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IN MEMORIAM

Nikolai Mikhailov
(Moskva, 11. 6. 1967 - Videm, 25. 5. 2010)

Januarjaleta 1995 je prislo Nikolajevo
prvo pismo na moj naslov. V njem je izrazil
zanimanje za slovenske raziskave na podro-
¢ju etnologije in folkloristike. K temu ga je
spodbudil zbornik Razvoj slovenske etnolo-
gije od Streklja in Murka do sodobnih etno-
loskih prizadevanj. Predlagal je, da bi izdali
komentirano objavo Strekljevih predavanj
v znanstveni seriji »Studi slavi« in zbornik
¢lankov o slovenskem bajeslovju in folklori.
Zanimal se je tudi, kako potekajo terenske
raziskave in zbiranje etnoloskega gradiva v
Sloveniji. Med drugim pise:

Z velikim interesom sem prebral Vas
¢lanek o rokopisih Strekljevih predavanj v
zborniku »Razvoj slovenske etnologije«.
Tudi sam zbornik je zelo zanimiv in do-
bro izdan. Zelo me veseli, da so v Sloveniji
etnoloska raziskovanja tako dobro organi-
zirana.

It was in January 1995 when Nikolai’s
first letter reached me. In this letter he ex-
pressed his interest in research into Slovene
ethnology and folklore, inspired by the an-
thology The Development of Slovene Eth-
nology from Strekelj and Murko to Modern
Ethnological Research. Nikolai suggested
the publication of Karel Strekel’s lectures,
furnished with commentary and published
in the Studi slavi scientific book series, and
an anthology of papers on Slovene mytho-
logy and folklore. Among other things he
was also interested in the field research in
Slovenia:

I read with great interest your article
about the manuscripts of Strekeljs lectures in
»The Development of Slovene Ethnology from
Strekelj and Murko to Modern Ethnological
Research«. The anthology itself is highly in-
teresting as well, with excellent editorship. It
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IN MEMORIAM: Nikolai Mikhailov

Jaz predavam ruski jezik in slovansko
mitologijo na univerzi v Pizi. Sam se ukvar-
jam s slovansko (tudi slovensko) in baltsko
mitolosko tradicijo. Razen tega urejujem
znanstveno vrsto »Studi slavi«, v kateri sta
(poleg drugih knjig) Ze izsli Antologija slo-
vanske mitologije in Antologija baltske mi-
tologije (zbirki clankov).

V zvezi z Vasim clankom rad bi
vprasal, ali imate v nacrtu objaviti Stre-
kljeva rokopisa (Ceprav, kot sem razumel,
iz vasega porocila, nista kon¢ana)? Ce Vas
to zanima, verjetno bi bilo moZno izdati
komentirano besedilo Strekljevih predavanj
v nasi »Studi slavi« (na primer 1. 1997). Ra-
zen tega bi bilo zanimivo prirediti zbornik
clankov o slovenskem bajeslovju in sloven-

ski folklori.

V casu njegovega obiska v Ljubljani
je pocasi dozorela ideja o ustanovitvi znan-
stvene revije »Studia mythologica Slavica,
ki se je tedaj zdela najustreznej$a pot za
uveljavitev raziskav na podroc¢ju mitosem-
iotike in komparativne mitologije. Ze leta
1998 je izgla prva Stevilka te interdiscipli-
narne znanstvene revije v Ljubljani in Pisi;
medtem ko so vse ostale (od leta 1999 dalje)
iz8le pod okriljem Univerze v Vidmu (Di-
partimento di Lingue e Civilta dell' Europa
Centro-Orientale) in ISN ZRC SAZU. Leta
1998 je namre¢ Nikolai Mikhailov prevzel
mesto izrednega profesorja za slovenski je-
zik in literaturo na Univerzi v Vidmu, kjer
je postal tudi predstojnik katedre za slove-
nistiko. Z Oddelkom za jezike in kulture
Srednje in Vzhodne Evrope pri Univerzi v
Vidmu smo julija 2002 tudi formalno potr-
dili sourednistvo.

V trinajstih letih urednikovanja je
pobudnik in soustanovitelj Studia mytho-
logica Slavica prof. dr. Nikolai Mikhailov
utrdil njen ugled v svetu, revija je postala
pomembna in mednarodno priznana inter-
disciplinarna publikacija. Letos maja pa nas

pleases me greatly that ethnological research
in Slovenia is so well organized.

I lecture on the Russian language and
Slavic mythology at the University of Pisa.
My particular interest is in Slavic (including
Slovene) and Baltic mythological traditions.
I also act as editor of the »Studi slavi« sci-
entific book series which have been already
published »Anthology of Slavic Mythology«
and »Anthology of Baltic Mythology«.

In relation to your article I would like
to know if you plan to publish the two man-
uscripts by Karel Strekelj, even though they
had, as I have understood, not been com-
pleted? Should you be interested in doing
so it might be possible to publish Strekelj’s
lectures, furnished with commentary, in
our »Studi slavi« (for example in 1997).
It would also be interesting to prepare an
anthology of articles on Slovene mythology
and folklore.

During Mikhailov’s subsequent visit
to Ljubljana, the idea about a new scientific
journal that would bear the name “Studia
mythologica Slavica” gradually started to
form. That seemed to be the best way to
promote mythosemiotic studies and com-
parative mythology. The first volume of this
interdisciplinary scientific journal was pub-
lished not much later, in 1998 in Ljubljana
and Pisa (later in Udine). 1998 was, namely,
the year in which Nikolai Mikhailov took
the post of associate professor of Slovene
language and literature at the University of
Udine (Dipartimento di Lingue e Civilta
dell' Europa Centro-Orientale), and be-
came head of the section of Slovene studies.
This co-editorship of Studia mythologica
Slavica, shared by the Institute of Slovenian
Ethnology at the Scientific Research Cen-
tre of the Slovene Academy of Science and
Arts (ZRC SAZU) and the Department for
Languages and Cultures of Central and
Eastern Europe at the University of Udine,
was formalized in July 2002.
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je — le nekaj dni pred svojim 43. rojstnim
dnem - nepri¢akovano zapustil.

Kljub svoji mladosti se je prof. dr.
Nikolai Mikhailov zapisal v plejado najvec-
jih filologov in primerjalnozgodovinskih
jezikoslovcev, ki so raziskovali jezikovno
in kulturno dedisc¢ino baltoslovanskih na-
rodov in je s svojimi $tevilnimi objavami
vidno pripomogel k premikom v razvoju
vede.

Njegovo izjemno nadarjenost za jezi-
ke je $e dodatno spodbudilo okolje, v ka-
terem je Zivel. Rojen je bil v intelektualni
druzini, mati je ugledna ruska filologinja
Tatjana V. Civjanova, oce pa je priznan ar-
hitekt, delujo¢ v Vilniusu v Litvi. Obisko-
val je rusko-francosko srednjo $olo, nato
pa vpisal klasi¢no filologijo na Moskovski
drzavni univerzi M. V. Lomonosova, kjer
je leta 1989 diplomiral, in nadaljeval podi-
plomski $tudij na Institutu za slavistko in
balkanistiko pri akademiku Nikiti Tolsto-
ju. Ze v &asu svojega Studija je bil njegov
vzornik velikan ruske filologije Vladimir
N. Toporov, ki je skupaj z Vjaceslavom V.
Ivanovim utemeljil rusko mitosemioti¢no
$olo. Z baltistiko se je zacel ukvarjati ze
kot Student, ko se je med leti 1985 in 1990
prikljucil etnoloskim in folkloristi¢nim te-
renskim raziskavam v Litvi. Leta 1990 ga
je zivljenska pot zanesla v Italijo, najprej v
Bolzano, kjer je imel jezikovni tecaj rusci-
ne. Kmalu se je poro¢il in preselil v Auer na
Juznem Tirolskem. Med leti 1992-1998 je
sluzboval na Univerzi v Pisi (Dipartimento
di Linguistica gia Istituto di Lingue e Lette-
ratura Russa), kjer je predaval ruski jezik
in slovansko mitologijo. Krajsi ¢as (1993-
1995) je pouceval rus¢ino tudi na Univerzi
v Trentu. Doktoriral je leta 1998 na Uni-
verzi v Leidnu na Nizozemskem. Njegov
mentor je bil priznani nizozemski slavist
Frederik Kortlandt. Disertacija Friihslowe-
nische Sprachdenkmiiler. Die handschriftli-
che Periode der slowenischen Sprache (XIV.

During his thirteen years as co-edi-
tor of Studia mythological slavica, profes-
sor Nikolai Mikhailov had strengthened its
worldwide reputation as a distinguished
interdisciplinary scientific publication.
Sadly, only several days before his forty-
third birthday and very suddenly, he passed
away in May of 2010.

Despite his youth, Professor Mik-
hailov was one of the most distinguished
and prominent philologists and scholars
in the field of historical and comparative
linguistics who were conducting research
on the linguistic and cultural heritage of
Balto-Slavic nations. His numerous studies
represent an important contribution to the
advancement of these disciplines.

Mikhailov’s exceptional aptitude for
languages had been greatly encouraged by
the intellectual environment into which
he was born and by his local milieu. His
mother, Tatjana V. Civjanova, is a renowned
Russian philologist, while his father is a
well-known architect working in Vilnius,
Lithuania. After completing the Russian-
French middle school, Mikhailov studied
classical philology at the M.V. Lomonosov
State University in Moscow, graduating in
1989. He continued his graduate studies
with academician Nikita Tolstoj at the In-
stitute of Slavic and Balkan Studies. Even
in his student years, his greatest inspiration
was Vladimir N. Toporov, aleading Russian
philologist who together with Vjaceslav
V. Ivanov had founded the Russian school
of mythosemiotics. Mikhailov’s interest in
Baltic studies started in his undergraduate
years when between 1985 and 1990 he took
part in ethnological and folklore fieldwork
research in Lithuania. In 1990, his path
led him to Italy, first to Bolzano where he
initially taught Russian, and after marriage
he moved to Auer in South Tyrol. Between
1992 and 1998 he worked at the Univer-
sity of Pisa (Dipartimento di Linguistica
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Jh. bis 1550) je iz8la $e istega leta v Amster-
damu kot 26. v seriji »Studies in Slavic and
General Linguistics« pri ugledni Zalozbi
'Rodopi'. Leta 2001 pa je bila v precej skraj-
$ani obliki objavljena $e v slovenskem jezi-
ku v Trstu pri Zalozbi Mladika: Jezikovni
spomeniki zgodnje slovenscine. Rokopisna
doba slovenskega jezika (od XIV. stol. do leta
1550). S tem delom je ruski filolog Nikolaj
Mikhailov Slovencem razkril pomembne
spomenike njihove jezikovne dedi$¢ine in
zapolnil vrzel v jezikoslovnih obravnavah
zgodovine slovenskega jezika. Prav tako v
Trstu je naslednje leto 2002 pri isti zalozbi
iz8la tudi njegova knjiga Mythologia Slo-
venica: Poskus rekonstrukcije slovenskega
poganskega izro¢ila.

Na Univerzi v Pisi je Nikolai Mikhai-
lov izdajal knjizno serijo »Studi Slavi«, v
kateri sta med drugim izsli tudi Antologija
slovanske mitologije (Mitologia Slava 1993,
dopolnjena izd. 1995) in Antologija baltske
mitologije (Mitologia Baltica 1995). Prav
tako na Univerzi v Pisi je skupaj s prof. Pi-
etrom Dinijem v letih 1995-1999 izdal pet
letnikov baltisticnega zbornika »Res Balti-
cae«. Leta 1998 je v Madridu v seriji »Studia
mythosemiotica« kot prva knjiga izdla tudi
njegova monografija Baltische und slawi-
sche Mythologie. Pomembno pa je prispeval
tudi na podrocju klasi¢ne filologije, npr. z
objavami o Heziodovi » Teogoniji« ("Teogo-
nia' Gesioda kak indoevropejski kosmogo-
niceskij tekst v: Jezyki kul'tury v anti¢nosti,
1990) in s primerjavo Lokija ter Prometeja
(Loki i Prometej. K tipologii protoperso-
naza v: Znaki Balkan 1994). Bil je aktiven
na $tevilnih podro¢jih, od jezikoslovja in
literarne vede do folkloristike in mitologije
ter priznan v mnogih drzavah, $e posebej v
Litvi, Italiji, Rusiji, na Nizozemskem, v Spa-
niji, Sloveniji in Avstriji.

S svojim delovanjem je na Sloven-
skem spodbudil zanimanje za mitosemi-
oti¢ne raziskave in nam priblizal izjemen
znanstveni opus Vladimira N. Toporova.

gia Instituto di Lingue e Letteratura Russa)
as a lecturer in Russian language and in
Slavic mythology. From 1993 to 1995 he
also taught Russian at the University of
Trento. Mentored by Frederik Kortlandt,
the renowned Dutch Slavicist, Mikhailov
received his Ph.D. from the University of
Leiden, Netherlands, in 1998. His disserta-
tion, entitled Friihslowenische Sprachdenk-
mdler. Die handschriftliche Periode der slo-
wenischen Sprache (XIV. Jh. bis 1550), was
published that same year by the renowned
Rodopi Publishing House in Amsterdam
as Vol. 26 in the Studies in Slavic and Ge-
neral Linguistics book series. Its shortened
version was also published in Slovene by
Mladika Publishing House in Trieste, un-
der the title Jezikovni spomeniki zgodnje
slovensc¢ine. Rokopisna doba slovenskega
jezika (od XIV.stol. do leta 1550) (Linguistic
Monuments of the Early Slovene Language:
The Manuscript Period from the 14th Cen-
tury until 1550). Filling the gap in linguis-
tic studies focusing on the history of the
Slovene language, this text presented sig-
nificant elements of the Slovene linguistic
heritage. A year later, this same publishing
house also published Mikhailov’s Mytho-
logia Slovenica: Poskus rekonstrukcije slo-
venskega poganskega izrocila (Mythologia
Slovenica. An Attempt at a Reconstruction
of the Slovene Pagan Tradition).

While at the University of Pisa,
Mikhailov was the editor of the Studi Slavi
book series which, among other books, also
published his Anthology of Slavic Mythol-
ogy (Mitologia Slava, 1993, rev. ed. 1995)
and his Anthology of Baltic Mythology
(Mitologia Baltica, 1995). In cooperation
with Professor Pietro Dini, he published
between 1995 and 1999 five volumes of
Res Balticae, an anthology of texts focus-
ing on Baltic studies. His monographic
work Baltische und slawische Mythologie
was published in Madrid in 1998 as the
first book in the Studia mythosemiotica
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Z njegovim posredovanjem je na Oddel-
ku za etnologijo in kulturno antropologijo
Filozofske fakultete Univerze v Ljubljani
leta 2002 iz8el fragmentarni slovenski pre-
vod knjige V. N. Toporova Predzgodovina
knjizevnosti pri Slovanih: Poskus rekonstruk-
cije. V sodelovanju z etnologi na Koroskem
je objavil ve¢ ¢lankov v Celovskem zvonu
in Koledarju Mohorjeve druzbe v Celovcu.
Objavljal pa je tudi v $tevilnih pomembnih
etnologkih in jezikoslovnih revijah kot so
Traditiones, Studia mythologica Slavica,
Slovenski jezik - Slovene Linguistic Studies
in Studies in Slavic Folklore and Folk Cul-
ture.

Nikolai Mikhailov je pomembno pri-
speval k baltisti¢cnim raziskavam, zato mu
je v Litvi 15. novembra 2000 predsednik
Valdas Adamakus podelil ¢astno litovsko
drzavljanstvo. S svojim delom se je zapisal v
zgodovino baltoslavisticnega in mitosemi-
oti¢nega raziskovanja in je postal eden
najvedjih primerjalnozgodovinskih jeziko-
slovcev in etnolingvistov nasega ¢asa. Ostal
pa bo tudi v nasem spominu kot dober
prijatelj, ¢ute¢ ¢lovek in odli¢en znanstve-
nik. Zal se je tudi tokrat uresnicila anti¢na
modrost: »Kogar bogovi ljubijo, ga vzamejo
zgodaj k sebi«.

Monika Kropej

series. Mikhailov’s contribution to the field
of classical philology is equally significant.
Two of his notable texts are “Teogonia” Ge-
sioda kak indoevropejski kosmogoniceskij
tekst, a study of Hesiod’s poem Theogo-
nia (published in 1990 in Jezyki kul'tury
v anti¢nosti, 1990), and a comparison of
Loki and Prometheus in Loki i Promete;j.
K tipologii protopersonaza (published in
Znaki Balkan, 1994). Respected in many
countries, particularly in Lithuania, Italy,
Russia, the Netherlands, Spain, Slovenia,
and Austria, he was active in a number of
disciplines such as linguistics, literary sci-
ence, folklore, and mythology.

Apart from initiating an interest in
mythosemiotic studies, Mikhailov also ad-
vanced the remarkable scientific produc-
tion of Vladimir N. Toporov to Slovenes.
Resulting in the publication of a fragmen-
tary translation into Slovene of Vladimir
N. Toporov’s book Prehistory of Literature
among the Slavs: An Attempt at a Recon-
struction, published by the Department
of Ethnology and Cultural Anthropology
of the University of Ljubljana Faculty of
Arts in 2002. A product of his cooperation
with ethnologists in Carinthia were several
of his articles which appeared in Celovski
zvon and in the Mohorjeva druzba Ca-
lendar. Apart from these, Mikhailov regu-
larly published his studies in a number of
distinguished ethnological and linguistic
journals, for example in Traditiones, Stu-
dia mythologica Slavica, Slovenski jezik -
Slovene Linguistic Studies, and Studies in
Slavic Folklore and Folk Culture.

Due to his extensive Baltic studies,
Nikolai Mikhailov received on November
15, 2000 honorary citizenship of Lithuania.
His work has become a part of the history
of Balto-Slavic research and of the study of
mythosemiotics. He was truly one of the
most prominent ethnolinguists and among
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IN MEMORIAM: Nikolai Mikhailov

the leading linguists in the field of his-
torical and comparative linguistics. In our
hearts he will also remain a good friend,
a sensitive man, and an excellent scholar.
Unfortunately the well-known Greek say-
ing “Whom the gods love die young” has
proved true once again.

Monika Kropej

V krogu slovenskih prijateljev ob praznovanju svojega
40. rojstnega dne, 11. 6. 2007 v Ljubljani. Z leve: Mo-
nika Kropej, Nikolai Mikhailov, Andreja Zele. Zmago
Smitek, Silvo Torkar, Lijana Dejak (foto: Blaz Telban).

With his Slovene friends on June 11, 2007, in Ljubljana.
From left to right: Monika Kropej, Nikolai Mikhailov,
Andreja Zele, Zmago Smitek, Silvo Torkar, and Lijana
Dejak (photo by Blaz Telban).
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Vidova gora i sveti Vid

Radoslav Katicié

A widespread and often repeated notion that Vidova gora on the island of Brac is na-
med after the pagan Slavic god Vid is here subjected to a thorough critical review. Numerous
churches of St. Vitus in the Western South Slavic area, especially in the Adriatic, including
the Rijeka Cathedral, are continuing the cult of the Slavic god Sventovit, well known from the
Early Middle Ages on the Baltic Sea island of Riigen, in a specific Christian form. As a result,
it follows that St. Vitus among the Adriatic Slavs actually occurs as interpretatio christiana,
but of the thunder-god Perun. The god Sventovit was confirmed only among the Baltic and
Polap Slavs. On the other hand, the name of Vid instead of Vit for Latin Vitus derived from
paretymology encouraged by South Slavic, not pre-Slavic, folk beliefs. As for Vid as the name
of the Slavic pagan god, there are no confirmations. Despite the etymological uncertainties,
the name Sventovit for its meaning could be understood as a ritual invocation or nickname
of Perun, and so could be the case in Riigen. Due to the great similarity of the names, the
name Sventovit could have had the effect that the Christian veneration of St. Vitus replaced
the pagan worship of the pagan thunder-god.

Trazimo li na otoku Bracu tragove poganskih vjerovanja i pretkrs¢anskoga kulta,
nailazimo na mnogo toga, §to i ne ¢udi kada se zna da je taj otok u ranome srednjem
vijeku pripadao zemlji slavenske vlasti koju su zvali Paganija, poganska zemlja, pa je on
ukljucen u kréc¢anski svijet kasnije nego druge sklavinije u nekada rimskoj provinciji Dal-
maciji. No od svih se tih tragova daleko najdojmljivije namece Vidova gora. Ona pri sva-
kom posjetu posreduje dozivljaj svetosti. Kada smo na njoj, na njezinu vrhu, kao da smo
u nekom drugom svijetu. Nismo manje na susjednom Hvaru i na poljima njegova Staroga
Grada nego smo na samome Brac¢u. Dokinuti su svakodnevni prostorni odnosi. Dozivljaj
je to koji se ne zaboravlja.

Zelimo li podi za tim tragom, prema iskustvima ve¢ ste¢enim na drugim terenima
najprikladnije je samo ime najvisega brda na otoku Bracu. Ono se zove Vidova gora ili
Vidovica, $to je isto ime, tek saZeto tako da se gora samo podrazumijeva.' To je ime jako
sugestivno. Na prvi se pogled moze uciniti da ono izravno ¢uva uspomenu na slavensko-
ga boga Vida, nepomudenu kri¢anskim naslojinama. Cinjenica, medutim, da se ta gora
naziva i Sutvid, $to je slavenski glasovni lik latinskoga i sluzbeno crkvenoga sanctus Vitus,
upucuje tu na oprez jer pokazuje kako je moguce da je sveti tu kratkoce radi naprosto ispu-
$teno, isto onako kako se pocelo i spontano, a ne samo pod ideoloskim pritiskom, ispustati
u imenu sela Vid kod Metkovica, koje je na mjestu anticke Narone izgradeno oko svoje

! Usp. Simunovi¢ 1972, 10, 79, 123, 151, 230, 256, 257, 279.
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zupne crkve posvecene svetomu Vidu, pa nema sumnje da je po tom zastitniku i dobilo
ime. Ispusteno je i u toponimima Vidov vrh, Vidov potok, Vidova kosa i u ne malom, broju
drugih.> Moguce je dakako i to da je ime Sutvid samo naknadna, ako i vrlo rana, interpre-
tatio christiana imena Vidova gora i da je ono takvo, bez spomena svetoga Vida, prvotno
iizvorno. Tako se dakle nije moguce pomaci s mjesta. No pitanje tu rjesava arheologija.
Blizu vrhu te gore nadeni su temelji ranoromanicke crkvice sv. Vida. Ime je Sutvid dakle
staro, za §to govori i njegov glasovni lik jer je tu sanctus Vitus preuzeto u slavenski jezik
prije nego je u njem doslo do glasovne mijene ¢ > u, a to se je u hrvatskom jeziku prema
svjedocanstvu spomenika zbilo ve¢ prije 12. stolje¢a.’ U nazivu Vidove gore krs¢anska je
naslojina prema tomu nedvojbeno vrlo stara. To ipak ne znaci da je tu i prvotna.

Ipak, mozemo biti sigurni da dozivljaj izvorne, pretkr§¢anske svetosti tu ne vara. O
tome vrlo priguseno, ali zato ne manje rjecito, svjedoci obicaj da ljudi iz okolice popnu u
drustvu na Vidovu goru i tamo u veselom razgovoru ispeku i pojedu janje, a uz to, dakako,
gutnu i vina. Taj mi je vrijedan podatak priopéio Petar Simunovié, bracki domorodac koji
je cijeloga Zivota istrazivao i dobro upoznao kulturnu predaju svojega otoka. Takav izlet
u sredini kojoj je inace planinarstvo tude, danas je samo radostan drustveni dogadaj, ali
se najbolje razumije kao prezitak davne tradicije Zrtvenoga obreda na svetoj gori. Tu ¢ak,
za ¢udo, i nema crkvene reinterpretacije toga obicaja kao poboznoga hodocasca. Inace
nam na raznim mjestima hodocasc¢a na gore pod vi$e manje izrazenim crkvenim okriljem
svjedoce kao reinterpretirani, i opet vise ili manje, prezitci o poganskim kultovima koji se
niti u pokr$tenom narodu nisu dali potpuno potrti. Primjer za to je i Sveto brdo na juz-
nom Velebitu. Njegovo ime govori za sebe. Isto govori i oronim Svetagora.* Podatci o tim
pojavama nigdje nisu skupljeni, provjereni, poblize prouceni i sustavno predoceni.” To je
pak jedan od prioritetnih zadataka ozbiljnoga proucavanja tragova pretkrsc¢anske vjere na
hrvatskom zemljistu.

Takva hodoc¢asc¢a na vrhunce karakteristi¢no su vezana uz kult sv. Vida na njima.
U tim se hodoc¢as¢ima raspoznaju vise ili manje jasno izrazena obiljezja poganstva. Tako
na otoku Pagu, gdje najvisi vrh nosi ime Sveti Vid, a na njem stoji rusevna crkvica istoga
svetca, do nje je pak sve do polovice 19. stoljeca stajao kameni stozac, “Cuncur’, na podlozi
koja se zove SvetiS¢e, upravo na Glavici na gori koja se zove Sv.Vid. I u obi¢ajima vezanim
za to hodocascée vrlo su razgovjetni elementi poganskoga kulta, a crkvenom postovanju
mucenika svetoga Vida (sanctus Vitus) nije bilo ni traga.

Manje su izraziti u tom smislu obicaji hodoc¢as¢a na vrh Biokova ponad Zivogoséa
kojemu je ime Sutvid, a zovu ga jos$ i Svevid ili Kapela. Ovo posljednje prema kapeli sv.
Vida koja je po mjesnoj predaji tamo stajala. Na taj se vrh hodocastilo i govorilo se da se
na njem jo$ raspoznaju ostatci crkvice. No sluzbena crkva nije odobravala to hodocasce i
Zupnici su ga ukinuli, zapravo preusmjerili i na pol visine istoga brda na polozaju KriZice
podigli crkvicu Gospi, te se poslije hodocastilo onamo. No vrh Sutvida se dalje jako posto-
vao jer je bila duboko ukorijenjena vjera da su tamo zakopane “svetinja, svete mo¢i”. Kad

©

Usp. Simunovi¢ — Lukenda 1995, 216.

U Beckim listi¢ima, ulomku sakramentara, knjige s misnim molitvama, iz toga vremena, hrvatska je redakcija
liturgijskoga crkvenoslavenskog jezika ve¢ provela tu glasovnu promjenu.

¢ Usp. Skobalj 1970, 455.

Za kult sv. Vida na vrhuncima vrlo je koristan posao obavio Muzi¢ 2007, 478-482. Od pomodi je tu i Skobalj
1970, 439-440.

¢ Usp. Sonje 1995, 107-112, 115-118.
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se fra Lujo Marun popeo na taj vrh da to rascisti nije tamo nasao nikakva traga niti kapeli
niti ikakvom kr§¢anskom kultu. Bile su tamo samo tri gromile od kamenja podignute
jedna na drugoj, a najvisa je bila poput zrtvenika. U njima je pak nasao tragove paljevine.
Bio je posve siguran da je to mjesto poganskoga kulta.”

Pod zapadnim krajem Biokova, na medi Tucepa i Podgore, u onom kraju tesko je
govoriti o hatarima, podiZe se nad morem stjenovito brdasce koje se zove Sutvid. Na njem
se razabiru temelji zdanja. Manje od njih nalazi se u ve¢em i ima cetverokutnu apsidu.?
Otito su to ostatci crkvice svetoga Vida na vrhu brezuljka. Bit ¢e da se i onamo hodocastilo
ili bar na svetcev dan i$lo na prostenje.

Ima dakle dobra razloga da se pojava kulta svetoga Vida, kad se naide na nj, osobito
na uzvisinama, uzme kao natuknica za razgovor o slavenskom poganstvu. To vise §to su
u kr$c¢anskoj antiki crkve bile u naseljima i na grobovima mucenika, ali ne na gorskim
vrhovima, niti je bilo obi¢no da se vrhovi nazivaju po svetcima koji su se §tovali na njima.
To se prosirilo tek u ranom srednjem vijeku, pa se ¢ak ¢ini da je vezano uz stvaranje i
ucvr$éivanje slavenskoga jezi¢nog prostora. A koliko je to kr§¢anska reinterpretacija sla-
venskih poganskih kultova, ne moze biti dvojbe da i sveti Vid, uz neke druge svetce, pri
tome igra vidnu ulogu.’

Nema dakle razloga sumnjati u to da je Vidova gora na otoku Bracu dobila ime
po kultu svetoga Vida, kojemu je podignuta i crkvica pri njezinu vrhu. Ima, medutim,
razloga pomisljati da je taj kult nastavak slavenskog poganskoga, koji i sam lako moze biti
nastavak jos$ starijega prapovijesnoga, ali nam je o tome te$ko ista saznati. Pretpostavka
o nastavku poganskoga slavenskog kulta moze se, medutim, provjeravati tako $to se po-
kusa toponimija i topografija toga lokaliteta staviti u kontekst slavenske prertkrs¢anske
sakralne interpretacije zemlji$ta koliko nam je taj kontekst do sada poznat.® Ako se dobro
uklopi u taj kontekst, pretpostavka je jako osnazena, priblizuje se tomu da bude ne samo
poduprta, nego i potvrdena.

Kada se radi o Vidovoj gori, to je lako provesti i rezultat je vrlo jasan. Cvrsto hvatiste
i polaziste tu je rijec gora, prisutna u samome imenu, a ona se podrazumijeva i u drugom
njegovu liku Vidovica. A gora je stozerna rije¢ u sakralnom govoru o mitskom ustrojstvu
svijeta, skrovitom i svetom. Njezin je vrh izjednacen s kro$njom drveta svijeta, kojoj je
na suhom vrhu sjedista boga gromovnika, Peruna. Tamo je njegov dvor i grad, sto ée reci
ograden vrt."! Dolje pod njim, u dolu, praslavenski se to veli upravo dolé, starim lokativom
bez prijedloga, na vodi, ima svoje mjesto njegov protivnik, sto¢ji bog Veles. Gromovnik
sjedi na vrhu u liku ptice grabilice, orla ili sokola, a njegov protivnik ga napada u liku
zmaja, velike zmije, ili zvijeri, medvjeda. Veles u korijenju drveta svijeta ima svoju duplju,
i odande napada vrh i gromovnika na njem, onamo se povlaci kad ga gromovnik ubije,
a to Ce reci izubija tako da ga ukloni s poprista, jer besmrtni bog ne moze biti mrtav, i u
svojoj duplji, dolje na vodi, pod panjem i kladom, trune sve dok mu se skupe nove zivotne
sile, pa opet krene prema vrhu protiv gromovnika, a taj ga i opet ubije. I tako opet i opet,

7 Usp. Marun 1879, 142-143.

8 Usp. Marun 1879, 143-144.

° O svetackom imenu Vid, o brojnim osobnim i mjesnim imenima te o imenicama i pridjevima $to su izvedeni
od njega obavjed¢uju obuhvatno, pouzdano i iscrpno Simunovié — Lukenda 1995.

10 Usp. Kati¢i¢ 2008a, 285-299 (Perun nad Zrnovnicom); 301-312 (Perun nad Mo$éenicama); 313-326 (Veles
kod Novoga Vinodolskog); 2010?, u tisku (Perun nad Vare$om) i literaturu koja se tamo navodi.

11 Usp. Kati¢i¢ 2008c, 44-75.
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kako se kotrlja vrijeme. I doista, pri odnozju Vidove gore, blizu vodi, nalazi se spilja, vrlo
jasno izrazena duplja, i od starine se zove Zmajeva spila ili Drakonjina spila.’> Gore, na
vrhu, kao i na nekim drugim vrhovima, Peruna je poslije pokr$tavanje zamijenio sv. Vid
(sanctus Vitus). Pri dnu, u spilji, ostao je pradavni zmaj nezamijenjen. Vidova gora svojom
se toponimijom i topografijom dakle izvrsno uklapa u mitsko ustrojstvo svijeta i sakralnu
interpretaciju zemljista kakva se susre¢e kod nekrstenih Slavena."* Moze se tu dakle s veli-
kim pouzdanjem govoriti o kontinuitetu poganskoga kulta i nakon kona¢noga pokritenja
Paganije, kojoj je Bra¢ prvotno pripadao.

Zakljucci kakvi su ovdje upravo izneseni vrlo su ¢vrsti i pouzdani. Ipak, oni se ne
slazu s misljenjima $to se o tome na sve strane ¢uju od onih koji se zanimaju za ta pitanja
i govore o njima. U njih je vrlo ustaljeno misljenje da se na Vidovoj gori §tovao slavenski
Bog Vid, a taj da je zapravo Svantevid i da je bio glavni bog “poganskih Hrvata”. Njegovo
se ime prepoznaje i u toponimu Sevid, potvrdenom na vi§e mjesta, a tumaci se kao Svevid,
negdje glasi i tako, te bi to bio kao bog koji “sve vidi”. Ovdje nije prilika da se potanje istra-
Zi i prikaze povijest tih predocaba, dosta ¢e biti reci da je to shvacanje u nasoj kulturnoj
javnosti 1885. mjerodavno utemeljio Natko Nodilo,' da se je ono odrzalo do danas i da je
u najnovije vrijeme nekako ponovno zivnulo."”” Potrebno je stoga razmotriti kako s time
stvari doista stoje.

Temeljna je i nesporna ¢injenica na kojoj je takvo shvacanje zasnovano to da je ime
svet Vid u svojem starijem liku svets Vide vrlo sli¢no, ne vise od toga, ali niti manje od
toga, imenu jednoga slavenskog poganskog bozanstva s Baltickoga mora u ranom sred-
njem vijeku. Sve $to znamo od njem potjece od njemackih pisaca, sve¢enika koji su pisali
latinski i, dakako, imali teskoca s ispisivanjem imena slavenskih bogova onako kako su
ih bili u stanju ¢uti. Ime toga boga zapisali su kao Zvantevith,'® Svantovitus, Svantovithus,
Svantuithus,” te Szventevit,'”® a u povijesnom djelu na starom nordijskom jeziku (islan-
dskom), na germanskom dakle pisanom latinskim slovima: Svanteviz."

12 Usp. Simunovi¢ 1972, 10, 79, 123, 151, 230, 256, 257, 279 i Skobalj 1986.

13 Usp. Katici¢ 1973, 62-63.

1 Usp. Nodilo 1981, 25-84. Podupro ga je Segvi¢ 1898. U istom smislu i Skobalj 1970. Nodilova argumentacija
oko toga ima sva obiljezja koja su i inace karakteristi¢na za njega kad pise o “staroj vjeri’. Nedostaje mu te-
meljite kriti¢nosti. O tome vidi Kati¢i¢ 2008b, 11-37. Kakva mu je metoda, pokazuje se i kad kao jedno od
svjedocanstava o vrhovnom bogu Vidu navodi poslovicu: Jenecuje mpoco cuje, e Buze fa obune (CHIloc
113). Nodilo ne uzima u obzir da se tu radi o crkvenom kalendaru, premda ga Karadzi¢ svojim komentarom
izri¢ito upozorava na to. Dan svetoga Jelesija (to je starozavjetni prorok Elizej) slavi se 14. lipnja, a dan svetoga
Vida sutradan, 15. lipnja. Tu se u smislu sljubljivanja “stare vjere” s krs¢anstvom tijek vegetacijske godine pri-
kazuje kao hod svetackih svetkovina, pa onda i samih svetaca jednoga za drugim. Usp. Katic¢i¢ 2008c, 51-67.
Nema dakle niti najmanje dvojbe da je Vid u toj poslovici upravo sveti Vid. Takvo prikazivanje vegetacijskog
cikla ima veze sa “starom vjerom’, ali Vid koji se tu spominje upravo nikakv s nekakvim vrhovnim bogom
Vidom. Bar nikakve izravne. Zato ne moze u tom dokazivanju posluziti Nodilu kao argument.

15 Usp. Crnkovi¢ 1992 i 1994; LukeZi¢, 1994; Sonje 1995; Buri¢ 2005; Muzi¢ 2007.

16 Tako Helmold, pisao izmedu 1164.1 1168, 1,52 (1, 1, 102), Fontes 44, 251 2,108 (12; 1,1, 212), Fontes 46,18 i
46, 37.

17 Tako Sas Gramatik, pisao na kraju 12. stoljeca, 1,1, 564, Fontes 51,21; 1, 1, 574, Fontes 53, 32, i 1,1 74, Fontes
54,35, ta tri oblika tim redom.

'8 U ispravi cara Fridrika od 1170. u prijepisu od oko 1200. Codex pomderaniae diplomaticus p. 66s (Fontes
48,6)

1 Povijest ranih danskih kraljeva poznata kao Knytlingasaga, “pripovijest o Knutovim potomcima’, glava 121
(Fontes 84,15).
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Tako zapisani likovi toga imena ne mogu dakako takvi kakvi su dosli do nas biti
mjerodavni za dalju jezikoslovnu analizu. U tim se zapisima, medutim, bez teskoce ra-
spoznaje praslavensko Svetovits,”® tvorba sasvim usporedna imenu drugoga poganskog
boga baltickih Slavena koji se zvao Jarovits, a njemacki ga pisci na latinkom jeziku pisu
kao Gerovitus (Gerowitus) ili Herovith.! Ta su dva imena potpuno usporedno izvedena od
svetw i jarwe, dva pridjeva koja oba izri¢u obiljezenost i nabijenost natprirodnom silom, i
to svetw silom $irenja.bujanja i razvoja, a jars bozanskom silom pupanja i rasta. Taj drugi
pridjev, jars, odnosi se na bozansku silu pupanja i bujanja, tjeranja i listanja biljnoga svi-
jeta i jednako takom na plodenje Zivotinjskoga, §to se sve osobito ocituje u proljece, a prvi
pridjev, svets, odnosi se na bozansku silu jacanja, razvoja i prevladavanja svih protivitina
i izrazava u prvom redu numinoznost onoga ¢emu je pridjeven.?? Drugi se uvelike izgu-
bio, ostavivsi tek prepoznatljive tragove u slavenskim jezicima, a prvi je usao u krs¢ansko
nazivlje, dobio u novim kontekstima novo znacenje, ali je opstao kao neizostavan sastojak
slavenskoga vjerskog rje¢nika.

Pridjev svets susrece se u imenu jo$ jednoga boga kojeg su postovali balticki Slaveni
u ranom srednjem vijeku: Sventebuek. U tome se prepoznaje Svetobogw ili, jo§ uvjerljivije,
Svetobykw, $to bi bio ‘sveti bik], utjelovljenje bozanske sile Zivotinjske Zivotnosti.?

Ti se pridjevi javljaju u potpuno usporednim tvorbama i kao poznata slavenska
osobna imena, koja nose osobe visoka drustvena polozaja i velikoga javnog utjecaja. To su
imena dobro pozvrdena u ranim slavenskim vladarskim rodovima kao $to su Svetoslave
i Jaroslave, kako su se zvali poznati ruski knezovi Carocnas i Ipocnas te mnogi drugi
pripadnici knezevskoga roda. Isto su tako usporedna po tvorbi ugledna imena Svetopalke
i Jaropwlks, koja su nosili poznati knez Moravljana CeaTombnks i ruski knez Cearomnornk,
pa i drugi pripadnici knezevskoga roda. Od toga je pridjeva izvedeno i musko ime
Jaromire. Pridjevi numinozne kvalifikacije svets i jars nisu se u praslavenskom dakle zazi-
vali samo kad je trebalo imenovati bogove, nego i kad su se nadijevala imena muskoj djeci
istaknutih rodova. Ime velikoga boga balti¢kih Slavena Svetovids potpuno se dakle i vrlo

20 YIganos — Tomopos 1965, 23-35.

! Usp. Harbord, pisao 1159., 3,6 (1,1,115), Fontes 29,14 i Ebbo, pisao izmedu 1151. i 1159., 3,3 (pag. 861), Fon-
tes 29,14; 3,8 (pag. 865), Fontes 37,36 i 3,8 (pag. 865), Fontes 38,2 te ViBano-Tomopos 1965, 38-39 i Katici¢
2008b, 113-117.

22 Oba pridjeva pripadaju indoeuropskom sloju praslavenskoga rje¢nika. Rije¢ je svets baltoslavenska. Njoj gla-
sovno potpuno podudaran litavski pridjev sventas ima posve isto znacenje i jednaku porabu, kako krs¢ansku,
tako i pretkr§¢ansku. Podudaran je i pruski pridjev swenta- ‘svet, tek nam je potvrden u mnogo ogranicenijem
izboru konteksta. Potpuno je glasovno podudaran i vrlo blizak po znac¢ednju avesticki, staroiranski, pridjev
spanta- ‘svet, ‘prozet dobrom bozanskom silom. To je vazan naziv u zoroastrijskom vjerskom leksiku. Sve
te rije¢i nastavljaju strogo po glasovnim zakonima indoeuropsku pridjevsku osnovu k'wento-. U tom pogle-
du dakle balticki, slavenski i iranski tvore cjelinu kontinuiranu i arealno. Drugi indoeuropski jezici sto-
je znacenjem i porabom podudarnih rije¢i nesto podalje. No upravo zato pomazu da se razumije temeljno
znacenje te indoeuropske rijeci. Staroindijaska je podudarnost pridjev $vanta- ‘izrastao, ‘rascvaten, ‘miran,
‘smiren. Po znacenju su mu bliske potvrde iz toharskoga: toharski A kasu < kon-s- ‘blag, ‘dobar’ i toharski
B kwints- i kwa(m)ts- oboje < kun-s- ili ken-s-. Germanske su podudarnosti gotska hunsl “Zrtveni prinos’ i
staroengleska hiisl ‘Zrtvenik, ‘pricest, oboje < k'un-slo-. Tako imamo niz prijevojnih stupnjeva punine, duljine,
duljine-o, i praznine: ken- / kén- / kon- / kun-. O¢ito smo se tu nasli ne samo duboko u indoeuropskoj seman-
tici, nego i u morfofonologiji. Tu smo doista zakoracili u duboku starinu. Usp. Skok 1973, 370-371; osobito
dobro obradio je to Gluhak 1993. Usp. i Tomopos 1988, 14 s bilj. 15 i 16 s bilj. 17, te literaturu $to je tamo
navedena.

# Tako u Pasiji mucenika sahranjenih u Ebbekestorpu, Fontes 65,8. Usp. ViBaHo — Toropos 1965, 30, 31 i 45.
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skladno uklapa u praslavensku onomastiku, antroponimiju jednako kao i u teonimiju, te
uspostavlja usku vezu s numinoznim podruéjem djelovanja bozanske sile.

A ime Svantevid, u nas poznato i u opticaju, u autenti¢nim vrelima ne postoji! To
treba reci i primjereno naglasiti, tako da se ne moze precuti, jer nam je ono sada ve¢ ne-
iskorjenjivo prisutno u knjizevnosti, osobito posto je Vladmir Nazor 1920. objavio svoj
roman “Arkun te tako to ime predstavlja nedvojbenu kulturnu vrijednost. Upravo zato
je vazno znati da takav lik toga imena nije znanstveno utemeljen i da mu u tekstovima
kojim se zeli priop¢avati znanost nema mjesta. Toga boga baltickih Slavena u takvim je
kontekstima umjesno svati Sventovit, onako kako se poznati knez Slavena Moravljana na-
ziva Sventoplk. U tom slu¢aju mozemo, naime, i u hrvatskom imati slogotvorno ! kako ga
imamo u imenu rijeke Vltava.

Osobnih imena praslavenskoga podrijetla izvedenih od pridjeva svets mnogo je vise.
Tu su jo§ Svetomirs, Svetogors, Svetoboras i, s ina¢icom osnove, Svetivolds.** Ovo posljednje
juznoslavenski bi bilo Svetivlad. U tim su imenima zakodirane sintagme svets mirs, sveta
gora, svetws bors i sveta vola, od reda vazne za govor o slavenskim pretkr§¢anskim vjerskim
sadrzajima. Sve to onomasticko bogatstvo rjecito svjedoci o tome kako je praslavenska du-
hovna predaja bila potpuno prozeta dozivljajem numinoznosti koji se opisivao pridjevom
svetw, jo§ davno prije nego je on dobio svoje, sada svima poznato, kr§¢ansko znacenje.”

Teze je pitanje $to znaci drugi dio bozjega imena: -vits. Kako se vidjelo iz potvrda,
zupcani zatvornik u njem uvijek je bezvucan: t, a ne d. To $to njemacki pisci taj glas pisu
i th ne dopusta nikakve nesigurnosti oko toga. Taj se niz glasova javlja kao drugi i zavr-
$ni dio i u imenima drugih bogova balti¢kih i polapskih Slavena. Ve¢ je spomenut bog
Jarovite (Gerovitus, Herovith), a tu su jo$ Rujevite (Rugievithus) i Porevite (Porevithus)
Manje je sigurna slavenska interpretacija bozjih imena zapisanih latinski kao Siemowit i
Uniewit. No nema sumnje da se tu radi o istom zavrsetku na -vits. I on se susrece i kod
imena uglednih ljudi. NajbljiZi je primjer ime nasega panonskog kneza: Ludevits. Kako je
praslavensko l'ud- postalo od indoeuropskoga leudh-, $to oznacuje Zivotnu silu rasta (usp.
latinski liberi ‘djeca, gotski liudan ‘rasti’), znacenje imena Ludevitws vrlo je blisko znacenju
imena Svetovits.?* Ovamo ide jo§ Dobrovits, ime opata na Bas¢anskoj plo¢i, pa u Hrvata
jo$ Dragivit i Trebevit, takoder u 11. stolje¢u.?”” A i ime Svetovits susrece se kao musko ime
u ¢eSkom Svatovit.?®

Istrazivali slavenske etimologije nisu uspjeli nepcobitan i neupitan odgovor na pita-
nje odakle potjece i §to znaci zavrsetak -vits u imenima slavenskih bogova i uglednih ljudi.
Prije se pri tumacenju rado polazilo od crkvenoslavenskoga, ruskog i srpskog, nomoBurs,
izvedenom od moms ‘kuda, kojim se prevodi gréko oikodeonotng ‘kucegazda, ‘gospodar
kuée’. Odatle se zakljucivalo da vits znaci ‘gospodar;, polazeci od preSutne pretpostavke da
je slavenska rijec kalk grcke i da je, kao i ona, sloZenica (tako Rozwadowski).”

2 Usp. Tomopos 1988, 39-42.

2> Usp. Toriopos 1988, cijelo, a osobito 31-35 i 42-44 . Posebno je tu bitna recenica: JKuro cBsATO He MoTOMY, YTO
OHO PAacTeT ¥ IIOJOHOCUT, HO OHO PacTeT M IVIOFOHOCUT IIOTOMY, YTO OHO CBATO UCKOHM. —,Nije Zito sveto
zato §$to raste i nosi ploda, nego ono raste i nosi ploda zato $to je iskonski sveto.” Odatle se doista moze razum-
jeti $to je pridjev svets znacio u praslavenskom sakralnom rje¢niku. »

26 Usp. Tomopos 1988, 40.

27 Usp. Simunovi¢ — Lukenda 1995, 222.

28 Usp. Tonopos 1988, 40, bilj. 59.

» Usp. Skok 3 (1973), 599.
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U novije vrijeme jako je prevladalo druk¢ije misljenje. Crkvenoslavensko fomoButs
ne shvaca se vise kao slozena imenica, nego kao poimeniceni pridjev izveden od u-osnove
domu- | domov- sufiksom -ito-. Temeljno bi mu znacenje bilo nesto kao ‘onaj koji pripada
domu;, dakle kao domacin, §to na kraju takoder znaci ‘kucegazda’ Jo$ u praslavenskom
odvojio se zavrsetak -ovits od u-osnova i postao je samostalan sufiks kojim se tvore prid-
jevi koji kazu da je u nekoga ili ne¢ega mnogo onoga $to znaci osnova. Takvi su pridjevi,
dobro potvrdeni kao praslavenski, bergovits od bergs, duhovite od duhw, gorovits od gora,
lékovits od Iéks i mnogi drugi.*® Imena kao Jarovits i Svetovits po tom su shvacanju isti ta-
kvi pridjevi, samo poimeniceni i upotrijebljeni kao vlastita imena, imena bogova. Prvo bi
ime znacilo takvoga u kojega je mnogo onoga sto je jaro, a drugo takvoga u kojega je mno-
go onoga §to je sveto. I doista, praslavenski pridjev jarovits s upravo takvim znacenjem
dobro je potvrden.’ Ime boga koji se $tovao na Rujani moze se dakle doista razumjeti kao
poimeniceni pridjev.

Tomu, medutim, stoji na putu ¢injenica da homonimni leksicki elemenat vito- moze
stajati i na pocetku sloZenoga osobnog imena kao u Vitomir. Ovamo idu jo§ muska ime-
na potvrdena ve¢ u 10. stolje¢cu u Hrvata kao Vitogoj i Vitina.** To, dakako, nije sufiks
kojim se izvode pridjevi, a sve se pokazuje kao dobro poznat odnos izmedu Miroslave i
Slavomirs. Stoga zavrjeduje punu pozornost to da se drugi dio sloZenih imena vits tumaci
i kao postalo od vikts, a to opet od indoeuropskog weik’t- ili wik’t- koje izrice ocitovanje
jakosti (tako gotski weihan ‘boriti s€ i latinski victoria ‘pobjeda, a sakralnu dimenziju toga
sadrzaja pokazuje latinski victima “Zrtva’* No niti to tumacenje ne daje nam sigurnost da
je to doista tako.

Jo$ jedna etimologija elementa -vits ocrtava se kad Skok tumaci rijeci obitavati,
obitelj. U njima se razaznaje ob-vit- a osnova je tu posve podudarna s litavskim i latvijskim
vieta ‘mjesto. Svetovits bi dakle moglo znaciti ‘onaj kojemu je mjesto sveto. To bi bio i prvi
dio slozenih imena kao Vitomirs.**

No kako god bilo s tim, ime boga Sventovita posve je autenticno ukorijenjeno u
praslavenskoj davnini. To ime, Svetovits, poznato nam je, kako je ovdje podrobno pri-
kazano, samo od baltickih Slavena. Na $iroko su ga Stovali njihovi narodi kao najvisega i
najsilnijega boga. Srediste i Zari$te njegova kulta bilo je na otoku Rujani (latinski Rugia,
njemacki Riigen). Latinska vrela zovu slavenski narod koji je tamo Zivio Rugiani, §to bi bilo
Rujanjani ili Rujanci, ili Rani, §to bi bilo Ranci. U njih je bilo najvece svetiste boga Sven-
tovita, na rtu Arcona na sjeveru otoka, na stijeni isturenoj prema otvorenoj pucini. Nazor
je u svojem povijesnom romanu pohrvatio ime toga rta kao Arkun. Bio je to veli¢anstven
drveni hram s golemim i dojmljivim kipom cetveroglavog boga. Osobit ugled uzivala su
kod svih pomorskih i polapskih Slavena njegova prorocanstva. O svem tome izvjeS¢uju
Helmold i Sas Gramatik na mjestima koja su navodena kao potvrde za njihove zapise
glasovnoga lika bozjega imena.

Rujanci su pruzali uporan i zilav otpor nadmo¢nim kr$¢anskim silama i snazno se
odupirali pokr§tavanju. Tek 1168. danski je kralj Valdemar osvojio Rujanu, nasilno name-
tnuo kré¢anstvo i razorio Sventovitov hram na rtu Arkoni. To je bio kraj javnom $tovanju

30 Za potvrde tima Cetirima primjerima usp. 9CCSI 1 (1974), 189; 5 (1978), 152; 7 (1980), 49; 14 (19)
3 Usp. 9CCHI 14 (1987), 199.

32 Usp. Simunovi¢ — Lukenda 1995, 222.

3 Usp. Tormopos 1988, 40.

3 Usp. Skok 1972. 536-537.
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toga boga, politickoj nezavisnosti Slavena Rujanaca i pocetak njhova etni¢kog umiranja.
Ve¢ stolje¢ima na otoku Riigenu Zive samo Nijemci kr§¢ani.

S tim bogom Sventovitom, koji nam je poznat jedino s Baltika, rado povezuju Kult
svetoga Vida gdje god se pojavi na Jadranu. Tako i za Vidovu goru i njezin osobit ugodaj
poganske svetosti s velikim pouzdanjem govore i piSu da su na njoj, kao i na drugim
mjestima prozvanim po svetome Vidu “stari Hrvati”, pogani, $tovali svojega boga kojega
s Nazorom najradije zovu Svantevid. No s mjerodavne strane to se odlu¢no porice. Tako
se u Leksikonu ikonografije, liturgike i simbolike zapadnog kr$c¢anstva moze procitati:
»Ivrdnja da je sv. Vid u slavenskim krajevima nadomjetio pogansko bozanstvo Svantevida
nije utemeljena”*> Gotovo sasvim ista, ta recenica stoji i u Opcéem religijskom leksikonu:
»Nije utemeljena tvrdnja da je sv. Vid u slavenskim zemljama nadomjestio poganskog
boga Svantevida”?** Tako bespogovorno postavljena ta se tvrdnja ne moze odobriti bez
podrobnijega razmatranja i komentara.

Sveti Vid (sanctus Vitus) biljezi se kao svetac ve¢ u najstarijim kalendarima na cr-
kvenom Istoku i Zapadu. Dan mu je 15. lipnja. Predaja o njem, koliko god je legendarno
iski¢ena, pokazuje sva obiljezja autenti¢ne povijesne jezgre. Rodom je sa Sicilije i mucenik
je Dioklecijanovih progona na samom pocetku 4. stolje¢a. Smrt za kr§¢ansku vjeru pretr-
pio je kao dijete. Tekst njegove legende potjece iz vrermena oko 600., a pod kraj 6. stoljeca
imao je ve¢ svoju crkvu u Rimu. “Zastitnik je ljekarnika, kotlara, pivovara, plesaca, glu-
maca, gluhonijemih, te pomo¢nik protiv » Vidova plesa« (gréenja i trzanja misic¢a)”? Istina
je da njegov lik uopce nije prikladan da postane kr§¢anska zamjena za silnoga bojovnika
kakav je u baltickih Slavena bio bog Sventovit.

U krs$c¢anskoj antiki kult sv. Vida nije bio svugda prosiren i na prostoru koji je poslije
postao hrvatski bio je nepoznat. No u ranom srednjem vijeku doslo je do znatnih promje-
na. Godine 775. prenesene su njegove moc¢i iz Rima u benediktinski samostan St. Dénis
kod Pariza. Odatle su benediktinci $irili njegov kult i dalje. Jedan su dio relikvija prenijeli u
novoosnovanu opatiju Corvey na rijeci Weser (Corbeia Nova) u zemlji tek pokorenih i po-
kritenih Sasa, danasnjoj Vestfaliji. Bila je kao sadnica opatije Corbie u francuskoj Pikardiji.
Novopokrsteni su Sasi pod znakom svojega svetca zastitnika ratovali protiv svojih pogan-
skih susjeda, polapskih Slavena. A njemacki kralj Henrik I. (oko 919.-936. ) poklonio je
godine 920. jednu svetéevu ruku ¢eskom knezu Vaclavu (T 929).”® Od tada se te svete modi
¢uvaju i postuju u katedrali sv. Vida na praskome Gradu koja je upravo tada bila u gradnji i
taj je svetac postao zastitnik Praga i ¢eSkoga kraljevstva. U gradu na gori time je poslije po-
kritenja Ceha zamijenjen kult boga Peruna, slavenskoga gromovnika. O bogu Sventovitu
tu nema spomena. Sve je to potpuno u skladu s tvrdnjom u nasim leksikonima.

No ipak je nedvojbeno posvjedoceno da je bilo pokusaja da se kult boga Sventovita
zamijeni kultom svetoga Vida i pogani tako dovedu do toga da prihvate kr§¢ansku vjeru.
Bilo je to tamo gdje je poznato da su slavenski pogani postivali boga Sventovita, na Bal-
tickom moru, upravo na otoku Rujani. Helmold, pi$uéi izmedu 1164. i 1168., izvjes¢uje o
tom ovako (1,6 [1,1, 16]): (Monachi) Peragratisque multis Slavorum provinciis pervenerunt
ad eos qui dicuntur Rani sive Rugiani et habitant in corde maris. Ibi fomes est errorum et
sedes ydolatriae. Predicantes itaque verbum Dei cum omni fiducia omnem illam insulam

% Leksikon 1979, 583.

% Opdi religijski leksikon 2002, 1007.

37 Usp. Leksikon 1979, 583-584. Vidi i Nahtigal 1956, 3-4.
3 Usp. Nahtigal 1956, 3-4 i Leksikon 1979, 583.
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lucrati sunt, ubi etiam oratorium fundaverunt in honorem domini et salvatoris nostri lesu
Christi et in commemoracionem sancti Viti, qui est patronus Corbeiae. Postquam autem,
permittente Deo mutatis rebus, Rani a fide defecerunt, statim pulsis sacerdotibus atque Chri-
sticolis religionem verterunt in supersticionem. Nam sanctum Vitum, quem nos martirem ac
servum Christi confitemur, ipsi pro Deo venerantur, creaturam anteponentes creatori. Nec
est aliqua barbaries sub celo, quae Christicolas ac magis exorreat; solo nomine sancti Viti
glolriantur, cui etiam templum et simulachrum amplissimo cultu dedicaverunt, illi prima-
tum deitatis specialiter attribuentes. De omnibus quoque provinciis Slavorum illic responsa
petuntur et sacrificiorum exhibentur annuae soluciones.” - ,,(A redovnici ...) I posto su
proputovali mnoge pokrajine Slavena stigli su do onih koji se zovu Ranci ili Rujanci i
stanuju u srcu mora. Tamo je gorivo zabluda i sjediste idolopoklonstva. Propovijedajuci,
dakle, rije¢ Bozju s punim pouzdanjem, dobili su cijeli onaj otok, gdje su cak utemeljili
crkvu u ¢ast na§emu gospodinu i spasitelju Isusu Kristu i na spomen svetomu Vidu, koji je
zastitnik samostana u Corveyu. A posto su pak, kad je to dopustio Bog u promijenjenim
prilikama, Ranci otpali od vjernosti, odmah su otjerali sve¢enike i postovatelje Kristove,
te pravu vjeru promijenili u praznovjerje. Naime, svetoga Vida, za kojega mi ispovijedamo
da je mucenik i sluga Kristov, oni $tuju kao boga i tako stavljaju stvorenje ispred stvoritelja.
I nema ikoje druge barbarstine pod nebom koja viSe uzasava postovatelje Kristove i svece-
nike; razmecu se samo imenom svetoga Vida, kojemu su posvetili ¢ak hram i kip te ih
nadasve $tuju, pridajuci posebno njemu bozansko prvenstvo. Iz svih slavenskih pokrajina
traze ondje proro¢anske odgovore i prinose godi$nja podavanja Zrtvenih prinosa.”

Ta se vijest doima vrlo neobi¢no. Iz nje se saznaje da su Slavenima na Rujani i prije
danskoga osvajanja stigli misionari, benediktinci iz Corveya i da su ih pokrstili. Uveli su
kod njih kult sv. Vida, svojega zastitnika, ocito zato da bi ih ¢vrsée vezali uz kr$canstvo.
Helmold to ne kaze, ali se ne moze izbje¢i pretpostavka da je pri tome velika sli¢nost sla-
venskoga glasovnog lika imena toga svetca svets Vits s imenom boga kojega su Rujanci
Stovali, a bilo je Svetovites, pri tome uzeta u ra¢un kako bi olaksala predobivanje tek pokr-
$tenih Slavena. No prilike su se promijenile, njemacki utjecaj na otoku je oslabio i Rujanci
su se vratili poganstvu, tek $to su sada, kazuje Helmold, svetoga Vida Stovali kao svojega
boga. Sventovit im je postao sveti Vid i obnovljen mu je sav poganski kult. Prihvatili su to
i drugi nekrsteni balticki i polapski Slaveni.

Helmold sa vraca na ta zbivanja na jos§ jednom mjestu i tamo kazuje nesto vise (2,
108 [12; 1, 1, 212]): Tenuis autem fama commemorat Loidewicum Karoli filium olim terram
Rugianorum obtulisse beato Vito in Corbeia, eo quod ipse fundator extiterit cenobii illius.
Inde egressi predicatores gentem Rugianorum sive Ranorum ad fidem convertisse feruntur
illicque oratorium fundasse in honore Viti martiris , cuius venerationi provincia consignata
est. Postmodum vero, ubi Rani, qui et Rugiani, mutatis rebus a luce veritatis aberrarunt,
factus est error peior priore; nam sanctum Vitum, quem nos servum Dei confitemur, Rani
pro Deo colere ceperunt, fingentes ei simulachrum maximum, et servierunt creaturae pocius
quam creatori. Adeo autem haec supersticio apud Ranos invaluit, ut Zvantevith deus terrae
Rugianorum inter omnia numina Slavorum primatum obtinuerit, clarior in victoriis, effica-
cior in responsis.* - ,Slabasan pak glas iz starine pamti da je Ludovik Karlov sin jednom
zemlju Rujanaca prinio svetomu Vidu u Corveyu zato $to je on sam (tj. Ludovik) bio osni-

% Fontes 1931, 42, 16-34.
40 Fontes 1931, 46, 25-47, 1.
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vac toga samostana. Pripovijeda se da su odande izasli propovjednici i da su rod Rugijaca
ili Ranaca obratili na vjeru te da su ondje sagradili crkvu na ¢ast Vidu muceniku kojega je
postivanju potvrdena ta pokrajina. A poslije, kada su Ranci, koji se zovu i Rujanci, posto
su se promijenile prilike, odlutali od svjetla istine, zapali su u zabludu goru od prijasnje;
naime, svetoga Vida, za kojega mi ispovijedamo da je sluga Bozji, poceli su Ranci postivati
kao boga, istesali mu golem kip i sluzili su stvorenju vi$e nego stvoritelju. To je pak pra-
znovjerje tako ojacalo u Ranaca da je Sventovitu, bogu zemlje Rujanaca, pripalo prvenstvo
medu svim bozanstvima Slavena te je bio slavniji od njih u pobjedama i djelotvorniji u
proroc¢anskim odgovorima”

Tu Helmold pripovijeda posve isto samo dodaje da je prema “slabasnom glasu iz
starine” Slavene na otoku Rujani davno prije danskoga kralja Valdemara pokrstio vladar
od roda Karla Velikoga. Medu njima su kao misionari djelovali benediktinci iz samostana
Corvey u nedavno pokrstenoj zemlji Sasa, a taj samostan osnovao je isti taj vladar. Hel-
mold kaze da je on bio Ludovik Karlov sin To je bio car Ludovik Pobozni (814.-840.). No
oko toga postoji i neka nesigurnost. Tu se pokazuje da je glas iz starine doista bio jo§ samo
slabagan. Rujanu je kao prvi pokrstio Ludovik II. (855-875), takoder vladar iz loze Karo-
linga, sin cara Lotara, unuk Ludovika poboznog i praunuk Karla Velikoga.*!

O istome pripovijeda i Sas Gramatik. On veli da se na Arkoni poganskim obredi-
ma silno postovao kip kojega su krivo nazivali imenom svetoga Vida (simulacrum .. falso
sacri Viti vocabulo insignitum).*> Cudovi$ni kumir na Arkoni koji su tamosnji pogani zvali
svetim Vidom spominje Sas Gramatik na jo$ jednom mjestu.”* A u ispravi cara Fridrika
od 1170. stoji da su Rujanci, posto je razbijen njihov golemi kumir Sventovit, prisilno
pokrsteni na dan svetoga Vida (... maximo ydolo eorum destructo, in die beati Viti martiris
invitos ad baptismum coegit).**

Ve¢ je dakle na Rujani, u glavnom svojem svetistu, slavenski bog Sventovit doveden
u vezu sa svetim Vidom (sanctus Vitus). Pri pokritavanju je prema svjedocanstvu vjero-
dostojnih vrela bilo nastojanja da se njegov kult zamijeni postivanjem svetoga Vida. Ako
je dakle do toga, ona apodikti¢na recenica iz nadih leksikona sigurno nije istinita. No ona
jest istinita u tom smislu da se nikako ne moze iz postojanja kulta svetoga Vida na slaven-
skom zemlji$tu, pa tako i na nasem Jadranu, odmah zakljucivati da je njime zamijenjen
stariji kult boga Sventovita, ¢emu su u nas mnogi skloni. A kult sv. Vida na vrhovima
gora i uzvisina na cijelom nizu lokaliteta na kojima ima razloga misliti na kontinuitet po-
ganskoga slavenskog kulta u kr§¢anskoj preoblici sasvim sigurno zamjenjuje kult Peruna,
slavenskoga boga gromovnika, njegova je interprertatio christiana.

Kada se radi o svetom Vidu, postavlja se pitanje odakle na kraju toga imena zvu¢ni
zupcani zatvornik d, kada je sanctus Vitus preuzueto u slavenski jezik kao svete Vits. Tako
je svagdje i ostalo, a isprva je bilo tako i u juznoslavenskim jezicima. U kalendaru Asema-
nova evandelja taj se svetac zove upravo tako. Tek poslije je u juznoslavenskim jezicima
od Vit, §to se slaze s latinskim izvornikom, postalo Vid, kako je u hrvatskome gotovo bezi-
znimno. Za tu promjenu nema pouzdanoga objasnjenja. Iznose se razlicita,” ali je od svih

41 Usp. Tormopos 1988, 9, bilj.10. Inace bi se tu lako pomisljalo na kralja Ludovika I. Njemackog (840-876), sina
cara Ludovika PoboZznog i unuka Karla Velikog.

2 Fontes 1931, 48, 17-20.

> Fontes 1931, 20-33.

 Fontes 1931, 48, 5-7.

4 Usp. Skok 1973, 585.
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najuvjerljivije da je do toga doslo izjednacavanjem s imenicom vid jer je sveti Vid po vje-
rovanju naroda na tom prostoru postao vidar vida, ¢udesni izljecitelj o¢nih tegoba. Kada
je to bilo, tesko je to¢no odrediti jer on to po staroj crkvenoj predaji nije bio. Nema to veze
niti s poganskim bogom Sventovitom, s kojim se sveti Vid tako rado povezuje i gotovo
identificira, jer piSuci o njem crkveni pisci nigdje ne spominju da je ljekovito djelovao na
vid i o¢i. Tek u nas se ime Vit paretimoloski povezalo s imenicom vid i glagolom vidjeti, pa
se po tome preoblikovalo u Vid jer se taj svetac time bolje uklopio u kontekst narodnoga
vjerovanja o njem.* Vjerovalo se da Vidove trave i vode s Vidovih vrela lije¢e o¢i i vid,
osobito na dan svetoga Vida. To se vjerovanje vrlo razgovjetno ocituje i u obrednim for-
mulama kakav je pucki zaziv: Sveti Vide, vidi me!, uobicajen na Brac¢u, Hvaru i u Poljicima.
Isto tako starinska molitva: Sveti Vide koji vidis.* Isto tako i u gatalici koju govore djevojke
kad hoc¢e da u snu vide svojega sudenoga: O moj Vide videni! O moj dragi sudeni!*® Nema
dvojbe da je i u tom posljednjem zazivu Vid svetacko ime, premda to iz metrickih razloga
ostaje neizreceno, pa je Nodilo bio sklon tu vidjeti ime poganskoga boga Vid o¢uvano u
narodnoj pjesmi u izvornom liku i porabi. Ta pretpostavka nema temelja, ali nema dvojbe
da je u tim obrednim tekstovima Ziva tradicija i poetika slavenskoga poganstva. U njima
je, naime, noseci element jezi¢noga oblikovanja tradicionalna figura etymologica, ovdje
upravo figura paretymologica. Toj paretimologiji za ljubav promijenjeno je svetéevo ime
od Vit u Vid. Drugo su opet imena kao Malovid, Dobrovid, Snovid, Zavid(a). U njima je
zavr$ni dio sloZenice doista imenica vid i nemaju nikakve veze s imenom svetoga Vida.*
Nikakve paretimologije nema u pjesmu koju Nodilo smatra vaznom u tom sklopu:

Yysa oBue Bupe qobanuse,
Bupe oB1ie, Bumocasa jamIe.
Bupe cBupa y 37maTHy CBUpany,
Bupmocasa curaH Be3ak Bese.
Jlexxe Bupe canak 6opaButn,
MaJIo TpPeHy, IIa ce Op30 IpeHy:
— Cejo Bupo, ja cam oxxenneo!
- Vign, Bupe, 3a ropy 3a Boxy,
T€ IKj BOJie ¥ YMUBA]j JINLIE,

U JOHECY MEHM y CBYPAIN.
IInna Bope ceja Bupmocasa,
/1A BOJIE ¥ YMIJIA JIVIIE.
CuHY nuIe KaHO japKo CYHIIE.

ITporosapa Buze wo6anute:
Vr’ Myt Bonmuin BepHa Jby6a 6mTH,
WI MM BOJIUII cabjby LiemuBaTu?™

4 Usp. Simunovi¢ — Lukenda 1995, 2151 219.

7 Usp. Simunovi¢ — Lukenda 1995, 2191 221.

8 Usp. Nodilo 1981, 649.

4 Usp. Simunivi¢ - Lukenda 1995, 219.

* Usp. Nodilo 1981, 64. Kao izvor za tu “¢udnovatu neku pjesmu srpsku” navodi: U Vili Beogr., g. 1866, br. 41.
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Doista nije lako vidjeti tu s Nodilom izvoran poganski tekst o bogu Vidu i njegovoj
zeni Vidi, ovdje Vidosavi. Nema tu nikakve paretimologije s vid, vidjeti. Ima tu doduse
blijed odsjaj pradavnoga obrednog pjeva, ali je to preradba mitskog kazivanja o svetoj
rodoskvrnoj svadbi. Vid i Vidosava jesu izvorno bozanski par, brat i sestra, Jarilo i Mora-
na.”' A za$to su tu nazvani ba$ Vid i Vidosava nije nam poznato. Svakako, sa Sventovitom
baltickih Slavena nemaju, koliko se moze vidjeti, ba$ nikakve veze.

Prava i nedvojbena pretkr§¢anska predaja obrednoga teksta koji iznosi mitske od-
nose i prikazuje skrovito ustrojstvo svijeta susrece se u obrednoj pjesmi, molitvenoj, zapi-
sanoj u selu Kolanu na otoku Pagu, sa sjeverozapadne strane blizu brdu Sveti Vid, o kojem
je gore ve¢ bilo rijeci. Zapisana je ovako:

Sveti Vide, boZji dide,

mi k tebi na gorika,

ti k nama na dolika.

Oj dondole, dondole!

Na tvojemu na oltaru
poloZi nam ovcu Saru.

Oj dondole, dondole!

Da nam krave budu plodne,
da nam njive budu rodne.
Oj dondole, dondole!

Da nam ovce janjci vode,
da u lokvam bude vode.
Oj dondole, dondole!*

Okolnosti toga zapisa osobite su, pa ovdje nije suvi$no toc¢nije ih opisati. Zapisao
ju je Berto Balabani¢ (1909.-1987.) od svojega djeda koji je umro u 85. godini. Taj ju je
¢uo u djetinjstvu i zapamtio. Moglo je to biti negdje u sredini 19. stoljeca. A Balabani¢ev
djed ju je ¢uo kad ju je pjevao neki Fumi¢ zvan Glavan, slaboumni mladi¢, i skakao pri
tome na jednoj nozi, a oko njega su se okupljala seoska djeca.” Berto Balabani¢ bio je pak
pucki pjesnik koji je, kako kaze Nikola Crnkovi¢, na domacoj ¢akavici ispjevao nekoliko
zanimljivih pjesama s tematikom iz proslosti hrvatskog naroda.* Takav zapisiva¢ mogao je
biti i nepozvan obradivac.

Kraj svega toga iz te pjesme zapisane u Kolanu izbija dah autenti¢ne arhai¢nosti.
Prvi stih, koji izaziva osobitu pozornost, nije nicija recentna igrarija. Usmena predaja sa
srokom Vid - did potvrdena je u jednoj drugoj pjesmi iz Kolana koje je zapisiva¢ umro
1987. u 88. godini zivota. U njoj dolaze stihovi:

51 Usp. Katic¢i¢ 2008c.

52 Usp. Sonje 1995, 111-115. Istu tekstovnu predaju priopéio mi je 1993. usmeno Mate Maras u motorinu dok
smo u ve¢em drustvu prilazili pristani$tu u Dubovici na Hvaru. Nije mi rekao odakle mu, niti je bila prilika da
ga pitam za to.

53 Usp. Sonje 1995, 112.

54 Usp. Sonje 1995, 111, bilj. 12.
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A na Vidu, a na didu
Svaka druga dobra slidbu.>

Tako se dakle autenti¢no pjevalo.

To pak da je sveti Vid “bozji djed” ne znaci drugo nego da je on u vezi s bogom, da
je zapravo i sam bog. To je nesto $to se smjelo samo natuknuti i odmah nejasno zabasuriti,
a zapravo je to bas ono $to Helmold smatra da kr§¢ane najvise uzasava kod Rujanaca: pod
imenom svetoga Vida slavi se i postuje poganski bog! Jasno je i koji je to bog. Nema ni-
kakva razloga misliti da je to Sventovit jer nemamo niti jedan podatak koji bi potvrdivao
da su poganski Slaveni na Jadranu $tovali boga toga imena kao $to su ga $tovali poganski
Slaveni na Baltiku. Sve $to se o tome govori i piSe puka su domisljanja. Ali to da se u tom
arhai¢nom obrednom tekstu aktualizira i istice temeljna oprjeka goré - dolé, a bog kojega
nastavlja sveti Vid pridruZuje njezinom gornjem polu, pokazuje nedvojbeno koji je to bog:
gromovnik Perun. On je goré, $to Ce redi ‘na gori, na njezinu vrhu, a taj vrh predstavlja
nebo na kojem stoluje Perun u svojem dvoru, sjedi na vrhu kros$nje svjetskoga stabla i od-
atle gleda u daljinu.”® To sve znaci ono: mi k tebi na gorika, / ti k nama na dolika. Tek kad
se uspostavi pravi kontekst, dobivaju te rijeci smisla.

Da se tu pod imenom svetoga Vida doista govori o gromovniku pokazuje i obredni
pripjev: Oj dondole, dondole! Tu se, dakako odmah pomislja na dodolske pjesme, kao na
primjer (CHII 1, 184): Monumo ce BummeM 60ry, / 0j Koo, oj zono ne! Ali bliza se podu-
darnost moze nadi u baltickoj tradiciji. Ona ¢uva viSe pretkr§¢anske starine nego slaven-
ska jer su se Balti pokrstili znatno kasnije nego Slaveni. U litavskom tako bog gromovnik
Perkiinas, §to je glasovno podudarno sa slavenskim Peruns i tek se u tvorbi nesto razlikuje,
nosi nadimak Dundulis.>” Njime mu se obracaju kao zazivom, a on kao i hrvatski obredni
zaziv dondole tim umetnutim nosnim zatvornikom glasovno oponasa tutnjavu groma. Ta
nam onomatopeja predstavlja duboku davninu obrednoga svetog pjeva baltickog i slaven-
skog. Ta podudarnost ¢vrsto dokazuje da se u pjesmi iz Kolana pod imenom svetoga Vida
pjeva o gromovniku Perunu. Zaziv dondole moze se ¢ak razumjeti kao vokativ obredne
epikleze.”® Slavenski bi Peruns onda svetim nadimkom bio Dondols kao $to je litavski
Perkiinas svetim nadimkom Dundulis. Ispustanjem nosnoga zatvornika od Dondole dobi-
lo bi se Dodole, a to je potpuno u skladu s time da se dodolski obicaji smatraju prezitcima
obreda kojima se nastoji dobiti od Peruna da oslobodi ki§u.*

Sve se dakle lijepo slaze u cjelovitu sliku. Ostalo $to se trazi od svetoga Vida, zapra-
vo od Peruna, u toj molitvi potpuno je u skladu s bitnim motivima stare slavenske vjere.
Osobito je tu autenti¢an stari sveti srok roditi — ploditi, §to je takoder znak autenti¢nosti.
% Koliko god se ta pjesma preoblikovala, pa ¢ak i njome mozda manipuliralo, zadrzala je
neizbrisiv biljeg svoje prvotne slavenske pretkrs¢anske obredne autenti¢nosti. Ishodiste te
usmene predaje molitva je Perunu gromovniku.® Njegovo §tovanje nastavilo se i poslije

55 Usp. Sonje 1995, 112.

¢ Usp. Katic¢i¢ 2008a, 45-46, 62-65 1 70-71.

7 Usp. ViBanoB - Tomopos 1974, 106 u 116.

%8 Taj vazni bogos$tovni pojam odreduje Leksikon 2002, 241 ovako: ,epikleza (gré. émikAnoig: nadimak, zazi-
vanje). U grckoj religiji, atribut uz ime bozanstva rabljen u bogostovlju za naznaku osobita svojstva u povodu
kojeg se bozanstvo u danom trenutku spominje ili obredno zaziva”

¥ Usp. ViBaHoB - Tormopos 1974, 106.

6 Usp. Katici¢ 2008c, 58-59 i 95.

¢ Molitva Perunu dodla je do nas i u jednom ruskom zagvoru. Usp. Katic¢i¢ 2008a, 230-231.
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pokrstenja tek sad sa svetim Vidom kao titularom i u okviru kr§¢anske crkvene obredno-
sti. Tako na brdu Sveti Vid na Pagu i na Vidovoj gori na otoku Brac¢u i na mnogim drugim
uzvisinama i gorama po hrvatskome i njemu susjednom juznoslavenskome zemljistu.*

Ali u kultu svetoga Vida nasi ljubitelji hrvatskih starina cesto gledaju trag pogan-
skoga boga Vida, koji “sve vidi’, pa se zato zvao i Svevid, §to je izbruseno u brzom govoru
ostavilo traga u toponimiji kao Sevid, kod Rogoznice ponad rta Ploca, najisturenijega rta
na isto¢noj obali Jadrana, i na drugim mjestima.

Ozbiljan pregled vrela i ocjena argumenata na kojima je to misljenje zasnovano po-
kazuje da slavenski poganski bog Vid ne postoji, niti kod nas, niti gdje drugdje u slaven-
skom svijetu. On je samovoljno izmisljen, pa mu ne pripada ni Vidova gora, kako je god
bas taj oronim osobito sugestivan u tom pogledu. Postoji samo bog Sventovit u ranomu
srednjem vijeku na otoku Rujani i drugdje kod baltickih i polapskih Slavena i sveti Vid,
krc¢anski svetac koji se $tuje ili se $tovao na mnogo mjesta slavenskoga jezi¢nog prostora,
a bar u nas se uz svetoga Iliju, svetoga Mihovila, a ponekad i svetoga Jurja karakteristicno
javlja kao interpretatio christiana poganskoga gromovnika Peruna. Na Rujani su franacki
benediktinci iz samostana Corvey postovanjem svetoga Vida pokusali zamijeniti kult po-
ganskoga boga tamosnjih Slavena Sventovita, ali je to dovelo do toga da su Slaveni, oslo-
bodivsi se franacke politicke kontrole, stali svetoga Vida postovati kao poganskog boga. Ili
se bar tako ucinilo njemackim crkvenim piscima zbog sli¢nosti imena. A bogu Sventovitu
nema osim na skrajnjem slavenskom sjeverozapadu ba$ nikakva pouzdana traga. Nema
stoga razloga da se kult svetoga Vida i izvan toga sjeverozapada smatra njegovim kré§c¢anski
preoblikovanim nastavkom.

Sve to, dakako, treba imati u vidu kada se razmatra pretkr§¢ansko razdoblje naroda
slavenskoga jezika, ali, koliko god bilo ¢vrsto utemeljeno, pitanja se tu postavljaju i da-
lje. Ovime $to je tu izneseno nije protumacen toponim Svevid ili Sevid. On se na nekim
mjestima javlja pored Sutvit,”* pa je vjerojatnije da je to ime, izbruseno u brzom govoru,
postalo od S(v)e(t)vid nego od (V)sevid ili S(v)evid, ¢emu inaCe nema traga u svem sla-
venskome svijetu. Paralela bi tu bio istarski toponim Svetvincenat. Nije protumaceno niti
ime Svid, koje navodi Skobalj ne objagnjavajuéi niti koji izgovor time zapisuje niti odakle
je uzeo to ime.**

Osobito se namece pitanje o odnosu izmedu bozanstava koja se nazivaju Svetovits i
Perunw. Istina, Perunw je, ¢ini se, potvrden i u baltickih Slavena kao Prone, $to se javlja kod
Helmolda kao tekstualna varijanta od Prove,* a sukladno je s Prohn, kako je potvrdeno
ime boga Peruna u njemackoj toponimiji.®® Ali u vrelima $to su dosla do nas ostaje sasvim
blijed. Ve¢ odavno se uocilo da u onim stranama ulogu Peruna igra Sventovit. A ruski
indoeuropeisti Ivanov i Toporov, utemeljuju¢i nov pristup i novo razdoblje u istrazivanju
poganske vjere starih Slavena, opisali su Sventovita kao Perunovu “hipostazu’”, kako god
taj naziv tu treba razumjeti.”” Perunws je kao i mnoga druga imena mitskih bic¢a zapravo
opisni nadimak kojim se, kad se izgovara pokazujudi sveto znanje o njegovoj pravoj na-

> Gust razmjestaj toponima s imenskom osnovom Vit- / Vid- na zapadnom juznoslavenskom prostoru prikazali
su na karti Simunovi¢ - Lukenda 1995, 224.

¢ Usp. Marun 1897, 142.

64 Usp. Skobalj 1970, 439.

 Fontes 1931, 44,6.

¢ Usp. Katici¢ 2008, 293.

7 Usp. ViBanos - Tomopos 1974, 26-30. Vidi i Kati¢i¢ 2008a, 119.
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ravi, nastoji obredno djelovati na njega, a time i na zbivanja u svijetu. U usmenoj predaji
obrednoga teksta kojim se kazuje mit potvrdeno je to i sasvim nedvosmisleno: Peruns
pereto (bjeloruski: mapyn nepeus) — ,Perun udara”® Hrvatski bi to bilo Perun pere, tek
§to je tu glagol promijenio znacenje polaze¢i od slike udaranja mokrim rubljem o dasku.
Ta figura etymologica jasno pokazuje da ime Peruns zapravo kazuje o tom bogu da je ‘onaj
koji udara, dakle gromovnik.

A i Svetovits, kakva god da je etimologija drugoga dijela toga imena, takoder se naj-
bolje moze shvatiti kao opisni nadimak, kao obredna epikleza. Po njoj je Perun na Arkoni
bio poznat svemu svijetu i njome se nazivao kao pravim imenom. To je kao kad govorimo
o crkvi Svetoga Spasa, a zapravo mislimo na Isusa Krista, nadega Spasitelja. Epikleza je
zapravo zaziv. I ni$ta ne govori protiv toga da je Svetovits bio obredni zaziv Peruna. On
oznacuje bi¢e prozeto numinoznoséu, sve prozeto bozanskom Zivotnom silom, nabujalo
od nje, ¢vrsto i snazno. Kraj toga imena stoji Jarovits, takoder epikleza mladoga boga
tjeranja trave i mladica, pupanja i rodnosti. Jedno opisuje boga da je svets, a drugo da je
jarwe. Ta dva pridjeva, oba vazna za valjan govor o slavenskoj pretkr§¢anskoj vjerskoj slici
svijeta, po sadrzaju su vrlo bliska, a razlikoju se u tome $to se bozanska snaga rasta, razvoja
i bujanja prvim, svets, prikazuje kao ¢vrsta, stalna, trajna i stamena, a drugim, jars, kao
ustreptala, nagla, plahovita i Zestoko navalna. To je pak potpuno u skladu s time da se Pe-
run, koji se prema toj pretpostavci zaziva kao Svetovits, zamisljao kao bradata muskarcina
u punoj snazi, a bog njegov sin, koji se zazivao kao Jarovits, zamisljao kao njezan i svjez
mladi¢ u kojem su tek prosiktali Zivotni sokovi.

Ako je to tako, onda bi valjalo ocekivati da se u o¢uvanim ulomcima kazivanja sla-
venskih obrednih pjesama susretne sintagma svets Peruns. Koliko je do sada poznato,
toga nigdje nema, a tesko je i zamisliti jer je krS¢anska reinterpretacija pridjeva svete u
svim slavenskim jezicima sasvim nadmoc¢no prevladala. Ne moze se o poganskom bogu
reci da je svet. Ali mnogo plic¢a kristijanizacija Balta dopustila je da se u jednom starijem
litavskom tekstu javi dijalekatsko i folklorno svents Perkiins,® dakle ‘sveti Perun, bez obzi-
ra na svu usrdnu katolicku poboznost litavskoga puka. Nema dakle razlozite dvojbe da je
i u slavenskom obrednom pjevu izvorno postojalo svete Peruns. A ako je pak Peruns bio
svetw, doista nema razloga da se obredno ne bi zazivao kao Svetovits, upravo onako kako
se drugi bog, njegov sin, koji je bio jars, zazivao kao Jarovits, pa odatle, daleko poznatiji,
hipokoristik Jarylo.

Nema dakle zaprjeke pretpostaviti da je i Slavenima na Jadranu Svetovits bila Pe-
runova epikleza. To je kao i u 9. stolje¢u na Rujani moglo poticati da se njegov kult uzme
kao zamjena za poganski Perunov kult na vrhovima pa da je tako postao jedna od karak-
teristi¢nih interpretationes christianae slavenskoga boga gromovnika. Sve je to moguce, ali
nemamo nikakvih podataka koji bi nam govorili da je doista bilo tako. To i u Zaru zavicaj-
noga starinarstva nikada ne valja smetnuti s uma.

 Usp. Katici¢ 2008a, 188-190.
% Usp. Tormopos 1988, 28.
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Vidova gora i sveti Vid

Die Vidova gora auf Bra¢ und Sankt-Veit
Radoslav Katici¢

Die verbreitete und oft wiederholte Auffassung, dass die Vidova gora, der “Veits-
berg] auf Bra¢ nach einem heidnischen slawischen Gott Vid benannt ist und ebenso wie
die zahlreichen Sankt-Veit (sveti Vid) gewidmeten Kirchlein im westlichen siidlawischen
und nicht zuletzt im adriatischen Raum mitsamt der Kathedralkirche von Rijeka den
Kult des aus dem Frithmittelalter von der Ostsee und der Insel Riigen her wohlbekannten
slawischen Gottes Sventovit in christlicher Umwandlung fortsetzen, wird hier einer ein-
gehenden Quellenkritischen Uberpriifung unterzogen. Das Ergebnis ist, dass Sankt-Veit
bei den adriatischen Slaven tatsdchlich als interpretatio christiana fungiert, aber als eine
des slawischen Donnergottes Perun. Der Gott Sventovit kann nur bei den Ostsee- und
Elbeslawen als belegt gelten. Der Name Vid anstatt Vit fiir lateinisch Vitus geht auf eine
durch siidslawischen, nicht urslawischen, Volksglauben bedingte Paretymologie zurtick.
Fiir eine slawische heidnische Gottheit Vid gibt es iiberhaupt keine Belege. Trotz etymo-
logischer Unsicherheiten kann Sventovit von seiner Bedeutung her als Epiklese von Perun
verstanden werden. Das konnte auch auf Riigen so gewesen sein, und konnte wegen der
groflen Ahnlichkeit des Namens darauf eingewirkt haben, dass die christliche Verehrung
von Sankt-Veit mancherorts an die Stelle der heidnischen des Donnergottes getreten ist.
Auch an der Adria konnte daas so gewesen sein, aber man besitzt keine schliissigen Belege
dafiir.



Die politische Rolle der heidnischen Priester
bei den Westslaven

Sven Wichert

This article considers the scientific discussion about the origin and political role of the
heathenish priests of the Slavic people, living on the southern rim of the Baltic sea during the
Middle Ages. The author follows two approaches. The first approach introduces the existing
opinions within current research with respect to the position of the priests within society. The
common difficulties in interpretation on the basis of a few sources only result in different
explanations for the great political influence of the priests. However, due to missing evidence
the existence of a considerable influence cannot be proved. The second approach considers the
ritual act itself. The author comes to the conclusion that the political influence of the priests
by means of the oracle can be virtually excluded.

Die politische Stellung der Priester sowohl bei den Lutizen als auch bei den Ranen
wird allgemein als sehr bedeutend eingestuft. Die Forschung halt fiir die Untersuchung
zwei Ansétze bereit. Einmal wird aus der Verfasstheit der jeweiligen slavischen Gesell-
schaft indirekt auf den Grad des politischen Gewichtes der Priester geschlossen, zum an-
deren deren Einfluss aus den Kulthandlungen selbst abgeleitet. Da die Beschreibung der
gesellschaftlichen Struktur nicht in allen Punkten sicher ist, kommen zusétzlich inter-
pretationsbediirftige Indizien zur Anwendung. Als Einstieg werden daher im Folgenden
(1) Uberlegungen der Gelehrten zur Genese des Verhiltnisses von Adel und Priestertum
préasentiert. Im Anschluss daran erfahren die Aussagen der Wissenschaft zum (2) Stam-
mesbund der Lutizen sowie zu den (3) Ranen auf der Insel Riigen ihre Wiirdigung. Der
zweite Ansatz untersucht, (4) wie die Priester durch die Kulthandlungen Einfluss auf po-
litische Entscheidungen nehmen konnten. Hier ist zwischen dem Potenzial, welches im
priesterlichen Amt selbst liegt, und den individuellen Méglichkeiten der jeweiligen Per-
son zu unterscheiden.

(1) Die Entstehung des Priesteramtes liegt im Dunkeln. Kazimierz Wachowski
glaubt, den ehemaligen Herrschern der Wilzen eine gleichzeitige Stellung als Oberpriester
zuweisen zu kénnen, und auch Leszek Pawet Stupecki sieht die Entwicklung von einer Art
Sakralkénigtum als die ,,urspriingliche Verbindung von profanen und sakralen Funktio-
nen® hin zur Trennung der beiden Sphéren, wie er es bei den Lutizen konstatiert.' ,,Saxo
Grammaticus scheint eine gewisse sakrale Scheu vor der Person des Fiirsten zu bezeu-
gen’, duflert Wolfgang H. Fritze im Zusammenhang mit dem von ihm vermuteten ,,Herr-

! Kazimierz WACHOWSKI, Stowianiszcyzna zachodnia, hg. v. Gerard Labuda, Posen *1950, S. 100 u. Anm. 32.
Leszek Pawel Stupecki, Heidnische Religion westlicher Slawen, in: Europas Mitte um 1000. Beitra-
ge zur Geschichte, Kunst und Archéologie, hg. v. Alfried Wieczorek u. Hans-Martin Hinz, 3 Bde.,
Stuttgart 2000, Bd. 1, S. 239-251, hier S. 250.
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schergliick® bei den obodritischen Fiirsten in deren Funktion als Heerfiihrer.? Zdenék
Vana findet mit Blick auf die Zustdnde auf Riigen ,,am Ende des slawischen Heidentums
Ansatzpunkte zu einer Theokratie“? Joachim Herrmann wiederum konstatiert eine ,\Ver-
bindung des Stammeshéduptlingtums mit dem Stammeskult, des Stammesfiirsten mit der
Priesterschaft®, ohne dies ndher zu erldutern. Henryk Lowmianski sieht die Ausgestaltung
der westslavischen Religion in wesentlichen Punkten (Tempel, Gotterstandbilder, Pries-
terschaft, Kult) vom benachbarten Christentum inspiriert.”> Thietmar von Merseburg als
zeitgenossischer Beobachter schreibt in Bezug auf die Priester bei den Lutizen, dass diese
von den Eingeborenen fiir die sorgfaltige Wartung des Haupttempels eingesetzt wurden.
Die dabei benutzte Wendung ,,ministri constituti“ sagt nichts iiber Auswahlkriterien, Ein-
setzungsmodalitéten, soziales Profil oder gar historische Genese des Amtes aus. Dasselbe
gilt fiir alle anderen mittelalterlichen Quellen. Samtliche dariiber hinaus gehende Aussa-
gen sind spekulativ.

(2) Die Lutizen sind der Bund der vier slavischen Kernstimme Redarier, Tolensa-
nen, Zirzipanen und Kessiner, deren Siedlungsgebiete an der siidlichen Ostseekiiste im
weiteren Peeneraum lagen. Das zentrale Heiligtum des Lutizenbundes war Rethra bzw.
Riedegost. Uber die politische Organisation der Lutizen berichtet Thietmar, dass ihnen
ein ,dominus specialiter non presidet®, dass sie vielmehr ,,unanimi consilio ad placitum
suimet necessaria discucientes in rebus efficiendis omnes concordant.“” Der Befund ist
eindeutig: Eine zentrale herrschaftliche Instanz, ob Kénig oder Fiirst, fehlt, politische Ent-
scheidungen werden kollektiv in einer Versammlung gefunden. Widerspruch wurde laut
Thietmar auf dieser Zusammenkunft durch Schldge mundtot gemacht. Hartndckigen Ab-
weichlern wurde das Niederbrennen und die Plinderung von Haus und Hof angedroht,
wovon sie sich vor der Versammlung durch eine gewisse Summe Geldes, die abhéngig von
ihrer Stellung gestaffelt war, freikaufen konnten.® Das geschilderte Verfahren ist kein Hin-
weis auf die Unterdriickung einer Diskussion im Vorfeld der Entscheidung, sondern auf
einen einmiitigen Beschluss sowie dessen Durchsetzung. Abstimmungen mit Mehrheits-
entscheidungen waren offensichtlich unbekannt. Wo sich die Lutizen berieten, wird von
Thietmar nicht berichtet. Gegentiber den Einzelstimmen sieht Bernhard Guttmann in
der Priesterschaft Rethras das Prinzip der Einheit verkdrpert, woraus ihr auch ein starker
politischer Einfluss erwachse.” Nach Libuse Hrabova fiihrte der Druck der christlichen

©

Wolfgang H. FriTZE, Probleme der abodritischen Stammes- und Reichsverfassung und ihrer Entwicklung
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Seite zu dieser Art religiosen Konzentration. Das religiose Zentrum Rethra erlangte ihrer
Meinung nach vor allem in der Gestaltung der Auflenbeziehungen geradezu fiirstliche
Kompetenzen.” Wolfgang Briiske beobachtet bei den Lutizen ,eine eigenartige hierar-
chisch gelenkte Demokratie” und misst der ,Priesterschaft von Rethra entscheidenden
Einfluf3 auf die Beschliisse der dort tagenden Volksversammlung® zu."! Auch Wolfgang
H. Fritze konstatiert den politischen Einfluss der Priester, beharrt aber darauf, dass ,,die
politische Fiihrung des Gesamtverbandes verfassungsrechtlich keineswegs bei der Pries-
terschaft von Rethre gelegen hat.“!* Die politische Entscheidung lag ,,in der Hand der
Versammlung der weltlichen Fiihrungsschicht, der lutizischen priores® Fritze bezieht sich
dabei auf eine Passage bei Thietmar, in der dieser vom Riickzug der Lutizen von einem
gemeinsamen Feldzug mit einem deutschen Heer unter Kaiser Heinrich II. berichtet. Der
Grund war die mutwillige Beschddigung eines Goéttinnenbildes durch einen Deutschen
sowie der Verlust eines zweiten bei einer Flussdurchquerung. Spéter, so berichtet Thiet-
mar weiter, hitten die Lutizen sich durch ihre ,priores” umstimmen lassen.”* Wahrend
Briiske bei den Lutizen Sippenhéuptlinge vermutet, die auf Grund ihres Ansehens einen
gewissen Vorrang und damit auch einen gewissen Einfluss besaflen, versteht Fritze un-
ter diesen ,,priores” die ,,Herren der burgbeherrschten Kleinbezirke® und wird darin von
den Erkenntnissen der Archdologen bestitigt.'"* Volker Schmidt konstatiert einen Wechsel
von den grofien Burgen des 7.-9. Jahrhunderts zu den kleinrdaumigen Anlagen von ca. 60
Metern im Durchmesser des 9.-10. Jahrhunderts. Im Siedlungsgebiet der Redarier wur-
den gar keine Burgen nachgewiesen.”” Konsequent charakterisiert Fritze die Verfassung
der lutizischen Einzelstimme als ,,aristokratische Oligarchie®, woraus sich ,eine Rivalitit
zwischen Priesterschaft und profaner Fithrung® ergibt.’® Nach Roderich Schmidt neigte
sich in dieser Machtbalance die Waage in Richtung der Priesterschaft. Auch er begriindet
diesen Befund mit dem Fehlen einer monarchischen Spitze, was zwangslaufig zu einem
hoheren Einfluss der Priester fithre. Als Beleg verweist Roderich Schmidt darauf, dass
der Slavenaufstand von 983 ,von einer Versammlung der Slawen in der civitas Rethre®
ausgegangen sei und die Siegesfeier nach der Erhebung von 1066 ebenda stattgefunden
hat.'” Joachim Herrmann behauptet unter Bezug auf diese beiden Ereignisse, dass ,,ohne

10 Libuge HRABOVA, K otdzce vzniku a vyvoje stitu u Polabskych Slovant, in: Ceskoslovensky ¢asopis historicky
3(1955) S. 642-668, hier S. 659f. V. dankt Silke Richter M.A., Dresden, fiir die Literaturbeschaffung und Uber-
setzung des Artikels.

" Wolfgang Briiske, Untersuchungen zur Geschichte des Lutizenbundes. Deutsch-wendische Beziehungen des
10.-12. Jahrhunderts (Mitteldeutsche Forschungen 3) Kéln Wien 1983, S. 63f.

12 Wolfgang H. FriTZE, Beobachtungen zu Entstehung und Wesen des Lutizenbundes, in: Jahrbuch fiir die Ge-
schichte Mittel- und Ostdeutschlands 7(1958) S. 1-38, Neudruck in: DERS., Frithzeit zwischen Ostsee und
Donau. Ausgewdhlte Beitrage zum geschichtlichen Werden im 6stlichen Mitteleuropa vom 6. bis zum 13.
Jahrhundert (Germania Slavica IIT = Berliner Historische Studien 6) Berlin 1982, hg. v. Ludolf Kuchenbuch u.
Winfried Schich, S. 130-166, hier S. 163.

13 Thietmar VII, 64: ,,sed habito post communi suimet placito a prioribus suis convertuntur.“

'* Wolfgang H. FriTZE, Beobachtungen (Anm. 12) S. 165.

'* Zur Entwicklung der Burgen in diesem Raum vgl. die Karten und Erlduterungen bei Volker ScHMIDT, Rethra
- Lieps, am Stidende des Tollensesees, in: Studia Mythologica Slavica 2(1999) S. 33-46, hier S. 37. Zur Kritik
an der Lokalisierung der Redarier vgl. Sven WiCHERT, Vademecum Rethram. Eine Revision, in: Bodendenk-
malpflege in Mecklenburg-Vorpommern 56(2008) S. 105-116.

'® Wolfgang H. FriTZE, Beobachtungen (Anm. 12) S. 163.

7 Roderich ScHMIDT, Rethra. Das Heiligtum der Lutizen als Heiden-Metropole, in: Festschrift f. Walter
Schlesinger, hrsg. v. Helmut Beumann, Bd. 2 (Mitteldeutsche Forschungen, 74, 2), Kéln u. Wien 1974, S.
366-394, hier S. 368.
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Initiative oder Billigung der Priester kein Krieg des Stammesverbandes zustande kam.“*

Herrmann erblickt im Lutizenbund einen von den Priestern Rethras organisierten Ge-
heimbund, Priester hitten die Volksversammlungen geleitet, Priester wéren die Fiithrer im
Kampf gewesen, den Priestern hétten die Lutizen ihren Erfolg verdankt.” Manfred Hell-
mann sieht den Lauf der Entwicklung genau andersherum: Der Erfolg des Aufstandes von
983 hitte die Uberlegenheit der einheimischen Gétter iiber den Christengott bewiesen,
zu einem gesteigerten Gotterglauben gefithrt und die Stellung der Priester gestérkt. Fiir
Hellmann ist die ,,herrschaftliche Ordnung der im Lutizenbund zusammengeschlossenen
Einzelstimme“ ohne jeden Zweifel.° Ahnlich sieht es auch Volker Schmidt, nach dem sich
»die adlige Schicht eine Herrschaft im politischen Mittelpunkt, in Rethra“ errichtete.?! Er
geht davon aus, dass sich die Priesterschaft aus dem Adel rekrutiert habe. Spater verscharft
Schmidt seine Aussage und spricht von Angehdrigen des ,hohen® Adels.”? Christian Liib-
ke weitet den Betrachtungshorizont und bezieht sich auf die Arbeit von Anthony D. Smith
mit dessen Unterscheidung von lateral-aristokratischen bzw. vertikal-demokratischen Ge-
sellschaften. Wahrend erstere offen und dynamisch seien, betonen vertikal-demokratisch
strukturierte Gesellschaften das eigene ethnische Band und grenzen sich nach auflen hin
ab. Dies fiihre zu einer Ablehnung des religiosen Synkretismus, der kulturellen Assimi-
lation sowie der Exogamie. Stammesforderationen, wie der Lutizenbund eine ist, stellen
laut Smith eine spezielle Form vertikal-demokratischer Gesellschaften dar, die durch die
gemeinsame Erfahrung von Kriegen einen starken inneren Zusammenhalt erfahren. Die
»Existenz spezialisierter Priesterschaften sowie die Mobilisierung der Masse der Bevol-
kerung im Verteidigungsfall als Standardmethode der Kriegsfithrung“ seien fiir solche
Gesellschaften typisch.?

Im Groflen und Ganzen besteht in der Forschung Einigkeit dariiber, dass die Pries-
ter eine wichtige politische Rolle gespielt haben. Unterschiedliche Indizien werden teil-
weise unterschiedlich gewichtet, die Entwicklung zu diesem Status unterschiedlich ge-
sehen und beschrieben. Einzig Manfred Hellmann halt ,,die politische Rolle der Priester
von Rethra im allgemeinen erheblich tiberschitzt®** Sein wichtiger Hinweis auf die ,,nicht
seltenen Eheverbindungen abodritischer, b6hmischer, aber auch deutscher und danischer
Firstengeschlechter mit den Familien liutizischer Grofier® bleibt leider ohne Belege, es
wire ein gewichtiges Argument gegen Smith. Vom Fehlen einer wie auch immer gestal-

'8 Joachim HERRMANN, Materielle und geistige Kultur — Religion und Kult, in: Die Slawen in Deutschland. Ein
Handbuch (Veréffentlichungen des Zentralinstitus fiir Alte Geschichte und Archdologie der Akademie der
Wissenschaften der DDR 14) hg. v. Joachim Herrmann, Berlin 1985, S. 309-325, hier S. 318.

19 Joachim HERRMANN, Der Lutizenaufstand 983 - Ursachen, politisch-militdrische Vorlaufer, Verlauf und Wir-
kungen, in: Wege zur Geschichte. Ausgewdhlte Beitrége, hg. v. Bernhard Teschke, Berlin 1968, S. 439-454, hier
S. 449 u. 451.

» Manfred HELLMANN, Grundziige der Verfassungsstruktur der Lutizen, in: Siedlung und Verfassung der
Slawen zwischen Elbe, Saale und Oder, hg. v. Herbert Ludat, Gieflen 1960, S. 103-113, hier S. 109.

2 Volker ScHMIDT, Rethra (Anm. 15) S. 38.

*2 Volker ScumIDT, Lieps. Eine slawische Siedlungskammer am Siidende des Tollensesees (Beitrage zur Ur- und
Frithgeschichte der Bezirke Rostock, Schwerin und Neubrandenburg 16) Berlin 1984, S. 66; DERs., Rethra
(Anm. 15) S. 34.

» Christian LUBKE, Zwischen Polen und dem Reich. Elbslawen und Gentilreligion, in: Polen und
Deutschland vor 1000 Jahren. Die Berliner Tagung iiber den ,,Akt von Gnesen®, hg. v. Michael Bor-
golte, Berlin 2002, S. 91-110, hier S. 106, bezieht sich auf Anthony D. SmiTH, The Ethnic Origins of
Nations, Oxford ?1989, S. 87.

* Manfred HELLMANN, Grundziige (Anm. 20) S. 111.
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teten profanen Spitze wird von der allgemeinen Forschungsmeinung auf ein potentielles
Machtvakuum geschlossen, welches tendenziell von der Priesterschaft ausgefiillt wurde.
Dabei gerit diese in Rivalitit zu einer angenommenen kollektiven Fithrung der ,,priores®,
behilt aber die Oberhand. Diese Uberlegungen haben viel fiir sich, nur sind die sie stiit-
zenden Belege schwach. Dass die Versammlungen in Rethra stattfanden, ist nicht sicher,
umso weniger, dass Priester diese geleitet haben. Zweifelhaft ist ebenso, ob die Aufstinde
von 983 und 1066 von dort ihren Ausgang genommen haben und die Priester wirklich die
treibende Kraft gewesen sind. Unter den ,,priores® lasst sich vieles verstehen, die vorge-
stellte Bandbreite der Interpretationen beweist, es wird an diesem Punkt keine Sicherheit
zu gewinnen sein. Diese Bedenken bedeuten nicht den Ausschluss dieser Moglichkeit,
sondern lediglich die Einstufung solcher Argumente als bestreitbare Annahmen. Zusam-
menfassend muss betont werden, dass fast alle Aussagen hypothetisch sind. Sie konnen
beim heutigen Stand der Forschung weder bestitigt noch widerlegt werden. Andererseits
spiegeln die in der Studie von Anthony D. Smith auf einer breiten Materialbasis gewonne-
nen Ergebnisse die Situation der Lutizen passgenau wider.

(3) Ob dies mehr als nur ein Zufall ist, lasst sich sehr schon an einem ganz anders-
artigen Gesellschaftsmodell verifizieren. Zeitlich und rdumlich nicht weit von den Luti-
zen entfernt, dringen sich die Ranen zum Vergleich geradezu auf, zumal die Quellenlage
dhnlich gut wie bei den Lutizen ist. Dass von einer Reihe von Gelehrten das Hauptheili-
gtum der Ranen, Arkona auf Riigen, als Nachfolgeinstanz zum untergegangenen Rethra
angesehen wird, ist dabei unerheblich. Diese Annahme hilt sich zwar hartnackig, steht
aber auf tonernen Fiiflen.”® Kronzeugen fiir die Situation auf Riigen sind Saxo Gramma-
ticus und Helmold von Bosau. In seiner Chronik vermerkt Helmold, dass die dortigen
Ranen der einzige Slavenstamm sei, der einen Konig habe. Ihr wichtigster Gott sei Svan-
tevit und habe iiberregionale Bedeutung.”® Entsprechend der These von Smith darf keine
starke Priesterschaft vermutet werden. Einen zentralen Satz zum Verhdltnis von Konig
und Priester relativiert Helmold spater. Heif3t es zuerst, ,,ihren Priester ehren sie eben so
sehr wie den Konig®, schreibt Helmold weiter unten, ,,der Kénig steht bei ihnen im Ver-
gleich zum Priester in geringem Ansehen® Er begriindet dies damit, dass der Priester vom
Gott, der Konig und das Volk aber vom Priester abhingig seien.” Der zweite Satz, in dem
Helmold von dem geringeren Ansehen des Konigs schreibt, und zwar nur dieser, wird
gern als Beleg fiir eine giiltige Aussage iiber das Verhaltnis von Kénig und Priester bzw.
iber die herausragende Stellung des Priesters genutzt. Der erste Satz dagegen, der von
der Gleichrangigkeit handelt, wird aus unbekannten Griinden regelmaf3ig ibersehen. Auf
diese Weise herrscht weitgehende Einigkeit iiber den betrichtlichen Einfluss des Ober-

> Allein Hansdieter BERLEKAMP, Arkona und Riigen vor 1168 - Betrachtungen zum Quellenmaterial, in: 825
Jahre Christianisierung Riigens. Symposiumsbericht, hg. v. Katharina Coblenz, Altenkirchen 1993, S. 7-18,
wendet sich S. 12 explizit gegen diese Nachfolgethese.

¢ Helmold von Bosau, Slavenchronik, neu iibertragen und erldutert von Heinz Stoob (Ausgewihlte Quellen zur
deutschen. Geschichte des Mittelalters 19 = Freiherr vom Stein-Gedachtnisausgabe) Darmstadt 1963, zitiert
als Helmold, lib. I, 2: ,, Altera insula, longe maior, est contra Wilzos posita, quam incolunt Rani, qui et Rugiani,
gens fortissima Slavorum, qui soli habent regem, extra quorum sententiam nichil agi de publicis rebus fas est,
adeo metuuntur propter familiaritatem deorum vel pocius demonum, quos maiori pre ceteris cultura vene-
rantur.“ Lib. I, 6: ,De omnibus quoque provinciis Slavorum illic responsa petuntur et sacrificiorum exhibentur
annuae soluciones.“

¥ Helmold, lib. 1, 6: ,Flaminem suum non minus quam regem venerantur.“ Helmold, lib. II, 108: ,Rex apud eos
modicae estimacionis est comparacione flaminis. Ille enim responsa perquirit et eventus sortium explorat. Ille
ad nutum sortium, porro rex et populus ad illius nutum pendent.
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priesters. So bei Wolfgang H. Fritze: ,Nirgendwo wird aber die politische Bedeutung von
Kult und Priesterschaft so deutlich wie bei den Riigenslawen, wo der Swantewit-Priester
bekanntlich eine hohere politische Autoritét besafl als der Fiirst; Sebastian Brather: ,,Das
Ansehen des Opferpriesters galt als grof3er als das des rex.“; Hansdieter Berlekamp: ,,nichts
konnte ohne seine Zustimmung geschehen®; Zdenék Vana: ,,Kein Wunder, daf} sein Pries-
ter auch in politischen Angelegenheiten tiber ein gewichtigeres Wort als der Herrscher
von Riigen verfiigte“* Fiir Joachim Herrmann war Arkona gar das politische Zentrum
der Insel.” Laut Wilhelm Gottlieb Beyer waren Koénig und Svantevit-Priester ebenbiirtig,
da diese ,,gleich den weltlichen Fiirsten als selbststindige Territorialherren Land- und
See-Kriege fithrten und Friedensvertrage schlossen*® Dahinter steht zum einen die Nach-
richt Saxos, dass der Svantevit-Priester iber 300 Pferde mit ebenso vielen Reitern verfiige,
die auf diesen Pferden in den Krieg z6gen.” Zum anderen bezieht sich Beyer auf die Kapi-
tulationsbedingungen Arkonas beim Angrift 1168, in dessen Folge Riigen endgiiltig chris-
tianisiert wurde. Von der Mitwirkung eines Priesters bei den Verhandlungen, gar eines
Oberpriesters, wird bei Saxo aber gar nichts gemeldet. Martin Wehrmann interpretiert
diese Nachrichten zusammen mit Helmolds Diktum so, dass der Hohepriester ,,die mach-
tigste Person des Landes® sei. Durch die Vermittlung des gottlichen Willens, die Verwal-
tung des Grundbesitzes des Svantevit sowie des Tempelschatzes und der Verfiigung tiber
die ,,Leibgarde“ gewonne der Priester einen ,,grofSeren Einfluf} auf die Landesgeschifte,
als ihn die Fiirsten und der Adel besitzen; es stehen jedoch dieser Darstellung von einer
Art Priesterherrschaft manche Bedenken gegeniiber.“** Leider belédsst es Wehrmann da-
bei, Bedenken anzumelden, ohne sie néher zu erldutern. Auch Vladimir Prochazka fasst
sich kurz und konstatiert lapidar eine ,theokratische Dingmonarchie der Ranen®?** Was
darunter zu verstehen ist, bleibt dunkel. Manfred Hellmann sieht dagegen ein entspann-
tes Nebeneinander von Fiirstenherrschaft und Priesterschaft, ,die die Fiirsten in keiner
Weise in den Hintergrund drangt.“** Ausfiihrlich beschiftigen sich Joachim Herrmann
und Evamaria Engel mit der Rolle der riigenschen Priester. Danach {ibten diese ,,durch
Orakel und Wahrsagung einen bedeutenden Einfluf bei der Vorbereitung von politischen
Entscheidungen aus und beeinflufiten Kraft ihrer Autoritit die Handlungen von Kénig,
Adel und Volk.“* Als Belege dienen zwei bei Helmold von Bosau tiberlieferte Episoden.

8 Wolfgang H. FriTzE, Beobachtungen (Anm. 12) S. 157; Sebastian BRATHER, Archdologie der westlichen Sla-
wen. Siedlung, Wirtschaft und Gesellschaft im frith- und hochmittelalterlichen Ostmitteleuropa (Ergdnzungs-
band 61 Hoops Reallexikon der germanischen Altertumskunde) Berlin New York 2008, S. 23; Hansdieter
BERLEKAMP, Arkona und Riigen (Anm. 25) S. 13; Zdenék VANA, Mythologie und Gétterwelt (Anm. 4) S. 89.

*» Joachim HERRMANN, Arkona auf Riigen (Anm. 5) S. 177.

3 Wilhelm Gottlieb Beyer, Die Hauptgottheiten der westwendischen Vélkerschaften, in: Jahrbiicher des Vereins
fiir meklenburgische Geschichte und Alterthumskunde 37(1872) S. 115 - 171, hier S. 121.

3 Saxo Grammaticus, Gesta Danorum - Denmarkshistorien, Latinsk Tekst udgivet af Karsten Karsten Friis-
Jensen, Dansk oversattelse ved Peter Zeeberg, Kebenhvn 2005, 2 Bd.e, zitiert als Saxo Grammaticus, lib. 14,
39, 7, Satz 3: ,Hoc quoque numen trecentos equos descriptos totidemque satellites in iis militantes habebat,
quorum omne lucrum, seu armis seu furto quesitum, sacerdotis custodie subdebatur.“

32 Martin Wehrmann, Geschichte der Insel Riigen (Pommersche Heimatkunde 1) Greifswald 1923, S. 22.

¥ Vladimir PRocHAZKA, Die Stammesverfassung der Elbslawen, in: Zeitschrift fiir Archdologie 3(1969) S. 36-
47, hier S. 42.

** Manfred HELLMANN, Grundziige (Anm. 20) S. 113.

3 Joachim HERRMANN u. Evamaria ENGEL, Gesellschaftliche und politische Struktur, in: Die Slawen in Deutsch-
land. Ein Handbuch (Veréffentlichungen des Zentralinstitus fiir Alte Geschichte und Archéologie der Aka-
demie der Wissenschaften der DDR 14) hg. v. Joachim Herrmann, Berlin 1985, S. 252-273, speziell zu den
Riigenslaven S. 267f.
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Einmal verlangte der Priester die Auslieferung seines christlichen Kollegen, der anléss-
lich der Heringssaison sichsische Kaufleute auf deren Besuch des riigenschen Marktes
begleitet und dabei Gottesdienste gefeiert hatte. Darauthin ,,berief der heidnische Priester
Konig und Volk zu sich und erklérte, die Gétter seien dariiber erziirnt und nur durch
das Blut des fremden Priesters wieder zu besanftigen.“*® Die Priester, und darauf weisen
Herrmann und Engel selbst hin, ,,hatten keine Exekutivgewalt, ja, es war ihnen nicht ein-
mal moglich, den obenerwédhnten christlichen Priester gefangennehmen zu lassen.” Die
andere Begebenbheit, die als Zeugnis fiir den wichtigen Einfluss des heidnischen Priesters
angefithrt wird, bezieht sich auf einen Kriegszug Heinrichs von Alt-Liibeck gegen Riigen
im Winter 1123/24. Den versammelten Kriegern unter Heinrich schickten die Ranen ih-
ren Priester als Unterhdndler entgegen.”® Wihrend der erste Fall die Beschrdnkung der
priesterlichen Macht aufzeigt, ist der zweite ohne Gewicht. Ansonsten miisste aus der von
Saxo tiberlieferten Tatsache, dass der riigensche Unterhdndler im Vorfeld der Eroberung
Riigens 1168 durch die Dénen kein Priester war, auf einen Machtverlust der Priesterschaft
geschlossen werden.* Joachim Herrmann konstatiert zu Recht ,,die bedeutende Rolle, die
Arkona im gesellschaftlichen Leben der Ranen einnahm®, iiberdehnt sie aber, wenn er den
Tempelort im selben Atemzug ,zum Zielpunkt der Angriffe gegen die Freiheit des rani-
schen Stammes® durch die ,umliegenden Feudalméchte® macht.* So ldsst, zum Beispiel,
Saxo Grammaticus den dénischen Kénig Waldemar 1168 erst verschiedene Teile Riigens
angreifen, ohne, dass es zum Kampf kam. Erst dann machte der sich an die Belagerung
Arkonas.”! Bemerkenswert ist hierbei, dass die Belagerten von den bei Karentia stehenden
riigenschen Kriegern nicht unterstiitzt worden sind. Hansdieter Berlekamp macht dafiir
einen ,,Dualismus zwischen der Priesterschaft und den zur Macht strebenden Fiirsten®
verantwortlich und behauptet, ,.erst nach der Zerstérung des Tempels kann von einem
Firstentum Riigen gesprochen werden®*

(4) Es ist hier dasselbe Dilemma wie bei den Lutizen: Die verfassungsrechtliche
Stellung des Priesters ist im weiten Feld zwischen Vorrang, Autoritit und Herrschaft
nicht eindeutig zu bestimmen, Ableitungen bleiben spekultativ. Angesichts der monar-
chischen Spitze bei den Ranen wire nach der Theorie von Anthony D. Smith kein starkes
Priestertum zu erwarten gewesen. Die Forschungsmeinung und der Ansatz von Smith
passen noch nicht recht zusammen. Als Ausweg bietet sich moglicherweise an, nicht die
politische Position des Priesters in der Gesellschaft als Indiz fiir seinen Einfluss heran-
zuziehen, sondern seine Moglichkeiten bei der Ausfithrung von Kulthandlungen ins Vi-
sir zu nehmen. Eine von den mittelalterlichen Chronisten hiufig genannte Methode der
Erforschung gottlichen Willens waren Orakel mit Pferden. Der spezielle Modus konnte

¢ Helmold, lib. II, 108: ,,Affuit tunc forte Godescalcus quidam sacerdos Domini de Bardewich invitatus, ut
in tanta populorum frequentia ageret ea quae Dei sunt. Nec hoc latuit diu sacerdotem illum barbarum et
accersitis rege et populo nuntiat irata vehementius numina nec aliter posse placari, nisi cruore sacerdotis, qui
peregrinum inter eos sacrificium offerre presumpsisset.”

7 Joachim HERRMANN u. Evamaria ENGEL, Gesellschaftliche und politische Struktur (Anm. 35) S. 268.

% Helmold, lib. I, 38: ,Videntes igitur Rugiani impetum viri timuerunt timore magno miseruntque flaminem
suum, qui cum ipso de pace componeret.“ Dieser Umstand dient auch Hansdieter BERLEKAMP, Arkona und
Riigen (Anm. 25) S. 13, als Beleg fiir die herausragende Stellung des Priesters.

¥ Saxo Grammaticus, lib. 14, 39, 1, Satz 2.

* Joachim HERRMANN, Arkona auf Riigen (Anm. 5) S. 178.

! Saxo Grammaticus, lib. 14, 39, 1, Satz 5: ,,Rex, varias Rugi¢ partes adortus, cum ubique prede, nusquam vero
pugne materiam repperisset, fundendi sanguinis aviditate perductus, urbem Arkon obsidione tentavit.*

2 Hansdieter BERLEKAMP, Arkona und Riigen (Anm. 25) S. 13.
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durchaus differieren. Thietmar erwahnt fiir Rethra ein zweistufiges Verfahren: Ein Loso-
rakel wird durch ein Pferdeorakel tiberpriift, bei dem ein Pferd tiber zwei kreuzweise in
die Erde gesteckte Lanzen gefithrt wird. Wenn auf diesem Wege zweimal dasselbe Resul-
tat erzielt wurde, galt das geplante Vorhaben als durchfiihrbar.” Herbord berichtet, dass
bei den Pomoranen ein gesatteltes und aufgezdumtes Pferd von einem Priester geleitet
drei- oder viermal iiber neun auf der Erde liegende Lanzen schritt. Wurden die Lanzen
dabei nicht beriihrt, galt dies als gutes Omen.** Saxo Grammaticus ldsst die Ranen ein
Pferd iiber eine Reihe von schrdg in die Erde gesteckten, miteinander verbundenen Lan-
zen fiihren. Hier galt es als giinstiges Vorzeichen, wenn das Pferd seinen Parcours drei-
mal hintereinander jeweils mit dem rechten Huf begann.*® Heinrich von Lettland bringt
ein dhnliches Pferdeorakel: ,Den Bruder Theoderich vom Zisterzienserorden, nachmals
Bischof in Estland, den wollten die Liven von Treyden ihren Géttern opfern, weil seine
Saat auf den Feldern ergiebiger war, ihre eigene aber, vom Regen iiberschwemmt, verdarb.
Das Volk wurde versammelt, der Wille der Gotter iiber das Opfer durch Los erkundet:
eine Lanze wurde hingelegt, das Ross schritt, es setzte den fiir das Leben bestimmten Fuf3
nach Gottes Willen vor; es betete der Bruder mit dem Munde, segnete mit der Hand. Der
Wahrsager behauptete, der Gott der Christen sitze auf dem Riicken des Pferdes und lenke
seinen Fuf3, dass es ihn voransetze; man moge den Riicken des Pferdes abwischen, damit
der Gott herunterfalle. Das geschah; da das Pferd wie vorher den Fufi des Lebens voran-
setzte, blieb Bruder Theoderich dem Leben erhalten.“*s Diese Stelle illustriert sehr schon
die Unberechenbarkeit des Verfahrens, sowohl fiir das potentielle Opfer als auch fiir den
heidnischen Priester. Zwar waren sie die Herren der Orakel. Aber deren Ausgestaltung als
mehrstufiges, auf dem Zufall beruhendes Verfahren wird Manipulationen, wenn schon
nicht unmdglich, so doch schwer gemacht haben. Es darf dabei nicht vergessen werden,
dass das Pferdeorakel vor den Augen eines aufmerksamen, am Geschehen héchst inter-
essierten Publikums stattfand. Dies war umso kritischer, als das Ergebnis regelméfiig von
grofler Bedeutung war und weitreichende Konsequenzen hatte. Zudem hatten sdmtliche
Beteiligte einschldgige Erfahrungen mit Orakeln aller Art, da diese eine alltigliche Ubung
waren. Dessen ungeachtet zieht Briiske eine gerade Linie vom Orakel zum Einfluss der
Priester. Wie sie es vollbracht haben sollen, ,,mit Hilfe des Orakels die Volksmeinung in
ihrem Sinne zu lenken®, bleibt unverstindlich.?” Und Joachim Herrmann ist zu wider-
sprechen, wenn er behauptet, ,,der Pferdefufl war es also, iiber den die Priesterschaft von
Arkona ihren Einflufl auszuiiben vermochte®*® Die dahinter stehende Vorstellung von
Priestern, die mit Taschenspielertricks eine gesamte Gesellschaft in ihrem Sinne manipu-
lieren, geht an der Realitdt vorbei. Aber genau diese Vorstellung fiihrte dazu, in der Pries-
terschaft die intellektuelle Elite der slavischen Gesellschaft zu sehen. So wird aus Rethra

4 Thietmar, lib. VI, 24.

* Herbord, Dialog iiber Bischof Otto von Bamberg (MPH seria nova VII, 3) hg. v. Jan Wikarjak u. Kazimierz
Liman, Warszawa 1974,1ib. II, 33.

4> Saxo Grammaticus, lib. 14, 39, 10.

¢ Heinrich von Lettland, Livlindische Chronik, neu tibersetzt v. Albert Bauer (Ausgewéhlte Quellen zur deut-
schen Geschichte 24 = Freiherr vom Stein-Gedachtnisausgabe) Darmstadt 1959, lib. I, 10.

¥ Wolfgang BRUSKE, Untersuchungen (Anm. 10) S. 63.

8 Joachim HERRMANN, Materielle und geistige Kultur (Anm. 16) S. 318. Seine Aussage ebd., die ,,sicherste Art,
auf die Entscheidung Einfluf} zu nehmen, bestand fiir den Priester darin, daf3 er aus dem Geschmack des Op-
ferblutes den Willen der Gétter erkundete, beruht auf missverstandenem Helmold I, 52: ,,Post cesam hostiam
sacerdos de cruore libat, ut sit efficacior oraculis capescendis.”
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die Kommandozentrale fiir den Widerstandskampf der Lutizen, so wird aus Arkona die
politische Schaltstelle der Ranen konstruiert. Dabei liegen die Prozesse klar auf der Hand:
Auf der Volksversammlung wird eine politische Entscheidung getroffen, die einer religio-
sen Instanz zur Begutachtung vorgelegt wird. Diese Instanz ist ein Gott, als Mittler dient
ein Pferd, der Priester fithrt das Orakel lediglich durch. Er hat keine Moglichkeiten der
Interpretation, da es eine Entscheidungsfrage ist: Das Ergebnis des Orakels ist entweder
positiv oder negativ, die Gottheit ist entweder dafiir oder dagegen.”” Mit anderen Worten:
Die Priester hitten lediglich die Chance, schon getroffene Entscheidungen manipulativ zu
verhindern, aber nicht zu initiieren. Aber selbst dies ist nur eine theoretische Moglichkeit,
dass es Praxis geworden wire, ist unglaubhaft, denn es setzte die Einigkeit in der Priester-
schaft voraus: Sowohl in Rethra als auch in Arkona existierten Priesterkollegien.

Als Ergebnis dieser Studie sei festgehalten: Die heidnischen Priester nahmen in der
slavischen Gesellschaft eine wichtige Position ein. Im Rahmen der Kulthandlungen hatten
sie keine Moglichkeit, politische Entscheidungen herbeizufithren oder zu beeinflussen.
Ob und wie sie ihren Einfluss im Vorfeld der Entscheidungen geltend machten, dariiber
schweigen die Quellen. Die Priester spielten méglicherweise eine wesentlich geringere
politische Rolle, als in der Wissenschaft bislang postuliert worden ist.

# Gegen Thomas Ri1s, Das mittelalterliche ddnische Ostseeimperium (Studien zur Geschichte des Ostseeraumes
4) Odense 2003, S. 30, der explizit von der Auslegung des Orakels spricht.
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Politi¢na vloga poganskih duhovnikov pri zahodnih Slovanih
Sven Wichert

Izhodisce prispevka je vprasanje izvora poganskih duhovnikov pri slovanskih ljud-
stvih v juznem primorju Baltika in prikazuje znanstveno razpravo o njihovi politi¢ni vlo-
gi. Obravnava dva pristopa. Najprej predstavi mnenja raziskovalcev o druzbenem polo-
zaju duhovnikov. Obicajne tezave pri razlagi skromnih pisnih virov povzrocajo povsem
razli¢ne utemeljitve o velikem politi¢cnem vplivu duhovnikov. Tega vsekakor ni mogoce
dokazati, argumenti zanj niso vedno ustrezni. Drugi pristop temelji na samem obredju.
Rezultat avtorjeve analize je, da lahko skoraj povsem izklju¢imo moznost, da so duhovniki
imeli politi¢ni vpliv s pomoc¢jo prerokb.



Jakob, Jelena, and Bogdin - Three Miniatures
on the Assigned Theme

Vladimir Peter Goss, Vesna Mikié

Building upon the research of cultural anthropologists, archeologists and linguists in
the area of the Southern Slavs, in particular in Croatia and Slovenia, the authors offer three
examples of so far unnoticed paradigms of the “mythical landscape,” and link them to the
phenomenon of the cultural landscape and its creation, as seen by the field of the history of
visual art. The cultural landscape could have as its matrix a number of old sacred spots, well
correlated with the later important human interventions into the environment, something to
be born in mind in any environmental modification. In those terms a few words will be also
said about a program at the School of Architecture at Zagreb, applying the new humanist
research to study of architecture and design.

Discoveries of cultural anthropologists and Slavic linguists in Southern Central
Europe, in particular in Slovenia and Croatia, have raised both an important challenge
and offered new avenues of research to the historian of visual arts. The research by An-
drej Pleterski in Slovenia and Vitomir and Juraj Belaj in Croatia in the field of cultural
anthropology and archeology, and of Radoslav Katici¢ in Slavic linguistics have brought
sense and meaning to what had been a wealth of apparently unrelated linguistic and topo-
graphic data. The place names were related to the landscape, the connecting glue being
the mythical underpinning as proposed by the Russian scholars Ivanov and Toporov, and
for the area of Southern Slavs masterfully applied and expanded by Belaj, Kati¢i¢ and
Pleterski'. The word thus became a visual phenomenon, and the visual phenomenon was
enriched by the verbal content. The challenge for the visual arts history consists in tran-
scending the narrow limits of “arts” (in terms of architecture, sculpture, and painting), and
accepting that all the arts, visual or not, participate in a much larger phenomenon - the
cultural landscape, a record of creative human intervention into the environment in both
the material and spiritual sense. For many this is a major challenge which is very difficult
to accept. The new solutions involve, on a very basic practical level, an increased ability to
locate lost monuments following the lead of territorial organization proposed by cultural
anthropology, and on a much higher level, an ability to grasp the essence of human cre-
ativity within a certain place and time?.

Within this framework we will offer to our colleagues in cultural anthropology and
linguistics three landscape structures which might be interpreted in the light of what has
been said above. They come from three very different parts of Croatia, the Zagreb area in

! See bibliographies sub nomine in Belaj 2007 and Katici¢ 2008. Pleterski 1996 remains the key study.
> Goss 2008, Goss 2009.
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A Veliki Plazur
(859 m)
St. Jacob

the northwest, Central Dalmatia,
and the Kvarner area. Two of them
involve territories of well-recog-
nized importance for Croatian po-
litical history, the Zagreb Prigorje
and the Salonitan field near Split,
and the third a much less studied

1 N Misdsederd and politically prominent, but cul-
\ turally also very important area of
H the Kvarner gulf.
| Studying cultural landscape
| is for the history of any art, and so
\ < also the visual art history, both an
\S c apparently new, but also a very old
\?;; field. If we read Pausanias, we will

be amazed by the number of spiri-
C tualized points in the landscape.
There is practically no tree, rock,
bush, water, or crossroad that is
not a witness of human presence,
or that is not modified by an inter-
vention of human spirit and hand,
from a simple name-giving to com-
plex urban landscapes’.

Obviously, human beings
cannot live in an environment
which is not touched by human
spirit, or in which there is no coop-
eration between the human spirit
and Mother Nature. Such total art
involves phenomena that we rec-
ognize as basic forms of human creativity - the image, the sound, and the movement, as
well as those wherein a major part is played by Nature’s contribution - smell, touch, taste,
and the sense of space. Since the Renaissance, when art histories (and so also the history
of visual arts) emerged as critical humanist disciplines, that totality has been disappear-
ing, giving us separate fields such as the history of literature, of music, of dance, of visual
art (vulgo “art history”). A return to an integrated, “Pausanian,” approach is of a great
importance, in particular for the question of the preservation of both natural and cultural
ecology, which jointly form the total ecology*.

Another important aspect in those terms is practical work in teaching, in particular
students and younger scholars, how to analyze, appreciate, and creatively act within the
environment. At the Faculty of Architecture of the University of Zagreb there is a Project
HyCro (HiperHrvatska) led by Professor Vesna Miki¢. The project which has both theo-

Gradec
St. Marcus

B

Zupaniéi

1. Belaj’s Zagreb triangle (V. Belaj).

* Pauzanija 2008.
* Goss and Gudek 2009, pp. 9-10.



Vladimir Peter Goss, Vesna Miki¢

2. St. Marko at Gradec in Zagreb (Goss/Jukic).

retical and practical, hands-on, dimensions investigates spatial complexities as a part of
the process of preservation of the traditional heritage to serve as a basis for concrete urban
and architectural design projects. HyCro is formulated as a summer school taking place
in Continental Croatia, and was so far conducted in Podravina (2005), Gorski kotar and
Gacka (2006), and Gorski kotar and Skrad (2008), and it constitutes a part of a 9" semester
course on regional architecture’.

The basic goal is to formulate an investigative model which could systematize and
evaluate all existing natural and cultural values, in particular in the areas where such val-
ues have not been studied or applied in terms of a sustainable development of eco-systems.
We consider it extremely important that the fine contributions of a number of humanist
disciplines in the field of human space be promoted and applied in practice.

The history of visual arts too should be grateful to cultural anthropology and lin-
guistics for helping it recover lost and forgotten territories. In the light of what has been
said so far, let us present our three miniatures on the assigned theme of the Old Gods in
the New Country.

1. Jakob (Jacob, James).

Pausanias has done wonders in recognizing and describing the complexity of large
cultural landscape structures, e.g., Athens or Delphi. Our first example deals with one

> Miki¢ 2010.
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3. Medvedgrad and St. Jakob’s peak (Goss/Jukic).

4. Jakovlje, hill of St. Dorothea (Goss/Jukic).
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Sl R

5. Igrisce, the likely site of the sanctuary (Goss/Jukic).

such complex structure, for Croatia one of its most important historical-cultural land-
scapes, the Zagreb Prigorje (Cismontana). Professor Belaj has demonstrated how the
key points in the landscape could be set to form a “sacred triangle;” these are: the hill of
St. Jakob (Jacob, James, figs. 1, 3), at the westernmost end of the central massive of the
Medvednica Mountain featuring a rather recent chapel of the Saint — Perun’s place; St.
Marko at Gradec - the Upper Town of Zagreb — Mokos (fig. 2); and Zupaniéi, a hamlet on
the outskirts of Zagreb along the Sava River (the Jarun area) — Veles. Belaj also noticed,
and this is tremendously important, that three key landscape markers — St. Jakob’s peak,
the Medvedgrad castle on a lower hill below St. Jacob’s, and St. MarK’s, the parish church of
Gradec (figs. 1, 2, 3; the latter two being also supreme works of art), fall on the same line!
Independently I have reached a similar conclusion based on the fact, noticed also by Belaj,
that the hills of St. Jakob and of Medvedgrad bear the names of Veliki and Mali Plazur (The
Big and The Little Crawling Place), a reference to the crawling of Veles attempting to reach
Perun’s seat® (figs. 2, 3).

In a recent diploma essay, my young colleague, Tea Gudek, extended that line look-
ing for “interesting” place names on or close by it. Across the Sava river, the line goes
through the village of Jakusevec (Jacob’s village), where in the 14™ <, and quite probably
earlier, there was a parish of St. Mark’s. Behind the Medvednica, the line passes through
Jakovlje and Igrisce. At Jakovlje (Jacob’s Place), a long scattered village on a raised beam, it
passes through a hill, once surely fortified, bearing a recent chapel of St. Dorothea, a very

¢ Belaj 2008, pp. 309-310: Goss 2008B.
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7. View of the Perun above Zrnovnica from the Otok in Solin (Goss/Jukic).
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8. Split, Poljud, Holy Trinity and St. Michael, ca. 800 (Goss/Juki¢).

rare Saint in Croatia (fig. 4). As she is a patron of fruit and flower growers, having mi-
raculously produced apples and roses in mid-winter in the course of her martyrdom, here
a Christian Saint must have landed on top of some ancient fertility Goddess (Flora?). At
Igri§Ce, another scattered beam village just to the north of Jakovlje, it passes through the
highest point, a steep hill at the extreme eastern end of the beam, an ideal spot for a small
fort and/or a sanctuary (fig. 5). Igri§ce is an interesting place name. At Kalnik Mountain it
appears within a very indicative context, i.e., at the place of the ruined chapel of St. Martin
(single nave with an added, polygonal sanctuary, which indicates a Romanesque if not
earlier date for the nave), in front of which there are traces of a circle made of stone, the
walls of which seem too thin to be a fortification. As “Igri$¢e” means the place of dancing,
thus of rituals, we may have here traces of an old, Slavic, or even pre-Slavic sacred spot
Christianized by the untiring and in Northwestern Croatia omnipresent St. Martin’.

To offer at least a temporary conclusion: the cultural landscape of the Zagreb Prig-
orje has as its matrix a number of very old sacred spots, well correlated with the later
important human interventions into the environment. In other words, they form the basis
of Zagreb’s cultural landscape as we mostly know it today, and confirm that the Mountain
has been the key factor of the city’s existence. Not only that its two core areas - Gradec
and Kaptol - sprang up on the Mountain’s offshoots, but it has acted as a positive climate
modifier, and the source of the most of the necessities of life throughout the history.

7 Goss and Gudek 2009, pp. 11-16.

49



50

Jakob, Jelena, and Bogdin - Three Miniatures on the Assigned Theme

9. The Solin “small triangle” (V. Belaj).

2. Jelena (Helen)

Zagreb has established its prominence by the end of the 11* century. As long term
investigators of the earliest monumental Slavic art on the territory of Croatia, we asked
ourselves the following question: could, or even should, such a process of endowing the
human environment with sense and meaning take into consideration some key individual
sites and monuments of the nation’s history? To explore this venue of investigation we
should descend to the cradle of Croatian past — Central Dalmatia.

Kati¢i¢ and Belaj have duly demonstrated that the landscape around Zrnovnica to
the east of Split follows the pattern of early Slavic mythical structures®. If Perun was lo-
cated at Sv. Juraj above Zrnovnica, could Moko$ and Veles be found at some of the key na-
tional monuments in the Podmorje Zupa, i.e., the Salonitan ager and the land in between
Trogir, Klis, and Split. Choices are many - royal estates and foundations at Bija¢i, Putalj,
RiZinice, etc., but the most obvious and illustrious spot would have been the Otok (Island)
in Solin, on the river Jadro, the site of the mausoleum of the Croatian kings, expanded by
Queen Jelena (Helen) before 976° (fig. 6). Indeed, the Perun above Zrnovnica loom:s tall
and clear toward the southeast (fig. 7). If so, maybe Veles had his abode in Paljud, Paludes,

5 Belaj 2007, pp. 441-443.
® Goss 1975-76.
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10. The Peak of St. Jakob from Medvedgrad (Goss/Jukic).

11. Sv. Brdo in the Velebit (Goss/Jukic).
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12. The Western Papuk from Bijela (V. Belaj).

the marshy land to the north of the walls of the early medieval Split, i.e. Diocletian’s Palace.
A spot worthy of consideration would be the hexaconch church of the Holy Trinity and St.
Michael, who often tames Veles by sitting upon his home (fig. 8). At our request Professor
Belaj had checked out our suggestions and successfully drawn a so-called “small mythical
triangle” in line with our proposition (fig. 9)".

The form of the small church, today lost among large suburban buildings, but once
on a raised spot of the peninsula and thus much more visible than today, is that of a poly-
conch, remarkably frequent in the Pre-Romanesque architecture in Croatia. Elsewhere V.
Goss has endeavored to demonstrate that the frequency of appearance of the type (be it
in its hexaconchal or octoconchal form) is due to the fact that the Slavs recognized a plan
which reminded them of sanctuaries in the old country. This is fully in harmony with the
established church practice of using places and forms known to the pagan population to
facilitate the reception of the new faith!!.

Our conclusion is that we should intensely subject the key sites of early Croatian his-
tory to such an analysis of surrounding space, for example, the Biskupija area near Knin,
the Savior’s Church at the spring of Cetina, as well as a number of other key sites in the
Zadar and Split hinterland.

1% On the distinction between «big» and «small» triangles, Belaj and Belaj 2007, 16-23.
" Goss 2009, pp. 152-163.
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Pogani vrh 639

13. The Pogani vrh.

3. Bogdin

It has become quite clear that the patterns resulting from application of mytho-
logical matter to the landscape, i.e., of human creative interventions into the environment
based on mythological elements, occur with considerable frequency. Are there any indica-
tions that some forms keep recurring in terms to tell the same tale?

Viewed from Medvedgrad, St. Jakob appears as a fine pyramidal hill (fig. 10). A
pyramid is also the Sveto Brdo (the Holy Mountain, fig. 11) on the Southern Velebit, iden-
tified as a Perun’s seat; or one could quote the Kajles, a Holy Mountain in the Himalayas.
Profesor Belaj has confirmed and drawn a sacred triangle at the Western tip of the Papuk
Mountain in Western Slavonia (fig. 14), which includes a beautiful pyramid of the Pogani
Vrh (the Pagan Peak, Perun’s seat), the wiggly Petrov Vrh (Peter’s Peak, Veles’ home), and
Moko§’s location exactly at the site of the Benedictine monastery of Bijela, one of the key
monuments of theCroatian Middle Ages (fig. 12, 13)'2.

12 Here we would like to recall a fine paper on the topic given by Professor Tomo Vinsc¢ak at the Conference «Pag
u praskozorje hrvatskoga krs¢anstva,» Pag, September 26-28, 2008, entitled «Sv. Brdo na juznom Velebitu.»
We remain grateful to Professor Vin§c¢ak for additional information. We are equally grateful to Professor Vi-
tomir Belaj to have confirmed our intuitions concerning the Zapadni Papuk triangle. See also Goss 2008B, pp.
264-266, and Goss and Gudek 2009, p. 14.
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14. Western Papuk triangle (V. Belaj).

Pyramidal mountains have recently gained some notoriety, but here our, admittedly
still limited sample, indicates that the regular pyramid form may be the standard “image”
of Perun’s home.

Frequently traveling between Zagreb and Rijeka, we have noticed from the through-
way, as it descends from the Highlands toward the Kvarner Gulf between Ostrovica and
Kikovica, a few very fine pyramidal peaks. As one has been more and more exposed to the
cultural anthropologists’ doctrine, we finally picked up a map and established that one of
them, not the tallest but in the middle, is called Bogdin (Bog=God, thus possibly God’s
peak, or definitely a place related to a God) (fig. 15). It is surrounded by two hills called
Velika and Mala Pli§ (Big and Little Plis=Plesivica=Bald Mountain,i. e., Witches’ Moun-
tain) and a smaller hill called Svetonji¢ (Svet=Holy, thus a place related to Holiness).

We would like to draw the attention of our colleagues to the Bogdin group, as we
ourselves have been unable to find any other sensibly related spots in the landscape (we
would single out, though, place names such as Bojusine and Treska), and yet believe that
here we have a basis for expert research. In saying so we rely on both the place names, but
also believe that some confirmation is offered by the form of the hill; and that we may be
at the trace of an emerging “iconography of the landscape.”

The standard history of visual arts does not rush to accept views like that, as they
threaten the traditional borders between disciplines as well as those within the history



Vladimir Peter Goss, Vesna Miki¢

15. Bogdin (Goss/Jukic).

of visual arts itself. Such views may be close to some radical theories of art of the 20
century, as they take into consideration not just a “static” visual phenomenon called “the
work of art,” but also a process requiring a study of the role of the observer and his move-
ment throughout the time and space'®. The observer’s participation means that in addi-
tion to the art of creating images, sounds, movements, smells, etc., we must also have an
art of experiencing, a stance that seriously questions the position of the art as something
elevated and elitist, while at the same time underlining the tremendous importance that
“art as living environment” has for one’s both physical and spiritual well-being (if it is at
all wise to make distinction between the two)'. Which, next, underlines the importance
of understanding and respecting our environment, as being kind to our environment we
are being kind to ourselves.

'3 Hopkins 2000, pp. 161-197; Danto 2003, 103-124.
' Dutton 2009, chapter «Art and Human Nature.»
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Jakob, Jelena i Bogdin - tri minijature na zadanu temu
Vladimir Peter Goss, Vesna Miki¢

Covjek nikad nije mogao Zivjeti u okolisu koji nije osmislio svojim duhom, odnosno
gdje se nije spojilo stvarateljstvo ljudskog roda i prirode. U tom okviru «zeleni» - su otisli
dalje od «kulturnjaka», no danas se pocinje shvacati da zastite opce ekologije nema bez
zagtite i prirodne i kulturne ekologije. U biti, one su neodvojive. Takvo shvacanje vodi do
shvacanja stvaralacke suradnje ¢ovjeka i prirode, te se time lome granice izmedu «grana
umjetnosti», ali i granice izmedu «visoke» i «niske», «elitne»i «pucke» umjetnosti, itd. Ve-
lika je zasluga linguistike i kulturne antropologije pri vra¢anju studija likovnih umjetnosti
na pravi put. U svjetlu izre¢enog, iznio bih ukratko tri primjera pokusaja sagledavanja
nekih kulturno-pejsaznih fenomena s gledista proucavatelja likovnih umjetnosti.

1. Jakob.

Na$ prvi primjer se obraca Zagrebac¢kom Prigorju. Profesor Belaj je pokazao kako
se klju¢ne tocke tog pejsaza mogu posloziti u «sveti trkut» - Sv. Jakob na Medvednici
(Perun), Sv. Marko na Gradecu (Mokos) i Zupaniéi na Jarunu (Veles). Belaj je primijetio
takoder da tri vazna orjentira tog pejsaza nalaze na istoj crti. Crta se preko Save nastavlja
u Jakusevec, gdje je u 14. st. a vjerojatno i prije zupa Sv. Marka. Preko Medvednice, crta se
nastvalja u Jakovlje i IgriSce, toponim koji se u vrlo zanimljivom spomenickom kontekstu
javlja i na Kalniku (mjesto rituala). Dalje nismo isli jer ve¢ i ovo zahtijeva intenzivan rad
na terenu koji slijedi.

Uz tu os vezu se jo$ neki zanimljivi poloZaji, prvenstveno na podrué¢ju Remetskog
«dzepa» moguce najranije jegre slavenskog Zagreba. U skupini Lipa-Rog na isto¢nom di-
jelu sredi$nje Medvednice (kako nam je pojasnio Pofesor Pleterski, opet toponimi bogatog
sadrzaja) locirali smo mogucu zanimljivu tocku, brijeg po imenu Stari kip.

A povucemo li crtu sa Sv. Jakoba kroz podrucje Kamenitog stola u Remetama dola-
zimo do rimskog pretka Zagreba, Andautonije!

Dakle, kulturni pejsaz Zagrebackog Prigorja ima kao temelj mrezu vrlo starih svetih
mjesta, koja uvelike korelira s ljudskim zahvatima u okolis.

2. Jelena

Moze li ovakovo osmiSljavanje pejsaza, uzeti u obzir vazne spomenike nacionalne
povijesti? Na pr., ako je Perun kod Sv. Jurja nad Zrnovnicom, da li su Moko$ i Veles na ne-
kom od vaznih predromanickih lokaliteta splitske okolice. Mokos bi trebala biti na Otoku
u Solinu kod crkve SS. Marije i Stjepana, mauzoleja Kraljice Jelene i hrvatskih kraljeva,
aVeles na Poljudu (Paludes-Moc¢vare), mozda kod $esterolisne crkvice Sv. Trojstva i Miho-
vila (koji cesto sjeda ba Velesove polozaje). Profesor Belaj mi je nacrtao, t.z., mali trokut
koji odgovara mojoj predpostavci.

Dakle valja podvrgnuti klju¢ne spomenike ranog hrvatskog kr§¢anstva sli¢nim ana-
lizama.

3. Bogdin
Ako se naslucuju uzorci u stvaralackom osmisljavanju pejsaza, da li smo na tragu
nekoj ikonografiji pejsaza? Sv. Jakob je lijepa piramidalna glavica, pa tako i Sv. Brdo na
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Juznom Velebitu, Pogani vrh na Zapadnom Papuku i Kajles, sveto brdo Himalaja. Da li je
razmjerno pravilan piramidalni oblik standardna «slika» Perunovog stana?

Iznad autoceste Zagreb-Rijeka izmedu Ostrovice i Kikovice ima nekoliko vrlo li-
jepih «piramida» od kojh se jedna zove Bogdin! Mislim da smo zaista na putu prema
ikonografiji pejsaznih oblika.



Hrenova pridiga ob polaganju temeljnega
kamna za kapucinski samostan v Ljubljani

Julijana Visocnik

The author presents a draft for a sermon or a speech, which was given by TomaZ Hren
at the consecration on 25th April 1607 of the foundation stone for the new Capuchin mon-
astery in Ljubljana (today park Zvezda in the centre of Ljubljana). This draft was quoted
and used primarily as a proof for the existence of pagan beliefs in old Slavic gods even in the
17th century. Since the mentioned draft has not yet been presented as a whole, the context
of mentioning Lada, Plejn, and Poberin has not been known; therefore scholars were left on
their own for interpretation. The author wants to bridge this gap. Since we have only a draft
of Hren'’s sermon, we do not know the text that was actually spoken. Therefore it will never
be clear how much of his attention was actually dedicated to the Slavic gods, which are only
mentioned in the draft.

I. Tomaz Hren (1560-1630)

Deveti ljubljanski skof je bil znameniti Tomaz Hren, o katerem je bilo ze veliko
napisanega.' Sodbe o njem in o njegovi vlogi za zgodovino Slovencev in Slovenstva pa
so bile in ostajajo deljene. Naj na tem mestu dodamo samo nekaj osnovnih podatkov iz
njegovega Zzivljenja, ki nam bodo pomagali razumeti ¢as, o katerem govorimo, in Hrenova
prizadevanja, ki so razvidna tudi iz tukaj obravnavane pridige.

Tomaz Hren se je rodil leta 1560 v Ljubljani; po smrti oceta ga je starega komaj osem
let pod svoje okrilje vzel stric (mamin brat), ki mu je omogo¢il $olanje. Najprej se je Solal
v benediktinskem samostanu v Admontu, nato je $tudij nadaljeval pri graskih jezuitih in
nazadnje Se na Dunaju. Zaradi bolezni je opustil misel na studij filozofije v Padovi in se
vpisal na teologijo v Gradcu. Po masniskem posvecenju 1588 je postal ljubljanski stolni
pridigar ter stolni kanonik. Zapletom navkljub je leta 1599 prejel skofovsko posvecenje.
1614 ga je nadvojvoda Ferdinand imenoval za vladnega namestnika notranjeavstrijskih
dezel v Gradcu, a se je tej sluzbi leta 1621 Hren odpovedal. 1628 ga je nadvojvoda Ferdi-
nand imenoval za svojega tajnega svetnika, a je Hren Ze 1630 v Gornjem Gradu umrl.

Nesporno je, da si je skof Hren zelo prizadeval za prenovo verskega zivljenja v Lju-
bljanski $kofiji, pri tem si je pomagal na razne nacine, med drugim je skrbel za vzgojo
duhovnigkih kandidatov in samih duhovnikov.? Spoznal je korist dolo¢enih redov, pred-
vsem jezuitov in kapucinov, ter jih pritegnil v svoj »program«. Hren je slovel kot dober

! Prim. Kolar, 1992, 17-28; Lavri¢, 1988; Lavri¢, 1992, 99-109; Skulj, 1992, 110-120; Skulj, 1998 (predvsem Pe-
tri¢, 1998, 77-88; Skrabl, 1998, 181-198; Skafar, 1998, 257-274); Dolinar, 2007, 107-120 (s pripadajoco literatu-
ro).

* Snoj, 1998, 199-216.
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pridigar, kar je pricakoval in zahteval tudi od svojih duhovnikov. Pridigal je v domacem
jeziku, osnutke za pridige in govore pa si je sestavljal v latin§¢ini. Kot izredni pridigarji so
sloveli predvsem kapucini, in prav v tem lahko najbrz is¢emo razlog, da jih je povabil v
Ljubljano.

II. Hrenove pridige (1597-1630)°

Rokopis, v katerem so zbrane pridige (oz. osnutki za njih) in razni govori znameni-
tega ljubljanskega $kofa Tomaza Hrena, hrani Nadskofijski arhiv v Ljubljani (NSAL 100,
98/1). Leta 1938 jih je v Bogoslovnem vestniku predstavil Josip Turk, ki jih je na tem mestu
natanc¢no razdelal in analiziral. Vseh osnutkov in zapiskov pridig ter govorov je okoli 50,
ostevil¢il pa jih je prav J. Turk (154 strani). Sam rokopis je sestavljen iz sveznja papirnatih
listov. Pridige in govori (oz. njihovi osnutki), ki jih je lastnoro¢no pisal Tomaz Hren, so
zapisani v lating¢ini. Na zacetku teksta je pogosto zapisal tudi kraj in datum, ko je pridiga
nastala, ob robovih teksta pa je velikokrat oznacil tudi vire citatov. Najveckrat citira Sveto
pismo, sledijo cerkveni ocetje (e.g. sveti Avgustin, Ambrozij, Gregor Veliki in drugi) ter
tudi filozofa Platona in Aristotela. Pridige je mogoce razdeliti po vsebini na: nedeljske
pridige, pridige ob praznikih in pridige ob raznih priloznostih. J. Turk nazorno ilustrira
tudi zgradbo Hrenovih pridig, ki imajo nac¢eloma enotno zgradbo:

svetopisemski citat kot geslo;

uvod (exordium);

napoved teme (propositio);

tocke premisljevanja in moralni nauki (puncta et doctrinae);

zakljucek.*

Glede na pridigarsko delo Tomaza Hrena in merila, ki jih je postavil za pridiganje
v pravilih ob ustanovitvi alumnata v Gornjem Gradu 1605 (NSAL 100, 122/9, Fundatio
Alumnatus Oberburgensis 1605), ga je mogoce obravnavati kot prenovitelja cerkvenega
govornistva.’

Pridiga (govor) ob polaganju temeljnega kamna za kapucinski samostan v Ljubljani,
ki ima $tevilko XIV (str. 42-44), je nastala za slovesnost 25. aprila 1607 v Ljubljani. Ob tem
datumu je na prvi strani zapisan Se datum: 11. junij 1623. Tega dne je Hren v Ljubljani po-
lozil in posvetil temeljni kamen nove avgustinske cerkve in samostana, ki so ju redovniki
zaleli graditi onstran $pitalskega mosta v ljubljanskem predmestju.® Kje se skriva razlog,
da sta na pridigi zapisana dva datuma oz. zakaj je na pridigi pripisan drugi datum? Glede
na to, da gre ponovno za blagoslovitev temeljnega kamna za samostan in cerkev, lahko
sklepamo, da je Hren isti osnutek porabil $e ob tej priloznosti. Dolo¢ene spremembe so
bile sicer res nujne, a okvir je lahko ostal isti.

Ob robu pole je Hren striktno zapisoval citate, v nasem primeru gre za citate in alu-
zije na svetopisemske odlomke. Ker so slovesnost obhajali na praznik sv. Marka, ga je v go-
voru omenil kot apostola teh krajev. Kot porocajo drugi viri, se je ob tej priloznosti zbrala
velika mnozica ljudi, ki so z odobravanjem in navdusenjem sprejeli $kofovo pridigo.”

3 Prim. Turk, 1938, 40-73; Kolar, 1992, 23.
4 Prim. Turk, 1938, 50.

> Prim. Kolar, 1992, 24.

¢ Lavri¢, 1988, 219.

7 Glej op. 11.
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SL 1 Alois Schaffenrath, Kapucinski samostan v L]uhl]am, okoli 1817, kolorirana jedkanica/papir, last: MGML-
Mestni muzej Ljubljana.

Fig. 1  Alois Schaffenrath, Capuchin monastery in Ljubljana, around 1817, coloured etching/paper, possession of:
MGML-City museum Ljubljana.

II1. Kapucini v Ljubljani

Sloves kapucinov kot izrednih pridigarjev je o¢itno preprical tudi Tomaza Hrena, saj
se je na njih obrnil s prosnjo, da naj pridejo tudi v Ljubljano. Njihova uspes$na dejavnost,
ki je bila usmerjena predvsem v katolisko prenovo, in jo je lahko spremljal v sosednjih
mestih, je gotovo pripomogla k njegovi odlo¢itvi. Za gradnjo samostana jim je zemljis¢e v
Ljubljani podaril nadvojvoda Ferdinand. Ljubljanski $kof Hren je 25. 4. 1607 na tem mestu
(danasnji park Zvezda) postavil kriz in blagoslovil temeljni kamen (SI. 1). Cerkev in sa-
mostan so ob pomodi in $tevilnih darovih zgradili zelo hitro. Ze naslednje leto 31. avgusta
1608 je Hren cerkev posvetil. Hren jim je priskrbel $e osnovni pridigarski priro¢nik: Sveto
pismo v slovenskem jeziku. Na omenjenem mestu so kapucini v Ljubljani delovali vse do
leta 1809, ko so red razpustili Francozi.?

Skof Hren je v protokolu zapisal tudi poroéilo o slovesnosti blagoslovitve tega te-
meljnega kamna; v listini, ki jo je vlozil v temeljni kamen je omenil, da je ustanovitelj sa-
mostana nadvojvoda Ferdinand, ki je za gradnjo poklonil vicedomski vrt zunaj mestnega
obzidja ob juznih vratih.’

8 Prim. Benedik, 1992, 29-42; prim. $e Kolar, 1992, 22.

* Prim. Skafar, 1998, 264-265; Benedik, 1988, 18, 59-61; prim. Benedik, Kralj, 1994, 23, kjer citirata Liber ca-
pitularis provinciae Bohemiae 29, ki omenja prihod prvih dveh kapucinov v Ljubljano. Izbrala bi naj prostor
za gradnjo samostana: ... Qui cum ad ipsam pervenissent civitatem, elegerunt quendam situm, seu locum ab
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SL.2 Prvastran XIV. Hrenove pridige (Foto T. Krampac, Nadskofijski arhiv Liubljana).
Fig. 2 Page 1 of Hren’s sermon XIV (Photo T. Krampa¢, Archbishop’s archives Ljubljana).
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SL 3 Druga stran XIV. Hrenove pridige (Foto T. Krampa¢, Nadskofijski arhiv Ljubljana).
Fig. 3 Page 2 of Hren’s sermon XIV (Photo T. Krampac, Archbishop’s archives Ljubljana).
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SL 4 Tretja stran XIV. Hrenove pridige (Foto T. Krampac, Nadskofijski arhiv Ljubljana).
Fig.4  Page 3 of Hren's sermon XIV (Photo T. Krampac, Archbishop’s archives Ljubljana).
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SL5 Cetrta stran XIV. Hrenove pridige (Foto T. Krampad, Nadskofijski arhiv Liubljana).
Fig.5  Page 4 of Hren’s sermon XIV (Photo T. Krampac, Archbishop’s archives Ljubljana).
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IV. Tekst pridige, transkripcija'

In positione & consecratione primarij lapidis pro monasterio novo venerabilium et
devotissimorum Dei servorum fratrum ordinis Sancti Francisci Capuccinorum in subur-
banis Labaci.

Designavit Dominus Jesus septuaginta duos etc."

Quando Rex quispiam vexillum suum erigit, solent multi eius nomini devoti et obe-
dientes accurrere, dare nomina, in signo Regio iucundari ac triumphare. Rex Regum et
Dominus dominantium' Dominus Jesus Christus. Quoniam ipse est Deus magnus & Rex
super omnem terram."” Vexillum eius signum vivificum Sancti Crucis in qua liberati et
salvati sumus. Vexilla Regis prodeunt fulget Crucis mysterium. Hoc defigitur hodie in
hoc loco benedictum ut adoremus. Sanctificatur autem per verbum. Dei omnis creatura
Dei bona & per orationem." Verbum autem caro factum est, per quod creavit sanctificavit
& restauravit Deus omnia pacificans per sanguinem Crucis filij eius omnia sive quae in
coelis sive quae in terris sunt.”” Venite quo adoremus.

Quia signum signati maiestatem & gloriam iunxit nobis.

Ut serviant in hoc loco servi Dei Deo. Cui servire regnare est excluso per hoc tri-
umphale signum inimico.

Ut sit patriae et totius civitatis propugnaculum & praesidium. Templum Salomo-
nis.

Et quid sibi volunt tam celebres et sacrosanctae caeremoniae. Audivistis de cruce.

1. Quia Dominus salutem humani generis in ligno crucis constituit, ut unde mors
oriebatur: inde vita resurgeret. Et qui in ligno vincebat in ligno quoque vinceretur, per
Christum Dominum nostrum.

2. Excluditur potestas inimici et exinanitur. Si quo inimicus debilitatur: quam lae-
tandum est huic civitati in hoc trophaeo . Non turra, non diabolus ipse praevalebit, non
aereuae potestates.

ipsomet serenissimo achiduce pro amore Dei liberaliter exhibitum, in quo reverendissimus illius civitatis epi-
scopus crucem errexit, primariumque lapidem solemni ritu et benedictione in fundamentis posuit 25 Aprilis
1607. Qui quidem episcopus propter caeremoniam praedictam etiam concionem habuit cam magna populi
laetitia et applausu.

' Na tem mestu se za pomoc pri transkripciji ter koristne nasvete zahvaljujem dr. Matjazu Ambrozicu, dr. Fran-
cetu M. Dolinarju in dr. Ani Lavri¢. Zahvala za pobudo objave te pridige pa gre dr. Andreju Pleterskemu.

! Vulgata: Lc 10, 1 Post haec autem designavit Dominus et alios septuaginta duos ... (Potem je Gospod dolo¢il
$e drugih dvainsedemdeset ...).

12 Vulgata: Apoc. 19, 16 et habet in vestimento et in femore suo scriptum rex regum et Dominus dominantium
(Na plas¢u in na boku pa ima zapisano ime: Kralj kraljev in Gospod gospodov).

' Vulgata: Psal. 94, 3 quoniam fortis et magnus Dominus et rex magnus super omnes deos (zakaj velik Bog je
Gospod, velik kralj nad vsemi bogovi).

' Vulgata: 1 Tim. 4, 4-5 quia omnis creatura Dei bona et nihil reiciendum quod cum gratiarum actione percipi-
tur sanctificatur enim per verbum Dei orationem (Zakaj vse, kar je ustvaril Bog, je dobro in ni¢esar ne smemo
zametavati, le da to s hvaleznostjo uzivamo. Saj vse posvecuje bozja beseda in molitev).

!> Vulgata: Kol. 1, 20 et per eum reconciliare omnia in ipsum pacificans per sanguinem crucis eius sive quae in
terris sive quae in caelis sunt (in da je po njem spravil s sabo vse stvarstvo. Saj je s krvjo njegovega kriza, se
pravi po njem, pomiril, kar je na zemlji in kar je v nebesih).
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Ponitur in fundamento lapis primarius et benedicitur. Hic Christum Dominum si-
gnum.

Lapis sine manu de monte abscissus:'® quia Dominus per suam misericordiam de
monte suo sancto et coelis dignatus est ad nos descendere:”” carnem absque virili semine
sine peccato assumpsit in similitudinem hominem factus est habitu inventus ut homo."

Hic lapis angularis est, quem licet reprobaverunt aedificatores primi sicut ITudaei
factus est tamen in caput anguli.”” Et super quaecumque coriderit, conteret eum qui autem
super ipsum coriderit, confringetur.?’ Lapis angularis, electus & pretiosus* in fundamen-
tum Ecclesiae Petra pretiosa Christus Jesus Dominus noster: qua inventa demum omnia
vendamus et comparemus eam.*

Ponitur in fundamento et desuper aedificatur. Quia fundamentum aliud nemo
potest ponere? praeter id quod positum, quod est Christus Jesus omnis Ecclesiastica in
hoc consurgit aedificatio. Quidquid extra aedificatur eradicabitur. Omnis enim plantatio,
quam non plantavit pater coelestis eradicatur.?*

Benedicuntur fundamenta omnia. Quoniam unctus est Dominus a Deo patre et
repletus omni beneditione. Quia ipse est qui solvit maledictionem et confundens mortem
donavit nobis vitam sempiternam.

Oleum et vinum imponuntur in lapide primario. Figuratum fuit in Jacob. Oleum
spiritus sancti unctionem ...% Et vinum laetitiam spiritus designat. Quia vinum laetificat
cor hominis.

Incensum orationis devotionem. Litterae. Chirographum illud, quod fuit affixum
cruci: quod delevit Christus morte sua. Quia erat contrarium nobis.

'® Vulgata: Dan. 2, 45 secundum quod vidisti quod de monte abscisus est lapis sine manibus ... (Saj si videl
sam, da se je z gore kamen utrgal brez ¢loveskih rok ...).

17V tekstu descondere.

'8 Vulgata: Fil. 2, 7 sed semet ipsum exinanivit formam servi accipiens in similitudinem hominum factus et
habitu inventus ut homo ... (ampak je sam sebe iznicil tako, da je prevzel vlogo hlapca in postal podoben
ljudem. Po zunanjosti je bil kakor ¢lovek ...).

! Vulgata: Psal. 117, 22 lapis quem reprobaverunt aedificantes factus est in caput anguli (118 kamen, ki so ga
zidarji zavrgli, je postal vogelni kamen).

0 Vulgata: Mat. 21, 44 et qui ceciderit super lapidem istum confringetur super quem vero ceciderit conteret
eum (Kdor bo padel na ta kamen, se bo razbil; in na kogar bo on padel, se bo strl).

! Vulgata: 1 Pet. 2, 6 ... ecce pono in Sion lapidem summum angularem electum pretiosum et qui crediderit
in eo non confundetur (Glej, na Sionu polagam kamen, izbran in dragocen vogelni kamen. Kdor se bo nanj
zanesel, ne bo dozivel sramote).

> Vulgata: 1 Kor 10, 4 petra autem erat Christus (in ta skala je bil Kristus).

» Vulgata: 1 Kor. 3, 11 ... fundamentum enim aliud nemo potest ponere praeter id quod positum est qui est
Christus Iesus (Drugega temelja namre¢ nihce ne more poloziti razen tistega, ki je Ze polozen, in ta je Jezus
Kristus).

2 Vulgata: Mat. 15, 13 ... omnis plantatio quam non plantavit Pater meus caelestis eradicabitur (vsaka sadika,
ki je ni vsadil moj nebeski Oce, bo izkoreninjena).

** Nad besedo unctionem je napisana e ena beseda, ki pa je ni mogoce prebrati.
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Aurum et argentum imponitur. Nam et tres reges eadem munera detulerunt.
Haec maiores nostri passim in hac patria, ubi plurimae ecclesiae constructae sunt
cogitabant, opere adimplebant.

Et nos quoque tali die Sancto Marco Evangelistae sacrata faciamus. Fuit Apostolus
harum partium. Recita historiam. Per ipsum cognovimus Deum.

Nota 12¢ Lada: Plejn: Poberin, Idola et dij antea Carniolae.

Trinae: 1. Simus grati Domino Deo propter lumen fidei acceptum.
2. Imitemur vestigia Serenissimi Principis Ferdinandi matris Mariae & nostri
principi quia ipse est Fundator loci.
Date eleemosynas, vendite omnia quae posidetis date et dabit vobis.”” Sola mise-
ricordia comes est pauperum morientium constat extra sepulchrum usque ad thronum
Domini.

Mementote quomodo malignus daemon suo veneno curavit destrui per sua mem-
bra Beatae Mariae Virginis et Sancti Joannis Ecclesias. Ecce restaurantur omnia. Estote
ergo grati.

V. Prevod

Pri postavitvi in posvetitvi temeljnega kamna za nov samostan castitljivih in kar
najbolj predanih Bozjih sluzabnikov bratov kapucinov franciskanskega reda v predmestju
Ljubljane.

Gospod Jezus jih je dolo¢il 72 itd.

Ko nek kralj dvigne svoj prapor, imajo mnogi njegovemu imenu predani in ubogljivi
navado prihiteti, dati imena, se v kraljevskem znamenju razveseliti in zmagovati. Kralj
kraljev in gospod gospodujocih, gospod Jezus Kristus. Ker sam je velik Bog in kralj ¢ez vso
zemljo. Njegov prapor je ozivljajo¢e znamenje svetega Kriza, v katerem smo bili osvobo-
jeni in reSeni. Kraljeva prapor koristi in se bles¢i skrivnost kriza. Ta blagoslov se danes na
tem mestu razglasa, da bi molili. Posvecuje se pa po besedi. Vse Bozje stvarstvo je dobro
in se posvecuje po molitvi. Beseda pa je meso postala in po njej je Bog ustvaril, posvetil in
obnovil vse; s krvjo njegovega kriza, njegovega sina, je pomiril vse, kar je na zemlji in kar
je v nebesih. Pridite, da bi molili.

Ker smo z znamenjem zaznamovani, nam je zdruzil veli¢ino in slavo.

Da bi na tem mestu bozji sluzabniki sluzili Bogu. Njemu sluziti, pomeni vladati,
izklju¢no po tem triumfalnem znamenju sovrazniku.

* Hrenova poznavalka dr. Ana Lavri¢ pravi, da je Hren taksnih kriZev narisal veliko; kadar je le mogel, ga je
kam pritaknil (gl. pontifikalne protokole, prim. Lavri¢, 1988, 184). Po njenem mnenju ga je mogoce razloZiti
s tem, da je Hren vedno in povsod Zelel poudarjati eksemptnost ljubljanske $kofije in neposredno podrejenost
papezu (nasproti oglejskemu patriarhu). Na tem mestu pa je morda hotel $e dodatno poudariti pripadnost,
podrejenost papeZu, najvi§jemu pravovernemu organu, nasproti omembi poganskega.

?7 Vulgata: Lk 12, 33 vendite quae possidetis et date elemosynam (Prodajte, kar imate, in dajte vbogajme).
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Da bo branik in varstvo domovini ter vsej drzavi. Salomonov tempelj.

In kaj zelijo zase tako slavni in posveceni obredi. Slisali ste o krizu.

1. Ker je Gospod resitev ¢loveskega rodu dolo¢il na lesu kriza, da od koder je izvirala
smrt, od tam je ponovno vstalo Zivljenje. In kdor je zmagal na lesu, bo na lesu tudi prema-
gan. Po Kristusu, Gospodu nasem.

2. Izkljudi in oropa se mo¢ sovraznika. Ce je sovraznik tako ohromljen, se mora ta
drzava veseliti v tej zmagi. Ne bodo prevladali ne stolpi , ne sam hudi¢, ne nebesne sile.

V temelj postavljamo odli¢en kamen in ga blagoslavljamo. To je znamenje Gospoda
Kristusa.

Kamen, ki je bil brez rok odtrgan z gore: ker Gospoda smo po njegovem usmiljenju
spoznali za vrednega spustiti se s svoje svete gore in z nebes k nam: privzel je obliko mesa
brez moskega semena in brez greha ter postal podoben ljudem, po zunanjosti je bil kakor
¢lovek.

Ta kamen je vogelni kamen, ki, ¢eprav, so ga zidarji zavrgli kakor prvi Judi, je vendar
postal vogelni kamen. Kdor bo padel na ta kamen, se bo razbil; in na kogar bo padel, bo
strt. Izbran in dragocen vogelni kamen, v temelju cerkve je dragocena skala Jezus Kristus,
nas Gospod: in potem, ko smo jo naposled nasli, prodamo vse in si jo pridobimo.

Polagamo v temelj, in nad njim se gradi. Ker drugega temelja ne more nih¢e polo-
Ziti, razen tistega, ki je Ze polozZen, in ta je Jezus Kristus, in v tem vstaja vsaka cerkvena
zgradba. Karkoli se gradi mimo tega, bo unic¢eno. Vsaka sadika namre¢, ki je ni posadil
nebeski oce, bo izkoreninjena.

Blagoslavljajo se vsi temelji. Ker Gospod je bil maziljen od Boga oceta in napolnjen z
vsakim blagoslovom. Ker sam je tisti, ki se je reil sramotenja, zmedel smrt in nam daroval
vecno Zivljenje.

OlJje in vino sta postavljena na temeljni kamen. Pri Jakobu je bilo prikazano, da je
olje duh svetega maziljenja ...** In vino doloca veselje duha. Ker vino razveseli srce clove-
ka.

Vzgan od vdanosti za molitev. Crke. Oni zapis, ki je bil pritrjen na kriz: ki ga je Kri-
stus unicil s svojo smrtjo. Ker nam je bil nasproten.

Namestili smo zlato in srebro. Kajti tudi trije kralji so prinesli enake darove. Za te
so nasi predniki povsod v tej domovini, kjer so postavljene $tevilne cerkve, mislili, da jih
bodo z delom zapolnili.

In tudi mi na ta dan svetega Marka evangelista delamo svete reci. Bil je apostol teh
krajev. Beri zgodovino. Po njem samem spoznavamo Boga.

* Manjkajoca beseda, glej opombo 26.
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Pomni! Lada, Plejn, Poberin, maliki in bogovi, ki so bili nekdaj na Kranjskem.

Troje:

1. Bodimo hvalezni Gospodu Bogu za prejeto luc vere.

2. Posnemajmo stopinje presvetega kneza Ferdinanda, matere Marije, in nasega
kneza, ker je sam ustanovitelj tega kraja.

Dajajte milos¢ino, prodajte vse, kar imate, dajajte in se vam bo dalo. Samo usmiljenje
je spremljevalec ubogih umirajocih, ostaja zunaj groba pa vse do Gospodovega prestola.

Pomnite na kak nacin je pokvarjeni hudi¢ s svojim strupom izvrsil! S svojimi udi
sem porusil cerkvi Blazene Marije Device in Svetega Janeza. Glejte, vse se obnavlja. Bodite
torej hvalezni!

VI. Komentar

Pridiga XIV (oz. njen osnutek) je Ze veckrat pritegnila pozornost znanstvenikov, pa
ne toliko zaradi dejstva, da je bila podana ob ustanovitvi kapucinskega samostana, tudi
ne zaradi latin§¢ine, v kateri je zapisana, in prav tako ne zaradi aluzij in citatov iz Svetega
pisma, iz katerih je pridiga v veliki meri sestavljena. Vse zgoraj nasteto ne preseneca in ne
prinasa ni¢ neobicajnega. Gotovo pa je odraz ¢asa, v katerem je nastala, v njej se zrcalijo
proti reformatorske teznje. Pa tudi to ni bil glavni razlog za zanimanje, ki ga je pozela.
Ustaviti se je potrebno na Cetrti strani, kjer lahko preberemo stavek: »Lada: Plejn: Pobe-
rin, Idola et dij antea Carniolae,« ki predstavlja glavni razlog za nemalo izvajanj na temo
Hrenove hipoteti¢ne ogorc¢enosti na racun tega, da naj bi nekdanji poganski bogovi na
Kranjskem med ljudstvom $e vedno Ziveli.”

Nadaljevati je mogoce s pokristjanjevanjem na Slovenskem; jasno je, kdaj se je
zacelo, a ob tej omembi staroslovanskih bozanstev se je gotovo potrebno vprasati, kako
uspesno je bilo, ¢e T. Hren $e v 17. st. omenja druga poganska bozanstva. Kakor da re-
formacija Ze sama po sebi ne bi bila dovolj, smo ob tej omembi primorani pomisliti na
obstoj starejsih predkrscanskih religioznih praks v odmaknjenih krajih Kranjske. Ker pa
je posvetitev temeljnega kamna potekala na praznik svetega Marka, se Hren za trenutek
ustavi pri tem apostolu nasih krajev,”® po katerem bi naj nasi kraji Boga sploh spoznali. In
takoj za tem Hren navede »sporen« stavek. Ker gre za osnutek, ne vemo, kako ga je povezal
z odlomkom pred njim in kako s tistim za njim. Ena izmed verjetnih moznosti je tudi ta,
da je prav sveti Marko tisti, ki je iz nasih krajev pregnal poganske bogove in malike, torej
tiste, ki so bili nekdaj na Kranjskem. Na ta nacin lahko Hrenovo omembo vstavimo v $irsi
kontekst vsebine pridige in uni¢imo izstopajo¢i ucinek, ki ga ima obravnavani stavek na
prvi pogled.

¥ Mal, 1940, 3; Petrovi¢, 2001, 55; Pleterski, 2001, 41.

3 Evangelist Marko ni nikoli deloval v nasih krajih, so pa njegove svetinje po njegovi smrti iz Aleksandrije pre-
peljali v Benetke, kjer so mu sezidali veli¢astno cerkev. Iz Benecije in Ogleja pa se je ¢e$¢enje sv. Marka §irilo
v nase dezZele, prim. Leto Svetnikov II, 209. Valvasor v VI. knjigi navaja podatek, da bi naj sv. Marko dejansko
nekaj ¢asa zivel in deloval v Akvileji; s sv. Hermagoro bi naj oznanjevala v sami Akvileji in tudi v sosednjih po-
krajinah, prim. J.W. Valvasor, VI. Knjiga, II. poglavje (J. W. Valvasor, 1689, II. Theil, 383-384). Valvasor najbrz
sledi ljudskemu izro¢ilu, ki ga je o¢itno poznal tudi $kof TomaZ Hren.
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Kljub temu $e vedno ostaja vprasanje, zakaj se je Hrenu zdelo pomembno poganske
bogove sploh izrecno omeniti. Predvidevamo lahko, da jih je vzel iz ljudskega izrocila,* kar
seveda ne dokazuje obstoja ¢e$cenja teh bogov v 17. st., ga pa tudi ne zanika. Potrjuje pa
poznavanje teh likov med ljudstvom, saj jih v nasprotnem primeru tudi ne bi bilo smiselno
omenjati pred ljudskimi mnozZicami, ki so prisle na slovesnost. Ce pa jih je vzel iz ljudskega
izrocila, potem lahko sklepamo, da so bili vsaj do neke mere med ljudmi $e vedno Zzivi.

Omenjeni stavek pa je mogoce razumeti preprosto kot pridigarski vlozek, kot reto-
ri¢ni ekskurz, kot prispodobo, s katero je Zelel poudariti, da so neko¢ v nasih krajih castili
poganske bogove, danes pa pravega Boga. Ucinek tistega, kar je Zelel povedati, je bil vedji,
Ce je izpostavil tisto, kar je bilo prej, za razliko od tega, kar je sedaj. Besedica antea ima
svojo tezo, ki je ne gre zanemariti.

V literaturi je mogoce zaslediti, da je Hren Sokiran ugotavljal obstoj poganskih bo-
gov, da je ob tej priloznosti proti njim strogo nastopil itd.*> Vendar na osnovi zapisanega v
pridigi ne moremo izpeljati ne tona povedanega in ne sklepati, koliko ¢asa se je Hren de-
jansko pomudil pri poganskih bogovih in malikih na Kranjskem. Pred nami je pa¢ samo
osnutek, ki nam sicer pove, Cesa se je v pridigi nameraval dotakniti, ne moremo pa izpelja-
ti, na kak nacin in kako obsezno se je ¢esa dejansko lotil. Avtorji, ki so pisali o Hrenovem
nastopu proti poganskemu verovanju, iz samega osnutka niso mogli zaklju¢iti, kako oster
je bil njegov t.i. nastop proti poganskemu verovanju, ko pa Hren samo naniza tri slovanske
bogove in omeni malike.

Kaj je mogoce povedati o izboru slovanskih bozanstev, ki jih navede Hren? Zakaj se
pojavi Lada, boginja pomladi, veselja, zakona in zdravja? Glede na njeno vlogo je mogoce
sklepati na to, da je bila med ljudmi zelo priljubljena. Kot zas¢itnica pozitivnega, optimi-
sticnega, veselja, veselja do Zivljenja in njegovega prebujanja, zdravja itd. bi nesporno z
lahkoto ohranjala svoje castilce. Posebno $e, ¢e imamo v mislih, da je krs¢anstvo nastopalo
zelo resno, strogo, togo; z odnosom, da je onostranstvo tisto, ki kaj steje, in za kar si je
potrebno prizadevati.

Hren omenja Se Plejna in Poberina. Plejn bi naj bil dobri domaci duh, ki ga je mo-
goce enaciti tudi s Polevojem. Povezujemo ju z dobro zitno letino, za katero se jima je
ljudstvo gotovo naprej priporocalo in poleti zahvaljevalo.” Verovanje v Polevoja, poljskega
duha, ki ga povezujemo z Zetvijo, klasjem in na splosno poljem, je bilo razsirjeno pred-
vsem med Rusi.** Ker je bila dobra letina pogosto Zivljenjskega pomena, bi se cescenje
Plejna lahko ohranjalo dolgo ¢asa. Kot nasprotni pol Zivljenjskega kroga (prejemanja in
dajanja) se pojavi $e Poberin, torej tisti, ki pobere. Ce je Plejn tisti, ki da, je Poberin tisti, ki
vzame. Se danes je poberin®® prisoten na slovenskem prostoru kot spremljevalec maskar,
ki pobira darove (Brkini). Poberina je mogoce najti tudi v obliki poberuh, ki velja za naj-
starej$o slovensko ime meseca septembra,* kar gre ponovno v kontekst prej povedanega.
September je mesec, ko se pospravlja vecina letine, se jo torej pospravi (pobere).

3 V uceni literaturi tistega ¢asa jih ni najti (prim. Zbrana dela Primoza Trubarja II, 227-239; Valvasor, VI. knjiga;
Schonleben, 1680/1681, 347; ra¢unali pa bi lahko $e na Hrenovo natan¢nost pri zapisovanju citatov. Ob tem
stavku namre¢ ni pripisa.

32 Mal, 1940, 3.

3 Mal, 1940, 23-24.

3 Ovsec, 1991, 343, 360.

¥ S tem v zvezi je mogoce omeniti $e ime poberuh, ki je bilo nekdaj v rabi za mesec september, torej tisti mesec,
ki vzame (v smislu, da jih je potrebno pobrati) vecino pridelkov.

3 Prim. Stabej, 1966, 73, 80.
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Hren's Sermon upon Setting of the Foundation Stone for the Capuchin Monestary in
Ljubljana

Julijana Visocnik

The author presents a draft for a sermon or a speech by the bishop Tomaz Hren,
which was given on 25. April 1607 at the consecration of the foundation stone for the
new Capuchin monastery in Ljubljana (today park Zvezda in the centre of Ljubljana).
This draft was used and quoted as a proof of the existence of pagan (old Slavic) beliefs still
in the 17" century. Since this sermon has never been presented as a whole, the context
of the mentioning of the three pagan gods (Lada, Plejn, Poberin) has not been known,
therefore scholars had no choice but to use their imagination for interpretation. In order
to bridge this gap, the author transcribes the draft and translates it. Since we have in our
hands only a draft of the sermon and not the sermon itself, we have to add that we do not
know the text which was actually preached by Tomaz Hren. It can be expected that we will
never know how much attention Tomaz Hren paid to Slavic gods, which are in fact only
mentioned in the text. It can be concluded that pagan gods were introduced to him by folk
tradition and not from the scholarly literature. Consequently, this fact cannot be taken as
a proof for the worship of pagan cults in the 17% century, while at the same time it cannot
be denied. But we can be sure of the existence of the mentioned figures among people in
the 17 century and even today. We also have to consider the option that T. Hren used this
statement solely as a preacher’s instrument to stress the difference between the situation in
the past (antea) and the state in the present, when the Christian God is worshipped.



Sustav svetista oko BaboZnice

Andelko Dermek

The last year author described the system of sacred triangles around BaboZnica in the
lower Zagorje region northwest of Zagreb in Croatia. In this article author gives further space
analysis of the reconstructed sacral points and gives their mythological interpretation. The
author concludes that the locations of the sanctuaries are connected with the Slavic calendar.
This calendar and space points are in the myth connected with the cult of sacred wedding of
Mara and Jarilo. After the wedding Jarilo is sacrificed and killed. This act shows some con-
nection with a cauldron.

Sveti trokuti i koncentri¢ne kruznice oko BabozZnice

U ¢lanku objavljenom prosle godine interpretirao sam legendu o okamenjenim sva-
tovima kao odjek slavenskog mita o bozanskoj svadbi Mare i Jarila (Dermek 2009). U kra-
ju oko Kamenih svata u donjem toku rijeke Krapine opisao sam preplet tri sveta trokuta
oko toponima Baboznica. U tom ¢lanku nisam poklanjao preveliku paznju medusobnim
odnosima duljina stranica u otkrivenim svetim trokutima smatrajuci da su vazniji kutovi,
te da su medusobni odnosi stranica samo posljedica svetih kutova. Medutim, ¢ini se da
je odnos stranica 1:2 posebno plijenio paznju slavenskih poganskih sveéenika. Tako u
svom ¢lanku nisam ni naglasavao da ovaj odnos oko toponima Baboznica ima vrlo vaznu
ulogu. Oko Baboznice tako mozemo opisati vide koncentri¢nih kruznica ¢iji su polumjeri
priblizno u odnosu 1:V2 (Slika 1). Prva i najmanja kruznica prelazi preko kapele Sv. Ivana
Krstitelja u Jablanovcu (r1 = 2,48 km). Druga preko kapele Sv. Petra u Zapresic¢u (3,5 km)
i vrha na Zlatnice (Zatinice, Zlatinice) brijegu (3,5 km). Ova kruznica prelazi i preko ka-
pele Sv. Vendelina u Donjoj Bistri (3,46 km). Tre¢a kruznica prelazi preko crkve Sv. Vida
u Javorju (4,99 km) i kapele Majke Bozje Ciseljske u Donjoj Pus¢i (5,03 km). Takoder,
oko Baboznice mozemo nastaviti ucrtavati jos veée kruznice u odnosu 1:V2. Cetvrta
prelazi preko kapele Sv. Doroteje u Jakovlju (7,06 km), peta preko vrha Medvednice
- Sljemena (9,83 km), a Sesta preko samog centra Zagreba, tj. priblizno preko crkve
Sv. Marije na Dolcu (13,99 km) koja sasvim sigurno spada u krug najstarijih zagre-
backih crkava. Polumjeri navedenih kruznica daju odnose koji vrlo malo odstupaju
od odnosa 1:V2 (Tabela 1).

Odnos Numericka vrijednost (km) Kvocijent
r2:rl 3,5:2,48 1,41
r3:r2 501:35 1,43
r4:r3 7,06 : 5,01 1,41
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r5:r4
r6: 15

9,83:7,06
13,99:9,83

1,39
1,42

Tabela 1: Medusobni odnosi polumjera kruznica opisanih oko BabozZnice

Moze se primijetiti da tre¢a kruZnica ovog sustava prolazi samo 100 m od Zupne cr-
kve Sv. Nikole u Poljanici Bistranskoj. Ova crkva je posebno znacajna, jer se prvi put spo-
minje ve¢ 1209. godine i po tome je jedna od najstarijih u $iroj okolici. Dao ju je sagraditi

& = TR =0 PRI .7 bt
Slika 1: Raspored svetista oko BaboZnice. (B: Baboznica, 128m; SI: Sv. Ivan Jablanovec, 165m; MBC: Majka BoZja
Ciseljska Donja Puséa, 239m; SJ: Sv. Juraj Donja Puséa, 180m; SV: Sv. Vid Javorje, 132m; SP: Sv. Petar Zapresic,
128m; Z: Zlatinice brijeg, 584m; KS: Kameni svati, 489m; I: raspelo u Ivancu Bistranskom, 140m; SN: Sv. Nikola
Poljanica Bistranska, 259m; SVB: Sv. Vendelin Donja Bistra, 141m; SD: Sv. Doroteja Jakovlje, 215m).



Andelko Dermek

zagrebacki Zupan Vratislav'
iz poznate plemicke porodice
Acha koja je imala velike pos-
jede oko Zagreba. Ubikacijom
crkve Sv. Nikole automatski bi
se ubicirao i posjed Lubenik
koji se nalazio nize crkve i
njezinog posjeda?, a ¢iji polo-
zaj je do danas ostao enigma,
jer se nakon 14. stoljeca vise
nikada ne spominje. Ubikaci-
ju otezava to §to se ova crkva
razli¢ito locira u povijesnim
dokumentima: 1209. godi-
ne u Poljanicu viSe Lubeni-
ka, 1334. godine u Lubenik?,
1501. godine u Jablanovec?,
a tijekom 16. stoljeca u Pod-
gorje. Zabiljezena je i tradicija
o tome da se danasnja crkva
ne nalazi na izvornoj lokaciji.
Bistranski zupnik Cerovski u
svojoj kronici pod naslovom

Slika 2: Lokalni sveti trokut Kameni svati — Sv. Vendelin — Loncarev mlin
,,Knjiga spomenka vrednih (KS: Kameni svati, 489m; SV: Sv. Vendelin Donja Bistra, 141m; LM:
fare bistranske od najstarijih Lonéarev mlin, 170m, SI: Sv. Ivan Jablanovec, 165m; SR: Sv. Rok Novaki
Bistranski, 160m; SN: Sv. Nikola Poljanica Bistranska, 259m).

vremena do sadas$njih“ pisa-
noj 1850. godine navodi kao
izvornu lokaciju koja je predaleko od danasnje (oko 1 km sjeveroisto¢no) i koja je jo$ k
tome vezana za drugog zastitnika — Sv. Magdalenu. Neki podaci koje je zabiljezio ovaj Zu-
pnik ukazuju na to da se izvorna crkva ipak nalazila na dana$njem polozaju ili vrlo blizu
njega:

e V1OZi su vec sobom premisljavali, nut kaj je negda pervoga vtamelitelja Fare ove
genulo, da na ovakovom Brijegu Cirkvu i farof isel je postavlat, i radi bi bili zvrha zeznali,
kak morebiti i ti dragi moj Naslednik i Citavec, koj mesto ovo premisljavas i zroka zezveidjas,
i sudim da ti povolno bude cuti, ako ti ga povem i odprem onak — kak sem ga vu jednem
starem pismu naznacenoga nasel. — Zakaj na ovom brezuljku, i tak reku¢ vu ovoj gori Cir-
kva i farof je napravlen, zrok naj veksi je bil ov Zviranjek i ova zdrava voda, koju na dvoriséu
izvirati vidis. Ar ov zdencec vre od starih vremen zarad dobrote svoje na velikem glasu je, ne
samo vu ovoj celi okolici, nego takajse i vu istom Zagrebu, kak to iz vustmenog pripovedanja
Culsem...“ (Nikoli¢ 1962)

»Prima meta predii Polonica nomine, ubi supradictus V(ratizlaus) comes edificauit ecclesiam nomine sancti Nic-
holai..” (Smiciklas 1905: 91-95)

»Petus qui dicitur frater V(ratizlai) comitis habet predium nomine Lubenic infra metas supradicti sancti Nicho-
lai” (Smiciklas 1905: 91-95)

“Ttem ecclesia sancti Nicolai de Lubenic” (Racki 1872)

»Valentinus plebanus in Jablanovec® (Racki 1872)
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Nepristupacna lokacija na brijegu i zdravi izvor ukazuju na poganske motive. Uzi-
majucéi u obzir i to da je Sumovito podrucje Gore (Medvednice) isto¢no i jugozapadno
od crkve jedino koje je moglo biti u posjedu Zupe od njezinog utemeljenja moze se za-
Kljuciti da je posjed Lubenik pokrivao podrucje pod Gorom. Naziv ovog podrudja je od
15. stoljeca Podgorje, a ponekad i Jablanovec prema najvecem selu. Iz ovoga se vidi da su
nazivi Podgorje i Jablanovec vjerojatno tijekom 15. stolje¢a potisnuli stariji naziv Lube-
nik. U vezi s ovom crkvom zanimljivo je spomenuti da neki kazivaci legende o Kamenim
svatima navode da su svatovi i$li od Kamenih svata prema crkvi Sv. Nikole® ili da je mla-
denac bio iz Novaka$, dok neki opet pri¢aju da su svatovi isli u Nove Dvore” (nasuprot
Baboznice).

Za kapelu Sv. Vendelina u Donjoj Bistri je znacajno da se nalazi skoro to¢no sjever-
no od Kamenih svata i na drugoj koncentri¢noj kruznici oko Baboznice. Medutim, tre¢e
svetiSte se ne da sigurno locirati, osim ako to ne bi bila lokacija Loncarev mlin’ u Nova-
kima Bistranskim na granici s Jablanovcem. Ona bi ¢inila trokut s kutovima od 23,5° na
Kamenim svatima i 15,5° kod Sv. Vendelina te bi tako ovaj trokut predstavljao neku vrst
malog lokalnog svetog trokuta (Slika2).

Naselja Jablanovec i Novaki u tom predjelu dijeli potok Kutinci. Predio desno od
potoka naziva se Kotel®, a lijevo Divjaki. Nize Divjaka nalazi se polje koje se naziva Rosc¢i-
ca, a Citav $iri predio se naziva Srakino sve do obliznje kapele Sv. Roka. Mozda nije neva-
zno spomenuti da je 200 metara nizvodno od Loncarevog mlina 1897. godine pronaden
jedini nalaz iz rimskog doba na $irem podrucju (Brun$mid 1898). Kipi¢ od vapnenca,
visine 53 c¢m, grube izrade, prikazuje musku figuru u sjedecoj pozi obu¢enu u himation
s golim gornjim dijelom tijela. Kipi¢ je pronasao mlinar kopaju¢i kanal za svoj mlin u
vodotoku potoka ‘Kutica’ na dubini od 4 m °.

«

»10 su kameniti svatovi. Isli su ez goru, gore svetom Nikoli, gore na vencanje. A njegova mati, da nije ona dala
Zenititu kcer. Tu koju je on Stel Zeniti ni dala Zeniti. I onda kad su oni isli da je ona nje zaklela da bi s kamenom
postali, ne. I tak su ljudi povedali da tak su bili svati i mladenci i jo$ pesek napred koj je iso, da to sve ostalo ka-
men.“ (Zecevi¢ 1973:br. 39)

“Mlada je bila kéi mlinara iz Podsuseda, a decko je bil iz Novaka Bistranjskih. Car su ga zvali. Mati od mlade
nije bila zadovoljna da ide ona bogata za siromaha Cara, makar se zvao Car. Otac je bil zadovoljan i on je iz
Podsuseda isel § njima na viencanje. Da je majka zaklela da Bog da se okamenili! I oni se okamenili! Jos se vide
na vrh brijega veliki kamenovi. Jos neki pricaju da je u pecini kotac za kolovrat $to ga je mlada nosila da bu prela.”
(Zecevi¢ 1973:br. 43)

»Bil je jen mladic, dole pod Susedom. On se namislil oZeniti i zebral si je jenu pucu. Ta puca nije bila po volje
njegove mame. Ali on ju ni Stel pustiti. ISel je na vjencanje u Nove Dvore. Majka ga je zaklela da prije neg se vrne
dima da bi se ti svati f kamen pretvorili. I kad su se vracali z viencanja, oni su se svi skamenili. I denes jos se vidiju
ti kameni na bregu Zagrebacke gore, blizu Zapresi¢a.“ (Zecevi¢ 1973:br. 40)

Dominantno prezime u Kotlu je Puzjak (> Bezjak). Naziv Bezjak razli¢ito je tumacen od lingvista i mozda
upucuje na etnografsku oznaku iz predslavenskog vremena (Gusi¢, Marijana: Etnicka grupa Bezjaci, JAZU,
Zagreb 1967). Po Skoku naziv dolazi od pejorativnog izraza - ‘bez jaja. U 16. stolje¢u je oznacavao sve hrvatske
kajkavce i ¢ini se da nije imao podrugljiv prizvuk. Furlansko bezoal/ bazodl/ basaual u znacenju ‘Tuda’ nalazi
se i u istromanskom u obliku bazuai u znac¢enju ‘muda. Prema Skoku izraz potjece od lat. bisovalis koji ima
dvajaja’ - bez + jaje + ak ‘bezjajak] haplologijom ‘bezjak’ Postoji ¢itava pokrajina u Italiji pokraj Monfalconea
koja se naziva Bisiacaria. Ima i ljekovita biljka bezanica/bezanka/prostrijel. Prostrijel se koristi kao naziv i za
svinjsku bolest koja se lije¢i ovom travom. Bez je i naziv za demona ili davla kod Belostenca i Glavinica. Bezja-
Ca je naziv za sjekiru vincilirku - kosijer, vinjak koji sluzi za kréenje Zivice i ostrenje kolaca u vinogradu. Sve
nabrojeno mozda ukazuje na vezu s kultnom kastracijom.

° ,1897 fand der Miiller Bertak beim Tieferlegen des Bettes des Kuticabaches 4 m tief einen Torso aus Kalkstein:
Minnliche, sitzende Figur, Oberteil nackt, Unterteil mit einer Himation dhnlichen Kleidung. Kopf, obere Bru-
sthdlfte und beide Arme fehlen. H 53 cm. Grobe, provinziale Arbeit, vielleicht romish? Klemenc (1938)
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Andelko Dermek

Moze se takoder uoditi da su neka sveti$ta oko BaboZnice rasporedena tako da nji-
hove poveznice ¢ine okomice i paralele oko pravca nagnutog za 20,5° +-1° u odnosu na
smjer zapad-istok (Slika3). Izmedu vedine to¢aka postoji direktna opticka vidljivost, ali se
jedino s to¢ke KS (489 m) pruza pogled na sve ostale tocke.
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Slika 3: Medusobni odnosi pojedinih tocaka oko Baboznice. (SVM:Sv. Vid Merenje, 219m; SF: Sv. Florijan
Krajska Ves, 209m; SP: Sv. Petar Krusljevo Selo, 209m; SD: Sv. Doroteja Jakovlje, 215m; B: BaboZnica,
128m; SN: Sv. Nikola Poljanica Bistranska, 259m; STK: Sv. Tri kralja Kraljev Vrh, 270m; SK: Sv. Katarina
Hrebine, 271m; SA: Sv. Andrija Bregovljani, 253m; SJ: Sv. Juraj Donja Pu$éa, 180m; SRL: Sv. Rok Luka,
141m; SDZ: Sv. Duh Zejinci, 190m; SVB: Sv. Vendelin Donja Bistra, 141m; SR: Sv. Rok Novaki Bistranski,
160m; SV: Sv. Vid Javorje, 132m; KS: Kameni svati, 489m; Z: Zlatinice, 584m; SI: Sv. Ivan Jablanovec,
165m; SPZ: Sv. Petar Zapresic, 128m).
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Sveti kutovi kao kalendar

Na temelju sustava kruznica oko Baboznice mozemo zakljuciti da se slavenska po-
ganska svetiSta nisu smjestala nasumicno, nego da su se pokoravala geometrijskim za-
konitostima koja proistje¢u iz promatranja poloZaja Sunca kroz ¢etiri godiSnja doba. Pri
tome je vaznu ulogu imala razlika kutova koju kroz jedno godi$nje doba nacini Sunce na
svojim karakteristi¢cnim polozajima dok se krece po nebeskom svodu. To su elevacija Sun-
ca u zenitu i azimut izlaska ili zalaska Sunca za obzor. Tijekom proljetnog perioda vaznu
ulogu igrali su sljedec¢i datumi:

21. ozujak - ekvinocij, praznik Jarilovog i Marinog rodenja

2. svibanj — medupraznik koji se vjerojatno odnosi na Jarilov povratak iz Velesovog
svijeta mrtvih (Permek 2009)

21. lipanj - solsticij, praznik Jarilove i Marine svadbe

Solarni ciklus tijekom prolje¢a daje sljede¢e nepromjenjive kutove koji vrijede za sve
geografske $irine:

23,5° - kut razlike elevacija Sunca u zenitu od ekvinocija do solsticija

15,5° — kut razlike elevacija Sunca u zenitu od ekvinocija do 2. svibnja

8° — kut razlike elevacija Sunca u zenitu od 2. svibnja do ljetnog solsticija

Njihovi pandani su promjenjivi kutovi () u vezi s azimutom pod kojim Sunce zapa-
da ili izlazi, a koji ovise o geografskoj Sirini (Slika 4).

N
zalazak izlazak
21. 6. 21. 6.
21. 3. B B 21. 3.
W E
23.9. B p 23.9,
21. 12. 21. 12.
S

Slika 4: Shema izlazaka i zalazaka Sunca na karakteristicne datume (vazi samo za ravninu horizonta od 0°).
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Primarni sveti trokut ¢ine kutovi od 23,5° (a) i kut razlike azimuta zalaska odnosno
izlaska Sunca od ekvinocija do solsticija ( =34° za geografsku $irinu od 46°).

Kut od 23,5° se s nekom vaznom to¢kom u prostoru dijeli u omjeru 15,5°: 8°. Tako u
sustavu svetista oko Baboznice kapela Sv. Ivana dijeli kut od 23° u omjeru 15°: 8° kod Sw.
Vida, a s kapelom M.B. Ciseljske istovremeno tvori i trokut s kutovima 15,5° i 34° i to tako
da Sunce na ljetni solsticij zapada za M.B. Ciseljsku gledajuci s pozicije Sv. Ivana. Raspelo
u Ivancu kod potoka Ivani$¢aka dijeli pak kut svetog trokuta M.B. Ciseljska-Baboznica-
Sv. Petar u omjeru 15°: 8°.

Sustav sveti$ta na otoku Riigenu pokazuje zanimljive paralele sa sustavom svetista u
donjem Zagorju (Slika 5). Kako je na toj geografskoj $irini odnos kra¢ih stranica u svetom
trokutu 1:1,7 (kutovi 23,5° i 42,5°) zanimljivo je da ako kruznice s tim odnosom opisemo
oko gradine u Venzu (Venzer Burgwall) tako da manja prelazi preko gradine Rugard, a
veca preko Jaromarsburga na rtu Arkona, tada veca kruznica prelazi i preko gradine u
Garzu (9.-12. stoljece) i preko najvise tocke na poluotoku Jasmundu. U nastavku linije
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koja spaja gradine u Venzu i Garzu nalazi se i gradina Wallberg-Zudar (9.-12. stoljece). S
te tocke se gradine u Rugardu i Venzu vide pod kutom od oko 23°. Srednjovjekovna crkva
Sv. Margarete u Patzigu dijeli kut od 23° kod Arkone u omjeru 15,5° : 7,5°. Ova crkva se
nalazi na polovi$tu duzine Arkona-Zudar. Zanimljivo je da je linija koja spaja Svantevitov
hram na rtu Arkona i Rugard nagnuta samo za 1° u odnosu na pravac sjevera.

Prazniku koji pada 2. svibnja kroz ostala tri godi$nja doba po elevaciji Sunca u zeni-
tu odgovaraju datumi 8. veljace, 2. studenog i 12. kolovoza®.

Ovi medupraznici koji padaju izmedu solsticija i ekvinocija udaljeni su 42 dana ili 6
tjedana od najblizeg ekvinocija (Slika 6).

21:3.
8.2. 2.9,
42 42
49 49
21. 12. 21. 6.
49 49
42 42
2. 11 12. 8.
Slika 6: Kalendar
(baziran na godini od
23.9. 364 dana).

Datum 2. studeni je u kr§¢anstvu praznik posvec¢en mrtvima, te je njegova vaznost
zagarantirana i opéepoznata. Datum 8. veljace pada u vrijeme Fa$nika koji je s Uskrsom
povezan sli¢nim pravilom. Kao argument u prilog vaznosti ova dva medupraznika zna-
¢ajno je spomenuti da se u poganskoj Svedskoj u Gamli Uppsali svakih devet (osam) go-
dina u veljaci odrzavao veliki praznik Disting prilikom kojeg se Zrtvovalo ukupno 72 mu-
$ke ljudske i zZivotinjske Zrtve kroz devet dana. Tocan datum Distinga ovisio je o fazama
mjeseca, medutim tri prethistorijska humka na mjestu tamosnjeg svetista su usmjerena u
smjeru zalaska Sunca na datume 8. veljace i 3. studenog!'.

Datum 12. kolovoz pada na kraju Zetve i vrlo je blizu kr§¢anskog praznika Velike
Gospe.

1 http://solardat.uoregon.edu/SunChartProgram.php, Svi kutovi dani u ovom ¢lanku su priblizni (+-0,5°), jer
navedeni program ne omogucava precizni izracun, ve¢ samo crta graf. Takoder, kao posljedica toga su i datu-
mi samo priblizni tj. greska je +- 1 do 2 dana.

' http://www.astro.uu.se/archast/Henriksson.pdf
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Slika 7: Mlinski kamen; shema kriZanja utora gornjeg i donjeg mlinskog kamena.

Kamena svadba, mlin i kotao

Baboznica se u predaji vezuje uz mlin (Permek 2009). Svaki mlinski kamen ima
kosokutno ili spiralno urezane vodilice za Zito. Urezane vodilice dvaju mlinskih kamena
moraju se pri vrtnji spiralno krizati (Slika 7).

Ovo krizanje je analogno krizanju niti prediva prilikom tkanja. Predenje i tkanje su
atributi Zenskih bozanstava. Kaziva¢ legende o okamenjenim svatovima iz Jablanovca ne
kaze tako sluc¢ajno za mladenku:

»...JOS neki pricaju da je u pecini kotac za kolovrat sto ga je mlada nosila da bu prela.”
(Zecevic 1973:br. 43)

Dva mlinska kamena od kojih se jedan okrece, uslijed trenja mogu uzrokovati i
iskrenje, a to je u mitu interpretirano kao izbijanje gromova. Kako zito kao personifikacija
Jarila upada izmedu dva mlinska kamena, tako se vodi njihovim vodilicama prema van,
meljudi se pri tome u brasno. Jarilo tako umire i sluzi kao hrana koja se ritualno jede isto
kao $to se ritualno jede i mesna zrtva ubijena na Zrtveniku. Nije dakle slu¢ajno da munja,
malj, muka, mucati, muka (pSeni¢na), mljeti i mlin dolaze od istog korijena *mel-, koji je
bio u vezi s predstavom bozjeg kamenja, munje, odnosno Perunove strijele, kazne i zrtve
(Bammh 2008). Zrtvenik i mlin ¢ini se da su ista stvar.

U proslom stolje¢u prilikom svadbe jednog ‘Kotlara® u prethodno spomenutom
predjelu Kotel u Novakima, kao §to je i obicaj, prilikom Zorje svatovi su izali van i plesali
kolo oko krijesa na lokalnom krizanju'2. Uz krijes su postavili stari kotao. Nakon toga su ga
razbili uz rije¢i kako ¢e se Kotel od sada zvati Novo Selo budu¢i da im je dodijao stari naziv.
Kazivaci odnosno akteri stvarnog dogadaja smjestili su kotao pored svadbenog krijesa i na
kraju ga razbili. Ne znam je li to ostatak nekog starijeg svadbenog obicaja, ali se tesko oteti
dojmu koji priziva poznati greki kultni tronozni kotli¢ u kojem su se kuhali zrtveni komadi
mesa. Nad kotlicem je sjedila stara Zena-prorocica odjevena kao djevica (Pitija).

12 Preneseno prema pri¢anju mojih roditelja
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Slika 8: Grb opcine Brdovec (Zupa Sv. Vida Ja-
vorje) koji prikazuje Sv. Vida mucenika kako
se kuha u kotlu.

Kotao ispunjen vodom koji se prevrée javlja se i u predsvadbenom obicaju lada u
pirotskom kraju i u sjeverozapadnoj Bugarskoj pod nazivom nadysane ili cane na kumxa.
Glavni lik ovog obreda je djevojka koja se zove Lada, a koja u pratnji djevera, djevojaka
i sviraca odlazi do izvora na vodu. Djevojke oko kotla igraju kolo, a jedan od igraca dva
puta prevrée kotao. Tredi put djevojka ispuni kotao s vodom i nosi ga kudi, te od te vode
mijesi svadbeni hljeb. Ovaj obred inace ima karakter lazne svadbe, odnosno u njemu se
javlja lazna mladenka. (Toncroj 2001: 325 - 326)

U slucaju Velesovih svetista u dolini Krapine i na otoku Riigenu mozemo uociti vezu
sa Sv. Vidom. Pri tome je zanimljivo primijetiti da legende o ovom svecu govore da je bio
bacen u kotao vrelog ulja. Mladenacki lik sv. Vida u kotlu najucestaliji je njegov ikonograf-
ski motiv (Slika 8). Osim §to se casti kao zastitnik ociju i vida, protiv groma i zla vremena,
posebno ga ¢aste i proizvodaci kotlova.

Zorja je bila obavezan zavr$ni dio svadbene sve¢anosti u donjem Zagorju:

LVu rane jutre kad se dan pocel beliti, zatancala bi se zorja. Svi svati su znali z hiZe ziti
van na krizanje, de su si ogenj vuzgali, da bi okol njega tancali. Gosti i svati bi se prijeli vu
kolo i zapopevali “Zorja je zorja . U kolu su stali muzikasi i prve je tancal prvi svat z mla-
denku. Ona je okol vrata imala rucnik koji je hitila onomu s terem je Stela tancati. Obicne
je prvi na redu bil mladenec. Tak kak bi on otancal z mladenku si bi biral drugu i okol vrata
je metal rucnik. Igra se i popeva “Igram kolo u dvadeset i dva”. Posle mladencov se i drugi
menjaju... Kak su svi bili v kolu, a neki i viSe put, pak su se vu hizu vruuli. Tu ih je ¢ekal
vajngulas ili pak sarma kaj ih je znala lepe okrepiti.“(Skreblin 1998)

Spoj krijesa, kotla i vinskog gulasa je vrlo znakovit, jer se na temelju svega spomenu-
tog ¢ini da Jarilo nakon svadbe zavrs§ava raskomadan i kuhan u kotlu sli¢no svetom Vidu.
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The system of sanctuaries around Baboznica
Andelko Dermek

Thelast year author described the system of sacred triangles around Baboznica in the
lower Zagorje region in Croatia. In this article he gives further mythological interpretation
of the space relations of the local toponyms and sacral objects. In this search author
confirms the special meaning of the distance relation 1:V2 between the central location
at Baboznica and the other surrounding sacral points. In a sacred triangle as a most
important is confirmed to be the constant angle of 23,5° which represents a deviation
of the sun elevation at zenith on the equinoxes and the solstices. In the same period the
second angle confirms to be the varying angle which represents a deviation of the azimuth
of the sun setting or rising. The constant angle is usually placed at the Veles' sanctuaries (St.
Vitus and St. George) and the varying angle is usually placed at the Perun's sanctuaries (St.
Peter, St. John and Zlatinice brijeg). It is noticed also that one of the sanctuaries splits the
constant angle of 23.5° in a ratio 15.5°: 8°. This ratio corresponds to the midseason dates:
May 2, August 12, November 2 and February 8. The author concludes that the locations
of the sanctuaries are connected with the slavic calendar which is in the myth connected
with the cult of sacred wedding of Mara and Jarilo. After the wedding Jarilo is sacrificed
and killed. The wedding dance around a bonfire at down taken together with the custom
of overturning a cauldron and with the iconographic depiction of St. Vitus as a young
man in a cauldron of boiling oil, all points in a direction of a sacred boiling of raw pieces
of flesh which represent body parts of killed Jarilo.



Reconstructing the Funeral Ritual of the
Kievan Prince Igor
(Primary Chronicle, sub anno 945)

Aleksandr V. Koptev

The article deals with the story of the revenge of Kievan Princess Olga to the Drevlyans
who murdered her husband, Prince Igor, in 945. Three stages of the revenge are interpreted
as a princely funeral ritual, determined by the mythological picture of the tripartite structure
of the universe.

The Russian Primary Chronicle (The Tale of Bygone Years, ca. 1110), under the year
945, relates the story of the murder of Kievan prince Igor by tribesmen of the tributary
Drevlyans:

“6453 (945). In this year, Igor’s retinue said to him, “The servants of Sveinald
are adorned with weapons and fine raiment, but we are naked. Go forth with
us, oh Prince, after tribute, that both you and we may profit thereby” Igor
heeded their words, and he attacked Dereva in search of tribute. He sought to
increase the previous tribute and collected it by violence from the people with
the assistance of his followers. After thus gathering the tribute, he returned
to his city. On his homeward way, he said to his followers, after some reflec-
tion, “Go forward with the tribute. I shall turn back, and rejoin you later”
He dismissed his retainers on their journey homeward, but being desirous
of still greater booty he returned on his tracks with a few of his followers.
The Derevlians heard that he was again approaching, and consulted with Mal,
their prince, saying, “If a wolf comes among the sheep, he will take away the
whole flock one by one, unless he be killed. If we do not thus kill him now,
he will destroy us all”. They then sent forward to Igor’ inquiring why he had
returned, since he had collected all the tribute. But Igor’ did not heed them,
and the Derevlians came forth from the city of Iskorosten and slew Igor and
his company, for the number of the latter was few. So Igor was buried, and his
tomb is near the city of Iskorosten in Dereva even to this day”!

The story represents historical events which were also known to contemporaries
outside Kievan Rus’* Although the tale of Prince Igor’s death contains valuable informa-
tion that itself needs a comparative analysis, in this article I intend to examine the events
that happened after his murder. The medieval compiler and modern scholars alike see in

' The Russian primary chronicle 1953: 78-81.
* See Leo Diacon, Hist. V1, 10 and the comments by Ditten 1984: 188.
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the series of violent deaths that followed his killing the stages of revenge by Igor’s widow,
Princess Olga. First, she ordered that the embassy from the Drevlyans who arrived in Kiev
be buried alive; then her servants set fire to the bathhouse where the Drevlyan “best men”
washed themselves, so that they were burnt alive; and finally, the princess went to the
place where her husband was buried and, during a funeral banquet, ordered the massacre
of thousands of Drevlyans. Next year Princess Olga departed for the land of the Drevlyans
with the Kievan army, where she besieged and burned their city Iskorosten, slaughtering
the majority of its population.

The last, fourth action of the princess is structurally and temporary separated
from the former ones. Alexander A. Shakhmatov considered the story of capturing Isko-
rosten with the help of incendiary birds as a later interpolation to the Initial Compilation
(Nachalnij Svod, 1093-95), added by the author of the Primary Chronicle (ca. 1110).> This
follows from the fact that the story of the capture of the Drevlyan capital is missing from
the 946 entry in the First Novgorodian Chronicle.* The story of Iskorosten remained among
the tales and legends of oral tradition until the twelfth century (1110-1118), while the
story of her threefold revenges was possibly written down as early as ca. 1039. Therefore,
scholars frequently examine it alone.

The first three murders are recently considered in scholarship manifestations of the
Dumézilean three functions, but the fourth one is more difficult to interpret.’ At the same
time, when examining the four stages of revenge, scholars give to each of them an expla-
nation connected with a ritual action: funeral, sacrifice, funeral competition, and use of
magic incendiary birds.® This interpretation allows them to make the basis of the story
ritualistic, rather than a simple banal matter of revenge. My hypothesis is that in this an-
nalistic story we have a series of rituals connected with the death of the Kievan prince.
Although in the opinion of Vasilij M. Istrin, the story does not seem to be an interpolation,
because it logically follows the previous narration, I follow the common approach and
consider here the only three first actions of Princess Olga.’

1. The arrival of the Drevlyan embassy.

“But Olga was in Kiev with her son, the boy Svyatoslav. His tutor was As-
mund, and the troop commander was Sveinald, the father of Mstikha. The
Derevlians then said, “See, we have killed the Prince of Rus. Let us take his
wife Olga for our Prince Mal, and then we shall obtain possession of Svya-
toslav, and work our will upon him”. So they sent their best men, twenty in
number, to Olga by boat, and they arrived below Borichev in their boat. At
that time, the water flowed below the heights of Kiev, and the inhabitants did
not live in the valley, but upon the heights. The city of Kiev was on the present
site of the residence of Gordyata and Nicephorus, and the prince’s palace was
in the city where the residence of Vratislav and Chudin now stands, while
the hunting grounds were outside the city. Without the city stood another

* Shakhmatov 2001: 84-85, 109-110.

4 PSRLt.3:112-113.

5 See Garcia De La Puente 2005: 255-272; 2009:193-202.
¢ See Ward 1970: 123-142.

7 Istrin 1924: 56-57.
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palace, where the palace of the Cantors is now situated, behind the Church
of the Holy Virgin upon the heights. This was a palace with a stone hall. Olga
was informed that the Derevlians had arrived, and summoned them to her
presence with a gracious welcome. When the Derevlians had thus announced
their arrival, Olga replied with an inquiry as to the reason of their coming.
The Derevlians then announced that their tribe had sent them to report that
they had slain her husband, because he was like a wolf, crafty and ravening,
but that their princes, who had thus preserved the land of Dereva, were good,
and that Olga should come and marry their Prince Mal. For the name of the
Prince of Dereva was Mal”.

The tale of the ambassadors from the people, who had killed the prince and then
came with the proposition to marry his widow, looks a bit strange. Some Russian scholars
try to interpret the story as an ancient custom, according to which the power formerly
held by the prince was obtained through marriage to a woman (girl) of the ruling family.?
In this case, the princess Olga held power in Kiev, and the Drevlyans, by marrying their
prince Mal to her, wished to achieve control over the whole Kievan polity.

However, another interpretation of the tale is possible, based upon the folkloric mo-
tif of association between death and marriage.’ In this motif, widespread in Russian fairy
tales, the love of the deity of death causes a human to die, as the deity carries him or her
away to its own kingdom for marriage. The historical connection between Slavic marriage
and funeral rites has recently been examined by Valeria Eremina, whose book is devoted
to the symbolism of rites of transition.'” Eremina shows how widespread in Slavic folklore
and ritual tradition is the idea of the joint death of husband and wife, or two lovers."

Ahmed Ibn Fadlan, the secretary of an Arabic embassy to the Bulgars, saw such a
burial-marriage ritual on the lower Volga in 921. The funeral of a Ras noble was accom-
panied by the sacrifice of a girl and was arranged as her marriage to her deceased master."
Both Arabic and Byzantine authors point to the Slavic and Ras custom of burning the
wife, alive or dead, together with her dead husband.” Especially impressive is the infor-
mation of Abu al-Hasan al-Masudi (The Meadows of Gold and Mines of Gems, chap. 17),
written down about 943-947, who relates that if a Slavic or Russian man happened to die
unmarried, or as a widower, he was married off after death:

“One of the various pagan nations, who live in his country, are the Sekalibah
(Sclavonians), and another the Rus (the Russians). They live in one of the two
sides of this town: they burn the dead with their cattle, utensils, arms, and
ornaments. When a man dies, his wife is burnt alive with him; but, when the
wife dies, her husband is not burnt. If a bachelor dies, he is married after his
death. Women are glad to be burnt; for they cannot enter into paradise by

8 Likhachev 1947: 132-138; 1950: 2, 296-297; 1996: 435-439; Rybakov 1982: 360-362; 1987: 365-375; Froyanov
1995: 59-72. Cf. Garcia De La Puente 2005: 256.

° See Propp 1998: 112-436.

1 Eremina 1991: 83-101, 121-164.

1 Eremina 1987: 21-32; Eremina 1991: 166-192. Cf. Baiburin, Levinton 1990: 64-99; Garnizov 1991: 247-252.

12 Kovalevskij 1956: 42-44; Smyser 1965: 92-102. Cf. Lewicki 1963: 32-42.

13 Kotlyarevskij 1868: 42-43,46-49, 54-55, 57-59, 61, 63-68, 73,79, 82-83,93-95; Lewicki 1963: 10-29; Orientalische
Berichte 2001: 77 (Ibn Rusta), 178, 181-182 (Gardizi).
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themselves. This usage prevails also among the Hindus, as we have said. But
the Hindus never burn a woman with her husband, unless it is her own wish”
(translation by Aloys Sprenger).

Here we see the same association of burial and wedding rituals that appears in the
story of Princess Olga in the Primary Chronicle.'* Masudi compares these Slavic and Rus-
sian customs with similar Indian ones, which suggests that they may have originated from
a common Indo-European tradition.'

Following this, one can surmise that there was an original version of the tale of
Prince Igor’s death, in which the messengers offered his wife the opportunity to be buried
together with her husband. Later, a Christian compiler put the description of the funeral
ritual into the context of the war with the Drevlyan tribe, headed by their prince Mal.
There are, however, doubts as to whether a Drevlyan prince of this name really existed.
The name ‘Mal’ could originate from a misunderstanding by compilers of the ritual words
that usually accompanied the Russian wedding ceremony, for instance: “you have a bride,
and we have a prince small (mmal) for her” or “would your bride like to marry our prince
small (mal) and brave”. The wording “prince small” (knjaz mal) is a euphemism for bride-
groom; the compiler most likely converted the common name into the personal name.'
Thus the prince Mal is probably an annalistic fiction.

After the death of Prince Igor, the messengers offer his wife, according to the local cus-
tom, the chance to join her deceased husband on the funeral pyre, rather than to marry their
living prince. In the Pereslavlean Chronicle, there is a fragment of the so-called “dream of the
prince Mal’, which tells what he saw in his sleep after the Drevlyans had sent two groups of
ambassadors to Kiev. The prince Mal, preparing for the marriage, dreamt that when Prin-
cess Olga arrived she gave him many rich and decorated clothes and other valuable things,
and the boats that would carry him during the wedding ceremony."” In this case, the “sleep-
ing” prince is the dead Prince Igor, who is waiting for his funeral.’ In the ritual described
by Ibn Fadlan, the Riis buried their noble men in boats, which provides an explanation for
the boats in Mal’s dream. Analysing the ritual by Ibn Fadlan, H.M. Smyser points out that
the dead leader was buried in a temporary roofed grave for ten days, while funeral clothes
were prepared and other arrangements made.” In the case of Igor’s death, this period seems
to be the time during which the Drevlyans sent their messengers to inform Olga. Following
the custom in Ibn Fadlan’s description, the enslaved servants of the deceased were asked
who would die and follow him, and a young woman volunteers herself. The noble Ris died
during a journey along the Volga River, far from his family. Igor’s situation was different; he
had his wife (and perhaps concubines) in Kiev, near the place of his murder. The Drevlyan

' Kotlyarevskij 1868: 58, 73. Cf. bapjakraposuh 1990: 95-105; Hoxuh 1998: 136-153.

1> Cf. Casquero 2001: 253-292 (bibliogr. 287-292).

'¢ After the Drevlyans arriving in Kiev proposed that Olga should marry their prince Mal, the compiler added
“for the name of the Prince of Dereva was Mal”. The addition shows the words were an explanation by the
compiler rather than the text of the original story. In other words, “the prince Mal of Dereva” appeared in the
text only after the compiler had explained the original expression “prince small (knjaz mal)”.

7 PSRL t. 41: 15.

'8 Likhachev 1996: 437 compares the dream of Prince Mal with the description of the funeral ceremony of Prince
Vladimir Galizkij in the Primary Chronicle under 1152, and the dream of Prince Svjatoslav of Kiev in The Tale
of Igor’s Campaign (Slovo o pliiku Igorevé).

19 Smyser 1965: 107-108; Sayers 1988: 173.
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ambassadors arrived in Kiev, most likely to ask Olga whether she would accompany her
husband herself or find a substitute among the prince’s concubines or slaves.?

Actually, the ceremony for which the Drevlyans arrived in Kiev seems to have been
a posthumous wedding of the deceased prince.! Therefore, they performed the scene of
matchmaking. But Princess Olga made them participants in another ritual.

2. The first embassy was buried in a boat.

“Olga made this reply, “Your proposal is pleasing to me; indeed, my husband
cannot rise again from the dead. But I desire to honour you tomorrow in the
presence of my people. Return now to your boat, and remain there with an
aspect of arrogance. I shall send for you on the morrow, and you shall say. ‘We
will not ride on horses nor go on foot; carry us in our boat. And you shall be
carried in your boat”. Thus she dismissed them to their vessel. Now Olga gave
command that a large deep ditch should be dug in the castle with the hall,
outside the city. Thus, on the morrow, Olga, as she sat in the hall, sent for the
strangers, and her messengers approached them and said, “Olga summons
you to great honour”. But they replied, “We will not ride neither on horseback
nor in wagons, nor go on foot; carry us in our boats”. The people of Kiev then
lamented, “Slavery is our lot. Our Prince is killed, and our Princess intends
to marry their prince”. So they carried the Derevlians in their boat. The lat-
ter sat on the cross-benches in great robes, puffed up with pride. They thus
were borne in before Olga, and when the men had brought the Derevlians in,
they dropped them into the trench along with the boat. Olga bent over and
inquired whether they found the honour to their taste. They answered that it
was worse than the death of Igor’. She then commanded that they should be
buried alive, and they were thus buried”

Scholars noted the resemblance between this story and a funeral ceremony long
ago. The boat in which the Drevlyan ambassadors were placed before being buried in a
pit is associated with the boat in which the body of a Russian noble man was burned in
Ibn Fadlan’s narrative.” The boat buried as a vehicle to another world is known especially
in the funeral customs of medieval Scandinavians.” There is also other evidence of ship/
boat burials among the Ruthenes, who lived on the Baltic coast, ** in the Merovingian
kingdom,” in early medieval England,?® and in Kievan Rus.?’

2 Rapov 1988: 156 guessed that Princess Olga adopted Christianity in order to avoid being sacrificed during her
husband’s funeral. For a critical note, see Petrukhin 1995: 230, 205-215.

' On the interpretation of Ibn Fadlan’s narrative as a posthumous wedding, see Smyser 1965: 111, cf. Sayers
1988:177-178.

2 Lewicki 1963: 25, 30-59; Smyser 1965: 92-102; The ship 1995: 131-137; Montgomery 2000: 1-25.

# Major 1924: 113-150; Smyser 1965: 106-107; Davidson 1975: 73-89; The Ship 1995: 100-109, cf. 20-24, 87-99.

* Saxo Gesta Danorum, V, 8, 1.

*» Gregorii Turonensis Historiarum V1, 46; Liber Historia Francorum, ch. 35.

26 Bruce-Mitford 1975: 230-435. On the funeral of the Danish king, Scyld, in the Anglo-Saxon Beowulf32-52, see
Voyage to the Other World 1992: 47-78.

¥ Skazanie i stradanie, p. 346; cf. Anuchin 1890: 152-184. It is clear, however, that some funerary rites are of
Scandinavian origin, notably boat-burnings at places such as Staria Ladoga and Gnezdovo; see Franklin,
Shepard 1996: 127-128; Stalsberg 2001: 359-401.
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The ship or boat in the funeral ritual plays the role of a vehicle to another world.
Such transport was necessary to people who believed that water surrounded their world.?
The idea that an ocean encircled the earth is widespread in Slavic folklore, as well as in the
folk traditions of many other peoples.?” Only by crossing this expanse of water in a boat or
a ship can the dead pass into the otherworld.* The flying ship, which carries the heroes of
fairy tales away to another world of happiness, is an analogy of death.

According to the Ustyuzskaya Chronicle, Princess Olga ordered that a wide and deep
hole should be dug in the palace yard and live coals of oak put into it.*! The fire into which
Princess Olga threw the Drevlyan ambassadors, like the water and the boat, was a kind of
vehicle to another world.*? Russ and Slavs worshipped fire and often used it during their
ritual ceremonies.” Fire as a means to enter another world resembles the folklore motif
of a “fiery river Smorodina” between the kingdom of a hero and the other world.** The
name of the “river Smorodina” means “stinking river”, because it is not water that runs in
the river, but fiery flames, which leap higher than the trees in the forest.* The essential at-
tribute of the fiery river is the so-called “Red-hot bridge” (Kalinovij most). It is the bridge
over the fiery river, which is red from heat of the flames below. Another name of the bridge
is “Copper” (Medjanoj), also representing the colour that it turned in the heat.’** On the
Red-hot Bridge, the heroes of Russian fairy tales met the monsters which came from an-
other world and battled with them.

Why, it might be asked, are all the patterns of the funeral rite connected with the
murder of the Drevlyan ambassadors, rather than with the burial of Prince Igor?

The Drevlyan ambassadors arrived in the capital of Princess Olga as “good guests”
(Olga’s words), rather than as representatives of a hostile tribe. Landing in Kiev, they re-
ceived Princess Olga’s order to appear in her court next day, and responded in a very
strange way, refusing to use any Kievan vehicle: “We will ride neither on horseback nor in
wagons, nor go on foot; carry us in our boats”*” If we follow the compiler of the Chronicle

8 See Kelly 2006: 119-136; West 2007: 389-390.

¥ See Eremina 1984: 195-204; 1991: 55-82; Mencej 1998: 205-224; Mencej 2000: 89-97; Trubachev 2002: 189-
191, 424. In folk songs, the crossing of the river Danube is often regarded as symbolic of rites of passage, mar-
riage or death. See Harkins 1968: 55-64; Machinskij 1981: 110-171; Eremina 1991: 55-82, 149-164. Trubachev
2002: 190-191 argues that the Slavic word for “paradise”, rajv, was related to *rojv, *réka (river) and had the
meaning “the world over the river”; cf. Finnish raja - border.

% On the symbolism of passages over the river in Russian fairy tales, see Propp 1998: 295, 324, 334. Cf. The ship
1995: 20-24.

3t PSRL t. 37: 19 and 58; cf. Kirpichnikov 1897: 60-61.

32 Leo Diaconis (Hist. IX, 6, 21-27) relates the burning and drowning of captives in the river during the funeral
of the noble Russian warrior Ikmor.

% The importance of fire-worship among the Slavs features prominently in Arab accounts: Golden 1995: 876-
887. See further Gimbutas 1971: 151-170. On the custom of cremation by the Ras and the Slavs, see Kotl-
yarevskij 1868: 42-43, 46-49, 54-55, 57-59, 61, 63-68, 73, 79, 82-83, 93-95; Trubachev 2002: 207-212.

3 Propp 1998: 299-300; Eremina 1991: 151-152.

% Sometimes the fiery river was called Puchai-river, that is, the river whose water became swollen and is boiling.
Cf. the Old-Russian puchina — abyss.

3 The Russian names reka Smorodina and Kalinovij most are formed following the homonymy between the
words “kalina” (snowball tree) and “kdlina” (burning) (kalinovij = kalénij, i.e. red-hot), “smorodina” (currant)
and “smérod” (stench). The similarities may originate from the magic substitution of a sacred name by a com-
mon one, of unknown by known. Many rivers with the name Smorodina in Ukraine and central Russia give
the impression that the mythic river was also called according to shrubbery.

%7 Likhachev 1996: 435-436 sees here elements of folkloric influence. Cf. Garcia De La Puente 2005: 259. They
might have been formed during the period when the tale was orally transmitted, from ca. 946 to ca.1039/1110,
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literally, one can see that the Drevlyan ambassadors did not set foot upon Kievan soil, but
after having been carried in their boats, were sent straight to the world of death. In other
words, Princess Olga, who acts as a master of ceremonies, did not receive the ambassa-
dors, but sent them. In this scene, they were actually sent by the Kievan princess to a God
(or Gods) of another world with the mission to deliver the message of Prince Igor’s death.
Therefore they were messengers, and this role is combined in the Primary Chronicle with
their previous role as ambassadors from the Drevlyans. Delivery of the important message
was the honour which the princess promised to bestow upon them, and with which they
sat in the boat “puffed up with pride”. At the final moment, Olga looked out from the win-
dow of her palace and gave a farewell speech to her messengers, inquiring of them what
kind of honour they received; they loudly answered, literally, that it especially concerned
the death of Igor.”® After that the princess ordered that they be covered with earth.

In the Lavrentian and Hypatian versions of the Primary Chronicle, after the mes-
sengers were dropped into the trench along with the boat, Princess Olga “bent over (the
trench) and inquired” of them.* However, before that she welcomed them into her palace;
therefore, a later compiler was more accurate when he wrote that the princess looked
through the window of her palace when she appealed to the messengers. The scene resem-
bles the mythological motif of “window goddess” or “woman at the window”.*°

Certainly the “woman at the window” was an aspect, perhaps priestess, of the an-
cient Mother-goddess (for instance, Inanna/Ishtar/Astarte in the Near East). She was
called “queen of the windows” by the Assyrians and her name, becoming the name of
a minor goddess, Kilili, has been associated with the kililu, “the mural crown” worn by
Assyrian queens. The Sumerians called her “(One) who leans in (or looks out of) the win-
dow” or “(One) who answers/ commands from the window”. She was considered wise in
the sense of “skilled” or “knowing”*! One of the epithets of the Greek goddess Aphrodite,
who was identified with Astarte, was Parakyptousa, “Peeping out (of a window/door)”. Ac-
cording to Plutarch (quest. Rom. 36), the early Roman queen Tanaquil was considered an
incarnation of a similar goddess when she, from the window, advised the people to make
Servius Tullius their king. Plutarch writes that King Servius preserved close ties with the
goddess of his Fortuna, and their relationship was conducted through the window. It must
be added that Tanaquil was also responsible for the assumption of Roman kingship by her
husband Tarquinius, so that one modern scholar called her “a maker of kings”

From the Hebrew Bible, we know that a daughter of Eth-Baal, king of Sidon, Jez-
ebel, was a devotee of the Canaanite goddess Asherah (Astarte), the main female deity of
her Phoenician home state. After her marriage to King Ahab, of the northern kingdom
of Israel, Jezebel persuaded him to become a worshiper of Baal (I Kings 17: 32). Eventu-
ally Ahab was killed in battle (I Kings 22: 35), and later his son and successor, Joram, was
treacherously slain by his ambitious general Jehu (II Kings 9: 22-24). Thus, Jezebel was left
alone and vulnerable in Samaria, at the mercy of Jehu, now king of Israel (II Kings 9: 1-14),

when the sacred ritual had been transformed into a profane story.

3 PSRLt. 3: 112;t.37: 20 and 58. The phrase is usually understood to mean that Olga inquired of them ironically,
scoffing, as to whether they found the honour to their taste, and they then answered that their torments were
worse than the death of Igor. But the original text allows a different interpretation.

3 PSRL t. 1: 565 t. 2: 45.

0 On the “window goddess”, see Borghini 1979: 137-161; Grottanelli 1987: 71-110; Ward 1996: 7-19.

4 Lapinkivi 2004: 233-234.
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and a man who blamed her “countless harlotries and sorceries” for most of the problems
of the land (II Kings 9: 22). When Jehu arrived in the city, Jezebel painted her eyes, dressed
her hair, and stood at a window in the palace awaiting her death (II Kings 9: 30). The Bibli-
cal picture of Jezebel, defiantly and bravely confronting her enemy from a window, may
also be associated with the motif of the “Window Goddess”

Some features of Jezebel’s story may have been used during the creation of a pre-
liminary history of Princess Olga, to which the motif of revenge was added later. An early
Russian compiler, perhaps, borrowed them, together with the topic of the brave queen
and timid king (Jezebel and Ahab, Olga and Igor), from the Chronicle of Johannes Malala
because they resembled contemporary folk beliefs known to him. In Slavic belief, the win-
dow symbolically connects the house with another world.*> Like a door, a window can
be used to enter the house, but, in contrast to the door, the window is an unregulated
entrance. According to Slavic folklore, in heaven there is a window through which the sun
looks at the earth.”

Ibn Fadlan relates that during the funeral ceremony, the girl who was chosen to
die with her dead master looked into the world of the ancestors through the wooden
construction specially built for the ritual, which resembled an extempore “window”, or a
“doorframe”** According to Ibn Fadlan, the men lifted the girl up, and she, looking into
the “well’, reported on her visions of the “other side”, a green and beautiful paradise, her
dead father and mother, other relatives and her dead master.

The scene of Princess Olga at the window resembles not only this, but also the por-
trait of the goddess Demeter in the frescos at the Bolshaya Bliznitsa tumulus (fourth cen-
tury BC) on the Taman Peninsula. The portrayal is placed against a blue background,
which is surrounded by the frame imitating a breach in the vault (window); through that
the goddess looked into the tomb (another world).*> Therein, into another world, Princess
Olga looked from the window of her palace, making a farewell speech to the messengers.

The fact that the messengers, burned in a boat, were covered with earth shows the
location of the world into which they were sent, under the ground. The chthonian deity
of the underworld seems to have been Veles (Volos).*® He was one of the two deities by
whose names the Rus’ swore in the treaties with Byzantium in 907 and 971. The fact that
Veles was the object of the first embassy of Princess Olga shows him as an “old god” in
comparison with Perun.

Thus it seems possible that the “murder” of the Drevlyan ambassadors was the first
part of the princely funeral ritual rather than the first stage of the princess’ revenge. In the
ritual the ambassadors played the honorary role of messengers to the god of the under-
world.

3. The second embassy was burned in a bathhouse.

“Olga then sent messages to the Derevlians to the effect that, if they really
required her presence, they should send after her their distinguished men, so

42 See Baiburin 1983: 140-145; Toporov 1984: 184-185.

* Trubachev 2002: 213 points to the link between the concepts of “window” (okno) and “eye” (oko) in Russian.
4 Sayers 1988: 173. Cf. Kotlyarevskij 1868: 77.

45 See Savostina 1990: 243-244.

46 Jakobson 1969: 579-599. On the connection of Veles with Varuna, see Trubachev 2002: 428.
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that she might go to their Prince with due honour, for otherwise her people in
Kiev would not let her go. When the Derevlians heard this message, they gath-
ered together the best men who governed the land of Dereva, and sent them
to her. When the Derevlians arrived, Olga commanded that a bath should be
made ready, and invited them to appear before her after they had bathed. The
bathhouse was then heated, and the Derevlians entered in to bathe. Olga’s
men closed up the bathhouse behind them, and she gave orders to set it on fire
from the doors, so that the Derevlians were all burned to death”

In the burning in a bathhouse, Igor Froyanov sees a sacrifice to the gods of the
upper zone of the Universe.”” I suggest that the second group of Drevlyans were the mes-
sengers who were sent, with the help of the fire, into the heavens where they were obliged
to inform the celestial gods of Prince Igor’s death. The compiler emphasizes that Princess
Olga demanded that the Drevlyans send their best men (narochitie muzi). The gods of the
upper world were regarded as the highest deities, and the messengers to them had to be of
a suitably high status.*®

The embassies to the gods of the lower and upper worlds were probably necessary
because the Kievan Prince was considered the sacred lord of the terrestrial world, the
sovereign of all people and all beings in his territory, a kind of terrestrial deity. In this situ-
ation, it was natural to inform the gods, who correspondingly ruled in the cosmic spaces,
the Heavens and the Underworld, about the death of their divine brother.

We have no information to which gods of the upper world the Drevlyan noble men
were sent by Princess Olga. Celestial gods were usually connected with worship of the sun
and thunder. The Heaven and the Sun as Russian deities, Svarog and Dazbog, are men-
tioned in the Hypatian Chronicle, under the year 1114.* Svarog is equated with the Greek
smith god Hephaestus and identified with the generative and sexual powers of fire, and
the solar god Dazbog is regarded as Svarog’s son. This evidence is much discussed. On the
one hand, the name Dazbog resembles Greek Zeus, Roman Jovis, Sanskrit Dyauh, Latvian
Dievs, Germanic Tyr, and most likely originated from the basic Indo-European *deiuo-.>°
The Sanskrit name Svarga and the Persian xwar indicate an Indo-European etymological
relationship with Svarog.” Svarga is a heaven, presided over by Indra, where the righteous
live in a paradise before their next reincarnation. On the other hand, the name of Dazbog
resembles a typical euphemism from two Russian words daz (daj) - “give” and bog - “god”
that means “the god who gives, giving god”** Therefore, it is frequently considered a pseu-
do-theonym,” although in this case the sacred unutterable name of god, *Dejuo-, is very
close to its folk euphemistic substitute Dazbog (Dajbog). Scholars frequently refute the
reality of Dazbog, because in the sources he forms a pair with the solar god Khors (from

¥ Froyanov 1995: 59-72.

¢ Both Drevlyan embassies consisted of noble men. According to the Pereslavlean Chronicle (PSRL t. 41: 14 and
15), the first messengers were the “noblest 20 Bojars” and the second “20 especially famous”.

# Cf. Rybakov 1981: 266-352, 434; 1987: 440-442; Sokolova 1995: 79-82.

» Motz, 1998: 28-39. Cf. Machek 1946: 48-65; Stender-Petersen 1956: 45.

51 Machek 1946: 60; Stender-Petersen 1956: 51-52; Causidis 1998: 75-92.

52 Strakhov 2005: 19 considers the name of Svarog (svartschik — smith, from *ssvariti) literary, generated in
the Christian epoch. The name of Dazbog (lit. “given by the god”, “god’s gift”, a version is the name Bogdan
(Bozoanw) which he regarded as a calque of the Greek ®godotog (Pedom).

3 See Moszynski 1989: 285-291.
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the Iranian solar term Xorsed); the latter is considered a sacred name, while the former
is its profane substitute.”* However, one can see in the pair of gods an analogy to Varuna
and Mithra.

In Old Russian texts, Khors also forms a strong pair with Perun. In the Primary
Chronicle the thunder-god Perun is represented in a pairing with Veles during the reign of
Prince Oleg in 907 and Prince Svjatoslav in 971. Under Prince Igor, the Primary Chronicle
names Perun alone as the main deity, while under his grandson, Prince Vladimir, in 978-
988, Perun appears at the head of a pantheon of five (or six) major deities. His statue was
made from oak, the tree of Perkunas or Perun, according to the Gustinskaya Chronicle,
and the sacrificial fire was kept up with oaken firewood.” Therefore the use of oaken coals
to fill the pit in which the Drevlyan ambassadors were to burn indicates the presence of
Perun in the ritual concerning Veles.*®

The bath house in which the Drevlyan noble men were burnt seems to be the folk-
loric substitute of a building, which was specially prepared for the sacrifice.”” Such a con-
struction, according to Ibn Fadlan, was built on the ship as a house in which the dead body
would be placed and the rituals performed.’® During the funeral of the Lithuanian Great
Prince Gediminas, which was accompanied with human sacrifice by burning, the victims
were enclosed in a wooden or wicker structure. This resembles the “wickerman” figures,
described by Julius Caesar (Bell. Gall. VI, 16) in Gaul, also used by the druids in sacrificial
rituals.”

4. The massacre of the Derevlians on Prince Igor’s tomb.

“Olga then sent to the Derevlians the following message, “I am now coming to
you, so prepare great quantities of mead in the city where you killed my hus-
band, that I may weep over his grave and hold a funeral feast for him” When
they heard these words, they gathered great quantities of honey and brewed
mead. Taking a small escort, Olga made the journey with ease, and upon her
arrival at Igor’s tomb, she wept for her husband. She bade her followers pile
up a great mound and when they had piled it up, she also gave command that
a funeral feast should be held. Thereupon the Derevlians sat down to drink,
and Olga bade her followers wait upon them. The Derevlians inquired of Olga
where the retinue was which they had sent to meet her. She replied that they
were following her husband’s bodyguard. When the Derevlians were drunk,
she bade her followers fall upon them, and went about herself egging on her
retinue to the massacre of the Derevlians. So they cut down five thousand of
them; but Olga returned to Kiev and prepared an army to attack the survi-
vors”

> Toporov 1989: 103-126; Sokolova 1995: 79-82.

> PSRL t. 40: 44.

% On the offerings for a big oak on the island Khortiza, performed by Rus, see Constantine Porphyrogennetos
De Administrando Imperio 9. Cf. Rybakov 1987: 210, 374-375; Agapkina, Toporkov 1988: 224-235; Zabashta,
Poshivajlo 1992: 57-68.

%7 On the possible archaeological analogies of the funeral ritual, see Aleksandrov 1994: 22-31.

% An old-Russian term for coffin, domovina, has the same root as the term for house, dom. See Nevskaya 1982:
106-121, cf. Smyser 1965: 108.

* Miller 2009: 131.
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The third sacrifice, offered by Princess Olga near the Drevlyan settlement of Isko-
rosten and depicted by the compiler as her “third revenge”, was performed during the
funeral feast on the tomb of Prince Igor. The participants were the widow, her retinue and
a number of Drevlyans. The figure of five thousand massacred is obviously inaccurate
because, according to the next story, the majority of Drevlyans survived and withstood a
siege by Olga’s army within a year. ‘Five thousand dead’ is an “epic number”, a symbolic re-
placement of the notion “many”. In reality a certain number of Drevlyans were sacrificed.
Herodotus (IV, 72), who describes the similar funeral custom of the Scythians, gives the
number of warriors who were killed to accompany their chief on his journey to the other
world as fifty. The Drevlyans were sacrificed when they were drunk, just as the girl in the
funeral feast of the Russian noble man described by Ibn Fadlan was forced to drink several
bowls of strong drink (nabidh) before she was sacrificed.

The word “trizna” in the Primary Chronicle is considered a notion for the custom of
war games during the funeral feast of a dead chief. Later, the word became a synonym for
funeral commemoration and the funeral banquet.®® According to Vladimir Toporov, the
trizna could be organized as a ‘three-stage battle (*tri > *trizna) between the warriors of
the princess and the Drevlyans.® Leonid Gindin surmises that such a trizna might have
been organized as a real combat, like the gladiatorial contests in Rome, not merely as mili-
tary games.® Seen in this light, the war between Olga’s army and the Drevlyans, which the
Primary Chronicle tells of after the massacre, may be an indirect description or distorted
memory of the same event. In this case, the Drevlyans who were massacred on Olga’s or-
ders could be those who died in the military games; there the result of the combat, usually
influenced by the favour of the gods, was preordained by the princess, who ordered her
servants to make the Drevlyans drunk and her warriors to kill them.

Ibn Fadlan perhaps also observed a trizna during the funeral of the noble Rus, but,
being an Arab, he noticed only the drinking-bout in the ritual.® Dmitrij I. Ilovayskij drew
attention to Ibn Fadlan’s information about the dividing of the goods of the dead noble
Russian into three parts, of which one part was used for the funeral clothes, the other was
left to the family, and the third was spent on the funeral drinks.** Ilovayskij sees in the
word “trizna” a third part of the goods used for the funeral banquet, but the three parts
can also be regarded as corresponding to the three parts of the Universe — Heaven (the
burning goods), Earth (the part for the family), and the Underworld (the drinks drunk
during the funeral banquet).®

The description of the burial itself was not necessary for the annalist, as the princess’
revenge on the Drevlyans became the main theme of the tale. The compiler selected from
the oral tradition only that material which concerning the killing of them. Fortunately,
we have the account of the Rus burial by Ibn Fadlan, which enables us to reconstruct the
missing part of the ritual.

6 Kotlyarevskij 1868: 114-117; Rybakov 1981: 274; Gindin 1990: 65-67; Likhachev 1996: 437-438. Cf. Sayers
1988: 176.

¢ Toporov 1979: 3-20.

 Gindin 1990: 67. Many scholars assume the origin of the Roman gladiatorial combats to have been ritual,
rather than sport as they later became.

& Kotlyarevskij 1868: 79.

64 Tlovayskij 2002: 39-40; cf. Toporov 1979: 14 n. 34.

¢ Strakhov 2002: 172-181 argues against the connection between trizna and three.
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5. Conclusion.

1. Our interpretation suggests that there existed an original story in which Princess
Olga’s actions had nothing to do with revenge for the murder of her husband. Step by step,
she performed the funeral rituals appropriate for a prince’s death: the sending of messen-
gers to the lower and upper worlds, the funeral games and banquet (trizna) on the tomb of
the dead husband. The full description of the princely funeral ritual shows that the author
of the description had at his disposal some factual material.

The assumption that the concept of three worlds existed in the early-medieval Kiev
is based on an interpretation of the so-called Zbruch-idol, tetrahedral pillar of grey lime-
stone found in the river Zbruch in modern western Ukraine. The Zbruch-idol, dating to
the tenth century, has three rows of images.® The tripartite structure most likely reflects
the ancient concept of a three-world Universe, which consisted of the Heavens (the world
of Gods), the Earth (the world of people), and the Underworld (the world of Monsters).
The figures in the upper row are bigger than the others, which allows for seeing in them
images of celestial deities: one of them holds a sheaf of corn, another a ring, the third has
a horse and a sword, and the fourth is empty-handed. The figures in the middle row are of
lesser proportions than both the gods of the upper worlds and the figures in the lower tier.
The relatively small proportions of two male and two female figures show the transitional
nature of the world represented on this row. Perhaps they symbolised the terrestrial world
between the upper, celestial world, and the lower, underground world. The lower stage is
adorned with a male figure, which supports the celestial and the terrestrial worlds upon
his shoulders. The figure is represented on only three sides of the pillar that corresponded
with the usual describtion of mythical monsters from another world with three heads.

The god of the Zbruch statue is often identified with the West Slavic god Sventovid,
worshiped especially on the island of Riigen.®” The name of Sventovid resembles the Rus-
sian word “svet” (light) close to “svjat” (sacred).®® Saxo Grammaticus (Gesta Dan. XIV,
564) ascribed to the god Sventovid the same attributes as the Zbruch deity has: horn,
horse, and sword. The quadripartite figure of the Zbruch-idol is reminiscent of the In-
dian Brahma, the Roman Janus, and the Greek Apollo of Amyclae, as Bernard Sergent
showed.® The deity was obviously of Indo-European origin and perhaps personified the
quadruple seasonal division in the annual cycle.

Unfortunately, we have evidence neither of the origin of the Zbruch-idol, nor of any
association with a particular tribe or people. The statue was discovered in eastern Gali-
cia, the ancient population of which was possibly a mixture of the so-called Khalyzians
(Khalisioi in Greek, and Khvalis in Russian), an Iranian people, Slavs (White Croatians)
and Celts (Gallic people, Gauls).” The neighbouring land was inhabited by the Drevlyans
who murdered Prince Igor. Leo Diaconus (Hist. VI, 10) identified them with Germans. It
is therefore very interesting that the Gothic “Tervingi” is of the same meaning as the Rus-
sian “Drevlyane”, that is “forest people”. One can suppose they were, perhaps, a mixture

 Lenczyk 1964: 5-59; Rybakov 1981: 460-464; 1987: 236-251; Telegin, Mallory 1994: 77-86; Szymanski 1996:
75-116.

¢ On the problem, see Szymanski 1996: 75-116; Zaroft 2002: 9-18.

% See Toporov 1987: 184-252.

 See Sergent 1994: 15-58.

7 On Celtic analogies to Zbruch-Idol, see Rosen-Przeworska 1963: 65-69.
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of Slavs and distant descendants of the Goths partly inhabiting Eastern Europe in former
times. The place where the Zbruch statue was found is quite close to the traditional Drev-
lyan territory and its supposed date broadly coincides with the events of 945.

The funeral ritual is represented in the Primary Chronicle as a part of a historical
process. In this context, the behaviour of the participants in it has an entirely different
meaning and sense than it would have had in reality. It is hardly likely that the chronicler
deliberately refashioned the evidence of the rituals in the description of revenge. Obvi-
ously the compilers of 1039 or 1110 were not participants in the events of 945.” The trans-
formation seems to have taken place through repeated oral transmission; the keepers of
the information related the deeds of Princess Olga and her contemporaries, while their
audience perceived the information in their own way and gave it their own explanation.
The changing consciousness of the epoch, especially after the Russians had adopted Chris-
tianity, demanded a new interpretation of” the events as told by the eyewitnesses. The next
generation that received the story had already lost contact with its origins and, in compli-
ance with the specific character of genre and the expectations of listeners, full of folkloric
details and symbols. Thus, customs and events, which originally had a sacred meaning,
received a rational treatment suitable for a different epoch. They became a part of folklore
and could absorb influence from other genres and traditions.

2. In the case of the story of Olga, the most important was the influence from Scan-
dinavian oral culture familiar to the Kievan ruling house. Prince Igor (Ingvar) and Prin-
cess Olga (Helga) were said to be of Scandinavian origin, Varangians (Varyags), so that
they must follow the same principles of behaviour as the heroes of Scandinavian sagas.
However, the Scandinavian origin of the ruling pair could be the product of the Russian
annalistic tradition, which had been created between 1039 and 1118, when Kiev was gov-
erned by the dynasty of Yaroslav the Wise married to Ingegerd Olofsdotter of Sweden. It
was the time when oral evidence of Princess Olga transformed into the written story of
her deeds.

Just as Princess Olga was the great-grandmother of Prince Yaroslav the Wise, the
latter’s wife, Ingegerd, was said to be a granddaughter of Sigrid the Haughty (Storrdda),
a Nordic queen, who received her cognomen on account of her independent character.
Sagas ascribe to her a prominent role in the politics of her time and depict her as a very
wise woman who also had the gift of prophecy.”” Sigrid is known to have had many suitors
because of her wealth and nobility, and once had the Norwegian king Harald Grenski and
the Russian prince Vissavald, who were burnt to death inside a house on Sigrid’s order
to discourage other petty kings from proposing to her.” It seems quite possible that this
Swedish tale was known at the court of the Kievan ruling clan and had an influence on
the story of Princess Olga. The burning of enemies in a house was a well-known motif in
medieval Scandinavia, but it is not found in earlier Russian tradition.” The figure of an in-

7t Shakhmatov 2001: 111-118 assumed that the story of Princess Olga originated from an ancient biographical
narration; Likhachev 1996: 304-306, from a hypothetical “Tale of adopting Christianity by Rus”; Miiller 1988:
795-796, from a folklore tradition.

72 See Rydzevskaya 1978: 196-197.

7 Oldfs saga Tryggvasonar (The Saga of Oldf Tryggvason), chapter 43.

7 On the burning of an enemy/rival in a house, see Brennu-Njdlssaga, ed. F. Jonsson, Halle 1908, p. 299-303;
Heidarviga saga, ed. Kr. Kélund, Kjobenhavn, 1904, p. 13-14; Grundvig S. Danmarks gamle folkeviser, del. I1I,
Kjobenhavn, 1862, p. 46-48.
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dependent woman-ruler like Sigrid was appropriate to the image of Princess Olga because
she had ruled alone in Kiev for some time.”

In this case, the description of the second stage of the ritual (“second revenge”)
in the Primary Chronicle was distorted by Scandinavian influence on the compiler, who
wrote at the beginning of the twelfth century.’s In both stories of the princely widows,
Princess Olga and Sigrid the Haughty consider their suitors unworthy of their own high
status and burn them with their retinue (their matchmakers) in a house.” Snorri’s story
of Sigrid with only the motive of pride appeared to explain her cognomen “the Proud”. In
contrast, the Primary Chronicle explains the behaviour of Olga as revenge for the murder
of her husband. The more complicated topic of the latter can be a developing of the sim-
pler Scandinavian motif rather than vice-versa, so that the tale may have been transmitted
by Swedish relatives of the Kievan ruling family to the Russian annalists. The motive of
revenge, unusual in Russian literature and folklore, may also have been added to the story
of Olga under the same Scandinavian influence.”®

The closeness of the story to Scandinavian culture brings in itself danger of mistak-
ing a Nordic motif for the ritual under consideration. The tripartite structure of the uni-
verse has an analogy in Scandinavian mythology, in which the “middle earth” of people
(Midgard) is surrounded by the ocean that divides two other worlds, the upper Valhalla
and the lower Hel.”® Snorri Sturlusson’s Edda depicts the burial of Balder, the Scandinavian
god of the summer sun and a son of Odin, whose body was burned on a ship: “Then was
the body of Balder borne out on shipboard; and when his wife, Nanna the daughter of
Nep, saw that, straightaway her heart burst with grief, and she died; she was borne to the
pyre, and fire was kindled” (Gylfaginning 48). The scene looks like a euphemism for the
sacrifice of Nanna together with her deceased husband.®

The analogies, however, seems to be common for the Indo-European cultural circle.
Specific to the Russian story, the burning of the Drevlyan noble men in a bathhouse as opposed
to a dwelling house in Snorri’s story of Sirgid, is a known motif in Indo-European poetry.*'

7> At the same time, a proud, independent and unapproachable woman-warrior/regent, who refuses to marry
any suitor of lower dignity than she, is a widespread folkloric image and could be common to Princess Olga
and Sigrid. Olga (~920-969) was a generation older than Sigrid (~968-before 1013). The Russian suitor for
Sigrid’s hand, Vissavald, cannot be identified in Russian history.

76 On Scandinavian parallels for Olga’s behaviour, see Chadwick 1946: 28-33: Jesch 1991: 111-115.

77 'This is one of the reasons for the appearance of the prince Mal (small) and the wedding embassy in the Primary
Chronicle.

78 The revenge story of the princess Rogneda of Polozk is known from the Laurentian Chronicle sub anno 1128
(as well as in two manuscripts closely related to it, the Radziwitt and Academy Chronicles). Garcia De La Puente
2009: 196-197, discusses its similarity to the two Scandinavian legends of Gudrun’s revenge, in Heimskringla
(chapters 76-78) and in Volsungasaga (chapters 34 and 40). Also see Stender-Petersen 1934: 210-244: esp. 215-
220. It seems, however, that the motif of Rogneda’s vengeance by attempting to kill her own husband was a later
tale added to the original story of Rogneda, known in the Primary Chronicle under the year 980. The addition
was borrowed by the later compiler from Scandinavian tradition. Shakhmatov 2001: 246-251 seems correct in
noting its dependence on the later Novgorodian tradition, which supported the superiority of the Yaroslavichi
clan in comparison to the Rogvolodovichi clan of the princes of Polozk.

7 The Scandinavian tripartite model of the Universe is represented on the Gotland picture stones. The upper
world there is marked with solar signs and the lower one with a monster. See The Ship 1995: 165-171.

80 Other examples of similar female sacrifices in early Germanic funerals are discussed by Ellis 1977: 50-58;
Smyser 1965: 109.

81 See West 2007: 444. It may also go back to the Russian custom of stoking bathhouses for the deceased. See
Likhachev 1996: 437.
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Reconstructing the Funeral Ritual of the Kievan Prince Igor (Primary Chronicle, sub anno 945)

Rekonstrukcija pogrebnih obredov ob smrti kijevskega princa Igorja
(«Nestorjeva kronika», sub anno 945)

Aleksandr V. Koptev

Nestorjeva kronika pri letu 945 poroca, kako so podlozni Drevljani umorili kijev-
skega kneza Igorja in kako se je mascevala njegova vdova, kneginja Olga. Najprej je uka-
zala Zive zakopati odposlance Drevljanov, ki so prisli s to novico v Kijev. Nato so njeni
sluzabniki zazgali savno, v kateri so se umivali najugledne;j$i Drevljani, da so Zivi zgoreli.
Nazadnje je kneginja odsla na prostor, kjer je bil pokopan njen moz, in med pogrebno
pojedino ukazala pokol tisoc¢ev Drevljanov. Avtor vsako od teh dejanj razlaga kot pogrebni
obred ob smrti kijevskega kneza. Trije obredi so sestavljali tri stopnje pogrebne ceremo-
nije, ki je potekala v sklopu predstav o trodelni zgradbi sveta. Zdi se, da je bila ta mitska
slika razsirjena med Rusi in Ukrajinci v 10. stol. v Kijevu, njen izvor pa lahko najdemo v
skupnem indoevropskem kulturnem krogu.



Igrici ako archaicki poeti a Zreci u pohanskych
Slovanov. Kam ukazuju stredoveké
pramene i niektoré vyznamové dimenzie
praslovanského slova *jegrbsce (jeho odvodenin
a kontinuantov) vo vybranych slovanskych
etnojazykovych tradiciach*

Martin Golema

Researched are the medieval sources of pagan Slavic actors (igrci) as archaic poets
and sacerdotal priests, and some dimensions of the Old Slavic word *jvgrvce as followed in
significant Slavic ethnolinguistic traditions.

Nebojovné muzikalne ,,plemeno®

Jedna z byzantskych sprav o Slovanoch, ktori spolu s Avarmi v 6. storo¢i pustosili
uzemia byzantskej riSe, mala zaujimavy osud. Stala sa hlavnym a jedinym, ako tvrdi Nie-
derle (1953, s. 454), dokazom nebojovnosti Slovanov, dokazom ich ,holubicej“ povahy.
Slovenska a ¢eskd obrodenecka konstrukcia o ,,holubicej“ povahe pracovala s metaforou,
pozi¢anou edte od ceského barokového ucenca J. A. Komenského a jeho termin ,,narod
holubi¢i* urobila jednym z centralnych prvkov ndrodného sebaobrazu v 19. storoci. V
takomto duchu predstavoval starych Slovanov Herder, Saférik i Kolldr, ich predstavy pod-
robil zdsadnej kritike J. M. Sobiestianskij v r. 1892 (Niederle, 1953, s. 451). Pre neho
Slovania neboli Ziadnym tichym holubi¢im narodom, ale narodom s povahou rovnako
bojovnou a rovnako krutou ako ich susedia. K tomuto nazoru sa priklanal i znamy cesky
slavista L. Niederle.

Spominand byzantsku spravu historika Theofylakta Simokattu uvadzame v sloven-
skom preklade v plnom zneni. I§lo o troch Slovanov, ktorych chytilo v r. 591 vojsko cisara
Maurikia: ,,... V nasledujiici den boli traja ludia slovienskeho pévodu, nemajuci pri sebe Zi-
adne mece a iné bojové zbrane, zajati vojenskymi hliadkami (Romajov). Niesli len gitary
a okrem nich nemali pri sebe ni¢oho. Cisdr sa ich vypytoval, z akého sii plemena, kde maji
svoje sidla a Co je pric¢inou toho, Ze prisli na romajské tizemie. Oni zas povedali, Ze pochddza-
jii z kmetia Slovienov, byvajii v priestore pri brehoch Zdpadného ocednu (Atlanticky ocean s
Baltickym morom ako zatokou) a Ze kagan (avarsky hlavny nacelnik) az tam poslal poslov
zhromazdovat ozbrojené sily a ndcelnikom jednotlivych kmeriov venoval velké dary. Oni
sice dary vzali, ale vojenské spojenectvo mu odopreli, tvrdiac, Ze ich od prechodu odrddza
vzdialenost. A ku kaganovi ich teraz ako zajatcov poslali s vysvetlenim, Ze im samym tdto
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cesta trvala pdtndst mesiacov. No kagan, nedbajiic na prava, ktoré patria poslom, rozhodol
sa nepovolit im ndvrat. Oni vSak poculi o romajskom ndrode, Ze je vraj nesmierne sldvny svo-
jimi bohatstvami a Ziclivostou voci kazdému cloveku. VyuZili teda vhodnii chvilu a prebehli
do Trdkie. Nosia vraj gitary preto, Ze nie sii zvyknuti odievat vojenskii vystroj, lebo ich zem
nepoznd zbrane, co im dovoluje Zit bez vdsni a v pokoji. Hrajui na lyrach, pretoze nepoznajii
bojové surmity. Lebo tym, ¢o o vojne nikdy nepoculi, je milSie zaoberat sa hudbou. Cisdr s
velkym zdujmom pociival rozpravanie o tomto plemene, ldskavo pohostil priselcov z barbar-
skej krajiny a obdivujiic ich vzrast a skvelé postavy, vypravil ich do Herakleje...“ (Pramene k
dejindm Velkej Moravy, 1964, s. 52).

Tato sprava, zaznamenana povodne ako nie prili§ dolezita osviezujuca kuriozita,
bola v 19. storo¢i s nad$enim ¢itana a interpretovand ako zasadny dokaz slovanskej mie-
rumilovnosti. Takéto ¢itanie ignorovalo, okrem vsetkych ostatnych sprav ukazujucich slo-
vansku bojovnost, aj logicky rozpor, ktory tento ,,zriedeny popis“ vzdelaného byzantského
historika obsahuje. Spominany kmen neodoprel kaganovi spojenectvo, pretoze zdsadne
odmietal vojnu, ale preto, Ze ich (Slovanov) od vypravy ,odrddzala vzdialenost”. Dalie
tvrdenia Slovanov o tom, Ze nie su zvyknuti odievat zbroj a Ze iba hraju na lyrach, mozno
potom interpretovat aj tak, Ze vo vnutri kmena patria k skupine, ktora je oslobodena od
vojenskej povinnosti (podobne ako boli od vojenskych povinnosti u Keltov oslobodeni
druidi), pretoze sa $pecializuje na nieco iné, najpravdepodobnejsie na poetické sformova-
nie a uchovanie kultirnej pamiti.

Na rozdiel od Niederleho (1953, s. 445), podla ktorého islo o zrejmu vyhovorku
troch zajatych slovanskych vyzvedacov, sa domnievame, Ze sa vtedy anticky svet stretol
skor s prislusnikmi osobitného ,stavu® vo vnutri slovanskej spolo¢nosti, ktory sa mohol
podobat keltskym druidom alebo irskym ,,fili“ - basnikom a ktorého niektoré atributy ¢i
kompetencie mohli uchovévat este stredoveki igrici, dolozeni v Uhorsku, ¢i ruski skomo-
rochovia, ktorym vda¢ime za uchovanie archaickych epickych ,,bylin®

Obdobné institucie $pecializujiice sa na uchovavanie kultirnej pamiti predstavuja
kultarnu univerzéliu, u viacerych indoeurépskych narodov este detailnejsie urcent troj-
funkénou ideolégiou; ta im udeluje presné kompetencie i zdkladny ramec ich posobenia
- teda vykon prvej funkcie magickej i pravnej nabozenskej suverenity.

Podla V. N. Toporova (Mify narodov mira 2, 1988, s. 327-328) predstavuje archaic-
ky poet, spevak (ako kulturna univerzalia) v mytopoetickej tradicii personifikovany obraz
nadprirodzeného poznania, zboZstenej pamiti kolektivu. Dokaze vietko nazvat svojim
menom, vytvara svet v jeho poetickom i textovom stelesneni, paralelny s mimotextovym
svetom, stvorenym demiurgom. Tvorba, vytvaranie spdja archaického poeta so Zrecom.
Poet i Zrec rekonstruuju svet, rozclenuju, rozdeluju prvopociato¢nu jednotu, ustanovuju
povahu rozdelenych casti cez urcenie stotozneni, syntetizuji novu jednotu. Bojuju s cha-
osom, upeviuju organizovanost vesmiru, jeho zakon. Opakovane robia to, ¢o v minulosti
vykonal demiurg (kultirny hrdina), premahaji rozkladné tendencie, vyhanaja ¢i spra-
ctvaju prvky chaosu, svet sa vdaka nim znovu a znovu ,kozmizuje®, zabezpecuje sa roz-
kvet, bohatstvo, pokracovanie v potomstve. TotoZnost archaického poeta a Zreca prinasa
so sebou predstavu o jeho magickej sile.

Archaicky poet pozna minulé, pritomné i budice. Poznanie minulosti ho spéja s
»podsvetim’, so svetom mrtvych. Je prostrednikom nielen medzi minulostou a budicnos-
tou, ale aj medzi ,,druhym® svetom a tymto svetom, to ho zbliZuje so $amanom. Toporov
upozornuje, Ze tato suvislost je evidentna napr. v keltskom pomenovani basnika - fili, kto-
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ré je odvodeninou zo starého indoeurépskeho korena *uel-, oznacujiceho sicasne smrt,
kralovstvo mftvych, bohatstvo, moc. Z toho istého korena je odvodené slovanské teo-
nymum Veles a v Slove o pluku Igorovom, staroruskej pamiatke, sa ¢arodejny poet Bojan
oznacuje ako ,vnuk Velesa“ Dvojitej prirodzenosti archaického basnika ako sprostredko-
vatela medzi dvoma svetmi zodpoveda existencia osobitného jazyka (napr. indoeurépsky
poeticky jazyk, ,jazyk bohov* v gréckej, irdnskej, Skandinavskej, chetitskej tradicii).

Ak mame uvedené zistenia V. N. Toporova zhrnut, archaicky poet prostrednictvom
mytu ako univerzalneho vykladu sveta vychadzal v ustrety jednej z najintenzivnejsich Iud-
skych potrieb — potrebe ,,vyznat sa v prostredi, ukladat do neho pravidelnosti a Struktiru,
likvidovat kognitivny chaos “ (Kovac, 1994, s. 7). Na vykon tejto funkcie musel byt archaic-
ky poet-spevak charizmaticky kvalifikovany, musel sa odli$ovat od ,,obyc¢ajného” ¢loveka,
od ,laika® Tento rozdiel opisuje Assmann (2001, s. 50) aj ako polaritu medzi ,,vSednou®,
komunikativnou pamaétou beznych Iudi a ,,sviatocnou® kulttirnou pamétou, v ramci ktorej
sa skuto¢na histéria meni na histériu spominand, teda na mytus. Kultirna pamiat ma vzdy
svojich Specialnych nositelov. ,,Patria k nim Samani, bardi, grioti prave tak ako knazi, uci-
telia, umelci, spisovatelia, ucenci, mandarini, ¢i inak nazyvani splnomocnenci poznania. Ne-
kazdodennosti zmyslu, ktory sa v kultiirnej pamdti udrzuje, zodpovedd urcitd povznesenost
nad vSedny den a oslobodenie od kazdodennych povinnosti u jej Specializovanych nositelov®
(Assmann, 2001, s. 51).

Assmann povazuje za preukazané, ze poetické sformovanie obsahov kultirnej pa-
miti ma predovsetkym mnemotechnicky ucel, spocivajici v tom, Ze ,,dovedie poznanie,
ktoré zaistuje identitu, do udrZatelnej podoby* (s. 54). Orélne tradovana poézia, ktora kvoli
tomuto cielu vznika, nie je jednoducho jednou z foriem reci vedla inych, v archaickych
(predpisomnych) kultirach ma velmi ¢asto privilegovany narok na pravdu, pretoze ,,...
Cerpd z vesteckej moci, boZského vnuknutia a svetskej mudrosti, je ako ustrednd instancia
kultiurneho poznania nositelom praktickych skusenosti a znalosti, kolektivnou pamditou,
kozmogéniou a kultovou praxou sicasne® (Struck, 1999, s. 186). Poeticky sformované ob-
sahy kultirnej pamiti sa potom pocas sviato¢nych zhromazdeni opakovane predvadzaju
v podobe ,,multimedidlnej inscendcie, ktord jazykovy text neodlucitelne zacleriuje do hlasu,
tela, mimiky, gestiky, tanca, rytmu a ritudlneho konania“ (Assmann, 2001, s. 54). Takato
opakovane ozivovana kultirna pamaét tvori ,konzervativnu protivihu voci ndhodnosti a
pretrzitosti krdtkodobych politickych a ekonomickych procesov, ritudly, symboly, mend su
pritom nielen znaky historicky ziskanych skiisenosti, ktoré sii v nich akoby akumulované, ale
svojou systematickou suvislostou Strukturujii tiez prezivanie pritomnosti“ (Struck, 1999, s.
197).

Prave sviatky a zhromazdenia (napr. obrady, hostiny) st vonkaj$imi podnetmi, v
ramci ktorych sa tato poeticky sformovana kultirna pamait, akumulovand v Zivej pamiti
$pecialistov, periodicky ozivuje. Su skuto¢ne prilezitostou, pocas ktorej kraluje spomienka
ako ,najvyssia viadkyna kultury® (Curtius, 1998, s. 425). Predstavuju ,,ndpravu vsedné-
ho dnia“ (Aasmann, 2001, s. 54), ucast na inicidciach otcov, ktord dodava silu .k novym
zaciatkom a novému usilovaniu® (Curtius, 1998, s. 425). Prave v ramci tychto zhromaz-
deni sa vSedna hierarchizovand $truktura spolo¢nosti docasne rozpusta, meni sa na to,
¢o predstavitel symbolickej antropoldgie Viktor Turner (2004) nazval antistruktira alebo
communitas. T4 je podla neho antropologicky univerzalna a vznika predovsetkym v ramci
inicia¢nych, prechodovych ritualov. V ich ramci st Iudia docasne ,,uvolneni zo struktiry
do communitas®, aby sa spat do struktury vratili obrodeni zazitkom mysticky zjednotenej
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communitas, ktora je ,,skoro vsade pokladand za svitu® (Turner, 2004, s. 124), teda svia-
to¢nu. Podla Turnera je isté, Ze ziadna spolo¢nost nemdze bez tejto dialektiky normalne
fungovat, ludské konanie iba v ramci vednej, kazdodennej a profannej $truktury sa totiz
»tychlo stava suchopdrnym a mechanickym, pokial sa ti, ktori sii v iom zapojeni, pravidelne
nepondrajii do regenerujiicej hlbociny communitas“ (Turner, 2004, s. 136).

Hlavnou postavou takychto ,napravnych®, inicia¢nych sviato¢nych zhromazde-
ni (communitas, ak pouZzijeme vystizny Turnerov termin) byval archaicky poet a zrec v
jednej osobe. Nazddvame sa, Ze traja neozbrojeni Slovania s gitarami, ktorych v r. 591
byzantski vojaci priviedli k cisarovi Maurikiovi, neboli exemplarnymi predstavitelmi aké-
hosi muzikalneho ,.holubi¢ieho naroda®, principidlne odmietajiiceho vojnu, neboli to ani
dobre maskovani vyzvedaci (to by urcite skuiseny vojensky velitel zistil a neprepustil by
ich). Najpravdepodobnejsie to teda boli slovanski archaicki poeti a zreci, ktori cisarovi
presved¢ivo predviedli svoje umenie.

Indoeurdpski tvorcovia formil a znalci slov

Archaickej trojfunkénej indoeurdpskej ideoldgii azda najlepsie zodpoveda socialna
truktira starovekej Indie. Indicka ,,védska® spolo¢nost sa skladala (podobne ako eurdp-
ska stredoveka spolocnost, ¢i francuzska spolo¢nost pred Velkou francuzskou revoliciou)
z troch stavov: ,,z tvorcov formiil, znalcov slov, myslitelov, intelektudlov (pévodny vyznam
slova brahman bol priblizne iicinnd slovnd konstrukcia, formula, modlitba), dalej mocnych
bojovnikov krdlovskej druziny (kSatra - vidda, panstvo, rddZa - krdl) a z dedinéanov, hos-
podarskych tried - pastierov, pestovatelov, remeselnikov (vis — kmeriovd dedina, vésa - dom,
domdcnost)“ (Puhvel, 1997, s. 62); dodajme, Ze z tohto starého korena pochadza i slovan-
ské ves — dedina. Tato socidlna Struktdra predstavovala iba jednu z moznych aplikacii
trojfunkénosti, rézne pévodne indoeurdpske kultiry sa od nej niekedy radikalne vzdialili
(napr. staroveki Rimania), napriek tomu uchovali délezité stopy trojfunk¢nosti v inych
sférach zivota — napr. v narodnom epose.

Otazka existencie kiazskych zborov u pohanskych Slovanov, porovnatelnych s in-
dickymi brahmanmi ¢i keltskymi druidmi, je zlozitej$ia. Zlomkovito zachovany textovy
material, v ktorom dominuju ,,zriedené opisy* vonkajsich pozorovatelov, dovoluje viace-
ro interpretacii. Velmi skepticky sa k existencii vyclenenych $pecialistov na prvua funkciu
stavia Z. Vana. Podla neho sa u Slovanov nevyvinula tripartita funkcii v Dumézilovom
zmysle, ale skor bipartita funkcii - jej projekciu v slovanskom pantedne predstavuje Pe-
run, boh vojny s elementom suverenity a Veles, boh tretej funkcie s elementom magie.
Knazska kasta, s ktorou by mala suvisiet prva funkcia nabozenskej suverenity, vznikla len
u polabskych Slovanov a inde chyba. Nositelmi kultu podla Vanu boli poévodne len rodovi
a kmenovi vodcovia, pripadne ,,¢arodejnici®, ktor{ hrali uréita spolocensku rolu hlavne na
vychode (Vana, 1990, s.263).

Tento nazor sa pokudsime falzifikovat. Nenazdavame sa, Ze tripartita u Slovanov sa
»hevyvinula, pretoze predstavovala spolo¢né indoeurdpske dedi¢stvo. Mohla sa v§ak me-
nej vyrazne ¢i inak premietat do realneho clenenia spolo¢nosti. Nie¢o analogické kon-
$tatuje Dumézil u Skytov: ,,Predovsetkym sa nezdd, ze by u Skytov bola ,trieda kriazov:
Hérodotos uvddza z odbornikov len carodejnikov - vestcov... a ak odhliadneme od vestenia,
potom ndboZenské vikony vykondvali ndcelnici, zacinajiic kralmi aZ po hlavy rodin. V tom sa
Skyti zretelne Ii3ili od svojich bratrancov v Irdne a zhodovali sa s Indoeurépanmi na vychode
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a severe Europy: takd bola situdcia u slovanskych ndrodov, kym sa neobrdtili ku krestan-
stvu, a tiez u Germdnov, ktori ni¢ porovnatelné s keltskymi druidmi nepoznali“ (Dumézil,
2001, s. 472).

Neistota panuje aj v otdzke, ¢i existovala knazska trieda u Baltov, jazykovo Slovanom
najblizsich Indoeurépanov. Eliade (1997, s. 35) cituje zaujimavy doklad, ktory by mohol
nieco ukazovat, ide o zmluvu, ktord v roku 1249 vnutili rytieri teuténskeho radu Staro-
prusom: ,, ... je to prvy pisany doklad o baltskom ndboZenstve - zavizovala porazenych, aby
prestali pdlit alebo pochovdvat mftvych spolu s korimi alebo sluzobnictvom, so zbrafiami, ob-
lecenim alebo dalsimi cennymi predmetmi; aby prestali po Zatve prindsat obete idolu Kiirche
a dalsim bohom; aby sa prestali radit s viziondrskymi bardmi (tulissones alebo ligaschones),
ktori predndsajii smutocné prejavy na pohrebnych hostindch a tvrdia, Ze vidia zosnulych,
ako letia v povetri na koni na druhy svet. Medzi ,viziondrskymi bardmi‘ rozozndvame triedu
extatikov a ¢arodejnikov podobnii dzijskym Samanom. Je velmi pravdepodobné, Ze v zdvere
,pohrebnej hostiny* odvadzali dusu mitveho na druhy svet “ (Eliade, 1997, s. 35). Iné do-
klady (Kronika Pruska z r. 1326) spominaji pohanského ,,papeza“ s menom Criwe a so
sidlom v Romuve, ku ktorému prechovaval velku tctu kral, §lachta i prosti ludia (Puhvel,
1997, s. 259).

Kosmova kronika spomina zase iniciativu ¢eského kniezata Bretislava (1002-1055),
ktory ,,pfi poldtku svého kniZectvi, roznicen jsa velikou horlivosti pro kiestanské ndboZen-
stvi, vyhnal pryc ze své zemé vsechny carodéje, hadace a véstce...“ (Kosmova Kronika ceska
1975, s. 143).

Dalezitych stop vykonu prvej funkcie je v slovanskych tradicidch pomerne mnoho,
po niektorych z nich sa vydame aj v nasej $tudii.

Nabozenska suverenita - jej nositelia a ich oponenti

Trojfunkéna indoeurépska ideologia v tej podobe, v akej ju rekonstruoval Dumézil,
upravovala zaujimavym spdsobom postavenie paméatovych Specialistov v spolo¢nosti. Ko-
difikovala ich nadradenost nad ostatnymi dvomi funkciami, tuto ich $pecialnu socialnu
poziciu nazval Dumézil nabozenskou suverenitou. Napr. indicki brahmani stoja v systéme
kast nad $lachtou (ksatrijmi), ku ktorym patria i vladcovia (radzovia). Aj Platénovu pred-
stavu o vlade filozofov nad vojakmi a vyrobcami povazuje Dumézil za $pecialnu verziu
tejto velmi starej predstavy.

Domahanie sa prava na vykon suverenity zo strany pamitovych $pecialistov je teda
v ramci trojfunkénej ideoldgie tplne legitimne, je nou podporované, a preto i zvlast casté
v spolo¢nostiach, kde aspon ¢ast populdcie je dedi¢om indoeurdpskych tradicii. Ich logic-
kym potencidlnym odporcom st bojovnici, disponujuci ,,svetskou® mocou, a ich predaci
— Casto krali ¢i kniezatd — zrasteni skor s touto skupinou.

Tito mocni protihraci pamitovych $pecialistov disponuju ,,silou® (presny sémantic-
ky ekvivalent sanskrtského vyrazu ksatra - sila, odvaha, vykonnost), su to predstavitelia
vojenskej aristokracie, napr. irska Slachta - flaith (porovnatelné galské viato), nemecké
Gewalt (Dumézil, 1997, s. 74) a slovanské vidda.

Doklady konfliktu prvofunkénej nabozenskej nadradenosti a vojenskej sily i jeho
paradigmatické rieSenia moézeme najst napr. v indickom ¢i rimskom panteéne: ... ani v
Indii ani v Rime nie sii bohovia prvej funkcie, Varuna, Jupiter, bez zdujmu o vojnu: pokial sa
nezapdjajii, tak ako Indra a Mars priamo do bojov, dévajii svoju mdgiu do sluzieb tej strany,
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ktorej davajii prednost, a su to oni, ktori s definitivnou platnostou pririeknu vitazstvo, ktoré
aj ked je v skutocnosti dobyté silou, md svojimi dosledkami vyznam predovsetkym pre pori-
adok® (Dumézil, 1997, s. 122).

Pekné priklady obsahujt i spravy o keltskych druidoch a ich dedi¢och, irskych fili.
Antické spravy o druidoch opisuju, ako vo vojnach zavse vysli medzi nastupujtce nepri-
atelské oddiely a hatili ich v boji. Vyzeralo to, akoby boli krotili diva zver. ,,Takto sa aj u
najhrozivejsich barbarov vdsen skldnia pred miidrostou a Ares sa podddva Miizam* (Herm,
1985, s. 65). Irski ,,fili“ sa zase uplattiovali ako radcovia krala, ktory bol ako kazdy $lachtic
zavisly na ich chvalospevoch alebo satirach. Pdsobili teda na privilegované vrstvy ,,ako
urcitd cenziira a mohli tak presadzovat mordlne chovanie, pravdu a Stedrost“ (Botheroy-
dova - Botheroyd, 1998, s. 126). Zaklinanim, hladovkou a ¢arami mohli donutit krala,
aby splnil svoje povinnosti (irsky sv. Patrik pokracoval v tejto tradicii a pouzil hladovku
ako magicky natlakovy prostriedok proti Bohu Otcovi osobne (!) (s. 192), Styridsat dni
sedel bez jedla a napoja na vrchole posvitnej hory Croagh Patrick, obtazovany hroznymi
¢iernymi démonickymi vtakmi, aZ to uz nebo nemohlo zniest a vyhovelo jeho prosbe, aby
mohol pri poslednom stide t¢inkovat ako sudca Irov (s. 368)). Mnohé dalsie priklady by
sa dali vybrat aj zo stredovekych bojov o investitaru.

Pre predstavitelov druhej, vojenskej funkcie malo nesmiernu hodnotu symbolické
vyjadrenie ich hrdinstva, to, ¢o napisal o irskych fili Herm, mohlo do velkej miery platit
aj napriklad pre slovanskych igricov na Velkej Morave ¢i v neskorsom Uhorsku az do ¢ias,
kym cirkev definitivne nepodlomila vplyv tejto svojej konkurencie s pohanskymi korenmi.
Ked irski fili ,,... vstali a v sprievode harfistov predndsali davne pribehy (i zvesti o Zijiicich
hrdinoch, ostrielani bojovnici im priam lipli na perdch, boli ako herci, ktori sa prdave dozve-
dajii, ¢i obstali, alebo nie. Az kritika z povolanych tist puncovala alebo znivocila slavu, ktoru
si ndrokovali. A beda slachticovi, ktory pevca bohato neodmenil!“ (Herm, 1985, s. 250).

Sagy, ktoré irski ,,fili“ prechovévali vo svojich hlavach, nesluzili iba zabave, boli po-
vazované aj za zbierku precedenénych pravnych pripadov. ,,Ked sa vynorila otdzka, ako
treba aplikovat v tom ¢&i onom akiitnom pripade daktory zo zloZitych irskych zdakonov za-
chytenych vo versoch, pravni zdstupcovia - zrejme to boli ludia ovlddajiici vietok pisomne
nezachyteny materidl - hladali to, Co britski a severoamericki advokdti oznacuju za ,leading
case‘ - ,orientacny pripad’ - teda (mytologickii) situdciu podobnii tej, v ktorej sa ocitol ich
mandant“(s.250).

Tito zvlastni ,basnici“ teda rozhodovali i sudne spory, mali teda ,,pod palcom®
pravny pol nabozenskej zvrchovanosti. Zasahovali ,vinnikov® i magiou — napr. irsky sv.
Columcille, ziak a uchovavatel tradicii tychto ,fili, si od nich osvojil schopnost uc¢inne
preklinat zlosynov, este pocas vyucby odpravil touto cestou zo sveta jedného prznitela
panien, rovnaky osud pripravil tento skuto¢ne $pecificky irsky svitec lupicom, vrahom,
chamtivym kralom, prenasledovatelom nevinnych, ludom neuznanlivim a nevda¢nym,
ba dokonca aj jednému kancovi (Botheroyd — Botheroydova, 1998, s. 365). Skuto¢ne usi-
lovne teda dbal o dodrziavanie vesmirneho poriadku i prostrednictvom magie a ked bolo
potrebné, nevédhal ani privodit kliatbami nestastie a smrt.

[rski fili predstavuji mimoriadne dobre zdokumentovany pripad tsilia o zvrchova-
nost, miestne krestanstvo ich tradicie dokazalo kultivovane a tolerantne absorbovat, ¢o
vobec nemozno povedat o zvy$ku Eurdpy, kde to mali miestni poeti - Zreci, uchovéava-
telia lokalnych predkrestanskych tradicii, ovela tazsie. Beznou praxou bolo skor surové
vyhdaiianie, mucenie ¢i fyzické likvidécia. Irsko teda predstavuje v rdmci Eur6py ,muchu
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v jantari“ (Herm, 1985), ked sa na nu zahladime, méze nam to velmi pomdct predsta-
vit si staré kompetencie i slovanskych pohanskych pamitovych $pecialistov. Fili mohol
vykonavat svoju funkciu aZ po dvanastro¢nom $tadiu, pocas ktorého sa musel naucit
naspamit stovky basni, pribehov, vysvetleni miestnych mien atd. Najvyssi irsky fili - ol-
lam (majster) mal pravny narok byt miestokralom, musel poznat ,vSetky basne“ a byt
schopny vyjadrovat sa za kazdych okolnosti v improvizovanej, zlozitej basnickej forme.
Zaroven zodpovedal za zostavenie a dal$ie vedenie genealdgii, zaznamenanie dejinnych
udalosti a za objasnenie vlastnych mien, osobnych i miestnych (Botheroydova - Bothe-
royd, 1998, s. 299). Keltski druidi a ich neskorsi irski dedici (fili) vytvarali uzavreté a
dobre organizované bratstva, k ich vysadam patrilo oslobodenie od dani i vojenskej po-
vinnosti, neobmedzena volnost pohybu. Podriadovali svojmu vplyvu krala, vychovavali
vojensku aristokraciu. Ich ,,pracovnym® nastrojom bola re¢, iou ovplyviiovali chod sveta.
V ich repertodri mali svoje miesto magické formulky, hrdinské spevy, zaklinania, zlore-
¢enia. Ich pochvalné alebo posmesné basne ,,sliZili k tomu, aby zmenili mordlne chovanie
vysoko postavenych osob, niekedy tiez aby podlomili ich zdravie. Urazeny alebo rozhorceny
druid mohol silou svojej reci usmrtit toho, kto ho urazil“ (Botheroydovd - Botheroyd,
1998, s. 101).

Tieto bratstva hovorili ,,re¢ou bohov®, nadprirodzenych bytosti, pouzivali staroby-
ly poeticky jazyk, ktorym sprostredkovévali volu bohov. Neslo teda o akychsi zabavacov,
$asov, komediantov, loajalnych ospevovatelov svojich chlebodarcov, prispdsobujucich sa
nalade obecenstva. Neboli to ani hudobnici, vyznac¢ujici sa maximalnou adaptabilitou,
ktori vzdy pontukali to, ¢o sa od nich Ziadalo.

To, ¢o vo vnutri predkrestanskej i polokrestanskej, troj¢lennou indoeurépskou ide-
olégiou presiaknutej kultury bolo ich zakladnym zévazkom, bol vykon prvej funkcie né-
bozenskej suverenity. Inscenovali a ozivovali ordlne tradované obsahy kultirnej pamati
nielen s ciefom pobavit publikum, pouzivali ich aj na nieco ovela zavaznejsie, a to sice
ako konzervativnu protivahu voc¢i ndhodnosti a pretrzitosti kratkodobych politickych a
ekonomickych procesov, pouzivali ich na obnovenie poriadku sveta v stlade s mytom.
Uchovavali kultdrnu pamaét spolo¢enstva, niekedy aj v konflikte so svetskou (vojenskou)
mocou, nie vzdy ochotnou re§pektovat mytologické vzory, ochotnejsie podliehajiicou do-
bovym moédam. Tieto bratstva boli klti¢ovou prvofunkénou institiciou, ak teda apliku-
jeme na nich klasickd definiciu institicie (Kanovsky, 2004, s. 41), mali svoju $truktdru,
persondl, normy, pravidla, hmotné zariadenie, aktivity a funkciu ako integrovany vysle-
dok ¢innosti.

Niektoré dolezité jazykové indicie ukazuju na existenciu podobnej instittcie u Slo-
vanov. V. V. Ivanov a V. N. Toporov ukazuji na geneticku pribuznost staroirskeho ,,fili
- bésnik, staroruského ,veloti“ — hovorit osobitnym spdsobom a slovanského teonyma
»Veles (v staroruskej pamiatke Slovo o pluku Igorovom (1986) je davny basnik Bojan ozna-
¢ovany ako ,, Velesov vnuk®, ,,carodejny Bojan®, ,ddavny vestec Bojan).

V spominanom Slove o pluku Igorovom odvolavajicom sa na davnu poeticka tra-
diciu je evidentné, Ze autor nie je nejaky servilny ,,pritakavac® ale velmi tvrdo a adresne
hodnoti skutky kniezat a bojovnikov. Ponoreny napoly v pohanskych predstavach (v basni
je mnozstvo mytologickych narazok - vznikla okolo r. 1185 - 1188), pouzivajuci pre-
pracovany basnicky jazyk, podlozeny urcite dlhou predkrestanskou tradiciou, vykonava
na skuto¢ne vysokej trovni funkciu nabozenskej suverenity, t. j. vychovava a podrobuje
svojmu vplyvu poctvajicu kniezaciu druzinu.
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Naznak podobnych kompetencii uhorskych igricov je evidentny aj v jednej zmienke
najstarsej uhorskej tzv. Anonymovej kroniky (napisanej okolo roku 1200). Pevci - igrici
mali teda este v ¢asoch anonymného kronikéra ambiciu (a zda sa, Ze aj priestor) vykonavat
funkciu spominanej nabozenskej suverenity — do ich kompetencie patrilo totiz pridelenie
»slavy® a ,,dobrého mena® Preklad tejto pasaze znie takto: jeden z hrdinov z obdobia pri-
chodu Madarov do Podunajska chcel viest vojnu, ,,... lebo chcel osobne ziskat slivu a zem,
tak ako notia nasi pevci (ioculatores): Vetci si nadobudli zem a ziskali dobré meno® (Kroni-
ka anonymného notara... , 2000, s. 71). Autor tychto riadkov, bezmenny notar uhorského
krala Bela III., ktory sa podujal zachytit dejiny uhorskych kniezat do doby krestanského
krala sv. Stefana, stal — ako sém v ivode kroniky pise - pred tromi moznostami. Mohol
vychadzat z ,nepravdivych povesti vidiecanov, ,,z taravého spevu igricov® na slachtickych
dvoroch a jarmokoch, alebo ,,z presného vysvetlenia pisomnosti a jasného vykladu dejin®
dostupného iba duchovnym. Ako vzdelany klerik si vybral poslednti moznost, od prvych
dvoch ho odradzalo najpravdepodobnejsie silné zmytologizovanie (javilo sa mu ako sno-
vost) epickej latky, typické pre oba ,,nevzdelané” stavy. Ako piSe, bolo by ,ndramne ne-
dostojné a neprimerané, keby sa (ten) tak vzneseny ndrod madarsky len tak, akoby vo sne,
dopocul o svojom pévode a o svojich udatnych cinoch a skutkoch® (Kronika anonymného
notéra, 2000, s. 35).

Velkomoravski a uhorski igrici ako tvorcovia formul a znalci slov

Touto argumentaciou smerujeme k hypotéze, Ze mimocirkevni pamétovi $pecialisti,
na Velkej Morave a v stredovekom Uhorsku zndmi pod nézvom igrici, neboli pévodne
len loajalni zabavaci, ako st charakterizovani v odbornej literatire (napr. Rybaric, 1984,
Krzemienska — Trestik, 1979, s. 121), Krajcovi¢ (2005)). Boli to skor $pecialisti na vykon
prvej funkcie ndbozenskej suverenity, posobiaci v tejto sfére az do ¢asu, kym ich cirkev
ako konkurenciu definitivne nevytlacila ako ,iba zabavacov® na socidlnu perifériu.

Ich staré kompetencie modzeme rekonstruovat len nepriamo, spolahlivych a de-
tailnejsich sprav z Velkej Moravy ¢i zo stredovekého Uhorska je velmi malo. Pokdsime sa
néjst mladsie stredoeurdpske analdgie. Cesky kronikdr Kosmas (1045-1125) sa odvolava
na star$iu epicku tradiciu tymito slovami: ,,A tak jsem pocal své vypravovdni od prvnich
obyvatelii zemé Ceské a jen néco mdlo, co jsem poznal z bdjecného poddni starcii, vykladdm,
ne z touhy po lidské chvile, nybrz aby povésti neupadly viibec v zapomenuti, podle toho, jak
umim a vim, ldsce vSech dobrych lidi“ (Kosmova Kronika ¢eska, 1975, s. 7). V suvislosti s
touto pasazou kladie zasadnu otazku Karbusicky (1995, s. 201): ,,Méze Kosmov vyraz ,po-
danie’ (,relatio’) znamenat epicky spevny prednes a vyraz ,starec’ (,senex’) jeho predndsatela,
potulného ¢i dvorského spevika? Karbusicky prichadza k dolezitému a dobre podloze-
nému zéveru: neslo o spominanie starych ludi, ale o $tylizované podanie profesionalov
- spevakov star$ieho typu, tradi¢nejsich ako mimovia ¢i jokulatori (prednasajci iba bur-
leskné a iné zabavné latky). Jokulator (z latinského ioculator - vtipkar, figliar) ako typ na
knieZati tiplne zavislého hudobnika a spevéka je v Cechdch (i v Uhorsku) doloZeny az od
12. storocia. Prednasatelia mytickych latok, ako je napr. ,,div¢i valka®, ,,konzervovali star-
sie Stddid epiky, pre ktoré sa uz v dvorskej sfére vytrdacali spolocenské podmienky existencie.
Prednasatelia takychto ldtok neboli toho druhu, aby ich Kosmas mohol oznacit terminom
,Jjokuldatori® V kazdom pripade to vsak neboli ,,prosti ludovi rozpravaci®, ale urcitd institicia:
tito ,starci‘ sa sice mohli este uplatnit vo vysSom prostredi, ale boli prilis spojeni so starou
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kmenovou kulturou.“ Napriek tomu ,.este mali pristup do vyssSieho socidlneho prostredia
Kosmovej doby (Karbusicky, 1995, s. 210).

Podobné postavy ,,starcov® sa mihnu aj v inej ¢asti Kosmovej kroniky. Dovolime si
predpoklad, ktory uz nemoézeme opriet priamo o Karbusického zistenia. Knieza Boleslav
I. (asi 915-967 ¢i 972), Ceské knieza z rodu Piemyslovcov, vrah sv. Vaclava a uzurpétor
knieZacej moci sa rozhodol zalozit si novy hrad ,,po zpiisobu fimském®, teda na rozdiel od
tradi¢nych drevenych slovanskych hradisk hrad murovany. , A ihned svolal predni muze z
lidu, vsechny do jednoho, na jedno misto a dovedl je do lesa u feky Labe, a oznaciv jim misto,
vyjevil jim tajné prdani srdce svého tka: ,Zde chci a kazi, abyste mi po timském zpiisobu vy-
stavéli hradni zed velmi vysokou dokola: K tomu oni odpovédéli: ,My, kteti jsme tista lidu a
drzime odznaky svych hodnosti, my ti odiikdme, protoze ani neumime ani nechceme uci-
niti, co natizujes, vZdyt ani nasi otcové nic takového drive necinili. Hle, stojime pred tvyma
ocima a radéji skldnime své $ije pod tvym mecem neZ pod nesnesitelnym jhem roboty. UCin,
co chces; nebot neposlechneme tvého rozkazu: Tu kniZe vzplanul strasnym hnévem a vysko-
Civ na zpuchtely kmen, jenz tam v lese pravé leZel, a vytasiv mec zvolal: ,Lenochové a linych
otcil synové! Nejste-li polomuzi nebo tvorové, kteti nestoji ani za Spinavou slupku z hrusky,

dokazte skutky svd slova a zkuste, zda je leh(i skloniti Sije pod mecem ¢i pode jhem roboty.”

A tu nastala podivand pamétihodnd a tizas budici nad drzosti smélého knizete: kdyby byl
mél tisic pravic na jednom téle a v kazdé zbran, nebyl by se tak cetny zdstup tidsl o nic méné.
KniZe spattiv, Ze jsou bledi jako sténa, chytil jednoho, ktery byl prvni mezi starsimi, za kstici
a tav, jak mohl nejsilnéji, usekl mu hlavu jako chabou makovici “ (Ttestik, 1966, s. 150).

Popisovany odpor ,,prednych muzov®, tradicionalistov, drziacich v rukach nekon-
kretizované odznaky svojich hodnosti (odznakom irskych fili bola palica a plast), moze
byt interpretovany dvojako. Nemuselo ist o preddkov tretej funkcie (rolnikov, vyrobcov),
ich sebavedomie, lipnutie na tradicii, i odvolavanie sa na akési staré privilégid — oslobo-
denie od podobnych povinnosti - naznacuja ¢osi iné. Mohlo ist skor o jeden z pripadov,
ked sa mocny vladca usiluje zasahovat pamitovym $pecialistom do ich funkcie (rituély,
spojené so zalozenim hradu, magické posvitenie jeho pody, urcenie stavebného materid-
lu, vykonanie obeti), snazi sa naklonit si ich, korumpovat alebo zlomit. V tomto pripade
sa to mohlo podarit a Boleslav tak proti voli zastupcov prvej funkcie, narokujtcej si v tejto
veci suverenitu, zapo¢al éru murovanych hradov v Cechéch, ktoré uz nerespektovali dév-
ny, tradovany a ochranovany myticky prototyp a aplikovali radsej ,,cudzie® rimske vzory.
Predni muzi oznacuji sami seba ako ,,ista ludu®, tito metafora ma davnu indoeurépsku
tradiciu a slazila velmi ¢asto na oznacovanie predstavitelov prvej funkcie.

Velmi zaujimavé zistenia, indikujice bohaté vedomosti z oblasti astrondmie u dav-
nych Slovanov, prezentuje slovinsky archeoldg Pleterski (1996) vo svojich vyskumoch slo-
vanskych kultovych miest. Pravidelne sa vyskytujtce trojice tychto miest (vrchol hory,
pramen, posvatny kamen) zvieraju priestorovo 22° - 23° uhol, ktory zodpoveda presne
uhlu medzi horizontom a poludnaj$im slnkom v ¢ase slnovratu. Aj tu moze byt dolezita
indicia, naznacujuica existenciu $pecialistov, uchovavajucich dlhoro¢né pozorovania, zod-
povednych aj za c¢lenenie ¢asu, teda napr. za synchronizovanie a nacasovanie ludskych
¢innosti (sejba, orba, sviatky) a vegetacnych cyklov.

Termin jokuldtor (ktorym st uhorski igrici oznac¢ovani napr. v uhorskej Anonymo-
vej kronike napisanej priblizne v roku 1200) nepovazujeme za ekvivalentny interpretant
slova igric. Treba si uvedomit mozny a pochopitelny vyznamovy posun, ktory v rdmci
svojej rétoriky, igricom uréite nie prili§ priatelskej, vyuzili stredoveki klerici na oznacenie
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svojej pohanstvom presiaknutej konkurencie. Preklad slovanského igric latinskym joku-
lator sa, v rdmci ,,zriedeného popisu® od predstavitelov cirkvi nemusel riadit Gprimnym
hladanim ¢o najpresnejsej ekvivalencie, ale skor snahou dehonestovat, oznackovat a vytes-
nit nebezpec¢ného konkurenta, vyznamovy rozdiel méze byt podobny ako medzi slovami
spisovatel a grafoman.

Skor ako o absolutne ekvivalentny preklad islo o ,,nekone¢nt semiézu®, velmi presne
popisant Ch. S. Peircom. Podla Peirca znak nielen nie¢o zastupuje, ale zaroven sa k nieko-
mu obracia, ,t.j. v jeho mysli tvori ekvivalentny alebo zloZitejsi znak. Takto vytvoreny znak
nazyvam interpretant povodného znaku“ (Peirce, 1998, s. 131). Interpretacia je teda proces
~rodenia jedného znaku z druhého®, ,vykladom znaku nie je vyznam, ale iny znak® a ,,cel-
kovym zamerom znaku je, Ze bude interpretovany v inom znaku“ (Buczynska — Garewicz,
2000, s. 56). Interpretéciou, teda napr. aj prekladom slova do iného jazyka vznika jeho ¢as-
to neidenticka kopia, replika, interpretant pre ktory plati: ,,... interpretant nie je nic iné, nez
ind interpretdcia, ktorej sa odovzdava pochoden pravdy (Buczynska — Garewicz, 2000, s.
58). Takyto vysledok interpretacie (prekladu) je iny znak alebo stbor znakov, ktory podla
Ricoeura ,,preklada® alebo plnsie rozvija vyznam p6vodného znaku a je za podvodny znak
dosaditelny, podla ovela skeptickejsieho a podozrievavejsieho J. Derridu ¢asto zastupuje,
nahradza, rozsiruje, odklada a niekedy zakryva pévodny, starsi vyznam.

Interpretovat nejakd semioticktl polozku vzdy ,,... znamend ,preloZit ju do inej
polozky (mozno aj celej rozpravy)“ (Eco, 2000, s. 31). Vysledok, interpretant, sa moze stat
predmetom dal$ieho ,,prekladu®, interpretacie a tento zase dalSieho. Takto mdze teoreticky
donekonecna postupovat retaz interpretacii (¢i re-interpretacif), ktort Ch. S. Peirce na-
zval ,,neobmedzena semiéza®, C. Geertz zase ,,pochopenie pochopenia® ¢i ,interpretacia
interpretacie®. S takouto moznostou nekone¢ného narastania interpretacii okolo interpre-
tovanych znakov, zaloZenou na pozoruhodnej schopnosti znakov navzajom sa zastupovat
anahradzat, treba pocitat aj pri analyze moznych star$ich a mnohondsobnou interpretaci-
ou odlozenych a zakrytych vyznamovych vrstiev slova igric.

Takato nekonec¢na, neobmedzend a nezastavitelna semiéza sposobuje podla post-
$trukturalistickych myslitelov, Ze vyznam slov je v principe nestabilny, odloZeny, nahra-
deny (a tym rozsireny alebo aj zakryty), teda vyvijajuci sa a intertextualny, ¢o radikalne
zdoraznoval predovsetkym J. Derrida. ,,Ked sa napriklad pozrieme na vyznam slova do
slovnika, sme odkdzani na dalsie slovd v nekonecnom procese odkladania, kde vyznam kize
po retazci oznaclujiicich a rusi trvalé oznacované“ (Barker, 2006, s. 155).

Ak st nam tieto zistenia radikalnych poststrukturalistickych myslitelov typu J. Der-
ridu, zasadne spresiujice povahu Peircom popisanej nekonecnej semidzy tym, Ze ukazuju
principialnu nestabilitu vyznamu slov, blizke, musime predpokladat, ze slova su ,klzky
ndstroj, vyznam slov nie je ani jasny ani pevny. Urcenie vyznamu slov je v procese ozna-
¢ovania neustale odkladané a dopliiované. Slova nesii mnoho vyznamov, vratane ozvien
a stdp po vyzname pribuznych slov v inych kontextoch. Ak hladdme v slovniku vyznam
nejakého slova, odkazuje nds na iné slova ,,v nekonecnom procese intertextudlneho odkla-
du® (Barker, 2006, s. 14). Preto si dovolime podozrievavo predpokladat, Ze v stredoveku
obvykly preklad slovanského slova igric (< *jpgrbcn) latinskym jokulator nahradil od-
lozil a ukryl jeho starsi vyznam. Néhrady totiZ vyznam slova vzdy rozsiruju a zastupuju.
Vyznam slova nie je nikdy definitivne fixovany, skor je nahradzovany, (zastupovany, rozsi-
rovany) ,odleskami“ inych slov, v¢itane ozvien alebo stop po vyznamoch suvisiacich, teda
napr. aj pri preklade pouzivanych slov z inych kontextov, z inych jazykov. Vyznam je teda
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vzdy nezmazatelne poznadeny interpretéciami, prekladmi, a aj vdaka tomu , k[Ze po retazci
oznacujucich a narusuje stabilitu oznacovaného“ (Barker, 2006, s. 196).

Spatny preklad latinského jokulator archaickym slovanskym slovom igric (¢o je fo-
silia spatne prevzata z madarciny, hlaska ,,g“ totiz v slovencine zanikla a bola nahradend
hlaskou ,,h" uz v 13. storodi, ,,zivy“ kontinuant starobylého slova igric je napr. slovenské
toponymum Ihra¢) po mnohych storoc¢iach preto nepredstavuje automaticky navrat, res-
tituciu povodného vyznamu, slovo igric v dne$nom (slovenskom) odbornom slovniku
moze byt bez protestov odbornej verejnosti nahradené slovami figliar, vtipkar, $aso, ,,Zar-
tovnik® (takto napr. prekladal latinské slovo jokulator slovensky romanticky historik Sasi-
nek), ktoré st korektnymi interpretantmi skor latinského slova jokulator.

Ak tieto zistenia, zddraznujice principidlnu nestabilitu vyznamu slov, ddsledne
aplikujeme na slovo igric, zacneme ho vnimat ako problematicka fosiliu, ktorej vyznam
velmi pravdepodobne tiez ,,kizal“ po retazci oznaéujticich, bol odkladany a nahradzany, aj
ked prechodne stabilizovany, fixovany viacerymi konvenciami. Tento proces musel nutne
narusit i stabilitu oznacovaného, jeho vysledkom je sucasnd, domnievame sa, ze neko-
rektna predstava igrica — zabavaca (jokulatora). Pokuisime sa naznacit jej umelost a nea-
dekvétnost a navrhnut int konvenciu, ktord by fenomén igricov predstavila v inom svetle,
pokusime sa dontif mechanizmus ,,kizania“ a zakryvania vyznamu k spitnému chodu.

Stredoveky pokus nahradit a nasledne novou a odlisnou konvenciou fixovat vyznam
slova igric prekladom do neadekvatnej terminoldgie literarnej latinciny, robeny, nazda-
vame sa, s polemickym a dehonestujucim tmyslom, teda odmietneme v mene poku-
su o pripadnu redtituciu davnejsieho nahradeného a zakrytého vyznamu. Na podobny
fenomén neadekvatneho prekladu - zakrytia v nemeckych literarnych dejinach upozor-
nuje Gesine Liiben, podla ktorej sa ranostredoveké pramene ,,... zmieriujii o pohanskych
piestiach, carmina, a spevdkoch, poetae, i potulnych bdsnikoch, ioculatores, neadekvdtnou
terminoldgiou literdrnej latinciny, spravidla len mimochodom a s polemickym a dehones-
tujiicim timyslom“ (Liiben, 1999, s 33)). Aj Jacques Le Goft upozornuje: ,, Nesmime ovsem
zapominat, Ze ptizviskem joculator, kejklit castovali v té dobé (v 12. storo¢i — pozn. autora)
vSechny, ktefi byli povaZovdni za nebezpecné a méli byt vylouceni ze spolecnosti. Joculator,
to znamend také bufic, rebel...“ (Le Goff, 1999, s. 37).

Uspesny pokus fixovat novy, nahradeny vyznam slova igric novou konvenciou
(jokulator, teda figliar, vtipkar, $aso) budeme vnimat ako doklad vzmdhajticeho sa mo-
cenského vplyvu cirkvi. Tej sa postupnou reguldciou vyznamu, dosahovanou procesom
kultdrnej habitudcie (teda tym, Ze si spolocenstvo postupne navykalo na nové konvencie,
ktoré sa potom zacali javit ako prirodzené a jedine mozné) darilo zakryvat svoje mocen-
ské praktiky. Akt nahradenia, odloZenia, zakrytia starého vyznamu a postupnej natura-
lizdcie nového vyznamu (tento novy vyznam moze byt aj dnes vnimany bezproblémovo
ako prirodzeny, samozrejmy a ve¢ny, uplny a dokonceny) budeme vnimat ako ucinny
prostriedok boja s pohanstvom a jeho predstavitelmi. Pod tymto ,,prirodzenym a ve¢nym*“
vyznamom mdze byt ukrytd dnes uz ,,neprirodzend“ a ,,nesamozrejma“ ¢asovo ohranice-
n4 minula konvencia (spjajuca toto oznalujtice s inym ozna¢ovanym). Kizanie vyznamu
slova igric sa pokusime predstavit ako vzorovy pripad nahrddzania a odkladania, niekedy
zamerného zakryvania vyznamu.
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Etymologia praslovanského slova *jpgrbch ako moznost uniknut neadekvatnej
terminolégii literarnej latinciny

Niektoré stredoveké pramene ukazuju spojitost hudobnej produkcie a pohrebov u
starych Slovanov, ¢o mdze ukazovat na archaicku prvofunkénu kompetenciu riadenia po-
hrebnych obradov a hostin, ktoré volakedy vykonavali igrici (kym ich cirkev v tejto sfére
tolerovala). Arabsky geograf Gardizi (zomrel v r. 1039) o Slovanoch pise: ,,Majii rozlicné
hudobné ndstroje, ako lutny, bubny a pistaly; ich pistala je 2 lakte dlhd a ich lutna ma 8
strun. Ndpoje sa zhotovujii z medu. Pri spalovani mitveho hraju na takychto ndstrojoch
domnievajiic sa, Ze sa maji tesit, Ze Pan ho (nebohého) prijal do svojej milosti “ (Pramene k
dejinam Velkej Moravy, 1964, s. 329).

Tato stopu, ukazujicu na spojenie archaického slovanského ,basnika igrica, s pod-
svetim, so svetom mrtvych, ale i s vyuzitim psychoaktivnych latok pocas pohrebnych
ritualov sa pokusime podporit este jednym etymologickym argumentom, pokusime sa
teda pravdepodobne nekorektne fixovany vyznam slova ,rozhybat aj etymologickymi
prostriedkami Stary slovansky termin *jogroce ma totiz u vsetkych Slovanov svoje konti-
nuanty (bulharské igréc, srbochorvitske igrc, igarac, slovinské igrc, igréc, staroceské jhrec,
hfec, slovenské herec, luzické gerc, staropolské igrzec, staroruské igroco, igréc (Trubacev,
1981, s. 208-213)). Slovo igric pekne zakonzervovala aj madarcina, ktora ho prevzala'. V
sucasnej slovencine (po zmene g > h, ktort jazykovedci datuju do 13. storocia) ma slovo
igric viacerych ,,potomkov® - napr. herec, hrag, ihrisko.

Etymolégia slova *jvgrocs smeruje k praslovanskému *jvgra, ktoré povazuje Rejzek
(2001, s. 212) za stary ritualny termin: staroruské ,,igry“ boli pohanské ritudlne tance so
spevmi. Velmi podrobne o viacerych pokusoch osvetlit etymoldgiu slova *jvgra infor-
muje Etimologiceskij slovar slavjanskich jazykov (Trubacev, 1981, s. 208-213). Najstar$im
sémantickym obsahom slova *jugra bol pravdepodobne archaicky komplex vyznamov
oznacujuci ,spev s tancom"”. Autor hesla uvazuje o spétosti vyznamu tohto slova so sve-
tom pohanskych sakralnych predstav, dejov a vyrazov a rozvija dalej nazor A. A. Potebnu,
publikovany este v roku 1881, predpokladajtci, Ze toto slovo patri k pohanskej sakralnej
stére. Potebiia sa domnieval, Ze -r- v slove *jvgra je sufix a nie Cast korena. Nasledne, po
tejto operacii, kedy sa zbavil problémového -r-, sa ako prvy snazil zblizit toto slovo ety-

! Vyznamné stopy po prvofunkénych nabozenskych kompetenciach a niektoré davnejsie korene uhorskej insti-
tucie igricov obnazuje madarsky historik L. Szegfii (Kristd, 1995, s. 573-574). Hlada ich v madarskom pohan-
stve, konkrétne v osobe madarského ,tdltosa“ - Samana, prostrednictvom ktorého ako média v stave extazy
rozpraval svoj pribeh duch konkrétneho hrdinu v prvej osobe. Z tdltosa ako média sa vyvinul regos - igricz,
obidva terminy boli v madar¢ine synonymné (ukazuji to, ¢o predpoklada v stredovekom Uhorsku J. Stein-
hiibel, a to slovansko-madarsku dvojjazy¢nost, tento erudovany slovensky historik o arpadovskom Uhorsku
napr. piSe ako a o madarsko-slovanskom §tate (Steinhiibel, 2004, 5.301)). Regdsi — igrici boli nositelmi po-
hanstva a hrali dolezitd ulohu v pohanskych vzburach, nikdy sa neodtrhli celkom od pohanskych tradicii.
Ich cast sa neprispdsobila novym podmienkam krestanskej spolo¢nosti a bola tvrdo prenasledovana, druha,
prispdsobivejsia cast nasla svoju realizéciu v oklieStenom priestore, stala sa ,jokulatormi‘, zabava¢mi, pred-
vadzajicimi svoje umenie na velkych panskych pitkach a orgiach. Sprevadzala svojich panov pri cestach a
bojovych tazeniach, aby hned na mieste ¢inu mohla ospievat ich hrdinstva. V 16. storo¢i uz slovo ,,regds (igricz,
ioculator)” malo podla Szekfiia pejorativny vyznam. Domnieva, Ze jazyk ich spevu mohol byt aj madarsky. K
tymto zisteniam mozno dodat, Ze instittcia igricov sa teda zrejme nevyvinula len zo staromadarskych tdltosov
- $amanov; uz variantné madarsko-slovanské pomenovanie regds - igricz, dokazuje, ze bola i pokra¢ovanim
slovanskej, pravdepodobne este predvelkomoravskej institucie, Ze tu ide o evidentny kulturny synkretizmus.
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mologicky so staroindickym ,,ydjati“ s vyznamom ,uctievat bozstvo“ a s gréckym ,,ayio¢“
§ Vyznamom posvatny.

Slovnik sa zmieriuje aj o pokuse falzifikovat stariu, ale dodnes prijimant Potebiiovu
etymoldgiu a upozornuje, Ze vzhladom na dalsi foneticky vyvin indoeurdpskeho palatal-
neho ¢ > z u Irancov (avestské slovo yazaté) a Slovanov by malo podla niektorych bada-
telov vyjst slovanské *jvzra pripadne *jvzdra, treba teda uvazovat aj o inych etymonoch,
na jeden zvlast nadejny etymon sa pokusime nizsie upozornit.

V Cestine sa uchovalo formalne podozrivo podobné slovo, ktoré sa mohlo vybrat
na svoju put a postupne sa vyznamovo dost vzdialit od svojich pribuznych z rovnaké-
ho slovotvorného hniezda. Je to ¢eské slovo ,,hrana®, ,hrany“ a znamena ,,vyzvdrianie za
mitveho®. Jeho pribuznymi st hornoluzické ,,grono“ — porekadlo, re¢, povest, staroslovi-
enske ,,grans“ — ver$ a cirkevnoslovanské ,,grans, ,grajo“ - cirkevny chvalospev. Podla
Machka (1997, s. 183) ide o malo jasné slovo, ktorym sa azda mienili pé6vodne pohrebné
ver$ované spevy. Podla Rejzka (2001, s. 213) praslovanské *gorns je asi stary ritudlny
termin, suvisiaci z litovskym ,,girti“ — chvalit, oslavovat, starohornonemeckym ,,queran®
- vzdychat, staroindickym ,,grnati“ — vzyva, chvili, spieva a asi i latinskym ,,grates*, ,.,gra-
tias“ — dakujem. VSetky mozu pochadzat z indoeurdpskeho *guer — chvalit, velebit. Ho-
lub (1952, s. 132) z tohto korena odvodzuje aj staroindické ,,gurtis“ — chvala, adjektivum
»gurtas® - vitany i latinské ,, gratulari - blahopriat, sekundarne ,,Grdcie“ - bohyne povabu.
Z toho istého indoeurdpskeho korena odvodzuje Rejzek i Holub aj dalsie praslovanské
evidentne nabozenské terminy — napr. knizné slovo ,,Zertva“ od praslovanského *Zerti -
slavit, obetovat bohom; z toho odvodené slovo ,,zrec - pohansky knaz (slaviaci, obetujici
bohom). Kontinuantom starého g v slovach ,Zertva®, ,*Zerti“je Specificky slovanskd hlaska
Z, ktora vznikla tzv. prvou palatalizaciou, teda pravidelnou zmenou g > Z, ktora prebehla
vo véetkych sucasnych slovanskych jazykoch v slovach pred samohlaskamie, ¢, i, v - a je
zodpovedna za vznik $pecifickych slovanskych hlasok (2, ¢, § < g k, ch), ktoré nepoznal
praindoeurépsky jazyk (Petr, 1984). Napriklad ak predpokladame, Ze dvojica staropolské
Higrzec“ a ,zyrzec“ (,ofiarnik“ (Gieysztor, 1986, s. 35), obetujuci) vznikla z toho istého
korena *guer, staré g sa mohlo uchovat len vtedy, ak sa pévodne za nim nasledujuca pred-
na samohlaska ,,pre$mykla“ a predsunula, ¢o sa mohlo stat napr. z tabuovych dévodov
(kedZe zbyto¢né pouzivanie posvitnych nazvov posobi znevazujicim dojmom, pévodné
indoeurépske slovo mohlo prejst roznymi tabuovo motivovanymi obmenami, prestavba-
mi, takymto zmenam zvlast ¢asto podliehaji prave slova stuvisiace so sférou sakralneho).
Ak mozno predpokladat takyto vyvoj, moze byt zaujimavé vzajomnt podobnost slov ig-
ric, hrana ¢i zrec vyuzit a pokusit sa najst spolocné indoeurdpske vychodisko.

Ked boli pohrebné zalospevy vytlatené zvonenim, bolo slovo hrana ,,chdpané moz-
no ako zvon - stopa tohto vyznamového vyvoja je v prevzatom madarskom slove ,, harang®
- zvon', ktoré sa spatnym prevzatim podla Machka (1997, s. 516) ,vratilo“ domov v po-
dobe rolnicka (z vychodu pochadzajuici zvoncek, pripeviiovany na nohy polovnickych
sokolov, prostrednictvom Madarov sa dostal ako novinka na zapad), po ,,ndvrate® preslo
slovo zmenami harang — haranglicka (zdrobnovacia pripona) — skratenie o (ha) ranglicka
- rolnicka.®

Int vyznamovu dimenziu toho istého korena, z ktorého je odvodené ceské slovo
hrana a madarské harang, ukazuje aj slovenska odvodenina ,,uhranit™ (,,uhrancivy®, napr.
v slovnom spojeni ,,uhrancivé o¢i“) - pévodne znamenajtca urieknut, zariekanim spdso-
bit niekomu $kodu.
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K vypoctu etymologicky ,,podozrivych® slov, ktoré, ak pochadzaju z jedného korena,
mozu osvetlit star$ie a zabudnuté vyznamové dimenzie slova igric, mozno este pridat ar-
chaické slovo zehrat — zo staroceského ,,Zehrati“ — napominat, karat, Ziarlit, vyjadrovat ne-
spokojnost. Podla Rejzka etymologicky ,,nie prilis jasné“ (2001, s. 746), pontika sa spojenie
so slovami ,,zhnout*, ,,Zdrlit“ (v p6vodnom neposunutom vyzname palit ohniom). Ak bude-
me vychddzat z nasej hypotézy, potom ,,Zehrat“ by mohlo ako zloZenina doslova znamenat
»palit slovom, verSom®, mohol by sa v iom ukryvat napr. ndzov zaniknutého starsieho syn-
kretického (slovno-hudobno-ritualno-magického) zanru, ktorého cielom mohla byt napr.
zmena spravania vysoko postavenych osob, pripadne ich potrestanie (privodit im magicky
chorobu a smrt). Zéner sa uz nemohol objavit v repertoari stredovekych ,jokulatorov*,
pretoze na cirkevnu kliatbu mala uz monopol cirkev. Inym, miernej$im obsahom ,,zehra-
nia“ mohla byt ,,paliaca® satira ako vychovny prostriedok, ktorej nazov mohol byt odvode-
ny podobnou metaforickou logikou ako nazov ,,paliacej“ zihlavy, ,paliaceho” zihadla.

Nazdavame sa, ze by mohlo byt perspektivne hladat etymon slova *jbgroce na rov-
nakom mieste, ako etymon slov ,,zehrat*, ,hrana®, ,uhranit®, ,zZrec*a ,zZertva“. Aby sme
to mohli urobit, je nutné spochybnit star$iu hypotézu Potebiiu, a -r- v slove *jbgra, vni-
mat nie ako sufix, ale ako sucast starého korena. Nasledne by bolo mozné uvazovat o
indoeur6pskom koreni *guer - chvalit, velebit. Ak etymologické avahy presmerujeme k
tomuto korenu, igric prestane byt ,,umelcom - zabava¢om" a odhalia sa ndm mozné vyzna-
mové dimenzie prekvapujtico totozné s tym, ¢o zistuje Toporov o archaickych basnikoch
a zaroven Zrecoch. Z akého indoeurdpskeho korena je odvodeny ndzov tejto institucie
nemdoze byt lahostajné ani v ramci toho, ¢o nazyvame archeologia literarnej komunikacie
(Golema, 2006), moze to totiz osvetlit prave tie dimenzie vyznamu, ktoré boli nahradené
a odlozené. Ak predpokladame, Ze slova igric (< *jvgroce) a zrec (*Zorocv < *gvrocy) st
derivatmi z toho istého korena, otvoria sa dimenzie vyznamu, ukazujtce k vykonu prvej
funkcie indoeurdpskej nabozenskej suverenity, nie k predajnému zabavnému figliarstvu,
vtipkarstvu, zalozenému na formalnej dokonalosti a ozdobnosti vypovede, nemajicemu
vztah ku sfére posvitného, poskytujucemu teda iba to, ¢o dnes zvykneme nazyvat estetické
zazitky.

Dnes$né vyznamové dimenzie slovenského slova ,,hra“ (< *jugra) spajaja tato ¢in-
nost predovsetkym s detmi (nevazna, zabave a krateniu ¢asu sliziaca ¢innost), s hudob-
nymi nastrojmi, s divadlom a filmom (herci), §portom (ihrisko). Vyznamové metaforické
i metonymické posuny, rozsirenia, zuZenia i nahradenia vyznamu, ktoré urcovali kariéru
tohto povodne starého ritualneho terminu, ida jednym smerom, a tym je znevazenie, vy-
tlacenie davnej nabozenskej terminoldgie i praxe. Prvofunkény kredit si ale, podla vietké-
ho, zachovali niektoré archaické odvodeniny i zaniknuté tvary povodne azda z totozného
indoeuropskeho korena *guer-. Vhodnym prikladom by mohlo byt ¢eské slovo ,,hrana“
- vyzvananie za mrtveho, v madar¢ine zakonzevovany tvar ,,harang“ - zvon, staroslovien-
ske ,,grans“ - ver$ (dne$ny nazov versa je prevzaty z latin¢iny — ,,versus®, sprostredkovany
nemcinou - ,, Vers®, vytesnenie domdceho slova prevzatym vystizne indikuje osud pred-
krestanskej slovesnosti, spojenie so svetom mrtvych v madarskom harang je tiez vyznam-
nd indicia na archaické kompetencie basnikov a zrecov). Dalsie geneticky pravdepodob-
ne pribuzné slova tiez ukazuju na spojenie so sférou slovesnosti, na uchovavanie textov
nébozenského obsahu, vyuzivajice rytmus a hudobny sprievod - dolnoluzické ,,grono®
- porekadlo, re¢, povest, hornoluzické ,,hrono“ - veta, pauza, tep, litovské ,,girti“ — chvalit,
oslavovat.
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Pragmatiku, pouzitie, teda magicku ,,moc” takto uchovavanych nabozenskych for-
mul mozno indikuje slovo ,,uhranut® - urieknut, zariekavanim, sposobit niekomu $kodu,
mozno i staroceské ,,Zehrati“ — napominat, kdrat, vyjadrovat nespokojnost, ,,palit” slovami
(tato funkciu mozno prevzala krestanska kazen ako prvofunkény ndbozensky Zaner).

Ak na zéklade tychto zisteni chceme najst vhodny, vyznamovo ekvivalentny, teda
nie posunuty interpretant slova igric, ktory by bol pouzitelny pri tsili o zhusteny, emicky
popis v stredovekych pramenoch len ,zriedene” a ,eticky“ popisanej predkrestanske;j (¢i
polokrestanskej) kultiry stredovekych Slovanov, musime odmietnut termin jokulator a
jeho sucasné synonyma ($ado, vtipkar, figliar, zabavac). Ten uz totiz velmi pravdepodobne
odrdza neuctu, ktora dopadla na osoby igricov a ich povolanie po dokonanej christiani-
zacii niekedy na konci 12. storocia. Pri hladani presnejsich vyznamovych ekvivalentov si-
ahneme mimo ramca nasej krestanstvom sformovanej kultiry a slovnej zasoby. Podobne
motivované, s ritudlnym pouzivanim slova spojené je staroveké indické slovo ,,brahman®
(povodny vyznam bol priblizne ,,u¢inna slovnd konstrukcia, formula, modlitba®, teda sé-
manticky podobny ako staroslovienske ,,grans“ - ver§ a cirkevnoslovanské ,grans“a
»grajo“ — cirkevny chvalospev), ktoré oznacovalo celu kastu pamiatovych $pecialistov v
ramci jazykového systému, v ktorom hodnotu slov e$te monopolne urcovala trojfunkéna
indoeuropska ideolégia. Kosmovi ,,starci® (ktorych bajny ,,prednes® podla Karbusického
Kosmas skratil a transformoval vo svojej kronike) konzervujuci starsie $tadia epiky a pri-
li$ spojeni so starou kmenovou kulturou, mohli teda reprezentovat este tu vetvu igricov,
ktora sa funkéne da skor pripodobnit k indickym brahmanom ako k stredovekym ,,zaba-
vacom” - jokulatorom.

Takyto typ pamitovych $pecialistov mozno predpokladat nielen v pfemyslovskom,
ale i v arpadovskom a v piastovskom stredovekom $tate, a tak isto v $taitnom utvare, kto-
rého naslednikmi tieto Staty boli, teda na Velkej Morave. Korene institucie igricov mohli
siahat eSte hlbsie, k mens$im slovanskym kniezatstvam vznikajicim v stredoeurdpskom
priestore uz od slovanskej expanzie v 6. storoci, ba este hlbsie, k Praslovanom, svojsky
adaptujicim a zaroven uchovavajicim staré indoeurdpske pamatové institticie a mytolo-
gické pribehy.
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Actors (Igrci) as Archaic Poets and Sacerdotal Priests among the Pagan Slavs.
Medieval sources and some dimensions of the Old Slavic word *jbgrecs (its derivate
and continuity) as followed in significant Slavic ethnolinguistic traditions

Martin Golema

The study gives a sketch of a Slavic memory specialist, an archaic pagan poet, whose
functional competence in the Middle Ages has been accepted by the church. The study
formulates the answer to the question “Who were medieval Slavic actors (,igric), and
what place did they occupy in the conceptual framework (secondary modeling system)
of a three-functional ideology?” The theme of actors (,,igric“) is represented as one of the
central and perspective topics which can also be surveyed by the archeology of literary
communication, studying the history of the text before a literary epoch.
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Dragon and Hero or How to Kill a Dragon -
on the Example of the Legends of Medimurje
about the Grabancija$ and the Dragon

Suzana Marjani¢

“The Dragon is probably the best-known but also the most
unfortunate fantastic animal”
Jorge Luis Borges: The Book of Imaginary Beings '

Through interpretation of oral legends about the Cakovec pozoj, or Dragon, the em-
phasis is placed in this paper on the differential determinant in relation to the final status
of the Dragon (live status/cosmic renewal - dead) in proto-Slavic legends, in the oral legend
about the Cakovec pozoj and in the legend of St George, who slays the Dragon. Namely,
Christianity installs a once-only saintly finishing off of the Dragon, while it is a matter of
cyclic killings in the Indo-European myth of the conflict between, for example, Indra and the
so-called Cosmic Monster (Vrtra, Vala) the Snake/Dragon.

In the conclusion of this article, the Medimurean legends of the meteorological bino-
mial, made up of the grabancija$ and the pozoj, are interpreted by way of the ecofeminist key
as legends in which an effort is made to conceal inconvenient historical truths (Christianisa-
tion, colonialism). In other words, the legend of the Cakovec Dragon — as is the case with all
similar legends of the vanquishing of so-called monsters — demonstrates what Roland Barthes
differentiated in mythic structure: that the myth can be very simply modified into a tool of
political demagogy that confers a “natural” appearance upon a particular ideology. True
enough, the case of the legend of the Cakovec Dragon is a weak myth, which Barthes denotes
in relation to the strong myth. Namely, in the former the political quantum is immediate, the
depolitisation is abrupt, and in the latter, “the political quality of the object has faded like a
colour, but the slightest thing can bring back its strength brutally”. Needless to say, the slight-
est thing, trifles, are not at all unimportant.

Myth - oral legend - the legend about the dragon-like so-called monster
On the basis of reconstructed Indo-European, and particularly Proto-Slavic, sacred

texts and/or their fragments, which tell of the cosmic struggle (the agon) between the
Gromovnik, or Wielder of Thunder (Indra, Perun) and the Snake/Dragon (Vrtra/Vala,

! Because of my boundless affection for this quotation, I am using it again as a motto in my (second) text on the
theme of mythic dragonology (cf. Marjani¢ 1997/1998:82).
This article was previously published in the Croatian language in the journal Narodna umjetnost (46/2, 2009).
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Volos/Veles),” one is able to commence reconstruction of the oral legend of the Cakovec
pozoj (dragon).?

By so-called “Pantheonic” reconstruction (cf. Kovacevi¢ 2006:47), and on the path
of the semiotic-philological research by Vjaceslav V. Ivanov and Vladimir N. Toporov, the
semiological-etymological approach of Radoslav Katici¢ and the ethnological-philological
(hermeneutic) research of Vitomir Belaj, it can be established that one finds the main he-
roes from the Proto-Slavic myth in the mythic legend of the Cakovec pozoj — where Perun
and Volos/Veles are replaced by their alopersonages: the grabancijas* with the attributes of
the Thunder God Perun and the pozoj with the attributes of Volos/Veles and/or the Snake/
Dragon as rulers of the Netherworld - Vyrej/Virej — the mythic world of Eternal Spring. In
other words, Perun and Volos/Veles are the only two Proto-Slavic deities whose relation-
ship can be partly reconstructed and we arrive at the following scheme on the Proto-Slavic
level of that mythic cosmic drama: Perun kills/chases the Veles/Snake with thunder (Belaj
1988:65-69). This is, as Calvert Watkins emphasises in his book How to Kill a Dragon, the
basic formula of the hero killing the serpent (Watkins 1995:301). In that way, we can as-
sume that we have the fragments of a ritual text in the oral legend of the Cakovec pozoj,
a myth that was given a Christian foundation (Christianisation, colonialism) throughout
the centuries, which is underpinned by a mythic story (a pagan one, a Proto-Slavic matrix)
of the conflict between the Thunder God - of the heavens - and his opponent as ruler the
Netherworld - Vyrej/Virej, or if we invert the mythic matrix in an ecofeminist manner — of
the conflict between the so-called monster and his opponent.

Since a fragmentary mythic legend is in question here, where the basic heroes are
the grabancijas and the pozoj, who figure on the Proto-Slavic level as the Thunder God
Perun (= the grabancijas) and the serpent-like Veles/Volos (= pozoj), it is necessary to
emphasise that this is not a matter of the aspects of Good and Evil of the deity since, in
the comprehension of the cosmic conflict in natural religions, by which the fructiferous
water is liberated from Veles’s Netherworld (Vyrej/Virej) as the mythic world of Eternal
Spring, both deities possess the determinants of a well-intentioned and of a dangerous
deity. However, that gives no indication that the Proto-Slavs had a dualistic conception of
a God of Good and a God of Evil (Belaj 1988:87). Apart from that, the so-called monster
gathers within himself a divine-demonic duality, as was emphasised by the psychologist of
childhood, David Beaudet; for example, the Babylonian Tiamat figures simultaneously as

? In comparison with Vala (the grotto), which imprisoned cows in the grotto or cave (Jezi¢ 1987:81), Vrtra is
denoted as a snake/dragon, which imprisoned water and thus, unlike Vala, had theriomorphic characteristics
(ibid.:71, 208-209). Namely, Vrtra is sometimes called dhi budhnya - Dragon of the Deep, a snake from the bot-
tom of the waters (Belaj 1998:80). The two main myths connected with Indra speak of his conflict with Vrtra
and the opening of Vala who are sometimes equalised in the Rgveda (Jezi¢ 1987:73,80-81). Mislav Jezi¢ is of the
opinion that the myth of Vrtra, thus, the myth of killing the Dragon and liberating of Water, probably relates to
the part of the year when the world lacks water, and when the Sun is high in the sky - around the time of the
Summer Solstice — while the myth of Vala denotes the period around the Winter Solstice (Jezi¢ 2006:59).
Cakovec is a city located in the northern part of Croatia, in the central part of the Medimurje County. As
indicated in the abstract, the Medimurean legends of the meteorological binomial, made up of the grabancijas
and the pozoj, are interpreted in this article.

In the further text, it will be shown that this is a mythic creature (grabancijas, Wandering Scholar) who,
among other supernatural powers also has the capability of calling up storms and hail, which is linked with the
mytheme of driving dragons upon which those wizards ride and glide through the air.

w
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a divine (symbolisation of the sea) and a demonic creature, where she denotes primordial
chaos in an evil and negative context (Gilmore 2003:193).°

Furthermore, according to the “Pantheonic” reconstruction, Perun was modified
in the process of Christianisation into St Elijah the Thunder-Wielder, and Veles into the
Lord of the World of the Dead, and, due to theriomorphism as the Serpent/Dragon, he
is transformed in Christianity into the figuration of Satan, the Devil (V/vrag, davao in
Croatian) - if we include all the basic Christianity-demonised synonyms (Belaj 1998:67-
69; Jagi¢ 1948:183). I would like to point out that Veles/Volos’s name along with the Vedic
name Vala and the Lithuanian Velionis is derived from the Indo-European *wel- meaning
grazing land, meadow, and land of the dead (Belaj 1998:81). The foregoing Christianised
attribution shows that the process of demonisation is carried out more easily with those
pagan deities who contain the morphology of a monster (Durand 1991:85) that is con-
nected with the Netherworld; thus, Veles’s Netherworld of Eternal Spring (Vyrej/Virej) is
transposed into Hell in the Christianised interpretation. Veles’s location is by water or in
water (by the roots of the Tree of the World - the arbor/axis mundi), which corresponds
to the attribution of the Cakovec pozoj as a water dragon.® Thus, a legend of the Podravina
[Drava River Basin] in Hungary speaks of St Elijah riding on a Sarkanj — a Great Demon
[veliki vrag], a pozoj or dragon (Frankovi¢ 1990:131), which can confirm the above con-
nection between the grabancijas and the pozoj/Dragon as alopersonages of St Elijah/Perun
and the Devil/Veles/Volos.

Figure 1: Ninurta as the Sumerian warrior Storm God expelling the serpent-like eagle Zu, a relief in the temple
consecrated to Ninurta, Kalah, around 870 BC (Uehlinger 1995:91)

* So the Sumerians speak of the conflict between the dragon Asag and the god Ninurta, and the Babylonians of
the defeat of Tiamat, who was overpowered by Marduk (Visi¢ 1993:55, 57).

¢ Andrija Dolenc¢i¢ (1909-1983), parish priest and catechist, who notated and studied Medimurean popular
customs and beliefs during the 1940s, defined the pozoj as a water dragon (Dolenci¢ 1952:356). About local
dragons being identified as local springs cf. Fontenrose 1959:548.

7 Since there are two versions of the myth, the Storm Bird Zu defeated either Marduk or Ninurta or even Lugal-
banda (Fontenrose 1959:148).
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The dyadic location of the pozoj’s body, a threat of danger from earthquakes and
storms...

The following are three versions of the mythic legend of the Cakovec dragon: the
first is taken from the Tourism Club: Medimurje web-page, the second fragment is from
Gonczi's book Medimurje - ljudi, vierovanja, obicaji [Medimurje — People, Beliefs, Cus-
toms] (1895) while the third fragment is from Andrija Dolenc¢i¢’s manuscript collection
(1952) referred to above.?

The Green Pozoj in Cakovec

“A legend connected with Cakovec is that of the green pozoj whose head is situated
below the Old Town of Cakovec, while its tail is under the Church of St Nicholas; some say
that it is the other way round. Only a student grabancija$ [Wandering Scholar] could liber-
ate [the town] from the Dragon. To disturb the Dragon underneath the Old Town would
be dangerous; it could lead to an earthquake and tempest.” (“Predaja o zelenom pozoju u
Cakovcu” [Legend of the green pozoj in Cakovec])

The Pozoj in Cakovec

“The people of Cakovec and its surroundings constantly speak of such a dragon, whose
head is under the parish Church of St Nicholas, and the tail under the Old Town. In other
words, he is lying beneath the town of Cakovec itself. Only a student grabancija$ (Black Stu-
dent, ¢rnoskolec) could remove him, but, in such case, part of Cakovec would come crashing
down. (...)” (G6nczi 1995:122-123)

The Pozoj under Cakovec and the Watery Abyss

“So it was that a couple of decades ago they still believed that a pozoj was lying under
Cakovec, with its tail under the Old Town (the castle and the Zrinski Fortress), while the
head was under the ‘monks’ church’. As there are no longer any grabancijases to extract it
from there, a danger lurks that ‘all of Cakovec will collapse beneath the ground (into the
watery abyss)’” (Dolenci¢ 1952:358)

It can be seen that these versions do not present the same information on the posi-
tion of the pozoj’s head and its tail; still, the locations are the same — the Old Town (the
castle and the Zrinski fortress) and the parish church of St Nicholas.” Another feature in
common is the fact that the pozoj can be extracted only by a student grabancijas (a Black
Student), as is stressed in the second legend, that is, version, and both legends point out

8 I am providing the sources concerning the legend according to the order of their accessibility to the possible
reading public.

I would like to point out that I am attempting in this text to follow the distinction between the words variant
and version, as is done by Joseph Fontenrose. He stresses that a variant is the same story told with other pro-
tagonists (gods and people) as well as in different settings; while a new version emerges when the details are
changed - “when a theme or episode is given a somewhat different expression, when something is added or
subtracted, when the sequence of episodes is shifted — but the personal and place names remain unchanged”
(Fontenrose 1959:5-6).

For example, according to Nodilo’s interpretation, St Nicholas appears as an alternative name for Veles, by
which, bearing in mind the pozojs location under the Church of St Nicholas, one can establish his possible link
with Veles (Nodilo 1981:391).
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that it would be dangerous to disturb the dragon, since an earthquake and a tempest could
follow and/or, as the second version tells us - in that case, a part of Cakovec would come
crashing down. In his literarily styled notation, Ferencz Gonczi continues that when the
grabancijas harnesses the dragon and when the dragon rises up, a storm ensues, which in-
dicates that we are speaking of a meteorological hybrid creature. The third version warns,
thus differing from the former two, that since there are no longer any grabancijases now, a
danger lurks that “all of Cakovec will collapse beneath the ground (into the watery abyss)”,
which introduces the attribution of the water dragon.

If we attach to this version the legend of the Strigova Dragon, pozoj [Strigova being
a village and municipality in Medimurje] which, unlike the version of the Cakovec dragon
legend, introduces a temporal deixis about Spring as the period of the awakening of the
young pozoj, that can be paralleled with Mislav Jezi’s tenet that the myth of Vrtra, that is,
the myth about the killing of the Dragon and the liberation of Water, most probably refers
to the time of year of the Summer Solstice (Jezi¢ 2006:59). Namely, the point of refer-
ence about Spring in the Strigova legend introduces the deixis about the beginning of the
Proto-Slavic New Year that began in Spring - around the date of today’s Christian Easter
and/or St George’s Day as the beginning of the Summer part of the year. St George’s Day
is situated in a very important position in the calendar system between the Summer and
Winter halves of the year (Belaj 1998:120, 169) and is often seen in the folklore conception
as the beginning of Spring, but also as the beginning of the year, that is, the economic year
when the livestock is first taken out to pasture after Winter."

The Legend of the Strigova Pozoj

“The legend of the pozoj is also connected with Strigova. It is said that the dragon is
on the high ground under the Church of St Jerome, while its tail is in the lowlands — near
the Church of St Mary Magdalene. It is dangerous to disturb the pozoj. In Strigova they say
that the young dragon beats around with its tail every Spring, when high water rises in the
lowlands.” (“Predaja o $trigovskom pozoju” [Legend of the Strigova Pozoj], http)

So we have emphasised again in the legend the pozoj’s physical dyad - head and tail,
with respect to its subterranean location under one of the churches in Strigova, as well as
the information that this is a water dragon, as also emphasised in the legend noted down
by Dolenci¢. So it is characteristic to both Cakovec and Strigova that the pozoj is linked
with the location of the local town church, while in that process it should be added that
the pozoj’s physical dyad is also noted in individual legends from Croatian Zagorje - for
example, in the Ivanec region (cf. Santalab 2008:39).

Let us pause briefly on the subject of the etymology of the words pozoj and po-
zojak that one encounters in Medimurje, Prekomurje, Podravina, Croatian Zagorje and
Prigorje, and in Slovenia (Dolenci¢ 1952:359; Radenkovi¢ 2006:206; Kropej 2008:117)."

12 As far as Croatia is concerned, St George’s Day processions with the Green George personage are known only
in North-western Croatia (in a largely Kajkavian-speaking region) while they are also known in North-eastern
Pannonian Slovenia (Belaj 1998:172-173), which we can also view as a link with the legends about the graban-
cijas and the dragon (pozoj), that are largely connected to the Kajkavian areas in Croatia.

" According to Fran Miklo$i¢’s dictionary Etymologisches Worterbuch der slavischen Sprachen, Nodilo notes
that, apart from to Croatian Kajkavian speakers, the word pozoj was also known to the Ukrainians (Nodilo
1981:436).

131



132

Dragon and Hero or How to Kill a Dragon

I would mention that the Academy’s Rjecnik hrvatskoga ili srpskoga jezika [Dictionary of
the Croatian and the Serbian Language] defines the word pozoj as zmaj [dragon] and as
azdaja/Azi Dahaka and does not differentiate between the two words, as Natko Nodilo
does, for example, in his study Stara vjera Srba i Hrvata [The Old Faith of Serbs and
Croats] (1885-1890). Furthermore, the etymology of these words in the Academy’s Dic-
tionary is interpreted from po-zoj; “the second part comes from the root, which is located
in the verbs zinuti, zijevati [to gape, to yawn]” and mentions the word pozojica (a female
pozoj or dragon), of which it is later stated that it is mentioned in Ivan Belostenec’s dic-
tionary, the Gazophylacium (1740) - in dracaena (Rjecnik hrvatskoga ili srpskoga jezika
1935:325)."2 In addition to the word pozoj the word pojzija was also in use in the Ivanec
area (in Croatian Zagorje) (Santalab 2008:38-39).%

We could also mention Nodilo’s interpretation of the pozoj from Kajkavian and Slov-
enian legends, as noted down by Matija Valjavec Kra¢manov and interpreted by Vatroslav
Jagi¢, which Nodilo defines as being a fiery dragon, that is, the opposite of Dolencic’s
definition of water dragons mentioned here." Namely, in Nodilo’s interpretation that sets
a differentiating definition between zmaj (dragon) and azdaja (Azi Dahaka), the pozoj as
it appears in Kajkavian legends is not an anthropophagic dragon, which is the basis of each
teratology (Gk. téras, G tératos — monster, wonder; I6gos; in the sense of researching the so-
called monster or “freak”), but rather a stormy dragon, symbolising the lightning-packed
Fire, Agni - the Vedic deity of fire. In that process, Nodilo refers to the Rgveda, where it is
noted that Agni consumes trees (RV I, 58, 5; RV I, 143, 5; Nodilo 1981:436-437)."> Apart
from that, the Rgveda (RV I, 79,1) defines Agni as a snake (usp. Macdonell 1974:153),
which is the source of Nodilo’s euphemisation of the dragon as the deity of fire, while he
inscribes only the teratology of the azdaja (Azi Dahaka)' into the term demonic monster
(monstrum horrendum).

12 We should also mention the plant called Dracaena [the Dragon Tree, or Drakon Tree], whose name is the
Romanised form of the Ancient Greek dpdkawva — drakaina, “female dragon” (cf. Wikipedia — “Dracaena
plant”).

1 In the framework of etymology of the word pozoj, it should be remembered that the word zmaj [dragon] has

the same origin as the word zmija [snake] and is connected with the earth [zemlja] (Skok 1973/I11:649-650).

Both snakes and dragons are termed with the same word in Latin - draco (Sax 2001:233). The formation of

the Greek word drdcon is motivated by the verb dérkomai (to look). It is probable that the Greeks, as a result

of fascination with the uncomfortable rigidity of the snake’s gaze, named that creature with the descriptive

syntagm the animal with the frozen gaze - drdacon (Jockel 1995:29).

Vitomir Belaj points to the Macedonian-Bulgarian adjustment of the meaning of the word zmaj [dragon]

that was originally the male form of the word zmija [snake] - the dragon being the snake’s male mate (Belaj

1998:44). So it is that on the island of Korcula, as well as in some other places in Dalmatia, they say zmaja

instead of zmija for snake, which confirms the original meaning of the word zmaj [dragon]. And in Smokvica

on the island of Korcula they say guja for all snakes, but call only poison snakes zmaja (Hirtz 1928/1:179).

In his study about the grabancijases (1877), Vatroslav Jagi¢ starts out from the stories or legends collected

by Matija Kra¢manov Valjavec, who accumulated the major part of his material while working as a teacher

at the high school in Varazdin, having it published in part in the Slovenian journal Slovenski glasnik (Jagi¢

1948:177).

In one of the Rigvedic hymns (RV 11, 4.5), tree-eater — van-dd- (Loma 1997:158) is given as an epithet for the

god Agni.

Maja Bogkovi¢-Stulli points out that, to the Croatians, ,,the juxtapositioning of the terms zmaj (dragon) and

azdaja (Azi Dahaka) is unusual; among the Croatians the term zmaj (dragon) denotes the same wicked mon-

ster as azdaja (Azi Dahaka) among the Serbians, but they, too, use the term zmaj in that sense” (Boskovi¢-

Stulli 1969-1970:182). However, cf. the differential determinant between zmaj and aZdaja in keeping with the

belief in Zaostrog (in Dalmatia) according to which the aZdaja was more terrible than the zmaj “because it

=
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In addition to etymology, we can also devote a brief time to the etiology of pozoj.
Nodilo points to the legend in Valjavec’s notations from Bednja (Croatian Zagorje), which
speak of the dragon being a large winged horse (a hippogriff) that emerges from a fish,
frog or even a snake (Nodilo 1981:227; Jagi¢ 1948:177-178)."” And we must also mention
the legend from Prelog, not far from Cakovec, which links the dragon with earthquakes, as
is the case with the Cakovec pozoj (Jagi¢ 1948:178). In addition to that etiological legend
from Prelog, which stresses that the dragon develops from a fish that digs itself deep into
mud (Jagi¢ 1948:178), according to Medimurean legends, the pozoj can also come from
old snakes, frogs and roosters, ‘older than seven years”,'® and it also feeds on soil. This
metamorphosis takes place when the animal that is predestined to become a pozoj fasts for
a few days, “and then squeezes into some ditch’ or puddle full of water and starts gradually
eating the soil around it. (...) When it makes such a large and wide hole in the earth that it
can no longer hold itself up and falls into the water, then they say in Medimurje: the earth
vjezerila [meaning to collapse]. In that way, after having been devoured by the pozoj, the
earth beside it can collapse and/or ‘whole cities’ can collapse” (Dolenci¢ 1952:357-358).

According to notated legends," the Podravina Croatians in Hungary believed that
a S$arkanj, which develops from an old catfish and denotes a dragon or a fat snake, brings
ice and hail to the villages (Frankovi¢ 1990:115).2° What is interesting for our theme is the
fact that there is a connection in certain legends between the Sarkanj (the pozoj) and the
grabancijas. One of the determinants that is typical for the grabancijas is the fact that he
drinks (soured) milk; namely, when he enters a village, he asks for soured milk from the
head of the household. It is intriguing to note that the above determinant also appears in

devours people. St George kills the azdaja. It has more than one head. Now our people here think that the zmaj is
only the King of Snakes” (Banovi¢ 1918:213).

17 To mention another etiology of the dragon from Valjavec’s notations about a legend noted down in Ludbreg,
which speaks of old frogs and snakes transforming into dragons. Another legend that was noted in Zamladi-
nec not far from KriZevci points out, in the Christianised key, that the Devil can transform into a dragon (Jagi¢
1948:179-180), which is only one more confirmation of the fact that Satan figures as an evil spirit who does
not have his own body but occupies other bodies as a parasite, so that his morphology is incalculable (Levanat-
Perici¢ 2008a:537).

'® Concerning the beliefs that link the genesis of the pozoj with a rooster cf., for example, Dolenci¢ 1952:361-362;
Lang 1914:150; Stojkovi¢ 1931:87. It is evident there that Milan Lang noted only beliefs about the pozoj in
Samobor under the heading “monsters and ‘freaks”. On the ancient nature of beliefs about the origins of the
dragon from particular animals, cf., for example, Radenkovi¢ 2001:207; Bandi¢ 2001:165.

1% It should be emphasised, as pointed out, for example, by Ivan Lozica and Ljiljana Marks, that mythic (demono-
logical) legends in ethnological literature are often equated with beliefs, by which it is forgotten that they are
still merely stories (Lozica, Marks 2001:454).

2 The term $arkanj in the meaning of zmaj [dragon] is witnessed to in the Charter of Herceg Stjepan (15th

century), while this is a term that has been retained by both Serbians and Croatians, among the Hungarian
Slavs and the Bulgarians of Banat (Radenkovi¢ 2006:206). Otherwise, the large winged dragon from the Trans-
Carpathian part of the Ukraine is called a Sarkan. The belief is that, where it flies, a tempest is raised that pulls
up trees by the roots (Gura 2005:219). Tekla Domo6tor noted down that “the word sdrkdny was borrowed by
Hungarian from the ancient Turkish, and it is found in written sources from the twelfth century onwards,
mainly in place-names” (D6motor 1985:73).
DPuro Frankovi¢ grouped separately the legends of the zmaj (dragon), sarkanj and azdaja (Azi Dahaka) among
the Podravina Croatians in Hungary, even though these terms are sometimes interchangeable. Thus, a legend
about St George, which was notated by Frankovi¢, uses the terms Sarkanj and zmaj as synonyms, mentioning
that these dragons have a ruZica (a crest) like a rooster (Frankovi¢ 1990:147). Dolen¢i¢ points out that in the
majority of the paintings that depict the mytheme of “St George Killing the Dragon’, the dragon has the head
of a rooster and not of a snake, frog or, for its part, a crocodile-lizardly head, as the dragons who are struck
down by the spear or sword of St George are sometimes depicted (Dolenci¢ 1952:361-362).
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certain legends in connection with the Sarkanj, which obviously figures in those examples
as the grabancija$’s alter ego/ego alter: for example: “That $arkanj drinks a lot of milk. Yes,
that is a Sarkanj. The one who came into the village like a tramp and begged for milk, yes,
that was a $arkanj” (Frankovi¢ 1990:129).*' So, according to the legends, the grabancijas
lives modestly and often seeks the help of others (a bed for the night and soured milk),
and, if he is refused either of these, he largely takes revenge on those inhospitable villages
by bringing down hail - and/or mounting the pozoj, urges it on and destroys their fields
and their harvests (Dolenci¢ 1952:359; Jagi¢ 1948:181).%

The meteorological binomial pozoj - grabancijas

After interpretation of the links between the Cakovec and Strigova pozoj, we can
turn our attention to the reconstruction of the mythic legend of the Cakovec pozoj in con-
junction with legends about pozojs from other Kajkavian dialect areas (Valjavec 1866; Jagi¢
1877; Marks 1994; Santalab 2008). In that way, we can separate the mythemes of mythic
legends that are mutually connected by theme in associative sequences in which one of
such associative links detaches the meteorological binomial of the pozoj - grabancijas,
which can be seen as a remnant of cosmogonic myths that contain the meteorological
mytheme of the conflict between the Wielder of Thunder, and his opponents — the Water
behemoth: for example, Indra — Vrtra/Vala, Perun - Veles/Volos (Snake/Dragon).

Vatroslav Jagi¢ established that the legend type featuring the grabancijas and the
pozoj as it main protagonists appeared among the Hungarians and the Croatians; and/or
that the grabancijas was restricted to only one part of Croatia - the area between the Mura,
Drava and Sava Rivers — where he was known as far back as from Ivan Belostenec’s time (as
shown by his dictionary Gazophylacium dating from 1740) - the Croatian region that was
once called pars adnexa Regni Hungariae.” In that process, Jagi¢ interpreted the Croatian-
Hungarian connection? by the fact that Northern-Croatian and Hungarian priests often
attended the same institutions of learning in Budapest, Vienna, Bologna and Trnava (Jagi¢

' It seems that the description of the Sarkanj as a dragon that drinks (soured) milk in the legends of the Po-

dravina Croatians in Hungary can be linked with the snake known under the term kravosac or kravosas in

Croatian [Elaphe quatuorlineata quatuorlineata], that was widely believed throughout Croatia to suck the

milk of cows. Hirc noted that Croatian popular beliefs about the kravosac snake that sucks milk from cows

are connected with three types of snake: the snake known by the Latin name Callopeltis Aesculapii, which
was dedicated to Aesculapius among the ancient Greeks; the snake known by the Latin name Elaphis cerrone

(Coluber quaterradiatus) and lives in Dalmatia; and further, the snake known along the Littoral, the Quarnero

Bay islands and Istria as crni gad, ¢rnec or crnéina [all these terms alluding to its dark, almost black scales]

(Zamenis carbonarius) (Hirc 1896:17-18).

This piece of information about milk can be linked with the Lithuanian custom of feeding house snakes with

milk (Orbini 1999:117-118). Confirmations of that totemic zoolatry can also be found in the Southern Slavic

regions (Nodilo 1981:431). One could, of course, speak of Illyrian influences, since the snake as a totemic
animal played a pivotal role in the mythological and religious system of the Southern Illyrians (Stipcevié

1981:149, 152). On the connection between snakes and milk cf. Gubernatis 1872:407-408; Huxley 1997:8.

* Leopold Kretzenbacher pointed out that the grabancijas was known among the South-eastern peoples of Eu-
rope — among the Slovaks, Hungarians, Croatians (the Kajkavian-speaking Croatians) as well as among the
Hungarian Slavs (a part of the Stokavian-dialect Serbians) (Kretzenbacher 1968:102-103). One does, of course,
have to add the legends of the grabancijas notated in eastern Slovenia and among the members of the Slov-
enian ethnic group in Porabje (Smitek 2004:209; Kropej 2008:175-185).

** In relation to the foregoing footnote, it is also possible to speak of Croatian-Slovenian links in which there are

descriptions of expelling the Dragon mentioned in the same way in legends (Kropej 2008:180).
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1948:188-190). Is it not a little ironic that the Bologna Declaration - the joint declaration
of European education ministries — was signed right in Bologna (19th June, 1999)?

In addition to the term grabancijas and student of the thirteenth college one also en-
counters the following names - black student, student of the black school, and black school
student (¢rni dijak, dijak crne skole, crnoskolec),” which were derived from the black robes
worn by such students (Jagi¢ 1948:190).7¢ So one finds that Adam Baltazar Krceli¢ noted
down early on that the seminary in Zagreb was called the black school by ordinary folk (Jagi¢
1948:190; Marks 1994:24-25). He is encountered among the Hungarians under the terms
garabonczds, garabonczds-didk, and garaboncids (Jagi¢ 1948:189; Domotor 1985:133), and
has the same meaning as he does in Croatian oral legends — a person with supernatural
capabilities, a travelling student who became a wizard on completion of the Thirteenth
School” and is able to exert influence on the weather, or, to put it more precisely - to call
up storms and hail, which is linked with the mytheme of mounting dragons upon which
those wizards ride and glide through the air (Jagi¢ 1877:177; Domotér 1985:73).

In addition to Jagic¢’s philological interpretation, we can give brief attention to Nodi-
lo's mythological interpretation of the grabancijas, where the witches’ dance (the Wheel
of Fortune to the Witches’ [Virgilian] Circle) with twelve spokes and twelve students is
interpreted by the sunny twelve-spoked wheel in the Rgveda (Nodilo 1981:228).%® Nodilo
departs here from the concept that the Rigvedic hymn (RV I, 164, 12) described the an-
nual Sun as a wheel with twelve spokes — ‘a wheel of eternal order trundles around the sky,

» The role of expeller of the pozoj in Slovenian legends is taken by the mythic Slovenian hero, Kresnik, described
by Smitek as “the Lord and Master over Fire”. Smitek stresses that the Dragon can be vanquished only by a hero
who himself has some “dragon-like characteristics”; he can thus be a blacksmith, a charcoal burner, or some
other person who knows how to handle fire (cf. Smitek 2009:176). I would remind readers that the shaman
is the “Master over Fire” in Eliade’s definition (cf. Eliade 1974:474). Otherwise, it should be pointed out that
Monika Kropej defines K/kresnik as a student of the black school (¢rne skole dijak, kresnik) (Kropej 2008:180).

*¢ Although the etymology of the word grabancijas, as we will show in footnote 27, does not derive from the word
klerik [cleric] or svecenik [priest], Ivan Grafenauer, along with Vatroslav Jagi¢, assumes that a young cleric is ac-
tually in question in the folklore concepts of the grabancijas (cf. Grafenauer 1956:324; Kropej 2008:180-181).

77 Cf. Jagi¢ 1948:186 about the Mediaeval, Jesuit concept by which a priest had to complete twelve schools — four

of grammar, two of the Humanities, two of Philosophy, and four of Theology. The imaginary thirteenth school

taught the subject of casting spells and magic, so that Jagi¢ derives the name grabancijas from the Italian word
negromanzia and its abbreviated, bastardised form gramanzia, meaning magic spells - thus, the grabancijas
is the bearer of gramanzia, and is a negromant [necromancer] (Jagi¢ 1948:186). Molnar’s Dictionarium latino-
ungaricum (Niirnberg, 1604) gives the following links: garabontsa-magia, necromantia; garabontsds-magus,
necromanticus (Kretzenbacher 1968:108). Tekla Domotor also points out that the Hungarian word garaboncids
is regarded as a bastardised borrowed word from the Italian word necromanzia, which entered the Hungarian
language through Slovenian and Croatian, and mentions that Dezs6 Pais assumes that this word could possible

derive from the word Brabantia, “the Mediaeval Latin name for the province of Brabant” (D6métor 1985:133).

To look at another interpretation: Milan Budimir (1966:272) expressed the opinion that Jagi¢’s linguistic con-

nection between the word grabancijas and the Italian word negromanzia “had no link” with that Italian word

but rather with the Greek word meaning scribbling.

Here, Nodilo (1981:230-231) starts out from two studies that have the mytheme of the grabancijas as their
themes: these are the study by Oskar Asboth (1880:611-627) on the Hungarian grabancijases and Moses
Gaster’s (1884:281-290) study on Romanian “grabancijases” (Scholomonar, Solomonar/iu, solomonar), which
were influenced by Jagi¢’s study. Nodilo does not accept Jagi¢’s contextual interpretation of the mytheme of
the grabancijases that introduces the hypothesis that the legends about the grabancijases are of Christian/Me-
diaeval origin (the scholarly mytheme of the sunken culture - of the influence of learned culture upon folk
culture) (Nodilo 1981:229). Namely, while Jagi¢ recognised only one direction of influence - that is, the influ-
ence of high culture, “the influence from above”, in this case, priestly culture influences popular culture (Jagi¢
1948:177) - today one speaks of mutual influences (cf. Boskovi¢-Stulli 1984:131).

>
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but it never wears out; oh Agni, seven hundred and thirty twin sons climbed up upon that
wheetl” [in the sense of days and nights], “and ‘three hundred and sixty’ [days], according to
another version of the same hymn” (Nodilo 1981:227, 220). Furthermore, starting out from
the legend noted down by Valjavec in Ludbreg (in Podravina), according to Max Miiller’s
solar mythology, Nodilo interprets the grabancijas as a solar deity who builds a warm year
with the help of Oganj (Fire) - the Fiery Dragon, Agni - the Vedic deity of fire, and he calls
that mytheme a mythologeme in the wheel of the twelve-monthly Suns (Nodilo 1981:228,
230), which is contrary to the interpretation given here that situates the grabancijas - Po-
zoj binomial in the context of the meteorological binomial in cosmogonic legends about
the conflict between the Wielder of Thunder, and his snake-like/dragon-like opponent as
the representative of Chaos (Russell 1982:61).

Namely, Nodilo rounds out the mythological interpretation of the grabancijases
role in the fruitful aspect, since they are active as the protectors of the harvest. In that
process, he establishes the fact that they are known in the Romanian tradition by the
name Scholomonar (Solomonar/iu, solomari), who have their opponents — protu-Scholo-
monare [contra-Scholomonars, Hagelmanner] who bring hail (Nodilo 1981:231; Gaster
1884:287).” The foregoing is near to the Zagreb legend that speaks of young men who
“went here to the black school, here on the Chapter [hill], to become priests. And there they
learnt how to make hail, so that when two priests quarrel, they send hail to one another to
destroy the crops [of each other’s parishioners]” (Marks 1994:79). Andrija Dolenci¢ men-
tions that individual priests recounted how they had been accused of making hail before
World War I, and even later in some cases (Dolenci¢ 1952:359).3°

After having interpreted the links between the Cakovec and the Strigova pozojs, we
can move on in reconstruction of the mythic stories/legends of the Cakovec pozoj in their
connections with other legends about the pozojs of Medimurje. I am therefore quoting in
full the following legend about the pozoj in Ci¢anjska Jama (jama here meaning marsh,
lake, river tributary) near Donji Vidovec (in Medimurje).

>

The pozoj in Ci¢anjska Marsh

It was long known that there was a pozoj in Cicanjska Marsh whose tail was under
the Church. Namely, when the pozoj turned over in the marsh, all the candles fell off the
altar in the Church.

It happened once that a young gentleman dressed in a black suit came to the village.
He went to the parish house and talked at length there with the parish priest. Then the parish
priest called the sacristan, who led that man to Ci¢anjska Marsh.

That man carried a large book under his arm. He was a grabancijas.

When they reached the marsh, he went very close to it, and stood on the root of an
alder shrub and started thus to read from the book.

» The Lexicon Valachico-latino-hungarico-germanicum (1825) lists the Romanian word Solomonariu with the
following synonyms: imbricitor, garabanczds deak, Wettermacher (the prime mover of weather), Wettertreiber
(the driver of weather), Lumpenmann (raggedy person, a tramp or scoundrel) (Gaster 1987:283; Kretzen-
bacher 1968:120).

3 There is a group of beliefs about priests being able to call up hail which, sometimes because of envy of another
priest, they send to impoverish the members of his parish by crop destruction (Jagi¢ 1948:182), linked with the
mytheme of the mutual agon of supernatural beings and persons with supernatural capabilities (cf. Marjani¢
2006:173).
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The sacristan hid a little further away in the reeds and watched all that was happen-
ing.

All of a sudden the water started to be disturbed and a pozoj’s head appeared. The
grabancija$ then grabbed a golden bridle and threw it over the pozoj. And he kept on read-
ing from the book. When the pozoj's body was half out of the water, the grabancija$ jumped
upon him and rode him to the south.

The pozoj had such a long tail that he dragged one part of it along the ground as he
flew.

Suddenly a wind came up, it clouded over and hail began to fall, as fat as a walnut, so
that it destroyed everything from the Dravica Stream to the Drava River.

The shepherds on the upland pasture grazing their cows could clearly see the pozoj’s
tail as well as his rear legs.

The reverend parish priest said later that the grabancija$ had ridden the pozoj to
Africa.

The pozoj has such cold meat that the Africans put a piece of it under the tongue and it
keeps them cool all day. (Zvonar, Hranjec, Strbad 198711:306-307; emphasis S. M.)*!

This mythic, demonological legend®? once again indicates the link between the po-
zoj and the grabancijas who calls up storms and hail®* by riding on the pozoj; of how
the grabancijas - pozoj meteorological binomial brings fructiferous rain after prolonged
periods of drought, just as Perun liberates the Water from Veles’s Netherworld of Eternal
Spring (Vyrej/Virej) in the Proto-Slavic matrix. While interpreting the meteorological po-
zoj - grabancijas binomial, bearing in mind the mentioned fact that shows that there are
no indications that the Proto-Slavs had a dualistic conception of the God of Good and the
God of Evil (Belaj 1988:87), we can include the shaman matrix in which the pozoj, due
to the meteorological binomial relationship, can be viewed as the grabancijas’s shamanic
animal alter ego/ ego alter (Dolenc¢i¢ 1952:361).> Just a reminder that the shaman’s animal
metamorphosis or, more precisely - metempsychosis — and his riding on animals sym-

3 Narrated by Stjepan Zvonar from Donji Vidovec around 1955. The notation is similar to that of Valjavec
according to Jagi¢’s example No. 12 from Haloze, Lower Styria region, Slovenia (Zvonar, Hranjec, Strbad
1987:306-307).

Cf. the real foundation of these stories — mythic, demonological legends (Zvonar, Hranjec, Strbad 1987:303-

304).

Here, the information from the legend of the Pozoj in Cicanjska Marsh is that only the grabancijas’s riding

on the pozoj calls up the tempest and the hail, while Monika Kropej stresses from the Slovenian legends that

the black student (the Kresnik) drives out the dragon because the dragon (that is, the dragon itself) causes the
stormy weather or the serious weather predicament (cf. Kropej 2008:180). It could also be mentioned that
the garaboncids is believed in Hungarian folk legends to be capable of whipping up storms or hail showers, or
alternatively, of driving them away (Démotor 1985:132). Absolutely the same holds concerning the dragon,

too, in Hungarian popular beliefs (cf. Doméotor 1985:122).

** Vilmos Di6szegi shows in his book A sdmdnhit emlékei a magyar népi miiveltségben [Traces of Shamanism in
Hungarian Folk Culture] (1958) that the Hungarian tdltos differs from the seemingly similar figures that one
finds in the countries neighbouring Hungary - the Romanian Scholomonar (Solomonar/iu), the Polish planet-
nik, and the Croatian grabancijas, and establishes that only the tdltos experiences the “shaman affliction”, “the
second dream’, and the ritual death or the initiation dismemberment; “only the tdltos undergoes an initiation,
has a particular costume and a drum, and goes into ecstasy” (Eliade 1974:225). Cf. Démotor 1985:132-136 for
similarities and differences between the garaboncids and the tdltos.
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bolically express ecstasy: the temporary death is denoted by the soul’s departure from the
body in animal form (Ginzburg 1991:172).

Let us examine the individual mythemes as associative sequences in the legends
mentioned about the Medimurean pozojs.

(1) The mytheme of the dyadic position of the pozoj's body below the ground (espe-
cially beneath the church locality) and/or in the marsh. Otherwise, it is a feature of this
Medimurean dragon whose hybrid body, as we have established, is dyadically distributed,
that what is in question is a combination between a water (or marsh/swamp) dragon and a
winged dragon (Jagi¢ 1948:182-183), while, in respect of its marsh nature or, for that part,
its subterranean location, we can also define it as a chthonian creature, which is connected
with the Christianised ideosphere of those legends and its bimorphic structure - the ca-
pability of flight (the celestial symbolism of a bird) coupled with a snake (the chthonian
symbolism of a reptile).

(2) The mytheme that only the grabancijas$ (a graduate student of the 13" School) is
capable of liberating the community from the pozoj, which represents an imminent threat to
it, and that with the help of the magical book or even by magic spells - reading prayers
from that book (Jagi¢ 1948:180-181, 193). In that process, in addition to the book, there is
mention of a means of mastering the dragon in the legend of the pozoj in Ci¢anjska Jama
by way of the golden bridle that enables the grabancijas to control and to ride upon it.*®

(3) The so-called mytheme paradox indicates that the pozoj can be extracted (from
its subterranean location or, for its part, from the marsh) only by the student grabancijas
(the black school student), but that Cakovec would come tumbling down in that case, as
the legend tells us in the version of the Cakovec pozoj written down by Ferencz Génczi
(Gonczi 1995:123). In other words, it would be dangerous to disturb the dragon under-
neath the Old City; an earthquake or a terrible storm could ensue, as the first legend says
in the version about the Cakovec pozoj (“Predaja o zelenom pozoju u Cakovcu” [The leg-
end of the green pozoj in Cakovec], http).*

(4) The meteorological mytheme and the mytheme of the earthquake.”” According to
the belief, an earthquake resulted from the pozojs movements in the bowels of the earth,
while its flight led to extremely bad weather (a tempest and hail). It should be noted that
both types of movement on the part of the pozoj (beneath the ground and in the air) come
about because of the grabancijass activity, that is, at the moment when the community
wants to drive out the dragon. Examining the dragons connected with grabancijases in
Hungarian legends, Sandor Erdész, found that this was a case of the dragon/snake-type
dragon by which people used once to explain natural catastrophes (Erdész 1971:103, 106).

% It should be borne in mind that Billeraphon, who appears otherwise as the first Greek melancholic (Crnojevi¢-
Cari¢ 2008:228), managed to master Pegasus with a golden bridle given to him by the goddess Athena, and
was able with the help of the winged horse to kill the Chimaeras — the monster who lived deep in an abyss
near to the main city of Lycia and killed everyone who come near her. Otherwise, Zamarovsky points out that
Billerophon was obviously of Asia Minor descent. Namely, in the beginning he figures as a personage of the
Lycia Sun god, who travelled through the heavens on a winged horse and tamed with his arrows Humankind’s
natural hostile forces, primarily volcanoes and earthquakes, of which the Chimaeras became the personifica-
tion (Zamarovsky 1989:52).

The legend noted down by Valjavec in Hum in Lower Styria in Slovenia states that if the dragon is located
under the church or some castle, people beg the black student to drive the dragon “since it would cause great
damage destroying the church or the castle” (Jagi¢ 1948:181).

7 In a nutshell, the grabancijas can drive the pozoj out by the wet method (a terrible hail storm) or by the dry

method (an earthquake) (cf. Jagi¢ 1948:179; Marks 209:324).
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The belief was that if the grabancijas succeeded in mounting the pozoj, the pozoj would fly
off with him and, by way of the waving of its tail, cause a storm that was often accompa-
nied by heavy hail-stones that were interpreted in Medimurje and some parts of Croatian
Zagorje as the dragon’s excrement (kumer) “since everywhere it flies the pozoj leaves drop-
ping of hail’ (hail = excrement)” (Dolenci¢ 1952:359).

(5) The mytheme of the end of the grabancijas’s flight to the south or the east (usp.
Kropej 2008:180) or even the west of the Globe, where he kills the pozoj - selling its meat,
which means that the cosmic cycle of revitalisation is interrupted. So we are speaking of
the grabancijas’s flight to the south (Africa) on the pozoj, as recounted in the legend of
the pozoj in Ci¢anjska Jama: “The pozoj has such cold meat that the Africans put one piece
under their tongue and then cool themselves with it all day”,*® and/or, in addition to Africa,
another destination to which the grabancijas drives the dragon is in the east — Arabia (Jagi¢
1948:178, 181, 195),* while Dolenci¢ emphasises as a particularity of the Medimurean
pozoj that the grabancijas rides it to western India, where it is killed and its meat sold to
the local inhabitants, who place the meat of this cold-blooded hybrid creature under the
tongue in order for it to cool them (Dolenci¢ 1952:359). In other words, the dragon has to
be driven out into non-Christian regions, the regions of the Other.

Cosmic and Christian slaying of the Dragon

Finally, let us emphasise the differential determinants in relation to the final status of
the Dragon (live state/cosmic revitalisation — dead) in the Proto-Slavic legend where Pe-
run pushes Veles/Volos/the Dragon/Serpent below (to the roots of the Tree of the World),
and in the legend of the Cakovec pozoj, as in the legend of St George, who transfixes and
finishes off the Dragon in a single instance.*” In other words, Christianity inaugurates the
single instance of saintly slaying of the pagan dragon, while, in the Indo-European myth of
the conflict between, for example Indra and the so-called Cosmic Monster (Vrtra, Vala), it
is a case of the cyclical changes in the seasons of the year. So, for example, Vrtra/Vala, Ve-
les/Volos, Azi Dahaka, Fenrisulfr (Fenris, Fenrir)," and Leviathan will be enslaved again
at the end of each cosmic cycle (Gaster 1987:76). It is to this group of cosmic dragons that
the dragons from Medimurje belong, although it is obvious that the Christian legend of
the Dragon Slayer has taken supremacy over the legends of the Medimurean pozoj.*?

¥ Nonetheless, on the other hand, Ferencz Gonczi mentions that the grabancija$ always flies on the dragon to-
wards the setting Sun, where he butchers it and sells its meat to the local inhabitants, who buy it because it is
very hot there and the inhabitants of that clime refresh themselves with the meat of the marsh dragon (Génczi
1995:123).

¥ As regards East as a cardinal point of the compass, it is worth remembering that the Chinese dragons repre-
sented that direction - the point of rising of the Sun, Spring and fertility (Huxley 1997:87).

40 Admittedly, we should add here Belaj’s differential determinant in which he stresses that the folklore George
(Green George) figures as Perun’s son and decapitates the Snake with a forged sword (not to be confused
with the one-off Christian slaying of the Dragon), while that decapitation is quite contrary to the embedded
Christian iconographic depiction in which St George transfixes the Dragon with a spear (Belaj 1998:206), and
finishes the battle with a flourish of his sword (Leksikon ikonografije... [Lexicon of Iconography] 1990:310).

! According to the Iranian legend, the mortal hero Thraetaona killed the Azi Dahaka, which had three heads
and six eyes (Watkins 1987:464), while according to Edda, Fenristlfr, a monstrous wolf fettered by chains will
open wide its huge jaws in order to swallow the entire world at the end of days (Ragnardok).

42 As we are located textually and regarding interpretation in the Medimurean region, just a reminder that the
coat-of-arms of the commune of Sveti Juraj na Bregu [St George on the Hill] shows St George as a knight who
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Namely, it is obvious that the oral legends of the Cakovec pozoj contain a twofold
matrix - pagan and Christian. The pagan, cosmic matrix, that is, the matrix of natural
religions, shows that, prior to the arrival of the grabancijas, the dragon is located below,
underneath the particular localities, that are largely ecclesiastical or, for their part, marsh-
lands. Furthermore, the grabancijas and the pozoj act initially as a meteorological binomi-
al; the grabancijas extracts the dragon (from beneath the ground or the marsh), by which
an earthquake or hail is created (the liberation of fructiferous water). Thus, in comparison
with the Christian legend of St George, the grabancijas’s supremacy over the pozoj was
originally conceived to operate within the framework of the meteorological binomial: the
grabancijas does not defeat the pozoj as, for example, St George does with his sword or
a spear, but rather with a book (The Bible obviously) as well as by magic spells (reading
selected prayers from the book in question) just as he takes control of him with a golden
bridle, as in the case of the legend of the pozoj from Ci¢anjska Jama, referred to above.
Some versions emphasise the fact that The Bible appears in the function of the grabancijas’s
necromantic book, by which direct symbolism is established of Christianity suppressing
paganism (cf. Novak 2007:252). True enough, one can also set up a differential determi-
nant in the mastery over the dragon in the fact that the grabancijas figures in the folklore
conception as a young cleric (Grafenauer 1956:324), while St George is a saint-warrior.

The Christian matrix of the Cakovec pozoj legend, in addition to the mentioned
established supremacy over the pozoj by magic spells and The Bible, shows that is it is
more appropriate to keep the dragon below** and not to waken it, so as to avoid its cosmic
renewal, just as the pozoj is killed in the end in the Medimurean legends, as is shown, for
example, with the pozoj in Ci¢anjska Jama, which concludes with the mytheme of the sale
of the pozoj’s meat in Africa.

Although the pagan and Christian matrices imbue the Medimurean legends of the
pozoj, it is quite evident that the Christian legend of the Dragon-Slayer and of the per-
manent conquest of the so-called monster is what is paramount since, in the end, the
grabancijas in the south, east or even west of the Globe kills the pozoj — and sells its meat,
which means that the cosmic cycle of revitalisation is interrupted. Thus, when the position
of the monster in physical space is in question, it always happens that an effort is made
to remove what is heterogeneous to a neighbouring, hostile and distant space, just as the
Cosmos is ostensibly populated today by extra-terrestrial intelligence that is largely repre-
sented as a hostile Other in the cinema imaginary.

Apart from that, as Dolen¢i¢ noticed, those pozojs were not at all dangerous or war-
like as in certain other civilisations; they “submit to the magical sayings and prayers of an
impoverished, modest and ‘preskolanoga’ (slightly kinky! = crazy, quirky) grabancija$ and
end up in Indian’ butcher shops so that their meat can save the lives of others” (Dolenci¢

kills the Dragon with his spear and his sword. There is a legend of a black pozoj in Sveti Juraj na Bregu that
was slain by St George on a white horse. It is significant to note here that the old name of Sveti Juraj was, in
translation, St George over or among the Waters, which definitely indicates the privileged high position of the
settlement and the church, from which there is a broad vista of all of Medimurje County and the Drava and
Mura River flatlands (“Sveti Juraj na Bregu”[St George on the Hill], http).

> The Proto-Slavic word zmojb or zmvja denotes, as the words say, “the one who belongs to the Earth” and those
words are derived from the word zemla (zemlja). That force that belongs to the earth (zemlja), as Kati¢i¢ men-
tions, was equalised by the Christianised Slavs with the vrag (Devil), the Christian Satan (Kati¢i¢ 2008:185-
186, 269; cf. footnote 13).
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1952:362).** About the fact that in the pagan matrix of popular tradition — with the excep-
tion, of course, of behemoths that symbolise the initial chaos in the cosmogonic myths -
the pozoj is more a docile hybrid creature as is also shown in this illustration of a dragon
from the manuscript of Mediaeval bestiary known as MS. Ashmole 1504.*

Figure 2: A Dragon (MS. Ashmole 1504, Bodleian
Library)

Let us pause briefly on another St George legend that tells of how the city of Selene/
Selena (in Libya today) had to pay tribute to the Dragon - in the form of virgins and chil-
dren (Huxley 1997:49).%¢ When it was the king’s daughters turn, George killed the Dragon
and thus saved the princess. That legend has been interpreted in several ways; the interpre-
tation that marks it as an allegory of the victory of the Church over Paganism is interest-
ing for our inconvenient historic truth of the eternal conflict between the true faith and
heresy.*” Thus, the most frequent depiction of the St George and the Dragon motif since
the 13™ century, which was adopted from the East (Belaj 1998:169-170), is the customary
iconographic one in which St George mounted on his steed pierces the gaping jaws of
the Dragon with his spear, while the Dragon is lying on the ground with his tail wrapped
around the horse’s rear legs; the spear often breaking from the blow, so that George has to
bring the fight to a finish with a flourish of his sword (Leksikon ikonografije... [Lexicon of
Iconography] 1990:310). In other words, the heroic gesture exists only in relation to the

¢ However, a saying that still circulates in Medimurje is ,You are as unsightly as a dragon (“Grdi si kak pozoj”)
meaning “You are as ugly as a dragon” (“Legenda o $aranu bez repa” [The legend of the carp without a tail],
http).

> What is evident is that the dragon is attributed a snake-like body with hybrid grafts of diverse morphology and
combinations of certain other animals (Sax 2001:233). These are some descriptions of dragons: Ad de Vries
mentions that the dragon is usually described as a snake with two or even four feet, to which are added a head
with a crest, bats’ wings, scales, terrifying claws, a barbed tail (or only some of those) (De Vries 1974:145). J.
Baltrugaitis has monitored the iconographic evolution of the dragon in European visual art and emphasised
that it was a “snake without wings or legs, or a bird with the tail of a lizard in Romanesque art. In Gothic art
it had wings with membranes. (...) A dragon with the wings of a bat started to appear more often towards the
second half of the 13 century” (Baltrusaitis 1991:135-137).

¢ Victory over a monstrous Dragon that besets the land or even imprisons princesses or demands virgins is a
standard motif in heroic legends.

¥ Cf. the Croatian variant of the modification of this legend into a dragon legend (more precisely, a legend of an
azdaja/ Azi Dahaka with seven heads) from Klanjec Lake in Croatian Zagorje in: Puri¢ 1996:161-162.
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blood-thirsty strategy of conquering the enemy. Or, as Campbell observes: “The hero of
yesterday becomes the tyrant of tomorrow, unless he crucifies himself today” (Campbell
2007:370).

The inconvenient historical truth

At first glance, there would not seem to be any element of a dangerous story in the
oral legend of the Cakovec pozoj. However, if the legend is read off through the instru-
ments of political anthropology, the mythic legend of the Cakovec pozoj can be interpreted
by the allegorical key as the process of suppressing paganism - the Proto-Slavic religious
matrix (symbolised by the pozoj that is incarcerated, concealed and even interred deep un-
der the ground: we recall the iconography of the Dragon as the Devil or Satan, the political
enemy in the Christian interpretation, as well as the Hebrew word Satan in the meaning of
opponent) in the name of the Christian religious matrix (symbolised by the grabancijas).
Namely, because pre-Christian Europe was packed with its visual imaginaries of dragons,
Mediaeval Christianity made use of the dragon as a symbol of the pagan world, so that
the slaying of the dragon was transposed from the gods and heroes to the Christian saints
(Kramer 1972:77). Otherwise, there is an entire series of variants of similar events con-
nected with popes and bishops who, by slaying dragons, annihilate pagan enemies, being
given the telling name of cultura draconis (Cambi 2003:42; Boyle 1978:25).

In this process, one should also point out the transfiguration of history in the myth
(Eliade 2007:55), that is, great rulers were regarded as imitators of primordial heroes:
so, for example, Darius saw himself as the new Thraetaona, the Iranian mythic hero of
whom it was said that he slew the three-headed monster, the snake Azi Dahaka (cf. Eliade
1974a:37; Fontenrose 1959:209). For example, in Darius’s case it is a matter of an elite
interpreting contemporary history by way of myths, in which one can read off political
propaganda. However, Eliade points out that such reading of the transfiguration of history
into myths as political propaganda is erroneous, because it does not take into account the
structure of the archaic mentality that derives, among other, from the fact that “popular
memory applies a strictly analogous process of articulation and interpretation to histori-
cal events and personages” (Eliade 1974a:38). In other words, man in traditional cultures
recognises himself as being real only if he stops being himself and in that process imitates
and repeats (imitatio) a particular archetype.

In the framework of the political set of monsters, in each epic culture, the hero is
an idealised, deified, god-like Utopian personification of society (in the legend of the
Cakovec pozoj this is the grabancijas), suitable therefore for identification, while master-
ing the monster is usually the only mission upon which that heroic identity is founded
(Levanat-Perici¢ 2008:44-45; 2008a:532).** Manipulation with fear - fear of any type of
so-called monsters, and/or something that is outside of the homogeneous community and
thus denoted as the Other - heterogeneous, different, dissimilar, detached, has as its objec-
tive a closing of ranks among the frightened potential victims, which contributes to the

8 Let us include an interpretation of analytical psychology: in other words, Jung stated that the snake in myths
is often a double of the hero and that there are numerous stories about their closeness. So the hero can have,
for example, eyes like a snake's or can transform into a snake after death or even be venerated in the form of a
snake, or his mother may have been a snake, etc. Thus, the presence of a snake almost always indicates a myth
about a hero (Jung 2004:252).
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homogenisation of the threatened community (Levanat-Peri¢i¢ 2008:44-45). The history
of the monotheistic religions (Christianity in our case) developed as a history of demoni-
sation of the Other, while this demonisation concept can be seen in Christian iconogra-
phy, the attribution of the dragon/pozoj as a symbol of evil and demonic aspirations - the
Devil (Satan). Just a reminder that Satan is shown in Christian iconography as a serpent
(the original sin), a dragon (the Apocalypse), a deformed animal hybrid, a lion, or a basil-
isk (Leksikon ikonografije... [Lexicon of Iconography] 1990:54).

Apart from that, since the mythic beginning of the world, a battle has been waged
between the hero and the monster for territory and distribution of natural resources. In
ancient cosmogonic myths, that struggle was connected with the liberation of fructiferous
water; in any case, the Cakovec legend stresses that disturbing the pozoj could lead not
only to earthquakes but also to stormy weather (hail). A myth of this type often conceals
a certain inconvenient historical truth, such as, for example, forced colonisation, the sei-
zure of territory and the plunder of original settlers’ treasure (Levanat-Peri¢i¢ 2008:44-
45), while the dragon is denoted in numerous legends as the guardian of hidden treasure,
of gold, whereas his opponent - the hero - tries to snatch away those natural resources.
For example, the dragon in Greek mythology is the guardian of the Golden Fleece, which
Jason manages to capture in the end. All over, snakes and dragons represent the masters of
places, they are autochthonic and have to do battle against newcomers, conquerors — they
who must give form, create and capture territory (Eliade 2007:58).

We must underscore that Marti Kheel’s ecofeminist interpretation points out that
it is usual in such processes that the slain monster is a deity from an earlier matriarchal
world. Within the framework of the subjugation of that ostensible Other, according to
feminist historians, patriarchal mythology transformed the serpents, dragons, and horned
gods, who were once (in matriarchal mythology) worshipped as divinities, into devils and
monsters that must be slain (Kheel 2008: 42). Thus, snakes were connected in the ancient
world with the great goddesses, for example, the Greek Athena (who had a snake - a draco
- as a female help-mate), the Mesopotamian Ishtar, the Egyptian goddess Buto - the snake
goddess and provider of the Nile - the Babylonian goddess Tiamat - the primordial god-
dess from whose blood the world came into being (Sax 2001:228-229).* However, as the
patriarchal gods came to power, there was also a revolt against the snake cult, which also
caused the attribution to the snake of symbolic destructive, and evil and negative energies
in numerous mythologies and/or religions. So, the Egyptians, for example, believed that
the snake Apep (Apophys) tried to swallow the boat of the god Ra as he travelled over the
land every night. As has already been pointed out, in the structure of the monomyth (in
Campbell’s definition, which he developed on the basis of the matrices of heroic biogra-
phies) the so-called monsters — snakes — were killed by almost all the great heroes. So, for
example, the Babylonian Marduk killed the goddess Tiamat, the great whale — a dragon
or a cosmic dragon - from whose body the Universe was created; Zeus killed the original
snake, Typhon; Apollo, the son of Zeus, finished off the Python, Geia’s constrictor, in order
to gain the shrine at Delphi, formerly sacred to the goddess Geia (Sax 2001:228-229). The
death of the Beasts in symbolisation of the original Chaos in natural religions is often in-

# With Freud's interpretation of the snake as a phallic symbol, the snake came to be thought of as a male creature
(Sax 2001:234).
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terpreted as an augur of the birth of Light and Order, either at the beginning of the World
or at its end (Kheel 2008:42).

Additionally, Christianity, too, continues the tradition of slaying dragons. Thus, ac-
cording to the well-known words of St John the Evangelist — at the end of the world, an
angel with a key will overcome the Dragon, the old Snake that represents the Devil, and
Satan - “And he laid hold on the dragon, that old serpent, which is the Devil, and Satan, and
bound him a thousand years.

And cast him into the bottomless pit, and shut him up, and set a seal upon him, that
he should deceive the nations no more, till the thousand years should be fulfilled: and after
that he must be loosed a little season. (King James Version: Revelation Ch. 20, Verses 2
and 3)*° There is intervention in the faith and the deities in those myths of violence and
conquest by new dragon-slayers, in the hope of establishing a new order in the world
(Kheel 2008:42-43).7' So, according to Marti Kheel, it is necessary to establish a differential
determinant in the pagan matrix between the matriarchate, where the cult of the snake
dominated, and the patriarchal era, which destroyed the snake goddesses of the matriar-
chate. In that process, as we have pointed out above, from the pagan slaying of the Snake/
Dragon, which - in relation to the concept of the changing seasons of the year — was cyclic
and cosmic, Christianity moved on with its saintly dragon-slayers to establish the single
instance slaying of the Snake/Dragon.*

Apart from that, it should be mentioned, as Nancy Hathaway observed that the
Greeks, nevertheless, kept the most exciting adventures for the males, and that particular
prejudice has continued up until the present day, something that can easily be proven in a
cinema near you, as the above mythologist mentions (Hathaway 2006:232). It is really rare
for a heroine to slay the monster: we can, however, give one example - the Hittites spoke
of the defeat of a sea snake/dragon called Illuyankas (cf. Fontenrose 1959:121-125), this
having been achieved through the combined forces of the goddess Inaras and a mortal
hero, or, for its part, in co-operation with the Storm God, Teshub (Matasovi¢ 2000:141-
144; Vi$i¢ 1993:83). And it was some three hundred years after Homer and Hesiod wrote
about heroes that the word heroine first appeared in literature, which shows the secondary
position of female heroes, that is, heroines (Hathaway 2006:231).%

In conclusion, we may say that this legend about the Cakovec pozoj - as, for that
matter, do all similar legends about the subjugation of the so-called monsters — shows
what was differentiated by Roland Barthes in relation to mythic structure: that the myth
can very easily be modified into a tool of political demagogy which confers a “natural”
appearance to a particular ideology (Meletinski 1985:95). True enough, in the case of the

%0 Here, the pagan matrix about the cyclic slaying of the dragon has been retained; however, that cyclical nature
is reduced to the Christian, saintly single event slaying of the Dragon, the old Snake, something that will hap-
pen only once - after which Satan will once again be free. In other words, the destruction of the Dragon-Satan
takes place in four stages: Satan is bound, shackled, and imprisoned for a thousand years; during that time
Christ’s ,,thousand-year kingdom“ will flourish; Satan is once more set free; after that, the Last Judgement fol-
lows and the ,,new Heaven and the new Earth® begins (,,Uvod i napomene — Novi zavjet” [The New Testament
- Introduction and Remarks] 1990:1272).

*! On Christian dragon-slayers cf. Gould 1995:198-199.

52 The anthropologist Clyde Kluckhohn stresses that the monster-slaying motif appeared in 37 of the 50 cultures
included in his research (Kluckhohn 1963:163). Cf. motif type AT [ATU] 300 The Dragon Slayer (according to
Antti Aarne and Stith Thompson).

>3 Christian saints (e.g. St Margaret), unlike the warrior-like saints on steeds, do, of course, employ a different
practice in slaying dragons (cf. Leksikon ikonografije... [Lexicon of Iconography] 1990:393).
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Cakovec pozoj what is in question is a weak myth, which Barthes denotes in relation to a
strong myth. Namely, in the former the political quantum is immediate and the depolitisa-
tion is abrupt, and in the latter, “the political quality of the object has faded like a colour,
but the slightest thing can bring back its strength brutally” (Barthes 1972:143-144). Need-
less to say, the slightest things, trifles, are not at all unimportant**
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Zmaj i junak ili kako ubiti zmaja na primjeru medimurskih predaja o grabancijasu i
pozoju

Suzana Marjanic

Interpretacijom medimurskih predaja o ¢akoveckom pozoju u ¢lanku je istaknuta
razlikovna odrednica u odnosu na zavrsni status zmaja (stanje ziv/kozmicko obnavl-
janje — mrtav) u praslavenskoj predaji (mitu), u predaji o ¢akoveckom pozoju i kona¢no
u legendi o svetom Jurju koji ubija zmaja. Naime, kr$c¢anstvo ustolicuje jednokratno
dokraj¢ivanje zmaja, dok je u indoeuropskome mitu o sukobu izmedu npr. Indre i tzv.
kozmickoga cudovista Zmije/Zmaja (Vrtra, Vala) rije¢ o ciklickim ubojstvima. Upravo
ovoj skupini - skupini kozmickih zmajeva pripadaju medimurski zmajevi, iako je ocito
da je u medimurskim predajama o pozoju nadjacala kr$¢anska legenda o zmajoubojici,
o trajnom svladavanju tzv. cudovista jer u zavrsnici grabancija$ na jugu, istoku ili zapadu
Globusa (odnosno, kako zapisuje Andrija Dolenci¢ - u indijskim mesnicama) pozoja ubija
- prodaje njegovo meso, $to znaci da je kozmicki ciklus, ponavljanje prekinuto.

Zavrsno su medimurske predaje o meteoroloskome binomu, koji ¢ine grabancijas
i pozoj, interpretirane u ekofeministickom kljucu kao predaje kojima se nastoji prikriti
neugodna povijesna istina (kristijanizacija, kolonijalizam). Naime, predaja o ¢akoveckom
pozoju, kao uostalom sve sli¢ne predaje o podjarmljivanju tzv. cudovista, pokazuju ono
$to je razlucio Roland Barthes u mitskoj strukturi — da se mit vrlo jednostavno modificira
u orude politicke demagogije koja odredenoj ideologiji pridaje “prirodan” izgled. Istina,
u predaji o ¢akoveckom pozoju rijec je o slabom mitu, koji Barthes u odnosu na jaki mit,
u kojemu je politicki kvantum neposredan, a depolitizacija nagla, oznac¢ava kao mit u
kojemu se politicka kvaliteta predmeta izgubila, ali pridodaje kako ga sitnica moze naglo
ponovno ozivjeti. Dakako, sitnice nisu nimalo nevazne.



Simbolika niti in predenja v evropski folklori*

Mirjam Mencej

The article focuses on the symbolic role of spinning and yarn in the European tradition.

Ena od znacilnosti, ki jih pogosto opazamo v kontekstu verovanj o bajnih bitjih zno-
traj evropske folklore, je navezovanje enakih znacilnosti, atributov, dejanj itd. na razli¢na
bajna bitja (Vinogradova 2000: 18-21). Eden tak$nih motivov, ki se brez dvoma navezuje
na zelo razli¢na bajna bitja, je gotovo motiv predenja oziroma zveza razli¢nih bajnih bitij
s prejo, nitjo, klob¢icem, volno ali predilskimi pripomocki. Predenje in predilski atributi
se praviloma navezujejo na bajna bitja Zenskega spola, le izjemoma tudi moskega, kar je
seveda razumljivo, saj je bilo predenje od nekdaj delo, ki je sodilo v Zensko domeno. Tako
recimo v srbski ljudski pesmi predejo vile:

Oj visnjo, visnjice,
Digni gore grane,
Ispod tebe vile
Divno kolo vode,
Pred njima Radisa,
Bicem rosu trese,
Do dve vile vodi,

A treéoj besedi:
»Pod’ za mene, vilo!
Kod moje ¢es majke
U ladu sediti,
Tanku svilu presti
Na zlatno vreteno.« (Karadi¢ 1972: 189, st. 25)

V zapisih o hrvagkih ljudskih verovanjih lahko naletimo na podatek, da carovnice
za svoje vozilo uporabljajo vreteno (Marjani¢ 2006: 189), ki je tudi pogost atribut raznih
vzhodnoslovanskih bajnih bitij, npr. pjatnice, kikimore, mare, domovoja (Valencova 2001:
103). Za maro pravijo, da sedi na peci in pono¢i prede prejo, v¢asih pa tudi trga kodeljo
oziroma prejo (Krini¢naja 1995: 5), kikimora (sisimora) prede, tke, plete, veze in Siva — ko
vsi lezejo spat, za¢ne presti na vreteno (Krini¢naja 1995: 6). Mari in kikimori je v tem
podobna tudi rusalka: rusalke delajo z nitmi, prejo, platnom, rade predejo ali razmotavajo
* Clanek je zagel nastajati v ¢asu mojega trimese¢nega Studijskega bivanja na Univerzi v Mannheimu leta 2008,

ki mi ga je omogocila Humboldtova $tipendija. Za finan¢no pomoc se najlepse zahvaljujem ustanovi Alexan-
der-von-Humboldt Stiftung.
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prejo. Podobno tudi ukrajinske nicki, miticna Zenska bitja, ki zlasti ob petkih ponoci pre-
dejo, kjer zenske pusc¢ajo kodeljo, pa tudi lokalna varianta komoha, ki prede (Krini¢naja
1995: 6-7).

Bitje, ki sicer praviloma nastopa zgolj v pravljicah, Baba Jaga, je prav tako na mnoge
nacine povezana s predenjem: njena koca se tudi »nenehno vrti okrog lastne osi tako kot
vreteno in stoji na pti¢ji (navadno kokosji) nogi, ki ima po eni od razli¢ic namesto pete
vreteno (Kilbourne Matossian 1924: 332). V pravljici, ki jo je zapisal Oncukov, beremo:
Stoji koca na kurji noZici, na vretenji peti, vrti se v krogih in vrat ni videti (...) v koci sedi
Zenscina, prede svilo, dolge niti suka, vreteno vrti in pod pod spusca'. To je Baba Jaga, ki
vrti vreteno. Rezultat tega vrtenja je zlat ali srebrn klob¢i¢ niti, vanj pa se lahko tudi sama
spremeni. V nekaterih pravljicah nastopa tudi v podobi vretena ali pa ima obliko vretena
njena koca. (Krini¢naja 1995: 9-11) Orodje, ki ga nosi Jaga Baba in je potrebno za izdelavo
tkanine, je povezano tudi z vedezevanjem s pomocjo »predenja usode«, ki ga izvajajo Baba
Jaga in njene sestre (Farrell 1993: 735).

V Franciji (Saintonge) je bilo na zacetku 19. st. zabelezeno verovanje kmeckega pre-
bivalstva, da fades in bonnes filandiéres (dobre predice) pono¢i z vretenom v rokah hodijo
naokrog in napovedujejo prihodnost (Devlin 1987: 84). Tudi druga nadnaravna bitja, kot
so vile (fées) ali lutins, so ponoci prihajala po nit ali pa so delala na kolovratu (Sébillot
1981: 142). V francoski povedki se vila celo skriva v niti kot v zaporu, je v njej »zaprta« —
ce se jo pobere in navije v klobc¢ic, vila pride iz klob¢ica in se osvobodi (Borghini 1999).V
Berryju so poznali tudi Zenskega duha oz. hudobno vilo, skratinjo, ki je rada mesala in
vozlala prejo (Devlin 1987: 87).

Po nemskih verovanjih naj bi neviden majhen skrat zacel vrteti vreteno, e se ljudje
ne bi pobrigali za to, da bi navili jermen kolovrata, na Skotskem pa so zvecer dvignili jer-
men kolovrata, da bi prepre¢ili bajnim bitjem vrtenje kolovrata (Sébillot 1981: 142-3).

V italijanskih povedkah se klob¢i¢ povezuje s carovnicami (te se lahko prikazujejo v
podobi klob¢ica, uporabljajo klob¢i¢ kot nekaksno zlonosno magijsko sredstvo za uroce-
vanje), ljudozerci, kugo (kot demonskim bitjem) oziroma nasploh bitji, ki imajo negativno
ali demonic¢no sposobnost (Borghini 1999).

Tudi v portugalski folklori zaklete device mouras nenehno tkejo ter se udelezujejo
predilskih vecerov (Cardigos 2008: 113). V finskem izrocilu so plejade mlade in lepe mla-
denke, podkovane v predenju in tkanju (Cathdin O 1995: 123). V litovski folklori tkejo
zenska bajna bitja z imenom Laumeé (Lithuanian mythological tales 2002: 239).

Poleg teh bitij, ki sama predejo oz. so na tak ali drugacen nacin povezana s prejo,
predilskimi pripomocki ipd., najdemo po vsej Evropi razsirjena tudi mnoga verovanja o
bajnih bitjih, ki v dolo¢enih obdobjih v teku leta nadzorujejo prepoved predenja, kaznujejo
predice, ki v teh obdobjih predejo oziroma niso uspele pravocasno, do roka, koncati pre-
denja ipd., pogosto pa same tudi predejo oziroma so opremljena s platnom, predilskimi
pripomocki. To so npr. Perchta/Pehtra/Perhta/Pehtra baba/Pehtrna/Pirta/Pehta/ Percht/
Berchta/Zlata baba, v Nem¢iji tudi Frau Holle ali Holda, Stampe/Stempe/Stempa, v Svici
Frau Saelde, v Sloveniji tudi Kvatrnica, Torka ali Torklja, Italijani poznajo podobno osebo
Befano, Francozi imajo Tante Airie, sem bi verjetno lahko steli tudi francosko Heckelga-
uclere, $vicarsko Straggele, Chrungele, nemsko Herke, slovensko/cesko/slovasko Lucijo

! Stoit izbuska na kur'ei nozke, na veretennoj pjatke, krugami vertitsja i dverei ne vidat® (...) v izbuske sidit Zen-
$¢ina, $elk prjadet, nitki dlinnye sucit, vereteno krutit i pod pol spuskaet.
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itd., pod raznimi imeni pa jo najdemo tudi v osrednji Aziji, od Irana ¢ez Tadzikistan do
porecja spodnjega toka rek Sir-Darja in Amu-Darja itd. (Kuret 1997; 1989/11: 458; Kropej
2008a; Mencej 2010).

Nit in predenje kot stik med svetovoma

Odkod torej tesna povezanost tako mnogih bajnih bitij evropske folklore s prede-
njem, ki zaradi $iroke geografske razsirjenosti ne more biti zgolj naklju¢na? Predenje je
imelo v tradicijskih skupnostih zagotovo pomembno ekonomsko vlogo, a odgovor zago-
tovo prej lezi v njegovi simbolni kot pa ekonomski funkeiji.

Portugalske povedke o mouras, zacaranih dekletih, ki tkejo in predejo svojo ,,ne-
skon¢no nit - znamenje, da je njihovo delo neskon¢no® (navedeno po: Cardigos 2008:
113), nas lahko popeljejo blize odgovoru:

Zenska je na poti v cerkev nasla zlato nit. Povlekla jo je in ugotovila, da se nit nikoli ne
konca, zato si je rekla sama pri sebi ,, To je dovolj, da obogatim,“ in jo prerezala, ker ni hotela
zamuditi svete mase. Cim je bila nit prerezana, se je raztopila v kri in Zenska je zaslisala kri-
Canje in preklinjanje. Ce bi nadaljevala z vieko niti do konca mase, bi se mourina zakletost
koncala. (navedeno po Cardigos 2008: 113)*.

Isabel Cardigos posebej poudarja zvezo med stanjem mourine zakletosti, zacarano-
sti in njeno neskon¢no nitjo: »Vidimo lahko jasno homologijo med mourino neskon¢no
nitjo in njenim neposvecenim stanjem zacaranosti (...)« (2008: 113). Neskon¢na zlata nit,
ki se nikoli ne konca, naj bi torej zaznamovala njeno vmesno stanje med tem in onim
svetom.

Na neskonc¢no vitje preje oz. neskoncne niti, ki je v rokah bajnega bitja (vile), naleti-
mo tudi v slovanski folklori, tudi ¢e ne prede vedno vila sama. V ruski folklori gozdne Zene
ljudem darujejo klob¢i¢ niti, ki se, razen e bi ga razpletli, nikoli ne bi zmanjsal (Krini¢na-
ja 1995: 7). Slovenske povedke pripovedujejo o vilah (v¢asih rojenicah’ ali zalik zenah), ki
ljudem v zahvalo za njihovo prijaznost podarijo klob¢i¢ niti ali prejo, iz katere se vije nit,
ki je nikoli ne zmanjka, ce se ti le drzijo napotka, da nikoli ne recejo, da je »konec potekel«
oz. da so »konec nasli«. V tistem trenutku se namre¢ nit zares konca:

Bele Zene dolazile bi takodjer seljakom u kuce. - Jedno jutro rano ¢im bas kmetica
neka ustane iz postelje gde spavase sa kucnim svojim drugarom, pa hoce da se spremi na
posao kucni, dojde u sobu bela Zena, pa si bez obzira legne na njezino mesto jos toplo uz
drugara joj. To je bilo (kako pricaju) nekoj kuéi »k Stroji na Reci« u RozZju. Duga plava kosa
pala joj niz uzglavje do zemlje. Kmetica vrativsi se opet u sobu, upazi to, pa joj digne kosu sa
zemlje na postelju, da joj se nesmarlja. Bela Zena parvo nego ostavi kucu, poda joj na uzdar
koncic niti: »Evo ti za ljubav $to si mi ucinila,»kaZe joj, »necudi se ni malo.« Kmetica stane

©

»(...) A woman found a golden thread on her way to church. She pulled it and she realized that the thread never
came to an end, so she said to herself “this is enough for me to be rich”, and she cut it off, for she did not want
to miss the holy mass. As soon as the thread was cut it melted into blood and the woman heard shrieking and
cursing. Had she delayed her pulling of the thread until mass was finished, the moura’s enchantment would
have finished.« (citirano v: Cardigos 2008: 113).

Razlika med obema ni vedno povsem jasna.
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koncic taj motati na klupko i mota pa mota, i vec je od njega namotala do nekoliko koncelah
(Strenjah). Nu dojde joj u to suseda neka, pa to vidivsi udari se od cuda po kolenu rekuc:
»Bog s tobom! Kakov ti to konac?« I mah se mu u taj par najde i pravi konac. (Majar-Ziljski
1847: 14-5; navedeno po: Kropej 2008: 234-5).

Rojenica, ki je stanovala vrh Mladega vrha, je hodila s srebrnim Zehtarjem mlest Gro-
seljnove krave, ki so se ondod pasle. Noben pastir si ni upal ji tega braniti, ker kdo ve - ! Zato
pa, ker ji niso rekli pastirji nikoli Zal besede, je neko¢ prinesla h Groseljnu preje in je rekla:
»To imate v placilo svoje gostoljubnosti: vijete jo, in nikoli vam ne bo potekla, samo nikoli
ne smete reci: »konec je potekel« ali »konec sem nasel«. Rajsi recite: »nitka je potekla« ali
»nitko sem nasel«. Ce ne porecete tako, bo koj preje konec«. Storili so po Rojenicevem svetu
in obogateli so. Zmerom so vili in vili, pa preje je Se vedno bilo, kolikor od zacetka. Pastir, ki
je zvecer prignal domov krave, je moral vsakikrat prejo viti do trde noci. Ker so pastirji na-
vadno leni, se je tudi temu nekega vecera stozilo in ves nejevoljen rece: »Da bi bilo Ze, vraga,
vsaj enkrat te preje konec!« In res, Se isti veler jo je izvil. (Kelemina 1997: 169, st. 139)

V drugi povedki rojenica ¢evljarskemu pomocniku, ki se je ozenil z njo, podari
klobko preje, ¢e$ da naj gre tja, kamor se bo ta skotalila - ta ga res pripelje do drugih dveh
rojenic, ki mu dasta toliko denarja za doto, da ga osel komaj nese. (Matevz Ravnikar — Po-
zencan, Rokopis, NUK, Ms 483, zvezek IX; navedeno po Kropej 2008: 238-9).

Medtem ko je v portugalski povedki prehitro pretrgana nit onemogocila dokonéno
izvitje moure iz njenega zacaranega stanja in jo zadrzala v vmesnem svetu, je tu simbolno
pretrganje niti iz preje (na verbalen nacin, z besedami, s katerimi ljudje izrecejo, da je nit
koncana ipd.) onemogocilo ve¢no odvijanje preje, s ¢imer je bil prekinjen stik z drugim
svetom, od koder je preja oz. nit ocitno prihajala. V obeh primerih je torej pretrgana nit
prekinila stik z onim svetom; razlika med obema povedkama je torej le v tem, da je bila
posledica pretrganja niti v portugalski povedki negativna zato, ker je onemogocila mouri
izvitje z onega sveta na ta svet, v slovenski pa zato, ker je na ta svet onemogocila prihajanje
bogastva z onega sveta.

Da nit oz. preja po ljudskih verovanjih vzpostavlja stik med svetovoma, se na malce
drugacen nacin kaze tudi v hrvaski pripovedi o vili, ki Zenske uci, kako naj zdravijo in
pomagajo ljudem, te pa po njenem ucenju postanejo vilenice, oznacene torej z imenom, ki
izhaja iz besede »vila«, kar pomeni, da pridobijo njene sposobnosti oz. karakteristike. Da
bi si bolje zapomnile, kaj jih vila u¢i, morajo prejo jesti!, med procesom ucenja so poveza-
ne z nitjo iz preje, ki jo drzijo v rokah, obenem pa morajo medtem, ko jih vila uci, skupaj
presti ali vsaj trgati predivo - tiste, ki tega ne po¢no, vile namre¢ ne morejo slisati®. Preja
torej tu pravzaprav omogoca stik med svetovoma:

V krizevacki zupniji in po hrvaskem Zagorju ljudje pravijo, »da na svaki stari petak
Vila s neba doleti, da uci Zenske, kako treba lijeciti i ljudem hasniti. Ove Zene moraju poci s
razpletenimi viasi u zeleni lug, ondje se dvije od njih zajedno s Vilom uzapnu na kojegodar

* Jedenje oz. zvecenje preje bi lahko razumeli kot »predenje«: prim. razli¢ico pravljice ATU 510A iz Vipave, ki
jo je zapisal Anton Pegan, v kateri krava prejo poje prejo, potem pa izloci spredene niti (Strene) (Kropej 1995:
178; prim. tudi 159). Zahvaljujem se Andreju Pleterskemu za opozorilo in Moniki Kropej za podatke.

5 Po mnenju Cice gre tu za opis iniciacijskega procesa (2002: 89).
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staro drvo, te slusajuci Vilu morajo predivo jesti, da si bolje zapamte, $ta ih Vila uci; kad se
nauce, postanu vilenice. Ove dvije Zenske na drvu, kao i sve ostale slusateljice izpod drva,
stoje u savezu kroz jednu nit od prediva, koju u ruci drze, pa dok Vila govori, moradu za-
jedno presti, ili kako puk veli, trgati predivo. (One izpod drva nejedu predivo). Koja od njih
toga neradi, necuje govorecu vilu, te nenauci nista.« (Ci¢a 2002: 89-90).

V ruski pravljici Carjevi¢ Ivan in Beli poljanin majhen klob¢i¢, ki ga Ivanu podari
starec v gozdu, s kotaljenjem skozi temen gozd vodi princa Ivana pri njegovem iskanju
junaka. Podobna predstava se kaze tudi pri vrvi, ki jo Ivan in Beli poljanin skupaj spleteta
iz jermenov, narejenih iz bikovih koz. Ta je tako dolga, da je en konec na tem, drugi pa na
drugem svetu (Afanasjev 2007: 216-23; prim. Borghini 2002: 238-40).

Kot trdita Gaignebet in Florentinova, tudi nit, spletena v vrv, ki jo na na 25. januar
(praznik Spreobrnitve svetega Pavla, ki v Franciji velja za dan vrvarjev), tj. dan, ko po nju-
ni interpretaciji duse krozijo med svetovi, splete sveti Corder (Vrvar), omogoca stik med
svetovoma: po njej se vzpenjajo in spuscajo ljudje in bogovi (1974: 65).

Nit in dusSe necistih umrlih

Ce lahko torej nit razumemo kot nekak$no vez med svetovoma, nas ne more ¢uditi,
da nit, prejo, predenje pogosto najdemo povezane tudi z du§ami umrlih, zlasti necistih
umrlih, ki niso povsem niti na tem niti na onem svetu.

Po verovanju na francoskem podezelju so se duse umrlih vracale pono¢i po nit ali
pa so delale na kolovratu (Sébillot 1981: 142). Po verovanjih iz Sorske doline v Sloveniji
duse umrlih predejo ali pa se kazejo v podobi klob¢ic¢a oz. zvite volne. Tako so v Spodnjih
Danjah (Sorica), kadar so na podstresju slisali cudne zvoke, govorili, da slisijo kotaljenje
krvavih klob¢icev volne, ki jih prede dusa gresne pokojnice: »Predla je. Se j vracala nazaj
in gor kat di preda. Preda vouna in tista Zenska j mogla nekej nardit, na vem kuga, di ja j
vest pekla. /.../ A j kesn krvav Zlucin nardila, boh ve kuga, bedn na ve.« Druga pripoved
govori o pokojniku, ki je po smrti prihajal strasit v podobi klob¢ica: »(...) Gustelj je Se na
stara leta pripovedoval, kako je smrt prisla po njegovega ata. Ostal mu je stari ata, katerega
pa ni ni¢ ubogal in mu je vedno nagajal. Ta mu je zagrozil, da ga bo po smrti hodil strasit,
ker je tako Zleht. In ga je res. Kadar je zvecer Gustelj lezal na peci, je v zicku' (klopi ob krugni
peci - op.avt.) zasumelo in po podu se je zavalil klob¢ic in izginil skozi zaprto okno.« (Pintar
2007: 28-9).

Zveza du$ necistih umrlih, ki iz razli¢nih razlogov ner morejo povsem zapustiti tega
sveta in oditi na onega, z nitjo, klob¢icem volne, predenjem ipd., oc¢itno tudi tu kaze na
njihovo vmesno stanje, nedokonc¢anost njihovega Zivljenja, tako kot je bilo razvidno iz
verovanja o mourah.

Nit - most na drugi svet

Predstava o niti kot zvezi med svetovoma zivih in mrtvih pa se ne kaze zgolj impli-
citno v verovanjih o vilah in drugih bajnih bitjih ter o necistih pokojnikih, ampak jo je
mogoce prepoznati tudi v indoevropskih predstavah o mostu, ki vodi v onstranstvo in ki
je pogosto prikazan v podobi niti. O mostu, ki ni $ir$i od niti, prek katerega mora dusa po
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smrti, poje recimo stara angleska pesem ob bedenju pri mrli¢u: Most groze, ni¢ sirsi od niti°
(Saxo 1.8.14 p.30; navedeno po: West 2007: 390).

Podobno predstavo najdemo v srbski ljudski pesmi, ki govori o materi svetega Petra,
ki hiti za sinom v raj, ta pa je zaradi grehov ne spusti vanj, temvec ji svetuje, naj se v raj
vrne po niti — a nit se strga in mati pade v pekel:

Majka svetoga Petra

(...) »Vrat' se natrag, moja majko,
te nastavljaj sve vlakance,

sve vlakance po vilakance,

i po njemu u raj podil«

Povrati se stara majka,
nastavljala sve vlakance,

sve vlakance po vlakance.

posla majka po viakancu,

da bi raja dostajala;

prekide se to viakance,

pade majka usred pakla.
(Karadzi¢ 1969/1.: 100-1, $t. 208)

Véasih se pot — most na drugi svet primerja tudi z lasom: vizija sv. Pavla prikazuje
most, ki povezuje nas$ svet z rajem in naj bi bil »ozek kot las«. Podobno predstavo najdemo
pri arabskih piscih in mistikih: most, ki povezuje zemljo z zvezdnim predelom in rajem,
naj bi bil »tanjsi od lasu« (Eliade 1985: 351).

Tudi v folklori se ideje o mostu, brvi, niti in lasu, ki vodijo na drugi svet, pogosto
prepletajo. V podonavskih vaseh Bolgarije je tako npr. zapisano verovanje, da se na drugi
svet pride prek lasu (ali ozke brvi). (C. Vranska, Apokrifite za bogorodica i blgarskata
narodna pesen, Sofija 1940, str. 179-81; navedeno po: Zecevi¢ 1982: 29). Crnogorci v Ko-
sanici pravijo, da dusa na poti s tega na oni svet najprej naleti na steno, za katero je prepad,
pekel, za njim pa je druga stena, za katero je raj. Arhangel Mihajlo se ob smrti gresniku
usede na prsi, mu vzame duso ter jo nese na nebo: Cim dode do prve stene, pusta dusu da
prede preko jedne dlake, koja se nalazi kao most preko ove ogromne provalije, a li¢i ljudima
na gredu, koja je prikricena za drugu stenu, na onu stranu gde je raj. Cim naide gresna dusa
na dlaku, gresi pretezu, dlaka se kida i dusa pada u pakao gde je docekuju davoli i muce je.
(Vukanovi¢ 1935: 127-8). Verovanje iz Podibra (Srbija) je precej podobno ¢rnogorskemu:
pravijo, da na drugem svetu doc¢aka duso nadangel ter izmeri njena dobra in slaba dela,
zatem pa duso napoti proti raju, ki vodi preko pekla. Ce je dusa pravi¢na, se ji zazdi pot
prek pekla kot Sirok most, ¢e pa pretehtajo njena zla dela, se ji zazdi ,,0zka kot las” in pade
v pekel (Nodilo 1981: 523). Tudi po verovanjih iz Glumce se v raj pride prek pekla, prek
katerega je polozen dolg las, prek katerega mora dusa umrlega: pravi¢ni pridejo ¢ezenj,
gres$niki padejo v pekel (Zecevi¢ 1982: 29). V vasi Dupljaji pri Beli Crkvi (Srbija) je bila
zapisana ljudska pesem, ki prav tako govori o lasu, ki vodi na drugi svet:

¢ 'The bridge of dread, no brader than a thread.
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»Tamo ima tanka dlaka,

Gde prolazi dusa svaka,

Sve prodose, jedna ne mogase,

Kad je stigla nasred pakla,

Otkide se tanka dlaka,

I on pade nasred pakla.« (Zecevi¢ 1982: 29).

Predstava o lasu kot mostu na drugi svet ni tako neprimerljiva s predstavo o niti, kot
se morda zdi na prvi pogled. Tudi lase, tako kot prejo, so namre¢ neko¢ uporabljali kot nit,
surovino za tkanje, kar dokazujejo arheoloski dokazi, npr. kosi tkanine iz ¢loveskih las iz
Starega Mésta na Ceskem (Krasnik 2008: 45).

Zvezo med lasmi in prejo potrjuje litvanska zgodba o boginjah predenja, ki jih neka
zenska povabi, da naj predejo namesto nje. Res za¢no presti s svojimi kolovrati, toda zen-
ska se zaveda, da bodo, ko jim bo zmanjkalo preje, nadaljevale s predenjem njenih las
(Lithuanian mythological tales 2002: 22; The spinning goddesses). Podobno v litvanski
¢udezni pravljici Carovni¢ino posestvo (ATU 334) dekle opazuje posestvo &arovnice:
vhodna vrata so zaprta s ¢lovesko roko in notranja vrata s ¢lovesko nogo; na ogradi vise
Cloveske glave; v hisi je na mizi ¢loveski zelodec, poln krvi, in ¢loveski lasje zvezani leze
vsepovsod po tleh. Carovnica nato dekletu razloZi prav pomen tega, kar je videla: vhodna
vrata so zaprta z zapahom, notranja vrata so zavarovana z zatikalom, glave so namesto
posod, Zelodec je njena posoda z omako; in lasje so lanena viakna za predenje (Kerbelyté
1999: 175-176; navedeno po: Racénaité 2008: 135).

Nit in ustvarjanje ¢cloveka

Preja oz. nit vodi torej iz sveta zivih v svet mrtvih, a pot lahko poteka tudi v obratni
smeri, iz sveta mrtvih v svet zivih. Otroci, ki po tradicijskih predstavah prihajajo z onega
sveta na ta svet (prim. Vaz da Silva 2008a), od tam po verovanjih lahko pridejo tudi po
niti.

Taks$no predstavo najdemo v Polesju, kjer so ohranjeni mnogi zelo arhai¢ni slovan-
ski lingvisti¢ni in folklorni elementi. Ena od tipi¢nih razlag na vprasanje Od kod otroci?
vsebuje motiv spusta otroka z neba po niti: »Bog na niti spustil« (Bog na nitoccy spustiu)
(Homorsk); »Z neba so te na zlati vrvici spustili« (Cjabe z neba na zolotoi vjaroucy spu-
stili) (Homorsk); »Bog te je z neba na rdeci nitki spustil« (Bog z neba na krasnoi nitacki
spustiu) (Golubica), odgovarjajo star$i na vprasanja otrok, od kod so prisli (Vinogradova
2000: 351).

Posredno bi lahko taksno predstavo prepoznali tudi v magijskih praksah srbskih in
turskih Zena, ki na vsakega otroka, ki ga rodijo, navezejo nit, na katero naredijo vozle” -
verjamejo, da dokler ne bodo razvile vozlov, tudi ne bodo rojevale (navedeno po Saintyves
1987: 88). Ta obicaj bi morda lahko razumeli kot simbolno zavezovanje niti, ki bi lahko
omogocila prihod novih otrok z onega sveta.

Prav tako je v kontekstu predenja mogoce razumeti razmerje med bivanjem na tem
ali onem svetu, in sicer kot opozicijo nespredena preja — spredena nit. Kot pise Karen Bek-

7 Taideja je prisotna tudi v drugih vrstah magije: za impotentne in neporo¢ene moske v Makedoniji verjamejo,
da so »zavrzanic, tj. da jih je magepnica (madesnica) zavezala (prim. Mencej 2005: 52- 5).
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Pedersen, bi lahko kosaro za volno interpretirali kot podobo, povezano z rojstvom - s ko-
$aro kot simbolno maternico, nespredeno volno v njej pa kot kos tekstila, ki Se ni izdelan,
ali kot $e ne rojenega ali popolnoma ustvarjenega ¢loveka. »Ustvarjanje tekstila bi bilo torej
enako ustvarjanju ¢loveka, neke vrste poroda (...)«, meni (2008: 173-4). Odlomek iz dan-
ske sage razume kot besedilo, v katerem se jasno povezujeta delo s tekstilom in rojstvo:

Sigurdr se je Sel posvetovat s svojo materjo, ki je bila izvedena v magiji. Rekel ji je, da
mu je sreca zelo nenaklonjena, da njegove moZnosti niso vecje od ena proti sedem. Ona mu je
odgovorila: Obdrzala bi te v svoji kosari za volno dlje, ¢e bi vedela, da bo$ Zivel vecno, a tukaj
vlada usoda, ne svet ¢loveka; bolje je umreti dostojanstveno kot Ziveti sramotno (...)* (Or-
kneyinga saga 11; Flateyjarbok, c. 1387-1395; navedeno po Bek-Pedersen 2008: 176-7°)

Pogosto naletimo tudi na alegori¢ne predstave o “materi kot preslici” skupaj z “otro-
kom kot prejo na vretenu”. Take predstave so verjetno oblikovale metafori¢no predstavo
o zivljenjski dobi kot o “spredeni preji” (Badalanova Geller 2004: 231). Kot dodaja Kilbo-
urne Matossianova, je mogoce v tej predstavi videti tudi simbolno zvezo med predenjem
in ¢loveskim tkivom: »Razumevanje nespredene volne v kosari kot kosa tkanine, ki $e ni
izdelana, ali ¢loveka, ki $e ni rojen ali popolnoma ustvarjen, in ustvarjanja tkanine kot
ustvarjanja ¢loveka, neke vrste porodnega procesa, nam pomaga razumeti e eno paralelo:
simbolno zvezo med nitjo in telesnim tkivom.« Trdi, da »v simbolizmu zahodne civiliza-
cije presti in tkati na vsak nac¢in pomeni ustvarjati ¢lovesko tkivo.« Tkivo naj bi prvotno
pravzaprav celo pomenilo »nekaj spredenega« (Kilbourne Matossian 1924: 331). Tudi v
Vedah najdemo predstavo, v kateri je kontinuiranost cloveskega Zivljenja koncipirana kot
izvlecena nit ali raztegnjen trak iz blaga (AV 10.2.17) (West 2007: 380).

Tako je naloga zenskih boginj usode Urth, Verthandl in Skuld v nemski oz. Urthr,
Verthandi in Skuld (Usoda, Bitje in Nujnost oz. sedanjost, preteklost in prihodnost) v
islandski tradiciji dolo¢iti usodo novorojencka ter pomagati pri porodu, stkale pa naj bi
tudi amnioti¢no membrano (Belmont 1971: 57). Boginje predenja predejo torej zato, ker
ima njihova dejavnost magi¢no mo¢: na ta nacin spredejo telesno tkivo novorojenca, ovi-
jejo trak okoli otroka. Hetitska beseda za vreteno celo izhaja iz glagola “Ziveti” (GIS huisa)
(Kilbourne Matossian 1924: 331; prim. tudi Cottica 2004: 200).

Simbolizem predenja se nadaljuje tudi v kr§¢anski ikonografiji Device Marije in Eve:
vreteno in preslica sta veljala za klasi¢na atributa Eve po njenem izgonu iz raja in Device
Marije med oznanjenjem: ,,V tej podobi je predeca Eva kot ,,mati vseh Zzivih bitij” simbol
tako nebesnega kot zemeljskega materinstva, medtem ko je dejanje predenja prepoznano
kot ekvivalent dejanju (pro)kreacije. Enako je tkanina Kristusovega telesa, ki ga je spredla
ali stkala Marija, nova Eva, razumljena kot »blago brez Sivove, v katerem sta ¢lovesko in
bozansko prepletena v eno (Badalanova Geller 2004: 213, prim. tudi 216, 236-7). Mito-
loski vzorec predenje = spocetje tvori podstat »Marijinega oznanjenja« v apokrifnem Pro-
toevangeliju (11:1-3) (Badalanova Geller 2004: 231; Bek-Pedersen 2008: 174). Ta podoba
je pogosto prikazovana v kr$c¢anski ikonografiji, zlasti v vzhodni Evropi, kjer je Marija

8 Sigurdr went to consult his mother, who was skilled in magic. He told her that the odds against him were heavy,
at least seven to one. She answered: ‘I would have kept you for a long time in my wool basket if I knew that you
would live forever, but it is fate which rules, and not where a man is from; better to die with dignity than to live
with shame (...)

° prev. avt.
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prikazana z vretenom, pogosto pa je prikazan tudi Jezus kot otrok v njej tam, kjer ji nit
prekriza trebuh. To jasno kaze na predstavo, da je ustvarjanje niti simbol ustvarjanja ¢lo-
veka (Badalanova Geller 2004: 217-34).

Nespredena preja - spredena nit

Gibanje volne navzdol s preslice na vreteno, medtem ko se spreda v nit, lahko po
mnenju Pietra Plasa razumemo kot gibanje od »divjega« v »domac« prostor (2004: 265-
6). Ce lahko »divji prostor« razumemo kot oni svet ali pa vsaj kot njegovo »preddverje«,
kar po ljudskih verovanjih tudi predstavlja, gre torej pri predenju pravzaprav za simbolno
gibanje z onega sveta na ta svet. Predenje velja za tisto tipi¢no Zensko opravilo, ki locuje
»naravo« od »kulturex, saj iz preje nastajajo oblacila, eden od najbolj znacilnih aspektov
¢loveske kulture (Petreska 2006: 225).

To znanje je lahko izrabljeno v magiji, natanc¢neje pri tehniki »preobracanja v ¢lo-
vesko«, npr. v Bolgariji, kot pise Eva Pécs: »Ce se po 11-mesecni nose¢nosti rodi zmejce
(zmajev otrok) z repom in krili, mora dvanajst devic ali devet stark v eni no¢i stkati srajco
zanj. Konopljo raztrgajo z borovimi storzi, spredejo in tkejo v popolni tisini. Ko koncajo,
oblegejo otroka vanjo, da bi pokrili njegov rep in krila. Ce otrok ne bi bil oble¢en na tak
nacin, se ne bi razvil v zmaja in tako ne bi postal »svetnik za$itnik« vasi. Ta srajca da
tak$nim otrokom »posebno mo¢, da lahko prezenejo halo, tj. zmaja, ki prinasa toco«.«
(Georgieva 1983: 80, navedeno po: Pocs 2008: 97). Kot poudarja Eva Pdcs, tehnike »pre-
obracanja v ¢loveka« kazejo, »da so od glavnih delovnih procesov ¢loveske kulture pred-
vsem kuhanje in peka ter predenje in tkanje tisti, ki imajo vitalno vlogo v udomacevanju
ali oplemenitenju demoni¢nega sveta narave in prvotno demonic¢nih aspektov ¢loveske
narave ter v §¢itenju ¢loveske kulture.« (2008: 97-8)

Podobno vlogo predenja v »poclovedenju« lahko zasledimo v pravlji¢nem tipu »Mla-
denic obljubljen vodni vili« (The Nix of the Mill-Pond, ATU 316), kjer junakinja moza, ki
je v oblasti vodne deklice ponovno vrne v normalno ¢lovesko stanje tako, da na bregu reke
prede lan na zlatem kolovratu. Kot trdi Maria Tatar, imajo v mnogih pravljicah predenje,
tkanje in Sivanje (skupaj z drugimi domacimi opravili) mo¢, da zivali spreminjajo v ljudi
(1987: 114-5).

Predenje - seksualnost in plodnost

Ob zavedanju te povezave med predenjem / nitjo in plodnostjo / spreminjanjem v
»Clovesko”/ prehajanjem z onega sveta na ta svet je mogoce bolje razumeti tudi seksualne
konotacije predenja in nekaterih drugih dejavnosti, povezanih s tekstilom, npr. teritve.
V Franciji Sébillot piSe o priloznosti za ljubezenske zveze med predilskimi veceri (1981:
136-8), predilski veceri so bili na Slovenskem menda priloznost tudi za spogledovanje, na
pustni ponedeljek pa so v Sloveniji poznali posebno zabavo, na kateri so »prejo razdrli«.
Ob tem je Valvasor v 17. stoletju zapisal: ,Tako se konca preja, pri kateri na zalost tudi
deviski cvet. (....) Tu se ¢ez nekaj ¢asa pokaze, da si je ta ali ona pripredla kaj zivega, ko ji je
bilo predivo zastonj dano.” (navedeno po Kuret 1989/I1.: 511-3). Seksualne aluzije najde-
mo tudi v vedenju teric (teritev lahko razumemo kot predpripravo na prejo). Ponekod na
Dolenjskem so recimo vse terice hkrati pokazale zadnjico moskemu, ki je $el mimo, skoraj
povsod je bila navada, da so moskemu, ki je prisel mimo, ponudile Sopek, ovit s predivom,
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ki ga je moral ta odkupiti - ce ga ni hotel ali jih je celo zalil, so mu v hlace nabasali pezdir
in ga z njim potresli. V Ziljski dolini so terice rade zvabile v svojo sredo mlajsega moske-
ga, nato pa iznenada planile nanj, ga vrgle na tla, mu odpele hlace in mu vanje natlacile
pezdir, podobno tudi v Slovenskih goricah itd. Plodnostna mo¢ pezdirja se je kazala tudi
v prekmurskem obicaju, kjer so pezdir vrgli na posteljo fanta ali dekleta, ki sta bila godna
za poroko. (Kuret 1989/11.: 60-5)

Nit in usoda

Tako kot je bila koza ovita okoli vretena telesa, je bila ovita okoli ¢loveka usoda -
Grki naj bi razumeli usodo in njene faze (npr. nesreco, poroko, starost, bolezen, smrt itd.)
kot niti, ki so jih spredli bogovi ali sojenice in jih dali ¢loveku kot vence volne, niti oz. vezi
(Onians 1954: 376, 378, 395, 429).

»Nit Zivljenja« marsikje simbolizira clovesko usodo. Vsepovsod po Evropi, enako tudi
pri Hetitih in v Anatoliji, najdemo verovanja o bajnih bitjih in bozanstvih, ki predejo in obe-
nem s predenjem doloc¢ajo usodo novorojenega otroka (glej pregled v West 2007: 379-86).

Grske predstave o Moiri, ki prede Zivljenjsko nit, najdemo Ze v najstarejsih filozof-
skih tekstih in tudi v novejsih grékih ljudskih verovanjih. Moire so v anti¢nih predstavah
predilke'®: ena nosi preslico, druga vreteno in najstarejsa $karje; njihova imena so Klotho
(Predilka), Lachesis (Dodeljevalka) in Atropos (Nespremenljiva).

Spredena nit je navita na vreteno, vsak obrat oz. vrtljaj ustreza enemu letu Zivlje-
nja, navita nit predstavlja dolzino zivljenja. Najstarej$a Moira prestriZe nit in tako dolo¢i
usodo. To verovanje zasledimo ze pri Homerju, kjer boginje usode predejo nit ¢loveskega
zivljenja: »(...) kar so mu koli Usoda in stroge sestré Rojenice/ spredle od kraja Ze v nit,
kadar ga rodila je mati.« (Odiseja, 7, 197-8); »To, Teiresias moj, so napredli sami pa¢ bo-
govil« (Odiseja 11, 139) (citirano po: Homer, Odiseia, prevedel Anton Sovre, 1966; prim.
West 2000: 380; prim. tudi Brednich 1964: 159-60). Ahil pa »kas$nje seveda prebil bo pa¢
to, kar nit je Usode/ precej od kraja mu spredla, kadar ga rodila je mati.« (Iliada, 20, 127-8;
citirano po: Homer, Iliada, prev. Anton Sovre, 1950).

Zveza sojenic s predenjem se kaze tudi v sodobni grski folklori: gre za tri starke, od
katerih vsaj ena vedno prede, druga v¢asih nosi knjigo, v katero zapise sklep, za katerega
se dogovorijo, tretja pa $karje, s katerimi ob dolocenem ¢asu prereze nit zivljenja; v¢asih
pa predeta tudi zadnji dve - ena nosi kos$ volne ali preslico, druga pa oblikuje nit (Lawson
1964: 124); ali pa Kloto prede zivljenjsko nit, Kalomojra deli sre¢o, Kakomojra pa nesreco
(Schubert 1982: 92).

Tudi rimske Parce so boginje, ki prisostvujejo rojstvu otroka in predejo niti usode
- »Tebi seveda, ki dvakrat si rojen bil, dvakrat so parke spredle ob rojstvu to nit, dvojno
zalrtale pot« (Ovid, Tristia 5.3.25; citirano po: Publij Ovidij Nazon, Pisma iz pregnanstva.
Zalostinke in Pontska pisma. Prev. Josip Jurca); »tam Ze ¢aka nanj Fortuna z velikanskim
rogom obilja in tri Parke predejo zlate niti« (Petronius, Satyricon 29.6; citirano po: Petronij
Arbiter, Satirikon. Prev. Primoz Simoniti; prim. West 2000: 381). Podobno rezbarija z na-
slovom Parce Hansa Baldunga Griena (okrog 1500) prikazuje tri gole Zenske, ki otroku pre-
dejo usodo; ena drzi preslico, druga prede nit, tretja nit prereze (Brednich 1964: 198-9).

1 Cottica sicer trdi, da simbolizem predenja prvotno ni bil vkljucen v koncept Mojre; te naj bi ga absorbirale iz
starejsih boginj usode iz minojske in mikenske mitologije (2004: 185-6).
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Vprasanje je, ali lahko o predenju govorimo tudi v zvezi z Nornami, Zenskimi bitji,
ki imajo v skandinavski mitologiji podobno vlogo - so bitja, ki dolo¢ajo usodo in so obe-
nem odgovorne za rojstvo in smrt: Zivljenje dajejo, a ga tudi jemljejo (Belmont 1971: 176;
Bek-Pedersen 2007a: 22-37, 63). Ceprav imajo vsesplosno reputacijo predic, Karen Bek-
Pedersen trdi, da v staronordijskih mitoloskih tekstih zaman i$¢emo jasne in nedvoumne
podatke o tem, da bi predle ali tkale (2007, 2007a; prim. tudi Simek 2007[1984]: 237).
Vsekakor Norne prisostvujejo porodu in oblikujejo Zivljenje otroka in imajo opravka z
nitjo ali vrvmi:

Noc je padla na kmetijo, Norne so prisle,

one, ki so oblikovale njegovo Zivljenje za Gospoda;
odlocile so, da bo princ zelo slaven

in da bo veljal za najboljsega od vojscakov.

Trdno so spletle niti usode,

ko so se gradovi zrusili v Bralundu;

locile so zlate niti

in jih pritrdile v lunino sredisce /nebo/M

(Helgakvida Hundingsbana A 2-4; citirano po: West 2000: 382).

Litvanska zgodba iz 1839 pripoveduje o dieves valditojes (vladajocih bozanstvih) kot
o sedmih boginjah, od katerih je “prva spredla Zivljenja ljudi s preslice, ki ji jo je dal naj-
vi$ji bog, druga je pripravila osnovo za tkanje, tretja je vanjo vpletla niti, Cetrta je pripove-
dovala zgodbe, da bi zvabila delavce vstran od dela, kajti prekinitev dela bi unicilo tkanje,
peta jim je prigovarjala k marljivosti in podaljsala zivljenje, Sesta je prerezala niti, sedma
je tkanino oprala in jo dala najviS§jemu bogu in ta je postala mrtvaski prt ¢loveka (Grimm
1883-8, 416 n.2 (Das Ausland 1839, no. 278); 722); citirano po: West 2000: 384)

V Latviji poznajo enake boginje, imenovane Laimas, ki prav tako dolo¢ajo otrokovo
Zivljenje:

Laima, Laima za fanta,

ki je rojen na svet!

Zanj je Laima spletla laneno nit

in jo namocila v srebro.'> (LD 1176 = Jonval no. 774; citirano po: West 2000: 384)

' Night fell on the homestead, the Norns came,
they who shaped his life for the lord;
they ruled the prince should be most famous,
and that hed be held the best of the warriors.

They twisted strongly the strands of fate

as castles crashed in Bralund;

they separated the golden threads

and fastened them in the moon’s mid hall /the sky/. (...) Prev. avt.
'2 Laima, Laima for the boy,

who is born to the world!

For him Laima twisted the flaxen thread,

steeping it in silver.
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Referenco na predece sojenice najdemo po mnenju Kilbourne Matossian tudi v ru-
skem zdravilskem uroku: Na gori so sedele tri sestre; predle so tenko nit. (1924: 333)

Na povezavo predenja in usode kazejo tudi sledovi v jeziku, npr. slovenski rek presti
niti clovekove usode v pomenu »dolocati clovekovo usodo« (SSKJ 1986/3: 138), o rojenicah
(ki jih avtor tu imenuje Parke) pa so v 19. stoletju (na Gorenjskem) zapisali tole pripo-
ved:

O teh pravijo, da so tri, ki ob rojstvu cloveka vsekdar pridejo v hiso, da dolocijo njihovo
usodo. Hlebec kruha mora biti ob tej priloznosti zanje vselej na mizi pripravljen. Ena izmed
Park nasnuje nit Zivljenja, druga prede dalje, tretja pa ob clovekovi smrti nit Zivljenja pre-
reze. Imena teh Park ne navajajo. (Matevz Ravnikar - Pozencan, Rokopis, NUK, Ms 483,
zvezek IX; navedeno po Kropej 2008: 238).

Kajkavske (Hrvaska) sojenice so tri, pokazejo pa se redko, Se najpogosteje dekletom,
ki jih med drugim ucijo presti (Valjavec 1866, st. 1: 24-5; navedeno po Kropej 2008: 239).
Pri juznih Slovanih je nit simbolno povezana s percepcijo ¢lovekovega Zivljenja kot preje,
ki jo po verovanjih v Makedoniji in Bolgariji predejo orisnice, narecnice, recenice (Badala-
nova Geller 2004: 231). Na Hrvaskem, v Srbiji in Bolgariji so pravili, da tri sojenice (sud-
jenice, sudice, usude, sudjaje, rodenice, orisnice) najpogosteje tretjo no¢ po otrokovem
rojstvu dolocijo otroku usodo (Cajkanovi¢ 1994/ 5: 247-52; Dordevi¢ 2002: 104; Raden-
kovi¢ 1995). Vreteno in preslica sta razumljena kot njihova konstantna atributa, usodo naj
bi dolocale med predenjem, dolzina napredene niti ob otrokovi glavi pa utelesa njegovo
usodo (Badalanova Geller 2004: 235)._

Povedka iz Ohrida (Makedonija) pripoveduje o narecnicah (sojenicah, rojenicah),
treh zenskah, ki sedijo ob ognji$¢u in predejo nit Zivljenja: prva prede na vreteno, druga je
med govorjenjem, tretja pa po napovedi usode prereze nit s $karjami (Petreska 2006: 225).
Spomenik iz Orehovca severovzhodno od Prilepa kaze tri Zenske v nosah, z dvignjeno
levo roko in spusceno desno roko, v kateri nosijo vreteno (Schubert 1982: 90-1, op. 12).

Kot piSe Brednich, je tudi na nekdanjem Ceskoslovaikem mogoce najti sledove
verovanja, da novorojencu rojenice navijejo njegovo Zivljenjsko nit. Dolzina te zlate niti
pomeni ¢lovesko Zivljenje, katerega konec dolo¢i najstarej$a Sudicka s tem, ko nit prereze
(prim. Machal 1891: 79, Kostal 1890: 522, navedeno po: Brednich 1964: 184). Po Navrati-
lovi sicer menda sojenic niso povezovali s predenjem, a vendarle so jim ljudje, da bi otroku
dolo¢ile prijaznej$o usodo, nastavljali med drugim tudi kolovrat in Skarje (Navratilova
2004: 53) itd.

Pri Romunih najstarejsa sojenica, Ursitoarea, prede Zivljenjsko nit, srednja, Soartea,
napoveduje dogodke v Zivljenju novorojenca, tretja, Moartea, pa dolo¢i trenutek smrti s
tem, da nit preseka. Po drugem porocilu prva, Ursitoarea, drzi preslico in vrti vreteno,
druga, Soartea, prede nit, najmlaj$a, Moartea, s $karjami odreze nit Zivljenja. (Brednich
1964: 171).

Nit in smrt
V slovenskem jeziku poznamo reke, kot so prestrici, pretrgati nit Zivljenja (ekspresiv-

no: povzrociti smrt), njegovo Zivljenje visi na niti (ekspresivno: je zelo ogrozeno, je zelo bo-
lan) (SSKJ 1986/3: 138), ki neposredno povezujejo nit s koncem Zivljenja, smrtjo. Pomen
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»biti mrtev« imajo tudi podobni francoski izrazi étre au bout de son rouleau (biti na koncu
svojega zvitka), étre au bout de sa doitte / aiguillée de fil (biti na koncu klob¢ica - t. j. toliko
niti, kolikor je vdenes v sivanko), l'lle-et-Vilaine (Van Gennep/1: 574). Ko nekdo umre,
Grki recejo: Njegovo vreteno je navito do kraja (Kilbourne Matossian 1924: 331). Kot pise
Lawson, so reki v pomenu »umreti«, kot so njegovo vreteno je navito do kraja ali njegova
nit je prerezana ali njegova nit je koncana, izrazi, ki implicirajo predstavo, da sojenice vsa-
kemu ¢loveku ob rojstvu dodelijo koli¢ino surove volne, iz katere dan za dnem predejo,
dokler ni nit Zivljenja dokoncana (1964: 124).

Tako kot je otrok rojen rojen z nitjo, ovito okoli vretena svojega telesa, tudi zapusti
svet ovit z nitjo. Mrtvagki prt ali trak tkanine, ki se ovije okrog trupla, je tesno povezan z
vrvjo ali povojem (Onians 1954: 420) in se v ljudskih verovanjih enaci z ovijanjem usode,
ki jo podeljujejo bogovi. Mrtvaski prt je ovit okrog trupla v spirali, enako kot nit okrog vre-
tena'. Ko predenje' preneha, sledi smrt. Smrt je torej proces odvijanja niti Zivljenja z vre-
tena telesa oz. hrbtenice. (Kilbourne Matossian 1924: 331-2) Cloveski zivljenjski cikel od
rojstva dalje je bil torej razumljen kot kontinuirano ovijanje niti (trakov) oziroma telesnega
tkiva in srece ter usode okrog ¢loveka, in smrt pa kot odvijanje te niti oziroma trakov.

Tako lahko torej Tezejevo odvijanje niti, ki mu jo podari Ariadna ob vstopu v la-
birint, v kontekstu tak$nega razumevanja simbolike niti razumemo kot vstopanje v »oni
svet« (kot je bil kretski labirint tudi interpretiran — prim. Wright 2001: 15) in njegovo
ponovno navijanje niti ter vracanje iz njega po uboju Minotavra kot ponovno vracanje
v svet zivih. Enako lahko Penelopino tkanje mrtvaskega prta za Laerta podnevi in njeno
podiranje vsega, kar je podnevi natkala, pono¢i, med ¢akanjem snubcev, razumemo kot
neke vrste poskus razveljavljanja ¢asa:

(...) poleg razlicnih izvinkov izlegla je tole ukano:

dala je v sobo postaviti statve si dobro velike,

tkala je platno tenkd, obsezno, a nam je dejala:

»Cujte me, snubci mi mladi. Mrtév je bozanski Odisej,
vendar ne silite v zakon me, preden dodelam odevo,

pravkar jo tkem, da zaman ne kvari se lepa mi preja;

to mrtvaski bo prt, namenjen heroju Laertu,

kadar usoda temna zadene nemile ga smrti. (...)« (2.93-100)

Spesijo svatbo oni, a jaz jim spletam ukane.
Najprej navdihnil srcé je z mislijo tole me demon:
dala postaviti v sobo sem statve si dobro velike,
tkala sem platno tenko, obsezno, a njim sem dejala:

13 Se do danes ta ideja o tranziciji iz in v svet mrtvih po mnenju Vaz da Silve Zivi v $egi povijanja mrli¢a v mrtva-
$ki prt in zavijanja dojenckov. V Anatoliji (a to velja tudi za vse evropske pred-moderne druzbe) tako dojencke
kot star¢ke zavijajo z belo tkanino. Se ve¢, opozarja tudi, da plenice novorojencka uporabijo tudi kot njegov
mrtvaski prt. Na drugi strani van Gennep poudarja, da so v Franciji iste Zenske umivale in povijale otroke ter
starce. Verdier tudi pravi, da se ljudje na francoskem podezelju enako bojijo novorojenckov kot trupel, kajti
otroci naj bi prihajali z onega sveta (prim. Vaz da Silva 2008: 71).

' Podobno velja tudi za tkanje: »Najprej se niti navije v osnovo, njihova dolzina simbolizira dolzino Zivljenja.
Volnene niti simbolizirajo spremenljivost Zivljenja. Ko se tkanje konca, nastopi smrt. Tkanina, ki nastane kot
rezultat, je mrtvaski prt. Ta prt, ki je bil prvotno napoved izku$nje clovekovega prihoda, ki so ga stkale sojeni-
ce, zdaj predstavlja zgodovino ¢lovekovega zivljenja.« (Kilbourne Matossian 1924: 331-2)
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»Cujte me, snubci mi mladi. Mrtév je bozanski Odisej,
vendar ne silite v zakon me, preden dodelam odevo,
pravkar jo tkem, da zaman ne kvari se moja mi preja!
To mrtvaski bo prt, namenjen herdju Laertu,
kadar usoda temna zadene nemile ga smrti.

Kaj lahko bi obrekle Zené me v ljudstvu Ahajcev,
ako bi lezal brez prta, ko mnogo blaga je pridobil. «

To sem dejala, oni pa ustregli so z vernim mi srcem.
Resda sem tkala nato podnevi ob velikih statvah,

v noci pa parala spet, ko dala prinesti sem baklo.
leta sem tri s prevaro slepila Ahajce.

Kadar pa z letom Cetrtim so bliZale zopet se Hore,

v krogu po mescih beZecih premnogi koncali se dnevi,
tu so naposled po izdaji me dékel, teh psic brezobzirnih,
resda zasacili snubci in grozno zagnali rabuko.

Slednji¢ dotkala sem prt, na silo, Cetudi nerada.(19.137-56)

Dala postaviti v izbo je statve si dobro velike,

tkala je platno tenko, obsezno, a nam je dejala,:

»Cujte me snubci mi mladi, mrtév je Odiséj bozanski,
vendar ne silite v zakone me, preden dodelam odevo,
pravkar jo tkem, da ne kvari zaman se moja mi preja;
to mrtvaski bo prt, namenjen heroju Laertu,

kadar zadene moZa usoda neusmiljene smrti.

Kaj lahko obrekle Zené me v ljudstvu Ahajcev,

ako bi lezal brez prta, ko mnogo blaga je pridobil. «

To je dejala. A mi? Ustregli smo z vernim ji srcem.

Res je tkala poslej podnevi ob vélikih statvah,

v noci pa parala spet, ko dala prinesti je bakle.

Leta je tri s prikrito prevaro slepila Ahajce,

kadar pa z letom Cetrtim so vracale zopet se Hore,

(v krogu po mescih bezecih premnogi koncali se dnevi),
zensk je izdala jo ena, ki vse bilé ji je znano:

tu smo zatekli jo v hipu, ko parala svetlo je tkanje.
Zdaj je odejo natkala, na silo, etudi nerada.

Ze pokazal je prt, koncavsi obsezZno tkanino,

ta je, oprana, svetila kot sonce se ali kot luna (...) (24.129-48).
(Citirano po (Homer, Odiseia, prevedel Anton Sovre, 1966)

Tudi v ruskem uroku proti krvavitvi najdemo izrazeno predstavo o tem, da je proces
umiranja enak odvijanju niti Zivljenja z vretena telesa. Tok krvi, ki prihaja iz rane, je enak
tej niti, meni Kilbourne Matossianova:

Na morju, na oceanu, na otoku Bujanu, na majhnem belem kamnu sedi lepo dekle, ki
ponovno navija svilo na krivo vreteno. Vreteno, vrti se, nit, pretrgaj se, in ti, kri, pojdi stran!«
(Kilbourne Matossian 1924: 333).
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Zato ni ¢udno, kot poudarja Cottica, da v pogrebni umetnosti ne najdemo ve¢ pri-
kaza procesa predenja, ampak samo $e predilskega orodja — orodje brez procesa namre¢
simbolizira konec bioloskega procesa (2004: 202-3). Ker po tradicijskih verovanjih novo
zivljenje prihaja iz smrti, kar lahko razumemo kot ve¢no izmenjavanje du$ med tem in
onim svetom (prim. Vaz da Silva 2008a), pa lahko obenem predvidevamo, da se torej spre-
dena nit ob smrti odvije in ponovno razprede v grobo prejo, surov, neobdelan material, iz
katerega se ob vsakem ponovnem rojstvu ponovno zac¢ne spredati in ovijati nit.

S tem bi bilo mogoce razloziti motiv kace, leZeCe na volni ob korenini drevesa, v
beloruskih zagovorih:

Na ravnem polju, na sinjem morju stoji hrast Sirokolist. Pod tem so hrastom stare ovce,
ovce iz prejsnjega leta, crna volna. Na tej volni leZi kaca kacasta® (E. R. Romanov, Belloru-
skij sbornik 5, 1894, 108, §t. 280; navedeno po Katici¢ 2008: 154).

Na ravnem je polju jablana, pod to jablano je gnezdo iz runa crnega ovna; v tem
gnezdu pa je kaca.'s (E. R. Romanov, Belloruskij sbornik 5, 1894, 181, §t. 93; navedeno po
Kati¢i¢ 2008: 154)

Kaco bi morali po mnenju sodobnih raziskovalcev, ki skusajo rekonstruirati slovan-
sko mitologijo, v kontekstu slovanske mitologije razumeti kot emanacijo praslovanskega
boga onstranstva, Velesa/Volosa. Bog onstranstva lezi torej na preji, nespredeni volni ob
vznozju drevesa (tj. na onem svetu), ki predstavlja axis mundi (podoben zagovor najdemo
tudi v hetitskem obrednem tekstu o plodnostnem bogu Telpinusu) (Kati¢i¢ 2008: 154;
prim. tudi Toporov 2002: 40-1). Med besedama je tudi etimoloska zveza: ruska beseda
vélosén', ki je v tesni zvezi z Velesom/Volosom, pomeni (med drugim) dolgo ov¢jo volno,
volneno prejo (prim. Toporov 2002: 41).

Sege ob smrti

Predstava, ki povezuje nespredeno volno z bivanjem na drugem svetu, lahko nadalje
pojasni tudi Siroko razsirjeno $ego polaganja preje, nepredene volne, neobdelane tkanine
(¢eprav ljudje prilagajo, resnici na ljubo, tudi obdelane kose tkanine ali oblacila) na grobo-
ve - simbolno torej tega, v kar se duse umrlih vracajo in spreminjajo. »Tkanino za duso«
lahko predstavljajo kosi neobdelane tkanine in nepredene volne, pa tudi rob¢ki, prti, ser-
viete, oblacila, perilo. Pravijo, da se dusa v njih »skrije«, da tam »pocivag, da je tam »za-
$¢itenac, da tam »spi«, si »naredi gnezdo«, kajti dusa je »tako lahka kot lan«. Na obmoc¢ju
nekdanje Jugoslavije obesijo kos mrtvaskega prta na tram pod stropom, da bi tako zago-
tovili dom dusi, na krize na grobu obesijo trakove za dekleta (in kravate za fante), robcke,
prticke, pasove, rute, brisace pa tudi preslico (z namotano kodeljo ali volno ali pa brez nje)
ali vreteno. Vsi ti predmeti so namenjeni le mrtvim in se jih nih¢e ne dotika. Pogostnost, s
katero ljudje zagotavljajo, da so ti predmeti nujni, je presenetljiva, poudarja Stahl. Klob¢ici
volne na krizih in smrekah krasijo tudi grobove na juznem obmoc¢ju okrozja Hunedoara,
Bolgari pa mecejo klob¢i¢e na mesta, kjer je kdo umrl (Stahl 1987: 218; Dordevi¢ 2002:

15U ¢istym poli, na sinim mori stoic dub Syrokolist. Pod tym dubom vovcy stary, perajary, cornaja vovna. Na tej
vovni ljaZic' zmeja zmjainaja.
18 Na ¢istom poli jablon', pod toj jabloneju s ¢ornogo barana runa gnjazdo; a u tom gnjazdze zmeja.
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425; Dakovi¢ 1983). Sefik Beslagi¢ omenja palico z namotano volno za predenje (verjetno
preprosta oblika preslice) tudi kot motiv na stecku (nagrobnem kamnu) iz Ljubinja (vzho-
dna Hercegovina), Marko Vego pa motiv kodelje ob liku kriza za Bekijo (obmo¢je Gruda
in Posusja v zahodni Hercegovini) (Pakovi¢ 1983). S predstavo, da se ob smrt za¢ne odvi-
janje niti z vretena ¢lovekovega telesa, bi lahko razlozili tudi simboliko odvijanja klob¢icev
oziroma niti v pogrebnih ritualih in njihovo polaganje na mesto smrti: na severu Moldavi-
je (okrozje Dorohoi) so na zacetku stoletja nosili krsto na pokopalisce tako, da so hodili po
zvitku bele tkanine, ki so ga odvijali od hiSe do pokopalisca (Stahl 1987: 218).

Sklep

Ker je predstava o niti in predenju prav zaradi njune simbolike vezi med svetovoma
tesno povezana s prihodom otrok, dus, ki prihajajo z onstranstva, na ta svet, tako kot tudis
smrtjo oz. njihovim odhodom nazaj na drugi svet, ne preseneca, da imajo bajna bitja, ki so
povezana s predenjem, nitjo ipd., najveckrat plodnostne in/ali htonske karakteristike, ki
so v mitoloskih predstavah zaradi vloge Zenske kot generatorke Zivljenja in smrti pogosto
prepletene. Tako je po mnenju Krini¢naje v ruski mari mogoce prepoznati znake boginje
smrti; tudi osnovo vere v kikimoro predstavlja kult mrtvih. V podobo rusalk naj bi se zlile
predstave o necistih pokojnikih. (Krini¢naja 1995: 5-6) Tudi Baba Jaga je povezana s sve-
tom mrtvih, zlasti s kostmi mrtvih. Po mnenju nekaterih predstavlja temni aspekt Boginje
Zivljenja in Smrti (Kilbourne Matossian 1924: 332), drugi jo imajo za htoni¢no boginjo
(Farrell 1993: 728). V Mojrah so se prepletli koncepti, kot so smrt, usoda, rojstvo in pre-
denje: za Homerja je beseda moira abstrakten koncept usode, in Moira htoni¢na boginja,
ki prinasa smrt, ki je razumljena kot aspekt ¢clovekove usode (Cottica 2004: 185-6). Norne
so v skandinavski mitologiji, ko smo videli spredaj, prav tako zadolzene tako za rojstvo
kot za smrt.

Podobno sojenice v srednji in vzhodni Evropi veljajo za bitja s htoni¢nimi znacil-
nostmi plodnostnih boginj, ki predejo usodo (Petreska 2006: 225). Vesna Petreska meni,
da je verovanje v narecnice prezitek potez plodnostne boginje s htoni¢nimi karakteristi-
kami, ki je povezana s predenjem in zavezovanjem ter odvezovanjem niti Zivljenja (2006:
230). Enake interpretacije veljajo za bitja, ki v Evropi nadzorujejo tabuje predenja (prim.
Mencej 2010).

Proces zivljenja lahko torej v luci te simbolike razumemo kot spredanje niti iz ne-
obdelane preje ter navijanje, ki se za¢ne ob rojstvu in traja do smrti, dokler ni vreteno
¢lovekovega telesa polno in se predenje konca. Tedaj se pri¢ne obraten proces: nit se zac-
ne odvijati in nato razpredati v nepredeno prejo. Razumljivo torej, da semantika glagola
viti v slovanskih jezikih obsega oba pomena: ima tako konotacijo plodnosti, rasti, rojstva
kot tudi smrti. Pomeni, ki jih ima ta glagol, so povezani s pozitivnim, z rastjo, zarodkom
(zacetkom), pomnoZevanjem, razvojem, in na drugi strani z negativnim, necisto silo in
$kodljivimi aspekti (Plotnikova 1996) — na eni strani torej s smrtjo in na drugi strani z
zivljenjem. Predenje (vitje, navijanje, odvijanje) niti (in nit) je torej proces, ki povezuje
rojstvo in smrt in oznacuje prehajanje med svetovoma zivih in mrtvih, zaznamuje pa tudi
vse, kar implicira stik med njima (bajna bitja, neciste umrle).
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The Symbolism of Spinning and Yarn in the European Tradition
Mirjam Mencej

The author attempts to throw light upon the symbolism of spinning and yarn, both
of which are closely connected in European folklore about various mythical beings, in-
cluding the impure dead. These beliefs all contain an implicit notion that yarn represents
the connection between the world of the living and that of the dead. The same concept
is indicated in the Indo-European notion about a bridge, often depicted as yarn, leading
to the world beyond. Leading from the world of the living to the world of the dead, yarn
or thread may also be directed in the opposite direction. It is believed that children, who
according to traditional beliefs come to our world from the world beyond, emerge here
by way of thread. Frequent are also allegorical notions about the “mother as the distaft”
and the “child as yarn on the spindle” from which probably arose the metaphorical notion
about the duration of a persons life corresponding to “spun yarn.” The act of spinning,
performed by the goddesses of spinning, thus possesses magical powers: the spinners spin
a newborns tissue. This skill can be misused in magic, for instance in the practices of
techniques of ‘turning human’ An awareness of the connection between spinning / yarn
and fertility / techniques of ‘turning human’ / traversing from the afterworld to our world
helps one to understand the sexual connotation of spinning (and of several other activities
connected with textiles, for example flax dressing). The end of spinning announces death,
and death denotes the process of unwinding the yarn of life from the spindle of the body,
or the spine. Furthermore, the concept which links unspun wool with life in the afterworld
can also explain the widespread custom of placing yarn, unspun wool, or raw textiles on
graves. Consequently, this symbolism provides a better understanding of the process of
life that is like spinning thread from raw yarn; beginning at birth, this process continues
until death when the spindle of the human body is full, and spinning consequently termi-
nated. This also signifies the beginning of an opposite process when the thread once again
starts to unwind, loosen, and disintegrate into unspun yarn.



From Tradition to Contemporary Belief
Tales: The “Changing Life” of Some Slovenian
Supernatural Beings from the Annual Cycle

Monika Kropej

The article addresses the oral tradition and tales about certain Slovenian supernatural
beings that accompany the annual cycle and its turning points: midsummer and midwinter
solstice as well as spring and autumn changing shifts. Discussed are the changing images of
these folk belief narratives resulting from continuously changing cultural and social contexts,
while supernatural figures or spirits acquire a demythicised image in contemporary belief
tales and urban legends.

Slovenian folk belief legends feature over one hundred and fifty different super-
natural beings, among them the supernatural beings of nature, restless souls, demons
and ghosts, mythical animals and cosmological beings. The supernatural beings here
presented accompany the yearly turning points: the summer and the winter solstices, the
spring equinox, and the conclusion of the autumn. Containing a wide variety of motifs,
folk belief legends about these supernatural beings have undergone continuous changes
due to the different cultural and social contexts.

Kresnik and the Summer Apparitions

The summer solstice is connected with a number of customs and beliefs that are
similar throughout Europe. In Slovenia, a characteristic supernatural being that makes
an appearance during this period is Kresnik (Krsnik, Krstnik, SentjanZevec). Kresnik’s at-
tributes are the sun and the fire (in Slovene, kresati denotes to kindle fire by striking).
Judging by these attributes and narrative tradition, Russian philologist Nikolai Mikhailov
established Kresnik’s similarity with the principal Slavic God Perun, the Thunder God and
the conqueror of Veles. Mikhailov linked Kresnik with fire, lightning, and with golden
color, thus with atmospheric phenomena (Mikhailov 1998, 117-235). Like Perun, Kresnik
had defeated the dragon, or Veles, God of the Underworld and of earthly riches. The struc-
ture of the tales about Kresnik can be classified into eight principal episodes:

1. Kresnik was born and lived in the castle (on the glass mountain, in the ninth
kingdom, in Bear’s castle). His mother carried him for nine years, and the child had to be
baptized ten or nine times. He was recognized as a kresnik by his horse hooves or other
marks on his body. (Pajek 1882, 579-580; Slekovec 1895, 24-25; Saselj 1906, 215-216).

2. Kresnik rode with his brother Trot in the golden carriage through the sky, and was
attacked by the Snake, whom he conquered in single combat.

3. Kresnik owned many cows and other riches. One day, a dragon stole his wealth
and locked it in a crag. Kresnik found his cattle with the help of his four-eyed dog or

171

85

1

71

1

2010,

SLAVICA XIII

STUDIA MYTHOLOGICA



172

From Tradition to Contemporary Belief Tales

a magic plant that could open cliffs; then he conquered the dragon, and reclaimed his
wealth.

4. Kresnik traveled at night and fought for the benefit of his country. People said
that when there was lightning in autumn, the Kresniki were fighting each other. Therefore
people tied the wheat sheafs with thick bindings, so that Kresnik when he seized a sheaf
and beat with it, in the end still had something in his hands. If he gained the victory the
country was rich.

5. Kresnik was greatly tempted to acquire the Snake Queen’s beautiful crown. The
crown would bring plenty of money to the person who owned it. Kresnik gets hold of
some strong horses and makes the corridor from his to the snake’s castle. He plays cards
with the Snake Queen for her crown. When the Queen notices the theft of her crown she
raises such a hue and cry that a multitude of gigantic snakes rush from everywhere. Kres-
nik escapes with the help of his horses through the corridor to his castle. (Mulec 1858,
253-254).

6. Kresnik fell in love with the beautiful daughter of the Snake Queen. Since he
could not otherwise enter the Queen’s palace, he turned into a dwarf. As he reached the
courtyard everybody started to laugh and mock him. At night he turned into a handsome
prince and took the princess with him.

7. Consequently the Snake King dispatched a dragon to Kresnik’s castle. In the castle
a beautiful princess named Vesina was living. The dragon spent six months watching over
her. On St. George’s Day the handsome count Kresnik, appeared with a bright sword and
positioned himself over the snake. After he had conquered the snake, golden wheat started
to fall onto the ground. Kresnik took Vesina for his wife, and his country was wealthy.

8. Kresnik’s wife noticed one day that Kresnik was away during the night. When she
finally saw him on the roof, she called him by his name, and Kresnik fell down and killed
himself. (Pajek 1882, 581).

The well-known legend describing Kresnik’s adventures is the legend of the Kresnik
of Vurberg castle. Documented as early as in the 1840s, it was first published in its entirety
by Matej Slekovec in 1895. This legend contains most of the cited episodes, except the
second and the third episode. The second episode is depicted in another tale collected in
1858 in Styria:

Kresnik had a brother named Trot. One day the brothers were flying in a golden car-
riage to a feast given by the Babylonian Snake Queen. During the ride it started to thunder
fiercely. Although the Snake Queen had always fawned over Kresnik, in reality she couldn’t
stand him. So she dispatched a snake that had mighty wings like an eagle. The snake ap-
peared from the fog, attacked Kresnik, and tried to slaughter him. But Trot cut its head
off with a golden axe. As the snake flickered its tail into the clouds the clouds produced an
immense downpour of rain, almost drowning Kresnik and Trot. But the swift hooves of Kres-
nik’s horses, fast as lightning, managed to save their master from the flood. (Pohorski 1858,
347).

The image of Kresnik or Peun driving through the sky in a golden carriage has con-
nected Perun in the time of Christianisation with St. Elias.

The third episode is described by the same author:
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People from Pohorje say that Kresnik owned many cows and was breastfeeding them.
Their milk was so fragrant that the white snake repeatedly hid in the stable and sucked it
from their udders. Kresnik was grazing his cows by himself, usually in the mountains. When
he once fell asleep a brigand stole all his cows. Try as he might, Kresnik could not find them.
But he owned a four-eyed dog, whom he dispatched to look for the cows around the mountain
range. The dog quickly smelled the cows hidden in the cave of a mighty mountain. He ran
home to Kresnik, who was sitting in a large castle, and told his master that he had found the
cows. Flying as a bird, Kresnik soared across the mountains and knocked on the door. But the
giant, who was half human and half dragon, did not release the cows until Kresnik slaugh-
tered him with a bolt of lightning. (Pohorski 1858, 374).

The rescuing of the princess and killing the large snake is the key episode in the
cycle of Kresnik’s legends and at the same time this is also the principal Slavic myth, re-
constructed by V. V. Ivanov and V. N. Toporov (1974). One of the legends about Kresnik
killing the snake and rescuing the princess was recorded in Styria in 1870:

/.../ A snake was crossing the river Drava. It was so large that it stemmed the rivers
flow as it was creeping across. Folks say that the Drava overflooded the entire Ptujsko Field
and ran among hills planted with vines; one can still see the dry, winding riverbed. The snake
crawled toward a mighty castle where its enormous body, its tail in its mouth, coiled around
it. In this castle was imprisoned a beautiful princess by the name of Vesina. For six months
Vesina had been kept imprisoned in the castle by the snake. Then, on St. George’s Day, the
handsome Count Krsnik came along. He positioned himself over the snake, but since it had
wings it lifted into the air. But Krsnik, who was also a sorcerer, grew wings. A fierce battle
took place in the air. Krsnik defeated the snake, threw it into the deep castle well and chained
it to a rock with a strong chain; it has been lying there to this day. After the fight golden wheat
started to fall from the sky. Krsnik took Vesina for his wife and they lived happily. (Trstenjak
1970, 21).

While this legend contains the elements of the principal myth of the Slavic cosmol-
ogy; the third episode - about Kresnik the owner of many cows stolen by the dragon and
locked in a crag - contains the elements of the ancient Indo-European stockbreeding and
agricultural myth reconstructed by Bruce Lincoln. This myth presents the fight between
the hero and the three-headed snake, because the sneak took away the hero’s cattle. The
hero, strengthened by the inebriating drink and sometimes with the help of the God of the
war, defeats the monster and takes away the prey (Lincoln 1983, 103-124). Lincoln con-
nected this myth with the socioeconomic circumstances of the cattle-breeding societies,
where the greed for the cattle became the synonym for the conflicts.

In the fifth episode, Kresnik has to fight with his adversary the False Kresnik or
Vedomec for the benefit of his country. As already Leopold Kretzenbacher assumed, the
Kresnik and his opposition the False Kresnik were supposedly two poles of one and the
same figure (Kretzenbacher 1941, 21-22). According to the narrative tradition it seems
that Kresnik had his double or his twin brother, who represented his opposite pole.

Kresnik has gradually lost his mythical character. While he was initially in the func-
tion of a god, he later became Prince Kresnik, or a kind of wizard, fighting the false Kres-
nik to ensure good crops for his lands; he thus assumed the role of clan protector, shaman,
or sorcerer, the “ecstatic Kresnik’, as Zmago Smitek named him (Smitek 2004, 145). The
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lore about the so-called “ecstatic Kresnik” shares its roots with the Hungarian Taltos, Ital-
ian Benandant, Greek Kallikantzaros, South Slavic Mogut, etc. All of them have acquired
the characteristics of sorcerers or shamans. The “ecstatic kresnik” differs from the “mytho-
logical Kresnik” in that he appears in the role of a “village shaman” fighting for the benefit
of his local community.

It was believed that the “kresniki” were born with a mark upon their body, either
still wrapped in their placenta or with eyebrows grown together, with teeth, a small tail,
extra fingers or toes, etc. Already J. W. Valvasor had written about the kresniki and their
adventures, mentioning that the Vedavci fight the Sentjanzevci (Valvasor 1689, vol. XI,
p- 282). It was also believed that these Kresniki fought disguised as animals, for instance
as a red ox fighting a black one, as a bull battling with an ox (Pajek 1882, p. 578; Pajek
1884, 77), as a white and a black dog, or as a pig with horse hooves (Pajek 1884, 82). For
their weapons they used horns (that are associated with lightning), axes, sheaves, and
beanpole ends (which remain in the field after harvest) as in the tale from Primorska (the
coastland):

Slovenes living near Gorica believe that on St. John’s Eve witches fight with Kresniki.
They also believe that Kerstnik is the twelfth brother, which means that if a family has
twelve sons begot by one father, the twelfth brother is a kerstnik. On Midsummer Day the
kerstniki find themselves in grave danger. They are attacked by witches using beanpoles
and stakes. Actually, they use what has been left of those beanpoles and stakes, which are
the parts that break off and remain in the soil after beanpoles have been collected and
taken home in the fall. So in order to prevent witches from seizing such weapons, farmers
carefully pull out all such pieces. (Kocianci¢ 1854, 157; Kropej, Dapit 2006, no. 13, p.
26).

Kresnik can be helped by his servant, or by people watching the fight:

The Kresnik of Vurberg once said: “A terrible storm and downpour with wind shall
come to pass today. Two wild boars shall try to kill each other in the field. One of them will be
slender and scrawny, the other fat. You are not to help the fat one since he is already stronger.”
And this came to pass, just as Kresnik had said. People saw the two boars fight and chop at
one another. A farmer in a field thrice struck the thin one with a switch, and right away the
fat one started to win the fight. When the scales were tipped to the disadvantage of the slim
boar another farmer jumped near, thrusting a pitchfork from behind in the portly boar’s tes-
ticles. Immediately an abundance of wheat started to rain on the field, and the farmers had
ample quantities of it. The slender boar turned out to be the Kresnik of Vurberg. Later on, he
showed the first farmer his back marked by the three strikes of the switch, saying sulkily: “See
how strongly you have hit me?” (Pajek 1882, 581).

At night, the Kresniki were believed to meet at crossroads, under trees, particularly
walnut trees, like in the recently recorded legend from Slavia Veneta:

Balavantarji were such people who, when it was that time of night, assembled together.
They themselves had no idea where they were going. They just went to a crossroads. None of
them later knew that they had met, neither the first one nor the second nor the third... There
were so many. For it is said that on the way to St Martin there are four paths that make a
real crossroads.

Once they started to fight there. One of them had a wooden leg. It happened that they
could not find his leg so they made him one from an elder tree. (Recorded by: Roberto Dapit,
1996, published: Kropej, Dapit 2008, no. 12, p. 22).
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Descriptions of such fights suggest that Kresnik’s soul left his body to travel through
the world. These belief legends about the human soul in the form of an insect such as a
hornet, that leaves human body during sleep and later returns, are known throughout
Europe and also in a part of Asia. The earliest reference can be found in a book written at
the end of the 8™ century by the historian Paul the Deacon, Historia Langobardorum (vol.
3, chap. 34). The text refers to border areas between Slovenia and Italy (Smitek 2003, 5),
which is the territory where the lore about the so-called zduhaci (people with escaping
souls), for example the Vedomci, the Banandanti, and the Kresniki, had been preserved
almost to the present.

Souls in the shape of butterflies or mice are mentioned in inquisition records from
16" and 17%-century Europe. In Italian Slavia Veneta such records contain interesting data
on the banandanti who were accused of witchcraft, stating that during sleep they were
leaving their body and setting off to fight witches or wizards; there are also notes on the
banandanti whose souls in the form of a mouse had climbed from the mouth of a person
fast asleep.

Carlo Ginzburg questioned a close connection between the “older” Kresnik, the
ruler of the earthly world, and the “later” one, the protector of territory. Along with some
other scholars, he found parallels in Italian, particularly Friulian, and Hungarian tradi-
tions about the benandanti only with the “ecstatic kresnik” According to Ginzburg this
lore preserves the memory of ecstatic cults that are somehow connected with ancient
Eurasian shamanism (Ginzburg 1989, 130-160).

Maja Boskovi¢-Stulli has researched the lore on Kresnik in Croatia, which has been
preserved particularly in Istria and Dalmatia. She has ascertained that the Croatian Kres-
nik has principally the role of protector. Believing that the kresniki were mainly adver-
saries of the Strigoni (sorcerers) Boskovi¢-Stulli drew a parallel between them and the
South Slavic moguti or zduhaci, beings whose soul at times escapes to roam other worlds
(Boskovi¢-Stulli 1960, 292).

In Istria people believe still today that while the person who is Kresnik is sleeping,
his “consciousness”, “his breath” or his “other body” - that is his metaphysical body that
can't be seen - travels around. If his physical body is turned around, his metaphysical
body can’t return, and the person dies (Lipovec Cebron 2008, 133). They still tell tales
about Kresniks fighting the sorcerers in the form of a black and a white dog, such as
this:

One day my uncle went with his donkey to a mill beneath Crnica. They were grinding
grain until night fell. It was summer and there was little water. So when he was returning it
was already late at night. As he was nearing Dvor the donkey started to strain its ears. When
uncle reached his field he saw two dogs, one black and the other white, running toward him.
He thought there were hunters with them; he thought it was already dawn. So he took a stone
and hurried behind the white dog. The dog bared its white teeth, growled, and ran away.
When uncle reached his home it was still night but it seemed to him that it was already morn-
ing. It was about two or three hours after midnight. People had no watches in those days, not
like today when we constantly carry a watch.

They say the white dog is a Kresnik; he would help and protect and defend you. The
black dog is a sorcerer who, if it weren’t for the white one, would slaughter you. (Recorded
by Mojca Ravnik, recounted by Ernest Kmet, 1989, Kluni in Istria, Archives ISN ZRC
SAZU).

175



176

From Tradition to Contemporary Belief Tales

The Kresniki have become today firmly embedded in people’s belief especially in
Western Slovenia. Strongly convinced that they possess certain abilities, people in Istria
even today believe that the kresnik (a certain person) assumes the role of witch doctor or
village healer (Lipovec Cebron 2008, 132-136).

Jarnik, the Wolf-shepherd and the Departed Souls

In folk belief tales, the Vol¢ji pastir (Wolf-shepherd), also called Sent (Devil),
Sentjurij, Jurij s puso (George with a gun), Jarnik or Vol¢ko (Trstenjak 1859, 50; Kelemi-
na 1930, no. 29), had the role of the Master of the Wolves and simultaneously the protector
of cattle. It can be said that the Master of the Wolves is a counterpart of St. George: while
the pasturing season commences on St. George’s name day (April 23/24), the Master of
the wolves announces its end on St. Martin’s name day (November 11).

In Slovenian folk heritage Wolf-shepherd is either a mythological chtonic being or
a human transformed into the Wolf. His special characteristics are often foretold by the
manner of his birth or by certain distinctions with which he is born. In folk belief tales the
Wolf-shepherd may ride a wolf or a goat, he may appear as a horseman, or as an old man,
often lame, with a limp, sometimes blind in one eye. He may even be half human and half
wolf, or an eternal wanderer; some people depicted him as the devil. He usually appeared
during the twelve - or the wolf — nights around Christmas which are called the kalikanderi
in the Balkans. He may also appear during the time of wolf holidays called the martinci
(around the name day of St. Martin on November 11), including November 1 (All Saints’
Day) and 2 (All Souls’ Day), when, as they say, the dead return to this world.

People living on the southern slopes of Pohorje say that the Wolf-shepherd can do
most harm on Christmas Eve. That evening he quietly limps to his homestead and chases
away his servants. After forcing them to swim across the waters he transforms them into
wolves. A similar tradition was described by Pajek who depicted Sent as a “mean ghost
with an axe” (Pajek 1884, 226). In Styria, the leader of carolers is called Volcko; the name
is obviously derived from the Slovene word volk, the wolf.

Other saints may also appear in the role of the Wolf-shepherd. In her treatise on the
Wolf-shepherd, Mirjam Mencej listed as many as twelve saints who may assume the func-
tion of the wolf master within the yearly cycle of pasturing. They are as follows: St. Martin
(or St. Mrata, November 11); the autumnal St. George (November 26); St. Andrew (No-
vember 30); St. Nicholas (December 6); St. Danilo (December 17); St. Ignatius (December
20); St. Sava (January 14); St. Trifun (February 1-5); St. Ilija (July 20); St. Dimitrij (October
26); and St. Michael (September 9). In Bavaria, St. Wolfgang (October 31) (Mencej 2001:
125). According to Mencej, one of the principal functions of the Master of the wolves is
to summon the wolves and to dismiss them, thus announcing the first and the last day of
pasture, respectively. In this sense, the Master of the Wolves exchanges the winter with the
summer (Mencej 2001, 185-196).

The Wolf-shepherd is the successor of the mythical protector of herds, cattle, and
sheep who could also cure sick animals. As is the case with the Wild Hunter, the Wolf
Shepherd’s chtonic character and lameness makes him similar to the Germanic Odin, the
Norse Wodan, the Greek Hephaestus, the Celtic Dis Pater, and the Slavic Dazbog. Rather
than perceiving him as the protector of cattle and pasture, Jifi Polivka, who has written an
extensive treatise on the subject, links him primarily to a forest spirit such as Lisun, Polis-
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un, and Lesij, for example (Polivka 1927, 175). In his essay on the Wolf Shepherd, Veselin
Cajkanovi¢ focused on his original character and role, but did not study him within the
broader context of Slavic shepherd rites and beliefs. Originally the lame, or the limping
last wolf, the Master of the Wolves, suggests certain parallels with the South-Slavic god of
cattle and the world beyond Dabog or lame Daba (Cajkanovi¢ 1994, 118-122). Mencej
established that in the Slavic heritage the Master of the wolves has the same characteristics
as Veles/Volos, the pre-Slavic god of death and of the afterworld (Mencej 2001, 248).

Radoslav Katici¢ has placed the act of closing, or the locking, of wolves’ muzzles on
St. George’s Day in the very center of the pre-Slavic vegetation and fertility myth (Katic¢i¢
1987, 27-28). According to him Zeleni Jurij (Green George) was the son of Perun. He
was born on New Year’s Day, carolers (representing Veles) took him to Veles’ world of the
dead; in spring he once again returned to the world of the living. Building on the hypoth-
esis that St. George replaced the Master of the wolves at the onset of Christianity, Mencej
has pointed out the shepherd aspect of this fertility myth connected with the yearly cycle.
She suggests that Jurij the shepherd and a victim of the Master of the Wolves, who is often
depicted as a shepherd himself, are the same character, and that the son of Perun was truly
taken to the world of Veles on the last day of outdoor pasture in the fall. Zeleni Jurij was
a fertility deity combining both the vegetational and the shepherd aspects (Mencej 2001,
196-204). But the written sources prove that this Zeleni Jurij, who appears in late autumn
is the opposite twin — Wolf-shepherd or Jarnik - of Zeleni Jurij who appears in spring
time.

It is undeniable that the period of late autumn is the time dedicated to departed
ancestors. At the end of the yearly cycle people are reminded of the brief duration of
their own lives. Although people have always remembered and honored their deceased
throughout the year, they do so particularly on All Saints’ Day (November 1), and on
All Souls’ Day (November 2), certain that on these days their deceased ancestors, family
members and friends are closest to them.

When a person died, their family opened all windows and doors to enable the soul
to leave the house. It was believed that for forty days the departed souls visited familiar
places and lingered on their own grave, which is why their relatives placed some food
there. Since by far the most difficult task for the soul was to traverse water, some traditions
- particularly those of the East Slavs - held that Saint Nicholas ferried departed souls to
the world beyond.

It is an interesting fact that in Croatian Velebit (in the vicinity of Split) people still
attend the cemeteries for departed souls, the so-called mirilo (mera = measure). Each vil-
lage had its own “soul cemetery”. On their way to a regular cemetery, mourners would stop
to make a symbolic grave for the soul of the deceased by taking his measure, afterwards
proceeding to the cemetery to bury the body. On their way back they covered the taken
measure with stones (Pleterski, Santek 2010).

Even today people tell stories about supernatural beings connected with beliefs in
ghosts, departed souls, death, and the afterlife. These notions often derive from animistic
beliefs and also from fear of deceased relatives or returning souls. The restless beings rep-
resenting the souls that return to the world of the living because of their sins, have been
named the Merasi, the Dzilerji, the Brezglavci (acephalos - the headless), the Preklese
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or the Preglavice (the troubles), the Svecari or the Svec¢niki (the candles), like in this tale
from Prekmurje:

A man from Melinci was returning late at night from Beltinci where he had been to a
cattle fair. He had sold a cow, so afterwards he had a few drinks in a pub. When he reached
a bridge across the Doubel he was overtaken by a dziler. The dZiler jumped on his shoulders
and the man had to carry it all the way to the cemetery in Melinci. The apparition then crept
down from his shoulders and retired to the mortuary. (Resek 1995, 59).

These cursed souls can also appear in human form or in the form of an animal such
as a dog, a cat, a frog, or a moth circling a burning candle. In Slavia Veneta, people imag-
ined a departed soul that finds no peace after death as a small roaming light or hovering
fire (fuch voladi). If a reflection of a hovering fire fell on the laundry drying outside at
night the person who would put on such a shirt would be afflicted with erysipelas or even
with burning pain popularly referred to as the sickness of Saint Anthony’s fire - fuch di
San Antoni. (Mailly, ed. Matic¢etov 1989, p. 59, no. 8).

All Saints’ Day and All Souls’ Day are today in Slovenia closely connected with Hal-
loween (Santino 1983). Halloween is now sufficiently popular, and has been incorporated
in contemporary legends and jokes such as this one:

Do you know what kind of a holiday is Halloween?

It’s the same as Women'’s Day, only it’s Witches” Night.

Its punch line becomes clear once we know that Halloween is called Witches” Night
in Slovenia.

Folk belief traditions have been transformed - or better: traversed - from the visions
of the divine to the apparitions of the ghosts, and finally to the jokes about witches.

The Midwinter Deities, Moko$, Pehtra Baba and the Wild Hunt

A dazzling creature, “Perachtum” illuminated the world in winter and, on a certain
night in the middle of winter, strengthened the warmth of the sun so that it could shine
upon the earth once again. A supernatural being Pehtra (Pehta, Pehtra Baba) is a succes-
sor of Mokos. The Slavs widely worshipped Mokos$, also called Mokéska, Mdtoha, or Md-
toga. Moko$ was together with Perun and Veles a female deity who played an important
role in the principal Slavic myth. She was connected with water and spinning (Ivanov,
Toporov 1983). She was also a Slavic deity of cyclical circulation and renewal, fertility,
protector of female chores, particularly of spinning, weaving, and doing laundry. While
the Old Church Slavonic root mok- denotes wet, damp, the root mot- denotes to coil,
to spin; mdtok, for instance, denotes a spinning wheel. Moko§ was also the protector of
trades, particularly of spinning, weaving, and music. The deity connected with Moko$ in
Slavic traditions was also Zlata Baba (Golden Hag); later successors of Moko$ are beside
her also Baba (the Hag) Pehtra Baba - a dazzling creature, St. Lucia who was supposed to
bring light in the land and was a Christian attendant of Perht, and other Midwinter dei-
ties - the personifications of days of the week - like Torka (Thusday), Cetrtka (Thursday),
Petka (Friday, St. Parasceve, 14. Oct.), St. Nedelja (St. Sunday) and Kvatra (Quarter day
woman), which also assumed some functions of the Perht. These personifications ensured
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that people respected and obeyed the restrictions of spinning and other prescriptions for
these days (for more about this see: Kropej 2008, 182-186).

According to popular belief Moko§ or Mokoska was later connected with the Great
Witch (Lamia). Davorin Trstenjak wrote down the story about Mokoska — Lama baba
(Lamwaberl) - living in a castle in a marshy place that he had heard about from Rudolf
Puff in Styria:

Lamwaberl used to live in Griinau, a marshy place not far away from Sent Florjan
Square, near the LoZnica that often overflowed its banks. Archaeological artifacts confirm
that in the olden times the place had been cultivated. A lonesome farming estate is situated
there now, but once upon a time there stood the castle of Mokoska, a heathen princess who
lived in it. The castle was surrounded by gardens that were always green. She occasionally
helped people but sometimes also harmed them; she was especially wont to taking children
with her. At long last, God punished her. On a stormy night the castle and all its gardens sank
into the ground. But Mokoska was not doomed. She continued to appear, disguised in differ-
ent female forms. She still carries off children, especially those who have been neglected by
their parents. (Trstenjak 1855, 206).

The heritage that has been preserved about Baba depicts her as a scary female figure
who barred the road to anybody who was for the first time taking cattle to pasture, or was
about to undertake a commercial trip, or went to school for the first time, etc. Anybody
who chanced upon her had to donate something, for example a piece of bread, kiss her,
and so on.

According to tradition Pehtra Baba was, among other things, the leader of the Wild
Hunt. People imagined it as a night-time procession of rushing and raging demons and
departed souls during twelve nights around Christmas and New Year. The popular tradi-
tion of the Wild Hunt is based on the concept of the ghosts of the dead storming around at
a certain time of the year. This tradition seems to derive from the belief, known already in
antiquity, in which the leader of the souls of the dead was Cybele. In the Norse saga Snorra
Edda the Wild Hunt, which takes place on battlefields of the fallen warriors, is led by the
Valkyries who are bringing slain heroes to Valhalla, the kingdom of Odin.

The tradition of Perhtra Baba or Perta was particularly popular in the region of the
Alps, like in the tale from Bovec:

A man refused to believe that the Pérte existed. So on Epiphany he set out to await
them. In order to see them pass he hid near the bridge across the Koritnica (by Bovec). But
although he was hidden the pérte knew where he was. As they were passing one of them
hacked at his leg with a broad ax, laming him. A year later he waited for them again. The
same pérta said: “I've forgotten something here last year; I have to take it back.” And he was
well again. (P-ov 1884, 303-304).

It was believed that if the Wild Hunt encountered a human it would tear him or her
apart, or would fling an axe into them. A year later, at the same time and in the same place,
the Hunt would remove the axe and relieve the victim from pain. If they heard the Wild
Hunt, people were advised to swiftly throw themselves into the right-hand side wheel
track on their path or to cross themselves, step aside, and remain motionless; this was the
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only way to avoid grave injuries that could be inflicted upon passersby by the Wild Hunt.
Those who mimicked the howling of the Wild Hunt would be thrown a human shoulder
or a leg, as if to say, “You hunted with us, so also feast with us!” or “Since you helped with
the chasing you will also help with the gnawing!” In Carinthia people still today recount
of hunters who chanced upon the Wild Hunt during their nocturnal hunts.

In Resia, the tradition about the Wild Hunt is still known in the form of variants
about fallen warriors rushing, either on horseback or on foot, by those who happen to
be in that place at that moment. In Val Canale people tell stories about the Wild Hunt
burning the clothes on the back of those unfortunates who happen to pass by, even if they
swiftly throw themselves on the ground (Kropej, Dapit 2008, p. 36, no. 28).

Pehtra or Perta has become a popular supernatural being in Upper Carniola and in
the Western Alps. Peter Jakelj - Smerinjekov, a folk storyteller — who inspired the writer
Josip Vandot - told stories about Pehta , Bedanec and Kosobrin in the late 1950s and 60s
to Milko Maticetov. The recorded material is preserved in the Archives ISN ZRC SAZU.
In this way Pehta from Kranjska gora has become a literary heroine in children’s books
written by Josip Vandot, and she remains to this day one of the principal local tourist at-
tractions because the daughter of Smerinjekov, Marica Globo¢nik still tells stories about
her to the visitors and tourists.

Zeleni Jurij, Marjetica and the Spring Time

All of these frightening activities of mid-winter supernatural beings awaken the
spring that is heralded by Zeleni Jurij (Green George) on St. George’s Day, he is known
as Jack in the Green in England. East Slavs had named him also Jarylo. Zeleni Jurij is, like
Kresnik, supposed to be Perun’s son. It seems that they are two of Perun’s incarnations or
sons appearing in different yearly periods.

The Russian philologists Ivanov and Toporov have found mainly on the tradition
about Zeleni Jurij, traces of the principal myth of Perun and Veles, linking Jurij/Jarylo
with Balto-Slavic Jarovit, a deity of fertility, who was initially worshipped on April 15
(Ivanov, Toporov 1974, 184).

Both Radoslav Kati¢i¢ (1987) and Vitomir Belaj (1998) share the opinion that Jurij/
Jarylo is the son of Perun and central to the pre-Slavic vegetation and fertility myth. Jurij
was taken by envoys of Veles to the land of the dead from which he returned to the world
of the living in spring. As a harbinger of spring, Zeleni Jurij is also connected with the
circular flow of time and with renewal. According to Katic¢i¢’s reconstruction of the myth
of Zeleni Jurij, the mythic story recounts how young Jurij rides his horse from afar, from
the land of eternal spring and the land of the dead - from Veles’ land - across a blood-
stained sea, through a mountain to a green field. In Nestor’s Chronicle from the 12 cen-
tury, the word *irbj, *vyrpjb — “Vyrej” — denotes a paradise beyond the waters, a place to
which birds of heaven migrate in winter; the name Jurij, whose etymological origin is the
word irej, links him with swampland. At the end of his journey, Jurij arrives at the door of
Perun’s court to marry Perun’s daughter (his sister) Mara. Together with the sacrifice of
the horse, the hieros gamos ensures vegetational growth and fertility (Kati¢i¢ 1989). Some
Slovene folk tales and songs also mention an incestuous relationship between a brother
and a sister (Tvrdoglav and Marjetica, SLP 1, no. 21; The girl saved from the dragon, no.
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22/1-4), which is the sacred marriage already mentioned in the myth of Kresnik. The sa-
cred marriage is therefore connected also with Zeleni Jurij.

It can be gathered from the lore that Jarnik is the counterpart, or the twin brother,
of Jurij. In some tales, Zeleni Jurij, or St. George, has the role of the Wolf Shepherd or
the Master of the Wolves. People living in the vicinity of Karlovac used to tell that on St.
George’s Day all wolves gathered in one place, waiting for St. George, who then arrived
riding a fiery billy goat. Around Karlovac people even believed that he appeared in the
shape of a white wolf to allocate each wolf its own hunting ground (Kelemina 1930, no.
21/11).

Jurij with a gun is also mentioned in a folk song that has been preserved in a manu-
script written by Anton Martin Slomsek and published by Ivan Grafenauer in Slovenski
etnograf (Grafenauer 1956, p. 197-202). The final, fifth verse goes like this:

/.../ Again a fearsome beast appeared,

And there came Jurij with his gun.

He shot the mosquito in the small hole:

George got the mosquito; the mosquito got the lion,

The lion got the wolf, the wolf got the fox, the fox got the rabbit,

The rabbit got the cat, the cat got the mouse, and the mouse got the yellow wheat.
When, oh when, you peasant poot, when will you get rich?

(SNP I, no. 966).

In this song, that has been classified as a children’s song about animals, Jurij with a
gun plays the role of a hunter hunting animals that in turn hunt one another. Anton Mar-
tin Slomsek added a handwritten note that this was one of the oldest songs in Carniola. As
frequently happens in folk lore, a mythological character has been transplanted from an
abandoned ritual, or from a ritual song, to children’ folk lore.

In Ledenice in Gailtal (Austrian Carinthia) folk custom was performed on St.
George’s day, that was described by Franz Koschier (1957, 862-880): After building a bon-
fire on a nearby hill local lads also dug a grave for St. George next to it. Wrapped in straw,
St. George lay in the grave covered with green pine branches. After a prayer the lads tore
down the hill, making a tremendous racket, with St. George in pursuit. Researchers be-
lieve that the custom exhibits characteristics of a buried and newly-awoken vegetation
deity (Smitek 2004, 132). However if we regard the folk custom and the narrative tradition
about Zeleni Jurij as a common source, we can see that Zeleni Jurij is the young god - the
son of Perun, and that Marjetica (Vesna or Deva) is the young goddess - the daughter of
Mokos$, and that the three figures: Zeleni Jurij, the dragon and Deva form another trian-
gular form, repeating the principal Slavic myth.

Nowadays the customs and processions connected with Zeleni Jurij are being re-
vived mostly by folklore groups that enact them, particularly in Bela Krajina where the
customs of celebrating St. George’s Day have been preserved longest.

Conclusion

The material analyzed for the purpose of this paper strongly indicates that the super-
natural beings that accompany the yearly cycle are intertwined and related. For example,
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both Kresnik and Zeleni Jurij (Green George) appear in the same role of the dragon slayer
in the principal Slavic myth. Both of them are the sons of Perun, the God of Heavens, and
some sources even indicate that they might be the tenth, or the twelfth, brothers. Both are
said to have their opposite counterpart, or a twin brother. The counterpart of Zeleni Jurij
is Jarnik, or the Wolf-shepherd (the Master of the wolves), appearing in autumn from the
world beyond, from across the waters, he unties the wolves and thus announces the arrival
of winter. The counterpart of Kresnik is the false Kresnik, named Vedomec, whom Kres-
nik has to fight in order to ensure a good harvest in his land. This indicates the parallels
with Indo-European stockbreeding myth (Lincoln, 1983, 103-124).

The old Slavic deity Moko$ and her daughter, the young goddess Ziva, whose name
in Slovene folk lore is often Vesna or Marjetica (St Margaret) or Deva (Virgin), are Slavic
parallels of the Indo-European old and young goddesses examined by Emily Lyle (2007,
67-68). Together with Perun and Veles, Mokos has been classified as one of the principal
Old Slavic deities (Ivanov, Toporov 1983). Therefore Moko$ was the predecessor and the
mother of young deities such as Deva, which has been confirmed by toponyms (Smitek
2006). It follows from the Slovene folk narrative and song tradition that the parents of
both Kresnik and Zeleni Jurij were Perun and Mokos; at the same time they were also the
parents of Vesna and Marjetica, who were the sisters and simultaneously the brides, of
Zeleni Jurij and of Kresnik.

Slovene narrative tradition thus confirms the conclusion of August Wiinsche that
ancient cultures regarded the calendar year and its segments as related in kinship
(Wiinsche 1986). In Slovene narrative tradition the cosmogonic deities appear as married
couples, brothers, sisters, and children. It also confirms the conclusion that this kin con-
nection is based on kinship ties among gods who had created the year and its course.

During the course of many years, people’s attitude toward these myths has changed.
Mythological stories gradually transformed into unrelated legends or belief tales, which
in turn became increasingly fragmented. Their content changed more than the narrative
genres themselves. Today, the supernatural beings from old cosmogonical narratives have
acquired a mostly demythicised image. Stories that helped us preserve the memory of
mythological characters that accompany the year and its cycle are usually classified as be-
lief tales. Only a few of them could be classified as contemporary legends, and only certain
newer elements can be found in jokes and humorous stories, according to the classifica-
tion of the ethnopoetic genres (Jason 2000, 30-37).

The changing images of these folk belief narratives result from continuously chang-
ing cultural and social contexts, whereby supernatural figures acquire a demythicised im-
age in contemporary belief tales, narratives, and urban legends. This contemporary image
may approximate spirits and witches, and it may acquire commercial and humorous fea-
tures. But, surprisingly enough, these ancient supernatural beings are very much persist-
ent in the Slovenian narrative tradition even today. At the same time they appear also in
folkloristic events, contemporary customs as well as in literature and art.
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Od tradicije do sodobnih zgodb: spreminjajoce Zivljenje nekaterih slovenskih
bajeslovnih bitij letnega cikla

Monika Kropej

Clanek se osredoto¢a na ljudsko pripovedno tradicijo in pravljice o slovenskih baje-
slovnih bitjih, ki spremljajo letni cikel. Med drugim so obravnavani Kresniki (Benandan-
ti) — branilci pred ¢arovnicami in demoni, ki so bili §e posebej prisotni v ¢asu poletnega
solsticija. V pozni jeseni, ob dnevu mrtvih (1. november) in na dan vseh svetih (2. novem-
ber), so si ljudje zivo pripovedovali zgodbe o duhovih in dusah pokojnih. Prav tako so v
¢asu vol¢jih praznikov, ki jih Juzni Slovani imenujejo martinci (okoli godu sv. Martina, 11.
novembra), verjeli, da pride z onega sveta Vol¢ji pastir (gospodar volkov). Ob zimskem
solsticiju naj bi imele moc¢ sredozimke: Mokos, Zlata baba, Pehtra baba (Pehta) in druga
zenska bostva, ki so bila pogosto povezana s prejo in zenskimi opravili. Pomladi ljudsko
izro¢ilo opeva Zelenega Jurija (Jarylo), prinasalca rodovitnosti in son¢ne toplote.

Raziskava je pokazala, da so “glavni junaki” med omenjenimi bajeslovnimi bitji med
seboj povezani in celo v sorodstvenih odnosih. Tako slovensko mitopoeti¢no izrocilo po-
trjuje ugotovitve A. Wiinscheja, da so bozanstva in polbozanstva najstarejsih mitov, ki so
po eni strain ustvarjala svet, po drugi pa so tudi spremljala letni cikel in cikli¢no krozenje
narave, med seboj sorodstveno povezana in nastopajo bodisi kot poroceni pari, bratje,
sestre, otroci, kakor tudi med seboj nasprotujoci si dvojcki. Na ta na¢in prevzemajo vloge
bogov slovanskega glavnega mita, katerega protagonisti so Perun, Veles in Mokos. Prav
tako je raziskava tudi potrdila, da so te sorodstvene povezave osnovane na mitih o stvar-
jenju sveta in o stvarjenju leta in njegovega cikla; kakor tudi na indoevropskem Zivinorej-
sko-poljedeljskem mitu o kraji in ponovni osvoboditvi pridelka, ki ga je rekonstruiral B.
Lincoln.

Spreminjajoc¢e podobe in oblike teh bajeslovnih bitij in verskih predstav, povezanih
z njimi, so se prilagajale druzbenim, gospodarskim in kulturnim spremembam v svetu.
Tako se je spomin nanje ohranil do danasnjih dni, prezivel pokristjanjenje in druge ideo-
loske spremembe. V teku tega procesa je bilo izroc¢ilo demitizirano in je s¢asoma postalo
sestavni del sodobnega pripovednistva, verovanj, urbanih legend in $al, kakor tudi pred-
met poustvarjanja in umetniski navdih.
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Od staroslovanskega Svarozic¢a/Radogosta do
slovenskega Kresnika

Zmago Smitek

Posveceno Nikolaju Mikhailovu

The mythological figure of the god SvaroZi¢/Radogost is known from relatively recent
sources dating from the period from the eleventh to fourteenth century. These sources suggest
that eastern and western Slavs venerated him as the deity of fire, Sun and war, and ethnologi-
cal and linguistic data point to his presence in the territory of southern Slavs as well. Since
the name and the function of Svarozi¢/Radogost is so widespread, a more detailed explana-
tion is needed, based both on the etymological research of Frangois Cornillot and an analysis
of Slovene folk songs about a young prince joining his worshippers during midsummer fes-
tivities. The Slovene oral tradition of the royal hero Kresnik can also be included within this
conceptual framework

Iz ruskega verskega besedila Slovo njekogo hristoljubca iz 14. stoletja nam je znano,
da so stari Rusi molili k ognju, ki so ga imenovali Svarozi¢. V slovanskem prevodu Mala-
lasove kronike (12. stoletje) je bil primerjan s starogrskim Hefajstom. Kot sin Svaroga pa
je med Rusi nosil tudi vzdevek son¢ni Dazbog (Ipatijevski rokopis, 12. stoletje). Svarozi¢
je bil tudi glavno bozanstvo polabskih in baltskih Slovanov. Med njimi omenja kult Svaro-
zi¢a sveti Bruno v pismu Henriku II. (leta 1008) z imenom Zuarasic, za njim pa Thietmar
iz Merseburga v svoji Kroniki (Chronicon 6.23, pred letom 1018) kot toponim Zuarasici,
ki je oznaceval svetiS¢e boga Svarozic¢a. Sveti Bruno je v svojem zapisu postavil naspro-
ti »hudicu Svarozi¢u« svetega voj$¢aka Mavricija kot vodjo krsc¢anskih svetnikov, kar bi
lahko pomenilo, da je Svarozi¢ veljal v svojem slovanskem okolju za voditelja nebesne
vojske. V sveti§¢u v Retri naj bi mu Zrtvovali glave premaganih nasprotnikov, nataknjene
na kopja'.

Po zgodovinskih pricevanjih je bil Svarozi¢ med Slovani znan in ¢a$cen tudi z ime-
nom ali vzdevkom Radogost ali Radigost. Adam iz Bremna je med leti 1074 in 1076 za-
pisal teonim Redigast (Gesta Hammaburgensis ecclesiae pontificum 2.21). Helmold pa je
v letih med 1164 in 1168 uporabil ime Radigast (Chronica Slavorum 1.21). Ime tega bo-
Zanstva, povezanega z ognjem, pa ni bilo znano le Slovanom ob Odri in Labi, pa¢ pa ga
kot osebno ali krajevno ime odkrijemo tudi na obseznem ozemlju od Poljske in Ceske do
Srbije in Rusije:

' V. V. Ivanov, V. N. Toporov, Svarog, Svarozi¢, v: Slovenska mitologija. Enciklopedijski recnik, Svetlana M. Tolstoj
in Ljubinko Radenkovi¢ (ur.), Beograd 2001, str. 484-485; Aleksandar Loma, Svarog, Svarozi¢, v: Slovenska
mitologija..., str. 485.
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Radgost - poljsko osebno ime

Radhost, Radohost - staro¢e$ko osebno ime

Radogost - srbsko in hrvasko osebno ime, 13.-14. stoletje

Radogost” - starorusko osebno ime z obmocja Novgoroda
Radogosca - staroukrajinsko osebno ime

Radhost’ - toponim na severnem Moravskem

Radogosta, Radohostice ipd. — srbski in hrvaski toponimi

Radogosa - toponim v Kosturskem (Bolgarija)

Radogo$¢ - ruski hidronim v pore¢ju Dnjepra v Orlovskem okrozju
Radogosca — ruski hidronim na obmog¢ju Pripjata®.

Za na$o razpravo je pomembno, da je bilo osebno ime Radogost znano tudi nasim
prednikom. To je bilo ime moza (zapisano kot Radagozt), ki je okoli leta 975 Zivel v Belan-
ski dolini na Koroskem, v krajih ob reki Zilji, ki so bili $ele v zadnjem stoletju ponemceni.
Arhivski viri iz tega ¢asa porocajo, da je freisinki $kof Abraham dobil od plemenitega
klerika Ruodharja nekaj kmetij na Beli (Zgornja Bela/Obervellach), med imetniki le teh
pa nastopa tudi Radogost>. Ze Anton TomaZ Linhart je v 18. stoletju iz Radogostovega
imena izvajal hidronim Radovna (pritok Save) in toponima Radovljica in Rodne, ¢eprav
je iz prvih dveh imen mogoce sklepati samo na osnovo Rado- *. V oronimu Ragodost v
Bosni, v blizini hriba Perun pri Varesu, nastopa metateza, ki je verjetno tabuisticno mo-
tivirana®. V taks$nih primerih bi Ze lahko dopuscali simboli¢ni in sakralni pomen imena
tudi pri juznih Slovanih.

Na blejskem otoku naj bi po lokalnem ljudskem izro¢ilu stalo nekaksno pogansko
svetisce, tam pa so bili kasneje odkriti tudi staroslovanski grobovi. Morebiti je prav ljudski
glas v drugi polovici 18. stoletja spodbudil Franca Antona Breckerfelda k zapisu o Rado-
gostovem templju na blejskem otoku, do katerega naj bi ¢ez jezero vodilo leseno mostisce.
Podatek je povzel Anton Linhart v Poskusu zgodovine Kranjske®. Ker pa je bila Breckerfel-
dova »formulacija enaka kot Ze prej pri Valvasorju za opis Radegastovega svetis¢a v Retri
na Pomorjanskem, gre najverjetneje za samovoljno /.../ priredbo«’.

Na Slovenskem se je ohranilo tudi nekaj krajevnih imen z osnovo —Svar. Taksni sta
krajevni imeni Svarje in Svarosek ter vodno ime Svarina. Krajevno ime Sromlje (leta 1309
Swaromel) je prvotno oznacevalo prebivalce Svaromovega naselja®. Vas Verace pri Podce-
trtku se je v arhivskih virih iz leta 1480 $e imenovala Tbaraschitzberg, »Svarozicev hrib«.

©
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skij leksiceskij fond, Vyp. 32, Moskva: Nauka 2005, str. 147-148. Toponime iz imena Radogost omenja Franc
Miklosi¢ v delu Die Bildung der slavischen Personen- und Ortsnamen, Heidelberg 1927, str. 91 (ponatis razpra-
ve iz Denkschriften der Akademie der Wissenschaften, Philologisch-historischen Klasse, Wien 1860-742).
Franc Kos, Gradivo za zgodovino Slovencev v srednjem veku, 2. knjiga, Ljubljana 1906, str. 348, t. 452. Primer-
jaj tudi: Fr(anc) Kos, Ob osebnih imenih pri starih Slovencih, Letopis Matice Slovenske 1886, str. 132, §t. 208.
Anton Tomaz Linhart, Poskus zgodovine Kranjske in ostalih deZel juznih Slovanov Avstrije, 1-2, Ljubljana 1981,
str. 260.

Aleksandar Loma, Radogost, v: Slovenska mitologija. Enciklopedijski recnik, Svetlana M. Tolstoj in Ljubinko
Radenkovi¢ (ur.), Beograd 2001, str. 461.

¢ Anton Tomaz Linhart, Poskus zgodovine Kranjske in ostalih dezel juznih Slovanov Avstrije 1-2, Ljubljana 1981,
str. 260.

Andrej Pleterski, Strukture tridelne ideologije v prostoru pri Slovanih, Zgodovinski casopis 50 (1996), st. 2, str.
173.

Marko Snoj, Etimoloski slovar slovenskih zemljepisnih imen, Ljubljana 2009, str. 392.
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Zmago Smitek

Po porocilu Jakoba Kelemine je bil nek toponim severozahodno od Celja v srednjeveskih
listinah zapisan kot Zwarocz’. Ime Svarog pa nastopa v imenu zaselka in gradu Torek pri
Senovem (leta 1309 Twaroch)™. Tudi ime demona v Istri, Svarzi¢, kaZze na tradicijo Sva-
rozi¢a med Juznimi Slovani. Pri Cehih, Slovakih in Ukrajincih pa je spomin na Svaroga ali
Svarozi¢a ognjeni duh Rarog (Rdroch, Réroh ipd.)".

A tudi tedaj, ko osebna in krajevna imena ne potrjujejo obstoja religioznega kulta
Radogosta ali Svarozica, vendarle kazejo na kulturno sorodnost in neko skupno tradicijo
na obseznih slovanskih obmog¢jih. Glede na teritorialno razsirjenost bi pricakovali, da je ta
tradicija dokaj stara. Vpragamo pa se lahko tudi, od kod izvira ta tradicija?

Med strokovnjaki se je uveljavilo mnenje, da je izvir imena in teonima Radogost tre-
ba iskati v imenu slovanskega princa Ardagastosa, ki ga omenjata Teofanes (Kronografija
254.11) in Teofilakt iz Simokate (Zgodbe 6.7 in 6.9). Teofilakt je opisal vdor Slovanov do
obzidja Bizanca leta 584 in kot vodjo enega od slovanskih oddelkov omenja Ardagasta'?.
Zasluga lingvista Frangoisa Cornillota je ugotovitev, da se ime dinastije Ardagastos pove-
zuje z imenom iransko-skitskega bozanstva Ardagust, ki je predstavljalo bozanski ogen;j".
Teonim slovanskega boga ognja Radogosta po Cornillotu izhaja iz naslednje etimoloske
linije: Arta wahista > Ardagust > Ardagast > Radogost. Arta je staroiranska paralela san-
skrtskemu rta (bozanski red, pravi¢nost, latinski ritus), iranski artawdn pa je v istem smi-
slu blazeni pravi¢nik v raju. Tako kot je staroindijska rta povezana z Agnijem, bozanskim
ognjem, se staroiranska arta povezuje z Atarjem.

Pomembno je torej spoznanje, da ima slovanski Svarozi¢/Radogost korenine v jeziku
in kulturi skitskih ljudstev, ki so naseljevala stepski pas ozemlja severno od Crnega morja.
Tod je prislo do stika s Slovani in do prenosa pomembnih sestavin religije in mitologije,
kar je vidno tudi v slovanskih jezikih, v izrazih bog, ogenj/vatra, nebo, div, zli, kazen, kaja-
ti, sram, ipd.™. Jasnej$a nam postane Radogostova povezava z ognjem, svetlobo, pa tudi z
institucijo vladarja in vojadko organizacijo. O¢itno pa je tudi, da na baltski kult Svarozica/
Radogosta niso v tolik$ni meri vplivali germanski vzori, kot so razlagali starejsi avtorji.

Kultura Slovanov v ¢asu prvih germanskih kronistov v 11. stoletju ni mogla biti
celovita in tudi dejansko ni bila ve¢ enotna. Kulturna delitev med vzhodnimi, zahodnimi
in juznimi Slovani je bila tedaj Ze jasno razpoznavna. Iz teh ¢asovnih in pokrajinskih oko-
lis¢in so izhajale tudi samosvoje poteze v religiji in mitologiji. Oleg N. Trubacev je dokazo-
val, da so se najvecje inovacije na tem podrocju dogajale predvsem v obdobjih slovanskega

° Jakob Kelemina v recenziji J. Peisker, Tvarog, Jungfernsprung und Verwandtes, Etnolog 1 (1926-27), str. 167.

19 Pavle Blaznik, Histori¢na topografija Slovenije, I1., Slovenska Stajerska in jugoslovanski del Koroske do leta 1500,
knj. 2, SAZU, Zgodovinski institut Milka Kosa, Maribor 1988, str. 428.

" Loma, str. 485.

12 Franc Kos, Gradivo za zgodovino Slovencev v srednjem veku, 1. knjiga, Ljubljana 1902, str. 108, §t. 90; primerjaj
tudi str. 134, $t. 108.

13 Frangois Cornillot, Le feu et le prince des Slaves (Premiére partie): De Svarozi¢ & Ardagastos, Slovo 15 (1994),
str. 53-54.

' Nekatera novej$a dela o tej problematiki: Oleg N. Trubacev, Iz slavjano-iranskih leksi¢eskih otnosenij, Eti-
mologija 1965, Moskva 1967, str. 3-81; Oleg N. Trubacev, Lingvisticeskaja periferija drevnejsego slavjanstva:
Indoarijcy v Severnom Pri¢ernomor’je, Voprosy jazykoznanija 1977, No. 6, str. 13-29; Josef Reczek, Nejstarsze
stowiarisko-iratiskie stosunki jezykowe, Krakow 1985; Varja Cvetko Ores$nik, K metodologiji preucevanja balto-
slovansko-indoiranskih jezikovnih odnosov, Prvi del, Zbirka Linguistica et philologica, Znanstvenoraziskovalni
center SAZU, Institut za slovenski jezik Frana Ramovsa, Ljubljana 1998, str. 126-127; Aleksandar Loma, Skyti-
sche Lehnworter im Slavischen. Versuch ein Problemstellung, Studia etymologica Brunensia 1, 1. Jany¢kova
and H. Karlikova (eds.), Praha 2000, str. 333-350.
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sre¢evanja s kr§¢anstvom in na sti¢nih tockah z njim. V 11. stoletju torej ni obstajal nek
enoten slovanski panteon. Upostevati je tudi treba, da so se v juznoslovanskem prostoru
ohranile nekatere arhai¢ne prvine, ki jih ne zasledimo pri vzhodnih in ne pri zahodnih
Slovanih. Slovenskega Kresnika zato seveda ne moremo razglasiti za nekaksno preprosto
kopijo polabskega Svarozi¢a/Radogosta. Kljub temu pa je zahodnoslovansko in baltsko
primerjalno gradivo tako pomembno in zanimivo, da ga moramo nujno upostevati, seve-
da z dolo¢eno mero pazljivosti'.

Ob ugotovitvah, ki jih je predstavil Cornillot, pa tudi ob rezultatih raziskav juzno-
slovanske sakralne topografije in toponimije, bi kazalo revidirati stali$ce, da pri Slovanih
»ne more biti govora o skupnih podedovanih religioznih predstavah, kakor jih poznamo
ob koncu poganske dobe pri Rusih in Pomorjancih«'. Ko je pred desetletji o tem pro-
blemu pisal France Bezlaj, je sicer priznal, da je Rusom in Pomorjancem skupna paralela
Svarog : Svarozi¢, vendar je to pojasnil tako kot pred njim Ze Jagi¢", da »utegne biti ta
skupna poteza $ele plod kasnejsih trgovskih stikov. Ko so Arabci v sedmem stoletju zaprli
Sredozemsko morje za mednarodni promet, se je vsa evropska trgovina z vzhodom pre-
usmerila na severno prometno pot preko Baltika, ruskih rek in Kaspiskega morja. Razvoj
slovanskih mest kakor Arkone, Novgoroda in Kijeva, je prav tako kakor nemska hanze-
atska mesta neposredni rezultat te nove prometne poti. Samo na te novo nastale kulturne
centre se nanasajo sodobna porocila arabskih popotnikov in zahodnih misionarjev, za vse
ostalo velikansko slovansko zaledje pa nimamo nobenih direktnih porocil«'®.

Sodobna znanost daje temu fenomenu druga¢ne poudarke, predvsem pa ugota-
vlja, da lahko upravic¢eno govorimo o splo$noslovanski podobi najvisje ravni bogov: »Ta
v glavnem temelji na gradivu izro¢il, ki so se Se v zgodovinskem ¢asu ohranile na dveh
nasprotnih obmo¢jih Slavije — na skrajnem severozahodu in na skrajnem vzhodu/jugo-
vzhodu (v Kijevu) in delno na severovzhodu (v Novgorodu), torej prav tam, kjer so se ob
intenzivnejsih interakcijah z drugimi kulturnimi izro¢ili in jeziki posebej trdno ohranili
arhaizmi in se - e ve¢ - pod 'tujim' pritiskom celo aktualizirali in okrepili svoje pozicije,
¢etudi samo tako dolgo, dokler ravnotezje med 'svojim' in ‘tujim’ ni bilo poruseno«®.

Poskusi rekonstrukcije stare religije Slovanov so v zadnjih desetletjih dobili spodbu-
do in teoreti¢no oporo zlasti v raziskavah V. V. Ivanova in V. N. Toporova o Zanrskih ma-
tricah praslovanskega slovstva in njihovih povezavah z ritualom. Pomembna spoznanja
je prineslo tudi preucevanje umescanja staroslovanskih kultnih lokacij v pokrajino. Obe
metodi sta pomagali razkriti »arhetipsko strukturno mrezo lastnosti, ki se skozi tisocletja
in prostor ni bistveno spreminjala«*’. Ce si podrobneje ogledamo prostorsko strukturo,
ta po Andreju Pleterskem obsega trojico svetih krajev, ki sestavljajo trikotnik, v katerem
sta »bozanstvi nebesnega in zemeljskega /.../ izenaceni s poletnim in zimskim son¢nim

1> V zvezi s tem glej: Nikolai Mikhailov, Balto-slovenica: Alcuni paralleli mitologici, Res Balticae 1996, str. 151-
178 (zlasti poglavje I1., pruss. kresze — slov. kres, str. 164-166).

' France Bezlaj, Nekaj besedi o slovenski mitologiji v zadnjih desetih letih, Slovenski etnograf 3-4 (1951), str.
343.

7 Vatroslav Jagi¢, Mythologische Skizzen, I. Svarog und Svarozi¢, Archiv fiir slavische Philologie 4 (1880), str.
412-427.

'8 Bezlaj 1951, str. 343.

1 Vladimir N. Toporov, Predzgodovina knjizevnosti pri Slovanih: Poskus rekonstrukcije, Zbirka Zupaniceva knji-
Znica $t. 9, Ljubljana 2002, str. 68.

2 Andrej Pleterski, Mitska stvarnost koroskih knezjih kamnov, Zgodovinski éasopis 50 (1996), st. 4, str. 482.
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obratom, enakonodje pa je bozanstvo, ki ju povezuje«*'. Prvi dve bozanstvi sta vladali ne-
besnemu in htonskemu svetu, tretje, Zenskega spola, pa je pripadalo zemeljsko-vodnemu
svetu. Srednji del pokrajine bi tako pripadal Perunu, jug ali vzhod Velesu in sever ali zahod
boginji Mokos?. 1z obseznih Cornillotovih izvajanj izvemo, da so tudi v skitsko-iranskem
prostoru imele klju¢no vlogo triade, ki so ponazarjale gibanje Sonca. V tem primeru je $lo
za jutranje (vzhodno), opoldansko (juzno) in popoldansko (zahodno) Sonce. Zahajajoce
Sonce, Apam Napat, je vsakokrat potonilo v varstvo vode, ki jo je poosebljala boginja
Anabhita.

Marsikaj torej kaze, da se nasa zgodba zacenja na ozemljih, ki so bila pod mo¢nim
vplivom iranske kulture. Prototip vladarja je bil v starem Iranu mitoloski polbozanski ju-
nak Yima. Yima je bil kot prvi smrtnik tudi prvi posrednik med ljudmi in bogovi pri Zr-
tvenem ognju. Vladal je v svojem paradizu nekje na juzni strani sveta, kamor so po smrti
prisli izbrani pravi¢niki. Njegova indijska paralela je bil zacetnik ¢loveske rase, gospodar
onstranstva in sodnik du$ pokojnikov, Yama. Tudi on je prestoloval na jugu, zato so v
vedski Indiji polagali umirajoce ljudi na zemljo z obrazi obrnjenimi v to nebesno smer.
Povezan je bil z ognjem in je imel solarne karakteristike*.

Po staroiranskem koledarju se je novo leto zacelo 21. marca ob pomladanskem ekvi-
nokciju. Prvi mesec je bil po tradiciji Aveste posvecen pravi¢nim pokojnikom fravasijem,
zato se je imenoval fravasinam (pehlevijsko frawardin). Duse umrlih so dejansko castili Ze
v dneh od 10. do 20. marca, ki so pomenili konec starega leta. Tedaj naj bi se duse vracale v
¢lovesko okolje obiskovat svojce*!. Po Avesti naj bi se duse umrlih hranile s pomladanskim
maslom. V zvezi s tem je navada vzhodnih Slovanov, da naredijo kola¢ iz masla, smetane
in belega sira in kos tega peciva polozijo na grob. To se dogaja na radunico, radonico ali
radovnico, velikono¢ni torek (ponekod tudi na ponedeljek), ko naj bi duse prednikov go-
stovale na svojih domovih ali ko naj bi bil po krs¢anski razlagi ¢as Kristusovega vstajenja.
Ime radunica ipd. izhaja iz besede rad (»srecen«) in radovati se®.

V Avesti ima Yima vzdevek xsaeta ( »svetlec«, »bledcec«, »Zzare¢«), kar kaze na nje-
govo povezanost z ognjem. Izraz xSaeta nastopa le $e pri omembah Sonca, t.j. son¢nega
ognja, in podvodnega ognja Apam Napat. Ogenj v vodi je bil utelesen kot nevihtni blisk,
zahajajoce sonce nad morjem ipd. Opoldanski son¢ni ogenj je bil Atar, na juzni strani
neba, popoldanski ogenj Apam Napat pa je obvladoval zahodno nebesno stran. Blagoslov
najvisjega boga v obliki svetlobe se je imenoval xvaranah (hvaranah). Tri vladarske kvali-
tete xvarnah, ki jih je imel Yima, odgovarjajo trem vrstam svetega ognja: tistega pri svece-
nikih (Atar) voj$¢akih (Apam Napat) in poljedelcih/zivinorejcih (Mitra). Vzdevka Mitre
sta bila Wispati (od tod tudi slovansko gospodp in gospodarv ) in Baga (bogv)*.

Indoiranski mitoloski junak *Wrtrahan, ubijalec ka¢jega htonskega demona, je imel
v indijskem prostoru svojega dvojnika v vedskem bogu Indri. Med Skiti, na obmoc¢ju step

2! Tbid., str. 482.

22 Andrej Pleterski, Strukture tridelne ideologije v prostoru pri Slovanih, Zgodovinski ¢asopis 50 (1996), §t. 2, str.
181.

2 Primerjaj: Zmago Smitek, Kusum P. Merh, Yama: the glorious lord of the other world (recenzija), Studia myth-
ologica Slavica 8 (2005), str. 271-272.

2 Cornillot 1994, str. 84

» Cornillot 1994,.str. 86-87; T.A. Agapkina, Radunica, v: Slavjanskie drevnosti, Tom 4, Rossijskaja akademija
nauk, Institut slavjanovedenija, Moskva 2009, str. 389-391.

%6 Frangois Cornillot, Le feu et le prince des Slaves: De Svarozi¢ au Borysthene, Slovo 16 (1995-96), str. 132,
134.
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severno od Crnega morja, pa je bil to *Waragan, zmagovalec nad demonom Waro (v in-
dijski obliki Valo ali Vrtro). V izvirni skitski obliki je bil morebitna inkarnacija samega
Waragana beli konj, *Aspa-waragan®.Na ta mitoloski lik se je pozneje toliko lazje navezal
krécanski kult svetega Jurija, jahajocega na belem konju, ki se je iz Bizanca hitro §iril v
Rusijo. Pri baltskih Slovanih sta bila atributa Svarozi¢a konj bele barve in kopje, podobno
kot v sveti§¢u Sventovita v Arkoni.

Bojevnisko bozanstvo skitskih plemen (primerljivo z Mitro) je bilo *Sparag ali *Sfa-
rag, kar prav tako izhaja iz imena *Aspa-waragan. Od tod pa prihaja ime vladarske dina-
stije, ki se v grski transkribciji glasi Spargapeithes ali Spargapises®. Kraljevski antropo-
nim Spargapeithes ali Spargapises bi lahko — po Cornillotu - prevedli kot »sinovi boga na
zmagujocem konju«?. Ta oblika je v severnih skitskih narecjih presla iz oblike *Sparag v
*Sfarag. Slovanski odmev te besede je teonim Svarog, ki ga leta 1114 omenja Ruska kroni-
ka. 1z njegovega imena je bil izpeljan teonim Svarozi¢, »sin Svaroga«. Kult Svarozica torej
pri Slovanih ne more biti sorazmerno nov in izoliran pojav, saj ima osnove v starejsi plasti
slovanske kulture.

Po mnenju Jakoba Kelemine je na Slovenskem bog Svarozi¢ nastopal z vzdevkom
Kresnik®. Tedaj, pred osmimi desetletji, se je njegova trditev brez prepricljivih argumen-
tov zdela precej tvegana. Zato ji je svoj¢as oporekal tudi France Bezlaj*'. Zdaj bi ob Cor-
nillotovih izvajanjih in z upostevanjem dublete Radogost lahko obnovili to hipotezo. V to
smer nas vodijo tudi tipoloske analogije med mitoloskima likoma slovenskega Kresnika
in iranskega Yime. Zapisali smo Ze, da cela vrsta teh analogij »kaze na tesno preplete-
nost Yimove podobe z ognjem in Soncem in morebiti pojasnjuje tudi tovrstne relacije
pri Kresniku«®?. Skitski teonim *Sparagaposa (»sin Sparaga/Sfaraga«) je bil tudi vzdevek
podvodnega ognja. V mitologiji Osetincev, daljnih potomcev Skitov, Se zdaj velja ogenj za
soncevega sina®. Prav tako je pri njih znana prisega nad ognjis¢em. Aleksandar Loma je
s tem primerjal srbski bozi¢ni obred polazajnika (polazenika), imenovanega Radovan, ki
se dogaja na hiSnem ognjiscu*.

Ime Radogost je po ljudski etimologiji pomenilo »radi gost« in je pomenilo tistega,
ki rad sprejme svoje goste ali tistega, ki dobro skrbi za goste ipd. Primerjaj ¢esko: radoho-
stinstvi — gostoljubnost. Praznik mrtvih se pri vzhodnih Slovanih imenuje radunica. Vse
to vsebuje pomen »radovati se«. Anton Tomaz Linhart je leta 1791, slede¢ Karlu Gottlobu
Antonu, imenoval Radogosta »bog veselja ali dobrodelni veseli tujec«®. Kres je bil za
Slovence »ogenj tega veselja«; tako ga vsaj oznacuje Hipolit (Janez Adam Gaiger) v svojem
rokopisnem slovarju Dictionarium trilingue (I1. 63) iz leta 1711. Pomladanski ognji so bili
tudi drugod v Evropi povezani s praznovanjem plodnosti in ljubezni; ponekod so se po
bogu Jupitru imenovali »iovius«, »iovialis« (veseli, veseljaski).

%7 Frangois Cornillot, Caube schytique du monde slave, Slovo 14 (1993?), str. 196- 199.

8 Cornillot 1993, str. 184.

» Cornillot 1993, str. 201.

3 Jakob Kelemina, Bajke in pripovedke slovenskega ljudstva, Celje 1930, str. 8; enako tudi v Keleminovi recenziji
J. Peisker, Tvarog, Jungfernsprung und Verwandtes, Etnolog 1 (1926-27), str. 166-169.

3! Bezlaj, str. 346.

2 Zmago Smitek, Mitolosko izrocilo Slovencev: Svetinje preteklosti, Ljubljana 2004, str. 154.

3 Cornillot 1993, str. 206; citira V.I. Abaeva, Dohristianskaja religija Alan, Moskva 1960, str. 11.

* Loma (Radogost), str. 461.

* Anton Tomaz Linhart, Poskus zgodovine Kranjske in ostalih dezel juznih Slovanov Avstrije, 1-2, Ljubljana 1981,
str. 260
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»Mladi kraljevi¢«, ki ga poznajo ljudske kresne pesmi na ve¢jem delu slovenskega
ozemlja, rad gostuje med kresovalci in $e zlasti med kresovalkami’*. Po zapisu Matija Va-
ljavca z Dolenjske se zaslisi petje deklet

predale¢ v drugo dezelo,

tje noter v svitlo izbico,

u gorko belo posteljco,

Kkjer kralji¢ mlad je sladko spal.

Kraljevi¢ je nato narocil hlapcu:

osédlaj mi konjica dva,
sebi enga, meni enga,
da tjekaj brz pojezdiva?.

Podobno je gospodar ukazal sluzabniku tudi v pesmi iz okolice Begunj in ga Se
posvaril, naj ne jaha prehitro, da se ob topotu kopit dekleta ne bi ustradila in usla od
ognja®®. To sugerira, da je obred sestavljalo ne preglasno petje, verjetno brez glasbenih
inStrumentov. Tudi v koroskih ljudskih pesmih nastopa kraljevi¢ kot gost (brez sluzab-
nikovega spremstva) iz devete dezele, ki se pridruzi kresovalkam. Ob odhodu si izbere
eno od kresovalk, tisto z najlep$im glasom, in jo odpelje s sabo. Razlikuje se prekmurska
varianta iz Trnja, po kateri »mladi kralj iz etoga grada visokega« naroci svojim slugam,
naj mu pripeljejo pastirico, ki jo slisi igrati na gosli in drumlico®. Vendar v tem zadnjem
primeru ni omenjeno kresovanje.

Lahko bi sklepali, da je bil obred kresovanja dvodelen: najprej invokacija bozan-
stva, kar je bilo poverjeno neporoc¢enim dekletom, sledilo pa je skupno rajanje mladine.
Po besedilu kresne pesmi iz Vol¢an na Tolminskem je »kralji¢ mlad« kr$¢anski Jezus, ki
zapleSe v kolu praznujocih fantov in deklet okoli ognja. Zgodi se prepir in pretep (verje-
tno zaradi katere od kresovalk) in Jezus si hoce obvezati rane. Ruto za obvezo mu odrece
bogata kresovalka, podari pa mu jo revna »uboga h¢i«. Slednja je za to nagrajena s tremi
skrinjami rut *°. Kr§¢anska poustvaritev poganskega motiva vsebuje moralni poduk: ples
je pregresno dejanje, ki si zasluzi kazen. Kr§¢anski vpliv je viden tudi v ljudski pesmi iz
Ziljske doline, kjer mimo treh kresovalk potuje Marija, ki nosi v rokah malega Jezusa®'.

Zanimivo paralelo gostujo¢emu kresnemu kraljevi¢u imamo v liku slovenskega po-
lazarja ali polazica, ki ga poznajo tudi drugi Slovani z imenom polazajnik ipd. To je prvi
obiskovalec, ki pride v hi$o v prednovoletnem ¢asu (v pravoslavnem okolju od Mitrovda-
na 26.10.-8.11. do praznika Treh kraljev 6.1.-19.1.). Imenujejo ga »bozji gost« in velja za
poslanca prednikov. Na vsako posestvo prinasa sreco, rodovitnost in bogastvo, kar je pod-

* Na pomembnost podatkov o kresovanju je opozoril Ze Nikolaj Mikhailov (Fragment slovenskoj mifopoeti-
Ceskoj tradicii, v: Koncept dviZenija v jazyke i kul'ture, Rossijskaja akademija nauk, Institut slavjanovedenija i
balkanistiki, Moskva 1996, str. 141).

37 Slovenske ljudske pesmi, Prva knjiga: Pripovedne pesmi, (dalje SLP), Zmaga Kumer, Milko Maticetov, Boris
Merhar, Valens Vodusek (ur.), Ljubljana 1970, str. 313 (8t. 57/3).

38 SLP, str. 314 (5t. 57/4).

¥ SLP, str. 316-317 (3t. 58/1-2).

“ Slovenske narodne pesmi, (dalje SNP), Karol Strekelj (ur.), zv. 1, Ljubljana 1895-1898, str. 342 (3t. 300).

41 SNP, zv. 3, Ljubljana 1904-1907, str. 203 (§t. 5151).
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krepljeno z razli¢nimi obrednimi dejanji. Pomembno pa je, da se ti obredi vedno dogajajo
okoli hi$nega ognjis¢a*?. V Pomurju je polazar fant, ki na Lucijin praznik (13. decembra)
pride v hi$o in nakrmi zivino. Na Lucijino je bil po starem julijanskem koledarju najkrajsi
dan v letu. Sega se ponovi tudi na bozi¢no in novoletno jutro. Polazar z dvori$¢a prinese v
hi$o drva in jih razmece po prostorih, vmes pa izrece voscilo za rodovitnost v naslednjem
letu. Na Goric¢kem so otroci vrgli polena pod mizo in pod ognjisc¢e, drugod v Pomurju so
pred vrata postavili tudi drevesni §tor. V Porabju je gospodinja s tako prinesenimi poleni
na sveti post skuhala kosilo*’. Drugod na Slovenskem so poznali polazarje, kolednike in
podobne obredne obhodnike tudi ob drugih praznikih na prehodu iz starega v novo leto,
npr. na dan vernih dus, ko se po stari veri vracajo na na$ svet duse pokojnikov*!. Vendar
simbolika ognji$ca in ognja ob teh priloznostih ni bila tako izrazita.

Kadar je mestu Retri pretila nevarnost, je po Thietmarju (Chronicon 6.23) iz morja
vstal njen zascitnik (Svarozi¢) v podobi velikanskega vepra. V liku te zivali bi lahko pre-
poznali son¢no bozanstvo, mogoca pa je tudi razlaga, da je veper Svarozi¢ev nasprotnik,
s katerim se spopade®. Obe varianti nastopata v slovenskem ljudskem izro¢ilu o Kresni-
ku, ki se v oblakih bori kot veper z nasprotnikom v isti Zivalski podobi. Po indoevropski
tradiciji je simbol Sonca tudi konj, ki je obenem prenasalec dus na oni svet. Kresnik ima
po nekaterih slovenskih pripovedih ob rojstvu na telesu sledi konjskih kopit. Poroka kra-
ljevica s kresovalko pa je motiv hierogamije, Sonceve svete poroke. Prav na Balkanu se
ta motiv pogostokrat pojavlja v ljudskih pesmih kot Zenitev personificiranega Sonca ali
Meseca z dekletom®. Vse te mitoloske fragmente je mogoce povezati z likoma Svarozica
in Radogosta, kot ju poznamo iz staroslovanske in skitsko-iranske tradicije.

42 V.V. Usacova, Polazajnik, v: Slovenska mitologija. Enciklopedijski re¢nik, Svetlana M. Tolstoj in Ljubinko Ra-
denkovi¢ (ur.), Beograd 2001, str. 436-437.

* Niko Kuret, Praznicno leto Slovencev, Druga knjiga, Ljubljana 1989, str. 249-250.

4 Kuret, str. 129-130.

+ Toporov 2002, str. 61

46 Isti, str. 50.
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From the Ancient Slavic Svarozi¢/Radogost to the Slovene Kresnik
Zmago Smitek

Dedicated to Nikolai Mikhailov

Historical sources tell us that Slavs knew and venerated Svarozi¢ also by another
name or nickname: Radogost or Radigost. The name of this deity, which was associated
with fire, was not known only to Slavs along the Oder and Elbe rivers, but also occurs as a
personal name or place name in the large territory extending from Poland and the Czech
Republic to Serbia and Russia. The personal name Radogost was also known in Slovenia.
That was the name (recorded as Radagozt) of a man who lived in the Moll Valley (SIn.
Belanska dolina), in the area along the Gail (Sln. Zilja) River around 975 AD. According
to archival sources from that time, Bishop Abraham of Freising received several farms in
Bela (Germ. Obervellach/SIn. Zgornja Bela) from a noble clergyman called Ruodhar, and
one of the occupants of these farms was called Radogost. In the eighteenth century Anton
Tomaz Linhart sought the roots of the hydronym Radovna (a tributary of the Sava) and
the toponyms Radovljica and Rodna in the name Radogost, although in the case of the
first two names, only the root Rado- can be recognised. In Bosnia the oronym Ragodost
near Perun Hill at Vare$ features a metathesis that is probably ritualistic. In such cases it is
possible to speculate about the symbolic and sacred significance of the name also among
southern Slavs.

In Slovenia, several place names with the root Svar- have been preserved. These in-
clude Svarje and Svaro$ek and the hydronym Svarina. The place name Sromlje (Swaromel
in 1309) originally referred to the inhabitants of Svarom’s settlement. In archival sources
the village of Verace near Podcetrtek is called Tbaraschitzberg or “Svarozi¢ Hill” as late as
1480. The name Svarog can also be discerned in the name of the hamlet and castle of Torek
near Senovo (Twaroch in 1309). The name of the Istrian demon SvarZi¢ also points to the
tradition of Svarozi¢ among southern Slavs. Among Czechs, Slovaks and Ukranians, the
memory of Svarog or Svarozic is preserved in the fire spirit Rarog (Rdroch, Rdroh etc.).

It is important to note that the Slavic Svarozi¢/Radogost originates in the language
and culture of Scythian peoples that lived on the steppes north of the Black Sea. Experts
maintain that the name and theonym Radogost originates from the name of the Slavic
prince Ardagastos, who is mentioned by Theophanes and Theophylact Simocatta. Theo-
phylact described the advancement of Slavs as far as the walls of Byzantium in 584 and he
mentions Ardagast among the leaders of the Slavic troops. The linguist Francois Cornil-
lot discovered that the name of the Ardagastos family is associated with the name of the
Iranian/Scythian deity Ardagust that symbolised divine fire. According to Cornillot, the
theonym of the Slavic god of fire Radagost is derived from the following etymological line:
Arta wahishta >Ardagusht > Ardagast > Radogost. Arta is an ancient Iranian parallel to
the Sanskrit rta (divine order, justice, Lat. ritus), whereas the Iranian artawan is a blessed
righteous man in paradise. Just as the ancient Indian rta is associated with Agni, the divine
fire, the ancient Iranian arta is associated with Atar.

Consequently there is much evidence that our story begins in lands strongly in-
fluenced by Iranian culture. In Iran, the prototype of a ruler was the mythological semi-
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divine hero Yima. As the first mortal he was also the intermediary between people and
gods next to the sacrificial fire. He ruled in his paradise somewhere on the southern side
of the world where chosen righteous people abided after death. Yima’s Indian parallel was
Yama, the originator of humanity, the lord of the Otherworld and the judge of dead souls.
He also reigned in the south and therefore in Vedic India, where the dying were placed on
the ground with faces in that direction. He was associated with fire and had solar charac-
teristics.

In the ancient Iranian calendar, the new year began on 21 March, during the spring
equinox. In the Avestan tradition, the first month was dedicated to the righteous deceased
or fravashi and was therefore called fravashinam (frawardin in Pehlevi). But the souls of
the deceased were in fact venerated already from 10 to 20 March, at the end of the year.
At that time souls were believed to return to the world of the living to visit their relatives.
According to Avesta, the souls of the dead fed on spring butter. This is the origin of the
custom of the eastern Slavs of making a cake of butter, cream and white cheese and placing
a piece of this cake on graves. This takes place at radunica, radonica or radovnica, East-
er Tuesday (in some places also on Monday), when the souls of the ancestors visit their
homes or when according to Christian tradition Christ rose from the dead. The name
radunica etc. originates from the words rad ‘happy’ and radovati se ‘to rejoice’.

The Indian counterpart of the Indo-Iranian mythological hero *Wrtrahan, the slay-
er of the chthonian snake-like demon was the Vedic god Indra. Among Scythians, on
the steppes north of the Black Sea, this was *Waragan, the slayer of the demon Wara (the
Indian Vala or Vrtra). In the original Scythian form, the incarnation of Waragan was pos-
sibly the white horse, *Aspa-waragan. This mythological figure later gave rise to the Chris-
tian cult of St George on a white horse, which spread quickly from Byzantium to Russia.
Among Baltic Slavs, the attributes of Svarozi¢ were a white horse and a lance, like those in
the temple of Sventovit in Arkona.

The warrior deity of the Scythian tribes (comparable with Mithras) was *Sparag
or *Sfarag, which is also derived from the name *Aspa-waragan. This is the origin of the
name of the ruling dynasty Spargapeithes or Spargapises in Greek transcription. Accord-
ing to Cornillot, the royal anthroponym Spargapeithes or Spargapises can be translated
as “sons of the god on the victorious horse”. This form was in northern Scythian dialects
transformed into *Sfarag. A distant Slavic counterpart of the word is the theonym Svarog,
which is mentioned in Russian Chronicle in 1114. This was the origin of the theonym
Svarozi¢, meaning “the son of Svarog”. Therefore the Slavic cult of Svarozi¢ cannot be a
relatively recent and isolated phenomenon, because it originates from an older stratum of
Slavic culture.

According to Jakob Kelemina, the god Svarozi¢ appeared under the appelative Kres-
nik in Slovenia. Eight decades ago Kelemina’s claim, which was without substantial proof,
seemed very risky and was, among others, opposed by France Bezlaj. But in view of Cor-
nillot’s deductions and taking into account the synonym Radogost, his hypothesis can
now be upheld. It is furthermore confirmed by typological analogies between the mytho-
logical figures of the Slovene Kresnik and Iranian Yima. As already noted, a whole range of
these analogies “points to the close connection between Yima’s image and the fire and Sun
and therefore probably explains similar relations with regard to Kresnik”. The Scythian
theonym *Sparagapesha (“son of Sparag/Sfarag”) was also a nickname for underwater fire.
In the mythology of the Ossetians, who are distant relatives of the Scythians, fire is still re-
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garded the son of the Sun. Swearing oaths on the fireplace is also found there. Aleksandar
Loma compared this with the Serbian Christmas ritual involving the first Christmas guest
congratulator polaZajnik or polaZenik, called Radovan, which takes place next to the fire-
place of the household.

In folk etymology, the name Radogost can be divided into the words “radi gost”
and means the one who is ready to welcome a guest or the one who takes good care of the
guest. For example, the Czech word for hospitality is radohostinstvi. Among eastern Slavs
the holiday of the dead is called radunica. All these words contain the expression radovati
se ‘to rejoice’ In 1791 Anton Tomaz Linhart followed Karl Gottlob Anton and called Ra-
dogost “the god of joy or the generous happy foreigner”. Among Slovenes the midsummer
bonfire represented “the fire of this joy”; as such it is described by Hippolytus (Janez Adam
Gaiger) in his manuscript Dictionarium trilingue (II. 63) from 1711. Midsummer bonfires
elsewhere in Europe were also associated with celebrations of fertility and love; in some
places they were called iovius or iovialis ‘rejoicing, merry’ after the god Jupiter.

“The young prince” from the midsummer folk songs in the majority of Slovene-
populated territory loves to join midsummer revellers, particularly maiden. The ritual
burning of midsummer bonfires probably consisted of two parts: first the deity was in-
voked, a task for unmarried maidens, and this was followed by the communal dancing
of youth. According to a midsummer song from Vol¢ane in Tolmin area, the “prince” is
a young Christian Jesus who joins the round dance of the revelling boys and girls around
the fire. A dispute and a fight break out (probably over one of the girls) and Jesus wants to
bandage his wounds. A rich girl refuses to give him her scarf, but it is readily supplied by “a
poor daughter” who is duly awarded with three chests full of scarves. The Christian replica
of the pagan motif features a moral: dancing is sinful and must be punished.

An interesting parallel to the prince who comes as a guest to the midsummer bon-
fire festivities is the Slovene polaZar or polaZi¢, known among other Slavic nations as
polazajnik and similar. This is the first visitor in a household in the period before the New
Year’s. In eastern Slavs this figure is a “divine guest” and an emissary of the ancestors. He
brings happiness, fertility and wealth to every estate, which is further emphasised with
various ritual actions. It is important that these rituals always take place around the fire-
place. In the Slovene region of Pomurje, polazar brings firewood from the courtyard into
the house and throws it around in different rooms while pronouncing good wishes for
fertility in the coming year.

According to Thietmar of Merseburg (Chronicon 6.23) when the town of Retra was
in danger, its protector (Svarozi¢) rose from the sea in the form of a giant boar. This ani-
mal could symbolise a sun deity, but it is also possible that the boar is the opponent that
is fought by Svarozi¢. Both versions appear in the Slovene folk traditions about Kresnik,
who fights in the clouds as a boar against an enemy in the same animal form. According
to the Indo-European tradition another symbol of the Sun is the horse that also takes souls
to the Otherworld. According to some Slovene tales, Kresnik had horse hoof marks on his
body when he was born. The marriage of the prince with a female midsummer reveller is
a hierogamy motif, symbolizing the sacred marriage of the Sun. In the Balkans this motif
is often featured in folk songs as a marriage between the personification of the Sun or the
Moon and a girl. All these mythological fragments can be connected with the figures of
Svarozi¢ and Radogost from the ancient Slavic and Scythian/Iranian tradition.
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Nekoliko misli o mogucem podrijetlu naziva
Vlah

Marko Pijovic¢

Even though the question of the origin of the term ,Vlach® has usually been linked with
the foreign influences on Slavic languages, the author, mostly relying on the observations of
linguists, and Slavic (as well as Indo-European) lexical and mythological data, suggests a
different explanation of the etymology of the mentioned term. He rejects the majority of the
existing interpretations, which are considered generally accepted by Croatian historiography,
and attempts to find the possible anwers in the cultural and linguistic heritage of the Slavic
peoples.

Mogucom etimologijom pojma Viah povjesnicari su se, bar $to se hrvatske historio-
grafije tice, najcesce bavili usputno, zadovoljavajudi se uglavnom ranije znanim zamislima
i tumacenjima, koja su poznata povijesnoj znanosti ve¢ desetlje¢ima, pa i dulje. Na istom
tpunijih tumacenja, no nazalost, ¢ini se da hrvatska historiografija nije u nekoj znacajnijoj
mjeri njihovome doprinosu posvecivala paznju.

Budu¢i da je tako, u ovome ¢u kratkom radu pokusati iznijeti neka opazanja o mo-
gucem podrijetlu termina Viah koja se razlikuju od shvacanja velikog dijela autora koji
se bave tzv. ,vlaskom tematikom®, a pri tome ¢u se dijelom oslanjati i na interpretacije
pojedinih znanstvenika koji su u svojim istrazivanjima jezi¢nih i mitskih ostataka (staro)
slavenskoga svijeta dosli do izvjesnih zakljucaka za koje mislim da mogu biti od koristi pri
razmatranju fenomena koji je ovdje u sredistu paznje.

Uobicajena tumacenja podrijetla pojma Viah

Za pocetak valja navesti neka shvacanja o podrijetlu ovoga pojma koja se u literaturi
Cesto susre¢u, odnosno koja se uzimaju kao najizglednija. Prema vjerojatno najces¢em
tumacenju, termin Vlah bio bi slavenski pojam kojim se oznac¢avalo romansko, tj. roma-
nofono stanovni$tvo. Uglavnom se drzi da isti potjece od germanske rijeci Walha kojom
su neka germanska plemena navodno oznacavala jednu od njima susjednih keltskih sku-
pina, preciznije, misli se da je rije¢ o germanskoj izvedenici imena keltske/galske zajednice
poznate pod nazivom Volcae.! Ujedno se uzima da se, kako se keltsko stanovni$tvo rimske

! Victor A. FRIEDMAN, ,,The Vlah Minority in Macedonia: Language, Identity, Dialectology, and Standardi-
zation", Slavica Helsingiensia, 21., 2001., 26.-27.; Nikola VUKCEVIC, ,Etimologija pojma ,Vlah“ i njegova
razna znacenja“, Predmet i metod izu¢avanja patrijarhalnih zajednica u Jugoslaviji, Titograd/Podgorica, 1981.,
318.; ,Wallachians, Walloons, Welschen etc.“ (http://www.orbilat.com/General_Survey/Terms--Wallachians_
Walloons_Welschen_etc.html, bez datuma zadnje promjene). Vrijedi navesti kako je u antici zabiljezena jo$
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Galije dijelom postupno romaniziralo, i spomenutom pojmu Walha polako ‘pomicalo’
znacenje, te da je taj pojam postajao oznakom i za Romane, odnosno za romanizirano,
te uop¢e romanofono stanovnistvo.? Pretpostavlja se da je do Slavena taj pojam, moguce
u obliku walha (mozda od starovisoko-njemackog Walh ili Walah),® stigao posredstvom
Germana,* da bi nesto kasnije, ovaj put posredstvom Slavena,’ stigao i do drugih (Slaveni-
ma susjednih) jugoisto¢no-europskih zajednica.

Unato¢ svemu gore navedenom, vrlo je vazno imati na umu ¢injenicu da je zapravo
germanski pojam Walh, dakle pretpostavljeni prethodnik slavenskome pojmu Vlah, izvor-
no naprosto oznacavao stranca.®

Jo$ bih se kratko zadrzao na ve¢ spomenutim keltskim Volcima (Volcae).” Ferdo
Sisi¢ recimo, smjestao je pojavu imena Vlasi (tj. Volhi) kod Slavena u antiku. On je naime
mislio kako su se keltski Volki (kako ih on naziva), tj. Volci (odnosno Volcae), doselili sve
do u Zakarpace, gdje su po njemu ve¢ ranije bili stigli germanski Bastarni, zagospodari-
v3i tamosnjim slavenskim skupinama.® Bastarni su, prema Sisi¢u, Volke nazivali Walhoz
(sing. Walh), pa bi upravo od tog bastarnskog naziva za spomenutu keltsku zajednicu na-
stalo i ime Volhi kod Slavena, te bi onda u kasnijim razdobljima Slaveni to ime prenijeli na
svoje romanizirane juzne i jugozapadne susjede, kao i na Romane uopce.’

I Petar Skok mislio je da je Viah posudenica iz germanskoga jezika, iznose¢i pretpo-
stavku da su Slaveni jedino na dunavskom limesu mogli prvi put upotrijebiti taj naziv za
Romane, navodeci da germanski pojam Walhos potjece od imena keltskoga naroda, srodnog

barem jedna zajednica vrlo sli¢na imena, koja je Zivjela u danasnjoj Italiji, jugoisto¢no od Rima (i koja je mozda
govorila jezikom koji je bio srodan oskansko-umbrijskom). Radi se o italskim Volscima. Dakako, ostaje pitanje
jesu li spomenuti keltski Volcae sami sebe tako nazivali (autonim), ili su ih tako imenovali drugi (egzonim).
Mogucée da je njihov naziv za sebe bio blizi obliku *Wolka-, a da je Volcae latinizirani oblik njihova imena -
vidjeti u: Don RINGE, ,,Inheritance versus lexical borrowing: a case with decisive sound-change evidence®
(http://languagelog.ldc.upenn.edu/nll/?p=1012, zadnji put mijenjano 13. sije¢nja 2009.). Valja jo$ dodati i kako
postoji shvacanje da su keltski Volcae i italski Volsci mozda bili kakvi dalji ‘srodnici’ (Henri HUBERT, The Rise
of the Celts, Mineola, New York, 2002., 155.).

»Wallachians, Walloons, Welschen etc.*

Isto; Petar SKOK, ,,V1ah', Enciklopedija Jugoslavije (dalje: EJ), sv. 8., Zagreb, 1971., 514.-515.; P. SKOK, ,Vlah,
Etimologijski rijecnik hrvatskoga ili srpskoga jezika (dalje: ER), knj. 3., Zagreb, 1973., 609.

Tepmanu 308y Kenme u Pummane Walh (mnox. Walhas) ... omyoda donasu cnosercku Hasus 3a Pomane Bnax
(pycx. Bonoxs), y mmosc. Bracu (Konstantin JIRECEK, Istorija Srba I - Politicka Istorija do 1537. godine, Beo-
grad, 2006., 37.).

Kod juznih Slavena javljao se npr. u obliku, Vlah/Vlasi, ili Vlakhi; kod isto¢nih Slavena npr. u obliku Volokhi,
ili rus. Voloh, tj. Bonoxv; a kod zapadnih (npr. u poljskom jeziku) u obliku Wlochy (Wloch), pai Woloch, ili npr.
(u ¢eskom i slovackom jeziku) Valach. (,Wallachians, Walloons, Welschen etc.“; P. SKOK, ,.Vlah®, EJ, 515; N.
VUKCEVIC, , Etimologija pojma ,V1ah* i njegova razna znacenja“; 315.)

¢ D. RINGE, ,Inheritance versus lexical borrowing: a case with decisive sound-change evidence®; T. J. WIN-
NIFRITH, The Vlachs: The History of a Balkan people, London, 1987., 1.; Zef MIRDITA, ,\Vlasi, polinomican
narod®, Povijesni Prilozi, 33.,2007., 256.; Z. MIRDITA, ,,Pokusaj rasvjetljavanja i rjeSavanja problema fenome-
na ,,planinskih® odnosno ,,pastirskih® socijalnih struktura Balkana®, Povijesni Prilozi, 12., 1993, 298. (biljeska
54.). Jasno, s vremenom je izgleda spominjani pojam u Germana postao oznakom prevenstveno za Kelte,
odnosno Gale, te Romane, tj. za govornike tzv. keltskih, te romanskih govora: dakle, za neke konkretne strance,
a ne vise za koncept stranosti, odnosno drugosti, $to je izvorno oznacavao.

Za jo§ podataka o keltskim Volcae vidi natuknicu ,Volcae®, The Nordic Languages — An International Handbook
of the History of the North Germanic Languages, sv. 1., Berlin - New York, 2002., 578.-579.

Ferdo SISIC, Povijest Hrvata u vrijeme narodnih vladara, Zagreb, 1925., 189.
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starim Galima, Cezarovih Volcae, gré. Ovolxkau koji su stanovali u blizini Germana dok su
jos boravili u indoevropskoj pradomovini blizu Baltika." Isti je autor drzao da je, kad su se
Kelti u Galiji poromanili i zaboravili svoj keltski jezik ... i postali jednaki Latinima, stari ger-
manski naziv za njih ostao ... i prenijet je na sve Latine, upravo kao i Vlah kod Slavena."!

Gustav Weigand takoder je vjerovao da je pojam Vlah, odnosno neki tome sli¢can
pojam, dosao do Slavena germanskim posredovanjem, preciznije, mislio je da su ga Goti
donijeli na donji Dunav u IIL. st., te da su ga onda po svom dolasku u te krajeve Slaveni
od njih i preuzeli.'?

Uz ovu ,,germansku” teoriju, koja je naj¢esca u literaturi, mozda jo$ vrijedi spome-
nuti i nesto drugacije pretpostavke, poput npr. one koju je iznio Safarik, koji je mislio da
su y nouemxy Cnosenu ucmo kao u Iepmanu nod 06um nojmom noopasymujesanu 4osjexa
kenmckoea nopujexna, odnosno da su Slaveni poznavali Kelte;” kao i zanimljivo Miklo-
$i¢evo shvacanje prema kojem pujeu Biax 0onocro Voloh donasu 00 cnogerickoea enazona
BOJIOYUTH odnosno Birbkb, Sto znaci vuli, na y nocpedHom cmucny 03Ha4asa Homaoa, mj.
4o8jexa Koju Hema cmanHo mjecmo 6opasxa.'

U svakom slucaju, moze se re¢i kako se kod mnogih, ako ne i ve¢ine autora koji su se
doticali ove teme, pojam Vlah kod Slavena uglavnom objasnjavao utjecajem germanskih
populacija od kojih bi Slaveni taj pojam navodno preuzeli u ovom ili onom razdoblju sta-
rije povijesti, odnosno kao posudenica koja je iz drugih jezika nasla put do Slavena.

Stari Slaveni: Perun i Veles/Volos

Sada se u najkrac¢im crtama Zelim osvrnuti i na jednu dimenziju pitanja etimologije
imena Viah za koju imam dojam da je nerijetko bila zanemarivana od povjesnicara, te da
ju se uglavnom nije ukljucivalo u pretpostavke o moguéem podrijetlu i uporabi tog pojma
kod Slavena. Prije toga valjalo bi navesti neke informacije iz slavenske mitologije koje ¢e
kasnije biti od koristi.

Iz pregleda staroslavenske mitologije poznato nam je da su rani Slaveni, medu mno-
gim bogovima i bozanstvima, poznavali i kult boga pod imenom Volos/Veles,” koji je
medu inim, bio bog stada, tj. stoke.’® A osim kao sto¢ni bog, u staroslavenskoj mitologiji

10 p. SKOK, ,Vlah', EJ, 515.

! Isto. Vidjeti i: P. SKOK, ,,Vlah", ER, 609.

12 N. VUKCEVIC, ,,Etimologija pojma ,Vlah“ i njegova razna znacenja“, 316.

3 Isto

14 Isto, 318.

1> Bez obzira na neke ranije sumnje (Louis LEGER, Slovenska Mitologija, Beograd, 1984. 99.-100.; Vitomir BE-
LAJ, Hod kroz godinu: Pokusaj rekonstrukcije prahrvatskoga mitskoga svjetonazora, Zagreb, 2007., 85-86.) iz-
vjesno je da su imena Volos i Veles istoznacnice, odnosno da su oznacavala istoga slavenskog boga (V. BELAJ,
Hod kroz godinu, 84.-88.; Roman JAKOBSON, ,The Slavic God Veless and His Indo-European Cognates®,
Selected Writings: Contributions to Comparative Mythology. Studies in Linguistics and Philology, sv. 7., The
Hague: Mouton, 1985., 33.).

' Natko NODILO, Stara vjera Srba i Hrvata, Split, 1981., 381.; L. LEGER, Slovenska Mitologija, 97. Vrijedi od-
mah dodati i da je po primitku kr§¢anstva kod Slavena, boga Velesa kao zastitnika stoke zamijenio sv. Vlasije,
odnosno sv. Blaz (B. A. USPENSKI, ,®umonornyeckne pa3biCKaHUA B 00/IaCTY CTaBAHCKUX JpeBHOCTEN
(http://www.gumer.info/bibliotek_Buks/Culture/usp/03.php, bez datuma zadnje promjene); Radoslav
KATICIC, Bozanski boj - Tragovima svetih pjesama nase pretkrséanske starine, Zagreb/Mogc¢enicka Draga,
2008., 131.-132.), ¢ije se ime, osim spomenutih oblika, kod Slavena javlja jo$ i kao: sv. Vlaho, sv. Vlasij, sv.
Vlas (npr. kod Srba je Vlasovdan praznik svetoga Vlasija, koji se 11. (24.) veljace praznuje zbog stoke, i tada
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Volos je takoder figurirao i kao Perunov (medu inim, Perun je i vladar Reda) suparnik koji
uvodi Nered, tj. kaos (a ujedno je i ljubavnik Perunove Zene Mokose), te kao praslavenski
bog mrtvih,"” odnosno gospodar podzemnoga svijeta.'s

Za ovo razmatranje zanimljiva su nam i ranosrednjovjekovna svjedoc¢anstva poput
onih iz Nestorove Kronike,"” odnosno Kyivskog ljetopisa,* koja sadrze prijepise mirovnih
pogodbi izmedu Bizantinaca i Rusa iz X. st., a u kojima se spominju upravo Perun i Volos.
Tu se Volos spominje kao skotij bog, $to naravno ne mora iskljucivo znaciti boga stoke, jer
skotij moze znaciti i stoka, marva, blago, no u Sirem se smislu moze koristiti i kao pogrdna
oznaka u znacenju recimo prostak, grubijan, podlac; a takoder valja reci kako je u sre-
dnjovjekovnom ruskom pojam skot jo§ mogao oznacavati i novac, odnosno imetak.*

Osim toga, iz analize bi se spominjanih ugovora izmedu starih Rusa i Bizantinaca
moglo zakljuciti kako je Perun, uvjetno receno, percipiran kao bog (tj. zastitnik) ruskoga
kneza i njegove pratnje,”* dok bi Volos bio smatran za boga (odnosno zastitnika) knezevih
podanika, tj. seljaka.”? U svakom slucaju, mozZemo govoriti o Perunu kao metafizickom

se priprema poseban kola¢ namijenjen volovima). Pritom svakako valja podsjetiti i na to da su nam balkanski
Vlasi poznati prije svega kao stocari. Ovo treba imati na umu radi onoga $to ¢e se dalje u radu spominjati. (De-
taljnije o Volosu/Velesu, njegovim raznim funkcijama, te brojnim atributima koji su mu pripisivani, vidjeti i u:
Roman ZAROFFE, ,,Organized Pagan Cult in Kievan Rus" The Invention of Foreign Elite or Evolution of Local
Tradition?*, Studia Mythologica Slavica, 2., 1999., 60.-62.; Sreten PETROVIC, Srpska Mitologija - Sistem Srpske
Mitologije, knj. 1., Ni§, 1999.)

17 V. BELAJ, isto, 55., 60.

18 R. KATICIC, Bozanski boj, 149. Na ovome mjestu potrebno je upozoriti i na jo§ jednu, za kasnije razmatranje
bitnu informaciju. Kod starih je Rusa, u Jaroslavlju recimo, postojao hram boga Volosa, a za obrede je bio zadu-
Zen poseban Zrec, tj. sve¢enik: Naziv pak takvog svecenika, Bonxs < vulhvs, poznat i iz drugih ruskih vrela, ¢ini
se kao da je u etimoloskoj vezi s imenom boga Volosa (Bonocs)... (R. KATICIC, isto, 127.; R. KATICIC, ,Ljuta
Zvijer*, Filologija, 49., 2007., 82.-83.).

' L. LEGER, Slovenska Mitologija , 58.; N. NODILO, Stara vjera Srba i Hrvata , 382.

V. BELAJ, Hod kroz godinu, 65. U pitanju je Kyivski ljetopis, tj. Kyvska kronika, odnosno njena redakcija zvana
Povest vremenih let, tj. Povijest proslih vremena (Isto, 66., biljeska 1.). Taj se najstariji ruski ljetopis ponekad jav-
lja i pod nazivom Nestorova Kronika, jer se drzi da je njen pisac bio kijevski monah Nestor: ,,Povest Vremenih
let (http://www.imwerden.de/pdf/povest_vremennyx_let.pdf, bez datuma zadnje promjene).

21 V. BELA]J, isto, 66. Uostalom, i u hrvatskome rije¢ ,blago” oznacuje i imetak (Isto.). Osim §to je za Volosa/
Velesa znacajno da su uz njega vezivane rogate zivotinje (dakle stoka), blago, ali i podzemlje, interesantno je
i to §to se kod nekih slavenskih naroda oc¢uvao Zetveni obicaj da se snop Zita poveze u neku vrstu amuleta’
koji bi stitio Zetvu, i donosio blagostanje i plodnost, §to se nazivalo ,vezivanjem Velesove brade®; a u nekim
su juznoslavenskim jezicima prisutne indikativne fraze kao $to su ,,puna $aka brade®, ili recimo ,,primiti boga
za bradu’, $to svakako podsjeca na navedene slavenske obi¢aje vezane za Zito, te vjerojatno predstavlja ostatke
predkricanskih vjerovanja o stjecanju bogatstva uz bozju pomoc¢. Za ponesto o poljoprivrednim praksama sta-
rih Slavena, kao i obi¢aju ,vezivanja* tj. ,vrtenja“ Velesove brade, vidjeti: R. KATICIC Bozanski boj, 162.~172.;
Isti, Ljuta Zvijer, 111.-118.; Jan PERKOWSKY, Vampires of the Slavs, Cambridge, 1976., 94.; Aleksandrina
CERMANOVIC-KUZMANOVIC, Dragoslav SREJOVIC, Leksikon religija i mitova drevne Evrope, Beograd,
1992. - dijelovi ove publikacije objavljeni su i na internetu: ,,Religija i mitologija Starih Slovena® (http://www.
rastko.rs/antropologija/slovenska_mitologija.html, bez datuma zadnje promjene).

*? Tako se ranije, zbog takvog tumacenja zakljucivalo kako je mozda Perun bio izvorno nordijski bog (,preslika‘
Thora) kojeg bi Varjazi (Rusi) ,donijeli‘ sa sobom u Rusiju i nametnuli pokorenim Slavenima, a Slaveni mu tek
dali slavenski naziv (staroslav. Peruns — grom, munja) i pritom zadrzali svog starog boga Volosa (V. BELAJ,
Hod kroz godinu, 71.-73.), kasnije je ipak dokazano kako ta teza nije odrziva, i kako su stari Slaveni poznavali
boga pod imenom Perun, i to bez skandinavskog utjecaja na njihov mitoloski svjetonazor (Isto, 73.-75.).

2 V. BELA]J, isto, 66., 68. Rusi prisizu na dva boga, Peruna i Volosa, jedan je bog kneza i njegove vojnicke druzine,
drugi seljaka, jedan kaznjava smréu oruzZjem, drugi opakim bolestinama ... jedni su s knezom, drugi pod njim;
jedni su vojnici, drugi seljaci; jedni prisizu na Peruna, boga svojega, drugi na Volosa, boga seljackog imetka, blaga
(Isto, 68.-69.). Buduc¢i da su Perun i Volos suprotstavljeni, i kao dva principa, ali ¢ini se i u smislu podijele
tadasnjeg ruskog drustva, Perunov kip bio je povi$enim mjestima, a Volosov na nizim, uz rijeku recimo. Tako
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‘principu’ koji je suprotstavljen Volosu (a u konkretnom ruskom primjeru mozda i kao
o vrhovnom bogu drugacijeg (dakle vladajuceg) drustvenoga sloja unutar samog ruskog
drustva).

Etimoloske ‘kombinacije’

Ovdje treba reci kako je staroslavenski izraz volhov u nekim slavenskim jezicima
oznacavao (ili ¢ak jos uvijek oznacava) carobnjaka, pa i maga, vraca, i mudraca.” No kod
juznih se Slavena vremenom taj oblik ¢ini se izgubio, ili mozda ¢ak transformirao u oblik
kakav je recimo i Vilah (ovo je dakako moja spekulacija),’® kroz vrijeme izgubivsi prvo-
tno znacenje, dok je kod Rusa izgleda ocuvan (npr. kao volhv), pa su neki juznoslavenski
narodi za oznacavanje carobnjaka preuzeli takoder ruski oblik ,vol§ebnik“?” A potrebno
je upozoriti i na sasvim izvjesnu etimologku vezu izmedu Velesa/Volosa i staroslavenskog
vlvxve ili viexve (starorus. valhve) kao oznake za magiju, ¢arobnjastvo, i sl.2¢

Belaj prosiruje ranije spomenutu ‘opreku’: Perun/knez,vojnici, oruzje, gore — Volos/podanici, seljaci, stoka
(blago), dolje; te prikljuc¢uje navedenom i sljede¢u: Perun/hum, gora, suho — Volos/voda, rijeka, mokro (Isto,
69.-71. Za spomenute opreke vidjeti i: Vitomir BELAJ, Goran Pavel SANTEK, ,Paski sveti trokut, Studia
Ethnologica Croatica, 18., 2006., 165.). Ovdje treba dodati i Belajevo opaZanje vezano za toponime koji sadrze
ime Volos/ Veles kod juznih Slavena: MoZe se uociti da svi leZe u nizini, uz vodu; tako npr. spominje i grad Veles
u Makedoniji na Vardaru, nad kojim se nalazi brdo s vrhom koje se zove Sv. Ilija (a dobro nam je poznato vezi-
vanje Peruna sa sv. Ilijom u juznih Slavena - op. M. P.), dodaju¢i kako i u Hrvatskoj imamo, ne tako daleko od
vrha ,Perun® na Ucki, gradic¢ ,Volosko“ dolje uz more (V. BELAJ, Hod kroz godinu, 87.-88.). Za jo$ neke takve
toponomasticke primjere na hrvatskom podruéju, a koji imaju nedvojbenu staroslavensku mitolosku podlogu,
vidjeti u: R. KATICIC, BoZanski boj, 285-326.; dok opsirniji prikaz, za podrugje Citave bivse Jugoslavije, vidi i
u: S. PETROVIC, Srpska Mitologija — Mitoloske Mape, knj. 2., Ni§, 2000.
2 R. JAKOBSON, ,The Slavic God Veless and His Indo-European Cognates®, 45.-46.; K. JIRECEK, Istorija Srba
I, 95. (vidjeti i biljesku 28. na toj stranici).
» Na ovome mjestu valja ponoviti (vidi biljesku 18. ovog rada) da su se Volosovi svecenici/zreci zvali Volhvi
(sing. Volhv).
%6 Vezano za spomenuti pojam Volhov, korisno je sjetiti se nekih slavenskih verzija imena ,,V1ah®: Volh, Volhi, Vo-
loh, itd. (A zanimljivo je i da se u bugarskom jeziku za ¢arobnjaka i mudraca koristi oblik BrbxBa (vldhva).)
7 Uzgred budi rec¢eno kako jedna od ruskih legendi o Novgorodu spominje ¢arobnjaka Volhova (V. BELA]J, Hod
kroz godinu, 94.), koji na jednoj od razina s koje valja promatrati tu pri¢u zapravo simbolizira Volosa/Velesa,
koji je, kao $to je poznato, takoder dovoden u vezu s magijom (Julije GOLLNER, Stari Slaveni: povjesnicke cr-
tice, Zagreb, 1898., 71.). Uz ¢injenicu da u spomenutoj prici (V. BELAJ, Hod kroz godinu, 94.-95.; R. KATICIC,
Bozanski boj, 243.-246.) imamo carobnjaka koji se zove Volhov (i koji dolazi u sukob s Perunom, a kao $to
je receno, simbolizira i Velesa), svakako je indikativna sli¢nost (vidi i prethodnu biljesku ovog rada) izmedu
njegova imena Volhov i naziva Vlah, tj. Volh, Voloh, Vloh, itd. (O spomenutoj epizodi s Volhvom, koja se odvija
na rijeci Volhov, kao i uop¢e o liku (¢arobnjaka) Volha Vseslavjevica, vrijedi konzultirati i natuknicu ,Volh
Vseslavjevic, Slovenska Mitologija — Enciklopedijski Re¢nik, Beograd, 2001., 95.-96.; a jo§ ponesto o liku pod
imenom Volh/Volha Vseslavjevi¢ vidi u: Martin GOLEMA, ,,Medieval Saint Ploughmen and Pagan Slavic
Mythology*, Studia Mythologica Slavica, 10., 2007., 168., 171., 173., 176.)
Za tu vezu koju uzgred spominje i Katici¢ vidjeti biljesku 18. ovog rada. Mogucu etimolosku vezu izmedu
Velesa/ Volosa i staroslavenskog pojma vlvxve ili viexve (starorus. velxvs) natuknuo je i Jakobson, u ve¢ citi-
ranom djelu ,,The Slavic God Veless and His Indo-European Cognates®, 45-46. (a vidjeti i s tom moguéno$éu
povezane podatke o korijenu *wel-, na str. 40. istog djela). Svakako je zanimljivo da je starogermanski bog Ull-
ru (staronordijski Ullr, tj. Ull i Ullinn), ¢ije je ime izvedeno iz korijena *wel, kao i ime staroslavenskog Velesa,
bio dovoden u vezu s Zivotinjskim svijetom, kao i blisku vezu s ispasom, te, $to je ovdje i daleko najvaznije, s
magijom (dozZivljavan je kao mudri ¢arobnjak, vidjeti: R. JAKOBSON, isto, 44.). Identi¢na veza s magijom i
¢arobnjastvom vrijedi i za baltickog, tj. litvanskog boga Velinasa, koji je inace takoder povezan sa slavenskim
Velesom, kako u etimolo$kom smislu (preko zajednickog korijena), tako i po atributima koji su mu pripisivani:
isti je naime povezivan s podzemljem, sa stocarstvom, s blagom/bogatstvom, te dakako s magijom, odnosno
¢arobnjastvom (Isto, 37., 41., 46.; Gintaras BERESNEVICIUS, ,,Lithuanian Mythology*, Lithuanian Philoso-
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Kako pretpostavka o mogucoj povezanosti pojma Vlah s Volhv, odnosno s Veles/

Volos,” ne bi ostala nedorecena, korisno ¢e biti citirati jedno Belajevo opazanje za koje
drzim da potvrduje gore izneseno. Naime, Vitomir Belaj navodi kako je dokazano da je
praslavenski mit o sukobu Peruna i Zmije (Volosa/Velesa) cvrsto usidren u indoeuropsku
predaju,® iznoseci zatim za nas bitno shvacanje:

Velesu je mjesto uz vodu ili u vodi, a isti je ujedno, kako autor primjecuje, i bog stoke,

no veza izmedu tih dviju naoko nepovezanih sfera, vode i stoke, uocijiva je tek ako se kljucne
rijeci podvrgnu lingvistickoj analizi. U hrvatskomu su znacenja rijeci vuna i voda danas
jasno razdvojena. No, u ruskomu rije¢ BonHa znadi i ,val, talas“i ,,vuna“! To odraZava pra-
slavensko stanje gdje je *vblna znacilo ,voda“. Homonimija vuna - val (stoka - voda) vrlo
je ozbilina.* Naime, ime slavenskoga Velesa/Volosa i litavskoga Velionisa izvedeno je od

©

w

w

phy: Persons and Ideas, Lithuanian Philosopfical Studies, sv. 2, 2000., 32.-34.; Martin LITCHFIELD WEST,
Indo-European Poetry and Myth, Oxford University Press, 2007., 146.-147.). U kontekstu svega re¢enog valja
spomenuti i kako se u ruskom epu Slovo o polku Igoreve lik Bojana ¢arobnjaka naziva Velesovim unukom: R.
JAKOBSON, ,,The Slavic God Veless and His Indo-European Cognates®, 36.; ,,Slovo o polku Igoreve* (http://
imwerden.de/pdf/slovo_o_polku_igoreve_1800.pdf, bez datuma zadnje promjene). O Volosovoj/ Velesovoj
ulozi u pojedinim duhovnim praksama Slavena, a propos prikaza spomenutog Bojana kao carobnjaka, vidjeti
i: Sreten Petrovi¢, Srpska Mitologija — Mitoloske Mape, 62.; ,Volh Vseslavjevi¢®, Slovenska Mitologija - Enci-
klopedijski Recnik, 68-69. A jo§ vrijedi dodati i da se tragove Velesu pripisivanih ¢arobnjackih utjecaja moze
pronadi i u nekim ruskim bajkama (R. KATICIC, , Ljuta Zvijer, 121.).

Ovdje bih naveo jos jedan podatak koji bi mogao upuéivati na povezanost izmedu Volhov i Volos/ Veles. Naime,
u kontekstu ve¢ spominjane suprotstavljenosti principa koje kod starih Slavena predstavljahu Volos/Veles s
jedne, i Perun s druge strane, zanimljivo je primjetiti kako u Rusiji, u Novgorodu tece rijeka imenom Boznxos
(starorus. Bonoxoew): a iznad nje se nalazila uzvisina zvana ITepvino (V. BELAJ, Hod kroz godinu,108.), $to je
sasvim u skladu sa spomenutom ,oprekom’ Perun/gora/suho — Veles/rijeka/mokro. (Uzgred, nije na odmet
usporediti ime spomenute rijeke: starorus. Bozoxoes, s nekima od slavenskih naziva za ,Vlahe®, kao $to su:
Voloh, tj. rus. Bonoxw, pa polj. Wolochi, itd.)

V. BELA]J, Hod kroz godinu, 99. Tako se npr. u indijskim Vedama spominje i Junak (Indra) koji je ubio zmiju i
time ispustio, oslobodio sedam rijeka, uklonio je Valu i time izgnao (potjerao) goveda...(Isto, 100.). Dakle, kako
Belaj primjecuje: ,,Ubiti zmiju* jednako je kao ,,ukoniti Valu', ,ispustiti rijeke odgovara ,istjerivanje goveda’.
Vala je zmija koja je posjedovala rijeke/goveda, a junak koji se zove Indra oslobodio ih je (Isto). Autor ovdje
dobro uocava kako se ta vedska pri¢a posve podudara sa slavenskim folklornim tekstovima u kojima se pri¢a
o borbi Peruna i Volosa/Velesa, a u kojoj Perun (Gromovnik) otima stoku. Dakle, za nas je vazno to §to su
Nebeski vladar i Svjetska zmija poistovjetivi s Perunom i Volosom/Velesom (Isto). A takoder treba dodati i
kako predmet sukoba nije samo stoka, jer Zmija krade i vodu, sunce, pa ¢ak i krade Vladaru neba Zenu i sina
(ovdje se valja sjetiti kako je Veles ljubavnik Perunove Zene Mokose — op. M. P.). Ovaj mit, kaze Belaj, tek usput
pripovijeda o stoci, to je mit o tome kako su ustrojena nacela postojanja cijeloga kozmosa. Autor dalje kazuje i
kako je osnovna motivacija vedskih tekstova da je Zmija sakrila vode/krave pa svijetu prijeti susa/glad (nesreca,
kraj, kaos). Dakle, svijetu je prijetila susa, pa je Gromovnik intervenirao i doveo stvari u red. No, kako Belaj
primjecuje, u slavenskoj pradomovini rijeke ne presusuju... pa se motiv zatvaranja rijeka gotovo posve izgubio,
te dodaje kako ¢emo taj motiv naci tek tesko prepoznatljiva u legendi o nastanku Novgoroda gdje je ,,ljuta zvijer
krokodil“ preprijecila promet rijekom, zatvorila rijeku trgovcima (Isto, 105.). U pitanju je pri¢a koju sam uzgred
spomenuo u biljesci 27. ovog rada, u kojoj se govori o zlom ¢arobnjaku Volhovu koji je (u liku ljute zvijeri kro-
kodila) zatvorio vodeni put rijeci Volhov, i zatim trazio da ga ljudi $tuju i da mu se klanjaju, $to je kasnije dovelo
do toga da je bio razbijen i utopljen u istoj rijeci od ,,Bjesova®, tj. od Peruna (Isto, 94.). Vrijedi dodati i kako
je jedan od zaklju¢aka o kozmickom sukobu i taj da mit o dvoboju izmedu Gromovnika i Zmije objasnjava iz-
mjenu susnoga i kisnoga razdoblja, te da, buduci da se svake godine ta pri¢a ponavlja, rezultat mitskoga sukoba
izmedu nacela reda i nacela nereda ima za posljedak kruzno izmjenjivanje godisnjih doba (Isto, 143.). (Vidi jo$
i: Zmago SMITEK, ,,Paralele med indijsko in slovensko mitologijo: sledovi skupne indoevropske dedis¢ine®,
Studia Mythologica Slavica, 11., 2008., 134.-135., 144.)

Povezanost vune i vode, tj. vune i vala, autor dalje argumentira i primjerima iz sacuvanih hetitskih izvora, uka-
zujudi na ocigledne veze izmedu odredenih hetitskih predstava i praslavenskoga mita, kona¢no zakljucujuci
kako je ovdje rije¢ o opceindoeuropskoj predaji, cvrsto usidrenoj u terminologiju razlicitih indoeuropskih jezicnih
grana (V. BELAJ, Hod kroz godinu, 108.). Izvjesne hetitske religijske predstave kao podudarne sa slavenskima
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indoeuropskoga *wel- ,,pasnjak, livada, zemlja mrtvih3* Iz korijena *wel- izvedene su i ri-
jeci koje oznacuju krzno, vunu, vlasi*® Dovoljno Ce biti navesti njemacke rijeci Vlief3, Wolle,
Welle i hrvatske vuna, vlas, vlati, val. No, ovamo spada i ime zvijezda Vlasica, ,,Plejade®,**
pa i naroda Vlaha. Ovako rekonstruirana uska veza izmedu pojmova ,,krzno®, ,,.krava’; ,val,
voda“s bogom stoke i mrtvih razotkriva cijeli niz mitskih predodzbi o ustrojstvu svijeta koji
je bio svojstven poganskim indoeuropskim narodima.*

Ne ulazedi u sve $to Belaj ovdje spominje, potrebno je naglasiti kako iz njegova izla-
ganja jasno proizlazi da su korijen *wel-, tj. rije¢ wel-na (koja oznacava pasnjake), te ime
slavenskog sto¢nog boga Velesa medusobno etimoloski povezane.** Odnosno, ono §to je
ovdje i najvaznije: izvjesno je da su slavenski pojmovi Viah i Volos/ Veles, ali shodno tome
i Volhv, medusobno povezani preko zajednickoga indoeuropskog korijena.

Naravno, pretpostavci da je slavensko Vlah zaista nastalo samostalnim razvojem
od praindoeuropskog *wel- ($to je i viSe nego izgledno), radije nego da je nastalo preko
kakvih germanskih (ili drugih) utjecaja, svakako ne bi $kodilo osnazivanje nekim daljnjim
podrobnijim istrazivanjima ovoga problema, koja bi mogla baciti novo svjetlo na ¢itavu
razmatranu temu, a time nam pomodi i pri rjesavanju mogucih dvojbi i nejasnoc¢a.””

spominje i Kati¢i¢ u knjizi BoZanski boj, 155. A o vezama Velesa i vode/mocvare, vidjeti i: R. KATICIC, , Ljuta
Zvijer, 105.

32 Na tom tragu je i tumacenje ruskog autora Galkovskog: H.M. Tanbkosckuit, BOPbBA XPYICTMAHCTBA C
OCTATKAMM A3PIYECTBA B JPEBHEV PYCH, Harkov, 1916.; ¢ije je djelo dostupno i na internetu — vidi
poglavlje: ,Bomoc® (http://www.vernost.ru/poganye/glaval.htm#9, bez datuma zadnje promjene).

3 Volos/ Veles dakle dolazi od indoeuropskog korijena *wel-, koji je povezan s pojmom ,vuna® Ali takoder, taj
se korijen povezuje i sa ,vlas, kosa, te dlaka, ali i krzno - $to znadi, i s ne¢im dlakavim ili vunenim (ukr.
Bonoxar|uit). Shodno tome, moglo bi ga se dovesti u vezu i s nekim tko je odjeven u vunu/ krzno, kao $to je
npr. stocar/Vlah (indikativna je i sli¢nost ukrajinskog naziva za dlakavost/kosmatost: sonoxamuii, te nekih
slavenskih naziva za Vlahe: Volokhi, Voloh (Bonoxv), Wolochi, itd.). Uzgred, vrijedi dodati kako se ¢ini vrlo
izglednim da u spomenutom indoeuropskome korijenu *wel- (tj. *uel-, prosiren na k) valja traziti i podrijetlo
imena keltskih Volcae (vidi usp. i: P. SKOK, ,Vlas®, ER, 609.; kao i biljesku 1. ovog rada).

3* Uz naziv Vla$idi, poznata su i druga slavenska imena, poput: Vlasezelisti, Vlasozelisti, Vlasozilisti, Volosozari,
te Volosini - $to bi dolazilo od imena boga Volosa. Vlasi¢i bi po tom shvacanju bili djeca ovoga boga (,,Ple-
jade u nasim predanjima® (http://static.astronomija.co.rs/dubokisvemir/m/objekti/m45/kodnas.htm, datum
zadnje promjene, svibanj 2000.); N. NODILO, Stara vjera Srba i Hrvata, 264.; Roman ZAROFE, ,,Organized
Pagan Cult in Kievan Rus™, 62.; a detaljnije o tome i u: Nenad D. JANKOVIC, Astronomija u predanjima, obi-
Cajima i umotvorinama Srba, Srpska Akademija Nauka — Odeljenje Drustvenih Nauka, Beograd, 1951.). Kad
je rije¢ o njihovom nazivu, valja imati na umu i druge verzije Volosova imena, poput Vlasij, tj. Vlas, iz kojih se
najvjerojatnije razvilo ime Vlasi¢i (S. PETROVIC, Srpska Mitologija — Mitoloske Mape, 59., 62.).

V. BELA], isto, 105. (Za jo$ neka razmatranja o indoeuropskom *wel- vidjeti: R. JAKOBSON,,,The Slavic God
Veless and His Indo-European Cognates®, 39.-40.)

3 Isto, 110.

7 Tu vrijedi dodati i jedno zanimljivo Kati¢i¢evo opazanje: No ta veza boga Velesa sa stogom (sjena (sjetiti se
obicaja ,vezivanja Velesove brade®) — op. M. P.) seze cak u indoeuropsku davninu. O tome svjedoci staronordij-
ski (staroislandski) izraz stakks vollr, doslovno ‘livada stoga’, $to znaci ‘livada s koje se nakosi jedan stog sjena’.
A staronordijsko vollr nije drugo nego indoeuropska rije¢ woltus ‘livada’, od istoga korijena, u dva prijevojna
stupnja wel- i wol-, od kojega je i ime slavenskoga boga Velesn. On se tako zove jer se zamisljalo da kao pastir
pase duse umrlih na livadi pokojnika. A spomenuti korijen ima oba znacenja i ‘so¢na livada’ i ‘pokojnik’ ... Samo
ime toga slavenskoga boga izvodi se, do sada najuvijerljivije, iz dva prijevojna stupnja Velesn i Velss s prijevoj-
nom puninom odnosno prazninom u drugom slogu. Od toga drugoga po istocnoslavenskim glasovnim zakonima
postaje Bonocs, pa se sada upravo to smatra najvjerojatnijim objasnjenjem toga glasovnog lika. Toponim Wels
javlja se u njemackom, gdje se smatra tragom slavenskog supstrata ili, tako u imenu grada u Gornjoj Austriji,
gdje se odrzava stocni sajam (podebljao M. P.) poznat na daleko (R. KATICIC, Bozanski boj, 171.). Za ovu je
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Za daljnje razmatranje vrijedi spomenuti kako se ¢ini izglednim da su stari Slaveni
strancima ponekad pripisivali natprirodne mod¢i: stari narodi, a posebno one zajednice
koje su bile, ili jesu na relativno niskom stupnju materijalno-civilizacijskoga razvoja tako
su nerijetko tretirale nepoznate ljude/grupe s kojima bi po prvi puta stupale u kontakt;
stoga je u tom smislu stranac, izgleda, kod starih Slavena mogao ponekad, na nekoj razini
biti tretiran, tj. doZivljavan i kao ,,éarobnjak® Takva su se shvac¢anja, moguce, o¢uvala i u
narodnim pri¢ama, odnosno bajkama, gdje ponekad susre¢emo nekog stranca, nerijetko
starca, koji ima volsebne (dakle magi¢ne, ¢arobnjacke) modi.

S obzirom na to da je, kao $to je ranije spomenuto, izraz snvx6w znacio (i) ‘¢arob-
njak’, ‘mag) ‘vra¢, ‘mudrac, treba istaknuti moguc¢nost da je izvorno pojam snvx6w (bududi
da je ¢arobnjak u vezi sa ,onostranim®) u starih Slavena mogao biti oznaka (i) za stranca,
tj. ono §to je strano (stranost uopce).*® Stoga bi moglo biti da, ako postoji veza imena Viah
s leksemom volhv, samim time postoji i veza pojmova Vlah i stranac (i carobnjak).*

Dakako, je li to Vlah kod juznih Slavena izvorno moglo znaciti (i) stranca, tj. je li
pojam Vlasi u doba pojave Slavena na Balkanu bio izraz (i) za stranci, ili (i) za nesto drugo
i konkretnije u znacenju, to je jos uvijek nedovoljno razjasnjeno, posebno zbog toga sto se

temu svakako zanimljivo vezivanje Velesa s ispasom, livadama, te zamisljanje istoga kao pastira; teSko je naime

odmabh se ne prisjetiti Vlaha kao stocara.
¥ Na takav zaklju¢ak mogao bi upudivati i navedenom pojmu srodan staroslav. termin vlesnoti (R.
JAKOBSON,,,The Slavic God Veless and His Indo-European Cognates®, 45.), sa znacenjem: blebetati, tj. ne-
shvatljivo, odnosno nerazumljivo govoriti — §to moZe upudivati i na stranost, odnosno stranca, tj. na nekoga
tko nerazumljivo prica. (A ovdje se, a propos moguce veze pojmova Volhv i Viah, valja prisjetiti da je za stare
Germane walh, medu inim oznacavao i stranca (Vidjeti biljeSku 6. ovog rada). Ako je walh u Germana znacilo
stranac, a volhv, pa onda moguce i Vlah, u Slavena takoder (medu inim) znacilo, tj. moglo znaciti (i) stranac,
onda naglasak ne bi trebao biti samo na pitanju je li neka od spomenutih zajednica (Slavena i Germana) jedna
drugoj (u ovoj ili onoj fazi povijesti) posredovala taj pojam (Viah/Walh), ve¢ ujedno i, je li moguce da je osno-
va tog pojma i jednima i drugima zajedni¢ka? Cini se da je odgovor na to pitanje potvrdan.)
Moguce je dakle, da se tim terminom poceo oznacavati i ¢arobnjak zbog vjerovanja da stranci imaju nat-
prirodne mod¢i; no isto je tako tome moglo biti naprosto zbog veze Velesa s onostranim svijetom i magijom,
te se stoga smatralo da je vrac ili mag pod Velesovom zastitom, odnosno, da je netko tko je pod Velesovom
zadtitom povezan s magijom i ¢arobnjastvom. Primjera radi, poznato je da se pastire (sjetiti se Vlaha kao pa-
stira/stocara, a ujedno i veze stocara i stoke s Velesom) doZivljavalo kao ljude povezane s magijom i ¢arolijama:
Sodec¢ po mnogih verovanjih, predstavah in povedkah so pastiri nekoc veljali za ,posebne” ljudi. Pri mnogih
ljudstvih so veljali za neke vrste ¢arovnike, ljudi z nadnaravnimi mocmi, ki so sposobni obcevati z onim sve-
tom, bitji z drugega sveta ipd. Rasprostranjena vjerovanja kazu da so pastirjem pripisovali posebne, ,,magicne,
carovne sposobnosti“ (podebljao M. P.), tj. sposobnosti, ki so posledica povezanosti z onim svetom (Mirjam
MENCE], ,,Pastirji — ¢arovniki®, Studia Mythologica Slavica, 3., 2000., 115.). ... Na podlagi mnogih povedk in
zapisov o verovanjih lahko torej domnevamo, da pastirjevo znanje pase, ki se seveda v bistveni meri nanasa na
obrambo Zivine pred nevarnostmi, tj. volkovi in drugimi zverimi - po prepri¢anju ljudi - prihaja pravzaprav od
bajnih bitij, se pravi z obmocja onstranstva oz. preddverja tega sveta (ti. tujega sveta), s katerim pastir obcuje.
Vsi ti gozdni duhovi so povezani z onim svetom, ruski gozdni duh pa naj bi bil po hipotezi Uspenskega celo ena
od manifestacij slovanskega boga onega sveta Velesa/Volosa (podebljao M. P.) ... (Isto, 120.). (Osim gore na-
vedenog ¢lanka, o ovoj temi, a napose o fenomenu ,,vu¢jeg pastira®, kao i vezama istog s Velesom/Volosom vidi
u: Mirjam MENCE], ,The Role of Legend in Constructing Annual Cycle® (http://www.folklore.ee/folklore/
vol32/mirjam.pdf, bez datuma zadnje promjene); M. MENCE], ,.Vol¢ji pastir v kontekstu dosedanjih raziskav
na podrod¢ju slovanske mitologije®, Studia Mythologica Slavica, 4., 2001., 159.-188.; M. MENCE], Gospodar
volkov v slovanski mitologiji, Zupanéi¢eva knjiznica, Ljubljana: Filozofska fakulteta v Ljubljani, 2001.; Martin
GOLEMA, ,,Svity Blazej ako ,,vI¢i pastier “v textovej tradicii z ¢eského, slovenského a madarského prostredia®,
Studia Mythologica Slavica, 11., 2008., 147.-172.)
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ova, rekao bih vrlo izgledna etimoloska veza, uglavnom zanemarivala u povjesni¢arskim
osvrtima na ovu problematiku.*’

Zakljucak

Uzevsi sve u obzir, ¢ini se opravdanim za pretpostaviti da je termin Viah (ili neki
tome vrlo sli¢an oblik) kod Slavena ili ‘autohton, ili da je bar mnogo dulje u uporabi nego
§to bi bio da je do njih dosao (samo) preko Germana. Naime, biti ¢e da je pojam Volos/
Veles praslavenski, pa tu nije potrebno traziti nekakvu ,germansku vezu® A od Volosa/
Velesa, te s njime povezanog pojma Volhv/Volhov (ili nekog njemu vrlo sli¢cnog oblika), u
znacenju ¢arobnjak, te stranac, pa do pojma Vlah, ima tek nekoliko ‘koraka’: stoga je pita-
nje u kojoj je mjeri odrzivo shvacanje da je potonji pojam (dakle Viah) morao Slavenima
biti posredovan putem neke druge jezi¢ne skupine.

U svakom slucaju, ¢ini se izvjesnim da nazivi Viah i Volos/Veles imaju zajednicki
korijen, odnosno da su u medusobnoj vezi,** te da pritom za pojavu naziva Vlah kod Sla-

* Ovdje uzgred vrijedi navesti tek nekoliko primjera gdje jedna grupa ljudi ,Vlasima® naziva sebi stranu/
drugaciju grupu ljudi, a gde su opozicije razlika po vjeri, zatim gradsko-seosko stanovnistvo, i sl. - §to bi
mozda moglo biti indicija da je ,Vlah® mogao oznacavati (i) uopée ono $to je strano (drugacije). Tako se
primjera radi, pojam ,,Vlah“ prenosio i na Srbe, kao i pravoslavne uopée - recimo u Dubrovniku je mogao
oznacavati ,,ljude zakona grckoga®, a i u Bosni i Hercegovini pravoslavce se znalo nazivati ,,Vlasima“ (P. SKOK,
wVlah®, EJ, 514.), dok se kod Muslimana na Kosovu kr$éane takoder zvalo ,Vlasima“ (Isti, ,Vlah“. ER, 606.).
S druge strane, oto¢anima (,Bodulima“) termin ,,Vlah je bio oznaka za ljude s kopna, npr. iz predjela oko
Biokova, dok je pak u Dubrovniku pojam ,Vlahinja“ znacio ,,seljanku* kao takvu (Isti, ,Vlah', EJ, 514.). Cak je
zabiljezeno kako se kod starosjedilackog stanovnista, npr. u Istri, na Solti, Hvaru, i Bratu, pojam ,Vlah* kori-
stio naprosto za oznacavanje doseljenika (i to katolika), odnosno novoga stanovnistva (Isto). Kako kaze Skok
za navedene primjere: Viah je opozicija, ili vierska, ili nacionalna, ili teritorijalna (Isto.). Ovo o ,stranosti“ u
nazivima za razne grupe (u slucajevima selo-grad, druga vjera, itd.) moglo bi mozda svjedo¢iti o semantickoj
komponenti ,,stran®, jer bi pokazivalo da se oznaka ,Vlah® nije nuzno vezivala za jednu grupu, nego za skoro
svaku grupu (ili makar za brojne grupe) koja se razlikovala od one grupe koja ju je tim nazivom oznacavala.
Moguce da je semanticki razvoj bio sljedeci: opée znacenje ,,stran® — recimo naziv za onostranog boga (Veles),
opozitnog Perunu; zatim naziv za svecenike, mage - jer je Veles, nasuprot Perunu, spadao u grupu bogova
¢ije je djelovanje vise magijsko nego ratnicko; dakako, vrijedio bi i za grupe koje su pod zastitom boga Velesa
- recimo stocare; zatim, mogao se odnositi i na opoziciju krs¢ani-nekristijanizirani (ili djelomi¢no kristija-
nizirani), na $to je moglo utjecati i zanimanje (npr. stocarsko, koje je zbog tzv. polu-nomadskog nacina Zivota
podrazumijevalo vecu religijsku ,fleksibilnost’, odnosno duze ¢uvanje predkr§¢anskih obicaja), pa je onda po-
stalo i oznaka za religijske razlike, po principu katolici/pravoslavci, $to su mogli prihvatiti/preuzeti i Turci, pa
su njime nazivali kr§¢ane; a mogao je biti i koristen za opoziciju selo-grad. Dakle, pretpostavka je da bi rije¢
bila o postupnom semantic¢kom razvitku, koji je bio omoguéen znacenjem: ,,ono $to je strano®.

*1'V. BELAJ, Hod kroz godinu, 86.

#2 Isto, 105. Inace, Dragica Premovi¢-Aleksi¢ u svom radu ,,Srednjovekovne humke na Sjenicko-pesterskoj viso-
ravni‘, MileSevski zapisi, 5., 2002., 39.-46., na jednom mjestu, raspravljaju¢i o obrednim humkama i Zrtvenim
obredima u Slavena, kaze i slijedec¢e: Kom bogu su mogle da budu prinosene Zrtve na nasim lokalitetima?
Moguce da je u pitanju Veles, odnosno Volos, slovenski bog podzemnog sveta, bog mrtvih. Prema tumacenju nekih
istrazivaca, ruskom imenu Volos odgovarala bi crkvena re¢ Vlas, Vlas ili Vlasi¢, Vlasovi sinovi. Staroruski Volosti,
a juznoslovenski ekvivalent je Vlasii.... Veles — Volos ili Vlas je i “bog stoke”. Ova njegova funkcija bi mogla da na-
vode na pretpostavku da su Vlasi, stocarski narod Sjenicko-pesterske visoravni, bili postovaoci boga Volosa -
Vlasa, zastitnika njihove egzistencijalne delatnosti - stocarstva, a ne romanizovano predslovensko stanovnistvo
kako tvrde mnogi istraZivaci. Moguce da se Nemanja borio protivu njih, odnosno protiv paganstva ili mrske jeresi
Sto potkrepljuje i pisanje Stefana Prvovencanog. U Zitiju Svetog Simeona on kaze: “Jer je sveubilacki davo nase-
jao Stetnu plevu i ukorenivsi je u srca njihova, odvratio ih je od Tvorca njihovog, da sluze gluhim kumirima...”.
Nesto dalje Prvovenéani navodi reci kéeri nekog velmoze koja je bila isprosena za krivovernika, od kog je pobegla
ne mogavsi da trpi “smrad gluhih kumira i mrske jeresi”. ... Volosu su na Zrtvu prinosene krupne Zivotinje:
bikovi i volovi. Bik je njegov simbol, a u jednoj od istrazenih humki nadena je i mala keramicka figura bika
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vena nije bilo nuzno posredovanje neke druge jezi¢ne grupe. Iz toga bi dakako slijedilo i
da sam termin Viah ima (pra)slavensko, odnosno indoeuropsko podrijetlo, te da njegova
znacenja nije potrebno traziti u germanskim jezicima, niti ga zamisljati kao posudenicu
iz istih.

U ovome je radu glavni cilj bio ukazati na postojanje nesto drugacijih moguénosti (a
posebno onih, nazovimo ih ,,praslavenskih tj. ,praslavensko-indoeuropskih®) tumacenja
nastanka termina Vlah kod Slavena, odnosno na postojanje nesto drugacijih odgovora na
pitanja o podrijetlu naziva Vlah od onih koji su se naj¢esce u historiografiji nudili.

koja je mogla da bude i zamena za Zrtvenu Zivotinju (podebljao M. P.). Citav rad dostupan je i na internetu:
Dragica Premovi¢- Aleksi¢, ,,Srednjovekovne humke na Sjenicko-pesterskoj visoravni® (http://www.rastko.
rs/arheologija/srednjivek/dpremovic-humke.html, bez datuma zadnje promjene). Jo§ o prinosu Zrtava, pa i
#ivotnja (stoke) bogu Velesu/Volosu vidjeti u: R. KATICIC, ,Ljuta Zvijer, 82.; kao i mnogo detaljniji prikaz
o obicajima vezanima za Velesa u Rusiji: I1. H. Tpasxun, I3bIYECTBO JJPEBHEPYCCKO ITPOBUHIU.
MAJIBIV TOPOJI, Visanoso, 2007., Cije je IL. poglavlje dostupno i na internetu: ,, KYJIBT BEJIECA (http://
www.travkin-museum.ru/yazich2.html, bez datuma zadnje promjene). Ovdje bih se htio osvrnuti na jo$ jednu
zanimljivost koja bi eventualno mogla posluziti kao putokaz za istrazivanje pojma Viah, kao i njegove moguce
veze s pojmom Volos/Veles. Belaj naime kaze: Sv. Ilija je, dakako, kr$¢anski nadomjestak za Peruna, kao $to
je i Vrag zamijenio Velesa. Gromovnik gada suparnika (podebljao M. P.) ... (V. BELAJ, Hod kroz godinu, 95.;
a opsirnije o starim slavenskim bogovima i njihovim kr$¢anskim supstitutima vidjeti i: V. BELA]J, ,,Poganski
bogovi i njihovi kr§¢anski supstituti®, Studia ethnologica Croatica, 21.,2009., 169.-197.). Belajevo tumacenje uz
sljedec¢i Nodilov osvrt o predkr§¢anskim ostacima u narodnim pjesmama Juznih Slavena mogao bi ukazivati
na raniju mitolosku vezu Velesa s Vlasima, koji bi, moguce, najprije bili shvaceni kao ,,stranci“/“¢arobnjaci®, te
tako i kao oni koji su pod Velesovom zastitom, da bi kasnijom kristijanizacijom mozda dobili (i) ,demonske“
(nevjernicke) crte: Na Gromovnika Iliju Gromovnik Perun naprti sve tesko breme svoga poganstva. Svetac Gro-
movnik, kako ga shvaéaju pucke pjesme, gotovo u nicem se ne luci od boga Gromovnika. Nigdje u pjesmama, kao
Sto u bibliji, ne silazi oganj na rije¢ Ilijnu, ve¢ svuda sam Ilija udara gromom: ,Vala Bogu! vala jedinome! - gde
mi Vlasi Zanju u nedelju! - Nad njima se tri oblaka viju: jedan oblak Gromovit Ilija, - drugi oblak Ognjena
Marija, treci oblak sveti Pantelija. - Progovara sveti Pantelija: — Udri gromom, Gromovit Ilija. — udri ognjem,
Ognjena Marija, a ja vetrom sveti Pantelija. - Al‘ govori Ognjena Marija: Nemoj gromom, gromovit Ilija ne-
moj vetrom, sveti Pantelija, ni ja ognjem Ognjena Marija, - jer Vlasima Turci ne vjeruju, a pSenica tezaka ne
Ceka®. - ,,Udri gromom, Gromovit Ilija, seci macem, sveti Pantelija, - pali ognjem, Ognjena Marija! - ,,Iz oblaka
svetac progovara: — Ognjem pali, Ognjena Marija, strijelom strieljaj, sveti Pantelija, — gromom udri, svetitelj
Ilija“ - ,,Ne svetkuju Petku ni Negjelju, — ni Iliju, koji gromom bije, — ni Mariju, koja munjom pali. - Ilija, ih
gromovima gagja, - a Marija munjom i strijelom®. Grom je uvijek Ilijna svojina. Gdje sveci blago dijele, uze ,,svet*
Ilija groma nebeskoga, — a Marija munju i strijelu” (podebljao M. P.) ... (N. NODILO, Stara vjera Srba i Hrvata,
386.). Vlasi, njihova Zetva psenice, i ’kazna, tj. gromovi koji su se na njih obrusili zbog nepostovanja nedjelje
kao kr$¢anskog ’svetog’ dana, mozda se u ovoj pjesmi spominju kao ljudi ,,druge vjere®, ili su samo oznaka za
raju (tezake, porobljene od Turaka, $to bi se dalo zakljuiti iz stihova jer Viasima Turci ne vieruju, a psenica
tezaka ne ceka, a $to je i bila jedna od uporaba leksema Vlah kroz povijest). Medutim, ukoliko uzmemo u obzir
ranije u ovom radu spominjanu vezu Volosa/Velesa i Zita (,,Velesova brada®), zatim borbu Peruna i Velesa, tj.
Gromovnika i Vraga, te vrlo mogu¢u medusobnu etimolosku vezu pojmova Veles/Volos — Voloh - Vlah, mozda
bi se iz ove pjesme mogli i§¢itati i neki staroslavenski, tj. predkr$¢anski ostaci vezani ne samo za ,,Gromovni-
ka®, ve¢ i za njegov boj sa ,,Zmijom", Velesom, tj. Necistim (u kr§¢anskoj verziji). Dakle, mozda nije posve za
iskljuciti niti moguc¢nost da se u ovoj pjesmi, koja ¢ini se nosi mitoloske, starije motive, Viasi spominju bas
zbog njihove veze s Volosom, a onda, posredno, i borbom Volosa i Peruna (Vraga i Gromovnika). Dakako, ako
bi i bilo tako, to ne bi nuzno znacilo da su sami pjevaci sacuvali svijest o tome, ve¢ je, ukoliko bi ova pretpostav-
ka bila to¢na, daleko vjerojatnije da se prvobitno mitolosko znacenje izgubilo, ili pak izmijenilo kroz povijest,
ali da je pjesma sacuvala ovaj predkr$¢anski motiv, ¢uvajuci formu. Dakako, bilo bi nezahvalno tek na temelju
ove narodne pjesme pokusati tvrditi da postoji sacuvana (iako neosvijestena) mitoloska veza Viaha i Velesa
kod suvremenih Slavena, stoga ovo moje maloprije spominjano zasad ostaje samo kao pretpostavka.



Marko Pijovié

Je li pritom pojam Vlah kod ranosrednjovjekovnih Slavena, posebno juznih Slavena,
zaista znacio stranca, ili pak stocara, ili nesto trece, to je vjerujem jo$ otvoreno za disku-
siju.

No ono §to se ¢ini daleko vjerojatnijim od toga da ¢emo u neko skorije vrijeme
odgonetnuti §to su sve za nase drevne pretke Vlasi bili, jest to da je pojam Viah, temeljem
svega §to je u ovome radu spomenuto, zaista staroslavenski pojam, a ne posudenica iz
drugih jezika.
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Nekoliko misli o mogué¢em podrijetlu naziva Viah

Some ideas on the possible origin of the term Viach
Marko Pijovié

In this article the author deals with the issue of the etymology of the name ,\Vlach*
from a perspective which differs from the one that has been prevailing in historiography.
Even though the origin of the mentioned term has usually been linked with the foreign
(Germanic) influences on the Slavs, the author, mostly relying on the observations of lin-
guists, and Slavic (as well as Indo-European) lexical and mythological data, suggests a dif-
ferent explanation of its etymology. This, so to say ,,Pre-Slavic i. e. ,,Pre-Indo-European”
interpretation rejects the existing interpretations of the origin of the mentioned word,
which are considered generally accepted by Croatian historiography, and attempts to find
possible anwers to this issue in the cultural and linguistic heritage of the ancient Slavs. The
author’s main focus is on exploring a possible connection between the Slavic words Volhov
(magus, sorcerer), Viah, and Volos/ Veles (god of cattle, wealth, and the underworld), and it
is through this connection that the etymology of the term ,Vlach® is interpreted.



BocTouHnocnaBsaHckme 6orn Kuesckoii Pycnu:
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(comocTaBUTENHHBIN AHANIN3 FAHHBIX CTTABIH-
CKOV1 M 6AITUIICKOIT MU} OTOTMIECKIX CUCTEM)

Ponanoac Kpeescouc

In memoriam professoris Universitatis Udinensis
T Nikolai Mikhailovi
(1967 06 11 - 2010 05 25)

Sit tibi terra levis,
amice carissime!

The article deals with the topics of etymological analysis and brief nascency (conse-
quently, hierarchical position in the Eastern Slavic pantheon) of Kiev Russia or the so-called
Viadimir pantheon theonym Stribog which is mentioned in the most ancient and significant
sources of Slavic mythology and religion (Nestor’s chronicle transcriptions; epos Slovo o polku
Igoreve).

Ha nporsoxernn vHeckonbkux gecstitmnernii XIX u XX BB. 0c060ro BHUMAHUS Cia-
BSHOBEJOB YIOCTOWIOCH U3y4YeH)e BOSHUKHOBEHM UMEH U PyHKINI (M COOTBETCTBEHHO
MepapXI4ecKoro II0JIOKeHNA B BOCTOYHOC/IABAHCKOM ITaHTeoHe) 6oros Kuesckoit Pycn
VLY TaK Ha3bIBaeMBbIX TCOHVMMOB Branymuposa manTeoHa (moppo6bHee [u mureparypy] cM.
Pisani 1950, 60, 62 1.; Gimbutas 1967, 747, 752, 755; Briickner 1980, 163 u 1.; Mutpomonnut
Inapion 1994, 107 g.; ®amuunsia 1995, 110; BostroBuy 2002, 510). OgHuM 13 HUX SIBIIA-
etcst Cmpuboe, UM KOTOPOTO YIOMMHAETCA B CAMBIX IPEBHUX U 3HAUVMBIX MICTOYHMKAX
IO CTaBAHCKOJ MU(OIOTYN U PEJIUTUA STOTO apeana: ,H HAMA KHAXKHTH BOAOAHMEPT
Bh KHER'R €AHHB. H MOCTABH KYMHPKI HA XoAMYy. BH'E AROpa TepemHaro. mepyHa
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APEBAHA. A TAABY €r0 CPEEPEHY. 4 OYCh 3AATh. H X'BACA AAKLEA. H CTPHEA'. H
cHmapsraa. 1 mokows [n] kpaxy unmbs napuuowe @ glor]st <...>“ (IICPI I 79;
TICPJI 11 23, 41, 61 [ewé cm. Toopos 1989, 28; MapTsiHoB 1989, 66]).

K coxanennto, pynkuuy Crpubdora B JlaBpeHTbeBCKOM M JIIaTbeBCKOM CIIMCKaX
xpoHuky Hecropa He o603HaueHbl. HekoTopble HOBOABI O BO3MOXXHOM COOTHECEHUN
9TOr0 MudOIOrnIeckoro obpasza ¢ 60XKeCTBOM BETPOB, T.e. OOTOM YpaHUCTUYECKUM,
Ie/IaloTCsl, OCHOBBIBAsCh Ha JJAHHBIX JPYrOr0 MCTOYHMKA IO BOCTOYHOC/IABIHCKON HY-
XOBHOIT 1 MaTepuajbHOI KynbType kouia XII B. - Criogo o nonky Meopese: ,ce BRTpH,
CTPHEOKH BHYLH, B'RIOT ¢ mopa crTphaamu Ha XpagphiA nabku Hropesnt (CIIN 14;
MapTbIHOB yK.cou. 71).

OueBMIHO, YTO OTBET Ha BOIIPOC O MecTe 60ra B BOCTOYHOC/IABSHCKOM IIaHTE€OHE 1
ero QyHKIVAX MOXKeT AaTh JIMIID TMHTBUCTUYECKII aHA/IU3 TEOHUMa, IIOCKOJIbKY 3Hade-
HYIA MMEH OOTOB ITOYTH BCEIfa, TAK VIV VIHaYe, COOTBETCTBYIOT UX QYHKIVAM.

37ech HeT HeOOXOMMOCTY IepedylCIATh BCe pabOThl IO STVMOTIOIMM LaHHOTO
TEOHMMa U PeKOHCTPYKLuY PpyHKIui 60ra — MHOTMeE U3 HMX, BBINOJHEHHBIE 1O 1960
I., YIIOMMHAIOTCA B DTUMOTIOIMYeCKOM CIoBape pycckoro s3pika M. dacmepa (OCPA 111
777). Hay4Has UX IIeHHOCTb JaBHO YCTAHOBJIEHA U He HYX/JaeTCs B IIOBTOPHOM aHa/Iu3e.
B Havame 90-Thix XX B. OIyOIMKOBAaHBI, BEPOATHO, [iBa MOCIETHUX MCCIENOBAaHNA 110
BBIIIE YIOMAHYTOM Mpo6memaruke — ctyausa B.H. Tomoposa (1989, 23 1.;1.) u crarbsa B.B.
MaprbiHoBa (1989, 61 T.51.). OTH ABe MHTepecHelIe PaboOThl X CTAHYT KPaeyrolbHbIM
KaMHeM 3[eCh IIpefilaraeMOro aHa/Iy3a M0 BepU(pMKaIl[UY BBIABYHYTHIX HOBBIX TUIIOTE3
BO3HMKHOBeHNA uMeHy U pyHKumit Crpubora.

ITockonbKy B BBIIIE YIOMAHYTOM MCCIef0BaHNM TomopoBa pefcTaBIeHo HOBeli-
IIee OTKPBITVIC BO3MOXHOTO IIPOVMCXOX/IEHNA UMEHY 9TOrO BOCTOYHOC/IABSHCKOro 60ra,
a B cTarbe MapThIHOBA, KOTOPBIIT OIIPOBEpraeT MCTVHHOCTD BCEX IO CUX IIOP OIYOINKO-
BaHHBIX VMCC/IENOBAHMUII 110 JAHHOMY BOIpocy (MapThIHOB yK.COY. 72) — TONIBKO KPUTU-
YecKUit 0630p MOC/IeTHMX MCCTIefOBaHNil JAHHOTO BOIIPOCa, 00CyX/jeHue 3Tl Ipobiie-
MaTUKM HeOOXOAMMO HaYaTh MMEHHO C paboTs! Tormoposa.

Tonopos (1989, 39), onupasch Ha 4yucTO GOPMaTbHOM pacIpefesieHun MMEH 60-
TOB B YKa3aHHOM OTpBIBKe JICTOIIMCHOTO (parMeHTa JIaBpeHTbeBCKOIO CIIVCKA, T.€. TIPU-
CYTCTBUM ITyHKTYAIYIOHHBIX 3HAKOB MEX/Iy HYMM YUIV MX OTCYTCTBUM, Je/laeT IPenIio-
JIOXKEHYIe O TOM, YTO OOCY>KIaeMBbIil TEOHUM MOXKHO COOTHOCUTDH ¢ CUMAapITIOM, ,<...>
KOTOPOTO CONOCTAB/IAIT ¢ [JuoM (mmm fake ConoBbeM-pa3OOHIKOM) , XOTs paHbllle
9T0 60XKecTBO cpaBHMBAJ ¢ 6oroM conHia (cMm. VBaHoB, Tonopos 1974, 21) [onupasch
Ha rumnoresy A. bproknepa (cm. Briickner yk.cou. 81, 160, 187)]. B To >xe BpeMms, Ipep-
nosmaraetcsa U GpyHKIMOHaIbHaA cBA3b ¢ [Jaxxpborom (VBaHoB, Tommopos 1965, 18) - aTa
IBYCMBICTIEHHOCTD IIpeo6yIafiaeT Bo Bcex onycannax Crpubora, npeaaraeMblx Ha 0630p
VBanosbim 1 Tonoposbim (CM 515; CM, 454; MC 503).

Ou xe (TormopoB yk.cod. 41) BbICKa3al MHEHIeE 110 IIOBOAY IepecMOTpa STMOJIOT U
TeoHuMa B 1107163y runotessl P.O. SJko6cona (Jakobson 1959, 19 11.), T.e. cmpu- < (imperat.)
*storti ,,IPOCTUPATD; PACIPOCTPAHATE = *,60r 6oraTcTBa® (e1wjé cM. MapTLIHOB YK.COY.
72), a IO TOrO BpeMeHU IOCHOACTBOBaBINyIO unelo M. Beit (1958, 96 1.) o Bo3BemeHMM

! IIpyrue ¢popMbl aHAM3UPYEMOTO TeoHNMa (Hanp., Cmpuoiboe, Cmpuba, Cmpubo(s) u fip.) B JAHHON CTaTbe He
pas6upaTcs Mo IpUdIHe MX BTOPUYHOTO (M COOTBETCTBEHHOTO, O3HET0) MPOUCXOKAEHNMs (0 IpUIMHAX
X BOSHMKHOBEHUA ImofipobHee cM. VIBanoB, Tomopos 1983, 181; emgé cm. Murpononut Inapion yk.cod.
108).
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cn. stri- x VI-E *p tri- (emgé cM. 2 CHOCKy) OTBepraeT Kak HecOCTOATenbHYy. Toropos
(1989, 42) npupep>xnBajcs MHEHNs O BO3MOXKHOM JIEKCUKO-CEMaHTUYECKOM COOTBETC-
TBUM CTpubora ¢ MHJ.-UpaH. I7L. star-/stir- + b(h)dga- (*strnihi + *bhagdm ,,pacnpocTpa-
HIU JO7I0, 6oratcTBO; *Bhdga- + strnati ,bxara (6or-pacnpenenmrenn) pacopocTpaHaeT
(momro, 60raTcTBO) [ITAaBHBIM apIyMEHTOM TAKOV IMIOTE3bl SABJACTCHA CONOCTaBUTENb-
Hasg CEMaHTU4YeCKaAa CBA3b Me>1<11y CIMaBAHCKVIMU VI MHOONPAHCKMIMM JIEKCNYECKMIMU COOT-
BeTCTBUAMY, T.e. fp.1epc. baga ,,60r", np.uHg. bhdgah ,c4actbe, 6naronony«dme, Kpacora,
M1060Bb ", Ha B3aMMOCBs3b KOTOPBIX [PV aHA/IN3€ JAHHOTO TEOHMMa BeChMa CKEeIITUYECKN
ornéccs A. Bprokuep (Briickner yx.cou. 45, 164) u O.H. Tpy6aués (2003, 424)].

MaprbIHOB (YK.cO4Y. 73) HOCTYIMpyeT MHEHMe, YTO efUHCTBEHHO IPaBUIbHOM SAB-
JsgeTcA MpaHcKas sTuMonorus uMenu Crpubor, npennoxernHas [Tupxerrepom (Pirchegger
1944, 311 T.1.), T.e. 3TOT TEOHUM, IIO €I'0 MHEHMUIO, MO>KHO BO3BOZUTD K MpaH. *sri-baya
»006pblit 60r. K coxxaneHnto, IpMHATb TaKylo TOYKY 3pEH 3a IPaBWIbHYIO He IIPUXO-
OUTHbCA M3-3a (bOpMa}IbHOf/l " BecbMa Ba>KHOI IIpUYNHBI — OTCyTCTBI/I}I KOHCOHAaHTHOTO
elleMeHTa -i- B MpaH. *sri-baya (cp. moxoxyo omn6xy M. [umbyrene (Gimbutas yk.cou.
747), cooTHOCUBIIeil TeoHUM Crmipuboe ¢ mpaci. *srei- ,Tednb”). O4eBUIHO, YTO TaKasA Y-
notTe3a sABJAeTcA 00pasnoM HapopHoil atuMonoruu (mogpobuee cm. Kregzdys 2010, 51
A1), KOTZja BHYMAHIe JICCIef0BaTe sl KOHIIEHTPMPYETCsI He Ha [ieTanbHOM MOp¢omorndec-
KOM aHaJIi3e CI0Ba, a Ha TIOVCKE OMOHMMIIECKIX COOTBETCTBUIT B IEKCUYECKUX CBOAX
POACTBEHHBIX A3BIKOB, XOTA BE€CbMa 4YacCTO MEXOY TaKUM CHOCO6OM yCTaHOB}IeHHbIMI/I
M30IJIOCCaMIL HET He TO/IBKO CEMaHTIYECKO, HO ¥ TEHETITIECKOI CBsI3M (CM. 8 CHOCKY).

Vpest B.A. PeibakoBa (o Heit mogpo6uee cM. Boritoua 2002, 510) 0 BO3SMOXKHOCTI
BO3BefieHN TeoHUMa Cmpuboe k pycc. cmpiti (apx. cmpoti, cmpuoiii) ,0TLOBD OpaTb, AARS
no ot (anb IV 340) HeBO3MO>KHA ITO IBYM IIPUYVMHAM:

I. Takas Teopys mocTpoeHNA MOPHOTIOrMIECKON CTPYKTYPHI CIOBAa OCHOBaHa, IIPU-
AEPKUBAsACh IPMHOUIIOB HapOlIHOI;[ 3TUMOJIOTUN, T.€. N3-3a OTCYTCTBI/I}I CprKTypHOFO
aHa/M3a JaHHON! (OPMBI [KpOMe COMTOCTAaBIEHNS (POHETMIECKN TOXKIECTBEHHBIX (OMO-
HUMMYecKux) Gopm] Ol COOTHECEHBI [iBe, COBEPILIEHHO Pa3Hble 110 IPOUCXOXKIEHNIO,
JIeKCUYecKye efVHNIBL. JleTaNbHBI aHaMM3 MOP(OTAKTUYECKON CTPYKTYphl TEOHUMA
Cmpuboe (cM. HVDKe) ITOKa3ajl, YTO COCTaBHbIE 57IeMEHTBI MeHM 9TOro 6ora IpuHazje-
JKaT HaupeBHENIIIEeMY TeKCUYECKOMY C/IOI0 MHAOEBPOIIEIICKOTO IPasi3blKa (CM. Aasiblie),
a pycc. cmpiii (apX. cmpoti, cmpulii) ,OTIOBD OpaTh, AAAA IO OTLE IIpefcTaBIAeT co60il
HOBILIECTBO PYCCKOTO A3bIKa — opMa pycc. cmpiii (apX. cmpoti, cmpuiil) B CBOEM HbIHEII-
HeM MopdooHeTnIeCKOM 00/IMKe He AB/IAETCA ay TEHTUYHOI (T.e. BTOPMYHOI — IPOTH-
BOIIOJIO>KHOe MHeHye Bbickazamm T.B. Tamkpennpase u Bau.Bc. MiBaHOB (cM. 2 CHOCKY)).
AHanus JaHHOTO CTOBA HEOOXORMMO HAYaTh C YCTAHOBJIEHMS JIEKCUKO-CEMAaHTIIECKOI
I‘pyHHbI, KOTOPOI/UI OHO IIPMHAMJIEXXNT, 1 BO3MOXHBIX MOp(i)O)'IOI‘I/I‘-IECKI/IX COOTBETCTBUIA.
VimeHa pofcTBa OTHOCATCS K TaK Ha3bIBaeMol MOP(omornyeckyt KOHCEPBATUBHOI CI0-
BOOOPA30BATENIBHOI CUCTEME, KOTOPOI IPUCYILA Ta XKe caMas CTPYKTYpHAsI MOZENb,
qTOo N prI’I/IM JIeEKCUIeCcKUM cooTBeTCcTBUAM VI-E a3bIK0B HaHHOI/u[ CEMaHTMYECKON prH—
Bl CJIOB. AHa/M3MpyeMoe CTI0BO, 6e3yCTIOBHO, OTpa)kaeT abCTparupoBaHHYI0 GopMy,
HOCKOTH)KY pa3nenana €ro Ha CprKTyprIe 9JICMEHTBI, BBIOCIACTCA TpéXKOHCOHaHTHbII?[
KOpeHb cmp-* 6e3 COCTaB/IAIEro ITACHOrO (a 3TO HEBO3MOKHO, IIOCKONBKY PYCCKIIT

2 Tumoresa, IOCTpOeHHas Ha BO3BefeHn -str- K VI-E *-plMtlhly- /] *plt Htl"er- (Tamxpenupse, ViBanos 1984, 538,
765,777, 791) ABNAETCA Ka3yMCTUYECKON, T.€. HElOKa3aHHOI HayYHBIMU JOBOJAMM.
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He SBJIACTCSA CEMUTCKUM A3BIKOM) U cydd. *-vj- (¢ HUM OBUIO IPUHATO 0OPa3OBBIBATDH
pasnuuHble POpMBI MMEH POACTBA B CTAPOCIABAHCKOM, CP. C.CL. EPATHM@ ,,0paTcTBO®
(nomen collect.) [< *brat- +*-ij- +*-d] (mogpobHee cM. Xabypraes 1974, 198) > pycc.
6pdmis ,,6paTcTBO, TOBapuilecTBO, obmyHa u Ap.“ (Hanb I 124). 3naunt, npapopma
JAHHOTO c71oBa pedIeKTUpYeT 6ojee CIOKHYI0 MOPQOIOTMIecKy0 KOHCTPYKIMIO, T.€.
JOJIDKHA UMEThb 60)'II)IHC COCTABJIAOINNX CprKTyprIX €OVIHNL, Y€M OTPa’Ka€TCA HbIHEII-
HUM eé cocTostHreM. OCHOBBIBAsICh Ha IEKCIYECKOM MaTepasie, IPMBOAVIMOM B CTIOBape
Br. [lans, MO>KHO € YBEepEHHOCTBIO YTBEPXKAATb, YTO Pycc. cmpiil (apX. cmpoti, cmpuiii)
COOTHOCKM [I10 MOP(OIOrNIeCKOMY CTPOEHUIO] € pycc. cécmpis ,,fBYpOSHAA, IBOIOPOJ-
Has cecTpa“ U [I10 MOP(OIOrNIeCKOMY CTPOSHUIO ¥ 3HAYEHUIO| C PYCC. CECMPUHA ,,J04b
cecTpsl, IwieMsaHHNIA 1o cecTpt” (Janp IV 179). Itu gBa cnoBa, ¢ epBOro B3ITIsIfA He
VIMeEIOIIVie HIYero 00Iero ¢ aHaIM3UpPyeMbIM CTIOBOM, SIBJISIIOTCSL Cy6CTpaTHBIMU (op-
MaMM, OT KOTOPBIX IIPOM3OLUIN apX. cmpoti, cmpouti (cM. panpire). [Ipu anammse sToro
POZOBOTO TepMIHA HEOOXOAVMMO YUeCTh U €llé OfH BeCbMa Ba)XHBII (aKT JI1 BOCCTa-
HOBJICHUA Hpa(boprI HaHHOf/l JIEKCEMBI, YTO B pyCCKOM A3DIKE I 0603Ha‘IeHI/IH CECTphL
VICIIONIBb30BAJICS TMIIOKOPUCTHUK pycC. Anal. ¢ ,cectpa“ TBeps (Hanb IV 383), Ho camoe
IJIaBHOE — PYCC. AUalL. mAm ,,0Tellb, OaTIOMKA“ B AMa/eKTaX TaK ke 03Hadaso ,cecTpa’
Pszanb (Jane [V 456), T.e. MOXXHO NPEAIIONOXNUTD, YTO M3-32 CEMAHTUYECKOII KOHTaMMU-
HaIVII PYCC. AMAIL CA ,CecTpa“ © pycc. aual. msms ,0Telb, 6aTonKa//cecTpa’, B A3bI-
KOBOJI CMCTeMe MOIVIO IIOSIBUTHCS MM.IIPUIIAT. PycC. ¥ce(st)cmpunoti ,,IpUHALTEKAIIIT
oty > MM.CyLL. pycc. *ce(s)cmpuna ,,To, YTO IPUHAIIESKNT OTHY (0 cydd. *-in-a cm.
Xabypraes yk.cou. 203 7.) [ MM.CymLI. pycc. cecmpeHtiybiHe ,BCe, YTO UXD, YTO TUY-
HO UMD npuHamIexuts (Jans IV 179) - npoussopHoe ¢ cydpd. *-in- + *-ik- (a TakoM
TUIIe CTOBOOOpa3oBaHuA nogpobHee cM. Xabypraes yk.cod. 201)] = um.cymr. pycc. *(cs)
cmp(un)oti ,,6par oTlia, BAnA” [U3-3a adepesnca (ero mpefopenennIo IOBTOPEHNe CB-
3M C-...C-, CP. JINT. overé ,,0enka“ = voveré ,T.K.“; aHIL. dm [aim] < I am (Gaivenis, Keinys
1990, 12) n abcopbuum cydd. -uH- (0 TakoM POHeTUYECKOM ABJIEHUM IOAPOOHEe CM.
Kperxpauc 2009, 281 [37 cuocky]) > pycc. (apx.) cmpoii ,T.x. . IIpoucxoxpuenue pycc.
cmpiti ,0par oTIa, JAfA" B3aMMOCBA3aHa ¢ MOP(OIOTMYEeCKUM pasBUTHEM pycc. (apx.)
cmpoti ,T.K., HO OHO TOpas3po Ipollle: UM.CYLL. pycc. *ce(a)cmpis *,,TO, YTO IPUHAJICKUT
orny” (nomen collect.) [cp. c.cn. EpaTHR® ,,6paTcTBO” (nomen collect.)] > um.cym. pycc.
*ce(sr)cmpiii ,6pat oTLa, BANA" [1I0 aHAIOIMU € pycC. cécmpis ,ABYpOSHAA, IBOIOPOSHAL
cectpa“ 1 ¢ u3MeHeHyeM (hreKCUM KEHCKOTO pOfia *-d Ha My>XXCKOJ -b 110 aHAIOTUM C
pycc. 6pdmuiii ,emy [T.e. 6paty — PK.] mpuHamiexamuii, ceoiictBeHHbIN ([Jams I 124)]
> UM.CyLL. pycc. cmpiti ,T.K.“ [c adepesucoM ce(s)-].

1I. BTOpI)IM IIPENATCTBMIEM COOTHOIIECHNA MAaHHBIX JIEKCEM SABIAETCA CEMAHTU-
YE€CKas MHTEpIIpeTaunm TEOHMMA, HOCKO}H)KY B ITIAHTEOHAX I/IHHOQBPOHeI?[CKI/IX eMéH
TaKoll CI0OBOOOpasHbIl THUII (OPMMUPOBAHMA MMEH OOTOB OTCYTCTBYET U 3TO OBUL OBI
eHI/IHCTBeHHbII/UI cny‘{aﬁ[, KOorjga OOHOI'O M3 I'TTAaBHBIX 60)KeCTB IIJIEMEHU Ha3bIBa/InN 6])1 A=
meir“. B 9TO TPyZHO IOBEPUTD M IO TOJ IPOCTON IpPUYMHE, YTO IO BCEVl BepPOATHOCTH
TeoHUM Cmpuboe mpefcTaBiAeT coboil KalbKy MMEHU JpeBHerpeyeckoro 6ora 6ypb (cM.
Jasblie).

OcHOBBIBasICh Ha JAHHOM aHa/IN3€, BCE ITIONBITKM CBA3ATDb IIPONCXOXIEHNE TEOHM -
Ma Cmipuboe ¢ pycc. cmpiii (apx. cmpoti, cmpuolii) ,OTLOBD OpaTs, AALA IO OTI'B JOJDKHEI
PpacLeHnBaThCsI KaK HE0OOCHOBAHHBIE.
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Vimest B BUAY FOCTATOYHO BECKYIO KPUTUKY MapTHIHOBA 110 ITOBOLY STMMOJIOTIYEC-
KVX M3BICKaHMIT TeoHnMa Cripu602, MO>KHO BBIBMHYTD €lIé OAHY TMIIOTE3Y O BO3MOX-
HOM IPOVICXOX/IEHNUN VIMEHV HaHHOTO 60ra, Ha 3TOT pa3 BO3HUKHOBEHNE CTTOBO(POPMBI
IPOBOJIsI HA OCHOBAHMM BHYTPEHHETrO aHam3a (T.e. Ha ypOBHe CUHXPOHHOTO M3YYeHsI
HAQHHBIX CJIABSHCKUX U UM O/IM3KMUX GAITUIICKIX SI3BIKOB), @ TOJIBKO IOTOM IIPOBOJ I10-
JICK BO3MOXKHBIX POZICTBEHHBIX JIEKCEM ¥ MU(OIOTMIECKIX COOTBETCTBNII HA TOYBE Y-
rux VI-E a3b1K0B (ecy 370 HeoOX0mMO).

PenreHne BOpoca yCTaHOB/IEHNSI BO3MOXKHBIX JIEKCMYECKMX COOTBETCTBIIL TEOHN-
ma Cmpuboe B CTaBSHCKUX SI3BIKAaX HEOOXOAMMO HAYATh C OIIPE/e/IeHNsI TPYIIIIbI INTIHBIX
MIMEH, K KOTOPOIT MO>KHO OBIIO GBI COOTHECTH JAHHOE C/IOBO — OHO, KOHEYHO, IIPVHAIIe-
XKUT K IIOATPYIIIe TaK Ha3bIBaeMbIX TaOyMCTIYeCKUX JiekceM (mogpobHee cM. Kregzdys
2006, 135 1.1.), T.e. MMeHaM OOTrOB, KOTOPBIX U Ceifdac, ¥ B JaBHNUe BpeMeHa (cp. nyzeit-
ckoe Ta0y npousHoueHus uMenn fxse (moppobuee cM. MC 633)) Ipou3HOCUTD OBLIO
3ampelreHo (Cp. MM CIaBsSHCKOro 6ora rpossl IlepyH, ynoTpe61s1eMoro B 10KHOC/TABSH-
CKVIX sI3BIKaX: ONL. nenepyHa, nenepyoa, nepnepyoa, npenepyoa (MC 431); BO3SMOXHYIO
nepepaborky mmenu 6ora Bozoc MO MPUHLMIY aHATPAMMMYECKOTO PacIpemereHus
OCHOBBI CJIOBA, T.e. pycc. Conogeii-pasboiinux < Bonoc [4nTarh ¢ mpaBa Ha JIeBo, T.e. *co-
n106- (cp. MC 496)]. [lanHOe M3MeHeHMe CTPYKTYPBI CIOBO(OPMBI IPUHATO U3BACHATD
KaK KpUITorpaduuecKyio 3ammch (Wi npousHoluenns:) spdpemusmos (Bufimann 2002,
205 p., 385). Yaire Bcero takue poHoMopdonornyeckre u3MeHeHsI OTPAXKAIOTCA B JIEK-
CUYECKUX NIPUMEPAX PeMTMO3HOrO IUIAHA, a TAKXKe B TeX CJI0BAX, KOTOPbIE MIMEIOT OII-
PpefenéHHbIe COOTHOIICHMA C YXOBHOI MM 0OPAROBOI cepoii, M He BaXKHO, K KAKOMY
IIEPYOAY SI3BIKOBOTO PasBUTHS MX MIPUUNCIISIOT, CP. PYCC. KyMa ,KPECTHAS MaTh" © MyKa
»TK. IUT. burti ,KonmoBatb“ < urbti ,T.K.“ (cM. Gaivenis, Keinys yk.cou. 19), emé cp.
o6paszer; MOPPOTAKTUIECKOI TPAHCIIO3ULINMM M3-3a Taby pycc. Aual. yoazdHka ,,BefbMa’
(Konpima) (cMm. Bracosa 2008, 499) < *yeadanxa < INL. pycc. yeadviéams ,0T(pas-)ragarb,
JOrajaThCs; Y3HATh IO TEMHBIM IpusHakaM u ap.“ (Jamb IV 464 1.)°.

3HaYNT, MOXKHO [1e/IaTh OCTOPOXKHOE IIPEIIONOXEHNME O TOM, YTO aHAIU3UPYEMBbIIT
TEOHVM pedIeKTupyeT MeTaTe3y MOp(OIOrnIeckoro Xxapakrepa, onpene/éHHywo GpeHo-

> Bo3MoxHO, TpaHchopmanma HOHOMOPGONIOrMIECKOro I/IaHa OTpaXKeHa ¥ B CTPYKType JPYroro MMeHM
60xecrsa manTeona Knuesckoit Pycu Mokolib, HoApoOHbIiT TMHIBUCTUYECKNI aHATN3 KOTOPOTO IIPeiCTaBIeH
Bsu.Bc. ViBanoseim (1976, 268 T1.11.), a mospHee fononHeH VBanossim u Tomopossim (1983, 175 T.4.; emié cM.
MC 367; CM 363). OToMy TeOHUMY ApeBHECIaBAHCKOTO IIaHTeOHa Oy/ieT MOCBAIeHa OTAeNbHasA paboTa, HO
TyT HeO6X0jII/IMO yHOMHHyTb JINIIb OJ:[HY IeTanb BO3SMOXXHOTIO HpOI/ICXO)KI[eHI/IH VMMEHU N beHKLH/IOHaTI])HOI‘/JI
[IPVHA/JIKHOCTHU JAHHOTO 60XKecTBa — B coBape JJajist IPUBOJUTCS IEKCUKO-CEMaHTUYECKOE THE30 CTIOB,
He TOJIbKO MUfIea/IbHO COOTBETCTBYIOIMUX M3MeHeHUsIM (pOPMAIbHOTO IUIAHA, T.e. IPaMMaTNYeCKOro ob/mKa
TEOHMMa U M3MEHeHNs CyOcTpaTHON (OPMbI, HO TAaKXKe U MepapXM4ecKOMY IOIOKEHMI0 MI(OIOreMbl
(moppobuee cM. Bracosa yk.cou. 341 p.). Ilpunas rumotesy VBaHOoBa (OCHOBaHHYIO Ha IPE/IIONOXEHUN
Pacmepa (ICPA 11 640): pycc. moxoutd ,,JOMOBOII B 06pa3e SKEHIIVMHbI C GOMBIION TOMOBOI U JINHHBIMY
pykamm“ < MM. IPUIAL. Pycc. MOKPbiil ,CBIPOIL, BIAXHBIIL, He CYXOll, IPOMOKIUNII®) 3a UCTUHHYIO, T.e.
BO3BOZUTb MOKouiv K I7I. CT.CIL. *moknoti, *mociti, um. npunar. *mokrs (VBanos, Tormopos 1983, 189, 194)
> pycc. MokHymb, MOKdMb ,TIpo(Ha)MOKATh; OBITH 0O/MIMBAEMbIM JOXKAEMb, BOJOI0, BIATOI0; JIEXKATh B BOAE
(Oams I1 340), ocTanmock 6b1 He BBIACHEHO HE TOBKO 3HAUEHVE TEOHNMA, HO M O9€Hb BAXKHOE 3BEHO I3MEHEHUA
byHKIMiT 3TOr0 60XKECTBA: ,,[TABHOE GOXKECTBO XEHCKOIT nmocracy Kiesckoii Pycu > ,,3Haxapka, KONgyHbA
[k TOMY e, XKeHCKIIT 06pa3 6OXKeCTBa, PEKOHCTPYKIMs KOTOPOrO OCHOBAHA JIMIIb HA JOTA/IKAX, SB/IAETCS
00'beKTOM KOPPEKLM, TaK KaK 3Ha4eHNe TeOHNMa 1 06psioBast Tpapuuus V-E HapopoB (Takoke 1 CIaBSIHCKUX
(")) aroro mudonornyeckoro obpasa sABIAITCA ONPERENAIOLINMYA MOTUBAMHU 11 BOCCTAHOBJIEHUS €T0
MY>KCKOro 06/vKa]. Ha Bce 911 BOIIPOCHI y>Ke JABHO OTBETHII, CAM 9TOTO He IPeJIIOo/Iarasi, BeUKIUIT PyCCKUIL
nexcukorpad B, Jasb.
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MeHOM Taby: cT. pycc. Cmpu-60¢e ¢ [*C-mp-u- < *-ompuCl<*Cupmo-602o [? aHarpam-
MITYeCKOe pacrpeneieHe OCHOBBI C MeTaTe30l HadanbHOro C- 13-3a OTCYyTCTBYS B BOC-
TOYHOC/TABAHCKOM (oHOTaKTIdeckoit caAsky TPVC- (cBaska CTPV- B pyccKoM A3bIKe
IOBOJIBHO LIIMPOKO YIOTpeOsgeMa: pycc. cmpiisa ,,KOH'D WIN TOPOLD (B Urpax); cmpuxs
»IIOTI0CA, YepTa U fip., cmpiti (apX. cmpoil, cmpoiii) ,,0TLIOBD 6patrs, A 1o ot (Jann
IV 340) (a HéM cM. BbIIIe)] < pycc. (apxamsM) cupmo ,,BOLOBOPOTD, BUP'D, BBIPb, IIy4l-
Ha, BOfoxpyT™ (Jamp IV 188), T.e. mepBbIil KOMIIOHEHT KommiosuTta Tuma karmadharaya
(o TakOM BHUJie CTTOBOCTIOXKEHNA B IIpaciaBsIHCKOM cM. XaOypraes 1974, 192) orpaxkaet
TPaHCHO3MIVII KOMIIOHEHTOB paaMIVa/IbHOTO CjIora [TI/IH MOp(i)OTaKTI/I‘IeCKOI‘/II epe-
CTaHOBKI/I]. Takoe IIpEAIIOIOKEHNIE, KOHEYHO, Hy)KI[aeTCH B I€Ta/IbHOM O6OCHOBaHI/H/I
VI TIPEfCTABIEHNI STVMOJIOTUH PYCC. (apXam3M) cupmbv, KOTOpasi OTCYTCTBYET B STUMO-
JIOTMYEeCKMX CBOAAxX crnaBsaHCKuX u ap. VI-E sspikoB (cp. @acmep III 267; IEW; LEW...),
XOTs UIMEHHO 9TOT apXansm pyCCKOrO SA3bIKA IIPENCTABIAET CO6OI/UI JIEKCUYEeCKUI PEnuKT
0c06071 B&XKHOCTH — €ro MpsiMble COOTBETCTBMUS B OAITUIICKUX s3bIKaX [BeCbMa JPEBHMIT
JIEKCUYECKMIL CTI0M — TU/IPOHMMBI] OCTAIOTCs1 6e3 HafiieXxalero 0ObsICHEHNS UX IIPOVC-
XoXaeHns (CM. masblie).

HecomuenHo, pycc. (apx.) cupmo ,BOZOBOPOTD, BUP'D, BBIPb, Iy4MHA, BOZOKPYT
COOTHOCKM (M 1TO MOP(OTIOTMYECKOMY [3HAUUT, X STUMOIOIMYECKOMY], U IO CEMaHTH-
JeCKOMY IpM3HaKaM) C: 1) MM.CYII. pycc. cmpyst, Ap.-pycc. cmpys, CT.-CIL. CTPOYR ,,000G"
... CTIOBEH. strijja ,pyKaB peKW, KaHaJl, Te4eHMe, CTPyA" ~ JIUT. Sraujd ,TedeHue", JTIIL.
strauja n pp., tupp. dpak. XTpadog ,Ha3BaHMe PeKM B CpaHe BUCTOHOB', [.B.H. Stroua,
Streua n gp. (cm. @acmep III 785); 2) pycc. cmpyea ,ImybOKoe MeCTO, Ty>Ka, OCTaoIasi-
Cs IETOM OT IIOYTH TIepeChIXafollell PeUKN'; Ap.-pycc. cmpyea ,TedeHne", CT.-C1L. CTPOyTA
»PEVUA’, CTIOBeH. striiga ,,pycio, pykas pexu u ip. < VI-E *srey- ,,reup” + popmanT *-g- ~
JITIL strafiga ,HU3KOe MeCTO, T/ie MOYKHO IPOBAMUTLCA , struga ,60m0To, striigla ,,cTpya
Bogbl“ (cM. @acmep 111 783); 3) pycc. cmpymens ,,pydeir’, CIOBeH. striimen ,,IOTOK, pyKaB
pexu U ip. < IpaciL. *strumy ~ JIUT. Strauruo ,II0TOK, Pydeli’, ITLL. straume ,Ted4eHue",
rp. pedla ,IO0TOK, CTPYs, TedeHMe" , PpaK. ZTPLUWOY, Ap.-UPJL. STiaim ,IOTOK', Ip.-UCIL.
straumr ,,IOTOK, peKa®, ;p.-MHH. srdvati ,,Teqet’, Tp. Péw ,TEKy", NT. sravéti ,MemIeH-
HO Teub” u ap. (cM. Pacmep III 783 n.); 4) pycc. dcmpos, Kp.-pycc. U CT.-CIaB. OCTPOR
»V|00G", OMIL. 6cmpos, cepb.-XOpB. 0cMP6o, CIIOBEH. 0strov U Jp. < Ipacil. *o-strove ,To,
YTO 00TEKAeTCs, peYHON OCTPOB® ~ JIUT. STAvd ,,Te4eHne, KpOBOTeUeHNe, MEHCTPYyaLuA
prasrava ,TOK BORBL, NTIIL Strava ,Te4eHye“ U [C APYroil CTYNIeHbI0 BOKaau3Ma] JIUT.
srové, strové ,,reuenne” u up. (cm. Gacmep 111 165).

KaMHeM IIpeTKHOBeHMA 9MMMUHALUM pycc. (apX.) cupmo U3 STUMOIOIMYECKNX
CBOJIOB C/IaBAHCKMX, fia U BceX Apyrux VI-E A3bIkoB [cM. Bbllle], BUAVIMO, CTa/I0 HECOOT-
BETCTBYE paJiYIIIMa/IbHON CTPYKTYPbI JAHHOI (GOPMBI M BBIIIE IPUBEEHHBIX IPUMEPOB.
TnaBHBIM IIPENATCTBMIEM COOTHECEHN S BCEX I3TUX C/IOB B OTHO JIEKCMKO-CEMAaHTNIECKOE
HOJIe — JIO CYIX IIOp HeBBIACHeHHas Mopdonornyeckas cBA3b Mexay V-E *srey- ,Teun”
u crynenbio guna M-E *sejr- ,,T.oK.“, peKOHCTPYKIUIO KOTOPOIL olpefensaeT pycc. (apx.)

* Cp. 3sHaYeHUA pyccC. 6UPD ,OMYT U BOJOBOPOT, IMUHA IION'D BOJOI Cb POFHUKAMM MM Cb KOJIOBOPOTOMD
ObICTpAro TeyeHbs; BOJIOKPYTb, BOJIOBEPTD, BbIPb, Ty4NHA, 3aBEPTh, BUXOPb, CYBOJb, CYBOI, Cy/I0i1, BOPOTD,
KYHOBOPOTb, KPYyTeHb, 34KpyTeHb; BUXOP'b, 3aBOI1, 3aBOiiKa Bb mwepcTu’ (Jass I 206).

CeMaHTI/I‘{eCKyIO CBA3b Me)KI[y aHa]'H/I3]/[pyeMbIM TEOHVMMOM ¥ Ha3BaHMAMU BOJAHOIO IIPOCTPAaHCTBA
pednexTupynT TeodopHble rUAPOHUMbI YKpauHbl: Cmpuil p., Cmpubosvka p., Cmpubose osepo (emg cp.
tor. Cmpuzopod, Cmpubin (Kutomupckas 0671.) (cm. Boitrosud yk.cod. 510).
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cupmp [< mpaci. *seir- + cydpd. *-t- + Tema (g.fem.) *-i- (mogpobHee 0 ceMaHTUIECKO
KoppenAnyuy 91ux Gopmanros cM. Xabypraes yk.cod. 196)]. Ilocmegnuit us HuX ¢ mep-
BOTO B3I/IsIia HE COOTBETCTBYET IPMHIUIIAM ITOCTPOeHMs cucTeMsl psifoB VI-E abmay-
Ta U CTPYKTypHl kKopHA BpeMéH JI-E mpassbika (cM. Cemepenbu 1980, 97 1.1, 148 11.).
[TpupepxuBasco Teopun bensenucra (Benveniste 1984, 147 1.11.), 0Ha JO/DKHA COCTOATH
U3 TPEX I/IEMEHTOB, XOTSI BOCCTAHOBJ/IEHNE YETHIPEXKOMIOHEHTHOrO KopHs V-E *seir-
IPEIIO/IOraeT He TOJIbKO aHAMM3MPYEMBIil pycc. (apX.) cupmp, HO U TMAPOHVIMBI JINT.
Seira p. Cpit, Seirijai 03., 06a KOTOPBIX BO3BOAMMBI K IPabasIT. *seir- ,,Tedb, CTPYUTHCH,
Kamath“ (cp. Vanagas 1981, 294). Cpasy Hy>)KHO OTMETHUTD, YTO YIOMAHYTbIE TUIPOHN-
MBI 10 CVX [TOp He MMEIOT ZOCTOBepHOI aTnmonornu. Haubornee mpaspgonono6Hoe 06b-
sICHeHVe BO3HMKHOBEHNs AaHHBIX (opM ykaszan SI. OTpeMOCKM — OH peKOHCTpympyeT
U-E *sei- (Otrebski 1963, 27), ¢ KOTOPOIt COOTHOCUT Jp.MH],. Sitd ,,pEKa, IOTOK, TEIeHME",
[1aBHBIM HEOCTATKOM STOJ TMIIOTE3BI, IIOTHOCTHIO OIPOBEPraOMINM €€ VICTUHHOCTb,
ABJISIETCS TOT (AKT, YTO Ha TeppUTOpuy JIUTBBL YIIOTPEOIAIOTCS TUAPOHNMBL C KOPHEM
ser-, BO3BORUTDb KOTOPBIX K ye yroMsiHyToMy VI-E *sei- Henb3st 1o T poCTOi mpudmn-
He, 4TO -7- He ABAETCA CyPPUKCOM, a COCTAB/IAIONINM KOPHA TUIIa guna: [é-cTyneHn]
mmnt. Ser-€ p. [Ty < VI-E *ser- ,,Te4b, CTPyUTbCA; IPOBOPHO U MHTEHCYBHO ABUTATbC +
cydd. *-d- [cp. mut. garbé ,,mo4eT” (€ OCHOB.), KOTOpOE ABJAETCA OOIee MO3THNUM IIpe-
obpa3oBaHMeM BMeCTO IUT. garba ,,T.K.“ (3 ocHOB.) [< *-d — LEW 147] (emé cm. Kregzdys
2008, 94; Kregzdys 2010, 210, 217)] < VI-E *ser- ,,Te4b, CTPynUTbCS; IPOBOPHO ¥ MHTEH-
CMBHO JBUTaThcA” ~ [0-cTynenu] murt. Sar-id 03. u p. llIBHy, nrin. Sar-ija p., TOI. JIUT.
Sar-ai nr. man, nrur. Sar-upe nps. < VI-E *sor- ,reun” [> rupp. Sar(s) (B Tamuun), Sora
(8 Aurnun) (cp. Vanagas yk.cou. 291, 296)] - ap.-uHf. si-sar-ti, sdr-ati ,,Tedb, CEIUTD,
TOPONUTHCS, THATh, IpecnenoBats” u gp. (IEW 909 11.)]°.

K ToMy ke, Hy)KHO OTMETUTB 1 TOT (aKT, YTO STUMOTIOTHS {P. MH, SI7d ,,peKa, IIOTOK,
TedeHye", o cmosaM M. Maitprogepa (Mayrhofer III 477), sBnaetca ,,problematisch™.
Heno B ToMm, uro BakepHaren u Je6pynHep (Wackernagel, Debrunner 1896, 47), Bo3Bo-
muBive 3Ty popmy Kk V-E *si-, He mpencTaBum y6enuTeTbHOIO 00BACHEHNUA O CYIIec-
TBOBAHMY TPEX PasMIHbIX (OPM IO CTemeHn abmayTa [Ha ypOBHe JpeBHEMHAUIICKOTO,
T.e. B CHHXPOHHOM IUIaHE] TOTO K€ CaMOTO KOPHS, T.€. IP.UHJ. Sitd ,,peKa, TIOTOK, Tede-
HMe, sard ,T.K." sird , T.K., 9TO, K CTaTu, He OTBevaeT IPUHIIUIIAM apXaudHOTO (pemK-
TOBOr0) obpasia ¢GopMMpOBaHMA HOMMHA/IBHBIX 00pa30BaHMil [KOpeHDb + TeMaTudec-
Kuii cypduxc -a] uMeH nevictus’ (nomina actionis) OT Tak Ha3bIBaeMbIX BepOaIbHBIX

> B BOCTOYHO-0ANTUIICKIX A3BIKAX YIOTPEONAIOTCA 1 IIaro/bHble GOPMBI C HYNEBOI CTYIEHbI0 KOPHS: I
TINAT. Sit-énti ,,MeJl/IeHHO KUIIeTh, BAPUThCSA, ITy3bIPUThCA, 6eXKaTh Ma/IeHbKMMM IIaraMu ap-sir-ti ,OKpy>arb,
OLETI/IATD, ITIL. Sirt ,,OKPYXXUTb, HamacThb (cp. Vanagas yk.cod. 299).

¢ BPursege (1174, 9;1V 19, 8; X 49, 9) #p.uHg. sird ,,peKa, IOTOK, Te4eHUE yIIOTPEOIAETCS HAPAAY C Sird,T.K.
a B ATxapBasefie — sard ,T.ok.“ (Mayrhofer T.x.).

7 Ba)KHO TOAYEPKHYTb TOT (DAKT, YTO IPUCYTCTBME yHapeHMsA Ha cypdukce MMEH MENCTBUA 3TOTO THUIIA,
kak 3ametun T. Bappoy (1976, 118), ABIAeTCA BTOPUYHBIM, T.€. MOXKHO BBIIBMHYTDb NPEAIIONOXKEHME, YTO
VIMEHHO M3MeHeHMe aKIEHTHOTO THIIA ,,ylapeHlie Ha IIeHY/IbTUMe (apXanmyHas MOJeNb)“ > ,,yfapeHne Ha
¢dnexrusHOM QopmanTe (MHHOBauMs)“ M GHUIO IPUYMHOI TOSABIEHNA HYNEBON CTYIeHU Np.VHJ. Sird
,peKa, OTOK, TedeHue", T.e. {P.MHL. Sird < {p.MHL, sird ,T.K.“ (cp. p.MH[. su-sird- Wackernagel, Debrunner
1929-1930, 361). CoBnagenne gByx Mop¢onorn4ecKux TUIOB BO eAMHbI [nomen actionis (ynapexne Ha
KOpHe) * nomen agentis (yrapenue Ha cydduxce)] u 6b1a IPUYMHOIT BO3HUKHOBEHNA CIA60i CTyIeHn
nomen actionis p.uH. sird, HOCKO/IbKY OHO pedieKTUpyeT HauapeBHerimmit Tun anodounn V-E npassvika,
CyH_[eCTBOBaBI]_[I/Iﬁ 1A pasrpaHNYeHNA ABYX CEMaHTMYECKMX €OMHUIL TOTO JK€ CaMOro KOpHA — y;[apeHI/Ie
majaer Ha cyddukc kmacca nomina agentia ¢ cmabad cTynmeHb KOPH:A, B TO BpeMA KaK nomina actionis
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¢$opm nepecranoBounoro V-E abnayra (Schwebeablaut) V1-E mpasA3bIKoBOI CUCTEMBI, HO
JIHHOBAIIMMOHHBbIC Hpe06pasoBaHI/m, IIOABMBIINIECA HA IIOYBE I/IHI[OI/IPaHCKOf/l S3BIKOBOM
001IHOCTY 1IN ellé Gosiee IO3THero neproga (M. 6 CHOCKY). 3HaYNT, U B IPeBHEMH/II-
CKOM, U B OaITUIICKOM YIOTpeOIAI0TCS fiBe JIeKCHYecKe efyHUIBL cTynern guna V-E
*ser- ,,Tedb, CTPYUTHCS; IPOBOPHO U MHTEHCUBHO ABUraThcs u VI-E *sejr- ,T.x.

Bosspalasch k mpo6iemMe BOCCTAaHOBJIEHNUA YeTHIPEXKOMIIOHEHTHOro KopH: VI-E
*seir- Hy>KHO OTMETUTb BBIIle YIIOMSIHYTHI TUI 06pa3oBaHuit BepbaibHBIX (POPM BTO-
puyHOro W nepecraHoBoyHoro V-E abnayta (Schwebeablaut) VI-E nmpasasbikoBoii cuc-
TEeMBI, KOTOPBIII Ipu popMympoBke cTpyKTypsl VI-E xopHs beHBeHucTa, ABngeTcs mpe-
o6pa3oBaHMeM ABYXCIOKHOIT 0CHOBBHI (ITofpo6Hee cM. CeMepeHbU YK.co4. 150), 3HAUUT
— BTOPUYHBIM. Cpasy Hy)KHO OTMETUTD, YTO }IaHHbII/UI TEPMVH TPAOVIVIOHHO I/ICHOJ'II)SY—
eTcs 1A 0003HaueHNA HOMMHAJIbHBIX 00pa3oBaHMil, a He I7IaronoB. VHTepnperaunsa
nporgecca cydukcanyu VI-E rmarona [o cux mop sABIseTCs 3ajadell BeCbMa 3aKOBBI-
PUCTOIT ¥ 0OpeMeHEHHO CTOXXHOCTSIMY C/IOBOM3MEHEHMsI 9TOI KaTeropum sizbika (cp.
»Suffix -ei/i- <...> The historical development of all these forms is still unclear” (Beekes
1995, 229)). HecMoTps Ha BCe HeBBISACHEHHBIe HIOAHCHI IIOCTPOEHMA CYPPMUKCaTbHBIX
IJIarO/IbHBIX GOPM, HY>KHO VIMETb B BUALY IJIaBHBIIA (pakTop: ,,<...> 00pa3oBaHue UMEH-
HBIX U I7TAaro/JIbHBbIX OCHOB ITIOKOUTCA B 06HI€M Ha OHMX M T€X K€ IIPUHINIIAX. Pacnpo—
CTpaHE€HM IJIarOJIbHbIX KOpHeI?[ — 9TO B CYIHHOCTI/I VHKOPIIOPpMPOBAaHHbIE Cy(l)(i)I/IKCI)I
<...>“ (bappoy yk.cod. 273). Itu 3amMedanus bappoy BecbMa 3HaUMTeIbHBIE, IIOCKOIBKY
OIIpENENAIT IIyTb pemeHnsa 3TUMOTIOTNYECKOr0 aHanM3a BbIIIE II€PEIVICIEHHbBIX JIEKCU -
YECKUX eOVIHNII.

MOXXHO C OCTOPOXXHOCTBIO BBIABMHYTB IIPERIOIOKEHNE, YTO MMeHHO Schwebe-
ablaut’Hblil THII MOP(OIOrMYECKOro CTPOeHNUA IIaronbHbIX GopM (nomina deverbativa)
pycc. (apx.) cupmv ,,BOTOBOPOTD, BUPD, BHIPb, NyUMHA, BOJOKPYT, CT.-CIL. CTPOY@
»POOG", CT.-CIL. CTPOYTA, CT.-C/IaB. OCTPOR'® ¥ IP. IPEACTABIECH He TONbKO B O6amTUIICKIX
7 CIIABAHCKUX A3bIKAaX, HO U I[peBHeI/IHIU/H?[CKOM: W-E *ser- »T€Ub, CprI/ITbCH; IIpOBOp-
HO 1 uHTeHCcuBHO ABUratbcs” (IEW 909) + cydpd. VI-E *-eu- (o uém cm. Meiie yk.cod.
230)* > um.nipunar. VI-E *seru- (*soru-//*sreu-//*srit-) ,rekymmii; Kak crpys [cp. 1. VI-E

MMeIOT ylapeHle Ha KOpHe < KOpeHb CTymeHM guna (mozpobree cM. Meite 1914, 227; Bappoy yk.cou. 119,
274), cp. ip.MHp,. sdrah ,,03epo, IPYA . 3HAYNT, JYMATb, 4TO AP.UHA. sird pedeKTUpyeT BIOPUYHOE YI/INHEHME
OT JIp.MHI. sird, Takoe ABJIEHMEe BCTPEYAeTCs B ApeBHEMHIMICKOM asbike (cp. mp.unp. madhitka- ,maena;
HasBaHue JiepeBa Bassia latifolia“ ~ mp.unp. madhuka- ,tox.“ (Kregzdys 2009, 116; Kperkauc 2009, 282 [42
CHOCKY])), He mpuxopuTcA. Takxke B OIIpOBep)KeHNM HYX/aeTcA runoTesa Bakepnarensa un [lebpynnepa (Wak-
kernagel, Debrunner 1954, 29, 247), 4To nosB/IeHNe HY/IeBOI CTYIIEHN JP.MHI. sird CBA3aHHO C JeKIMHALIel
C/10Ba, T.e. *sir (nom.sg.) > sird (B KOCBEHHBIX IajieXkax), IIOCKOIbKY yiapeHye OCHOB Ha -a- B A3bIke Bep
Ipyu CKJIOHeHMM Obuto HemopBIKHbIM (Enmmsapenkosa 1982, 224). CyuiecTBOBaHMe pasIMuHbIX (OpM
CTYIeHU guna Jp.MHJ,. sard »peKa, II0TOK, TedeHre U Ap.uH. Sird ,TK. ompefenseT BOCCTAHOB/IEHNUE IBYX
I7IaTOIbHBIX eAMHMIL C TOJ XKe CaMoJl CTyIeHbio depefoBanua guna VI-E *ser- ,,meuv“ u VI-E *seir- ,,T.x.
OnHa n3 Hux — VI-E *sejr- — 6e3 COMHeHMsA BTOPUYHA, HOCKONIbKY pedIeKTUPYeT IIPOM3BOIHYIO BepOanbHy0
dbopmy cexynpaproro VI-E abnayra (Schwebeablaut) (cm. ganblue).

Cp. tn. U-E *der-//*dy- ,,(oto)patb“ + cydpd. U-E *-ey-//*i- > tn. VI-E *dreu-//*drii- ,,packanbiBathb crio-
cobom pasmupanns“ (PEZ I 231) [MOXHO JiefaTh OCTOPOXKHYIO TIPEMIOCHITKY, UTO CyTh Schwebeablaut-Hoit
TepeCcTaHOBKY COCTOsI/Ia He TOJIbKO B M3MeHeHIY 3HaYeHNs [/Iar0/IbHON GOpMBI [0HO IprobpeTasno BIA0BOI
OTTEHOK: ,Jie/IaTh" > ,,CAeNaTh ; ,AeNaTh" > ,JIOCTOSHHO JIe/IaTh |, HO B IIEPBYIO OYepeNb OHa pedieKTupyer
MOPOIOTM3aIMI0 TPAMMATIIECKOl KaTeropyuu CyOCTaHTUBA [T.e. I71aroa = CyOCTaHTUB], T.e. HECMOTpPA Ha
KaTeropuyHoe yTBepxjeHne bappoy (yk.cou. 274), uto nocne Schwebeablaut-Hoit nepecTaHOBKY ,,Pa3mu-
4ye MeXJy STUMU ABYMS TUIIaMy GOPM CO CTYIeHbIo guna [T.e. *der- < *dreu- — PK.] He uMeeT HMKaKoro
3Ha4YeHU, KOorja peqb I/[I[éT O 3HAYEeHUMn KOpHeI‘/JI M ux CHpF{)KeH]/II/I: OHO CyHleCTBeHHO JINMIIb 0151 MUMEHHBIX

»
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*der- ,(oto)pBarp” > um.nipwnar. VI-E *deru- (*doru-//*dreu-//*drii-) , TBépabIIL, Kpern-
kuit (moppo6nee cm. Benveniste I 104 1.11.; PEZ 1225)] = L. (Schwebeablaut) nm.npwar.
W-E *sreu-/*srii- »TeKyIuit® [Taxue GpopMbl, BUAUMO, elé B neprox VI-E npaasbika wim
ero pacyIeHeHMNu Ha AMaIeKThl ObUIM CyOCTAHTUBMpPOBAHHBI [substantiva abstracta -
U-E *deru (*doru-//*dreu-//*drii-) , TBEpROCTD, KpemocTh“ (PEZ T.x.)], mosaHee K Kop-
Hio npubasneH ¢popmanr M-E *-0- (g.masc.) (o HéM moppobHee cM. Meiie yk.cou. 227
I.), Cp. MM.CYLL. Ipamut. *srevas//*sruvas [> (¢ aHaOTUKCUYECKUM -f- U BTOPUYHBIM
YHJ'H/IHeHI/IeM TJIACHOI'O IIoJ y;[apeﬂmeM - BOCTO‘IHO-6aTITI/H‘/‘ICKaH I/IHHOBaI_H/I}I) HpaHI/IT.
*strévas/[*sritvas > mur. srivis ,,(KpoBa) TedeHue; pyco peku” (¢ -is < -as 1Mo aHajIoTnuu
C IUT.AMANL. upis ,peka“ — nogpobHee cM. Skardzius yk.cod. 54)], a mosgnee u VI-E *-a
(g.fem.) (cM. Meite yx.cou. 254; Maziulis 1970, 306)] > 1a) umM.nipunar. 611.-c1. *sreu-/*sru-
»TeKYIUI“ > VM.CYIL. kraujo-sruv-a ,KpOBOIOATEK  [-V- B 9TOM CJI0Be He AB/IAeTCA ped-
nexcoM cydpd. VI-E *-eu- (Tak, Kak ata popmMa pedieKTHpyeT HY/IEBYIO CTEIIeHb KOPHS), a
¢doHeTMYeCcKM 00YCIOBIIEHHOJ BCTABKOI (3IIeHTe3a) BO M30exXaHmy xuaTyca (mogpobHee
cM. Zinkevic¢ius 1966, 189)] // um.cyw. 61.-c. *srav-os [< 6m.-ci1. *srou- (bopma ¢ gepe-
TOBaHUeEM *sreu-/*srou-), cp. UM.CYLL. IpanuT. *sravas (cM. ganplue)]/*sru- ,Tekymmit” >

OCHOB <...>‘ Takas GOPMyIMPOBKA HYXAAETCs B CYLIECTBEHHO KOPPEKIUN, OCKOIbKY CeMaHTHIeCKas
cTpykTypa dopmsl *dreu- [de natura ABnAKIIAACA abeKTUBU3ALMOHHBIM IIPOU3BOAHBIM], pedIeKTupyeT
cybcTpaTHOe MMEHHOE 3HadeHMe *,,pacKajibiBaTh criocobom paspupanus [A (rmaron) + b (umenHoit cyd-
¢duxc) > B(AB) (umenHas popma co 3HaueHMe TPAHSMTUBHOCTM, KOTOPAsA y IPUIaraTellbHbIX UMEHHOTO
TUIa AB/SAETCS MHTPAHSUTUBHOI, CP. ,Ie/TAIONINIT XOpoIIo® # ,,xopounit“)]. 3uaunr, 1. VI-E *dreu-//*dri-
»PACKA/IBIBATD CIIOCOOOM pasfupaHusa pedieKTHpyeT MMEHHYIO IepecTaHoBKy Schwebeablaut-soro tuma
[3T0 O4YEeBUJIHO IIO HpI/I‘II/IHe Hp]/ICyTCTBI/IF{ B ﬂaHHOﬁ JIEKCEME MMEHHOTI'O OTTE€HKAa CEeMEMbI *,,paCKa]IbIBaTI)
CII0CO6OM pasgUPaHus’, T.e. *,,pacKa/bIBaTh Pa3fUpPAIOIN; a He ,,packanbiBaTh (!1)]. VI3-3a mpucyTcrBus
B TaKMX MMEHHBIX 06pa30BaHI/IHX CEeMaHTMYECKOTO OTTEHKA I7IarO/IbHOM (bOPMI)I, OHI nepexo,lmm/[ B pa3pﬂﬂ
liealbeKTUBHBIX I71Aro7IoB, T.e. B(AB) > I'B. irnopuposanue Mmopdorakrideckoii crynenu B(AB) yacto npu-
BOINUT K UCKAXKEHUU M0p¢)OHOI‘I/I‘{eCKOIU/I CprKTypr SA3bIKA M TEM CaAMbIM K a/IOTMYE€CKUM paCCy)K,ELeHI/IﬂM 10
HIOBOJTY IIPOMCXOX/IEHMA CII0B (Jlake Ha CHHXPOHHOM YPOBHE), CP. MHTEPIIPETALMIO ITIaTONIbHBIX HOPM /-
TOBCKOTO AA3bIKa: 1) TombiTka Dpankens (LEW 433) coornectu o mut. apmilvinti ,durch Bitten besinftigen,
mut.uan. apmilvinti, milvinti »ymonuTh obemanuamu (LKZ) [¢ . nut. quan. milvinti, milvinti »YMOTIUTD
obelaHNAMY, IPEOCTABUTD HAAEKAY | € /1. MUT. maldyti ,ynpammsarb” morepmesna nomHoe ¢uacko, moc-
KOJIbKY IL JIMT. milvinti ,,yMOTUTH 06EMAHUAMU® ABNAETCA He IPOU3BOTHBIM OT TL. TTUT. maldyti, T.e. OH
JIO/KEH PacLieHNBAThCA He KaK yHacneoBaHHasA GopMa [T.e. 6anTuiickas], a COOTHOCUM C IJL. JIUT. malvinti
LTIPUPYYATD [T.e. yTOBAPUBATD, YMONATH] ~ malvyti ,1x.“ ~ apsimalvinti ,tox.“ (LKZ) [mil-< mal- perpec-
CUMBHAs aCCUMWIALVSA), @ IOC/IEHUI SB/IAETCS 3aMMCTBOBAHIEM — CIABHU3MOM, CP. PYCC. I MONIBUMD,
Mménenusamsv ,6anTb [Babuth, MaHnTH (06emanusamm), obonbuars (Jans I 39, 159)]; roBoputs, ckassBaTh
(Hans II 340 1.); T1. pycc. Monumoy, Manueamy ,IPOCUTb CMUPEHHO, IIOKOPHO, YCEPHO, IPOCUTD, BBIIIPA-
umsatb“ (lanb 11 341 1.); 2) runoresa V. Bubypure (Viburyté 2007, 60), a Tom, uto 1. mut. burliéti ,ectb
pacinéckupas, naukatb“ (LKZ) cootHocum ¢ um.cymy. ut. burlas ,rpssb, BAAETCS HECOCTOATENbHOI MO
TOJI IIPOCTONI IPUYNMHE, YTO EHOTATHASI KOPPE/ISLMs JAHHOI /IeKCeMbl pedieKTupyeT He peepeHT ,,Ipsi3b,
a ,poT, MacTh" [~ L. nut. auan. buflyti ,maputs (MecuTsb) MOPHOIL (110i110)“ U Ap. (6O/IbILIE IPHMEPOB CM.
B LK7)], T.e. aTa rmaronbHas popMa BOCXONUT K DL MUT. *bur-na-lioti ,t.x.“ [menomunarusy (!!!) - cp. um.
cyur. mut. burnd ,,pot, Moppa, mactb“ Kregzdys 2010, 103 71.], a BosnukHoBeHue Cydd. -la- nerko MoxxHO
00BACHUTD IPUCYTCTBUEM TI€/I0PATUBHOTO OTTEHKA [Cp. ,,IIapUTh (MECUTb) MOPAOIL (I1011710)“ > ,TTaYKaTh-
e > ,TpA3HYNA“], IPUCYIIIETo 1A eTo epUBATOB, CP. UM. CYI. JUT. vép-la ,pasuns’, mut.auan. pamp-la
»Ma/IeHbKIII Iy3aTbIi YeTIOBEK, TUT. AMal. 1idg-la ,,9eoBeK BBICOKOTO POCTa, HEYKIIOXKuMiA 1 Ap. (6ombire
npuMepos cM. Skardzius 1996, 164).

B03MO>XHOCTb BOCCTAaHOB/IEHNsI HOMVMHA/IBHBIX (POPM MM.IIPUIAT. O/1.-CIL. *sreu-/¥sru- ,, TeKyIVIiT“ MOXXHO ap-
TyMeHTMPOBATb VM. IPWJIAT. 671.-C1. *Salu- ,,cepblii, )kenToBaTOro 1BeTa“ (MOApOOHEe CM. PEZ IV 49 11.), xoTs
Takue GopMbI yallle YIOTPeOIA0TCA, OCHOBbIBASA PEKOHCTPYKIMIO CYOCTaHTUBOB, Cp. uM.cy. VI-E *kreu(s)
»CBIPOE KPOBABOE MsICO > UM.CYIL. O/1.-CL. *kreus ,T.K. [> ci.¥kriis ,kpoBb“]/*kruv- ,,T.x.“ > *kreve ,KpoBb
© 61 *kru ,,cBepHyBIasics kposb* (PEZ 11264 11.).

©
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JIAT. TUT. Sravd ,TedeHye, KpOBOTedeHIe, MEHCTPYyalnA' , prasrava ,TOK BOfbl [popMa
pedrexTUpyeT HyIeBYIO CTyIIeHb KOpHS, a cyddukca — guna, T.e. 671 *srou-]; mpaci. *o-
strove [c -ov- < -1i- B MHTEPBOKaIbHON MO3ULINHA] ,, TO, YTO 0OTEKAETCsI, peYHOI OCTPOB
> pycc. 6cmpos, op.-pycc. U CT.-C/IaB. OCTPOB' ,Vi|00G", ONIT. 6cmpos, cepb.-XOpB. Octpso,
CTIOBeH. ostrov u ip.; 10) [c aHaNTUKCUYEeCKUM -f-] MM.cymy. O7.-CiL. *stra-/*stru- ,T.x.”
> JITII. strava ,TedeHye" ¥ [C APYroil CTYNEeHbIO BOKaIM3Ma] JIUT. STOVE, strové,II0TOK,
TeyeHne“ [c mepexomoM -€ < -a (cM. Bbiwe)], nrut. strava ,ToK.“ u gp. (cm. @acmep I
165); 1B) [meambexTuB] 1. O71.-CIL. *srau-/*sru- ,,6bITb TeKymwyM [cp. um.nput. VI-E *trés-
»00AIuIics; TOT, K10 6outca” (< VI-E *ter- + cypd. *-es-) [ np.MHA. tr-ds-ati ,,Apoxarh,
60sa1bca”] © UI-E *tér-s ,crpax” [> nar. ter-r-eo ,Iyrartb, ycrpamrars | (bappoy yk.cou.
274)] > T MUT. sravéti ,Mel/IeHHO Teub', sriiti ,,Tedb CTPYEN“ u Ip. = p.-UH[. sr-dv-ati
»TedeT” [op.-uHA. sr-u-ti- »0Opora, myThb“], Tp. péw ,Teky" (emé cm. Karalitinas 1973, 40
n.; Frisk 1970, 650; IEW 1003); // [c aHanITUKCUYECKUM -i-] I/1. JITIL. Nilo-strav-ét ,,Tedb,
(BbI-, c-)Tekarp; II. um.mpunar. MI-E *ser-y-6- ,,7.x.“ (c Temarmaeckum M-E *-0- (cm.
Meite yk.cod. 228 f.) — HEOOGXORMMO yIECTh TO 0OCTOSTENBCTBO, YTO -U- JAHHOI (op-
MBI IOJDKEH pacCMaTpyBaThCs KaK Hy/leBas CTyIleHb pacnpocTpaHenus cypd. VI-E *-eu-
(mompo6buee cM. bappoy yk.cod. 274), 4To oTpaXkaeT HaupeBHENIINIT TUII IOCTPOEHN
neKcmIecKnx GopM MMEHHOI U TIaronbHoit cuctem V-E mpasiasika — mporiecc rematusa-
1y aroro popmanra (cypd. VI-E *-ey- [guna crynens] > VI-E *-y- [HyneBas cTyneHs] +
tematndeckuit VI-E *-5- > VI-E *-y0-) 4€TKO mpOC/IeXXnBaeTcsi B BOCTOUHO-0aITUIICKUX
A3BIKAX, CP. IUT. AU t¢vas ,TOHKWIL, ITIL. tiévs ,ToK.“ < *fen-v-as [~ vL murt. ten-éti
»IycTeTh ] (Skardzius yk.cou. 376 f1.)) > MM.CyIL. IUT. sef-v-as ,, TeKyIast )XUIAKOCTb > L.
mut. Sef-v-as 03. Baph, Ser-v-él-is 03. bpc, Sdr-v-a p. IpHk [0-cTynenn (cm. Bbiue)] (cM.
Karalitinas yk.cou. 41) - [ZeHOMMHATUB] IJL. JINT. Ser-v-énti ,,CTPYUTbCA, METIEHHO T€Yb "
(LKZK).

IuroTesy 0 BO3MOXXHOIT PEKOHCTPYKII BbIIlE TIPVMBEAEHHBIX MMEH IIPVIAraTesib-
HBIX VIM.IIPWIAT. O11.-CIL. *sreu-/*sru- ,TeKymmit“ u fip. [¢ BTOpMYHbIe HOBOOOpa30BaHNA
Schwebeablaut'noro um.npunar. VI-E *srey-/*sru- ,, rekymmii“] moprsep>xpaet emé B 1943
r. CxkapmxiocoM (Skardzius yk.cod. 63) BBIIBUHYTas HOrajKa, YTO MEpBUYHBIE JAeBep-
6aTuBbI — TaKMe, KaK MM.IIPUIAT. OJL.-CIL. *srau- [< Om.-ci1. *srou-]/*sru- ,,Tekymmit“ - co
BpeMeHeM ObUIM CyOCTaHTUBUPOBAHBI', Cp. €0 PeKOHCTPYMPOBAHHBIN MM.CYIL,. IIpa-
JIUT. *sravas (~ JIUT. pra-sravas ,,He 3aMepa3lllee MeCTO Ha JIby; poranuHa; Blanke®, mut.
srava ,TedeHyue, KpOBOTedeHe, MeHCTPYalua', prasrava ,,TOK BOAbI), KOTOPBII ObIT Oa-
3011 I IIPOMCXOXK/ICHUA VIM.IIPUJIAT. JIUT. Sraiijas ,ObICTPBII, CTpeMUTeNbHBIN SD 22,
Jc. VI3 3701t Cy6CTaHTUBUPOBAHHON (GOPMBI C Pa3TMYHBIMU CYPPUKcaMu, TPy IOMOLIN
KOTOPBIX, KaK IPaBWIO, [IPU/IATATENIbHBIE I OTB/IEYEHHBIE MEHA 00Pa30BBIBAIUCH OT
uméH (1) (cM. Meite yk.cou. 231 1.1.; bappoy yk.cou. 175), Mornu 6bITb 06pa3oBaHbI
npoussopHble ¢popMbl ¢ cybd. U-E *-(1)io- > um.cym. mpycc. stroio ,hals oder (Hals-
ader)® E 101 [« mpycc. *stru-ja *,,kpoBoTedenne” (MaxXIonuc MHTepIpeTUpyeT 3Ty Pop-
My Kak fieBep6atus (PEZ IV 161), xots Takas pOpMyIMpOBKa He TONMBKO MPOTUBOPEYMT
Teopun Meiie (yk.cou. 231 nm.) u runorese CKappKioca, HO ¥ TPAaKTOBKe IIPYCCKMX VIMEH
¢ cypd. -i0-, npemnoKeHHON caMuM MakKIoNCcOM [BUAMMO, aBTOpP IIOCTefHell TUIIoTe-
3Bl [IEPEIyTan Mofen GOPMIPOBAHNS IIPOM3BOSHBIX NMEH JTeKCHdecKkoro mracta VI-E

1 PeKOHCTPYKIA U-OCHOB ISl 6aNTO-CNABSHCKOTO (Cp. 67.-C. *girnd ,xépros* (PEZ 1 371 1)) mpassbika 110
CUX IIOp OCTA@TCsI OFHOI U3 HEPeLIEHHBIX IPO6IeM He TOMbKO OaITUCTUKY U C/IABSHOBEEHNs, HO Y MH[O-
espomnenctuky (nogpobuee [u murep.] cm. Kregzdys 2009, 122).
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npassbika (¢ cydd. -i0- TonpKo oT nomina substantiva) u Mo3gHUX KeBepOATUBOB, BO3-
HJYKIIVX y>Ke Ha ITo4YBe ToBCKoro sA3bika (!!!) (mogpobuee cm. Skardzius yk.cod. 63 1.)],
cp. b6n. *krauja- ,,cBovicTBeHHbII 114 rohes Fleich® < mm.cym. *kravis ,,rohes Fleich® |; mur.
srau-ja/sru-ja ,,TedeHue, IOTOK , JITIL. Strauja ~ pycc. cmpy-s, gp.-pycc. cmpy-A, CT.-CIL.
CTPOY-1 ,PO0G™ ... CTIOBEH. strii-ja ,pyKaB PeKy, KaHaJl, Te4eHue, CTpysa u gp. OCHOBHI-
BasACh Ha 9TVX JJAHHBIX, HEOOXOMVIMO IIEPeCMOTPETDb He TONIbKO MOp¢onornyeckuii (3Ha-
YNT, ¥ STUMOJIOTMYECKIUII) aHa/IU3 IIpycC. stroio ,hals oder (Halsader)“ E 103, Ho u mmpycc.
crauyo ,blut (Blut)“ E 160 (PEZ I 262 T.1.).

Hamnmune Schwebeablauta B s3bIk0BOII crcTeMe si3bIKa INpeNONpENENIO I0-
ABJICHYe HOBBIX [CeKYH[JapHbBIX| JIeKCHMYeCKMX oOpa3oBaHMil CTyNleHM guna [ps-
moM ¢ Schwebeablaut'usiMu dpopmamm Hynesoit cremenn (cM. 7 cHOCKY), emé cp. V-E
*dieu- ,He60“ > U-E *diy- ,1x.“ > VI-E *deiyo- ,,He6ecHbiii, 60or“ (mompobuee cm. Ce-
MepeHbH yK.cod. 150)] u B cucreme rmarona, cp. rp. Teivw ,TAHYTH < *Tev-j-w < VI-E
*ten-j-oh,'". To Toii >xe camoii mozienu B VI-E mpassbike (Mm B OT/IE/IBHBIX €TO AMANEK-
TaX) MOTIJIa IOABUTDHCA U rpyHHa JIEKCEM CeKyH/:[apHOI’O CTpOCHI/IH, O3HayYawlunx ,,II0TOK,
Te4yeHye, TOPOIUIMBBIN XOf, BUXpb U T.11.“: VI-E *ser- + cydd. VI-E *-j- (o HéM nmoppobuee
cM. Meite yk.cou. 180 1.) > U-E *sejr- (mpu cTbIKe IByX COHaHTOB [M3BecTHO, 4TO VI-E
KOpeHb HIKOITIa He COfepKasl 60/Iee IBYX COIIACHBIX U OffHOTO IJIACHOTO B CTYIIEHN guna
(cM. Bappoy yx.cou. 274)] npousonuia fedoHoMOrN3anya COHOpHOro | > i) > VI-E *seir-
[< *sejr-] ,Te4b, CTPYUTbCA; IPOBOPHO M MHTEHCUMBHO ABUraTbhcA > MM. npuar. VI-E
*seir- ,TEKyLIMIL, KaK CTpyA” [> um.mpmiar. 6/.-ci*seir- ,T.oK.“ > um.cym. 671 *seir- +
cydd. *-(i)6- [popMupoBaHye OTBIEYEHHOTO IMEHU OT MMEHM (CM. BBIIIE)]> MM.CYII.
ATLL. Seiris ,6e3pesiTenbublit demoBek (LVV III 813; emé cm. Endzelynas 1957, 109) —
Hepexof I71aroja B HOMVMHAJIBHBIA TUII IIPefoIpefie/a HOBasA CTPYKTypa (GOpMbI 1
KOHEYHBIIT -7, KOTOPBIIL, 1 O TOTO BOCIPUHMMABIINIICA KaK (POPMaHT MMEHHON, IpU
V3MEHEHUN q)OHeTI/I‘IeCKOI’O COoCTaBa KOpHH Hpeﬂonpenem/m BO3HVMKHOBEHII€ MEHDI MOp—
(bOHOFI/I‘-IeCKI/IX TUIIOB MMEHM U I/1arojia — 3TO BeCbMa aanI/I‘IHaH MOJenb pacnpeneHeHI/m
KaTeropyaJbHBIX Npu3HaKkoB yacreil peun V-E npasssika (!!!) (mogpobuee cm. bappoy
yK.cod. 274)] + *-a- [*-t- v gpyrue popmaHTbI] > muT. Seir-a p. Cpit; pycc. (apx.) cup-mo
»BOJIOBOPOTD, BUPD, BBIPD, Iy4MHA, BOZOKPYT , AP.MHJ. sir-a »peKa, MOTOK, TeyeHme"
[~ (HyneBas cTyneHb) L.MHJA. sird//sird < (CTyIeHb guna) IMHA. *serd < (CTyIeHb guna)
npausp. *seird (ewé cm. Enusapenkosa 1974, 12 1. [emé cM. 7 cHOcKy])] u fip., T.e. c.pycc.
cupmp ,,TIOTOK BORBL" < CIL. *sirtv ,T.K.“ [cp. C.CIL. nitv ,HUTB" ~ [1.B.H. nau b < VI-E
*néjo (Skardzius yk.cou. 327)] < mpacn. *seir-ti- ,T.x."

" K coxanenuto, mpasuna Schwebeablaut’ HbIx nsmMeHeHMIT MccefoBaTeNAMM IO 6aNTUIICKOI MOP(OIOrNM 1
9TUMOJIOIUY, KaK IIPABNUJIO, VIV HE NIPUMEHAKTCA, VIV HEIIPABM/IbHO MICTONTKOBBIBAIOTCA — KapanlOHaC (yK
cou. 40 1.) usbsAcHAeT cyTbh Schwebeablaut’a kak pacipenne efuMHUIBI CIOBa (TOI JKe CAaMOIT TeOPUM TIPHU-
nepxuBaercs u 9. Opankenb (cm. LEW 889): ,,idg. Wz. *sreu- ist eu-Erweiterung von *ser-), xors 1o uctuse
OHO TIpEJICTABIIACT NePeCTaHOBKY MopdeMHoI cTpyKTypbl cnosa (!!!). 9To mpuBeno k TOMy, YTO 4acTb Ha-
ULpEBHENIINX CTOBOOOPA30BaTeIbHBIX (POPM 1O CUX IHOp He MMEIOT IPaBAONOROOHBIX STUMOMIOTMIECKIX
omuceit, cp. I1. mpycc. teikut ,schaffen 11 1052 [6521] < *teikiitvei (PEZ IV 189), ueit ananus Maskionuc
(PEZ T.K.) 3aKaHUMBaeT CpaBHEHMeM X C JUT. teikti ,,(ipe)ocTaBnaTs, tickti ,T.ox. tikti U BHIpaKeHUEM
CKOPOHOII BeCTH O TOM, YTO MICTOPYSI 9TUX C/IOB (HaupeBHeNIIero sTama) odeHb CI0XKHA ¥ He SICHA, XOTs
U He BOOPY)XEHHBIM I71a30M BUJJHO, YTO KOPEHb IpYycC. *teik- COOTHOCHM He TONBKO C HepeuNCIeHHbIMU
I7IaToIaMy, HO M C MM.CYII. NTIL teika ,TpepaHue’, a M3Ha4a/MbHOI HOPMOIT BCeX STUX TeKCUYECKMX 0Opa-
30BaHUII AB/IAETCA O/ *tek- (> /nT. tékti ,,fOCTaTbCA ) — BCe XKe BBILIE YIOMAHYTbI GOPMBI pedIeKTUpyoT
Schwebeablaut'Hoe n3menenne 611. *tek- + cydd. *-i- > 6m. *teik- > mpycc. *teik- (ceMaHTH4YecKOe pasBUTIE
— KCTaTH, He COCTAB/IsIIoLIee 0COOEHHOI TPYAHOCTI — TeMa OT/I/IbHOTO MCC/IEOBAHMIS).
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BecbMma yMHTEpecHBIT (paKT IpefcTaB/IAeT HOBUIECTBO OANITUIICKUX Y CTaBAHCKNX
A3BIKOB, KOIZ]a M3-3a KOHTaMUHAIIMY JBYX IVIArOJIBHBIX TUIOB — Il VI-E *ser- ,Teus,
CTPYUTBCS; IPOBOPHO U MHTEHCUBHO JIBUTATbCA > uM.apuiar. VI-E *srey-/*sru- ,,Texy-
it // um.apunar. YI-E *ser-y-0- ,,t.ox.“ 13 mn. UI-E *seir- [< *sejr-] ,,Teub, cTpyUTbCS;
IIPOBOPHO U MHTEHCUBHO ABUTaThcs > mm.apunar. VI-E X*seir- ,Texymuit; kKak cTpys”
BO3HUKIIO [T.e. -- > -y- /v/] uMm.mpunar. 6/.-c1. *seiy- T.K. [< *sejy-] > seiv- ,ToK.“ +
*-d- > mat. Séiv-y éZeras 03. ITuc, 1559 1. Sejvy 03., Tom. Séivos gpB. «* Sdivos nr. u 1. Cpit
(EManeKTU3M C M3MEHeHMeM JINT. -ei- > -ai-), HONCK. Sejwy 03. (cp. Vanagas yk.cod. 294)'2.
OCHOBBIBaACh Ha JAHHOI TMIOTe3e, MOKHO OTKJIOHUTb MajIo IIPaBJoIOf0OHOe IIpel-
nonoxeHnne K.-O. danka (cM. Vanagas T.K.) 0 CBA3Y IUT. Séivy éZeras 03. ¢ UM.CYIL. JIUT.
Seivad ,,AepeBsAHHAsA TOHKaA KaTYIIKa HUTOK B YeTTHOKe",

TyT HeoOXOMMO YKa3aTh elllé BecbMa BaXkKHbIN (akT Bapbuposanus VI-E *seir-, T.e.
TeHeTUYECKYIO CBA3Db 9TOr0 KOPHA ¢ BTOPUYHBIM BapuaHToM VI-E *seil- ,,Teus, cTpynThCs;
[IPOBOPHO ¥ MHTEHCUBHO JBUTAThcs” [C epexofoM *-r- > *-I-] — 3T0T eHOMEH MOXKHO
CBA3BIBATb C BeCbMa YacTO YCTaHAB/IMBaeMbIM yIOTpeO/ieHreM NyIUIeTHBIX cydduKcoB ¢
BBIIIIe YKa3aHHOJ MEHOJ COHaHTOB yxe Ha nouse VI-E mpasassbika, cp. U-E cydd. *-ter-/*-
tel- (mpumepnl cM. Meiie yk.cou. 241), *-tro-/*-tlo- u *-dhro-/*-dhlo- (Meiie yk.cod. 242),
T.€. 9TOT IIPOLECC COOTHOCKM C IeVICTBMEM aHa/IOrUM. [lo CUX IOp OffHOI U3 HepeléHHbIX
Ipo671eM 110 6aTO-CIaBAHCKOM [3HAYUT, ¥ MH0eBPOIIETICKOIT] Teopuu MOpOIorndecKo-
TO CTPOEHMA C/I0BA [3HAYUT, U STYIMOJIOTUM] IIPEACTaBILAET BBIACHEHVe MOP(OIOrMYeCKO
CTPYKTYPBI JIeKCeM KOPHA O1.-CIL. *seil- > O71.-c11. *seil-a [> mpac1. *sila > np.-pycc., CT.-CaB.
cHaa L, d0vaug, iox0¢", 61T, ciing, c.-XpB. ciina, cnoseH. sila, 4. sila, pycc. ciina; pycc. seilin
»fleifs (Fleif$)“ III 115, [71,,] ~ mpycc. noseilis ,Geyst (Geist)“ I 79, [51 ]; mur. seilas ,,06-
pyu Bempa“ NdZ, Graz, Vrb, Rdm, Krsn, Lzd, Lp, Vs, Rod; L 42, Asv, Rid, Vrn, Dbe, Pls,
Pjv, Zr (LKZ)  *seild ,,)KEKOCTb >Keessl, TIPOM3BOAVIMAA B IIOJIOCTY PTA VI MOPABI IJIA
yBIaKHeHns iy > ut. guan. seilos (pl.) ,Tok.“ Slén ~ mur. séilé (-€) ,r.x.“ K, DZ, OG
235, Ds, Dg¢, Ktk, M1, Dsn, Q 210, SD 341, R, MZ217,N, M, Sut, LL 228, Rtr, Grv, Prng, Dg¢,
ML, J.AvyZ u nip. (LKZ) + nur. siela ,,iyuta, coBecTb, sxushb u ip. (cp. ®acmep 111 621; PEZ
11 197 p., IV 92 1.)], koTopasi, kak orMedaeT MaKionuc (PEZ IV 93), sIB/IsIeTCsI HESICHOI
(cp. Trautmann 1923, 253; LEW 781 1. [ogayM 13 paKTOPOB HEIIPO3PAaYHOCTI STUMOJIOIU-
3aI1M JAaHHOJI IPYIIIIBI CJIOB ABJIACTCS OTCYTCTBYE YCTAHOBICHNUA MOP(OTOTMYEeCKIX U Ce-
MaHTMYeCKUX COOTBETCTBUI MEXIY BOCTOYHO-OQ/ITUIICKUMM A3bIKAMU — He TIPUBORATCA

12 Heo6xonumMo 06paTiTh BHMMaHMe Ha TO 06CTOATENIbCTBO, YTO aKyTOBbIe POPMBI TMTOBCKMX TeKCeM He 064-
3aTeIbHO HYXHO BO3BOfMTD K VI-E *sé(i)-, *sai- (sai-) ,KamaTb, Teub, cTpyuThcs’, T.e. VI-E *seh (i)-, *sh.ei-
(sai-) ,T.ok.“ (cm. LEW 790; Vanagas yk.cod. 294; Karulis II 190 [B cnoBape Kapyiica B 0IHO 1eKCHKO-CeMaH-
TMYEeCKOe THE3[J0 COOTHECEHBI PasHble [0 3HAYEHNIO 1 IIPOMCXOXKAEHNIO CIOBA: JITILL STVS ,,0CTPBIil, Pe3KMil*
# JITIIL Sivs, siva, sive ,,Kipka“ (CM. fasibliie)]), HOCKOMbKY K 3TOMY THe3/y PUYMCTIAEMBIiT TOT. saiws ,Mope’,
BIJMIMO, TIpefiCTaBAeT co60it HoBooOpasoBaHme Schwebeablaut’soit popmer VI-E *sojy- ,,Teub, cTpynThCs;
IIPOBOPHO M MHTEHCUBHO ABUTaThcs < VI-E *sor- ,ToK.“ (cM. Bblle) — T.e. He 00513aTe/IbHO HY)XXHO TOT. -di-
B03BOAMTD K VI-E *éi, Tak kak oH Mor mpousoiitu u ot VI-E *oi (mogpo6uee cM. Beekes yk.cou. 140 p1.), a
TS (bOpMI/IpOBaHI/IH aK]_leHTHOIU/I Hapa}II/II‘MbI yHOMF{HyTbIX I‘]/IﬂpOHI/IMOB ¥ TOIIOHUMOB HI/ITBI}I, T.C. nepexoua
LMPKyMQIeKCHOI caboit 6asbl B aKyTOBYIO, ITTABHBIM 00pa3oM BIIMAHNE MOT OKa3aTb (IEKTUBHBIN op-
MaHT KO/UIEKTUBHbIX o6pasoBanuii *-d (noppobuee cM. Kregzdys 2005, 14 ., 24, 2009, 138 g., 155; 2010,
29 1.51.). K aToMy e caMoMy /leKCMuecKOMY THe3[[y MPUYMCIAEMbIIT IM.CYIL. JIUT. SyVai ,COK PaCTeHN, JxKe-
JTy{OYUHBIIT COK, ITIL sive, sivs ,T. K. pedIeKTUPYeT Hepexoy MPaInT. *ei > MUT. & > JIUT. ie > NT. fuan. i [o
7uT. ie > mut. guai. y cM. Grinaveckiené 1957, 122; Zinkevicius yk.cou. 85], cp. nur. puan. vydra ,6ypsa“ XKra,
vydra (LKZ) [ mur.quan. vidras, vidra ,tx.“ Bax, Pc (c -y- > -i- (B 6esynaproit nosumm!))] < *viedra ,T.x.
< mpanut. *veidra ,T.x.“ [>*védra (mpomexcytounas ¢popma) (Kregzdys 2010, 263 T.1.)].
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IPMMEPBI 13 JIATHILICKOTO, cp. 3amevanne Ppaukernst (LEW 782)]). Cyts perenns npobie-
MBI 9TUMOJIOTHH OJL.-CJ1. *seild cocToUT B MOP(HOIOTMYECKOI MHTEPIIPETALINY JIEKCUIECKOI
eIVHUIIBL, KOTOPasi IO CUX IOP M3BSCHAETCS, KaK M30/IMPOBAaHHAsI — 9TO Mpefopefere-
HO HeBBIACHEHHBIM CeMaHTM4ecKVUM pasButueM nekceM (!!!). [lero B TOM, 4TO BBIlIe YIIO-
MAHYTBIE CTIOBA OILpeNe/AIT BoccTaHoBIeHe npadopmsl VI-E *sé(i)-I-(npupep>xuBasich
TPAIUIMOHHOI Teopun CTpoeHust VI-E OCHOBBI JIEKCEMBI, T.€. TPEXITIEMEHTHBII KOPEHb +
cydduxc (cM. BbILIe)), IpUMEHEHe KOTOPOII LA BhIIIE IIePEYVCTIEHHBIX CTIOB HEBO3MOX-
Ha I10 TOJI IIPOCTOII IpU4MHe, 4To cypd. VI-E *-lo- ,,clIyMUTH TONBKO pacnpocTpaHeHieMb
TOTO CJI0Ba, OTb KOTOPOTO OHB 00pasyeTb NPOM3BOAHOE WM ,,00pa3oOBBIBaTb MMeEHA
IBICTBYIOIMXD MULB (nomina agentis) u ,,yMeHbIINTeNbHBIe MMeHa™ (Meite yK.cou. 236
x.). IlepBbiit T cioBoo6pasoBaTenbHOI Mopery ¢ cydd. VI-E *-lo- nna o6bsacHeHns npo-
ucxoxpenns V-E *sé(i)-I- HemocTaToueH B JIEKCUYECKMX COOTBETCTBUSAX (UETHIPEXUIEH-
HBIIl KOPEHb IPOTMBOPEYNT U YCTAaHOB/IEHHOI BenBeHncToM monerm ¢popmmposanms V-E
KOpHsI), a fIBa MOC/TENHNX — M3-32 CEMAHTUYECKOTO HECOOTBETCTBUS, T.€. ,,cuma“ (nomen
acti) He ABJIACTCSA MMeHeM faesaTend [mpycc. noseilis ,,Geyst (Geist)“ (nomen agentis !!) mpen-
CTaB/IsAeT, KaK MpaBuibHO 3ameTwn Maxiomuc (PEZ 111 199), ceMaHTUYeCKYH0 MHHOBA-
o (BosHuKiyto He panbiie 13 . (!!!) (PEZ 1.k.) u3-3a paciumpennst MOpomorndeckoi
CTPYKTYPBI CJI0Ba IIpYU IIOMOIIM IIpeduKca mpycc. *no-, T.e. mpycc. *noseills ,,TOT, KOTOPbIit
obajiaeT CBepXbeCTeCTBEHHBIMM CBOICTBAMM | ¥ TeM 60J1ee IVIMIHY TYBOM.

Hescnas cemaHTMYecKas Liellb MEXAY JIeKCeMaMM IIpefoNpeeyia 3IMMIHALIIIO
13 JIEKCVKO-CeMaHTIYeCKOTO THe3/ja I ABYX TPYIII C/IOB [TaKKe He VIMEIOIVX IIPABOIO0-
mo6Ho atTumonoruu () (cp. Pacmep 111 672, 681)] TOro >kK€ MPOUCXOKAEHNUH, T.€. PyCC.
CUHA ,CTIIOHA®, YKP. CUHA, C.-LIICIL. CIUHA »T.K.", ONIL. c1liHa, C.-XPB. C/1liHA, CTIOBEH. slina
u #p. [< mpacn. *slina] ~ nrur. sliénas ,,c/IxoHY, rycTasd camsb’, Ap.-UCIL. slim ,,cu3p ", ITIIL.
sliénas (nom.pl. fem.) ,,cmona® // pycc. catond, OIT. cn10Ha, NepBas IPYIIIA Ipefonpese-
nsieT BoccTaHoBneHue Gopmsl 611.-cn. *sleind [< VI-E *slej-na < VI-E *slej-//*sli- < VI-E
*sel-i-], a BTOpas — mpaci. *sl'u-na [< VI-E *sley-nd]. ViMes B BURY BbIllle OTOBOPEHHBII
TUII cTpoeHusA Mopdonorndeckux epmuun ¢ Schwebeablaut'HpiMu dpopmamy HyeBoi
CTeIleH) U OYEBUHYIO UX pedIeKCHIO B IIePEeUMCIeHHBIX CJIOBAX, MOXKHO C YBEPEHHOC-
THIO yTBEP>KAATH, YTO BCE ITH JIEKCEMBI IIPONCXOASAT OT OFHOTO 1 Toro xe VI-E *ser- ,,reus,
CTPYUTBCS; IPOBOPHO ¥ IHTEHCUBHO JIBUTAThCA, T.e. VI-E *ser- [> VI-E *srey-/*sru- >
Om.-cm. *srau-/*sru- < *strau-/*stru-] > 1. I-E *sejr- ,t.x.“; II. I-E *sejy- ,T.k.“ > 611
*seiv- .. Ilo To71 ke camoit Mmopenu Bo3HuKa u 171. VI-E *sel- ,,T.x.“ [c mepexomom *-7-
> *-I- (cm. Bbite)] > 1. mn. VI-E *seil- ,,1.x.“ (Mopmens Schwebeablaut’noro tuma, T.e. VI-E
*sel- + cydpd. *-i- > *seil-) > 1. 6m.-cn. *seil- ,T.x.“ + *-a (mogpobHee cM. Meiie yK.cou.
228) > uM. cym. 6/1.-cL. *seil-a ,,To, 4TO TewyéT, CTpyUTCcA” > mpaci. *sila > fp.-pycc., CT.-
cnaB. CHaa ,,d0vapg, ioxbs“ u ap. // npycc. seilin ,fleif$ (Fleiff)“ III 115 , [71,,] u mp., muT.
stela ,,myma, cOBeCTb, )XU3HB" (C TIEPEXOTOM JINT. -ei- > ¢ > -ie-), Cp. TUAIp. T. S l-iupis,
Sel-iupys p. Orm., ITn, arur. Sellite p. (3TMMOMOTHA STUX TUAPOHUMOB /IO CUX TIOP OCTa-
BaJIOCh COBCEM HESACHOI, cM. Vanagas yK.cod. 295) u fip.; IL. 1. I-E *sel- ,.x.“ + cydd.
*-ey- > yum.npunar. VI-E *sley-//*slii- ,,TOMAIIITCS, CTPYAILUIICA; TPOBOPHO ¥ MHTEHCYUB-
HO JIBUTAIOIIMIICA®, @ PAMIOM U €T0 BapUaHT MM.cyl. (< uM.npunar.) VI-E *slej- ,,10TOK,
Teuenne [Konrammuanua'> Schwebeablaut’npix ocHOB Ha -u u -i 1o a”amoruu ¢ VI-E

13 Takoit MOP¢OIOrNIeCcKmit POLIECC MOKHO APTyMEHTUPOBATh 06Pa30BaTeIbHOI MOJE/IbIO IIPOU3BOJHBIX CO
3HaAYEHMEM ,,C71e3a", KOTOpBbIe, KCTAaTH, O CUX IOp OCTaloTcs 6e3 sicHoit atumonorun (cp. Pacmep III 668):
npaci. *sli-g-a ,,cnesa® > ci1. c1v3a (COOTHOLIEHNE -b- +* -e- Heb3s 00bACHATD IONOXKEHEM YAAPHOCTH CIoTa
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*slej-//*sli- u VI-E *sley-//*slii- (cm. Bbimte)] > um.nipunar. U-E *slej-nd- ,texymmit“ (c
cydd. U-E *-ns- (cm. Meite yk.cou. 233) > U-E *slej-na ,cnusp’, T.e. ,,T0, 9TO TeIeT"
(nomen actionis — cMm. Meiie yk.cou. 234) [sTa popma, 6e3ycnoBHO, pedIeKTUpyeT TUI
nomen collectivum - 103TOMy 11 aKyTMpOBaHHas NTIL. sliénas, c.-XpB. caiiHa]].

Bo3HUKHOBEHNE CeMeM ,,CUIa‘, ,MOIb " U MOJOOHBIX, BULUMO, CBSI3aHHO C 00psi-
[OBOJI TpafuIMell MHO0EBPOIIEI[eB U MOHATUAMY PETUTMO3HOTO IJIaHaA — ,,CUJIOK0 TI0
BE€POBAHNAM HAIlMX IIPEOKOB U ABJIANACH ,, KPOBb ()KI/IHKOCTI) YE€IIOBEYECKOTO MIN Tela
>KUBOTHOTO)“ [cp. Ipycc. stroio ,hals oder (Halsader) E 101 [¢ npycc. *struja *,,kpoBo-
teuenne” (PEZ IV 161); mur. sriwvis ,,(kpoBa)TedeHne ] — 3T0 CBA3aHHO U C HAMIPEBHENi-
IIMN BEpOBAHMAMN I/IHHOCBPOHGI‘/JﬂleB, cp. O6PHI[ IINTbs KPOBU JKMBOTHOTO [MO)KCT n
tICI'IOBeKa] M BOCHIpUATHSA 3TOTO KaK HpMO6peTeHI/IH CUIbIL, YbIO KPOBb IIbET, T.€. ,)KN3-
HEHHOII CU/IBI/AyXa“, Cp. PeKOHCTPyMpOBaHHble 00psiabl MuKeHCKOM J/tafsl U mpu-
YVMHBI BOSHVKHOBEHVS COCYAQ, YIIOTPEOIEHHOIO [Isl KePTBOIPUHOLIEHNMI], PUTOHA (B
¢dbopme romoBsI KUBOTHOTO WK YeToBeKa (rmoppobuee cm. CA 496))™.

3akaHuuBasa Mopdonorudeckuii aHamua teoHnMa Cmpu6oe, MOXXHO BBIJBUHYTD
OCTOPO>KHOE TIPEeAIIONOXKeHNe, 4yTo cnoBodopMa Tuna karmadhdraya 6pu1a o6pasoBaHa
110 06pasy rpedeckoit Mogenyu GopMIPOBAHNSI KOMIIO3UTOB CTAPOCTIABIHCKOTO ITEPIOfa
(mompobuee cM. Xabypraes yK.cod. 206 J.), T.e. €€ MOXKHO MCTO/IKOBBIBATh KaK JipeBHe-
IpevyecKylo KaJbKy MMeHU 6ora 3MMHUX BeTpoB Maipdktng Zedg (emé cM. Humbccon
1998, 11), uro noxTBepXKAaeT goragky Prrbakosa (1981, 432, 603) o TpakTOBKe 3TOrO
TEOHMMa KaK SIITeTa BEPXOBHOr0 OoxecTBa (BO3MOXKHO, IlepyHa’®), a Takoe peleHue
Ipo6/IeMbl COOTBETCTBOBAIO Obl MHpOpManuy coobienus I[Ipokonus (mepsas moso-
BuHa VI B.) O BOCXBAJICHNM ClIaBAHAMMU IJIaBHOTO (I/I €JHOoro, KOMy OHI HOKTIOHH}'H/ICI))
6oxxecTBa rposbl (mogpobHee cM. Briickner 1980, 46) [cp. IPOTUBOIONIOXHOE MHEHUE
T.B. Tamkpenup3e 1 Bsia.Bc. ViBanosoBa (1984, 798 1.)].

Vpentuunsle Mudomoremsl (1o ceMaHTndeckomy npusHaky (!!!), T.e. ,,6yprenne
BOJBL“ © ,,6BICTpOE TedeHMe [T.e. Boga 6ypnut]“ « ,,6yps” < ,Berep” < ,,Buxpp“ = ,,60r
BETPOB, OYpb“) IPUCYLIV U IS PEIUTUO3HON CUCTEMBI OanTuitles, cp. B Amesickoil
kHudcke (moppobHee 06 aToM ncTounmke cm. Kregzdys 2009 , 174 1.11.) ynoMmHarommecs
TpU BapMaHTa MMeHu 6ora BeTpoB u 6yps npycc. Bardoayts, Gardoyts, Perdoyts [0 moc-
negeM emé cM. SRL 176 1.] < npycc. *bara- ,,6yiicTBo; OyprieHue, KuneHue, npeane” //
npycc. *gara- ,ykapa; map® // mpycc. *para- ,map® + 1. -ddi- 3 sg. praet. (aor.) ,,zan‘'® (cm.

(cp. Xabypraes yk.cod. 120), TOCKONbKY OHO ITpeOIpefieNleHO KOMIYeCTBEHHBIM YepefioBaHmeM *-i- (< *-ei-)
o *g- o Xogo, e *slei- > *sli- © *slé- © *slé- [mo 06pasy I7marombHBIX KOpHeNl, TAKMM 006pa3oM Ilepefjaro-
IMX CeMAHTMYECKNUIT OTTEHOK IINTEMBHOCTU ¥ KPATKOCTU [eICTBUs — MOApobHee cM. XaOypraes yK.cod.
118]) [> pycc. cnén, cnemv ,cmusb Ha ppi6s“ (Jans IV 221); ,,TBepas ciu3b, KOTOPOIT pbiba IIOKPBIBAETCA
Ha 3umy“ (Qacmep III 669)] + cydd. *-g- (0 HéM moapobHee cM. Bappoy yk.cou. 121) > pycc. crie3d, CT.cl1aB.
can3a ,84KpVOV, Bpivog™; pycc. cnus ,,ppiba Blennius, 13 mopoast yrpeit” (cm. ®acmep 111 671); pycc. causv, Or.
cniza ,cmona“ u ap. (cm. ®acmep 111 671 1.) // npacn. *slu-z- ,cne3a“ > mn. fza ,,t.x.“ (Briickner 1957, 316),
67T, con13a (C IepecTaHOBKO KopHeBoit Mopdembl *cnv3a (cp. Pacmep 111 668) ~ nur. sritgis ,,nentsir“ ] (LKZ)
1 06pasel] KaueCTBEHHOTO YepelOBaHNUA TUAP. MUT. Sraige, Straigé p. Ipk < *sroj- + cydbd. *-g-

ITosxe 3TOT O6PsiA ObUI JEMOHMSUPOBAH, CP. M300PaXKEHNs 3/IBIX LYXOB, NBIOIINX KPOBb JIIOIEl U3 X XKe
yepenos (AV VIIL, VI 10, 11, 14) (mogpo6buee cM. Macdonell 1897, 163).

Cp. 3ameuanne Tomoposa (1990, 21): ,,<...> B 3aroBopax Bertep mnu samectutens [poMoBepxIija B CIaBsiHC-
KOII TPaJMLINY, Pean3yIoLInii OfHY U3 ero GyHKINIT — BeATb BeTPaMu <>

Jurpad -oa- MOXHO 0OBACHATD ABOAKO: 1) Kak pediekcuio 0671e4eHHOTO yiapeHNs BTOPUYHOTO AudTOHTa
-ai- (cM. Maziulis 1970, 13) — cekyHAapHblil AUPTOHT -ai- MpeACTaBIAeT cob0il coefuHeHNe TIpycc. da- 1
cydd.*-id- (aor.) (cp. Maziulis 2004, 82); 2) Kak rpadurueckyio nepenauy npycc. 6 /a/ [mpycc. *da- < *dé- (PEZ

=

o

=
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Maziulis 2004, 82) [cp. mpycc. dayts ,,T.x.“ 1113, [13,]] + cydd. -ti-'” (0 ném cm. Skardzius
yK.cou. 326 T.1.) (~ mpycc. dat ,,matp“ II1 89 , m ap. (cMm. PEZ1180)), T.e. MOXXHO BOCCTAHO-
BUTb TEOHUMBL: 3a1.6ant. *Bar-dditis, * Gar-daitis, * Par-dditis *,,TOT, KOTOPbIi1 3aCTaBJIsIET
[Bomy] 6ypmuTh, KUIeTh, 6YIICTBOBATh > *,TOT, KOTOPbII NOFHUMaeT Oypio“ = *,60r
6ypu“ (mogpobHee 06 sTMMONIOrNN 3THX TeOHNMOB cM. KregZzdys 2008, 79 T.1.), cp. npeH-
TI/I‘IHYIO MOJEIb KOMHOSI/ITalS, HepBbIﬁI KOMIIOHEHT KOTOPOTO BbIpa’ke€H Cy6CTaHTI/IBOM,
a BTOPOIT — Cy6CTaHTMBIPOBAHHOI I/IArONIbHOM GOpPMOIL, T.e. mUT. Bang-pitys ,,60r Bo-
ASTHOTO IIPOCTPAHCTBA; MOPCKOIT BeTep, mpycc. Bangputtis ,,60r BeTpa u BonH" < mpycc.
*bang- ,BormHa“ + *piit- ,,(no)gyn“ (mogpobuee o uux cm. 11 1192 1.; PEZ 1 133) > nur.
piitis ,iyHOBeHMe, BessHue” |, Zem ~ pitis ,B3nox“ M1 (LKZ).

Becpma BakHO, 4To B omycanuu npycc. Bardoayts (Gardoyts, Perdoyts) MOXHO yc-
MOTpeTb pedIeKCh TeX CaMbIX GYHKIINIL, KOTOpbIe IpunuchiBaeTcsa CTpubdory B ipeBHe-
pycckom anoce Cnoso o nonky Meopege, T.e. oHI 062 SIB/ISIIOTCS OBETUTE/ISIMU BETPOB:
Dieser gott wirdt geehret alleine von denen, die da schiffen Im Mehre oder Sehe. Sie glauben,
ein grosser Engel stehe auf dem Mehr. Wo der sich hinkeret, da blest er die Schiffe vimb, das
sie mit seinem zorn vntergehen. (BRMS II 134), T.e. ,9T0ro 60ra MpOCIABIAIOT TUIIb Te,
KOTOpBIE IUIABAIOT 10 MOpio. OHNM BEPSIT, YTO OH IIPeACTaB/IsieT co60il GOMBIIOro aHre-
J1a, CTOSAIIEr0 B MOpe. B KOTOpYyIo CTOPOHY OH IIOBOpPAYMBAETCsI, TAM OH ONMPOKMUABIBAET
BeTpoM' [cp. HeM. tmblasen ,cpyBath, onpokuabiBath (BéTpom)“ (HPC 868)] cynua,
KOTOpBIE 113-3 €r0 THeBA TOHYT [HECKONIBKO [PYroe MCTONKOBAHIE HEMEI[KOTO TEKCTa
npesictasieno B BRMS 11 149, rjie He akieHTUpyeTcs COco6 1 Opyfue fieficTBus 605xKec-
TBa — BETED. 310 IIPUBOJUT K IIOABJIEHNIO BCAKOT'O poja HCCB,T_[OHay‘{HI)IX TUIIOTE3, AKO-
ObI caMo 60xecTBO sABAeTcs BeTpoM (cp. Narbutas 1998, 30 — moppo6uee cm. Kregzdys
2008, 87), X0Ts1 1 aTpuOyTHKA, U BHELIHWIT 0O/INK, 1 iepapX1decKoe MOIoKeHne 60ra, a
TAaK>Ke MECTO U 0COOEHHOCTH IPOBefeHMsI 0OPSIIOB B €T0 YeCTh CBU/IETENBCTBYIOT O CO-
oTHeceHnM 06pasa 6aITUIICKOTO IIOBEINTE/IS BETPOB C ITIABHBIM 00XXeCTBOM Oa/ITHIICKO-
ro nanrteoHa IlepkyHnacom [= Parkuns B Amesscckoii knuxxe] (mogpobuee cM. Kregzdys
2008, 98 T.1.) — TakaA I'MIOTe3a MOATBEPXKAAETCA M COOTBETCTBYIOIIMM COOTHOIICHMEM
Crpubora u Ilepyna (cM. fanpiue)].

OCHOBBIBAsICh Ha JJAHHOM JIMHTBUCTUYIECKOM 1 MUGOTOTMYECKOM MaTepuae 6a-
TUIICKVX IUIEMEH, a TaKXKe Ha BeCbMa BXKHOI nHpopmaruu Crosa o nonxy Meopese, T.e.
onpenenenyn Crpubora kak Baagbiky BeTpos (CIIV 82), HEO6XOAMMO YCOMHMTBCS B
VICTUHHOCTY TUIIOTe3 TeX MCCIIefoBaTeNell, KoTopble B ctuiie pluralis poeticus oTBepra-
IOT NOJIMHHOCTD MH(bOpMaHMM HaBa)XHENMIINX MCTOYHMKOB C/IaBSIHCKOM KyHbTypI)I (I/I

1181)] nemenkumu muctamu (mofpo6bree cM. Ziesemer 1924, 122), TOCKOIbKY MECTO COYMHEHUA AMBAHCKOLL
kHuncku HemsBecTHO (cM. Kregzdys 2009a, 180 1.).

ITpucyTcTBue Mopenu nomen agentis GopMupoBaHuii JaHHOTo cyddrKca IOATBEPKAACTCA UM. CyIL,. (nomen
agentis) mur. jotis ,scapunk” RZ, Dt, A 1884, 25, Bs, Vd (LKZ).

Taxne KOMIO3UTHI BECbMa 4aCTO BCTPEYAIOTCA B IMCbMEHHBIX ITAMATHNKAX prCCKOFO SA3DBIKA, CP. prCC. pe—
lemayygis ,Rételweihe E 712 < mipycc. *pelé- ,Mpruib“ + *-maigis < 1. ipycc. *meig- ,,(y)6utb, ynaputs“ (PEZ
111 249 1.) [~ BocT.6anT. praes. — praet. — inf. *meig- (PEZ II 46)]; emé cp. cnoxHble cnoBa Tuma tatpurusa,
BTOpast YacTb KOTOPBIX MOP(ONTOTrNIeCK! COOTHOCKMA CO CTPYKTYPOIL BTOPOrO KOMIIOHEHTA aHa/IU3Upye-
MOTO TeOHMMa: Ipycc. wissaseydis ,Bropuuk” E 19 < mpycc. *visa- ,,Bcé" + sédis ,ipebpiBanme (cupenne)” <
*,pe6GbiBaHMe Beex ' < ri1. (praet.) *séd- ,,cupeTs” (PEZ 1V 110, 251).

Cp. undopmanmio 6omee nosguero sapuanta K (o ném nogpobuee cm. Kregzdys 2009 , 177) pykonucHoro
TeKcTa AmeAHCKOll KHUxKu: ,<...> wo sich der hinkeret, do blest er den wint hin von sich wenn er zornig ist
<...>“ (BRMSI 134), T.e. ,,B KOTOPYI0 CTOPOHY OH TIOBOPAYMBAETCS, B TOM HATIPAB/IEHNN, €CV OH THEBIHUB,
nyer Betep“ (cp. BRMS 1T 149).
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ILYXOBHOI1, B TOM YMCJIe), IPOIIOBENYs CEKYIAPU30BAHHbIN U [I1 UCCIeNOBAHUA CIIaBSIH-
CKOJI PeUTUY COBCeM HeIllpyeM/IeMblil MeTOf, 0ObACHeHM MUQOIoreM depe3 NpU3MY
COLMAIbHOTO JieNleHNs TieMeHn (cp. MapTbIiHOB yK.cod. 71 [u muTeparypy] — mepBbIit
TaKOe TONKOBaHMe MHGOpMALMM 3TOTO MCTOYHMKA TIPEIIOKIIT AHWYIKOB, @ UM ITOCTIENO-
Basl bprokHep (moppobHee cM. Briickner 1980, 163)). Taxoit cmoco6 perenns npo6iem
PEKOHCTPYKIIUY C/IaBSHCKON OOPSAOBOIL M PEIUTMO3HON CUCTEM UCKaXKaeT ofIye dep-
TBI TocTpoeHnus VI-E maHTeoHa: ymioMyHaHMe CTPHEOXKH BHYI{H Heb3d U3DBACHATD KaK
BOEHHYIO APY>XMHY (cM. MapTBIHOB T.X.), IOCKObKY M B Oa/MITUIICKOI (CM. BBILIE), U B
MHJVIICKON MUGOTOrMYecKoil cucteMe OOr BeTPOB He SAB/IACTCA JICVICTBYIOLIVM aBTO-
HOMHO, HO BCeTZia B COIIPOBOXKIeHUM BepxoBHOro 6ora — Muapsr RV X 22, 4-5 (MC 118)
(emré cM. Macdonell 1897, 56), T.e. 10 IPUHIUITY IePBOOYEPENHOCTI B MepapXI4eCcKOM
3BeHe YPaHUCTUIECKIX OOroB IM1aBEHCTBYIOLIMM 60XXeCTBOM AB/IAETCA 60T rpossl (6anT.
Ilepxonc, cnas. Ilepyn), a MUIIb IOTOM CIIEAyeT BCe APYTUe, HAXOMAIVECS B €0 IOf4N-
HEHU, T.e. 60T BETPOB [HaBEPHIKA 9TO SMUTET TOTO YK€ CaMOro 60ra rpo3sl, B IO3HUI
Hepyof, IpUOOPETIIero OT/EeNbHBIN 0OMNK, KyIbT KOTOPOrO B CBOK OYepelb CBA3aH C
6orom Heba (cM. manbie)], ero cblHOBbsA — Buxpu (1), cp. reHeTudeckyio u GyHKIMO-
HaJIbHYIO CBA3b MEX[Y YPaHUCTUYECKUMM O0>KeCTBaMM APeBHEMHAMIICKOrO aHTEOHa:
Dyauh ,cBetAlneecs fHeBHOe He00; IeHb — OH BIMAET Ha BereTallMI0 PACTeHUI [Ty TéM
JOXX[A], Ha TOsIBJIeHNe IIOTOMCTBA XMBOTHBIX [C He6a magaeT >KMPOIOF0OHBII JOXKAB],
Ha poxJieHue (6oros u) mopeit [MyTéM MemoBoro moxpsA] (moppobuee cm. MC 201) [B
JINTOBCKOI TPaiMIUY eMy COOTBeTCTBYeT Auxteias Vissagistis (< *Visagivastis ,,60xKecT-
BO, lalolllee BCeM U BCeMY XXU3HEHHYI0 CUTY ¢ abcopO1imert KOpHeBOro -va- (mogpobHee
oM. Kperxpuc 2009, 280)), ynomanyTelit B counHennu 1. Jlacunkoro (o mpo6meMaruke
STMMOJIOIM3AL[UY TEOHMMOB, YIIOMSAHYTHIX B 9TOM UCTOYHIKe, cM. Kregzdys 2010, 51 n.),
KOTOPBIII B TOM )K€ MICTOYHUKe UMeHYeTCs M TeoHUMoM Tavvals ,,60T Hac/lexyeMoro ckap-
6a [T.e. BbICIIEe 60XKECTBO, IIPEFOCTABIIAIONIEE YeTIOBEKY yAady I ckapb [v Hac/encTBeH-
HBIIT]: ceMeHa pacTeHuit (/s MoceBa M MPOMUTAHNS), KMBOTHBIX, HIOTOMKM (yTrofeit)]“
(emé cm. Kperxpauc 2009, 285 [46 cHOCKY]], KOTOPBIL B CBOIO OYepelib TeHETUYECKH CBSI-
3aH ¢ 6orom conuia Siiryah, ponusmemycs us ména (RV X 37, 1, 5, 7), u 605KeCTBEHHbIM
HaIMTKOM (B ITIOC/IeCTBUY U TYHOIT) S6mah (BmacTenuu Mupa u 6oros — RV 1X 42, 2; 65,
2) - Takoe COOTHOLIeHMEe pedIeKTUPYyeT KOHBEPreHTHBII IIPOILIeCC COMLAPHOrO U IyHap-
HOTO KY/IbTOB (Cp. M3MeHeHue 300MopdHoro obnuka Dyauh: 61k (RV I 160, 3; V 36, 5;
58, 6) [cumBo yHBI] “ kepeber (RV X 68, 11) [cumBon connua] (cM. Kpersxpuc yk.cou
265, 278 1.) -, GYHKIMM KOTOPOTO B IOC/IEACTBUN IIEPEHANIO HOBOE ITITABHOE YPaHMC-
THYeCKoe 60XKeCTBO IPO3bl, a BIIOCEACTBUYU U HEOECHOTO MPOCTPAHCTBA, Indrah (nnr.
Perkiinas, cn. Ilepyn) 1o aToit ke TIpUYMHE IPUXOAMTHCA COTTIACUTHCS C YTBEPXKIIeHIEM
C. JoBkaHTa, uto uT. Tavalas — a1o snutet IlepyHa (cM. LM 1149 11.)], noBosky koTopo-
TO BCerjia COMPOBOXKIAET 60XKECTBO BeTpa 1 Bosayxa Vayuh (wnu Vitah = nut. Véjépatis
yrocriomua Betpa“ (cM. MC 120; LKZ)), aBnsromuiics Kak 6bl CBA3BIBAIOIINM 3BEHOM
Mexay Dyauh v Indrah, cp. TOXXIeCTBEHHOCTD MIX (PYHKIMIL: IIpefioNpefenseT poxKieHue
CBIHA, IJIOIOTBOPHOCTDb CKOTA U YBeMM4eHMe CKap0a; B ero paclopsyKeHUN HaXOUTCA
moxab (RV VII 40, 6), 6yps u rposa (RV IV 17, 12; V 83, 4; X 168, 1-2) (mogpobuee cM.
MC 118).

Bce st 60>keCcTBa COOTHOCUMSBI PYT C APYTOM I10 TAKOMY MEPapXITIeCKOMY 3BEHY:
L. Dyauh ¢ Siryah I Sémah (cm. Macdonell 1897, 8, 21, 57, 61 1., 126, 128, 169) « II.
Indrah > 111 Vayiih (win Vatah) [saumocssisb mexy 11 u 111 sBenbamu Mudonorn-



Ponandac Kpezsouc

YecKUX 006pa3oB B ITaHe GaaTUIICKOrO MaTepuana (T.e. MUT. Bangputjs ,,60r BOfAHOrO
IIPOCTPAHCTBa; MOPCKOII BeTep', Ipycc. Bangputtis ,60r BeTpa u BonH" (mogpobHee 0
Hux cm. [151 1 192 pi.; PEZ 1 133) © qmr. Véjopatis ,,rocniopus BeTpa“) oroBopena Bsu.Bc.
VBanosbiMm 1 B.H. Toroposeim (1983, 182); B mtaHe nHpo-upaHckoro — A. MakgoHen-
noM (Macdonell yk.cou. 82, 106, 126, 128)]. ViMes B BUAY BTOPUYHOCTDb MePapXUIeCcKo-
O IIOJIO>KeHMA VIHApPBI, ero B IepBoli odepeny conocTaBumm ¢ Dyauh, a ero IoTOMKOB
Marutah (10 gpyroii Bepcuy, OHY ABIAIOTCA CbIHOBbAMYU Pyaper (cm. MC 343) - Buxpeit,
IO TOTO 3aHMMaBIINX BTOpOE Mepapxudeckoe MonoxeHye nocae Dyauh (kak ero moTom-
koB — cM. MC 201; emé cp. aTpubyTUKy MapyToB — IIOT (T.e. BOZa), SKMP, MEM, MOJIOKO
(cM. MC 343), ToxmecTBeHHYI0 cuMBOMuKe Dyauh (cM. BbIle)), IpY PeTUTMO3HOM pe-
¢dopMe mpeTepreBIINX HErpajaliiio, CTaIV BOCIPUHNMMATD KaK NOAYMHEHHBIX VIHApPHI
(cp. smmret Uunpst Marutpatih ,,IloBenurens mapyroB“) (cMm. Macdonell yk.cou. 57, 60,
110, 126), T.e. OHM CTaIM BOCHPUHMMATLCA KaK TPeTbe KONEHO OOroB, T.e. SABJLAIOTCA
BHy4aTa Dyauh u coorBerctBenHO VHppsr (!!!). B cmaBsAHCKOI Xe TpaguLuy, KaK 1 B
Ga/ITHIICKOIL, BeTPa TOXKe HAXOMSTCS B PACIOPSDKEHUM IJIABHOTO O0XKecTBa HeGECHOro
IPOCTPAHCTBA U IPOMa, II09TOMY UX VIMEHOBaHNUe [B BOCTOYHOC/IABAHCKON TpaguLuy]
CTPHEOXKH BHYLH ABJIAETCA He TATAKCOM, KOTOPOE HY)XHO OOBACHATD IMyTEM COIANN-
3anuy MuQOIOrMYecKuX 06pasoB (T.e. U3BACHATD €ro KaK MEeTOHUMMYeCKOe HaVIMeHO-
BaHJe BOOPY>XEHHOTO OTPsA/ia), KaK IIpefoaraeT MapTbIHOB 1 ApyTye UCCIefoBaTeN]
(cM. Bhimre), a VI-E 3aKOHOMEPHOCTBIO, OTPKAIOIIYI0 OCTPOEHNe MTaHTEeOHa MHIO0eB-
pomneiileB BpeMEH IIeMeHHOI ob61gHOCTH. [loaToMy MHpOpManMa UCTOYHMKA BOCTOY-
HOCTIaBAHCKOJ mmcbMeHHOCTH Cr10680 0 nosnky Vlzopese MO/DKHA BOCIPMHUMATBCA Kak
ayTeHTMYecKasa U pedrexTupyromas MuQonorndeckue apxausMsl 6aaTo-CIaBIHCKOTO
neprofa KyJIbTYpHOI (a MOXKeT U IVIEMEHHOJ) OOIIHOCTY [IIPOTMBOIONIOXKHYIO I'MIIO-
Te3y BbIcka3an bprokHep (Briickner 1980, 166)], cp. onpenenenue ¢pynxunit Crpubora
Kak 60)kecTBa Heba, BO3[lyXa, BeTpa B MCTOYHMKE C/IABSHCKON MVCbMEHHOCTH ,,CII0BO
VloanHa 3/1aTOyCTOTO ... KaKO IIepBOe IIOTaHNUY BePOBA/IN B UIONBI X TPeObl UM K/Ialn. ..
(mogpobuee cM. lampkoBckuit 1916, 60; Poibakos 1981, 454; GaMuHIBIH YK.cO4. 41; 06
ucrouHuke noppobHee cm. JIPJII IV (3) 97 1.4., 102, 107).

BriBoppr:

1) Teounm Cmpuboe pednextupyeT KOMIosuT tuna karmadhdraya ¢ MeTare3oin
MOpGOTAKTIIECKOTO XapaKTepa, Olpefie/I€HHOI (peHOMeHOM Taby: cT. pycc. Cmpu-602e
< *Cupmp [aHarpaMMmyeckoe pacIpefelieHus OCHOBBL <@ pycc. (apX.) cupmpv ,BOKO-
BOPOTD, BUP'D, BBIPD, IIy4NHA, BOKOKPYT ] + pycc. 602 ,TBOpeL], CO3[aTeNb, BCeHEePKI-
TeNb"

2) Bo3aMO)XHO, YTO BO3HUKHOBeHVe MOP(OTOIMIecKOll CTPYKTYpBI TeOHVMA IIpe-
TOIIpefie/IeHO T'PedecKoil MOAENbI0 00pa3oBaHNsA KOMIIO3UTOB CTAapOCTIaBAHCKOIO IIe-
pMoOfa, T.e. OHAa MOXKET MHTEPIPETHPOBATbCS KaK JpeBHerpedeckas KajabKa VIMeH! Oora
3VIMHUX BeTpoB Malpdktng Zedg.

3) Vims 6ora MoXKeT OBITh paclieHMBaeMO KaK 3MIUTET BEPXOBHOTO H0XkecTBa (BO3-
MOXHO, ITepyHa).

4) Mudornorema ,,60r BeTpoB, 6ypb“ IpUCyIIa U AT PEIUIMO3HON CUCTEMBI 6a-
TUIILeB: Ipycckuit TeoHnM Bardoayts (u ero BapuaHTbl Gardoyts, Perdoyts) cooTHOCUM C
006pa3oM ITTaBHOTO O0oXKecTBa OAITUIICKOTO ITaHTeOHa — 60roM rpossl [lepkyHacoMm.
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CoxpameHns

AV - AtharvavedaSamhita.

Benveniste I-II — Benveniste E. Le vocabulaire des institutions indo-européennes, p. 1-2,
Paris, 1969.

BRMS I-1V - Balty religijos ir mitologijos Saltiniai. Sudaré Norbertas Vélius. Vilnius:
Mokslo ir enciklopedijy leidykla (t. 1-2), Mokslo ir enciklopedijy leidybos institutas
(t. 3-4), 1996-2005.

IEW - Pokorny J. Indogermanisches etymologisches Worterbuch, I-11, Bern und Miinchen,
1959-1969.

Karulis I-II - Karulis K. Latviesu etimologijas vardnica (s. 1-2), Riga: Avots, 1992.

LEW - Fraenkel E. Litauisches etymologisches Worterbuch I-1I, Heidelberg: Vandenhoeck
& Ruprecht, 1962-1965.

LKZ 1-XX - Lietuviy kalbos Zodynas, 1-20. Vilnius, 1956-1999; focTyn B MHTepHeTe:
www.lkz.It.

LKZK - kapToTeKa CloBaps TUTOBCKOTO A3bIKa, XpaHAMIascsA B VIHCTUTYTe TUTOBCKOTO
s13bIKa B BusbHIOCE

LM I-1II - Lietuviy mitologija, 1-3, Vilnius: Mintis, 1995-2003.

LVV I-VIII - Latviesu literardas valodas vardnica. Sj. 1-8, Riga: Zinatne, 1972-1996.

Mayrhofer I-III - Mayrhofer M. KurzgefafStes etymologisches Worterbuch des Altindischen,
1-3. Heidelberg: Carl Winter Universititsverlag, 1956-1976.

PEZ I-1V - Maziulis V. Priisy kalbos etimologijos Zodynas, 1-4, Vilnius: Mokslas (t. 1),
Mokslo ir enciklopedijy leidykla (t. 2, 3), Mokslo ir enciklopedijy leidybos institutas
(T. 4), 1988-1997.

RV - RgvedaSamhita.

SRL - Scriptores rerum Lusaticarum 11, Lipsiee et Budiffee, 1719.

Hane I-1V - Hanb B., Tonkoswiii cnosape xueozo eenuxopycckoeo A3vika, 1-4, Mocksa:
Pyccxnit a3p1k, 1989-1991.

JIPJILT, - Jlemonucu pycckoii numepamypu. u opesHocmu, usgasaeMble Huxomaem Tu-
xoHpaBoBsIM (T. [-V), MockBa, 1859-1863.

MC - Mudgonozuueckuii cnosaps, Mocksa: CoBeTcKas sHIMKIOIEA, 1990.

HPC - Hemeuyko-pycckuii cnosapw (aBropsr: K. Jleitn u ap.), MockBsa: ,,Pycckmit s3bIKS
1992.

IICPJ1 I - Ionroe cobpanue pycckux nemonuceti 1. /laspenmvesckas nemonucy, Mocksa,
1962.

IICPJI II - IonHoe cobpanue pycckux nemonuceii 11. VimatbeBckas netonuch, MockBsa,
1962.

ITA I-V - Tonopos B. H. IIpycckuii sasvix: Cnosapv I-V, Mocksa: Hayka, 1975-1998.

CA - Cnosapv anmuunocmu, Mocksa: IIporpecc, 1992.

CM - Cnosencka mumonoeuja. Ernyxmonenujcku peunmk. Pen. C.M. Toncroj, Jb.
Papenxosuh, Beograd: Zepter book world, 2001.

CM1 - Cnasanckas mugonozus. DHIUKIONEAMIeCKiT cnoBapb, Mocksa: ,,MexnyHa-
ponHble oTHOLIeHNA , 2002.

CIIN - Cnoso o nonky Veopese, Mocksa, 1950.

Dacmep (OCPA) I-1V - M. QacMep. Imumonozuneckuil cnosapv pycckozo A3vika, T. 1-4,
Mocxksa: IIporpecc, 1986-1987.
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Bpc - bpsacnaya (Pecny6muka benapycn)

Bapn - Bapnait (Tanpurasickuii p-on)

Bnk — Bunyxkie (PaceitHaiickuit p-oH)

Ipx - TupkanpHuc (PaceitHaiickuii p-oH)

Ipuk - Tpynxymxyc (PagBummickmit p-oH)

Jrn - Hayrainait (Y TAHCKUI p-OH)

Hc - Oycaroc (3apacaiicknit p-oH)

JKru - XKaitrunuc (PaceitHsiicknit p-oH)

[Tx - ITaneBexxuc

ITap - Hanpgemuc (POKMIIKAICKIT P-OH)

ITrc - ITynckac (Pecniy6rmmxa ITonbira)

Pc - Paceitasin

Cpit — Cettpusit (JIasguHcKui p-oH)

[IBHY - [IIBstHUEHIIC

myn - HlamymaEMHKAR

[mpyrue coxpalieHs Ha3BaHMiT MECTHOCTEI! M TUChbMEHHbIX MCTOYHMKOB Kak B LKZ (cm.
www.lkz.1t/dzl.php?11)]

inf. — mar. (modus) infinitivus (HeompenenéHHOE HAKTOHEHNE)

imperat. — mat. (modus) imperativus (moBenuTenbHOE HAKIIOHEHME)

praet. — nmat. (tempus) praeteritum (mporuepiiee Bpemsi)

TUAP.— TUAPOHNUM

IpB. — lepeBHsA

L - JTyXa

JIL. — JIyT

03. — 03epo

p- — pexa

TOII. — TOIIOHUM

JIuteparypa
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Eastern Slavic Gods of Kiev Russia: Stribog
(comparative analysis of the Slavic and Baltic mythological data)

Rolandas KregZdys

The theonym Stribog appertains to Kiev Russia or the so-called Vladimir pantheon.
It is mentioned in the most ancient and significant sources of Slavic mythology and reli-
gion (Nestor’s chronicle transcriptions; epos Slovo o polku Igoreve). There are many ways
of god’s name etymological ascribings, equally brief nascency theories.

Being based on the linguistic analysis carried out on the deity name, it is possible
to assert that it reflects morphotactical metathesis, determined by taboo phenomenon:
ORuss. Cmpu-60ev < [*C-mp-u- < *-ompuCl<*Cupmop-60ev [anagramal distribution of
the stem with metathesis of the initial C- because of the cluster TPVC- < Russ. (archaism)
cupmp “whirlpool, abyss, nix etc” absence in the Eastern Slavic phonotactical system, i.e.
the first component of a karmadharaya composite reflects component transposition of the
radical syllable [a type of morphotactical rearrangements].

The reconstructed compound of karmadharaya type, datable approximately to the
Old Slavonic period, was formed on an image of the Greek composites formation model,
i.e. it reflects an ancient Greek loan-translation of the winter winds god name Matpdktng
ZeUg, that confirms Rybakov’s guess about the construction of the theonym as an epithet
of the Supreme deity (probably, The Thunderer - ITepyns). Such a solution of the problem
would fit Procopius’ (first half of the 6™ century) information about the existence of the
main Slavic thunder-storm deity (and the one to whom they worshipped) cult.

Being based on the analysis of the Baltic and Slavic linguistic and mythological
equivalents, and also on rather important information of the Eastern Slavic epos Slovo o
polku Igoreve, i.e. Stribog’s definition as a lord of winds, mythologeme ¢TpHEOKH BHY1LH
“Stribog’s grandsons” can not be interpreted as “a military team”, as both in Baltic and
Indian mythological systems the god of winds does not act on his own, but always in
tail with the supreme god - Indrah, i.e. by the principle of the hierarchical position of
the celestial gods a predominating deity place pertains to the thunder-storm god (Balt.
Perkiinas, Pérkons, Percunis, Slav. ITepyw), and only then follow all others, taking place in
his submission, i.e. the god of winds [for certain it is an epithet of the same thunder-storm
god, afterwards got a separate shape whose cult in turn is connected with the god of the
sky], his sons — whirlwinds (!!!) etc.



O cTpyKType Tpex roMepOBCKUX IMIMHOB:
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duiickomy, K Iepmecy

Muxaun E83nun

The article analyses the structure of the homeric hymn To Apollo, the two parts of
which - “To Delian Apollo” and “To Pythian Apollo” - are considered as a single ritual text.
Apollo is also a central personage of the hymn “To Hermes”, which, together with “To Delian
Apollo” and “To Pythian Apollo”, can be considered as part of the single ritual cycle.

1. Poxxgenne Anomnona: III (1). K Anomnony [Jenocckomy'

OueBypHa puTyanbHasi CTPYKTypa paccKasa o poxxjeHuy AnosioHa (25-126), 6o-
JIe€ TOr0, BO3MOXXHO IIPEAIIO/IOXKNUTD, YTO 31E€CH ONVIChIBACTCA peaanbH?{ puryai, NMe€B-
LN B Ka4eCTBE CBOEN UJea/bHON MOJENN POXKIEHIEe 6ora. «OcHoBHasd (byHKumI MM(ba
COCTOUT B PAcCKpBbITUY OOPa3LOBBIX MOJETIeNl BCeX PUTYATIOB U BCAKON 3HAYNMTEIBHON
YeJI0BEYeCKO AeATeIbHOCTU»Z, DTO XKe caMoe MOYKHO CKa3aTb MHave: MUQ JaeT ujeasb-
HOe OCHOBaHIE [/ CYIeCTBYIOIIEr0 PUTYasa VN IeATeNbHOCTH, COOTHOCS UX ¢ 06pas-
LIOBOJT CUTYaIyeli, uMeBILeil MecTo illo tempore, KOra cBepX'beCTeCTBEHHbIE CYLIeCTBa
elle He ONIPeIeNIIIICD B TOM VIV MHOM CBOEM KadecTse — 60TOB, TeMOHOB N mofeir’. B
MUQIIECKOT CUTYaLy IPOVCXONUT OIIpefeNieHNe U 3aKpeIieHye GyHKIVIT aMOppHBIX
CYILECTB, ¥ IIO3TOMY OHA €CThb 8HespeMeHHAs, B TOM CMBIC/IE, YTO OT Hee UJET BpeMs B
CBOEIl KadeCTBEHHOIT ONPEeIeNIeHHOCTH, HO caMa OHa CTOUT JJ0 BpeMeHu*.,

! 3pech 1 gamee roMepoBCKMe TMMHBI INT. B iepeBofie B.B. Bepecaesa mo: [mmubr 1988. Hymeparus gaercs 1mo:
Hesiod 1982. B cko6xax Takxe YKasbIBaeTCsA HyMepanys, NpuHATas BepecaeBbiM, KOI/jja OHa He COBIAJIaeT C
TIPMHATOI B AHITIMIICKOM U3JaHUMN.

* Eliade 1966, p. 30.

> PuTyan copepxuT upeanbHylo cxeMy Muda, T. €. pUTyas ecTb TOT >Ke CaMblil MU, HO JaHHbIIT B CBOEI1 YnC-
TOIt, acceHyUanbHoli GopMe, 4TO He O3HAYAET Heccofiep>KaTeTbHOCTI: caMa Mo cebe popMa ecThb CofiepIKaHume,
a HOCEMY JABVDKEHUE OT pMTyaanoﬁ[ CXEMBI K CIIOBeCHOMY €€ HAIIOJTHEHUIO, T. €. K MI/I(by HUKOTI[a HE €CTh
pousBosbHoe. Ecii 651 370 Ob110 He TaK, TO MU HaBcer/a 6bI YXOAWU OT PUTYasIa, U3 KOTOPOTO BBILIET, HO
OH BO3BpAI[aeTCsA B PUTYasl, CTAHOBUTCS 37IEMEHTOM PUTYANTbHOTO [efICTBA, CIMBAETCS C HUM IIOTHOCTBIO.

* OT0 dospemerHoe 6pems, KOTHA HI OffHa popMa He OblTa 3aKperieHa 1 Kak ObI lepenBanach OffHa B PYIyIo,
aBCTpasMiicKe abOpureHsl HaspBaloT Dreamtime, 4T0 O4eHb TOYHO MepeaeT UAeo MePBOHAMTBHOTO MUpa
KakK CHa. CXO}Z[HY}O MICK Mbl HAXOIM B BI/[H.IHY]/[CTCKOI/“I KOCMOTOHUM: KOCMOTOHMYECKIIT IIponecc HadnHa-
eTCs B MOMEHT IpoOyx/eHns 6ora, Gukcupys Gopmbl, ABUBIINECA B JOKOCMOTOHIYECKOM CHe. JIyumrert ni-
MocTpareit MuduIeckoro BpeMeH! MOTYT CIy>KuTh Memamopgosvr OBuans. B feiicTBUTTBHOOCTH peyub
UJeT He O IPeBpallleHNX, a GUKCALMY CYIIECTB B KaKOI-TO OJHOII ONpefie/ieHHOIT PpopMe, KOTopast yKe He
MO>XeT M3MEHUTHCsI. 3aMedaTe/IbHO OMCAHME Telepsl, rae 06uTaoT cHbl (Met. XI, 590-649), KoTOpble caMu
0 cebe He MMEIT HUKAKOI (OPMBI, HO CIIOCOOHBI IPUHATD M0bYI0: Jpyeoii cmanosuncs | IImuueil, uno
36epem JleCHbIM, U OnuHHo menom 3meero (638-639: mepesop, C.B. IllepsuHckoro mo: Osuauit 1983). Oty
Telepy MOXKHO PacCMaTPMBaTh KaK TO, YTO OCTAZIOCh OT MEePEeBOHAYAIbHOTO MIPa, KOT/Ia BCe OBITIO CHOM 1
He GbI/IO HY OFTHOII YCTONYMBOI (POPMBIL.
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CospeBaHne 3apopblilia IPeFIOaraeT BpeMs, HO peajlbHOe BpeMs HadMHAeTCs,
Korja 3apofbIll BBIXOAUT W3 BHyTpeHHerO IIPOCTpPaHCTBA yTpO6I)I BO BHEIIHEE IIPO-
CTPAHCTBO MIPA, OTHETIE/SIETCSI OT CBOEN TEMHOI OCHOBBI ¥ CTAHOBUTCS cyuecmeom. Vi
IIO3TOMY BCe, Y4TO OBIIO JIO 3TOrO BBIXOJIa B IIPOCTPAHCTBO U BpeMsd, ObIIIO BHEBPEMEH-
HBIM U BHEIIPOCTPAHCTBEHHBIM. PasiesieHre Ha BpeMeHHOe U IOBPEMEHHO€, IIPOCTPaHC-
TBEHHOE U [OIIPOCTPAHCTBEHHOE, IIOHATHO, — YCIIOBHOE. B 3TOM 00 ecThb CBOe BpeMs 1
IPOCTPAHCTBO, HO BCE XK€ OHU — APYTUE, CKPyUeHHble, PACTIPSIMISIMIIIOLIVIECS B PE3yIib-
TaTe POXK/IEHNs B IPOCTPAHCTBE.’

C 9TOI KOCMOTOHMYECKOI CTOPOHDI EMAE€TCA IMOHATHDBIM II€pEMEIICHIE Jleto ot
OJIHOJ TOYKM B IIPOCTPAHCTBE K [PYTOil, B Pe3y/IbTaTe Y€ro CO3JAETCS NPOCHPAHCIEO
PpOoxOenus, CyleCTBOBaHME KOTOPOTO SIB/ISIETCST HEOOXOAVIMBIM YCTIOBIEM POXKAEHIS, HA
KaKOM 6I)I ypOBHe OHO HE€ IPOMCXOAWIIO. A HOCCMY pI/ITyaH POXneHNA B HeMeHbIIIel CTe-
IICHN, YeM CTpOI/ITe)’[beH;[ pI/ITyaH, TOJIKEH 6])1]'[ VIMETDb O1A C€6H KOCMOTOHI/I‘IeCKYIO MO-
mens®. B Teozonuu Tecnopa KOCMOTOHMSI M TEOTOHVST ONMCBIBAIOTCS C KAK €JMHBII CIIOH-
TQHHBII IPOLIECC CAaMO3apOXK/IeHNA U POXKAeHNA. Bplmenmasn u3 6eckoHeYHOI yTPOOLI
Xaoca’ [ess-3emst mopoxkziaeT u3 cebst Ypana-He60, roper, Humd, mope (Th. 126-132). ITo
3TOrO MOMEHTA WUJeT MOPOXKAeHNe 00beKTOB (HebOo, rOpbl, MOpe), XOTS U MTOTEHIMATIb-
HBIX, Ha YTO yKa3bIBaeT, KaK KaXeTCsI, Onpenenenne Mopsi-Ilonra xak 6ecnnoonozo (Th.
131: &tpoyetov). Ho u He60 TONMBKO ZO/DKHO cTaTh {oakdpeoot Oeoig €50 dopaleg (Th.
128: 6makeHHBIM 6OTaM KWINIIE HAJIEXXHOE), T. €. M OHO MMeEET IIOTEHIIMA/TbHbI XapakK-
Tep, Kak ¥ Bce opoxjieHus Xaoca®.

B aTOM KOCMOTOHNYECKOM KOHTEKCTE TEOTOHMS MOXKET 6bITb OIIpe€neieHa KakK dk-
Myanu3ayusi IMEIOIIVXCs MOTEeHI[MAIbHBIX 37IEMEHTOB. VI B caMOM fere, KaX/plil 6or
yIIpaB/IsieT OIIpefie/IeHHOI KOCMMYecKolt o6mactpio. C TOro MOMEHTA, KOT/ja OH BXOANT B
ee BIIAJIEHNE, T. €. POHOAEMCst, STU TOTEHIAIbHbIe 37IeMEHTbI CTAHOBSITCS peanbHbIMI
KocMmdeckumy oobekTaMn. OCBOOOXKIasACh OT 3070mbix nossA30x (128-129) Amonnon
cpasy ke onpegernsieT cBout GpyHKiyn: ITycmp nodadym mHe uoeHymulii IyK U 1100e3Hy10
nupy. | TTodsam nauny npopuyamo s peuervs Henoxcnvie 3escal (111 (I), 131-132: €in pot
kiBapig te @iln kal kapmvla t6&a, / xpriow § dvBpwmotot Adg vueptéa PovAry). Ito
OKOHYaJIbHOe pacnyckanue cesaseii (128-129), cUMBOMM3MUPYOINX YTPOOHYIO COeHy-
HEHHOCTD 3apOJbllIa, IIPONCXOAUT II0C/IE€ TOrO, KaK HOBOPO)KI[CHHIJH‘/II Anonnon BKyIIa-
eT mmuyy 60ros: Ipyou ceoeii He dasana Jlemo 3namonupromy Peby: | Hexmap Pemuda
enycmusna é HemueHHvle 2y6vL maadenya | Bmecme c amepocueti wyoroii (123-125). Takum

«

Ckasanune o 1Ty yenoBeveckux pogax (Hes. Op. 109-201) MOXXHO paccMaTpuBaTh KaK CBOETO POJa MCTOPMUIO
JOBPEMEHHOT0 VI TIepBOHAYa/IbHOrO Mupa. I1sToe mokoneHe 3aBepiiaeT NCTOPUIO FOBPEMEHHOTO MUpa n
OJJHOBPEMEHHO HauMHAeT MCTOPUUIECKOe BpeMs stricto sensu. YeTBepToe MOKOIEHNE TTOTY60XKeCTBEHHBIX Te-
PO€B IOYTH IOAOLIO K UCTOPUYECKOMY BPEMEHH, HO BCe XKe He BOLJIO B HETO, CYE3HYB 00 8peMeHU.

O KOCMOTOHIYECKOI MO/ CTPOUTENbHBIX puTyanos cm.: Eliade 1967, Cap.1.

Stumonoruio Xaoca ycraHanupaet H. Muxaitnos: «Xdog y Tecuona - ato nepsuunas (npdtiota) yrpoba,
KOTOpas cama ce6s1 IOPOXKAAET U POXKAAET Bee ocTanbHOoe» (Muxaitios 1989, c. 78).

Cp.: Yepnas Houv u yzpromviii Spe6 poounuce us Xaoca. | Houv xe Spup poouna u cusowsuii Jenv, unv
Temepy: | VIx 3auana ona e upese, ¢ Spebom 6 mobeu covemasuiucy (Th. 124-126; unt. B nepesozie B.B. Bepe-
caesa 1o: Tecnop 2001). Jernn (Huépn), mockonbky HeT Hudero, kpome Houn 1 Dpeba, KOTOpbIe CTMBAIOTCA
B €[JVHOII JOKOCMOTOHMYECKOIT TEMHOTE, CYIeCTBYeT UCK/IIOYNTENBHO KAK YMCTask BOSMOXHOCTD. Takoke n
He60 ecTb He 6olee KaK Hepeann30BaHHAs ellje BO3MOXKHOCTD, IIOCKOJIbKO OHO He MMeeT OT/EIbHOTO OT
3emin cylecTBOBaHMs, a CIUTO ¢ Helo (126-127: Taia 8¢ ot pdTov piv éyeivarto loov & adti / Odpavov
aotepdevl’, tva (v mept mavta KaAOTTOL), T. €. ABAAETCH, KaK U 3eMiidA, MopoXAeHneM Xaoca 1n, BepHee,
BBIZICTICHMIEM 3 HETO.

N
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06pa30M, AmosIoH BIIOTHE OCBO60)KI[aeTC5I OT CBA3BIBAIOIINX €T0 II€JICH TOIBKO ITIOC/IE
TOT'0, KaK OH BIIOJTHE OIIPE€IEINIICA B Ka9€CTBE 6ora:

ITocrte TOro Kax BKYCHJI Thl, BlIaf{bIKa, OT IUIM G€CCMEpPTHOI,

BypHBIX ABVDKEHNMIT TBOMX HE CAEP>KA/IM PEMHI 30/I0THIE,

Cr1abbl CBMBA/IBHVKI CTAJIM, ¥ BCE PACIYCTI/INCD 3aBsA3KIL.

(127-128)

Camo 1o cebe pokeHue OT OOTMHY He JOCTaTOYHO, YTOOBI CAEaThCsl 60roM, aske
eC/Iy OTLIOM SIBJIsIeTCsl GOT, @ He CMEpPTHBIN YeloBeK, Kak B cnydae Juest (V. K Agpoou-
me). BKy1eHme muiy 60roB CyTh TOIBKO 3aK/IIOYNTEIbHBI MOMEHT: CHadajIa MIafleHIia
ombIBaloT (120-121) u TONBKO MOTOM JJAIOT €My HeKTap U aMBPOCHUIO, He TIO3BOIASA IIPU
9TOM KacaTbCsl IPYAY MaTepy, CUMBOMM3UPYIOLEN eCTECTBEHHBII 9/IEMEHT, OT KOTOPOTO
60r ZO/KeH OTHAINTBCA, T. €., XOTSI U ChIH 60ra, ATIO/UIOH KOJDKeH IPOIiTH rite de passage,
IIePEBOJISLINIL €T0 U3 eCTECTBEHHOTO COCTOSIHMS (KOTOPO€ B JAHHOM C/Ty4ae PaBHO3HAY-
HO XTOHMYECKOMY) B CBEPXBECTECTBEHHOE, He-XTOHMYeCKoe 11 boxkecTBeHHOE. CoBCeM
He CJIy4ailHO, YTO MEepPBBIM PUTYAIbHBIM [EICTBMEM OOTMHD Haj BBILIEALIVM U3 MaTe-
PVHCKOTO JIOHA M/IafieHIleM CTAHOBUTCS OMbléaHue: C IOMOIIIBIO BOJBI YCTPAHSIOTCS OC-
TATOYHbBIE XTOHMYECKIE /IEMEHTHI, KOTOPbIe MOI/IM OBl CTATh IPEILITCTBUEM /IS [fajlb-
Helmux TpaHcdopMaruii 60>XKeCTBEHHOTO JUTATH.

CxopHast cuTyarusi IpUCYTCTBYeT Takxe B ruMHe K [epmecy, Ipofenku KOToporo,
XOTS M IIPOM3BOJSAT BIIEYAT/IEHNE TIOITIIECKON MMIIPOBU3ALMMN, CTPOTO CIEAYIOT CXeMe
rite de passage. Tepmec poxxpaetcs oT 6ora u HUMOBL, Husyueil 6 2ny60xoti memHoil ne-
wepe (IV (III). 6: &vtpov €ow vaiovoa TAAIOKIOV), T. €. Y>Ke C POXKAeHNA OH IpUHaJJIe-
JKUT K HIDKHEMY ¥ BepXHeMY MupaM. XTOHIYECKIe CyIeCTBa, KaK IIPABIIO, )XUBYT B
newepax’. [Tlyte HoBopoxkieHHOTO [epMeca HauMHaeT B Iielepe, y MaTepu (B HIDKHEM
Mmupe), 1 oKaH4nBaercs Ha OnmMite, y otia (B BepxHeM Mupe), rie [epmec nony4aer cra-
Tyc 6ora 1 COOTBETCTBYIOINEe (GYHKINH, T. €. OH 3aHOBO POXK/AETCS, HO YK€ B BEpXHEM
HeOecHOM Mupe B KadecTBe 6ora. O TOM, 4TO pedup UAeT 06 MHUIMALNOHHOM PUTYAJIE,
IO IIPOXOXK/JEHUM KOTOPOTO ITOCBSIIAEMBII O/DKEH CHeaThCsi 60TOM, CBUJIETENBCTBYET
IpeX/ie BCETo IPUHOCKMOe [epMecoM >KepTBOIPIHOLIEHNE, YKa3bIBasi B CBOIO OYePenb
Ha PUTYaJIbHBII XapaKTep MOXMIeHNs KOPOB ATIO/IOHA

OueHb xoTenoch lepMecy monpo6oBaTh MaAcCa OT XKEPTBBHL:
XoTb 1 6eccMepTeH OH ObLT, pa3gpaXkas ero HO3[pY IPU3bIBHO
3amax npuaATHBIL. Ho nyx ero TBeppblil eMy He TO3BOMNIL...

(IV (111), 130-132)

° Cp., Hanipumep HuMoy Exnpny, kotopas xuset nox semseit B nemepe (Th. 301-305). C Heit coenunseTcs
Tudon, nopoxpgas yygosuiy (307-313), ¢ xoropeiMu 6opetca Iepaxn, alter ego Bepxosroro 6ora. Exup-
Ha — ¢poup Popxust u Keto (295). Maits1, mate lepmeca, — goub ArmanTa (938), ceiHa VameTa i OKeaHVUIbI
Kmumensr (507-509). ITo Anonnonopy, Maits goub Atmanta u gouepu Okeana Ilneitonsr (Bibl. 111, x, 1), T.
€. OHa HpI/IHaJIJ'Ie)KI/[T K HpﬂMOi[ JINMHUN HepBO6OI‘0B. 9Ta JIMHVA HEe UIMEET HMKAKOI'0 OTHOILIIEHM, BO BCAKOM
cnydae y Tecnopia, k TuTaHam, HO BCe JKe, B CUITY CBOETO IIPOMCXOKAeHNs oT [eyt u YpaHa, OHa TakoKe HeceT
B cebe msienviii XTOHMYECKIIT S7IEMEHT, B CUITY Yero ChIHOBbA VaneTa ummobunusyiomcs: MeHetus 3esc
OTIIpaBIISIET 32 HAITIOCTD B Dpeb, AT/IAHT Iep)KUT Ha rooBe He6o, a [[pomeTeit CTOUT, IPUKOBAHHBIN K KO-
noHHe (514-522). IIpe6piBanne Maiiu B Teliepe, AyMaeTcs, ONpe/eIAeTCs HeOCPEICTBEHHBIM €€ POICTBOM
C 3TUMU HaI/[60nee XTOHNYECKMMU HpeI[CTaBI/ITe]'U[MI/[ JIMHUN HepB060FOB, a noceMy €e CbIH, B OT/IN4YMe OT
coiHa Jleto, poxaeTcs emaiine pasHo om 60206 u nrodeti (9) 1 JOTKEH TIPOIITH 0coObII rite de passage.
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FepMec IIPpOXOAUT PUTYa/IbHOE VICIIPITAHME, VI IPUTOM B CaMOM €T0 CaKpaJIbHOM
ITYHKTE — JXEPTBONPMHOIIEHNM, ITT€ BCAKOE OTKIOHEHNE OT HOPMbI MIME/I0 651 I HETO
KaTaCTpO(i)I/I‘IeCKI/Ie IIOC/IEACTBYIA, O KOTOPbIX MOXKHO TO/IBKO fOragbIBaThCA. BepOHTHbIM
[PeACTaB/IAETCS IIPENIIONIOKEHE, 9TO ec/u 651 [epMec He YCTOSII U ChelT MSICO KEPTBEH-
HOTO JKMBOTHOTO, B HeM aKTY/IM3MPOBANOCh Obl XTOHIIECKOE HAYA/I0, YHACIEHOBAHHOE
OoT HemepHOﬁ MaTepI/I-HI/IM(bI)I, " OH IIPpEBPATUJICA 6Bl B XTOHUYECKOTO JE€MOHA, KaKM
OH KOT7[a-TO U OB, ITOKa 3aHOBO He poamics'®. OTrooCKy 3TOr0 HeXXemaTe/IbHOrO Mo-
BOPOTa B pe3y/IbTaTe JOIYIIEHHOI — CO3HATENBHO WM 6€CCO3HATENBHO, He CYTh BaXKHO,
— HEIIPaBM/IbHOCTU MO>XXHO O6Hapy)KI/ITI) B MI/I(l)aX O IIOACMATPMBAHNN 3a CaKpa/IbHbIMI
He]?’[CTBI/I}IMV[ 60r0B: MeTaHI/{pa IIOACMATPUBAET U JaKe€ BMEIINBAETCA B Taﬁ[HOHeI?ICTBI/Ie
IlemeTpsl, 0 IpU4MHe Yero MaageHer [leModoHT TepsietT 6eccMmepTye, He JOCTUTAsI CO-
CTOSIHMSA, B KOTOPOM OH cTal 6bl 6eccMepTHBIM M HectaperowuM (I K JJemempe 260:
a0dvatov kév tot kal dynpaov fuata mavta). JeMopOHT MPOXORUT MHULIMALINIO, B KO-
TOpOI?I PO/Ib MOCBATUTEIBHUIIBI VICIIO/THAET CaMa 6OI‘I/IH}I, HO putyan O6prBaeTCH BHE-
3aITHO, He JOJ/s 10 CBOero 3aBepuieHns. CTaHOBUTCS CMEPTHBIM He TONbKO leModoHT,
HO U BCe 4e/I0BEYeCTBO, KOTOPOE ellle He B ONPEEIIOCh B ONHOM WM APYTOM CBOEM
KadecTBe, Beflb pedyb UJET O IEePBOHAYAIBHOM, dospemernom Mupe. C MOMEHTA, KOTa
IIpE€pPbhIBACTCA Taﬁ[HOI[eﬁ[CTBI/Ie 6OFI/IHI/I, B MIP BXOJUT BPE€M:A, a B YETOBEIECKOE CyILIEC-
TBOBaHIE — cMepTh'!. O6OPBABIINITCS MM UCIOMTHEHHDIN HEIPABUIBHO MHUIIMAI[OH-
HBI putyan KOHCTPpYUpPYyeT MI/I(i)I)I O ITPONCXOXIAEHN CMEPTH, B KOTOPBIX ONIMCBIBAETCA
PUTYya/IbHas IO CBOEY CTPYKTYpe CUTYalVs oTepy OeccMepTus 2.

HOJ’IY‘II/IBHII/H‘/II AypHOE HallpaB/I€HNE I/IHI/II.H/IaI.U/IOHHbII?I puryain onpenenAaer MI/I(l) (6]
nocemenn OpncceeM ocTpoBa TpuHakpyy, Ha KOTOpoM macyTcst crapa lemmoca. Tu-
pecuit mpenymnpexgaet Onucces: Bydewv 6 Mmaxe, xoms u eenuxue 6edcmeus ecmpe-
muwv, | Ecnu 6030epucumivcst pyky noousme Ha cmaoda Ienuoca; | Ecnu e pyxy noovi-
Meuwib Ha HUX, mo npopouy nozubenv | Becem sam: mebe, kopabnio u conymuuxam (Od. XI,

1 Ha 910 Hava/IbHOE JeMOHMYECKOE Ka4ecTBO [epMeca YKasbIBaeTCs €ro CBsA3b C MUPOM CMEPTH, OTMeYeHHAs
He TO/bKO B MuU(ax, HO TaKXe B PUTYa/nax: TPETHIl ieHb abMHCKMX AHTecTepuit 61 MoCBsAIeH Tepmecy
xToHnyeckomy (Parke 1977, p. 107-124).

Heypaua ¢ Hanenennem 6eccmepTust leMopoHTa CTOUT B HPSIMOII CBSA3Y C HEIIOJIHBIM BO3BpaleHueM Ilep-
ceOHBI B BepXHMII MUP I10 IIPUUVHE TI0efAHNS IPAHATOBOrO 3€PHBIIIKA, T. €. NI CTPaHbI cMepTH. PaHee
enuHoe Bpems IlepcedoHbl Temepb Aemutcsa Ha Tpu vacTu: ITocrmanosusn o 4mo6 doueps ee 6 npoooHeHUU
200a | Tpemv nposoduna 00Hy 6 MHO20CyMPpauHoMm uapcmee nodsemnom, | Jlee x ocmanvrvie — ¢ Jlemempoti, a
marxxce ¢ opyeumu 6oeamu (11 (V). 445-47). Ho Taxoke, Kak MO>KHO TIPE/IIONOXNUTD, €ANHOE BpeMsA—He BpeMs
JIOLIET — HU CMEPMHbIX HU 6ecCMePMHbIX — CTAO JPOGHBIM, T. €. BpeMeHEeM XXU3HU U CMEPTH, K KOTOPOMY
CIIeflyeT IPUCOEANHUTD KaK TPETHIl KOMIIOHEHT 9MOPUOHAIBHOE COCTOSTHME HU HUSHU HU cMepmu. DTO TTOC-
7IefiHee MOYKHO pacCMaTpUBATh KaK “OCTaTOK~ HOBPEMEHHOTO COCTOSHIL.

3zech JOCTaTOYHO OJJHOTO IIPUMePa, IJie PUTYa/IbHAS CXeMa Ha [IOBEPHOCTH, B3SITOTO U3 MPENAHNIT I0)KHO-
adpukanckoro Hapopa 3yny. IlepBocyliiecTBO, CO3/aBllee IOfEl, OCHUIAeT K HUM XaMe/leOHa U SILIepUILy
C IByMsA NPOTHBOIONIOXHBIMM COOOLICHUAMI: «IIOAM HE YMPYT» M IIOAU YMPYT». XaMeJIeoH, C TepBbIM
CooO1LIeHIeM, UIET MEJIEHHO 1 CheAeT IO JOPOre IUIOJ C AePEeBa, T. €. €T0 JBIDKEHNUE Hepezy/iApHO U JlaKe
MpepbIBaeTCsA, ¥ TIOITOMY OH TIPUXOAMUT BTOPBIM. flIiepuIia, co BTOPBIM cOOOLIeHNEM, 6XUT OBICTPO, He
3aMeNIAA U He IpepbhIBasi CBOETO ABVDKEHNA, U H03TOMy OHa IPUXOANT HepBOIu/I, B pesyHbTaTe Yero JIran cta-
HOBsATCs1 cMepTHBIMU (Pettazzoni 1990, p. 3). CMepTHOCTBD 3[5eChb €CTb CTIECTBIE HeNnpasunbHo20 BVKEHUA.
Ecnu 651 xaMerneoH 6exxar 6bICTPO U IPABUIbHO, KaK ALIEPUIIa, MoAu O6b1u 651 6eccMepTHBIMU. «IIpaBub-
HOE» I «HEMPABUIBHOE», «PETYIAPHOe» U «HEPETYIAPHOe» — (QyHaMeHTaTbHbIe PUTYaTbHbIE KATETOPUM,
KOTOpbIe B Mude 3yny nepcoHnuUupPyT XaMeneoH U Alepulla, AaBas PUTyaTbHOe ONpaBJaHNe CMEPTH,
KOTOpas, KCTaTy, I NIPUMUTMBHOTO Y€/I0BEKA HMKOIIA HE ABIAETCA €CTECTBEHHDBIM d)aKTOM, a, HalIpuMep,
CIIeICTBUEM KOJIJIOBCTBA, T. €. CBEPX'ECTECTBEHHOTO BMENIATE/IbCTBA.
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110-113)". Opncceit He IPOXORUT ITOTO UCHBITAHNS — OH 3achilaeT: B mecme, 3ausum-
Hom om eempa, 5L pyKku ymoin u monumeoti | Tennotl k 6eccmepmmvim enadvikam Onumna,
Kk 6ozam obpamurcs. | Cnadxuii Ha excObl MHe cOH HU36enu Hewyscmeumenvio 6oeu (XII,
336-338)". B To Bpems, kak Ofucceil CIIUT, €r0 TOBApUINY yOMBAIOT CBALIEHHBIX KOPOB
Tenmmoca (359), mo nmpu4mHe yero Bce OHM I'MOHYT, KpoMe Opyicces (420), HO ero craceHue
CTQHOBIMTCS HAYA/IOM HOBBIX MCIIBITAHUIT, KaK IpefcKasan emy Tupecuii.

B mude MHMIVALMOHHBIN PUTyan IOMy4aeT KOCMOIOTMYECKOe OOOCHOBAHIE.
Beiku, macyuecs: Ha TpuHaKpyu, MpefCTAB/SIOT JIEMEHT KOCMOCHCTEMBL. Tennoc ro-
BOPUT, >Ka/IyACh Ha jmofeit Opucces: Jlep3ko oHU y MeHS ymepmeunu 6bik08, Ha KOMopvlix
| Tax mo6osancst 6cez0a s — 6¢x00us U Ha 386e30H0e Heb6o, / C 368e30H020 b HebA cx00Un
u k semne Hucnyckancsi. | Ecnu e eamu ne 6ydem Haxazano ux césmomamcmeo, | B
obnacmv Auda cotidy s u 6ydy ceemump onsi ymepuiux (XII, 379-383). CmepThb OBIKOB
HapyIlaeT IpaBUIbHOE ABIDKEHVE COMHIIA KaK [{EHTPaIbHOTO 9/IeMEHTA KOCMOCCTEMBI,
¥ II0O9TOMY, YTOOBI €70 BOCCTAaHOBUTD, XOTSI U HA IPYTOJ OCHOBE, T. €. 6€3 OBIKOB, JO/DKHBI
norn6HyTh Bce ToBapuiyu Opmccest. Ita rubenp uMeeT BCe Y€PThI UCKYIIUTENBHOTO MIIN
VICIIPAaBUTE/IBHOTO PUTYaNA, L{EHTPAIbHBIM MOMEHTOM KOTOPOTO OBUIM dYenoBedecKue
JKEePTBOIIPYHOLIEHNA .

OueBupeH TaK)Ke PUTYAIbHBII XapaKTep M¢OB 0 COBMECTHBIX IMPAX OOTOB 1 JTI0-
Heit, T/ MMINA OfHMX M LPYTUX CTPOTO pasfie/eHbl: 60oraM He IMO3BOJISIETCS €CTh IMILY
Jofelt, a IIoRAM — NIy 60roB. AMBpPOCHS BOBCe He fiefiaeT 6ecCMepTHBIMM JIIOfiel, KO-
TOpBIe IMTAIOTCS 3€MHOJ IINILET, T. € IMIa 6OTrOB I IINIIA IOl HECOBMECTVIMBI, O 4eM
CBUIETENbCTBYeT MOCMepTHasA cyfbOa TaHTama. 3a TO, YTO OH «BBIOA/ITHIBAII TIOJAM MIUC-
Tepum 60roB, 1 [...] yroman cBoux cBepcTHUKOB amBpocuein» (Apoll. Epit. II, 1)'¢, TanTan
TEPIIUT BeYHbIe MYKJI, T. €. €r0 IIOCMEPTHOe GeccMepTye MMeeT YMCTO OTPULIATETbHBII
xapakrtep. OHO eCTb C/IeCTBIE BKYIIEHNs 3alpeTHOI muiy. bor, BKyIuas aMBpocuio,
0OHOBIIAET CBOe OecMepTue, a Ui CMEPTHOTO YeJIOBeKa, ONpeMie/IMBLIETOCS B CBOEI
CMEPTHOCTH, OHA CTAHOBUTCS SIfOM. BeuHbIM cTaHOBUTCS He caM TaHTasI, a ero roiox u
Xaxza. B 6orax mobas gpyras nmiga, KpoMe aMBPOCHY, aKTYaIU3VPyeT CMEPTHOE XTO-
HMYecKoe Hadaso. IlepcedoHa, CheBIIast IPAaHATOBOE 3€PHBIIIKO, LY CTPAHbI CMEPTI,
He MO)XeT IIOJTHOCTBIO BEPHYThCS B BEPXHUIL MUp, ee beccMepTue Kak Obl ApobuTcs, cTa-
HOBUTCSI YaCTMYHBIM. BO3MOXXHO TaKKe IPENIIONIOKNUTD, 9TO JleMeTpa, CheBILIas IIe-
4o ITenonca (Hyg. Fab. 83), npeo6pasunacs B Ilepceony u mepemectmnach B CTpaHy
CMepTH, T. €. IOC/Ie BKYLIEHNMs MGV CMEPTHBIX, TeM Oo0jlee JeloBeYecKoro Msica, OHa
y>Ke He MOXKeT IIOJTHOCTBIO IIpeOBIBaTh B BepXHell 60XecTBeHHOIT chepe. Ty MuUQHI 0

"3 Tlepesop B.A. XKykosckoro, nurt mo: Tomep 1935.

14 Con oxsarbiBaeT Ofyicces, KOria KOpab/b MOATIBIBACT yoKe K VITake, T. €. B CaMblil HEIOAXO/ALINIT MOMEHT:
B amo menosenve 6 enybokuti s con noepysuncs (Od. X, 31). B atoT camblit MomeHT criyTHUKM Ofuccest pasBsa-
3BIBAIOT MeX € BeTpami (47), ¥ MX CTPAHCTBYE HAYMHACTCS 3aHOBO, HO BEJIET MX y)Ke K CMEPTH KaK CIeICTBIA
HapyIeHus 3anpeTa Jona. IIpoTuBofeiicTBIEe CHY BOOOIIe COCTABIAET OfVH 3 37IeMEHTOB MHUIMAIIMOHHO-
TO puTyana. Y THAIMIITH CTaBUT YCIOBHUE XKeMalllieMy fOCTi4Yb 6eccmeptua [mmbramenry: Bom, wecmo Onetl
u cemv Houetl He nocnu-xa (dmoc o Imnpramerte, XI, 199: nepesog VI.M. [IbsikoHOBa). [Wbramert sacpimaer,
T. €. HE IPOXOANUT MHMUIMALIVIOHHOT'O MICIIPITAHNA, BCIEACTBUE YETO 6eCCMepT]/[e CTAHOBUTCA VIS HETO HEIO-
CTVDKMMBIM. 31eCh MbI TAK)Ke MMeeM PUTYaTbHBbII [0 CBOEIT CTPYKTYpe MU O MPOUCXOXKAEHUN CMEPTH.
Cp. onucaHne UCKYIUTETbHOTO XXePTBOPUHOIIEHNA B Tpareanu Espununa Vpueenus 6 Asnude (1732 u pa-
7iee). 3aMelleHe YelOBEeYeCKOll >KepTBbI )KMBOTHOI, KOTOpoe mposuzer; Kanxac mHTeprpeTnpyeT Kak £06-
PBIiT 3HaK, TeM He MeHee OCTaBJIAeT COMHEHMe, IpefBelias HOBYIo Tparefuio. VicnpaBieHne oKa3blBaeTCs
WIUTIO30PHBIM, B Pe3y/IbTaTe 4ero rmOHeT Bce MOKOMeHMe TePOeB.

' Tlepesop B.I. Bopyxosuua mo: Anpomnogop 1972.

o
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HOeJaHNY YeJIOBEeKOM UMM 6OroB, a 6OroM MMM JIIOfieil IBHO BBILUIY U3 PUTYaIbHBIX
3aIlpelljeHN ], MMeBIINX CBOEII 1eblo QUKCUPOBATH pasfie/ieHne MeXIY 00KeCTBEeHHBIM
U 4eJIOBEYEeCKUM, CaKpaJIbHBIM KaK cepbl 60roB 11 IpodaHHbIM KaK cepbl IT0mel.

Itu cdepsrl pasfeneHsl TakKe MPOCTPAHCTBEHHO: JOCTATOYHO HPOCIEANTD [JBU-
>KeH1e 60roB-BecTHUKOB [epmeca u Vpujpl, KOTOpbIe He IPOCTO IEPEMEIAIOTCS OYeHb
OBICTPO OT OHOI MPOCTPAHCTBEHHON TOYKY K JIPYTOii, @ IEPEXOHAT C OFJHOTO OHTOJIO-
TMYeCKOr0 YPOBHA Ha JAPYroil. ITOT IepeXofi BOBce He Oe30IaceH Ajid 6ora, M I03TO-
My cooOleHye MeX Iy BepXHIUM M HIDKHUM MYpaMM IOpy4aeTcs ClieliaJIbHbIM 6oraM.
TepMec mpMHAJIOKNUT BYM MUpPaM, HIDKHEMY M BePXHEMY, HO 60rOM-IIOCPEHIKOM OH
CTAHOBUTCA He B CYJIY 9TOJ NIPUHAJJIEKHOCTH, XOTS OHa ABJIAETCA YCIOBYEM, 2 IIOTOMY
YTO OH IIPOIIe/T MHULIMAIVIOHHBIN Iy Th OT XTOHIYeCKOI] ITeliephl o HebecHoro Onumia,
IZie ero IocpenHudeckas GpyHKuuA Obl1a pUKCUpPOBaHa Y CAHKLIMOHVPOBaHa HeOeCHBIM
6orom-otrioM. OyHKIMA Vpuasl Kak BeCTHULBI OOTOB C/IeAyeT HEIIOCPENCTBEHHO 13 ee
xToHM4eckoro npoucxoxaennus. Ilo lecnony, Vipnpa — mous ®aBMaHTa, CbIHA 3eMIN 1
IMonTa u 6para Kero u ®opxus (Th. 237 u ganee), T. €. OHa CTOUT B HELIOCPECTBEHHOM
POACTBE CO BCeM YyIOBMIIHBIM IOTOMCTBOM 3emu u [IoHTa, 4TO AemaeT ee TORHON A
COOOILIeHNS C HYDKHUM MUPOM, ¥ IIPUTOM C CAMBIM OITaCHBIM ero cektopoM. Y lecuopa
3esc nocounaet Vpupy 3a Bopoit Cruxca (Th. 784), a y OBupus oHa oTIpaB/IseTcA B Ile-
1epy, I7ie OOMTAIOT CHBIL, U Taxke OOTUHA mepnemv He 8 cunax 6vina ucnapenuii (Met. X1,
630), pacrocTpaHseMbIX CHAMMU.

ITepenBinkenye JIeTo OT OZHOTO IIYHKTA K IPYTOMY CO3JAeT NPOCHPAHCINGO PO -
deHust, B KOTOpOe BXOANUT HOBBIT 60T ¢ HOBbIMY (yHKImsAMM. [IBioKeHne Tepmeca us me-
IIepbl B CTOPOHY TOpbI 60roB 0603HaYaeT IepeXof; C OGHOIO KOCMIYECKOro YPOBHS Ha
IPYTOIL, B pe3y/IbTaTe 4YeTo 9TV yPOBHU II€PeCTAIOT ObITh Pa3beHeHHBIMI, KaK ObIJIO 10
TOTO, a COEAUHAIOTCA Oarofjaps MOABIEHUI0 HOBOIO 60ra, B (PyHKINIO KOTOPOrO BXO-
[T COENUHEHME U TTOCPENHNIeCTBO. Takum 06pazomM, Mudsl 0 poXKeHnn ATIOIOHA 1
Tepmeca, uMmes CTPYKTYpY rites de passage, OTCbUIAIOT K KOCMOTOHMYeCKOMY MUy, Me-
IOLIeMY CBOeJi OCHOBHOJ TeMOJI IlepeXof OT XaOTU4eCKOro efUHCTBa (IIepBOENUNHCTBO
B Teozonuu Tecuona npencTapysger 6e3MMYHbIL M 6€CKOHEUYHBIT Xa0c), K pas3ie/IbHOMY
MHO>XECTBY, B KOTOPOM Ka)X/IbIJl 9/IeMEHT CTOUT B CUCTEMaTU4eCKOM OTHOIIEHUV OfVH
K pyrOMy.

B rumsze pBwkenne JIeTo H0 BUAMMOCTI OIPeeseTCs HEOOXOAMMOCTBIO HANTI
MecTo I poxjeHus 6yaymero 6ora (III (I), 30-8). O TpaguuuoHHOI 3aBucTU Tepo
TOBOPUTCA TONBKO B CBA3MU ¢ 6orunelt Vmmdueit, koTopylo oHa 3afepxuBaeTr (95-101).
Bornuuy, cobpasuinecs BOKpYT JleTo, MOCBUIAIOT 3a Hell Vpupy, KoTopas cpasy ee IIpUBO-
IUT, T. €. IPEIATCTBYIOMasA ponib [ephl 3iech 60mee HOMMHANIbHASA, YeM peanbHad. bonee
cepbe3HOe CONPOTMBJIEHME B KadeCTBe IOKPOBUTEIbHMIBI YYZOBUIL'’ OHA OKa3bIBaeT
yKe poaMBIIeMycsl AIONIOHY BO BTOpoit yacTu rtuMHa (K Anonnony Iuguiickomy).

2. Iepmec 1 Anoion: IV (3). K Tepmecy

Cocrasmsmu mun K Anonnony [Henocckomy n K Anonnony Iluguiickomy emyHBII
TEKCT Wiy ObUIN COE€OVIHEHDI II03KE, OTBET HA 3TOT BOIIPOC HMCKO/IbKO HE HpVI6}'H/I3]/UI

17 B TeozoHuu Fecmona Iepa BckapmnuBaer Jle; Heﬁcxyfo 1"1/111 314)n B006]_[18 TIOKPOBUTENBCTBYET TyLOBM-
1raM, ¢ KOTOpbIMI GOPHTCH CBIHOBbBS 3eBca.
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6[)1 HAaC K IIOHMMaHNIO 3TNX TMMHOB HU C KaKOW CTOpOHbIlS. Cne;{yeT TaK)Xe IIPMHMMATDh
BO BHUMaHHIe pI/ITya)’IbeII/UI XapaKTep 3TUX TEKCTOB, B CI/UIY Yero OHM MOIINU MCIIO/Nb30-
BaTbCA 110 OTACIBbHOCTU UM BMECTE B 3aBUCUMOCTI OT KOHTEKCTa (pe)II/IFVIO3HbIe Ipas-
OHUKU, )KepTBOHpI/IHOIHeHI/I}I). Kaxk 6I)I TO HN 6])17[0, CMBIC/IOBO€ €IVMHCTBO TE€KCTA HNUKAK
HE€ CBA3aHO C KOHKPETHBIM BpPEMEHEM MM aBTOPOM, a C Ky]'II)TypHOI/UI N Ky}IbTOBOﬁ
Cpemoit, B KOTOPOII OH co3faBajcsa M yucnonb3osanca®. Bee wactu rumua K Anonnony
CTOAT B CprKTypHOM OTHOLIEHNE I[pyl‘ K npyry, KOTOPOE€ BIIOJIHE IIPOACHAETCA, €C/IVI MbI
O6paTI/IMCH TaKXe K HPYI‘I/IM " DaKe 3HAYUTE/IbHO 60}'[66 IIO3OHUM MICTOYHMKAM. Turun
coobuaerT:

ITudon, cpiH Jemnu, orpoMusblii ApakoH. OH 1o AIIO/IOHA fjaBajl IpopuIia-
Hus Ha rope Ilapuac. Emy 6blma cyxzeHa rubenp ot oromcrsa JlatoHsl. B
910 BpeMs IOmutep Bosjer ¢ JlaToHoii, goyepbio Ilonoca®. Korpa IOHOHa
y3HaJIa 3TO, OHa Cfienana, 9To6bl JlaToHa pojkanma TaM, Kyfia He JOXOIUT COT-
Hie. Korpa ITndon ysHan, uro Jlatona 6epemenna ot IOmmrepa, oH cTan npe-
CefoBaTh ee, 4Tob youts. A JlaroHy 1o Benennio IOnurepa BeTep AKBUIOH
nopH:1 v npuHec k Henryny. Tot oxpaHsn ee i1, 4ToOBI He HAPYIIUTD yCTa-
HoBjeHHoro IOHOHOI, mepeHec Ha 0cTpoB OPTUIIO M 3aKPBIT 3TOT OCTPOB
BonHamu. [TosTomy IIudon He Hamren ee u BepHyncs Ha IlapHac. A Hentyn
BepHyN ocTpoB OpTUTMIO HaBepX U IOTOM OH CTAJI Ha3bIBaTbCsA JlemocoM.
Ha nem JlaToHa, fiep)Xach 3a ONMMUBY, pofuia AMo/IoHa U JInaHy, KOTOPBIM
Bynkan npuHec B mogapok cTpesnsl. Ha 4eTBepThlit AeHb ITOC/Ie TOTO KaK OHI
PORMINCDH, ATIONTIOH OTOMCTIMII 3a MaTb: OH npuien Ha ITapHac, youn crpe-
namu IIndona (ordero cran HaspiBaTbes [TnUitCKIM), TOTIOXUIT €T0 KOCTH
B TPEHOXXHMK, KOTOPBIIT IIOCTABW/I B CBOEM XpaMe, I YCTAaHOBWUII B €r0 YeCThb
norpe6ajbHble UT'PbI, KOTOPbIe HAa3bIBAIOTCA NUPUitcKuMu’?'.

IT0T paccka3 0ObACHAET IPUYNHY ABIDKeHNA JleTo, KOTopoe B I'MMHe IIpefiCTaB-
NIAI€TCA KaK 3aJJaHHOE MCK/ITIOYNUTENTbHO TOMCKaMM MOAXOMALIETO MeCTa A POXKAEeHUA
Oynmymero 6ora. 37ech >ke OHO IIOJIy4aeT KOCMOToHM4YecKoe ob6ocHoBanue. TugoH He
IIPOCTO JKeJaeT CIaCTy caMoro cebst, yous Jlatony-Jjleto, a MMeeT CBOEII Lje/IbI0 BOCIIpe-
IATCTBOBATb POXKICHMIO HOBOTO 60Ta B CBOEI JBOHOI MCIIOCTACH — )KEHCKOM M MY>KC-
Koli, Anioniona u [Iuanel-ApreMusibl. BHenHuM nosopoM i ABM>KeHuA JleTo, TakuM
06pa3oM, ABJAETCA NpecefloBaHNe CO CTOPOHBI YyHOBMINA, T. €. OHO, II0 CYTH JeJa, CO-
HeJICTBYeT POXXJEHNIO, XOTS U BeChbMa IapafioKcalbHbIM 06pa3oM. B apyrom Mude 3esc
coepmHseTcs ¢ Vo, fodepbio peyHoro 6ora JIHaxa, a 3aTeM IpeBpalljaeT ee B KOPOBY
u orpaeT Iepe, KoTOpad CTaBUT CTOPOXXUTH KOpoBy-Vo BceBupAmero Aproca. Ero, o
npukasy 3eBca, yousaeT Iepmec. Tepa HacbitaeT Ha Vo ciiemHsA, KOTOPBI TOHUT ee II0
Bceit 3eme. OcTaHaByBaeTcs oHa B Erunte, roe poxaaeT Snada. lepa npu nocpencrse

'8 O monemuke, 611 1 ruMH K Anonnony ¢ caMoro Hadaja eiMHbIM MY COCTABICHHBIM 13 [BYX TMIMHOB, CM.
PabuuoBuy 2007, c. 104-110.

1 3pech 6b1I0 GBI YMECTHO BCMIOMHUTD O TMOHATUM TEKCTA KaK CBEPXIMYHOTO U CBEPXBPEMEHHOTO eIMHCTBA,
BBefieHHOro B.H. TomopoBbiM.

2 TTo Turnny, Ionoc - cera 3emmu u dupa, otery Jlatonsl, Actepus, Adupana, Ilepca u Ilanmanra (Tenearno-
rui 3, 9), T. e. OH OTHOCUTCH K IIEPBOMY ITOKOJIEHNIO OOTOB.

2! Fab. 140; uur. B mepeoge [I. Topiummtosa no: Iurus 1997.
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KypeToB IOXUIAET Y Hee M/IafIeHIIa, HO 3eBC BO3BpalllaeT ero, nepedus Kyperos (Apoll.
Bibl. I, i, 3).

CxopiHble CI0KeTbI IPEeCIefOBAHNS C LeIbI0 3a/Jep>KaTh POXK/eHMe 60XKeCTBEHHOTO
MIageHIa, KOTOprI7[ OOJIDKEH CTaThb I[eMI/IypI‘OM-yCTpOI/ITeJ'IeM BCCHeHHOﬁI, HpMCyTCTBy-
I0T TaloKe B MHAVMIICKON MuGONosTHYeckoir Tpaguuun. B Maxabxapame coobujaercs
MU} O IOXMIEHNN PAKIIAcOM OepeMeHHOI CYIpyryu 60XKeCTBEHHOro Myapena bxpury.
Ilo popore y HEe BbIIIagacT U3 yTpO6bI OTHEHHBIN 3apOMbIlI, TP BUAE KOTOPOTrO paKmiac
IpeBpallaeTcs B Iemell. VI3 cres, KOTopble IpONIMBaeT MOXNUIeHHasA cynpyra bxpury, 06-
pasyercs Benukas pexa (Mbx I, 6). IloxuieHue BBIBOAUT M3 COCTOSHNA HETIOBYDKHOCTI
HOCAINYIO B ce6e 3apObILI XKEHY Y YCKOpseT pOoXKZieH!e peOeHKa, XOTSA OHO IIPONCXOUT
HETIPaBUJIbHBIM C pI/ITyaJ'II)HOI‘/JI TOYKU 3pE€HUA o6pa30M. BOIU)I B IT'MMMHE, ITOCBAIICHHOM
noennuky Vuapst ¢ Bputpoit (Puzseda 1, 52), cuMBOMM3MpPYyeT MIPOBOE IPOCTPAHCTBO,
a moceMy ob6pasoBaHue BEIUKOI peki, KoTopas B GopMe cie3 BBITEKaeT U3 I7Ia3 XKeH-
I[VHBI, PABHO3HAYHO 0OPA30BAHIIO NPOCMPAHCNBA PONOEHUS B PE3y/IbTaTe FBIDKEHNS,
XOTA M HEBOJIBHOTO, >KE€HBI 60)K€CTB€HHOI‘O Mynpeua, VIMEIOIIETO BCE Y€PThI BerOBHOI‘O
6ora (oH MpOKIVMHAaeT ATHY, ITO IPUYMHE Yero NMPEeKPalaloTCsA XKepPTBOIPUHOIICHNA 1
IIPUXOJAT B «6eCIOpAROK Tpu Mupa»: Mbx I, 7).

[IBI>KeHMe GOrMHM, KOTOpas HO/DKHA POAUTDL OOra-JeMIypra, Co3faeT meo2oHu-
"ecKoe NPOCMpPAaHCmMe0, KOTOpOe 110 Mepe ero HallO/IHEHVA 60raMyl aKTyaIn3upyeTcs Kak
8cenieHCKoe NPpOCMPAHCMB0, IOCKOIbKY pOXJeHue 60ra akTyaau3upyeT KOCMUYeCKye
06'beKTbI, KOTOpbBIE O TOTO CyIL[eCTBOBa)’II/I TOIBKO IOTCHIVMIATIbHO. Ot TOTO, 4YTO Amnon-
JIOH POXKHAeTCs B “TOTOBOM MUpeE’, OH BOBCe He TepseT CBOETO IeMUYPIUYecKOro Ka-
4ecTBa. [leMuypr BoBce He cO3/jaeT HOBbIe OO'bEKTHI, @ YIOPAROYMBAET CYIECTBYIOIINE,
COCTABIIAA U3 HUX KOCMOCHCTEMY. 3/1eCh JOCTATOYHO CBUJETeNbCTBO ImaToHa, KoTopoe
BIIOJIHE BBIpa)kaeT MUGPOTOIMYECKYI0 M0 JeMUYTMIeCKOTO YCTPOEHMS OT BeKa CyIIec-
TBYIOLL[e}I TepBOMATepUM, XaOTUIECKOI caMoil B cebe, HO cofieprKalleil B cebe 3a4aTKu
6YJIYHH/[X Bemeﬂ, KOTOpbIE HCMI/IYPI‘ sspamuBaem: «XOTA OTOHb U BOJA, 3€MJIA U BOSI[YX
SBJLAIN IPUMeTHI IPUCYIIeN UM c80e00biuHocu (abT®V dTTa), OffHAKO OHU IIpeObIBa-
JINT BCELIEJIO B TAKOM COCTOAHNMM, B KOTOPOM CBOJCTBEHHO HaXOOUTbCA BCQMY, oo 4ero
elrie He KOCHysIcs 60r. [ToaToMy mocmegHmil, IpUCTYTIAasA K IIOCTPOSHUIO KOCMOCA, Hadasl
C TOTO, YTO YIOPAROYM 3TU YeThIpe pofia ¢ MOMOIIBI0 06pasos u uucen (gideol Te kal
ap1Bpoic)» (Tim. 53b)%.

Ce0e00b1HOCMb 3[eCh YKa3bIBaeT Ha IOTEHIMATIBHOE COCTOSHIE 37IeMEHTOB, KO-
TOpBIe JeMUYPT aKTYaan3upyeT, cO3[aBass KOCMOC KaK CIHCTeMHOE eIVHCTBO BBIfIE/IeH-
HBIX I3 HA49a/IbHOTO Xa0Ca 97IeMEHTOB. DTOT IIePeXOf OT XaOTUIECKOI ITOTeHIMaTbHOC-
TN K CUCTEMHON aKTyaTIbHOCTI/I BIIOJIHE COOTBeTCTByeT I‘eCMOI[OBCKOf;I KOCMOTIOHUMN, Iae
MIepPBBIIT KOCMUYECKNIT 00BEKT, 3eMIsl, poXKzaeTcs 13 Xaoca, IPOo/DKas COXPaHATh Xa-
OTMYECKNI ¥ MOTEHLIMA/IbHBIN XapaKTep, KOTOPBIN IIPEOJO/IEBAETCA Yepe3 CEPUI0 KOH-
(IMKTOB, OTMEYAKOIVX TeOTOHMYeCKIIT IIpoLecc. JJleMuypr BCTynaeT B IPOLIECC TONBKO
BO BTOPOI/UI n qJaxe TpeTVIﬁ[ MOMCEHT, KOT[Ja Ha4a/IbHaA CIIOHTAHHOCTDb MCTOILIACTCA, U I103-
TOMY OH POX/jaeTcA B “TOTOBOM MMpe’, HO TOTOBOM TO/IBKO B CMBIC/IE IIOT€HLIMAIbHOCTH,
KOTOpas O/DKHA OBITh aKTyaIM30BaHa.

ATONIOH BXOJUT B MUP, KOTOPBIN HEMOCPECTBEHHO CONPUKACAETCA CO CBOE
XTOHUYECKON (IIOTeHI[MaNbHOI, XaOTUYECKOJT) IPAOCHOBOIL, ¥ TI09TOMY B 3TOM MUpe

22 I1ur. B mepeBope C.C. ABepuniiesa mo: Ilnaton 1971.
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OpaKy/IBL AaeT IyHOBIILE, POAMBILEECS HEITOCPEACTBEHHO OT 3eM/I 6e3 BCAKMX HOCPeS-
HMKOB. AIIO/I/IOH B Ka4ueCTBe CbIHa HeGeCHOro 60ra JOCTAaTOYHO OTCTONT OT ITOI OCHOBBI,
YTOOBI BCTYIIUTD B HpOTI/IBO60pCTBO C €€ IOPOXAECHUAMMN, U IIO3TOMY €ro II€PBbIM aK-
TOM CTaHOBUTCSI yOMIICTBO YyHOBIINA, KOTOPOE OH 3aMelaeT, 4TOOBI IIepeaBarh «3eBca
Henorpemmumyio Bomo» (III, 132: Aog vijpeptéa BovAnv). 3HaMeHaTeNbHO B 9TOM OTHO-
IIEHU CBUJIETETLCTBO DIMaHa:

3pmech, KaK paccKasblBAOT (eccanuiiisl, B JaBHIE BpeMeHa, KOIfa OpaKy-
7IoM eltje Biagena 6ormus lest, muuitckmit ATONITIOH OYUCTHUIICS TI0 BEEHIIO
3eBca nocrte Kposu 3mest [Tudona?, crpaxa [lenpd. 3atem cbid 3eBca u Jleto
YBEHYAI TOJIOBY TEMIIEVICKIM JIABPOM I C TABPOBOIT BETKOII B PyKe, COPBaH-
HOII C 9TOT0 )Xe fiepeBa, Ipuiuen B [lenbdel 1 3aBmajienn opakynoM™.

3mech MOXKHO YCMOTPETb CMEHY XTOHMYECKOTo Ky/nbTa 3eMmi-len aHTMXTOHMYec-
KM Ky/IbTOM HeGecHOro 6ora. JTa mepemeHa oTMedaetcs 60pp6oil 3eBca M ero Chi-
HOBEJI CO CTPAIIHBIMM MOPOXK/EHMAMM 3€M/IM-XTOHA. B ITaHe KOCMOTOHMYECKOM CMEHa
BJIaflefIblla OPaKy/la O3Ha4yaeT PafiNKaIbHYI0 I€EPEMEHY LEHTPAIbHOTO PETYINPYIOIETO
IpPUHINIIA, T. €. BCEIl MUPOBOJ CUCTeMBI. V] I09TOMy AINOJIOH, KOTOPBIII yOUBaeT 4y-
TOBMUIILE, B IIOJTHOM CMBIC/IE €CTh [JEMUYPT, CO3IA0LINII HOBBIN TUII MUPOBOI OpraHu3sa-
uuu> — He-XTOHMYECKUIL, B IIEHTPe KOTOPOI CTOUT HebOeCHBIN OOT, XOTA U CBS3AHBII C
3eMJIell B uIle CBOel cynpyru Tepsr.

CoBceM He cy4aitHo, 4To 3a rtuMHOM K Anonnony cnegyet rumH K Iepmecy, Temoit
KOTOPOTO ABJIAETCS MHULIMALMOHHBIN rite de passage ¢ Lie/bI0 JOCTVDKEHNS 60)KeCTBeH-
HOTO COCTOSAHNA. ATIO/UIOH U [epMec — CBIHOBBA IIPOTUBOCTOSIEIO XTOHY-3eMIIe Hebec-
HOro 60ra, a IoceMy IIepexofi OT OFHOIO COCTOSHMA K IPYTOMY MMeeT 3eChb 3HaueHue
OTpPbIBa OT XTOHNYECKOJ IEPBOOCHOBBI, B Pe3y/IbTaTe Yero MPOUCKXOINUT 0eXtHOHUIAUUS
MUPOCUCTeMBL. 3HaMeHaTe/IbHO, 4TO PpyHKIMY [epMeca ycTaHaBIMBaeT He 3eBC, a ATION-
noH (IV. 526 u fanee), OTTpaHNYMBAs MX OT CBOUX, T. €. ATIOJUIOH IaeT MYPY OKOHYATe/Ib-
HOe YCTpPOJCTBO, YCTaHaB/IUBas Ipefielibl, KOTOpble He MOXKeT IIepeliTu HU OfuH 60T, B
TOM 4YJC/Ie ¥ OH caM. ENVHCTBO PUTYa/IbHO-KOCMOJIOTMYEKON TeMbI TIO3BOJIAET pacCMaT-
puBath Tpy ruMHa — K Anonnony Jenoccxomy, K Anonnony Hugutickomy, K Tepmecy — xak
CBOETO pOfia TPUIITHX, Ifie IeHTPaTbHON (PUrypoii ABsAeTcs ANOIIOH, «IpOrpaMMHOI»
peubio KOTOPOTo OKaH4YMBaeTCsA MOCNIETHI TYIMH, a [epMec Kak OBl BOBCe CTYIIEBBIBACT-
Cs1, XOTA Bpofe Obl OH ABJIAETCA 3[eCh ITTABHOU (PUTYPOIL.

[TepBeHCTBO AIO/IIOHA, EFMHCTBEHHOTO CPeAy BceX GOroB 3HAIOIETO BOJIO 3€BCa,
3ajlaeTcs TaKXKe CIIOCOO0M ero BXOXK/EHN B CTaTyC Oora: OH Cpasy BXOIMT B OTKPBITOE
mMeo2oHU"ecKoe NPOCMPAHCME0, e ero OXUAIT OOTUHMY, 32 MICK/IIOYeHYIeM XTOHIYeC-
Kol Ieppl, IpenATCTByIOIEN BCAKOMY POXKIEHNIO, KOTOPO€ IIPOMCXOAMUT He HENIOCPETC-
TBEHHO OT 3eM/IU. PKTya/bHO-3aIporpaMMIpoBaHHoe IpuobITHe 6orvuy Vinudun gaet

# Cp. ViHapy, KOTOpBIt OC/Te YOuitcTBa 3Mesi BpuTpbl, BafiaeT B yHbIHME, TIOCKOTBKY OH YOI «OpaxMaHa»,
u ucyesaet B Bofie (Maxabxapara V, 10). 10T 3Meit mepcoHNPUIMpPYeT IepBOHAYATbHOE eANHCTBO MIPa,
KOTOpOE ero yOMiiCTBO pacKa/lbIBaeT, 1 TO3TOMY OHO BOCIIPMHMMAETCS KaK IPeX laXKe CaMmM IiapeM 60ros
Vuppoit.

2 Var. hist. III, 1; uut. B nepesopge C.B. ITomskoBoit mo: dmuan 1963.

» Cp. 0 pUTyanbHOM yOUIICTBE TIEPBOCYIIeCTBA KAK KOCMOTOHIYECKOM aKTe: «pacuieHeHue [Typyum cosmaer
HOBBIIT TUIT KOCMUYECKOIT OPTaHM3ALNI — BCEJICHHYIO IIMPOKNUX IIPOCTPAHCTB, MECTO CIACEHNSI OT KOCHOTO
u 06y>xeHHoro xaoca» (Tormopos 1988, c. 351).
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3Hax U BbIXOfia 6ora u3 yTpoObl MaTepyu. borimHy oOMBIBAIOT U IelIeHAIOT HOBOPOXK-
[eHHOTo MJIaJieHIia U MPONMBAIOT Ha Hero HekTap u amBpocuio (III. 120-125). Tepmec,
II0 TIPOTVBOIIOIIOIOKHOCTY, BBIXOANUT 3 CBOE Iellephbl TaIkOM, HUKeM He BYVIMBII
(IV. 20 u ganee), ¥ IO3TOMY OH IO/DKEH IPOITY PsJ MHULMALVOHHBIX MCIIBITAaHMIL: IO~
XUTUTb KOPOB ATIO//IOHA, YCTOATH Ilepel MCKYIIEeHNEM OTBeJaTh MACO IPU XKEePTBOII-
PVMHOLIEHNN, YCIOKOUTb THEB ATIOJUIOHA U BOOUTBCA ero OIaroCKIOHHOCTH. AIIOIOH
BBICTYIIaeT 3leCh B KayeCTBe HACTaBHMKA IIPUTA3AIONINX Ha CTaTyc 6ora. ITO ero Ka-
YeCTBO PYKOBOJUTENA MHULIMALIMOHHOTO PUTYaa, [yMaeTcs, CBA3aHO C €r0 OPAKY/IbHON
¢dyHKumei. V1 B caMoM fiene, opakys 60ra Kak B JleJlax CaKpaIbHBIX, TaK U MPO(aHHbIX
CAHKIVIOHVPYET nepexod M3 OFHOTO COCTOSIHMS B [JPYroe, KOTOPBIN SIB/ISETCS LIEIbI0
VMHMLMAIVIOHHOTO pUTYyaIa®.

ATIOJUIOH Tax)Ke IPOXOAMUT MHUIIMAIUIO, HO YXKe II0C/Ie TOro, KaK OH BOIIeN B 60-
JKeCTBEHHOE COCTOsHMe. KyIbMIUHALMOHHBIM ee MOMEHTOM SBJIACTCS IPOTUBOOOPCTBO
C 4yJIOBMILIEM, KOTOPOrO 60T YOMBAET, B pe3y/IbTaTe 4ero OH IOIydIaeT COBEPLUIEHHO 0CO-
ObIiT cTaTyc cpemy OOroB, KOTOPBI NOJYEPKUBAETCA C CAMOTO Hadana TMMHa: [lo domy
3esca npotidem on — ece 6o2u u me sampeneutym. | C kpecesn c60ux no6ckaKasuiu, Crmosm
oHU 6 cmpaxe, ko0eda oM | Bausce nodcmynum u nyk c60ti 6necmauuti Hams2U8ams cma-
Hem (2-4). Kak VHppa B pe3ynbTaTe mobebl Haj 3MeeM Bputpoit cTaHOBUTCA rOCIOnN-
HOM BBICOKOTO Heba 11 1japeM OO0roB, TaK U ATIO//IOH [TOC/Ie TOOebl Hafl 3eMHOPOXK/IeH-
HBIM 9Y[IJOBUILEM CTAHOBUTCA FOCTIIOIMHOM OPAKY/a, T. €. LIeHTPaJIbHOTO PETYIMPYIOLe-
TO IIYHKTa MUPOCHUCTEMBI.

3. Tudon n dpaxava: I1I (2). K Amomnony IInduiickomy

B ruMHe roBOpUTCA O ABYX YYHOBMINAX, HO 60OpeTcsa ANO/IOH TONBKO C ONHUM
- Spdkatva (300). DTOT >KeHCKUIT pOJ, ApaKoHa, [yMaeTcs, He ClIy4YaeH M yKa3bIBaeT Ha
ocobyio cBA3b yynosmia c leeit-3emielr, T. e. Spdkarva ecTb cama 3eMiis, HepcoOHUPU-
HMPYIOmaH TO/IOC €€ XTOHNYECKUX Henp, B KOTOprX 3aj/ierarT ‘{yﬂOBI/IHIa, BBIXOOAIIVIE
BpeM: OT BpeMeH) Ha IOBEpXHOCTb 3eMmu*. IToennHOK AnojioHa, cbiHa BepxoBHOro
6ora-rpoMoBepIKIIa [IPECTABAETCS KaK LIeHTPATbHbIT MOMEHT B IIPOTUBOOOPCTBE He-
6ecHBIX 60TOB ¢ 3eMIelt, HO TOTIBKO B €€ XTOHNIECKOM acIleKTe, B KOTOPOM OHA €CThb IIPO-
V3BOLUTE/IbHIIIA TyOBIII, pa3befalolux ee Co6CcTBeHHOe HYTPO. C 9TUM XTOHNYEKNIM
HYTPOM 3eMJIV, CUMBOJIOM KOTOPOTo sBAeTcsA Taprap, 60paTcs 60ryu, oropaxusas ero
meonoii cmenoii (Th. 726: xydAkeov €pkog). ITocre aT0it 0cHO6HOI TTOOERBI ATTONIOHA HAF,
XTOHUYECKUMM CUIaMM 3eM/IM, KOTOPBIX IpefcTaBIIAeT dpakalva, IeHTp MUPOCUCTEMBI
CMeljaeTCA B CTOpOHy OIMMIMNICKUX 6OFOB I OKOHYATE/IbHO (bMKCI/IpyeTCH B pesyanaTe
60pbOBI 60XKECTBEHHBIX TePOEB € YyHOBUIIAMI.

B ruMHe HUYETrO He TOBOPUTCS O MPOUCXOXAEHMI OPAKALVA, UTO HPENCTABIIETCS
JOBOJIbBHO CTpaHHbIM, €C/In BCIIOMHUTD, 4YTO l"ecmon HyHKTya)’[bHO OTMEYaeT, OT KOro n
IZie PONWIOCHh KaXX[j0e Yy[OBMINe U Ha3BbIBaeT ero uMA: ExupnHa, Opd, cTpallHbil 3Mell
(6@tv Setvdv) n T. 1. DTa 6€3MMIHOCTD MOXKET CITY)KUTD JOIOTHUTEIbHBIM YKa3aHUEM, UTO
Spdxatva BBIIIIA HEMOCPEACTBEHHO U3 3eMHBIX Hefp. epa, oT/jaBast 4yJOBUILHOI 3Mee

% PaspienieH1e Ha “cakpanbHoe” 11 “podaHHOe” [/IA apXaldeCcKMX Ky/IbTyp ABIAETCA JOCTATOYHO YCTIOBHBIM:
BCSIKMII Y€/I0BEYECKIIT aKT ObI/I CAKPAIM30BAH U PUTYATN30BaH.

¥ Cm.: Gennep 1909.

28 Cp. omucaHme YyJOBUIIHBIX 06uTaeit 3eMHbIX Heap ¥ Tecnopa (Th. 295-336).
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TO/IBKO poxieHHoro TudoHa, BosBpalaeT 3eMjie ee COOCTBEHHOE OpOXKaeHMe. Pacckas
o poxpeHyy Tudona Ipou3BORUT BIleyaT/eHVe BCTaBKU: OH IIpepbIBaeT OCHOBHOE II0-
BECTBOBaHIe U KaK Obl YBOJUT €T0 B CTOPOHY, Belb AIIOJIOH yOMBaeT TOIbKO OFHO YyHO-
Buie, dpaxatva. O ToM, 4To nponcxoput ¢ TrdoHoM mocse rudemy ero BOCIUTATeTbHN-
I1bI HUYETO He TOBOPUTCA: OH KaK OBl MCYe3aeT, CIOBHO IOITIOLIEHHDII 3eMIelt.

Bce ucrounmnku cornacusl, yto Tudon mpoucxomut ot 3emmn. Y lecuopa: Ilocne
moeo xax Tumanos npoeran yxe ¢ neba Kponuon, | Mnadwiezo mexndy demvmu, Tugoes,
3emns-eenuxanuwia | Ha ceem poouna, omoasuiucy o6essmusm Tapmapa cmpacmuoim (Th.
820-822); y Scxmma Tudon — ynyevig (Prom. 353: pox/eHHBbII 3eMiiell); y AIIO/IONO-
pa: «ITocie Toro xak 6oru ofep>xany nodeny Hafi TUranTamy, les, BocnblIas elre 6onee
CIWIBHBIM THEBOM, codeTanach ¢ TaprapoM u pogwia B Kumukun Tudona» (Bibl. I, vi,
3). Takxe matnHcKue aBTopbl (OBuguii, [urud, AnToHNH JInbepa) coracHsl B 3eMHOM
npoucxoxaernn Tudona. Heckonpko KypbesHyio Bepcuio coobmaer Imrun: «Tartarus
ex Tartara procreavit Typhonem» (Fab. CLII: Taptap ot Tapraps! nopogun Tugona), T.
e. oT caMoro cebs, HO caMm 1o cebe TapTap ecTb BHyTpeHHee COfiep>KaHMe 3eM/IV WIH,
BEpHee, H0/10CHb, 3aII0THEHHAs! YyOBUIIAMMA.

B rumue Tudon Takxe poxaeTcs HEIIOCPENCTBEHHO OT 3eM/IN. [epa sABAeTcs pu-
myanvHoli, a He peanbHOI MaTepbio TudoHna. OHa ero yChIHOBNIAET, 6eps Ha PYKH, M TYT
e OTflaeT 06paTHO 3eMJIe B JIMIle 3MeM-IIpOpUIIaTeIbHULIBI OpdKatva. B rpeyeckom Tekc-
Te OTYeTIMBO 0003HaYeHa PUTYa/IbHASA IOC/IENOBATENbHOCTD YCHIHOBICHNA:

1] & £tex’ olte Beoig évaliykiov olite BpoToiot,
dewvov T apyahéov te Tvpdova, mijpa Ppotoioty.
avtika Tovoe AaBodoa fowmig mdoTvia Hpn

ke Emetta PEpovoa Kak®* kakov: 1 §' vmédekto

Ta poANIa H1 Ha 6OTOB IIOX0XKET0, HI Ha CMEPTHBIX
y>KacHoro crpamrHoro Tudgona, HecyacTbe IS CMEPTHBIX.
Totuac ero B3sB Bonookas rocrnoxa lepa,
OT[Ia/Ia 3aTeM, IIPMHECS KO 37I0MY 3/10€; Ta IPUHAA.
(351-354: TOCIOBHBIIT IIEPEBON)

B mepBoM cry4ae fj, KOTOpOe 37ech BBIIOHAET GYHKUMIO YKa3aTebHOIO MeCTO-
UMeHMs 3-TO JIMLA X. p. ma, Bpofie Obl oTHOCUTCA K Hpr), HO TakKe MOXeT OTHOCUT-
ca k Tala. Bo BTopoMm oHO Bpofie 6B OTHOCHTCA K SpdKalva, HO 3/1eCh UMEIOTCSA COMHe-
Hys. Cllefya pUTyanbHON JIOTVIKe, eCTeCTBEHHO ObIIO OBI IIPEAIIONOXKUTD, YTO M B 3TOM
clydae 1| yKasbIBaeT Ha 3eMJII0, OT KOTOpoIi [epa momyumia cTpaurHoro «CbiHa». 3eMiLst
CYMTANACh eAMHOI MaTepbi0 BCEX CYIIECTB, YeJIOBEYECKUX U HeYeIoBeYeCKIX, KOTOpas
HOPOXKAAeT UX M3 caMoil cebs 6e3 ydacTusa My>KKoro Hadana”. B pacckase o poxxgeHun
Tucdona MbI MMeeM KIACCUYIECKMI 0Opasel; XTOHMIECKOTO PUTyasaa MOMYYeHNs ChIHA
HETIOCPENCTBEHHO OT 3€M/IN-MaTepun 6e3 y4qacTyA MYXKCKOro Ha4daja, LEHTPa/IbHbIM
9JIEMEHTOM KOTOPOTO 6b11 HeHOCpeHCTBeHHbIﬁI KOHTAKT >I<ena101uel7[ IIONTy4YNTDH CbhIHA

# O6 OTHOIIEHNAX 3EMJIM, )KEHIIVHbI U IUIOJOPOAYs B apXandeCKMX MpeACcTaBAeHNAX u putyanax cM.: Eliade
1988, VII, rae ykasbIBaeTCA TakKe OCHOBHAA JMTEparypa 10 9ToMy Bonpocy. Ocobo crefyeT oTMeTUTDb
K/IaccuyecKoe NccefioBaHme o Kynbram semyn: Dieterich 1925. Ha Hero rmaBHbIM 06pa3oM cchlmaeTcs Onu-
aje.
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JKeHIIVHBI C 3eMJIell. DTOT XTOHMYECKUII ¥ PUTYa/IbHBIN XapaKTep paccKasa, JyMaercs,
BITOJTHE CO3HABAJICA COCTABUTE/IEM TEKCTA, HO OH IIPH/AeT eMy SBHYIO aHTUXTOHIYECKYIO
HaIIPaBJIe€HHOCTD, IOTYePKMBasA T€M CAMBIM aHTUXTOHIYECKMIT XapaKTep IMMHA U PUTY-
aj1a, B KOTOPBI OH BXOANIIL.

B 5TOM aHTMXTOHIYECKOM KOHTEKCTE [Ie/TaeTCsI OHATHBIM IIPUCYTCTBUE paccKasa
0 pOXKJeHVM YyRoBMIIHOTrO TudoHa, chiHa 3eM-Iepsl, XOTS OH U BBIIaJaeT U3 OCHOB-
Horo nosectBoBaHMA. OH VIMeeT BIIOJIHE ONpee/IeHHYI0 CTPYKTYPHYIO (PYHKIIMIO: POX-
[leHVe YY[OBUINA IPOTMBOIIOCTABIACTCA POXKAeHMIO Oora. ONmosunys peanmsyercs
IpeX/je BCEro Ha PUTYanbHOM ypoBHe. [epa obpaiaeTcs ¢ MonbboIt K 3eMite, a TakKe K
6oram-Tnuranam, oburaonuMm B TapTape, OT KOTOPBIX, IIO €€ CTI0BaM, IIPOUCXOAAT TIOAU
u 6oru (III, 334-336). B atom obpaiennn 6OrMHM BIIOTHE BBIPAXKAETCSI XTOHUYECKOE
[peACTaB/IeHNe O IIPOMCXOKAEHNN OOr0B 1 JIIOfiEN, KOTOpOe BOBCe He 00s13aTe/bHO pas-
IersieTcs omuMImiickyMu 6oramu. bojee TOro, 0HO OKa3bIBaeTCs JTOXKHBIM, IOCKONIBKY B
pe3y/bTaTe COBMECTBIX YCIINIL 3eM/IN M 3aK/II0YEeHBIX B TapTape XTOHMYECKMX CYIeCTB
HOPOXXIaeTCsA YyLOBUIIHBIA Tr(OH, KOTOPBIIL, 110 3aMbICTy [epbl TO/DKeH 3aMeCTUTD He-
6ecHoro 6ora 3esca.

3atemM [epa ygansercs ot 60ros, IpebbIBas B CBOMX XpaMax, T. €. B 3aKPbitnblx Mec-
max, o 06pasIy XTOHNYECKIX CYIIeCTB, KOTOpble OOMTAIOT B Ielepax, B ITTyOuHe 3eM-
NV, TAe OHA IIPMHMMAET XePTBOIPUHOLIEHN, KOTOPBIMY, HaJlO JyMaTb, IUTAaeT Yy[0-
BUIIHBI 3apopbiil. CyllieCTBEHHO OTMETHUTD, YTO OKMAaHVe 00ellaHHOTo 3eMJIeil ChIHa,
U3MepseTcs TOYHBIMM BPEeMEHHBIMY CpoKaMy (MecsIbl, JHYU, BpeMeHa roga: 349-350),
YTO TAKKe, IYMaeTCs, YKa3bIBaeT Ha PeasIbHbIN apXadeCKUil pUTyas, CIy>KMBIIVI MO-
[eNbIo I 3TOro onmucanusA. B saBepimenue nukna Iepa poxpaeTr 4yfoBuile, HO He OT
cebs1 HeIIOCPEeICTBEHHO, a OT 3eM/IN, YCHIHOB/LAA €TO 3aTeM IIOCPefCTBOM PUTYaTbHOTO
B3ATHA Ha PYKIL.

Bcé aro Iepa coBepuraeT B OIHOYECTBE, B HEONIPEMIEIEHHOM MECTE, KOTOPOE €CTh
XTOHMYECKOE He-mecto. EMVHCTBEHHOM CBUJIeTENbHUIIEN STUX PUTYanbHBIX JeMCTBUIN
ABngercs 3eMd. JIeTo, oXnpas poXaeHNs AIO/UIOHA, IIepeMeIaeTCs ¢ Mecma Ha mec-
Mo, co3[jaBas TeM CaMbIM OTKPBITOE IIPOCTPAHCTBO, IPOTUBOIIOIOKHOE XTOHINIECKO
3aMKHyTOCTU. BooOmie nBIDKeHMe 6ora Bcerga O3HadaeT CO3JaHVe HOBOJ IPOCTPaHC-
TBEHHOJ CUCTeMBI. 3[jech JOCTaTOYHO BCIIOMHUTD MU O Tpex Inarax Bumny, 6maropa-
PsL KOTOPBIM IIPEOROJIeBAETCA AEeMOHMYECKas 3aMKHYTOCTb M CO3[AeTCA TpeXdacTHad
CTPYKTypa MMpa. Bemmdeckuil I'MMH NOZYepKMBaeT 3TOT KOCMOTOHMYECKMII aCIIeKT
pesuusa Bumny, Komopuiilt usmepun semmuvie npocmparcmea, | Komopuwiii yxpenusn eep-
xHee oOugee wcunuuie, | Tpunool waznys, (on,) danexo udyuuti (Pueseda 1, 154: nepesog,
T.4. EnusapenkoBoii). [pedeckre Mudbl, B KOTOPBIX OOIM MM 60>KeCTBEHHBIE CYIIec-
TBa, Bpofe KpbimaToro koHs Ileraca, 06uzaimcs, Tak)ke BO3MOXXHO BO3BECTU K KOMO-
roHI4eckoMy apxetnmy™’. B geipkenvn JleTo, MMeromnieM CBOell Ie/blo pox/eHme 60ra,
KOTOPBIII JO/DKEH CTaTh B LIEHTPe OMMMIIMIICKOJ KOCMOCUCTEMBI, OH IIPOCMAaTpIBaeTCs
JOCTaTOYHO OTYETINBO.

% TTonsiTne apxeTuIa yHOTpﬂﬁnHeTCH HaMM B 3HAYEHUY UJieaIbHON MOJIENN, He CBA3aHHOM C MHAMBU/Ya/IbHBIM
VTN TICUXOJIOTMYECKUM OTIBITOM, a ONIPefienAeMOl MICKIIYUTENDHO PUTYA/IbHONM CUCTEMOIL, BHYTPY KOTOPOIi
OHa peanuayercs. Ecmm oTcyTcTByeT puTyanbHas MOeNb OTIIA, TO OTCYTCTBYET TaK)Ke IIOHATHE 00 OTIie KaK
HOCHTEIe OIIOOTBOpsitomiero cemeny (cM.: Malinowski 1927), 1. e. He OIIBIT OIIpefie/iseT PUTYANTbHYIO CXeMY,
a 3Ta MOCTIefHASA KOHCTPYUpPYeT peasbHOCTh BO BCEX ee acIeKTax.
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JleTo ocTaHAaBIMBAETCS B IIPENENbHOI TOUKE, KOTOPas CTAHOBIUTCS LIEHTPOM MIpa,
YTO MOfYePKMBAETCS OCTPOBHBIM ITOIOXKEHVEM MeCHd, TTie FOKEH POJUTHCA 60T, a Tak-
XK€ TeM, YTO POXK/eHIEe IPOMCXOANUT OKOTIO depesd. CoueTaHme TPeX I/IEMEHTOB — MOPS,
OCTpOBa I I€pPE€BA — YKA3bIBAET HA TO, YTO 31€Ch MbI IMEET LEHTP MIPA, I B 3TOM LIEHTPE
nponspacraetT Muposoe gepeBo’’. Takum o6pa3omM, poxjieHue 60ra MPOVICXOANT B IIPO-
CTpaHCTBeHHOﬁ TOYKE, KOTOpasA CTAHOBUTCA LIEHTPOM MMpa. borunsa poOXxnmaer Amnonno-
Ha B IIPUCYTCTBUM APYIUX 6OFI/IHb, "3 KOTOPBIX HA3BIBAIOTCSA CaMbI€ Ba>KHbIE: cDeMI/IJIa,
Pes, [Inona, Ho oguepkuBaetcst 4to 6bum Tam dAAo T dBdvatan (95: apyrue 6eccmepr-
Hble), 3a uckaodeHyeM lepsl u 6oruuu Mmidun, kotopyio [epa XMTpOCTDIO yep>kuBaa,
9TO6BI 3a/iepXKaTh pOXKAeHMe ATIOIOHA, sIBTIeHMEe KOTOPOTO ele 6ojiee COKPaTuiIo Obl
XTOHMYECKYIO cepy, KaK 9TO IPOMCXONUT MOCTIE ero MOoefMHKa ¢ dpdkatva.

[Mepememenne Vmpun us xroHndeckon cdepsl, nepconnduumpyemoit Iepoii, B
CTOPOHY JIeTO IPOMCXOANT C YAMBUTEIBHOI JIETKOCTBIO M €CTECTBEHHOCTBIO. V] B camoM
neine, B XTOHMYECKOM CQ)epe Fepbl HET OBJDKEHNA, a IIOCEMY, BXOAA B IPOCTPAHCTBO, OT-
KpbiTOe ABIDKeHueM Jleto, Vimudus 6scTpo mepemelaeTcs: BMeCTe ¢ GOrMHel-BeCTHN-
neit Vpupoit. MOXXHO IIPefIIONIOKNATD, YTO U BCE APyrue OOIMHY OKa3bIBAIOTCA OKOJIO
Jleto, moc/ie TOro, Kak OHa OTKpPbLIA BOKPYT Ce0s MpoCmpancmeo posioeHus:, KOTopoe
AKTYa/IM3NpPyeTCsa B MOMEHT BXOXKIEHVIS B HETO 6ora.

OTMevarTCcsa BCe MOMEHTBI POXneHNA Anonnona. Mo>xHO IIPpEAIIOIOKNUTD, UYTO U
3[0€Ch B Ka9€CTBE€ MOJEIN CITY>XXKUJT peaanbH?[ putyan He XTOHNMYECKOro TUIIa, CTOSIBILINIA
B ONIIO3NINN K XTOHNYECKOMY PUTYANTy POXAEHNA HEIOCPEACTBEHHO OT 3€MIJIN. Jleto
OXBAaTbIBAET [IEPEBO, CTAHOBUTCS Ha KOJIEHM — He Ha TOMYI0 3eM/IN, a Ha AELU®dVL LaAakd
(118: MATKMII TPaBAHUCTBIN JIYXKOK), Ha KOTOPBIL suinpuieusaem (119: €0ope) Mnapmenert,
a He IIPOCTO IIACCUBHO MafIaeT, T. €. ero BIDKEHNe C CAMOTo Hadajla akmueHo, IpefBelas
¥ 3a/jaBast ero HOCIEeNYIOLYI0 GYHKIMIO.

Borunu cpasy ke OTpBIBAIOT 60)KeCTBEHHOE AVTSI OT 3€MIIN, XOTSI U Y/Ibl0a0u4eiics
(118: peidnoe) 1 61aroCKIIOHHOI, OMBIBAIOT €T0, 067IeKaloT 6eIoil TKaHbI0, HO TIPU STOM
He [I03BOJISIOT eMy IPUO/IV3NTHCS K MaTepy, KOTOPas OCTIe POX/EHsI IIPOJO/DKAET He-
cTi B cebe XrmoHu4eckuii snemenm, C KOTOPbIM OOT HUMKAK He JO/DKEH COIPUKACAThCA.
W Tonpko 1mocre BKYIIECHNA NNINN 60roB AIOIOH OCBO60)KI[3.€TC}I OT CBA3bIBABABIINX
€r0 OJEX[, NPENATCTBOBABIINX, HAJO0 NYMAaTb, BXOXKIEHNIO B COIIPMKOCHOBEHNE C 3€EM-
JIell ¥ MaTepblo; BCTaeT Ha 3eMJII0 U MOJMy4aeT aTpUOYTH CBOMX (PYHKLIMIL, IPOM3HOCH
puryanbHyo popmyny: Ilycmo nodadym mie usoeHymuiii 1yK u ntobe3nyio aupy. | JIoosam
Ha4Hy npopuuamo A peuierHva HenoxHole Sescal (131-132: ein pot kiBapic e @iln kal ka-
pmoda toa, / xprow & avBpdmoiot Atdg vipeptéa PovAny).

Kudapa 3mecp He IPOCTO CHMBOMM3UPYET OPAKYIbHYIO (PYHKIMIO, HO SIB/SIETCS
UHCMPYMeHIOM, TIPU TIOCPENCTBE KOTOPOro COOOIIIaeTCs BOLA BEPXOBHOrO 60ra, a rmoce-
MY TaK)K€ IIO9TUYIECKOE VI MY3bIKa/IbHO€ VICKYCCTBO €CTb HE IIPOCTO BOCII€EBAHNE ,T_[CHHI/IIV/I
6OTrOB U repoes, a COOOIIeHNE TTIOAM BOMM GOTOB, HO B crienmduaeckoit hpopme muda.
CoenyHenne kudapsl ¢ IyKoM 60/1ee 4eM eCTeCTBEHHO, BEfb U YK B HEKOTOPOM CMBICTIE
€CThb My3bIKaTIbeII7[ VMHCTPYMEHT, a T€ETVBA — CTPYyHA, KOTOpasA M3NAET 3BYK, pealn3ya
PV TIOCPEACTBE CTPebl BOIIO 6ora.

3 Cm.: Torropos 1987, c. 398-405. PoxxzieHne 6ora Iof AepeBOM M MOCPEAN MOPS TAKKe CIefyeT apXeTUINn-
YecKol MOfienu: Myfipell MapkaHfiess B CBOeM CTPaHCTBIM IO TIepBOOBITHOMY OKeaHy co3epliaeT Buiny kak
60>KeCTBEHHOE ANTSI, UTPAIOIlee B OGMHOYECTBE 1107 MupoBbIM fAepeBoM (Zimmer 1993, p. 41, ¢ cbUIKOIT Ha:
Matsya Purana, CLXVII, 13-25).
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C MOMCEHTA, KOorga Arnonnon HOHY‘{aeT KI/I(i)apy n 1yK, OH HAa4YMHAET CBOE BIIKE-
HJIe TI0 OTKPBITOMY IIPOCTPAHCTBY, KOTOpOe 00T cakpalusyeT, OIpefe/ss ero abCcomoT-
Hble ITapaMeTpbl. YOMIICTBO YyIOBMINA, IIOPOXKIEHHOTO 3eMilelt, 0603HauaeT nepeMeliie-
HJ€ CaKpajbHOI'O LEHTpPa (B IITaHE KOCMOTOHMYECKOM U TeOFOHI/I‘IeCKOM) C JKE€HCKOro
Hayaa (3emn) k Myx)ckoMmy (cpiHy bora-rpomosepxiia). [epa cama o cebe mopoxxaaeT
cnaboro u kpusoHororo Tegecra (III, 317). 3eBc poxpaet caM 1o cebe APuHy KoTopas
npesocxoput Beex 6oros (III, 314-315). Ot Ien Iepa nmonyuaer TudoHa, poxzeHne Ko-
TOPOTO yKa3bIBaeT Ha MCTOLeHNe FeHepaTUBHBIX IOTEHLUI 3eMIi, HecIlocoOHOII Hoee
HOPOXXIaTh OOTOB, a TONBKO YYHOBUIIL. 3[eCh yrajblBaeTcs IoeMIYecKas HallpaByIeH-
HOCTb IIPOTUB XTOHNYECKUX JKEHCKUX KYHIJTOB. dTta T€HEepaTMBHAA IIOTEHOMA BOCCTA-
Ha/IMBaeTCA B pesyanaTe 3aMEUICHMA J)KEHCKOTO Havasia MY)KCKI/IM KaK HENCYEepIIaeMoro
VICTOYHMKA 9HEPTUN, HeO6XOHI/[MOI7[ I IOAAEpKaHMA KOCMMYECKON >KM3HU Ha BCeX ee
ypOBHHX, 60)KeCTBeHHOM U )KUBOTHOM.

ATIONIOH ABMAETCA MYXXCKIM 60KecTBOM par excellence. B aTom cBoeM KauecTBe OH
BbICTyIaeT B Opecrmee dcxua. 3ech IONIEMIKa ¢ XTOHUYECKMMU KY/IbTaMI JOBefleHa 10
CBOETO TParn4yecKkoro mpepena — youiicTea MaTepy, KOTopas ecTb alter ego MaTepu-3eM-
. B KOHII€ KOHIIOB 3€MHbIC €MOHDBI, apI/IHHI/H/I, IIPUMUPAIOTCA C HOBOJI alO/I/IMHNYEC-
KOJI CCTEMOIA, TI0y4as B3aMEH XpaM I KY/IbT, XOTA ¥ 3HAYNUTE/IbHO HEMTPA/IN30BaHHbII
B CBO€JI Ha4a/IbHOJ XTOHWYeCKOlI moTeHuuy. Taioke AIO/UIOH, yOMBIINIT YyJOBUITHOE
HOpOXKeHNe 3eM/IV, Ha MeCTe, Ifle OHO 0OMTaNo, CTPOUT CBOM XpaM U YCTaHAaB/IMBACT
ITumitckye UTPEL, T. €. OH OTYACTY COXPaHsAET CTapbIl XTOHWYECKUIT KYIIbT, HO KaK Oec-
HHOTHYIO TE€Hb, KOTOpas OCTa/jach nocjie Y6MﬂCTBa qypoBumia, CTHUBUIETO II0[ Tyq9aMn
conmHeyHoro 6ora Iemmoca.

B 3TOM prTyaNIbHOM KOHTEKCTE eCTECTBEHHO pelllaeTcsA BOIIPOC, 4TO cTao ¢ Tudo-
HOM II0C/Ie CMePTH ero BOCIMTaTeNbHUIBI Opdkatva. Pacckas o poxpenun Tudona, 6e3
COMHEHN, ABJIAECTCA BCTaAaBHBIM, CBOETO poIa HMTaTOf/l, YTO HUCKOJIBKO HE yMeHbHIaeT
€Tro CprKTypHOf/l OIIPaBIAaHHOCTY, HE [€1asd 9TO 3aMMIMCTBOBAaHNE ITPUXOTHIO KaKOTO-HI-
OyIb MO3IHEro Hepenucyyka-KoMImIsATopa. Beé 3necy nmogumnserca Mudo-puTyab-
HOJI JIOTMKe, Befylleil K ATIONUIOHY KaK IJeHTPy HOBOJ He-XTOHMYECKOW CMCTEMBI MIUpa.
Top>xecTBylomMil Hai YOUTBIM Yy[OBUIEM ATIO/UIOH IPOM3HOCUT B BBICLIEN CTeIeHM
MHOTO3Ha4YlTe/IbHBIE CJIOBA, KOTOPBIE BIIOJIHE PaCKPBIBAIOT KOCMOTOHIYECKOE COfleprKa-
H1e fesHuA 6ora: Home om eubenu 3noii He cnacmu mebs Hu Tugosto, | Hu snoumsrHot
Xumepe (III, 367-368: 008¢ Ti oL Bavatov ye Suonheye’ olte Topweds / dpkéoet obte
Xipatpa SuoWVLHOC), T. €. OoNIblIe HUKAKOe YYLOBUIIe, HOPOKAEHHOE 3eMIIel, He OyzeT
VIMETb IIOCTaTO‘{HOIU/I CUJIbI, ‘{TO6I)I IIPOTUBOCTOATH OJIMMITMIICKO CUCTEME Mupa, 1oc-
KOTIbe XTOHNYECKaA CTUXUA 6I)IJ'Ia IIOpa’xe€Ha n 06eCCI/ITIeHa B CaMOM CBO€M LIEHTpPE — B
ITudoxne.
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On the Structure of the Three Homeric Hymns:
To Delian Apollo, To Pythian Apollo, To Hermes

Mikhail Evzlin

The article analyses the structure of the homeric hymn To Apollo, the two parts of
which - To Delian Apollo and To Pythian Apollo - are considered as a single ritual text. The
first tells of the birth of the god, the second the birth of the monster. The olympian ritual,
performed by the gods, is opposed to the chthonic ritual performed by Hera alone, only in
the presence of the Earth, and whose result is the birth of the monster. So the god and the
monster personify here two ritual systems, non-chthonic and chthonic, which enter into
conflict between them. The victory of Apollo over the dragon signifies the victory over the
chthonic system of the world. Apollo is also a central personage of the hymn To Hermes,
which, together with To Delian Apollo and To Pythian Apollo, can be considered as part
of the single ritual cycle. In it Apollo is the tutor-guide of Hermes, who reaches the divine
condition by means of the initiatory trials.



Panagia Tricherousa
A Celtic myth among the Slavic popular
beliefs?

Patrice Lajoye

A particular type of icon, known in all oriental Christendom (orthodoxe world), shows
the Holy Mother having three hands. On the most ancient copies, the third hand is in silver.
The legend which accompanies this icon, of Serbian origin, could well be a relic of Celtic my-
thology in the Balkans.

There is throughout oriental Christendom a particularly surprising type of icon,
that of Panagia Tricherousa, in other words the «Three-Handed Virgin» or «Three-Hand-
ed Mother of God». The original of this type of icon is located in one of the monasteries of
mount Athos, the monastery of Chilandari, which has been for a long time run by Serbian
monks. The Virgin is represented holding the Child, in a classical way, but endowed with
three hands: two of them are natural, and the third is a silver one. Among the copies, it
happens that this third hand is also silver or covered with silver, but most often, this one
is represented in a natural way, as though the Virgin had indeed three arms, and therefore
three hands. Regularly mentioned in various publications, this icon is not in general ex-
plained, except when the legend which is linked to it is told.

Origin of the icon

The canonical legend, such as it is still officially told at mount Athos, is the follow-
ing:

“The legend brings back the creation of the original of the Virgin of three hands,
dating the epoch of the iconoclasm, by linking it to the personality of the great defender
of the iconolatry and creator of the byzantine theory of the picture, Saint John of Damas.
Encouraged by the emperor Leo III the Isaurian, the Caliph had ordered to cut off John’s
right hand and to throw it on a stall of the market. The saint asked that the cut hand should
be returned him, he glued it together on the wrist and addressed a burning request to the
Virgin. And by a miracle, the Virgin heard his request and healed John’s hand. As a sign
of recognition, Saint John of Damas asked a goldsmith to model a silver hand. He added
it then to the icon of the Virgin™

In the middle of the XIXth century, Mr Didron noted some variants:

! <www.mountathos.gr>. Abstract by Bakalova, 2001, p. 270.
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“According to the legend, Saint John of Damas, the great defender of pictures, had
the right hand cut off by the iconoclasts, this hand which wrote such nice apologias of
painting. Holy John of Damas, full of hope in the Virgin, approached a picture, which
represented Mary, the cut hand, and applied the stump against the lips of the Virgin. The
hand of the saint grew back as a plant under a spring breath. Since then, pictures of the
Virgin were made, in which this third miraculous hand was represented.”

The framework is only a little more simplified in comparison with the first legend,
and the hand is not glued, but has grown again as a plant.

The model of the Three-Handed Virgin entered ancient Russia only in the XVIIth
century, but very quickly became popular and now many copies are found as much in Rus-
sia as in Ukraine®. And when an English traveller, passing through Moscow at the very be-
ginning of the XIXth century, discovered one of them, he was given the following legend:

“An artist who was composing a picture of the Virgin and of her Child, found one
day that to both hands which he had given to the Virgin, a third had been added during
his absence. Assuming that some person had had a good time with this joke, the painter
erased the third hand, and, having completed the picture, closed with care the door of his
rooms. To his great surprise, he saw, next day, the third hand restored as before: then he
began becoming alarmed; but still assuming that some person had been able to get into
his room, the artist once again removed the superfluous hand, and not only did he close
the door, but he also took care to barricade the windows. Next day, going to his workshop,
he found the door and the windows closed, just as he had left them; but, in his extreme
astonishment and in his confusion, as soon as he had entered, the same change came to
meet the eyes: the Virgin had another three hands regularly disposed around her child.
Deeply moved, he began making the sign of the cross; then, as he was about to retouch his
picture, the Virgin appeared to him in person, ordered him to stop, saying to him that she
so desired to be represented.™

The legend is completely unrecognizable, re-interpreted by using a variant of the
classical motif of the “recalcitrant relic”, which continuously goes back to the place where
it wants to be kept. It is besides notable that the original icon had itself the behaviour of a
“recalcitrant relic™:

“[In Chilandari] it was put in the close of the sanctuary, in the iconostasis, among
the other pictures; but it never wanted to stay there, and came to be situated in the chorus,
in the south side, on the episcopal throne. There it still is.”®

It is no longer a matter of a severed hand (and even less of John of Damas), but sim-
ply of a not explained, miraculous appearance.

2 Didron, 1845, p. 461, n.4.

3 See for example a beautiful icon from the Cernigov country in Tui¢enko's private collection: Kolori i melodij...,
2006, n°168.

* Clarke, 1813, p. 31-32.

° Didron, 1845, p. 462.
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How did the icon arrive at the monastery of Chilandari?

Traditions answering this question are relatively unanimous: it purports to be Saint
Sava, the true founder of the Serbian church, who in the XIIth century would have brought
it back from a trip to Palestine, and then would have entrusted it to the monastery of Chi-
landari, of which he had contributed to the re-foundation. It is, however, rather amazing
to note that Saint Sava would therefore have gone and searched for an icon painted by
a Father of the Church having lived in the monastery of Saint-Sabas.® The assonance be-
tween both names is surprising. Also, it well seems that the original icon dates from the
reign of Dusan, therefore the XIVth century.” It would indeed be possible that they are
facing a late and apocryphal justification of the presence of a remarkable and unexplained
icon in a Serbian monastery. The icon in itself therefore comes probably from a Serbian
tradition. But what tradition can it be? What is its precise origin and to when does it date
back? For knowledge, it is necessary to use comparative mythology and to analyse the
legend ascribed to Saint John of Damas.

The silver hand

The most interesting motif remains that of the silver hand, substitute of a severed
hand miraculously replaced. The topic of the hand in precious metal (in whatever way
this hand is set up) is extremely rare in Slavic mythology and folklore. I know only a Be-
larussian tale in which the hero is endowed with a gold hand.® But this hand, capable of
prowess, finally has got nothing to do with that of our icon: it is not a substitute for a cut
hand, but simply of an attribute from birth, pledge of the quality of the hero, moreover
the dragon killer.

If it is necessary to find objects of comparison for our icon, it is to the Celts’ that we
can go to search for them. The best known case is surely that of Nuadu Airgetlam (Nuada
of the Silver Hand), the king of Tuatha of Danann, that is to say of the Gods of ancient Ire-
land.® Nuadu loses a hand during the first battle of Moytura, which was aimed at establish-
ing the power of the Gods on the island. He loses the kingship, because physical integrity is
an inevitable condition allowing a king to reign. But the God doctor, Dian Cécht, manages
to graft onto him a silver hand, thus restoring to him a complete physical appearance, and
allowing him therefore to spring back. It’s interesting to know that Dian Cécht’s son, Miach,
was able to put back the original hand, but only out of jealousy Dian Cécht killed him.

The parallel between the Irish myth and the Slavic legend is remarkable:

Nuadu Airgetlam John of Damas
The hand of Nuadu is cut off The hand of John is cut off
Miach puts the hand back on the arm The Virgin puts the hand back on the arm

Dian Cécht puts a silver hand in place

of the original one John puts a silver hand on the Virgin icon

Studer, 1990, p. 1303.

Bakalova, 2001, p. 271;

Glinski, 1853, t. I, p. 43fF; french translation in Chodzko, 1864, p. 225-248.
Krappe, 1932; Carey, 1984.
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Nuadu has his strict onomastical equivalent in Wales with Nudd (or Lludd) Llaw
Ereint (Nudd of the Silver Hand), but the mythology linked to this one is practically lost.

The motif is known in Brittany, in Saint Mélar life. Mélar is a prince, son of the king
Meliau. But Meliau is murdered by his brother Riwod. Riwod then sends his men against
Meélar, and these cut off his right hand and left foot, to prevent him from reigning, and es-
pecially from taking up weapons. But Mélar is a good Christian and in any case is intended
for a monKk’s career. He converts many people around him. Later, they fabricated for him a
foot of bronze and a silver hand which worked as well as the natural members."

Generally, in Ireland as in Brittany, a severed hand prevents a sovereign from reign-
ing. The Serbian legend is more pragmatic: the cut off hand of John of Damas prevents it
from writing or from painting.

The triple mother

However, John's hand is stuck together again, and not replaced with a silver hand.
On the contrary, the hand which he asks to be placed upon the icon of the Virgin is of
silver, in the same way as the Celtic prosthesis. But why give a third hand to the Virgin?

The late Russian comments on this subject are interesting, even if they do not have
traditional value: it would be a picture of the Trinity."" However it is possible to be sur-
prised by this triple aspect given to a “Divine Mother”, because it is widely known in the
Celtic domain - that is in paganism or in popular Christianity.

In Gaul, most Matronae (Mother Goddesses) appear by three on sculptures and
reliefs. The big Irish goddess, whatever is the name that we give her (Morrigan, Bodb,
Macha, Brigid, Ethne) is a triple goddess."? Brigid’s name will be passed on in that of
Saint Brigitte, who is also considered as triple in some Irish medieval texts, in memory of
the goddess of the same name." The Breton version of Saint Brigitte, «Sainte Brette», is
sometimes known with the cut off arms.™ Always in Brittany, Saint Brigitte is also Saint
Budoc protector, who before dying dealt one of his arms, as a relic, in the place where his
first establishment was."”® And Saint Budoc’s Life, such as it is narrated to us in relatively
late texts (from the XVth century), is inserted in the folktale-type AT706, «the girl without
hand», which sees its amputated heroine, before miraculously finding her hands, generally
further to an intervention of the Virgin.

Let us sum up. The Serbian icon of the monastery of Chilandari is an isolated case
in the Slavonic world: its legend cannot be satisfactorily explained by internal elements,
while its motifs meet in abundance in Celtic mythology and folklore. But this is not a bor-
rowing, which might otherwise be very ancient. It is good to recall that the current capital
of Serbia, Beograd, was called Singidunum in antiquity, a very Celtic name. And the arrival
of the Slavs in the region, in VI-VIIth century, was not accompanied by a disappearance
of the local populations, who often stayed. It is therefore legitimate to think that some ele-

1 Le Grand, 1901, p. 487-496; Bourges, 1997.

1 Clarke, 1813, p. 32.

12 Le Roux et Guyonvarc‘h, 1983.

13 Sterckx, 1974.

4 Suchier, 1884, p. LIX-LX, n. 1. The devil would have cut the arms of the saint.
1> Lajoye, 2005, p. 82-86.



Patrice Lajoye

ments of their mythology and of their folklore have been passed on, in spite of language
and culture changes.
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IManarua Tpoepyunna, KeIbTCKII MUG cpefy CTaBIHCKUX HAPOJHbIX MOBEPMiT?
Ilampuc Jlaxcya

Cy1ecTByeT 0cOOBIIT TUII MKOHBI, Ha KOTOPOIT leBa Mapus IpefcTaB/ieHa ¢ TpeMs
pyKamm. DTy MKOHY MOXXHO BCTPETUTD Y BCEX HaApOAOB IIpaBOCIaBHOro Mupa. Ha cambix
CTapMHHBIX ee KOIUAX TPeTbs pyKa — 13 cepebpa. JlereHsia, CONpOBOXKAAIOIAsA JAHHYIO
UIKOHY, UMeeT cepOCcKiue KOPHU M BO3MOXHO ABJLAETCS OCTaTKOM KeJIbTCKOI My oIornu
Ha bankanax.
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Mariborske vedute: razlagalne povedke o
mestu in okolici

Dragica Haramija

Discussed are the tales in which Maribor with its surroundings represents the setting of
the story. This type of short prose is most frequently classified under etiological (explanatory)
tales and to some extent also as legend or myth tales.

1 Uvod

V prispevku so predstavljene povedke, v katerih je knjizevni prostor Maribor z oko-
lico, upostevani so le tisti kraji, ki sodijo v Mestno ob¢ino Maribor na ozjem obmodju
mesta (in ne vsi kraji MOM), in so javno dostopne z objavo v monografskih publikacijah
(prispevki v dnevnem tisku in periodiki niso upostevani). Iz razli¢nih zapisov je razvidno,
da na obravnavanem obmocju ljudje nepretrgoma Zivijo Ze priblizno 4000 let, dolga doba
poseljenosti ter vpliv zgodovinskih obdobij in dogodkov v njih pa je razvidna tudi iz zbra-
nih povedk. Cuti se tud vpliv politeisti¢nih verovanj ter monoteisti¢nega kri¢anstva, pred-
vsem prepletanje obojega, baj¢na in legendna bitja pa so desakralizirana, v opisanih situa-
cijah so namre¢ prilagojena vsakdanjemu ¢loveskemu Zzivljenju. Izbrani naslov prispevka,
Mariborske vedute, jasno nakazuje, da je glede na obravnavano problematiko pomembna
teorija prostora. Marija Stanonik v knjigi Interdisciplinarnost slovstvene folklore (2008)
navaja, da je pri teoriji prostora mogoce govoriti tudi o pokrajinskem ali geografskem
vidiku slovstvene folklore, ki pa je pogosto zanemarjen. V ¢lanku niso predstavljena zgolj
folklorna besedila, ¢eprav jih je precej, upostevana so namre¢ tudi tista besedila, ki so jih
po zgledu zapisali znani avtorji in jih tudi objavili kot lastna besedila. Taksne postopke
ustvarjanja imenuje Marija Stanonik v monografiji Procesualnost slovstvene folklore lite-
rarizacija slovstvene folklore (Stanonik 2006: 411): » Literarizacijanje je ime izrecno za tiste
postopke v besedni umetnosti, ko literarni ustvarjalec avtorsko prenasa v svojo ustvarjalnost
sestavine slovstvene folklore: folklorne motive, stileme (folkloreme) in drugo jezikovno gra-
divo, kompozicijska pravila itn. S tega vidika jo lahko uvrstimo v teorijo o medbesedilno-
sti.« Dejstvo je, da so v prispevku prikazana folklorna besedila in literarizirana folklorna
besedila, pri ¢emer mislimo predvsem uvrs¢ena dela Jakoba Kelemine, Josipa Brinarja,
Jozeta Tomazi¢a in Oskarja Hudalesa. Slednji trije so svojo ustvarjalnost posebej usmerili
na zgodbe o Pohorju in njegovi okolici, zato se njihove povedke pojavljajo skoraj v vseh
obravnavanih prostorih Maribora in okolice.

Zmago Smitek v uvodu knjige Videnja pokrajine pravi: »Generacije nasih prednikov
so razumele govorico pokrajine na razlicne nacine. /.../ Ze na zacetku velja opozoriti, da so
nam stara ljudska videnja krajev in pokrajin tezko razumljiva brez upostevanja tedanjih
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nacel prostorjenja ali umescanja v prostor. To pomeni, da sta bila vsak kraj in njegova lega
ovrednotena glede na merila zgoraj - spodaj, suho - mokro, blizu - dalec, domace - tuje,
vidno - nevidno ..., vse to seveda merjeno s staliséa opazovalca.« (Smitek, 2007: 5). Poteze
tovrstnega prostorjenja so opazne tudi v zbranih proznih delih o Mariboru in okolici, te
etioloske (razlagalne) povedke so namre¢ pogosto zelo natan¢no locirane, in sicer tako,
da je knjizevni prostor poimenovan kar z realnim zemljepisnim imenom ali pa je vsaj opis
prostora zelo natancen. Vedute prostorov niso spremenjene, saj so iz opisov knjizevnih
prostorov jasno prepoznavni tudi realni geografski prostori.

2 Zbrane povedke

Temeljna metodoloska razvrstitev povedk se nanasa na realne geografske prostore
Maribora, saj je v vseh zbranih povedkah knjizevni prostor natan¢no dolocen: reka Drava,
Habakukova gorca (vznozje Mariborskega Pohorja), Mariborski otok, Mariborsko Pohor-
je, Pekrska gorca, Postela (Radvanje), Pristan (Lent), Studenci in Trije ribniki. V okviru
posameznega knjiZzevnega prostora so zgodbe najprej razvr§cene po motivno-tematskih
prvinah, ¢e pa so le-te podobne (kar je razvidno iz zbranih razli¢ic), obravnava uposteva
razvrstitev glede na cas izida, in sicer od prvoobjavljenih do najnovejsih, tako se tudi skli-
cujemo na ze predstavljeno zgodbo, ¢e je morebiti del zgodbe v pozneje objavljeni razlicici
enak. Zgodbe upostevajo geografsko lego posameznega knjizevnega prostora, pri ¢emer je
zanimivo, da je staro mestno jedro na levem bregu Drave, a od tam izvira le ena povedka,

Slika 1: Trije ribniki.
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vse druge so povezane z Dravo ali pa z desnim bregom Maribora do obronkov Pohorja
(Habakuk, Postela). Predstavitev povedk sledi zgoraj navedenemu prostorjenju.

2.1 Trije ribniki

Edini knjizevni prostor na levem bregu Drave so trije ribniki, kamor je locirana zgo-
dovinska povedka Krojacek resil Maribor, objavljena v delu Zgodbe iz preteklosti (1997:
21-22). Pred petsto leti, takrat so bili v dezeli Turki, so hoteli zavzeti Maribor. Ko je turska
vojska Ze stala pred mestnimi vrati, so Maribor¢ani ugotovili, da so pozabili spustiti za-
pornice, da bi mestni jarek napolnila voda. Nih¢e si ni upal do zapornic k trem ribnikom,
a se je javil pogumni krojacek, pravocasno sprostil zapornice in polni jarek je obvaroval
Maribor in Mariboréane pred Turki.

2.2 Drava

Z reko Dravo je mo¢no povezano ¢arovni$tvo, saj zgodovinski viri pri¢ajo, da so ne-
katere Zenske, ki so jih prepoznali kot ¢arovnice, utopili v reki Dravi. V enem izmed zapi-
sov v delu Zgodbe iz preteklosti (1997: 28-29) beremo, da je bil evangeli¢anski teolog Jakob
Bithner ob koncu 16. stoletja vodilni teolog, ki je vodil ¢arovniske procese v Mariboru.
Med drugim je poskrbel za obsodbo, ki je bila izvrsena 5. 10. 1580, ko so tri Maribor¢anke
(Varl, Tomazi¢, Radovanovi¢ 1997: 28-29) »zasili v vrece in jih utopili v Dravi. Tako »milo«
so jih kaznovali zato, ker niso priznale zveze s hudicem, temvel le zastrupitve, zavdajanje z
boleznijo in delanje neviht.«

Slika 2: Drava, Lent.
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Pristan (Lent) je prav tako moc¢no povezan z Dravo. V delu Zgodbe iz preteklosti
(1997:77-78) je opisan Lent, in sicer v zgodbi Maribor - pristaniSce. Lent je bil od nekdaj
sredi$¢e splavarskega zivljenja, kjer so se splavarji ustavili in se oskrbeli za pot po Dravi
proti Borlu, Donji Dubravi, Osjeku in naprej po Donavi vse do Beograda. Ohranile so se
Stevilne »bajke in legende, ki so pripovedovale o srecanjih splavarjev z raznimi vodnimi bitji
kot so povodni moZje in vodne vile, ki so nemalokrat odlocala o srecni in varni plovbi« (Varl,
Tomazi¢, Radovanovic, 1997: 77).

Drava, Sava in Soca je povedka o karakterju treh slovenskih rek, izdana v knjigi
Najlepsi slovenski miti in legende (2004: 78). Reke se pogovarjajo, katera bo prva pritekla
do morja. Sava in Soca zaspita, Drava »pa se je potuhnila in kmalu zatem tiho spustila svoje
vode v tek. /.../ In tako je Se danes. Drava se vali tiho in potuhnjeno, bistra Sava dere, a obe
napajata Crno morje, Soéa pa urno bobni skozi ozke skalnate soteske goriskih gora v Jadran-
sko morje.« (ur. Kunaver, Lipovsek 2004: 78). Ko sta Sava in Soc¢a opazili, da Drava tece, sta
se namre¢ tudi sami pognali v tek, a vsaka na svoj nacin.

Pravljica o Dravi (2005) je zgodba, ki govori o ribi¢u ter njegovi poslusnosti in do-
broti. Drava mu namre¢ pove, da imajo drugje tak kruh, ki ga v nasi dezeli ne poznamo.
Ribi¢ se odpravi na tuje, najde bogato dezelo in Dravi, v zahvalo za ribe, prinese hlebec
pSeni¢nega in hlebec rzenega kruha. Ribi¢ hlebca vrze v Dravo, ta poplavi, ko pa se njena
voda umakne, za¢neta Kliti rz in pSenica, tako dobijo nasi predniki dve slastni vrsti kru-
ha. Povedko je priredil Sasa Pergar, izsla pa je v slikaniski obliki z ilustracijami Antona
Buzetija.

Vodni moz Gestrin' je bajka Josipa Brinarja, izdana v delu Pohorske bajke in povesti
(1933: 52-55). Gestrin prebiva v vodnih vrtincih, znano pa je, da se mu splavar lahko od-
kupi tako, da mu vrze v vodo prstan, zavit v ruto. Zlatnino imajo $e posebej rade namre¢
Gestrinove spremljevalke, vodne deklice. Brinar opiSe dva primera srecanja splavarja in
Gestrina. Prvi se konca s smrtjo splavarja, saj ta ni hotel vre¢i v vodo prstana, ki ga je ko-
maj dobil od svoje bodoce neveste, zato ga Gestrin utopi. Drugi splavar komaj prezivi, saj
je namesto zlatnine vrgel Gestrinu kamencke, ko Gestrin ugotovi prevaro, potopi splav,
splavar pa se zadnji hip resi na dravski breg.

V Tomazicevi bajki Dravski vodovnik, izdani v zbirki Pohorske bajke (1990: 48-65),
ki je hkrati poeti¢na zgodba o zvesti ljubezni in mascevalnosti neusliSane ljubezni, tragi¢-
no smrt izzovejo tri vodovnikove hcere, ki se zaljubijo v zemeljske brate, splavarje. Ker
imajo ti Ze izbrane zemeljske neveste, so vodovnikove hcere uzaljene in mascevalne. Vo-
dovnikovi vrtinci povzrocijo njihovo smrt. Tomazic¢ev uvod v bajko upoveduje avtorjevo
ocaranost z naravnimi lepotami, hkrati pa postavi dogajanje in medias res (Tomazi¢ 1990:
48): »V starih Casih je Zivel v divjih vrtincih srebrne Drave povodni moz, dravski vodovnik.«
Vodovnik se poskusa pogoditi s smolniskim drvarjem, o¢etom treh sinov, v katere so se
zagledale njegove hcere. Dogovor ne uspe, zato sledi mascevanje, saj se stari drvar ves cas

! Gestrin je podrobno opisan v tej Brinarjevi zgodbi (1933: 52): »Sredi cmrka se kajkrat pokaze kustrava glava
vodnega moza Gestrina. Brada in lasje ga pokrivajo do pasa; sive ribje oci Zalostno zro iz barus. Viasih zavesla do
peci na bregu in se ogreva na soncu. Pa nog pri tem nikoli ne pokaze iz vode. A saj jih niti ne more, zakaj namesto
nog ima plavute, kot loparje velike.«



Dragica Haramija

zaveda nevarnosti, ko odhajajo njegovi sinovi na pot (Tomazi¢ 1990: 54): »Sinove in splav
je nosila srebrna gladina deroce Drave, ki je dobra, a je lahko tudi zahrbtna.« Na dan po-
roke najmlajsega od sinov, se vodovnikove héere mascujejo $e zadnji¢, v dravske vrtince
potegnejo Zenina in nevesto.

2.3 Mariborski otok

Dravska roZa (1993), prvi¢ izdana leta 1943 s podnaslovom Bajka v 126 slikah Jo-
zeta Beraneka, uvrstili bi jo lahko med povedke, ima ve¢inoma precej natan¢no doloc¢ene
knjizevne prostore: zgodba se sicer za¢ne na samotni pohorski planini, pomemben preo-
brat se zgodi pri krizpotni lipi, nato pa se nadaljuje vlimbuskem gradu in na Mariborskem
otoku, imenovanem tudi Ka¢ji otok. Star drvar, na katerega se zrusi skladovnica bukovih
drv, pred smrtjo naroci svojim trem sinovom, naj zivijo v slogi, vsakemu da sekiro, Zago in
hlebcek kruha. Po ocetovi smrti sta starej$a dva najmlajSega brata opeharila za kruh, sli so
po svetu, Ceprav jim je oce narocil drugace, potem sta ga ob krizpotni lipi oslepila, o¢etova
dusa pa je vse to gledala. Ocetova dusa je prosila Boga za pomoc¢ in drvarcku je bil vid
povrnjen. Najstarejsi sin je Sel na limbuski grad, kjer se je z zlobno gragc¢akinjo pogodil, da
ji prinese dravsko rozo,” ona pa ga vzame za moza. NajstarejSemu sinu je ocetova dusa po-
vedala, kje raste dravska roza, on je ubogal ocetov nasvet in grag¢akinji prinesel korenino,
iz katere zraste prelepa roza, vendar gras¢akinja ne verjame v korenino, zato ga da zapreti.
Srednji sin je $el za splavarja, neko¢ pa pride na limbuski grad in prosi gras¢akinjo za sluz-
bo, ona mu da nalogo, da ubije dravskega zmaja, ki zivi na Ka¢jem otoku. Tudi srednjemu
sinu se prikaze ocetova dusa in pove resitev: sin naj nastavi vedro mleka, ko pa ga bo zmaj
pil, naj mu odseka glavo. Tudi drugi sin je pogubljen, zmaj namre¢ popije mleko, v katero
se je zmeSala tudi njegova kri, brizgne vanj in ga oslepi, nato ubije. Tudi ta kazen je bila
pravi¢na, srednji sin je namre¢ oslepil najmlajsega. Tretji Zivi kot hlapec volar, za posteno
delo dobi par volov, le-ta zamenja za ¢rna psa, ki ju vodi ¢rn mozak, peklenski zlodej. Tudi
najmlaj$emu se prikaze ocetova dusa, mu da navodila, kako bo premagal dravskega zmaja,
kar mu s pomoc¢jo zacaranih bratov - ¢rnih psov (ta razkrijeta najmlajsemu svojo usodo,
glej stran 85, 86) tudi uspe. Ko se psa (brata) pokesata, postane njuna dlaka bela, najmlajsi
pa jima obljubi, da ju bo pokopal v ocetov grob in bosta tako nasla svoj mir. Limbuski
grofici odnese zmajevo glavo, ona pa mu zastavi nalogo: da bi se poro¢ila z njim, ji mora
prinesti zlato kronico kacje kraljice s Kacjega otoka. Kljub ocetovemu opozorilu gre na
kadji otok, ubije kraljico in ukrade krono: prej mu je bila sre¢a naklonjena zaradi njegove
postenosti, zdaj pa je postal morilec in tat. Kace ga napadejo, ovijejo se okrog njega, tako v
Dravi umre. Dusa njegovega oceta prosi za milost najmlajsega sina, ki je vendarle Zivel do
zadnjega zelo posteno, zato mu dravska roza vrne Zivljenje. Limbuska grascakinja okame-
ni, pohorski zlodej pa odnese svoje placilo: njeno ¢rno duso.” Najmlajsi drvarjev sin se je
vrnil na pohorsko planino, se poro¢il in zacel nov, srecnejsi rod pohorskih drvarjev.

©

Zlobna gra$c¢akinja je najstarejSemu sinu rekla takole: »Nekje na dnu reke Drave raste bajno lepa dravska roZa,
ki ima neki tako ¢udovito mocan vonj, da zaradi njega krivicen clovek umre... Jaz pa imam kamnito srce, strupe-
no, kot je kacji strup, zato se te roze mascevalke ne bojim! Nasprotno: dravsko roZo hocem vsekakor imeti vsajeno
pod mojim oknom. Pod oknom naj zraste in se razcveti dravska roZa in na mojem srcu naj poskusi svojo cudovito
mo¢, ki jo je bojda vsrkala iz nase zemlje... Njo mi pois¢i na dnu reke Drave ter mi jo prinesil« (Tomazi¢ 1993:
33).

»Limbuskega gradu Ze zdavnaj ni vec, le z zelenimi grici porasle grajske razvaline Se leze kot ogromen razvaljen
grob. Med razvalinami pa Se dandanes vidis bel steber, zadnjo gospodarico limbuskega gradu, ki jo je okamenela
bajna dravska roZa.« (Tomazi¢ 1993: 130).
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Slika 3: Mariborski otok.

Med krajsimi zgodbami o Mariborskem otoku so §tiri razli¢ice. Prvo je zapisal Jo-
sip Brinar v delu Pohorske bajke in povesti, njen naslov je Kacja kraljica (1933: 41-44).
Ta kratka varianta je zelo podobna edini daljsi varianti, Tomazicevi Dravski roZi oz. vsaj
tistemu delu Tomaziceve pripovedi, ki se navezuje na ka¢jo kraljico. Limbugka kralji¢na si
je zazelela krono kacje kraljice, ki je Zivela na Velbarjevem otoku sredi Drave. Vse mlade-
nice, ki so si drznili priti na otok, so kace pogubile, kacje kraljice se je ustrasil celo Brdavs
in za vselej pobegnil s teh krajev. Vitez iz Falske peci, ki mu je bila limbuska gospodi¢na
nadvse vse¢, si je zadal nalogo, da se do kacje krone na vsak nacin dokoplje. Uspelo mu je
priti na otok, ubiti ka¢jo kraljico in ukrasti krono. Ko je plaval po Dravi na kopno, so sle za
njim kace ter ga ovile kot bi ga zvezale, tako se je utopil. Grajska gospodi¢na se mu je pri-
voscljivo smejala, le za kacjo krono, ki se je potopila z mladeni¢em vred, je malce zalovala.
Za kazen, zaradi njenega trdosr¢nega srca, je okamenela. Na limbuski grad, ki so ga prebi-
valci zapustili in je zacel propadati, so se — v spomin na svojo kraljico — naselile kace.

Drugo kratko razli¢ico je objavil Jakob Kelemina, v njegovem delu Bajke in pri-
povedke slovenskega ljudstva z mitoloskim uvodom (1930) sta dve varianti v razdelku
Nadaljnji odmevi na Kresnikove povesti (1997: 280-282). Zacetek prve variante je opis
lokacije: »Med Lembahom in Trstenico se deli Drava v dva rokava, ki oklepata lepi in tajin-
stveni Felberjev (kacji) otok.« (Kelemina 1997: 280). Ljudje verjamejo, da na otoku prebiva
ka¢ja kraljica z dragoceno krono, kacjo kraljico pa strazi kaca strazarica. Na kadji zvizg se
odzovejo tudi druge kace in vsiljivca, ki bi hotel kaci ukrasti krono, ubijejo, ¢e pa jim zbezi,
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razgrizejo lastno kraljico. Druga varianta je podobna Tomazicevi, saj si limbuska grasca-
kinja zazeli kacjo kronico. Pogumni vitez se odpravi na kacji otok, a ga kace napadejo in
opikajo do smrti.

Gadja kraljica Oskarja Hudalesa,* objavljena v delu Zlati krompir (1968: 59-63) je
inacica Brinarjeve in druge Keleminove variante, v kateri h¢i limbuskega gospoda Zeli imeti
krono kacje kraljice. Eden od snubcev se opogumi in odide na Mariborski otok, ubije kacjo
kraljico in uspe odnesti kronico, a se kace poZenejo za njim v Dravo, ko poskusa zapustiti
otok: »Nemocen je oblezal v vodi, kamor so ga potegnili gadje. Utonil je. Njegovo telo, njegov
mec in ugrabljeno krono mrtve gadje kraljice pa je Sumeca Drava nesla kdove kam.« (Huda-
les 1968: 62-63). Hudales v svojem delu otoka ne poimenuje ve¢ Kacji otok, kar zasledimo
v drugih zapisih, temve¢ zanj uporablja sodobno zemljepisno ime, Mariborski otok.

Za zgodbo Kadji otok je v delu Videnja pokrajine (2007: 18) Zmago Smitek prevzel
Keleminov zapis, in sicer prvo varianto, v kateri je mogoce velikansko kaco strazarko zva-
biti stran od kacje kraljice samo z golido mleka.

2.4 Habakuk, Radvanje

Poznani motiv prelepe deklice, ki je za¢arana v gnusno kaco, najdemo tudi v poved-
ki Zacarana kaca, objavljeni v Tomazicevi knjigi Pohorske bajke (1990: 181-184). Rad-
vanjski svinjski pastir je pasel svinje na Habakukovi gorici. Vsak dan mu pobegne najbolj
rejena svinja, zato se odlo¢i, da bo raziskal, kam odhaja. Svinji priveze luknjasto vreco
prosa in zasleduje, kam gre. Svinja ga pripelje na dvoris¢e nekega hleva, tam pa pastirja
pricakajo tri ¢rne kace, ena izmed njih ga ogovori. Pove mu, da so za¢arane sestre in da jih
lahko resi, ¢e bo uposteval navodilo. Resitelj ni popolnoma uposteval kacjega navodila, saj
mora biti naslednje jutro trikrat umit in e pred sonénim vzhodom mora biti na kacjem
dvori$¢u. Zamudil je in le enkrat se je z roso mimogrede umil, zato je resil le eno od treh
ka¢ - zacaranih sestra, s katero se poroci, drugi dve pa ¢akata na svojega resitelja.

Tri kace Oskarja Hudalesa iz zbirke Zlati krompir (1968: 55-58) je razli¢ica povedke
Zacarana kaca, le da je navodilo resitelju deloma drugacno. Kaca naroci pastirju, da mora
biti pri njih pred son¢nim vzhodom, razlika pa je v tem, da se ne sme umiti. Ker fant zaspi,
se mo¢no trudi, da bi vendarle prisel pravo¢asno, a mu na mokri travi spodrsne, tako se
rosa dotakne njegovega obraza. Kac¢a mu pravi: »Prisel si prepozno, nesrecnez! /.../ Pa Se
obraz si si zmocill« (Hudales1968:58). Ker ni uposteval vseh navodil, resi le eno kaco, ki se
spremeni v prelepo dekle, s katero se tudi poro¢i.

Pastorka in bela Zena v zapisu Oskarja Hudalesa, objavljenem v knjigi Zlati krom-
pir (1968: 70-73) je dogajanje locirano v Razvanje, kajti »imel je nekoc radvanjski kmet dve
héeri, eno pravo héer, drugo pastorko« (Hudales 1968: 70). Njegova prava h¢i je bila osabna,
pastorka pa pravo nasprotje. Pastorka je bila veckrat la¢na, zato ji bela Zena prinese hrano,
jo dala spat na mehko pernico, podarila ji je tudi bles¢eco zlato kronico. Ker je tudi prava

* Iz Hudalesovih opisov narave je ¢utiti posebno ljubezen do te pokrajine, celo nostalgijo po naravnem okolju:
»Kako drugace je bilo na Mariborskem otoku neko¢ v davnih casih! Takrat, ko tam Se ni bilo elektrarne, ko je
razpenjena Drava svobodno drla mimo in okrog otoka dalje proti mestu, ko na otoku ni e nihce prebival, ko tja
ni vodil noben most ...« (Hudales 1968: 59).
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Slika 4: Mariborsko Pohorje.

h¢i hotela imeti lepo kronico, se je odpravila iskat belo Zeno, ta pa z njeno nadutostjo ni
bila zadovoljna, zato ji kronice ni dala. Prava h¢i vzame pastorki krono, a se tudi tokrat v
dogajanje vmesa bela Zena: pastorki vrne krono, ki ji je nihée ve¢ ne more sneti, in ta jo je
menda nosila celo Zivljenje.

Po motivih Hudalesove pravljice je pod istim naslovom izsla tudi slikaniska vari-
anta, ki sta jo priredila Sasa Pergar in Jasna Branka Staman, slikanico je ilustrirala Mojca
Cerjak. Osnovna tema je enaka kot v Hudalesovi pravljici, le da je ta varianta razsirjena,
predvsem bolj natan¢no so opisane bele Zene, njihov odnos do Zivine, pomo¢ kmetom in
molza mleka. Pastorka in njena polsestra sta opisani enako ¢rno-belo: pastorka je blaga in
dobra, prava kmetova h¢i pa hudobna in prevzetna. Tudi v tej varianti héi vzame krono
pastorki, a ta ob njenem dotiku pocrni, zato je ne mara. Pastorka spravi krono v skrinji-
co in ne njej ne njenim otrokom in mozu ni nikoli ni¢ manjkalo. Prava h¢i pa je menda
izgubila vso lepoto in $e zdaj blodi po pohorskih gozdovih, da bi dobila od bele Zene od-
puscanje za svoj napuh.

2.5 Mariborsko Pohorje

V knjigi Pohorske bajke in povesti je Josip Brinar objavil legendno povedko z na-
slovom Sveti Bolfenk in Areh (1933: 5-11), v kateri omenja zidavo $tirih cerkva, in sicer
na Arehu (posvecena Henriku), Veliki Kopi in severnem Pohorju (ti dve sta posveceni
sv. Bolfenku) ter na juznem delu (Kunigundi). Brinar pise, da so cerkve gradili Pohorci v
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zahvalo puscavniku Bolfenku, njegovemu varovancu in pobozni Zeni, dogodke pa opremi
tudi z letnicami, kajti vse skupaj naj bi se dogajalo okrog leta 1000 (Brinar se sklicuje tudi
na zgodovinske dogodke). O cerkvi Svetega Bolfenka pa je pisal tudi Joze Tomazi¢, in sicer
Zlodej sezida cerkev iz zbirke Pohorske bajke (1990: 103-112), ki je legendna povedka. O
zidavi cerkve sv. Bolfenka na Pohorju ter o pus¢avniku Bolfenku, tega je pot slu¢ajno zane-
sla na sen¢no stran Pohorja in presenecen je ugotovil, da na tej strani ne Zivijo ljudje, niti
ni nobene cerkve, je Tomazi¢ zapisal drugacno razli¢ico od Brinarja. Bolfenku v sanjah
bog namigne, naj sklene s peklens¢kom kupcijo: peklenscek bo s svojimi pajdasi zazidal
cerkev, v zameno pa mu bo pusc¢avnik dal duso prvega romarja. Prvi stopi v dograjeno
cerkev volk brez duse, kar peklens¢ka hudo ujezi, zato Se zdaj vsako no¢ podre kaksen
kamen iz cerkvenega zidu in v zidu zija vse ve¢ja luknja.

2.6 Pekrska gorca

Hudalesova povedka Zacaranci v Pekrski gorci iz zbirke Zlati krompir (1968: 49-
52) je motivno precej podobna Tomazicevi in njegovi zgodbi o svinjskem pastirju, obe sta
uvr$c¢eni med povedke, katerih dogajalni prostor je Habakuk, vendar v tej zgodbi ne gre
za metamorfozo kace v dekle oz. pomoci pri njenem odc¢aranju. Bogati kmet, ki je imel
v lasti tudi Pekrsko gorco, je imel pastirja Muleja, ki je naenkrat zacel vsak dan izgubljati
po enega prasica. Hlapec postane pozornejsi in ugotovi, da je ena od svinj $e prav posebej
nemirna, zato priveZe na njen rep svoj bi¢ ter ji sledi, ko ta odtava v gos¢avo, od tam pa
v podzemeljsko jamo pod Pekrsko gorco. Tam ga pric¢aka »vitka, v snezno belo tancico

Slika 5: Pekrska gorca.
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oblecena Zena«, ki z drugimi zacaranci Zivi v podzemni jami, in mu pravi: »Zal se danes
ni posrecilo. Ce bi si tedaj, ko si se spotaknil ob potoku, zmocil ali umil obraz, bi danes bili
reseni.« (Hudales 1968: 51). Ker je Mulej dobrega srca in bi rade volje, ¢e bi le vedel, ugodil
zenski, ga ta kljub temu, da ni njen resitelj, nagradi s tremi pestmi zlata. Mulej je gospo-
darju poplacal vse izginule prasice in Se mu je ostalo dovolj bogastva, $e vedno pa je ostal
svinjski pastir (Hudales 1968: 52): »Cudno je le, da od tedaj ni izginila nobena vec.«

Slovenska Kalvarija, Brinarjeva zgodba iz Pohorskih bajk in povesti (1933: 20-25) je
razlagalna povedka, deloma sodi tudi med legendne povedke, ki govori o nastanku Pekr-
ske gorce. V zgodbi se hudi¢ pogodi z Bogom, da mu ta preda oblast nad Maribor¢ani in
Podpohorci, ki so zelo gresno Ziveli. Marija, sveti Areh in sveti Bolfenk prosijo Boga, naj
bo milosten do Podravceyv, saj niso vsi razuzdani in gre$ni, Bog jim ponudi resitev (Brinar
1933: 22): »A rogacu rogatinu sem dal oblast samo do drevi, do polnoci. Dotorej ga Se lahko
kaj zamoti, da uro zamudi, mu nakana spodleti.« Vsi svetniki se trudijo resiti Maribor:
hudicu na poti, ko s skalo na plecih hiti, da bi z njo zajezil Dravo in tako naenkrat umoril
vse Mariborcane, delajo viharje, mocvirja, mocan veter, a ni¢ hudica ne ustavi. Tik pred
polno¢jo stopi predenj Marija, ki je vse bregove Drave zavarovala s solzami nedolznih
prebivalcev, nevidni §¢it solz pa hudic¢a ustavi. Zaveda se, da do dravskih bregov ne more,
zato se odlo¢i in na slepo vrze skalo in upa, da se bo ta vendarle zagozdila v reki, a »pecina
ne doseze Maribora ne Drave. Na ravnici pod znoZjem Pohorja se je zapicila v zemljo in je
ostala tamkaj do nasih dni« (Brinar 1933: 24). Ura odbije polno¢, hudobec zgubi oblast
nad mestom - kakor se je z Bogom pogodil - gola skala sredi ravnine pa je postala romar-
sko sredi$ce, na katerem so hvalezni mes$cani postavili cerkev Mariji v zahvalo. Na mestu,
Kjer je hudi¢ odkrhnil pohorski vrh, pa je nastalo jezero.

Dusica Kunaver je v knjigi Slovenska deZela v pripovedki in podobi (1991: 86) prire-
dila povedko z naslovom Pekrski vrh ali Slovenska Kalvarija. Zgodba razlaga, enako kot
v predstavljeni Brinarjevi varianti, kako je hudi¢, ki se je pogodil z Bogom, hotel uniciti
Maribor, predvsem pa pogubiti vse Mariborcane, ker so gre$no ziveli. Domislil se je, da
bi poplavil mesto, zato je utrgal vrh Pohorja. Ko je odlomljeni kos hotel zagozditi v Dravo
pod Mariborom, je srecal belo Zeno, ki se je je zelo prestrasil, zato je odvrgel tezko breme
in pobegnil. »Se danes stoji tisti odkrhnjeni vrh, kjer ga je odvrgel hudi duh; ljudje mu pra-
vijo Pekrski vrh ali Slovenska Kalvarija; na njem je cerkvica Matere boZje. V Pohorju je pa
nastalo tam, kjer je hudobec odkrhnil vrh, Crno jezero.« (Kunaver 1991: 86).

Pekrska gorca iz dela Mariborske zgodbe (1997: 11) avtorjev Valentine Varl, Dusana
Tomazica in Sasa Radovanovica je zelo podobna prej$nji, le da hudobec nima ve¢ moci,
ker odbije polnog, le do takrat pa mu je Bog dovolil pogubljenje Maribora.®

Razdelek Lovrenska jezera v delu Antona Gri¢nika No¢ ima svojo mo¢, Bog pa Se
vecjo (1994: 157) je zadnja od uvrséenih zgodb (pod stevilko 332). V Gri¢nikovi zgodbi ne
nastopa hudi¢, temvec jezernik iz Lovrenskih jezer, ki je »prijel velikansko skalo, jo vrtal iz
enega pohorskega hriba in jo z vso mocjo zalucal proti Mariboru« (Gri¢nik 1994:157). Na

> Tej inacici je dodana $e kratka zgodovina pozidave na Pekrski gorci, in sicer leta 1664 postavijo kriz, med leti
1832 - 1835 pa zgradijo cerkvico Marije sedem Zalosti.
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Maribor¢ane pa je bil jezen zato, ker so zastrupljali zrak in ker zaradi goste poselitve ni
imel ve¢ miru.

Gri¢nikov zapis je uvr$cen tudi v delo Pravlji¢ne poti Slovenije (2007: 256-257) Ire-
ne Cerar Drasler, in sicer pod naslovom Kako je jezernik odsel v pravljice.

Studenci, ki lezijo neposredno pod Pekrsko gorco, so knjizevni prostor v povedki
Vrag in njegov kozel, objavljeni v delu Zlati krompir (1968: 96-99). Zgodba ima precej
natan¢no dolocen tudi knjiZzevni ¢as: dogaja se neko no¢ leta 1800 na Studencih. Tisto no¢
je uradnik Dizma Kislih popil precej vina pri prijatelju v Limbusu, na poti v Studence pa
je srec¢al samega vraga, tega so menda v tistih ¢asih pogosto srecevali. Srecal ga je tudi neki
pohorski kmet, temu je hudic¢ zelo pomagal, da ni zamudil razprave na sodi$¢u, saj mu je
bil posodil kar svojega kozla. Od takrat menda niti vraga niti kozla niso vec videli.

Slika 6: Cerkev na Studencih, Drava.

2.7 Postela oz. Radvanje

Postela je zapis iz knjige Mariborske zgodbe (1997: 12-13), kjer so na kratko podana
zgodovinska dejstva o tem nenavadnem kraju, saj prazgodovinske najdbe izpricujejo »ne-
pretrgano prisotnost cloveka v mestu in okolici Ze od zacetka 2. tisocletja pred nasim Stetjem«
(Varl, Tomazi¢, Radovanovi¢, 1997: 12-13). Na Posteli so bile odkrite najdbe iz razli¢nih
dob, le-te hranijo v graskem muzeju in v Pokrajinskem muzeju Maribor, raziskani so teme-

267



Mariborske vedute: razlagalne povedke o mestu in okolici

lji 14. hi8, najdeni so bili tudi ostanki sveti§¢a. Zlahka si lahko predstavljamo, kako so $te-

vilne najdbe vplivale na domisljijo ljudi, ki se kaze tudi v zgodbah o postelskem zakladu.
Josip Brinar v Pohorskih bajkah in povestih (1933: 26-31) opisuje dogajanje na »ju-

trnem grebenu gorovja« (1933: 26) v zgodbi Zaklad na Posteli. V zacetnem delu Brinar

POSTELA

SEVERNA VRATA

Slika 7: Postela. Vse fotografije: Anton Ivcetic.
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opisuje, da je bila to starodavna naselbina, skozi dolga stoletja pa so tam ljudje zakopavali
svoje zaklade, ko pa so umrli, nih¢e ni vedel, kje so skriti. Radvanj¢ani se pogosto pomen-
kujejo o zakladih in vsak pozna kako mitologko bitje, ki se ga je pri izkopavanju zakla-
da potrebno prav posebej paziti (npr. Zelezni vitez, Skrbinasta coprnica, peklenska kaca).
Vsekakor se ne sme na glas povedati, ¢e kdo zaklad odkoplje, ker ga hudi¢ takoj ukrade.
Tudi hlapec Irgo je slisal o ¢udovitih zakladih in o zakleti kralji¢ni Izmeli, ki jo je pred
tiso¢ leti uklel ¢arovnik Andrija$ v spanec, dokler je kak mladeni¢ ne resi. Nekega dne je
Irgo spravljal drva na Posteli, k njemu pa pristopi Peslajnar (bitje, ki ima mosko postavo,
kocinasto telo in pasjo glavo) in mu pravi, da lahko ravno on resi Izmelo in si pridobi za-
klad, ¢e se Izmele dotakne, a mora ves ¢as molcati: Irgo se v podzemni jami ne ustrasi niti
¢rnih psov, niti ka¢, vzdih pa se mu izvije ob pogledu na srebro in zlato. Ker spregovori,
bogastvo izgine in Izmelda $e vedno ni resena.

Postelski zaklad, povedka Jozeta Tomazica iz zbirke Pohorske bajke (1990: 128-
135), v kateri je zgodba locirana v Radvanje, na pravijicno gradisce Postelo. Bela Zena dr-
varju razkrije, kako bo prisel do postelskega zaklada,® ki lezi v grobu kralja Atile: na kresno
no¢, v popolni tisini. Ker eden od kopacev spregovori, zaklad izgine (Tomazi¢ 1990: 135):
»Tekla so leta in z njimi so minevale kresne noci, ko gori in cvete tudi postelski zaklad ter se
s pogreznjeno lovsko cerkvico dvigne na povrsje. /.../ In tako lezi Se dandanes tam na Postel-
skem gradis¢u neizkopan zlati postelski zaklad. «

Zapis Oskarja Hudalesa v zbirki Zlati krompir (1968: 31-36) z naslovom Zaklad na
Posteli je dvodelen, prvi del je zelo podoben Tomazicevi zgodbi o postelskem zakladu,
drugi del pa govori o hlapcu Jergi in njegovem srecanju z zakladom, ki pa ga zaradi ¢rnih
psov ¢uvajev ni upal vzeti. Konec je enak ostalim: ker eden od iskalcev zaklada spregovori,
le-ta izgine.

Anton Gri¢nik je v treh povedkah s skupnim naslovom Irmela in postelski zaklad,
objavljeni v delu No¢ ima svojo mo¢ (1994: 212-213, zaporedne $tevilke zapisov 431, 432
in 433) zapisal tri zgodbe o zakladu. V prvem zapisu so tri razlicice, vsem pa je skupno,
da se le enkrat v stoletju dvigne na povrsje postelski zaklad, hkrati z njim pa se prikaze
zakleta in zacarana ilirska princesa Irmelda: v prvi razli¢ici bi jo lahko resila nabiralka
gob Katra, ¢e bi se dotaknila zlatih zakladov, a se je ustrasila in zbezala; v drugi razlicici so
fantje iz Razvanja kopali zaklad, a se eden od njih oglasi (kopati je treba v popolni tisini),
zato zaklad izgine; drvar Irga se ustrasi ¢rnega psa, ki strazi zaklad, in zbezi. Zaklad je $e
vedno na Posteli, Irmelda pa $e ¢aka na svojega resitelja. Ta Gri¢nikova razli¢ica je precej
podobna predstavljenemu Brinarjevemu zapisu. V drugem zapisu se z zakladom sreca
drvar, ki je slisal Ze veliko zgodb o Posteli, na kresno no¢ pa mu bela Zena pokaze zaklad,
a ker spregovori, zaklad izgine. V tretjem zapisu se pokaze postelski zaklad vsako kresno
nod¢, tisto leto pa, ko so Radvanjcani sklenili, da ga bodo s skupnimi mo¢mi izkopali, eden
od njih pozabi, da ne sme spregovoriti, zato zaklad izgine. Tretji zapis je zelo podoben
Tomazicevi varianti.

¢ Drvar je o »Postelskem gradis¢u slisal Ze toliko bajk in pravijic o strahovih, zelencu in diviem lovcu, o Zeleznem
vitezu, o carovniski stari babi in o nevidnih psih, da je vsak vecer po opravljenem delu sedel na skladovnico drv,
na lezec ploh ali pa na nov stor ter zmolil vsakokrat po en rozni venec.« (Tomazi¢ 1990c: 128).
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3 Sklep

Izbor obravnavanih besedil je temeljil na skupnem segmentu, to je da je v povedki
omenjen Maribor ali del le-tega. Resni¢ni geografski prostori Maribora in okolice so se
pokazali mestoma kot miti¢ni prostori verovanj v bajeslovna bitja, kar je pravzaprav pri-
¢akovano. V prikazu namre¢ ne gre za neke izpraznjene prostore, temvec za (vsaj ve¢ino-
ma) poseljene predele mesta z okolico, na katerega pa so ob ljudeh in njihovih navadah
moc¢no vplivali tudi mitoloski liki. Redke povedke namre¢ ves ¢as pripovedi ostajajo na
nivoju mogocega (to je realnega ali vsaj moznega), npr. zgodovinska povedka o pogu-
mnem krojacu, ki je re$il Maribor pred turskim napadom. V vecini zgodb pa se dogajanje
odvija na realni in fantasti¢ni ravni, ki skupaj tvorita celoto: sre¢anje ¢loveka z mitoloskim
bitjem, vmes$avanje mitoloskega bitja v ¢loveska Zivljenja in politeisticna (pozneje mo-
noteisti¢na) verovanja ljudi, kar pa je spodbujalo rituale. Reka Drava je za Mariborc¢ane
zivljenjskega pomena, predvsem je opisana kot reka, ki so jo uporabljali za prevoze, kar pa
je spodbujalo tudi druge gospodarske panoge, tesno povezane z reko (gostinstvo, oskrbo
z zivili, lesarstvo). V Dravi Zivita tudi bajeslovni bitji, gestrin (Zivi v vrtincih) in vodovnik
(predvsem se nahaja v brzicah), ki jima je skupno to, da jima morajo splavarji podarjati
darove, predvsem zlatnino, drugace jih pogubita. Mariborski otok je v povedkah ime-
novan kot Velbarjev otok, Felberjev otok ali Kacji otok, na njem pa zivi kacja kraljica s
krono posebne vrednosti. Otok ni poseljen z ljudmi, kdor pa si drzne napasti kacjo kra-
ljico, umre. Severni del Pohorja, ta je neposredno povezan z Mariborom, je v legendnih
povedkah omenjen predvsem kot prostor pozidave cerkve sv. Bolfenka, s kr§¢anskimi liki
pa je povezan tudi nastanek Pekrske gorce. V teh legendnih povedkah gre na eni strani
za boj med dobrim in zlim med legendnimi liki samimi (Bog, devica Marija, hudi¢), na
drugi strani pa za morebitno pravi¢no kazen Mariborc¢anov, ker so Ziveli razuzdano. Naj-
ve¢ povedk se navezuje na Radvanje, in sicer na zaklete deklice v Habakukovi gorci ter
na posteno Radvanjsko deklico, ki ji pomaga bela Zena, in na Postelo, to pa je prostor, ki
skriva starodavni zaklad. Mitoloski literarni liki v najsirSem pomenu sodijo k bajeslov-
nim bitjem narave: » Dokler so Ziveli ljudje v tesni povezavi z naravo, so v njej prepoznavali
Stevilna skrivnostna bajeslovna bitja, duhove in demone. /.../ V slovenskem pripovednem
izrocilu so se vse do danasnjih dni ohranile tudi najstarejse animisticne verske predstave iz
Casov, ko so ljudje e verjeli, da so stvari in rastline Ziva bitja.« (Kropej 2008: 198). Geo-
grafski prostori, ki so hkrati tudi knjizevni prostori povedk o Mariboru in njegovi okolici,
morebiti v sodobnem ¢asu niso prav ni¢ manj poseljeni z bajeslovnimi bitji in posledi¢no
s starodavnimi verovanji ljudi.

Viri

Brinar, Josip 1933: Pohorske bajke in povesti. Ljubljana: Uciteljska tiskarna.

Cerar Drasler, Irena 2007: Pravljicne poti Slovenije: druzinski izletniski vodnik. Ljubljana:
Sidarta.

Gri¢nik, Anton 1994: No¢ ima svojo moc, Bog pa Se vecjo: Pohorje pripoveduje. Ljubljana:
Kmecki glas (Zbirka glasovi; knj. 8).

Hudales, Oskar 1968: Zlati krompir: pohorske pripovedke in pravljice, kakor jih je povedal
Oskar Hudales. Maribor: Zalozba Obzorja.



Dragica Haramija

Kelemina, Jakob 1997: Bajke in pripovedke slovenskega ljudstva z mitoloskim uvodom. Bilje:
Studio Ro, Zaloznistvo Humar.

Kunaver, Dusica (ur.) 1991: Slovenska dezela v pripovedki in podobi. Ljubljana: Mladinska
knjiga.

Kunaver, Dusica (ur.), Brigita Lipovsek (ur.), 2004: Najlepsi slovenski miti in legende. Lju-
bljana: Mladinska knjiga (Zbirka Slovensko izrocilo).

Pergar, Sasa (priredil in pregledal) 2005: Pravijica o Dravi. Murska Sobota: Ajda, IBO
Gomboc (Zbirka Iz zibelke), ilustriral Anton Buzeti.

Staman, Jasna Branka in Sa$a Pergar 2005: Pastorka in bela Zena. Murska Sobota: Ajda,
IBO Gomboc (Zbirka Iz zibelke), ilustrirala Mojca Cerjak.

Smitek, Zmago (ur. in pisec spremne besede) 2007: Videnja pokrajine: naravni in namislje-
ni prostori v slovenskem ljudskem izrocilu. Radovljica: Didakta.

Tomazi¢, Joze 1993: Dravska roZa. Celje: Mohorjeva druzba.

Tomazi¢, Joze 1990: Pohorske bajke. Celje: Mohorjeva druzba.

Varl,Valentina, Dusan Tomazi¢, Saso Radovanovi¢ 1997: Mariborske zgodbe. Maribor: Za-
lozba kapital.

Literatura

Haramija, Dragica 2008: Delo Jakoba Kelemine Bajke in pripovedke slovenskega ljudstva z
mitoloskim uvodom. Dr. Jakob Kelemina. Ormoz: Zgodovinsko drustvo, 57-79.

Haramija, Dragica 2006: Proza Jozeta Tomazica. JoZe Tomazic: monografija. Maribor: Li-
tera, 23-67.

Kropej, Monika 2008: Od ajda do zlatoroga: slovenska bajeslovna bitja. Celovec; Ljubljana;
Dunaj: Mohorjeva.

Stanonik, Marija 2008: Interdisciplinarnost slovstvene folklore. Ljubljana: Zalozba ZRC,
ZRC SAZU.

Stanonik, Marija 2006: Procesualnost slovstvene folklore. Ljubljana: Zalozba ZRC, ZRC
SAZU.

Stanonik, Marija 2006: Sinkreti¢nost v ustvarjanju Jozeta Tomazica. Joze TomaZic: mono-
grafija. Maribor: Litera, 109-173.

Smitek, Zmago 2004: Mitolosko izrocilo Slovencev. Ljubljana: Studentska zalozba.

Smitek, Zmago 2007: Uvod. Videnja pokrajine: naravni in namisljeni prostori v slovenskem
ljudskem izro¢ilu. Radovljica: Didakta (Zbirka Zakladnica slovenskih pripovedi).

271



272

Mariborske vedute: razlagalne povedke o mestu in okolici

Maribor Views: Explanatory Tales of the City and Its Surroundings
Dragica Haramija

The subject of this discourse is the tales in which Maribor with its surroundings
represents the setting of the story. This type of short prose is most frequently classified
under etiological (explanatory) tales and to some extent also as legend or myth tales. Most
of the stories that have been preserved feature sites such as Pekrska gorca, Mariborski
otok and Postela. In the process of gathering the material it has been established that the
majority of short narratives that feature a specific location - in our case Maribor and its
surroundings - fits under folklore literature or under those narratives that are modelled
upon folklore templates, which means that they are not typical authorial texts but rather
a literarisation of the literary folklore. The basic classification of the selected works was
based on the narrow Maribor area, the stories correlating with the following real-time lo-
cations: the river Drava, Habakukova gorca (foothills of Mariborsko Pohorje), Mariborski
otok, Mariborsko Pohorje, Pekrska gorca, Postela (Radvanje), Pristan (Lent), Studenci and
Trije ribniki.



Sodobne povedke: razmisljanje o »najbolj
sodobnem« Zanru pripovedne folklore

Ambroz Kvartic¢

Contemporary legends are an important part of the contemporary folk narrative
repertoire and can provide us with vital information on processes in modern day society and
culture. They are frequently defined as an account of an unlikely event considered as factual.
The content of these stories is often placed in the modern social and cultural reality. They
reflect people’s attitude towards the current situation and the changes in their environment.
Although traditional motifs can be recognised in contemporary legends, their context is in-
fluenced by the “modernity”. In the paper a couple of stories with their interpretations are
presented, gathered in the Slovenian town of Velenje.

Uvod

Odkar so ameriski folkloristi v Sestdesetih letih dvajsetega stoletja opozorili na tako
imenovane sodobne (tudi urbane) povedke - zgodbe ki krozijo predvsem v mestnih oko-
ljih in se $irijo tudi s pomocjo medijev in drugih sodobnih komunikacijskih sredstev - se
je vmednarodni folkloristiki sprozilo veliko zanimanje zanje. Poznavanje, tj. zbiranje, ana-
liza in interpretacija sodobnih povedk, ima namre¢ izjemen pomen za nase razumevanje
reakcij ljudi na spremembe, s katerimi so sooceni v svojem okolju. Folkloristi so v svojih
analizah veckrat pokazali, kako se skozi te zgodbe (in druge Zanre sodobne folklore) izra-
Zajo in spro$cajo temeljni ¢lovekovi strahovi, frustracije, problemi, nemoc¢ in podobno.

Poglavitno vprasanje pri znanstveni obravnavi sodobnih povedk je, ali jih lahko
obravnavmo in opredeljujemo kot poseben Zanr Zanrskega sistema pripovedne folklore
in katere so tiste znacilnosti, ki jih, ¢e obstajajo, locujejo od drugih zanrov. Folkloristi¢ni
svet je pri iskanju odgovora na to vprasanje razdeljen. V znanstveni in strokovni literaturi
je bilo objavljenih Ze ve¢ vsebinskih analiz sodobnih povedk, kjer so avtorji s primerjavo
s starejsim, tradicijskim gradivom dokazali, da so »sodobne« povedke lahko motivno zelo
stare ter da so zato migracijske. Na drugi strani ima veliko zagovornikov mnenje, da so-
dobno povedko bolj kot njena vsebina definirajo (sodobni) folklorni procesi, ki jim je pod-
vrzena. Med temi procesi je najpomembnej$e vprasanje distribucije in nosilcev sodobnega
folklornega materiala ter njegovo prehajanje med razli¢nimi pripovednimi conduiti’, zelo
pomemben pa je tudi razmislek o oblikovnih (nestalnost, ohlapnost, prehajanje vsebine
na druge Zanre) pa tudi jezikovnih znacilnostih (na primer umesc¢enost v slovenski jezi-
kovni prostor) sodobnih povedk. Kot v splosnem najmoc¢nejsi argument za obravnavo teh

! Izraz je v folkloristiki tehni¢ni termin, z njim pa je oznacen niz posameznikov, ki se kvalificirajo kot spreje-
mniki in kot posredovalci povedke ali drugih oblik (pripovedne) folklore (Dégh in Vazsonyi, 1976: 96).
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zgodb kot posebnega Zanra je posebej izpostavljen odnos sodobne povedke s kontekstom,
v katerem Zivi, saj je ta kljucen za njeno interpretacijo.

Brez primerov, zbranih na terenu med njihovimi nosilci, je vsako razmisljanje o ele-
mentih pripovedne folklore prazno. V zadnjem delu besedila je tako predstavljenih nekaj
primerov sodobne folklore v Velenju s poskusom njihove interpretacije. Predstavljeni so
trije motivni tipi sodobnih velenjskih povedk: sodobne povedke, ki govorijo o kontamina-
ciji hrane pri mesarjih, o bizarnih spolnih praksah ter o kriminalnih dejavnostih velikih
industrijskih druzb. Objavljeni primeri so sicer del vecje zbirke, ki je rezultat raziskave,
opravljene v prvi polovici leta 2009. Zbrane zgodbe so motivno zelo pestre, pri analizi bese-
dil pa lahko najdemo $tevilne vzporednice z povedkami, objavljenimi v tujih zbirkah. Gra-
divo sem zbral med velenjskimi dijaki, $tudenti in mlaj$imi zaposlenimi, pridobil pa sem ga
z ustvarjanjem »umetnih folklornih dogodkov« in s pomocjo spletnih socialnih omrezij.

Raziskovanje

Po pretezno v preteklost usmerjenih raziskavah o prvobitnih sestavinah folklore so
se povojne generacije folkloristov zacele osredotocati na obravnavo sodobnega folklornega
gradiva. Delo sodobnih folkloristov je med drugim pokazalo na soodvisnost med folkloro
in njenim kontekstom, hkrati pa opozorilo na nove pojavne oblike folklore v sodobnosti,
tako v njihovi Zanrski klasifikaciji kot tudi v na¢inih njihovega Sirjenja (Stanonik 2008).
»Napacno je misliti, da industrializacija in informatika z njo /s folkloro/ nimata kaj poceti
in je le stvar preteklosti. Res pa danes v vec¢ini kulturnih okolij prav slovstvena folklora ni
ve¢ edina in ne vodilna, ampak le ena od oblik poeti¢nega zivljenja in ustvarjanja ljud-
stva.« (Stanonik 2006: 147).

V Zdruzenih drzavah Amerike se je v drugi polovici dvajsetega stoletja oblikovala
nova smer raziskovanja povedk. Med prvimi je na nove pripovedne vsebine opozorila
Linda Dégh, ki je z vrsto krajsih besedil predstavila zgodbe ameriskih studentskih naseljih
in komentirala njihovo irjenje po celotni drzavi ter iskala vzporednice med temi zgodba-
mi in tradicijskimi povedkami. Raziskovanju sodobnih povedk je verjetno najvedji pecat
pustil Jan Harold Brunvand in zanj skoval izraz »urban legend« (urbana povedka), s ¢imer
je zelel izpostaviti razliko med njimi in tradicionalnimi (ruralnimi) povedkami. Pod tem
imenom je v letih od 1981 do 1993 v petih zbirkah, ki so pozele tudi veliko zanimanje
splosne javnosti, predstavil ogromno zbranih povedk in s svojim opusom moc¢no zazna-
moval na eni strani folkloristicno znanost in na drugi popularno kulturo.

V Evropi se je zanimanje za sodobne povedke povecalo v osemdesetih letih dvajse-
tega stoletja, pri tem pa so prednjacile Velika Britanija in skandinavske dezele. Evropsko
raziskovanje sodobnih povedk sta zaznamovala navduseno zbiranje in poskusi opredelitve
novega predmeta raziskave, pri cemer je skoraj vsak avtor prispeval svoj predlog. Nasta-
lo je precej zbirk, ki so dokumentirale »novo« obliko povedk in omogocile, da so lahko
folkloristi repertoarje in tipe sodobnih povedk zaceli med seboj primerjati in dajati vecji
poudarek tudi na kontekstualno analizo besedil. Anglesko raziskovanje sta najbolj zazna-
movala Paul Smith in njegova sodelavka Gillian Bennett, §vedsko pa Bengt af Klintberg.
Sredi osemdesetih let so zaceli zbirati sodobne povedke tudi v nekaterih drugih evropskih
drzavah (Finska, Nizozemska), v zacetku devetdesetih pa sta Rolf Wilhelm Brednich in
Helmut Fischer skoraj isto¢asno objavila tudi prvi zbirki sodobnih povedk v nemskem
jezkovnem prostoru (Brednich 1990; Fischer 1991).
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V slovenski folkloristiki sodobne povedke $e niso bile delezne posebne pozornosti.
Dokumentiranih je nekaj (nedokoncanih) akcij zbiranja tovrstnega gradiva na obmodju
Slovenije, analize zbranega materiala pa ni pripravil $e nihce.

Pri nas je na sodobne povedke prva opozorila Monika Kropej, ki je v Glasniku Slo-
venskega etnoloskega drustva leta 1996 objavila kratek prispevek z naslovom Pro$nja za
sodobne zgodbe (Kropej 1996: 51). Ob tem, ko je v prispevku razlozila, kaksne in katere
so zgodbe, ki naj bi jih prispevali bralci Glasnika, je zapisala tudi splosno definicijo so-
dobnih povedk, namenjeno $ir§emu krogu bralcev, v slovens¢ini: »Verjetno ste Ze tudi vi
slifali najrazli¢nej$e zgodbe, ki so se ali pa se tudi niso pripetile, npr. o ¢udnih in nenava-
dnih potegavicinah, goljufijah, o skrivnostnih avtostoparjih, duhovih, skratka o ¢emer-
koli - tudi npr. o domacih zivalih, neznanih lete¢ih predmetih, avtomobilskih zgodah
in nezgodah, ljubezenskih avanturah ipd.« (n.d.). Kropejeva je kasneje, marca leta 2003
izvedla zbiranje sodobnih zgodb med $tudenti Univerze v Ljubljani. Rezultate raziskave,
zbirko $tudentskih zgodb, je najprej predstavila na mednarodni konferenci International
Society for Contemporary Legend Research v Kanadi, 28. junija 2003 in jih v angleskem
jeziku objavila v glasilu Foaftalenews (Kropej 2003), leto kasneje pa tudi v slovens¢ini v
publikaciji Traditiones (Kropej 2004). Med $tevilnimi Studentskimi zgodbami, ki jih je
zbrala, jih je bilo le nekaj, ki bi jih lahko $teli med sodobne povedke, na kar je opozorila
tudi sama?. Besedilo je kasneje objavila $e v mednarodni folkloristi¢ni publikaciji Fabula
(Kropej 2007).

Leta 2001 je bil v Glasniku SED objavljen pregledni ¢lanek avtorice Martine Piko-
Rustia z instituta Urban Jarnik v Celovcu z naslovom Sodobno pripovednistvo na Koro-
$kem (Piko-Rustia 2001: 65-67). V njem avtorica bralcu najprej predstavi pregled opra-
vljenega raziskovalnega dela na podroc¢ju sodobnih povedk v Evropi in ZDA, pri ¢emer
je $e posebej osredotocena na znanstveni prispevek nemsko govorecih avtorjev, predvsem
Rolfa Brednicha, in institucij v Avstriji. Iz Brednichovih del so povzete tudi kratka pred-
stavitev sodobne povedke, njena definicija ter vsebinske znacilnosti in interpretacije, ki
sledijo pregledu. Glavna misel, ki jo v ¢lanku posreduje Martina Piko-Rustia, je, da bi se
zbiranju sodobnih povedk na prostoru republike Avstrije Slovenci na avstrijskem Koro-
$kem morali pridruziti, saj zanje to predstavlja tudi priloznost za raziskovanje odnosa med
Slovenci in Nemci.

Na Oddelku za etnologijo in kulturno antropologijo Filozofske fakultete Univerze
v Ljubljani je prof. Mirjam Mencej leta 2001 spodbudila akcijo zbiranja sodobnih povedk
pri predavanjih, seminarju in vajah iz folkloristike — sprva med $tudenti na samem oddel-
ku, danes pa zbiranje poteka tudi med drugimi Studenti in dijaki slovenskih srednjih $ol.

Zanr
Med vsemi folklornimi oblikami, ki se jim je posvetila in jih opredelila folkloristika,

potem ko je ozavestila prisotnost in pomen sodobne folklore, je samo sodobna povedka
tisti folklorni element, ki Ze v svojem imenu nosi prilastek »sodoben«. Toda, ali sploh lah-

> Med njimi je bilo veliko zgodb, ki so temeljile na osebnih izkusnjah, $aljivih zgodb, tradicijskih povedk ter
ostalih primerkov folklore, ki ne ustrezajo definiciji sodobnih povedk - torej povedk, ki krozijo predvsem v
urbanih mestnih okoljih in preko lokalizirane in v sodoben kontekst umes¢ene motivike odslikujejo stanje v
sodobni druzbi in kulturi (Kropej, n.d.).
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ko govorimo o sodobni povedki kot o posebnem znanstvenem folkloristi¢cnem konceptu,
posebnem Zanru znotraj zZanrskega sistema, ki odslikuje folklorno podobo sodobnosti?

Zanr je v folkloristiki najprej definiran kot konceptualna analiti¢na kategorija kla-
sifikacije, kot sredstvo za sistematizacijo posameznih primerov folklore (Ben-Amos 1976:
XV-XVII). Posamezni Zanri so definirani s poudarjanjem nekaterih lastnosti folklornih
oblik in izpu¢anjem drugih ter so tako: »/.../ utemeljeni v realnosti, a je hkrati ne odsli-
kujejo.« (Honko 1980: 42). Taksna delitev folklornih oblik na Zanre ima veliko prakti¢no
vrednost pri pripravi zbirk in katalogov, ki olajsajo znanstveno delo in ne nazadnje komu-
nikacijo med preucevalci folklore. Med njimi je gotovo najbolj znan in uporabljan tipni in-
deks pravljic, ki ga je leta 1910 pripravil Anti Aarne, nato pa leta 1928 in v drugi izdaji leta
1961 dopolnil Stith Thompson, ter leta 2004 razsiril in za sodobne potrebe znanstvenega
folkloristi¢cnega dela prilagodil Hans-Jorg Uther. Splos$ni indeksi (katalogi), v katerih je
(bi bila) predstavljena in utemeljena tipologija povedk, so trenutno $e na stopnji osamlje-
nih poskusov in predlogov® (Stanonik 2001: 192). Enako velja tudi za tipologijo sodobnih
povedk®. Ko v folkloristiki govorimo o zanru kot o kategoriji za klasifikacijo folklore, je
obravnava sodobne povedke kot posebnega Zanra smiselna.

Na drugi strani Zanri v fokloristiki predstavljajo metodolosko paradigmo, s katero
folklorne pojave opisujemo, hierarhiziramo in diferenciramo ter jih poskusamo teoretic-
no razloziti. Taksen koncept Zanra je klju¢na kategorija v sodobni slovstveni folkloristiki
(Stanonik 2001: 195), njegova konceptualizacija pa je utemeljena na empiri¢nem delu, to-
rej zbiranju gradiva. Dan Ben-Amos je za razumevnje folklornih zanrov kot metodologkih
konceptov izpostavil tri razli¢ne poglede, utemeljene v razli¢nih znanstvenih paradigmah
skozi ¢as: zanri kot nespremenljive (stalne) oblike, kot razvijajoce se oblike z lastnimi polji
pomenov, ter kot oblike diskurza - zakljucene entitete z opredeljenimi odnosi med jezi-
kom, simboli in realnostjo (Ben-Amos 1976: XX-XXXI). Ce sodobna povedka je poseben
metodoloski koncept v folkloristiki, poseben Zanr, jo lahko razumemo samo kot obliko
diskurza, ki ga opredeljujejo arbitrarne dolocitve o njenih strukturnih, oblikovnih in vse-
binskih lastnostih. Te opisne kategorije se z empiri¢nim delom in s teoretskim razmislja-
njem neprestano spreminjajo, tako da se tudi sodobna povedka, e jo seveda sprejmemo
kot zanr, opredeljuje vedno znova in znova.

Stewart Sanderson je leta 1981 zapisal: »Sodobna povedka predstavlja eno od naj-
bolj, ¢e ne kar najbolj razsirjeno, priljubljeno in vitalno obliko folklore v sodobnosti; kar
me najbolj preseneca, je njena kreativnost, domisljija in virtuoznost, ki jo pri pripovedo-
vanju kazejo ljudje vseh vrst.« (Po Brunvand 2001: XXVII). Njena definicija je v prvi vrsti
odvisna od definicije povedke na splo$no, od katere jo na terminoloski ravni pravzaprav
lo¢i le pridevnik »sodobna« (Dégh 2001: 44). V resnici precej opredelitev sodobne po-
vedke opisuje zanr povedke® v klasicnem (tradicijskem) pomenu besede, ¢emur dodajo
umescenost v sodobni kontekst — Gary Alan Fine je na primer leta 1992 zapisal: »Sodobna
povedka je oblika pripovedne folklore, ki jo predstavi pripovedovalec svojemu ob¢instvu
v kontekstu odnosa z njim. Besedilo je porocilo o dogodku, v katerega pripovedovalec ali

* Primer poskusa kategorizacije migracijskih povedk je delo Reidarja Thoralfa Christiansna (1958).

* Kot primer Klasifikacije sodobnih povedk lahko izpostavim Brunvandovo Enciklopedijo urbanih povedk
(2001), ki predstavlja sodobne migracijske povedke v ZDA.

> Primer splo$ne definicije povedke: »Povedka, kot vemo vsi, se dogaja v resni¢nem svetu in nenavadni dogo-
dek, ki ga opisuje, ni nemogo¢ ali nepredstavljiv, lahko zveni celo verjetno. Ustreza vsakodnevnemu Zivljenju
navadnih ljudi in sodobnemu sistemu vrednot, ki ga obkroza.« (Dégh, 1994: 29).
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njemu najblizji vir nista bila neposredno vpletena in je predstavljen kot verjeten; pripove-
dovalec in publika tega vedno ne verjameta, a je predstavljeno, kot da bi se lahko in se je
resni¢no zgodilo. Ti dogodki so izstopajoci na nacin, za katerega bi lahko rekli »nenava-
dno, toda resni¢no«.« (Dégh n.d.: 45).

Vendar, kako, ¢e sploh lahko, utemeljiti lo¢evanje med sodobno in »tradicijsko«
povedko? Nekateri raziskovalci, ki vidijo »staro« in »sodobno« povedko kot dve loceni
entiteti, najprej izpostavljajo njune vsebinske razlike. Sodobne povedke naj bi vsebovale
nekatere teme, na primer grozljive, celo po$astne elemente pa tudi humorne teme, ki jih v
tradicijskih povedkah ni. Z uporabo teh vsebinskih elementov pripovedovalec sodobnih
povedk oblikuje presenetljiv zakljucek, ki je za poslusalca zanimivejsi in z njim pri njem
doseze tudi dolocen ucinek. Na ravni vsebine naj bi sodobno povedko opredeljevalo tudi
pomanjkanje odnosa z nadnaravnim, ¢eprav obstajajo tudi izjeme (prim.: Brunvand 2001:
464). Gillian Bennett na drugi strani trdi, da so lahko tako motivi kot tudi struktura in
pojavnost sodobnih povedk zelo stari (Bennett 1985: 221). To dejstvo so s primerjalnimi
raziskavami dokazali ze mnogi folkloristi; Adrienne Mayor je na primer nasla vzporedni-
ce med sodobnimi povedkami tipa »Choking doberman«® ter starorimsko zgodbo o dveh
volkovih, ki so ju ubili rimski vojaki ter v njunih trebuhih nasli ¢lovesko roko, kar je bilo
razumljeno kot znamenje nevarnosti za cesarstvo (Mayor 1992).

Bennettova sicer sodobno in tradicijsko povedko lo¢uje, vendar ne zaradi vsebinskih
znacilnosti, pa¢ pa predvsem zaradi drugac¢nega nacina posredovanja sodobnih povedk,
ki ga oblikuje posebna psihologija pripovedovanja in kombinacija fantasti¢nih elementov
in pripovedi o osebnih izku$njah, kar naj ne bi bilo znacilno za »starejsi« repertoar povedk
(Bennett 1985). Hkrati je mnenja, da so si sodobne povedke izposodile Stevilne karakte-
ristike od drugih tipov in Zanrov folklore tako na oblikovni kot na vsebinski ravni in tudi
na diahroni osi, vendar ne pove povsem jasno, e je prav to izposojanje tista lastnost, ki
sodobno povedko lo¢uje od tradicijske povedke. »Urbane povedke kazejo, kljub sodobne-
mu prizvoku, iste karakteristike kot starejsa besedna folklora. Od ¢loveka do ¢loveka se
prenasajo ustno, ujete so v tradicijo skupnosti in jih nujno najdemo v razli¢nih variantah
v ¢asu in prostoru. Ce se urbana povedka sprva zdi premlada, da bi sploh lahko dosegla
status folklore, podrobne raziskave pokazejo, da so njihove teme in cele zgodbe stare de-
setletja ali celo stoletja.« (Brunvand 1984: X).

Drugo poglavitno vprasanje pri definiciji sodobne povedke je njen odnos do resnic-
nosti; ali je njena vsebina umescena in utemeljena v resni¢nosti ter kako je predstavlje-
na in posredovana: kot resni¢na, verjetna ali neresni¢na. Osrednja zamisel velike vecine
vseh definicij (sodobne) povedke je, da ta predstavlja neresni¢no dejstvo za resni¢no. Po
Brunvandovem mnenju gre pri teh oblikah pripovedne folklore za: » /.../ v 99 odstotkih
apokrifne, a vseeno verjetne zgodbe, ki so 'predobre, da bi bile resni¢ne.’ Preve¢ so ¢udne,
preve¢ naklju¢ne in predobro zastavljene, da bi jih lahko sprejeli za dobesedno resnico
vsepovsod, kjer se pripovedujejo.« (2001: XXVIII). Ali kot je zapisal na nekem drugem
mestu: »Teh stragnih zgodb se vam ni treba bati, saj se niso nikoli zgodile« (Dégh 2001:
45). Ceprav folkloristi sodobnim povedkam priznavajo realizem v pripovedovanju (Brun-
vand 1981: 194), pa jih strogo locijo od resni¢nosti dogodkov. Déghova ugotavlja, da so

¢ Predvsem v ZDA zelo razsirjen tip sodobne zgodbe o (samski) Zenski, ki se vrne domov, kjer se njen pes (do-
berman) dusi in ima tezave z dihanjem. Odpelje ga k veterinarju, sama pa se vrne domov. Tam jo preseneti
veterinarjev telefonski klic, v katerem jo posvari naj ¢imprej zapusti hi$o in pokli¢e policijo, saj je v pasjem grlu
nasel krvav moski prst. Kasneje policija v hisi res najde vlomilca brez prsta (Mayor n.d.: 254).
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vse ostale komponente definicij pravzaprav postavljene samo zato, da utemeljijo in pouda-
rijo pogled, da sodobna povedka predstavlja neresnico kot resnico in hkrati priznava, da je
bilo vprasanje verjetjia (verovanja) nosilcev v povedano vedno klju¢no pri opredeljevanju
sodobne povedke in povedke na splosno (Dégh 2001: 46, Dégh in Vaszonyi 1976: 94).

Vprasanje kredibilnosti in resni¢nosti pa opozorjajo $e na en vidik sodobnih povedk.
Se ena od Brunvandovih opredelitev na primer pravi, da te zgodbe morajo biti neresni¢ne,
saj se enaki, po svoje bizarni dogodki nikakor niso mogli zgoditi: » /.../ na tako veliko
krajih, tako veliko tetam, bratrancem, sosedom, sorodnikom in soSolcem stotisocih po-
sameznih pripovedovalcev.« (1981: XII). Ceprav je njihova vsebina precej lokal(izira)na,
kar pomeni, da prikazujejo lokalni kontekst svojih nosilcev, pa so¢asna pojavnost enakih
motivov na geografsko zelo oddaljenih obmog¢jih, hkrati pa tudi vsebinska kontinuiteta
skozi daljse ¢asovno obdobje kazeta, da so sodobne povedke pravzaprav migracijske. To
pomeni, da njihove osnovne ideje niso omejene na le eno druzbeno skupino, eno jezi-
kovno skupino ali politicno entiteto, ampak so del §ir$e tradicije. Po mnenju Ulrike Wolf-
Knuts je migracijska povedka edina prava oznaka sodobnih povedk, saj vklju¢uje tako
geografsko (sinhrona os) kot tudi ¢asovno dimenzijo (diahrona os) (Wolf-Knuts 1987:
173). Zgoraj opisano vsebinsko prilagajanje povedk lokalnim okoli§¢inam in povzemanje
lokalnih potez kot posledica njihove oblikovne nestabilnosti in ohlapnosti jim omogoca,
da lahko prenesejo sporocilo in da z njim dosezejo Zeljeni ucinek pri svojih nosilcih kjer-
koli in kadarkoli. Glavna znacilnost lokaliziranih povedk je, da v fabuli predstavijo viden
element iz nosilcem znanega okolja (nepremicnine, materialne dobrine, tehnologija, na-
ravne poteze, pa tudi konkretne osebe), okoli katerega oscilira njena vsebina. Ta element
pa je v zgodbi dokaz, da se je opisani dogodek res zgodil, kar pove¢a moznosti, da folklor-
na oblika doseze svoj namen.

Terminologija

Prevlada angleske terminologije v strokovni literaturi o sodobnih povedkah je lo-
gi¢na posledica dejstva, da so se z njimi med prvimi in tudi sicer najve¢ ukvarjali ameriski
folkloristi. Ce so tokove »tradicionalne« folkloristike oblikovale predvsem ideje evropskih
znanstvenih tradicij, je ameriska folkloristika z velikimi teoreti¢nimi in prakti¢nimi obrati
k raziskovanju sodobne folklore tako reko¢ sama odprla novo poglavje, ostali akademski
svet pa ji je bil prisiljen slediti. Hkrati se je raziskovanje in definiranje sodobnih povedk
zacelo v ¢asu, ko je angle$¢ina dokonéno postala lingua franca tudi v folkloristiénem znan-
stvenem delu.

Na drugi strani pa je prav »mladost« predmeta raziskave prinesla terminoloske te-
zave - terminologija, ki bi opisovala sodobne povedke, §e zdale¢ ni poenotena oziroma
dogovorjena, avtorji pa v besedilih o sodobnih povedkah predlagajo $tevilna razli¢na
poimenovanja predmeta raziskave. Med predlogi najdemo izraze, kot so »Contemporary
legend«, »Urban legend«, »Modern urban legend«, »FOAF tale«, »Legend of our time«
itd. Tudi slovenski termin, sodobna povedka, je arbitraren in do sedaj §e ni dozivel nobene
refleksije o smiselnosti njegove uporabe. Ta je v slovenski folkloristiki (ko in e se o njej
sploh govori) utemeljena samo s prevodi tuje literature in s splo$no ugotovitvijo, da so te
zgodbe Zanrsko $e najblizje povedkam (Piko-Rustia 2001: 65).

Folkloristi se ve¢inoma strinjajo, da najvecje tezave pri oblikovanju terminologije
predstavlja prilastek »sodoben/-bnas, sploh ¢e predstavlja torisce za opredelitev specifi¢-
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nega folklornega zanra. Ulrika Wolf-Knuts opozarja, da je treba za pravo razumevanje ter-
mina »sodoben, predvsem pa njegove uporabe, poznati razmere in ideje v folkloristiki v
¢asu, ko so zanr sodobne povedke Sele zaceli raziskovati in ga prvi¢ poskusili definirati. Ko
so folkloristi spoznali, da folklora $e zdale¢ ni stara in preziveta oblika ¢lovekove ustvarjal-
nosti, je naenkrat postalo pomembno oblikovati novo terminologijo, ki bi opisala sodobne
folklorne pojave, ki jim do takrat niso posvecali posebne pozornosti in jih je Ze to dejstvo
naredilo druga¢ne (Wolf-Knuts 1987: 168). Enakega mnenja je tudi Bengt af Klintberg,
ki sodobnih povedk sploh ne vidi kot nov Zanr, povecano akademsko zanimanje zanje pa
utemeljuje z omejenostjo starejse generacije folkloristov, ki so ignorirali vse, kar niso bile
zgodbe predindustrijskih skupnosti (Dégh 2001: 88).

Prilastek »sodoben« oziroma »sodobna« predstavlja $e nekoliko ve¢jo tezavo za slo-
venske raziskovalce sodobnih povedk. Anglofonska folkloristika uporablja za opredelitev
sodobne povedke namre¢ dva razlicna termina, ki ju v slovensc¢ino prevajamo enako: s
»sodoben«. Prvi je »contemporary, ki oznacuje umes¢enost predmeta raziskave v neko
doloc¢eno ¢asovno obdobje, ki je sinhrono, torej enako obdobju, ko ga opisujemo. Drugace
bi lahko ta termin prevedli kot »socasen« ali »isto¢asenc, Ce pa se nana$a na bliznjo prete-
klost, pa tudi kot »nedaven«. Drugi angleski ekvivalent besedi za »sodoben« v uporabi pa
je beseda »modern«. Ta izraz oznacuje vse, kar vrednostno presega svojega predhodnika;
»najnovejsi« ali $e bolje »v skladu z najnovej$img, lahko pa tudi »aktualen«. Slovens¢ina za
oba navedena pomena uporablja besedo »sodoben« (SSKJ 1994: 1261), kar lahko privede
do pojmovne zmede, saj z uporabo jezika oba pomena uporablja tudi slovenska folklori-
stika pri prevajanju tujih besedil in posledi¢nih definicij predmeta raziskave Zanra.

Dodatno tezavo pri uporabi pridevnika »sodoben« predstavlja dejstvo, da lahko po-
gosto Sele iz konteksta zvemo, kdaj z njim dejansko kategoriziramo poseben zanr povedke,
kdaj pa z njim povedko samo opisujemo; v tem primeru kronolosko umes¢amo. Primer te
distinkcije je ¢lanek Monike Kropej z naslovom »Contemporary Legends from the Slove-
ne Karst /.../« (Kropej 2005), v katerem avtorica predstavlja in interpretira »sodobne po-
vedke« slovenskega Krasa in Notranjske. Vendar te zgodbe govorijo o nadnaravnih likih,
kot so ¢arovnice, mora in velikani. Te zgodbe so tradicijske povedke, ki sicer res krozijo
$e danes (zato »sodobne«), vendar jih zgolj zaradi tega dejstva $e ne moremo obravnavati
kot sodobne povedke. Morda bi bilo za dolo¢itev »sodobnosti« v splosnem bolje uporabiti
Klintbergovo skovanko »povedke nasega ¢asa«’ (Wolf-Knuts 1987: 173).

Na nivoju terminologije je razmerje med urbano folkloro in urbano povedko po-
dobno razmerju med sodobno folkloro in sodobno povedko. Izraz »urban« prihaja iz latin-
§¢ine in pomeni »mesten, mes$¢anski«. Skoraj vsako mesto je skozi dalj$e ¢asovno obdobje
produciralo svoje povedke Ze od sredine 19. stoletja dalje ali pa e dlje. Tako imajo skoraj
vsa mesta svoj repertoar zgodb, ki lahko razlagajo nastanek urbanega sredisc¢a ali njego-
vega dela, markantnih naravnih in umetnih elementov mesta, pripovedujejo o prebivalcih
in tako naprej (prim.: Stanonik 1999; Marks 2000). Te zgodbe so zelo razli¢nih zanrov pri-
povedne folklore, kot poseben Zanr naj bi bila »urbana povedka« druga¢na od njih. Kraji,
kamor je postavljeno dogajanje v teh povedkah, so vsem, tako pripovedovalcu kot poslu-
$alcem, znani deli mestnega okolja, kot jih lahko opazujejo v istem trenutku: restavracije,
nakupovalni centri, Solski prostori, kinematografi, parkiri§¢a in tako naprej. Enako velja
za like, ki v zgodbi nastopajo; tudi kontekst je izklju¢no sodoben: sodobna tehnologija,

7 Legends of our time (o.p.).
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avtomobili, sodoben nacin Zivljenja. Tako urbana povedka odseva izklju¢no »trenutni«
svet, v katerem Zivimo, na$ nacin Zivljenja, nasa opazanja in podobno.

Vendar se s folkloristicnimi raziskavami kopic¢ijo dokazi, da taksne povedke niso
izklju¢no domena mest ali splo$no urbanih naselij. Dela Gillian Bennett dokazujejo, da
Stevilna besedila, ki jih $tejemo za urbane povedke, motivno in vsebinsko sploh niso po-
vezana z urbanim okoljem (1985: 221). Nicolaisen pa podobno ugotavlja, da ima veliko
»urbanih« povedk svoje vzporedne povedke v ruralnem okolju (Wolf-Knuts n.d.: 169).
Wolf-Knutsova razlog za to, da so se zacele te povedke oznacevati kot urbane, prav tako
vidi v tradiciji folkloristike, ki je dolgo obravnavala folkloro in povedke kot nekaj izkljuc-
no ruralnega, kmeckega. Nov predmet raziskave se lo¢i tudi zaradi pozornosti, preusmer-
jene na urbano okolje, ki se prej ni raziskovalo. V folkloristi¢ni znanosti termin urbana
povedka tako ne more biti sprejemljiv. Drugace je v (slovenskem) vsakdanjem govoru,
Kjer je ta termin splo$no sprejet in pravzaprav edini, ki opisuje in ozaves$ca pojav sodobne
povedke tudi zunaj folkloristi¢nega miljeja.

Struktura in oblika

Sodobne povedke mnogo bolj kot oblika definira njihova vsebina oziroma njihovo
sporoc¢ilo. Oblikovna ohlapnost in fleksibilnost jim omogocata prilagajanje na spremembe
v ¢asu in prostoru, Kjer Zivijo, medtem ko njihova sporocila zaradi svoje univerzalnosti
ostajajo vec¢inoma enaka (Dégh 1994: 28). Tako bi skoraj lahko trdili, da je glavna obli-
kovna lastnost povedk, da fiksne forme nimajo. To nam razkrije Ze kontekst folklornega
dogodka, kjer se pojavljajo, ki je pogosto neformalni in nestrukturirani, vsakdanji pogo-
vor, na drugi strani pa lahko ob analizi zbranega gradiva opazujemo tudi prehajanje fabule
povedk v druge sodobne Zanre, kot so memorati, govorice in vici/$ale. Vendar lahko kljub
spremenljivosti in nestalnosti ob podrobni analizi besedil izIus¢imo in izpostavimo neka-
tere oblikovne posebnosti sodobnih povedk.

Na zacetku pripovedovanja (folklornega dogodka) je navadno naveden vir zgodbe,
lahko je predstavljen tudi kot prica izvirnemu dogodku, ki potrjuje pristnost povedke in
dogodka, ki ga opisuje. Hkrati sta na zacetku dolo¢ena tudi kraj in ¢as dogajanja. Taksna
uvodna formulacija sicer ni pravilo. Uvodnim navedbam sledi dejanski opis neke situ-
acije, pripoved ali zgodba (fabula), ki opisuje ¢lovekov druzbeni vsakdanjik, v katerega
vstopi nekaj nepricakovanega, nerazumljivega (tudi nerazlozljivega), srhljivega, veselega
ali grotesknega, bizarnega. Pripovedovanju po navadi sledi reakcija na povedano, njegovo
vrednotenje, ki pa je skoraj praviloma kolektivno in dialogko.

Navedba prvega vira zgodbe, osebe, ki naj bi opisan dogodek dozivela, je med naj-
pomembnej$imi mehanizmi, s katerimi poskusa pripovedovalec prepricati publiko v ve-
rodostojnost vsebine povedanega. Ta oseba najpogosteje ni imenovana, njena navedba pa
pogosto ni dodatno utemeljena ali razlozena: »Pripovedovalci predvidevajo, da se resni¢-
na dejstva, o katerih govorijo povedke, nahajajo samo en ali dva informatorja do zanesljive
pri¢e.« (Brunvand 1981: XI). Rodney Dale je leta 1978 v knjigi The tumor in a Whale
(Dégh 2001: 44) za to »objektivno« referenco ali celo prico, ki utemelji pripovedovanje kot
resni¢no, sestavil izraz »FOAF, kar je kratica za »friend of a friend«®. Folkloristi¢ni svet
je ta neologizem hitro sprejel, svoje mesto pa je dobil tudi v naslovu osrednje periodi¢ne

8 Prijateljev prijatelj; prijatelj od prijatelja (o.p.).
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publikacije za raziskovanje sodobnih povedk - FOAFtale News. Termin FOAF je sicer
zelo prirocen, vendar je tudi problematicen.

Tudi na nivoju jezika sodobne povedke lahko opazimo nekatere poteze, ki bi jih
lahko opredelili kot njihovo oblikovno znacilnost. V slovenskem jezikovnem prostoru
gre za uporabo nekaterih besed, vkljucenih v pripovedovanje povedke, katerih funkcija
je poudariti njeno vsebinsko lastnost, da govori o ne¢em, za kar obstaja verjetnost, da se
je zgodilo. »Bajé« je med njimi najpogostejsa, gre pa za domnevnostni ¢lenek, ki izraza
negotovost neke trditve. »Baje« in njej sorodna »bojda« lahko nadomescata tudi pripo-
vedovalcevo objektivno referenco oziroma prvi vir pripovedi. Izhajata namre¢ iz glagola
bajati, ki tako kot sorodne besede v drugih slovanskih jezikih pomeni pripovedovati, ali
celo govoriti in zagovarjati (Snoj 1997: 21). To kaze na ustno $irjenje besedila, razumemo
pa jo lahko tudi kot zamenjavo za trpnik se govori, in hkrati posredno namigne, da je to
ze pripovedoval neimenovani nekdo. »Mendag, ¢lenek, ki izraza domnevo o ne¢em (SSKJ
n.d.: 539), je manj zaznamovana beseda kot bajé in posredno ne kaze na vir ali nacin $ir-
jenja zgodbe.

Tretji izraz je prevzet juznoslovanski (srbski/hrvaski) izraz »kao, ki je v neposre-
dnem prevodu enak slovenskemu vezniku »kot«. Beseda je v slovens¢ini slengizem - upo-
rabljajo jo mladi — njena uporaba pa je znacilna predvsem za obmocja, kjer je prislo do
vedjega meSanja prebivalstva in posledi¢no vnasanja tujih besed. Pomen besede »kao«
se je v slovenskem prostoru rahlo spremenil in zozil, v stavku pa ne opravlja ve¢ funk-
cije veznika, pac pa postane clenek, s katerim gotovostno dolo¢ujemo povedi. Povedano
drugace, »kao« je sredstvo, s katerim pripovedovalec poslusalcu dopusti moznost, da se
je to, o ¢emer govori, lahko zgodilo. Med vsemi nastetimi besedami lahko izraz »kao« Se
najbolj neposredno povezemo s sodobnimi povedkami, saj je del besednjaka mladih, ki so
najpogostejsi nosilci teh zgodb.

Nosilci

Brunvand je za sodobne povedke med drugim zapisal: » /.../ pripoveduje pa jih
najbolj sofisticiran »folk« sodobne druzbe: mladi, prebivalci urbanih sredi$¢ in izobrazen-
ci.« (1981: X). Prav mladi so najveckrat predstavljeni kot nosilci sodobne folklore in z njo
sodobnih povedk (Stanonik 2006: 158; Marks 2001: 227). Tej generacijsko definirani druz-
beni skupini lahko pripovedovanje dramati¢nih, Sokantnih zgodb pomeni tudi sredstvo v
procesu socializacije. Toda pripovedovanje sodobnih povedk $e zdale¢ ni omejeno nanje,
krozijo namre¢ tudi med drugimi druzbenimi skupinami v sodobnosti, kot so na primer
ljudje z istega delovnega mesta, ¢lani drustev in interesnih dejavnosti in podobno. Prak-
ti¢no vse oblike zdruzevanja ljudi v druzbene skupine v sodobnosti lahko Ze predstavljajo
okolje za irjenje sodobne povedke.

(Sodobna) povedka je dialosko zastavljen pripovedni zanr, kar pomeni, da mora
nujno izzvati reakcijo publike. Tako poslusalci povedko komentirajo, ji nasprotujejo in
ji dodajajo nove elemente, nekatere pa odvzamejo ter jo tako preoblikovano posredujejo
naprej. Velika vloga sodelovanja publike je za zivljenje povedke tako pomembna, da je v
folkloristi¢ni literaturi velikokrat predstavljena kot eden od kriterijev za njeno definicijo
(Dégh 2001: 45; povzeto po Wyckoft 1993). Pri posameznem folklornem dogodku lah-
ko vloge pripovedovalca in poslusalca oscilirajo hkrati z odzivom na konkreten folklorni
tekst. S sprejemanjem publika postane tudi nosilec, vsak njen »¢lan« pa tudi potencial-
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ni novi pripovedovalec v novem folklornem dogodku, kar nadaljuje in razsiri povedkin
pripovedni conduit. Tako lahko ze vsak folklorni dogodek raziskovalcu postreze z ve¢
variantami iste zgodbe.

Sodobna druzbena situacija poleg ustnega prenosa ponuja $tevilne druge prilo-
znosti za Sirjenje folklore, teh priloznosti pa je danes ve¢, kot jih je bilo kadarkoli prej v
zgodovini. V sodobnosti lahko izpostavimo tri elemente, ki so procese $irjenja folklore
postavili na glavo in premesali ali celo iznicili vloge posameznih sodelujocih v folklornem
dogodku, kar pomeni, da sodobne folklore (in z njo sodobnih povedk) ne moremo ve¢
preucevati, ne da bi te elemente upostevali. To so: (mnozi¢ni) mediji, internet in popular-
na kultura.

Ce so bili drugi folklorni zanri za svoj obstanek prisiljeni stopiti iz tradicijskih okvi-
rov v sozitje z mediji, pa je sodobna povedka (in z njo $e nekatere druge folklorne oblike)
z njimi povezana usodneje. Ta Zanr je pravzaprav prvi¢ pritegnil pozornost raziskovalcev
prav zaradi svojega pojavljanja v medijih (Shojaei Kawan 1995: 103). Prve oblike sodobnih
povedk, ki so jih folkloristi opazili po drugi svetovni vojni, so bile tako imenovane ¢aso-
pisne novice (Zeitungssagen), od takrat pa je bil pomen medijev pri Sirjenju teh zgodb Ze
velikokrat poudarjen, ne pa tudi dobro analiziran. Zavedanje pomena medijev je danes
nekatere raziskovalce sodobne povedke pripeljalo Ze tako dale¢, da i$¢ejo podatke in pri-
mere za svoje raziskovalno delo samo Se v neustnih virih, kar temelji na vse bolj zagovar-
jani tezi, da je ustno $irjenje sodobnih povedk samo $e reakcija na njihovo branje oziroma
posledica sprejemanja iz medijev. Povedano drugace, ustno $irjenje folklornih elementov
lahko vidimo samo $e kot most med drugimi, mnozi¢nimi in virtualnimi conduiti (Dégh
1994: 25). Zaenkrat nimamo dovolj podatkov, da bi lahko podprli to precej drzno trditev
in z gotovostjo rekli, ali je res, da so danes mediji kot primarna oblika komunikacije tudi
glavno sredstvo $irjenja sodobnih povedk ali da te $e vedno ostajajo predvsem na nivoju
ustne komunikacije. Vseeno pa je povsem mogoce, da postane folklora v medijih prevla-
dujoca paradigma znanstvenega dela folkloristike v prihodnosti.

Mediji v prvi vrsti omogocajo, da lahko zgodbe (povedke) dosezejo mnogo vecjo
publiko v mnogo krajsem casu, kot ¢e bi se $irile samo ustno, hkrati pa pomagajo pri spod-
bujanju njihove verjetnosti oziroma pri njihovem utemeljevanju v resni¢nosti (Brunvand
1981: XII ). Velikokrat so namre¢ predstavljeni kot osnovni vir neke zgodbe: zaradi svoje
navidezne objektivnosti so najveckrat dojeti tudi kot zanesljiva in objektivna referenca za
vsebino zgodbe (Dégh 2001: 61). Mediji narekujejo tudi aktualnost neke zgodbe, proces
hitrega pojavljanja in izginjanja tovrstnih zgodb pa mo¢no vpliva na kreativnost in reper-
toar njihovih potencialnih nosilcev.

Vlogo elektronskih medijev in virtualnih svetov pri Zivljenju folklore so folkloristi
pravzaprav $ele zaceli spoznavati. Internet je s sodobno povedko povezan nelocljivo, in to
ne samo zato, ker veliko povedk na vsebinski ravni govori o uporabi (in zlorabi) ra¢unal-
niske tehnologije in interneta kot e enega od elementov sodobne druzbene stvarnosti,
ampak tudi zato, ker lahko na njem opazujemo enak nacin podajanja informacij kot v
»tradicionalnih« medijih. Predvsem pa je glavna »odlika« virtualnega sveta spletnih por-
talov in forumov, da je od sredine devetdesetih let 20. stoletja postal sredi$ce popularnega
zanimanja za sodobne povedke in danes predstavlja najve¢ji arhiv primerov tega folklor-
nega zanra.

To dejstvo se je najocitneje manifestiralo na t.i. forumih in drugih oblikah spletnih
skupnosti, ki zdruzujejo navdusence nad sodobnimi povedkami. Uporabniki teh zivahnih
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in zelo obiskanih spletnih portalov si povedke izmenjujejo, jih komentirajo, vrednotijo
ter celo potrjujejo ali ovracajo.’ Vendar pojava/-nosti sodobne povedke na medmrezju ne
moremo enaciti z »navadnim« folklornim dogodkom v smislu ustnega prenasanja. Linda
Dégh celo ugotavlja, da spletne skupnosti, ki govorijo o sodobnih povedkah, pravzaprav
nimajo posebnega vpliva na dejansko $irjenje zgodb med ljudmi, saj so kljub splo$ni do-
stopnosti te strani precej zaprti sistemi, v katerih ima folklora tezave s prehajanjem v dru-
ge conduite, tako na internetu kot zunaj njega. Sodobne povedke, ki preko uporabnikov
vstopijo v ta prostor, so podvrzene ugotavljanju o njihovi verodostojnosti (resni¢nosti),
kar pa izni¢i pomen, ki bi ga lahko imele, ¢e bi se razsirile naprej. Spletne skupnosti tudi
pri ustvarjalnem procesu in konstrukciji novih variant posameznih zgodb ne kazejo velike
kreativnosti, saj naj bi bile glavni vir povedk in znanja o njih Ze obstojece zbirke in teore-
ti¢na literatura, predvsem Brunvandov opus (Dégh 1999: 65).

Ce se je z internetom zanimanje za sodobne povedke razgirilo zunaj znanstvenih,
folkloristi¢nih krogov, pa je njihova priljubljenost mo¢no narasla, ko sta jih za svoje vzeli
tudi popularna kultura in industrija, ki jo podpira. Od osemdesetih let dvajsetega stoletja
naprej lahko tako najdemo $tevilne produkte popularne kulture, ki po svoje interpretira-
jo pojav sodobnih povedk in jih posredujejo potro$niku'. Sklepamo lahko, da je zaradi
splo$nega pomanjkanja tako strokovne kot tudi poljudne literature o sodobnih povedkah
v slovens¢ini prav popularna kultura pomagala ta pojav ozavestiti pri $irSem krogu ljudi
pri nas. Zelo verjetno je tudi, da so produkti popularne kulture pomagali skonstruirati slo-
vensko terminologijo, ki se nanasa na sodobne povedke v vsakdanjem govoru. Te zgodbe
so namre¢ pri nas splosno znane kot »urbane legende« ali tudi kot »urbani miti« in ne kot
»sodobne povedke«.

Interpretacija

Raziskovalec sodobnih povedk se ob vseh zbranih primerih zgodb in njihovih in-
terpretacijah v folkloristi¢ni literaturi pogosto sreca z navideznim paradoksom (Brun-
vand 1981: 1). Zdi se namre¢ presenetljivo, skoraj neverjetno, da se tudi v ¢asu splosne
pismenosti, hitre mnozi¢ne komunikacije in neprestanega »$irjenja obzorij« z migraci-
jami razli¢nih oblik $e vedno rojevajo in $irijo povedke. Ce so povedke v tradicional-
nem pomenu besede urejale ¢lovekov svet, ga umescale v naravo ter vzpostavljale stik z
nadnaravnim, se zdi, da ob vseh druzbenih spremembah za taks$ne zgodbe v sodobnosti
preprosto ni ve¢ potrebe. Vendar je ¢lovek kljub vsemu industrijskemu napredku Se vedno
ranljiv, prav tako se ni spremenila prisotnost zadovoljevanja ¢ustvenih in psihi¢nih potreb
posameznika(-ov), $e vedno so prisotne socialne krize, politi¢ni in druzbeni konflikti,
strahovi, dnevne in no¢ne more, sre¢ni dogodki in nesrece ter podobno. Vse to lahko
spremljamo in opisujemo preko poznavanja raznih oblik folklore v sodobnosti (Brednich
b.n.l.: 1047), sodobne povedke pa so tako veliko ve¢ kot samo besedila (teksti). Sporocila,
ki jih nosijo, so podprta z njihovim kontekstom, za katerega predstavljajo dolocen pomen
in izpolnjujejo doloceno funkcijo. Zato je za njihovo pravo razumevanje in interpretacijo

° Nekaj spletnih naslovov: http://www.urbanlegends.about.com, http://www.snopes.com, http://www.tafkac.
org, http://www.dmoz.org/society/folklore, http://www.warphead.com

1 Slovenski kulturni prostor oblikujeta predvsem dva taks$na elementa: Triler iz leta 1998 z naslovom Urban
legend in psevdoznanstvena dokumentarna oddaja Mythbusters, kjer se voditelja z znanstvenimi in improvi-
ziranimi poskusi lotevata, kot temu pravita sama, »razbijanja (uni¢evanja) urbanih mitov«.
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pomembno, da je akcija zbiranja povedk zaokrozena s podatki o kontekstu, kjer se sodob-
na povedka $iri in Zivi: »Samo zavedanje o teh besedilih ni dovolj; ne bi se §irila, ¢e ljudje
njihovih osrednjih idej ne bi imeli za kredibilne. Da bi razumeli splosno priljubljenost teh
zgodb, se moramo zavedati tudi njihove umescenosti v resni¢no Zivljenje.« (Campion-
Vincent 2002: 33).

Ob vseh razli¢nih pogledih na sodobno povedko, lahko ugotovimo, da je pravzaprav
Sele njen kontekst tista differentia specifica, ki jo opredeli kot »sodobno«. V pragmati¢nem
smislu to pomeni, da analiza sodobnih povedk, ob pravilni in utemeljeni interpretaciji,
raziskovalca folklore privede do svojevrstnega vpogleda v ¢lovekov nacin Zivljenja, kar
lahko predstavlja zelo dragocen prispevek k interdisciplinarni analizi sodobne ¢loveske
druzbe in kulture v celoti.

Sporodila, ki jih nosijo sodobne povedke, se lahko izrazajo na ve¢ ravneh. Veéino-
ma so jasna in konkretna, v¢asih jih med folklornim dogodkom pripovedovalec publiki
posreduje tudi neposredno (Brunvand 2001: 12), in izpolnjujejo vzgojno funkcijo s pri-
kazovanjem (negativnih) primerov. Druge zgodbe posredujejo sporoc¢ilo bolj subtilno, saj
predstavljajo sredstvo, kako izraziti tisto, ¢esar se zaradi zunanjih omejitev ali pritiskov
(npr. druzbeno sprejetih vzorcev obnasanja) ne sme izraziti drugace. Povedano drugace, iz
sodobnih povedk lahko razberemo splo$no kritiko dogajanja in sprememb v druzbenem
okolju. Na drugi strani nosijo sodobne povedke tudi mocan simbolni pomen in sekundar-
na sporocila, ki jih lahko izlus¢imo $ele s podrobnim poznavanjem simbolnega konteksta,
ki ga predstavlja tudi ¢lovekova osebnost. Sodobne povedke so namre¢ mo¢no sredstvo
za psiholosko projekcijo negativnih ¢ustev in strahov (Dundes 1980: 33-61) in tako po-
magajo izrazati tudi tisto, Cesar ljudje niti ne morejo drugace artikulirati, sem pa sodi tudi
kolektivno nezavedno.

Vse znacilnosti sodobne povedke — oblikovna nestabilnost, poudarjen proces lo-
kaliziranja zgodb in konverzacijsko, dialosko naravnano pripovedovanje, pri katerem je
vsebina postavljena na druzbeno reseto — so posledica njene osredotocenosti na prenos
sporocila, ki je pogosto univerzalno in kot tak$no lazje doseZe svoj namen, hkrati pa ta
znacilnost odpira razli¢ne moznosti znanstvene interpretacije. In prav zaradi tega je kon-
tekst kljucen, integralen del povedke in njenega Zivljenja v sodobnosti ter klju¢en faktor
Ppri njenem razumevanju.

Sodobne povedke v Velenju

Za obmodje raziskave, na podlagi katere je nastalo besedilo pred vami, sem si iz-
bral Velenje, po $tevilu prebivalstva peto najve¢je mesto v Sloveniji. Zanj sem se odlo¢il
predvsem zato, ker sta sodobno Velenje oblikovali specifi¢na histori¢na in demografska
situacija ter zato predstavlja zanimiv in bogat kontekst za Zivljenje sodobnih povedk. V
svoji petdesetletni zgodovini, odkar je uradno priznano za mesto, je Velenje dozivelo vecje
in temeljitejse druzbene spremembe kot kateri koli drug kraj v Sloveniji. Odkritje lignita
na zacetku 20. stoletja in posledi¢ni razvoj pomozne in samostojne industrije sta sprozila
velike druzbene procese priseljevanja delavcev iz ve¢ obmocij Slovenije in iz vseh repu-
blik bivse Jugoslavije ter Albanije. Sledila je predvsem udarnigka izgradnja stanovanjske
in javne infrastrukture, v veliki meri podprta z ideologijo takratne SFR]. Zaradi hitrega
gospodarskega in druzbenega napredka je bilo Velenje postavljeno za zgled vsem mestom
v celotni bivsi Jugoslaviji, do leta 1990 pa se je imenovalo po nekdanjemu predsedniku
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skupne drzave. Dedi$¢ina opisanega zgodovinskega razvoja so mesanje razli¢nih etnij in
narodnosti na majhnem prostoru, trki med lokalnim prebivalstvom in velikim valom pri-
seljencev, hitra, v¢asih tudi nepremisljena urbanizacija in industrializacija, okoljevarstveni
problemi in podobno. Vse to je oblikovalo in $e oblikuje specificen druzbeni in kulturni
kontekst, ki se zrcali v sodobni folklori.

Najpogostejsi motivni tip sodobnih povedk v Velenju so zgodbe, ki govorijo o raz-
licnih vrstah kontaminacije hrane. Ta se kaze v razli¢nih predmetih ter delih zivali in
¢loveskega telesa, ki jih gost dobi v hrani (pripravljeni ali surovi), ki jo je narod¢il pri
trgovcu ali gostincu. Velenjske povedke o kontaminaciji hrane na motivni ravni izpo-
stavljajo dve druzbeni skupini, ki se jim zlo dejanje v zgodbi najpogosteje pripise: tujce/
priseljence in mesarje. Povedke slednjim skoraj enotno pripisujejo uporabo ¢loveskega,
celo izklju¢no Zenskega mesa za mesarske proizvode. Pri razumevanju teh povedk mora-
mo poleg pejorativnega odnosa do mesarjev kot poklicne skupine upostevati tudi ociten
namig na kanibalizem oziroma na kr$enje tega tabuja, ¢esar pri drugih zgodbah o hrani
ne najdemo.

S': Par desetletij nazaj naj bi v Saleku Zivel en mesar, ki je Zenske ugrablju pa iz njiho-
vih josk méso uporablu za svoje izdelke. Men se zdi, da je delu mesni sir al ka Ze iz tega. Zato
si js tega nikol nism upu jest! To mi je pa povedla moja oma. Sam verjetno pa ni res. (6)

S: Je mesar iz bliznjega kraja vozu Zenska trupla, in sicer zgodilo se je tk, da je na poti
v Vojnik na enmu rukerju so se odprla vrata tovornjaka in iz tistega tovornjaka je padla
Zenska noga. In pol so ljudje zaceli govorit, da daje Zensko meso v hrenovke.

R: Kako pa ves, da je bila Zenska noga in ne moska?

S: Ja ne vem, mogoce je bla pa nalakirana (smeh). (1)

Variante povedk o mesarjih lahko interpretiramo tudi kot odraz odnosa ljudi do
smrti in ubijanja, s katerima se mesarji vsakodnevno srecujejo, to pa jih mo¢no druzbeno
zaznamuje. Se ve&, mesarji so druzbeno sprejeta in potrjena »destruktivna« skupina, ki
imajo v rokah moc¢ vzeti Zivljenje. V povedkah je izrazen prikrit strah pred zlorabo te
moci; ¢e zmorejo brez zadrzkov vzeti Zivljenje Zivali, so ga zmozni vzeti tudi ¢loveku.

Zgodba o dekletu, ki se samozadovoljuje z nekim predmetom ali spolno obcuje z zi-
valjo (motiv zoofilije), je v Velenju precej pogosta in je razsirjena predvsem med osnovno-
$olci in mlajsimi srednjesolci. Skupni element vseh variant te povedke je, da po spolnem
aktu del predmeta ostane ujet v dekletovi noznici.

S: Js se spomnem, ko smo enkrat meli v osnovni Soli za malco hrenovke. Pol se je pa kr
naenkrat zacelo govorit, da je ena punca vzela tisto hrenovko pa sla na WC, pa da si jo je not
porinala, pol se ji je pa zlomla, pa je ni mogla vec vn dobit. In pol je kao ravnatl klicu reilca,
da so ji sli v zdravstveni dom tisto vn spravit. (2)

' Pri zapisu povedk, ki sem jih zbral na terenu, uporabljam na zacetku posameznih replik inicialke, ki povedo,
kdo je njihov »avtor«. To so S(ogovornik), R(aziskovalec) in I(nternetni informator). (op. p.)
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Psihoanaliti¢ni diskurz o folklori pravi, da je ena od njenih pomembnih funkcij
tudi ta, da predstavlja sredstvo, s katerim lahko izrazamo nezavedno, tisto, (esar neposre-
dno ne moremo ali ne znamo artikulirati (Dundes 1988: 36). Konkretno zgodbo lahko v
luci te funkcije razumemo kot obrambni mehanizem, ki pomaga izraziti strah pred prvim
sreanjem s spolnostjo oziroma pred prvim spolnim odnosom; strah pred tem, da ¢e bo
dekle nekaj vstavilo v svojo noznico, da bo to tam tudi ostalo, kar pomeni, da jo bo to
zaznamovalo za vedno. Misel o izrazenem strahu lahko peljemo $e korak dlje in lahko
povedko interpretiramo tudi kot izraz bojazni pred spocetjem in nose¢nostjo. Analogija
med fali¢nim predmetom, katerega del ostane ujet v noznici, in spocetjem je ocitna.

S1: V Velenju, tam na jezeru, tam, kjer so one hise pri stadionu, je kao ena Zenska
Zivela in je s psom pac seksala, a ne. Js sm to slisal, mi je to moj cimer povedal. In baje pes,
ko konca, mu baje ... (4)

S2: Mu bula zraste ... (2)

S1: ne vem, nekaj mu nabrekne in ga potem ven ne dobi. In so jo morali potem v zdra-
vstveni dom peljat, pa ga ven dobit. (4)

S3: Ja sam to se psu menda res zgodi! (14)

Gornjo povedko lahko razumemo tudi v lu¢i druge funkcije. Sploh v drugem prime-
ru je ociten tabu zoofilije, v obeh primerih pa je prikazano »nenaravno« spolno obcevanje,
ki odstopa od norm, sprejetih v druzbi. Kot »nenaravna« spolnost je v druzbi pojmovano
tudi samozadovoljevanje, ki ga opisuje prva zgodba. Ker je dekle v obeh primerih prekrsi-
lo druzbeno sprejete norme spolnosti in spolnega obcevanja, se mora soociti s posledica-
mi, ki prinasajo telesno anomalijo, to pa lahko odpravi samo druzbena avtoriteta oziroma
avtoriteta odraslega sveta; v tem primeru zdravnik z operativnim posegom.

S: Pac kao naj bi se zgodilo to, da je pac ena gospa kupla nek ful zajeban avto, ne vem,
audi A5, A6, kao ful drag. In ko je hotla parkirat noter v garaZo, je glih tk nekod ... bil je ful
sirok avto, pa je pac butnala in je Spegu dol padu pa se razbil. In pol je tam za steklom, ko
se je razbil, pac ko je Spegu dol padu, je bil kao rezervn klju¢ od avta noter skrit. Pa ona ni
vedla pa njej tudi niso povedli, ka naj bi bil ta klju¢ noter skrit. In pol kao naj bi blo to, da
pac proizvajalci sami nastimajo noter kljuc, da se ga laZje ukrade, da pol to mafiji prodajajo
al ka. (7)

Zadnji primer se sooca s precej pogostim pojavom kraje avtomobila, ki je groznja,
s katero se vsakodnevno srec¢ujejo predvsem prebivalci urbaniziranih naselij. Vendar se v
lokalno dogajanje celo v aktivni vlogi vmesa velika proizvajalka avtomobilov, mednarodna
korporacija, ki z na¢rtnimi dejanji pomaga lokalnim tatovom. Ta pomo¢ pri kriminalnem
dejanju je v navedeni povedki predstavljena celo kot partnersko sodelovanje, kar da zgod-
bi novo razseznost za njeno interpretacijo.

To sodobno povedko lahko namre¢ razumemo v lu¢i drugega pomembnega aspek-
ta, ki ga je izpostavil Gary Alan Fine (1979). V njej lahko vidimo funkcijsko vrednost, saj
izraza strah pred pretirano industrializacijo druzbenega okolja, predstavlja pa tudi sred-
stvo, kako se soociti s brezosebnimi velikimi korporacijami, ki z upravljanjem materialnih
dobrin usmerjajo zivljenje malega ¢loveka, kot se jim zazdi (Fine n.d.: 479). Velenjska
povedka gre Se korak dlje od golega prikaza brezbriznosti brezosebne velike korporacije in
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izpostavi teorijo zarote, aktivno nacrtno $kodovanje svoji stranki, prelomljeno poslovno
sodelovanje, dokaz zahrbtnosti in dvoli¢nosti. Tako jo lahko razumemo tudi kot splosen
izraz nezaupanja proizvajalcem in distributerjem materialnih dobrin v sodobnem druz-
benem okolju.

Sklep

Po opravljenem zbiranju in analizi sodobnih povedk v Velenju se lahko strinjam z
mednarodno folkloristi¢no skupnostjo, ko pravi, da dokon¢ne definicije sodobne poved-
ke ($e) ne moremo sprejeti. Glede na to, da gre za folklorno obliko, na katero je folklori-
stika prvi¢ opozorila $ele pred pol stoletja, je razumljivo, da vsako novo delo o sodobnih
povedkah izpostavi nove neznanke in reflektira stare, med katerimi Se posebej izstopa
vprasanje, kaj je pri sodobni povedki sploh sodobnega in zakaj jo locevati od povedke
v tradicionalnem pomenu. Tako zaradi mnozice razli¢nih idej tudi ne moremo povsem
odgovoriti na veckrat zastavljeno vprasanje, ali gre pri sodobni povedki za poseben Zanr
ali ne. Ob vseh zastavljenih in neodgovorjenih vprasanjih, ki zaznamujejo raziskovanje
tega folklornega pojava, se zdi, da sta vso zmedo in nejasnosti $e najlepse ilustrirala Gil-
lian Bennett in Paul Smith z ironi¢no opazko - parafrazo poro¢ne zaobljube mladopo-
rocencev: » /.../ ta stvar, ta koncept, ta fenomen, ki se v dobrem in v slabem, v revs¢ini
in bogastvu ter v bolezni in zdravju imenuje 'sodobna povedka'.« (1990: 9). V vsakem
pogledu gre za kontroverzno in morda prav zaradi tega najbolj zanimivo folklorno obliko
v sodobnosti.

V lu¢i prizadevanj za interdisciplinarnost humanisti¢ne in druzboslovne znanosti
lahko folkloristika z empiri¢nimi raziskavami in z interpretacijo sodobnih povedk vse-
kakor pomaga bolje razumeti sodobno druzbo in kulturo. In obratno: podatki o sodobni
druzbi (torej o kontekstu), ki jih prispevajo druge znanstvene discipline — antropologija,
etnologija, psihologija, sociologija, zgodovina in podobno - lahko folkloristiki pomagajo
bolje razumeti pojav sodobne povedke, najbolj »sodobnega« od vseh zanrov pripovedne
folklore.
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Contemporary Legends: A Reflection about the »Most Contemporary« Genre of Folk
Narrative Research

AmbroZ Kvarti¢

Ever since the American folklore scholars (Linda Dégh, Jan Harold Brunvand et. al.)
have described the phenomenon of contemporary (urban) legends - legends that circu-
late primarily in urban environments and are dispersed not only orally from one person
to another but can be found in the mass media as well - this folklore genre has gained
significant international scientific attention. In Slovenia however, contemporary legends
have yet to be studied. Monika Kropej was the first Slovene folklore scientist to bring up
contemporary legendry. She did so in 1996 via a manifesto towards the reader, inviting
one to contribute to the »modern stories« in her article in the Slovene Ethnological Society
Bulletin. Not much has been done afterwards — some stories that can qualify as contempo-
rary legends can be found in published collections of folk narratives, but the theoretical work
has just started.

One cannot fully understand the phenomenon of the contemporary legend without
seeing the recent atmosphere in the international folklore studying community. In the second
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half of the 20* century folklore took on new forms with the folklore scholars, and new
narrative genres emerged, proving that it is quite wrong to think that the industrialization
and informatics of today have nothing to do with folklore and that it is only the subject
matter of the past.

Among all folklore genres of today, the contemporary legend is the only one that is
described by the term »contemporary«. The classic definition of these stories is that they
are the account of an experience or an event considered as factual, or in other words, un-
likely stories told as true. They are still distributed orally but the mass media, internet and
even the products of popular culture (such as movies) are bringing them to a much wider
audience by creating new, ever changing folklore conduits and on the other hand creating
“scientific” public interest in them outside the milieux of folklore scholars. The themes
and motifs of these legends, however, are not entirely new. They can be found as early as
in the 19 century all across Europe and Anglophone America, meaning that they have
had a certain function for the people during a longer period of time, and that they can be
studied as migratory legends. But what shapes these motifs into legendry of today is the
modern-day context that feeds them and which they reflect. That means that they can live
in a society only if they have become localised - describing a world close to those who tell
them and those who listen to them. The life of contemporary legend is strongly affected
by its relation with other contemporary genres of folklore, such as memorates (personal nar-
rative stories), rumours and jokes. In the field, one can observe the formal transformation of
stories from one genre to anothet, as they are formally very unstable, emerging in the every-
day chats among people in various situations.

The paper presents a few examples of contemporary legendry in Velenje, a young
industrial town in the North-West of Slovenia, defined by mass immigration from all re-
publics of former Yugoslavia following the discovery of coal in the area. »The melting pot«
of different national and regional identities represents a unique context for many types of
urban legends, jokes and other contemporary folk narrative genres to emerge and circu-
late, reflecting local aspects of Velenje as well as a wider content and formal influences.
In Velenje one can find manifold contemporary legend motifs that portray a certain age,
professional or religious groups, as well as fairly common stories that reflect people’s sub-
conscious fear towards the “Other” in their society.



Folklore in Mass Media: National Garb, Places
of Identity and Fairies in (Post)communist
Advertising

Simona Klaus

There are many ways in which folklore elements, motifs and events appear in the mass
media. I will try to put forward some examples in Slovenian advertising and analyse the ele-
ments of folklore used. The advertisements in question have been made between the 1970’
and the end of the 20th century and for better understanding of the broader social situation
in those various times, the political situation is also mentioned.

The aim of the article is to show the variety in using the folklore motifs in Slovenian
advertising through a longer period of time. The advertisements in a way reflect the social
climate in which they were made and the folklore motifs are also used to express a particular
agenda. It has to be pointed out that the connections between folklore motifs, advertisements
and political agendas are made from the subjective viewpoint of the author.

Slovenia, as an ex-Yugoslav republic, developed through most of the 20th century
under a communist regime. Communism in Yugoslavia, which was relatively anti-West-
ern, was able to spread its propaganda, the sense of brotherhood and unity through con-
trol and censorship of the mass media. Until the 80s, advertisements and the folklore
elements which appear in them represented the Yugoslav union. Slovenia separated from
Yugoslavia and became independent in 1991. The same strategy was used, but this time
the goal was to strengthen the newborn country’s identity.

Swift technological development and the rise of the mass media in the last decade
have influenced human society and the way of life. Humankind was able to adapt to the
new media and use them to reach its goals; political propaganda, advertising or transmis-
sion of myths and legends. It is well known in the contemporary field of ethnology and
anthropology that elements of folklore appear in the mass media, although they are often
transformed and used in numerous different ways. In this article we will take a look at
advertising and four examples of ads in which various folklore elements can be identified.
Since Slovenian independence welcomed the arrival of the global processes or “westerni-
zation” of Slovenian society, one of the results was that advertising of foreign traditions
and folklore elements appeared in local mass media.

In my thesis, I argue that the changes of the post-communist era can be seen
through the use of folklore elements (such as folk songs, national garb, folk beliefs, say-
ings, legends etc.) in commercials. Four examples of Slovenian television advertisements,
each with its own type of folklore elements used, will be analyzed in this paper in order to
illustrate the social and political situation in the 1980s, 1990s and at the end of the 20th
Century.
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About advertising and its functions

We can say that sooner or later every new medium is “affected” by advertising. An
advertisement (or shorter - ad) promotes services and products in various ways and spaces.
Ads exist in many forms; oral, printed or digital and appear in newspapers, on television
or radio, in games, on the internet, posters etc. Advertising has developed together with
the development of various mass media and has undergone many changes since the 1980s,
when numerous styles, concepts and patterns of advertising began to appear (Goldman
1992: 4). It has become inseparable from our everyday lives and reality. Renée Dickason
argues that “advertising has become a fully emancipated partner in the audiovisual media
and has come to be an accepted part of the spectacle offered by television” (2000: 1, 159).
Today we can observe advertising in its full strength and colourfulness. Defining the vari-
ous roles of advertising in the modern world can help us to understand capitalist societies
in the past and today. This article sees certain ads firstly as a means of selling products and
secondly as promoters of ideological agendas. This second function is often not planned
and it appears after the public sees it and defines it in this way. The examples analysed
here can be divided into two parts; three advertisements (Radenska, Bono cookies and
Dobre vile) were made for companies and are part of their internal marketing process, the
fourth example (Slovenia, my homeland) is special because it was made as a part of tour-
ism promotion and was a part of a broader spectrum of activities through a longer period
of time'. With mixing the third aspect, folklore motifs and elements, things become even
more complex. I'm aware of the problematic stance when claiming that folklore elements
used in advertisements promote ideological values in societies. The analysis of forums and
blogs and newspaper articles has made it clear that the public sometimes construct differ-
ent meanings, and I will argue that this happened in the case of the examples mentioned
below.

Advertising has become a very diverse (and costly) part of our everyday reality. It
comes directly to the consumer and it has “a capacity to induce belief” (Book, Cary, Tan-
nenbaum 1995: 107-108). Advertising is a part of the larger process of mass marketing
which includes design, packaging, and retail display. Through it, as carried through the
mass media, the imaging process reaches the consumer, publicly and privately. The idea
of “consumer need’” has its roots in the needs of individuals, which appear under certain
circumstances (they can be learned). The “need” has its social and spiritual role in society
(Ule 1996: 14-17). Products have symbolic meaning, which defines a number of different
needs, desires and values (Wernick 1991: 33, 34). And this symbolic part is in my opinion
the area where secondary meanings of the ads formulate. Even though goods are knitted
into our social lives through advertising, sometimes the outcome of the ad campaign has
unexpected consequences in the society as one of the examples below will demonstrate.
The ads in question were aired on television, which is incorporated in our everyday life to
such a degree that it is complicated to recognize what kind of impact on society the mass
media do have and vice versa. The television is a specific medium which both reflects and

First ideas about tourism promotion were expressed in the early 1980°, the ad was recorded in 1986 and aired
in 1987, but the promotion went on under various other slogans (Prepadnik 2008).

The saying Seeing is believing seems to be very in place at this point.

The advertisement's logic conceals this by inverting the relation between subject and object, depicting com-
moditized relations as real (or desirable and attainable) (Goldman 1992: 35-36).
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interprets society and influences it. This article will try to show its (sometimes not com-
pletely controlled) power of persuasion and of promoting certain values, ideology and
ideas to audiences through a longer period of time.

Is an ad a mirror of society and can it be a medium for ideological influence?

An advertisement can be both at the same time, a mirror of society and a medium
for ideological influence. It will be shown below that the social circumstances are reflected
in an ad and are also often used in the script to make the ad more familiar to the public.
The claim that ads are mirrors of society opens a lot of new questions about relation-
ships between making and creating advertisements and a certain cultural background.
Whoever wants to create a successful advertisement has to be aware of the fact that the
audience is much segmented. Television holds its power in the ability to address a huge
population at the same time. In the contemporary advertising industry this fragmenta-
tion means that TV (and all other) ads must be written to address these various segments
(Book, Cary, Tannenbaum 1995: 107). Advertising companies define their focus groups
through research before the making of an ad. People forming different audiences are de-
fined by their age, sex, interests, hobbies, beliefs, education, religion etc. Audience reac-
tion to advertisement is a crucial point for an ad to be successful or unsuccessful. One way
of understanding the mirror concept is to look from the global perspective. Companies
that aim to advertise their products or services globally, have to adapt the marketing strat-
egy to the specific location or country. Marieke de Mooji stated that all manifestations of
culture, at different levels, are reflected in advertising. As a result, effective global advertis-
ing reflects culture, is a mirror of culture (de Mooji 1998: 38). Effective advertising uses
the symbolization of products to simply deliver back to people the culture and values that
are their own (Wernick 1991: 42).

On the other hand, advertising agencies face problems when integrating aspects of
culture into their ads. Language for example is the reflection of culture, and words express-
ing people's values cannot be easily translated (de Mooji 1998: 61). It is often not possible
to use the same advertisement in different countries. There are some difficulties with the
translation of the Dobre vile ad because there is a play on words in Slovene which is hard
to explain in English*. Even the ads that are made in the way which allows for translation,
sometimes don’t appear to be as good as they should. Music is another problematic aspect
of culture used in advertising. “A people’s music is inseparable from their lives, and songs
represent an important part of their identity” (de Mooji 1998: 59). There will be an interest-
ing example of this aspect below.

The connections between advertising and ideologies are indeed complex. Advertising
draws deeply from the predispositions, hopes, and concerns of its audiences, but it refor-
mulates them visually to suit its own purposes, not always reflecting meaning but rather
reconstituting it. Ideologies which exist as systems of belief in all world cultures, build
their credibility mostly with the help of images. “Images are an important means through
which ideologies are produced and onto which ideologies are projected” (Sturken and Cart-
wright 2001: 21). And as a consequence, advertisements can be a suitable means for the
transmission of ideological agendas. There are several ideologies that exist in a society

* In Slovene, the word vile means both fairies or hayfork but it is not the same in English.
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at the same time and there are constant fights for hegemony’ between them. Ideologies
mainly exist collectively; they strengthen individuals’ sense of belonging to society and
promote the ruling class agendas. It is interesting to note that especially film and television
are media in which we see reinforced ideological constructions (Sturken in Cartwright
2001: 21-22).

Folklore and the mass media

Throughout the 20th century folklorists had a strict definition of what their field of
research is supposed to be. In times when anthropologists discovered and studied »primi-
tive« peoples all over the world, folklorists tried to save traditional dances, songs and
events, poems and myths, the heritage of previous generations of their homelands. Studies
of illiterate rural people, usually peasants, and their oral traditions kept folklorists busy
until the late 1970s. The mass media were well established by then and folklorists saw a
great threat in them. Folklore elements and old traditions were vanishing in front of their
eyes, as the mass media spread in the everyday life of people, and societies and cultures
changed very rapidly. It was impossible for folklore to maintain its existence without field
of study and as a matter of necessity; great changes had to be made (see Dundes 1980,
Bendix 1997: 10).

Folklorists had to redefine their area and objects of study. Alan Dundes refused the
definition of folk as illiterate rural peasants and instead said that “the term folk can refer
to any group of people whatsoever who share at least one common factor” (1980: 6-7).
There is an important concept in folkloristics that had defined its field of study from the
beginning - authenticity. Regina Bendix showed in her book In search of authenticity: the
formation of folklore studies that in the past the authenticity was the main criterion for de-
fining the object in folkloristics (1997: 5). The search for authenticity among scholars led
them to unspoiled rural inhabitants and to their past rituals. Bendix is against the further
use of the concept of authenticity in folkloristics (1997: 7-10). With that put aside, and also
the redefinition of folk and the theory of variability of folklore elements, folkloristics was
saved from decline and new areas of research were opened. If folklore elements existed in
multiple forms and places, their transmission wasn’t only oral, but also written and visual.
Printed and visual media were soon recognised as places of traditional and/or folklore
elements. Of course, the changes didn’t happen overnight and a few major researches had
to be published in order for mass media to be fully recognised as a field of folklore studies
(see Sullenberger 1974, Dundes and Pagter 1975, Dégh 1994). It soon became clear that
the mass media contribute to the existence and development of folklore. Now, not only
can we study variations of folklore in various mass media, we can also see the rise of new
folklore forms® as a consequence of their existence in the mass media (Dundes 1980).

Slovenian folkloristics was facing the same problem; defining the field of study
anew, and looked upon and followed - although in a somewhat slower fashion - the inter-
national folklorist community and its struggle to define folkloristics in the changed world
of mass media and the information society. The development of visual anthropology pro-
moted new research methods in other fields of study, including folkloristics. Not only did

> Antonio Gramsci introduced the concepts of hegemony and counter hegemony in the 1930s (see Sturken in
Cartwright 2001: 53-54).
¢ Alan Dundes writes about computer folklore and folklore about computers (1980: 17).
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the visual recording of songs, dances and rituals blossom, but the appearance of folklore
motifs in the mass media ceased to be seen only in a negative way, i.e. as folklorism.

Many forms of folklore elements appear in various mass media’, from myth, legend
and fairytale to costumes, songs and dances. At this point, we should ask ourselves, why
are folklore elements used in the mass media at all? It is not easy to find an answer, but a
lot of scholars have stated that the key to the use of folklore in such ways lies in its effect
on people. For those who recognise folklore elements, they feel familiar with it and they
have an “aura of credibility”. Another thesis sees folklore as the field of an irrational, fic-
tional and dream world (Sullenberger 1974: 56). And where better to use this irrationality
than in television advertising? Heroes defeating/cleaning stains from clothes, guys getting
girls because of an irresistible after shave/love potion, elves, fairies and gold fish granting
wishes etc. We can often hear about the magical effects that certain products have. Tom E.
Sullenberger made a case study of advertising in the USA and found many interesting par-
allels between figures in commercials (for example Green Giant, Mr. Clean, White knight
of Ajax) and various myths and folk beliefs in different places of the world (1974). Twenty
years later, Linda Dégh wrote about American folklore and the mass media in the early
1990's and analysed folklore genres from many different aspects. She talks about vari-
ants and the folklorization process, Marchen and legends in advertising, career choices of
women etc. and constantly intertwines folklore with the mass media (1994). Her work is
of great importance for folklore studies, since it discusses many issues and phenomena we
encounter when doing research on folklore elements in the mass media today.

There has so far been little attention focused on new types of folklore or on the
old ones used in different contexts in Slovene folkloristics. Some observations were made
upon how folklore events are presented in the mass media (see Ulen 2008), and Monika
Kropej (2008) has written about folk narrative in the time of the electronic media, but this
area of study remains less popular among scholars than do other topics.

In my research thesis, and later one of my articles (2007), I analysed the image of
vampires from the times of oral folk narrative to computer technology, and it became clear
that folklore is a fluent process, in which motives are not bound to a certain location, but
travel through various media and change constantly. This paper will try to present some
elements of folklore and their usage in the mass media on Slovenian television from the
1970s until the late 1990s, from being part of communist Yugoslavia until becoming an
independent democratic republic. The view point will not be focused upon one particular
motif, instead, one of the central points of our attention will be focused on the ideological
messages in advertisements, their meaning and impact (if any) on the broader society.

Folklore in advertisements promoting unity - Radenska ad

Before I present the selected television advertisements with folklore elements, let me
briefly explain the political and social situation of the time period in which the ads were
created. It is important to be acquainted with the time background of the mentioned ads,
to understand their relevance and the function of folklore elements that were used.

Political and social situation in Yugoslavia (+1980)

7 Newspapers, Radio, Television, Internet, Games etc.
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After the end of the Second World War, Yugoslavia, as an ally of the Soviet Union,
raised the Iron curtain in order to isolate itself from neighbouring Italy and Austria. In
1948 a huge quarrel took place between the Soviet Union and Yugoslavia, the consequence
of which was an economic and military embargo on Yugoslavia by the Soviet Union. In
this way Yugoslavia was forced to open up toward the West in order to get help, but in
the 1950s it started to define itself as the Non-Aligned Movement with some other world
countries. The communist party, secret police and army had all the political power in the
country, and all liberal movements and parties were destroyed and prohibited.

The mass media were under strict control of the communist party and the program
was strictly ideological. Communist propaganda existed at every corner and was a part of
the individual’s life from his/her birth, in school, work, home, hobbies, sports etc. Slogans
filled the daily papers, radio and television, slogans of brotherhood and equality of all the
six Yugoslav republics. Advertisements were also highly influenced by communist control
but there were also some attempts at rebellion. In the case of posters, Cvetka Pozar and
others (2000) in their work Vsi na volitve! (Everyone go vote!) write about a poster for a
governmental event that featured a rebellious idea that even the communist censorship
commission failed to notice and even rewarded the authors. Later, when the poster was
displayed and the »secret« message revealed, a huge affair arose and some people in the
censorship commission lost their jobs.

The following example can be seen as being made according to the standards of the
communist regime. The Slovenian company Radenska made an advertisement in the late
1970s for their main product, mineral water. The lyric® of the song which stretches over
the whole advertisement is about the mineral water and its characteristics. The song is
sung by various people, inhabitants of all nations and nationalities (including Albanian),
some in their costumes, and others in ordinary clothes. Some on their mountain tours or
at work, some at home. There is also a wedding scene. What is interesting about this ad-
vertisement is the fact that when the scene changes from one republic to another, people
change with it and the language of the song adapts to it (see footnote 13). The last com-
ment says: Everything changes, Radenska stays the same.

Figure 1 and 2: Advertisement
for mineral water Radenska
Tri srca (1970')

8 Krepi, zdruzuje in osveZuje (Slovenian)/ Radenska nas spaja (Croatian)/ Haj krijepi duuuuu$uuu (Bosnian)/
Furtom osvezava (Autonomus province of Vojvodina)/ Bpe oBa PapieHcka ¢ 1enu cset Hac craja (Serbian)/
Té vjet na qé na pér shkon, Radenska gé na bashkon (Albanian)/ Krijepi dusu osvijezava (Montenegrin)/
Papencka cnojya (Macedonian). (Strengthens, unites and refreshes/ Radenska connects us/ Strengthens the
soul/ Refreshes/ This Radenska unites all of us/.../Strengthens the soul refreshes/ Radenska with love).
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This advertisement contains ideological features together with folklore elements on
several levels. The leading idea is the brotherhood and equality of all nations, and even
ethnic groups within Yugoslav borders. The most obvious is the song which is sung in
various languages and in the typical local melos. In addition to the song, the scene changes
and shows peoples of various ethnic groups. Some of them are wearing traditional garb’,
which is one of the folklore elements. Besides the language and melody (again a folklore
element) of the song and the appearance of people who appear in the ad, the scene also
helps the viewer to recognise the chosen (ethnic/national) region.

It is hard to analyse the impact of the advertisement on the addressed society but
we can assume they were some positive reactions to it. Many generations remember this
commercial and describe it as legendary or very memorable. Even younger generations
recognize it, mostly because it appears on various internet sites', blogs and forums. If we
look at those sites, we can see numerous positive opinions, thoughts, personal memories
and nostalgic comments. It is usually ranked very high. This alone creates the notion of a
very successful advertisement (see footnote 15).

Advertisement becomes part of folklore - Slovenia, my homeland ad

This advertisement was aired in times when any nationalistic references were most
unwelcome. A period of severe economic and political crisis began for Yugoslavia after the
death of its great leader Josip Broz Tito in the year 1980. Leading politicians tried to hide
the seriousness of the crisis from people and promoted the ideas of unity and brother-
hood. Throughout the 1980s the crisis was getting deeper and the political situation tenser,
but specially in the late 80s and early 90s, things became critical. The idea of independency
became stronger and stronger in several Yugoslav republics. Slovenia, as the most industri-
ally successful republic in Yugoslavia, had strong tendencies to become a post-industrial
society and to become equal to other developed European countries. It was said by some
other Yugoslav republics that Slovenia was being egoistic in the economical sense, West-
oriented, promoting consumerism and modernity". In communist and socialist ideology,
there was no room for consumerism and all “the bad things” that capitalism brought. This
was not the first nor the only notion of fear of capitalism in Europe, for it is also known in
academic discourse (see Goldman 1992: 8, Cronin 2004: 3).

Slovenia, my homeland is an ad created to promote tourism in Slovenia and it was
only one part of a broader project'?. But it has strong (unintended) nationalistic references
(Kuhelj Krajanovi¢ and Smuc 2007: 65). I've chosen this advertisement as it is an exam-
ple of how an advertisement itself becomes folklore. There are not as many references to
folklore and those few that appear have less importance than those seen in the previous
advertisement.

° Bosnia, Montenegro and Macedonia.

' To name just a few internet sites: Youtube: http://www.youtube.com/watch?v=anB_1_malmM, online lexicon:
http://www.leksikon-yu-mitologije.net/read.php?id=2012, Mojvideo: http://www.mojvideo.com/video-cult-
reklama-radenska/6422ed667171af28¢896, RTV Slovenia: http://www.rtvslo.si/mojvideo/avdiovideo/stare-
reklame-radenska-v-jugoslaviji/1428/.

" A more detailed text about the Yugoslav political and social situation can be found online:www.hervardi.
com.

'2 The project began in the early 1980°s and included various slogans, ads, participation calls, posters etc. (see
Prepadnik 2008).
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The first scene in the ad shows hills and forest and the melody begins. A man is
walking down the road and carrying a ladder; he’s coming towards camera, but then turns
right and stops in front of a blank yellow board. The viewer can easily recognise the land-
scape behind him as the Logarska Valley (northern Slovenia). The images that follow show
scenes from everyday life; horses in Lipica, then the camera returns to the man, who is
drawing something on the yellow board. Images of a gardener, woman painting on a “ma-
jolka” vase, mountaineer, two men building a fence and then the man again. Some scenes
from the coast are next, not showing the sea or architecture but a sailor, people working
in a restaurant and in a hotel appear. Also some men come towards camera, wearing t-
shirts with the written slogan Slovenia, my homeland. As the camera shows the man again,
we already see parts of words he had written or drawn on the yellow board and they are
from different languages. At the same time the song begins. The lyrics' were regarded by
many, especially by the Yugoslav leadership of that time, as being very nationalistic. The
scenes that follow picture an early morning and people preparing to start their working
day. The traditional dish potica' or Sarkelj appears. Just before the viewer takes a look at
the yellow board again, another place of identity appears. It is one of the most popular
tourist attractions, lake Bled. We see in the next part of the ad that the man wrote Slovenia
at the bottom of the board. He steps aside, takes the ladder and is admiring his work. The
camera slowly distances the view and when the man is already leaving, the whole yellow
board appears in front of us with the word Welcome in seven foreign languages. But what
is the most important, the languages don’t derive from other Yugoslav republics, they are
languages from other European countries (German, English, French, Italian, Hungarian
(twice) and Slovenian at the bottom). The scene finishes with the man walking back along
the same path on which he came before.

Figure 3: Slovenia, my homeland ad (1986)

'* Moja dezela, to je njena lepota/ moja deZzela, mi smo njeni ljudje/Lepota deZele je sloves njen/ Njeni ljudje smo
njeno ime/ Ponosno ime. (My land, this is its beauty/ My land, we are its people/ The beauty of the land is her
reputation/ Her people are her name/ Proud name.)

!4 Potica is a traditional Slovenian festive cake. It is a thinly rolled gourmet sweet bread dough with a moist wal-
nut filing (fillings can vary).
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The reactions of the politicians were furious (Prepadnik 2008: 76-80). The ad was
aired when Slovenia was still part of Yugoslavia, which was facing severe economical and
national conditions. Several republics saw their way out of crisis in becoming independ-
ent, or at least with Yugoslavia becoming less centralised, but others, especially Serbia,
didn’t support that. The interesting thing about the ad was that the agency which created
it planned to make the same kind of ad for all Yugoslav republics. But nobody listened to
them and their proposal for promoting tourism. The content was labelled as nationalistic
and it wasn't wanted in any form, since the Yugoslav communist party wanted to maintain
the common state.

The reaction of Slovenian people on the other hand was completely the opposite.
When they saw the political reaction, they became aware of the ad’s content and found
it inspiring. The ad strengthened Slovenians as a nation, and - as it was said earlier -
the advertisement became part of Slovenian folklore (identity) itself (see Prepadnik 2008:
89-90). The slogan “Slovenia, my homeland” was present throughout the process of inde-
pendence in the early 1990s. This advertisement, sponsored by the Tourist Association of
Slovenia, was a part of the first national brand®. The prime goal was higher awareness of
the importance of tourism for our country, beautiful and kind. The ideological idea of the
Slovenian nation appeared as a sort of by product. The advertisement was a great success
and people today still remember it, often with nostalgic feelings. Even the younger genera-
tion is able to recognize the ad and hum the melody. It is often written that we will never
be able to produce an ad so successful and that today's national tourist campaigns are only
a pale reflection of the ad “Slovenia, my homeland” (Kuhelj Kraljevi¢, Smuc 2007).

The ad itself shows the openness of Slovenia toward the West and toward capitalist
society. This shows most obviously in the greetings written on the yellow board, which
no longer represent Yugoslav nations but at that time not very respected other European
countries.

“Westernization” of Slovenian advertising space

After 1991, Slovenian society began to change rapidly. A consumer society devel-
oped instead of a socialist one, where everything belonged to everyone. In the new order,
society fragmented itself to those who could buy and those who couldn’t. A vast number
of new shopping centres opened every year and spending became the biggest national
sport. Globally known brands overflowed the local market. As a result of such circum-
stances the advertising industry flourished. But let me present the political situation be-
fore going any further.

Republic of Slovenia (1991-)

Slovenia and neighbouring Croatia became independent at the beginning of the
1990s, together with the fall of the Iron Curtain and the end of the Soviet Union, which
caused war to erupt in the Balkans. The Yugoslav army attacked both countries and in
Slovenia the war lasted only 10 days. Unfortunately it lasted much longer in Croatia and
other countries. The end of the Socialist Federal Republic of Yugoslavia with the inde-
pendence of several Republics was the end of the communist era.

'* See www.zdruzenje-manager.si
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The Democratic Republic of Slovenia opened up to other European counties and
developed into a strong economic and capitalist state. From the political point of view it
became a democratic state with left- and right-wing political parties. Liberalization took
place at all levels of social life. Independent television stations appeared, new magazines
and daily newspapers, non-governmental organizations arose, huge shopping centres
opened, etc. It became part of NATO and the European Union in year 2004 and accepted
the Euro as the common monetary currency in the year 2007.

Advertisements and the appearance of global and local folklore elements

The above mentioned changes in society can also be tracked with the help of ad-
vertising. It too was liberalized and there was a flood of new advertising agencies. Global
companies often use the same ads in different countries and the advertising industry helps
them find time and place and translations into the local language. With the global flows of
goods and the formation of a consumer society, foreign advertisements appeared on Slov-
enian television. Especially in the programs of new television stations that financed them-
selves from selling advertising space and time'. Advertisements like the Ariel ad with the
Sleeping beauty motif were among the many featuring folklore elements from other parts
of the world. I will not analyse this particular ad, since it serves only as an example.

Figure 4 and 5: Advertisement for Bono
cookies featuring Slovenian folk music (2004).

16 For instance television station called POP TV.
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Much more interesting are ads created by Slovenian advertising agencies', which
seek inspiration in local folklore elements, such as beliefs, sayings, traditional music etc.
One advertisement promotes Bono cookies and the climax of the ad is the Slovenian
popular folk music. For the young hitch-hiking man who is listening rap music, it is not an
option to drive with a middle-aged man listening to Slovenian popular music'®. He clearly
refuses the offered ride, that is until he notices Bono cookies and sits in the car anyway.
The last scene shows both men eating cookies and enjoying the music.

There is no conversation between the two men, music and gestures lead the viewer
through the happening. The first song, rap, is modern and “cool” for young people to listen
to. The young man is enjoying its rhythm although it’s obviously very hot. When the older
driver stops his car and the young man lowers his headphones as he tries to get into the
car, he’s unpleasantly surprised when he hears folk music and sees the old man enjoying
it in the same way he enjoyed his just moments before. There is no politics involved or
political ideology, only two generations which meet in a small car on a hot sunny day. So
different from each other, and yet so similar. The object of desire, Bono cookies, connects
the two worlds and the advertisement ends with a “happily ever after” ending.

The last commercial is another “legendary” Slovenian ad. It was made for the Na-
tional Lottery in the late 1990s and it's known among Slovenians as the “Good Fairies” ad.
It is rather difficult to translate it, because of the several proverbs and wordplays in the
Slovenian language that appear in the ad. The title itself is play on the words which appear
at the beginning of the ad. In the Slovenian language, the word for a hayfork is the same as
for a good fairy. The first is used in the plural form and the second in the singular. Three
men appear in the ad, one also playing his mom. The farmer, named Polde, wishes he had
a good hayfork = good fairy, and two men dressed in women clothes appear in front of
him. One is a bit deaf. They say they’re good fairies and what does he want. He doesn't
believe them and asks why there’s no third one. They reply that they come in a pair now,
it’s cheaper this way. They tell him not to complicate things and offer him three wishes.
They want him to hurry because he’s not the only one. When the farmer thinks what to
wish, his mom appears in the sky. She says: “Be cautious now Polde, this is your opportunity,
remember what I used to tell you”. He replies: “Yes momma, first the barn then the cow”. This
is a Slovenian proverb meaning one should first build oneself a home/house, then marry
and have a family. One fairy repeats to the deaf one the saying again, and the deaf fairy
repeats it again as he/she conjures up the barn and the cow. The farmer seems pleased.
The deaf fairy says: “Here, with no taxes, you have one more wish. ” This time the farmer
thinks for a long time; the fairies seem nervous and restless, there is thunder approaching.
The farmer wishes for meat and maize porridge (polenta) for the rest of his life. The fairies
don’'t hear him because of the thunder and think he said he wanted monthly rent, which
was Lottery’s grand prize that year. The words meat (meso) and maize porridge (polenta)
are pronounced very similarly as monthly rent in Slovene. Mom comments from the sky:
“exactly”. Even the good fairies think it's a smart idea. They give him a lottery ticket, tell
him to watch POP TV and have fun. They wish him good luck and walk into the distance
where they disappear. The commentator explains in the third person that monthly rent

7 Some of the biggest advertising agencies are Luna/TBWA, Formitas, Tovarna vizij Studio marketing, Pristop etc.
'8 Brothers Avsenik Ansamble: Vecer na Robleku. The song has been highly popular among people for a few
decades, and we can say for sure that it has become part of Slovenian folklore.
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for the rest of one’s life is the grand prize. The last words belong to the farmer who says:
“Damn I'm lucky and all I wanted was a good hayfork/good fairies”.

Figure 6: Dobre vile ad (2000)

This last example illustrates folklore elements used in advertising in a funny way.
The setting itself, a farmer digging in manure, has deeper connotations. Slovenians were
said one Slovenian poet to be a nation of farmhands/farmers, and this is often mentioned
in the media or in politics. It is meant as a criticism of the society that allows its exploita-
tion and humiliation by others.

The most obvious folklore elements are the belief in fairies granting three wishes and
the proverb. What makes the situation funny is the fact that the proverb is used literally
and the whole thing materializes in front of the viewer’s eyes. The whole ad is designed in
a humorous way with only men playing the male and female characters, farmer's mother
in the sky, alluding that she’s dead and in the farmer’s head or memory. Although the fair-
ies grant wishes, they mention real life, costs and taxes. There is a mystical tone in the ad,
and the viewer is drawn into a half-real half-unreal world where wishes can come true.
The reification of wishes awakes the trust in viewers and makes them want to win the lot-
tery prize, thus buying the lottery ticket. The ad is full of sonic effects in the background,
creating the right atmosphere. This ad is one of the most popular and successful ads in the
history of the independent republic of Slovenia. It is interesting that people today don't
know who won the prize, but they all recognize the commercial.

Conclusion

Communication technologies are a constant part of our everyday lives. Folklore in-
tertwines with the mass media and appears in new variations with new meanings. It is
used and transformed by the mass media, television advertising, according to the needs
of the specific media sometimes even as a tool of (political) ideology. Advertising sells
things, and folklore in advertisements serves to achieve this goal, but sometimes it causes
unexpected reactions and gains different meaning in the eyes of the public. Both folklore
and advertising are fluid processes in constant movement, so they coexist and change
together with the development of societies.
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I have tried to illustrate through different advertisement examples that advertising
is a reflection of society and at the same time serves as a place of creating new meanings.
Folklore elements, the focus of this article, are used and appropriated by advertisements to
create a sense of closeness between viewers. The sense of familiarity and closeness achieved
by usage of folklore motifs creates faster identification between the consumer and the
product or service. Folklore has mythical connotations, it awakens special part of one’s un-
consciousness which results in our doing the wanted consumer action - the purchase; or in
the case of the “Slovenia, my homeland” ad campaign — national feeling and identity.

The first advertisement analysed (Radenska) has a very strong ideological compo-
nent and it reflects the desired social unity and brotherhood in times of the communist
regime in Yugoslavia. Folklore elements such as local dress and melos, combined with a
song in different languages and carefully chosen scenes, show us how the world is sup-
posed to be. The product itself, mineral water, is in a way pushed aside. It is incorporated
in the happening in most of scenes on one hand, but on the other it's completely absent
in others. The viewer sees the final product at the end of the advertisement. We can see
one of the consequences of the ad today in the positive opinions of Slovene and foreign
(Croatian, Albanian etc.) bloggers and visitors of forums.

The second advertisement (Slovenia, my homeland) was aired in crucial times for
Slovenia and helped to build Slovenian national identity. It is an example of an advertise-
ment that itself became a part of Slovenian folklore. It shows places of Slovenian identity, like
Logarska valley and Bled, and the way of life. Younger generations are able to recognise the
ad, even though it was aired in the 1980s. It is often referred to as legendary and unique.

The last examples show the innovative use of folklore elements by Slovenian adver-
tising agencies. After Slovenia became independent, global currents of capitalism brought
foreign folklore elements into advertising. That is why it seems even more important to
present the work of Slovenian advertising agencies within the flood of foreign ads and
folklore elements in them.

The third and fourth examples are ads created after Slovenian independence. The
first one, the Bono cookies ad, was made for a huge company that produces bread, frozen
products and various sweets and pastry. The ad itself wasn't aired much, but it is interest-
ing because it sets an example of how Slovenian folk music (alongside modern, foreign rap
music) can be depicted in an ad in a positive way.

The last example, the Dobre vile ad", is one of the most recognisable advertisements
among Slovenians, since it is often loaded onto various forums and blogs, often accom-
panied by a positive and cheering mood of those who write the comments. The beauty
of the ad is in the way it brings to life some of the most unconscious feelings of Slovenian
people. Throughout history, a feeling of being nothing more than a (not so bright) farm
worker with no possessions was ever-present among Slovenian people (together with the
sense of smallness). The plot mixes the belief in fairies (past) with the proverbs and sayings
(present) and the result of the verbal misunderstanding in a happy prosperous future. The
advertisement has not been aired anymore for a decade, but you can still hear people saying
lines from the ad® in different contexts. The humour and the common sense of the text and
visual presentation made it possible for the ad to stay in the heads of people until today.

1 This advertisement was the main reason I decided for this article.
20 For example: ,Smart choice Polde, smart choise” (Slo.: pametno Polde, pametno).
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In my point of view, the above mentioned advertisements are an example good
enough to conclude that the folklore motifs used in advertisements have a broader im-
pact on the society they are made in. Sometimes they gain extra unexpected meanings
that expand over their limits of being a way of persuasion for people to buy a product or
service. Their meaning connects tightly with the social (and political) climate if the ad is
made in a certain likable way. This thesis is based only upon four examples, and these are
not sufficient grounds to make general assumptions about the role of advertisements in
contemporary societies. The aim is only to show some fertile areas of folkloristic research
that are too often overlooked.
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Folklora v mnozi¢nih medijih: narodna nosa, krajevne znamenitosti in vile v (post)
komunisti¢nem oglasevanju

Simona Klaus

S pregledom slovenskih mnozi¢nih medijev oziroma §tirih oglasov, v katerih so
uporabljeni folklorni motivi, skozi ¢asovno obdobje tridesetih let, bom skusala analizirati
povezave med folklornimi motivi, oglasi in politicnimi vsebinami.

Omenjeni oglasi na neki nacin odsevajo druzbeno in politi¢no situacijo, v kateri so
nastali. Zgodnji oglas podjetja Radenska d.d. iz ¢asa Socialisti¢ne federativne republike
Jugoslavije s prikazom razli¢nih etni¢nih skupin v narodnih nosah promovira strpnost in
povezanost med razli¢nimi narodi v skupni drzavi. Kasnejsa akcija Gospodarske zbornice
Slovenije za promocijo turizma pa ima zelo mo¢no noto, ki je pri Slovencih nehote pro-
movirala domoljubje in vecala Zeljo po neodvisnosti. Po osamosvojitvi Slovenije leta 1991
se v dveh oglasih podjetja Zito d.d. in Sportne loterije Slovenija pojavljajo narodnozabav-
na glasba in pregovori ter besedne igre, ki ne delujejo ve¢ narodno zavedno, temve¢ dajejo
vtis domacnosti. V $ir§em kontekstu je $tirim oglasom skupno, da se jih ljudje spominjajo
z nostalgi¢nimi obcutki in jih veckrat imenujejo za najboljse, legendarne in neponovljive,
kar kaze, da so omenjeni oglasi imeli veliko bolj daljnosezne posledice, kot pa so navadno
predvidene za televizijski oglas.
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Opis poganskega obreda v spodmolu Triglavca

Boris Cok

The paper describes a Slav pagan ritual of fertility, which took place in the rock shelter
of Triglavca near Divaca (Slovenia). It was being performed by individual families from the
village of Preloze pri Lokvi until the end of the 1830s. The essential element of the ceremony
was the ritual entreaty of either the mythological being deva or the divinity Deva to protect
the crop on the fields in the forthcoming year from the evil female demon of mora.

Uvod

To zgodbo mi je leto pred svojo naravno in spokojno smrtjo leta 1967, po ustnem
izro¢ilu svoje babice, povedala moja prababica Marija Ban - Frigljeva, rojena 1877, iz Pre-
loz pri Lokvi. Takrat sem jo kot gimnazijec veckrat obiskal, predvsem zaradi njenih pri-
povedi iz preteklosti. Bila je $e zelo bistrega uma in vedno mi je rekla: »To ti povem, ker
si nas$, zato ker take stvari, ki ti jih bom povedala niso za vsaka u$esa. Povem ti jih, da bo§
vedel, kako je bilo neko¢, ko smo verjeli $e po starem! Zapisi si, in ko bo§ nekega dne to
prebral svojim otrokom, vedi da to niso pravljice, ampak stvari, ki smo jih morali skrivati
in zatajevatil« Vse zgodbe sem takrat sprejemal z nekak$no nejevero, toda ko sem z leti
zalel prebirati dela nekaterih slovenskih avtorjev s podobno vsebino, sem bil vedno bolj
preprican, da je moja prababica govorila resnico. Ko sem v 70-tih letih obiskal $e staro
Prelozanko Jozefo Mlja¢ - Pepo Zvnkovo zaradi ledinskih imen, sem jo previdno vprasal
o Triglavci. Malo me je nezaupljivo pogledala in v stari prelo§¢ini vprasala: »Kadu tj tu
povedou?« Odrezavo sem ji odgovoril: »Moja biznona Friglovkal« Tedaj se je sprostila in
me vprasala, ali sem to povedal §e komu. Ko sem ji zatrdil, kako sem obljubil prababici,
da ne bom o tem govoril, mi je tudi ona zabicala, da to lahko vedo samo tisti, ki jim lahko
zaupa$. Zgodba je bila samo v nekaj podrobnostih drugacna od tiste, ki sem jo poznal. Ko
sem jo vprasal, kdo je njej povedal, je spostljivo odgovorila: »Moja nona, bila je zadnja
sveCenical« Ali je potem bila tudi babica Marije Ban svecenica? Zelo verjetno! Po toliko
letih, ko nasih prednikov ni ve¢, sem se odlo¢il, da to zgodbo obelodanim, saj jim ne mo-
rem vec $kodovati.

Obred

Na jesen, ko je bilo poZeto Se zadnje Zito ajda, so se Castilci starega kulta plodnosti
skrivaj in potihem dogovorili, da bodo ob prvi polni luni pripravili obred v jami Triglavci.
Dan pred tem so skrivaj li k ¢cudeznemu izviru Uruacée (Vrocek). Takrat je kristalno ¢ista
voda izvirala pod temno sivo skalo iz flia. V bliznji okolici so nabrali praprot in jo pomo-
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¢ili v izvirsko vodo. Praprot so skrili v vrece in jo odnesli domov. Naslednjo no¢ so se skri-
vaj zbrali na hribu Golcu. Stiri najlep3a dekleta-svecenice, oble¢ena v bele lanene obleke,
so si zataknila praprot okoli pasu (1). Praprot naj bi jih varovala pred besi. V Prelozah je $e
danes ohranjena kletvica, verjetno neko¢ urok: »Bes te plentaj«! Staresina je v malhi iz pla-
tna nosil tri vrste Zita: psenico, rz in ajdo. Podali so se na pot proti jami Triglavci in Luna
jim je svetila, da so lahko nasli pot. Po hribu so se spustili navzdol do Stopc, mimo jame V
Stopcah, iz katere so prihajale meglice, nato po ozkem kolovozu ¢ez gmajno v Hrastovcah
na Greben. Od tod ¢ez Ravni do kamnitega Koblaka in Se rahlo navzdol po brezpotju k
jami Triglavci. Na robu udornice so prizgali baklo in se po nadelani poti napotili navzdol
do spodmola. V spodmolu je na dnu podolgovat obredni kamen z manj$o $kovnico -
ponvico (Slika) v katero kaplja voda s stropa nekdanje jame. Stiri dekleta so se postavila
okrog kamna, si odvezala pasove iz praproti(2) in jih polozila preko kamna. Staresina, ki
je bil neke vrste sveti moz, tako naj bi nastal priimek Bozeglav, je iz malhe vzel zrnje Zit in
jih tako, kot so po vrsti dozorela na polju, stresel v $kovnico. Dekleta so polozila roke na
kamen in staresina je spregovoril: »Deva daj do duobru bi radila, do muara na¢ jom nebi
slabya strilal« (3). Dekleta so trikrat vzkliknila: »Deva jarovil« Staredina je z dvignjeno
baklo zaokrozil okoli kamna, nakar so dekleta pobrala pasove iz praproti in si jih ponovno
pripela (4). Pocasi so se zaceli vzpenjati in stare$ina je na robu doline ugasnil baklo. Tiho
so se vracali po isti poti proti svoji vasi. Ob prihodu v zgodnjih jutranjih urah so dekleta
tiho klicala domace pse, da ne bi lajali. Zaupnim druzinam so naslednji dan zvecer nesla
praprot, da so jo polozili na domace ognjisce. Posvecena praprot je rodbino varovala pred
nesreco: boleznimi, naravnimi ujmami, nezgodami in lakoto. Ko je poteklo nekaj dni in
je Luna presla v prvi krajec, se je stareSina s sekiro v roki in z malho ¢ez ramo ob belem
dnevu napotil k jami Triglavci, kot da gre na gmajno. Previdno, da ga ne bi kdo sledil, se je

_ : if .1
Triglavca. Obredna ponvica (foto: Borut Lozej).
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napotil v spodmol. V $kovnici na obrednem kamnu je zagledal zelen $opek. Zrnje v vodi
je vzklilo. Previdno ga je pobral in polozil v malho ter se odpravil nazaj v vas. Naskrivaj
je odsel na njive, ki so bile zorane in posejane od njemu zaupnih kmetov. Tam kjer je bilo
namenjeno za pridelovanje Zita v naslednjem letu, je v grudo zataknil vzklilo zrno in dejal:
»Jaril« Temu polju v Prelozah se $e danes rece Jarovce.

Zadnji obred naj bi bil konec 30-ih let 19. stoletja. Tako je rekla Jozefa Mlja¢ — Pepa
Zvnkova. Ko se je zacelo pogozdovanje gmajne, naj bi gozdni ¢uvaji presenetili staresino v
spodmolu in ga pretepli, vendar so to samo namigovanja. Tudi govorice, da so v Podgovju
(Pod gavgami) obesili krivoverce, niso dokazane, bolj verjetno je, da so obesili avstrijske
dezerterje ali francoske vojake iz napoleonskih vojn. Kaj se je v resnici zgodilo, mi $e do
danes ni uspelo izvedeti. V Prelozah danes nihc¢e o tem ne ve nic.

Opombe: 1, 2, 4 - Neskladje med tem, da so dekleta zataknila praprot okoli pasu (1)
in tem, da so pri obredu odvezala pasove iz praproti (2) in jih pozneje zopet pripela (4),
izhaja iz pripovedi. Verjetno so dekleta nosila pas, v katerega so zataknila praprot in tega
potem odpela ter ponovno zapela.

3 - »Deva daj, da dobro bi rodila, da mora ni¢ jim ne bi slabega storila«
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Description of the pagan ritual in the Triglavca rock shelter near Divaca village.
Boris Cok

The paper describes a Slav pagan ritual of fertility, which took place in the rock shel-
ter of Triglavca near Divaca. It was being performed by individual families from the village
of Preloze pri Lokvi until the end of the 1830s. The event took place in autumn. It was
led by a head, a sort of a holy man, accompanied by four young priestesses in white linen
dresses. The essential element of the ceremony was the ritual entreaty of either the mytho-
logical being deva or the divinity Deva to protect the crop on the fields in the forthcoming
year from the evil female demon of mora. The ritual was probably forcibly terminated.
In fact, at the time when the ritual was recorded according to the account by the grand-
daughter of the last priestess and the grand-daughter of a possible priestess, in the 1970s,
the fear of disclosure of a pagan secret within a catholic milieu was still much alive.



Triglavca, kraj ceS¢enja plodnosti.
Poizkus etimologije Divace

Ladislav Placer

The first known mention of the village of Divaca (feminine gender) dates from
1308/1320, where the word is of masculine gender, either Devac, Dovac or Devac(o) and
1331 Devaca. Medieval and later writers supposedly wrote down the reduced vowel in the
name mostly as i, rarely with other vowels, or it was even omitted, which allows us to in-
terpret the records in the following centuries. These appear of the type D%val/D%uac,
D%uaca/D¥%vaca, Deuaca and Divaca the latter being the official name today. The current
pronunciation of the name by the oldest inhabitants born in Divaca is that of Devala and
DY%vaca, rarer Deuaca or D%uaca. This led to the supposition that the original vowel of the
first syllable was e (Devac, Devaca) and that the name originated from either the pre-Slavic
expression deva for the mythical creature or Deva divinity. Both name variants are hypothe-
tically related to the cult of fertility taking place in the cave or rock shelter with the mytholo-
gical name of Triglavca up to the first half of the 19th century. The latter, in fact, contains a
unique stalagmite formation in the form of a vulva (devaca), above which a less suggestive
stalactite formation hangs in the form of a phallus (devac). The existence of the two mythical
creatures or the two animistic objects, deva¢ and devaca in Triglavca rock shelter, point to
the symbolic sexual unification and fertility.

Uvod

Etimologija Divace je trd oreh. Obstaja poskus Iva Pilarja, ki je Divaco uvrstil med
toponime povezane z »Devinim skokom« (Smitek, 2004: 229). Po Smitku tega ne moremo
trditi niti za Devin pri Trstu, za katerega meni, da je gotovo le to, da izhaja iz lastnega ime-
na Deva, ta pa iz teonima Deva, iz katerega je nastal tudi praslovanski izraz deva za mlado,
a 7e odraslo dekle (Smitek, 2006: 220), pa tudi bajno Zensko bitje podobno vili (Ovsec,
1991: 336). Potem poskus Merkuja (2006: 62), ki ne daje odgovora, in pred kratkim Snoja
(2009: 109), ki tudi meni, da je izvor nejasen. Ponudi pa moznost razlage iz ljubkovalne
oblike imena Divislav, kar povzema po Miklosi¢u in Trautmannu. Oba povezujeta prvi
¢len div s pomenom »sijaj, lepota«, Snoju pa se zdi verjetnejsa povezava s pomenom »de-
mong, tj. bog stare vere. Merkujevega odkritja o zapisu imena vasi na zacetku 14. stoletja
ne omenja.

Leta 2006 je izsla zbirka »pripovedi o starih verovanjih« iz juznega dela severne in
juzne Primorske »Let v lunino senco« izpod peresa Pavla Medve$cka, v kateri je podan
dragocen namig na mozen izvor krajevnega imena Divaca. V tem sestavku podajam nekaj
novih podatkov in idej, ki bi jih kazalo podrobneje obdelati na podlagi Medvesckovega
zbirateljskega dela. Najprej si oglejmo, kako je v dokumentih skozi ¢as zapisano ime kraja.
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SL. 1. Orientacijska skica: Divaca, Triglavca, Mala Triglavca, Trhlovca
Fig. 1 Orientation sketch: Divaca, Triglavca, Mala Triglavca, Trhlovca.

Zapisi imena kraja Divaca

Merku (2006: 62) je objavil podatek o doslej najstarejsi znani omembi Divace iz
srednjeveskih kodeksov kapitlja Sv. Justa v Trstu, kjer so omenjene naslednje osebe: v
letih 1308-1309 Yvan de Dovag / Devag; 1308, 1316-1320 Maurus / Maver de Devag(o);
1308-1310, 1319 Martinus de Dovag / Devag in 1309 Wolgmar de Devag. Nadalje ugota-
vlja, da je bil toponim v 14. stol. vsekakor moskega spola, da prvi samoglasnik vztrajno
koleba in da je izvor imena nejasen. Poleg tega navaja (Merku, 2006: 42), da so sre-
dnjeveski kanoniki in notarji slovenski polglasnik s zapisovali kot i, redkeje z drugimi
samoglasniki.

V vicedomskih zapisih za Trst in okolico (Vicedomini 8) je za 9. 2. 1331 zapisana
oblika Devaga.

V »Urbarju za Vipavo, 1499« (Kos, 1954: 251) je uporabljena oblika Diwatsch.

Valvazor (1689: 404, 405) poroca o pozaru v Divaci 16. febr. 1687. Ime kraja zapise
po pisnem sporo¢ilu lastnika gradu Skolj barona Rossettija enkrat Duatshe in sedemkrat
varianto, ki se mu zdi morda verjetnej$a ali pa jo je sam slisal Duuazha.

V »Dezelopisno karto Vojvodine Kranjske« Janez Dizma Florjancic leta 1744 zapise
Duatsch.

V karto, prilozeno opisu Kranjske, Baltasar Hacquet leta 1778 zapise Duazh.



Ladislav Placer

V Jozefinskem vojaskem zemljevidu (SLOVENIJA na voj. zemljevidu 1763 - 1787,
izdano 1804, Opisi, 3. zvezek: 145) je zapis Divach.

V kupoprodajni pogodbi iz leta 1822 o odkupu zemlje med predstavniki vasi, oziro-
ma katastrske obcine Divaca in zadnjim dedicem plemiske rodbine Petazzi, je v italijan-
§¢ini pisanem dokumentu uporabljena oblika Divazza (Persolja in Pregelj, 1997: 103).

Pravnik Ziberna (1981: 59) omenja, da se v starejsih italijanskih spisih pise Divaca
kot Divazha, Divazzo, Divazza in Divacca, dokler se po letu 1848 s¢asoma ne uveljavi
zapis Divaccia, ki najbolj ustreza sedanjemu uradnemu izgovoru.

Fonda v spletni rodovniski zbirki podatkov iz mati¢nih knjig 16., 17. in 18. stoletja,
navaja Deuazza, Divazza, Divaza, Diuazza, Diuaza in Divazha.

Na »Zemljovid Slovenske dezele in pokrajin« Peter Kozler leta 1848, tiskano 1853,
zapiSe Divaca.

Izgovarjava

Pri izgovarjavi krajevnega imena Divaca je pomembno vedeti, kako so rojeni Diva-
¢ani pred in po drugi svetovni vojni, najstarejsi pa $e danes, izgovarjali ime svojega kraja.
Kot rojen Divacan o tem lahko verodostojno poro¢am. Povsem jasno se je slisalo in se $e
vedno slidi Devaca, tudi Davaca, redkeje Deuaca in Dauaca. Vse je izgovorjeno z dolgim
naglasenim a-jem v drugem zlogu. Divacani smo med svojimi ve¢inoma Devacani ali
Davacani. Zac¢uda se v druzbi tujcev, bodisi Slovencev in drugih, vedno uporablja uradna
»svetovljanska« oblika Divaca in Divacani. Zato poglejmo, kako naj bi Divacani v prej-
$njih stoletjih izgovarjali ime svojega kraja. Pri tem je seveda treba upostevati dejstvo, da
so glas ¢ zapisovali razli¢no, trzaski zapisovalci v 14. stoletju ¢ s kljukico ¢, nemski pisci
tsch, Valvasor in Hacquet sta uporabila bohori¢i¢ni zh, jozefinski geodeti ch, italijanski
pisci in duhovniki v Mati¢nih knjigah z, zz, zh, cc.

Zapisovalec ali zapisovalci pri sv. Justu v Trstu so nihali med Devag¢/Devag(o)/Do-
vag (Merku), torej Devac, Devacé(o) in Dovad, odvisno od izgovarjave obiskovalca. Glede
na nihanje med e in o kaze, da so skusali posneti sliSano. Ime vasi je bilo moskega spola.

V vicedomskem zapisu je brez dvoma zapisana zenska oblika Devagca, torej Deva-
ca.

Zapisovalci nemskega govornega obmocja zapisujejo polglasnik v prvem zlogu z
i, Diwatsch (Kos), torej Dova¢ ali ga izpuscajo, Duatsch (Florjancic), torej Douac. Glede
na Valvasorjev zapis Duuazha, torej Douaca, bi §lo v zgornjih dveh primerih prej za zapis
nemske izgovarjave z izpus¢enim zadnjim samoglasnikom kot za mosko obliko imena, na
kar kaze zapis Florjancica za Senozece — Senosetsch.

Posebej pomemben pa je v tej zvezi Hacquetov zapis Duazh, torej Douac, ker je
imena krajev pisal pretezno v bohoricici in v dezelnem jeziku. Za sosednjo Lokev zapi-
$e Lockuu, torej Loku kot se izgovarja Se danes ali pa Schnosezhe za Senozece, nare¢no
Snozece ali Snazece. Florjancic¢ v istem casu zapide Duatsch, Cornial in Senosetsch. Na
podlagi Hacquetovih zapisov ne moremo zavrec¢i moske oblike izgovora tudi v njegovem
¢asu. Tu je $e zapis Divach, torej Davac, na Jozefinskem vojaskem zemljevidu, ki bi zaradi
nenavadnega zapisa ¢rke ¢ lahko kazal na ljudsko izgovarjavo ali pa je le nerodna mesani-
ca nemskega izgovora in napacne rabe dezelnega crkopisa.

Posebej zanimiva je v tej zvezi redko uporabljena italijanska oblika Divazzo, ki je
moskega spola. Torej obstaja moznost, da je Dovac preveden v Divazzo.
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Zapisi v italijanskih dokumentih kaZejo na dosledno rabo samoglasnika i namesto
polglasnika v prvem zlogu in Zensko obliko imena, razen pri Divazzo. Enako zapisi v
mati¢nih knjigah16., 17. in 18. stoletja. Izjema v rabi samoglasnika e v prvem zlogu so le
zapisi Devag (Merku), Devaga (Vicedomini 8) in Deuazza (Fonda: Silverinus Resauer ex
Deuazza /Pouir/, rojen okoli 1630), ki so istovetni sedanji izgovarjavi starej$ih Divacanov,
Devaca in Deuaca.

Na podlagi oblik Deva¢ (Merku), Devaca (Vicedomini 8), Deuaca (Fonda) in se-
danje izgovarjave Deva¢a menim, da je e izvorni samoglasnik prvega zloga imena vasi
Divaca.

Vprasanje moske ali zenske oblike je nejasno. Nedvoumno moske oblike je zapis
Devag/Dovag (Merku), sum na mosko rabo kazeta zapisa Duazh (Hacquet) in Divazzo, na
moznost isto¢asne rabe moske in Zenske oblike pa bi v skrajnem primeru lahko kazal zapis
Devag/Devag (0)/Dovag (Merku).

Pri sedanjem zapisu Divaca gre za ostanek zapisovanja polglasnika z i, ki je preslo
v uradno rabo. Med domacini je ostala Devaca ali Dovaca, redkeje Deuaca ali Dauaca s
pripombo: »Ja, toku sa rece po starom ali »toku suo rekli to stari«.

Izvor imena

Pri razpravi o nastanku imena vasi Diva¢a ne morem mimo pripovedk iz zahodne
Slovenije, ki jih je zbral Medvescek (2006; 226), tu preseneca kamen devar, o katerem mu
je informator pripovedoval leta 1965 v brkinski vasi Huje pri Pregarjah. Tako so pravili
kapniku stalagmitu v skrivni rupi (jami) pri Hujah, ki je imel obliko falosa in naj bi po-

= L P RS Rk 5 = .d! S
SL. 2. Stena udornice nad spodmolom Triglavca (foto: Borut Lozej, Divaca).
Fig. 2 The wall of collapse doline above the Triglavca rock shelter.
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Sl 3. Stalagmitna in stalaktitna
tvorba, simbola vulve - devaca in
penisa - devac: 1. ali dve »skali« kot
animisticna objekta, 2. ali simbola
dveh bajeslovnih bitij. V Cokovem
clanku (2010) je stalagmitna tvorba
- vulva predstavljena kot obredni
kamen s skovnico. (foto: Borut Lozej,
Divaca)

Fig. 3 Stalagmite and stalactite for-
mations: symbols of vulva- devaca
and penis — devad: 1. Or two »rocks«
as animistic objects, 2. or symbols
of mythological beings. Cok's article
(2010) presents the stalagmite for-
mation-vulva as a ritual rock with
a cup-like microkarstic formation
called skavnica.

magal pri rodnosti. O rupi se ni nikoli govorilo na glas, k njej so vodili Zenske le ponoci in
tako, da je moralo spremstvo pocakati v vasi. Med zadnjimi, ki je vodila Zenske v jamo, je
bila okoli leta 1900 vedezevalka Zafra. Ceprav so malo pred prvo svetovno vojno devarja
ukradli, so po vojni nekateri $e hodili v rupo. Medvescku niso povedali, kje rupa lezi. V
slovanski mitologiji je devar, vsaj po objavljenih delih, popolna novost. Iz pripovedi sledi,
da gre za ¢ascenje fali¢nega simbola. Lahko le domnevam, da je $lo za sledove animizma
(Ovsec, 1991: 335) ali za ¢a$cenje sugestivno oblikovanega kamna kot simbola bajeslov-
nega bitja, ki so mu pravili devar. Povezava z devo ali Devo je ocitna. Medvescek vestno
prenese le informatorjevo pripoved in zapise Devar z veliko zacetnico, ne da bi se spuscal
v spekulativne razprave, v uvodnem sestavku pa jasno zapise, da njegove zgodbe opisujejo
ostanke starega verovanja v zahodni Sloveniji. Glede na mozni izvor oblike devar iz deva,
dekleta ali bitja, podobnega vili, oziroma iz teonima Deva, gre za ostanke slovanske mito-
logije. Izvajanje iz lastnega imena Deva je v tem primeru nelogi¢no.

Ob vprasanju etimologije Divace se sama po sebi vsiljuje primerjava med kamnom,
imenovanim devar, ki je moskega spola, nato eno od variant prvega zapisa imena vasi Di-
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AR
Sl. 4 Enako kot na sl. 3. Pogled s strani (foto: Borut Lozej, Divaca).
Fig. 4 The same as on picture 3. Side view.

vaca Devac v trzaskih kodeksih, ki je tudi moskega spola, na zapis Devaca v vicedomskih
zapisih in Deuaca v mati¢ni knjigi ter izgovarjavo starih Divacanov Devaca ali Dovaca.
Tudi na podlagi teh dejstev obstaja moznost, da je bil prvobitni samoglasnik prvega zloga
v imenu Divace e, pravilna oblika prvega znanega zapisa imena vasi Divaca pa Devac.
Obe obliki devar in Devac je mogoce izvesti iz deva ali Deva. Od tod hipoteti¢ni sklep, da
imata obe imeni mitoloski izvor, na podlagi ¢esar bi bilo mogoce enaciti tudi vsebini, ki bi
ju predstavljala devar in devac. Kako utemeljiti tako povezavo? Odgovor sem po analogiji
nasel v spodmolu z miti¢nim imenom Triglavca nad veliko udornico Radvanj pri Divaci
(sl. 1, sl. 2). V spodmolu je edinstvena stalagmitna tvorba, zasigan odlomni blok, katerega
vrhnji del je podolgovate kupolaste oblike. Nad njim je podolgovata stalaktitna tvorba (sl.
3). Na vrhu stalagmitne tvorbe je ro¢no izklesana ponvica, na nizkem priraslem stalagmi-
tu poleg je izvrtana luknja, v katero so verjetno zataknili rocaj bakle. Sigasti tvorbi nimata
obicajne oblike, vidni del stalagmitne tvorbe je podoben vlazni napeti vulvi, stalaktitna
tvorba na stropu je manj sugestivna, vendar bi glede na vulvo lahko predstavljala penis
(sl. 4). Povsem mogoce je, da sta tvorbi predstavljali animisti¢na objekta in so stalagmitni
tvorbi — vulvi pravili devaca, stalaktitni tvorbi — penisu pa devac ali pa sta bili tvorbi sim-
bola zenskega (devaca) in moskega (devac) bajeslovnega bitja. Pojavljanje moske in Zenske
oblike imena Divace; Devac in Devaca, bi bilo s tega vidika manj zagonetno.

Triglavca

Na karti katastrske ob¢ine Divaca iz leta 1819 (Arhiv Geodetske uprave Sezana) ni
na mestu, kjer je spodmol Triglavca, nobenega napisa. Obstaja le napis »Per Terglauzac,
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torej Terglauca, na kraju, kjer lezi spodmol Trhlovca v katastrski ob¢ini Lokev. Ker Di-
vacani poznajo le Triglavco nad Radvanjem, domnevam, da sta obstajali dve Terglauci,
divaska, skrita o¢em, in lokavska, bolj vidna in znana ob nekdanji in sedanji cesti.

Lega Triglavce in drugih kultnih mest, npr. Musje jame, na obmo¢ju ponora reke
Reke in mogo¢nih udornic kaze na poseben mitoloski status in mitolosko simboliko, ki
je v smislu kontinuitete od staroselske do slovanske mitologije Se posebej pomembna, saj
predstavlja kult plodnosti in pojav devaca in devace v druzbi s Triglavco izjemno novost.
Povezava omogoca poglobljen razmislek o vlogi substrata v zahodni Sloveniji. Tak sklep
podpira izjemno pomembno druzinsko izro¢ilo iz Preloz pri Lokvi, ki govori o pogan-
skem obredu v Triglavci $e v 30-ih letih 19. stoletja. O tem pise Cok (2009, 2010). Izrocilo
je Se po drugi svetovni vojni poznalo vec starej$ih vas¢anov v Prelozah. Iz obrednega
zagovora sledi, da se je svecenik ali vodja obreda obracal k Devi, naj obvaruje Zito pred
hudobnim demonom moro, verjetno zato, ker ta povzroca mocan vrtinec (vetra) tam,
kamor stopi (Ovsec, 1991: 305), in s tem poleganje klasja. Podatek je iz Romunije, ta
lastnost more danes na Slovenskem ni poznana. Deva v zagovoru ne more biti ne praslo-
vansko odraslo dekle ne Zenska s tem imenom ne deva - bajeslovno bitje, temve¢ Deva
- bozanstvo. Polaganje Zitnih semen v ponvico na stalagmitni tvorbi — vulvi, po Coku
na obredni kamen s §kovnico, in nato vskalitev semen ponazarja rojevanje. Tako imamo
pred seboj del slovanskega mitoloskega sveta, ki doslej ni bil tako jasno opisan. Ostaja pa
nekaj vprasanj, npr. ali so bili devar, devac in devaca imena animisti¢nih simbolov ali ba-
jeslovna bitja. V slednjem primeru bi devar pomagal neplodnim Zenam, devac in devaca
pa naj bi v okviru kulta plodnosti simbolizirala akt vsakoletnega ciklicnega oplojevanja
in rojevanja.

V obrednem besedilu nista omenjena ne devac ne devaca. Ker nastopa le Deva, ob-
staja moznost prepletanja kulta plodnosti in animisticne prakse. Mogoce pa je tudi, da
se je ohranil le del obredja prvotnega kulta, saj ga je bilo glede na sovrazne okolis¢ine po
uveljavitvi kr$¢anstva potrebno skrajsati na najnujnejse obredje.

Trhlovca

Kot je bilo Ze omenjeno, lezi nedale¢ od Triglavce, blize Lokvi, ob sedanji in nekdanji
postni cesti Divaca — Lokev, oziroma Dunaj - Trst, jama Trhlovca, nare¢no Torhlouca (SL
1), ki je na Karti katastrske ob¢ine Lokev iz leta 1819 (Arhiv Geod. upr. Sezana) zabeleze-
na kot »Per Terglauzax, torej »Per Terglauci«. Pred seboj imamo dve jami enakega imena,
kar navaja na sum, da je danasnja Trhlovca, nekdaj Terglauca, imela v ¢asu pokristjanje-
vanja in pozneje v srednjem veku vlogo dvojnika, s pomoc¢jo katerega so prikrili obstoj
prave Terglauce kot mesta poganskega ¢asc¢enja plodnosti in ga ohranili pred unic¢enjem
ali druga¢nim omadezevanjem. Na to bi kazal zapis na Karti katastrske obcine Lokev in
odsotnost zapisa na Karti katastrske obcine Divaca iz leta 1819. Ne smemo pozabiti, da
je bil obred razkrit $ele v tridesetih letih 19. stoletja. Strah pred razkritjem skrivnosti je
po Medvescku (2006) in Coku (2009, 2010) med nekaterimi prisoten e danes. Vzrok je
strah pred zasmehom, strah pred nesreco, ki bi zadela izdajalca skrivnosti, in strah pred
unicenjam.

Ime Trhlovca je novejsega datuma. V petdesetih letih 20. stoletja se je razvila raz-
prava o tem, katera od obeh Triglavc je prava, nato je nekaj ¢asa obveljalo, da je pri Divaci
Triglavca, pri Lokvi pa Trglavca, Bezlaj Triglavka (2003b: 1264, zapis iz leta 1951), do-
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kler ni prevladala razlaga, da je ime Trglavca napacno. Iz nare¢ne izgovarjave za Trglavco
»Taryléuca« je nekdo razvil domnevo, da se je prvotno ime glasilo Trhlévca po trhli (pre-
pereli) sigi v vhodnem delu jame. Gre za ljudsko etimologijo, ker se je zabrisal spomin na
domnevni pravi vzrok obstoja dveh jam enakega imena. Morda pa javnega spomina na
dve jami enakega imena sploh ni bilo, ker so skrivnost poznali le posveceni. Glavica se v
lokavskem narecju izgovarja ylouca, zato se je Torylouca v usesih Neprimorca spreme-
nila v Trhlouca oziroma Trhlovca, kar so potem povzeli tudi mlaj$i Lokavci. Izhajajo¢ iz
zgodovinskega zapisa »Per Terglauza« za danasnjo Trhlovco, sta torej obstajali lokavska
Triglavca in divaska Triglavca, prvi so v Lokvi rekli Torylouca, drugi v Divaci Tarylauca.
Tezave s poimenovanjem so torej nastale iz razlike v narecni izgovarjavi med Lokvijo in
Divaco. Na drzavni topografski karti 1 : 25.000 je celo napis Trhlovica.

Mala Triglavca

Spodmol Mala Triglavca lezi blizu Triglavce nad Radvanom (Sl 1). Pred pri¢etkom
arheoloskih izkopavanj ni imel imena, ker je bil neznatne velikosti, z izkopavanji pa ga je
bilo treba zaradi sporazumevanja poimenovati.

Zakljucek

Triglavca kot kraj ¢ascenja plodnosti in njen mozni pomen za poimenovanje Divace
kaze na poseben status tega ozemlja, ki zato potrebuje posebno zas¢ito. Tu prehaja du-
hovna kontinuiteta staroselcev v pojmovni in religijski svet Slovanov, ki se kaze v religij-
ski praksi, doslej nepoznani v ostalem slovanskem svetu, v katerega vstopajo animisti¢ni
objekti ali bajeslovna bitja devar, deva¢, devaca in Triglavca. Divaca je tudi kraj izvirne
slovanske toponimic¢ne prakse, tu je velika udornica Radvanj (Radven), ki je po Bezla-
jevi razlagi za Radvanje (Bezlaj, 2003a: 761) izvedenka iz osebnega imena Radovan. Tu
je zanimiva dolina Bajendu (Bajondu), ki je verjetno izvedenka iz Bojanov dol in potem
$e mozna toponimi¢na opozicija med htoni¢no Zelezno babo na jugozahodu (vrh med
Klemenko in Starim Taborom nad Lokvijo) in solarno Belico z Belimi stenami na seve-
rovzhodu. Med obema je vas. Smitek navaja (2004: 238), da baba v slovenskem jeziku po-
meni staro zensko, demona ali ¢arovnico, usahlo re¢no strugo ali sotesko, temni oblak, ki
prinasa nevihto z dezjem ali mokrim snegom itn. Divaca lezi torej na zanimivem prostoru,
ki $e zdale¢ ni raziskan. Crni oblaki na jugozahodu v smeri Zelezne babe kot po Zeleznem
pravilu vedno pomenijo nevihto.

Po opisu poti ¢astilcev plodnosti iz Preloz (Cok, 2010), ki so krenili na pot proti
Triglavci z Golca tik Velikega Gradi$ca, je mogoce domnevati, da je bil vsakoletni obred
nasledek obredja prebivalcev Zeleznodobnega naselja na Velikem Gradi$¢u. Vprasanje na-
sledstva je podobno, kot ga je za okolico Rodika opisal Svoljsak (1997).

V Sloveniji obstoja priimek Devac, katerega izvor bi bilo potrebno raziskati.
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Triglavca Rock Shelter, Cult Place of Fertility:
An attempt at the etymology of the place name Divaca

Ladislav Placer

The etymology of the place name Divaca presents a difficulty, since it has no corol-
lary in the Slavic world. Scholars and researchers have not as yet come up with a satisfying
explanation (Smitek 2004, Merku 2006 and Snoj 2009). In the extant historic sources, the
place name exists in a range of spellings: 1308-1320 Devag/Devag(o)/Dovag (Merku 2006,
62), 1331 Devaca (Vicedomini 8), 1499 Diwatsch (Kos1954, 251), 1689 Duuazha/Duatshe
(Valvasor 1689, 404-405), 1744 Duatsch (Florjancic¢), 1778 Duazh (Hacquet), 1804 (1763-
1787) Divach (SLOVENIA, on a military map), 1852 Divaca (Kozler). The latter spelling
is used today. Italian documents prior to 1848 and Latin cadasters from 16®, 17* in 18
centuries use the form Divazha, Divazzo, Divazza, Diuazza, Divaza, Diuaza, exceptionally
also Deuazza and Divacca, until the spelling Divaccia establishes itself as the norm after
1848 (Ziberna 1981, 59; Fonda).

Given the fact that Divaca is today pronounced by its inhabitants as Devaca and
Davaca, less frequently also as Deuaca and Douaca, and given also that one of the first
known written forms was Deva¢ (Merku) alongside two further, albeit isolated but im-
portant, transcriptions of Devaga — that is to say Devaca in Vicedomini 8, and Deuazza
(ie. Deuaca) in the cadasters (Fonda: Silverinus Resauer ex Deuazza /Pouir/, born cca.
1630) - I am led to believe that the original vowel in the first syllabus was 'e', pronounced
by Slovenes as [e] and as the reduced vowel [a] which can stand in for other vowels as well.
Non-Slovenian writers would transcribe the reduced vowel as 'i' (eg. Divazza for Davaca),
more rarely as 'u' (eg. Duuazha for Douaca) and possibly also as 'o' (eg. Dovag for Davac),
or they would omit it (eg. Duatsch for Douac). The phoneme [¢] was transcribed as either
‘¢, ‘tschy, “zh;, ‘ch, Z, ‘2z’ or ‘cC.

To explain the origin of the place name it is important to bear in mind the existence
of the male and female forms of the name: Devag (Merku) and Devaga (Vicedomini 8),
Deuazza (Fonda) or Duuazha (Valvasor) and so on, respectively. There does however exist
also the possibility of a simultaneous usage of the male and female forms, as in Devag/
Dovag(o)/Dovag (Merku). The official usage of the place name today is that of the femi-
nine form - Divaca.

Forms such as Diwatsch or Duatsch are transcriptions of the German pronunciation
of the place name Davaca or Douaca.

Also of interest is the genesis of the Italian form for transcribing the place name
Divaca. Many legal documents were, namely, written in this language. The male form of
the place name Devac is rendered in Italian as Divazzo.

A satisfying explanation of the place name's origins would continue to evade us if
it were not for the appearance of a written document about a rock that was referred to as
devar in the village of Huje in Brkini (Medvescek 2006, 225). Devar was the term used for
a stalagmite formation in the shape of a phallus in some cave, to which up until a few years
before World War I women unable to conceive were brought to supplicate for conception.
Devar is extrapolated from deva, a pre-Slavic word meaning a young or unwed woman or
a mythological being, which in turn is derived from the deity Deva. The rock devar was
either an attribute of the mythological creature devar or an animistic object.



Ladislav Placer

If the derivative sequence of deva/Deva - devar is possible, then it is also possible
to have the derivative sequence of deva/Deva - deva¢ and devaca. A confirmation of this
supposition is to be found in the Triglavca rock shelter near Divaca (Fig. 1, Fig. 2) con-
taining the elongated stalagmite and stalactite formations. At the top of the stalagmite
formation there is hand-carved hollow and on the low-grown stalagmite nearby there is
a drilled hole into which the torch handle would most probably have been inserted (see
Cok 2010, fig. 1 in this paper). The stalagmite formation is remarkably reminiscent of a
vulva, whereas the stalactite one is less suggestive but can nevertheless be symbolically
compared to a penis (Fig. 3, Fig. 4). In other words, what we are presented with here are
two »rocks« as animistic objects, which could be called devaca (stalagmite formation-vul-
va) and devac (stalactite formation-penis) respectively, or could be seen as symbols of the
two mythological figures of devaca and devac. With this in mind the co-existence of the
male and female forms for the place name Divaca - Devac¢ and Devaca — becomes more
readily comprehensible.

Deva¢ and devaca in Triglavca were then part of a fertility cult, or rather part of
cyclical regeneration and rebirth. This supposition is corroborated by Cok (2009, 2010),
who supplies a testimony from her great-grandmother and another inhabitant of the vil-
lage of Preloze close to Divaca. Their grandmothers had described a pagan ritual of fer-
tility in the Triglavca rock shelter. The last such ritual took place at the end of the 1830s,
after which it was most probably forcefully terminated. Grandmother Prelozanke was a
priestess at this ritual. The ceremony took place in autumn. Its core part constituted of a
ritual supplication to the deity Devi to protect the next year's summer wheat harvest from
the female demon mora, which according to Romanian sources causes the lodging of the
wheat crop (Ovsec 1991, 305).

Today's transcription of the place name Divaca is a remnant of supplanting the re-
duced vowel '3’ by the vowel ', which was the established formal practice with non-Slove-
nian writers. Thus Dava¢ - Diva¢ and Davaca - Divaca.

Besides the remote Triglavca rock shelter, there is also, close to a regional road, the
cave of Trhlovca (Fig. 1), known until the middle of the 20th century as Triglavca. The du-
plication in the name was most probably intentional since, in the times of Christianization
and after, it enabled concealing the whereabouts and the existence of the true Triglavca as
well as the true place of pagan worship.

In the close vicinity of Triglavca there is the rock shelter called Mala (Little) Triglav-
ca (Fig. 1), named so only in the 1970s when the archaeological excavations began.

The description of the path followed by the fertility ritual worshippers from the vil-
lage of Preloze (Cok, 2010), who set out on their way to Triglavca from the Golac hill, next
to the hill of Veliko Gradisce, leads us to suppose that the annual ritual was in fact a con-
tinuation of the tradition followed by the inhabitants of the iron-age settlement at Veliko
Gradi$ce. This points to a cultural continuity with prehistoric times (Slapsak 1997).
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