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Altslawische Kultstrukturen in Pohansko bei
Breclav (Tschechische Republik)

Jiri Machdcek, Andrej Pleterski

This piece discusses the first stages of research, conducted with the aid of metric
analysis, on the ancient Slavic site of Pohansko near the city of Breclav in the south-east region
of the Czech Republic. This analysis includes two pagan sanctuaries, grave sites, an early
medieval church, dwelling structures and defense ramparts. A unified system of orientation is
determined, dependant on the calendar direction of the solstice rising and setting of the sun
and moon. Furthermore, the module employed to define the cult enclosure, the configuration
of buildings and the course of the defense ramparts was also established in this fashion.

Nach zweihundertfiinfzig Jahren Forschung gehen heute auch die grofiten Skeptiker
davon aus, dass eine der Linien von Stonehenge auf die Sommersonnenwende zugerichtet
ist (Ruggles 1997, 226). Ubereinstimmungen mit dem Sonnen- und Mondkalender erkennt
man dort nur dann nicht, wenn man fest an den Zufall glaubt (vgl.: Marzahn, Holtorf
1998). Es ist nunmehr sogar moglich, erste Strukturvergleiche zwischen Stonehenge und
der Umgebung anzustellen (Darvill 1997). Kalenderbestimmte Metrik war aber nicht nur
in der Vorgeschichte von Bedeutung. Auf dem beriihmten Kultburgwall des Hiigels Temair
(englisch Tara), wo noch im Friihmittelalter irischen Konige eingesetzt wurden
(Bhreathnach - Newman 1995), sind astronomische Richtungen und metrische
Beziehungen ebenfalls nachzuweisen (Pleterski 1997, 24 ). Der Gedanke von der Stadt,
von der aus man astronomischen Linien beobachten konnte, war noch im mittelalterlichen
Praha/Prag lebendig (Spirek 1990, 77 ff). Sollten diese Kenntnisse den alten Slawen
unbekannt gewesen sein? Nein - denn sie wurden von ihnen genutzt. Linien, die im
breiteren Bereich von Uherské Hradist€ verschiedene frithmittelalterlichen Kirchenbauten
in Beziehung setzten, sind astronomisch von der Sonne und dem Mond bestimmt (Rajchl
1995). So liegt der Gedanken nahe, auch anderswo nach solchen Erscheinungen zu
suchen.

Eine der wenigen Stellen, an denen glaubwiirdige Belege liber frithmittelalterliche
Religionsvorstellungen der Slawen vorliegen, ist Pohansko bei Bfeclav und seine
Umgebung. Hier lassen sich die Aulerungen des geistigen Lebens unserer Vorfahren sogar
iiber eine langere Zeitspanne verfolgen.

Der Burgwall Pohansko liegt im siidwestlichen Teil der Tschechischen Republik im
Raum der grofien Auwilder oberhalb des Zusammenflusses von Morava/March und Dyje/
Thaya. Vor allem der archdologische Forschung, die hier seit 1958 vom Institut fiir
Archidologie und Museologie der Philosophischen Fakultdt der Masaryk-Universitit in
Brno (F. Kalousek, B. Dostal, J. Vignatiova, J. Machacek) betrieben wird, sind neue
Erkenntnisse zu verdanken. Bis heute konnte in Pohansko eine Fldche von iiber 140.000
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Altslawische Kultstrukturen in Pohansko bei Bfeclav

Quadratmeter untersucht und dokumentiert werden (4bb. 1). Die Grabungen erbrachten
Funde aus unterschiedlichsten Zeitabschnitten, belegten aber insbesondere die kontinuier-
liche Besiedlung des Platzes vom Beginn der slawischen Ankunft (6. Jh.) bis zur ersten
Halfte des 10. Jahrhunderts.

Die frithslawische und altburgwallzeitliche Besiedlung (6. - 8. Jh.) konnte an zwei
Stellen im nordlichen Teil des untersuchten Areals erfasst werden. Dabei handelt es sich
offenbar um eine landwirtschaftliche Siedlung in Form eines Haufendorfes, zu dem ein
Brandbestattungsplatz mit 55 untersuchten Gribern etwa 300 m siidlich des Dorfes
gehorte.

Pohansko erlangte im 9. Jahrhundert seine grofite Bedeutung, als dort auf 28 ha
Fliche eine der grofiten Befestigungen Grofimidhrens in Form einer ovalen
Niederungsburg mit Kirche und Friedhof, handwerklichen Werkstatten und einer dicht
besiedelten Vorburg entstand, die einer bedeutenden PersOnlichkeit als Residenz diente.
Die Besiedlung brach auch im 10. Jahrhundert nicht ab, als das grofiméahrische
Staatsgebilde mit seinen politischen und geistigen Strukturen zu existieren aufhorte. Fiir
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Abb. 1. Breclav - Pohansko. Die wichtigen freigelegten Flichen im Innenraum des Burgwalles.
1 - Areal des Herrenhofes, 2 - der sog. Handwerkerareal, 3 - das sog. friithslawische Brandgrdiberfeld.
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uns ist die Tatsache von Bedeutung, dass hier neben der fortschreitenden Christianisierung
Hinweise auf einen vorchristlichen Kult erhalten geblieben sind. Dieser erreichte im
Verlauf der 1. Hélfte des 9.

Jahrhunderts seinen Hohepunkt, als es bereits einen Herrenhof und einen Holz-
Lehmwall mit einer Steinverblendung an der Stirnseite gab. An die quadratische
Palisadenbefestigung des Gehoftes schloss sich ein eigenes, rechteckig eingezauntes Areal
mit 17 x 21,5 m an. Die Hohe des Zaunes schatzt man auf bis zu 4 m. Im Innern fand man
Pfostenlocher und Gruben (Feuerstitten?) und moglicherweise die Uberreste eines bislang
nicht bestimmbaren Bauwerks (Dostal 1992, 81, 84, obr. 4). Die meisten Spuren der
ilteren Bebauung wurden jedoch beim Bau einer Kirche zerstort, die sich ebenso wie die
meisten umliegenden Gréber an der Langsachse der fritheren Kultstétte orientierte (Dostal
1975, 101 ff). Diese Achse ist auf den Sonnenaufgang am Tag der Sommersonnenwende
(Abb. 2) ausgerichtet (Rajchl 2000). Aufgrund der Befunde muss man wohl davon
ausgehen, dass der heidnische Kultbezirk mit der beginnenden Christianisierung seine

0

0 10m

Abb. 2. Breclav - Pohansko. Die grofSimdhrische Kirche in der kultischen Umzdunung. SS - Orientierung
in der Richtung der Sommersonnenwende.
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Abb. 3. Breclav - Pohansko. Plan des heidnischen Kalendariums im Raum des ehemaligen
friihslawischen Brandgriberfeldes. SS - Orientierung in der Richtung der Sommersonnenwende,
WW - Orientierung in der Richtung der Wintersonnenwende, O/E Orientierung in der Richtung der
Tagundnachtgleiche.
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Funktion verlor und durch die kleine Kirche ersetzt wurde (Dostal 1975, 103 f; 1992, 81;
Richter 1965, 203; Konecny 1980). Dass die entdeckten Pfostenldcher zu einem alteren
Holzkirchenbau gehoren, ist nicht vollig auszuschliessen. In weiterer Folge ging auch die
alte Kultpalisade unter, die vom jiingeren Narthex der Kirche und den Gridbern des grofier
werdenden Friedhofs {iberlagert wurde. (Dostal 1975, 103 f).

Der heidnische Kult blieb jedoch auch nach dem Untergang des alten Heiligtums in
der Bevolkerung verankert. Als am Beginn des 10. Jahrhunderts das Groiméhrische Reich
unterging, verlor auch die Kirche ihre sakrale Funktion. In ihrem Narthex fanden sich jetzt
eine Feuerstelle und Reste von Siedlungsabfall (Dostal 1975, 101 ff; Mé&finsky 1986).
Unweit der Kirche errichtete man nun erneut eine kleinere heidnische Kultstétte. Diese
wurde teilweise von einer Palisade umfasst und bestand aus acht Pfiahlen, die eine starke
Mittelsdule umgaben. Der Kultplatz besitzt einen Durchmesser von 2,5 bis 3,0 m und ist
jinger als das bei seiner Errichtung gestorte groBmahrische Grab (Dostal 1968).

Eine dhnliche Anlage entdeckte man in Pohansko an jener Stelle, an der die
altslawische Bevolkerung vor dem Bau der Burg ihre eingedscherten Toten bestattete
(Kalousek - Dostal - Vignatiova - Sik 1977 - 1978, 162). Nach hundert Jahren war also

Graeberzahl

Str. Dev=17,82
Mean = 305,8
N =16,00

292,5-297.5 302,5-307.5 312,5-317,5
297,5-302,5 307,5-312,5 317,5-322,5

Orientation

Abb. 4. Breclav - Pohansko. Histogram der Orientierung der Skelettgriber (ohne Hockergrab), die mit
der Kultstdtte im Bereich des ehemaligen friihslawischen Brandgrdiberfeldes zusammenhdngen. Strich-
linie - Orientierung zur Wintersonnenwende.
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die ehrwiirdige Stelle wieder zu einem Kultplatz geworden. Mit dem im Zentrum
befindlichen Pfahlbau steht eine Gruppe einheitlich orientierter Skelette in Beziehung
(A4bb. 3), die in gestreckter Riickenlage und nahezu beigabenlos bestattet wurden (Dostal
1982, 136). Die einzige Ausnahme bildet das in Bezug auf die iibrigen Bestattungen genau
entgegengesetzt orientierte Hockergrab eines Kindes. An einer gedachten Linie, welche die
Mitte des Pfahlbaus und das ausgefallene Hockergrab verbindet, richten sich alle anderen
Gréber aus. Sie zeigt mit einer kleinen Abweichung auf jenen Punkt, an dem die Sonne am
Tag der Wintersonnenwende aufgeht. Die Verstorbenen aus dieser Grabergruppe waren so
bestattet worden, dass sie sowohl der wieder zunehmenden Sonne als auch dem
Hockergrab entgegen blickten (4bb. 4)

Zieht man die Linie {iber die hervorgehobene Kinderbestattung und die Mitte des
Kultplatzes hinaus weiter, trifft sie auf ein kultisches Pferdegrab, das im Verhéltnis zu jenem
des Kindes genau doppelt so nahe am Kultmittelpunkt liegt. In gleicher Entfernung wie das
Kindergrab zur Mittelsaule fand man eine nach Osten, in Richtung der Tagundnachtgleiche
orientierte leere Grabgrube - ein Kenotaph. Zieht man eine Linie von der Sdule in Richtung
Sonnenaufgang am Tag der Sommersonnenwende und verldngert diese nach Siidwesten,
stof3t man erneut auf rituell niedergelegtes Pferdeskelett. Unweit davon liegen zwei in Rich-
tung der Sommersonnenwende orientierte Graber, die im Vergleich mit dem Kinderhocker-
grab in doppelter Entfernung zur Kultplatzmitte angelegt wurden.

Die aus einer Mittelsdule und acht umstehenden Pfahlen gebildete Kultstatte findet
auch anderenorts ihre Entsprechung. Ein derartiges, ebenfalls zentral angelegtes Heiligtum
entdeckte man im Gebiet der Nowgoroder Slawen in Peryn. Hier fand sich ein
kreisformiger Graben mit acht Nischen fiir Opferfeuer, die wohl um ein Idol angelegt
waren, von dem noch eine Grube inmitten des heiligen Bezirks erhalten geblieben ist
(Stupecki 1994, 144 ff). Acht im Kreis angelegte Gruben wurden auf dem Burgwall Bogit
in Galizien (10.-12. Jh.) ergraben, in deren Mitte wahrscheinlich das bekannte Zbrucer
Idol stand (Rusanova - TimoS¢uk 1993, 32 ff). Ebenfalls aus acht um eine Mittelsdule
kreisformig angelegten Pfahlgruben bestand die Opferstitte der dlteren Zarubincy Kultur
auf dem Berg D‘evi€ bei Tripolje (Dostal 1975, 107).

Der Aufbau solcher Kultstitten hdngt offensichtlich mit den Himmelsrichtungen
und den Sonnenauf- und -untergingen am Tag der Winter- und Sommersonnenwende
zusammen. Maoglicherweise wurden dabei der Sonnenlauf und die wesentlichen
Momenten des solaren Zyklus symbolisiert, die zu den bedeutungsvollsten Aspekten jeder
Agrargemeinschaft geh6ren. Zu den Vorstellungen {iber den Sonnenkult wiirden auch die
Pferdegraber passen (z.B. Zaroff 1999, 55), die sich auch in anderen Heiligtiimern finden.
In den heidnischen Kultbezirke von MikulCice wurden Pferdeskelette ebenso gefunden,
wie z.B. am kultischen Holzbau in Klastefisko (Klanica 1985, Abb.: 35, 39). Pferdekdpfe
sind auch fiir den bekannten heidnischen Tempel von Groffi Raden in Mecklenburg
(Stupecki 1994, 95 ff) belegt. Dass Pferde im Kult slawischer Religionen eine besondere
Rolle spielten, bestitigen Chronistenberichte, wie jener Herbords, der auf das Pferd des
Gottes Triglav in Szczecin Bezug nimmt (Stupecki 1994, 72 ss). In Pohansko diirften die
Tiere die Funktion eines symbolischen Orakels iibernommen haben, das die Termine der
Sonnenwenden iiber die untereinander in Beziehung stehenden Pferdegriaber und
Pfostenbauten vorausbestimmt haben kénnte.

Der Sonnenkult war vor allem unter den Ostslawen verbreitet. Dies berichtet der
Araber Al Masudi und bezeichnet die Slawen um die Mitte des 10. Jhs. als Sonnenanbeter,



Jiri Machdcek, Andrej Pleterski

die offene Heiligtiimer zur Beobachtung des Himmelskorpers errichteten (Zaroff 1999,
53). Da Masudi aber selbst nie im Slawenland war, bleibt die Quelle unzuverlissig
(Mansikka 1922, 335 f).

Die im grofien Kultbezirk von Pohansko festgestellten Komponenten finden sich
auch im altslawischen Griberfeld von Dlesc bei Bodesce in Slowenien wieder, wo das
Hockergrab eines Kindes und ein Kenotaph ebenfalls metrische Kultpunkte fixierten
(Pleterski 1996, Slika/Abb. 12).

Das , Kalendarium® in Pohansko kann momentan noch nicht exakt datieren werden,
es gehort aber in die Zeit des 8. bis. 10. Jahrhunderts. Zur Festlegung eines ,terminus ad
quem*“ dient moglicherweise die folgende Beobachtung. Fiinf Meter ostlich des Kultmittel-
punktes konnte aus der Kulturschicht der einstigen Oberfliche ein ungewohnlich grofies,
vollstdndig erhaltenes Vorratsgefafl aus der Gaphitton geborgen werden. Ganz Gefafie sind
selten und konnten an diesem Platz mit rituellen Handlung in Verbindung gestanden haben.
Die Graphittonware wird in Pohansko ans Ende des 9. Jahrhunderts und spater datiert, wom-
it ein Hinweis fiir die zeitliche Stellung der Kultanlage vorliegen wiirde.

7T INT 1 Y
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Abb. 5. Breclav - Pohansko. Der mittlere Befestigungsteil. T - Tor, K - Kultstdtte im Bereich des
ehemaligen friihslawischen Brandgrdiberfeldes. Die MafSe in Meter.
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Das grofimihrische Pohansko wurde vermutlich als imitatio imperii errichtet und
prasentiert sich als Nachahmung der karolingischen Pfalz mit allen Funktionselementen,
zu denen die abgegrenzte Residenz des Herrschers mit der christlichen Kirche, Wohn-und
Versammlungsgebaude, intensiv produzierende Handwerksbezirke und nicht zuletzt eine
michtige, das ganze Areal umgebenden Befestigung gehorten (Machacek 2000). Die
Errichtung des Burgwalls wurde aber nicht nur vom westlichen Vorbild und den
natiirlichen Voraussetzungen im Uberschwemmungsgebiet der Thayaauen bestimmt,
sondern auch von anderen wichtigen Prinzipien gepragt.

Die eingehende Analyse der Anlage zeigt, dass die grofiméahrischen Baumeister zwei
Grundelemente beriicksichtigten. Eines war jene gedachte Linie, die das slawische
Brandgriberfeld mit der Kirche verband, unter der die altere Kultstétte freigelegt werden
konnte. Das andere ist ein Modul, der sich an den Mafien und der Ausrichtung jener
Umzédunung orientiert, in der die Kirche und ihr Vorgidngerbau angelegt wurden. Am
deutlichsten treten diese Prinzipien in der Fortifikation von Pohansko zutage. Der zwei
Kilometer lange Wall besteht aus geraden Teilen und scharfen Briichen und beschreibt nur

0 10m

Abb. 6. Breclav - Pohansko. Herrenhof mit zwei Hauptphasen. Modul im Bereich der kultischen
Umzdunung und im Innehof der dlteren Phase.
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im stidlichen Teil, der leider wiahrend des Schlossbaus im 19. Jh. beschadigt wurde, einen
nicht ndher spezifizierten Bogen.

Der mittlere Befestigungsabschnitt besteht auf der westlichen und 6stlichen Seite aus
zwei gleich langen, geraden und Richtung nno/ssw weisenden Segmenten. (4bb. 5). Sie
sind zueinander und auch zu jener Linie parallel, die den Raum des Brandgriaberfeldes mit
der kultischen Umzdunung des Herrenhofes verbindet. Schlieft man die
gegeniiberliegenden Stellen, an denen sich die parallelen Burgwallteile brechen (an einem
dieser Briiche wurde im Ostlichen Teil des Burgwalles ein Tor untersucht), verlduft die
siidliche der beiden gleich langen und parallelen Abszissen (d.h. diejenige, die vom Tor
herauslauft) durch das , Kalendarium® (4bb. 3).

Der nérdliche Wallteil entspricht dem Modul, der wohl von der kultischen
Umziaunung des Herrenhofes abzuleiten ist (4bb. 2). Er ist durch eine fast ideal viereckige
Form mit fester Seitenrelation und durch die Ausrichtung der Léangsachse zum
Sonnenaufgang am Tage der Sommersonnenwende sowie jene der kiirzeren Seite zum
siidlichsten Aufgang des Vollmondes im Jahreslauf gekennzeichnet.

T
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Abb. 7. Bieclav - Pohansko. Der nordliche Befestigungsteil mit dem kultischen Modul und dem
Herrenhof. SS - Orientierung in der Richtung der Sommersonnenwende.
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Dieser Modul wurde zunichst bei der Errichtung der dlteren Phase des Herrenhofes
verwendet, dessen Innenhof zu Versammlungszwecken diente, und in Form und Relation
den Seiten der dreimal vergrofierten Kultumzdunung der Kirche entsprach. Nur die
Orientierung des Innenhofes weicht um 5° von der Richtung der Kulteinfassung ab (A45b.
6). Das entspricht aber auch dem Unterschied der Extremen der Auf- und Untergidnge von
Sonne und Mond (Sprajc 1991, 27 f). Méglicherweise war der Innenhof nach der Bahn des
Mondes orientiert.

Ein zweites Mal wurde dieser Modul beim Bewehrungsbau im noérdlichen Teil des
Burgwalles angewandt. Der Wall wird hier durch zwei gerade, im scharfen Winkel

0

0 10m

[

Abb. 8. Breclav - Pohansko. Handwerkerareal mit hofartigen Strukturen und kultischen Modulen.
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gebrochene Teile gebildet. Orientierung und Relation der beiden Wallsegmente
entsprechen der Kulteinfassung und sind 18 Mal so grof3 wie diese (4bb. 7).

Der Modul, an dessen tieferen symbolischen Bedeutung nicht zu zweifeln ist, wurde
auch bei der planméifligen Innenbebauung des Burgwalles benutzt und kann in den
Strukturen des Handwerksbezirks nachvollzogen werden, in dem die Siedlungsobjekte
wohl durch Verkehrszonen in untereinander abgetrennte Hofe gegliedert waren.
Anscheinend entspricht der Grundriss der Hofbebauung im nordlichen Teil des
Handwerksbezirks in Form, Ausrichtung und Relation dem Modul der Kultumzaunung am
Herrenhof (4bb. 8). Nach diesem orientieren sich auch die Siedlungsobjekte mit ihren
Léangsachsen. Im sidlichen Teil verdndert sich das Modell insoweit, als die hofartigen
Struktur und die Siedlungsobjekte nunmehr nord-siid ausgerichtet sind. Es muss weiter

0 10m
|

Abb. 9. Breclav - Pohansko. GrofSmdhrische Besiedlung im Bereich des ehemaligen friihslawischen
Brandgriberfeldes mit hofartigen Strukturen und kultischen Modulen.
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untersucht werden, ob dies ein Ergebnis bestimmter zeitlicher Entwicklungsidnderungen
ist, oder andere Ursachen dafiir ins Treffen zu fithren sind. Im Moment wird eine
Detailchronologie der einzelnen Siedlungsphasen anhand des reichen Keramikmaterials
erarbeitet. (Machacek 1999). Die vorldufigen Analysen ergaben jedenfalls, dass man den
von der Kultumzaunung abgeleitete Modul in Pohansko auch auf anderen untersuchten
Flachen, beispielsweise im Raum des ehemaligen Brandgriberfeldes (4bb. 9) oder im
siidlichen Vorburgbereich, wo eine grofimihrische Siedlung auf einer Flache von ca. 9
Hektar freigelegt wurde, nachweisen kann.

Schon vor Jahren hat Lubomir Konecny (1989, 18) die Hypothese vertreten,
Pohansko sei einst ein geistiges Zentrum mit einer zentralen heidnischen Kultstitte fiir die
umliegende Bevolkerung gewesen. Die angefiihrten Beobachtungen bestitigen den
nachhaltigen Einfluss religios-symbolischen Denkens auf die Urbanisation des Ortes.
Unsere kurze Studie stellt einen kleinen Schritt zur Erforschung der reichhaltigen
Symbolik des Pohansko dar. Zusammenfassend konnen wir festhalten, dass der
beschriebene Platz offenbar iiber einen ldngeren Zeitraum (Wende 6./7.-10. Jh.) ein
bedeutender altslawischer Kultort war und wesentliche Elemente eines kultisch gepriagten
Gedankensystems auf seine Urbanisation im 9. Jahrhundert einwirkten.”
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Staroslovanske kultne strukture na Pohanskem pri Bieclavu (Ceska republika)
Jifi Machdcek, Andrej Pleterski

GradiS¢e Pohansko lezi v moc¢virni dobravi blizu soto¢ja rek Morave in Dyje na
jugovzhodu Ceske republike. Veliko je 28 ha, okrog njega so razmeséena $e obsirna
predgradja. Do danes so raziskali 140 000 m? (Slika - Abb. 1), kar je povrSina, ki omogoca
poglobljene strukturne raziskave. Na severu so bili najdeni naselbinski ostanki iz 6. do 8.
st. (Slika 1: 1,2), ki jim pripada tudi pokopali$€e z Zganimi grobovi 300 m juzneje (Slika 1:
3). Najvec¢ji razcvet je najdiSe dozivelo v 9. st., ko je bilo tu gradiS¢e z dvorom
pomembnega moravskega mogoc¢nika, s pokopali§ko cerkvijo, Stevilne delavnice in gosto
poseljena predgradja. Poleg sledov zacetnega obdobja pokristjanjevanja so se ohranili tudi
dokazi o obstoju poganskega kulta.

Ob severnem robu velmoskega dvora je stala pravokotna ograda, velika 17 X 21,5 m,
v njej so bili ostanki najverjetneje kultne stavbe. Ve¢inoma so bili uniCeni pri gradnji
cerkve, ki pa je ohranila usmeritev starejSe ograde (Slika - Abb. 2). To je smer: vzhod
kresnega sonca - zahod boZi¢nega sonca. Po propadu drzave Moravanov na zacetku 10.
st., je bila cerkev profanizirana, v njeni bliZini pa so postavili novo pogansko svetisce.

Skoraj povsem enako je bilo odkrito tudi juZneje na prostoru nekdanjih Zganih
grobov. Z njim v povezavi je tudi manjSe pokopaliSce okostnih grobov (Slika - Abb. 3). Ti
leZijo ob &rti, ki povezuje grob otroskega skréenca s srediséem svetiica. Crta je zelo blizu
smeri vzhoda boZi¢nega sonca in zahoda kresnega sonca (Slika - Abb. 4). V nadaljevanju
na drugi strani svetiS¢a seze ¢rta do groba s konjskim okostjem. Skréenec lezi natanéno
enkrat bolj dale¢ od sveti§¢a kot konj. Natan¢no vzhodno od sveti§¢a je prazen grob,
usmerjen po Crti zahod-vzhod. Na smeri iz srediS¢a sveti§Ca proti zahodu boZi¢nega sonca
- vzhodu kresnega sonca je jugozahodno drugi grob z okostjem konja. V njegovi bliZini sta
dva okostna grobova, ki gledata proti vzhodu kresnega sonca. Od srediS¢a sveti§€a sta
oddaljena Stirikrat dlje kot prvi konjski grob.

Kultne to¢ke in smeri so narekovale tudi gradnjo okopa gradiS¢a. Nekatere prvine je
7e mogode pokazati. Crta med severno kultno ogrado in juznim svetiséem je tudi smer dveh
vzporednih vzdolZnih stranic. JuzZna Crta, ki ju povezuje, gre hkrati skozi vzhodna vrata
gradiSca in juZno svetiSCe (Slika - Abb. 5).

Severna kultna ograda s svojo velikostjo in usmerjenostjo predstavlja modul, po
katerem je narejen severni del okopa gradiS¢a. Njegovo severozahodno stranico doloCata
soncna solsticija, severovzhodno pa skrajni vzhod bozi¢nega meseca in skrajni zahod
kresnega meseca (Slika - Abb. 7).

Isti modul so uporabili tudi pri gradnji starejSe palisade velmoskega dvora. Osnovni
tloris je pri tem zamaknjen za 5°, kar kaZe da je daljSa stranica usmerjena po skrajnem
vzhodu kresnega meseca in skrajnem zahodu boZi¢nega meseca (Slika - Abb. 6.). Po
osnovnem modulu so bili urejeni tudi manjsi dvori v obrtniSkem delu naselja, kjer je poleg
tega zaslediti tudi usmeritev po straneh sveta (Slika - Abb. 8). Tudi na podrocju Zganih
grobov sta bila dvora urejena po osnovnem modulu (Slika - Abb. 9).

Ceprav so to Sele prvi koraki v spoznavanje kultne metrike Pohanskega, pa se Ze
sedaj najdisCe kazZe kot pomembno kultno srediS¢e Moravanov v ¢asu od 6./7. do 10.
stoletja.



Jla>k0or Bo XpoHMKaTa Ha MaJjajia ¥ HeroBuTe
peJIalyM Co JIPYru cpeTHOBEKOBHHU U (hOIKJIOpHH
U3BOPH

Huxoc Yaycuduc

This article introduces new perspectives on the Slavic pagan god DaZbog (or Dajbog/
Dabog) on the basis of medieval historical sources, folk traditions, linguistic analyses and
artistic depictions on archeological objects. Special attention is focused on remarks concerning
Svarog and Dazbog in the Slavic translation of the “World Chronicle” (Hronografia) of
lToannes Malalas. Thus this article contributes to discussions concerning Svarog published by
the same author in previous issues of this journal.

Bo mpBuoT 6poj Ha oBa crnucaHMe, IyOJMKyBaBME€ CTaTHja BO Koja Ipe3emnoBMe
HUCTpaxKyBakmhe Ha KapakTepoT Ha Gorot Capor, 6a3upaHo Bp3 WHTEPIUCHUILIMHAPHU
corlemyBama, CO mocebeH akIeHT Ha HeroBuTe JHUKOBHU HpeTCTaBI/I.l Bo oBue
HUCTpaxkKyBakha BaXKHO MECTO My IIOCBeTMBMe Ha HaBomoT 3a Cpapor (U 3a Opyru
060xKecTBa) BO CIOBEHCKHMOT MpeBon Ha »XpOHMKaTa Ha CBeTOT« on JoaH Manana.
Hammre ncTpaxkyBarba Ha OBaa TeMa MPOJOJIKUja U IO IyOJIMKYBameTO Ha OBOj TPY.
OBOj IaT aKILIEHTOT I'0 HACOUMBME Ha MyaJMCTUUKUTE eIEMEHTH BO CJIOBEHCKaTa IaraHcKa
pelurvja ¥ Ha HUBHUTE peJalldd CO HMPAHCKOTO IyXOBHO jalp0 M CO HETrOBUTE
IOLIHOAHTMYKHY U CPEeTHOBEKOBHU MaHMdecTaruy (MaHUXEjCTBOTO U 6OFYMI/IHCTBOTO).2
Kako pe3yaTar Ha OBHe UCTpaXKyBarba ce IT0jaBuja U HOBU COTJIeyBatba 3a KapaKTepoT Ha
CJIOBEHCKHTE OOroBM, HaBeIeHU BO MPEBOAOT Ha ManannHaTa XpoHuKa. Bo Taa cMucia
ocobeHO ce MCTaKHyBaaT HaIlIMTe 3aKiIydollr 3a Jaxkbor Kou BO 3HAUYMTEIHA Mepa ce
pa3NMKyBaaT of OHUE IIITO MONMaTHO I'M MCKaXkaBMe BO HaBeJieHaTa cTatuja. Bo Taa cMucia
ce pellrBMe, OBME HOBU COIIelyBatha Jia I IMy0JIMKyBaMe BO UCTOBO OBa CIIMCaHUe, KaKO
TIOTIONTHYBamke Ha cTaTUjaTa ol MPeTHPOLLIMOT 6poj.

Bo HameTo mpeTrxomHO MCTpaKyBarba, BO KOHTEKCT Ha ITOCTOjHUTE Te3W U Ha
COIICTBEHHUTE corjienyBama (Tpen ce cropen (akTUTe HaBeldeHU BO »XpOHUKATa«) TIHU
MpeUIOKMBME clenHuTe GyHKIMU U JoMeHn Ha CBapor:

- Llap m.e. énademen Ha 2nobannu cepu (6cenena, 4oseumao)

- Penpesenm ma mumonowku camenuom pan m.e. NpeuveH Nepuod 00 e23UCHeH-
yujama Ha éceieHama Uil 408eumeomo

Iy Yaycuauc, C Kume na 60 AUK meduym: Ceapoe, Studia mythologica Slavica, 1, 1998,
7592.

2 H. Yaycunuc, Jyaausmom 6o peauczuume na nouéama na Makedonuja, pedepaT ol HayYHHOT coOUp
»HAcTopujata Ha MuenTe Ha rouysata Ha Makenonwmja«, Ckomje (MAHY), 1999 (Bo meuar); N. Causidis, The
Maniheic interpretation of the Roman Monuments of “Kavadarci Group”, Macedonian Heritage, 11, Skopje,
1999, 3-77.
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Jlaxx6or Bo XxpoHrKaTa Ha Majajia 1 HeroBUTe pelalliy cO IPYTY CPeTHOBEKOBHU U DONKIOPHU U3BOPU

- Pooumen na 60206ume

- OcHu8a4 u NOKposumesn Ha cemejcmeomo

- [Tlokposumencmeo u dpyzu epcKu co 02HOM, MEMARYPeUjama, COHUEemo u 0co6eHo co
Hebomo

- Kapaxmep na enasen - épxoeen, na dypu u eOuHcmeer (60 8UCMUHCKA CMUCIA HA
360pom) 602

- Kapakmep na meopey Ha écenenama u Ha HEKOU KOHKPEMHU eAeMeHmMU U Kame2opuu
(conye, oecam, memanypeuja, SaAKoH, cemejcmeo )3

IIpu Toa, TpruyBajK1 O COAp>KMHATA Ha HABOJOT BO »XpOHUKATAa«, CE& OIpeNaeIuBME
3a TTIOCTOJHUTE CTaBOBU CIIOpeI KOU:

- Conyemo-Llap e cun na Ceapoe

- Haxncooe e ucmosemen co Conyemo - Llap, cunom ceapozos.

Haimmre HOBM corienyBara ce OfgHecyBaaT caMO Ha ITOCIETHUOT OJl HaBeIeHUTE
3aKJIy4OoIly 1 CIIOpe HUB:

- Haxncooe e cun na Ceapoe

- Ho, moj ne e ucmosemen co meonumom Conue - Llap, koj e, ouesuono ume Ha opyzuom
€8ap0o208 CUH

HomonHyBamara 3a KapakTepoT Ha Jlaxk0or IITO T U3J0XyBaMe BO OBaa CTaTwuja,
He caMoO IITO He TM JONMpaaT M MOopeMeTyBaaT IOrope mpukKaxkaHuTe GyHKIIUU Ha
Caapor, TyKy 00paTHO - YIIITe ITOBeKe ' 3aI[BPCTyBaar.

- JIaxx00r BO CJI0OBEHCKHOT IPeBoJ Ha »XPOHMKATa Ha CBeTOT« o1 JoBaH MaJaja

CII0BEHCKHOT TIpeBoN Ha »XpOHMKaTa Ha CBeTOT« on JoBaH Manana e emHo of
PETKHTE CPeTHOBEKOBHM KHIKEBHU Jiejla BO KOM, TIOKpaj UMUbaTa Ha ITaraHOCJIOBEHCKHU
OozkecTBa ce HaBedyBa M HUBHUOT KapakTep 1 ¢pyHKIMU. TOKMY mopaay Toa, OBOj U3BOP
MOCTOjaHO TPEIU3BUMKYBa BHMMaHHE Kaj MCTPaKyBauWTe Ha CIIOBEHCKaTa KyJlITypa U
oco0eHO Ha HMBHATAa ITaraHcKa peauryja u Mutosoruja. CtaHyBa 300p 3a HeJIOT BO KOj ce
Mpe3eHTUpa MUTOJIOTM3UPAHO MCTOPUCKO MpelaHKe 3a BilaleerheTO Ha JPEBHUOT OOT,
HEroBUTe 3aC/Iyry 3a YOBEUKMOT PO M MPOIECOT Ha IpeHecyBarbe Ha oBue (PYHKIINM Ha
npyro 60KeCTBO KOe MMa KapakTep Ha HeroB HacileqHUK. COBpeMeHUTEe UCTpaKyBauH,
cMeTaaT JeKa IacycoT CO IaraHOCJIOBEHCKUTe 0OKecTBa IpETCTaByBa MOMOJHMUTETHA
MHTepIionanuja (HacTaHaTa HajoonHa Bo 12. BeK), 4Mj aBTOp MpHIIaral Ha jysKHO-
CJIIOBEHCKMOT ja3u4KHu apeay. MckaxkaHM ce CTaBOBHU JieKa TOj, MEIUTEPaHCKUTe aHTUYKI
0ozkecTBa Ol TPUKUOT OPUTMHAJ TY IIPUJIArOIWI Ha CIIOBEHCKAaTa CpelrHa, 3aMeHYBajKK1
I'M CO JIMKOBUTE O IMaraHo-CJIOBEHCKaTa MuUToJorMja. Taka, HajIpBO Ce CIIOMHYyBa
apcTBYBameTo Ha CBapor (rorcroBeTeH co Peoct T.e. XedecT) U HEroBUTE 3aCIyry 3a
YOBENITBOTO, a II0TOA Ce HaBedyBa JeKa o Hero napctByBai CoHile - Ilap, cuH cBaporos
oJHOCcHO Jlaxkbor (MoMCTOBETEH CO AHOJ'IOH).4

3 H. Yaycunuc, Caoeenckume nanmeonu ... 84 - 86.

4 JlerambHo 3a oBoj u3Bop: H. Lovmjanski, Religija Slovena, 1996 (cpricKoXpBaTCKM IMPeBOI Ha opuruHaioT: H.
Lowmianski, Religia Stowian i jej upadek - VI-XII v.), 71-75. 3a HaluuTe NpeTXOOHM COIJIeNyBakha Ha OBOj
n3Bop: H. Yaycunuc, Caoéenckume nanmeonu ..., 82 v Hatamy.
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EBe ru KiyyHHTE NEOBM Ha IAcycoT OJl CJIOBEHCKMOT MPEBOJ Ha XpOHMKATa Ha
JoBan Manana (MnatjeBcka jgetoruc - 1114 roguna):

"(...) noua wkeaphereoBaTH (...) No Nemb MDeocTa, uie u Geapora (BO OPUTHMHAIOT
cTou: Gogapora, Zeapora) napexkowa 6rynurane. (...) Bh Bpema whcaphcTBa €ro, chnapowa
kakiyrk ¢ NEBECE, M HAYA KOBATH OPYIKHE, NMPENSE BO TOMO NAAHLAMH U KAMENHEMB BHBAXYCA.
Trhie DEOCTA ZAKOND \CTABH KENAM'S Z4 EAHN® M\#ih NI0CATATH W XoAHTH roskioym (...) u
\CTABH EAMNOMY MVZKI0 EAMNY #5eNY MMWKTH 1 ek Za €ANNT MY#h NOCAFATH; ALIE AH KBTO
NEPECTYTIHTE, Ad BLBLPIYTh U Bk MELIL OPNLNY . GEro pAAH NPOZBEALIA U CEAPOrBME, H BAAZKHILA
n 6ryneTane. U no cemb WKcAPhCTEOBA ChIN® €ro, HMENBMb G'BANLLE, €rONKE HAPHUIOTH
AAHBEOTh ... Ghaukle Lhcaph, ChiNh GBAPOTOE™, €X€ €CTh AA#hBOrh, Bk MyHh cHAkN®; (...)
NE XOTA OThILA CEOErS ZAKONA PACKINATH, CBApowa.(...)"

OBOj macyc mpenmM3BHUKal CKellca M HecorlacyBarba Mery HCTpaxkKyBauuTe Ha
CJIOBEHCKATa PeJIuTuja, KHUKEBHOCT W JIMHIBUCTUKA, HAJMHOTY TOpaIyd HaBOIOT BO KOj
6orot Jlaxx6or ce rmorcToBeTyBa co coHieTo. [IoTTuK 3a Toa He MoXKea da OMAaT IpyruTe
HUCTOPUCKHU M3BOPHU BO KOU C€ TT0jaByBa MMETO Ha OBOj OOT, 3aTOa IIITO BO HUTY €IeH O
HUB He Ce eKCIUIMIIMUTHO HaBeJIeHW IMoJaTolu Kou OM ja ocropuie BpcKaTa Ha OBa
6oxxectBo co wuckaxaHuoT ernuter »CoHue - map«. O6paTHO, cropen TMOeIUHU
KUCTpakKyBaul, BO HEKOW OJl HMB Taa BPCKa € UMILIMIIUTHO MPUCYTHA.

1) Bo »IToBectb BpeMeHHbIX JeT« (980 T.), TOKpaj oOcTaHATUTE UIOJIH, TTIOAUTHATH BO
KHMEBCKHOT XpaM Ha Bnamumup, ce cmomHyBa 1 uMeTo Ha Jlaxx6or, 6e3 HUKaKBU APYrd
enuTeTd Wik MHbopManuu. PakToT mTO eauHCcTBeHO Mery Xopc m JlaxkOor He cTrou
CBP3HUKOT »M«, HEKOU MCTpaXKyBauu ro o0jacHyBaaT KaKo B3aeMHa peaiyja Mely nBaTa
TeoHuMa (Jlaxkbor Kako ernuTeT Ha XOpc), LLITO O] CBOja CTpaHa ce 3eMa Kako ITOTBpAa Ha
cojlapHUOT KapakTep Ha Jlaxko6or (daxo6or = Xopc; Xopc = coHlle; Jlaxxoor = COHL[e).6 Ce
pazbupa, OTCYyCTBOTO Ha CBP3HUKOT »HM« MOXE J1a ce JOJKU U Ha APYry MPUIMHU.

2) ApryMeHTH 3a penanujata Mery I1axk60r v COHIIETO MMa ¥ BO €IHO JIONOJIHyBahe
Ha »IToBecTh BpeMeHHBIX JIeT« Kalle Ce HaBedyBa JeKa BO BpeMme Ha JlaxOor, JJyHapHOTO
Opoere Ha BpeMeTO OMJI0 3aMEHETO CO CoJlapeH KaJIeHZ[ap.7 Ho npucyctBoTto Ha Haxx6or
BO OBOj HaBOJ OM MOXKEJIO 1a ce MPOTOJIKYBA M Ha IPYT HauWH, BO BPCKa CO enoxama 1To
0BOj 0or ja 03HauyBa (TOKMY BO KOHTEKCTOT MMPUCYTeH U BO XpoHMKaTa Ha Majaina), imro
He MOpa Hy>XKHO Jia TO IoApa3dupa U HETOBUOT COJIAPEH KapakTep.

3) Bo »CuoBo o moaxky UropeBe«, Bo mBa HaBpaTh, PycuTe ce HaBemyBaaT IIOI
enuTteToT Jlaxk6orosu BHyLIM (»MorbI0alieTh XU3Hb [1axk003KbsI BbHYKA«; »BbCcTalla o0uIa
BB cuiaxb J1axkb00Ksl BbHYKA«) O IIITO He MOXAT Ja ce M3BJIevaT 3aKJIydyolld HU 3a, HUTY
MIPOTHUB COJIAPHUOT KapaKTep Ha OBOj 6or.b Bp3 ocHOBa Ha HUB, MOXe 11a Ce 3aKIIy4M JeKa

5 Huratu u TosKyBama: V. J. Mansikka, Die Religion der Ostslaven, Helsinki, 1922., 66-68; B. B. IBanos, B. H.
Tonopos, Ceapoz, Bo: CnaBsiHckast Mudoiorust (DHIMKIONeIMYecKnii cioBapb), Mocksa, 19995, 348, 349; b.
A. PribakoB, A3stuecmeo dpeenux Caasan, Mocksa, 1981, 9, 10.

6 H. Lovmjanski, u.m., 93; B. B. HBano, B. H. Tomopos, Jaxcv6o2, wH: CnaBsiHcKasi MUdOIOTHS
(3HuMKIONEeMYecKUil cioBapb), Mocksa, 1995, 153; B. H. Tonopos, O6 upanckom 3iemenme 8 pycckoii
dyxoenoii kyasmype, CnaBsiHCKUI 1 6anKaHckuit doibkiaop (PeKoOHCTpyKIMs ApeBHEl CIaBIHCKON AyXOBHOM
KYJIBTYpbI: ICTOUHUKHU 1 MeTo1bl), Mocksa, 1989, 39.

7 B. A. PribaxkoB, fA3siuecmeo opesneii Pycu, Mocksa, 1987, 441, 442.

8 3a oBue M3BOPU M HEKOM HUBHU TOJIKyBarba: B. B. UBanor B. H. Tomopos, Jasxcs6oz ..., 153, 154.
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Hax6or Hocu 1 obesexkje Ha 00T - peNoK - pOJOHAYAIHUK T.€. TIOKPOBUTEI Ha PYCKUOT
eTHoc. Ha oBa ykaxkyBaat 1 HeKOU Apyru pakTu:

-Kako nocienniia Ha BAKBUOT POIOHAYATHUYKK KapaKTep Ha oBOj 60T, MOXKaT 1a ce
CMeTaaT COICTBEHUTE MMMEba OJ TUIOT »Jak60roBuu«, HaBeIeHW BO €lIHA YKpaumHCKa
rpamoTa of 14 Bek.

-Bo enHa ykpamHCKa HaponHa IecHa, Jlaxk6or e rmpeTcTaBeH KaKo MOKPOBUTE Ha
cBanba, Koj Ha U3rpejCoHIIe 0 JOYeKyBa KHE30T - MIazoxeHer’

-Bo »CrnoBo o monky Hropese«, bojaH e mpeTcTaBeH Kako BHYK Ha Besec, ox mTo,
cMeTaMe, MOXKe 1ia clieu neka Bernec e nmpenok Ha bojaH 1 1o poJoBCKO-€THMYKA JIMHUja
a He caMmo II0 JIMHMja Ha ITOKPOBUTEJICTBO Hal My3W4yapuTe U )erume.lo Co oBaa
dyHKIMja Ha TIpedoK - pOJOHAYaTHUK Ce HaMeTHyBa pejalyjata »Jlaxko6or - Mmpemok;
Benec - npenok; axoor = Benec«. UMajku ro npeasu HECOMHEHUOT XTOHCKM KapaKTep
Ha Benec, oBa cBojcTBO ce (paBOopM3Mpa M Kaj MICTOYHOCIOBEHCKHOT Jlakbor, co IITO TOj
ce 1o0JMKyBa 10 jy>KHOCIOBEHCKMOT J]ajoor Koj HOCH jaCHU XTOHCKHM o0enexkja. Moxkeou
TOKMY Ha OBaa pejalldja ce JOJDKM OTCYCTBOTO Ha Benec BO KMEBCKMOT MAaHTEOH Ha
Bnagmmup, Kage XTOHCKMOT 00T MOXKeJI Ia Oupe 3acTalleH mpeky Jlaxxoor, Bo dpyHKIIMja
Ha aHaJIOrOH WK enuTeT Ha Bosoc / Benec.

Ilo3HaTu ce u npyru cpeqgHOBEKOBHU HaBOoIM 3a JaxXOor Kow He mpe3eHTupaar
apryMeHTH 3a HETOBUOT KapakKTep 1 cbyHKuHH.“

Jlax0o0r Bo 0aJKaHCKuTE (DOIKJIOPHH TPATUIHIH

I'maBHaTa MpMurHa 32 KPUTUYKHUOT OJHOC KOH MACyCOT OJI CIOBEHCKHOT MPeBO Ha
»XpOHHUKaTa« moaraaT on OaJKaHCKUTE, MOTOYHO CPICKUTE, (DOJKIOPHU TpaIUIIVH,
Bp3aHM 3a MUTCKHM JIMKOBH CO MMWH-a coomBeTH! Ha Jlaxkx6or. CtaHysa 360p 3a [labor,
IHajoor u Jlaba.

a) IIpuka3nu 3a JJa6or on Mausa

Bo enHara o oBMe MpUKa3HU C€ TOBOPU CJIETHOTO:

"Bio Dabog Car na zemlji, a Gospod Bog na nebesima. Pa se pogode: greSne duse
ljudi da idu Dabogu, a pravedne duse Gospodu Bogu na nebesa. To je tako dugo trajalo,
dok se Gospodu Bogu razali Sto Dabog mnogo preko mere duse prozdire, pa stane misliti
kako bi silu Dabogovu ukrotio".

Haramy ce packaxkyBa Kako Ha borot My ce para cuH, KOj OTHUIIIOJ, 1a ro 6apa of,
Jlabor oHa IITO My TIpUITarajo Kako HAacJeACTBO Ol TATKO MY.

Habor “od teske jarosti zine da mu se jedna vili¢etina vukla po zemlji, a drugom u
nebo dodirao, ne bi li i sina BozZjeg prozdro. Ali mu sin BoZji ne dade ni danuti, nego ga
udari kopljem u donju vilicu i uspravi koplje, te mu se i gornja vilica na koplje nabode. 1
kako je onda sin Bozji kopljem vilice razvalio, tako stoji i danas, i stajase veki amin. A sve
greSne dusSe Sto ih je Dabog od pamtiveka proZdro, pokuljaju iz usta i odu sa sinom
Gospoda Boga na nebesa”.!2

9 3a oBoj 1 npetxoaHuoT dakT: B. B. Banos, B. H. Tonopos, Ceapoe ... , 153,154.

1034 M3BOPOT M HEKOM TOJKyBama: b. A. PribakoB, H3. dp. Caaean, 431; B. B. Banos B. H. Tomopos,
Hccaedosanus 6 obaacmu caasanckux opesnocmeii, Mocksa, 1974, 65,66.

1v.J. Mansikka, u.1., 175, 178-179.
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0) IIpenanuja 3a »CpeOpeHHOT HapP«

Bropara rpyna ¢oikjiIopHU TpaaulliK ja COUMHYBaaT HEKOJIKY CPIICKU IpeaaHuja,
3alyIlaHu Ofl pa3HU aBTOPHU BO pa3HO BpeMe KOU ce omHecyBaaT Ha »CpeOpeHHOT Hap«
MpeTCTaBeH KaKo 3alITUTHUK Ha PYTHHUIUATE (BO CUTE Claydyau ce paboTH 3a pyTHUKOT
Kyuajna). [IpmkaxkaH e Kako aHTpoIToMopdeH JIMK 4Yue 1110 TeJIo WIM OapeM IjiaBaTa ce
on cpebpo. CpebpeHMOT 11ap, Ha pyJIapuTe UM JaBa pyla Bo M300MIMe, HO KOra THE ce
obumene ¥ HEro Co Cujla Ja ro U3BajaT oIl PYJIHUKOT, TOj I' TTOBUKAJ OJVKHUTE PEKU BO
PYIHUKOT Y 'l TIOTOMWII cUTe pynapu. Ha Bpckara Mery oB0Oj 1 IIPETXOIHHUOT JIMK YKaXKyBa
dakToT 11ITO, CIIOpen oBUe MpeaaHuja, pUIOT BO KOj XXUBEeJ OBOj ap T'O HOCEJI0 UMETO
I[aj6or.13

B) Tpanuuuu 3a /Ia6a

TpetaTa nenmHa ja counHyBaaT (pOJIKIOPHUTE TpaIUuLIMY Bp3aHu 3a IMKOT Jlaba T.e.
Jlab6o, HajuecTo co emuTeTOT Xpomu Jlaba, Koj ce jaByBa BO (PyHKIIMja Ha XUITOKOPUCHHUK
3a 'aBOJI, OMHOCHO KaKO MMe 3a IJIABHUOT 'aBOJI.

r) JIpyru octaTomu Bo ¢oJKiopoT

Cobupaunte Ha 6aIKaHCKOTO HapOJIHO TBOPEILITBO BO MUHATHUOT BEK ITyOJIMKyBajie
HapOJIHU MEeCHU W APYr¥ YCTHU (POpMM BO KOU Ce I0jaByBa JIMKOT Ha »Jlaxkbor« u Ha
» I axkHn Bor«.!> Bes pa3liiKa Ha Toa IITO HayKaTa M3pa3yBa COMHEBarba BO HMBHaTa
aBTEHTUYHOCT, THE Ce TT0jaByBaaT KaKo I'para 1 BO HEKOM COBPEMEHU HayYHU nena.'® Bo
OBa MCTpaXKyBarbe He T'M BKJIydyBaMe He 3aToa IITO a MPHOPU TI'M TpeTupame KakKo
HEeaBTEeHTUYHU, TYKy OMIEjKM CMeTaMe lleKa Ha Toa HYyXXHO Tpeba ma My MpeTxomu
CJIOKeHa TOoCTallka 3a JOKaXKyBarbe Ha HMBHATa MPUMATHOCT Ha M3BOpHATa HapoIHa
Kyntypa. Toj obun Ke ro rpeseMeMe BO HAIlIMTe UIHU UCTPasKyBarba.

Bo mnpukaxaHWTe TpU Tpynu Ha (HOIKIOPHU TIPUMEPU Ce€ EBUIEHTHH JBE
KOMIIOHEHTH:

12]_IMTaT crnopen: B. Yajkanosuh, O cpnckom epxosenom 6oey, beorpan, 1941, 93,94 (nmpuka3Hata € U3BOPHO
ob6jaBeHa Bo: Buia 2, 1866, 642). ABTOpOT HaBeIyBa yIITe eIHa CIMYHA MpHUKa3Ha, cOOpaHa oIl UCTOTO MECTO
¥ UCTHOT cobupay (objaBeHa Bo Buia 3, 1867, 655); Bo Hekon 6ocaHCKM BapMjaHTa Ha oBaa IpHMKa3Ha, Ha
MecroTo Ha JIa6or ce nojaBya CB. ApXaHreJ, KaKO HAacleIHUK Ha CTApUMHCKUOT 6or Ha MpTBuTe (S. Kulisié,
Dabog i nebesni bog u svjetlu novijih istraZivanja, Traditiones, 5-6 (1976-77), Ljubljana, 1979, 204; Cpncku
mumoaowru peunuk, beorpan, 1970, 101).

13 ITomatouun cnopen B. YajkaHoBuh, (H.n, 95, 96), Kaje IITO € HaBeleHa M M3BOpHATa JMTepaTypa. 3a
penanwmjata Jaj6or - raBox - Metanypruja: S. Kulisi¢, Dabog ..., 204.

l4g, Yajkanosuh, H.4., 96; Cprcku. muT. peuHuk, 101; A. Jloma, /lpesnue caaganckue 6oxcecmea y cep6os,
2Kusas crapuna, 1998 /1, Mockaa, 3.

15»]1a>1<nn Bor« kaj C. WU. BepkoBuub, Beda Caosanaxs, C. Ilerepbyprn, 1881; m »Jlaxk6or« kaj M. C.
Munojesuh, Ilecme u o6uuaju ykynnoe napooa cpnckoe - obpeone necme, beorpan, 1869.

165 Petrovi¢, Mitologija kultura civilizacija, Beograd, 1995, 375-377.
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- JaceH myanycTUYKM MHUTOJIOIIKY KOHIIETIT BO KOj Ce jaByBaaT JIMKOBU CTaBEHU BO
Mo3ulivja Ha OMIOHEHTH, TaKa 1uTo yirte B. YajkaHoBuk u B. Jaruk, HuUBHaTa IpemjiolKa
ja BUeNe BO UPaHCKUOT WM IMTOKOHKPETHO MaHMXEjCKUOT Idyanu3aMm. 17

- Bo cute tpu rpymnu, Hajbor (1.e. Jador n 1abo) nma jacHu obenexkja Ha XTOHCKA
MWTCKU JIUK cO GYyHKIIMU Ha TTOKPOBUTEI Ha TTOA3eMjeTO, Ha CMPTTa M Ha MOKOjHULINTE U
co obernexje Ha 370 cymTecTBo. YajKkaHOBUK 3aKiIydyBa NleKa BO CPIICKUTE HAapOIHU
MpUKa3HU M TIpenaHuja, Jajoor e »HajrogeM HOpOTUBHUK bBoXju«, Koj U croopern,
n3BecTyBauuTe »boxke mpocTu, 6mo cwiad Kao ['ocnon bor Ha HeGecmac.

TeputoprjaTa Ha Koja ce eBUAeHTHUpaHU Tpagunuuute 3a Jlabor T.e. »CpebpeHnoT
map« (Mlajoor) e cprickuoT nel Ha TedeHneTo Ha CaBa 1 [lyHaB. 3a pacmpocTpaHeTOCTa
Ha OBUE TPaIUIIMX BO MMHATUTE €ITOXM TOBOPU U TOMOHUMOT JlayOoK, perucTpupaH Ha
TepuTopMjaTa Ha bauka Bo cpeqHUOT Bek.!? Tpamununte 3a laba ce MHOTY MOIIMPOKO
pacIpoCTpaHeTH.

Penamuu u corjeayBama

OBue nBa KOMIUIeKca rmoaaTtouu 3a Jlaxk6or rv momennie UCTpaXKyBaunTe BO TPU
rpynu:

a) OHUe KoM, CMeTajKd ro KakKo HajpejeBaHTeH HaBOIOT oj »XpOHUKaTa« Ha
Manana, u gpyrute HaBeleHU 13BopH, Haxkbor ro cMeTaat 3a cojlapeH 6or.20

6) OHue KoM, OBOj HaBon To OTdpiaaT KaKo HETOUEH, MpPU IITO I'M CMeTaaT 3a
aBTEHTUYHM M TOYHU (DOJKIOPHUTE TIPUMEpH, criopen Kou J[axkbor e XTOHCKU 6or 21

B) OHHME KOU He Ce CTPUKTHO OIpee/ieHd HUTY 3a €IHa OJl IBETE OMIMU, MPH IITO
aKIIEHTOT TO CTaaBaT Ha Hekou Apyru dyHKuuMM Ha Jlaxx6or (ocobeHO Ha KapaKTepoT
»IIeYC NaTOP«) WM IpaBaT KOMIIPOMUC Mery IBeTe TeOpI/II/I.22

Penanuure Mery mpuka3HuTe oq MadBa 1 HaBOJOT OJ »XpOHUKATa« Ce OYEBUIHMU.
Ocsen nmeto Jaxoor (T.e. Jlajoor wim Jlabor), Bo obaTa ciIydau ce jaByBa 1 HETOBHOT
TaTKo (BOo XpoHukaTa Cmapor, a Bo npuka3Hute »['ocmon bor Ha He60To«),23 Kako u
dyHKIIMjaTa HacJaeJHUK, KOja IITO Bo o6aTa cayJyau ja HOCH HeroBOT cMH. Bo HaBeneHara
MpHYKa3Ha Toa e 6e3mMeHnoT cuH Ha ["'ocion bor (co obenexja Ha jyHaK) Koj ce 6opu co
Ilabor, momeka Bo »XpoHMKaTa« - caMuoT Jaxbor (»CoHIIETO I1ap, CMHOT CBaporos

7 Yajkanosuh, H.1., 93 - 97; S. Petrovi¢, H.11., 375; TOHOBM MCTpaxKyBarba Ha OBHe NpenaHuja 1 Ha [lajoor: A.
Jloma, w.1., 3; HO. Hparojnosuh, B. CrojueBcka-AuTtith, Mumoayzomena ma cpednoeexoenama Kupuicka
nucmenocm, Cxkomje, 1990, 57-61.

18 Yajkanosuh, H.1., 93.

YA Joma, v.1., 3.

0Hq npuMep: b. A. PoibakoB, 43. dpes. Caaean, 432 - 434; b. A. PuibakoB f3. dpes. Pycu, 430 - 442; H.
Lovmjanski, uv.1., 75, 90, 93; B. B. UBanos, B. H. Tonopos, Jaxcs6oe ..., 153,154; B. H. Tonopos, 06
Hpanckom ..., 38 - 43;

2 Mpen ce: B. Yajkanosuh, H.I., 93-97; A. Jloma, H.I., 3; S. Kuli§i¢, Stara slovenska religija u svietlu novijih
istrazivanja, posebno balkanoloskih, Sarajevo, 1979, 161-162; S. Kulisi¢, Dabog ..., 203 - 209 (co aklieHT Ha
JIyHAapHUOT KapakTep Ha 60ror).

224, npuMep: A. [eitiiiop, Mumoaozua na caaeanume, (nipeBon Ha opurnHaiot: A. Gieysztor, Mitologia
Stowian), Codust, 1986, 154-155; II. dparojnoBuk u B. AHTUK, (H.1., 57-58).

233, Bpckute Mery CBapor m Heb6oto: H. Haycunuc, Croeenckume nanemonu..., 79, 80, 86, 87.
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ogHocHo Jlaxkb6or«). Kako IITO BeKe peKoBMe, BO OBOj MOCIENEH leTab Ce Kpue
OCHOBHATa pa3jinKa 1 KJIYYHUOT NpobiieM.

XTOHCKOTO 3Hauere Ha JlaxkOor ro u3kaxkaa win npudarvja He Maia 0Opoj
ucrpaxkyBaud. Ho, BO TakBOTO TOJIKyBake, THE€ HE TO BKIOIyBaaT HaBOIOT Of
CJIIOBEHCKHOT IpeBOM Ha »XpOHMKATa«, TYKy ro UTHOpHUpaaT u oTdpiaaT 6e3 ocobeHu
KOMEHTapH, CMeTajKK T'0 KaKo MOorpellleH, HeaBTeHTUYeH 1 KaKo JIMTepapHa KOMITaIuja
Wi (bI/IKLII/Ija.24 Hammor npumoHec ro riegaMe TOKMY BO MPHCTANoOT IPeKYy KOj, BO
»XTOHCKaTa Te3a 3a Jlaxk6or« 61 MoxKell fa ce BKJIOIN U OBOj HABO.

CMeTaMe JIeKa BaKBOTO ITOBP3yBar-¢ Ha CPeIHOBEKOBHMOT KHIKEBEH TEKCT M Ha
donknopHUTE TpagUIIMM MOXE Na Ce OCTBapy IMpeKy MpHUMeHaTa Ha MyalMCTHYKHUOT
KOHIIENT, 3a IITO KaKO MOTTUK CeKaKOo He MOXe Ja HY TTOCITY>KU ITAacycoT ofl » XpOHUKATa«,
BO KOj He C€ BUIUIMBY HUKAKBY TYaJIMCTUUKU eJIEMEHTH, TYKY MauBaHCKUTE ITPUKA3HU 3a
Iaxx60r, BO KOU THE C& COCeM CBUIEHTHI. > OBOj KOHIIENT BCYIIHOCT T'O BOBEIOBME 1 T'O
MIPpUMEHUBME YIIITE BO HalllaTa MPETXOMHA CTaTHja, IIPU MCTPAKyBambeTO Ha KapaKTepoT
Ha CBapor Bo »XpOHHKaTa«, Kale KaKo MaTpuIia ro ynorpebusmMe MuToT 3a 3'pBaH. [1pu
TOa peJlaliuTe ce IToKaxkaa He caMO Ha COAP>KMHCKO HUBO TYKY 1 Ha HUBO Ha TEOHUMMTE
(Csapor - 3Bapor - 3BapyH - 3'pBaH).26 Ho, Bo 0B0j 13BOp HEMaBMe ITOTTUK, OBOj KOHIIENT
IOC/IeTHO W JOKpaj Ja ro mpuMeHnMe 1 Ha Jlaxk6or. Toa ro mpaBuMe BO OBaa IpUroja,
MMOTTUKHATY Ol HaBelleHUTe (bOJKIOPHM TPadUIIAHN.

Ja mpeTcTraByBaMe HajIIpBO HalllaTa MTyaJlMCTHYKa MapagurMa - MUTOT 3a 3'pBaH:

Bo vpaHcKuTe pelUrucKu Tpaauiiuy, TOYHYBajK1 Ol HajpaHUTE aBECTUjCKU XUMHH,
Mma TpeKy Ma3Jgan3MOT U 30p0acTpU3MOT, Ce JO MaHMUXEjCTBOTO M HErOBUTE CpeIHO-
BEKOBHM MaHMdeCTalluM ce IpoBIeKyBa JUKOT Ha 3'pBaH (3epBaH, 3ypBaH) KOj HOCH
obesexja Ha aricoJyTeH U MCKOHCKM TOCIojap 1 TBOpell Ha KOCMOCOT, ITOMCTOBETEH CO
Hero, co HebOTo 1 co 6eckoHeUHOTO BpeMe. Criopell MUTOBUTE, 3'pBaH IocaKaj 1a My ce
pomu cuH (Axypamasga / Opmasn), HO Mopagyd HErOBUOT COMHEX BO II0JI3aTa OJ OBOj
YMH, BO Hero Ke ce 3auyHe, a 3aemHo co Opmasn Ke ce mopoau M AXpUMaH - JUK CO
OJIBpaTeH M3IJIed W CKJIOH KOH 3JI0TO. AXpUMaH Ke ce M3pOoIu MpB, Taka IITO Ke ja
packuHe yTpobaTa Ha TaTKOTO, U3JIETYBajKM TUPEKTHO O] HETOBUOT CTOMAK T.€. TpaIuTe.
TTopamu Toa 1ITO € MpBOpOIEeH, 3'pBaH Ke MOpa HeMY lla My ja OTCTAIIM BJacTa Hal CBETOT,
HO Bo Tpaeme o1 caMo 90 000 roguHu, Tocie MTo Ke HacTany BpeMeTo Ha Opmas. 27

HaBonmoT on »XpoHuKaTa«, corjieiaH BO KOHTEKCT Ha (OJKJIOpHHTE M Ha oBaa
MpaHCKa MMapagurma, MokKaxysa eiHa pa3jiiKa - BO HErO ce HaBelIeHW caMo JBa, a He TpU
nmka. Ho, ako ce n30pojaT MMUbaTa U eMUTETUTE, Ke ce TTOKaxXKe JeKa, OKpaj TaTKOTO

24Bo 0Baa cMHCI/IA IOTONIEMO BHUMAHHE My obpaka A. Jloma (H.1., 3) KOj cMeTa neka peianujata Mery Jlaxk6or
U COHLIETO, BO HABOIOT Of »XPOHHUKATa« Ce NOJKMA Ha HErOBOTO TMOCEIHUILTBO Ha OBOj KOCMUYKH €1eMEHT
OJI LIITO MPOU3JIeryBa 3HAUESHETO Ha COHLIETO KaKO CMMOOJ Ha yHUBEp3aTHATA BIACT.

2Ha 0BOj MPHUOJ BCYHIHOCT cyrepupaie YajkaHOBUK M Jarmk, KoM cMeTaie neKa Mpaobpa3eLioT Ha OBUe
npuka3Hu Tpeba ga ce Oapa BepojaTHO BO MPAHCKUTE AYyaJMCTUUYKU CKACKM KOW MpeKy OOTyMUICKUTE
TpaauLuu gocneaine Ha bankaHoT.

26y Yaycunuc, C. Kune na .., 80.

2734 oBoj MuT: M. A. llannamaes, B. I. JlykonuH, Kynbitypa u 3koHoMuka apesHero Mpana, Mocksa, 1980,
66, 68; 3. A. I'panToBCKUI, 3epean, Bo: Mudbl HaponoB Mupa, Mocksa, 1980; M. Brandt, Izvori zla, Zagreb,
1989, 414, 467. WpaHckaTa Bep3uja Ha OBOj MUT, Ha BankaHoT 6miia mo3Hara yiire Bo aHTHKATa - Ha IIpuMep,
kaj Eynemue on Pomoc (4. Bek mHe), a mpeky GpUI030CKO - KHUXKEBHUTE Jejia € IIpeHecyBaHa ce 10 CPeqHUOT
BeK - Ha npuMep Kaj lamackuoc Bo 6. Bek. (M. Brandt, v.1., 467).

29



30

Jlaxx6or Bo XxpoHrKaTa Ha Majajia 1 HeroBUTe pelalliy cO IPYTY CPeTHOBEKOBHU U DONKIOPHU U3BOPU

T.e. CBapor, BCYLIHOCT Ce CIIOMHATH YIITe aBe nMuiba - CoHlle - nap u daxo6or. Hu ce
YHU JIeKa BO OBOj JieJT OJ1 HABOMIOT Ce MOTKpa Halla Tpellika, He0CIeTHOCT UM HaMepHa
MperpaBKa, MpH IITO AOILLIO A0 TMOKUCTOBeTYBarbe Ha JlaxkOor u enmuTeToT (Cropen Hac
ymmkot) CoHIle - map.

CMeTaMe JeKa BO M3BOpHaTa nmapanurMa, CBapor uMai iBa CMHA, OMO3UIIMOHU 110
KOCMOoJIOIIKaTa cepa 1 eTeMEHTUTE IITO 'Y 3acTaIlyBaJe:

- Jlaxxbor KakKo 3acTallHUK Ha 3eMjaTa 1 3JI0TO

- CoHIle-11ap KaKO 3aCTallHUK Ha COHIIETO (MOXXeOM M CBETJIMHATa) U Ha IO3UTHU-
BHUTE HayveJa.

Bo mpuior Ha Bpckata »CoHIle« Kako cvH Ha CBapor omM M TOCTOEHETO Ha
cnoBeHCKHOT TeoHUM CBapoxkuu (rmarpoHuMcka ¢opma on CBapor), KOj coBpeMeHaTa
HayKa, Bp3 OCHOBA Ha IPYTy CPeTHOBEKOBHU U (DOJTKIOPHU U3BOPHU, 'O CTaBa BO pelialivja
CO COHLIETO ¥ OTHOT.?®

EBe xako cxemMaTCKu M3IJleia oBaa penaluja, OMHOCHO IpeajioXKeHaTa peKOHCTPYK-
LIMjaTa ITo Of Hea CJIeIu:

3pBan Csapor
Axypamasna /[ Opma3zg : AxpuMaH Conue-Ilap / Capoxmy : Jlaxoor

JIoKONIKY OBaa peKOHCTPYKIIMja Ha MUTCKUTE JINKOBH 01 » XpOHMKATa« ce pudatu
Kako MOXHa, ce HaMeTHyBaaT HEKOJKy MpWYMHU KOW MOXeJe Ia JoBedaT o
TopeMeTyBarbe Ha HUBHUOT U3BOPEH KapaKTep U CTPYKTYpa:

1. o CIOBEeHCKMOT MpeBemyBad (T.e. MpHUpemyBadyoT) Hocreaja HeaBTeHTHYHA,
CeKyHIapHa T.e. »OIlTeTeHa« Bep3rja Ha MUTOT

2. JIo CIOBEHCKHMOT TIpeBemyBau (T.e. TIPUPEIyBauyoT) AOcCIeana IpeiosKeHara
(u3BOpHA) Bep3HWja Ha MUTOT, HO TOj] He TO HaBeJ BO aBTeHTWYHa (popMa Ilopamud Tpu
MOXHU TIPUIAHH:

-3a J1a ja IpUJIarOIM Ha CTPYKTYpaTa IITO ja TIpeBeayBasl WU KyJTYPHUOT KOHTEKCT
Ha KOj Ipumarai

- Iopany Toa MTo He ja pa3dpay BO MI3BOPHUOT KOHTEKCT

-3aToa IIITO He caKajl WM He CMeelT 1a ja HaBele aBTeHTUYHO, TTOPaIy epeTHIKUOT
IyaJi3aM coapkaH BO Hea

3. IlpeBemyBauoT (T.e. IIpHpemyBadyoT) IO IIpeBed (T.e. TO HaBed) TEKCTOT BO

dopmara mTo ja mpemjgaramMe, MpW INTO TpelllkaTa WIM HAMEPHOTO IpelpaBarbe ce
CITy4uiie BO TIOIOITHEXKHUTE MPENICH Ha IeJIO0TO.

Kora U KAaKO0 HaBeJIcHAaTAa HMpPAHCKa IpeJIoNIKA MO2KeJa Ja Aocnmee BO CJI0OBCHCKaTa
Kyarypa?

OBa TIpalllathe € BO IUPEeKTHA BPCKa CO MpallareTo 3a MOTeKIOTO Ha Iyajuc-
TUYKWTE PETUTHCKU 0beNleXkja BO CIIOBEHCKaTa KyJaTypa, Koe TaK, Of CBoja CTpaHa, Kako
HaydyeH mpobiem 3a1 cebe mMa moira Tpaguinja. MeHo, yire Bo 19. u nmpBuTe nelieHANI
Ha 20. BeK, BO HayKara ce I0jaB/jie CepHO3HU HayYHU TEOPUH BO KOM Ce aKIeHTHPAIO

2834 onHocuTe CBapor Kako TaTKo - Hebo - cBeminHa U1 CBapoXu4 Kako CUH - coHle - oraH: H. Yaycunuc,
Caosenckume nanmeonu ..., 84; H. Lovmjanski, H.1., 75,76.



Huxoc Yaycuduc

BJMjaHUETO Ha ONIEeIHM UCTOYHU KYJITYPH U TOMYyJIallMK BO eTHOreHe3aTa Ha ClioBeHUTE
1 BO KOHCTUTYHUPAHhETO Ha HUBHATA KYyATYpa (KOHKPETHO: ja3UK, PEIUTHja K MUTOJIOTHja).
Bune obpasnoxenu u Teopuu 3a ymenotr Ha Ckuture, CapMaTUTe WIM BOOIIITO Ha
WpaHOja3MYHUTE TIOMyJIalui BO 0(OPMYBaHkeTO Ha CIIOBEHCKaTa IaraHcka pejurvja u
mutonoruja. KoH cpeamHara Ha BEKOT, IIpeBiafieall HaueJleH HeraTUBHE CTaB BO OMHOC Ha
OBUE TEOpUHM, KOj MOCIAeTHUBE NELleHMUM OYEeBUAHO rybum 3mauB. PeakryenmsanujaTa Ha
CcTapuTe TeOpuHU ce 6a3rpa Bp3 HOBU U JaJeKy IMOCUIHM apTyYMEHTH KOU ja TIOTBpIyBaaT
BaXKHOCTAa Ha HaBeICHUTE MCTOYHU €THO-KYITYpHM KOMIIOHEHTH. [loBUKyBajKu ce Ha
HUCTOPUCKUTE U3BECTYBarha M Ha apXeOJIOIIKUTE HAOI1, aBTOPUTE Ha OBUE UCTPaKyBarha
HUCTaKHYyBaaT Te€3M 3a BrpallyBalhbeTO Ha HEKOM KOHKPETHU (IO MOTEKJIO HEeCJIOBEHCKM)
TOTMYNaIlM O] CJIOBEHCKOTO cocenctBo (CapMmaTu, AnaHu U ocobepHo AHTH, TTa 1 Cpon
1 XpBaTH) BO CJIOBEHCKUOT €THO-KYJATYPEH KOMILIEKC, IPOCIeNeHO, Ol eHa CTpaHa, Co
npudakKame Ha CIIOBEHCKUOT ja3uK W UIEHTUTET, HO O ApYyra, CO BIOXKYBarbe BO HET0O Ha
cBojaTa MoOIIHe Oorara M pa3BUMeHa KyiaTypa (eJeMEeHTM Ha ja3uKOT, peJurujarta,
MUTOJIOTHjaTa I/ITH.).29

Moxe nma ce 3aKiIyuyd HeKa, CIOpell OBUE TEOPUHU, NyaTUCTUUYKHOT PETUTHCKU
KOHIIENT, T1a OTTYKa WU KOHKPETHO - YIoTpebeHaTa myalucTU4Ka MaTpuila 3a 3'pBaH, BO
CIIOBEeHCKaTa (WM KOHKPETHO jy>KHOCJIOBEHCKATa) IaraHcKa pelnruja ce Halla Kako
pe3yaTaT Ha OpraHCKOTO IMPOTKajyBakbe Ha PEIMTMCKUTE TPAIUILIMKM OJl KOMIUIEKCOT Ha
WPaHOja3MYHUTE TTOMYIAlMI CO U3BOPHUOT CIIOBEHCKH CYIICTpaT.

Ila ru HaBemeMe cera IO XpOHOJIOIIKM pell CUTe TeOPeTKM MOXHHU a3y BO KOU
MOKEJIO Jia Ce OCTBapu OoBa BJ'II/IjaHI/IeZ30

1) Bropa mosioBuna Ha II - moyerok Ha I mmn nme. : Penamuja Ha Hekoj mpen-
CIIOBEHCKM CYICTpaT CO IyXOBHATa KYJITypa Ha OJIpeleHH IPETCTaBHUIIM Ha WHIO-
UPAHCKUOT KoMITTeKe> ! (Tpamuiuy CpogHU Ha ABECTHjCKUOT U BemucKOT MHUTONIOILIKO-
PENTUjCKU CUCTEM ), OJ1 KOja BO MCTOpMCKATa eroxa Ke ce reHepupaar HajeKJIaTaHTHUTE

2 Opaa Teopuja, MoKpaj apyrute ja 3acramysaie JI. Hunepne u A. . CoboneBckuil. 3a HUBHUTE TEOPUU U 3a
ucropujata Ha oBoj HayueH npobaem: B. B. Cenos, Ouepku no apxeoaoeuu Caaean, Mocksa, 1994, 3 - 48. Bo
oBaa rpyna cnara u Z. Vinski, (Uz problematiku starog Irana i Kavkaza s osvrtom na podrijetlo Anta i Bijelih
Hrvata, Vjesnik arheoloskog muzeja u Zagrebu, 3. serija - vol XXVI-XXVII, 1993-1994, Zagreb, 1994, 77 - 80);
Ilenec, ocobeHo ja akueHtupaat b. A. Poi6akos, (J3. dpes. Pycu, 8 -72); B. B. Cenos (H. 1.); A. Jloma (Heku
caasucmuMKu acnekmu cpncke emuozetese, 300pHUK Matulie cpricke 3a cnaBucTuky, 43, beorpan, 1993, 120
- 122); A. Pleterski, (Model etnogeze Slovanov na osnovi nekaterih novejsih raziskav, Zgodovinski ¢asopis, 49,
Ljubljana, 1995, 550, 551); H. Yaycumuc (Jujaxponuckomo komnapuparwe Ha peaucuckume u emuo-
KyamypHume npouecu Ha noveama na Makedonuja, Bo: Penuruure v peuruckuTe aclieKT Ha MaTepujaiHaTa
¥ IyXOBHAaTa KyJITypa Ha rmoysara Ha Pemybivuka Makenonuja, Ckomje, 1996, 256 - 257). 3a ucropujara Ha
OBUE UCTpaxyBamba Bo cdepata Ha penurujata: . M. [lynko, Hpanckue eremenmm 6 cAa8AHCKOM A3blHecnige
(ucmopus usyvenus), BO: ApXeonaorusi ClIaBsHCKOro 1ro-soctoka, Boponex, 1991, 3 - 10; B. H. Tonopos, 06
Upanckom ..., 23-60; on mocrapute nena: I. Pilar, O dualizmu u vjeri starih Slovjena, Zbornik za narodni Zivot
i obicaje Juznih Slavena, Zagreb, 1931.

30 crara Tabena 61 MOXeNa 1a ce onHecyBa 1 Ha CBapor (criopenu H. Yaycunuc. Croeenckume nanmeonu ...,
88).

3 Mosxe6u onpeneHu rpynanuu Ha Cakure T.e. CKUTUTE CO KOM Ce CTaBa BO pejalldja TIeHe3aTa Ha ABecTara
ma u 3opoactpusmot (B. . Ab6aes, /[ea sopoacmpusma ¢ Hpane, BectHUK npesHeir uctopuu, 1990 / 4,
Mockaa, 203, 204). Co ornen Ha TIOIOITHEXKHATA eT3MCTEHIIMja Ha OBOj CYTICTPAT Ha TepUTOpHjaTa Ha Koja ce
dopmupane unHute CIOBEHU, CTaHyBa BEpOjaTHO BIMjaHUETO Ha OBa UCTO jaapo BP3 HEKOj MPeaCIOBEHCKU
WJIM TIPOTOCITIOBEHCKH CJIOj.
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MaHudecTallui Ha  OyaJUCTUYKMOT  PEIUTMCKA  KOHIEenT  (Ma3mau3mMoT |
30P0acTPU3MOT).

2) CpeauHa - BTOpa mojioBMHA Ha I MmileHMyM mHe: Y4ecTBO Ha pelWrujata Ha
ceBepo3alagHaTa TpaHKa Ha upaHojasmyHute Hapomu (Ckwuru, Capmatd ..) BO
odopMyBabeTO Ha OyXOBHATa KyATypa Ha MpPel-CJIOBEHCKHMOT WM IPOTO-CJIOBEHCKU
cyrncrpaT. He e uckiyyeHa MOXXHOCTa 32 KOHTAKTH 1 CO HEKOW AMPEKTHU WIN U3BeICHU
¢dbopMu Ha Ma3Tau3MOT U 30pPOACTPU3MOT.

3) IIpBa nojioBuHa Ha I MuIeHHYM H.e. (10 roJieMUTE Ipecesiou):

MoXHU DUPEKTHH WX ITOCpeTHN KyaTypHH Birjanuja on Cacannncka I[lepcuja Bo
KOja, BO BTOpaTa IOJIOBMHA Ha 3. BeK ce IMPOIINPUIO MaHUXEjCTBOTO. [IpomoiKyBammbe Ha
MpoIlecUTe Ol TpeTxonHara ¢a3a, BO KOHTEKCT Ha HOBOIIOjaBEeHWUTE IIOIMyJIallid O
WpaHCKa WX Ipyra eTHO-KyITYypHa MpoBeHUEHIIUja (y4eCTBO Ha HECJIOBEHCKUTE MOITyIa-
MU - AJTaHUTe U 0COOeHO Ha AHTUTE, BO CJIOBEHCKaTa eTHOTeHe3a 1 KOHCTUTYHUPAHhEeTO
Ha CJIOBEHCKaTa pejurija 1 MUTOJI0THja).

4) V - VII Bek H.e. : He e nckimyuyeHa MoxxHOCTa, CIIOBEHHUTE BO OBOj Ilepuo, (mpen
WM BO TEKOT Ha IpeceaduTe), BO CBOjaTa CTapa TaTKOBMHA N1a JIOKMBease IPB KOHTAKT
CO MaHHMXejcKaTa TOKTPUHA WM CO HEKOja Ol Hea U3BeleHa BapyrjaHTa (MaBIUKAjaHCTBO,
MacajiMjaHCTBO ...) MPeKy KOM BO HUB Ce Hallla WX Omia caMO OCBeXXeHa MMTCKaTa
CTPYKTYypa TUIMYHA 3a 3’pBaH.

5) IX-XV Bek. H.e. BiujaHue Ha 60ryMmiIcTBOTO, IprucdaTeHO U MPaKTUKYBaHO Ha
Bankanor on crpaHa Ha JyxxHuTte CloBeHHU. 32

IIpocnenyBarbeTo Ha KyJATypHO-MCTOPCKUTE U TeO-TIOMUTUYKUTE KOHCTETAUHA BO
KOM ce 3a4Hajo W o(pOpMYBalO IMaraHo-CJIOBEHCKOTO OYXOBHO jaIpo, yrmaTyBa Ha 3a-
KJIYYOKOT JleKa HUTY OyaJM3MOT, Tla OTTyKa HM CIIOMHATaTa MUTOJIOIIKA MaTpulia, He
MoO3KeJla BO HETo Jia Ce Hajle KaKo IOCeInIia Ha eleH eIMHCTBEH HacTaH WM HEKaKBO
KOHKPETHO BIIMjaHUE, OCTBAPEHO BO ONpeNeH UCTOPUCKA MOMEHT, TYKY KaKoO MPOIYKT Ha
O0pojHU, OMHOCHO TTEPMaHEHTHM, MPOLIECH Ha TpaHCMUCHja Ha OyaIUCTHUYKHOT KOIEMT
KOW BCYLLIHOCT MMaJle KapakTep Ha KOHTMHYMPAH NCTOPUCKH TIPOLIEC. o> Bo KOHTEKCT Ha
Toa OW ciefeso IeKa M CIOBEHCKaTa BapHjaHTa Ha MPAcTapyuoT AYyaTHUCTAYKA MUT OJf
MpeBOIOT Ha »XpOHMKaTa« Ha MaJajla He € caMo IUION Ha JOCETIMBOCTa Ha HEj3MHHUOT
CJIOBEHCKH TIpeBeyBad OJHOCHO TIpUpENyBay, TyKY pe3y/ITaT Ha OpraHCKU MPOTKajyBarbha
Ha CIIOBEHCKOTO M MPAaHCKOTO IYXOBHO jalIpo KOW MOKeJle Ia ce CydyBaaT Bo OMIO Koja
WJIM BO TIOBEKETO o (ha3uTe Ha MPUIIOKEHATa XPOHOJIOIIKA JINCTA.

OBUe HOBM COIIeAyBarba ro akTyJIM3MpaaT 1 MpallambeTo Jald HaBeIeHUOT MUT 3a
3'pBaH MOXKel fa 61e IpeIIolKa Ha UCTHUOT MAcyc ¥ BO OPUTMHAIHOTO A€o Ha Manana,
0e3 pasjMKa INTO BO HEro ce BOBENEHM TEOHUMH O] cTaporpukara mMutonoruja. Osa
IobrBa BO 3HAaUeH-€ aKO Ce 3eMe IMpeIBH] BeKe HaBedeHUOT dakT (Bumu dycHora 27)
JIeKa OBOj MUT OWaI mO6po TMO3HAT BO MemuTepaHOT W TOa OJ MPETCTaBHUIIUTE Ha
KJIaCMYHaTa XejeHcKa duno3oduja, Ma ce N0 HUBHUTE BU3aHTUCKHU CIeNOEHULIN, MPU

32Bo nocnennnse nse da3zu 6m Moxene ma ce BKJomar Te3ure Ha Jarmk M YajkaHOBMK 3a MpaHO-
NyaludcTUUYKaTa reHe3a Ha MauBaHCKUTEe MPUKAa3HM M HUBHATa penanuja co 6orommwictBoro. OBa Te3a ja
noaapxysaat u A. Jloma, (1.4.,3) u 1. IparojnoBuk u B. AHTUK, (H.0., 58,59); [leTanHo 3a penauuute mMery
CJIOBEHCKOTO TIaraHCTBO M OOryMWJICTBOTO U 3a €BEHTyaJlHaTa TIeHe3a Ha OBa Y4Yere YIITe BO
ITpunipHoMopjeto, npen nocenyBamero Ha CinoseHute Ha bankanor: H. Yaycunuc, Jyaausmom ... .

3334 oBa HewTo noxetanHo: H. Yaycunwuc, Jyaiusmon ...



Huxkoc Yaycuduc

T.1
1. Hebecen 6or (CBapor), MeTasiHa 1iouka, Benectuno, Tecanuja
2. 3’pBaH, neTaa ol MeTajHa arikanuja, Jlypucrad, Upan
IIITO He MaJio 3HaueHe MMa (pakToT 1TO 1 caMruoT Majana 61 no norekio on Cupuja -
nonpayje coceM OJIMCKY IO TaTKOBMHATa Ha OBOj mut. >4

CMeTraMe OeKa IIpUKakKaHUTe CoIvielyBatba IIpUIOHEeCYBaaT 3a 3alBPCTYBakheTO Ha
Te3aTa 3a XTOHCKMOT KapakTep Ha Jlaxk6or Bo »XpoHuKaTa« Ha Majaja 1 IOLIKXPOKO BO
JY>KHOCJIOBEHCKHOT KyATypeH apeaid. Ho, co orjem Ha BeKe HaBeOeHWTE M3BOpU U
TOJIKyBakba, OM OWIO MOTpelIHO, OBME 3aKJIyYOLlM €QHOCTABHO Ja ce allIdIuMpaaT M Ha
HMCTOYHOCJIOBEHCKHUTE TPpaAUIIUM IITO ce ogHecyBaaT Ha J[axkbor, omHOCHO IJ100aJHO Ha

3433 Josan Manana 1 Heropata »Xponuka«: H. Lovmjanski, H.1., 71.
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CHOT CJIOBEHCKM €THO-KYJATYpeH KoMIulekc. OTTyKa ce HaMeTHYBa €IHO IIpalllaibe KOoe
ILITO TO IMOCTaByBaMe KaKO HACJIOB Ha CJAeTHOTO IOTIjaBje.

Moxxnu Jim ce aBa /laxoora:
jY2KHOCJIOBEHCKH - XTOHCKH ¥ HICTOYHOCJIOBEHCKH - CoJIapeH?

OBaa HaBUCTMHA HeOOWYHA KOHCTaTallja € WMIUIMLIWTHO WIM eKCIUTULIMTHO
MPUCYTHA Kaj HEKOJIKY OJI IOCeralllHUuTe UCTpaxkyBaun. [Tokpaj IBOCMUCICHUTE CpeTHO-
BEKOBHU H3BOPU, BO TPWIOTI MOHEKaae M OJaT U MCTOYHOCIOBEHCKUTE (DOJIKIOPHU
Tpaguiuy 3a Jlaxk6or (HapoIHU MECHM) BO KOU HAMECTO CO XTOHCKM 00eexja, 0BOj JUK
€ TIOBP3aH CO MTHEBHUOT U TOIUIITHUOT LIUKJIYC Ha COHIIETO (CO M3rPEeBOT Ha COHIIETO U CO
3aKJIy4yBarheTO Ha 3MMaTa M OTKIY4YyBarbeTO Ha neTOTo).3 3 Ho, Iypy U OBUE, HABUAYM
eKCIUTMIIUTHU JOKa3M 3a COJapHUOT KapaKTpep Ha UICTOYHOCIOBEHCKUOT Jlaxk6or MoXkaT
Ila ce cTaBaT IO Mpalllake, ako ce 3eMe TIpeaBU I 1eKa THEBHUOT U TOAUIIHUOT [UKITYC
Ha coHIIeTO (0COO0CHO OTKIIy4yBam-€TO Ha IpojieTTa) He MopaaT Ja ro BOJAT COJlapHUTE
TYKYy W IpyTy (BKIYYUTETHO U XTOHCKHN) OOXKecTBa.

Hekou aBTOopu cMeTaaT neka QUXOTOMUjaTa Ha COJIApHUOT KapakTep Ha Jlaxx6or of,
HMCTOYHOCJIOBEHCKUTE CPETHOBEKOBHM M3BOPM M Ha XTOHCKMOT KapakTtep Ha [lajoor -
Habor - Jlabo on cprickute GOJKIOPHU TpagulldM € IIPOUu3BOJ Ha creluUUYHUOT
HMCTOPUCKHU Pa3BUTOK BO KOj HaBJIeIJIa CIOBEHCKaTa IaraHcKa pejuruja mo mpecenbara
T.e. pacwieHyBameTo Ha Mctounute u Jyxxaute CroBeHn. Tue ro akileHTApaaT U YIeIoT
Ha cTapobajlkaHCKHTEe U Ha MaJIoa3UCKUTE Tpaauliiy (Iypy M Ha KOHKPETHHU 60KeCcTBa CO
CIMYHO MMe) BO odopMyBameTo Ha JMKOT Ha Jlajoor - Jlabor - I[aﬁo.36 Bo o0Boj
crapobaJKaHCKM CYICTpaT OM MoxKese na ce 6apaaT M eBeHTYaJIHUTe KOMIIOHEHTH KOU
IoBeJie IO TIpeBarHyBamhe Ha XTOHCKUTE 00eexXja Ha OBOj MUTCKU JIMK.

Bp3 ocHOBa Ha €TUMOJIOIIKOTO TOJKYBare Ha TCOHUMOT Jaxk6or, NCTpakyBauuTe
IOIJIe JO 3aKJy4OKOT IeKa eIHO OJ CYIUTeCTBeHUTe obesnekja Ha oBOj Oor Ouia
dynknujaTa geyc gatop. Ce cMeTa Ieka OBOj CJI0KeH TeOHUM HOCH 3HaueH-¢ Ha »OHOj KOj
naBa OOrarcTBo, cpeka«, Ma Iypyd M KaKO CBOEBHIEH MPEBOJ Ha MPAHCKOTO Oara BO
3HaueHe¢ Ha »OHOj KOj J1aBa T.e. pacrlpezlenyBa«.3 7 Kako eneH o 10KasuTe BO MIPWIOT Ha
OBHE TOJIKYyBalha C€ 3eMa CEeHTeHIMjaTa »aaj OoxKe« MO3HATa BO MHOTY CJIOBEHCKU
CpeIvHH, KOja HOCH KapaKTep Ha 3aKOJHYBakhe Ha BUIIUTE CUIM (HEKOe HeolpeaeeHO
00XecTBO) WM TIaK TIOBHMKYBalkhe€ Ha KOHKpEeTHOTO OoxecTtBo Jlajobor oJHOCHO
M3BUKYBakhe¢ Ha HETOBOTO UMe.

INpudakamero Ha OBaa OUXOTOMHja, MHUIIMPA YIITE €IHO MOXHO pellleHHe Ha
HeIOC/IeTHOCTa Ha HaBOAOT Of CJIOBEHCKUOT IMpeBO Ha MaiairuHata XpoHuka. Cropen
Hero, MpeTHocTaBeHaTa Ipellika Win IperpaBKa BO IIPEBOJOT MOXKeNa Ja ce CIydd Ipu
TpaHchepoT Ha oBa neno ofn JyxkHocloBeHcKaTa BO MCTOYHOCIOBEHCKA KHIKEBHA
Tpaguiyja. AKo ro npudarnme GakToT JeKa BO HICTOYHOCIIOBEHCKUTE Tpaguin Jlaxk6or
MMaJl cojlapeH KapakTep, JIOTMYHO € J1a Ce MPETIIOCTaBU JeKa CBEIyBarbeTO Ha TpUTE
IYaTUCTUYKNA CTPYKTYPMPAHU JMKa Ha NBa M eJMMHHUPAHkheTO Ha HUBHOTO B3aeMHO

3B, H. Tonopos, 06 upanckom ..., 39, 40.
36}1. Jparojnosuk, B. AHTUK, H.1., 57-61; A. Jloma, H.1., 3.
3TA. Jloma, H.IL., 3.
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OMOHUpake o M3BEJ PYCKUOT MpUpeayBay Ha oBa meso. I1pu Toa, Hecakajku (mopamu
Hepa3OuWpame Ha CTpPYKTypaTa) WIM HaMepHO (3a Oa ja mIpuwiaromd Ha MeCHUTe
MUTOJIOIIKWA TPagvllid) TOj TO eIMMUHHpaJl XTOHCKHWOT KapakTep Ha Jlaxx6or u ro
nouctoBeTs co COHIIETO - Iap - ApyruoT CBaporoB CHH, HaBeIeH BO TEKCTOT.

HoBute aprymeHTM M corjlelyBarba IUTACMpaHM BO OBaa CTaTHMja, Ccelak He
OBO3MHOXYBaaT 3aTBOparbe Ha IMpoOjeMoT Ha Jlaxkbor - HEroBHMOT KapakTep u
dysknuuTe (0co6eHO He Ha MCTOYHOCIOBeHCKMOT). Ho, cMerame meka THe OBO3MO-
JKyBaaT nedrHUpame Ha CYIITeCTBEHUTe KOMIIOHEHTH KOU OBOj ITpo0JieM ro ycaoByBaar,
KaKo M MOJIe/INparbe Ha HEKOJIKY HerOBM MOXKHHM pellieHrja. Jla ru cymupame.

Bo cpenHOBEeKOBHUTE TEKCTOBM W BO (DOJKIOPHUTE TPAIWIIMKA MMa MHIULIAM 3a
MOCTOEH-€ Ha IBa MUTCKHM JIMKa T.e. IBe OOXKeCcTBa CO CIIMYHO, a MOXKeOU 1 UCTO MMe, HO
CO pa3IMYeH KapakTep U GYyHKIIUU:

-BO jY>KHOCJIOBEHCKUTE noapayja Toa e Jlajoor-Ilador-1abo, co TOMUHAHTHA XTOHCKH
obenexja

-BO MCTOYHOCJIOBEHCKHUTE Iojapadja Toa € Iaxxbor, co (HaBUAyM) IOTEHLIMpaHU
cojlapHU obenexja

Koj e ICTOpHMCKMOT KOHTEKCT Ha OBaa eBeHTyalHa auxotoMuja? Jlanm emHaTa of
OBUE BapHujaHTU Tpeba Ja ce TpeTHhpa Kako MpHMapHa T.e. U3BOpHA U BO OOHOC Ha Hea
Ipyrata Kako CeKyHmapHa T.e. u3BeneHa? Kako peleHMe ce HaMeTHyBaaT HEKOIY
MOJIEIIN:

1. U3BopeH e conapHMOT KapakTep Ha UCTOYHOCIOBEHCKUOT Jlaxk0or, Koj ce Bp3yBa
3a crapaTa nmoctojouHa Ha ClIoBeHUTe, NolleKa HErOBMOT XTOHCKM KapakTep Kaj Cpbure
(u mompoko Kaj Jyskante CoBeHM) ce jaBIII IT0 CJIOBEHCKNTe MUTpalny Ha bankaHor,
U TOa:

- MOJ BIIMjaHME Ha MECHHUTe CTapoOaJKaHCKU TPaAMIIMKd BO KOW OWJI TIPUCYTeH
aHaJIOTeH XTOHCKH JIMK, MOXeOU Iypy U CO CIMYHO WIX UCTO UME

- IOJI BJIMjaHWe Ha MAaHUXEjCKO-00TYMWICKUTE TPaIUIUU U HETaTUBHUOT IIPETCTAaB-
HUK Ha IyaJUCTUYKHMOT Iap OOrOBU.

2. V3BopeH e XTOHCKMOT KapaKTep Ha jy>KHOCJIOBEHCKHMOT [laxkOor, mpy IITO
COJIApHUOT KapaKTep Ha MCTOYHOCIOBEHCKUOT:

- Ce jaBWJI Kako CeKyHIapHa BapHjaHTa Ha MCTOYHOEBPOIICKUTE KYJITYpHO-
HUCTOPUCKHU KOHCTEIAIuN

- He MOXe Jla ce IoKaxe OUIejKy 3a Hero eKCIUIMIIMTHO He TOBOpaT (DakTUTe

3. Huty conapHUOT HU XTOHCKMOT KapakTep Ha Jlaxk6or He ce mpumapHu. Obara ce
MPOM3BOJ Ha UICTOPUCKMOT Pa3BUTOK Ha TPAaIWIIMKU BP3aHU 3a KaTeropujara »IpuMapHO
MallKo 603KECTBO« 32 KOE Ce CYLITECTBEHU CIIeTHUTE o6eJ1e>Kja:3 8

-IIIMPOKO TOJie Ha NejCTBYBamhe, 6a3upaHO Bp3 MAIIKUWOT MPUHIIAIN U IpUMapHUTE
MaIlIKy 0MOoJIOKHK obenexja 1 ¢dyHKIMM (IToJ0Ba MOK, TMHAMUKa, CUJja, eHepruja ...)

-HeCIelnaau3upaHocTa T.e. HeaudepeHIMPaHOCTa Ha JOMEHUTE Ha JiejCTByBarbe,
BO CMUC/Ia Ha KOCMUYKUTE chepr U eeMeHTH (ITUIOTHOCT, XXUBOT M HeMaTepujalHu 1
eHepreTcky (hakTopH IITO T YCIOBYBaar)

- emHa o OCHOBHUTe cdepu M (DyHKIMM Ha oBa 6OXECTBO € 0OracTBOTO M
M300MIMETO Ol KOM IpowusjieryBa M ¢yHIMjaTa Ha neyc jJatop - (Oor mamartel), Koja

383, OBOj TUIT 60XKECTBO BO CJIOBEHCKUTe MaraHcku Tpaauuuu: H. Yaycunuc, Murckure ..., 335-365, ocobeHo:
359-365, T. JIXXXU.
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T.11

1. Zilah (Cluj); 2. Benectuno; 3. Hosropom; 4. Meconotamuja; 5. Tiszavarkony; 6. Martka, CKorije;
7. Mecomnoramuja; 8. Banbalma-Czebe puszta; 9. CkubunIsr, 10. CeBepckuii KypraH;

11. Pohortelice; 12. Nagyszentmiklos.

nopajgy Toa ja HaoraMe BO oOeTe HeroBM €BEHTYaJIHW BapHjaHTUU, Ma OTTyKa U KakKo
e€TUMOJIOIIKA OCHOBA Ha 3a€JHUYKUOT TEOHUM I[a>K6or-I[aj60r-I[a60r.39

ITo mudepennujanmjata Ha Mcrounute n JyxkHute CaoBeHHM, OBa IIpUMapHO
Mallko 003XeCTBO, HaBJIemIo BO creludUUHM pa3BOjHU MPOLIECU KOU BO IBETE CPeIUHU

N Jloma, wu.1., 3; S. Kulisié, Dabog ..., 205,206; npyru etumosnoiuku peineHuja: . Iparojmosuk, B.
CtojueBCcKa-AHTHK, H.I., 59,60.



Huxoc Yaycuduc

Ke JOBeIaT IO Heropa CielMjaln3alija BO IBa COCEM pa3IMYHU TOMEHM (CojlapeH U
XTOHCKHM) KOM He To WUCKIydmie u mnpuMapHuor (deus dator), Bp3aH 3a HUBHUOT
HeKorallleH 3aeTHUYKH TPOTOTHII.

Mopa 1a npu3HaeMe JeKa 3a pa3liiKa Of MPETXOTHOTO IOIJIaBje, MpallamaTa Of
OBa OCTaHyBaaT BO cepaTa Ha XUIIOTE3U O KOM BO MOMEHTOB KaKO IMOBEpOjaTHA HU ce
YYHM MTOCJIeIHATA.

JIukoBuu npercTasy Ha J1a;K00r o CpeTHHOT BeK

Bo oBaa craTuja He CM MOCTaBMBME 3a 1l Ja TW IIpe3eHTHpaMe HalluTe
HUCTpaxkKyBartha Ha JMKOBHUTe MaHUecTand Ha JlaxkOor BO apXeoNOIIKUTe HAOOu U
BOOIIIITO BO eJIEeMEHTHUTe Ha MaTepujaiHata Kyitypa. Ho, kako HajaBa Ha OBUE COIJe-
IyBamba IITO Ke 61IaT HAaCKOpO MyOIMKyBaHU, MPWIOXKYBaMe IBa MpUMepU, KOM BOSIHO
“MaaT KapakTep 1 Ha JOIMOJIHYBakhe Ha HaBeIeHUOT OyaJuCTUYKKU onHOC Mel'y CBapor u
Jlaxx6or 11 Ha HalllaTa BeKe cltoMHaTa ctatija 3a Capor. CorieqyBamaTta 3a 0BOj 00T BO
Hea Oea IpocleqeH! U Ha JJUKOBHO HUBO, TIPEKY IPETCTaBUTE MPUCYTHU BO IBE IPYMU
paHOCPETHOBEKOBHH apXeOJIOIIKI HAOIHU - IeTIOTO Ha MeTaJTHU TUIOUKH oJ BenecTrHo BO
Tecanuja U paHOoCpeTHOBEKOBHUTE IBoIIodYecTd Pubyau (BO moceraliHaTa JuTepaTypa
MMO3HATH KaKO »IPCTECTHK).

Bo KOHTEKCT Ha MpeIjIoKeHUOT OyallCTUUKU KOHIIENT BO KOj Ce CTpYKTypupaaT
Cpapor u Jlaxxbor, ce HaMeTHYBa MpalllakbeTO NajJd M BO OBME HAOIM, MOKpaj BeKe
npukaxkannoT CBapor e 3acTarieH M HEeroBUOT XTOHCKM omoHeHT Jlax6or. o oBoj
OJITOBOP BCYIIIHOCT BeKe J0jI0BMe BO HAIIIUTE TIPETXOIHU I/ICTpa)KYBa}La,40 HO TIpH TOAa,
HeMajKM To MpeaBr XTOHCKMOT KapakTep Ha JlaxkOor, Kako TEOHUMM Ha OIMOHEHTOT I'
npemioxusme Benec - Bonoc u LlpHo6or. Cera, mociie IpUIOKEHUTE TyKa COTJIeyBarba,
KOH HMB CO rojieMa BepOjaTHOCT MOXKeMe Jla To mpukKiydume 1 Jlaxoor.

a) Metainu peijednu miouku oa Tecamja (T.I)

KoH cpennHaTa Ha 0BOj BeK € IMyOJMKYBaH 30MpeH Haol Ha IBaeCeTUHA METaTHU
TUTOYKM, IIpOHajIeH! Kaj ceaoto BenectHo Bo Tecanuja, penjedpHO 0OMMKYBaHU BO BHIL
Ha aHTpornoMopdHM u 300MopdHU (urypu. aTupaHu ce BO 7. BeK W MOBpP3aHU CO
CJIOBEHCKOTO TuieMe Benerusutu Koe IITO BO 0BOj IepHOJ ja HacelyBajao oBaa o0jacT Ha
I'pamja. 3a oBaa mpuroja ce 3HadajHM OBE O] IUIOYKUTE - €IHATa IITO Io IpUKaXxyBa
BPXOBHMOT HebeceH 6or (cmopen HammTe ToskyBarmba Capor) (T.I-1) m mpyrata - co
HETrOBMOT XTOHCKHU, TeprioMopdeH u uymoBuiieH onoHeHT (Benec, LlpHobor, a ciopen
coryieyBam-aTa MprKaxaHd BO O0BOj Tpyd Moxkebu 1 Jlask6or) (T.I-3).41

Heb6ecknoT 60r mMa HEKOJKYy obOenexja, KIyYHM M 3a BeKe HaBEIEHUOT JIUK Ha
3'psaH (cnopemu: T.I-1 co 2). IIpukaxkaH e KaKo aHIPOTHH, (CO IleMaTU3MpaHa ByjiBa),
HEroBOTO TOP30 € IIOMCTOBETEHO CO HebecKMOT cBo (cdaTeH KaKo »Kpyr Ha BPEMETO«)

40y, Yaycunuc, Ilpemc Ha c. Kume - U 60 AUK meduym, KynrypeH XuBOT,
1997 / 1, Ckomje, 55 -65.

4 HamoMHyBaMe fieKa JeTaTHI HCTPaXyBakba Ha OBaa IPYIIa IPEIMETH I 0COGEHO Ha CIIOMHATUTE B IUIOUKIL
BeKe TyOiMKyBaBMe, Taka IUTO BO OBaa IpuUroma camMo ru cymmpame pesyirature. H. Yaycmnouce,
Ilpemcmasume ..., 55 - 65. Uctuor, Caoéenckume nanmeoHu ... . Bo oprie TpynoBy ce HaBeI€HU U U3BOPHUTE
my6JIMKaIMy Ha OBOj MaTepHjall.
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T. 1l
1. Jlypucran; 2. Benectuno, Tecanuja; 3. Ily6osan, Bojsonuna; 4. bena L{pksa, Bpiar, Bojsonunaa; 5.
Mana Asuja; 6. Jlex (Lezhe), Anbanuja; 7. Hea Anxuanoc, I'pumja; 8. Mana A3uja (metasb).

Ha KOj Ce OIBMBA COJIAPHUOT IUKIIYC, MPHUKaXkaH MpPeKy MYJITUIUIMIMPAHA COHYEBU
IuckoBu. Ha HeroBwTe rpamy cToM MeNalMoOH, KOj CHOpen MpUiIoKeHaTa aHaloTvja
HajBepojaTHO To WIyCTPUPAT NPeIBPEeMEHOTO parare Ha HeroBHMOT CHH - 3aCTAIlTHUK Ha



Huxoc Yaycuduc

3eMHOTO T.€. HeraTUBHO Hayello (aHaJOroH Ha MPaHCKUOT AXpuMmaH). Bo KOHTeKCT Ha
penanujaTa co IyaluCTUYKUTE PETUTUCKI KOMIUIEKCH, 0COOEHO € BaskHa CIIMYHOCTA Mery
MpeTcTaBaTa Ha OBOj OOT 1 HajcTapuTe JUKOBHU IPETCTaBU HAa MPAHCKUOT 3'pBaH.

IIpercraBara Ha onoHeHTOT Ha HebecHUOT Oor (T.I-3) cooTBeTCTBYBa Ha ONUCHUTE
Ha AXpuMaH (TeJlO Ha JlaB WM Ha JpYyro >XUBOTHO, YOBEYKA IJIaBa CO YXKAaceH M3IJeN ... )
HO UM Ha obenexjara Ha CJIOBEHCKHMOT XTOHCKM 6Oor (Bomoc / Benec) co 3oo-
aHTponioMopdeH u3Iien, obpacHaT CO BJaKHA, MYCTaKH ... 2 HxoHorpadckara u
KOMITO3MIIMCKaTa aHalIn3a Ha (urypara o oBaa IUIOYKa, ITOKaXKyBa Ieka ce pabotu 3a
MKOHOTIpaddCKM TUIT YMe Tpaeke Ce CIedu OJ ToJieMUTe MECOIOTAaMCKU L[UBUIN3ALINT
(T.II-4,7) npeky aHTUYKUTE cKUTCKO-capmaTcku rpoTtoturnosu (T.II-10) ce mo paHuoT
CpelleH BeK, Kora OBOj JIMK, HU3 OpOjHU IIPUMEpH Ce jaByBa Ha HAKUTOT U TOpEyTHUKaTa
Koja uM ce mnpunuinyBa Ha CloBeHUTe, AHTUTE U Ha APYryTe MOMYyJallii BKIyY€HH BO
ronemute npecenobu (T.I11-1,5,8,9,11,12). CBou pernepKycurd OBOj JIMK HOXHWBYBa M BO
MOJTHUOT CpelieH BeK, KaKO eJIeMEHT Ha NeKopaTHBHaTa yMETHOCT (KaMeHa U IpBeHa
IUIacTHKa, HAKUT W Opyru JykKcy3Hu npousBoau ox Metan) (T.II-3,6), Ho oueBumHO 6e3
na ce 3a60paBy HETOBUOT OCHOBEH XTOHCKM KOHTEKCT.

0) IBomnovectu (THp. »npcrectn«) dpuoym (T.I1I)

CranyBa 360p 3a crnenuduuHa ¢popMa Ha HAKUT KOja Ce jaByBa BO BpEMETO Ha
rojeMuTe IpeceOM W KOja, CIOpen ITOBEKeTO MCTpakyBauud MM ce IIpUIIMIINYBa Ha
CroBeHHUTe 1 AHTHUTE U € KapaKTepUCTUYHA 3a TojieM JieJl Ol TepUTOpHjaTa IITO THE BO
OBOj MepHoj ja HaceJIyBaJIe.43 be3 pasznuka Ha TUIIONONIKATa WM MKOHOTrpadcka
BapMjaHTa, CeKOj TWUI Ha oBWe (uOyaM € pacuwieHeT Ha JBa Jela oJ KOW €THHOT IO
MpeTcTaByBa TOPHUOT AeJ1 Ha BCceleHaTa, Co HeOeCKHUOT CBO/I, oJeKa IPYTHUOT - Hej3MHUTE
HIDKHU TIpeesu, co 3eMjarta u roazeMjero. OBue 30HU, Ha (ubyIuTe ce 3acTarieHu IpeKy
Pa3HOBUIHU JIMKOBHU MOTHUBU CO KapaKTep Ha cuMO0Ji (TeOMEeTpUCKH, 300MOphHH, a ce
jaByBaaT M cxeMaTU3MpaHM IPEeTCTaBU Ha OOTOBUTE - 3aCTAITHUIIM Ha MafeHaTa 30Ha). 3a
Hac ce 0co0eHO BaxKHM OHME TUIIOBM, Ha KOW HeOOTO M 3eMjaTa ce 3acTalleHU IpeKy
durypm Ha 60TOBHM KOM IO CBOMTeE 0o0eJieXja ce HagoBp3yBaaT Ha morope oopaboTeHnTe
onoHeHTH. Ha mpmioxkeHnTe mpuMepoIIy jaCHO ce Iiefa cTaTa KOMITO3UIIMCKA CXeMa Ha
HebecKMOT 0Or Koja MpeTcTaByBa CTWIM3MpaHa BapHjaHTa Ha MOMIEJIOT 3acTareH Ha
wroukaTa on BenectuHo (crmopemu: T.III-2 co 3-6)). [IpucycTBOTO Ha XTOHCKMOT JIUK -
oroHeHT (Bomoc - Benec, Lipao6or mim Jax6or?) Ha oBUe TUIOBHU € 3aCTalleHO caMo
MpeKy HeromaTa I'pOTeCKHa IJlaBa KOja ce jaByBa BO aHTpornoMopdHa 1 300MopdHa
BapujaHta (T.III-5-8). He cranyBa 3060p 3a mMIIpoBM3allvja, TyKy 3a IpUMeHa Ha
KOHKpPETeH MKOHOrpadCKU THUI KOj € crieliudrueH TOKMY 3a XTOHCKUTE 6oxecrsa. 4

423, obenexjaTa Ha MaraHOCJIOBEHCKUMOT XTOHCKM Oor (ocobeHo 3a HeroBuoT wu3srien): H. Yaycunuc,
Murckure ciukd ..., 382-394. H. Yaycunuc, Ilpemcmasume ..., 60,61, 64,65.

4333 oBue Gubyau, HUBHUOT MarkCKO-peJIMruckKy KapakTep, MKoHorpadujarta u cumbonaukara: H. Yaycunouc,
Kak usyyarsb cIaBsHCKHE IBYXILIacTHHYATHIE (huOybl B qanbHeitmeM, (pedepayt og VI MeryHapoaeH KOHIpec
3a CJIOBEHCKa apxeojioruja, onpxkaH Bo Hosropom, 1996 r. (cekiuja 3a TyxoBHa KyJITypa).

44 Ananoruu Ha oBoj ukoHorpadcku tun: H. Yaycunuc, Ilpemcmasume ..., T.VII]; mpucycTBO Ha XTOHCKUOT
6or Ha npyru TUoBM o criomHatute dudymm: T.VIL.
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Dazbog in Malalas’ Chronicle and His Relations with Other Medieval and Folkloristic
Sources

Nikos Causidis

This paper was based on an interpolation in the Slavic translation of “The World
Chronicle” by Ioannes Malalas which is thought to have originated in the area where
South Slavic languages are spoken. This pseudohistoric tradition cites that after emperor
Svarog's reign had terminated, his son Dazbog, the Emperor Sun, took over.

The article first explores the data on the solar character of DazZbog originating from
other medieval sources. The reason for this critical evaluation of the connection between
the Emperor Sun and Dazbog lies in the Balkans, especially in Serbian folklore traditions
in which characters analogous to DaZbog clearly exhibit chtonic traditions (fairy tales
about Dabog; traditions on the “Silver Emperor,” that is Dajbog; traditions on the
character of the “Hromi Daba”, who equals the devil). The author also stresses his
conclusions based on the above-mentioned traditions concerning the predomination of
the chtonic character of the former South Slavic Dazbog. The existing scientific theories
about the character of this deity may be summed up in the following three categories:
those stressing his solar character, others which stress his chtonic character, and yet
others which are undecided on the subject.

The discord between Dazbog's character in folkloric traditions and the one from
Malalas’ citation gives rise to the author's suspicion of the total authenticity of the World
Chronicle. He therefore attempts a different interpretation and reconstruction, first
analyzing an Iranian myth about Z’rvan (Zervan, Zurvan) as a dualistic paradigm for the
citation in Malalas’ Chronicle. According to this myth, Z’rvan (who is identical to the
Creator, the universe, and endless time) wanted to create a son, his successor (Ormazd /
Ahura Mazda). However, since he had doubts over the rationality of this act, he produced
Ahriman, an incarnation of evil, who was born first and who rules the world at present.
After 90,000 years Ahriman will be succeeded by Z’rvan’s second son, Z’rvans true
successor. Based on the relation between Malalas’ citation and these fairytales the author
defines the equation Dazbog = Emperor Sun as a mistake, or possibly an intentional
rewrite, suggesting the following reconstruction of the original context between these
characters:

- Svarog ( = Z’rvan) - primogenitor;

- Emperor Sun ( = Ormazd / Ahura Mazda) - one of the two sons of Svarog who is
identical to SvaroZiC as an incarnation of the sun, fire, light, and good;

- Dazbog ( = Ahriman) - the second son of Svarog, an incarnation of chtonic zones
of the universe, of darkness and light.

The author then suggests several possible explanations for the change in the original
dualistic structure of the characters in the Chronicle. While searching for a cultural/
historic context of this Iranian/Slavic mythological relation he draws attention to
scientific theories about the influence of Iranians on Slavs during their ethnogenesis and
the formation of cultural and mythical/religions traditions. Next he illustrates these
cultural and chronological elements which possibly manifest such influences.

Basing his discussion on a number of arguments, he concludes that the South Slavic
Dazbog exhibits a primarily chtonic character, but allows for a possibility that there might
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have been two Dazbogs: an Eastern Slavic, solar Dazbog, and the chtonic deity of South
Slavs. Elaborating on the problem of the supremacy of either the chtonic or the solar
characters, the author is in favor of the thesis according to which the common prototype
for both could have been a variant of the “primary male deity.” This deity exhibited the
following characteristics:

- polyfunctional deity, not specialized, with undefined spheres of patronage and
activity;

- accentuated functions connected with male sexual activity;

- the “deus dator” character, preserved in the etymological root of the common
teonym.

The author concludes his paper by citing preliminary conclusions about the
presence of the chtonic god (thus also DaZbog) in medieval archaeological finds and in
other elements of material culture. Here Dazbog appears as an opponent to the celestial
god Svarog, also depicted on these objects. On one of the metal plates discovered in
Velestino, Thessaly (T.I: 3), a chtonic god is depicted as a zoo-anthropomorphic being
(analogies: T.II). Only his head is depicted on the so-called radiate-headed fibulae (T.III:
5-8). The head is placed under Svarog, in the part of the fibula depicting chtonic zones of
the universe.
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KyabraBbia kamsni besapyci

\Dprem Jlaykoy| Ansxcandp Kapabanay, Troomina Jyusiy,
Bosapo 3aiixoycki, Banepwiii Binaxkypay

The article analyses cult stones on the territory of Belarus, among them such types as
stones with footprints, stones for protection, officinal- and treasure-stones, petrified people and
animals. The stones are known under the following names: the God'’s footprint, the Holy stone,
Volas, Dazhdzboh (Rain-God), Kapavishcha (Sanctuary), Forefather, and others. Even today
people make sacrifice (money, flowers, apples) to many of these stones.

Ha 6omb11aii TapeiTopsli benapyci, Halinepii 3a ¥cé Ha sie IIoyHaubl i § IPHTpajbHal
YacTIbl, IIBIPOKA pacHayciomkaHbl BaldyHbL. IX 3’aymeHHe TyT abymoyieHa Ma-
LEepBhIKOBBIMI 37IeA3sTHEHHSIMI, LPHTpaM sKix Oblia deHackaHmbis. 3BblUaiiHa IaMep
BaJlyHOY He mepanbiiiae 0,7 M, pan3eii cycTpakarola Mblosl 1a 1—1,5 M i 3yciM 3paaKy —
Kamibiri ma 3—5 M i Oomeii. CaMbl BSUIiKi 3 3aparicTpaBaHBIX y PICITYOIiIIbI BaIyHOY
(Bsuniki Kamens) nsokbins kams B. Iopki Illymininckara paéna (T.1: 13). Slro may>KeiHs
11 m. TTamepsl KaMSIHEY 3MSIHINIAOIIIIA 3 IIOYHAYLI Ha Moy n3eHb bemapyci.

3’saynsr0ubIics anMeTHaM YacTKail JaHnmadTy, BayHbl 31ayHa YBaUIILT He TOJIbKI ¥
MaT3pBLISUIbHYIO, ajle 1 NyXOYHYyIo KyJbTypy Oelapyckara Hapoma. Y 3HauyHail CTyIeHi
KyJIbTaBblsl BaJyHBbl 3BS3aHBI 3 IIeplIaObITHBIMI BepaBaHHSIMI: IllaHaBaHHeM ab’eKTay
MOPBIPOILI, SIKis OBbIIIIaM ObI Marollb 3BBIIIHATYPAIbHBIS sSIKaclli ((eTHIIbI3M), Bepail y
TOe, IITO aCOOHBISI KaMsIHi 3’ayisioniia abo paHeil ObUIi XbIBBIMI icToTaMi (aHIMI3M), a
TaKkcama IIO3HiMi pPAJiriiHbIMI BepaBaHHSIMI (KyJIbTaM IMpPOIKay, SI3BIYHILITBAM 3 SITO
IIMAaTIIiKiMi aHTparaMopdHBIMi 60CTBaMi, XpHICLISIHCTBAM ).

3BecTKi ab KynbTaBhIX KaMsHSX bermapyci cycTpakarolia ¥ IMichbMOBBIX KpBIHiIIaX
naubiHatoubl 3 XVI cr. (Xponika Jlitoyckas i 2Kamorinkas, XpoHika Maies
Crpriiikoyckara, Jlitoyckas Metprika). Tak, man 1557 romam Kans B. TapacaBa ma6imi3y
Mincka 3ranpaermiia Yopray kamensb [1, c. 22]. JakymeHntsl XVII cT. yacTa Ha3bIBaOIb
KaMsIHi 3 BhIC€UaHbIMIi Ha iX KpbKaMi ¥ sIKacIli marpaHiyHbiX 3Hakay [4]. Y xanmer XVII
cT. pycki mamapoxHik II.A.Tamcroli am3Hauybly KaMeHb 3 BBISIBall CTYIIHI yajaBeka
(cnenaBik) y bapricayckim kacnuéne [12, c. 17]. ¥ 1751 r. opsl pa3mexkaBaHHi 35IMeJIb
XKBIPOBilKiX 6a3buibsiHay i Maémacti B. [IbrmioBinel (IIbU1aBiubl) apXiyHbIS KPBIHILIbI
Ha3bIBaIOIb KaIlllbl 3 KaMSHsMi, Ha $SKiX BbICceUaHbl TepObl ylamajabHiKay Ma&HTKay
Bbxxacroyckix (“ctpams”) i 6a3puibsHay (“KamoHa”) [14, c. 71]. Y 1773 r. BBIByYsHHEM
bapricaBpix KamMsaHEY 3alimManacs skcHenbllblsd akagaMika I.IJIsnéxina. ¥ mavatky XIX
CT. IOILIIYKi KaMsHEY 3 HafIicaMi i 3HaKaMi BsUTics na iHinbIsATeiBe Tpada M.I1.PymsaHiiaBa.
Ila siro xamaiiHINTBY paciiicKi ¥pam IpBIHSAY pallsHHe a0 3axaBaHHI MaHYMEHTaJIbHBIX
noMHikay amirpadiki — “bappicaBeIX KaMsaHEY” — y paubldbl 3axomHsail JI3BiHEI [5, c.
90-91].
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Kynbraeis kamsHi benapyci

AcabiiBas ¥Bara Ha Ky/JIbTaBbIsI KaMsIHi cTaja 3BsipTala 3 cap3a3iHel XIX cr. Ab ix
mMar micani A.Ilgrap, A Kipkop, A.Tennkesiu, K.I'aBopcki, I1.1mineycki, M. KycuiHcki,
I1.B.I1IsitH, A.fl.barmanosiu, ®.B.Ilakpoycki, E.P.Pamanay, M.B.[oyHap-3amonbcKi i
IHIIBISL macaemubiki [2; 6, c. 92—93; 7; 10; 11; 13, c. 98—107; 15; 17]. IlImaT apThIKynay,
MpPbICBEYAHBbIX KYyJbTaBbIM BalyHaM, JApyKaBajgacsi § TraseTax, acabmiBa “MMHCKUX
ry0epHCKUX BenoMocTsx”. Bsimikas mpalia ma BBIBYYSHHI KyJIbTaBbIX KaMsIHEY ObLia
pasropnyra In6enkynbram ¥ 20-1 ragsl XX cT. [9, ¢. 155—182]. ¥V macisBaeHHBISI ragbl
3BeCTKi a0 Ky/abTaBbIX KaMsHgX 306ipani apxeonari JIL.B.Amsaxceey, I'.B.IllTbixay,
JI.IA.Ilo6ans. Hexkatophisa maHbia Tpamiti ¥ “300p IIOMHIKay TiCTOpBI i KyJIbTYphI
benapyci”. 3apa3 BeIByYsHHEM KY/IbTaBbIX KaMSHEY 3aiiMarolilia ayTaphbl apThIKyJa [8].

Ha cénnsinni 13eHb Ha TapbITOphli benapyci HaniuBaeria 60:b1i 3a 300 KyIbTaBbIX
BaJlyHOY, 60ibI 3a 100 Meclia3zHaXomXKaHHSIY KaMeHHBIX KpbDKoOY i Kajsg 30 KaMeHHBIX
SI3BIYHILIKIX iganay.

Yce KyabTaBblsl KaMsiHi MOKHA Tam3sUlillb Ha IBa aCHOYHBISI THIIbL: KYJbTaBbIs
BaJIyHBI i KYJIbTaBbIsl BBIPAObI 3 BAJyHOY. I1epIiIbl 3 IITHIX ThIMAY CKIamaela 3 HaCTyIHbIX
ISIi Kjacay: MariyHblsl BaidyHbl ((eThIllbl), aHIMICTHIYHBISI BadyHbl (MsIpaBapaTHi),
aBiCTBIYHBIS BaJTyHbI (I3€1aBiKi), 12iCTHIYHBIS BadyHbI (0araBiki), KpbIITareHHbIS BaIyHbI
(BayHBI 3 SIMKaMi i BbIeMKaMi i BaJyHbl 3 MaJIlOHKaMi, HanmicaMi, 3Hakami). KyabTaBbist
BBIpabbl 3 BaJyHOY Mampa3n3sUlsdiollla Ha KyJabTaBblsd 30ymaBaHHI 3 BaJlyHOY, imaabl i
KaMeHHBISI KPBIKbI. Y ce IIThISI KJAchl ¥ CBAKO Yapry I3esIsiiia s Ha Bilbl.

Taouina. Knacigikanpisa KyasTaBeix KamsaHéy bemapyci

. I1pbioni3nas
Tbm Knac Bin p
KOJIbKacCIh
MariuHblst BaJTyHbI Absipari 10
(dbeThIIIbI) Toit6iThI 20
Crenasiki 100
LlynanzeitHbist 10
Ckapb6Hiki 10
AHIMICTBIUHBIS BATyHbl | AKaMsIHEJbISI JTIO31 20
(nsipaBapatHi) AKaMSIHebIST >KbIBEbI 10
AxaMsiHeNbIst OyIbIHKI i a3€pbl 15
KynbTaBbist BaJTyHBI ABICTBIYHBISI BAJTyHbI AbaraynéHpIst TpoIKi 30
(m3enaBiki) MeMaphIsTbHBIS BaTyHBI 10
J[3iCTBIYHBIS BATyHBI BasnyHsl 3 iMéHaMmi SI3BIYHILKIX 60CTBaY 10
(barasiki) AXBSIpHIKi 15
YopTraBbl KaMsIHi 30
Boxbist (CBATHISA) KaMsTHI 10
BapricaBbl KamsiHi 7
KpbinTareHHbIst BayHbl | BanyHbl 3 BbleMKaMi i sMKaMi 20
BanyHs! 3 MatoHKaMi, 3HaKami, Haamicami 10
Kynbraeis 36ynaBanHi 3 | [TaxaBanbHbIs 30ynaBaHHi COTHI
BaJlyHOY Karminrasr I3ECSITKI
KynbraBbist OyIbIHKI 3 BAIyHO I3ECSITKI
KynbraBbis Beipadbl 3| Imansl (cTombl) ACOOHBIS TAJIOBBI 10
BaJIYHOY Pirypst 20
KameHHBIST KpBDKbI MeMapbIsuTbHBIS (TTaMSITHBIS) 10
Abspari 20
HanmarinbHbist COTHi
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KyabtaBbis Baaynsl (I Tbim)

Mariunbis Banynsl (¢deTsimbi). Jla Ki1aca MariyHbIX BaJIyHOY, a00 BallyHOY-(peThIlay,
HajexXallb BaJIyHb-absipari, BaJdyHBI-TOMOITBHI, cClIeHmaBikKi, LyTama3elHbI BaIyHBbl i
cKapOHiKi.

Banynot - abapsei Banombl ¥ Béckax Minbkasiubl (MinbkaHoBiubl) HaBarpyackara
(T.1: 56), Kpninki Acinosinkara paénay (T.1: 47) i ¥ iHmbIx MscuidaX. ¥ B.MinbKaBiubl
MariuHai cijait Bajomaronb 4acTKi, anbiTesl an BaayHa. Y KpblHKax MaridHbIMi JiYbLIiCS
KamsiHi ¥ dopme ntyiak. Y Kpase Cmapronckara paéna (T.1: 30) ¥ sikaciii abapoHbI an
xanepbl ¥ 1871 I. Ha KoxXXHBIM 0aKy BEcKi ObUIO macTayjieHa I1a BalyHy-abspary. 3 ix
3axaBaycsl TOJbKi an3iH KaMeHb BBIIBIHEN Kaisg 1 M. Ha sro Tpox rpaHsix BbIOITBHI
IIACIiKaHIIOBBISI KPBIKBI.

®orto 1: 3napn 3aiikoycku — Kamenv «Kabvuiay kans éécxu Jaitinosa Jludckaza paéna

Banynut - 2o0tibime:. [1a nmaBep’six, manamaramoolb aj po3HbIX XBapobay. Jaxkmkapast
BaJla 3 BaJIyHOY Jliubliacs JieKaBali i BBIKapbICTOYBajiacsl ¥ MHOTIX BEcKax. Y sKaclli Jiekay
YKbIBaycsl MOX, SIKi pBaJjli 3 KaMeHs i cyibuti. Al XBapo0 Bausii HibbITa naramaraia Bana
3 kameHs Kanpeuib kans B. KamsHoe bspaziHckara paéHa, 3 BaJyHOY Kaisl B&cak
CrapanBapai Ha ['ponzenurusiHe, KynzinaBiubl Kambuibckara (T.1: 66), 3acimaBiubl
IIpyxanckara (T.1: 70), Boykaymrueina Miépckara paénay (T.1: 7), r.arAxkugOpcki
(Pynmabenka). ¥ Pynmabemmel Ham KaMeHeM ObUTa ITaOymaBaHa KaIDIilla, CIIY>KBUTiCS
MaJieOHBI, JTI0OA31 IIPHIHOCUI axBSIphl — JIE€H, ITaJlaTHO, Macia. AI JlixapalKi BbUIedBay
kameHb y B.KiBaubiHa [Ipyxanckara (T.1: 69) paéna. [[3s111ei1, XBOPBHIX KOKJIIOIIAM, JISTUbLY
kameHb y B. [lIbutaBiubl [1pykanckara paéHa. Y B. [Isapaxapst [lyxasiukara paéna (T.1.
43) KaMeHb BbUIeUBay MapajliThiKay, KyJbraBblX i TJIyXiX. Y BbIMISA3€ Mapaiika KaMeHb
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Kansa B.PameHiki [yeyckara paéHa namamaray an Bap’siutsa. Y Hapinkapiuax KaMmsHerkara
paéna (T.1 : 73) Bama ca cisaka Jsgubbia 6apanayki ¥ aron3eit i skbIBén. 2KbIBEN JIsTUbLTi
q1Ys KameHb Kang B. 3acHynn3e bpacnajckara paéHa (koHeii) i KameHb Bomac y
Kpbrkoyiiel kanst MiHcka (yciX XaTHiX >KbIBEI).

Kamsanéy - caedasixoy HalliuBaellla Kausl COTHi. 3BblUaliHa IaTa HeBsuliKis (ma 1,5—2
M) IJIbIOBI 3 KCeHaNliTaMi — YKJIIOUSHHSIMI iHIlIapoIHara pa4ybiBa ¥ acCHOYHall Mace ropHaii
MarMaThlYHall Iaponbl. Y rpylly cledaBikKoy yBaxon3siilb OBa Bilbl: aHTpamaMOpQHBIS
cienasiki-an6iTki Hari (boxast Ctonka, Cnen Xpeicta, Cinen baraponsinel, Cinen CpsToit
Ilannbl, Cien Cpstora Mikanas, Cnen Yopra, Cnen II’s61a, Cinen BagaToyHsl i iHIIL),
an6iTki manoHi (am3iH ca 3MeeBbIx BalyHOY y CeHHEHCKiM paéHe, KaMeHb Ha Oepase
Caxxa, kameHb naf antapoM 2KbipoBinkait mapkssl ¥ CloHIMCKiM paéHe) i 3aaMopdHBIS
clenaBiki — agOiTKi KambIT 11i J1am >KbIBEN. Jla HailboJbIl cTapaxKbITHBIX MOXKHA aTHECIIi
KamsHi man HaszBaii Crnenm BanaToyHbl Ha Gepasze Cpicimaubl i Kaias B. 3abexcka man
Bine6ckam i man HazBail Cnen Jlebensi kans B. JlykaBa Manapsinkara paéna (T.1: 75).
Taxist Ha3BBI 3axaBajics 3 SI3bIYHILIKIX Yacoy. bosablacip Ka ciaegaBikoy maiini na Hac
¥ XpBICIISTHCKAM IHT3PIIPATALIbIi.

Csipon cienaBikoy €ciib KaMsHi ca ciassnami CB. Mikanas - Bécki Kymayirusina (T.1:
64) i I'pozaBa Kanbuibekara paéna (T.1: 65), CB. AHToHis - B. [Isi6anajiibl MacTtoyckara
paéna (T.1. 59). HekaTtopblsd KaMsiHi-ClleaBiKi 3Bs3Balolllla ca ciaedaM XpbICTa: BECKI
Kynzinasiusl Kanbuibckara (T.1: 66), Kagka I'imyckara, Boykayrasina Mi€pckara paénay
(T.1: 7). MiHcki cnenaBik, IITO KaJichlli Jspkay Ha Tpaelikail rapbl, BSIOMBI Mad Ha3Bai
Hara Ilarpa.

Csipon 3aamMopdHBIX cienaBikoy nBa 3Bsi3aHbl 3 KoHSIMi (KoHb-KaMeHb Kanis B.
3acHynnge i B. KpacHaropka bpacnajckara paéna (T.1: 2), KOHCKi KamnbIT Ha KaMeHi Kajist
B. ITyneniubl Bapbicayckara paéHa). Ecup an3in kameHb ca cienaM 3aiina - B. UypblUiaBa
Miépckara paéna (T.1: 4), anziH ca cienam 6bruka (BamoxbiHcKi paéH), an3iH ca ciaegaM
aneHs (r.a1. Pamamkoriusl MananseuaHckara paéHa). Ha BamyHe xamsa B. 2Kypasenn
Acinoinkara paéna (T.1: 48) Maronma casioki 4aThIpOX XKBIBENT — MsI3Ben3sl, Bayka,
3aiina i jgicinel. Ila mamaHHSIX, CIsAKi ObIIamM Obl MaKiHYMi 3BSIPBI ¥ ThIS 4Yachl, Kaii
KaMsiHi ObUTi MsIKKiMi. Cnieq ajieHsl sI1us 3BsI3Bakolb ca clefaM 3ajaTora ajleHs IIJacisl.

Kamsni 3 nasBami Cnen Yopra (Hopray cnen, Yopray cTymeHb) BSIOOMBIS Kajs
Bécak bynaBimki-Aky6ssHubl bpacnayckara, lambmanel AmmsiHckara (T.1: 31),
Csuexbrubl HaBarpynckara paénay (T.1: 57) i ¥ inmbix Mmecax. Kans B. PacanbirusizHa
Iyeyckara paéna (T.1: 32) kamenb 3aBenua Cinenam JI’s16;1a-a6:k0pbI.

Llyoaodseiinvisi sanymnovl, abosanyusl - yyoaeiki, He Malolb GYHKIBIN absparay abo
JIEKaBBIX KaMsHEY, ajle 3 iMi maJaHHi 3BSI3BalOLb IIPHIBIbI i iHIIbISI HE3BBIYAHBIS 3 ’SIBBI.
Takisg BamyHsl Bsggombl ¥ Béckax Hayrapomsl Mié€pckara, KameHp Y3m3eHckara,
Macuimryuer, Crammmimki i barmanaBa bpacnayckara paénay. Hampbikianm, MSICIIOBBIS
XKbIXaphbl amaBsfgarolb, To ¥ B. CTalIamilKi Kajas BajlyHa dyacaMm 3 SYJISIOIa TPhI
BEPIIHIKI i my>kalollb JIoa3eii, a y B.barnaHasa Ha BaJayHe ObIBae aroHb i 6ayallb CTapyio 3
BSUTI3HBIM Me€XaM.

AO xamsausx - ckapbuixax y 60JbIIAaCIi BhIIAagKay 3BbIYaliHa raBopallb, IITO Ham iMi
3akanaHbl cKapObl. Yacmell 3a yc€ rata rpomnl (Bécki Ilymemiubl bapsicajckara,
Macuimrua bpacnayckara paénay), 3omata (Bécki Cramagiiiki bpacnayckara, Yypsliasa
Miépckara paéHnay), 3omata i cpabpa (PaconirusiHa), 3omata i 36post (B. pbIYbiH
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IlyxaBinkara pa€Ha), Opbluki 3 3omataMm (B. Mikynki Ilacrajckara paé€Ha), Garariie,
HapabaBaHae ¢paniry3ami ¥ 1812 ronze (B. bymasiubl I'bi0011Kara paéna) i r.o.

AHIMiCTBIYHBIS BaJlyHbl, a00 nfAp3BapaTHi. ['3ThI Kjac amIOCTpoyBae pIIUTKI
apXaiyHbIX BepaBaHHSY y TOE, IIITO BaJyHbI, K i HEKATOPbIS iHILbIS IPLIPOIHBIS a0 eKThl
(HaIpBIKIaA, AP3BHI), 3’yisdionia abo Marli paHeil ObIb XKbIBbIMiI icToTami. Cspon
3BeCcTaK ab BalyHax sIK aKaMsHeNbIX icTOTax, OyAbIHKaX i pauax BbUTydaela 6 croxaTay:
aKaMsHeNbIsl apaThisl pa3aM 3 BajaMi 3a Ipally Ha Bsutikn3eHb, akaMsHENbIST BSICEIUI,
aKaMsHeNbIsl Kpayubl I IMayibl, akaMsHeIbls JIOA3i 3a pO3HbIA MpaBiHHACLII,
aKaMsIHeJIbIS >KbIBEJIBI i akaMsIHe IbIs1 Oy IbIHKI (Jaclieil pa3aM 3 JII0A3bMi).

®oto 2: 3napn 3aiikoycku — Kamens caedasik Kans eécku Matipot Jludckaea paéna

Haii6onbi pacnaycromkaHbl MafaHHi ab akamsHensix - apamsix pa3aM 3 BajaMi 3a
npaily Ha BsitikmzeHb. 3BbluaiiHa raBopallb ab apaTbhiM i ABYX Basax: BEcKi ['ypbIHbI
Massbipckara, KpoiHka Acinosiukara (T.1: 47), Tanayni I3zstnayckara (T.1: 58),
brikapiubl bsipazinckara paénay (T.1: 44). Y HekaTOpBIX MagaHHSIX SII9d Qirypye KOHKa
aparara, sIKas IIpbIHecja SIMy CHelaHHe Ii aben, cabaka, TapIlKi i pydJHiK.

IlamanHi 1ipa axamsuenvin escenni TepakiliKalollia 3 MagoOHbIMI MaTaHHSIMI IIpa
KypraHbl, 3¢ MAariIbHBISI HACBhIIBI — TI3Ta IMaxXaBaHHI yO3elbHIKay BSICEI, SKOe
cycTpasiacs 3 JIIOTBIM 3MeeM, abo Ha Mecllbl KypraHoy andbuiacst 0oiika Mmamixk AByma
BsICEJUISIMi — aOHO exaja 3 LlapKBbl, @ IPYroe ¥ LIApKBY i He Xaulesi cacTymaub aiHO
npyromy napory: Bécki 36msHbl Jlinckara (T.1: 55), I3sp3ubiH 3enbbsiHCKara paéHay.

bonpmacty mamaHHSY nOpa  akaMSHENIbIX JIIOA3eil  im3e  SIru®  am Jacoy
xpoIciisgHizanbl. ['ata, Hanpeikian, Cuén-Kamens — akamsHenbl CosinaH, SIKi § HepIIb
n3eHb BsnikanHs Bblexay apaimb (B. Kpachiki Jlokmibilikara paéna). ['aBopanb, 1mTO
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KaJichlli KaMeHb ObIY 3 rajaBoil, pykami i Harami. Y bsuibiHiuax i B. JI3epayHoii
CnonimMckara paéna (T.1: 62) kaMsiHi J1idaIiiia akaMsiHeIbIMi >KaHYbIHAMI.

Y B. Ixansl Ha BapricaymrusiHe (T.1: 29), 3rogHa 3 magaHHeM, ObIY IP3HHBI KHSI3b,
JIION31 MpaKiIsuli siro, €H akaMsiHey i yBailioy y 3smiIro. 3acTajacs TOJbKi rajgaBa. ¥ B.
l'opki UspBeHbcKara paéHa BsUIiKi KaMeHb JIiUbIIIIA aKaMsHEeJIbIM BoJlaTaM, a KaJjsl B.
[Isapaxap IlyxaBinkara paéHa gBa BaayHbI 3Bajicsl akaMsiHeIbIMi J[3ssm’siHaM 1 Map’sii.

3 BaJlyHOY, y SIKiX epaTBapbLIics >KbIBENLI, BsinoMbl Boyk, I'ycak, Msin3Ben3sb, briki,
Kaposa, Kor, a Takcama 3MmeeBbl i By>kbiHbIsI KaMsiHi. [TamaHHi ab Takix KaMsIHSIX MOXKHa
JIYBILb caMbIMi apXaiuyHbIMi. JlaBoJii pacnaycromkaHa Ha3Ba 3ueey kamens. Kams B.Bipkay
Yamuinkara paéHa BsinoMbsl 3Meii-KpaBel, y BaayHe 1ma6:i3y B.Bansiikimki ActpaBenkara
paéna (T.1. 32/4) 6b11iam 661 K61y 3Meit (MoK ) Bsiib. Ha PacoHimubiHe icHye HacTymHae
nagaHHe. LMok ns1ey 3 3o1ataM i cpabpam na rpaiiHikay. Panram Heba packanojacs,
IIMOK YIIay i mepaTBaphIycs ¥ KaMeHb, a CKapObl allbIHYJIiCS ¥ 3sSIMIIL ITa KaMEHEeM.

HaBoni pacnaycromkaHbl HNadaHHI IIpa akamsHenvisi 6€cki, azépwvl, xpamsi. Tak, y
Paxxanax Cayukara paéna (T.1: 67) Ha Meciibl KaMsiHEY HiObITa paHeil Obula BEcka. Y
nagaHHi TaBOpBIIIIA, INTO N3SO0K, sSKOra He IMyCLUI IlepaHayaBallb, YCIO BECKY
nepaTBaphly y KaMsiHi, a I35yUbIHY, LITO MpblHECa O3 AKy XJ1e0a, ajie He maciyxasacs Sro
i amIsiHyacs, nepaBspHyy y 3s310110. Kamens nma6imisy B.I'anbiHka kans mapori 3 [Tagpoci
¥ BaykaBbick (T.1: 61) nsokbip HiObITa HAa Meclibl ObLIOTa Bo3epa. 3rogHa 3 IalaHHeM,
TYyT HeKaji mpas3mkana Oaratas IaHi 3 J1o0iMbiM cabaukam. SlHa xalieaa BBIKyHallb
cabauky, aje Toii yramiycs. I1aHi mpakisiia Bo3epa, SSHO YBaMIIIIO ¥ 35IMJIIO i Ha ITaBePXHi
3aMecT Bo3epa 3acTaycs TojibKi KameHb. Ilpa BamyH kams B. Crapanpap3il Ha
I'pon3eHIIYbIHEe TaBOPHILIb, ILITO HA SITO MECIIBl paHell cTasty Kacugén.

Csipoll aHIMICTBIYHBIX BaJlyHOY acoOHa cTasllb KaMsHi-Kpayibl i mayipl. 3 iX ceM
IIbLT aA3eHHe, TPhl 60THI, IPBLIYBIM CSIPOM ThIX BAIyHOY, IITO IIbLI aa3eHHe, IBa KaMsHi
HaspBaronp CrsgnaHaMi, an3iH YopraBeiM, an3iH — 3MeeBbIM, a cSIpod KaMsHEY, IITO
b 60ThI, an3iH 3aBemiia ['oMciHBIM. Yce KaMsHi-Kpaylbl Jidalla akaMsHeIbIMi
xataMi. IlamaHHi mpa Takisl KaMsHi aMmaab amHoJbKaBblsl. Hampeikinan, y Beicokim
lapamupbr TamaubiHckara paéna (T.1: 22) ma KameHs BeyapaM MpPBLIHOCUII TKaHiHY i
npacimi: “Cusman, CIIblii MHe XyMaH”, a paHilail aTpbIMJiBajli ag3eHHe. AIHOIYBI
yBedyaphl HeliKasl 6aba mphIHecaa CyKHO, MaKilajla Ha KaMeHb i manpacina: “CrsnaH, CIIbIi
MHe Hi Toe, Hi cée”. PaHiliaii ssHa IphIiIUIa i ¥06aubuia, IITO aa3iH pyKay Ha MecCIIbl, a IpYTi
OPBIIBITEL Ja Iamody. 3 ThIX Yacoy KaMeHb mepactay Inbib. ¥ B. Crapsl Ilaroct
Miépckara paéna (T.1. 119/4) packa3paroip, IITO ¥ KaMeHi ObUIO aKeHIIa, IIpa3 SIKOe
KJaJli TKaHiHy i raBapbUli, IITO Iallblllb. Ha HAacTymHBI O3eHb am3eHHe ObLIO IaToBa.
Kamenp kansa B. BipkaBa (3meey KaMeHb) yCiM IIBIY an3eHHe OsCIUIaTHA, aje TOJbKi
HeJbra 0bU10 SIro ab IaThIM Mpacilib, a KaJli Ianpaciiib, To €H 3po0billb HaaaBapoT, mapakKa
TKaHiHy i BeIKiHe. KamMeHb Hi 3 KiM He pa3MayJsy. 3a Ipally sSIMy IpbIHOCLUTI eCIli i Millb.

A0 xameni kans ba6pyiicka (T.1: 49) Banoma mamaHHe, I1aBoJIjIe SIKOTa TYT ObIY Taki
KpaBell, IIITO HeJIbra ObUIO SITO Hi Ipacilib, Hi ITaKa3Ballb, SIK LIbIb. AN3iH pa3 IpbIHECIa
Ila SIr0 TKaHiHy Ha IUTIOOHBI YO0Op H3sgydblHa-9apayHila i cTaja TIyMayblllb, SIK 3pabillb.
Kpaserr pa3snaBaycs i He maiibly ycsiro rarpa36Hara. YapayHinia 3a rata mepaTBapbuia XaTy
pa3aM 3 KpaylioM Y KaMeHb.

IIpa xameHp ma6mizy B. Baponina CenHenckara paéna (T.1: 21) icHye HeKanbKi
nagaHHsay. Hanpeikian, 3romHa 3 agHbIM 3 iX, KaMeHb JOyTa IIbIy aa3eHHe, MaKylb aaHa
0aba He mampacina: “Cuiblii MHe Hi Toe, Hi cée”. KameHb an3iH pykay YIIbIY Yy IUISTJO, a
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IPYTi IPBIIBIY 33ady. 3 ThIX Yacoy KaMeHb i mepacTay 1ibllb. [1a qpyromy mamaHHiO, Ha
KaMeHi csii3ey 4opT i IIbIY an3eHHe.

ABIiCTBIYHBIA KYJbTaBbil BadyHbl. [3Thl Kilac ab’sgHOyBae HeallpallaBaHbIS
OpPBLIPOIHBIS BalyHbI, $IKisS Maollb OadyblHEHHE Ha KyJIbTYy Mponkay. AmHBI 3 iX
yBacaOJISIIoIb Hellacp3dHa IIpoaKay, Ipyrisd 3Bs3Balolllla 3 TicTapblYHbBIMI acobaMi i
nan3esiMi.

®oto 3: Binakypasa B. ®. — Yopmay kamenv dabopcki

Cspon BalyHOY, sKis ¥ eacabasioup a baeayiénvix npodkay, MOXHa BbLIYYbIlb
KamsHi 3 Ha3BaMi Craphl, [3en, JI3enay kameHb: B.2Kbrmomst ['ponzenckara paéna (T.1:
53),r.Minck (T.1: 41). Hanpsikian, y MiHCKY Ha KaITillIgbl, SIKO€ IIpaicHaBaja Ja madyaTKy
XX cr., BainyH [I3en 3aiiMay IPHTpajdbHae Mecla. SIMy axBsapaBani MEm, Manaako, BiHO,
ampaHaJii Ha siro ¢apTyxi, abBsi3Bai pydHikami, criaBiBaiii rajgaTHoM. [1a6iisy an KameHs
rapay CBSIIIYIHHbBI aTOHb i POC BSUTI3HBI Iy0.

Bonpin Bsgmoma BadyHOY, 3BsI3aHBIX 3 TicTapblYHBIMI acobami i Mecuami
ricrapblvHBIX nan3eil. Tak, 3 HamaneoHam cyamHoCSIb KaMsiHi Kajis Bo3. YK i . Jlpyi Ha
Bbpacnajurasine (T.1: 3), kana B. fI3Ha Ha MiépmrusiHe, a ca Ctadpanam baTopsiem —
KaMsiHi (KaMeHHBISI KpbDKbI) Kajisd Bécak BiTyHiubl Jlokmibinkara i Jlayrinasa Bineiickara
paéHay. Ecip xamsHi A. Miukesiua, ®. Barymmssiua, Mapbeiasl MHimax, lacadata
Kynimsiva. Kang kameHs-cnenaBika ma6:isy B. [Lis6anayiiel Mactoyckara paéHa HiObITa
Maliiacs KapaieBa bona i r.m.

Tlepaniyanblst Ha3BbI — I'3TA ¥KO Ma3HEMNILbIS HacTaeHHI Ha OOJIbII paHHis.

JpicTbraHbis Baynsl (0araBiki). 3HaUHYIO YacTKy raTara Kjiaca KyJbTaBbIX BaJyHOY
3aliMalolb BaJyHBI, SKis 3BSI3aHBI 3 SI3BIYHINKiIMI OocTBami. Tak, KaMeHb Kajs B.
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Kpamsinen Jlaroiickara paéna (T.1: 35) 3aBenna Jlaxxnzp6oray kameHb (CBSITHI KaMeHb ),
Tpbl KaMsiHi Marolb Ha3By IlsapyH (Bécki Ilamsuiel I'bibonkara, Pacxonna CeHHeHcKara
paénay (T.1: 20), Ha Gepase Bo3. JpuiBsATH Kaisa bpacnasa). KamsHi 3 Ha3zBami Boiac
BsagoMbl ¥ Kpbeokoyubsl MiHckara paéna (T.1: 39), kang B. Bonac Ha Bpacnajirusite.
Kamenb BonaceHn 3ranpaeliiia Ha YiauubiHe. JIBa KamMsIHi BImoMbl T1an Ha3BaMmi [1sgcTtyH
(YnspreHbimubiHa i ma gapose 3 Cebexa ¥ JlronpiH). Jla ratail rpynbl KaMsHEY MOKHa
Iaaydbiib i Jlemsl kKameHb Kajs B. Ensamoyka YaiHinkara paéHa.

3asvluniykimi axeaprikami (kaniwvami) ObUTL 3BSI3aHBI BaJIyHBI, SIKisl Marollb Ha3BY
Kaminmya (B. Mocap VYimankara paéna), Anrap (Bécki 2Kweipopimbel CioHiMcKara,
McuibaBa Baykasrickara (T.1: 60), Bepachinma Crominckara (T.1: 52), XBiHSIBiUBbI
I3aTnayckara paéHay), a Takcama KaMsHi, O3e, I1a HaJaHHSX, rap3y HS3racHbl aroHb
(xyrap TynanburysizHa CMaproHckara paéHa), abo KaMsHi, Ma0ji3y sKix amObIBaitics
rynsHHi (Map’ina I'opka Ilyxasinkara, fI3Ha Mié€pckara, Kasznoy bepar bsipasiHckara,
laponns UYspBeHbckara paéHay). JlaublHeHHe na OBUIBIX SI3BIYHILIKIX aXxBsSpHiKay,
BeparojgHa, Mamwlib i BaJlyHbl, Ha sIKiX amObIBajicsl ImakapaHHi cMepiio (Bécki CyTkaBa
CwMmaproHckara, 2KeipmyHbl Jlinckara, Boykayirasina Miépckara paéHay).

IIsipoka pacnaycromkanbl ¥ benapyci eanywoel, skis, na nadanusx, 36s13aHbL 3
yopmam abo 0’sbaam. Y agHociHax ma YopTaBbIX BayHOY MOXHA BBUIYYBILb 5 CIOKATAY
nagaHHsY. Haiibombll pacnaycromkaHbl ITagaHHi, y SIKiX 4OpT HEC KaMeHb, ajle IIpacIisiBay
MeBeHb i YOPT BHIITYCIIiY KaMeHb. 3BbIYaiiHa KaMeHeM YOpT Xalley 3aBallillb I3BEPhl XpaMa.
Takis mamaHHiI Mari ¥3HIKHYIb Y 4achl CyIpallbCTasiHHS SI3bIYHIIITBA i XPBICIIISIHCTBA.
Ilepcanax >ka meyHs XyT4sy 3a yc€ 3axaBaycs SIIY3 3 OaxphICILiSIHCKiX 4Yacoy. lla
HalOOJMBII paHHIX 3 I3Tall cephbli MOXKHA aTHeCIli HapayaHCKae IlallaHHe, MaBoJIe SIKora
yopT OymaBay Ip30jr0 i xaley 3aydbllb BECKI, SIKisSl 3HAXOMN3iJlics Ha CyIpalblIerbIX
Oeparax, ajie IIpacrnsiBay IeBeHb i 4opT ObIy BhIMYIIaHbl CKOHYBILL Mpaily. 3 XpamaMm
3BsI3aHbI MTaJlaHHi TIpa KaMsiHi Kais Bécak PateiHibl (Poto 4) i Kamenbs BanokbiHckara,
Bsutenn I'mbibonikara, Crapsl Ilaroct Miépckara paénay. Ilepiubla Tpbl IlagaHHi
aIHOJIbKABBIS I1a CIOKATaX. 3roliHa 3 iMi, 4opT HEC KaMeHb, Kab 3aBaJlillb O3BEphl XpaMa.
Y nmagaHHi IIpa cTapamnarociki KaMeHb IraBOPBILIIIA, IITO JIIOA31 ¥I3eHb 3BO31Ii KaMsIHi Ha
OymayHilTBa LIapKBhI, @ YOPT 32 HOY Mepakinay ix Ha apyri 6epar. Tagsl kKameHb Kpaseir
mnepaTBaphIycs ¥ BoaTa i KOJbKi KaMsIHEY 4opT IepakiHe mpa3 paKky, TO BOJIAT sIMy Ha3a
ynBas 60JbIn. A raTara cabpajuacs CTOJIbKi KaMSHEY, IITO Xarlija madynaBaib HapKBy.

IImaT nagaHHsay icHye mpa YopTaBbl cisiaki (KaMsHi-crienaBiki), (YopTay cTyreHb
y lanpiranax AmmsiHcKara, JI3epayHoii Jlaroiickara paénay i inmi.). [Ipa kamens Yopray
cien Kans B. BymaBimki-SIKyOsIHITBI KaxKyIlb, IITO ¥ KaMeHi >KbIy YOPT i 313eKaBaycs 3
Ipaxon3sybIX MiMa JIfoa3eil. Y mamaHHi mpa KaMeHb Kajisl B. PacanbirubizHa Iyeyckara
paéHa dirypye n’s6a1. EH nakinyy Ha KaMeHi ciieq, Kai npapok Luist rHay Sro 3 3sMIi.

Yacra yopT BBICTYIIae ¥ SIKACIli Kpayla IIi 1Iayia. AUIFOCTpaBaHHEM SI3BIYHILIKIX
CBITay HAMIIUIi a HAcC magaHHi mpa ThIS KaMsiHi, Kajs AKixX HiObITa 30ipajicsa uspli i
TaHBYBLIL, a ¥ MOYHAa4 4yjicd Imick i rpykaT. Tak, mpa kameHb YopTaBbl Oy4yKi Ha
I'pomzeHIUbIHE raBOpHIIIA, INITO TaM y IIOYHAu 36ipajiics 4lapli i KaTali Ila sMKax
KaMeHbYBIKi. Y ITalaHHi IIpa KaMeHb Kajs B.Bsuienr I'bibonkara paéHa 4opT TaHbYbLY i a
SITO TISITAK 3acTajics O3ipKi.

IlikaBae mamaHHe Ipa KaMeHb 3 anTydiHail Kainsg B. 2Kykayka Bineiickara paéHa.
INakynb yopT ObIY MayanbIM, TO MaJjia TymMay IIpa CBalo racIiajapky, a maj cTapacilb HiXTO
He 3axalley SIro KapMillb i IPBIAIILIOCS SIMy caMoMy 31a0bIBallb €xKy. 3pabiy €H 3 KaMeHs
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>KOpPHHI i MaKiay iX Ha B03. Y mapo3e KOHb cTaMiycs i He MOT O0JIbII LSTHYIb Bo3. YopT
nayvay Oillb KaHs i TOIi CKiHyY KaMeHb Y KaHaBy.

Ecub kamani 3 naseam i Boxcor abo Ceamol kameid (Bécki Iy6Hiki JlrobaHckara,
Kpamsanen Jlaroiickara paéHay).

Jla OBLIBIX SI3BIYHILIKIX CBITHIHB aTHOCSIIIA i IIBIPOKA BSIMOMbISI Bapsicasbl KamsHi
3 gagmicami XII cT. Bsamomsl 7 moMmHikay 3 Takoil Ha3Bail. SIHBI Marollb XapaKT3PHBIS
BBISIBBI KpbDKa i Hammmicel Teimy “I'ocromi, momMo3si paby cBoemy bopucy”. ITsamp Takix
KaMsiHEY 3Haxom3sIIa ¥ paublirybl 3axonHsii JI3BiHbl (an3iH Kans [Tomatika, Tpbl Kaist
r.JI3icHbI, an3in y r.m.[pyi) i 1Ba Ha Bomamanzeine Jusmpa i 3axomHsii JI3BiHbI Kajis BEcak
J3armaBa Apmranckara (T.1: 23) i Breicoki 'apanmzenr CenHeHckara paéHay. Am3iH 3
BapricaBpix KamsaEY (Cymibop XpacT), mTo 6bIy Kans [3icHBI, y KaHIIBI MiHyJara
craroim3si TiepaBen3eHbl ¥ MackBy i 3apa3 3Haxomzimma ¥ Mysei-3anaBenHiky
“Kanomenckae”. Kamenn, mro smkay Kamg B. Ilagkacuensusr (T.1: 1), y 1981 1.
nepaBe3eHbl ga Cadilickara cabopa ¥ Ilomanky. Ipyiicki xkamenn (T.1: 3) 3apa3
MOYHACITIO MMaKPBITH Bamgoli (Bycie p. pyiiki mpsl ymman3eHHi sie ¥ 3axomHioro JI3BiHy).
AcTaTHisg bapbicaBbl KaMsIHi ObITi 3HIIITYaHBI.

KpbinTareHHbisi BaayHbl — rata ab’eKThl, SIKisl TTaKy/Ib IITO HeJbra 3 YIayHEeHAaCIo
amHecHi Ja sKora-HeOym3b 3 BHIIIRITHA3BaHbIX Kiacay. Jla KpbINTareHHBIX aTHeCeHbI
BaJIyHBI 3 BEIEMKaMi po3Hail GopMbI, IMKaMi, HepacIibippaBaHbIMi MaJIFOHKaMi, 3HaKaMi,
HaMImicami.

Banynost 3 evtemrami i amxami 3adikcaBaHbl ¥ Béckax Boykaynrunsiaa i beprajnrasiaa
Miépckara (T.1: 7), Maxipasa Ilonmankara (T.1: 10), ITamamki Bajkasrsickara ([I3eBa
bmogmac), Acasenr Jliobanckara, Bomvma Cwmangsinkara (T.1: 42), Jlebenzesa
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Mananzeyanckara (T.1: 33), Bsmen I'mwibonkara (T.1: 9), Bsuriuki i KamrapyHbr
Ilacrajckara paénay (T.1: 14) i inmr. ITamaxHi a6 ix camblsl pa3HacTaiiHbIs. YacTka Takix
ab’ekTay MoxKa OBILb 3BsI3aHa 3 KyJIbTaM IIpOIKay.

i [ oy s

®doro 5: Binakypasa B. ®@. — Yopmaen: ncoprwt 6s20menvekis

Banynot 3 eviceuanvimi Ha ix 3aeadkasvimi MaaoHKami an3HayaHbl Ba YPOUBIIIYbBI
Mauyninrusl Ha Binii, Kans B.AjblaBa nabmizy Bo3. Cip, Bécak Craliki Jlaroiickara (T.1:
36), Ilneyurubina I'opankara (T.1: 25), Mamryonasa IlyxaBinkara (T.1: 46), Jlinck
Hoxmbikara (T.1: 18), BepaBast Cnajrapanckara paénay. Y B. Illaii6aki IIIuyusiHckara
paéna (T.1: 54) 6bIy KaMeHb 3 BbIsSIBali rajaBbl YajJaBeKa, TajaBbl KaHs, JIyKa, CTpajbl i
Heliki Hanmic. IlamaHHe raBOpHILb, IITO T3THl HOMHIK YCTaHOYJEHBl ¥ TOHAp MepaMori
KHSI35 DplBija Han najkaponiam xaHa baterst Isitbakam y 1242 r.

Csipon KaMsIHEY 3 HaamicaMi IiKaBacllb ysyisie KaMeHb, 3HoMI3eHbl ¥ 1977 1. mpbl
pacubicTLBI HayaHEBal cusHbl ¥ [TonankiMm Cadiiickim cabopbl. Ha iM HekanbKi Hagmicay
po3Hara yacy. bonbiacip 3 ix — ynacHbis iME€HHI [ 3, ¢. 7—12].

KyuibTaBbist Boipaobl 3 BanyHoy (11 Teim)

I'3ThI TN KyJIbTaBbIX KaMSIHEY yKIIIOUae KyabTaBbls 30yIaBaHHi 3 BaIyHOY, imajbl i
KaMeHHBISI KPBIKBI.

KyabTaBbisi 30ynaBaHHi 3 BaJYHOY y CBalo 4apry Man3suisiiolllla Ha IaxaBalbHbIS
30yHaBaHHi, KaIlilllybl i KyJbTaBbls OyIbIHKI 3 BaIyHOY.

Jla naxasanvhoix 36ydasanHsy alHOCSIIIA T'PYHTOBBISI Mariibl YacOy 3M0Xi OPOH3HI i
JKajle3Hara BeKy 3 KaMsIHSIMi, BBIKJTaI3eHbIMi § BBITJISII3€ HEBSLUTIKiX CKPBIHSY, KAMEHHDIS
KypraHbl, KAMEHHBISI Mariibl i HAAMAariuli po3HbIX Yyacoy. KaMeHHBIs KypraHbl YSIyIsSI01b
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caboii 30ymaBaHHi, I1aJIKaM CKJIaA3eHbIsd 3 KaMSHEY 1 Y¥3Ben3eHblsd 3 KaMSIHEY i 3IMIIi.
3BbIUaiiHa BBIIBIHSA TaKix Kypranoy 0,5—0,8 M. Ilambsipansl siHbl ¥ BepxHim i CsipanHeM
IlansiMoHHI, csipanHeM IsT4aHHI 3axonHsra byra. Takis momHiki matyromma KaHioM I —
navyatkaMm II Teicsgaronn3sy. Beiopykoyki abo arpanki 3 KamsiHEY cycTpakarouma i ¥
3eMJISIHBIX KypraHax.

2]
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®doro 6: 3aBapn 3aiikoycku — Kyivmaenst Kamens 3 amkami kans eécku Jatinosa I Jludckaza paéna

KaMeHHBIsI Mariibl BhI3HaUarolla HasiyHACLI0 KaMeHHbBIX BEIOPYKOBaK y au3iH 1Ii
IBa panbl Hanm Marizami i gatyronua X—XVII crer. AcHoyHas KoJibKacllb KaMeHHBIX
MOTiJIbHIKAY 3Haxon3ila Ha T3phITophli ['poa3eHckali Bobaacii. An3iHKaBblsl MOMHiKi
écup y bpacnkaii, Binedckaii i MiHckail abnacisax i Ha nmayaHEBbIM ycxonse JIiTBBL Y
HapoJl3e Takisl MOMHiKi BSOOMBI Iajd Ha3paMi Tatapckiss Mariiabl, IlIBenckist marinsl,
ITaranckist marinel, basipckiss Marinel i iHmn. ITa3Heil KaMeHHBIS Marijibl epaxon3sib y
TPYHTOBBISI Marijibl 3 KaMsiHSIMi TOJIbKiI ¥ rajaBax i Harax, 1Ii Maribl 3 KaMeHHBIMi
KpbKaMmi. TTazHelblga HagMariabHbIsI KaMeHHbBIST 30ynaBaHHI MpajcTayieHbl Takcama
MOMHiKaMi, 3p00JIeHbIMI 3 BaJIyHOY Y BBITJIsII3€ Ip3y 3 abceyaHbIMi rajiHKaMi, a Takcama
MaxaBaJlbHbIs CKJIEIbl, CKJIAI3€HbIS 3 BaJyHOY, i BaJlyHHbIS arapojkKbl MOTilTaK.
TicTapbIyHyto 1iKaBacllpb ysIyasrolb TaKcaMa HaaMarijuli Ha cTapbIX SIypaiicKiX i TaTapCKiX
Morijkax. HekaTophls TaTapcKisl Mariibl Marolb SIII4Y3 abKJIaaKi 3 BAJIyHOY.

Kaniwybr 3 cacTayneHbIX BalyHOY icHaBasli Kaus Bécak Ll€Ttya Ymankara (T.1: 11) i
Boykaynrubina Miépckara paénay (T.1: 7). HekaTopblsi KOMIUIEKCHI BaIyHOY
BBIKaphICTOYBaJics ¥ sIKaclli cTapakKbITHBIX acTpaHaMiyHbIX aOcepBaTophlil. HaitbonbIn
BSIIOMEI Oenmapycki Cmoynxendxnc Ha 6epase SIHaBa Bo3epa Kajis B.bikynbHiubl ¥ ITonanikim
paéne (T.1: 12), mabynaBaHbl 3 HEKAJIbKiX BaJIyHOY, SIKis BBIKJIAI3eHBI ¥ opMe JIiTaphl
“IT”. KoxkHbl 60K Girypsl Mey may>KbIHIO Kaud 15 M i ObIy apbleHTaBaHbLI Ha MayHOYHBI
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3axajl — Ha Meclia 3aX0y COHIIa ¥ MOMaHT COHIIa3BapoTy. Takas rmabymoBa XyTusii 3a ycé
MNpbl3HaYagacs IS CBITKaBaHHS JIETHSITA COHLIACTASIHHS 1 3’Iy1s1acs Karilyam.

Jlakyrsma evix6y0binka ¥ 36anyHo ¥ aIHOCSIIIIA MHOTiSI XpaMbl, 3BaHIIlbI i KAILTilIbI.

Inanbi (cromer). Ila apxeanariyHbIX i MiCBMOBBIX KpBIHILIAX BSOoma, INTO BLIpad
MaHyMeHTaJbHall CKyJabITYpbl Ba Y cxonHsii Eypone pacnaycromkaHbl ¥ aCHOYHBIM 3 11—
IV na XII—XIII ctct. BoisiBbl pabiiicst ¥ roHap mamMepibix IpaBagbipoy. [laciss npbiHsis
XPBICIISTHCTBA OpaylIsHBIX imajiay criajabBalli, a KaMeHHBIX pa30iBaii, cKimpasi ¥ paki,
a3€pnl, OaJOTHl. 3aCTYIHIKi CTapoil Bephl YacTa 3aKOIBajli CBaix KyMipay. 3 msraM 4acy
HapkBa cTaja OOJbIN ISIpIiMa agHOCIIA Oa SI3bIYHILTBA, i paHell 3BEprHYTHIX imajay
nayvaJi CTaBillb Ha POCTaHsIX, Y KaIllillaX 3aMeCT XPBICIIISIHCKIX CBSITBIX a0 Ha MOTIKaX:
Bécki YinbsHaBiubl CenHenckara (T.1: 19), 3amy3ze 2Kab6inkayckara (T.1: 74),
AunizapaBiubl Paubinikara (T.1: 50), borina bpacnayckara paéuay (T.1: 6). Capon inanay,
3HoMm3eHbIX y benapyci (6onbir 3a 30), MOXHA BBUIYYbILb ACOOHbIS KAMEHHbIS 2AA08bl
(kans 10), gxisa yerayasiica ¥ apayiasHbIA i KaMeHHBISI ITacTaMeHTHI - I.CiioHuM [ 18]
(T.1: 63), B.ActpameuaBa bpacukara paéna (T.1: 72), r.IlIknoy [16, c. 66] (T.1: 24), na
Is1usHHIO paK Ciyubl, bsapaszinel i [Tpeimsni, Iap HaBbig Ha YspBeHIIUbIHE, i gizypsLl.
Csipon ¢irypHbIX imanay €clib BbIpa3HbIS YajaBeKananoOHbIs1 (B.borina Bpaciajyckara
paéHa) i ¥ po3Hail cTymeHi cThUlizaBaHbIs popMbl: B.3amy33e 2KabiHkayckara paéHa,
Jleneny (T.1: 16), Yamni kamnst Bpacra, Bécki HOxHaBiubl CroHiMmckara, XoxkaBa
Mananzeuanckara (T.1: 34), Anizapasiubl Paubiikara, layrinaBa Bineiickara (T.1: 27),
byupki Ilpyxanckara (T.1: 71) paénay i iHi.

KaMennbis KpbDKbl CTali 3’yJsllia 3 pacHaycCroIKBaHHEM XpPBICIISIHCTBA i ¥
MepIIbISI Yachl CTaBiIiCcS HA MecllaX 3HIilTYaHbIX SI3BIYHILIKIX Karilrday, Kajs BagaéMay y
roOHap XpPBIIIY3HHS, Ipbl OymayHIITBe Xpamay K abspari am Boparay i smimaMili Ha
pocTaHsIX 1Ii IMa Kpasix Bécak i rapanoy. [1a3zHeli KpbDKbI Mavalli cCTaBillb Ha Moriikax. Ila
MPbI3HAYIHHIO BBUIYyYAIOLIA MeMapblsiibHbls (HAMSAMHbIAL) KAMEHHbIS KPblichl - TYPAYCKis
KpbIKbI, BécKi CokapaBa bemankosinkara (T.1: 17), HpricBatel bpacnayckara (T.1: 5),
r.n. 3acnayiabp Minckara (T.1: 37), Hemnnl Ilpyxanckara (T.1: 68) paé€Hay, abspaei -
r.Miuck (T.1: 38, 40), Bécki Ilyneniunl bapricayckara, I'pabajiel 2Kabinkayckara, [Lica
I'nei6onkara paéHay i Haomacinvubia Kpsicst . BécKi Binbua 2KseiTkapinkara (T.1: 51),
Crpaxa Kipayckara (T.1: 45), Biryniusr (T.1: 28) i Cnabana Jokmibikara, IlepaBo3 i
Bbab6pyiimrusina I'neibonikara (T.1: 15) paénay.

TakiM uYbIlHaM, KyJbTaBbISl BaJyHbl IIBIPOKA paclaycioikKaHbl Ha T3PBITOPBIL
benapyci. flubl mpancrayneHsl po3HBIMI ThINIaMi, KjiacaMi, BimaMi. BeIByusHHe raTait
amIMeTHall TI'pymbl MOMHIKay na3Bajsie INbIOell 3pa3ymellb acabmiBacili KyJIbTYphI i
ricrapbl9Hara MiHyJara.
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The Cult Stones in Belarus
[Ernst Liavkov), Aljaksandr Karabanav, Ljudmila Ducyc, Edvard Zajkovski, Valerij Vinakuray

Information about cult stones on the territory of Belarus can be found in the written
sources dated as early as the sixteenth century. From the end of the 18th and especially by
the turn of the 20th century the intellectuals paid attention to evidences of such kind.

Among the stones prominence is given to such types as: stones with footprints,
stones for protection, officinal- and treasure-stones, petrified people and animals and
others. The stones are known under the following names: God’s footprint, the Holy stone,
Volas, Dazhdzboh (Rain-God), Kapavishcha (Sanctuary), Forefather. The Stones-Tailors
and Stones-Cobblers are characteristic of the territory of Belarus exclusively. According to
the tradition, the Stones-Tailors sewed clothes, and the Stones-Cobblers made boots.

Even today people make sacrifice (money, flowers, apples) to many of the stones.
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T.1: 1 - [Tankacuenbiisl [Tonanky, 2 - KpacHaropka bpacnaycki, 3 - IIpys Bpacnaycki, 4 - Uypbuiasa
Miépcki, 5 - HpricBarel bpacnaycki, 6 - borina bpacnajcki, 7 - Boykayurusina Miépcki, 8 - Ctapbl
ITaroct Miépcki, 9 - Bsinen I'bi6oniki, 10 - MaxipaBa ITonarniki, 11 - Il€Tua Yimanki, 12 - BikyIbHiubI
Ionanxi, 13 - T'opki Ilyminixcki, 14 - Kanrapynsr [Tacraycki, 15 - ba6pyiiimabiaa [neibornki, 16 -
Jlemtenp, 17 - CokapaBa bemnrankoginki, 18 - Jlinck Jokmbiki, 19 - YibsgaaBiuel CeHHeHcKi, 20 -
Pacxomna CenneHcki, 21 - Baponina CenHeHcKki, 22 - Boic. 'apanzen TanaubsiHcki, 23 - [I3ammajka
ApinaHcki, 24 - [knoy, 25 - ITaeyurasiaa [Nopartiki, 26 - Bamsiikimki ActpaBeniki, 27 - [layriHaBa
Bineiicki, 28 - Bityniubl Jlokmblnki, 29 - Ikansl bapsicaycki, 30 - Kpaa CmaproHcki, 31 - [anbirasbl
Ammsncki, 32 - PacanbirybizHa Iyeycki, 33 -  JlebemseBa Manan3euaHcki, 34 - XoxkaBa
MamnanzeuaHcki, 35 - Kpamstaenr Jlaroiicki, 36 - Craiiki Jlaroiicki, 37 - 3acinaynb MiHcki, 38 - MiHCK,
39 - Kpeokoyka MiHcki, 40 - MiHck, 41 - MiHck, 42 - Bonmva Cmanssinki, 43 - [Tspaxap Iyxasinki,
44 - bruikaBiubl bspasiHcki, 45 - Crpaxa Kipaycki, 46 - Mamryonasa Ilyxasiuki, 47 - KpbIHKi
Acinosiuki, 48 - 2Kypaseny Acinosinki, 49 - baopyiick, 50 - AmizapaBiubl Paubmiki, 51 - Binbua
2KwiTKaBinKi, 52 - Bepachina CroniHcki, 53 - 2Kbimomis I'ponzencki, 54 - Iait6axi IIuyusiHCKi, 55
- 36ssHb1 Jlincki, 56 - MinbkaBiubl (MinbkaHoBiubl) HaBarpymucki, 57 - CsiHexkbrubl HaBarpyacki, 58
- Tamayni JI3arnaycki, 59 - Ins6anayier MacToycki, 60 - McmibaBa Baykaseicki, 61 - I"anbiHka
Baykasnicki, 62 - [I3epayHoe CioHiMcKi, 63 - CioanM, 64 - KymnayimasiHa Kanbiibeki, 65 - 'po3aBa
Kambuibeki, 66 - Kynzinasiuel Kambuibeki, 67 - Paxkansr Ciynki, 68 - Herer [pyxancki, 69 -
KiBaubsiHa Ilpyxancki, 70 - 3acimasiubl [Ipyxkancki, 71 - Byupki IlpyskaHcki, 72 - AcTpaMeuaBa
Bbpoaciki, 73 - HaBinkasiubl Kamsneriki, 74 - 3amy33e 2Kabinkaycki, 75 - JlykaBa ManaphbIIiki.
(UredniStvo)



KyabTaBbis apa3Bbl ¥ beaapyci

JTrwomina Jyusiy,

Trees represent a universal symbol in the mythological model of the world, a symbol that
unites all spheres of the cosmos. Belorussians had a very extended tree cult, of which they tell
legends even today. They were accustomed to offer gifts to the trees and to pray alongside them.
They held oaks to be most sacred, particulary those that formed part of a sanctuary together
with the spring and the cult stone. These oaks have conserved their names through to the
present: Old Oak, Three-edge Oak, Perun's Oak, Deweitis, Sacred QOak, etc. Pine and linden
trees were also greatly favored. There also exist legends concerning pear trees, poplar trees,
birch trees and willow trees.

Y 6enapycay KyabT Apay IIbIpOKa pacmaycroikaHbl. MHOTIM Ip3BaM MaKJIaHS oI
amr9s i céHHs. 3rogHa IaBep’siM HEKaTOphIS 3 iX BaJloNarollb JieKaBail cinmail. CBSTHIM
Ip3BaM paHeil MpBIHOCIII XJIeb i cob, 3arOpHYThIA ¥ YBICTYIO XauclUiHKy. Ha ramiHki
Bellayi py4yHiki. CBATBIM JIiUbLIiCS HEKATOPLIST OOPTHHIS IpaBhI. PacmayciomKkaHbl ObLTi
naBep’i, ITO Kaji Op3Ba pydsIb, TO 3 SATO ig3e Kpoy, 4yBallb CTOTHBI, a Kaji IpaoBa
3apblMillb, TO I'3Ta MPBIKMETa Taro, IITO ¥ iM Iacsuliiacs YajaBedasl mylla, i TOM, XTO
py6billb IpaBa, BEIMyIllae MLy LIyKallb iHIIbI IpeITYIaK [YapHoBckas, 1818, ¢c. 116—117;
Bormanosny, 1895; Hukonbckmit, 1929; 3enenun, 1933, ¢. 591-629].

Haitbonpimaii mamanaii Ba yce yachl ¥ Oenapycay KapbicTtaycs ny6. MHorisa
MaKJIOHHBIST MyObl 3HAXOM3SIIIIA Kalsl KPBIHIIl, KYJIbTaBbIX KaMSHEY. 3axaBaiicsl Ha3BbI
KyJIbTaBbIX 1y00oy — Bomar, Acinak, Csarel [1y6, oopsl [y6, Tpoxrpanusl J1y0, [TepyHoy
Iy6, Crapsr 1yo, Caykin JIy6 i inmr. Ha Taxist Ha3BBI Haciaiticss 60JIbII MO3HIs, 3BSI3aHbIS
3 ricTapblyHBIMI acobami — Bitayray J1y6, Hananeonaycki I1y6, Jlyd Amama Milkesiua.
Tax, BitayTay Jlyo 3ramBaeriiia ¥ nakyMeHIle 3a 1627 ron Hemagaiéx an B.I1pyn3iHel, skas
3apa3 Ha TIpPBITOPHI bemaHkoBinkara paéna [McTopuKo-fopyuIddecKHre..., BbIN. 22, C.
459]. Y BemaHkoBiUax SII4s i 3apa3 JIFOI3i maka3Barolb Iy0, maj sIKiM HiObITa csim3ey
Hamaneon [3aiikoycki, 1995, ¢. 199]. ITamo6HbIa MamgaHHi icHyIOLb i TIpa ang3id 3 myooy
npsl gapose 3 ['meibokara y Illapkayirgsiay.

IIpa kynapT Ioyba sicKpaBa cBemyalb 3HaxXonkKi 1869 roma Ha TIpHITOPHI ObUTOTa
bapricajckara ye3my. Y nece, y oyruie BelbMi cTapora nyba csiissHe 3HalII ABa I3bIYHILIKIX
imanpl. AI3iH iman 6bIy 3 cepabpa, a mpyri 3 6pon3s! [ Thimkesny, 1865, ¢. 136—137].

Hy6 manm Ha3Baii Bojat poc Ha kamimrybl ¥ MiHCKy, siKoe IIpaicHaBajia Ha Gepase
Csicnaybl ma mayaTky XX craromn3st. Ha ramxiHki gpsBa Bemnaji py4HiKi, a >Xaxynbl 3 nyba
Jmiubutics cBATBEIMI [JIgykoy, 1992, c. 43—53]. XyTusii 3a ycé am s3pIYHIIIKAara Kaminrga
3acraycs i Cearel JIyd y ropan3se ITactaBnl, Ha 6epa3e paki Msamzenki. SAuras ¥ HImayHis
yachl 1y0y Hacijli MaHeThI.
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Kang ropaga AmmsHbl (Ha may3Mmesxkbl 3 JIiTBoi) y nece smus § mayatky XX
cTaron3s nakjaaHsutics oyOy man Ha3Baii JIaBaiillic, IITo ¥ mepakiianze 3 JiToyYCKail MOBBI
asHavae “Boxpirua“ [Poikos, 1914, c. 15]. Jla HagayHsATa yacy IMaKJIOHHBIM OBIY i Oy0
kans B.llapkaBimga Yimamkara paéna. 3-mman oyOa BBIIFIKajda KpbIHilla, sSKas Takcama
Jliublnacsl cBsTOM. Bamoit 3 KpbIHILBI JSIUBLII BOYBI, a ¥ Oymuio nyba Kiami miaTy 3a
JsysHHE. Y 1923 ronse ynIpBOHaapMeMIIBI CITaJIiTi Oy0, aje JTIon3i mpalgrBaii Xaa3ilb Ha
raTa Mecla i CKiIajami axBspbl Ha abrapaibl reHb [OnpocHble TUCTH, cipaBa Ne 71, c.
194].

ITa6mizy BEcki AmdnbKaBiubl Ha CIIOHIMIIYBIHE BSOOMBI BSUII3HBI Iy0 Kajis
KypraHoy. ¥ KaHibl XIX ctaronn3st 0110 IBa IyObl, a 143 paHel iX ObU10 YaThIpkl. J1yOb!
JIIYBUTiCS 3aYapaBaHbIMI i ITa MaBep sIX KaJti 3py0illb Taki my0, Ii HaBaT y341b 3 S0 TaliHKi,
aJapBaHbISI BeTpaM, TO abaBs3KoBa 31aphlilla sKoe-HeOyn3b HSIIYacle — 310XHe KOHb,
KapoBa 1Ii aBeuKa. Packa3BaJti, IITO amHOIYLI apaHmaTap rpada 3aBilllbl CIyCIIiy IBa IyOnI
ianrarara y sro 31moxia ycd xXbiBéna. JIBa myObl, sIKisl 3acTatics, T10A31 aKparisili CBSITOM
BaJoii i ix HixTO He yanay [doBHap-3amonbckuid, 1893, c. 422].

Surgas ¥ 20-1 ragel XX craromm3s Kaiug B. JlycaymrgpiHa KambDibckara paéHa
raBapbuti mpa 3Meey Jly6. ITaBomie mamanHs Kajichli 3 3axamy Ha Y cxom JIsLey 3Mel i cey
Ha npaBa. Jlyd pa3zaM ca 3MeeM CHaJTijli i Ha T9THIM MecIlbl YTBaphIycs KypraH [ OTipocHbBIe
JINCTHI, cripaBa Ne 73, c. 266].

Ila 3BecTkax Kpas3Hayuay Ha Oepaze paki bepasinbl (JHsmpoyckail) Kaust
B.2Kykasen éciib CBathl JIy6. 3apa3 an ro 3acTaycs TOJNbKi eHb. Ha nmeHb mansyHiubIsa
Hocsub axBspbl. Kai 3a6iBatolb j1acs i ajieHsl, TO HICYLb COpIia XKbIBEJIBI, a KaJli ITYIIKY
— TO HEKAJIbKIi ITep’sy.

Y B. Mikosiki ¥Y3a3eHcKara paéHa na najaHHsIX Iaji gy0aM JISDKbILb 3aj1aThl cKapo,
gKi 3akanaii dpaHIy3sl. Mecia man gy6aM JIiubIIiia axBIpHBIM. TyT cTaBili OpayIstHBIS
KpboKHEI [Kicsméy, 1994, c. 133—134].

IImaTikis 3BecTKi ab makiaaHeHHi cacHe. AO r3ThIM 3ragBalollb HaBaT I1iCbMOBBIST
kpbiHinsl XVII-XVIII crer. Tak, Ha [Tomauubide ¥ 1618 r. Ha3pIBaeia "MapbiHa cacHa®,
gKas ¥ Toi yac YKo ObUIa ¥ sIKacIli TaMexXHait an3Haki [AKTeI, 1878, c. 7]. Y makymeHne
1623 roma raBophilia, mTo Kajisg Binedcka Ha rapansimrgbl pacre “Tamsmona CacHa®
[Uctopuko..., 1891, c. 495]. Ha ITanecci ¥ 1867 ron3se ¥ nece 3adikcaBaHa A3Be CacHBI,
MmaMiX gKiMi 3pobseHa nmepakiian3iHa i Ha éil Bicey 3BOH [DpeMmnusb, 1867, c. 95—117].
ITa6mizy meipokaBsanomara Cren-Kamens, mTo JISDKBIIL Kajlsd BEITOKAY paki Binii, paciie
cacHa, sKyro 3aBylb — Kynmina. Cacna Kynina, ma magaHHSIX, JTiYbIIIa KOHKail KaMeHsT
Cugmana [JIgykoy, 1992, c. 137—139]. I1a 3BecTKax MsIcIioBara HaceJIbHIIITBa CacHY, sIKasl
paclie Ha KypraHe Kajisl B.Y3pauua ['nbiborkara paéHa 3aByup PpaHIly3ckail cacHOM i
Jlivyanp, mTo naf éi 3aKkaraHbl CKapObI.

Y kannps! XIX craronn3st 66110 3amicaHa MmagaHHe mpa cacHy Kanst B.CTaphbilla Ha
CryyubiHe. 3rofHa 3 TTaJaHHEM, alHaMy CeJIsTHiHy, XBopaMy Ha BOYBI, IIpbICHIIACS, I1ITO
Kab BbUIEYbILIA, €H MaBiHEeH Mobay 3 cacHOl macTaBillb KpbDK. YajiaBek rata 3pabiy i
HiOBITa BhIIeUbIyCs. [la raTail cacHbI Hacii J1€H i rpomsl [ [loBHap-3amonbckuii, 1893, c.
422].

Ilpa cocHbl Kang 3aMKy ¥ TI. Jlima icHye HacTtynmHae mamaHHe. Kamichli crombl
MPBIAIUT O3eBSlb MaHaxay-ppaHLbICKaHIIay 3 M3Tall MpamnaBelIBaHHS XPBICIISTHCTBA.
AJITHaK MSICLIOBBIS JKbIXaphbl He XKaJajli IpbIMallb HOBYIO paJirito. SIHbI 3a0i1i MicisiHepay i
KiHyJi iX y aMy Ha cxije rapbl Kajng Jlimckara 3amMka. IToTbIM Ha I'3TBIM MecCILbI BhIpaci
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I3Be cacHBI. Jla Taro yacy HacelbHilITBa ropaja 3pabijacsl y>Ko KaTojJiKaMi i He Jarajia
cocHay. Ajle aTHOMYBI XTOCBIII aJiceK TaliHKY i 3 se BBICTYIIIa Kpoy. 3 Tae maphl HiXTO He
aJBaxkBaycs y3HSIIb CIKepy Ha T3ThI OpaBHI [JlereHnnl..., 1983, c. 343].

Y MiHyJBIM cTaroaa3i makjoHHasl cacHa 3adikcaBaHa MaMixX BécKaMmi MapBiHbI i
IlimamkeBiunl Ha ApinaHingsiHe [MakcuMos, 1876, c. 135]. Bagombl TakcaMma daxT, IITO
SI1Y3 Ja HagayHsra yacy ¥ anTyaiHy alHOM 3 TPOX CTapbIX COCHay Kajist 6ajgora mabizy
pécki Iapmynsl ¥ HaBakoyni Pamamikosiuay Manan3eyaHckara paéHa Kimajli TpOILBI.
IIpa rata Mecuia icHye magaHHe, IITO TYT MpaBajiijiacs [IapKBa.

Banikaii mamynsgpHaciio ¥ Oejlapycay KapbicTajacs Jiila, sKasl 3BsI3Bajlacsl 3
KaHoubIM 60cTBaM. Kans r.bpacnaBa sius i céHHS MoOXKHa Tadyllb MagaHHe, MMaBojIe
sIKOTa maciis Iaxkapy MaHacThlpa Ha Bbicme Bo3depa Hecrmiln 3axaBaycst TonbKi abpas
Boxkait Marii. [Tacis Taro én gyacra ab’stystycsl Ha JiiTle, IITO paciie Ha agHbBIM 3 aCTpaBoy.

Kamicbni mibIpoka ObUTI BIOOMBI TphI ~JIeKaBBLIA“ JNBI Kaisd B. KarmtaHmpl
Bapoazinckara paéna. ITobau 3 iMi HaBaT HamamKBajics G3CThI i KipMamibl. TToThIM am
yIapy MajlaHKi agHa 3 JII 3rapaja, aje O3Be acTaTHis Ipalsrsali JISYbIIb JHOA3ei
HanavaTky XX cT. [Is1 raTara xsopamy Tpa36a ObU10 TIpaie3blli mpa3 n3ipky ¥ npase. I1acns
€H maBiHeH ObIY pa3apBallb Ha cabe TYIO YacTKy ai3eHHS, sKasl JaKpaHajacs Ja XBopara
Mecta. PazapBaHyro an3exxy makijgaji Kajus OpaBa i anmpaHaai HoBy. Toii, XxTo manbipay
cTapoe ag3eHHe, navybiHay XBapalb [KocTko, 1906, c. 56].

IIImat magaHHSY 3BsI3aHa i 3 iHILIBIMI Ip3BaMi — i I'pyllaii, aciHaii, 6sipo3aii, BIpOoii
i igm. Kani wHa bpacmaynrasine Boxkag Mani 3’aBizaca Ha jime, To ¥ 2KbIposimax
(CnoniMmcki paén) miuelmna, mTo ¥ 1470 romse Ha Tpymnl 3’sBizacsg barapopn3ina
[Mecteuko, 1880, c. 424]. I'pyma, y sKyro ObIy mepaTBOpaHbI KOHb, Girypye ¥ mmagaHHi
mpa KyJabTaBbl KaMeHb 3 BHIOITBIMI TphIMa KpbDKaMi Kayisg B. 36isgHbBI Jlimckara paéHa.
Packa3zBaronp, 1ITO ¥ KaMeHb ObLIi mepaTBOpaHbl ABa BsiceUlsl. AIHO 3 iX HaKipoyBajacs
¥V 1LlapKBy, a Jpyroe BspTajacsl al BSHIA. 3a Toe, IITO aIlollHsIe, SIKOe aTphiMalia
OyaraciayjiaeHHe, yCTyIlijla Hapory IiepiiaMy, Majanbls i Kydap ObUli mepaTBOpaHBI ¥
KaMeHb, a KOHb — y rpymny [ITokpoBcknii, 1893, c. 98].

IIsyHasg Mecua ¥ BepaBaHHSIX Oenapycay 3aiiMae aciHa. [I1s1 abapoHBI al BeI3bMBI,
sIKasl BhIIOMBae ¥ Kapoy Majlako, KapbhICTarolllla aciHaBbIMi TajliHKaMi. ¥ cTapaxKbITHACLI1
Ha aciHaBBIX BOTHIILIUAX CIajibBajli KaJIIyHOY. AciHaBbl K0 ybiBai ¥ criHy ymibipa, Kab éH
He TTagHsycs 3 Tpoba. 3Haxaphl aciHaBBIMI ITaJlauKaMi JITYBLI 3y0bl, IPHIKIagaoubl iX 1a
3y6oy i inm. [MBan Kymana..., 1891, c. 150—192].

Jliubmima, mTo an Ha3BBI IpaBa ~aciHa“ aTpbIMaja Ha3By BEcKa AciHrapagoK Ha
INacrayimrupiHe. TyT 3axaBajiacsl cTapaXkbITHae rapangilliya. Y TagaHHi mpa $ro
raBOPBILILIA, IITO IMaJ Yac IIBeICKail HaBajbl TaM CTasula Bolicka. Pa3Benka maHecna, I1ITO
mBennb! imynpb an Bécki Capoki, i Tagbl mavaii Ipasillb iMIny, a abpa3 IaBeciii Ha aciHe.
AJle He macIesli CKOHYbIIb iMIIly, IK MagbIiALLIi mBenbl. JIroa3i Kinymics § 00Ky, anoimi
1IBenay i marHajics 3a iMmi, a abpa3 Tak i 3actaycs Ha aciHe. Ila3Heil Ha I'3THIM MeCIIbI
nabynaBaii ITakpoycKyro LapKBy i 3MsICLITI ¥ €1 1ymaTBOpHBI abpa3 sKi cTay Ha3biBalllla
AcinrapagonkiMm abpaszam [Jlerennsr, 1983, c. 248].

3 KkynbraMm 6sipo3bl 3BsizaHa cBsaTa Cémyxa (Tpoiila), sKoe amg3Hadaellla macis
3aBSIPILIBHHS BECHABBIX Ipall. bsipo3kami JIIphIroxkBaroib IMOKYIb y Xalle, CTaBsILb iX Kast
paporay. Hemamanék anm Bosepa IllaBiHa Ha IlomayybiHe ¥ XIX craromn3i MsICIOBBIS
JKbIXaphl BbUTY4asi I3Be CBATHISA 0sipo3bl [ Bapirusycki, 1990, c. 14].
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Takim ublHaM, caKpaJbHBIS IP3BHI 3aliMajli 3HaUHae Mecla ¥ AyXOoyHall KyJabTypbl
Oemapycay. AQrajocki KyabTy Ipay 3axaBajlicsl Ja Halllara gacy.
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Die Kultbdume in Weissrufiland
Ducyc Ljudmila

Der Baum stellt in dem mythologischen Modelle der Welt ein Uniwersalsymbol dar,
der alle Spharen des Kosmos vereint. Die Weissrussen hatten einen weit ausgedehnten
Kult der Baume. Noch heute werden diesbeziigliche Sagen erzdhlt. Den Baumen wurden
die Opfer gebracht, neben ihnen wurde gebetet. Die grofSte Verehrung wurde solchen
Eichen gewidmet, die im Zusammenhang mit einer Quelle und einem Kultstein ein
Heiligtum bildeten. Bis zu unserer Zeit blieben die Namen der Eichen — Alte Eiche,
Dreikantige Eiche, Perunische Eiche, Deweitis, Heilige Eiche etc. — erhalten. In hohem
Ansehen stehen auch die Kiefern (Haljaschowische Kiefer, Marynische Kiefer,
Franzosische Kiefer, Kulina) und die Linden. Es gibt auch mit einem Birnbaum, einer
Espe, einer Birke, einer Weide verbindende Sagen.
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Etnografia umanistica ne L'epistola sulla religione
ed i sacrifici degli antichi prussiani di Jan
Sandecki Malecki (Meletius)

Lorenzo Pompeo

The author publishes a selection of excerpts from the work of lonannes Meletius from
the third decade of the sixteenth century. These excerpts address pagan customs concerning
the harvest in the region comprising present-day Poland, Latvia, Lithuania, Belarus and the
Ukraine. They are followed by a description of a goat sacrifice that may be related to the
spring fertility cult. Customs carried out on the day of St. George (23 April), when gifts were
offered to Pergrubius, the god of plants and seeds, are also depicted. The funeral rituals are
described in greatest detail, rituals that are considered to have been experienced first-hand by
Meletius. They are recorded in the dialect spoken in the region between Poland and the
Ukraine, Meletius' native land. These rituals prove that the Slavs believed in existence after
death. There is a surprising accordance between the accounts recorded by Meletius and the
reports of later ethnographic sources analyzing the same region.

L’epistola di Jan Sandecki Malecki (latinizzato Ionannes Meletius), rappresenta
senza dubbio una delle fonti piu antiche e piu interessanti sul folklore, sulle credenze e sui
riti pagani in tutta quella area geografica che comprende quei territori orientali della
corona polacca, attualmente Lituania, Lettonia, Bielorussia e Ucraina. Anche se non tutti
i dati riportati in questa opera sono degni di fede, in ogni caso essa appare un’importante
testimonianza di un interesse di carattere “protoetnografico” nei confronti delle etnie
comprese nella Rzeczpospolita polacco-lituana. Infatti una buona parte delle notizie
riportate dall’autore risulta il frutto di una sua conoscenza personale.

Jan Malecki, noto nella versione latinizzata di Meletius, nacque a Sacz nel primo
decennio del XVI secolo, in una zona di confine attualmente abitata dai Lemki, una delle
comunita rutene piu occidentali. La sua era una modesta famiglia borghese. Non sappiamo
se studio all’'Universita di Cracovia; di sicuro sappiamo che era in contatto con la vita
culturale dell'allora capitale del Regno polacco. Fu protagonista del processo di
affermazione della lingua polacca insieme alle figure di Biernat da Lublino, autore del
primo libro stampato in polacco, Raj duszny, che usci nel 1513, e ad altri autori dei primi
libri stampati in polacco (per lo pill apocrifi e letteratura popolare) come Jan da Koszyczek
o Baltazar Opec. Lo stesso Malecki infatti, a partire dagli anni venti, fu membro dell’arte
dei tipografi, lavorando prima nella tipografia di Ungler (dove era stato pubblicato il citato
primo libro in polacco). Il suo nome comparve nel colofone dell'edizione di una versione
di Baltazar Opec dello pseudo-Bonaventura, Zywot Pana Jezu Krysta del 1522, del quale
Malecki fu redattore. Nel 1525 apri una propria tipografia ed un punto vendita dei suoi libri
sulla Ulica Florianska, a Cracovia, ma l'impresa non ebbe fortuna e dovette presto chiudere
i battenti. Nel 1530 apri una tipografia presso la residenza estiva dell'arcivescovo Andrzej

63

- 2000, 63 - 74

IT1

SLAVICA

STUDIA MYTHOLOGICA



64

Etnografia umanistica ne L'epistola sulla religione ed i sacrifici degli antichi prussiani di Jan Sandecki Malecki

Krzycki a Pultusk, ma qualche anno dopo l'arcivescovo verra eletto primate di Polonia e
Meletius, passato alla confessione luterana, nel 1537 divenne pastore luterano a Elk, in
Prussia. Ma alcune sue omelie non troppo conformi al credo luterano gli attirarono le ire
del principe prussiano, il quale costrinse Malecki ad abbandonare la Prussia. Fu in questo
periodo che scrisse alcune importanti opere sulle religioni e sulle credenze pagane, come
la Epistola de sacrificiis et idolatria vetrum Borussorum, Livonum aliarumque vicinarum
gentium, scritta in forma di epistola indirizzata all'umanista e rettore dell'universita di
Konigsberg Jerzy Sabino (Giorgius Sabinus) e pubblicata per la prima volta nell’opera di
Horner Livoniae historia nel 1551. Questa epistola fu ristampata piu volte nel corso del XVI
e XVII secolo. Jan £asicki la incluse nella sua De russorum, moscovitarum et Tartarorum
religione, sacrificiis, nuptiarum, funerum ritu, del 1582; la cito piu volte nella stessa opera e
nella successiva De diis Samagitarum pubblicata del 1615, pubblicata in quest'occasione
insieme al trattato di un tale Michalon Lituano (Michalon Litwin) De moribus Tartarorum,
Lituanorum et Moschorum (il manoscritto di quest’ultima opera viene fatto risalire al
1550). L’epistola di Meletius-Malecki fu ristampata nell'epitome Respublica Moscovia et
urbes del 1630. L’opera in questione costituisce quindi una delle piu antiche e piu
importanti fonti per quanto riguarda l’ethnos dei popoli che facevano parte della
Rzeczpospolita. Non solo le numerose ristampe, ma anche le citazioni di quasi tutte le opere
successive che hanno toccato lo stesso argomento, testimoniano I'importanza dell’epistola.

Nel 1584 Sebastian Fabian Klonowic, figura di una certa importanza nel parnaso del
rinascimento polacco, gia notaio a Lublino, pubblica un'opera singolare: un poema in
distici latini sull’'Ucraina occidentale che si intitola Roxolania. La relazione di Klonowic
sui riti funebri ucraini certamente tiene conto e conferma le notizie riportate da Meletius.

Solo due anni prima del poema del notaio di Lublino, era uscita I'opera di Jan £asicki
De russorum, moscovitarum et Tartarorum religione, sacrificiis, nuptiarum, funerum ritu,
mentre I'opera del Guagnino Sarmatiae europeae descriptio, era stata pubblicata pochi anni
prima, nel 1578 a Cracovia. Dalle date di pubblicazione delle opere in questione, che
coprono un periodo di sei anni che va dal 1578 al 1584, possiamo rilevare la
manifestazione di un interesse di carattere etnografico relativo ai territori e alle
popolazioni della Rzeczpospolita. In questo ambito I'epistola di Meletius costitui una delle
fonti pitl frequentemente citate. Nella Kronika polska, Litewska, Zmddzka i wszystkiej Rusi
di Maciej Stryjkowski, scritta in polacco e pubblicata a Cracovia nel 1582, il quarto
capitolo, che si intitola O starodawnych ceremoniach, albo raczej szalefistwach Ruskich,
Polskich, Zmodzkich, litewskich, Liflandskich i Pruskich obywatelow batwochwalcéw i réznosc
ich bogow fatszywych, ¢ dedicato proprio alle credenze e ai riti dei popoli della
Rzeczpospolita; tra le fonti di questo capitolo sicuramente possiamo annoverare anche la
menzionata epistola. Infatti alla pagina 149 del reprint del 1846 della Kronika... di
Stryjkowski, in relazione ai riti funebri, troviamo le stesse formule che il Meletius riportava
nella sua epistola.

A sua volta I'opera in questione puo essere ricollegata ad una precedente trattato, che
forni agli umanisti occidentali le prime notizie su una vasta area geografica compresa tra
la Rzeczpospolita e la Moscovia: il Trattato delle due Sarmatie di Mattia da Miechow,
stampato a Cracovia nel 1517, venne tradotto nel 1561 in italiano con il titolo: Historia
delle due sarmatie tradotta per il signor Annibale Maggi bresciano; questa edizione ¢ stata
ristampata I’anno successivo e nel 1584. Venne ristampato nell'opera di Ramusio Delle
navigazioni et viaggi nel 1606 e, successivamente, una stampa a parte dell'opera risale al
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1634. Tutte le edizioni del trattato apparvero a Venezia. Nel capitolo Della Lituania e
Samogizia vi sono interessanti notizie sui culti Lituani dei serpenti e del fuoco, sui riti
funebri e su un santuario pagano posto su una collina nei pressi del flume Neviasza.
L’autore del trattato, Mattia da Miechéw soggiorno piu volte in Italia e fu a Roma in
occasione dell’Anno santo del 1500 e per questo paragona spesso i fiumi e le citta descritte
nel suo trattato a quelle italiani. L’interesse verso i popoli dell'Europa orientale era nata
proprio nell'ambiente umanistico italiano, cosi come testimonia anche lo spunto
dell'epistola in questione, ovvero l'elegia di Jerzy Sabinus, che non ci € pervenuta,
indirizzata a Pietro Bembo, che avrebbe trattato di argomenti analoghi a quelli dell’opera
in questione (sappiamo che il Sabinus, durante il suo soggiorno italiano, entrd in contatto
con il Bembo). Alla stessa epoca dell’epistola in questione, ovvero alla meta del XVI
secolo, risalgono le epistole di Stanis3aw Orzechowski (Stanislav Orichovs’kyj all’'ucraina,
per tutti meglio noto come Orichovius Ruthenus) agli umanisti italiani Paolo Ramusio
(1549), e Francesco Comendoni (1564), nelle quali I’'autore forniva notizie di prima mano
sulla sua “gens” (“gente rutheni, natione poloni” era solito scrivere a proposito della sua
origine).

Non tutte le notizie che riporta Meletius nella sua epistola risultano esatte. Nella lista
delle divinita dell’Olimpo pagano degli antichi prussiani sono citati alcuni nomi che non
hanno trovato riscontro. 11 Bruckner, nel suo studio Mitologia slava (trad. it. pubblicato a
Bologna nel 1923 dell'orig. Mitologia stowiarnska, Krakéw 1918) ha dimostrato che non fu
il Meletius ma la sua fonte la causa dell’errore, ovvero 1’Agenda prussiana di Speratus e
Polenz, del 1530, in cui € contenuto un “canone” degli dei prussiani pieno di sviste ed errori
dovuti alla scarsa conoscenza da parte degli autori della lingua locale.

Le notizie riportate da Meletius sui riti (sacrifici, riti nuziali e riti funebri) sono
considerate invece del tutto attendibili. Molte sono le corrispondenze tra alcuni aspetti del
folclore slavo-orientale ed i riti descritti nell'epistola. Alcuni riti legati al ciclo delle stagioni
e del raccolto sono descritti da Meletius quasi allo stesso modo di quanto riportano le fonti
etnografiche ottocentesche, come ad esempio i riti legati alla mietitura, a proposito del
quale egli scrive:

Similiter quando jam segetes sunt maturae, rustici in agris ad
sacrificium congregantur, quod lingua Ruthenica Zazinek
vocatur, id est initium messis. Hoc sacro peracto, unus ex
multitudinis electus, messem auspicatur, manipulo demesso,
quem domum adfert. Postridie omnes primo illius domestici,
deinde caeteri quicumque volunt, messem faciunt. Facta
autem messe, solenne sacrificium gratiarum actione
conficiunt, quod Ruthenica lingua Ozinek, id est, consumatio
messis dicitur.

“Similmente quando le messi sono mature, i contadini si riuniscono nei campi per
un sacrificio, chiamato in lingua ruthenica Zazinek; cioé I'inizio delle messi. Completato
questo rito sacro, uno scelto tra la folla, allontanatosi dal gruppo, comincia la messe, che
poi porta a casa. Il giorno dopo tutti i familiari di quello, e poi tutti quelli che vogliono,
raccolgono le messi. Fatto il raccolto, fanno un altro sacrificio per gratitudine, che in lingua
“ruthena” chiamano Ozynek, cioé raccolta delle messi.”
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Vladimir Propp, nel suo studio sulle Feste agrarie russe (trad. it. pubblicata nel 1978 a
Bari dell’or. Russkie agrarnje prazdniki, Leningrad 1963) nel cap V, dedicato al culto delle
piante, riporta a p. 125 notizie sullo stesso rito riportato da Meletius. “L’inizio della mietitura
si chiamava zaZinek o zazinki ed era accompagnato da alcuni riti festivi. Il primo covone non
veniva portato nel pagliaio, ma lo si portava solennemente in casa. Esso non era molto grande
e veniva messo all’angolo di ingresso oppure sotto le immagini sacre e veniva decorato con
ghirlande fatte di filoni o di spighe. (..) Non soltanto la parte iniziale, ma anche la parte finale
della mietitura era accompagnata da azioni rituali. Un piccolo fascio di spighe non veniva
affatto mietuto. Questo fascio non mietuto viene chiamato ovunque “barba”. (..) L’abitudine
di intreccio della “barba” a volte si accompagnava ad un’altra abitudine e precisamente al
solenne trasporto dell’'ultimo covone in casa. A differenza del primo covone che si chiama
zaZinocnyj, I'ultimo si chiama doZinocnyy. 1 riti concernenti questi due covoni sostanzialmente
coincidono. L’ultimo covone si chiama anche imeninnik, esso veniva decorato e con nastri,
fiori e ghirlande e cantando veniva portato nella casa del padrone”

Altrettanto interessanti sono le relazioni tra il sacrificio del capro riportato dal
Meletius ed il significato della figura del capro nel folclore slavo-orientale. Nell'epistola a
proposito leggiamo:

His Daemonibus invocatis, quotquot adsunt in horreo, omnes
simul extollunt caprum, sublimemque tenent, donec canatur
hymnus, quo finito, rursus demittunt ac sistunt caprum in
terram. Tum sacrificulus admonet populum, ut solenne hoc
sacrificium a maioribus pie institutum, summa cum
veneratione faciant, eiusque memoriam religiose ad posteros
confervent. Hac concinuncula ad populum habita, ipse
mactat victimam sanguinemque patina exceptum, dispergit.

“Invocati questi demoni, tutti quelli che sono giunti nel granaio tutti insieme
sollevano il capro e lo tengono in alto fino a che viene cantato un inno, finito il quale di
nuovo lo abbassano e lo lasciano. Allora il sacerdote dei sacrifici ammonisce il popolo
affinché questo solenne sacrificio, istituito piamente dagli antenati, facciano con somma
venerazione, affinché la memoria di quello conservino religiosamente per i posteri. Fatto
questo ammonimento presso il popolo, lo stesso sacerdote uccide la vittima e sparge il
sangue che era raccolto in un piatto.”

Sempre Propp, nel citato studio sulle feste agrarie russe, nel capitolo VII sulle feste
e sui divertimenti, a proposito del travestimento natalizio e del corteo, scrive a p. 197: “La
gente si mascherava da animali e a volte trascinava dietro di sé degli animali. Tra questi
animali quello che richiama la nostra attenzione ¢ la capra. (..) La capra ¢ una delle
maschere piu arcaiche. La capra come maschera si trova piu spesso in Ucraina e
Bielorussia che nella Grande Russia. (..) Il corteo con la capra a volte accompagnava la
processione dei Koljadanti. (..) Comincia la rappresentazione. Mentre gli altri cantano, la
capra si muove. (..) La canzone dice che vogliono battere la capra. Alle parole Oj udaril
kozynku uno della folla colpisce la capra tra le corna e rimane in terra fino a quando i
cantanti non sono arrivati alle parole della canzone Zdorova ustala (vedi a proposito anche
di Karskij, Belorusy, ocerki slovesnosti belorusskogo plemeni, Mosca 1916).”
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Questo corteo, che sembra essere proprio una parodia del sacrificio narrato
nell'epistola del Meletius, era accompagnato dal seguente canto: “Gde koza chodit/ Tam
Zyto rodit,/ gde koza chvostom,/ tam zyto kustom/ tam gde koza nogoju/ tam Zyto kopoju/ gde
koza rogom/ tam Zyto stogom. 1>

Altre fonti di carattere etnografico, come anche il testo di un intermezzo del capro
di Chr. Jascurzinskij, RoZdestvenskaja intermedia (koza), pubblicato su “Kievskaja starina”
nell'ottobre del 1898, cosi come il testo di una koljadka ucraina raccolta da Kostomarov
nella provincia di Eernihiv che fa: “De koza chodyt’ tam Zyto rodyt'/ De ne buvaje, tam
vljahaje./ De koza tup tup,/ Tam Zyto sim kup,/ De koza rogom, tam Zyto stogom”, mentre
una ulteriore variante della stessa koljadka ¢ stata raccolta da Stec'kyj in Volinia.
L'abbondanza delle fonti a proposito di questa koljadka testimonia la diffusione di questo
tema in Ucraina ed il valore che aveva la capra in relazione alla fecondita della terra, che
doveva essere alle origini dell'intermezzo in questione.

L’interessante articolo di Radoslav Kati¢i¢ Hoditi - roditi. Spuren der Texte eines
urslawischen Fruchtbarkeitsritus pubblicato sulla rivista “Wiener slawistisches Jahrbuch” nel
n. 33 del 1987, riporta numerose varianti della citata Koljadka slavo-orientale relative
all’area slavo-meridionale. In queste varianti al posto della capra, della koza, appare talvolta
la figura di Jarylo/Jarila, ovvero Jurij/Egorij, ovvero S. Giorgio, mentre al posto della
segala, Zyto, piu spesso in area meridionale appare il campo, polje, mentre il nesso hoditi-
roditi &€ I’elemento che si conserva invariato. Queste varianti ci offrono quindi preziose
indicazioni, innanzitutto relative ad un antico nesso tra il motivo della Koljadka e la festa
di S. Giorgio e la capra, che poteva essere in ipotesi essa stessa in origine sacrificata per
propiziare il raccolto, oppure poteva “rappresentare” quelle greggi portate al pascolo per
la prima volta, secondo una antica tradizione ancora viva nelle campagne di quell’area
geografica tra Russia, Polonia e Ucraina.

Le notizie che ci fornisce il Meletius sui sacrifici pagani nel giorno di S. Giorgio,
ovvero il 23 aprile, ci offrono preziose informazioni che possiamo mettere in relazione con
icanti ed i riti che tra gli slavi orientali erano eseguiti in occasione di questa festa e in onore
di questo santo. Meletius scrive:

Die Georgii sacrificium facere solent Pergrubio, qui florum
plantarum, omniumque germinum Deus creditur. Huic
Pergrubio sacrificant hoc modo. Sacrificulus, quem Vurchayten
appellant, tenet dextra obbam cerevisiae pienam, invocatoque
daemonii nomine, decantat illius laude: 7u (inquit) abigis
hyemem, tu reducis amoenitatem veris: per te et horti virent per te
memora et silvae frondent. Hac cantilena finita, dentibus
apprehendens obbam, ebibit cerevisiam nulla adhibita manu:

! Sein, Materialy dlja izucenija byta i jazyka russkogo naselenija severo-zapadnogo kraja, t. 1, parte 1, p. 41, Sankt
Petersburg 1887. Una variante dello stesso testo ¢ riportato nel volume di Mychajlo Voznjak Pocatok
ukrajins'koji komediji, Leopoli 1919, alle pp. 8-9. Questa volta viene citata la localita in cui € stato trascritto il
testo: il villaggio di Kolosivka nella provincia di Cernihiv e la relativa fonte: Trudy Etnograficesko- statisticeskoj
Ekspedicij v zapadno-russkij Kraj, opera in cinque volumi a cura di P. Chubinskij (1872-1878); nel terzo tomo,
pubblicato a S. Pietroburgo nel 1872, alle pp. 265-266, all'interno dell'articolo: Narodnyj dnevnik, izdannyj pod
nabljudeniem djejstv. N. I. Kostomarova. Nella nota al testo nell'edizione a cura di Voznjak vengono riportati i
dati bibliografici di una variante della Volinia, pubblicato nel I tomo della medesima raccolta di materiali da
cui era tratta la variante riportata dall'autore, questa volta a cura di Stec'kyj, alle pp. 268-269.
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ipsamque obbam ita mordicus epotam retro supra caput jacit.
quae cum ab terra sublata, iterumque impleta est, omnes
quotquot adsunt ex ea bibunt ordine, atque in laudem Pergrubrij
hymnum canunt. Postea epulantur tota die, et choreas ducunt.

“Il giorno di S. Giorgio di solito fanno un sacrificio a Pergrubrio che ¢ ritenuto il dio
dei fiori delle piante e di tutti i semi. A questo Pergrubrio fanno sacrifici in questo modo. 11
celebrante, che ¢ chiamato Vurchayten, tiene 1’obba piena di birra con la destra, ed invocato
il nome del demonio, canta la lode di quello e dice: Tu che allontani l'inverno e che riporti
l'amenita della primavera, per te sia i giardini fioriscono ed i boschi e le selve verdeggiano.
Finita questa cantilena, afferrando ’obba con i denti, si beve la birra senza usare le mani.
E cosi mordendo I'obba bevuta la mette dietro la testa, che, essendo stata sollevata da terra,
viene di nuovo riempita e tutti quanti si avvicinano e bevono in ordine da quella ed in lode
di Pergrubrio cantano I'inno. Dopo banchettano tutto il giorno e conducono delle danze.”

Le notizie riferite da Meletius appaiono le piu attendibili e le piu chiare, soprattutto
se messe in relazione a quelle riferite da altre fonti tra la seconda meta del XVI e i primi
del XVII secolo. Infatti I’aspetto paganeggiante dei riti della festa di S. Giorgio non sfuggi
nemmeno a Ivan VySenskyj. 11 celebre polemista ucraino della fine del XVI secolo
condanno recisamente quei riti, che bolldo come diabolici.? Siegmund Herbestain invece,
nei suoi Commentari della moscovia et parimente della Russia (Venetia 1550) riporta una
singolare e curiosa credenza relativa alla festa in questione: “Dicono alcuni che a gli uomini
di Lucomorye non so che cosa mirabile, et incredibile, et quello che ha piu della fabula che
di verosimile, sole intervenire che quelli, che quelli, per ciascuno anno cioé alli XXVII del
mese di novembrio, nel qual giorno appresso delli Rutheni, e la festa di S. Giorge, moiano,
et che poi nella seguente primavera alli XXIII di aprile alla similitudine di ranocchie di
nuovo resusciteno” (p. 50b).

Oltre tre secoli piu tardi in un’opera fondamentale come il The Golden Bough di
James George Frazer vengono riportati alcuni riti celebrati in occasione di questa festa in
Ucraina: “In Ucraina il giorno di S. Giorgio (23 aprile) il prete coi suoi paramenti, seguito
dagli accoliti, va ai campi del villaggio, dove il raccolto comincia a mostrare le prime
foglioline verdi e lo benedice. Dopo di che i giovani sposi si mettono a giacere in coppie
sul seminato, e si rotolano parecchie volte sopra di esso, credendo che questo promuovera
la crescita delle messi.>” Lo stesso Frazer aggiunge in seguito che in alcune parti della
Russia era lo stesso prete ad essere fatto rotolare per i campi, riportando una formula
rituale con cui i partecipanti rispondono alle eventuali proteste del prete: “Piccolo padre,
tu non ci vuoi bene sul serio: non vuoi farci avere grano, sebbene vuoi vivere sul nostro
grano”. Sorprendenti sono quindi le analogie tra il rito descritto da Meletius e quello
descritto da Frazer, dove la funzione del prete ricorda in maniera cosi evidente quella del
Vurchayten del citato passo dell’epistola.

2 A proposito scrisse: “Na Georgija mucenika praznik diavol’skij na pole izSedSich samanje ofjeru tancami i
skokami Ciniti - razorjete; gnjevaet bo sja na zemlju vasu Goergij mucenik, $to njemae$ christianina
pravoslavnogo, ktoryj by rugan’e toe diavol’skoe o€istiti i izgnat mogl”. Ivan VySenskyj, Soc¢inenija, p. 44. Vedi
anche larticolo di Thor Myc’ko Do problemy stanoviennja populjarnych chrystyjanskyj kultiv v Ukrajini
pubblicato in “Medievalia Ucrainica”tom V, 1998, pp. 30-33.

3 James George Frazer, Il ramo d’oro. Studio sulla magia e la religione, Edizioni Euroclub Italia, 1995, p. 169.
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Andrej Sinjavskij, nel suo recente studio Ivan lo scemo. Paganesimo, magia e religione
del popolo russo; (pubblicato a Napoli nel 1993, tit. or.: Ivan Durak, Paris 1990) riporta la
notizia tratta dalla monografia di Maksimov Necistaja, nevedomaja i krestnaja sila a pagina
447 riguardo ad un canto tradizionale per “chiamare” il santo con un canto propiziatorio.4
Infatti San Egor o San Egorij era considerato il protettore dell'agricoltura ed il canto
propiziatorio € di buon auspicio per il prossimo raccolto. In questo giorno il bestiame veni-
va portato al pascolo la prima volta, anche perché la rugiada in questo giorno sembrava
essere di buon auspicio. Infatti vi era la tradizione di aspergere il bestiame con acqua bene-
detta prima di mandarlo al pascolo. Propp, nella citata monografia, riporta una notizia di
una tradizione legata a questa festa che ha tratta dallo studio di Kalinskij Cerkovno-narodnyj
mesjaceslov na Rusi apparso nella pubblicazione "Zapiski Russkogo geograficeskogo obscestva
po otdeleniju etnografii”, vol. VII, apparso a San Pietroburgo nel 1913. Secondo questa fon-
te, in questo giorno si tramandava la tradizione di cuocere i Kozuli, un dolce che nel nome
ricorda la capra, e di intrecciare le ghirlande del semik. In entrambi i casi le tradizioni legate
a questa festivita sembrano essere legate ad un'offerta cerimoniale pagana per propiziare il
raccolto.

Ma le informazioni piu interessanti contenute nell'epistola di Meletius riguardano i
riti funebri, che I'autore descrive in maniera molto precisa, basandosi probabilmente su
una sua esperienza personale. Egli descrisse i riti funebri ai quali doveva avere assistito,
come testimoniano le frasi rituali che riporta nell’epistola, proprio nella sua regione di
origine, ovvero l'attuale zona di confine tra Ucraina occidentale e Polonia, come si puo
evincere dalla lingua, che 1'autore definisce “ruthenica” delle parole che egli riporta. Anche
se Maciej Stryjkowski, nella sua citata opera, colloca i riti funebri descritti dal Meletius al
confine tra Prussia e Samogizia (attuale Lituania), I'indicazione della lingua, che lo stesso
Meletius chiama “Ruthenica” e le descrizioni del medesimo rito fatte da Sebastian Fabian
Klonowic nel suo poema Roxolania ci offrono valide indicazioni riguardo ad una
collocazione geografica dei riti in questione pill meridionale, pii 0 meno in quella zona di
confine tra Ucraina occidentale e Polonia orientale; tuttavia non possiamo escludere che
anche piu a settentrione, al confine tra Prussia e Lituania, si svolgessero analoghi riti. Ma
ecco quanto riporta a proposito Meletius:

In funeribus hic servatur ritus. A rusticanis, defunctorum
cadavera vestibus et calceis induuntur et erecta locantur super
sellam, cui assidentes illorum propinqui, perpotant ac
helluantur, epota cerevisia, sit lamentatio funebris quae lingua
ruthenica sic sonat: Ha le le, le le, y procz ty mene umarl ? i za
ti nie miel szto yesty albo pity ? Y procz ti umarl ? Ha le le, le le
i za ti nie miel krasnoie mlodzice ? I procz ty umarl ? (..) Hoc
modo lamentantes enumerant ordine omnia externa illius
bona, cuius mortem deplorant: neimpe liberos, oves, boves,
equos, anseres, gallinas, etc. Ad quae singula respondentes,
occinunt hanc naenia, cur ergo mortuus es, qui haec habebas ?
Post lamentatione dantur cadaveri munuscula, nempe mulieri
sila cum acu: viro linteolum, idque eius collo implicatur. Cum,

4 Maksimov, Necistaja, nevedomaja i krestnaja sila, Sankt-Petersburg 1903, p. 447.
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ad sepulturam effertur cadaver, plerique in equis funus
prosequuntur, et currum obequitant quo cadaver vehitur:
eductisquae gladiis, verberant auras vociferantes Gegeite,
begaite pekelle. Qui funus mortuo faciunt, nummos projiciunt
in sepulchrum, tanquam viatico mortuum prosequentes.
Collocant quoque panem, et legenam cerevisia plenam ad
caput cadaveris in sepulchrum illati, ne anima vel sitiat vel
esuriat. Uxor mane et vesperi, oriente at occidente sole, super
extincti conjugis sepulchrum sedens vel jacens, lamentatur
diebus triginta. Cognati vero ineunt convivia die tertio, sexto,
nono et quadragesimo, a funere. Ad quae convivia animam
defuncti invitant, precantes ante januam. In his convivijs,
quibus mortuo parentant, tacite assident mensae tanquam
muti, nec utuntur cultris. Ad mensam vero ministrant duae
mulieres, quae hospitibus cibum apponunt, nullo etiam
cultello utentes. Singuli de uno quoque ferculo aliquid sub
mensam jaciunt, quo animam pasci credunt, eisque potum
effundunt. Si quid forte deciderit de mensa in terram, id non
tollunt, sed desertis (ut ipsi loquuntur) animibus reliquunt
manducandum, quae nullos habent vel cognatos vel amicos
viventes, a quibus excipiantur convivio. Peracto prandio,
sacrificulus surgir de mensa, ac scopis domum purgat;
animasque mortuorum cum pulvere ejicit, tanquam pulices,
atque his precatur verbis, ut ex domo recedant: leli, pili
duszyce, nu vven, vven. Post haec incipiunt convivae inter se
colloqui et certare poculis. Mulieres viris praebibunt et viri
vicissim mulieribus, seque mutuo osculantur.”

“Nei funerali si osserva questo rito: i cadaveri dei defunti, vestiti dai contadini e messi
sulla sella, vengono condotti, per i quali i parenti di quelli bevono e si danno alla baldoria
e, bevuta la birra, ¢’¢ il lamento funebre che in lingua “ruthenica” suona cosi: Ha le le, le le,
y procz ty mene umarl ? i za ti nie miel szto yesty albo pity ? Y procz ti umarl ? Ha le le, le le i
za ti nie miel krasnoie mlodzice ? I procz ty umarl ? In questo modo i lamentanti enumerano
in ordine tutti i beni di quello del quale la morte piangono. Appunto i figli, gli uccelli, i buoi
i cavalli. Rispondendo alle singole cose cantano questa nenia: “perché dunque sei morto,
tu che possedevi queste cose.”

Dopo il lamento le mani del cadavere vengono baciate, e alla moglie viene dato ago
e filo; un lenzuolo viene avvolto intorno al collo dell’'uomo. Quando il cadavere ¢ portato
alla sepoltura, molti seguono il corteo funebre a cavallo e cavalcano intorno al carro nel
quale ¢ condotto il cadavere e tirate fuori le spade, lanciano colpi in aria urlando: “Gegeite,
begaite pekelle "5 Coloro che fanno il funerale al morto, gettano monete nella tomba come
per congedare il morto con un viatico. Mettono anche pane ed una bottiglia di birra al capo
del morto messo nel sepolcro, affinché 1'anima non abbia sete e non abbia fame.

5 Le stesse parole sono citate dallo Stryjkowski nella sua Kronika polska, Litewska, Zmédzka i wszystkiej Rusi,
Cracovia 1582 (reprint del 1846), p. 149.
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La moglie di mattina e di sera all’alba e al tramonto sedendo o giacendo distesa sopra
la tomba del coniuge estinto, si lamenta per trenta giorni. I parenti cominciano i banchetti
il terzo, il sesto ed il quarantesimo giorno dal funerale, ai quali convivi invitano I’anima del
defunto, invitandolo davanti alla porta. In questi convivi fanno un’offerta al morto e
siedono come muti alla mensa né usano coltelli. Alla mensa provvedono due donne che
portano il cibo agli ospiti, senza usare nessun coltello. Alcuni gettano sotto la mensa
qualcosa da un piatto, con la quale credono di nutrire I’anima e versano anche da bere. Se
per caso qualcosa cadesse dalla tavola in terra non lo prendono, ma lo lasciano da
mangiare (come loro stessi dicono) alle anime rimaste, che non hanno né cognati né amici
viventi, i quali sono esclusi dal convivio. Finito il pranzo, il sacerdote si alza dalla mensa e
ripulisce con la scopa quello che ¢ rimasto e manda via le anime dei morti con la polvere,
come le pulci e con queste parole impreca affinché si allontanino dalla casa: “Ieli, pili
duszyce, nu vven, vven.” Dopo di cio i banchettanti cominciano a gareggiare con le coppe €
le donne bevono in onore degli uomini e gli uomini delle donne e si baciano
reciprocamente.”

Questa testimonianza risulta la parte piu interessante dell’epistola in questione.
Innanzitutto, le formule rituali forniscono una preziosa testimonianza che ci permette di
collocare il rito funebre con precisione. La descrizione di questo rito funebre fu poi ripresa
da £asicki nella sua citata opera, con le citazioni delle formule rituali che Meletius aveva
riportato. Un’altra opera di grande interesse in relazione all'etnografia ucraina come
Roxolania di S. F. Klonowic, tra le altre interessantissime notizie in relazione agli usi e
costumi dell’Ucraina occidentale, riporta nei versi 1709-1806, una dettagliata descrizione
dei riti funebri che corrisponde in buona parte con le notizie riportate da Meletius.® Le
notizie sui “banchetti funebri” degli slavi orientali erano talmente diffuse in Europa, che
Giovanni Botero, nelle sue Relationi universali (1591-1596), scrive a proposito, collocando
tuttavia questo rito nella Moscovia: “Fanno honor grande ai sepolcri con molte candele, e
lumi; e il sacerdote va a torno a essi sepolcri con incenso, e con diverse oratione e gli
asperge d'una composizione di mele, acqua e grano e poi ne mangia parte egli, parte i
circostanti. I parenti del morto ancora apparecchiano diverse vivande sul sepolcro delle
quali pigliano la meta per sé, distribuendo 1’altra ai poveri e ai ministri.””

La stessa tradizione dei banchetti funebri era gia stata in precedenza descritta
nell’opera dello scrittore arabo di origine persiana Ibn Rusta (o Ibn Rosteh) nel suo Kitab
al-A’lag an-nafisa ovvero il “libro delle gemme preziose”, opera che viene fatta risalire dagli
studiosi all’inizio del X secolo. In questa opera ’autore, a proposito dei banchetti funebri,
scrive: “Un anno dopo i funerali riempiono venti vasi di miele, talora piu, talaltra meno, e
li portano su questa collina dove riposa il defunto e dove la famiglia del morto si raduna,
mangia e beve e poi si separa.g”

Quanto scrive Frans Vyncke nel suo saggio La religione degli slavi, apparso nella
Storia delle religioni diretta da Henry-Charles Puech (tit. or. Historie des Religions,

6 Vedi l'articolo di Lorenzo Pompeo, Watki humanistyczne i etnograficzne w Roxolanii Sebastiana F. Klonowica,
su “Warszawskie zeszyty ukrainoznawcze”, n. 6-7, 1998.

7 Giovanni Botero, Relationi universali, Venezia 1669, p. 431.

8 La traduzione & tratta da: Francis Conte, Gli slavi, Einaudi, Torino 1991, p. 139. Vedi anche di Laran e Saussay,

La Russie ancienne, Paris 1975, p. 23, oppure: Tadeusz Lewicki, Zrédta arabskie do dziejow stowianszczyzny, t.
II, cz. 11, Zakt. nar. Im. Ossolinskich, Warszawa 1977.
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Gallimard, Paris 1970-1976) si attaglia in maniera sorprendente alla descrizione dei riti
funebri fatta dal Meletius: “Gli slavi credevano in un’esistenza dopo la morte, nonostante
quanto asserisce Thietmar, secondo il quale “cum morte temporali omnia putant finiri” (I,
14). Thietmar allude, in questi termini, alla resurrezione cristiana, che era effettivamente
sconosciuta agli slavi. Essi consideravano la vita dell'oltretomba come una specie di
risvolto negativo di questo mondo.

Si credeva che i morti vivessero nelle stesse condizioni dei vivi. Per questo si
depositavano presso i cadaveri o presso 'urna del cibo e gli oggetti piu svariati di cui il
morto potesse avere bisogno nella sua esistenza futura. Si che il defunto si separasse
malvolentieri dal suo clan e che cercasse di tirarsi dietro qualcuno che I’'accompagnasse nel
suo solitario viaggio.

La rappresentazione che si aveva dell’anima era assolutamente calcata sul modello
corporeo; si trattava di una sorta di una sorta di cadavere vivente, pill 0 meno legato alla
spoglia mortale. Il rituale della sepoltura comportava parecchie misure volte ad impedire
un ritorno improvviso dell’anima.

Si constata, infine, un’ansia perpetua di restare in rapporto stretto con i defunti. Nei
giorni di commemorazione, i parenti compiono svariati riti sulle tombe e recano del cibo.
Si riteneva infatti che i defunti esercitassero un’influenza sulla fertilita dei campi.

Dunque, la morte era innanzitutto considerata un’assenza di vita e i defunti
restavano fondamentalmente ancorati al clan dei vivi.””

Nel complesso I’epistola di Meletius rappresenta un documento di grande rilevanza
sia per quanto riguarda le preziose informazioni di carattere etnografico sia in quanto
documento della manifestazione di un primo interesse verso i fenomeni culturali che
appartengono alla tradizione orale, ovvero di quell’interesse verso usi, costumi, credenze e
riti dei popoli, che solo nel corso dei primi decenni dell’800 emergera con il nuovo clima
culturale legato al movimento romantico europeo. La corrispondenza tra le notizie
riportate dal Meletius e le fonti etnografiche successive relative ad un’area che comprende
Bielorussia, Ucraina, Russia sono sorprendenti (mentre un discorso a sé meriterebbe la
Lituania). Tali corrispondenze indicano la necessita di uno studio comparativo delle fonti
etnografiche che superi i confini nazionali dei singoli paesi compresi nell’area geografica
in questione.

Humanisticna etnografija v Pismu o verovanjih in Zrtvovanjih starih Prusov Jana Sandeckega
Maleckega (Meletius)

Lorenzo Pompeo

Pismo Jana Sandeckega Maleckega (z latinskim imenom loannes Meletius) je
nedvomno eden najstarejSih in najzanimivejSih virov o folklori, verovanjih in poganskih
obredih, ki so bili v rabi na obmo¢ju, ki zaobjema vzhodne teritorije tedanjega poljskega
kraljestva (Rzeczpospolite). To so danasnja ozemlja Litve, Latvije, Belorusije in Ukrajine.
Ceprav podatki, ki jih vsebuje delo Maleckega, niso vsi zanesljivi, pa vendar lahko re¢emo,
da je pismo pomembno pri¢evanje o zanimanju “protoetnografskega znacaja” za etni¢ne

9 Frans Vyncke, La religione degli slavi, in “Storia delle religioni” diretta da Henry-Charles Puech, Laterza, 1976
Bari, vol. L1, pp. 729.
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skupine, ki so Zivele znotraj meja poljsko-litovske Rzeczpospolite. Vesti, ki jih navaja avtor,
so namre¢ v veliki meri sad njegovih osebnih opaZanj.

Jan Malecki, bolj znan pod latiniziranim imenom Meletius, se je rodil v Saczu v
prvem desetletju 16. stoletja v skromni mes§c¢anski druzini. Ne vemo, ali je Studiral na
univerzi v Krakovu, gotovo pa je, da je bil v stiku s kulturnim Zivljenjem tedanje
prestolnice Poljskega kraljestva. Skupaj z Biernatom iz Lublina in drugimi avtorji tiskanih
knjig je imel odlocilno vlogo v procesu uveljavljanja poljskega jezika. Osebno se je spoznal
na tiskarsko delo. Leta 1525 je celo odprl svojo tiskarno v Krakovu, ki pa jo je moral
kmalu zapreti. Leta 1530 je odprl tiskarno v poletni rezidenci nadskofa Andrzeja
Krzyckega, a tudi ta naCrt mu je spodletel, ker je bil nadSkof imenovan za poljskega
primasa. Meletius, ki se je malo kasneje spreobrnil v luteransko vero, je 1537 postal pastor
v Efku, v Prusiji. Vendar je moral zaradi spora s pruskim knezom kmalu zapustiti tudi
Prusijo. Prav v to obdobje spadajo nekatera njegova pomembnejSa dela o poganskih
verovanjih, kot je n. pr. Epistola de sacrificiis et idolatria veterum Borussorum, Livonum
aliarumque vicinarum gentium, napisana v obliki pisma humanistu in rektorju univerze v
Kaliningradu (Ko6nigsbergu) Jerzyju Sabinu (Georgius Sabinus) To je bilo v ¢asu 16. in 17.
stoletja veCkrat objavljeno. Gre torej za enega najstarejSih in najzanimivejSih virov o
obicajih narodov v Rzeczpospoliti, iz katerega so zajemala skoraj vsa kasnejsa dela, ki so se
dotaknila podobnih vprasanj. Kot ugleden primer naj navedemo Roxolanio, zelo
nenavadno delo uglednega predstavnika poljske renesanse, Sebastiana Fabiana Klonowica,
ki se v svojem porocanju o ukrajinskih pogrebnih obredih nedvomno sklicuje na vesti, ki
jih navaja Meletius, in jih hkrati tudi potrjuje. Zanimanje za taka vpraSanja izpric¢ujejo
Stevilne publikacije, ki so se zvrstile v naslednjih letih.

Podatki, ki jih Meletius navaja v svojem pismu, niso vsi pravilni. V seznamu
bozZanstev poganskega Olimpa starih Prusov se pojavljajo imena, ki niso nasla nobene
potrditve. V svoji razpravi Mitologia stowianska (Krakéw 1918) je Bruckner dokazal, da so
napake izhajale Ze iz Meletiusovih virov.

Vesti, ki se nanasajo na obrede (Zrtvovanja, porocni ali pogrebni obredi) so po mnenju
strokovnjakov povsem zanesljive, saj se v veliki meri ujemajo z marsikaterimi prvinami
vzhodnoslovanske folklore. Nekatere obrede v zvezi z letnimi Casi in letino Meletius
opisuje skoraj na enak nacin, kot jih opisujejo etnografski viri iz 19. stoletja. TakSen je n.pr.
tisti v zvezi z Zetvijo. Opis Maleckega se v glavnem ujema s tem, kar o istih obredih navaja
Vladimir Propp v svoji razpravi Russkie agrarnye prazdniki (Leningrad 1963).

Zelo zanimive so tudi povezave med Zrtvovanjem Kozla, ki ga navaja Meletius, in
pomenom kozla v celotni vzhodnoslovanski folklori. Meletius poroca, da tisti, ki se udele-
Zujejo obreda, dvignejo kozla, in ga tako drZijo, dokler ne odpojejo himne, potem ga spustijo
dol. Svecenik izreCe posebno svarilo, zatem sam ubije Zrtev, njeno kri pa polije na tla.

V zgoraj omenjenem delu Russkie agrarnye prazdniki Propp poroc¢a o tem, kako so
se ljudje oblacili v maske, ki so predstavljale Zivali. Najve¢ pozornosti po njegovem zasluzi
koza. Ta naj bi bila tudi ena nastarejSih mask, ki je bila najbolj pogosto v rabi v Ukrajini in
Belorusiji ter tudi v Rusiji. Sprevod koljadantov, to je kolednikov, je pogosto spremljala
koza, ki so jo med petjem veckrat udarili med rogove ob kriku of udaril kozynku.

Tak sprevod, ki se dejansko zdi posnemanje daritvenega obreda, ki ga omenja
Meletius, je spremljala naslednja pesem: “Gde koza chodit | Tam Zyto rodit, | gde koza
chvostom, | tam Zyto kustom | tam gde koza nogoju | tam Zyto kopoju | gde koza rogom | tam
zyto stogom”. Dejstvo, da je v Ukrajini znanih ve€ inacic te pesmi, dokazuje, da je bila ta
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tema zelo razSirjena, in da je bila koza v kmeckem pojmovanju tesno povezana z
rodovitnostjo zemlje.

Zanimivi Clanek Radoslava KatiCica Hoditi - roditi. Spuren der Texte eines
urslawischen Fruchtbarkeitsritus, objavljen v reviji “Wiener slawisches Jahrbuch” (§t. 22/
1987) navaja Stevilne inaCice omenjene vzhodnoslovanske koljadke tudi pri juZnih
Slovanih. V teh razliicah pa se namesto koze vC€asih pojavi lik Jarila/Jarile, oz. Jurija/
Egorija, to je Svetega Jurija, medtem ko je besedo Zyfo, to je rZ, nadomestilo polje.
Povezava hoditi-roditi pa je ostala nespremenjena. Te variante nam nudijo dragocene
podatke o stari povezavi med koljadko, jurjevanjem in kozo.

Meletius podrobno poro¢a o poganskih obredih, ki se dogajajo na praznik Sv. Jurija,
23. aprila. Njegove vesti o daritvah bogu Pergrubriju, bogu rastlin in vseh semen, so zelo
jasne in zanesljive. Ujemajo se s tistim, kar je James George Frazer tri stoletja kasneje
zapisal v svojem glavnem delu The Golden Bough o obredih, ki jih ukrajinski kmetje
obhajajo na Jurjevo. Vlogo, ki je v Meletiusovem ¢asu pripadala poganskemu sveceniku,
t.i. Vurchaytenu, je sedaj prevzel kr§€anski duhovnik.

Najbolj zanimive vesti v Meletiusovi Epistoli pa se nanaSajo na pogrebne obrede, ki
jih avtor opisuje zelo podrobno, in ob katerih vzbuja vtis, kot da jih je osebno dozivel. To
dokazujejo obredni izreki, ki jih navaja v svojem delu. Zapisani so namre¢ prav v narecju,
ki so ga govorili v krajih, iz katerih je bil sam doma, to je ob danasnji meji med Ukrajino in
Poljsko. Sam avtor pripominja, da je jezik besed, ki jih navaja, lingua ruthenica. Se en
namig, ki opozarja na omenjeno geografsko lokacijo, izvira iz zgoraj navedene pesnitve
Roxolania. Njen avtor Klonowic opisuje zelo podobne obrede, ki naj bi jih opravljali prav
tako ob danas$nji meji med Ukrajino in Poljsko. Ne moremo pa izkljuCiti, da bi bilo
podobno obredje v rabi tudi bolj severno, na meji med Prusijo in Litvo.

V zvezi s pogrebnim obredom Meletius navaja natanCne besede tozZbe, ki jo
izgovorijo pogrebci: “Ha le le, le le, y procz ty mene umarl? I za ti nie miel szto yasty albo
pity? Y procz ti umarl? Ha le le, le le i za ti nie miel krasnoie mlodzice? I procz ty umarl?”
Vdova mora Zalovati trideset dni. Sorodniki pa priredijo sedmine, in sicer na tretji, Sesti
ter Stirideseti dan po pogrebu. Na sedmine povabijo duso umrlega in mu simbolicno
vrZejo na tla nekaj od svojih jedi in pijac.

Podobne vesti nahajamo tudi pri drugih avtorjih: poleg Ze omenjenega Klonowica,
tudi pri arabskem pisatelju perzijskega porekla Ibn Rusti (Ibn Rosteh). Vsa ta pricevanja
dajejo misliti - kot piSe Frans Vyncke v svoji razpravi Historie des Religions (Gallimard,
Paris, 1979-1976) - da so Slovani Ze verovali v Zivljenje po smrti, za razliko od tega, kar v
zvezi s tem piSe Thietmar, po besedah katerega: “cum morte temporali omnia putant
finiri” (I, 14). Seveda ne gre za kr§€ansko vero v vstajenje od mrtvih, marve¢ enostavno za
neke vrste nadaljevanje zemeljskega Zivljenja. Verjeli so namre¢, da so mrtvi imeli
podobno Zivljenje kot Zivi.

Epistola Maleckega je v glavnem zelo pomemben dokument, in to bodisi zaradi
dragocenih vesti etnografskega znacaja, bodisi zaradi dejstva, da izpriCuje zgodnje
zanimanje za kulturne pojave, ki pripadajo ustnemu izroCilu. Gre za zanimanje, ki je
popolnoma ozivelo Sele v prvih desetletjih 19. stoletja v okviru novega vzdusja, ki ga je
ustvarilo evropsko romanti¢no gibanje. Ujemanje vesti, ki jih navaja Meletius, s porofanjem
kasnejSih etnografskih virov o istem obmoc¢ju, namre¢ ozemlju, ki obsega Belorusijo,
Ukrajino in Rusijo, je presenetljivo. To nas opozarja na potrebo po primerjalnem
preucevanju etnografskih virov, ki bi presegalo meje posameznih drZzav na tem obmocju.



The Tenth Child in Folk Tradition

Monika Kropej

The tenth male (desetnik) or female child (desetnica), but also the ninth, the twelfth or
the thirteenth child, have been preserved in the folk heritage of the Slavic, the Irish and the
Baltic nations. The folk tradition of other nations contains several similarities in the stories
abouth the seventh child of the same sex. Such a child is supposed to be a deity, a demonic
creature, or a wizard. Researchers of folk epic and narrative tradition have discovered that
Zeleni Jurij and Marjetica were marked as the tenth children as well. Zeleni Jurij is a deity
which, according to folklore, brings renewal and fertility in spring, while his sister Marjetica is
dedicated to the female counterpart of this deity. In folk songs the tenth son and the tenth
daughter are either the tithe destined to the deities Perun and Mokos, or else represent the two
deities themselves.

With the exception of Ireland, the motif of the tenth child remained fairly unnoticed
elsewhere in Europe. In our territory, however, it evoked interest already in the 19th
century. Josip Pajek1 wrote the following: If a mother bears ten sons in a row, with no
daughter in between, the tenth brother is of no sane mind, and runs away from home. Even if
he had been served hand on foot elsewhere, he would have been compelled to continue roaming.
Should a person fail to give alms to a tenth brother this would be considered a mortal sin. 1
remember well that such a tenth brother used to visit our house, bending his fingers in a funny
manner. The index fingers of both hands would bend the middle finger on each hand
backwards, on both hands at the same time. He never walked slowly, always ran. Such a tenth
brother, called "Juzek," that is JoZek, still roams in Slovenske Gorice and Mursko polje. If
addressed as a swine shepherd, he promptly answers: "How could I tend swine? Don't you see
that I am a priest?

The tenth son is thus compelled to roam the world, refusing to settle down even if he
were waited on by everybody. He thinks of himself as a priest or an ordained person. Pajek
also published a folk song about Margetica, the tenth daughter2:

0j lezi leZi njivica, There is a field

Z drobno psSenico obsejana. Sown with tiny wheat.

Na njivi Zanje deset Zenjic, There were ten reapers in the field.
Deset Zenjic, deset sestric. Ten reapers, ten sisters,

U Crtice iz dusSevnega Zitka Staj. Slovencev, Ljubljana 1884, 17-18.
2 Ibidem: J. Caf, 1844; see also: K. Strekelj, Slovenske narodne pesmi I, Ljubljana 1895, no. 310-315.
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Ednajsta je mati poleg b'la,
Da je Marija mimo sla,

Ino jim je Boga dajala:
“Hvaljen bodi Jezus Kristus!
No njegovo ime!”

Nijedna joj ni odlonala,

Ko naj mlajsa cer Margetica.
"Amen, amen do vekoma!"
Marija je segla v svoj svileni Zep,
Vzela je svoj perstanj zlat.

“Tu imas, tu imas, Marjetica!
Ti bos z meno rajzala.”

Mati pravi, govori:

“Naj gre, naj gre, na'starsa 'Ci;
Ona je Ze bolj pri pameti.”
Marija pravi govori:

“Kaj je le desetega,

Vse mora v desetino iti.”

Potli je sla mati kruha pec.
Noter je dejala prstanj zlat.
Okol na okol ga je oblamala,
Na sredi Margetici hranila.
“Tu 'mas, tu 'mas, Margetica,
Ko bos od mene rajzala.”

“Jaz ne bom jedla, pila vec,
Pod naso streho spala vec;
Tudi ne bote vedeli moje smrti,
Jaz pa privasi stala bom!" (3)

The eleventh was their mother.
Maria passed by,

Greeting them in God's hame:
"Praised be our Lord Jesus Christ
And his name!"

Not even one responded

But Margetica, the youngest.
"Amen, amen for ever and ever!"

Maria put her hand in her silken pocket,

Taking out her golden ring.
"Here you are, Margetica!

You shall roam with me."

The mother speaks:

"Let the oldest daughter go

For she is wiser yet."”

But Maria speaks:

"Everything that is the tenth

to the tithe must go.”

The mother baked some bread,
Putting the golden ring inside.
She broke off pieces on all sides,
Saving the middle one for Margetica.
"Here you are, Margetica,

For when you leave from me."

"I shall not eat or drink no more,
Or sleep beneath our roof;

You will not hear about by death,
But I'll be there for yours!"

The tenth daughter, who is the only one among the harvesters who greeted Maria, is
therefore the only one who notices and recognizes her. Maria therefore presents her with
a golden ring which symbolizes the allegiance to the giver of the ring. It is obvious that the
tenth sister is destined to be with Maria, or at least closely connected with her. Who is the
mythological creature that has been replaced by Maria doubtlessly remains a question
without an answer. So far; the answer can only be a matter of conjecture.

In his material Pajek thus listed all the key factors in the phenomenon of the tenth
child:

. Regardless of the sex, each tenth child represents the tithe and has to leave home.

. The tenth child is connected with the sacred.

. The tenth child is clairvoyant.

. The tenth child is compelled to roam the world.

. One must present such a person with a donation and give him or her a warm
welcome, otherwise one commits mortal sin and is punished by thunder,
lightening, or death.
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Songs about the tenth daughter often contain a continuation, such as in the variant
by Jozef RudeZ from Dolenjsko, written before 1819 (Slovenske ljudske pesmi I, Ljubljana
1970, 51/2):

In the woods she (the tenth daughter) is

V enim borstu jo (desetnico) no¢ zatne. surprised by night.

Pod ta prvo dervo je persla: She comes to the first tree:

"Nocoj bom le-t na irpergah.” "I will be your guest tonight.”
Dervo ji tako govori: But the tree answers:

"Pejdi spod mene, desetnica! "Leave my crown, tenth daughter!
Nocoj bo tako trejskalo, There will be a storm tonight
kader bo prvi¢ trejsdilo. And the first lightning

bo precej v mé trejscilo.” to strike will strike my trunk!"
Pod ta drugo dervo persia: She comes to the second tree:
"Nocoj bom le-t na irpergah.” "I will be your guest tonight.”

Dervo ji tako govori: But the tree answers:
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"Pojdi spod mene, desetnica!
Nocoj bo tako trejskalo,

kader bo drugic trejscilo,

bo precej u mé trejscilo.”

Pod tretje dervo persia:

"Nocoj bom le-t na irpergah.”
Dervo ji tako govori

"Le zaspi, desetnica,

saj se ni¢ hudga ne boj!"

Cez sedem let nazaj persla

v le-ta velki, bejli grad:

"Kaj vas prosim, Zlahtna gospa!
Imejte me na irpergah!”

"Jaz te ne morem irpergovat,

Jjaz bom gostila svojih devet hceri.
Le pejdi v bozZje ime,
jaz te ne morem irpergovat.”
"Imejte me, imejte me, mati moja,
de bom gledala, kako je gostili boste.”
"Le pejdi v boZje ime,
jez te ne morem irpergovat.”
"Bog vas obvari, mati moja!

Bog vas obvari, devet sestri!

Bog te obvari, bejli grad!

“Saj sim jez srota vejdila,
raztrgana, zavrzena!”

"Nazaj, nazaj, Marjetica!”

"Jaz ne grem nikdar vec¢ nazaj!"
Mati dol pade, omedli,

"Leave my crown, tenth daughter!
There will be a storm tonight
And the second lightning

to strike will strike my trunk!"
She comes to the third tree:

"I will be your guest tonight.”
And the tree answers:

Go to sleep, tenth daughter,
And fear no evil tonight!"”
After seven years

She returns to

The large, white castle:

"I ask of you, milady,

to be your guest tonight!”

"I cannot let you stay,

1 shall dine my nine daughters.
Off you go in God's name,

I cannot let you stay!”

"Oh please, please have me, mother dear,

So I can see them dine."

"Off you go in God's name,

I cannot let you stay!”

"May God protect you, mother dear,
May God protect you, my nine sisters!
May God protect you, oh castle white!
QOutcast am 1,

an orphan poor in tattered clothes!"
"Return, return, Marjetica!"

"l shall never return again!"

per ti prici duso pusti. The mother falls down in a deadly faint,

Drawing her last breath at once.

The tenth son - desetnik and the tenth daughter - desetnica are even contained in the
dictionary by Maks PleterSnik which was published a year later, in 1864. In the entry brat
(brother) the dictionary mentions the tenth brother, listing a citation from the book Deseti
brat? (The Tenth Brother) by Josip Jur€i¢. JurCi¢ aptly managed to capture the very
essence of this figure: We have not been hearing about the tenth brother for a long while! Yet
in the olden times it could happen that a tenth son was born to a mother, endowed with
wondrous properties and abilities, ousted by the will of God, roaming the wide world from door
to door, predicting good fortune, disclosing treasures, singing songs and telling tales like none
before him.

3 Ljubljana 1864.
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It is interesting that PleterSnik mentions that desetnica, the tenth sister, can also
denote one of the Fates. In Gorenjsko the desetnica was actually called rojenica (one of the
Fates) and the desetnik rojenjak. Despite her gift of prophecy and clairvoyance it is
somewhat questionable to identify the tenth daughter with the mythological Fate
(Rojenica); howewer, the connection between them - not an identification with Fate -
cannot be ruled out completely.

In 1930 Jakob Kelemina summarized his quotations taking in regard Pajek and the
collection of folk songs which were published by Karel Strekelj4. In a note, Kelemina even
cites Pletersnik's desetnica - rojenica, saying: The Tenth Brother or Sister are the characters
of fairy-tales; our story is a truncated fairy-tale. According to this fairy-tale style, in the second
part of the story the girl should reach a place where she would find redemption and /zappiness/5

If we include in our analysis the Irish narrative tradition, it can be said that Kelemina
was right; Irish fairy-tales of this kind usually end in marriage: There was a king who saw a
wild duck with 12 ducklings. He approaches the lake. The duck chases one of the ducklings
away. The druid says that the 12th should be given to Deachme. The king gets scared because
he himself has 12 sons, and chases the 12th away. At the same time, the Greek king sends away
his 12th daughter. The young ones meet and get married®. In one of the Slovene fairy-tales a
young musician meets the twelfth daughter and marries her’. But this happy end - at least in
this Slovene, artificially concluded story - is an addition, or a fairy-tale derivation of a legend.

France Marolt, who published the song about the tenth daughter in the journal
Kocevski zbornik, was of the opinion that this character was formed in the late Middle ages
in the vicinity of the castles in Gorenjsko.8

In his study "Germanische Mythen in der epischen Volksdichtung der Slowenen"®
Leopold Kretzenbacher concludes that the tenth child represents kind of a "ver sacrum”
who must leave the native village and look for his or her niche in life elsewhere.

Ivan Grafenauer tried to explain the phenomenon of the tenth daughter by noting
the characteristics of the patriarchal family which did not grant its female descendants the
same status as it did its male children. He limited his treatise to the phenomenon of the
tenth female child, eliminating the tenth brother as a much later occurrence. It is because
of this that Grafenauer's explanation is partial and questionable. In Narodopisje Slovencev
210 e says: The greatest misfortune for a patriarchal family is to have no children; it is almost

K. Strekelj, Slovenske narodne pesmi I, Ljubljana 1898, No. 310-315; Slovenske ljudske pesmi (SLP) I,
Ljubljana 1970, No 51.

5 J. Kelemina, Bajke in pripovedke slovenskega ljudstva, Celje 1930, No. 239, in the note.

William Larminiene, West Irish Folk-Tales and Romances, London 1893; the new edition: 1972, p. 196-210.
Ivan Albreht, Vilinske gosli pa Se druge koroske pravljice, Ljubljana 1931, p. 3-19.

8 F. Marolt, Kocevski zbornik 1939.

9 Leopold Kretzenbacher, Germanische mythen in der epischen Volksdichtung der Slowenen, Graz 1941, p. 99-

101.

10 Ljubljana 1952, p. 34. I. Grafenauer mentions the tenth child also in the collection “Peli so jih mati moja” (ed.
by S. Sali), Ljubljana 1943, p. 152.
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equally disastrous to have only daughters. The tenth daughter, the first one after the sacred
number of nine, has to leave home to appease the gods. If there is no-one else, the ninth
daughter goes to war in order to replace her ageing father (Deklica vojak mascuje bratovo
smrt / Girl Soldier revenges her Brother's Death - SLP I, No. 7; Deklica vojak na preskusnji
/ Girl Soldier Put toTrial (SLP I, No. 8).!!

When the German translation of Irish fairy-tales was published in 1956 (Diarmuid
mit dem roten Bart, Eisenach & Kassel 1956), Niko Kuret was the first to draw attention
to the Irish heritage about the tenth child. Kuret concludes that these similarities can be
explained only by oral or literary connection. He explains the name Deachma(dh) as an
ordinal number: the tenth; as a noun it denotes a tithe. Kuret continues: If we talk about
Daechma, however, to whom should be sacrificed a tithe, this denotes a person, probably a
(female) deity. 12

In 1958, when P. Schlosser published a tale about the tenth daughter titled "Das
zehnte Kind" Milko Maticetov mentioned the tenth daughter from Pohorje: In an over half-
a-century-old note from Fram made by Caf (Strekelj I, 314), the previously mysterious end can
now be easily explained. In it the tenth daughter predicts to her mother: "You shall not see my
death, but I will be standing by you when you die!" In the new variant from Radvanje, from
1910, this is possible since "they say that the youngest of the ten sisters is death."” In other words:
the tenth sister is no ordinary victim of death, but in the hereafter even helps "the white lady."”
It is this mysterious creature (and not "Maia" as in Caf’s two notes from Fram, Strekelj I, 314
and 315) who, during her travelling around this world, hands a ring to the tenth daughter as a
recognizable sign for when she comes to take her. 13

Dusan Ludvik, who like Kuret connects the phenomenon of the tenth child in our
heritage with the Irish narrative tradition, explains the Irish notion of daechma, daechmadh
as an ordinal number deriving from the Old Irish deich- (Old Cymric dec), meaning "ten";
as a feminine noun it corresponds to the Slovene word "desetina" (tithe). The explanation
of the notion "daechma", "daechmadh" as wandering around the world, in fact being in
exile, already seems to be the final phase in the development of this notion's meaning.
Dusan Ludvik strongly emphasizes the moment of offering the tithe, stressing the fact that
a long time ago the tithe consisted of humans. This is further corraborated by the fact that
Leinster, a county in Ireland, gave one third of its children to St. Patrick; there is even a
hill named Daechmadhe, which is explained by D. Ludvik as "the tithe hill." He interprets
the connection between the Irish and the Slovene traditions about the tithe as the influence
of Irish missionaries in the territory of present-day Slovenia. In Irish folk tradition the
human tithe was linked with St. Patrick and the Leinster county. This county was the home
of Columban, an Irish missionary who towards the end of the 6th century preached the
Christian doctrine in Burgundy, and after 610 among the Alemanni living around Lake

'Nine sons also appear in the song “Krvno mascevanje” (Blood Feud, SLP I, No. 9) in which the ninth son
takes revenge for the death of his brothers and his father.
12 Glasnik ISN 1, Ljubljana 1956, No. 2, p. 14.

BM. Matigetov & M. Boskovi¢-Stulli, Dobra zbirka slovenskih pripovedk iz leta 1910 slabo izdana 1956:
Bachern-Sagen, in: Slovenski etnogtraf 11, Ljubljana 1958, 187-196, p. 189.
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Constance in present-day Germany. Gal (Gallus), one of his disciples, who stayed on
among the Alemanns after Columban's departure, was likewise Irish.

In his study Erich Seemann drew attention to ballads from the Kocevje region which
sang about the tenth daughter. He tried to place these songs within a given historic and
cultural context, concluding that the phenomenon of the tenth child could have a
counterpart in European tradition about the seventh child of the same sex who, according
to folk beliefs, was a demonic creature, an incubus, a werewolf, a soothsayer or a healer. 14

Comparing folk songs about the tenth daughter (Deseta hc¢i, SLPI, 298) and St.
Matthew (Rojenice in svetnik, SLP 1, 288, 289), both of whom go into the world because of
the destiny which had been foretold, Vlado Nartnik emphasizes the connection between the
tenth daughter and the epic tradition on hunters. He concludes that St. Matthew's destiny
was predicted by the three Fates which were successors of the tenth daughter, the white lady,
and the grandmother.15 Nartnik also compares a ballad about the tenth brother, based on a
folk tale from Dobrepolje in Dolenjsko, written by Anton Hribar16, with a folk song about
St. Bartholomew. Both heroes roam the world and at the end punish inhospitality by fire. 17
In the song, for example, the tenth brother saves his nephew from the flames.

In my book, Pravljica in stvarnost (Folktale and Reality)18 the phenomenon of the
tenth child was placed in the chapter titled "Prerokbe Rojenic in Desetnikov" (Prophecies
of the Fates and Tenth Brothers); prophecy or fatal destiny is namely one of the essential
characteristics of this character in Slovene folk tradition.

Irish researchers, who saw the etymological development of the name of the deity to
which the tenth brother was fated in the word fate, had a similar explanation. As early as
1890 Jeremiah Curtin writes: Diachbha, “divinity", or the working of a power outside of us in
shaping the careers of men, fate. Diachbha; "divinity", "fate". 19 Later on they emphasized the
etymological origin of the word in the expression of "tithe". William Larminie, for instance,
writes in his note to the story "The King who had twelve sons" the following: The Djachwi,
1 am not sure that this word is anything more than daechmhadh, a tithe, which has been turned
into a person, the meaning being forgotten. After the briefly told Andromeda episode, the story
takes a quite novel turn. Its resemblance in structure as is the case with some of the other
stories, to many a modern novel is very apparent. (W. Larminie, West Irish Folk Tales and
Romances, 1893, 196-201, reprint: 1972).

Sean O’ Suilleabhain summarizes the contents of these stories: A king, seeing a duck
drive away the twelfth of her young ones, banishes his twelfth son for the "deachu”. The youth

4 Erich Seemann, “Die zehnte Tochter”. Eine studie zu einer Gottscheer Ballade, in: Humanioria. Essays on
Literature, Folklore, Bibliography, New York 1960, p. 102-114.

13y, Nartnik, Od desete héere do Kralja Matjaza, in: Slava 2, Ljubljana 1990/1991, p. 123-128.
16 Slovenske balade in romance, Celovec 1912, p. 92.

Ty, Nartnik, Od lika desetega brata do lika hlapca Jerneja, in: Zbornik Slavisticnega drustva Slovenije, Vrhnika
1996, p. 86-93.

181 jubljana 1995.
193 Curtin, Myths and Folk-Lore of Ireland, Boston 1890, p. 243.
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sets off in quest of a girl (An Eala Bhdan, An Lacha Dhearg, Bas Bharra Ghealetc.) about whom
he has heard or dreamed, is aided by his three uncles whom he visits in turn, and finally reaches
her dwelling only to find that she has mysteriously disappeared. After many adventures he
finally marries her, having proved superior in a contest. (Mac Rian Daechaoin ).20

With regard to this name Dr. Angela Bourke from University College in Dublin
made the following comment: Storytellers are often unable to explain the meaning of
Deachaoin, other than to say it is something to which sacrifice must be made. It seems, however,
to be a form of the word "daechu ”, tithe.*!

According to Irish sources the tenth, the twelfth or the thirteenth child of the same
sex belonged to the deity named Deachaoin, perhaps the deity of birth and death, the
goddess of fate. The fact that in Gorenjsko the tenth brother is called rojenjak and the tenth
daughter rojenica (one of the Fates) seems to stress this connection as well.

The notions in European tradition that the seventh child of the same sex could heal
certain sicknesses were especially alive during certain periods, for instance during Ember
Days, on Good Friday, on Thursdays. In France such miraculous healers were called
"marcou," after St. Marcolf who was able to cure scrofula, and were said to wear a sign of
the lily on one part of their bodies. In Sweden such a person was called "tordagsdoktor",
escpecially if born on a Thursday. Danes believed that the seventh brother, if born on July
7 at seven o'clock, was wiser than Solomon.2?

The question which arises in connection with the above is this: did the traditions
about the tenth child succeed the myth? and does it represent an allegorically described
offering of a child who is destined to be ordained? a human sacrifice, a refugee which a
society has banished into exile, which usually denoted death?

According to the material mentioned above, people believed that the ninth, tenth,
twelfth, thirteenth, but also the seventh child of the same sex was either a deity, a demonic
creature, a clairvoyant or a wizard, yet simultaneously also a victim - a tithe destined for a
certain deity. As an ordained person the tenth child is the one who sacrifices everything to
attain the wisdom of a model initiate. In Slavic, especially Slovene, folksongs, the tenth
daughter (the tenth brother appears only in one recent song23) has to roam the world. In
certain variants she is fetched by the white lady, Maria or a fairy, or, in the case of a Serbian
song, a fairy on horseback (Vuk Karadzi¢, Srpske narodne pjesme I, Beograd 932, No.
732) - in short, a mythological creature who decides upon birth and death. Slovene
narratives contain the tenth sister who denotes death.

20 Se4n O Suilleabhdin. Handbook of Irish Folklore, Detroit: Singing Tree Press 1942, reprint 1970.

21 1 a letter dated April 9, 1999. I would like to thank Dr. A. Bourke for the material in Irish tradition.

22 See also: Erich Seemann, “Die Zehnte Tochter”. Eine Studie zu einer Gottscheer Ballade, in: Humanioria.
Essays in Literature, Folklore, Bibliography, New York 1960, p. 102-114; Leopold Kretzenbacher,
Germanische mythen in der epischen Volksdichtung der Slowenen, Graz 1941, p. 99-101.

23 Recorded by V. Vodusek in Jastroblje, Tuhinjska dolina, March 25, 1957, GNI; No. 20675, tape 15-1, 50. The
song, originally a ballad - written by A. Hribar and published in: Slovenske balade in romance, Celovec 1912,
no. 92 - became a folk song.
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Anton Kozelj, deseti brat (the tenth brother), from: Slovenske balade in romance, Celovec 1912.
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The tenth brother or sister were called rojenjak or rojenica in Gorenjsko, the tenth or
the twelfth brother was named kresnik in Primorsko®*. The twelfth student of the black
magic school, who at the end of schooling remains without his copy of the book - the
teacher throws only eleven books among his students - leaves to roam the world and to
"chase the dragons".25 His destiny is thus similar to the destiny of Kresnik or Jurij. Of later
origin are probably the tales in which the tenth child appears only in the role of a
clairvoyant or a soothsayer, a human with supernatural powers who can also advise people
in distress, which was usually expected of a priest. It is therefore understandable that the
tenth brother in Pajek's note calls himself "mesnik" (a priest). Since the tenth children were
roaming the world, people compared them to travelling bards with a great talent for story-
telling and singing.

Radoslav Kati(:i(:26, and afterwards also Vitomir Belaj27, included the character of
the tenth child as well as the ninth brother in the Slavic and Baltic heritage in his research
on Slavic fertility rituals, or the pre-Slavic myth about the duel between the thunder god
and the dragon. Both have ascertained that this motif appeared in the Slavic as well as the
Baltic tradition. A Russian ballad, for instance, speaks about the incestuous relation
between a sister and her ninth brother. The brother leaves home to roam around, meets a
girl and invites her to join him on horseback. After their union they find out that they are
brother and sister.2® A similar fate awaits Jagoda in a Croatian song: Jagoda has nine
brothers and Radojica, the tenth, the unborn brother. She marries him, and on their
wedding day rain starts to pour and thunder sounds.?’ In another Croatian song, Mare - a
girl with nine brothers who are hunters and goldsmiths - meets Ivo on horseback. Ivo is the
tenth brother who has returned home, and Mare is his sister.3?

There are interesting similarities between these songs and the Irish poem about
Owen Burke, also called Eoghan Burcach®!. In one of its variants, Owen Burke is a
shepheard who finds a wild girl living in the woods. He manages to civilize her, and with
her family's permission marries her. It turns out that the girl is the daughter of his employer
who had been banished from her home, in order to comply with the custom of sacrificing
a child from a large family to Deoch Bhui (deachu, deachaoin). After a time her family
regret their permission for this wedding, and the girl's brothers kill Owen Burke. The
contents of this Irish poem seems to be repeated, in a slightly different form, in a Latvian
daina. This Latvian short song mentions brothers who after the wedding ascertain that the

2 Stepan Kocijanci¢, Arkiv III, Zagreb 1854, p. 281, published by: I. Navratil, Slovenske narodne vraze in prazne
vere, in: Letopis Matice slovenske, Ljubljana 1887, p. 106. Ivo Grahovec - RijeCanin, Slovan 9 / 1911, p. 300-
301.

235, Kelemina, Bajke in pripovedke slovenskega ljudstva, Celje 1930 (after M. Valjavec).

26 Weiteres zur Rekonstruktion der Texte eines urslawischen Fruchtbarkeitsritus, in: Wiener Slavistisches Jahr-
buch, Bd. 35, Wien 1989, p. 57-97.

2THod kroz godinu, Zagreb 1998.

2p vy, Sejn, Velikoruss v svoih pesnjah, obrjadah, obicajih, verovanjah, skazkah, legendah i.t.p., I, Sankt-
Peterburg 1898, p. 551, no. 1824.

29Hrvatske narodne pjesme 6, Zagreb 1914, p. 45-46, no 20.
300linko Delorko, Narodne lirske pjesme, Pet stoljeca hrvatske knjizevnosti 23, Zagreb 1963, p. 188, no. 211.
3 Lorcan O Muireadhaigh, Amhrain Chuige Uladh (The songs of Ulster), Dublin 1927 (reprint 1977).
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groom is not suitable for their sister and kill him. Baltic songs also speak about the nine
sons of Perkun:

Perkons, sivi ocka,

devetero sinov ima.

Vsak njegov sincek svojo obrt dobro zna:
Eden bije, drugi grmi,

tretji bele bliske mece,

Cetrti pa iz goste megle

spusca dez.

Gray daddy Perkons

Has nine sons.

Each of them knows his trade well:
One strikes, another thunders,

The third casts white lightning,
The fourth draws rain

From thick fog.3 2

Their tenth brother is given as a tithe, so he leaves to roam the world. Upon his return
an incestous relation takes place. Another daina sings that Mesec (the moon) leads
Soncica (female sun) into the first spring. The next daina reveals that the moon walks by
himself, and falls in love with Zarjica (dawn). Because of his infidelity to Son¢ica, Perkun
becomes angry and chops the moon with his sword.?3 Perkun's children therefore appear
as celestial bodies in this song.

According to this material Perun, the highest Slavic and Baltic deity, appears to have
ten or nine sons and a daughter. An incestual relationship, considered divine and sacred,
ensues between the daughter and the tenth or the ninth son. R. Kati¢i¢ and V. Belaj have
established that the character of the tenth brother has not been imported from Ireland;
Slavic traditions, Baltic and Irish parallells, as well as the broader European tradition, all
testify to the Indo-European origin, and great age of the myth about the tenth brother who
leaves home to roam the world, returns to his father's (Perun's) home, and marries his
sister. The motif of the tenth brother who leaves to roam the world and the motif of sacred
marriage (hierogamy) are thus closely connected in the myth, that is between divine
protagonists. The tenth brother, Jurij, is a son of Perun, he marries his sister, and this
hierogamy enables another cycle of renewal. In Perun's (Jurij's) myth the same story - as
later in a shortened and profanized folk heritage - takes place in the realm of the gods.

The tenth daughter is destined to belong to the deity which is connected to destiny,
and takes care of birth and death, thus Hecate, Diana and Artemis in Antiquity, or the
Slavic gods Mokos§ and Pehtra.>* Their character is ambivalent: on the one hand they

32 etviesu tautasdziesmas I, Riga 1955-1957.
337. Biezais, Die himmlische Gotterfamilie der alten Letten, Upsala 1972

34See: Niko Kuret, Sredozimka pri Slovencih, in: Opuscula selecta. Poglavja iz ljudske kulture, in: Dela SAZU
43, Ljubljana 1997, p. 66-79.
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represent terrible chaotic forces, ragings accompanied by wild beasts and monsters,
energies which have to be brought to order; on the other hand, they look after fertility, and
the renewal of nature. The tradition of the tenth daughter partly reminds us of the Greek
myth about Iphigenia who was destined for the goddess Artemis. In order to take revenge
upon Agamemnon for his insults, Artemis demanded Iphigenia's death, but replaced her
with a hind when Iphigenia was already placed on the altar, and took her to Tauris as her
priestess.

Let us mention certain digressions between the male and the female characters of the
tenth child. R. Katic¢i¢ and V. Belaj see in the mythical creature of Zeleni Jurij the tenth
brother who, as the tenth child, had to roam the world. One of essential characteristics of
kresnik as well as Zeleni Jurij is the fact that he travels around the world.

In my research on the horse as an attribute of a deity - who is born at Christmas,
travels around the world as Zeleni Jurij, gets married as kresnik, and concludes his life as
a white horse or the goldenhorn - I came to the conclusion that all these characters are
personifications of the same deity - of Perun, or of his incarnation on Earth.®® This deity,
the so-called son of god, was marked by the image of the horse and was - according to R.
Katic¢i¢ and V. Belaj who tried to prove this on the basis of folk song heritage - the tenth
brother. Like the horse, the tenth brother personified a sacrifice or an offering. Since this
sacrifice is also incorporated into the fertility or the cosmological cult, the tenth brother -
Jurij - left home to roam the world; Marjetica, who was abducted by the dragon, was equally
destined to live in exclusion. And yet the songs which mention the sacred marriage do not
mention a fight with the monster; this fight is mentioned only in Irish fairy-tales (see above)
in which this heritage is connected with the myth of Andromeda and Perseus in certain
variants. The tenth brother in reality personifies the tithe, an offering; in a symbolical
manner also in the cosmological myth or in the fertility ritual. According to these folk
songs about the tenth brother, Zeleni Jurij, a child of Perun, who roams the world and in
a field meets his sister - who, in some variants, is also the tenth child - are a fragment of a
cosmological myth or song sung at a certain time of the year in order to invoke fertility in
nature. There is therefore a close connection between both couples, between Perun and
Mokos, and Jurij and Marjetica. The tenth brother and the tenth sister in folk songs are the
tithe sacrificed to both deities, or else they themselves personify the deities.

3SMm. Kropej, The Horse as a Cosmological Creature in Slovene Mythopoeic Heritage, in: Studia mythologica
Slavica 1, Ljubljana & Pisa 1998, p. 153-167.
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DesetniStvo v ljudskem izrocilu
Monika Kropej

Deseti, deveti, dvanajsti, trinajsti pa tudi sedmi otrok istega spola naj bi bil po
ljudskem izrocilu bodisi bozanstvo, demonsko bitje, jasnovidec ali vra¢, hkrati pa tudi
Zrtev, desetina, namenjena nekemu bostvu. V slovanskih ljudskih pesmih morata desetnica
oz. desetnik po svetu. Po desetnico pride v nekaterih variantah bela Zena, Marija ali vila, v
srbski pesmi vila na konju, in ko se ¢ez mnogo let vrne v rodno vas, je nih¢e ne prepozna,
nocejo je sprejeti v hiSo, posledica tega pa je nesreCa: smrt matere ali nevihta s poZarom.
Usoda desetega otroka, namenjenega bozanstvu, ki odlo¢a o rojstvu in o smrti, je, da tava
po gozdu in po tujih krajih. V slovenskem pripovednem izro€ilu s Pohorja deseto sestro
imenujejo kar smrt. Na Gorenjskem so ji dali ime rojenica, desetmu bratu pa rojenjak.
Dvanajstega brata so imeli na Primorskem za kresnika. Dvanajsti dijak ¢rne Sole gre po
svetu “pozoje preganjat”, njegova usoda je torej sorodna Kresnikovi oz. Jurijevi.
PoznejSega izvora so verjetno pripovedi, kjer nastopa desetnik ali desetnica le v vlogi
jasnovidca in vedeZevalca, Cloveka, ki ima nadnaravne sposobnosti. Zaradi popotniStva so
jih ljudje imeli tudi za potujoce barde in rapsode.

Desetnik in desetnica (tudi deveti, dvanajsti, trinajsti otrok) sta se do danes ohranila
v ljudskem izroCilu Slovanov, Baltov in Ircev. Pri drugih ljudstvih opazimo nekaj
podobnosti z izroCilom o sedmem otroku istega spola. Tak otrok naj bi bil bodisi
bozZanstvo, demonsko bitje ali vrac.

Desetnici je usojeno, da pripada bostvu, ki je povezano z usodo in skrbi za rojstvo in
smrt, torej za ciklicno obnovo. Te lastnosti so imela boZanstva, povezana s kultom
rodovitnosti, kot so bile v antiki Hekate, Diana, Artemida, keltska Dé Ane, slovanska
Mokos, Pehtra ipd. IzroCilo o desetnici spominja na grski mit o Ifigeniji ki je bila
namenjena boginji Artemidi. Artemida je namrec zahtevala njeno smrt, da bi se masc¢evala
zaradi Agamemnonove Zalitve, vendar jo je na Zrtveniku zamenjala s koSuto in jo odpeljala
za svojo svecenico na Tavrido.

Raziskave ljudskega bajeslovnega pesemskega in pripovednega izro€ila so nadalje
pokazale, da je kot desetnik zaznamovan tudi Zeleni Jurij, boStvo, ki naj bi prineslo
pomladno obnovo in rodovitnost, kot desetnica nastopa tudi njegova sestra Marjetica,
posveCena Zenskemu bosStvu rodovitnosti in smrti. Lik desetnika in desetnice, kakor tudi
devetega brata v slovanskem in baltskem izro€ilu ima, kot sta ugotovila Radoslav Katic¢i¢
in po njem tudi Vitomir Belaj, pomembno vlogo v praslovanskem rodovitnostnem ritualu
oz. praslovanskem mitu o dvoboju med bogom gromovnikom in zmajem. Deseti brat gre v
desetino, ko se vrne, pride do incestne zveze. Deseti oz. deveti brat in njegova sestra
skleneta poroko, ki je veljala za boZzansko, sveto. Po tem gradivu sodec¢, naj bi imelo najviSje
slovansko in baltsko boZanstvo - Perun deset oz. devet sinov.

V rodovitnostni kult oz. kozmolo§ki mit je Zrtev vkljuCena, desetnik - Jurij odide v
svet, Marjetici pa, ki jo ugrabi zmaj, je prav tako usojeno, da Zivi v ekskluziji. Vendar v
pesmih, kjer se pojavlja sveta poroka, ni omenjen boj s posSastjo. Tega omenjajo le irske
variante, kjer se tovrstno izrocilo v nekaterih primerih navezuje na mit o Andromedi in
Perzeju. Desetnik v resnici pooseblja desetino, dar, in to na simboli¢en nacin tudi v
kozmoloskem mitu oz. rodovitnostnem ritualu. Ljudske pesmi o desetem sinu, Perunovem
otroku - Juriju, ki “juri” po svetu in sreca na polju svojo sestro, ki je po nekaterih variantah
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tudi deseta po vrsti - bi potemtakem bile odlomek kozmolo§kega mita oz. pesnitve, ki se je
pela ob dolo¢enem ¢asu, da bi priklicali obnovo narave. Med paroma Perun in Mokos ter
Jurij in Marjetica obstaja torej tesna povezava. Desetnik in desetnica sta v ljudskih pesmih
desetina, namenjena boZanstvoma, oz. poosebljata bozanstvi sami. S¢asoma se je spomin
na desetnika in desetnico ohranil le §e kot desetina oz. davek, dar.



The Way of the Taltos:
A Critical Reassessment of a Religious-Magical
Specialist

Laszlo Kiirti

For a long time, Hungarian scholars debated the origin and structure of Hungarian folk
religion and folk beliefs. This article considers the relevance of shamanism to Hungarian folk
belief, especially the complex surrounding the tdltos. This Hungarian magical practitioner
reveals connections both with historical magical specialists and with recent ethnographical
materials. There are, however, important questions that must be answered: for example, how
does the taltos figure in Hungarian religion, magic, and folkloric practices appear? What are
the specific connections with neighbouring South Slavic, Romanian and western magical
practices? And, finally, how does the tdltos belief relate to linguistic, symbolic and bodily
expression in Hungarian traditional culture? This article attempts to answer some of these
questions by focusing on body symbolism, the mythical horse symbolism, and possible altered
states of consciousness phenomena.

Introduction

Since 1996, the Hungarians have celebrated the 1,100 years of the conquest of their
hoemland and the foundation of the Hungarian kingdom. Naturally, enormous intellectual
energies have been expended on researching and reinterpreting Hungarian prehistoric
culture. In this, religion has played a central role. Despite the large number of published
materials, however, there is still no agreement as to what constituted Hungarian tribal
religion of that period. Scholars still debate whether Hungarian tribes possessed a single
shamanistic religion or, alternately, a synchretic religious complex that included
Christianity, Islam, Tengrism and Judaism. How these debates have developed, what went
on and what was left out, should be re-evaluated with the hope of providing additional food
for thought for future comparative research.

In 1921, heated debates ensued between the “Europeanizers” and the “Asian gravity”
(referred to also as the “Turanian hypothesis”) schools in Hungarian ethnography. The
former asserted a predominantly European cultural heritage, the latter argued that the
Hungarian language and peasant culture has preserved remnants of an ancient Asian
heritage. At that time, Gyorgy Kiraly, a historian of literature, expressed his doubts
concerning the origin of the Hungarian shaman (zd/fos) and whether such specialists
should even be considered direct descendants of Asiatic shamans (1921: 46-53). Géza
Roheim, a prominent Hungarian ethnographer and (later) a psychoanalyst, summarized
his beliefs about folk religion in his classic “Hungarian Folk Beliefs and Folk Traditions”,
with a fact-of-the-matter statement: “All in all, we can state without exaggeration that
Hungarian folk belief is Slavic folk belief” (1925:335).
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This statement provided food for thought to Hungarian ethnographers and
folklorists, who have been intent on proving Roheim either wholly wrong or wholly right.
For example, many folklorists have agreed with the aforementioned statement by Roheim
critically dismissing the Asiatic and Finno-Ugric shamanistic heritage ((Voigt 1976, Jung
1981, Korompay 1989). At the same time, Didszegi (1958, 1962, 1983), Hoppal (1984,
1989, 1992), and Goodman (1980) have argued for the Asiatic (Finno-Ugric and ancient
Turkic) heritage, while arguing against the specific statement of Roheim and his followers.
In retrospect, it now seems ironic that both groups have missed Roheim's previous
statement in the same book. Réheim wrote: “If we were to analyze Hungarian folk religion
we will recognize that, while the Finno-Ugric stratum is not present in it, the Turkish-Tatar
is present only in shamanism and, much more removed, in animism” (1925:334). While
analyzing the interrelationships between Hungarian medieval history and mythology and
its Siberian parallels, Roheim also detailed this specific connection (1984:171-228). Thus,
based on passages taken out of their context, the rivalry between two Hungarian schools of
thought was cemented.

Definitions notwithstanding, shamans, witches, prophets, and sorcerers are religious
specialists whose powers enable them to cross standard boundaries while challenging
established values.! Tt is beyond the scope of this paper to rekindle arguments for or against
the shamanistic theory of Hungarian religious pre-history (Kiirti 1994). Rather, I wish to
emphasize those elements in Hungarian folklore that could be related to a historically
produced belief system fusing with (perhaps predating) Balkan, Slavic, Germanic and
Christian elements.? Just as in the nineteenth century occultism and spiritualism owe their
existence to the “momentous legacy of mesmerism, physiognomy and the other fringe
sciences” (Porter 1999: 254), so, too, can we realize important connections between early
medieval witchcraft and shamanistic practices (Pécs 1996, 1998).

In order to discuss this connection, I espouse the view introduced by Max Weber that
religious or magical behavior should not be set apart from the range of everyday purposive
conduct.> With this in mind, I aim to explain those activities that are fundamentally
interconnected with present and historic mentalities. Aside from traditional accounts on
shamanism, recent cross-cultural analyses call attention to the fact that many heretofore
unnoticed aspects of dances, games, songs, movements, gestures, and body postures may
be related to the craft of shamanizing (Goodman 1988; Mastromattei 1989; Zhornitskaya
1978). These, then, need to be placed in the context of religious practices with regard to
the Hungarian material presented here.

For an earlier collection of classic anthropological and cross-cultural treatment on shamanistic research, see the
articles in Lessa and Vogt (1965).

[N}

It was the Hungarian folklorists Janos Janko (1900) and Gyula Sebestyén (1900) who proposed first the direct
link between the tdltos belief and Asiatic shamanism. Detailed knowledge of shamanism was introduced into
Hungarian scholarly pursuit by Aladar Ban (1908), based largely on the 1892 materials of the Russian scholar V.
M. Mihailovsky. For the development of interest in shamanism by the pioneers of Hungarian ethnography, see
Kosa (1989).

Max Weber continues that this is particularly so “(because)... even the ends of religious and magical acts are
predominantly economic” (1965:1). As far as the economic argument is concerned it may be well the case for the
early history of shamanism since the profession itself was overwhelmingly connected to large-scale, transhumant
herding and a militarization of tribal confederations.

w
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Hungarian Shamanism: History vs. Ethnography

Whatever similarities or differences there may be between Hungarian archaic beliefs
and Asiatic shamanism, in Hungarian culture, I argue, there have only been religious beliefs
concerning many specialists of supernatural powers. Their names are quite telling: néz6 or
lato (seer), javas (medicine man or woman), boszorkany (witch), tudos (wise-man),
garaboncias (wandering magician), and tdltoses (or tdtus or ta'tos).4 For better or worse,
the last figure has been identified as one of the most archaic religious specialist. He or she
is born with distinguishing marks, such as superfluous bones and hair. While most witches
are females, rdlfoses are generally males, and are able to turn into a stallion or bull in order
to fight with others for health, fortune, and good weather (Kalmany 1917; Sziics 1951,
1975; Roheim 1984). Thus, he or she must be born as a shaman, a profession only given
by calling, as is evidenced in legends, tales and even in some following folksongs.5

An additional specialty of this hero with supernatural powers is the ability to find
hidden treasures, an aspect common in European magical practices. Today, however, the
traits of such belief are rare and mostly found in linguistic and etymological analyses,
folkloric tales, legends and practices of magical kind (Bihari 1980; Biikky 1989; Klaniczay
1983; Kriza 1989, Sziics 1975).6 In particular, the tdltos in Hungarian popular fairy-tales is
also a horse - first a ragged, sick-looking one, later transforming into a miraculous steed by
eating burning embers (Bano 1988:66-67; Erdész 1988:98-100; and Kriza 1989:97-103). In
popular legends, however, the taltos is a man who can become transformed into stallions
or bulls. The connection between the tdltoses and “miraculous coachmen” (tudos kocsis)
and their horses - many with extraterrestrial qualities - needs to be further researched in
order to reach to those hidden elements which may give us more clues as to the relationship
between the magic horse and the earlier magical belief systern.7 However, it may be true
that shamanistic elements survived in the profession of working with horses such as
herding and especially among coachmen who preserved a secret knowledge of talking to
and commanding their steed (Ferenczi 1984).8

Most difficult to decipher from ethnohistory, however, is the art of shamanizing. As
we know from the pioneering ethnographic works on shamanism (M. Eliade, M.
Czaplicka, V. Dioszegi, U. Harva), the classic Eurasian and some American Indian
shamanistic performances were accompanied by singing, dancing, drumming and an

4 According to the TESZ (1976:832), the word tdtos is Finno-Ugric connected to Khanty and Mansy concepts of

“magic” and “powerfulness.” Different (Turco-Tatar) interpretations for this origin, however, have recently been
offered by others.

w

This song is a curious one, in light of what has been said about the special calling of the taltos:

Eb-anyatdl lettél, Of a bitch-mother,

Kokényfan termettél, Born on a blue-berry tree,
Tatos Luca-napjan, On the day of shaman's Lucia,
Ejfélben termettél! You were born at midnight!

(DOomotor 1974:157).
The first English language treatments on Hungarian “shamanism” and taltos beliefs are Roheim (1951); Didszegi
(1958); Balazs (1963) and Fazekas (1967).
Matolcsy's analysis (1976:191-223) of an archeological burial site reveals the possible connection between the
Hungarian fdltos and his horse; see also Gunda (1963) and Laszlo (1945).
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There are other names, such as tudos (“prophet,
which have also been collected in Hungary.

the knowledgeable one”), javas (“diviner”), and nézé (“seer”)
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amalgam of complex underlying political and religious symbolism.9 In Hungarian
prehistory, tdltoses most probably performed with small hand-held drums. By the time we
are provided with the first descriptions about the activities of shamans and witches in the
written witch-trials of the seventeenth-eighteenth centuries the drumming aspects were
already obsolete. 10 One possible explanation for this is the church's ideology in forcing the
taltoses and other religious mediators out of their jobs. We can only guess their fate as many
wandered aimlessly (this is in fact a consistent topos in Hungarian fairy tales!); others were
simply abandoned by their community or were killed. Many faced overt hostility and had
simply given up their profession.11

It needs to be mentioned here that Hungarian shamanism during the period between
the Conquest of the Carpathian Basin and the late Middle Ages (800-1000 AD), cannot be
viewed simply as the only and in fact a major religious ideology of the time. On the
contrary, it had to be an alternative form of religion and popular belief system that existed
side-by-side with other religions such as Islamic, Zoroastrian, Christian, and Hebrew
religions. However, rather than claiming the vanishing of this culture, we should pay
attention to the many elements of their religious worldview and practices which were
elevated and fused into the more profane folkloric and linguistic aspects of everyday
popular culture (Biiky 1989; Paizs 1977; Vargyas 1977). Such cases abound in other parts
of the world where traditional practitioners met a similar fate, as major world religions won
over local customs and beliefs subsuming or eliminating them completely while, at the
same time, resulting in new religious belief systems.12

However, there seems to be a major problem in connecting Asian shamanism,
Hungarian prehistoric religion, the taltos folk belief and the description of the miraculous
taltos in folktales (cf. for example, Kriza 1964). Elements associated with the practice of
the taltos are randomly selected; others are simply not fully explained. For instance, in
Hungarian scholarship it has been long established that the magical use of the drum (dob)
was lost quite early.13 Drums, especially the military kind, had continued to exist in a semi-
magical fashion. While we do know some uses of drums by witches from witch trials, other
uses of the drum are scant. In one early source, “The Hungarian Mars, or the Memory of

9 Studies on drums are numerous; see for example Stromback (1956) and the studies in Didszegi (1968) and
Didszegi and Hoppal (1978).

0D iimmerth attempts to connect shamanism to the period of Conquest - with shamanistic theory and ritual
totemism of the dynasty of Arpad - to prove the sacredness of kingship for the first kings of the Arpad dynasty;
see Diimmerth (1977:86-88).

1 For the complexity of tribal prehistory and religious cultural intermingling see Kristé (1985) and Szegfti (1985).
Recent discussions concerning Hungarian folklore scholarship and ancient history are found in Kelemen (1978)
and Voigt (1977).

12Perhaps the best illustration for this comes from Evans-Pritchard's classic study on Azande witchcraft (1976).
Before colonial rule, witchcraft accusation was at a final stage, decided by a princely, or provincial, court by using
the poison oracle. This judicial practice was followed by compensations and fees. Once the colonial judicial
system was established, based on the British Common Law, recognition of the reality of witchcraft and
acceptance of poison oracles by the princes' court became meaningless, since those involved could simply go to
the colonial administration for filing charges. See also Balzer's analyses of Siberian shamanism and its
connection with Christianity, as well as the influence of communism on native religious practices (1983, 1987,
1994); Davidson's discussion of the incorporation of ancient beliefs and folklore into Christianity in Northern
Europe (1993); and Samuel's study on the amalgam of strands of Indian Buddhism and the indigeneous spirit
cults of Tibet (1993).
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the Dangerous Event that Occurred on the Field of Mohacs” (Magyar Mdrs avagy Mohdcs
Mezején_Tortént Veszedelmek Emlékezete, Bécs 1663), the author Laszlé Listi mentions the
captain of the Hungarian forces, Pal Kinizsi with a reference to his magic drum:

Kinisi Pal dobja, The drum of Pal Kinisi,
nevezteték bika is referred to as bull

Midén torok hallotta; As the Turks heard it;

Hunyadi zaszlojat, Similar to the flag,

s barcsak karnétajat, and the trumpet of Hunyadi,
Ellenség sajditotta, When the enemy saw and heard,
Csak futasra indult, Could only run,

s tobbé meg se fordult, Never turning back,

Mindenét hatra hagyta. But leaving everything behind.
(Quoted in Komaromy 1891:356).

The battle drum, named bull, is not only a curious example, but also an extremely
important source for the continuation of magical drumming and the belief in superstition
connected to animal transformation. The term “bulls” still exists for musical instruments:
they are the so-called “jug-drums” (jugs with horsehair) and used in children's magical
games. From classic works on shamanism we are informed that drums often take over the
qualities of the shaman's spirit helpers and animals. This source also suggests that special
drums may have had ritualistic functions and, thus, were held in high esteem.

It deserves mention in this context that the only musical instrument in today's
Hungarian peasant culture resembling that of the drum - both in its function and in sound
- is the iitégardon (hit-bass). This instrument is used by Hungarians, the csdngds of the
Gyimes region of Transylvania in Romania (Dincsér 1943; Pavai 1993). Whether the violin
and the hit-bass orchestra is any indication for the survival of the Hungarian magical
practice or not must be further researched.

Throughout the centuries, as the drum was slowly eliminated, its magical role was
extended to the sieve (szita or the rosta), a switch, no doubt, facilitated by the utility of the
same utensil for witchcraft, fortune telling, fertility and ritualistic practices widespread in
Europe.Both names of these kitchen utensils are of Slavic origin (TESZ 1967:448, 766),
an indication of the large-scale agriculture and flour production adopted by the Hungarians
after their settlements in the Carpathian Basin.Since such utensils were increasingly
common in agricultural households, and since they were utilized in relation to bread, their
function was elevated beyond the ordinary.In their forms, as well as in material and
manufacture, however, the szita and the rosta are similar to the drum.'* This morphological

BThe Hungarian noun dob (drum) is phonetically identical with the verb dob (to throw), though the Hungarian
Etymological Lexicon argues that there is no connection between the two (TESZ 1967:650). However, in more
archaic usage the verb also meant to give, to place, or even to give birth (literally “to drum up” something). In a
collection of a western Hungarian speech dialect, the following expression has been recorded: “Ne add e a
lovadat, dob am még ecs csikot neked” - which may be easily rendered as follows: “Don't sell your horse, she will
throw/give/(drum up?) you another foal” (Abraham 1991:54). It would make sense to argue that there is a
meaning-extension connection between the noun and the verb. For the magical usage of the drum is to invoke, to
cast a spell, tell fortune, asking for plenty and luck. The act of drumming, and thus the instrument used, then, is
to try to influence the powers to receive something back in exchange hence the possibility of connected sound,
wishing and meaning. For a semantic and content analysis of the verb dob, see Kelemen (1985).
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analogy, as well as the connection with flour (the symbol of fertility and plenty, as well as
the basic source of carbohydrate for Europeans), could have facilitated its elevation into
magical and ritual practices. Fortune telling and sorcery are connected to specific moves
known as the “turning-of-the-sieve” in European witchcraft (Sebald 1984). This magical
maneuver had been quite standard in European culture, an aspect that should caution
anyone from arriving at an easy conclusion concerning the utensil's archaic history. The
Hungarian ethnographer, Béla Gunda, for example, argues that the “origin of the
knowledge of sieve-turning and sieve-throwing is in Western Europe” (1989:27).
However, while it may be evident that “sieve-turning” is more “European” than
Asiatic (See Didszegi and Tarkany Sziics 1984:373), there is an etymological connection
here with dancing which may direct this analysis beyond the simple culture-contact or
cultural borrowing hypothesis. For in Hungarian “turning of the sieve” is expressed as
rostaforgatds, rostavetés, or szitdlds. The native concepts of forgatds and vetés relate to
“turning” and “throwing” respectively. The former is a constant in native Hungarian dance
terminology - for example, forgatds, forgos, and fordulos all expressing “turning” and
“whirling” motions. The latter verb, vetés — more familiar to contemporary Hungarian
readers with reference to vetni i.e. “to sow” (seeds) — connotes “casting” as in the side-to-
side movement of the women in front of their partner in couples' dances such as those of
vetéllds and dtvetds.'> Tt must be stressed here that all of these terms are of Finno-Ugric
origin, a language family to which Hungarian, and other Siberian tribal languages (most
closely the Khanty and Mansy) are all related. This is also the case with most of the words
used in dance terminology describing movements, styles, rhythm, and body parts used. 16

The Horse

Since it is reasonably well established and accepted by Hungarian scholars that the
sieve-szita is a symbolic representation of the drum, we need to establish the connection
between the szifa and the horse, as well as with dancing. The horse was an important riding
and draught animal of the Hungarians, from their prehistory well into the post-Conquest
period (since 896 AD).17 In folklore and ethnography, however, the horse has been

1411 an ethnohistorical document of the mid-nineteenth century, the rosta appears to be a special type of hand-held
drum with metal cymbals attached to it. This was used by a Gypsy band and may be an extremely rare instance
(Pavai 1993:76-77).

15 Etymological and symbolic analyses of dance terminology are yet to be made. Similar scholarly pursuits have
been central to other areas such as material culture, symbolism and clothing (Nagy 1983).

16 Few scholars have ventured into investigating the archaic nature of dance language. In fact, there were only two
pioneers: Marian Prikkel Réthei (1924) and Gyorgy Martin (1984). Their analyses, while useful and wide
ranging, do not do justice to the richness and historical debt of the material in question since their arguments
center around the origin of certain dance names and dance music since the sixteenth century. Studies of
Hungarian dance language, especially its relation to Uralic-Altaic and (possibly) paleo-Siberian languages - for
example, in similar veins to the analyses of Pusztay (1990) and Hajdu (1977) - are yet to be made.

17See the argument by Istvan Zichy (1923:25) concerning the Finno-Ugric origin of the horse and horse-keeping
vocabulary of ancient Hungarians; and for a recent summary, Bartha (1988:98-107), Matolcsy (1982), Tokei
(1983), and U.K6halmi (1972). There are the myths of the fehér I (the white steed) which was a symbolic gift of
exchange between the Hungarian chiefs and the hosts at the time of the Conquest. The “mare's milk bath” of
heroes in fairy tales (see, Bano 1988:67; Kristé 1980:203; Nagy 1988:159) are still largely unexplored themes in
Hungarian folk beliefs.
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polarized somewhat between the idealistic and the more mundane forms of
representations. Drumming has been used among the Hungarians in Moldavia, especially
with regard to the magical practice of tying and untying (Diodszegi 1957: 128-154).
However, the tying-untying practice was common in medieval witchcraft as well and
cannot be solely connected to shamanism alone. Géza Réheim, who tried to explain the
phenomenon of shamanism based on psychoanalytic principles, argued that the shaman/
tdltos had a spirit helper in the form of the horse (1925:10-11). Solymossy connected the
tdaltos to the horse on the one hand, and the shaman's drum to the szita on the other
(Solymossy 1943:355-356). According to a collection of superstitions, among the csangos
of Moldavia, the practice of fortunetelling with a sieve and acorns is called “bobolds” and
the sieve is called simply “dob” (drum);

“Te dob, mond meg az igazat, ke vaj eszverontalak, vaj ezek elszertiilnek!”

“I ask you drum for the truth; if not, I will either break you into pieces, or these grains

must be scattered everywhere” (Fazekas and Székely 1990:41; cf also Roheim

1984:179).

Nevertheless, it was Géza Roheim and, following him, Vilmos Dioszegi who, to my
knowledge, first made the connection between the drum-sieve-horse complex (Réheim
1984:178-180, 196-197; Didszegi 1983:69-73). More recent analyses of fairy-tales offer
ample evidence for the existence of the Hungarian #d/tos and his spirit helper, one of which
could have been the horse, hence its name in popular consciousness as td/toslo (see Kovacs
1984:24).18

The connection between the sieve-drum and the horse is provided by additional
information overlooked by these illustrious figures.Without exception this kitchen utensil
for sifting flour is made out of wire. However, finer and more special sieves had been made
earlier with strong horse-hair.!® This material connection and, with it the movement of
circling or circularity, is further reinforced in the following folksong as well:

Azért, hogy a szita, rosta kerek, - The sieve and sifter are both round,
En vagyok a hires magyar gyerek. I am the real famous Hungarian lad,
Ha kantaros lovon jarok, When I ride on my bridled horse,
Akkor szeretnek a lanyok. Girls fall in love with me.

(Quoted in Viski 1935:43).

Love magic and horseback riding form an essential part of the “drumming-sifting”
magic as is evidenced in this song. In Szatmar county, a folk riddle proposes the same
connection: “I have a horse which neighs at every window;” what is it?, the drum (Visky
1934:368).20

Interesting as well is the way in which Hungarians describe the movements of both
sifting with the sieve and body-slapping during dance. For when using the szita, the
corresponding verb is not only “shaking” (or, in Hungarian, rdzzdk) but “hitting”,

18 Analyses about animals, especially the horse, their role and symbolism, are yet to be made. For earlier attempts
see Gunda (1963), Hajdu (1992), Kalman (1938) and Liiké (1965); more recently see Bendek and Csonka
(1999).

19 That this is a culturally specific and significant example may be seen in the fact that in other cultures different
materials are used to make sieves. For example, among the nomadic, transhumant pastoralist Basseri of South
Persia, large sieves are made of “perforated sheets of guts” (Barth 1961:92).
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“beating”, and “slapping” (in Hungarian these terms are: pofozzdk, verik). In a proverb from
Kibéd (Transylvania, Romania), it is the women who literally “dance” with the sieve — an
obvious connection between gender and the act of fortune telling as well as dancing:
Erdén vagjak, falun szarasszak, Made/cut in the woods/forest,
s az asszonyok tancot jarnak mellette Dried in the village,
And women dance with it.
What is it? The sieve
(My translation, quoted in Raduly 1990:183).%!

But the verb verni is not only descriptive of dance and sieve-beating but also included
in the economic and productive activity. This idiom is also to be found with relation to the
first driving out the animals to the pasture at springtime described as “kihajtds” (a term
analyzed indepth later) or “kiverés” (Luby 1938:11).22

In popular parlance it is also evidenced that the td/tos cannot stay put; he or she must
be constantly on the move, an element constant in folktales as well. They are in an eternal
quest to regenerate their power. The taltoses do not get along with people and, especially,
their colleagues; in other words they are “incompatible” or “quarrelsome”,
osszeférhetetlenek (Kalmany 1917). They are born fighters; they defend their territory; they
punish those mistreating them; and, which is essential to their quest, they must prove their
worth to their community as well as to their fellow professionals at regular intervals.
Taltoses sometimes fight in defending their own herds, sometimes to ward off strange
colleagues; at other times, to preserve their reputation or save their settlement from foreign
intruders.?? In historical documents they are also described as fighting vehemently against
witches. This is a curious point which may shed some light on the fact that rdlroses and
witches had to negotiate their place in society, a fact that could help the accelerated of
fusion of elements between the two religious beliefs (Klaniczay 1983:128-129; Pocs 1989).

20The various movements of the szitdlds may be understood better if we mention that in Hungarian it is explained
also with the specific “jobbra-balra” (right-left) and more general “ide-oda” (here-there) expressions. Today, these
two verbal utterances are much more commonly utilized in everyday parlance. In one dance - call, the szitdlds
appears as a analogy to riszdl, "swaying of the hips:"

Ha ugy tudnal szitalni, Only if you could sift,
Mint a farod riszalni, As you sway your hips,
Tobbet érnél anyadnal, You could be worth more,
Annal a vén kofanal. Than your elderly mother.

(See Olosz 1982:202).

2 The szita also appears in the following dance call:

Kereszturi szitakéreg, The rim of the sieve from Keresztur,

Ne futkarozz, mint a féreg. Don't run around like an insect.

(See Olosz 1982:213).
Although it seems quite unrelated at first, the opening line is followed by a description of the “running around”
aimlessly, or without meaning, an obvious reference to the circularity of the rim of the sieve. At the same time,
insects may also damage wood - like termites or carpenter ants - which may be related to the first line's hint at
the danger to the wooden rim of the sieve. Thus, it is evident that even in seemingly unconnected stanza rhymes
there could be deeper associations, allusions, and meaning extensions of various kinds.

22 Aside from these, verni — to beat, to hit, to strike - also has other connotations with dancing and music. In
Moldavian Hungarian communities, dances held inside were rationalized as the “house's floor will be stamped/
beat down” - “megverni a fédjét (Hankoczi 1988:317). Also the playing-style of the musical instrument the koboz
(folk lute) is described as verni (Hankdczi 1988:321)..

BFora comparative study on fighting in folk literature see Lengyel (1986-87),
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Both the tdltoses, and their equine alterego, are described in folktales and beliefs as
fighting viciously, wrestling, biting and hitting one another - in Hungarian they are vivnak,
viaskodnak, marakodnak, megkiizdenek, birkoznak, vagdalkoznak (Didszegi 1983:108-122).
The most vivid descriptions are bloody-fights of td/toses transformed into bulls and studs,
but never into mares or cows (Roheim 1984:192). It needs to be stressed that
etymologically these terms belong to the most archaic (i.e. Finno-Ugric) vocabulary of the
Hungarian language. The fighting motif has been suggested as being as the single-most
important element in the Hungarian tdltos belief originating in the Siberian-Altaic or proto-
Turkic shamanic culture, an area separating the Hungarian tradition from the neighboring
Slavic and Romanian parallels (Roheim 1984:203-210).24

The fighting may point to the altered states of consciousness so well-known in
magical practices all over Eurasia. There are, however, no ethnographic data to prove that
Hungarian shamans achieved their extasy-like state. This fact is easily discernable in North
America, Siberia and the Far East. In Hungary, there are, nevertheless, certain beliefs that
may serve as a clue to connect present-day terminology with the ritualistic movements of
the tdltoses. In classic historical and ethnographic documents the #dltos survives only by
drinking “milk” or milk products, a habit clearly of symbolic significance identifying the
religious specialists and, at the same time, separating them from the behavior of ordinary
persons.25

Similarly, in contemporary oral accounts, the tdltos is described as someone who
“talks a lot,” “who yells or even speaks loudly,” as well as a person who is always “hungry,”
“eats fast and large amounts of food.” These descriptions oppose accepted human conduct
and norms (Ferenczi 1980-81:316-317). There are even data that may indicate a closer
interrelationship between ritualistic movements and dance-like behavior.

As we have seen before, tdltoses are “quarrelsome” and must be on the “move” at all
times. But it is not only wandering from village to village, from settlement to settlement,
which sets them apart from commoners, but also their eccentric bodily movements which
have been interpreted as “strange,” or out of the ordinary. In one description, for instance,
the tdltos Ferenc Csuba “rolls his eyes in a strange (amazing?) manner” (Sziics 1942:117-
124).26 Dioszegi reports an oral account from Zsellye (historic Moson county) that
connects horses and fd/foses in motion-related etymology:

A good running horse was called td/fos. A horse which was fast was referred to by the
people of Szeremle as “we have a horse, like a td/tos, he doesn't ook to the sky or earth,
just goes everywhere (or against anything)” (my translation). (A Moson megyei Zsellyén a
jol futo lora mondtak: olyan mint a taltos. A nagyon “sérény” 16ra azt monjdak Szeremlén:

21n fact, Réheim suggests that the fighting motif may be one of the few elements appropriated from the Hungarian
belief system by neighboring Slavic populations (1984:192).

25 A curious aspect of the tdltos and witch-beliefs is the consumption of milk and milk products. This connection is
explored in one children's rhyme about animals, in which the “bull” is asking for milk:

Bo16n bika, nagyapd. Crying bull, grandpa,

Adsz-e tejet nagyanyo? Will you give me milk, grandma?
Nem adhatok, mert nem jo I cannot for it's no good anymore,
Belehullott a pondro. For worms have gotten in it.

(Kiss 1891:17).

26 Eyes are, of course, also connected to witches and belief in the evil eye. For a classic psychoanalytic treatment on
the evil eye see Roheim (1952).
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“olyan a mi lovunk mint a taltos, nem néz se eget, se foldet, az mén mindennek” (Dioszegi
1983:73).

Similarly, such eccentric movement also appears in a study of folk beliefs in a single
village, Karancskeszi, northern Hungary, in which the td/fos is described by one local as
follows:

...Van a faluban egy asszony... az annyira megy €s annak jar a keze, jar a laba, jar neki
az, feje, jar neki mindenye, az ugy megyen az Gton. Es 6 is megkapja sokat, hogy mondjak
neki: Ollan vagy mint a taltos... Mert nem ugy mégy mint egy szelid 6regasszony, hanem
ugy mégy mint egy taltos. (Fejés 1985:57).

...There is a woman in our village...she moves so much; her hands and legs move
constantly; even her head moves; every part of her body moves, that's how she walks on
the street. Many times they tell her: “You are like a taltos.” For she does not walk like a
quiet old woman, but she moves/walks like a taltos. (My translation, Fej6és 1985:57). 27

Powerful and charismatic, tdltoses do not possess the same kinesthetic qualities as
ordinary people do; their gaze, gait and bodily movements distinguish them from the
everyday and the usual. Such is indeed the case with td/foses who are empowered to search
for treasures hidden underground. Although looking for hidden treasure is a general theme
in Europe (among others Sorb, Polish, German, Finn, Sami, Estonian and Welsh treasure
stories are known), Hungarian beliefs are connected to the special power of the taltoses.
No matter how powerful, however, the tdlfos cannot simply take the treasure out of the
ground: he/she could only “stomp it out/up” (dobbanthatja fel). As Lajos Kalmany noted
earlier in this century, in one oral account from the Great Plains: “the taltos made one-
hundred steps west from the well and, stopping for a moment, he made a single “stomp”
(égygyet dobbantott) and said: this is where the money is” (1917:267). Kalmany also
recorded another case from Szentes where, according to locals, the “tdtos” slept for three
days, then waking up he drank milk and then: a ldbdval dobbantott, aztin eltiint. A
szomszédunk mindjdrt tudta, hogy ott pénz van, ki is dsta; azota gazda ember (He stomped
with his foot, then he disappeared. Our neighbor knew immediately that the money was
there; he dug it up and became a rich man. (My translation, Kalmany 1917:266). In
another case, the tdltos, known by his stage-name as Pista Pénzaso (Steve the Treasure-
Digger), always said that people should dig where “he will stomp” and then the treasure
will be revealed to the uninitiated (Fiivessy 1992:312-313).

This special “stomping” (dobbantds) has connections only in Hungarian folkdances,
where variations of special “stomping” movements (tombol, dobog, diibog) and others
referred to above) have been preserved into the twentieth century. Aside from regional
dance variants which are named “stomping,” there are similar movements: for instance, in
Kék village in Szabolcs county, where dancers “stomped” (dobbantottak) at key moments
in the song (Nyarady 1941:283). Ritual stomping may also be found in the Transylvanian
shepherds dance as an organic part of the mid-winter nativity play, the betlehemezés
(Olsvainé 1991:470-471). But we may continue this line of reasoning further by arguing

271t should be noted that the verb Jjar has multiple meanings in Hungarian. Among other things, it may mean “to
walk,” “to go,” “to pass,” “to work,” or “to move;” moreover, one special meaning it has is “to dance”
(MNYTESZ 1976:260-262). Needless to say, it is one of the archaic words in the Hungarian language. In fact,
Hungarians do not “dance” when they dance, they are described by the infinitive jdrni. One special Hungarian
dance is also called “jdrtatds.”
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that the connection between these words and concepts and the behavior of the horse is
even more striking when it is realized that horses are also known to dobog and tombol.*3
Both of these words, translated either as “stamping” or “stomping,” or thus “dancing,”
could thus be related to “drurnming.”29 Good riders have the skill to make their horse
dance as it is evidenced in a “hussar farewell”, a folklorized poetry in which the discharged
cavalryman thanks his horse while saying goodbye:

Shine your spurs and boots,

With which you taught your horse how to dance.>?

Hungarian folk beliefs and folk tales also suggest the same ritualistic movement.
Heroes of folktales and their magic steed also dance with distinctive actions described as
“dobbant” or “toppant.” In a wonderful fairy-tale from Transylvania, the heroic Miklos Kiis
fights an old hag in order to find his sweetheart. He rides on his talking magic (zd/fos) horse,
a pattern common in fairy-tales in many cultures. However, in the Hungarian version,
before each magic flight, the horse “skips” and “stomps” a number of times and, only by
so doing, are the horse and rider able to be airborne (Olosz 1972).31 At one point they
perform a “hajditdnc,” a soldier-dance known between the sixteenth and eighteenth
centuries:

Once landed under the window of the king, (the hero) performed such a haiduk-
dance that the he broke the windows with the pieces of stones kicked up from the
courtyard; even the king had a hard time surviving (Olosz 1972:5 8-59).3 2

Horses are also described as tombolnak in Margit Luby's wonderful little study about
superstitions in Szatmar county, north-east of Hungary:

Csatlos Joska felbiztatta Szdanto Bertit, az meg el vette a fekete pdlcdt, megzorgette az
ajtofélfakat. Tomboltak ra a lovak, 6ltek vona megfele egymadst.

28That this connection is not so far fetched may be seen in cross-cultural examples, where dancing and horse-back
riding are inextricably linked activities. Frederik Barth reports that among the Basseri tribe of Southern Persia,
during the wedding day, women dance to their own singing and men entertain themselves with horse-racing and
stick-duel dancing. When the groom's family takes the bride to the specially erected nuptial tent "Dancing women
and galloping men accompany and circle the procession” (Barth 1961:140-141).

29 Witches also use drums, a point of contention concerning the drumming aspect in Hungarian folk religion. For
example, Eva Pocs (1989:165) argues for a possible Balkanic origin.
30The poem, written in the style of a self-educated villager, reads:
Sarkantyus csizmajat szépen kipuczoja
Ugy tiindoklik rajta aczél sarkantyuja
Melyel 6 a lovat tanczolni tanitya (Asztalos 1992:63).

3 Actually, the stomping and the jumping occur three times but differently on every occasion: first as “egyet szokom,
kettdt dobbantok” (“one jump two stomps” p. 53), then “kettdt toppantott, egyet szokott” (“two stomps, one jump”
p. 54), and finally “Egyet dobbintott, egy felet ugrott” (“one stomp, one halfjump” p. 55).

While I do not intend to go into a detailed content and semiotic analysis of this fairy-tale, I find it revealing that
as the power of the hero is increases, (his transformation from copper and silver to gold), the number of stomps
and the jumps decreases.

321 Hungarian:
Az ablak alatt olyan hajdutancot jaratott a 16val, hogy a flaszterdarabokkal a kiraly szobajanak az ablakait mind
berugatta, s a kiralyt is szintés de szinte agyonverte (Olosz 1972:58-59).
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(Jozsef Csatlos egged Berti Szanto on, so the latter picked up his black stick and
started to hit the door-posts. The horses went wild and began to stomp, almost killing one
another (Luby 1983:70).

A further support for the connection between the stomping movements and the
realm of the magical relates to the thunder and wind, both of them described with a
language-specific term as tombol. With this we arrive at an important correlation between
the magical specialist and the wind, an area which has been mentioned by others earlier in
this century. In a folk riddle we are asked to identify the wind-as-shaman as follows:

Egy gyors roptii taltos, One fast flying shaman,
Gyorsan repiil, szalldos. Flying with speed, airborne,
Senki fel nem tartja, Nobody is able to stop it,
Eljut mindenhova. It could be everywhere.

(Quoted in Enyedi 1988:80, my translation).

Thunder and whirlwind are, of course, related to all forms of the supernatural.33 In
the tdltos belief, however, the whirlwind is said to be caused by angry tdltoses and their
lesser counterparts (i.e. the garaboncids, who ride the whirl-wind on their own steed, the
dragon). The native term for whirlwind is “forgdszél,” a descriptive term relating to
“turning” and “whirling” - and thus dancing, as we saw earlier with reference to the sieve.
This special turning motion may also reveal a connection that further proves the
interrelationship of specific movement qualities and shamanism. The whirl-wind in
Hungary is known either as szépasszony szele (Beautiful woman's or Fairies' wind) or fdtos-
szél (shaman's wind) (Kertész 1985:73). People with strokes are told to be caught (actually
“slapped”) by the “beautiful woman's whirl-wind,” which is also known as the “dance of
the Beautiful Women”.

Body Symbolism and Meaning

One aspect related to the magical powers of witches, sorcerers and shamans has to
do with bodily symbolism. As explained earlier, the td/fos is born with distinguishing marks:
such as six fingers, double-rows of teeth, and abundant bodily hair or sérte (“bristle™). It
should be mentioned that the horse's mane is called sorény (a variant of sorte), which is
another etymological/symbolic connection between the human and the supernatural
worlds. 3 Naturally, witches, too, are born with extra body parts such as a small tail, huge
breasts, long hair, ugly nose or rows of teeth. Both religious specialists are described in
ethnohistorical documents as having bushy eyebrow, a mark of power enabling the
specialist to cast an evil eye (Roheim 1952).

That hands, fingers, eyes and other ‘extra’ body parts, are also endowed with special
meanings is easily verified from cross-cultural examples (Polhemus 1978). As cross-

331t is worth mentioning that, in the European witch-beliefs, female witches perform a “circle” dance during
Sabbath. In 1741, during a trial the accused witch admitted to be at the Szent Gellért mountain where dancing
took place where, she says, “We danced like a whirl-wind” (Szendrey 1986:160).

34While there is an unusual similarity between the words “sdrény” (meaning “mane”) and that of “serény” (sorény in

different dialect), meaning “fast,” the former is from “hair” (szdr), and the latter is from “speedy rotation”
(MNYTESZ (1976:520-525).
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cultural investigations inform us, bodily noise - such as whistling - is an important element
of shamanistic rites and magical performances.3 5 Among the Huichol, Pomo and the Pima
Indians we are told that curing shamanistic practices are referred to as “sucking” or
“blowing” hence the name “sucking doctor” applied to them at times (Kippler 1988).36
Spirit possession is one related aspect of such shamanistic performance (Lewis 1988).
Many of the North West Coast Indian tribes also rely on whistles to enter trance or receive
ghosts and spirits who arrive by whistling (Suttles 1990:309, 330); and performed
“sucking” and “spitting” during shamanic cures (Suttles 1990:309, 330, 372, 565). Even
among the Khantys, blowing has been a part of curing ceremonies, as the shaman after
catching the soul of the sick person would “blow the soul into the right ear of the patient”
(Balzer 1987:1087). Krohn also reports (1908: 153) that the Cheremis shaman cures by
blowing and spitting into a glass of vodka which he later throws behind his back.’

A host of Slavic witches and supernatural beings are also known to be powerful
“blowers” with capabilities of creating a storm (Pocs 1989:124-126). In Hungarian folk
medicine, blowing has existed: as for example “blowing away” various sicknesses such as
evil eye, pulled tendon or growths (Kandra 1897:349; Pocs 1986:39, 49-50, 56). I cannot
at this point offer more than just a hypothesis that whistling (and blowing) in both
Eurasian shamanic and European magical performances had an important meaning both
as a communicative device and, perhaps, as a folk medicinal practice.3 8

Dance and Altered States of Consciousness

The notions of soul (/élek) and wind (szél) are present in both dancing as well as
taltos beliefs. As I have argued in an earlier publication, there are dancing rituals in which
elements of fertility symbols may be found, in an article based on my fieldwork among
Hungarians in Transylvania, Romania (Kiirti 1987).39 Yet, there are even more, isolated
instances where distant traditions were preserved in twentieth-century peasant customs. In
traditional peasant society, young, unmarried girls danced a particular dance form known

31 many American Indian cultures, whistling indicates the arrival and reception of spirits (Du Bois 1935).

3 6Among the Patwin and the Miwok tribes of California the expression koja-pe is a “sucking-shaman,” and koj-pa is
“to suck for a diseased object” (Gifford 1955; Kroeber 1932). The opposite of blowing is, of course, spitting — or
in tribal medical practices even vomiting - which is also present in many folk medicine and superstitions. For
example, it is reported for many California Indian tribes such as the Tolowa and Shasta:

In working a cure the shaman went into a trance and danced violently until she vomited up an object (often a
lizard, produced by sleight of hand) that was said to be the “pain.” Sometimes the “pain” was sucked out of the
patient (Gould 1978:134).

Recent analyses suggest that meditative breathing techniques - which are of course structured exercises of
inhaling and exhaling air - known in vernacular as “blowing” and “sucking”, such as in tantrism, yoga and Zen
(Mastromattei 1989:228), also change one's mental state (Doore 1988:218-219).

37 Among the Cheremis (Mari), one special medicine man - or shaman - is known as siivedese and blessing is
“stivedeme;” both words are from the same root, siivalam, to spit; see Sebeok (1975:312). One Hungarian term for
the long shepherd's flute is sziiltii or siivolt, which may have its distant relative in the Cheremiss sijd/tds (Sarosi
1979:234). This connection, which reaches back hundreds of years into Finno-Ugric prehistory, should be further
analyzed.

38 Qutside Eurasia, among the Azande for example, the following aphorism exists: “The blower of water does not
die,” an obvious reference to the extreme power of witches (Evans-Pritchard 1976: 44). Spittle and “blowing
breath” are also part of the Lugbara religious system, especially with regard to sacrifice and purification of the
cult of the dead (Middleton 1987:102-104).
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as karikdzo or karej (literally “circling,” “encircling,” “round”), a dance of two or three
different tempi accompanied acapella (Martin 1979). In formal analyses, men's circle
dances have been connected to the eighteenth century military recruiting institution, and
the “maiden's round,” to Lent when orchestral music was forbidden by the church
(Pesovar 1978:30). While these rigid historical explanations are somewhat simplistic and
lack adequate verification, there are more persuasive “hidden” elements that might reveal
further information about the past and the underlying connotation of this kind of dancing.
For instance, according to the people of Széreg, witches gather during night at Whitsuntide
and: “karikdba tdancolnak, aki abba a karikdba belehdg, az ojan bajt kap, amelikbiil nem lehet
kigyogyitani” (they dance in a circle which will cause incurable sickness to those who
happen to step inside of it) (Szendrey 1986:162; also Pocs 1983:146-148).40

This - as well as the turning the sieve and the whirl-wind - indicates that the women's
round dance may be endowed with magical meanings beyond the ordinary. Therefore such
kinetic shapes may be endowed with non-human characteristics. Circularity and turning
(whirling) are, of course, shapes and forms of a spatial enclosure with specific symbolic
meanings existing in many tribal as well as organized state religions (i.e., the mandala in
the Far East and the labyrinth in the Mediterranean and the Middle East). In fact, the
drums of shamans, with their iconic paintings, are miniature representations of the worlds
envisioned and visualized by their owners (Dioszegi 1962a, 1963).

As with the magical stomping before, I wish to argue that the horse-connection here,
too, is also present. As we saw earlier, in Hungarian parlance horses not only “dance” and
“fight” - activities fused into one another - but are described with specific turning and
circular movements when it is said that they “kereken megy” (translates as “it goes nicely
on a circle,” or “it turns according to command”).41 In one beautiful fairy-tale the heroine
(!) uses a special shamanic-horse with seven legs to travel the worlds in a fragments of a
second. Interestingly the horse and the rider must makes seven pirouettes, in water in order
to be successful:

She noticed the silver lake with the whirling water. After jumping in it with
her horse, they turned seven times. Pulling on the bridle they jumped out and
in less than a second they were back home in front of their hut. (My
translation Voigt 1989:32).

According to Sztcs, the tdltos Ferenc Csuba said that the hidden treasure may be
found where: hét nagy csédor tdancol és kerengel, biztosan a kincset azon helyen megtaldljak
(You will find the treasure where seven stallion dance and whirl; 1944:155).

This special underlying connotation is further revealed when analyzing one
particular females' circle dance, which might be even more telling of an archaic religious

391n this article T have argued, against the assertion of Tekla Domo6tor, that the ritual “henderikdzds” (couples
embracing while rolling down the hill, an obvious fertility movement) may be much more archaic than was
previously believed (1987:391).

40vwitches were also described by the Lutheran minister, Péter Bornemissza, as dancing wildly or as fomboldk, a
word used for the zdltoses as seen above. This is an excellent example to show how shamanistic characteristics
may be transferred to witchcraft practices (see Trocsanyi 1958:240). This is further supported by the fact that
witches are also diibognek (stomping) to scare people (Fehér 1937:223).

4 The phrase kereken megy (goes on a circle) refers to an even galloping-gait. My understanding of this is that there
is full control of the horse by the rider, keeping the horse on an even tempo, with the front and the hind legs
rounded, almost forming a circle.
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world-view and possible shamanistic practice. In the northern Hungarian village of
Nagyréde, there is a basic women's round: the dancers hold their hands behind each other's
backs, singing acapella while the circle rotates in a slower and a faster part, both clockwise
and counter-clockwise.*? This dance, however, is not only referred to as “round” or
“circling” but called by the curious term szédiilés (Lugossy 1952:59; Martin 1979:165).
This can be rendered into English best as “dizzying” or “fainting.” The speedy rotation of
the circle - no doubt - makes many of the women dancers quite dizzy, an aspect of dancing
present in regular couple dances as well, where turning and rotating is an essential element
of the dance.*? This dancing-form of “dizziness,” however, may be related to other aspects
of Hungarian beliefs, though the text of the song does not reveal its underlying
connotation. In fact, the words szédiil and szé/ (wind) are etymologically from the same
root, relating the act of fainting to turning (MNYTESZ 1967:692).44

As we saw above, the practice of finger-snapping already connected Hungarian
dancing to the notions of “whistling” and maybe “blowing,” themselves related to the
concepts of “air” and “breath.” Thus, with the “dizzying dance” we are provided with
additional information that one could faint when one simply “loses one's soul.” There are
similar beliefs in Khanty society mentioned earlier, for fainting and death are said to be the
result of losing one's “breath soul”, or /i/, a term of common Finno-Ugric origin (Balzer
1987:1087; Biiky 1989:130; Schmidt 1990:182; Vértes 1990:115-116; cf. also Stora
1971:186-188).45 Of course, such a trance-like state is also present in witchcraft (Pocs
1996, 1998), and in saintly cults (Kiirti 1998). While the practice itself may be connected
to both European trancing and Eurasian shamanistic heritage, through the Hungarian
language the connection to the latter is readily evident. The ritualistic round dance with
trancing connotation, however, is a very rare example that may be connected to diverse
magico-religious practices of the past.

The rotation of the circle, the speed, and the folk etymology suggests that in this case
we may be dealing with a historical remnant of a trance-inducing practice of ritualistic and
magical (shamanistic) origin.46The fact that this dance is connected to women - in fact

425ometimes the slower and the faster parts possess different names: more specifically, the latter may be described
as "whirling,” "running,” and "jumping" etc (sergés, siirges, futo, ugro).

43For an earlier description see Lugossy's account (1952:59); for a more thorough treatment, see Martin (1979).
Although both Lugossy and Martin list a single song, one may wonder whether there were any others earlier
which could have provided more information concerning the dance, its meaning and relationship to ritualistic
behavior.

44According to the MNYTESZ (1967:692): “A ‘forog’ - ‘szédiil’ jelentésfejl dés természetes” (the connection
between the verbs ‘turns’ and ‘faints’ is obvious). If this is so, then we might equally argue that the connection
between the circle dance (the “dizzying”) and shamanism is equally self-explanatory.

B may be of historical interest to note that Géza Réheim did not find these in Hungarian texts, for he notes that
there is no evidence for trancing (1984:192). He did not live to see, of course, the ideas developed by Vilmos
Didszegi about the réviilés and “sleeping” which proves the existence of mediatory trance-like state.

460ne could cite the tradition of the Mehlevi order of dervishes, also known as the “whirling dervishes,” who by
constantly rotating counter-clockwise achieve the desired state of communion with God (Allah).
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maidens - may not be simply just a coincidence. On the contrary, it even could provide a
clue that female shamans (or tdltoses in our case) utilized, or preserved, a “dizzying” form
of dancing to achieve a state of ecstasy.47

While the “dizzying” dance is certainly a rare example in Hungarian culture, this is
by no means the only element to prove the connection between turning and fainting in
specific, or between shamanic heritage and contemporary culture in general. There is also
a children's game, “Who stole the ax,” which helps to understand the connection more
fully.48 In this form of childhood fantasy, there is an appointed “judge” trying to ascertain
from suspects who stole the “ax”.*? The children form a circle and, upon questioning, all
try to do their best to deny the act of stealing. At the “judge's” command all begin to whirl
feverishly, turning and turning until someone becomes dizzy and falls to the ground;
obviously, this proves the case: he/she is the thief (Képes, 1976:43).50

One of the reasons why the “dizzying dance” and the “ax game” are important is that
they provide an alternative explanation to a dominant theory supporting the use of
hallucinogens. In shamanic scholarship it is accepted that Hungarian tdltoses achieved
trance states by utilizing hallucinogenic substances: in specific, fly agaric, or bolondgomba
(Amanita muscaria L.) in Hungarian, a powerful and toxic mushroom used intermittently
in various regions of Siberia as well (Hoppal 1984:432; 1992:171; Roheim 1984: Serov
1988:248; Solymossy 1991:1 10).5 In fact, the earlier mentioned practice of drinking milk
by Hungarian taltoses is interpreted as the search for a detoxicant to counteract the impact
of mushroom poisoning (Czigany 1980:216). However, in her in-depth analysis Anna-
Leena Siikala, the Finnish ethnographer, firmly states that: “The use of hallucinogens and

4TWe are informed by Piers Vitebsky that among the Sora of North India, the shamans (kuran) visit the world of
the dead linked by a huge tree on which the female shaman must clamber. It is not an easy feat; on the contrary,
it is a “impossible-balancing path” for there are “dizzying precipices” on the way down which leads to the “murky-
sun country, cock-crow-light country” (Vitebsky 1993:18-19). This could be the type of 'dizzying' experience - the
ecstatic travel in the netherworld - which achieves the desired altered state of the shaman (see also, Balazs
1963:57-83 and Schmidt 1990:189). In tribal India, fainting was achieved through the use of swings (Jones
1968:335-336). Swings and swinging rhymes were also important in childrens' game in Hungary. In one such
song, the last line ends: Hajts ki didfa tetejibe - Drive/fly up to the top of the walnut tree. This is a closing formula
which could again be analyzed in relation to trancing (Kriza, Orban, Benedek, Sebesi 1882:256; see also the
swinging rhymes, many with multiple meanings, in Kiss 1891). Let us recall that the original Greek word for this
is ekstatis, which literally refers to leaving one's self, or stepping out of one's regular, normal senses or
consciousness.

48Thorough analysis of children's games are yet to be made by Hungarian scholars using available cross-cultural
data and sound analytic techniques; for earlier standard treatments see Lajos (1968) and Gyula Hajdu (1971).
Géza Roheim was, of course, a scholar who was willing to look at children's games as possible repositories of
archaic and historic meanings and symbols (1984).

Y1 European folklore, including witchcraft, the magical uses of the ax are well known. In the ethnographies of
Siberian and Finno-Ugric peoples, evidence is plenty for the use of the ax. For instance, in religious and burial
rituals (Stora 1971:177-183), curing, and taking an oath; even an ax-dance dance is described; see Vértes
(1990:162, 256) and Felfoldi (1987:299) both of whom rely on the ethnohistorical study of Munkacsi Bernat.
This is not to suggest an immediate link between the Hungarian material and its distant relatives. Yet the parallels
are striking, especially in light of the fact that the “ax game” is not for the balta or szekerce, other words for ax in
Hungarian, borrowed from Slavic, but for the fejsze which is the archaic Finno-Ugric word for it! In Hungarian
culture there are some “unusual” presences of the ax: its use in witchcraft, for example, is wellknown (i.e. in
relation to whirl-winds); and in the Rabakoz region of western Hungary where the dough for the perec (cake) is
kneaded together by two men with axes! There are evidences for the use of the ax in dance among Hungarians
and Gypsies in northern Hungary, dances of skill that I have seen on films.
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other such intoxicants is not, however, a vital element of trance technique in any part of
Siberia” (1992:340). Agreeing with Siikala, I argue that the claim for a hallucinogenic
practice of Hungarian taltos is not supported. Moreover, the role of the milk, as a
dexoticant, is wholly unsubstantiated. For one, there is no ethnographic evidence that
Amanita muscaria L. was ever used in Hungary. Drinking of milk, is a general practice in
European witchcraft.

While the use of hallucinogens in native folk religions has received profuse attention,
the non-drug induced trance states have been neglected.5 21tis reported by Balzer that the
use of hallucinogenic drugs (mushroom, herbs) among the Khantys may be only reserved
for a few special occasions, and at other times music, singing and dancing serve to achieve
an altered state of consciousness (1983:61, 71). As the doctor-turned-anthropologist,
Wolfgang Jilek argues:

The capacity of attaining altered states of consciousness is a universal
property of the human central nervous system as evidenced by the
ubiquitous occurrence of trance phenomena through time and space.
However, the prevalence of these phenomena appears to be a function of
socio-cultural variables (1988:24).

Similarly, cross-cultural examples also warn us that in many cultures shamans are not
necessarily trained to use hallucinogens to alter their state of mind.>3 For, as Nanda
describes:

Through dance, an individual and a group can feel the qualitative shift in the
normal pattern of mental functioning through a disturbed sense of time, a
loss of control, perceptual distortion, a feeling of rejuvenation, a change in
body image, or hypersuggestibility (1987:354).

30The original game was collected and described in Kriza, Orban, Benedek and Sebesi (1882:254). In this
collection there is another game which has the “dizzying” aspect as well (“Egy kis kertet keritek...”). In the classic
collection of children's games and dances of Aron Kiss, there are two more versions of the “ax game”, both of
which end with someone falling to the ground - the moment of losing one's innocence (1891:486).

31 Interestingly, Vilmos Didszegi does not argue for the “mushroom-theory” of shamanistic trance induction with
reference to the Hungarian material. On the contrary, he argues for the “sleep-dream” (réviilés) connection,
resulting from a special breathing technique (Dioszegi 1983:107-108).

52The classic works on shamanism all promoted this image: cf. Eliade (1964). Following this, many prominent
scholars - M. Harner, P. Furst, W. La Barre, J. Fernandez, and R.G. Wasson - also addressed the issue by further
supporting this theory. In introductory anthropology textbooks it is still a practice to introduce shamanism
though drug use as a specific feature of achieving altered states of consciousness: see, for example, the recent
comparative reader by Lehmann and Myers (1993).

33Backman and Hultkrantz report that, while among the Lapps drinking lye and aquavit (bitterish alcohol
substance), as well as the use of mushroom, were recorded, most of the shamanistic trance journeys were self-
transference, i.e. singing, dancing and psychic stress (1978:93, 107). In southwest China, among the Jingpo
people, “the midui (shaman) usually falls into trance several times during the annual sacrificial rite with the help
of intoxicating wormwood and ginger” (Kun 1988:126). Kun also reports that more than two thousand years
ago, the historic shamanic seance was accompanied with much wine-drinking (Kun 1988:128).
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Thus, it is evident that by turning around one's axis until losing balance or control
dizziness and fainting may be induced.>* This technique had been part of the art of
Hungarian rdltoses as well as other magical specialists. The “dizzying” dance - the manifold
uses of the ker root certainly gives credence to this — may just have preserved for us one of
the most archaic and natural forms to achieve altered states of consciousness.>>

Conclusions

In this paper I have discussed certain selected “archaic elements” in order to connect
some seemingly disparate threads of Hungarian folk culture and religious beliefs in relation
to a magical and shamanistic world-view. Many of the terms, such as “archaic”, “past”,
“magical”, shamanism, and “folk culture”, are, by their very nature, problematic for the
scholar working in the 1990s, and have been rightfully scrutinized recently (Fabian 1991;
Ginzburgh 1989; Roseberry 1989). The notion of what constitute, or what has constituted
shamanistic religion in the past, has been arguably both redefined and refined, since cross-
cultural and cross-disciplinary investigations facilitate a more flexible understanding of
such practices (Balzer 1994; Humphrey 1994). This, too, has been my aim with music,
verbal and non-verbal expressions as well as dancing as meaning-producing activities (Kiirti
1989; Ness 1992; Novack 1990; Williams 1979).

In line with these concerns, a magico-religious world-view has here been used rather
broadly to denote a culture that may have been rather than was a part of Eurasian culture.
It should not, however, be implied that this analysis subscribes to the idea that, during the
course of la longue durée of Hungarian prehistory, an overarching shamanistic belief
system engendered all these elements described. No known society has been strictly
shamanistic at any given time, and not all groups in society adhered to shamanism. In fact,
sociologists, anthropologists and historians of religions have described a world in which
cultures of religions, whether Islamic, Buddhist and Christian, or small-scale Lamaist,
Zoroastrian or animistic, were in a state of flux constantly borrowing from and fusing with
one another (Samuel 1993). As it has been presented above, such has been the case with
this European material, in which elements of an earlier belief system was impregnated with
ideas, symbols and visions of later, dominant Christian and various ethnic magical beliefs.
In fact, we must search for those elements following the suggestions of scholars such as

54By turning, the physiological changes in the human body remain constants: increasing body temperature and
heart beat, sweating, production of adrenalin, blood pressure fluctuation, and the various pressures on the
cardiovascular system. It is not clear, however, how long one can stand the rotation before fainting - it is,
nevertheless, my hypothesis that this too can vary. It may be enhanced by cultural training, or may be different for
men and women; and, finally, age may be a decisive factor as well. For example, Jilek while analyzing the North
West Coast Indian “Spirit Dance,” describes twelve conditions observed during trance dancing which are
present, and which influence one's somato-psychological state of being (1988:46-48).
31n an interesting ethnohistorical document Dezsé Malonyay described the circle dance of Hungarian women at
the turn of the century with a great deal of romanticism as well as insight:
The circle is closed, the fast rhythmic Hungarian song is heard, eyes are glittering, faces are red,
waists are swinging rapidly, skirts are flying, and the circle is progressing faster and faster, the
fairy-wheel is rotating speedily...
A kor 0sszezarodik, hangzik a gyorsiitemi magyar nota, kigyiladnak a szemek, kipirul az arc, a
derék hevesen rezdiilnek, repiilnek a rokolyak, s forog a kor, gyorsan, gyorsabban, mind sebe-
sebben forog a tiindérkaréj...(Quoted in Martin 1979:85).
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Andras Rona-Tas and Gyula Laszlo. They argue that shamanism was too simple and
narrow itself to be the (only?) religion for the Hungarian tribal federation of the 9.10t
centuries. For such complex ideational and material experience - in which the twentieth
century data were superimposed on historical experiences while everyday practices were
placed side-by-side with other coeval events - an inter-disciplinary analytical approach is
needed. Only such a framework may account for the complexity of the historical,
etymological, and ethnographic material (cf. for example, Klaniczay 1990, Klaniczay and
Pocs 1991, Pocs 1996, 1998).

In conclusion, I have argued that the seemingly unconnected and marginal elements
in Hungarian peasant culture - the tdltos belief, the sieve, the horse, and dance behavior -
may be understood differently if seen from an interdisciplinary analysis guided by
interpretive concerns. I have maintained that scholarly analyses must be a critical re-
evaluation of earlier texts in order to reveal those specific elements that may provide a
better understanding of the interrelated aspects of religion, magic, witchcraft and
shamanism with movement, rituals, speech, myth, and magic. Since many of the described
activities and folkloric texts speak of a culture which had already become considerably
transformed, one possible way to ascertain their message is by a thorough cross-
disciplinary investigation of language, thought, and action, which could be meaningful and
explainable from within the culture's own perspective.
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Pota taltosov: Kriticno ovrednotenje posvecenca v religijo in magijo
LaszIo Kiirti

Ceprav so Ze veliko pisali o tem, kaj sestavlja prazgodovinsko kulturo na
Madzarskem in $e posebej plemensko verovanje, se mnenja znanstvenikov razlikujejo. Se
vedno potekajo razprave o tem, ali so madZarska plemena poznala samo §amanizem ali pa
so imela kompleksno sinkreti¢no religijo, ki je zdruZevala elemente krS¢anstva, islama,
tengrizma in judovstva. Da bi prispevali dodatne misli za bodoc¢e primerjalne raziskave, bi
bilo potrebno ponovno ovrednotiti, kako so se razprave o tem problemu razvijale, kaj se
je dogajalo in kaj se je opustilo. V zacetku 20. stoletja so potekale burne razprave med
dvema madzZarskima etnografskima Solama; prva je zagovarjala “evropsko” teorijo, ki
poudarja predvsem evropsko kulturno poreklo, druga, ki jo imenujemo tudi “turanska
hipoteza,” pa je bila mnenja, da madzZarski jezik in kmecka kultura vsebujeta ostaline
starega azijskega izrocila.

Kakr$nekoli Ze te definicije so, ostaja dejstvo, da so Samani, ¢arovnice, preroki in
Carodeji verski izvedenci, ki jim mo¢i omogocajo, da med izzivanjem obstojeCih vrednot
prekoracijo standardne meje. Obseg tega prispevka nam ne omogoca, da bi preucili razloge
za ali proti Samanisticni teoriji religije v prazgodovinski dobi na MadZarskem. Namesto
tega Zeli avtor osvetliti tiste elemente madZarske folklore, ki jih lahko povezujemo z
zgodovinsko pogojenimi sistemi verovanj, ki so se stopila z balkanskimi, slovanskimi,
germanskimi in kr§¢anskimi elementi (ali pa so bila morda Se starejSa od njih). Prav tako
kot sta okultizem in spiritualizem 19. stoletja izhajala na primer iz, mesmerizma,
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fiziognomike in drugih mejnih znanosti, je ofitna pomembna povezava med ¢arovniStvom
zgodnjega srednjega veka in med Samanskimi praksami.

Ne glede na podobnosti ali razlike med madZarskimi arhai¢nimi verovanji in
azijskim Samanizmom je avtor mnenja, da v madZarski kulturi obstajajo le tista verovanja,
ki se nanasajo na mnoge posveCence z nadnaravnimi mo¢mi. Njihova imena, ki so tudi
zelo povedna, so nézé ali lato (videc), javas (zdravilec ali zdravilka), boszorkany
(Carovnica, Carovnik), tudos (modrec), garaboncias (¢rnoSolec), in taltos, tudi tatus ali
tatos (taltos). Taltosa so spoznali za enega najbolj arhai¢nih izvedencev za religijo. Lahko
je moski ali Zenska, rojen s posebnimi znamenyji, kot so odve¢ne kosti ali dlake. Medtem ko
je ve€ina ¢arodejnih bitij Zenskega spola, so taltosi v glavnem moski, in se lahko spremenijo
v Zrebca ali v bika in se z drugimi bojujejo za zdravje, bogastvo ali lepo vreme. Taltos mora
tako biti rojen kot Saman, biti mora poklican za to, kar je razvidno iz legend, povedk in celo
nekaterih ljudskih pesmi.

Dodatna sposobnost tega junaka z nadnaravnimi moémi je, da lahko najde skrite
zaklade, kar je v evropskih magi¢nih praksah pogosto. Danes pa so znacilnosti takega
verovanja redke in jih najveCkrat lahko najdemo v lingvisti¢nih in etimolo§kih analizah,
folklornih pripovedih, legendah in magi¢nih dejanjih.

Na tem mestu je potrebno povedati, da v obdobju med zavzetjem Karpatske niZine
in poznim srednjim vekom (800-1000 n. §.) madzZarski Samanizem ni bila edina in
najpomembnejsSa religija. Nasprotno, to je bila alternativna oblika religije in ljudskih
verovanj, ki je obstajala ob ostalih religijah, kot so islam, zoroastrstvo, kr§¢anstvo, judovstvo.
Namesto da trdimo, da je ta oblika verovanja izginila, bi morali pozornost obrniti k
Stevilnim sestavinam SamanistiCnega svetovnega nazora, kakor tudi k praksam, ki so se
stopile z bolj profanimi folklornimi in lingvisticnimi oblikami vsakdanje ljudske kulture.
Taki primeri so pogosti tudi v drugih delih sveta, kjer so tradicionalne verske prakse
dozivele podobno usodo, ko so se lokalni obicaji in verovanja popolnoma utopili v velikih
svetovnih religijah, obenem pa so se iz tega procesa rodili novi verski sistemi. Vendar pa je
povezovanje azijskega Samanizma, madzZarske religije v pradavnini, ljudskega verovanja v
taltose in opisov taltosov-Carovnikov v ljudskih povedkah izredno problemati¢no. Elementi,
ki jih povezujejo z dejanji taltosov, so bili izbrani na slepo; drugi spet niso bili dovolj
pojasnjeni. Pri¢ujoci ¢lanek poizkusa to popraviti tako, da skusa izslediti madzarske taltose
v madzarskem ljudskem verovanju in v magiji s pomoc¢jo odkrivanja tistih prvin, ki bi jih
bilo mogoce povezati s Samanizmom: pesem, ples in padanje v trans.



Pastirji - carovniki

Mirjam Mencej

The article discusses the supernatural powers which - according to the beliefs of
numerous peoples - certain shepherds possess. For this reason people made distinctions
between those shepherds who possessed this knowledge and those who did not. According to
the author, shepherds’ knowledge of magic referred primarily to their power over wild animals,
particularly over wolves.

Sode¢ po mnogih verovanjih, predstavah in povedkah so pastirji neko¢ veljali za
“posebne” ljudi. Pri mnogih ljudstvih so veljali za neke vrste carovnike, ljudi z
nadnaravnimi mo¢mi, ki so sposobni obc¢evati z onim svetom, bitji z drugega sveta ipd.
Verovanja po vsej Evropi pa tudi pri Slovanih kazejo, da so pastirjem pripisovali posebne,
magicne, carovne sposobnosti, tj. sposobnosti, ki so posledica povezanosti z onim svetom.

Vzhodnoslovanski kmetje so tako verjeli v “nejasno in skrivnostno mo¢, s pomocjo
katere pastir vpliva na Zivino in jo resSuje pred nesre¢ami in nezgodami” (Maksimov, 1989:
117). Podobna verovanja so poznali tudi v Evropi. Gunda in D6mo6tor porocata, da imajo
po madzarskem ljudskem verovanju pastirji nadnaravno mo¢ (Gunda, 1970: 291;
Domotor, 1982: 143). Ljudje verjamejo, da ob pastirjih, ki so sposobni Caranja, Zivina
uspeva, se ne izgublja in ne pase na prepovedanih mestih. V¢asih jo varuje pastirjeva palica
ali njegov pes, medtem ko je sam pastir v gostilni (Domotor, 1982: 145). Po avstrijskih
ljudskih verovanjih so pastirji veljali za “ljudi, ki znajo zdraviti, na te stare zdravilne
praktike pa so v€asih gledali kot na ¢arovniSke. Pripisovali so jim posebne mo¢i in so jih
oznacevali kot sposobne ¢aranja ter jih zato zapletli celo v kazenske procese...” (Grabner,
1968: 50-51). Prav tako so bili na nems$kih tleh pastirji v starih ¢asih znani po svojih
nadnaravnih umetnijah (Rantasalo, 1953: 7). Magi¢ne sposobnosti so pripisovali pastirjem
tudi na finskem naselitvenem obmogdju: iz razli¢nih porocil zlasti z vzhodnih delov finskega
naselitvenega obmocja je mogocCe razbrati, da so pastirji v starih Casih veljali za mogocne
¢arovnike (Rantasalo, 1953: 4). V Franciji (v Berryju in nekaterih drugih obmocjih) so na
zaCetku 17. stoletja Ziveli pastirji, ki so izvajali magi¢ne obrede, s katerimi so obvarovali
Zivino pred volkovi - v Ardenih je moZ, ki je poznal tovrstne obrede, Zivel Se pred nekaj
vec€ kot sto leti (Sebillot, 1968: 32).

Toda zdi se, da vsi pastirji le niso imeli takih magi¢nih sposobnosti. Na Poljskem so
se na primer, po pripovedovanju starke z Ostrowa Baranowskich, tisti pastirji, ki so znali
molitev proti volkovom, s svojo Zivino varno vrnili s pasnikov, tistim pa, ki te molitve niso
znali, je volk raztrgal oziroma zaklal Zivino (Kotula, 1976: 52). V Rusiji so ljudje natanc¢no
razlikovali med tistimi, ki so imeli “znanje”, in tistimi, ki ga niso imeli. Scepanska, ki je
preucevala vlogo pastirja v obrednih dejanjih v severnoruskih vaseh v 19. stoletju in v
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zaCetku 20. stoletja, ugotavlja, da so s poklicem pastirja povezana skrivna znanja. Do
“vedoCega pastirja”, to je tistega, ki je poznal pastirski zagovor in dejanja oziroma je
posedoval predmet z magi¢no varovalno mocjo (ti. “obhod”, “otpusk”, “spusk”, “privod”,
“privada”, “zapas” - prim. Séepanska, 1986: 165; Maksimov, 1989: 118), so se ljudje iz
strahu pred njegovo magi¢no mocjo in v znak priznanja njegove vrednosti kot specialista
vedli s poudarjenim spoStovanjem. Poleg tega je bil deleZen Se vrste ugodnosti, seveda le
dokler je pasa potekala brez vecjih izgub. Kadar pa je v ¢redi prisSlo do vecjih izgub, je lahko
njegovo “znanje” zelo kmalu zacelo veljati za nevaren znak CarovniStva. Pri najemu pastirja
so se kmetje pozanimali, e pastir pozna pastirski zagovor. Ce ga je, so mu zaupali éredo,
celo ¢e je bil invalid. Ponekod "nevedocCega" (to je takega, ki tega znanja ni imel) pastirja
sploh niso najeli. "Vedocega" niso nikoli nagnali pred rokom, celo ¢e so bili z njim
nezadovoljni: bali so se masScevanja njegovih zasScitnikov. “Nevedocega” pa so vcasih
nagnali sredi leta, ne da bi mu placali. Vedo¢i je dobil tudi viSjo plao, dodatne nagrade,
Zivel je na domu najemnika, tam dobil tudi obleko, bil je preskrbljen na starost. Na prihod
vedocCega so se pripravljali kot na praznik: pripravili so mu sveZo posteljo itd., medtem ko
so prihod nevedoCega pastirja dozivljali kot breme, skrb. V vasi je bil delezen velikega
spoStovanja, medtem ko je bil pastir brez magi¢nega znanja ¢lovek na socialnem dnu.
Pastirski obredi so namre¢ u¢inkovali, delovali samo, ¢e jih je izvajal pastir, “ki ve”, obvlada
magiéne vesCine. "Znanje" pa ni pomenilo le poznavanja pravil izvr§itve obreda, kajti vse
to je neredko opazovala cela vas - pastir je poznal tudi smisel ritualnih predmetov, gibanja,
besed, in prav ta smisel je veljal za skrivnega (Séepanska, 1990: 18-24; prim. tudi Guljajeva,
1986: 175). Zgodba iz arhangelskega okraja v Rusiji potrjuje, da je to znanje veljalo za
skrivno: ko pastir dovoli mili¢niku, da zaigra na njegovo piscal, “v kateri je bil otpusk”, tj.
znanje, ga gozdni duh Lesji kaznuje tako, da mu odtrga glavo (Rejli, 1989: 189, §t. 3).

Tudi v Prusiji, med Nemci na Poljskem, je bilo "znanje" zelo pomembno: obredno
dejanje ob prvem odgonu Zivine je navadno izvrSil pastir, na njegovo mesto pa je lahko
stopila tudi njegova Zena ali katerakoli "vedoca" oseba. Posebno védenje ali nadnaravne
modi so bile predpogoj za uspeSnost magi¢nega ravnanja (Riemann, 1974: 134-135).

Kako pa je pastir priSel do tega znanja? Maksimov, Guljajeva (1986: 178-188),
Scepanska govorijo o znanju (ti. spusku, otpusku, obhodu...), ki ga imajo vedoéi pastirji, tudi
Riemann govori o "znanju", "vedoCi" osebi. Pri tem znanju ne gre za izkuSnje pri
pastirjevanju, ampak za znanje, ki ga ¢lovek dobi, prejme, ki ga torej ima ali ne. To znanje
se je vCasih prenaSalo - najpogosteje je ne veC dejavni ruski pastir to znanje na koncu
svojega Zivljenja prodal drugim pastirjem (Séepanska, 1990: 16) ali pa so ga pastirji dobili
od ¢arovnikov in zdravilcev (Guljajeva, 1986: 178).

Ruska beseda “spusk” ali tudi “otpusk”, s katero so pogosto oznacevali to znanje, ima
isti koren kot glagol spuskat’, otpuskat’ v pomenu “spuscati, poSiljati, izpusc¢ati, odpuscati”.
Pomen te besede nakazuje neko znanje, v katerem je vsebovano vec kot le posedovanje in
razumevanje smisla navodil za obredna dejanja in zagovore ob prvi pasi. Glede na mnoge
pripovedi o tem, da znajo pastirji “spuscati, poSiljati” volkove nad ovce (a jih hkrati tudi
pregnati in jim zapreti gobce), bi morda lahko domnevali, da je glavni element njihovega
“znanja” v resnici znanje “spus¢anja volkov” oziroma oblast, mo¢, ki jo imajo pastirji nad
volkovi in drugimi zvermi.

Na taka verovanja o sposobnostih pastirjev, da imajo mo¢ nad volkovi in drugimi
divjimi zvermi, lahko naletimo zelo pogosto. Tako so po koroSkem prepri¢anju pastirji1
ocitno znali poSiljati volkove nad ¢redo (Moderndorfer, 1934: 26-27) - in prav to znanje je
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veljalo za skrivno. Kot pravi stari pastir mlajsSemu kolegu (po pripovedi informatorja Ivana
Jelena iz MeZice Moderndorferju): “Greh je natancno povedati, kako se more poslati volk nazaj,
Se vecji greh pa bi bilo povedati, kako se volk posije. Tega ti tudi vedeti ni treba, kajti razen mene
ve to sedaj samo Se en pastir, ki bo kmalu umrl.” (M6derndorfer, 1934: 26).

Luka Liebnik iz MezZice je pripovedoval o tem celo zgodbo:

“Pastir Ozbolt v Globasnici je bil v hudi jezi s tovarisem Slepetinovim Jakobom. Da bi se
masceval nad njim, mu je poslal volka nad credo. Volk ni bil posebno nevaren, ker je bil
napravljen iz papirja, bolj nevarni so nhamrec oni, ki so napravljeni iz cunj. Toda ta volk ni
mogel napraviti OZboltovi credi skode, ker je pritekel k nji bas ob dvanajsti uri. Preden je ura
odbila dvanajst, je Se mislil hlastniti po ovci, a Ze je bilo prepozno in ni mogel vec zapreti gobca,
z odprtim gobcem pa ni mogel strgati niti jagnjeta. Jakob je znal volka poslati nazaj in je to tudi
napravil. Prelomil je brezovo metlo in jo nanovo zavezal in volk je tekel nazaj nad Ozboltovo
¢redo in pomoril dvanajst ovac.” (Moderndorfer, 1934: 27; prim. tudi M6éderndorfer, Ovce
so zadelali, 1957: 111-112)

Podobno bi lahko domnevali tudi iz pripovedi, zapisane na Javorju. Tam je menda
“nekoc Zivel pastir, ki je vsako jutro gnal svojo ¢redo v planino in se do vecera ni zmenil za njo
ter delal ves dan coklje. Tedaj je bilo se mnogo volkov, a niti ene ovce mu niso zveri raztrgale.
Nekdaj je videl neki drugi pastir, kako so prisli trije volkovi med credo, pocenili sredi crede,
vihali nosove, a se niso dotaknili prav nobene ovce. Pastir, ki je to videl, je potem pripovedoval,
kako velik carovnik da je pastir, ki coklje dela...” (Moderndorfer, 1934: 26). V nadaljevanju
pripovedovalec sicer dodaja §e svoje mnenje, namre¢ da v resnici ni bil noben ¢arovnik in
razlaga magicni postopek, s katerim je “zadelal ovce”.

Znana je tudi finska pripoved o tem, kako je neko¢ v Ingermanlandu na zadnji pasni
dan jeseni izginila Zival. Ko so jo §li iskat, sta bila ob njej dva volkova, ki pa ji nista storila
ni¢ hudega. Pastir je pojasnil, da si volkovi, dokler on Zivine Se ni nehal varovati, tej niso
upali ni¢ storiti, ampak so Cakali, da jim da dovoljenje (Rantasalo, 1953: 4). Pripoved
estonskega ljudstva kaZe, da so bile tudi tam znane nadnaravne sposobnosti pastirjev: ko je
zivina na pasi legla k pocCitku, je isto storil tudi pastir. Takrat je priSel med Zivino volk, sedel
tam, toda ni ji storil ni¢ hudega. To je videl hlapec, ki je tedaj hodil po gozdu, in je okaral
pastirja, ¢eS da je spal, medtem ko se je med Zivino potikal volk. Tedaj je volk planil in
pograbil psa tega hlapca. Ker ga je s tem Se bolj razjezil, je hlapec zagrozil, da bo pastirja
odpustil, vendar je groZnjo umaknil, ko mu je ta obljubil, da mu bo vrnil psa. V resnici je
po treh dneh pes pritekel domov (Rantasalo, 1953: 6-7).

Na avstrijskem Stajerskem je nekega ¢loveka iz Lassinga leta 1651 sosed obtoZil, da
je sposoben ukrotiti divje Zivali in da se sam lahko spremeni vanje. Ta je med mucenjem
tudi res priznal, da pozna izrek, s pomocjo katerega ukroti Zivali:

“St. Peter mit dem heyligen Himmelsschliess! versperr dem Holzhundt (Wolf) unde dem
wilden Braitschedl (Bdr), Zant (Zihne) und Trampen (Fiisse) und dem Lux Zant und
Schlund.” (Ilwof, 1897: 247)

Sveti Peter s svetim nebeskim klju¢em, zapri gozdnemu psu (volku) in divjemu medvedu zobe
in noge in risu zobe in Zrelo.

! Po ruskem in huculskem verovanju lahko posiljajo volkove nad ovce oziroma hiSo tudi ¢arovniki in ¢arovnice
(ti. kolduni, vedme) (Gura, 1997: 129).
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1z tega zapisa sicer ne izvemo, ali je bil ¢lovek, ki je povedal ta izrek, pastir. Vendar
pa so take blagoslove, ki jih Grabnerjeva imenuje “martinovi blagoslovi” (prim. Grabner,
1968), saj so jih pogosto izrekali na zadnji dan pase na martinovo, izgovarjali prav pastirji,
ki so tedaj (a tudi ob nekaterih drugih zimskih praznikih) hodili po hiSah in izrekali ta
blagoslov.

V vasi Waltersdorf so nasli celo zapis iz leta 1597, ki je pastirjem dolocal, da je
njihova dolZnost med drugim tudi zagovoriti volkove (Grabner, 1968: 31).

Podobne blagoslove, s katerimi so pastirji “zaklepali gobce volkovom in drugim
divjim zverem” (zlasti na dan prvega odgona Zivine na paso), so poznali tudi vsi vzhodni
Slovani, pa tudi Poljaki in Bolgari. Kot primer si oglejmo beloruskega in poljskega:

“Cesmuiii FOpuuii-Aeopulii, Hs pacnyckali c6ouxs ncoes - xopmoes. A ceoro ckoyuny sazo-
8apyro, sacyepazaro, K01003b03eMs, OULIOMbUEMS 3AKUOAI0, 351BSHbIME MbIXOMB 3a20PA0NCYIO,
3anbsHbIMU 3amKamu 3y0bl, MANbL UMb SAMbIKAI, HA CUHS MODPA 30/40Mblsl KAOUU 3AKUOAI.
AKs Co CUHS20 MOPA KAOY08B Hsl Q0CMAlYb, MAKDS MO CKOUUHKU NCAMBD - XOPMAM® HSL Y35b
(...)” (vendorska okolica, mogiljovski okraj) (Romanov, 1891: 47, pt. 173).

Sveti Jurij-Jagorij, ne razpusti svojih psov - hrtov. Jaz svojo Zivino zagovarjam, s kladami
zalozim, z Zelezno ograjo zagradim, z Zeleznimi klucavnicami jim zobe, gobce zaprem, v sinje morje
zlate kljuce vrzem. Tako kot s sinjega morja ni mogoce dobiti kljuCev, tako moje Zivine psi - hrti ne
bodo dobili.

“(...) Swiety Mikotaju, we? kluczyki z raju,
Pozamykaj wsciektego psa, wilka lesnego!
Aby ni miat mocy do cielqtek, do bydlqtek -
Krwie chlapad, skory drapac,
Kosci po lesie roznosic(...)"
(Kotula, 1976: 69, prim. tudi s. 265, 309, 311, 373, 387, 440-441, 486).

Sveti Nikolaj, vzemi kljucke od raja,

Pozapri steklega psa, volka gozdnega!

Da bi ne imel moci do telickov, do Zivinice -
Krvi lokati, koZe praskati

Kosti po gozdu raznaSati (...)

Tako lahko razumemo, zakaj “vedoCega” ruskega pastirja, tudi c¢e mu volk poje veliko
zivali, nikoli ne naZenejo pred iztekom pasnega leta (v nasprotju z nevedoCimi!). Pastir bi
iz mascevanja namre¢ lahko spustil volkove nad ¢rede. V takih primerih pa ga navadno ob-
tozijo sodelovanja z gozdnim duhom Lesjim. Skorajda povsod v severnoruskih vaseh so
namre¢ verjeli, da za "moc¢jo", "znanjem", stoji podpora nadnaravnega bitja. To je bilo
lahko, kot pravi Séepanska, bitje "bozanskega" porekla (sv. Jurij, ponekod sv. Vasilij, sv.
Vlasij, sv. Nikolaj...), lahko pa predstavnik neciste sile (gozdni duh Le§ji...). Pravili so, da
je prav v tem znanju “Lesji”, “Carovnistvo”. "Lesji", "moc¢", “znanje” so bili termini, ki so
oznacevali poseben status pastirja. Tako so opredeljevali to, v ¢emer so videli razliko med
pastirjem in drugimi, njegove posebne sposobnosti, hkrati s tem pa tudi svoj poseben odnos

do njega. Do cloveka, ki je povezan z Le§jim, se je bilo potrebno ustrezno obnasSati
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(Scepanska, 1990: 20). Guljajeva navaja pripoved, ki govori o tem, kako pastir potem, ko
dobi znanje, opolnoci odide v gozd, sede na Stor, se upre z nogami vanj in zakri¢i: Delavci,
pridite! Tedaj priteCe dvanajst hudi¢kov z rde€imi lasmi in rde¢imi pasovi in se z njim poga-
jajo za placilo. Guljajeva tudi piSe, da ljudje verjamejo, da “vedoci” pastir lahko sam govori
z gospodarjem gozda (Guljajeva, 1986: 178-179). Maksimov pa je zapisal, da so znanje
(“spusk”) po prepricanju ljudi pastirji dobili od Lesjega, gozdnega duha (Maksimov, leto
neznano, del 18: 5).

Tudi iz mnogih ruskih povedk je mogoce zaslediti, da pastirju pomaga pasti Zivino
prav gozdni duh Les§ji (Civ’jan, 1995: 336-367), enako govorijo tudi zapisana verovanja
(Maksimov, 1989: 117). V severnoruskih vaseh so bili prepri¢ani, da vsi “vedo¢i” pastirji
obcujejo z Lesjim in mu z darovi (kravami, ovcami, mlekom ali substituti) pred prvim
odgonom Zivine placujejo za pomo¢ pri pasi Zivine. Ce je pastir pasel s pomo¢éjo palice, so
bili prepricani, da na njej sedi Lesji ipd. (Séepanska, 1990: 20-24). Pastir, ki je izvedel
obhod, je bil po tradicionalnem mnenju povezan z neéisto silo, Lesjim (Séepanska, 1986:
166). Pastirji, ki “se poznajo z Lesjim”, po ljudskem verovanju sploh ne pasejo Zivine, pac¢
pa jim jo pase on (Afanasjev, 1994: 711). Tako je menda neki pastir spustil na pasnik
udomacenega zajca, prepric¢an, da je to spremenjen Lesji - pomoc¢nik. Ko ga je neka starka
vprasala, zakaj ne gre za kravami, ji je odgovoril: “Zame pase zajec (1j. Lesji)!” (S¢epanska,
1986: 169). Toda pri dogovoru z LeSjim se je bilo potrebno strogo drZati predpisov, sicer
je bil Lesji neusmiljen: pastirja, ki mu Lesji celo leto pase krave, ta oslepi, ko naredi le korak
dlje od meje, ki mu jo je postavil (Rejli, 1989: 190, §t. 4), drugega pastirja, ki mu je na pisk
piScali vedno prignal Zivino skupaj, je pretepel do smrti, ko je ta nekoC zapiskal na to piscal
v mestu (Rejli, 1989: 191, §t. 6) itd.

Tudi mnoge finske pripovedi o pastirjih razkrivajo prepricanje, da zares dober pastir
pase s pomocjo bajnega bitja - gozdnega duha (Rantasalo, 1953: 4). Finske pripovedi govo-
rijo o sposobnosti pastirjev, da s pomocjo skrivnostnih duhov varujejo svojo Zivino; ta tip
pripovedi najdemo pod Stevilko D 284 (Jauhiainen, 1998: 143). O pastirjih juZnonemskih
alpskih predgorij pripovedujejo tamkajsnje ljudske pripovedke, da so po odgonu Zivine na
planine spomladi skrb za svojo Zivino zaupali diviemu moZu. Temu so na dolo¢en kamen
nosili hrano, saj ni prihajal v zavetiSce, in verjeli so, da prav zato Zivalim nikoli ni bila stor-
jena nobena Skoda (Rantasalo, 1953: 7).

Prav tako so v Vienan-Kareliji verjeli, da lahko pastir prepove medvedom, da bi se
dotaknili Zivali, ne da bi bil on sam pri tem prisoten. Od tam izvirajo Stevilne pripovedi o
pastirju, ki so mu sluzili skrivnostni gozdni duhovi: vse, kar je bilo pastirju potrebno storiti,
je bilo, da je svojo ¢redo gnal v gozd in jo zveCer od tam spet prignal nazaj. Za drugega
pastirja, ki je imel ogromno ¢redo, so ljudje verjeli, da mu pomagajo "gozdni mozje" in ni
mu bilo treba storiti drugega, kot da je Zivino pripeljal na konec vaske poti, kjer je odvrgel
vso svojo pastirsko opremo. Ko se je zveCer vrnil na isto mesto in trikrat zapihal v svoj rog,
so se tam pojavili gonjaci Zivine in tedaj se je moral, ne da bi se ozrl, napotiti domov, Zivina
pa mu je pri tem sledila. Le na veCer zadnjega pasnega dne je moral sam oditi po Zivino v
gozd in zbrati tudi vse svoje priprave, ki jih je tam pustil. Ce bi se tedaj, ko je Zivina
zapuscala gozd, ozrl, bi "duhovi", ki so zganjali Zivino skupaj, izginili, Zivina pa bi podivjala
in stekla nazaj v gozd. Ena Zival pa se je vsako poletje v gozdu izgubila in menili so, "da ta
mora izginiti, ker je bila do neke mere Ze vnaprej obljubljena”. V vzhodni Kareliji se tudi
spominjajo pastirjev, ki so znali sami priklicati gozdnega duha, da bi varoval njihovo ¢redo
(Rantasalo, 1953: 5).
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Zahodnofinska pripoved govori o pastirju, ki je ves dan lezal na gri¢u in je pustil, da
so njegovi nevidni pomoc¢niki skrbeli za odgon Zivine v gozd in za prigon domov. Ko je
potem kmet, sit lenobe svojega pastirja, tega odpustil in sam gnal krave v gozd, je takoj
prisel volk in eno raztrgal. Tudi na S§vedsko govoreCem obmocju Pohjanmaa poznajo tak
dogovor med pastirjem in gozdnim duhom. Ce se pastir pravilno obnasa, mu gozdni duh
pomaga in Zene zvecer krave domov (Rantasalo, 1953: 6).

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 zvermi - po prepri¢anju ljudi - prihaja pravzaprav od
bajnih bitij, se pravi z obmoc¢ja onstranstva oz. preddverja tega sveta (ti. tujega sveta), s
katerim pastir ob¢uje. 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 (prim. Uspenski, 1982: 86-87). Tudi po finskem verovanju so duhovi gozda
(ki naj bi pastirjem pomagali pri pa$i) sodili v podzemski svet mrtvih (Rantasalo, 1945:
50).

Prav tako se v mnogih slovenskih povedkah jasno kaze motiv povezanosti pastirja z
nekim drugim svetom, v katerem Zivijo mnoga bajna bitja, ki pastirju pogosto pomagajo,
v€asih pa so zanj tudi nevarna. Veliko pogosteje kot drugi ljudje naletijo na vile, Skrate,
divje Zene, neCiste mrtvece, Zal Zene, povodne moZe in druga bajna bitja prav pastirji.
Vprasanje, ali se z njimi srecuje tako pogosto prav pastir morda zato, ker z Zivino odhaja
od doma, na obmocgja, kjer taka bajna bitja navadno Zivijo (gozd, travnik), ali zato, ker naj
bi imel nadnaravne sposobnosti, ali so mu zaceli pripisovati sposobnost ob¢evanja z nekim
drugim, neznanim svetom prav zaradi tega, ker je odhajal na obmoc¢ja, kjer Zivi najvec takih
bitij, ali pa lahko morda najdemo Se drug razlog, je pravzaprav irelevantno. Dejstvo je, da
je vendarle najpogosteje prav pastir tisti, ki sreCuje ta bitja. Tako npr. v mnogih slovenskih
povedkah sreCuje vile oz. njihove otroke (Vile v Gozdniku, Divja jaga 1994: 11-12; Vilin
klob¢ic, Tomazi¢, 1990: 20-23; Vile in kmetove krave, Tomazi¢, 1990: 28-30; Kelemina,
1997 (1930): 156, §t. 128; 209, §t. 192/ IV.). Te mu v zahvalo za dobro dejanje v€asih
podarijo Zivino (Divja jaga, PastirCek, 1994: 10-11), mo¢ - kot na primer Petru Klepcu in
bikcu Markcu (Divja jaga, Peter Klepec, 1994: 33-35; Slovenske narodne pripovedke, O
bikcu Markcu, 1981: 32-46), zlato (Kelemina, 1997 (1930): 242-243; §t. 218) itd. V¢asih
imajo stike tudi s skrati (Divja jaga, Skratek, 1994: 25; Kelemina, 1997 (1930): 143, t.
115/V.; 144, st. 116/11.; 151, st. 122/11., 152, §t. 124/1.), ki celo pasejo namesto njih (Divja
jaga, Skrat na Sol¢avski planini, 1994: 24-25); z rojenicami, ki molzejo mleko pastirjevih
krav, jih Ijubijo in jim tudi najbolj zaupajo - ko so se zacele ljudem izogibati, jim le Se pastir
lahko nosi hrano (Kelemina, 1997 (1930): 162, §t. 135; 169, §t. 139, 140); Zal Zenami, ki
pastirjem blagoslavljajo ¢rede, skrbijo za to, da ima Zivina veliko mleka, v€asih pa pastirje
tudi lovijo in jih zapirajo, da bi se “grele pri njih” (Kelemina, 1997 (1930): 170, st. 141;
170-171, §t. 142; 172, s§t. 144); belimi Zenami, ki ucijo pastirje spoznavati zdravilna zeliS¢a
in skrbijo za dobro travo za paSo (Kelemina, 1997 (1930): 68, st. 22); pa tudi s Pehtro,
“kraljico belih Zen”, ki v zahvalo za lan pastiricam blagoslavlja ¢rede (Kelemina, 1997
(1930): 93-94, st. 57), z gorskimi deklicami, ki so pomagale pastirjem in katerih bivaliSCe
so o€itno poznali le pastirji, a so ga nato izdali ljudem (Kelemina, 1997 (1930): 237, §t.
214/11.) ter z divjimi/¢rnimi Zenami, ki jim kradejo Zivali, a jih, ko jih pojedo, vrnejo spet
Zive in zdrave (Kelemina, 1997 (1930): 160, §t. 132).
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Pastir srecuje tudi druge miti¢ne oziroma pravljicne ali Carovne osebe - povodnega
mozZa (Vodovnik ugrabi pastiriCko, Tomazi¢, 1990: 31-42; Kelemina, 1997 (1930): 188-
189, §t. 159; 190-191, §t. 162; 191-192, st. 164; 192, §t. 165); krivopete, ki pastirje ugrabljajo
(Kelemina, 1997 (1930), 174, st. 145/111.); movje - duSe nekrS€enih otrok, ki jih lahko
pastirji resijo (Kelemina, 1997 (1930): 121, §t. 89/V.); Cateza - pol &loveka pol kozla
(“samega peklenskega hudic¢a”), ki pastirje obdaruje z jagodami, malinami in Sibami
(Kelemina, 1997 (1930): 145-146, st. 118/1., IL.); velikana (Kelemina, 1997 (1930): 197,
§t. 172; 200, st. 179; Velikan Volvel, Tomazi¢, 1990: 92-102); zmaja, ki davi pastirje in
¢rede (Kelemina, 1997 (1930): 199-200, st. 178/11.); carovnicino hci (Divja jaga, Pastiréek
in ¢arovnikova h¢i, 1994: 93-98; Slovenske narodne pripovedke, 1981: 138-145) itd. Pastir
ima tudi nadnaravne sposobnosti: mo¢, da resi prekletstva zaklete sestre (ZaCarana kaca,
Tomazi¢, 1990: 181-184), sposobnost, da razdeli vodo pred seboj in hodi po suhem,
medtem ko se morajo drugi peljati s cColnom (Od pastirja, Kropej, 1995: 236, st. 81). Tudi
pripovedi pastirjev z Velike planine govorijo o mnogih stikih pastirjev z bajnimi bitji:
divjimi moZmi, babami ¢arovnicami, belimi deklicami, Skrati... (prim. Cevc, 1972: 55-60).

V slovenskih povedkah ima pastir tudi neposreden stik z drugim svetom: v povedki Na
drevesu brez imena se pastir izkaze za edinega, ki je splezal na to drevo in priSel na drugi
svet (Divja jaga, Na drevesu brez imena, 1994: 99-106). V povedki Cudno drevo pa 3ele
pastirjevi pripomocki omogocijo “gospodu iz tujih krajev”’, da spleza na tako drevo
(Slovenske narodne pripovedke, 1981: 66-71).

Pastirjev stik z drugim svetom (tu o¢itno s kr§€ansko obarvanimi nebesi) se kazZe tudi
v povedki iz Beltinec, kjer se pastir sreca s starim gospodom, ki mu naro¢i, naj pase njegove
ovce, hkrati pa mu izro¢i $katlico, ki naj jo napolni s tem, kar bodo ovce jedle in pile. Ko
pridejo ovce na travnik, ki leZi prek potoka (voda se tu oc€itno kaZe kot meja med
svetovoma), se spremene v angele, starec pa v Boga (Mdderndorfer, 1946: 100-108).

T. Civjanova, ki je raziskovala vlogo pastirja v ruski povedki, prav tako ugotavlja, da
se v njej pogosto kaZe zveza pastirja z drugim svetom. Pot pastirja veCkrat vodi na drugi
svet in s tem potrjuje sakralno zaznamovanost tako poti kot potnika; njegovo pojavljanje
na obmocju gozda neredko kaze na oddaljenost, konec, mejo med tem in onim svetom. To
gibanje se kazZe v ruskih povedkah tudi kot pogoj za pridobitev informacij, zlasti od Zivali
in nadnaravnih bitij, ki jih nato preda ljudem. Pastir je tako pogosto tisti, ki ve vec kot drugi,
ki ve tisto, Cesar drugi ne vedo, ki nastopa v vlogi informatorja, kar kaZe na njegovo zvezo
s sfero magije (Civ’jan, 1995: 336-367).

Ta pomoc¢ nadnaravnih bitij pastirju pa se morda razkriva tudi v uporabi nekaterih
rekvizitov, ki jih pri pasi uporabljajo pastirji.

V Rusiji na primer verjamejo, da na pastirjevi palicz'z, ¢e pastir pase s palico, sedi
Lesji in mu pomaga pasti (Séepanska, 1990: 20). Tudi v slovenski povedki sem zasledila
podatek, da pastirjem §ibe podarja Catez - “pol ¢lovek pol kozel - sam peklenski hudic”
(prim. Kelemina, 1997 (1930): 146, §t. 118/II). Zdi se, da lahko isto predstavo zaslutimo
iz madzarskih in pruskih verovanj: po verovanju MadZarov pastirjeva palica sama Cuva
Zivino, medtem ko je ta v gostilni. Tudi v vzhodni Prusiji so pripovedovali o pastirjih, ki so
svojo Credo pustili samo, potem ko so zapicili palico v tla sredi ¢rede (Rantasalo, 1953: 7).
V francoskih zagovorih pa se pastirji obracajo na sv. Genovefo PariS§ko s pro§njami, da bi

2 Tu bi lahko nasli paralele s carovnisko palico, v kateri naj bi bil sedez duha prednika (prim. Kropej, 1999).
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jim podarila svojo pastirsko palico, zaradi katere se noben volk ne bi upal pribliZati ¢redi
(Eberman, 1914: 145).

Ponekod je ta predmet rog. Kadar je pastir v Vienan-Kareliji zapihal na svoj rog, so
verjeli, da mu "gonjaci Zivine" sami zberejo Zivino skupaj, on pa lahko odide domov (pri
tem se ni smel obrniti) in Zivina mu bo sledila do doma. Tudi v Rusiji so verjeli, da je, Ce
je imel pastir glasbeni inStrument, Le§ji pomagal pasti pastirju oziroma je deloval prav prek
tega in§trumenta (Finéenko, 1992: 88; S¢epanska, 1990: 20).

V severnoruskih vaseh je bila po mnenju kmetov celo v pokanju bica, ¢e je bilo
pastirjevo glavno sredstvo bié, zaklenjena magi¢na mo¢ (Séepanska, 1990: 20). Toda bié
so pripisovali tudi gozdnemu duhu LeSjemu: v smolenski guberniji se na primer izogibajo
srecati v gozdu LeSjega in njegov bi¢, za katerega sledove imajo brazde na vrhovih gob in
trav, ki so jih pustili polZi (Dobrovol’ski, 1908: 9).

V¢asih se zdi, da ti predmeti Ze s svojo obliko kazZejo dodatno zvezo z onstranstvom
oziroma bitji, ki so predstavniki drugega sveta. Tako so na primer hudi¢a - predstavnika
onega sveta par exellence, v nekaterih slovanskih jezikih imenovali “Krivi”, pomen besede
“kriv” pa se je v slovanskih jezikih po mnenju Tolstojeve nanasSal na necisti ¢as in neciste
mocCi (Tolstaja, 1998: 220). Mnogi rekviziti, ki jih uporabljajo pastirji, so namre¢
dobesedno krivi: palica, ki jo uporablja pastir, je - sode¢ po mnogih likovnih in pesniskih
upodobitvah - kriva. Tako poje Gregor¢i¢ v, sedaj ze ljudski, pesmi Veseli pastir:
“Zakrivljeno palico v roki...”. Na severu Rusije je pastir uporabljal palico okrogle ali rahlo
ukrivljene oblike, v€asih pa tako z ukrivljenim ro¢ajem, podobnim kljuki (Fin¢enko, 1992:
78). Enako je s pihalnimi instrumenti: rog je inStrument, ki je zakrivljene oblike (na koncu
se raz§iri, ukrivi). Prav tako se bi¢ ob uporabi (pokanju, udarjanju z njim) ukrivlja. Znano
je namrec, da ljudje krivim predmetom, kot so na primer kljuka, grebljica, kriva palica,
pogosto pripisujejo miticni pomen (Tolstaja, 1998: 226).

Ce sklenemo, lahko po zbranem gradivu torej vidimo, da je pastirjevo “znanje”
(katerega najpomembnejsi vidik je bil, kot se zdi, prav pastirjeva oblast, mo¢ nad volkovi
in divjimi zvermi oziroma njegova sposobnost zapirati gobce volkovom in drugim zverem
ali jih tudi poSiljati nad Zivino), prihajalo pravzaprav z onega sveta, od oz. prek bitij, ki so
pripadala drugemu svetu. V¢asih so ta bitja celo sama pasla Zivino namesto pastirja in jo
varovala pred volkovi, v€asih je pastir pasel z njihovo pomocjo - v nekaterih primerih se je
njihova moc, kot se zdi, kazala tudi v izbiri rekvizita, s katerim je pastir pasel. Vprasanje,
kako oziroma na kakSen nacin je pastir prisel do svojih moci, ostaja sicer Se odprto - vtem
¢lanku se v to ne bom spué(:ala3 . Naj na tem mestu le opozorim na to, da obstajajo indici,
na podlagi katerih lahko domnevamo (vendar pa ne moremo dlje od spekulacij, saj trdnih
dokazov za to seveda ni mogoce veC najti), da so pastirji neko¢ poznali neke iniciacijske
rituale, ki so bili povezani z zaCetkom pastirskega letnega ciklusa in z izro¢ilom o voljem
pastirju, ki je s pomocjo teh ritualov prejel “znanje pase”.

3 Veé o tem sem pisala v svoji doktorski nalogi o vol¢jem pastirju - prim. Mencej, 1999.
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Shepherds - Sorcerers
Mirjam Mencej

In this article the author discusses the magic and supernatural powers which people
have attributed to shepherds. It is evident from certain accounts that not all shepherds had
these powers, but that people made strong distinctions between those shepherds who did
possess “knowledge” and those who did not. It seems that this knowledge is related
primarily to power of the shepherds over wild animals, particularly over wolves. For
example, shepherds were capable of letting wolves loose among livestock or of protecting
livestock from wolves. According to beliefs and literary folklore, shepherds were
considered to have the ability to communicate with the other world and with mythological
creatures, representatives of the other world; it also seems that shepherds’ power over
wolves stems from these representatives of the other world or from shepherds’ contact with
the other world.



CBeTbT Ha JIeMOHHTE B CJIOBO M 00pa3

Heema Todoposa-Ilupeosa

The author analyzes the historical changes of human notions and perceptions about
demonic creatures from ancient times till the present days. The world of demons has always
been “densly populated”, although one sort of its “inhabitants” could be replaced with another
or could be described in another way by different generations in different historical periods. It
is stressed that people believe in demons even today, although “modern” demons can have a
quite different appearance and different kinds of activities, especially in big cities.

(1 xazBame My Mcyc: U3ne3 oT 4yoBeka,
nymo Heuucta.) U mocne Mcyc ro monura:
Kak TU e uMeto? A Toii My Kasa: Jlereon

MHU € UMETO; 3ai0mo cMe MHOSUHA.
Mapko 5: 8, 9

CBeTbT Ha IeMOHUTE BUHATH € OWJI MpeHacelleH, MaKap 4e BUIBLT M XapaKTepbT Ha
HEroBUTE “XUTeNn” ce € TMPOMEHsT B UCTOPUUECKOTO BpeMe Ha yoBeuecTBOTO. Hsikora
TOBEYETO OT TSX ca OmiIM 60roBe, HO PSAOKO ca OWMIM BB3MpHUEMaHU caMO B MO3UTUBEH
cmucha. [IpencraBaTa 3a MPOTMBOpeYMBaTa MM IBOMHCTBEHA MPUpPOIA € MOTUBHpala
YoBeIlIKaTa aKTUBHOCT eTHOBPEMEHHO B JIBE TTOCOKHM - Ja U3pa3y MOYMT 1 6J1arogapHOCT
3a OKa3aHaTa TIOMOIII 1 Ja Tpearna3u HepasyMHUTe OT 3I0BPEIHU BIUSHMUS.

Crnen ycTaHOBSIBAHETO W Pa3MpPOCTPAaHEHUETO Ha MOHOTEUCTUYHUTE DPEUTHU, B
MMMCMEHNTe MHTepIpeTalin Ha CBellleHnTe KHUTU TPAfHO ce 3aKPerocTsIBa MICTOTO Ha
neMoHuTe. HezaBUCUMO OT TeXHUS MPOU3XOI, CHIMHOCT U DYHKIWH, Te Ce Bb3IpreMar
KaTo aHTaroHWCTH Ha bora, IOKOJKOTO ce CBBp3BAaT cCaMO C MSBOJa W HETOBUTE
0e3KpailHy MpPeBBILThINeHNSI. UMeHHO 3aToBa Te ce OIpelessIT KaTo “HM3IIM U Beue
M3pa3siBaHETO Ha MOYMT € He caMO HeHYXKHO, HO 1 epeTnyHOo. Hammunero Ha meMoHMTe
He ce OCIIOpBa, HO OTHOIIEHWETO KbM TSAX B oduIMaiHaTa 6OTOCIOBCKA JIUTEpaTypa e
eIHO3HAYHO - IJIenrpa ce 3a Ipelra3BaHe OT TAXHOTO BIMSHUE BHPXY YOBeKa U ce
KOMEHTHpAT pa3IMYHU HAauYMHM 3a MPOTOHBaHeTO WM. JloKasaTelcTBaTta 3a TAXHOTO
CHIIIECTBYBaHe Ce M3BEXKIAT OT camus Oubieiicku Tekct (cpB. Mapko 7: 24-30; 9: 17-29),
a BIMSHUETO WM BBPXy XOpaTa ce ThPCH B HEXeNIaTelIHUTe IPOMEHU, KOUTO ce
HabitomaBaT y KOHKPETHU MHAUBUAU. Te3u MPOMEHHU 3acsiraT KakTo GbU3n4eckoTo UM
chCcTOSIHUE (MpUIOOMBaHE Ha CBPBXECTECTBEHW CWIM, ENWIENTUYHM MpUNambly,
3aMbIJIsSIBAHE Ha Ch3HAHUETO, HEUYBCTBUTEIHOCT KbM 0OJIKa U T.H.), TaKa U MEHTATHU
MPOMEHU, KbM KOWUTO C€ OTHACIT IJIacoNalusTa, CBPBHXECTBECTBEHOTO 3HaHUE,
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CBeTbT Ha IEMOHUTE B CIOBO U 00pa3

rcuxmyecka Mol (BKIIOYMTETHO TejenaTus M SICHOBMICTBO). IlociemHure ce
CBIIPOBOXAAT ChC CTpax oT Mcyc m GoroxynctBeHn mposiBu. M36aBIeHUETO OT TIX €
BB3MOXKHO caMo “B mMeTo Ha Mcyc”.

TebpOe pa3anyHa OT KAHOHMYHATa XPUCTUSIHCKA MHTepIpeTanus e GpoakiopHaTa
MpeacTaBa 3a JEMOHUTE M ChOTBETCTBYBAIIMTE i YCTHM WHTEpIIpeTallMd Ha TsXHaTa
CBHIIHOCT U M3sBU. B TSIX meMOHWTE MpOAB/KaBaT da MPUCHCTBYBAT ChC CTapaTa CHU
IBOMHCTBEHa mMpupona, OyiaromapeHde Ha KOSITO YYacTBYBaT B pasidyeH THII
B3aMMOOTHOIIIEHUSI ¢ XopaTa. Te3r B3aMMOOTHOILIEHUSI Ce pealn3UpaT B IPOCTPAHCTBOTO
M BpeMeTO Ha puTyajla W IO clenudUIHNATE 3a Hero HOPMATUBHM IIpeArnucaHus 3a
YOBEIIKOTO ITOBeleHHe. BbB (GONKIOpHMS KOHIIENTyaJleH Mofela ce 3amasBa
XOpU30HTAJIHATa ABYAsI0A Ha CBeTa, IpU KOoeTo bor, XpUCTUSHCKUTE CBETLM U BCUYKHU
TMIEMOHMYHMU ChIIECTBA XXUBESIT “TaM, oTBb1”. BepTukaiHaTa XprUCTUSIHCKA KOCMOJIOTHS ce
HacjlarBa BbpXy Hes, HO He $SI MPOMEHS CBIIECTBEHO, IOKOJIKOTO “Pagr=rope” u
“AIBT=I0]Iy” c€ OCMUCIIIT KaTO CMHOHUMMU Ha “OHSI CBIT=0TBBI .

IIpu Taka nperieTeHUTe 3aBapeHr U MPUIOOUTH OT XpUCTUSIHCTBOTO MIPEICTaBU 3a
CTPYKTypaTa Ha CBeTa W “XKUTeJIWTe” Ha “Ipyrusi CBAT  He € BB3MOXKHO 1a ce 060cobu
cTpora iiepapxusi Ha “oTBbIHUTE XuTean”. ETo 3al10 € MHOro TPYyIHO Ja ce OIpenen
“HUBIIN” 1 ca “HU3IINTE” NeMOHU WIK He B Chb3HAHMETO, KOETO I'M € M3BUKAJIO Ha JKUBOT
1 € JaJI0 KOHKPETHUTE UM 06pa3u. A 110 ce OTHACS 10 SICHOBUIICKUTE, TeJIeIIaTUIHU U TIp.
CIIOCOOHOCTM Ha HSAKOM XOpa, KAaKTO M OO0 HEOOMKHOBEHUTe UM JICUYUTEICKU
BB3MOXHOCTH, TO Te HE caMO 4e He ca pe3yiaTaT OT BIMSIHUETO Ha 3JIM OyXOBE BBHPXY
YyoBelIKaTa ICUXKUKa, HO “map 60XXu”, KbM KOMTO BCUYKM OCTaHAIM TPsIOBa 1a Ce OTHACSIT
¢ HeOOXOIMMOTO yBaKeHUE.

lonsiMaTa >XKM3HEYCTOMYMBOCT HAa IEMOHUYHHTE TIEPCOHAXKHU € eHa OT MPUINHUTE
3a IBIroroguinHata 6opba Ha 6OrocjioBUTE ¢ T.Hap. “cyeBeprs W IIpelpa3ChIblin’,
0cOGEHO ClTel M3TM3aHEeTo Ha TEXHHUTe “Criichiy” | B Kpast Ha XV 1 HauaioTo Ha XVI Bek.
Tazu 60pba ce BOAM MO pa3IiueH HAUYMH NP KaTOJUIUTE U MPAaBOCIaBHUTE XPUCTUSHU,
pasznuyeH € HeMHUAT XapakKTep W B pPa3IMYHUTE CTpaHM, HO TS HMKOTra HE 3aBbpIIBA.
JleMoHMTe MPOABKABAT Ja CH “SKUBESIT” 1 JHEC B OTPEIEHNUTE UM OT YOBEIIKATa MUCHI
M YYBCTBO MeCTa, Ja YYacTBYBaT B OIpedesIHETO Ha 4YoBellKaTa chaba WIM na ce
HaMecBaT B Hesl TI0 €UH WX Ipyr HauuH. JlHec obaye Te MoraT na MMaT ChBBHPIIEHO
pasnuyeH OOJIMK U MPOSIBU, JOKOJIKOTO BbPXY TAXHOTO (hOpMUpAHE BIUSSIT U HIKOU OT
CbBpEMEHHUTE HaydyHW, TeocodCKHM WIM OKYJATHU ITIpeACTaBM 3a CBeTa OKOJO Hac.
H3pasuTte, KOUTO OMUCBAT TAXHATA CHITHOCT JHEC, Ca pe3y/ITaT He CaMO OT Pa3BUTUETO Ha
MO3UTUBUCTUYHNATE MaTepUATMCTAYHU WIer 3a 3ao0uKaidiiara HMU coluadHa |
MpUpOIHA cpela ciell BTopara rmojoprHa Ha XIX BeK, HO M OT BTOpPUYHOTO BIMCBaHe Ha
Te3W WIeu B JIOTMKAaTa Ha Ch3HaBallluTe ce AHec (cien BTopaTa IMojioBMHA Ha XX BeK)
MEXIMHHU OUCHUTUIMHMA OT TUIA Ha TICUXOTPOHUKATA, MapariCuxXojIorusaTa U ap. Mo,

U taka, mocTereHHO ce ouepTaBa OCHOBHUSIT Mpo0OiieM, KOWTO Me 3aHMMaBa B TOBa
M3JI0KEHME - KAKBY Ca KOHKPETHUTE H3MepeHHsl Ha OTHOIIEHMETO MPUEMCTBEHOCT/ pa3BUTHE

I Umam mpen BUI M3JIM3aHETO Ha 3HAMEHUTHUTE OTYeTH Ha “Marnebyprckure Hentypuatopu” (“Centuriatores
Magdeburgi), orpazenata B “Yyka Ha Bemmmute” (“Malleus Maleficarum, 1487 rom.) 6op6a mpoTus
MarbOCHMYeCTBOTO BBB BCHUKHUTE MYy (POPMH M OTrPOMHOTO KOJMYECTBO “IE€MOHOJIOTMYHA JIUTepartypa’,
nybauKyBaHa B Kpast Ha XV 1 Hauanoto Ha XVI Bek. Buxk mogpobeH aHanu3 Ha TO3W TUM JuTepaTtypa y JIx.
Koxkbsipa. Uctopust ponbknopuctuku B Esporie, M., 1960, 60-92.



Hsema Todoposa-Ilupeosa

B NpPEACTABUTE 32 JEMOHHUTE OT BpeMeTo, Korato (hboJKIOpPHT € NOMUHMpAIa KyATypHa
crcTeMa 10 JTHeC.

PenreHueTo Ha TO31 Mpob6JIeM cechI'bpKa B OTTOBOPA Ha BBIIPOCH KaTO: KaKBa 4acT
OT CTapuTe UOEH Ce 3ala3BaT, KaKBa 4acT OT TSIX ce TpaHc(hOpMHUPAT, 3a Ja ce amanTupaT
B IIPOMEHEHHUSI KYJITYpeH KOHTEKCT M KaKBa YacCT € pe3yJTaT OT HOBUTE IpPEICTaBU 3a
CBeTa U HEroBOTO yCTpoiicTBO. Te3n BbIpOCH MoraT Ja ce 3aJafaT KbM Pa3JIMuHU JeMO-
HUYHU ITePCOHAXHM, HO a3 I1Ie Ce OTpaHMyYa CaMo BbPXY eI1H THUII OT TSIX - CAMOJIMBU, CaMo-
BWIM, BIWIH - KOWTO € JOCTaThYHO IIMPOKO Pa3MpOCTpaHEeH Cpel BCUUKH FOKHHM CIaBSHU.

bux nckana ma 3amoyHa ¢ eIuH IpuMep (KOHKPETHO OIKMCaHWe Ha sIBIEHWE U
HEeroBUTe BB3MOXKHM OOSICHEHHUS), 3a Ja ouvepras IMOCOKWTe Ha I10-HATATBHIIHUTE
pa3chXIeHus: B paboTaTa.

HeotnasHa (mipe3 M. 1oHH, 1995 roxn.) B crmcanme “6 I1yJ10”2, KOETO M3JIM3a B
Benrpan, ce momecTBa enHa CHUMKA U Ce 3afaBa BbIIpOca: KakBo € ToBa? 3a TOBa KaKBO
ce BIDKIa Ha CHMMKaTa MMaMe pa3ka3a Ha Muan Jlazapesuh: “IlojaBy caM mpuMeTHO
cacBuM ciydajHo. OTuiao caMm y Bohimhak Ia MCTepaM OBIIE W, MPOCTO Ce 3amarbuo,
BUIEBIIN HeoOWUYaH MPCTEH Ol TAMHO 3€JIeHe TpaBe Kpaj jeqHOor cTabia IIJbHUBEe MoXKeraye.
Ctabiio je crapo oko 30 roguHa, a IpCTeH 3HaTHO Behe TpaBe HEro Ha IPYyrM MeCTHMa 1
00je Kao Ja je oIl IUTaCTHKeE, IMNUPOK je 20 caHTMMeTapa. YnTaB mpcTeH MMa IIPEYHUK OKO
getrpy MeTpa. OHO IITO Me je HajBUIIe 3aUyIMIO Y YUTAaBOM CIIyYajy je TO IITO je IPpCTeH
MOTITYHO TMPaBWJIHOT KPYXXHOI OOJIMKAa, Kao Na je IIecTapoM HCIKMCaH Ha 3eMJbUIITY.
3auyheH, ucnpryao cam o ToMe yKyhaHnMa, a omMax IOTOM I103Bao U cycelie 1a BUIe OBY
HeoOMYHY IojaBy. YOp30 ce y MOM BohmaKy MCIoj Kyhe OKymuiio JocTa rmocMmarpauva, a
Hajcrapuju Mel)y BMMa peKollle KaKo HMKana HUCY BUAEIM HUIITA cmano.” Tosa
cbbuTHe ctaBa B c. JIyxkHuile, kpaii Kparyjepari.

Pasnonarame 1 ¢ nBe Bb3MOXHHU OOSICHEHMST Ha HabOJII01aBaHOTO SIBJICHUE.

Criopenl. TbpPBOTO OT TAX, ToBa 0e3 CHMHEHHE € “BHIMHO KOJ0” (CIIOpern
OBJTAapCKUAT BapWaHT Ha Ha3BaAaHUETO “CaMOIMBCKO Xopuile” WIM “caMOIUBCKO
urpuiie”). O6ICHEHNETOo e NageHo OT U3BECTHUS JIY>KHIUUKHY sicHoBuaell boroje Hophesuh:
“To je, BaH cBaKe CyMibe, BUJIMHO KO0J0. Ja To Haj6boJbe 3HaM, jep caM ce TelIKo pa3boieo
1965. roguHe, caMo JBe CTOTMHE MeTapa Jabe Ol MeCTa Ha KOjeM Cy ce caja IOojaBUIN
HeoOMYHM KPYroBM Ha 3eMJbMINTY. Tama caMm jenBa MpeKWBEO, ald M CXBATHUO Ja MOTY
OIMa3UTU HELUTO IUTO APYTH JbyIU He Mory.”4

Criope; BTOPOTO OT TSIX, TOBA € “0THCAK TajaHCTBEHE CBEMHPCKE JIeTeJIuIe”, 3a1110TO
TOBa € MSCTO, KBIETO Ca CIMpald KOCMUYECKM KOpabu, MpeHacsild W3BbH3EeMHU
chlllecTBa Ha 6opaa cu. O0sicHeHueTo e naneHo oT BojucnaB MunanuHoBuh - U3BeCTeH
6uoeHeprorepaneBT oT Kparyjesam: “Ja caM u paHMje TBpAMO Ia Cy IJJaHMHEe Pram,
Pynauk, a Hapounto okonmHa KparyjeBiia, MecTa Ha KOjuUMa Cy KOCMMYKa 3payverbha
Hajjaue u3paxkeHa. MuciuM na To oBa IojaBa y JIy>kHuilama HajboJbe TTOTBphyje, jep ce
OBO CeJI0 HEKaKOo M Hajla3M Ha penanuju Kparyjesau-Pynauk. Hemro cimano morahano ce
Mpe HEeKOJIMKO TOJMHA Ha TUIaHWHU Prarb, Kama ce Ha OBY TUIAHWHY CITyCTMO KOCMUYKHU
6pox ¢ BaH3eMabLUMa.”>

Ir Jlazapesuh. Banzemasbuu y lllymanuju. - “6 uyno”, 1995, 6p. 10, 34-35.
3 Mak tam, c.34
4 Max tam

5 Max Tam.
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CbBceM OYEBUIHO €, 4e nBeTe OOSCHEHMS 3a HaOJONaBaHOTO SIBJIEHWE HMMaT
paznuueH Tpousxoln (HacleneHOTo (OJKIOPHO 3HAaHME 3a BUJIMTE M ChBpeMeHHaTa
nadopmanug 3a HJIO [UFO], pasnpocTpaHsBaHa OT BCUYKA MacMEIUH 1 OT CITeIaIn-
31paHaTa B Ta3W TeMaTUKa JJUTepaTypa) 1 ce MopakaaT B pa3InieH colaleH KOHTEKCT -
CeJICKM (3a I'bpBOTO 0OSICHEHME )M TpaICKH (32 BTOPOTO obsicHeHue). Te obaye ChlIeCTBY-
BaT eMTHOBPEMEHHO B ChbBpeMEeHHAaTa KYJTypa 1 ca SIBHO J0Ka3aTeJICTBO 3a TOBa KaK HOBUTE
MpeCTaBU ChXUTEICTBYBAT ChC CTAPUTE, JOKATO MMa COLIMATHA ITOTPEOHOCT OT TSIX.

IIpuBeneHUsIT MpuMep MOKa3Ba eIHAa Bb3MOXHOCT 3a HE3aBUCUMU e€IHa OT Apyra
HMHTEpIIpeTalliy Ha €IHO M CHIIO SBJIEHUE, TTIOPOJIeHN BHB (DOJKIOpeH U HedOIKIOpeH
KyITypeH KoHTeKcT. ChlllecTByBaT 006adye M BB3MOXKHOCTU, MPU KOUTO CHbBPEMEHHOTO
TBHJIKyBaHe 3ala3Ba 4acT OT (DOJKIOPHOTO, KaTO IO BUAOU3MEHSI IO OIpeiesieH HaulH.
INonsikora ce 3ama3Ba Ha3BaHMWETO Ha SIBJIEHMETO, KaTO My ce IpuaaBa APYr CMUCHI, a
IPYT BT Ce IPOMEHST Ha3BaHUETO, HO Ce 3aIa3BaT HIKOU OT CTapUTe MY XapaKTepUCTUKMU.
HaszBaHusitTa Ha caMOIMBUTE W BUJIUTE HAl-ueCcTO Ce 3ala3BaT, HO B HSIKOM IIPOSIBU Ha
CbBpEMEHHUTE TMIONTHPraiicT JIECHO MOKEM Ja pas3lo3HaeM CTapusi ITaKOCTHUK
KapaKOHJIKyJIa, a B Te3W Ha HSIKOW BUIOBE 30MOU - ChOTBETHUTE BapMaHTU Ha BaMITUpA.
He TpsibBa ma 3abpaBsgMe M BB3MOXKHOCTTA 3a KOHTAaMWHAIIMM B CaMOTO Ha3BaHUE -
CpaBHHU HaIlpuMep, “eHeprueH BaMIup”.

Ha Bcuuky ponakiopucTy € U3BeCTHO OMMCAaHMETO Ha HammTe 6abu OT celo 3a
CaMOJIMBHTE 1 CAMOBHJIMTE, 34 HAUMHUTE, 110 KOWUTO T€ BJIM3aT B KOHTAKT ¢ XopaTa. B Hali-
o0mmmst ObArapcku MHBapMaHT Ha TOBa OIMCaHUE, CAMOIUBUTE Ca KPAacHBU JIEBOWMKU,
006J1e4eHN B IbJITU 6eIM pOKIIU ChC CeleMIIBETHHU Tosicu. KocuTe nM ca ObJITH U ce HOCST
pasmureTeHU. Te XKMBeSIT Hali-4ecTo Kpail BOOHU M3TOYHUIIN (KIaIeHIIN, peKU U T.H.)G, B
CKaJM, HaKpas Ha ropaTa Wil B CaMOTHO I'bpBO (Haii-4ecTo opex), KOeTO ce HaMupa B
ropara Wi HSKbIE 13 JUBAaIUTe Kpaid cenoTo. XopaTa He MOraT Ja TW BUIAT U 3aTOBa
YeCTO U3BBPIIBAT IperpelieHrs CIpsIMO TSX - Pa3BajsiT UM XOPOTO WMJIM UM pa30yTBaT
Tpare3uTe, HaCThIIBAT I'M WM UM OyTaT Jrosika ¢ 6ebe, T.e. pa3rHeBSBAT TU U IMOJIyYaBaT
CHOTBETHOTO HaKa3aHHWE 3a ToBa - “caMojuBcKaTa 6oyect” (“cThIKaHO”, “BHLHKAIIIHO”,
“caMOIMBCKO HaraseHo”, “Harasyimie”, “BeTpuina” W mp.). B 6asgHugTa 3a Ta3m OojecT
YecTo ce CIIOMEHaBaT BB3MOKHUTE “rpeXOBe”7 KbM CaMOIVBUTE M Ce€ U3MOJBa OT
CaMOJMBUTE MPOIINKAa Ha YOBEIIKOTO HEBEXKECTBO (YOBEKHT HE 3Hae, ue Te ca TaMm) U
HECHBBPIIEHCTBO (YOBEKBT He MOXKe Nla TW BUIOM). Te MoraT caMu Jla IOMCKAT cpellia ¢
yoBeKa M B pe3y/aTaT Ha TOBa paslojaraMe M ¢ MHOTOOpOWMHM pa3Ka3d 3a Cpelly ChC
CcaMOJMBHU Kpail caMOTHU KOJIMOU, ITyCTH MBTUINA, BOJeHUIIM U T.H. Haif-uecto cpelata
cTaBa HOIIEM, YOBEKHT MMPUCHCTBYBA Ha “cCaMOIMBCKO XOpo” WM “caMOIVBCKa cBaTOa” 1
ce ch0yXa Mo MbpBU METIN HIKbBIAE Jajed OT CBos oM. M TyK nma nBa BapuaHTa - WU
YOBEKBT €IBaM Ce € OThpPBaJ OT yIaBsiHe, MaJaHe B IbJI0OOKA MIPOMNACT M IPYTd HeIllacTus,

% E. MuneBa. Hesumumu HomraM roct. C., 1994, 15-17. ToBa nmaBa OCHOBaHME Ha aBTOpa Ha ONpeIeIn
CaMOJMBHUTE KaTo “BOJHHM IEMOHM”, HO B MHOTNOOPOMHHM TEpEeHHM MaTepualiid, KOUTO Ce ChbXpaHsBaT B
ApxuBa Ha MHCTUTYTa 3a doakinop npu BAH HamMupame 1 onvcaHUsI HA TAXHOTO MECTOXUBEEHE, KOETO He
I'¥ CBBbP3BA HEMPEMEHHO C BOIHU U3TOYHMIIN.

7 “CaMonuBH, caMoBIIN/ KbJe CTe O,/ KAKBO CTe npaswin?/ Kbne 6exte?/ Ha opo i 6exre,/ Ha cBaTba
nu 6exre,/ Ha KpblueHe au 6exte?/ KakBo Bu cropu MBan?/ Ianu Bu TaHel npekuHa?/ Jlanu BU HeBecTa
6yrHa?/ lanu Bu nere m3 Kourde n3dbpau?/ damu Bu Ha Tpare3a oau 1Mo BbHKa?/ OmnpocreTe My...” - OTKBC
OT CJIOBECHMSI TEKCT Ha 6aeHe MpoTuB “BeTpua”, 3armucaHo ot 'Mutpa MBaHoBa MianeHosa, pon. 1917 rox,
006p.IV ki, 3eMenenue; 3anucaHo B ¢. Ibaru mei, okp. Muxaitnosrpaacku (nHec 061. MoHTaHa) npe3 1982
ron. ot W. Togoposa.
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WU e TIONTy4YMT HsIKakBa napba (SICHOBUICKA Wi JeunTencka). CaMoauBuUTe ce BIOOBAT
MOHSIKOTa B OBYapU M MOTaT Jla CTaHAT TEXHU nesectn.t

W neHTHUeH e ClTyyasT C BUWIMTE B CPHOCKUTE U XbPBAaTCKK (DOJNKIOPHU BapUaHTH Ha
TO3U NEMOHMYEH IepcoHaxX. ETo emHO KOHKpETHO OIKMCaHWe Ha cpella ¢ TIX U
MPOUBTEKIINTEe OT Hesl MOCIENCTBUS 3a YoBeKa: “Tek IITO je mpoliia MOHONh Kaa cMO
CTUTIM y BUHOTpaa. Ha camoMm yna3sy, mon jemHUM opaxoM, Ha MeCEeUMHHU MPUMETHM KaKO
ce Hemto Kpehe y kpyr. IlomuciuM na je Heka >KMBOTUH-A. bpaTy Pamuim Huiuta He
nmpuyaM, aay npuMmehyjeM a oH HUINTAa o Tora He Buav. Kama cMo ce MpUMUPWIH,
MIPUMETHM Ja OKO JpBeTa Mrpa KoJjio Ipelenux aeBojaka. Hbruxose xapuHe npecujaBajie
Cy ce Kao cpebpo, a HajMiaha 1 HajierIia ol lbMX Maxajla MU je pyKOM U IO3UBajia 1a UM
ce MpUAPYKUM y Koiy. IIpoTpibao cam oun 1 ynurao 6paTa Ja i ¥ OH UCTO TO BUIU, ajlu
OH Ce HacMejao M peKao Kako ja TO CBe M3MUIIbaM. [Ipuierin cMo Ha UMIIPOBU30BaHe
KpeBeTe Y BUHOTPAACKOj KOMMOU, aly Ioj YTUCKOM BUf)EHOT MpHU30opa MEHM caH HUje
nona3uo Ha oun. CTaJHO Cy y MoOje Ievyauke MUCIU Joja3ujie Ipeserne IeBojKe Ha
MeceunHu. CyTpanaH caM ce TellKo pazbosneo. Jlyro cam nedmeo nu3mel)y XUBoTa 1 CMPTH,
a KaJia caM ce OJI Tora OropaBuo, OTIIOYENIO je MHOT'O TOTa 1a MU Ce HpHKa3yje.”9

A cera ga BUIUM Kak ce OINMUCBAT Te3W NEMOHWYHU CHIIECTBA OT ChBPEeMEHHUTE
eKCTPAaCeHCU U XOpaTa, KOUTO CIIOAEIST TEXHUTE Bh3IJIeIN 3a CBeTa OKOJIO Hac.

B cniucanue Stella (Tajanstveni svijet na granici znanosti), KoeTo usznm3a B 3arpe0,
MOKEM Ja TIpoYeTeM CJIeIHOTO OINMCaHUe:

“Vile su aktivan dio prirodnog svijeta Ciji glavni zadatak predstavlja apsorbiranje
Zivotne energije, chija ili prane od Sunca te njeno rasporedivanje fizickome svijetu oko nas.
U njihove duznosti i konkretnije zadatke spada i bavljenje strukturom i bojama cvijeca te
briga oko biljnog korijena kao i potpomaganje razvitka minerala, povréa i Zivotinjskog
carstva.

Prema svojoj prirodi i “prebivaliStu” smatraju se stanovnicima astralne razine Sto
znaci da su u principu nevidljive za ljudsko oko te da mogu poprimiti oblik po Zelji, iako se
drze odredenih obljubljenih oblika.

Usprkos tome $to je grada njihova tijela toliko delikatna i njeZna mogu se, u
situacijama kada Zele biti opazene materijalizirati Sto se deSava kada se pulsirajuca sfera
Zive svjetlosti s jarkom jezgrom koja €ini njihovo normalno stanje, kondenzira.

Pri materijalizaciji svoga lika koriste kolektivnu svijest te podrZavaju odredene oblike
koji im odgovaraju u prirodi.”10

IIo ce oTHacs 1O OTHOIIEHWETO Ha BMJINTE KbM XOpaTa, TO B ITOBEYETO CIy4an ce
CMsATa, Ye Te U30SrBaT KOHTAKTUTE C XOpa, 3all[0TO YOBEIIKOTO MOBEIEeHNE M JKeJaHUs
YecTo ca arpecUBHU U 00pa3yBaT acTpaJHU MTOTOIM, KOUTO UM mpevat. OT gpyra cTpaHa,
obaue, HIKOW BUJIM MMAaT XeJlaHKe 1a ToMaraT Ha XopaTta 1 J1a Ce CIIPUSITeNIsIBaT C OTIeTHI
WHAVBUIN - HAl-UeCTO C OHE3M OT TSAX, KOMTO MCKAT UCTUHCKM J1a pa3bepar ApyruTe Xxopa
U U3passBat no0pM 4yBCTBAa. BuiTe Morar ma IeMOHCTPUPAT CBOETO IIPUCHCTBUE, KATO
MpeHAacsT pa3HU Hellla OTHajeue WIK Ja y9acTBYBaT B CIMPUTUUYECKM CEaHCH, KaTo JaBaT

OTTOBOPHU C yoapH I10 MacaTa.ll

8 E. Muuesa. L{ut. cbu., c. 16; BUX 1 npuiaoxeHus Tekct “Ouap u camonuBa” Ha c. 46-47.

T, Jlazapesuh...c.34

10y, Horvat, S. Erega. Tko su vile. - “Stella (Tajanstveni svijet na granici znanosti)”, 1995, br. 17, 42-43.
1 MMax tam, c. 42.
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BbripochT 3a caMOTO ChIEeCTBYBaHE Ha BWINWTE CE IOCTaBs IO CIeIHUS HAuMH:
“Napokon, ako smo okruZeni nevidljivim radio valovima i zraCenjima zasto onda ne bismo
bili okruZeni nekom vrstom nevidljivih stvorenja koja egzistiraju na sasvim razli¢it nacin
od nas, narocito ako se mnogi ljudi kunu u njihovo postojanje.”12

B onucaHusTa Ha OBITapCKUTE EKCTPACEHCH CaMOAMBUTE OTHOBO MPUCHCTBYBAT C
IBOMHCTBEHATa CY IIPUPOJIA, HO TS PSIKO ce 00CHXKaa OT eAUH U ChIY YOBeK. MHEHUSsITa
3a TSIX ca pas3fieJieHH B IBeTe pa3IMUyHM IIEHHOCTHHU MOCOKHU W TOBa OKa3Ba BIMSIHUE BbPXY
KOHKpPETHUSI 00pa3 Ha CaMOAUBUTE, KOMTO ce M3rpakia B TEXHUTE pa3Kasu 3a TSX.

Criopenl eMHM €KCTPaceHCH, CaMOIMBUTE ca “HM3IIM acTpaJHU Tejla, KOUTO Ce
MOSIBSIBAT Ha HSIKOM XOpa, KOMTO ca MONATINBU Ha TaKMBa BU3yaJTHU KOHTakTH. Korato
YOBEK ce 00U OT TSX, Te Ce MOSIBSIBAT I10-YeCTO; aKo He ce 6ou - Te He My ce TosiBsIBaT. Te
ce TIogBSIBAT TaM, KbIETO MMa cTpax... ToBa (BcMuku Te3u chiuectBa - W.T.) ca
Pa3HOBUIOHOCTU Ha acTpalHuTe Tena. PasHosuaHocTu. [IpocTo Hait-paznuynu sunose. Te
ce MojaaBaT Ha oIpejesieHa MaTepUaau3alis Ipy orpeneaeH! yCIOBUSI TIOIXOASIIN 3a
TSIX - CTpax, JAeMpecusi, CbMHEHHUs], BCHUKM HeTaTUBHU CTPaHU Ha YOBEIIKMS XapakTep. U
KOTaTO €IVH YOBEK € YSI3BUM, B CMUCHJI IIONATINB Ha TaKbB KOHTAKT, MOXKE U 1a TW BUIIU.
Ho He Bcuuku morar ma ri BuagT. Hakow morar ga Tw 4ysT, OIpyTM Morar na T'u
MMOYYBCTBYBAT, TPETU MOTaT Jla I'M ChHYBAT. BhIIpoC HAa KOHILIEHTpALIMS TIPY BCEKU YOBEK
e Ja TIOoJTyYM HsIKaKBa BU3yaJlHa WJIM CIyXOBa IpeacTaBa 3a TsX. MIu mpocTo KaTo MUCHI
Ia MUHE, WIX MPOCTO KaTo IOJNbX Aa TM yceTh. Haii-paznmyHu BUIOBE MMa U Te Cce
MPOSIBSIBAT MO pa3jiMyeH HaYMH B 3aBUCUMOCT OT YOBeKa. Bceku rv Bb3mpuema criope
cBOsITa COOCTBEHAa MUCHJ M KOHIIEHTpallUsl Ha MUCHITA. [1py BB3MpreMaHeTO Ha Te3u
eHeprum, BCeKM e MHAMBHUAyajdeH. He Bceku MoXe Ia BUIM e€qHAa CaMOIMBAa, HO MMa
TaKMBa, KOMTO MOTaT n1a 1 BUnsT. He Bceku Moxe na ce cOrbcka ¢ Hesl, HO MMa 1 TaKKBa,
KOUTO Morar ja st nokocHaT. He Bceku Moxke I1a s uye, HO Ma U TaKMBa, KOUTO MOraT 1ia
yyar raca . KakBo mo-koHkpetHo Bu uHTepecyBa 3a camomuure? Jlamu ca peajeH
daxTt? la, peaned ¢daxrt ca. JIpyru BHIIPOCH UMaTe 213

Criopenr IOpyr'm eKCTpaceHCH CaMOIVBUTE Ca “BBIUTBIIEHHE Ha HSIKOSI OT
MMOHM3IINTE eHePr1u, KOUTO ca mob6amn30 0o Hac. KonkoTo v 1a ca HU3IIH, Te BCe TaK ca
MOBUCIIKM OT HAc, 3allloTO ca B acTpaja. Te ca M3MpaTeHU IpUM HAc OT Haii-BHCIIaTa
eHeprusi, oT Hamwms bor, 3a110To ca ce HaMupaT Mo-61130 U Mo-6bp30 MOTraT a JoiaaT
MpY HAC; U3MpATeH! ca Ja HU IToMarar fa pa3BHeM HallluTe ITyXOBHU 3aJI0KO0U 1 na ce
YCBBBPIIIEHCTBAMe, 3a Ja IPeMUHEM 3aeIHO C TSIX Ha MO-BUCIIE eHepruifHO Hugo.” 14

IIpuBeneHUTe MPUMEPU-ONUCAHMS SICHO TIOKA3BaT, Ue Pa3BUTHETO Ha MpeICTaBUTe
3a TO3U TUIT IEMOHWYHU CHIIECTBA CE OCHIIECTBA MO CbBMECTHOTO BJIMSIHME Ha HIKOJIKO
dakropa. Karo HacnemeHu ot ¢doikiopa pa3mo3HaBaMe He caMO Ha3BaHHUETO, HO U
aMbrBaJieHTHaTa UM CBIIHOCT, MaKap 4e IocjeaHaTa ce OCMUCIS 110 HOB HaumH. Te ce

12170k Tam, c. 43

13 WnTtepsio ¢ ekcrpaceHca Pocuria XprcroBa Muresa, pon. 1959 ron. B rp. IM6oi, o6p. BuUcIIe, CTpoUTEIeH
WHXUHep, 3am. npe3 1993 ron or M. Tomoposa. CBeneHusiTa ca HaaeHU IO BpeMe Ha CeaHC, B KOMTO
€KCTPaCeHCHT-KOHTaKThOp pa3roBapsi ¢ “Buciinre eHepruu” U OTTOBOPUTE HAa MOMUTE BBIIPOCH TIOJydYaBaM
IUPEKTHO OT “Tax”. B ciyyast e BaXXHO CBHIIO M CBEIEHWETO, Ye Cliel cpella ¢ "acTpaiHuTe Tena" "te"
ChBETBAT YOBEKa Ja ce M3KbIle BedHara, 3a Ja He MPOHMKHE "Jollara eHeprus" AbI00KO U Ja He oObpKa
MCUXMYECKOTO My U (pU3MYECKO ChCTOsIHME. 3amajieHa CBelll B CTasiTa Ha KOHTAKTa Mpejrna3Ba OT Mogo6Hu

HEXeJIaH! CPeIIn.

14 HHrepBio ¢ ekcrpaceHca Xpucrto MBaHoB I'eoprues, pon. 1946 ron. B rp. Codusi, 06p. MKOHOMUYECKU
TEXHHMKYM, CUeTOBOIUTe, 3arl. rpe3 1995 ron ot U. Tomopoga.
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ONMCBAaT KaTO €IHOBPEMEHHO OTOSTBAIlM XOpaTa M TbPCELId KOHTAaKT C TAX, KaTo
acTpaJlHM Tella, KOWTO C€ MaTepHalu3upaT caMo Ipel W3MaIHaIuTe B HeraTUBHU
€MOLIMOHATHO-TICUXYECKY ChCTOSTHHSI XOPpa ¥ KaTo eHepruu, N3MpaTeHu oT bor, 3a 1a Hu
MOATNIOMOTHAT IO ITBTS Ha JYXOBHOTO YCBHBBPIIECTBYBaHE. BeposiTHO TON BIUSIHUE Ha
KaHOHWYHATAa XPUCTHSIHCKA WHTEPIIpeTalds ce € YTBbPOWI “HU3LIUS~ WM CTaTyC B
iepapxugTa Ha “eHeprunTe” W “acTpaJHUTE” Tejla, 3allloTO IOpPW B MO3WTHBHATA UM
XapaKTePUCTHKA MPUCHCTBYBA OMpeeeHneTo “HU3IIM eHepruu”. ChbBbPIIEHO HOBO U
ChbBPEMEHHO I10 3ByYeHE € ONMMCAHMETO Ha BHHINHUS UM BUI. “EHepruitHaTa” CBHIIHOCT
Ha caMOJMBUTE U BUWINTE ce pa3bprpa B KOHTEKCTa Ha M3rpaXkJallvs ce B ITOCIEIHO
BpeMe KOHIIENTyaJleH MOIEN Ha XopaTa CBbp3aHU C IMapaHOPMAaJTHWUTE SIBJIEHHWS W B
JIOTVIKATa Ha Herosata MOHSTHITHA Tlapagurma.

B 3akirodeHne 6MX MCKajla Ia KaXka, 4e HabIoIeHrsITa BbpXy TpaHChOpMaIuuTe
Ha TO3U TUIT YOBELIKY MIPEICTaBU B KOHTEKCTa Ha TPOMEHSIIIaTa Ce COLIMOKY/ITYpHa cpena
MMa CMHCHI 3a aJeKBaTHOTO IpeICcTaBsHE Ha KYJITYPHHUTE pealii B TSIXHOTO I'bBKaBO
IUHAMHWYHO OGUTHE.

1534 KOHLIETITYaIHUSI MOJIeJl Ha ChbBPEMEHHHUTE eKCTPACEHCU U MeXaHU3MMTE, 10 KOUTO ce 0dopMsi Heroparta
BBTpelHa cMuciosa jiornka Bk y U. TonopoBa. ITapaHopmanHuTe sIBJIeHUSI B Tlepuona Ha mpexon (Io
MaTrepuaii, TOKyMeHTHPaHHU Tpe3 ToCIeIHNTe HIKOJIKO ronuHu B beirapus u FOrociasus) - B: [Ipexonst B
Bbarapus mpe3 moriena Ha couMaTHUTe HaykKu, AkKageMuuyHo uzgatenctBo “Ilpod. Mapun dpunHos”,
Codus, 1997, 141-161
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The World of Demons in Stories and Images
Iveta Todorova - Pirgova

In this paper are analyzed some historical changes of human notions and
perceptions about demonic creatures from the ancient times till the present days. These
notions are considered as related to an analytical dichotomy inherited / assumed in both
the rural and the urban context. The world of demons has always been “densly populated”
although one sort of its “inhabitants” could be replaced with another or could be described
in another way by the different generations in different historical periods. In the very
beginning, many of the “present” demons were Gods, but were very rarely perceived only
in a positive sense. The idea of their ambivalent nature has motivated human activities in
two directions: a) a person (or a community) had to express respect and gratitude for
assistance rendered; b) a person (or a community) had to protect “unwise people” from
harmful influences. After the establishment of the monotheistic religions with Holy books,
the establishment of the monotheistic religions with their Holy books, the “place” of
demons was strictly fixed. Regardless of their origin, essence and functions, demons were
considered as God’s antagonists, as associated with Devil and his assistants. So to express
respect toward demons is not only unnecessary but also heretical. People just had to be
preserved from demonic temptations of the “evil”. Folkloric concepts and interpretations
connected with demons are rather different from the canonical religious ones. Religious
images and ideas are accepted and adapted in folklore, but they are transformed in a central
way. In folklore texts demons continue to exist with their ambivalent nature. This nature
provokes a certain type of demons / people relationship realized first of all in ritual
practices. Demons “live” even today in their specific places and participate in determining
(or changing) a human life, although “modern” demons can have a quite different
appearance and different kinds of activities, especially in big cities. Their contemporary
descriptions can be impacted by some scientific, theosophical or individual understanding
of some “strange” religious doctrines. Explanations of demonic existence could be
influenced also by some “new scientific descriptions”, as for instance, para-psychology
psychotronics, etc. So, some of the old images of the demons are perceived but some of
them are modified in order to be adapted to a contemporary socio-cultural situation. The
authoress endeavours to observe and analyze such a process using as an example one of
the most popular demons among the South Slavs, the so-called vila (samovila, samodiva)
documented from the last century in the last few years, among the people with so-called
extraordinary abilities, the authoress makes conclusions on the specific transformations of
the ideas and images of vila, samovila as reflected in folk stories about these demonic
creatures. The way of speaking about them is also changed in order to be understandable
in a new cultural environment. The examples which are used in the paper are drawn from
Bulgaria, Serbia and Croatia and they are given in the respective languages, without
translation.



ITlocMpTHO OpO BO TpaaMIMHUTE HA 0AJTKAHCKHUTE
CiaoBenn

Jbynuo C. Pucmecku

The author researches the act of ritual dancing - oro - and singing in the posthumous
ritual complex, which presents one of the most important ritual and magic activities in order to
destroy or neutralize the effects of death, and at the same time, to protect the living members of
the social community, as a whole.

CIoXXeHOCTa M KOMIUTEKCHOCTa Ha TIOCMPTHaTa 06peIHa aKTUBHOCT Ha JIyI'eTO He
€ YCJOBEHa caMo OJ IPUPOIHUTE, 6MOOIIKY YMHHATENN, TYKY U O HUBHUTE OHTOJIOIIKHI
MPETCTAaBU 3a MUCIpaKarheTo Ha “OHOj CBET”, COIJIAaCHO Ha CBETOINIENOT M MpaBMiIaTa Ha
06peTHNOT KOMIUIEKC. Bo OCHOBa, TOKpaj OPYTMTe YCIOBU, YCIEIIHOTO OOpeIHO
IenyBarbe 61 3HAYeNI0 YCIENIHO afaNnThpame U BKIOMyBakhe Ha MOKOjHUOT BO aMOMEHTOT
Ha “Toj cBeT”.

TokMy 3apaiy Toa, CJIOKEHOCTa Ha OOpeIHMOT KOMJIEKC He HU JO03BOJYyBa BO
paMKMBe Ha TPYIOB Jla TM pasriiedyBaMe OIIETHO CUTE HETOBH CETMEHTH, HO HeropaTa,
MMaK, KOMIUTEKCHOCT HU HalOXyBa, OOpeIHMOT CErMeHT “IOCMPTHO Opo” Ja He To
M3IBOjyBaMe Ol KOHTEKCTOT Ha KOMIZIEMEHTAPHOTO aHAJTM3HUPaIbe.

CraHyBa 300p 3a T.H. “TIOCMPTHO OpO” - PUTyaJHO WIpamkbeé Ha OpO OKOJY
IMOKOjHUKOT, HETOBMOT OJap WIH MaK, UTpare BO MEPUONOT Ha 3aAyIITHULIN IIOCBETEHN Ha
YMpEHUTE.

1. ®akrorpadcku MaTepujai

IIpy M3HeCcyBameTO Ha MaTepujauTe INTO Ce OJHEeCyBaaT Ha WMCTPaXkKyBaHHOT
mpo6JreM, MOTIOJHO Ke TH JecKpubrpaMe MOJaTOLUTe IITO JOCeTa He ce 00jaBeH!, a ce
oIHecyBaaT Ha HapoJIHAaTa Tpaiuiivja Ha MaKenoHIUTe, HOJeKa MaK objaBeHUTe Ke '
CITIOMEHYBaMe BO IpalierbeTO Ha TECKPUIILIVNTE.

a) Makenonuja
Bo TexkoT Ha TepeHCcKUTe HcTpaxKyBamba Bo JlonHa Ipecna, Bo 1992 roguna, npu

obuonTe 3a PEKOHCTPYKIIMja Ha OOpPeTHMOT KOMIUIEKC IMOBP3aH CO OOpeauTe OKOJIY
YMPEHHOT ja OTKprBMe (hopMaTa Ha Mrparse Ha pUTYATHO 0po. |

1 TepeHcku nctpaxysamwa, 1992 ronuna, Honna IIpecna. Mctpaxysane Jbymyo C. Pucrecku, Jb. Henenkos.
ITomatouute ru otkpuBme Bo c. onHo Hymenu, c. Apsatu, c¢. JbybojHo. MHdbopmaTtopu: Bacuibka
Makapocka, 1906, c. [I. Iynean, 1 MeHka Ane6akocka, 1933, c. Jby6ojHo. Marepujamm J1-4/1992, K-1/1992.
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OTKaKo IMOKOjHUOT Ke OMIes MoIUTHAT 3a 3aKOIl, Ce pacTypal oJapoT U Ha UCTOTO
MEeCTO TPU BIOBUIIM OJf CEJIOTO 3aurpypajie opo. OpoTo ro urpajie Bo odpaTHa HacokKa of
BOOOMYAeHOTO, “HaoMaKy”, TeejKn (M3roBapajku) Iy 300poBUTE, TPH ITATH:

“... Ke 3aUrpam, Ke 3aream,
0po Ha cpaMoTa ,
IO Tya Ja € JIOIIoTo..”

WIn
“... UTpaMe meeme,
0pO Ha CpaMoTa,

Ia He Ce CHJIM JIOWIOTO.” 2

IIpu TepeHcKUTE UCTpaKyBarba Ha MHCTUTYTOT 3a CTapOCIOBEHCKA KYATypa O
IIpunen Bo perunonute Mapuoso, lemupxucapcko n KpylieBcko oTKpuBMe MaTepujain
LLITO ce OgHecyBaaT Ha 0Boj IpobieM. Bo MapunoBo 3abenexkaBMe KaxKyBare Ha O4eBU el
Ha 00peIHOTO Urpame Bo c. Jlyme.

“... Tpu 6a6m, Ha I1. I'., Kkora u ympe nmeTero, 3aurpaa OKoJy yMpeHOTO IIeTe.
Baka, Ha necHo. Ke omajat Taka, v eHa TiecHa Ke BeJiar:

IOTeKJIa BoJa CTyldeHa
0]l BUCOKaTa IUIaHMHaA...

JBa TPpU I1aTU a p€Koa, a HE U3rjiac Ja a reart. Toa ro BUIy, 3aUrpaa OKoiy
HETO, U I'o Kp€Haa OeTeTOo. Taa mBe MaIku mMmariie, 1 IBeTe 1 yMpea.3

Bo MapmnoBo, ncTO Taka, MO3HaBMe JeKa CTapuTe IO MpHUKaxKyBalle CIeTHUOT
TIpUMeED:
“...Cranana, cu Bp3aja Oena Kpra, ce mombpaiwia U 3aurpaia.
3aurpana, u pekia: “Ce Ke mpexaia, eBe 0ejla KpIia Cy CU Bp3aia,
ce Ke Mpexasa, 1 CUHOBU M KepKu. AMa MHOTY U M3ympese, U
MIPEBPAMIIO BeKe. 3aBpTenia ABa TpU Tara, KO L0 UrpaaT Ha OpoTo.
3ap urpana on y6aro? Ta ox 1o u 6110 Xai 3a nenara.?

Bo Jlemuxucapcko ro 3abesnexxaBme CleIHUOT MONATOK:
“... Tpu >xeHu Tpebasio Ko Ke ro KpeHa 4oeko (YMpeHMO), TaMaH Ke
3aMUHa, JKeHHUTe Ke 3aurpaar 1 Ke 3armanar teMjaH. Opo Marko - 3a
paMo, Ke 3aBpTe/Ie TPH [I4TH, Ha IECHO.

[N}

TloTBpma Ha mOOMEHUTE MONATOIM BO TEKOT Ha TEPEHCKUTE MCTpaxKyBama Bo 1992 rom., za MCTUOT TepeH,
MPOHAjIoB BO 3anucoT of 1953 ron. Ha B. IpamaTtHukoBcku "O6uyam 3a parame, cMpT, 1 yproBmeH u
HBanneH Bo Jby6ojHo - lonHa Ilpecna”, Koj Kako CTYIOeHT M 3amuiliajl BO CBOjaTa ceMUHapcka paboTa.

Pakonucor ce uyBa Bo Apxusotr Ha MAHY, Bo ®onnor Ha ipod. bpanucnas Pycuk, K-XVUU, AE- 205/1-16,
cTp.9.

w

TepeHcku uctpaxkyBara Ha MHCTUTYTOT za cTapocioBeHcKa KyaTtypa - [Ipunern, uzBenenu Bo 1994 roguHa.
Wcrtpaxysane n1-p T. Bpaxkunoscku,. B. Kapaxouku U Jb. C. Pucrecku. Uudopmarop: Tpajanka Pucrecka,
poneHa c. ITemranu, 1922 ron. xxusee Bo c. [yme - Mapuoo. Kacera IV, CtpaHa b.

Hcro, MadopMmaTop: mamHOCcKa [locta, pomena 1917, ceno IMomuminta, Mapuoso. Kacera IV, ctpana A.
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Bo cenoro 2KBaH 3a6ene;kaBMe KaxKyBarbe:
“...Cute mena u ympese, 1 nocieqHoTo ympeno. Ko ympeno, majka
My CTaHajJa Iopayaja CBUPKM, JETETO YIITe He 3aKOMaHO, U Ce
BaTWIa Harpen Ha opoTo. TamaHuTe TPoOMaj, Ta UTPaj, CUTE YyIH Ce.
Ko cu onwta moma metero ceto 6mao KpBojuuinTe. 3HAYM ITyKHAI
raonor. Urpana opo 3a paMo.”6

Bo KpyIIeBCKUTe cela, Ha MajkaTa Kora U yMupaie IoBeKe mema Benena: “Ke my
cmana Ha 2aono Ha ena” v Ke Urpa Ha rpo0oT, BelejKu ‘sonkom da me jadu "7 Bo cenoto
Ilycra Peka, mpwm enmuaeMmjaTa Ha YyyMa U3yMpesie MHOTY JIyre I1a 3aToa:

“... Pexire, raonot Ke ro 6pkame co urpambe. U 3aurpane. Majku my, cectpa My, 6abu
My. Urpane opo Ha neBo. 3a ma Hema mojKke ga ymupar. Peerne - Taxerne. W Taxkene u urpajie
I1a To IMyKHAT taonor.”?

Bo etHorpadckure Mmarepujanu mpu ApxuBoT Ha MHCTUTYTOT 3a posakiop “Mapxo
CenrenkoB” - Ckomje, mpoHajoosMe mmogatok on [Ipmnencko - buronckoro Iloie, Bo Koj €
3abenexkaH 00MYajoT, aKO MPBOTO JeTe Ha MajKaTa yMmpe, Taa Ja He IPHUCYCTBYBa Ha
3aKOIIOT, a aKO 1 YMpeJie HEKOJIKY IO pell, TPY M3JIeTyBakheTo BO IBOPOT MajKaTa Tpebaio
Ila 3aMTpa Opo HAOIIAKY, 3a la He ¥ yMUpaat 1 APYTHTe.

IIpu “pemoBHA” cMpPT Ha cTap YOBEK, IO OMOJIOIIKMTE 3aKOHM Ha IpupojaaTa, 3a
YMPEHUOT He ce XKalu ‘, dypu 6o kpauwmama Ha Eeejcka Makedonuja ce secenene koea Ke
YMpes Ho8eK 80 ceojama onaboKa cmapocim. »10

Bo xmurata Ha wMakemoHckmor ImacaTten Ilerpe M. Amnmpeescku, “Ilupej”,
cpekaBaMe ellHa MOIITHe TIOTpecHa clieHa. 3apamy emuaeMujaTa Ha YyMa, OTKaKo Ha
Benvka (MpoTaroHMCTOT BO ApamMaTa) M yMHpaaT HEKOJIKY Jella, ToydeHa o1 CHaa 1 Yiba,
BO COTJIACHOCT CO TpamuIlijaTa, U3NTpyBa 0OpeTHO OpPO OKOIY IrpoOUYnIbaTa Ha CBOUTE
MMOYMHATH Jella cO IeJ a TY 3allTUTH KUBUTE.

0) CioBennja
Bo ucropuckure nzBopu mro ce ogHecyBaaT Ha CioBeHnja, Bo 1338 u 1339 ronmHa

ce cmoMeHyBaaT 3a0panuTte Ha CBetrnor CHHOI 1 MaTpujapxoT bepTpaH, BO KOj MCTHOT
ce 3a3eMa 3a OIUTyJHO 3abpaHyBarbe Ha UTParbeTO Ha XaTHU Opa OKOJy MPTBUTE. 12

5 Hcro, HNuadopmatop: Kone Mwpuecku, pomen 1915 rom. c¢. CamorHuma, kuBee Bo c. [lpmbwim -
Hemupxucapcko. Kacera VI, Ctpana b.

6 Hcto, MHdopmaTop: AHoHUMeEH, ¢. 2KBaH, [lemupxucapcko, Kacera V, ctpana b.

7 Hcro, HNudopmarop: Crojua Konecka, ponena 1905, c. [Tycra Pexa. Kacera Il , crpana b.

8 Hcro, Undopmatupu: Jopnanka Ilerpecka, poneHa 1920, c. TopHo Husjauu, u Bemanka ['mHOcKa, pomeHa
1921 rox. Bo ucroro ceno. Kacera VII, cTpana A.

9 Apxu Ha UP "Mapko Cenenkos"-Ckomje, K-1, cB.2 - O6uuau okony ymupauka Bo Ilpunencko - buroncko
ITone. 3anuinana Mapuja Xanu-ITemosa.

1OApan Ha P "Mapko Llenenkos" - Ckormje, - "2KuBotHu obuyan, cBanbeHn obmyam M obuvad OKOIy
ymupauka - ¢. [Inemma - Ipamcko, Erejcka Makenonuja," 1953 ronuna. Cuumun Jocud Jocudoneku, K-1,
cB.16, cTp.1.

M. AHpnpeecky, - "[Tupej", Hama kaura, Ckorje 1986, cTp.82. [1o 1MYHNTE KOHTAKTU CO aBTOPOT, TOOUB
MOTBpJa AeKa I'M MCKOPUCTWI KaxKyBarbaTa Ha HeroaTa 6aba u TeTku o mpenpeiaute Ha Iemup Xwucap, 3a
WUrpameTo Ha BaKBO 0OpeIHO OpO KOTa HaCTaHYBaJI0O MACOBHO YMUpPam-e Ha JIyreTo.
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P. XopBaTHH HaBeyBa elHa IPUKa3Ha 3a KHE30T APTYJbHU, BO KOja ce CIIOMeHyBaat
JKaJIHUTE UTPU U “MPTOBEUKMOT TaHell” - “ovrtenico”.

“... V starih casih ... je ob gomilah, ki leZe take in so sedaj prerasle s
hrasti, imela gospoda vrtnice; napravljala jih je pa zato tako okrogle,
da je plesala po travniku okoli njih starinski ples, ovrtenico” 13

Bo Memmmka Ha “velikono¢ni” IIoHeIeTHUK MEIITAaHUTE IIejIa HOK, IIOJl OTBOPEHO
He0O0 urpaje “MeTIMIIKO Opo”, KOe 3aeqHO CO Apyrure urpm “typH”’, “Kypju 00j”,
“pobueBL”, IpeTCTaByBaaT OCTATOK OJ cTapuTe “XanHu obpemHu urpu. Urpamero Ha
0Ba OpO € MHOTY CIMYHO CO JbeJbeHOBOTO BO buX n Cp61/1ja.14

3a COIMYHM UTpW NUIIyBa W 3. KyMep.15 IIpu maBameTo Ha 3ayIIHUIIA 3a
yMpeHUTe, Tieelle Beceldr IeCHHW, Urpaje W ce Ierypaje. 3a crap YOBeK MOCEOHO IO
3aapXKyBajie TOO6POTO pacoIoKeHNe. 16

B) XpBaTrcKa

ITocTojaT eTHOrpadCKM MOIATOIM BO KO Ce CITOMEHYBaaT o0WJyanTe TIpA JyBarbe
Ha yMpeHuTe. NOKTa HajuecTO ja IIOMHUHYBajJe BO pa3roBOp, IleryBambe, “Ta Iypu W
Urpame' - BO OKOJIMHaTa Ha CaM060p.17

Bo o6nacta KacrasmtuHa, Tipy morpe6 Ha HeXKeHeT MIlal YOBeK, OpraHu3mpae
“Imp”, Kaue muesie u urpaie (tancaju).18

3a urpameTo Ha XaJgHO O0pO, OpO Haomaky, “HaomnocyH”, uimryBa 1 M. CTOjKOBUK
BO CBOjaTa CTyauja. 19

r) Cponja

ITo3HATHOT eTHOJIOT, TIPOyJYyBau Ha CpIICKaTa HapoOJHa pelurvja M MUTOJIOTHja,
Crnoboman 3euyeBHK, 3abeiexkan Jeka oOpeqHOTO Urpambe IIOCBEeTeHO Ha MPTBUTE OMIO
MO3HATO BO cuTe KpammTa Ha Cpbuja, HO MO HAYMHOT M HaMeHaTa ce pa3JMKyBaJo BO
WCTOYHMTE O] OHA BO 3amagHuTe KpaeBru Ha Cpouja. Bo mcTouHMTE Kpauiira He OCToee
HEeKOM TToceOHM UTpH, MoMIeKa, TakK, BO 3amalHnTe, TI0CTOeIe UTPU co TTocebHa obpenHa
TpUpoIa 3a TaKBa npnrona.20

12Radoslav Hrvatin, - O slovenskem ljudskem plesu, vo Slovenski etnograf, Letnik III-IV, Ljubljana 1951, str. 277.
13I/ICTo, cTp.283.
4 Hero, crp.284.

15 Zmaga Kumer, Fekonja, . - Primer prevrstitve mrliSke pesmi v pripovedko, vo SE, Letnik XVI-XVII/1963-1964,
Ljubljana 1964, str. 116-117.

168, Orel, - Slovenski ljudski obicaji. Narodopisje Slovencev I, Ljubljana, 1944, str. 308.
1" Milan Lang, - Samobor: Smrt, ZbNZOJS, JAZU, knj. XVIIL sv. 1, Zagreb 1913, str. 129,130.

18 1yo Jadras, Kastavitina. Grada o narodnom Zivotu i obicaji u Kastavikom govoru, vo ZbNZOJS, JAZU, knj.
39, Zagreb 1954, str. 101.

» o«

9. Stojkovié¢, - “Oposun”, “naoposun” i trokratno “naoposuno okretanje”, vo Zbornik za narodni Zivot i
obicaje Juznih Slavena, JAZU, knj. XXVII, sv. 1, Zagreb, 1929, str. 36,38.

20¢, 3eueBuh, - Cpricke HapoaHe urpe. [Topekio u pa3Boj, Byk Kapayuh, ETHorpadcku Mysej, Beorpan 1983,
ctp. 95
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Cnopen Xpormkata Ha Tpodor [opre Bpankosuk, Josan Pajuk Bo cBojaTa
I/ICTopI/Ija21 CJIMKOBUTO 3amuiiaji Kako Bo 1485 roauHa ce ciaBesna nodenata Han Typuure
Bo Epnem. Cenejku Haja TelaTa Ha MPTBUTE HellpHUjaTesIu, Iee U ce Becenese, Urpajku
OpO “BOMHCTEBEHO”, TTeejKN pa3HU jyHAUKU ITECHMU.

Bo noapaujeto Ha Jamap , Bo c. PyraHu, Ipy UCOMBakHETO HA YalllaTa cO BUHO BO
IlecCHaTa paka, yYeCHUIIMTE Ha IMOrpeboT co jieBaTa ce IpXKaT eleH OO0 ApPYr, YAHEjKU
HEeMpeKNHATO Opo (Kono).22

MoliHe ce MHTepeCHU MOCMPTHUTE opa IITO ce urpaaT Bo Mcrouna Cpbuja BO
IIEHOBHTE MTOCBeTeH! Ha MpTBUTe. Kaj Bracute 1 Cpbure BO ceBepo - UICTOUHMOT Aej1 Ha
Cpo6wuja 3a bemu Iloknany ce opranu3ypa oomdajoT “pubder” 3a yIoKojyBambe Ha OyIINATe
Ha ympeHuTe. Bo Bajakom BO TeKOT Ha MpBUTE IIECT FTOOWHU 3a YMpPEHUTE Ce JaBaaT
“momMaHn” (3aQylIHULIM) MPU IITO CBUpPAYMTe CBUpAT, a OKOJY 3allaJieHUTe OTHOBU Ce
urpaat opa.23

C. MunocaBibeBHK 3abenexkair Jeka Bo XOMoJbe Ha TTorped OJIMCKUTE Ha YMPEHUOT
ce KUTaT, a aKo IorpeboT € BO Hejella WM Mpa3HMK, Kora Ha UTPUILITETO e Urpa, oo1vaj
€, Taka HaKUTeHH, 1a U3urpaat opo. I1pu BpakameTo o1 opoTo, BIETYBajKi BO IBOPOT Ha
IMOKOjHUOT MCIIeBaaT HeKoja necHa.>

Bo PecaBa HaBeuep maiene rojieMu OTHOBM, HapeuyeHM “Ipuber”, OKolay Kou
Wrpaaie IIo 1ieJia HOK, jajiesie 1 MKejie BO YecT Ha YMpeHI/ITe.25

EtHorpadure m erHonmosute Bo CpbOuja 3abenexane Oeka ojpeleH BUI Ha
IIOCMPTHO OPO Ce UTpa 1 BO TEKOT Ha MPa3HULINTE ITOCBETEeHU Ha MPEeAIUTe U TyIIUTe Ha
ympenute. Ha CriacoBneH, Kora memranuTe Bo Kirykoueail ciiaBaT cjiaBa, Urpaatr “KoJjio
3a qymy”. Bo 1967 rogmaa Ha CnacoBieH ce MIpajo Opo HaMEHETO Ha MoMde IITO
3arMHaJI0 BO cooOpakajHa Hecpeka. Bo TeKOoT Ha cejckara cjaBa, CEMEjCTBOTO Ha
MMOKOjHUOT MM IUIaKa Ha CBHpauyuTe na cBUpaT opo. OpoTo ce urpa OKojy Tplie3aTa co
3aMajieHu CBeKM U jaleHa, a OpOTO I'o BOAM HEKOj OJIM30K poIHMHA Ha YMpPEHHOT. Bo
TEKOT Ha UTparbeTo Ha KOIIje ce HOCH Bp3aH Oenl 6apjak, cIMKa Ha YMPEHUOT, Orienaso;
Hrpaukara 1o 0HOj IIITO ro BOIM OPOTO ja HOCH C/IMKATa Ha IIOKOJHUOT, IIPH 11ITO BepyBaaT
IeKa M TOj UM ce TPUIPYKWI BO UTrpameTo. BakBoTo “Koy0 3a myma” He cMee Ha ce
MPeKrHYBa, a ce U3BellyBa caMo IOIUIaIHe. 26

CreBaH Mauaj Bo cpenyHaTa Ha MUHATUOT BeK, BO LIpHOpeYKMOT OKpyT, BO cCeBEpO
- uctouda Cpbuja, mery Cpbute 1 PomaHIMTE, MpUCYCTBYBaJI Ha IorpebyBarbe Ha MiIa
goBeK. “OTKako rpoboT ce 3achra, TATKOTO Ha MOKOJHUKOT ja 00Iapy IeBojKaTa co MapH,
KOM 3aeTHO CO MOMUYMI»aTa ce haThja BO OPO U 0 HeKale urpaa taka”.?’

“2Kamao xomo” wmrpane m Cpbure Bo I'opHa PecaBa m Toa Ha IeHOT Ha
norpebyBarmbeTo Ha MOMYe WM AeBojka. MirpaunTte Ouiie rojoriaBy, BO paleTe CO CBEKM.

21y, Panun - Hcropust pa3HbIX caBeHCKUXb HaponoBb 10, r1. 3,Buena 1794, ctp. 265

22 Munan Jedrtuh, Jamap. Cmpt u caxpana, TEM : Janap - BykoB 3aBuyaj, 6p. 27, Beorpan 1964, ctp. 438.

3 Mus. Jar. Murtowesuh. - Hekn obnuaju 1 mpasHoBepulle y cery Bamakomwy, Bo T[EM XXII, Beorpan 1937,
cTp. 204

24C. Muocassbesuh, - Cprcku HaponHu obuvaju u3 cpeza Omosbekor, CE36, T. 19, Beorpan 1913, ctp. 251.

25 Cranoje Mujatouh, - O6uuaju y Pecasu, TEM III, Beorpax, 30-31.

26 Crnob6onan, 3eueBuh, - rpe Hailer mocMpTHor putyaina, Bo Pan Konrpeca CY®J y Hosom BuHomoickowm,
3arpe6 1964, ctp. 378.

27 Cresan Mauaj, - HpHopeuku Okpyr, - [nacuuk Cprckor yuyeHor Jpywrsa, KH.73, Beorpan 1892, ctp.151,
158.
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BornaBHo urpaie xXeHu, a BOIAYOT Ha OPOTO cekorall 6mi1 Maxk. BakBo opo urpanie u Ha
ceJIcKara cjiaBa BO YeCT Ha GJIMCKHOT YMpeH.28

Bo Cympakosen, C. [IpsaHOBUK 3abenexxan qeka o0peJHOTO YOrBamhe Ha CTapIlATe
ce BPIIIeJIO CO CTaBarbe Ha IpoMajia OJl JIECKOBY I'paHKM Bp3 HUB, IIPU IIITO CE UTPAJIO OPO
Bp3 HUB Ce J0JeKa aBajie 3Halu Ha KUBOT.2”

OO6peTHOTO UTpakhe Ha TIOCMPTHOTO OpO, 3abellexkaHo € U BO HAPOJIHMUTE ITECHU BO

Cpbuja, HajuecTo KaKo “KOJI0 HAOITaKo” MM “KOJIO xanoputo”. >’

1) bocna u Xepueropuna

U 3a tepuropujata Ha bocHa 1 XepiieroprHa MocTojaT MmogaToly 3a ITOCTOCHETO Ha
o0penHO HUrpame okoiy yMpeH. OBaa mojaBa ja 3abeneskae eTHosjo3uTe Bo buX, a JeneHa
Homyra 3amuinana eneH npuMep on KpelmeBo, Kako BO KaTOJIW4YKa CpedrHa, BO HEKOM
YIJIEMHW KyKH, IE€BOjKWATe OM 3aurpajie opo Iped KykaTa Ha YMPEHHOT BO MOMEHTOT Kora
nyfero poarane Ha rorpe6. Urpane careHn 3a palle BO 3aTBOpPEHO OpO, CaMO JEBOjKHU,
TYIIKajK CKOPO BO MECTO, TT0JIeKa, TPUITATH, IBIDKEjKHU ce Bo necHo. ObeueHu Orie BO TOITH
Oemu Kolnyau 06e3 Bes, oracaHu co lipBeH KoHell. Jlogeka urpaie, neeie IecHa. JleBojkure
MOBTOPHO UTpajie, JOYEKYBajKU I'M JIyreTo o rorpeo, rneejku: “EBo Hammx yKorIHI/IKa...”31

Bo nmouyetokoT Ha BTopaTta nmosoBruHa Ha XVII BeK MHOTY ce Taxkeno 110 yMpeHHUTE BO
CapaeBo. Onucor Ha dpaniryckuot jeromnucelr Poullet, ykaxkyBa nmeka Kaj EBpeute
3abenexkay Kako TOKpaj My3uKaTa Ha yMpeH, The urpaaT. “Co Iepere W WUrpame ce
Bpakaat joMa” - UIITyBa Poullet.3?

J.®. BaHMIIEBUK, BaKa OIHUILIAT €leH Iorped Bo XeplieropMHa, Ha MOYeTOKOT Ha
OBa CTOJIeTHE:

“3a cekoj yekop (mpBaTa >KeHa INTO TaXXW) ce HaBeIHyBalle U
ucrpanaiie... apyrara 4€KOpe€ue€ Ha HUCTUOT HA4YuWH, CaMO Kora
mpBaTa [OpU  TaXEHETO €€  HUCIpasallle, Japyrata ce

HaBeITHyBalllE... »33

“ZKamocHu kona” ce urpaie Ha cobupute Bo I'opHa XeplieroBHa Kora poIHUHUTE
Ha TIOYMHATUOT YOBEK, OJHOCHO >KEHUTE W JEBOjKUTE OM 3aurpaie opo TaxejKud 3a
yOMEeHHNOT, OCYHyBajKU I'0 y6I/IeI_10T.3 4
Bo noBeke kpaninrta Ha bruX 6110 M03HATO UTParkeTO Ha “JheJbEHOBO KOJIO”
“... 0] My4Hy UTDY, KOJIO JbeJbeHOBO...
... My4HY UTDY, KOJIO JbeJb€HOBO...”

28C”ral—loje Mujatosuh, - O6uyaju y Pecasu, TEM III, Beorpan 1929,ctp. 30

B¢, IIpBaHoBuh, - JlamoT. O6uyaj y6ajara crapaia - BO TumMouku 3anucu, 3ajeyap 1964, ctp, 19

30Bosxunap Merpanouh, - Cpricke Haponse mecMe 111, Beorpax 1969, crp. 403

3 Jenena Honyha. - HaponHe urpe y Be3u ca cmptu . - [lpumjepu n3 bocHe u Xepuerosune, Bo Pamx XI
Konrpeca CY®J y HoBom BunonosnckoM, 3arpeb 1964, ctp. 363.

32BjcKocnaB Jenasuh, - [loxxusibaju dpaniry3a Poullet-a Ha myty Kpo3 dy6poBHUK n bocHy (rommHe 1658),
I'3My buXy CapajeBo, K. XX, cB, 1, CapajeBo 1908, cTp. 57

33Drago Vidovi¢, - Pretstave kola na ste¢cima i njihovo znacenje, vo GZM BiH u Sarajevu, Arheologija, NS, sv.
IX, Sarajevo 1954, str. 277,278.

34Toma Brati¢, St. Deli¢ - Narodne igre sjela i zbora u Gornjoj Hercegovini, GZM XVII BiH u Sarajevu, Sarajevo
1905, str. 56
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KO€ M3rJji€ga CKOpO KaKo ITOJyKpYy>KHa ITOBOPKa. OTKaKo OpOBOJICIIOT K€ 'O COCTaBU
0pOTO, CO UrpayvyoT I0 cebe ru KpeBaar parleTe rope, BOIEjKM 0 OpOTO IO JIAKOT IITO TO
COUYMHYBAaT CO palleTe, C€ 1oJeKa He ce 3aruieTe. OpOBOI[CL[OT MOBTOPHO ja ITee IecHara:

“... Oj ! JoBo, JoBo, 3arieTu Koo
3aruieTy JoBO, KOJIO JbeJbeHOBO..”

IToBTOPHO OPOBOMEIIOT IO 3aIUIETyBa OPOTO Kako 3Muja. Taka co pel, cé noiaeka He
ce 3aIieTe ¥ MocaeTHUOT urpad. PoToa cienu urpa 3a pacIuieTyBakbe Ha opOTo.3 >

Bo cmmcokor mro aBTopute T. Bpatmk m C. Jlenuk ro nmaBaaT BO CTydujaTa
“HapoHu Urpy o1 moceio 1 300p”, HarsacyBaaT geKa Ha3uBOT “Jbe/beHOBO” MUPEKTHO ce
OJIHEeCYBa Ha eJIEHOT BO TpaaullMOHaIHATa TEPMUHOJIOTHja HA HUBHHUOT Kpaj.3 6

MoTuB Ha Urpa co MpOoBJIEKYBakkhe HU3 JJAaKOT OJ1 palleTe Ha OPOBOJEIIOT U BTOPUOT
WUrpay, iMa 1 urpata “rjieT Kojo” (3aruieT KoJjo, 3aIljIeT, CUTaH TaHall) KajJe UrpaunTe ce
MIPOBJIEKYBAT 10 MOTIOJHOTO 3aIljIeTyBarbe Ha opOTo.3 7

Bo l'opha XeplieropuHa Haj KallaTa Ha 3aTMHATUOT BOjHUK, OXKAJIOCTCHUTE KEHU
Urpaje opo, penejku u Ta>KejI'<I/I.38

Bo pexHuiia, 3amamgHa XepleroBrHa, Mely MYyCIMMaHCKOTO HacejeHUe Mpu
IlaBam-eTO Ha “MeBJIyn”, MPH IITO ce coOupase Mo CTO U IoBeKe Jyre, ce Urpajo opo.39

Na Tteputopujata Ha buX MoliHe ce HHTEepeCHM OpOjHUTE MpPETCTaBU Ha
HaIrpoOHUTE CIIOMEHUIIA ON CPEeIHUOT BEK - CTCKLII/ITC.40 Bo Hajronem 0poj om HUB,
MPUKAaKaHU Ce IPEeTCTaBU Ha XKeHCKU, MeIllaH! ¥ MAaIlIK1 Opa, IPH 11ITO, BO HEKOU Cliydaun
OpOBOJIEIIOT Ce Haora Ha NecHaTa CTpaHa. 3a KYJTHOTO 3HaueHhe Ha OpOTO MOCeOHO
TOBOpH MpeTcTaBaTa Ha cTeKiuTe on Torummila, Kaj XpacHo Bo XepilerosuHa. Bo oporo
PaMHOMEPHO ce MOopeIeH! MaXKH 1 JKeHU, a OPOBOJIEIIOT Ce Haofa Ha JecHaTa CTpaHa 1
jaBa Ha enen.?!

Na eneH crekak o Hekyk mpeTcTaBeHM ce TP XXeH! KaKo Urpaat opo.4

Bo bocHa 3abenexkeHN ce UTpama BO KaJIOCT “HaoIako”, “Haomnayke”, “HAOMOCYH”,
CIIPOTUBHO OJ BOOOMYaeHaTa HacOKa Ipu 1/11“paH>eTo.43 Hrpamero Ha BaKBO OpO HAOMaKy,
OCTaBWJIM Tparu BO HApOIHUTE YMOTBOPOU BO Bocha.**

2

3581, Zegevic, - Ljeljenovo kolo, - HapomHo crBapanaitso - Folklor, sv. 9-10, Januar-april, Beograd 1964, str. 702
- 710.

36 Ycro, crp. 149, 150.

37y, Dopuda - pregled glavnih tripova narodnih igara u BiH, vo GZM, Etnologija, N.S., Sv. XXXIV/1979,
Sarajevo 1980, str. 47, 48.

3R, Kajmakovi¢, - Obicaji prilikom smrti kod Srba i Hrvata u Istoénoj Hercegovini, vo GZM BiH u Sarajevu,
Etnologija, N.S., Sv. XXIII, Sarajevo 1968, str. 12.

IR, Kajmakovi¢, - Narodni obicaji stanovnistva Dreznice, vo GZM BiH u Sarajevu, Etnologija, NS, Sv. 37,
Sarajevo 1982, str. 26

40 Sefik, Beslagic, - Steéci - kultura i umetnost, Sarajevo 1982,str.324
J. Chalet, - Bogumili i simbolika stecaka, Nase Starine, br. X, Sarajevo 1965, 87.

41 Drago Vidovié, - Predstave kola na ste¢cima i njihovo znacenje, vo GZM BiH u Sarajevu, Arheologija, NS, Sv.
IX, Sarajevo 1954, str. 278

42Ycro, ctp.278.

435, Dopupa - Pregled glavnih tipova narodnih igara u BiH, vo GZM, Etnologija, N.S., Sv. XXXIV/1979,
Sarajevo 1980, str. 47.
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r) [Ipna I'opa

Byk Kapanmk 3abesnesxkai, Bo TaxkaukuTe IITO My ' UclipaTuil Byk BpueBuk, Kako
TakaukKUTe CTOjaT BO KPYr OKOJYy YMpPEHUOT, a IIpBaTa TaXkayka ja HapeKyBaar
“opoBojiell”, a TasKEHETO TO CIIOPeIyBa CO IeeHhe BO opo.45

BakBoTo, mak, Taxeme Hall YMPEHMOT Kaj LipHOropckoto mieMe Kyum m Kaj
ceBepHUTe AnbaHIM - Mapko MmJbaHOB T'o HapeKyBa “IIpHO xono”. 40

3a BecesloTo OTHeCyBame U UTparbe Ha opo Kaj LipHoropuure- nuiysa u [Tetap 2K.
HeTpOBI/IK.47

Bo rogunute Ha Bropara CBeTcKa BojHa, HallMOHAIMCTAYKATA rapaa U YeTHULIUTE
on I'paxoso yomne net wieHosn Ha MecHnoT Komnrer Ha KIT Ha Xepuer-Hosn. OTKako
ru ybuie, Ha ma3apoT IMpel caaT KyjaTa, IIOBelle IperpHaTd oOpo, CO palieTe
HCHperieTeH!, OKOoTy objeKara Ha y61/IeHI/ITe.48

BraromapeHne Ha oTcTareHuTe romatouy Ha npod. m-p I'. [TeTpoBUK, mo3HaBaMe
IeKa BO monpadjeTo Ha ImHapa, cipema boka Kortopcka, Hemocpenno mo II Ceercka
BOjHa ce WUrpajlo MocebHO, T.H. “MPTBAYKO KOJO” BO Clly4yaj Kora ympesa IOCIE€THUOT
MallIK1 WieH Ha daMMIrjaTa, ITa OTHUIITETO/KyKaTa “ce racHe”. OpoTo ce Urpajio OKOJy
OTHMINITETO, 3allOYHYyBaje Ha JEeCHO Ma ce CBpTyBaje BO oOpaTHa Hacoka - Ha JieBo. Po
M3UTPYBaH-€TO Ha OPOTO KyKaTa ce 3aTBOpajia, a Ha Hea OCTaHyBaJ Jla BUCH caMo IpH
0apjak. Kykara 6uia yraCHaTa...49

¢) byrapuja

U Bo Byrapuja norpebyBambeTo Ha MpTBUTE, OUUTIETHO OMJIO MOBP3aHO CO UTpam-e
Ha Opo, IITO IHUPEKTHO BIHWjaelo BP3 MeJIOIMKaTa, TEMIIOTO M HAYMHOT Ha HMCITOJHY-
BambETO Ha Ta’KauKUTe MEeCHU.

IIpu norpebyBameTo Ha IIPBOTO, (BO HEKOM BapMjaHTH 1 Ha IIPETIOCIAETHOTO) IeTe,
MajKaTa BeJHaIll 10 MorpeboT, WIK MakK MpHU IMpBaTa MOXHOCT, 3aUrpyBaja opo.50

HcrpakyBamaTa Ha moBeKe OyrapCKM €THOJIO3M ITOKaXKyBaaT JeKa IPOJIETHUTE
obpenu Bo rojemMa Mepa HocaT IorpebeH 1 mocMpteH Oener. Cernak HajBMCOKa TOYKa,
TakBaTa 00peTHOCT IMOCTUTHYBA BO BEJUTIEHCKUTE OOMYaN.

Bo byrapuja 6mun MHOrY 4ecT NMpPUMEpPOT, IO MOrpedyBambeTO Ha MJjaj YOBEK,
OMCKUTE Na Topadvaar IecHa 3a Hero, IITO Ke ce MCIIOJHU Ha BeJIUTIeHCKOTO opo. Na
WUTpaJIMIITETO ce 36MpaT cuTe, MoceOHO Joara MajkaTa Ha MOYMHATUOT, MOMUTE MeauKu

443, Dopupa, - Narodne igre u vezi sa smrti.- Primjeri iz Bosne i Hercegovine, Rad XI Kongresa SUFJ u Novom
Vinodolskom, Zagreb 1964, str. 361.

45 Byk Cr. Kapanuh, - 2Kupot u o6uuaju Hapoaa cprckora, M.C., Beorpan, 1957, ctp. 146.

46 M.Musbanos, - XKusor 1 obnuaju ApbaHaca, - Cpricku e, Beorpan, 6.1., 122.

4TI1.K. ITerpoBuh, - Motumu Ha 6ocaHcku - xepueroaukum crehuuma. ITo ucnimtuawuma I-p Benna, Bo
360pHuk Martune Cprcke, cB. 101, Beorpan 1955, ctp. 5-6.

48 Cnpema coomnureHrero Ha Mapuja CpHUK - apxuBKcTa Bo ApxuBoT Ha Xepuer-Hosu, nanenu Ha npod. u-p
I'ypruma [Merposuh. Ce 3a6aaronapysam Ha rpod. o-p I. Tletposuh za oTcTaneHuTe MaTepujaIs.

49H0)1aT0u14Te Mu ti orcramu npod. gp I. Ierposuh. Coommrmn m-p Bmamo Lok, mpodecop Ha
‘Yuusep3uretot Bo [Tonropura.

0T anuna JlozaHoBa, - OcobeHoCcTH Ha 00peauTe MpuU MorpebeHueTo Ha Jela y I0KHUTE CIaBsIHU B Kpas Ha
XIX n navasnoro Ha XX Bek, buarapcka erHorpacdust, BAH, I'on. XIV, Ku. 1, Codus 1989, crp.27.
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ce (bakaar Ha OpoOTO, ja Ieat IecHaTa U UrpaaT BO YeCT Ha yMPEHUOT. biauckuTe ciyiaar,
[JIefaaT U ruiavar.> |

A. TIpMOBCKY 32 BEIUTIEHCKUTE IOMEHU 0Openn MUIITyBa eKa ce Urpaat BO YecT
Ha yMmpeHnure. biauckure ja mmakaaT My3uKaTa Ia 3aCBHUPH €IHO “TaxXHO” opo. Jlomeka
Tpae pa3IaBarbeTo, OpPOTO He 3amupa, a € 6aBHO, co 2/4 TakT. biauckuTe ro urpaar 3a na
My “ce Hajue Ha yMpeHHOT”.52

II. MapuHOB NHMIllyBa IeKa roJleMuTe MermaHCKU opa Ha BemwrmeH ce urpaar Bo
YecT Ha YMPEHUTE, a IO CBOjOT KapaKTep ce XKalIHU U MOHOTOHH.”>

Jlazapkure IeaT 1 Urpaat BIeryBajKu BO I'poOMINTaTa, TOCEOHO OHaMy Kaje IITO
UMao pecHu ropoboBu. Po 3aBpiiieHOTO Teerbe o rpoboBUTe, MaK ce daKajie Ha opo,
3aBpTyBaJie TPY MaTU U U3JIeryBaje O FpOﬁI/IH.ITaTa.54

ITpu ucnonHyBameTo Ha obpenurte ['epman u “Cyxa Pyca” ce Bpieno morpebyBarbe
Ha KyKJIa WIX TTajlaMua U UCTO KaKo IMpH mmorped, ce urpaiio opo. IlecHure mro ru meene
ce OpOBOIHU, a UTPajKu, CMMOOJIMYHO, ja “TamKajie ImajaMugaTa Ja He paCTe”.5 3

Bo nuTteparypara ro cpekaBame IMOJATOKOT NeKa 3MMCKHTE opa ce Iobp3u, a
BEJINTIEHCKNTE “OleHN” - M3rpajleHn o 0aBHMOT O, ITOBTOpPYBaH 6e30poj matu.>® Bo
HegenaTta, ITo BenurneH, HapedyeHa e cBeTa, pa3Ha, ce urpaio “Jlamuao opo”. Bo oBa
0po, CIMYHO Ha JheJbeHOBOTO Bo brX 1 Cpbuja, MOMHUTE ro 3aII0YHyBajie OpOTO, IPKEjKH,
MIPUTOA, TIPBUTE JBE, KPIla BO palleTe Hal JIAHEeIOT OJ AeBOjKH IITO Ce IPOBJIEKYBaJl MO/
nakoT. McTpaxkyBauuTe MpeTIIOCTaByBaaT IeKa oBaa obpemaHa uUrpa, opo, MMa JUpeKTHa
BpCKa CO IOCMPTHHTE o6pez[1/1.5 7

Crnopendena anajamn3a

Hanpen ru n3HecoBMe OCHOBHUTE MOJATOIM 3a MOTBPIyBakhe Ha MOCTOCHETO Ha
“IIOCMPTHO 0po” BO 00penuTe Ha bankaHckuTe CIOBEHM IO MaTepUjaidTe IITO HAM HU
6ea HajmOCTaITHU U MO3HATH.

3apanu npomiabouyBarbe Ha MO3HABarbaTa U aHaJIM3Uparbe Ha MoJaTOINUTe, YNHIME
IeKka cropenbeHHOT MaTepujal Ke € HeomnxoleH moHaTamy. On emHa cTpaHa, 3apamu
corenyBarhe Ha €THO - KyJATYPHOTO, IIPOCTOPHOTO U XPOHOJIOIIKOTO MOCTOCH:¢ Ha OBaa
obpenHa ¢dopma, a om Apyra cTpaHa, 3apaid Ipero3HaBabe Ha CIEHUPUKUTE BO
00peTHUOT KOMIUIEKC, M1 OTKpHBake¢ Ha HACOKHMTE MO KOU Ce IBIDKeJe U IMpeHecyBajie
KYJITypHHUTE KapaKTepHUCTUKM BO BPEMETO 1 ITPOCTOPOT.

sl Kaydman, H. - Hakon obmm yepTn Mexmay HapogHaTa MeceH Ha Obirapure W M3TOYHMTE claBsiHu, Cobust
1982, ctp.11-14
JIto6omurp MuKoB, - Beirapcku BeukneHcku obpeneH donkinop, M3n. BAH, Codwus, 1990, ctp. 76, 95.

52 Hukonait Kaydwman, JI. Kaydwman, - [Torpebanuu u apyru oruiakuBanHust B bouarapus Usn. BAH, Codus
1988, ctp. 237.
1. Kaydman, - [Torpe6aiHn 1 IOMEHHM €J€eMEHTH BbB BEJIMKIEHCKUTE MecHU, brarapcku domnkiop, [om.
VIII, KH. 2, BAH, Codus 1982, ctp. 11-14.

33 1. MapuHos, - XKusa crapuna, Ku. 3, 4. 9, Pyce 1882, c1p. 356-365.

54 Hocud Mopos, - KbM BBIIpoca Ha Ha3BaHMETO Ha Mpa3HuKa JlazapyBaHe, Bo bwarapcku donkinop, KH. 3,
BAH, Codust 1994, ctp. 64.

SSH. Kaydman, [I. Kaydman, - [TorpebanHu u apyru oriakuBaHus ....ctp. 241
56, Wnuesa, - Haponuu tTanuu on CpenHoropuero, Codus 1978, ctp. 14.
STEtnorpadust Ha Bbirapust, Tom 111 JlyxosHa kyirypa, BAH, Cocust 1985, ctp. 121.
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Bo Unauja, cnopen n3sopure Bo Benure, mocroes1 0omyaj xKeHUTE Hal YMPEHUOT J1a
TaXkaT CO pacIUIETeHU KOCH, YAMPAjKU Ce€ BO I'paiuTe W UTPajKU OKOIY yMpeHHOT.5 8
MecToTO Ha CIajlyBalb€TO Ha ITOKOjHUIIMTEe Oujao HapeueHo “urpanuiute Ha IlluBa
pa3ypHyBauoT”. PocMpTHUTE nrpu Bo MHIMja HajuyecTo Tpaeire Iieja HOK.

EtHorpadckure matepujanu 3a MHOuja, MokaxkyBaaT IeKa BO MYCIMMaHCKUOT
XUHAYKYII, XKeHUTEe UTrpaaT - “deKOpeHO 0po” OKOITy YMpeHI/IOT.S ?

“...Ham npuspiB 6oraM okazajcsl yIauHbIM CerOmHSs.

MbI YIIUIM HABCTPEYY IUISICKE U CMEXY,

TIPOHOCS Hajblile (CBOIO) MOJTYIO XXN3Hb.

3Ty mperpany s yCTaHABJIMBAFO IS KUBBIX.

IIycTh e cpeau HUX HUKTO IPYroil He HOAeT J10 3TOH Lenu.
Ila >KMBYT OHU COTHIO OOMJIBHBIX OCEHEIA.

Ila 3aKpOIOT CMepTh (3TOi) ropoﬂ.60

Bo mpeBHMOT XeTckm 06pen “I'oreMo cobpaHue” mMocBeTeHO Ha “IapoT-60r”, Ky/lATHA
CBEYEHOCT BO AHamosuja, ciopen KiauHonucHUTe Tabamuky on XVII - XII Bex mp.H.e.,
OKOJTy 1IapoT, IlapuliaTa M cecTpaTa Ha 60rot (Ipopouuiiata) co XXPTBEHUTE CalOBU,
JIyFeTO OKOJIy HUB UTpalie puTyajieH TaHell (0po). NajuecTo oBue TaHIIY Ce CIIPOBEIyBale
MpY PUTYATHUTE MPOLIECUH BO KOM YUYeCTBYBajle apoT 1 IlapuliaTa.

Hrpaunre, HajuecTo Mrpaie mpen OOror, eleH HACIpPOTH ApYyr, Wik daTeHu 3a
pauere ob6pa3yBajku 3aTBopeHO opo. OOMYHO wurpajge HaIecHO, Ma HajleBO U Cce
HaBeIHyBaJle CO palieTe Hamped. Bo oBue puTyaau MocBeTeHM Ha XeTCKUTe 00XKecTBa,
BOOWIMBA € KOMIIOHEHTaTa Ha OJTHECYBakhe KOH XTOHCKUTE crm !

U kaj Erunkanure norpebHNUTe UTpU TU U3BeIyBajie JKEHU BO ITOBOpKa Ha rpo0oT,
o06J1eueHn BO MOJITH OJIeXXIM U TpaHuYriba BO palleTe. irpameTo 3aloyHyBajo co JIECHO U
06aBHO TeMIIo, 3a0p3yBajKu ce IOCTEeNeHO, 3a Ha KPajoT Jda MpeMrHe BO MHTEH3MBHA Urpa
CO KpeHaTu palle, IOTKpeleHa CO pa3HM MHCTPYMEHTH (IITO BO HajrojleMa MepKa
co3maBaaT camMoO OyKa-youpajdku) 3apaayd IIpoTepyBarbe Ha 3JIMTe€ JyXOBH Of
r10KojHI/II<0T.62

PocMmpTHMTE urpm Kaj XeneHUTe OujIe BakHa KOMIIOHEHTa BO ITOTpeOHUOT
nepeMoHujain. Opm pa3IMYHUTE UTPpU IITO T'M OpraHM3Upaje, HUE TO U3IBOjyBaMe
WUrpameTo Ha OPO OKOJY YMPEHMOT, KOe MOXKENO Ja Ouae OTBOPEHO WIKM 3aTBOPEHO, CO
MOJOJTY YeKOPHW BO ITOYeTHAaTa HAacoKa, a MOCUTHU TIpY BpaKameTo Ha Hazan. Wrpane
YeTUpHu KPYIHM YeKOpHU Ha Hampen (HaJecHO) BO KpPYT, a Ba CUTHU IIPU BpaKameTo Ha
Hazan (HajeBo). Mnm mak, mecT Hampen U Tpu Hazan. Parere Bo morpe6bHOTO Opo T'm
IpxKese CKpcTeH!U 3aj rpooBuTe. HajuecTo urpase 1eBojKu, a OpOBOAELIOT OMI0 MOMUE,
KOj UrpajKu ce MyLITal U BPTeJd OKOJy ce6e.®3 Ileejku T morpeOHUTE MEeCHU XelIeHUTE,
OIHOCHO HMBHUTE KE€HHM, Ce YAMpaje BO IpaluTe U TH KMHelle KOCUTe o1 cebe, Urpajku,
MpUTOa, “eKCTaTUIKN” tanmm.%*

38 Oldenberg, Die Religion des Veda, 1923, ctp. 523

59M. Marasurosuh, Hctopuja urpe, [Ipocsera Beorpan , ctp. 523

0purpema, X,14; X,16; X,18., cTp. 198 - 204.

BT Apnzumoa. - Putyanst u mucdsl npesHeii Anaronuu, M3n. Hayka, AH CCCP, Mocksa 1982, ctp. 75,76.
62I/ICTo, crp.15.

63M. Marasurosuh, - Hcropuja urpe... ctp. 41-42.
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Ha enHa on kHOCockuTe ppecKu, BO MpelieH ITUIaH NpUKakaH! ce 14 >KeHW Kako
WUrpaaT Opo, HaJleBO, CO palleTe Harlpez[.65 IIperrnocraByBaMe 1eKa OpOTO MMa XTOHCKU
KapakTep U € TTOCBETeHO Ha MPTBUTE.

Bo JlakoHnuja 1 MeceHuja, ApTeMUIUHUOT KyJIT OWJI CBp3aj 3a OpeBOT (XTOHCKU
KapakTep - OCHOBHA XpaHa IIITO UM ce IpUHecyBa Ha MpTBUTE). Bo erennara 3a Apre-
MU, IeBojKuTe “KapujaTuan” (TpUYKU KapHuOH-OPEB), UTpaJie OpO OKOJy ApTeMHUIHATa
CBEIITeHNYKA MPEeTBOPeHa BO opeoBo ApBo. (3a ApreMuia ce 3Hae JeKa BO MOYETHUOT
nepuo 6mia 60Xuila Ha CMPTTa U TTOJ3EMHUOT CBeT.)66

AHTMYKUOT ucTopruyap XepodoT, Bo cBojaTa Mcropuja, nuinyBa geka Tpakujuure
nMaaT o01y4aj 1a Uurpaat oKoIy YMpeHI/IOT.67

XepodoTOBUOT OMNucC Ha TorpedyBameTo Kaj Tpakujunte, Ha 2K. Benkosa, nenysa,
WHCIIMPATUBHO 3a J1a TIPETIOCTaBM JeKa elHaTa OJ ABEeTe XXKeHU CO JOJITU 0elIr XUTOHU,
npukaxkann Bo KaszaHnalikara rpo0OHWIIA, UrpaaT IMOCMPTHO Opo, “Komambpucmoc”,
TeejKu ja ImecHaTa, “KojaMbpoc”. Taa mecHa ce Ieejia Bo Ipuapy>k06a Ha ¢iejTa, bumejkn
3a TpakujiyTe CUTe TaHLIM IMOTEKHYBAaT “OJ XTOHCKHUOT, ITOI3eMeH CBET Ha My3I/IKaTa”.68

Bo nHeBHMKOT Ha ekcnemmiujata “MecaMmbpuja - Xemyc” Ha HMHcTHTYTOT 3a
Tpakonoruja npu BAH, Bo 1977 rognna mmon pakoBoacTBo Ha A. PoJ, mpy OTKpUBaHETO
Ha HekporoJja o V BeK Ip.H.e. 3a6e1exkaHo € BO Hej3rHa 0JIM3MHA eIHO KYJATHO MECTO,
Ha Koe CITopel KaKyBarbaTa Ha MECHOTO HacelleHHe, CeKOj MeTOK, obokaBaTelluTe Ha
COHYEBMOT KYJIT 0JieJie BO “IloceTa Ha coHlleTo”. CeKoj oI HUB ja OaKHyBaJI 3eMjaTa, IIpu
LITO CUTE Urpaje opo “6e3 My3mka” BO KPYr OKOJIY KYIMUMEbaTa BapoCaHU OKPYIJIU
KaMema. [lorpebyBameTo IoToa ro Bpllesie MOJTYaInBO U 6e3 ceewreHnk. %’

Bo omucor Ha JInoHumcoBnoT KyiaT, EBpunun Bo cBoute “Bakxu”, catupure n
MEHaJWTe I'M MPUKaxKyBa 00JleYeH! BO €JIEHCKM KOXKU (XTOHCKM KapakKTep) Kako urpaat
opa BO TEKOT Ha HOKTa.

“IIMOHHUC. ... YBEIO0X OBIje KOJIO, CIIy>K0y ceOu CByI,
... TpY Opy>k0e Tana cria3zum,
JKeHCKa KoJjia TpH,

xohy 11 Kojio HOhHO ja...” 70

Beke Bo VI Bek, cpekaBame momartonu, neka Ha CHHOIOT BO AyKcep, UM OMIIO
3a0paHeTo Ha XpUCTUjaHUTe Na ja pa3HyBaaT HoBa ['oquHa u npyrute mpasHUIM BO KOU,

noceOHO ce KpUTUKYBa “pacKajallleHOTO CKOKamhe Ha SKEHUTE I10 1"p06OBI/ITe”.71

b4g, Zecevi¢, - Homerov ep i nase narodne igre, - Bo HaponHo crBapanaiutso - Folklor, Sv. 7, jul Beograd 1963,
ctp. 49.

65 . 2K. TomricoH, - McciaenoBaHus 1o UCTOPUM JpeBHErpedeckoro obinecta. JloncTopuyeckuii areiicKuii
mup, M3n. MHocTpaHHOIA TuTepatypbl, MockBa 1958, ctp. 483, 487.

66p, Yajkanosuh, - Mur u peruruja y Cpba. MU3abpane crynuje, Beorpanm 1973, ctp. 192
67Xepo;10T, - Ucropuja, KH. 2, Matuna Cprcka, Hosu Can 1980, ctp. 8

8 A. dou, - C10Bo 1 Kea B I pesHa Tpakust, Yue6Hu yetuBa, YHUB. 3. "Cs. Kinmument Oxpuncku”, Codus,
1993, ctp. 58.

09A, domn, - Tpakuckust JIuonuc - 3arpeu, Ku. 1, Yuus. uzn. "Cs. Knument Oxpuacku", Codus, 1991, ctp. 54.
"0Euripid, Drami I, Zagreb 1919-1920, str. 147,175

TH. H. Beneukasi, - SI3plueckasi CUMBOJIMKA CJIaBIHCKHX apXanuyeckux putyanos, M3n. Hayka, Mocksa 1978,
cTp, 146.
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3a CrnoBeHHTe, CTapUTe XPOHUYAPU U JIETOMMCIIY, 3allMilajie neKa opraHu3upaar
OoraTtu obpeau mpu morpedyBarbeTo / CrajlyBameTo Ha HOKOjHI/IL[I/ITC.72
3a morpebHuTe o6penn Ha CioBeHuTe, KocMa Ipamxku Bo 1092 rogyHa IoOKpaj
IpYroTo MUINyBa HeKa “0e300KHWTe WUTpu” TH MCIIOJHYyBaaT Kpaj CBOWTE MPTBU, U
“TaHIyBaaT CO MAaCKH, TOBUKYBajK/ ' CEHKUTe- MyIINUTEe Ha YMpeHI/ITe”.73
Bo onmucot mto napot MBan BacuibeBud Bo 1551 ronuHa ro nogHes1 10 HPKOBHUOT
cobop, muIIyBajd OeKa BO “MyXOBCKUTe CabOTH IIO celaTra, U MaXXuTe M >KeHUTe, Ha
rpo0OOBUTE I1aYaT M UrpaaT “0eCOBCKM MTpu”, TOYHYBaaT Ja CKOKaaT U UrpaaT W IeaT
HEeKaKBM “caTaHCKM TlecHM”. M BO HIeHOBUTe OKoOJy BenurmeH mpasene pasinvHU
“becotnn”, a “Ha BEJINKY YETBPTOK IaJIaT cJlaMa M T CJIaBaT MpTBI/ITe”74
“ITnpyBame” CO WUTPU OKOJIy YMPEHHOT MMaje U YKpaI/IHuHTe.75 Bo 3amannure
nmenosu Ha YkpamHa (I'ymymmnruaa, Ilomosbe) ce opraHusmpane Urpd 1 3abaBu “Iipu
MeplLK”, CMUCITYyBajK1 Hajpa3IMYHU KOMUYHK cuenu.’®
IMosHatroT yemku erHorpad Yenek 3mbpr (Cenek Zibrt), cOOMIITYBa MHOTY
HMCTOPUCKU CIIOMEHHU 3a “Becen0uTe, UrpuTe U TAHIIUTE” MpU ITorpedyBarbeTo Ha MPTBUTE,
KaKo U Ipu moMeHuTe 3a HUB. CIIOMHYBa, 1 TOj, “I'aBOJICKU IMeCHU” IIITO HApOAOT I'Y Tieel
HOK€e HaJl yMpEeHUTe, UTPajKu pa3HU I/IFpI/I.77
Bo crynujata Ha A.3. Posendwnn, 3a ctapure morpedHu odpenn Ha Banrmre (Bo
TI'opHo - bamamnixanckata aBToHOMHa ob6macT Ha 6umBmiata Tanumkmcrancka CCP), Bo
neHelrHata obaact Kynabd u Bo monmuHara JasryneM (S3rynem), 3abeseskai Jeka 10 CKOpo
Owe u3BemyBaHM “TpaypHU” (3KaJTHU) TaHIIA OKOJIy YMPEHHOT.
3apanu rojemMata CIMYHOCT Ha OOpEOHOTO Wrpamke BO OBHE 00JacTH, CO
MOoCMpPTHOTO Urpame Bo JlonaHa [Ipecra Bo MakenoHuja, Hue Ke ro u3HeceMe BO 1I€JI0CT:
“B monuHe f3ryigema, CBSI3aHHOM cCaMbIMU TECHBIMU y3aMU C
BaHI[)KCM, €II€ COBCEM HE€OAaBHO, B Hal€ BpPEMs, CYIIECCTBOBAIU
TpaypHbBIE TaHIObI BOOBBI YMEPIIETro, MCIIOJHABIIMECA C ICHUEM
TpaypHbIX py60v1 o AaKKOMITAaHEMEHT MY3bIKAJIbHbIX WHCTPY-
MEHTOB B TeueHMe Tpex mHeil. B Slsryneme u Pymiane martsb,
oIlIaKuBasi pebeHKa, UCIIOJIHsIA TpaypHbI TaHell U pyOOou TOJbKO
B IIE€PBYIO HOYb M COIIPOBOXKOajJa €ro g0 MOIWibI, TaK K€ KakK 1
BIOBa TE€JIO CBOCBO YMEPIIEro MyxKa. ... Ecimmu camelit TaHCL Ha
BaHI[)KC 0osbllle He UCIIOJIHACTCA, TO oOblyal OIUTAKMBaHUS B
necHsix (pyboM) BIOBOM WJIM MaTepbld COXpaHSETCs W cenyac.
OnHako TonbKo Ha BepxHem BaHmke XeHILMHe —IUIaKaabLINIIbI, B
TOM YMCJI€ W BOOBA, M MaTb IIOXOPOHHOU MpoLecCUur OO0
kiagouma.”’8

72T, Hophesuh. - Cpricke HaponHe urpe, CE36, IX, Beorpan 1907, ctp. 27, 31.

73AJ1e1<ca1-un>p Teuwop, - Murtonorust Ha Cnassinute, bbarapcku xynoxxHuk, Codust 1986, ctp. 239.

74B. A. Pi6akos, - SI3bruectBo apepreii Pycn, AH CCCP, Msn. Hayka, Mocksa 1987, crp. 115.

7SH. H. Berneuxas, SI3brecKast CHMBOMKA CIABSHCKIX apxamveckux putyaios, M3n. Hayka, Mocksa 1978,
cTp. 146.

6B, E. T'yces, - OT 06psina K HAapOIHOMY TeaTpy. 3BOJIIOLMS CBATOYHBIX UI'P B MOKONHHUKA, BO POJIBLKIOp U
aTHOrpadus. O6psnbl u 06psinoBbin donknop, AH CCCP, U3n. Hayka, Jlenunrpan 1974,. ctp. 51

77 Zibrt, Cenek, - Jak se kdy v Cehach tancovalo, - Praha 1960, str. 24, 25.

8. 3. Pozendun. - "T'oBopait HO3" - npeBHMIA MorpebaibHbIN 06psia Ha Banmke (Tamkukucranckas CCP) u
TpaypHbie pyoou, Bo Ponbkiop u DtHorpacdusi. Obpsabl u o6psnossin ¢onkiaop, AH CCCP, U3n. Hayka,
Jlenunrpan 1974, ctp. 254,255.
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Hrpamero, cO CUTYpHOCT BeKe € MOTBpIEHO, € HacTapara HO M HajTpajHaTa KyJ-
TypHa BPEIHOCT IITO JIyKeTO ja nMaaT. Kpy>KHOTO Urpame BO OpO ce U3BeIyBaJio Ha JIBa
Ha4MHa: CO TIPOCTO Ofiekhe (UEKOpeHe) U CO CIoXXeHu (OpMHU Ha UTrpa.

Op u3HeceHWTe ToAaTolM ce 3abesiexyBa IeKa BO MCTpaKyBarbaTa OOMIWTE 3a
TUMOJIOTH3allja Ha TMOCMPTHMUTE UTrpu (TaHIM), OMIe HAaCOYEHW KOH OTKpHUBambe Ha
obpenHuTe ¢opmMu Ha opata. McTpaxyBaunTe, KOPUCTEjKM T €THOEKCIUIMKATUBHUTE
o0jacHyBatha Ha OOpEeIHOTO Wurparhe, THUIIOJOrM3alyjaTa ja Bpllele II0 HEKOJKY
KpuTepuyMu. Bo Taa Hacoka yTBpauie IeKa HajuecTo ce U3BeayBa BO KpYT, 3aTBOPEHO, a
ro UrpaaT MpeTeskKHO XeH!U. TeKCTOT Ha MeCHUTE IIITO ce TeaT MoaeKa ce Urpa e >KajieH, a
MeJloIMKaTa M pUTMUKaTa Ha OpOTO ce TakHU omHOcHO OaHu. IIITo ce omHecyBa mo
OTKpUBAaH€TO Ha CeMaHTHMKaTa Ha OOpemHOTO Opo, HajuecTo objacHyBame € JIeKa
KapakTepoT UM € MarvcKy 1 MMa 3a LieJl IpelaxKyBarbe 1 OpKatbe Ha 3710T0. Bo cmumcia Ha
VIBpIyBalhe Ha TIeHe3aTa Ha OBaa puTyalHa ¢dopMa, HCTpaxkKyBauuTe 3abesexaie
olpeleH! YHUBEP3aJHOCTU BO HIejaTa Ha UTPAEEeTO, a BO CTPYKTyaTa, CIMYHOCTU Ha
YHUBEP3aJHOCT HAa HUBO Ha MHIOEBPOIICKAaTa 0OPEIHOCT U CJIOj.

MHuTOJI0IIKO - MATHCKH KapaKTep Ha 0poTo
Parame Ha 0oroBuTe HM3 Urpa

Bo obmmuTte 3a wucTpaxkyBarme Ha TIeHe3aTa Ha OOpEIHOTO Wrpambe OKOIy
MMOKOjHUKOT BeIHAIIl ce BOOouyBaaT (OpMHUTE Ha HajcTapuUTe MUTCKO |/ MUTOJIOIIKH,
MarvcKy M PEIUTHCKU CJIOEBU IITO OCTaHajle KaKo IpeXMBEaHWUId BO eTHOrpacdCKUTe
MaTepujaiu IITO TU MpUKaxkaBMe.

HajcTapurte cBemomTBa 3a urpara, roBopar 3a Hea, KakKo 3a MATCKM M Marucku
M3BOp Ha XMBOTOT. Bo 0CHOBaTa Ha MUTOJOIIIKAaTa KOMIIOHEHTa Ha XXMBOTOT, CTaBeHa €
urpara:

“BoroBute croea Bo mpamopero (mpamatepujata). Ce daTtuja 3a
palle 1 3aUTpaa TOJIKy 6ypHO Opo, IIITO KAITKK OJ] TIpaB HaceKame ce
TpKajaa, Ma OJ HUB HacTaHa CBeTOT. BommebHOTO nejcTBO Ha
urpata Bo opo (KPYKHOTO [IBUKEb€), O IIpamaTepujaTta ro
co3nazne/poay U COHLIETO - K3BOPOT Ha JXKUBOTOT Ha 3eMjaTa”.79

M Bo Tpakmckara o6penHa aKTUBHOCT, OOTOT ce para M yMHpa HIA3 UTPaheTo Ha opo...80

2KuBoTHaTa Marmcka crmja Ha UrpaTa MHKOpIOpHpaHa € BO obpennre Ha “Oaxa-
HaTKuTe” BO JJMOHM30BUOT KYJIT IIPH IIITO BO HOKHUTE 3aHOCHU UT'parba, IO pacTpTHyBajie
HUIO0JOT Ha OOroT Ha mapuWiba, 3a BeTHAI II0TOA, HU3 MIpa “Ia Tro co3mamaT/pomar

MJIAINOT oor”.8!

M. Marasunosuh, - Uctopuja urpe... ctp. 21

804 Do, - TpakuckusaT duonuc. 3arpen, Ka. 1, Yausepcur. Uzn. "Cs. Kimmment Oxpuncku”, Codust 1991,
cTp. 217.

8B, Bypuh, - [ToctaHak 1 pa3Boj Haponmwe kKikesHoct, HOJIWUT, Beorpan 1956, crp. 117,118.
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AHTpONOJIOTHja HA TaHENOT/0POTO

I'enepanHo, 1 HYe T nprdaKame MPeTUMUHAPHUTE TUIIOJIOTU3AIMY IIITO J0Cera ce
MPeIOXKEHH, CO JOTTOJTHUTEHA Creldjain3aliija IIpy KaTeroprsalyjara o KpuTepuyMITe:
dopma, CTpyKTypa, CeMHOJIOTHja Ha 00penoT, PyHKIIHja.
IIperxonHo, BeKe M3HECOBME JIeKa BO CBOjaTa OCHOBA PUTYaTHOTO UTparbe Ha Opo
nMa obpeleH KapakTep.

A) Hacokata Ha urpamero:
-Ha JIeBO, HAOIaKy, “HaoIOCYH”, MPTOBEUKa;
-Ha JecHO, 3a 1o06po, Ha J00po;

b) UszBenyBaun:
-KeHU (BIOBUIIN);
-I€BOjKMU;
-I€BOjKM 1 MOMYMIba (MeIlaHo).

B) MecTo Ha urpame:
-Ha MECTOTO KaJie JIexKel yMPEeHUOT,
-Ha TpoOOT M BO rpoOMILITATA,
-BO IBOPOT

I') Bpeme Ha urparbe:
-Tipe, morpeooT;
-110 OTpedoT;
-BO MPa3HMUIIUTE U 3a0yIIHULINTE, HAMEHETU Ha MPTBUTE.

1) HaunHu Ha u3BenyBame:
-Urpa BO KPYT;
-CO TallKakhe/Ta3ene;
-CO BpTEHbE.

') Kopeonommky KapakTepucTHKA Ha OpOTO:
-6aBHO ( 2/4 TakT)
-KPY>KHO
-HajuecTo 3aTBOPEHO,

-0po BO B Ha “3muja” 1 “MocT” (JbeJb€HOBO, TIJIETH KOJIO, TYPH).

Cprmypa Ha CEMHOJIOIIKHUTE KOMIIOHEHTH HA 0POTO

O IpeTXOMHOTO NeKOIMparhe Ha 00peaHaTa opMa, BO PUTYATHOTO UTPakhe MOXKe
Ja ce 3abemexkaT HEKOJNKY OHTOJOIIKM KOMIIOHEHTHM CO OMAPENEeHO CEMUOJIOIIKO
onpenenyBarbe.

- YYECHUIIN,
- ITpa - BO KPYT

- CO TallKarbe / raserbe,
- BpTerbe



Jbynuo C. Pucmecku

TaHenoT - OpoTO MpeTCTaByBa 3HAK, a IBMKEHaTa - FOBOP, LITO YOBEKOT TH
M3HECYBa O ITa00OYMHUTE Ha HECBECHOTO WM TPaIULIMOHATHOTO.

Bo Taa cmmucia WrpameTo Ha pPUTYyaTlHO OpO IIOCBETEHO Ha YMPEHUTE IO
cnMOoIM3Mpa “Ta3emeTo Ha IEMOHWTE INTO JeXaT Imod Hosere”. (3aroa 4YecTo ce
MPaKTHUKYBAJIO UTPakbe CO TallKarbe CO HO3€eTe, CKOPO BO MECTO).

TaHIIyBambeTO, MaK, BO KPYT 'O 03HAYyBa parameTo, paCTeHheTO, YHUILTYBAETO 1
ITOBTOPHOTO CO3[aBalbe, a CO TOa UM 3aTBOparbe Ha YHUBEP3ATHHOT KPYKeH LHKIYC -

KOCMOCTOT.82

MoYeToK 0e3 Kpaj KUBOT

MTOYETOK U KPaj CMpT

EneMeHTHTE Ha MHIOEBPOIICKUTE €KCTATUIKYA WI'PU BO KOM KPYKHOTO UTParbe COo
3a0p3yBayKo TEMITO OCTaHaJle 3a4yBaHW BO 0OPEeTHOTO TOCMPTHO opo.83

CemMuoIOIIKAaTa aHaJM3a Ha YYeCTBOTO Ha BIOBWIIMTE IIPW WUIPAFETO HAa OPOTO
yKaxXyBa Ha “mpaBuoT” m300p Ha obpemHara 3aeqHMIIA, 3aIlITO BOOBUIIATA, BCYIIHOCT,
MpeTcTaByBa TMOTIONH 0obOpemeH oOpasell 3a YCIENTHO OCTBapyBarbe Ha OaparhbaTa Ha
3aemHuiiata. On emHa CTpaHa, BOOBWIIATA € PUTYaJHO 4YrcTa (He TW MpaBU “€BUHUTE
rpeBOBK”) U € OJI1CKa O MPTBUTE (CMPTTAa Ha MaxXXOT ja CTaBa BO I10J103kK0a Ha MOCPeTHUK
CO YMpeHHuTe), a OJ Ipyra CTpaHa, 3apamy HaIpel M3HECEHOTO, Taa € 3alllTUTeHa CO
CMpTTa, HO HCTOBPEMEHO W omacua.?* Cemmonomxu HabJbynyBaHO, MaprHUHATHATA
monoxk6a Ha BOOBMIIATa BO TpagWIlMOHATHATa CpelrdHA, MPUIOHeCTa Taa Ha Oume
[JIaBHUOT aKTep BO TOCMPTHOTO opo.85

AHaIM3UPaHWOT MaTepujal TH ITOKaXKyBa OCHOBHHMTE HACOKM Ha OOpeTHOTO
HATpambe:

I. Opo - “ma My ce Hajme Ha yMpEHHOT Ha TOj CBET;

II. “/1a My ce 11aITHe Ha BpaTOT Ha IaoJIoT;

III. “Ox m3racHaTOTO XXapye HeKa IUIaMHE OTaH - HeKa ce PO KUBOT .

parame > cMpt > UT'PA > (ekcraTnuka) >parame
Marucka
= YHUBEpP3YM =

YecTo maty, aHTPOMOJ03UTE OTKpPHBAaT COIMOJOIIKA KOHOTaIlKja Ha oOpemuTe.
Ilon mpuTHCOK Ha IpaBWiIaTa, MPOMMCUTE Ha ONIUTECTBEHAaTa 3aeqHMIA, MaKap IITO
HUCTUTE CE (bOpMI/IpaHI/I MOJI BJIMjaHNe Ha MarduCKUTe MpeTCTaBy 3a HellTaTa, OJMCKATE Ha

82y, Yaywmauc, - Murckute ek Ha Jyskaute Cnosenu, Mucna, Ckorje 1994, ctp. 141.

837, Chevalier, A. Gheerbrant, - Rijecnik Simbola, mitovi, sni, obi¢aji, likove, brojevi, Nakladni Zavod, Zagreb
1983, s.v. ples, str. 513..

84 Bacwun, 'apau3zoB, - MbpTBUST U >KuBuTe, bbarapcku donknop, KH. 2, BAH, Codus 1994, crp. 20 - 22.
85 Meri, Daglas, - Cisto i opasno. Analiza pojmova prljavétine i tabua, PLATO, Beograd 1993, str. 137.
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YMpPEHHUOT, HajuecTO MajKaTa WIM JXeHWUTe - BIOBMIIM, C€ YCIOBEHHM, MopaaT Jla THu
3al0TUTAT OCTaHAaTWUTe OJMCKW M JPYyTMTE WIEHOBM Ha 3aedHULIATa, CO TOa IUTO Ke
3aMrpaar opo M Ke To Ipeaxar 3J10TO, Ke 1 ¢e CIIPOTUBCTABaT Ha CMPTTa.

Bo Toj KOHTEKCT, XXeHaTa / Majka = poauika (oHaa IITO HOCU XKMBOT) € MarucKu
HajcWJIHA, HajJMOKHA BO NIEIyBarbeTO MPOTHUB CMPTTA.

2KeHa [ poauiKa (IaTell Ha XKHBOT) = 3aITUTHUK HA 3aeIHUIIATA

Bo BakBuTE ciyyau keHaTa / XKMBOT, € OCHOBHMOT MeIHjaTOp Mery 3arposeHaTa
OINIITECTBeHA 3aeMHMIIA 1 OojiecTa / cMpTTa (3KeHaTa UIpa Opo 3a Jia TO 3allTUTH CEJI0TO
O]l yymara).

BepojaTtHo, MOXXeMe 1a KaxkeMe JleKa 00peTHOTO IIOCMPTHO UTparbe COMPIKU ToJIeM
O0poj Ha YyHUBEp3aIHOCTM (BO AaHTPOMOJIOIIKA CMUCIA) TOPOISHM BO OIIIITaTa
dusnonoruja 1 ommuTUTe YoBeKOoBU MUTOBU. Celak, coceMa jaCHO MOXKaT Ja ce cienaT
OINIITO WHIOEBPOIICKUTE OOpETHO - MUTOJIOIIKMA KapaKTepUCTHKM KOM JieXXaT BO U
OCHOBAaTa Ha MaKeJOHCKaTa HapojHa O0peqHOCT.

Posthumous Ritual Dance - Oro - in the Traditions of Balkan Slavs

Ljupco S. Risteski

The act of ritual dancing - oro - and singing in the posthumous ritual complex
presents one of the most important ritual and magic activities in order to destroy or
neutralize the effects of death, and at the same time, to protect the living members of the
social community, as a whole.

This kind of ritual activity has been based on the traditional system of
communication through symbols, in which the fact of life has to be set against the death.
In that sense, the ritual-magic forms of posthumous dance (oro) and song present very
powerful symbolical means. In these rituals, the mother of the dead child or the widow
have most often been ritual actors. By including them in these rituals, the community
shows very clear, selecting them as the ritual actors, makes the real choice, because they
satisfy the ritual patterns for the successful realizing the magic aims. In these cases, the
women as the ritual actors have been put in a function of basic mediators between the
imperiled social community and the causal of the destruction of the structure.



Transformations of the Lithuanian God Perkunas

Nijolé Laurinkiené

In the article, later substitutions for the god Perkunas are analysed. Most frequently
appear the names of the prophet Eliah (Alijosius) and St. George (Jurgis) as the Christian
replacements diffused from the Lithuanian region, which borders on Belarus where converting
to Christianity began earlier.

With the fall of the old culture a great many traditions indicated the god of thunder
as undergoing a complete transformation into new characters, mostly those of modern
religion. Lithuanian mythology also gives evidence of similar processes. The article aims at
an analysis of further equivalents of Perkiinas, which reflect the mentioned process, as well
as an attempt to delineate the possible reasons for these substitutes obtained by the god of
thunder and their prevalence in Lithuania.

The most common substitutes of Perkiinas are the prophet Elijah (Elijosius, Alijosius)
and St George (Jurgis). These Christian characters as equivalents to the god of thunder are
also known among eastern Slavs. Therefore, a logical question follows on the nature of
such a peculiar concurrence, which will receive due attention in the article.

Lithuanian folklore often observes Elijah mentioned together with Enoch (both, as
the Bible suggests, having been so close to God that they were brought to dwell in heaven
when still alive). Legends about Elijah and Enoch feature them being related to the motifs
of old religion and those of Christianity (LPK 3459). From the latter, associations of the
mentioned characters with the god of thunder can be obviously defined: when Elijah or
Enoch rides in the heaven, it thunders and lightning is flashing:

Seniai, labai seniai, kada dar Adomo ir levos nebuve, Dievas sutvéré Alijosiy ir Anokq.
Jie niekuomet nemirs Dievas juos jsodines j ugninj veZimaq, kuris buvo pilnas ugnies (Zaibo ).
Juodu jséde j veZimq ir vazinée dangumi. Tada, kada jie vaZiuoja, Zmonés sako, kad
griaudzia. Ziemq ir rudenj Alijosius ir Anokas ilsisi ir taiso ratus, kurie bevazinéjant per vasarq
sudilo. Vadelés taip pat raudonos ir ugninés. Kada juodu vaZiuoja, tai Alijosius laiko vadeles,
0 Anokas pilia i raty zaibq. Rbai nedegami raudoni, ilgi. Seimos neturi. Abudu per visq laikq
bus nevede. Gyvuliy turi tik arklius, o aviy, karviu neturi.

GriaudZiant reikia melstis, kad Alijosiui ir Anokui jtikti. Norint nuo ju apsisaugoti,
reikia deginti ugnis. Kada negriaudzZiama, sakoma, kad Alijosius ir Anokas miega arba taiso
savo vezimq (LTR 739/1/; Once upon a time, long before Adam and Eve, God created
AlijoSius and Anokas, who would never die. It is said that seated by God in a fire cart full
of flames (lightning), they ride in the skies. When they do this, people say - it thunders. In
winter and autumn they rest or fix their cart, which due to their summer activity requires
repairing. The reins are also red and flamy. On riding, AlijoSius holds the reins, while
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Anokas pours the lightning out of the cart. Their clothes are fire proof - red and long. They
are single and will have no families. They have neither sheep nor cows, but only horses).

When it thunders, in order to please AlijoSius and Anokas, one should pray. To
escape their anger, fire should be burnt. When the skies are silent, it is said that AlijoSius
and Anokas are having a rest or are fixing their cart).

Concise folk beliefs also reflect Elijah's function of thunder and lightning adopted
from Perktinas: Perkiing vaizdavosi vaZiuojantj Alijosiy po padange (LTR 940/2/; AlijoSius,
riding in the skies, was imagined as Perkanas). Zaibas yra $v. Alijosiaus pliauksteléjimas
botagu (LTR 1580/816/; A lightning bolt is a whip crack performed by St AlijoSius).
Perktinas - tai Alijosius vaZiuoja per akmenis (LTR 832/671/; Perkiinas is AlijoSius riding
along a stone drive). Perktnui griaudZiant sako: "Dievulis uzpykes barasi” 0 kiti sako, kad tai
Elijosius su savo ratais vaZiuoja per dangy (LMD 1 613/45/; When Perkunas thunders, some
people say that God, being angry, is scolding. The others claim that it is ElijoSius who rides
in his cart in the skies).

Another function of Elijah gained from Perkiinas is his fight with Velnias (the devil),
a mythic being of the underworld. Lithuanian legends tell that riding in the skies, AlijoSius
strikes matches and looks for Velnias hiding somewhere. He shoots an arrow (LMD 1 474/
539/). Or it is said that when it thunders, AlijoSius rides a cart pulled by a pair of horses
and hunts devils (velnius; LTR 4480/86/).

The prophet Ilya of Slav narrative folklore, who is in accord with Elijah, is also
closely related to thunder, while the devil is regarded as his main enemy. V. Ivanov and V.
Toporov, having investigated Ilya as one of Perun's transformations, evidently exemplify
their concept. Byelorussian beliefs relate thunder with an archangel Michael or St Ilya
hunting devils, hiding in a cottage, under a tree or somewhere else (Ivanov, Toporov 1974,
p. 165). Ilya, who is said to express himself in thunder, fights and hunts devils with Perun's
arrows (Ivanov, Toporov 1974, p. 165). Even Russian bylinas witness the struggle of Ilya
with the destructive creature, where he is depicted as a fighter with Solovej, the robber
(Ivanov, Toporov 1974, p. 216). An epic hero of bylinas llya is supposed to be a character
of the same type as a prophet Ilya, a substitute of Perun. There are also Lithuanian folk
tales about a hero depicted similarly to Ilya in the epic works of eastern Slavs: born armless
and legless, he starts walking only when grown-up, travels the world and, on meeting a
dragon or Solovej, the robber, slays them (AT 300; LTR 1191/627/; 2812/116/; 3235/155/).
Only in one variant of the subject type does the hero carry the name of AlijoS§ius, in the
others he is called Jonas (LTR 2441/409/), Pilypas (LTR 2838/82a/) or simply a farm-
hand (LTR 2442/440/). It is clear that although the hero is called differently, he is identical
to Ilya, the epic hero of eastern Slav epic works.

The eastern part of Lithuania still preserves beliefs which reflect Elijah being closely
related to rain. If rain falls on Elijah Day (July 20), it is regarded as a significant sign. It
meant torrential rain for the next 12 or 14 days (VySniauskaité 1993, p. 102). The Russians
explain the sign similarly. It is said that Ilya Day is followed by rain (Kerbelyté, Novikov
1993, p. 9). The link with rain is a peculiarity of the biblical Elijah. As the Old Testament
recounts, when God smites the earth with drought, Elijah performs a certain ritual on
Mount Carmel (places a calf on the altar, pours some water on it, and burns the sacrifice),
which puts an end to the drought. Above Mount Carmel the sky lowered and a heavy rain
began to fall (The Bible 1973, 3 Book of Kings 17, 18, 19, 21). Thus, in the Bible Elijah is
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one of the heroes predestining the emergence of rain, while pre-Christian religion regarded
the god of thunder to be the rescuer from drought.

Another distinct analogy between the biblical Elijah and the Lithuanian god of
thunder is that the former, similarly to the ruler of thunder, is described riding in the skies
in a fire cart drawn by harnessed fire horses (The Bible 1973, 4™ Book of Kings 2 1,1 1).
Perkiinas quite often possesses some fire attributes, e.g. goes in a fire cart (LTR 832/18/),
rides a fire horse (Buracas 1934, p. 474), holds a fire sword (LTR 832/5/, /10/), wears a
flamy robe (LTR 832/29/) or he is all of flames (LTR 758/1, 2/). This significant similarity
between the god of thunder and Elijah could possibly encourage their identification. It
should also be of interest that Lithuanian legends make frequent mention of religious
pictures which feature Elijah's link with fire. The features reflected in these pictures
condition a possible statement that Elijah or Perkiinas are, without any doubt, the
characters portrayed in them: Buvo paveikslas: Alijosius su baltais arkliais vaZiuoja ir
pjautuvu debesis skiria. Ir iS po ratiy lakia ugnys. Matai, o dabar isaiskino, kad tinai
griaustinis, visai kas kita (LTR 3715/54/; There was a picture - AlijoSius goes with white
horses and parts clouds with the help of a sickle. The cart wheels strike flames. You see,
they now claim that it is the thunder there, which is quite a different thing). - Alijosius
vaziuoja... Dar buvo irpaveikslas, kap, gal matét paveikslqg svento Aljjosiaus? - tai atsaké
pasakotojas, paklausus, kaq seniau Zmonés pasakojo apie Perkiing (LTR 4152/19/; - AlijoSius
rides... There even was a picture of him, perhaps, you've seen a picture of St AlijoSius? -
these were the words uttered by an informant when asked what people used to tell about
Perkiinas). It is quite natural to associate the old god of thunder with the hero riding in the
fire cart in the skies.

A close link between the Lithuanian Elijah and the Slav Ilya has been noted: their
common features, similar functions. Therefore, the logical question arises whether the
folklore of neighbouring Slavs might not have influenced the prevalence of this character
in Lithuania. The location of records of legends and beliefs about Elijah signify that the
majority of them were recorded in the eastern part of Lithuania, in the contact zone with
the Byelorussians. The folklore about Elijah is concentrated in the area of Svencionys,
Zarasai and Rokiskis. Solitary variants were recorded in some other regions of Lithuania,
in the northern, western, middle and southern parts of the country (though eight variants
were recorded in Raseiniai region, in Samogitia, most of them being from one folklore
collection compiled by schoolchildren, presented as answers to the questionnaire). Such a
proliferation of the legends about Elijah suggests the idea that they may probably have
reached us from the eastern Slav territory bordering with Lithuania. A prophet Ilya,
Elijah's analogue as was mentioned before - a common character of the folklore of the
eastern Slavs - could have made a certain impact on the world outlook of the Lithuanian
country folk by penetrating into it. It was in the Slavonic rather than the Baltic area that
Christianity and its written sources (the latter being the original provenance of the
expansion of the prophet Elijah) had achieved an earlier dominion. Spreading from the
Roman empire throughout western and eastern Europe as early as the 10th century,
Christianity reached the Russians, the neighbours of Lithuania. However, only at the turn
of the 15th century did it find acceptance in Lithuania. Consequently, having formerly
adopted himself to the traditional culture of the eastern Slavs, the prophet Elijah must have
probably, through folk beliefs, found his way to Lithuania. On the other hand, the Catholic
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Church could also have fostered a further expansion of the character in Lithuanian
folklore. Both the biblical story of Elijah and the church art, depicting his celestial journey
in the fire cart drawn by fire horses, had substantively augmented the noted association.

As mentioned before, Perkiinas is also linked with St George (Jurgis). In beliefs they
are sometimes simply identified: Griaustinio trenksmas kyla dél raty dundéjimo, kuris
susidaro Perktinui vazinéjant po dangu. Vaikams sako, kad vazinéjgs Sventas Jurgis po dangu
(LTR 832/ 146/; Thunderclap is caused by the noise of the wheels made by Perkiinas' drive
in the skies. Children are told that St Jurgis is riding in the sky). Perktnas yra $v. Jurgio
vazinéjimas po danguy, kibirkstys is po raty - Zaibas (LTR 1144/1/; Thunder is the result of
the drive of St Jurgis in his cart, while lightning is the product of the sparking from under
the cart wheels). In the context of such beliefs, St George's link with fire and flint
producing sparks when struck with steel seems to be absolutely logical: Sv. Jurgis jojo, ir po
arklio kojomis Zybteléjo ugnis. Zmonés rado titnagq (LTR 3874/6/; St Jurgis rode, flashes of
fire appeared from under the horse-shoes. People found a piece of flint afterwards). When
Perkiinas rides in the sky, flames also emerge from under the horse-shoes or cart wheels
(LTR 284/713/; 832/98/; 2567/228)).

St George is very popular in Lithuania. He was proclaimed the second (following St
Casimir) guardian of Lithuania. Roadside poles with wooden statuettes of St George are
very common. Folk art features St George on horseback, slaying a dragon. Such an image
of St George, the fighter with the destructive creature, could have served as one of the
reasons for identifying him with Perkiinas.

Another condition which might have also had some influence on St George's and
Perkiinas' affiliation was the fact that St George's Feast Day usually coincided with the first
spring thunder, which always implied a specific occasion, as it was supposed to signify the
beginning of spring: Kai pirmq kartq isgirsta griaudziant, sako, kad dabar busigs tikrasis
pavasaris. Mat Perktnas pavasarj laikomas kaipo pavasario pranasas ir gamtos atgaivintojas
(LTR 832/413/; When one hears the first spring thunder it means that a true spring is
approaching. The spring thunder is regarded as a prophet of spring and the reviver of
nature). With the first thunder the period of a new year cycle usually started both in
people's life and in farm activities. Farm work was never started before the first thunder,
neither was the pasture of cattle (Buracas 1934, p. 474). It was believed that during winter
the dark period of the year - the powers malevolent to man foregathered inside the earth.
It was thought to be dangerous even to touch such filthy earth or its objects until the first
stroke of thunder: it was prohibited to sit on the ground, stone, walk bare-foot, burn fire,
bathe in a river or lake (LTR 757/79/; 828/334/; 1032/85/). The first spring thunder forced
malevolent powers, the hiding devil (Velnias), first of all, to leave these objects. Thus the
first spring thunder functioned as a reviver and purifier of nature and man. In its general
sense, this happening was similar to a symbolic repetition of primal cosmogony at the turn
of the year as an act of the world recreation.

St George's Feast Day, as well as the first thunder, meant the beginning of spring and
an opening of the farming season. Beliefs indicate the fact that cattle pasturing always
started on St George's Day (Balys 1986, p. 573; Buracas 1993, p. 238). This feast was
regarded as the New Year of the farmers. It used to be the time for making contracts on
land lease, hiring of new farm-hands and dismissing the last ones. It is said that on that day
the roads used to be full of carts loaded with belongings of those people who, having not a
patch of their own land, worked for hire and thus had to change their lodgings almost



seasonally (Buracas 1993, p.172, 239). Lithuanian folk beliefs evidently reveal the link

Nijolé Laurinkiené

between St George's Feast Day's and a new farming season.
It was supposed that both Perkiinas and St George prepared the soil for the
flourishing of a new life. As folk beliefs claim, the first thunder shakes, and moves the earth,

which consequently encourages the growth of grass and fosters a plant life in general (LTR

761/5/;763/50/; 1032/124/; Buracas 1934, p. 474). St George performs a similar function.
St George's Feast songs portray him as unlocking and warming the earth to let out grass

and dew:

Jurja, geras vakaras,
Jurja, geras vakaras!

Jurja, paimk raktus,
Jurja, paimk raktus,

Jurja, atrakin Zemj,
Jurja, atrakin Zemj,

Jurja, islaidz Zalatj,
Jurja, islaidz Zalatj.
Jurja, Zalatj silkinj,
Jurja, rasatj meduoty, -

Zalala bus dél arklaliy,
Rasala - dél versaliy.

(LTR 2920/58/; Good evening, Jurja!.. Take the keys..., unlock the earth
grass..., silken grass, honey dew, - the grass for horses, the dew for calves.)

Jurgi, Sildai Zemj,
Jurgi, gildai Zemj,

Jurgi, pateidz rasu,
Jurgi, pateidz rasu,

Jurgi, pateidz Zalj,.
Jurgi, pateidz zZalj.

Jurgi, neZenytas,
Jurgi, neZenytas,

Jurgi, apsiZenyk,
Jurgi, apsiZenyk!

- Néra pa man' merguy,
Néra pa man' merguy,

Ciktai viena raze,
Ciktai viena raze.

1 ta darzZi auga,
Ir ta darZi auga,

Tuinu aptuinyta,
Tuinu aptuinyta,

Undeniu apfeista,
Undeniu apfeista,

Ritam apsadzinta,
Ritam apsadzinta.

Tuiny palauzysiu,
Tuiny palauzysiu,
Undenj isteisiu,
Undenj isteisiu,
Riitetes israusiu,
Riiteles iSrausiu.

Razj sau paimsiu,
Razj sau paimsiu.

.... free the
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(LTR 1924/14/; Jurgis, you warm the earth..., (you) free dew.... (you) free grass...,
not yet married.... Jurgis, get married! - There's no girl to marry, only one rose... But it also
grows in a flowerbed, fenced and flooded with water, planted all around with rues... I'll
break the fence, let the water pour out, root the rues out ..., and pluck the rose for myself).

Some songs mention that he not only unlocks the earth but also opens the skies for
the rain to fall:

Tu Jurgeli, tu mielasai gi,
Atrakinkie dangu gi tu

Ir pajudinkie kmorela,
Kad palytuy siltas lietus,
Kad paZaliuotu gi Zolela
Ir priésty mis jauteliai.

(LTR 2929/78/; ref. also to LTR 2919/75, 77/; You, dear Jurgelis, unlock the skies, stir
the clouds for the warm rain to fall, green grass to come on, for our cattle to feed on well.)

As beliefs and different prayers witness, Perkiinas held dominion over rain (David
1812, p. 89-90, Mannhardt 1936; p. 247, 458). Thus in this aspect, George, opening the
sky for the rain to fall, fulfills the function of Perkiinas. The songs which address Jurij as
the opener of the skies and the earth are traced in a wide area of eastern and western Slavs
(Ivanov, Toporov 1974, p. 194-196).

A mythical character with even a longer history than that of St George's, who was
also closely linked with Perkiinas and whose feast also noted spring, was Pergrubrius. As
stated by J. Lasicius and J. Malecius, Pergrubrius' feast used to be celebrated on St
George's Day (Lasickis 1969, p. 28; Mannhardt 1936, p. 204). "The book of Suduviai"
pictures one of the first spring feasts, called the sacrificing of Pergrubrius. It was feasted
"earlier than farmers started ploughing the soil" (Mannhardt 1936, p. 247). The ritual of
the sacrifice was performed with all people gathered at some farm house. Beer of a special
sort was made for the occasion. One of the members of the ceremony would address the
"mighty and all-powerful" god Pergrubrius (Pargrubrius), him who drives away winter,
fosters crops and chokes weeds. Afterwards Perkiinas' (Parkuns) name would be
mentioned. The latter would be asked for an early rain, to get rid of Pikulas (Peckollum)
and his subjects. In the later course of the ritual, they were addressed as separate gods. This
means they were not identified but regarded as gods close to each other.

V. Ivanov and V. Toporov consider that Pergrubrius might be regarded as an epithet
of a spring deity of the same type as the Slav Jarila. According to these authors, a theonym
Pergrubrius has originated from the words grublas, grublus, grubus, the semantics of which
is related to the notion of unevenness, roughness, coarseness (Toporov 1.982, p. 302).
These very features are also traced in Jarila, the god of spring and fertility, that of sexuality
being revealed especially distinctly (his feast was usually held on 27 April). V. Ivanov and
V. Toporov associate Jarila with the Slav St Jurij - Georgij. Besides, they claim Jarila's
identification with Perun because of some common traits. The Slav god of thunder also
possesses the function of fertility, but Jarila's image underlines it as essential (Ivanov,
Toporov 1974, p. 180). During Jarila's feast a song about Jarila, wandering the world and
providing life to fields and people, was sung:
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Banauviecsa Apovino A 203e e jon Hazorw,
Ila ycemy ceemy. Tam acumo xanoro,
Tlono scumo padsus, A 203e dce jon Hu 3bIpHe,
Jodpsam 03eyu naadsue. Tam konac 3ayveuue...

(Ivanov, Toporov 1974, p. 181; Jarila was wandering the world, fertilizing the rye
harvest, the offspring of people... In the place he had set his foot a ryeshock appeared,
where he had glanced, ears of crops blossomed.)

Cesamot FOputi no noasm xo03uy
Ja wcumo padsuy.

I0e 20pa, mam ncuma xona,

T0e ayxcok, mam cena cmoincok,
T0e donunxa, mam acuma ckupoa.

(Ivanov, Toporov 1974, p. 187; St Jurij walked through the fields fertilizing the rye
harvest: on a hill he placed a ryeshock, on a meadow - a haystack, on a valley - a ryerick.)

No Lithuanian songs of the same subject matter have been recorded, either about
George or Pergrubrius. St George and St George's Feast was closely linked with fertility,
but this feature is reflected only in rites and different customs. The custom of walking a
naked George during the feast is recorded in Lithuania. Jurgis Banaitis from Paskalviai of
Klaipeda region gives evidence of the fact that a child, born on St George's Day and called
Jurgis or Juras, would normally receive a special honour on this day. In some homes such
a child would be treated to sweet stuff, undressed, and after the sunset walked naked round
the village (Balys 1993, p. 172). St George's Feast generally had the custom of walking
round the crop fields, in an attempt to increase their harvest (Balys 1986, p. 134). In the
vicinity of Leipalingis, on walking round the fields, several eggs and a roll of bread were
normally taken along. Prayers were said in all four corners of the field (cf. rites to Perkiinas,
performed in the four corners of a house or a field). Having returned home, the performers
of the rite would eat the bread and the eggs (Balys 1986 2138, p. 134). In the
neighbourhood of AlsédZiai the fields were walked round, carrying a flitch of bacon (Balys
1986 2136, p. 134). The Gervéciai people on St George's Day used to bake two loaves of
bread with five eggs inside every loaf, and afterwards carried them around the fields even
twelve times. One loaf would be buried in the soil, the other one - eaten (LMD 1 474/ 1043).
A majority of places in Lithuania witness that egg shells were painted on St George's Day,
as it was normally practiced at Easter. With the aim of fostering fertility, different rites were
performed with these eggs: they were not only carried round the crop fields, but also the
cattle driven to the pasture for the first time had to pass a threshold with a couple of eggs
planted beneath it (Balys 1993, p. 175). For better livestock reproduction, a housewife
would give painted and white eggs to herdsboys (Buracas 1993, p. 236). A rite that women
would chant sitting on the fences surrounding ryefields, recorded in the vicinity of
Adutiskis, could also be related to the encouragement of fertility. Men would express their
disapproval by saying: "Don't chant or it might get cold!" When women started chanting,
men or lads would be given whips and sent to punish and disperse them. Such St George's
Feast chants would normally continue for even twelve days (Balys 1993, p. 164).
Therefore, George - similar to the Slav Jurij and Jarila - functioned as an incentive to
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fertility. The only difference is that his function finds a much wider reflection in rites.
Except for folk beliefs, no other narrative texts on the topic have been recorded.

In summary, it could be stated that St George, similar to the prophet Elijah, both by
their nature being directly related to Christianity, in the later course of the establishment
of the official religion became part of folk beliefs, in which they preserved the obvious
impact of the earlier religion. St George was endowed with the features of pre-Christian
mythical beings in the folklore of both Lithuanian and eastern Slav people: the god of
thunder (Lithuanian Perkiinas, Slav Perun) and the deity (Lithuanian Pergrubrius, Slav
Jarila), related to fertility and spring. Quite likely, the process of St George's adjustment in
the folk world outlook of - varying yet interacting - traditions must have taken a similar
trend; however, this character must have probably reached Lithuanian folk beliefs with the
help of the Slavs rather than due to the advent of Christianity. This idea finds proof in oral
texts and in the proliferation of certain rites pertinent to St George. For instance, the ritual
of women's chanting during St George's Feast sitting on the fence at the ryefield is more
common to eastern Lithuania. Oral works, relating to St George's Feast Day, happen to be
songs of specific content (eight types and thirty six variants of them have been recorded;
Miseviciené 1972, p. 291) with evident concentration in the eastern and southeastern parts
of Lithuania, those bordering with Byelorussia (i.e. in Svencionys region, especially in
Adutiskis, in Salgininkai region (Dieveniskés). Several variants were also recorded in
Marcinkonys and Merkiné of Varéna region, as well as in GervéCiai of Astravas region,
Breslavas, Pastoviai, Varenavas territory, now belonging to Byelorussia. Some of these
variants were recorded from Lithuanian informants in the Byelorussian language (LTR
3164/572/; 4417/ 11/; 4477/1281/; 4495/16/). Such prevalence of St George's Feast
songs, as well as their common nature, indicates them to be a result of long-lasting contacts
between the Balts and the Slavs. An ethnologer A. VySniauskaité claims the name of
George to have come to Lithuania, from the eastern part of the Grand Duchy of Lithuania,
long before the official baptism of the state (VySniauskaité 1993, p. 72). It is certainly quite
a reliable statement, not only in terms of the name of George but also with reference to St
George's image, which was fitted to the folk world outlook. Similarly, Elijah could also
have reached us from the eastern part of the Grand Duchy of Lithuania. This territory,
which in the 13th century embraced some of the Byelorussian area, and in the 14th century
expanded to the major part of the Ukrainian and Russian lands, could have provided
favourable milieux for the processes of the blending of both nations and religions. With
the establishment of Christianity in Lithuania in 1387, the diffusion processes of old and
modern religions became much more intensified. Therefore, the images of the prophet
Elijah and St George in Lithuanian folklore could be regarded as vivid examples of the
syncretism of different religions and conjoint national traditions.
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Transformationen litauischen Perkiinas
Nijolé Laurinkiené

In dem Artikel werden spétere Substituten litauischen Donnergottes Perkiinas
analysiert. Charakteristische Ersdtze Perkiinas sind christliche Personen der Prophet
Elias (AlijoSius) und hl. Georg (Jurgis). Der Prophet Elias und hl. Georg stimmen mit
Perkunas funktionell iiberein. Die Sagen, Glauben iiber Elias und Georg sind am meisten
im Ostlitauen, im Teritorium, wo Litauen mit Belorufiland grenzt, verbreitet. Die Idee
identifizieren Perkiinas mit christlichen Personen ist von Nachbarn Ostslaven gekommen,
wo das Christentum frither eingefithrt wurde und der Prozess der Diffusion der
Religionen schon begonnen war.
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Il motivo del Salvatore nella culla in un racconto
popolare resiano.

Roberto Dapit

This paper focuses on a Resian tale; its principal motif is a soul conjured into a snake,
coiled around a tree. The snake is forced to wait for her deliverer who will rise from the cradle.
Along with some minor believes about the afterworld life the wide-spread mythological motif
under investigation is the central element of this folk tale which is compared with other
Slovenian folk traditions and with the Legend of the Cross, as painted by the italian artist
Piero della Francesca.

Il “Salvatore nella culla” ¢ il motivo principale individuato in un racconto resiano
raccolto a San Giorgio di Resial. Secondo I'indice internazionale? tale motivo rivela la
salvazione di un morto vagante o di un’anima in pena condizionata dalla crescita di un
albero con cui deve essere costruita una culla, solitamente destinata a un bambino che piu
tardi avra la vocazione al sacerdozio; alla celebrazione della prima messa questo sacerdote
salvera I’anima in pena. La salvazione viene tuttavia rinviata a un momento futuro e molto
agogniato dall’anima costretta ad attendere. Nel caso resiano I’anima in pena appare come
un’enorme e terrificante serpe che si mostra alla persona designata, una ragazza, a cui
chiede di prenderle le chiavi dalla coda’. La ragazza tuttavia non riesce a vincere la paura
e riceve una maledizione. Di conseguenza ’anima potra essere salvata soltanto da colui
che, una volta cresciuto, avra dormito nella culla costruita con le assi ottenute dal legno
dell’albero a cui la serpe € attorcigliata. Il motivo € assai noto e diffuso ma alcuni aspetti,
in particolare nel racconto resiano, meritano un’attenzione speciale: in primo luogo i
contenuti e I'essenza narrativa nonché comunicativa che contestualizza il racconto
nell’ambiente resiano con personaggi, secondo la narratrice, realmente esistiti; inoltre, da
un punto di vista comparativo, le strette relazioni con altre espressioni della tradizione
orale slovena e con la leggenda cristiana medievale del Sacro Legno, che in veste
iconografica vediamo raffigurata magistralmente da Piero della Francesca negli affreschi

E’ stato narrato da Maria Di Lenardo Rozalina (nata nel 1906) a Bila/SanGiorgio di Resia (Italia) la sera del
13.12.1962 e registrato da Milko MatiCetov, che ringrazio per aver messo cortesemente a disposizione questo
racconto.

Cfr. I'indice di Thompson II al numero D791.1.3 ‘The deliverer in the cradle’; nonché EdM, IV, 214: “Der
Erloser in der Wiege”.

(S}

w

Cfr. anche in Thmpson II e III i motivi E.423.5. ‘Revenant as snake (serpent)’ e F.401.3.8. “Spirits in form of
snake’. Secondo Kropej (1995, p. 137), che dedica un capitolo agli incantesimi, nella narrativa popolare
slovena il motivo della principessa trasformata in serpe sarebbe piuttosto diffuso, in particolare nei racconti.
Afferma tuttavia che I’essenza originaria di questo aspetto mitico si conserverebbe con maggiore integrita
nelle favole. Anche in ambito friulano ¢ documentata la trasmigrazione di anime in serpe o altri animali; si
osservino a questo proposito gli accenni in Dapit 1999, p. 136.
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della chiesa di San Francesco a Arezzo. Prima di iniziare la discussione relativa agli aspetti
appena menzionati, € opportuno venire a conoscenza nei dettagli del contenuto narrativo,
leggendo la sintesi del racconto®:

Molto tempo indietro, una giovane chiamata Veronica, mentre sta falciando I’erba nella zona
di Korito, vede in un bosco fitto una serpe, attorciliata attorno a un abete, con la testa grossa come
quella di un vitello. La ragazza impaurita fugge e ritorna a casa. La notte stessa sogna una donna che
le dice di non temere quella serpe perché si tratta di un’anima purgante che non le fara alcun male.
Aggiunge infine che quella serpe ¢ lei stessa e la prega di recarsi di nuovo in quel luogo la sera
successiva alle undici, anche accompagnata da qualcuno, perché la ragazza € la persona prescelta,
‘degna’ di liberarla dalle pene a cui € condannata. Il giorno dopo racconta il sogno alla madre ma non
ha il coraggio di andare sul posto come richiestole dall’anima. Va a coricarsi e sogna nuovamante la
donna che le chiede di alzarsi e di recarsi sul posto dove ha visto la serpe. La consiglia di portare con
sé qualcuno perché le dimensioni della serpe saranno raddoppiate. Sulla testa avra inoltre le corna
sulle quali si troveranno delle chiavi che la ragazza dovra prendere con un bastone. Le verra quindi
suggerito cosa dire. La ragazza si sveglia, racconta il sogno alla madre e decidono di partire. Arrivano
sul posto ma la ragazza ¢ terrorizzata a causa delle dimensioni spropositate dell’animale che pero la
madre non puo vedere. Ritornano a casa e vanno a dormire. Appena addormentata la ragazza sogna
nuovamente la donna che adesso sara condannata a rimanere in quel luogo fino a quando quell’abete
non verra tagliato e con le assi non verra costruita una culla; dovra quindi nascere un bambino che
vi verra cullato e quando sara cresciuto potra liberarla dalle pene. L’anima, promettendo la fortuna,
chiede quindi alla ragazza di prendere un bastone piu lungo e di riprovare. Ritornano sul luogo dove
si trova la serpe ma la ragazza non riesce a vincere la paura e scappano. L’anima maledice allora per
tre volte la ragazza preannunciando la sua sfortuna. In seguito questa cade dal fienile e si spezza la
schiena. Un giorno, mentre si trova al pascolo, tre uomini scendono dal monte Canin. Sono degli
spiriti, dei dannati, vestiti con pantaloni bianchi e berrette rosse. La percuotono e la fanno cadere
sulle pietre dove viene ritrovata in fin di vita. Dopo inutili cure viene condotta dai frati del monastero
di S. Antonio a Gemona e in seguito si riprende ma rimane tutta la vita disgraziata.

Il motivo centrale del Salvatore nella culla viene qui inserito in una cornice narrativa
ricca di elementi della vita reale e con una precisa ambientazione nel territorio della Val
Resia (alpeggio Rii§¢é, borgo Coritis/Korito, monte Canin/Canen) e in quello limitrofo
(monastero di Sant’Antonio di Gemona)5 . Ascoltando questo racconto, si nota che
I'inserimento dei fatti nell’ambiente resiano offre alla narrazione, sebbene caratterizzata da
forti accenti fantastici, una struttura piena, conferendole un’intensa efficacia comunicativa.
Menzionando una persona realmente vissuta, che porta i segni (la gobba) di un’esperienza
devastante con ’aldila, nonché le attivita della stessa svolte in luoghi a tutti noti, il racconto
acquista una determinata potenzialita dettata sicuramente da precise funzioni (ezilologica,
educativa, di intrattenimento?), caratteristiche intrinseche della narrazione. Simili
rappresentazioni di esseri mitici inseriti in un contesto reale e noto sono frequenti nei

4 Quanti invece desiderano leggere il racconto integrale in resiano, troveranno il testo in appendice a questo
contributo.

5 si registra infatti con una certa frequenza nelle testimonianze sull’aldila, ma non solo, I'atteggiamento di
collocare la narrazione in contesti noti anche nei casi in cui i motivi sono di tipo universale come quello qui
trattato. E’ noto quanto nella tradizione popolare sia presente il mondo dell’aldila e la comunita resiana
dimostra di aver conservato ancora oggi in modo molto spiccato questo complesso di credenze che tuttavia
vengono trasmesse spesso come esperienze personali di relazione con I'altro mondo, piu precisamente con le
anime dei morti (cfr. Dapit 1999).
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racconti e fanno parte tutt’oggi dell’'immaginario popolare, rispecchiando credenze ancora
molto radicate nell’ambiente resiano®. Altri elementi - che spesso si manifestano nei
racconti sulle anime in pena - sono individuabili nell’'unita: il saldo legame tra vivi e morti,
la comunicazione onirica e la ricerca di una soluzione a problemi talvolta molto gravi,
causati dai contatti con 'aldila, presso sacerdoti esorcisti. Qui viene scelto il monastero dei
francescani di Gemona, meta di pellegrinaggio per molti resiani, i cui frati sono
considerati, nella narrativa popolare resiana, dotati di particolari capacita nelle pratiche di
esorcismo o “scongiuro” delle anime dannate. La maledizione ripetuta tre volte dall’anima-
serpe causa gravi sventure alla ragazza. Tra i fatti che illustrano le disgrazie a cui va
incontro la persona, I’elemento pill interessante € certamente la comparsa di tre esseri che
vengono descritti come uomini, vestiti di bianco con un berretto rosso, che scendono dal
monte Canin. Non puo che trattarsi di esseri demoniaci visto che il Canin ¢ considerato,
non solo a Resia ma anche in diversi punti dell’area friulana, uno dei luoghi dove vengono
confinati i dannati’. La descrizione del loro abbigliamento inoltre confermerebbe cio, in
quanto il bianco ¢ anche il colore simbolicamente legato alla morte e agli spiriti; il berretto
rosso inoltre ricorda I'immagine dei folletti, molto presente nelle vicine valli del Torre dove
uno degli esseri mitici pit diffusi ¢ chiamato Skarifi¢, un folletto con il berretto rosso che
rapisce i bambini.

Nell’ambito della tradizione orale slovena sono state osservate due particolari
espressioni che riflettono il motivo comune della serpe come risultato della metamorfosi
di un essere umano che attende il salvatore: i canti leggendari appartenenti al motivo
“Dekle resi v kaco ukletega kraljica” e il ciclo di racconti attorno al castello Mali grad, a
Kamnik, raccolti in uno scritto intitolato “Veronika z Malega gradu 8 Dal gruppo di canti
riporto il seguente testo’, annotato da Stanko Vraz prima del 1839, affinché si possa
effettuare un immediato confronto:

1. Lepa Vida proso plela, 5.  Drugo jutro plela proso,
jako rano pred zorjami. stepeno je najsla roso:

2. Lepa Vida plela proso, 6. »Da bi, Bog daj, mojo bilo,
stepeno je najsla roso: kaj nicoj je tod hodilo,

3. »Da bi, Bog daj, mojo bilo, 7. kaj nicoj je tod hodilo,
kaj nicoj je tod hodilo, rano roso je strosilo!«

4. kaj nicoj je tod hodilo, 8.  Tretjo jutro proso plela,
rano roso je strosilo!« tam je najsSla velko kaco.

=N

Il racconto ¢ stato narrato da un’abile novellatrice, Maria Paletti Rozalina, che ha dato a Milko Maticetov
innumerevoli unita del proprio repertorio. Tali racconti vengono solitamente narrati in forma molto piu
sintetica, ma, ¢ opportuno ripeterlo, questo caso dimostra, oltre all’abilita narrativa, un particolare
atteggiamento: chi narra rende le proprie parole del tutto convincenti; allo stesso tempo questo tipo di
racconti potrebbe rivelare la persistenza di determinate credenze del narratore rispetto ai contenuti. Spesso
accade infatti che il limite fra credenza e scetticismo puo essere difficilmente individuato presso gli
informatori.

-

Cfr. Dapit 1999, pp. 120-121, dove vengono riportate alcune testimonianze su questa credenza.

oo

I canti sono raccolti nel primo volume di SLP, pp. 150-153; cinque sono i canti appartenenti al tipo classificato
al n. 27 e provengono dalla Slovenia orientale (Prekmurje, Stajerska); i racconti sono invece stati pubblicati da
E. Cevc, cfr. il titolo riportato nella bibliografia.

SLP L 27.,1.

=)
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9. Kaca mela devet repov, 16. Da ga vujdre z drugoj Siboj,
na vsakSem repi devet kljucov. on je do pojasa Clovek.
10. »Ne strasi se, lepa Vida! 17. Te ga vujdre s tretjoj §iboj,
Saj sem jaz ne huda kaca, on postane do pet Clovek.
11. al jaz sem ti mladi kraljic, 18. »Vzemi, vzemi meni z repa,
ki kraljuje v belem gradi. z mojega repa devet kljucov,
12. Ti bos Sla po gladkoj stezi, 19. No odkleni bele gradi,
Jaz pam $§la po gostem grmji. no poberi srebro zlato!
13. Tam bova se mija ziSla, 20. Ce sem bila grozna kaca,
na polji per belem gradi. pa sem ti zdaj mladi gospon,
14. Tam vtrgaj tri drobne Sibe, 21. ki kraljuje v devet gradih
ki bodo tri leta stare.« z lepoj Vidoj nestraslivoj.«

15. Da ga vujdre s prvoj Siboj,
on postane od glave Clovek.

La comunanza di elementi fra questo canto e il racconto resiano ¢ sorprendente: il
salvatore ¢ impersonificato nel canto come nel racconto resiano da una giovane contadina
a cui la serpe dice di non spaventarsi (perché si tratta solamente di trasmigrazione da
persona/anima ad animale); altri elementi comuni sono la fortuna promessa; il sentiero nel
bosco fitto; le chiavi sulla coda e i diversi bastoni per prenderle (nel canto questi elementi
hanno numeri definiti: tre bastoni, nove code e nove chiavi). La differenza piu evidente
risiede invece nell’esito della narrazione: lieto fine nel canto dove la serpe ritorna
nuovamente essere umano/principe e la Lepa Vida diventa principessa, drammatico nel
racconto resiano, dove ’anima ¢ destinata ad attendere ancora a lungo il salvatore e la
ragazza dovra portare i segni della disgrazia per tutta la vita. Questo doppio esito del
motivo ¢ diffuso anche in altri aspetti della tradizione narrativa popolare slovena in base ai
generi: positivo nelle favole e negativo nei racconti!®. Tl finale drammatico infatti si
evidenzia nuovamente nei racconti del ciclo Veronika z Malega gradu, dove per esempio
nella variante n. 4 appare il motivo della metamorfosi da essere umano a serpe, condannato
in quello stato finché dall’albero, ancora da seminare, non verra costruita la culla del
salvatore. Anche in questo caso si propone la lettura della sintesi:

Nel castello di Kamnik, chiamato Mali grad, viveva una signora che aveva una sola figlia.
Quando per costruire la chiesa parrocchiale si recano al castello per chiedere la carita, la madre si
rifiuta di dare un’offerta perché vuole che sua figlia possa stare seduta sopra i denari. Dio trasforma
allora la figlia in serpe che si siede sulle botti piene di denaro e sprofonda nella terra: potra salvare la
ragazza soltanto chi si presentera con tre bastoni di nocciolo colpendola tre volte. Allora si
trasformera in una bella e ricca ragazza che andra in sposa al salvatore. Mostratasi a un giovane, lo
avverte che al primo colpo diventera terrificante, al secondo credera di essere divorato, mentre al
terzo riacquistera sembianze umane. Il giovane la colpisce due volte ma alla terza fugge. La serpe dice
che sarebbero stati entrambi fortunati se I’avesse colpita per la terza volta. Ora, prima di essere
salvata, un uccello dovra portare un seme di abete sulla Krizna gora, dal seme dovra crescere un
albero da cui si otterranno delle assi con le quali sara costruita una culla e il giovane che vi sara stato
cullato potra salvarla. Affinché non esca dalle rocce a molestare la gente, devono confinarla per un
certo numero di anni, tanto che ora non la si vede affatto.

10Cfr. anche Kropej 1995, pp. 137-138.
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Le corrispondenze sono anche in questo caso molto significative, se consideriamo,
oltre a cio, anche il fatto che in altri racconti del ciclo di Kamnik il nome del personaggio
¢ proprio Veronika. Nel canto invece il nome della giovane ¢ Lepa Vida, che riflette un mito
assai diffuso nel mondo sloveno e che si manifesta in particolare nei canti narrativi' |, Nei
due racconti (di Resia e Kamnik) il contatto fra I’anima e I’essere umano si risolve con esito
assolutamente negativo: I’anima ¢ costretta a scontare la pena ancora per un lungo e
indeterminato periodo; la persona perde 'occasione di ottenere una grande ricchezza o
addirittura riceve una grave maledizione. La differenza, sebbene non sostanziale, sta fra le
due tradizioni nella ragione della metamorfosi. Nel racconto di Kamnik 'uomo diventa
animale a causa della punizione di Dio; nel racconto resiano la causa della dannazione
dell’anima in forma di serpe non viene resa esplicita e nemmeno appaiono riferimenti a
concezioni religiose; qui probabilmente alcuni aspetti della struttura simbolica originaria
hanno perduto il significato oppure, per vari motivi, sono stati adattati.

L’ultimo aspetto che si intende trattare in questo scritto €, come gia accennato, la
tradizione leggendaria del Sacro Legno, alla quale il motivo del Salvatore nella culla &
geneticamente legato. La leggenda del Sacro Legno viene suddivisa in tre momenti. Di

Figura 1

1 Cfr. Nartnik 1995, p. 92, che propone un’interpretazione mitologica dei personaggi presenti del canto “Lepa
Vida je proso plela”, SLP 27., 2. Riguardo a questo canto cfr. pure Ovsec 1998, p. 272 e sgg.
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maggiore pertinenza con il motivo del salvatore, come lo possiamo osservare nel racconto
resiano, € il primo, ossia quello che riflette la storia che tratta i temi dalla morte di Adamo
alla costruzione della Croce di Cristo, ossia del Salvatore. Viene presentata qui una

ricostruzione del motivo comune o prototipica12:

Adamo giace in punto di morte e chiede al figlio Seth di recarsi in Paradiso per prendere ’olio
della misericordia. Seth ottiene in Paradiso tre semi (rami) dall’Albero della Vita (Albero della
conoscenza) da porre sotto la lingua di Adamo. Seth ritorna a casa e Adamo muore. Dopo la sua
morte crescono dalla sua bocca tre rami (un albero). Il legno viene utilizzato da Abramo, Mos¢ e altri
come bastone. Mose pianta questo bastone ai piedi del monte Sinai. David scopre il legno e lo porta
a Gerusalemme, dove durante la notte cresce in una cisterna. Salomone cerca di utilizzare il tronco
nella costruzione del tempio ma ¢ inutile poiché le sue misure sono inadeguate. Il tronco viene allora
posto come ponticello sul Kidron e viene identificato dalla regina di Saba (da una sibilla) come il
legno della Croce di Cristo. Per rispetto la regina di Saba attraversa I'acqua senza passare sul
ponticello e perde cosi il segno che portava in seguito a un atto peccaminoso. Il tronco viene gettato
(sotterrato) in una vasca (cisterna) per I’acqua, dove accadono dei fatti miracolosi. Nel periodo di
Cristo I’acqua si asciuga e con legno viene costruita la croce del Salvatore.

Per concludere pro-
pongo la visione di alcuni
momenti della leggenda del
Sacro Legno come raffigura-
ti da Piero della Francesca,
ricordando quanto I'impatto
visivo dell’arte figurativa sia
determinante nella forma-
zione dell'immaginario po-
polare e quindi di riflesso
anche nelle relative espres-
sioni, fra cui la narrativa.
Negli affreschi di Piero del-
la Francesca la pianta che
cresce dalla bocca di Ada-
mo ¢ il grande albero che si
trova in mezzo alla tavola
n. 1 chiamata “La Morte di
Adamo”, dove si puo
scorgere che il figlio Seth
pianta nella bocca del pa-
dre un ramoscello dell’Al-
bero della Vita (particolare
nella figura 2). Il Sacro Le-
gno viene esplicitamente
dipinto in varie tavole e lo

Figura 2

12EgM, VII1, 398.
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vediamo nella figura n. 3 dove la regina di Saba si inginocchia per adorarlo e nella figura
n. 4 dove il Sacro Legno viene fatto rimuovere da Salomone e in seguito sotterrato.

Testo dialettale

Na mala h¢irica na ji pravila ta-na RiiS¢é ta-pod ni gimon, ki ni so ta-1€t€, ki ni so gra-
bili sénu, né. Na ji pravila da kaku, ki jsa na bila wzé stara, da kaku to ji se $éginalu, ki na
bila wsa dizgracjdna, na méla gobo, né. Anu mo mati o barala, da zakoj baj da taku diZgradjd-
na, da ¢i to jé malatija ki jé pargnala jtaku. Tadij na ji se gala pravit, né, da té bila na héirica,
wond, anu di ni so méli planino ta-goré na Kurit€ (ni vin, ¢i vi vit€, da ké & Kurito, vit€?).
Alore, da din den insoma da na §l4, da na ma jtot wbrét trdwo - dimo da Z&t mi - anu na jé
§ld po ni poti - tadij, vité, gost bi fito, tadi té bilu gostu, né taj jnjan ka so pusikani gozdowji
- da na jé se wstrasila, ko na vidala no tako béstijo, no kaco, no kaco, ki té bilu fuori, fuori
limiti té bilu! Anu dé jsa h¢irica, ko na vidala da, kdka na kaca to jé, dd na méla no glawo,
na méla no glawo taj, po da taj no tal¢, na méla no glawo, na jé wbizala - ano na jé bila woku
ne smréke zavita - na jé wbiZala ko na vidala. A/ore na pasla ta jiSi anu na rakld matari, da:
“Mati jtaku nu jtaku, ja ni gren vi¢ jte kréj, koj za no tako ric, ki ja si vidala!” Alore ko té
bilu ta-w nic¢é, na §ld spat anu na jé sniiwala no zano. Jsa Zand na jé ji rakla ta-w sné, da:
“Veronika,” (na méla jimé€ Veronika) “Veronika” - na rakla - “zako béj si se bala,” - na rakla
- “te kace? Ti ni mésé se bat nikar,” - na ji rakla ta-w sné - “ki na ti ni dilasé nikar ta kaca.”
- na rakla - “Ja te 1épu prosin,” - na rakld, na di - “ziitra zZvéCara,” - na di - “koj to bo alle
undici, prit pulno¢d, ja te 1€pu prosin,” - na rakla - “pridi,” - na rakla - “tii na t6 méstu, ki ti
si vidala to kaco, ki t6 si jd,” - na rakld - “ki ja man plantat. To jé na diiSa ta kaca, to ni, to
ni na kaca," - na rakla - "to na diiSa anu ta diisa to si ja," - na rakla - "anu Buk an me kondanjdl
jti.” - na rakli; anu na rakla -
“Ti si ti denj za me Salvit” - na
rakld - “anu te 1€pu prosin,” -
na rakla - “pridi ziitra ZvécCara
alle undici prit pulno¢o, anu ¢i
ti se bujis,” - na rakla - “parpiji
pa kompanijo, parpiji pa two
matér, ki ja ti ni dilan nikar.”
Anu h¢irica na se pribiidila za
strahon, né, anu se spet spo-
munila na to béstijo: to ji délalu
fin ni vin kacg, na € zbiidila pa
matér, ki to jé spalu wkiip, anu ;)
naji pravila matari, da kakuna [
jé sniiwala. Ano insoma ziitra
den pujiitré, to mélo vas den
jto, to bilu koj riidi jte diskors
da, ma na gila, da: “Mati, ja ni
gren vic¢ jte kréj, ni gren pa Ciz
den jte kréj ja né vic, ki se bu-

Figura 3
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jin.” Ko to bilu zvécara, na rakla nji mati da: “Ben, da mas tdt?” - “Ah né, né, mati,” - na
rakla - “ni gren ja, ni gren ja, ah né, né, né!” Ko to bilu ZvéCara na §la spet spat, na spe’ ji
paslé jsa Zand wsné, né, anu na spe’ ji rakld, da: “Wstani Varonika!” - na € rakla - “anu pridi
ti ta-na t6 méstu ki ti si me vidala.” - na rakla anu parpiji [...]. Na se bala, né, pa Ciz den, da
na ni gre vic jti poti, jte kreéj. Anu ddpo na §la spat, ond nu nji mati, anu na spet pasla jsa Zana
tu-w sné anu na ji rakl, da: “Wstani béj Varonika, ki,” - na di - “ja si te Cakala pa snukej anu
ti nisi pasla!” - na di- “Ci ti se bujis,” - na di - “parpiji two matér kompanijo.” - na rakla, anu
na rakla - “Koj ti pridés ta-na t6 méstu, ki ti si me vidala, ja ni ¢on bat koj na taka, ki ti si
me vidala, ja ¢on bat pridoplajdna, bdj na vlika anu” - na di - “ja ¢on mét rége ta-na glavi,”
- anu na di - “ti, wzam3 din dulgi rdklin” - na rakla - “anu s ti rdklinon mas mi rizgat te kjice,
ki ja bon méla td-na roga anu tadij,” - na rakla - “ja ¢on ti ricat, da ko ti mas ri¢at,” - na rakla
- “ti si ti, ki ti mas me deliberdt.” - na rakla. Anu na raklé, na di - “Wstani nu ni stu’ se bat,
nikar!” Anu to h¢irico, dépo na §l4, to spe’ o pribiidilu, né, na rakla: “Mati, na spet mi pasla
wsné” - na rakli; na rakli: “Ko mawa zdélat,” - na rakla - “mawa jtdt?” Na rakla mati: “Wsta-
ni, ki ¢éwa jtdt.” - na rakld. Bén to wstalu anu to jé se wzélu anu to ni naslo riklina, vité, to
bilu zabilu, to §16 jtaku.
Anu k6j to jé paslo ta-na
méstu, insoma wzé da
lontano t€ bila na ric spro-
pozitdna, ki na ni méla
kurdga jto’ donge, na jé se
mdsa bala. Du béj vi,
kako dno to bilu se nardi-
Iu! Anu ta h¢irica na jé
zawrjuvéla anu na rakla,
da: “Mati, biziwa, biziwa,
biziwa!” - ma mati na ni
vidala nikar. Na rakli, da
- “Biziwa mati, biziwa ki
ja, ja niman kurdga ja!”
Anu to spet wbizalu
nazét anu bdsta, to §16
spet spat ta-na liw. Anu
ko to wsaniilu, na spe’
pasla wsné, na rakld, da:
“Le, Varonika, zako béj ti
si se bala, zaké be¢j si na
taka?” - na rakli; na rakla
- “Timeésé bi bila” - na rak-
14 - “wzéla din dulgi rdk-
lin,” - na rakld, anu na di -
“mi rizgala te kjiice, ki ja
man ti-na réga anu ni stu’
se bat,” - na rakla - “ki ja ti

Figura 4



Roberto Dapit

ni dilan vis nikar, nikar” - na rakla - “anu te 1€pu prosin,” - na rakla - “pridi, ki ¢i ti ni bo$
téla ti” - na rakla - “me Salvdr” - na rakla - “ja si buzica!” - na rakla; na rakla, na di - “Si vidala
to smréko, ki ja si woku nu wokul,” - na rakla, na di - “ta smréka ma se naSinat din utrucé¢”
- na rakl4 - “anu na ma se spilit prit ta smréka anu” - na rakld da - “mao se zrézat déske anu
ma se ndsinat te utru¢d¢ anu ma se narédit ta zibila anu an ma se wzibit te utru¢d¢ anu an
ma wrast anu an ma pri’ no etdt za murét me deliberdt, me Salvdt, ¢i n€” - na rakla da - “ja
man stat riidi jtii anu jnjadn” - na rakla - “ti si ti” - na rakla - “ti si ti, ki ti ba méla me salvdit”
-na rakla - “anu ¢i ti me Salvdnis, ti ni ¢i bi’ vi¢ bdga” - na rakla - “jsé na tin svétu,” - anu na
rakla - “ti ¢i mét no furtiino, ko powsot te krej, ki ti bos §la, ti ¢i bi’ furtundna wso two vito!”
- na rakla. Anu bdsta jsa héirica na rakli, da: “Mati, ja si spet jo vidala to Zano tu-w sné, na
spe’ mi pasld! Nu né da ne me prosi, kacé, ma kacé” - na rakla - “ja, ja man spet jtot, ji” -
na rakld - “ki, vist€ pur vidala vi, ki nisté vidala, da kako dno to jé!” - na rakli. Bdsta, na
rakli: “Ciij Varonika, ¢éwa spe’ jtat!” - na rakld. Tadij to bilu la terza volta jto, per la terza
volta to jé §16. Na raklia: “Céwa spe’ jto’, provéjwa,” - na rakla - “ko na taku sili jsa diisa.”
Anu to wstalu (n€, to ni bilu §16 spat to zadnjo nuc), to §16 prit pulno¢é anu to wzélu din
dulgi, dulgi raklin. Anu b6 ta na jé §l4, b6... insoma to o tézalu nazét, na ni, na ni méla kurd-
ga za dujtdt ta, no také, ki to bilu. Anu na géla, da: “Nu, nu, nu, nu awa bd nu malu ta!” -
nu nji mati na ni vidala nikar nu na fin jo tézala - “Nu biZiwa mati,” - na gila - “biZiwa, biZiwa
mati, wojmé ja sabot, vi ki vi ni vidité, da kako dno to jé! Né, né, n€, n€, né niman kurdga
ja,” -na gila - “ni morén ja, si ni Clijén jas!” Anu h¢éirica na jé spe’ wbizala né. Alore te braw,
né, na jo primwaladila trikrat. Na rakla: “Primwaladina ti bodi" - na rakli, da - "ti anu wsa
twa ganaracjiin” - anu na rakla, na di- “mweéj furtiine ti nima§ mét anu ti mas bt diZgracjdana
wso vito!” - na ji rakla - “Te kréj, ki ti bo§ wudila, te kréj ti mas bot dizgracjdna!” Anu infine
na ni mogla wodélat nikar, to méiZalu jtot spe’ nazét. Alore t€ stalu, jsa h¢i na bo bila méla
skoré ne, vin ji, ne dieciassette, dieciotto anni, ni so méli jiSo le-t€ sén, ta-na Patocé, tu ki
j& M., jtii ni so méli jiSo. Alore ni so méli pa krave anu na nagala no korbo sé€na, da na ma
nistd’ wiin na soldr, vit€, wiin na liw, dimo mi. Anu jsa h¢i na nasla js6 sénu wiin na liw, ko
na pasla wiin na t6 zadnjé stiglu, taj da ba bilu dné o driiknulu, na jé wdarila ziz wso korbo
dré’ do w dwor anu na jé si zlumila vas jrbat le-ti-zd€, na bila wsa poldmjana. Bdsta, dépo té
stalu, na bila ta-goré w planini (...ne, ja Zbaljawan ja! Jso to jé bd nazét). Pri’ ki na se zlumila
wod liwa dolu, ni so bili ta-goré w planini, anu to jé bilu no nedéjo anu na §14, da na ma jto’
gnit ne kuzlicace iin s Candn, da na ma jto’ te kréj wiin za Mamiison, vi§, jte kréj. Anu na
wzéla pa korbico, da na ¢€ jin wbrit nu malu vijaca, nu malu trave, né. Na §l4. Koj na pasla
wiin din patok, da na vidi, da gréjo triji dédavi s Canina nutur anu ni so paslé wsi triji ntitur
njéj. Anu ni so jo jéli za lase nu ni so jo tiliku liipali, ni so tiliku jo Smfkali woku ti pi¢i, nu
na ti nu na s€. Anu insoma ni so jo piistili, ki ni ki na rémunila, ni ki na vidala, ni ki na ¢iila
ni nikar. Anu, si sd, pasla nu¢ anu na ni pasli anu nji mati anu nji waca ni so §li ta-na zwun
anu so gniili jiidi, da ni mao jti o jiskat, da na ni pa$la. Ni so paslé wiin te patok, na bila jtii
distirdna. Alore ni§¢i ni védél nikar, ni so mézali jo jet, jo zadiniit anu ni so jo parnisld nutu

wmrit. Anu té stalu, na ni mogla ni wmrit ni Zivit, na bila karjé timpa in agonia. Anu parajal
midi, anu pa midi gél, da: “Ko b&j mén ji ddt?!” An ni védél pa, da ko an ma ji dit, né. An
bo bil ji dal kdko midizino, ma ni valdlu nikar. Alore ni vin, da du j€ jin gal nutur w glawo,
jé rékal, da: “Ciijta, to ni po dobrin, da wzamijta to h¢irico anu nisita jo délu w Gumin.
Parnisita o dardu tii ki jé césta anu déjta o {in na no bareélico anu pijita o do6 w Gumin, do
frdtinan anu zdélajta ji dd’ no benedicjiin!” Alore ni so wowdélali jtaku. Ni so o parnislé dar-
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du ti ki ni so mugld, dé na Sulbico, anu jtil ni so o nagali wiin na no barélico anu ni so o
pajali dré’ do w Gumin. Ta-do w Guminé ni so jo nisl3d ta frdtinan anu ni so rikl3, da ni ji jo
poZégnajté, da ni ji déjté no binidicjuin. Apéne ki ni so o pozégnuli na wagala woci, jsa heiri-
ca. Ko na wagala woci, insoma, na vidala anu jé€ ji jel to’ pa sintiment, n€. Alore ni so rikld
frdtinavi, da: “Bon segno.” Ni so spe’ ji dali pa taj no Zignano wodo, da ni jo Zignuiwajté nu
bro vin ja, ko ni so rikld goré po nimu /ibrinu anu ni so jo parpajali goré. Anu ko ni so o
parpajali goré ni so o gali spe’ w kdwo, na jéla pravit anu na pa €iila. Alore na jin pravila, da
kaku t& bilu: da so pasld triji muzji wod robuw nutur ta-w Caniné. Anu, da kaku ni so bili
ubli¢ind, da ni so méli ne bile bragése, te Sirdke, anu, da - ni so taj vi, ki maté€ jzd€ jnjin te
rangdne bragése - ano, da ni so méli nod ¢arnjélé ta-na néga ano $¢€ no prisikané jtaku ta-na
warsé. Anu, da ni so méli ne ¢arnjéle baréte anu, da kaku ni so bili, bdsta, srakice, da ni so
bile Zbufdne jzdé, te bile, anu, da ni so o jéli anu jo tézali za lase nu jo liipali woku ti pici,
tli ki to [...] prit. Alore tadij, da insoma ni so téli ri¢dt, da to so bili Spiritavi, ti dondni, né.
Ma ves woné pravila, mi matari na pravila. Dopo tadij taj win din, ta-s toga liwa dolu na jé
spadla anu ddpo spe’ wiin z ni 1€jtrow anu infine na riidi spadiiwala anu na riidi se lumila,
Wso nji vito na bila diZgracjana. Dardu wmrit na bila riidi, riidi, riidi diZgracjana. Bila ji vilé-
zla fin goba ta-zat, na méla no vliko gobo, £6. Anu tadij na t€la ri¢st, da jsa diiSa, ki to bila,
da na ji dala moladicjiin, ki na o vizdla prit, da ¢i na bo kopdc za o Salvit, da na ¢€ ji dit no
vliko furtiino. Na tés€ ba’ furtundna anu erst kake béce na tésé ji..., du béj vi, ko na méseé ji
dat, né€. Anu jtaku na ni jo mogla deliberdt. Insoma wso nji vito na bila diZgracjana. Jnjan na
rivdna.
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Roberto Dapit

Motiv reSitelja v zibelki v rezijanski pripovedi
Roberto Dapit

Avtor predstavlja rezijansko pripoved, ki vsebuje motiv duSe zaklete v podobo kace,
zavite okoli drevesa in prisiljene Cakati vse dotlej, dokler jo resSitelj v zibelki ne osvobodi
tega stanja. Poudarja tudi dejstvo, da je, poleg drugih manjSih prvin iz onstranstva, ta,
sicer zelo razSirjen mitolo§ki motiv, osrednji element obravravane ljudske pripovedi. Sledi
primerjava med rezijansko pripovedjo in nekaterimi drugimi izrazi slovenskega ljudskega
izro€ila in ciklusom slik italijanskega umetnika Piero della Francesca, ki predstavljajo
Krizevo legendo, sorodno motivu reSitelja v zibelki.
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OTpakeHne HEKOTOPBIX 0COOEHHOCTEN MOCTPOECHHS
3aroBOPHOM KAPpTHUHbI MMPA B CTPYKTYPHOM
OpraHM3anuM TeKcTa (Ha MaTepHaJie JUTOBCKUX
3aroBOpoOB)

Mapus 3asvsnoea

By employing discourse analysis, the author investigates world images as they are
expressed in invocations with Lithuanians, and concludes that these invocations have much in
common with primeval magic thinking.

3aroBopbl, Kak oqvH (GOJIBKIOPHBIX JKaHPOB, CBA3aHHBIX C MUPOM Maruu, He MOTYT
He 3aMHTepecoBaThb WCCIeNOBaTeNsl, CTPEMSIEerocs TOCTUYh 3aragkd apXaundHOTro
MBIIIIIEHUsT JeloBeka. HecomMHeHHO, oOIMe TPUHIUIB, Ha KOTOPBIX OCHOBaHa
CTPYKTypa 3aTOBOPOB, UMEIOT MHOTO OOIIIETO ¢ 0COOEHHOCTSIMU TIepBOOBITHOTO MUMOJIO-
TMYeCKOro MbluteHns. OmHONW W3 TaKuX OCOOEHHOCTeW, Hampumep, SBISeTCS
TpeboBaHMEe KOHKpeTHM3allMi B O0O3HAYCHWU IIPeIMEeTOB, OTpPakKeHHOE B SI3bIKax
Ty3eMIIeB, 1 YeTKOM “MHBEHTapU3alluy U YHOPSIOYMBaHUS IIpeaMeToB. Kak ormedaer
K. Jleu-Ctpoc, “TpeboBaHUe MOpsIIKa JEKUT B OCHOBAHUM MBIIIJIEHUS], HA3bIBAEMOTO
MePBOOBITHBIM,... TIPH HapyIIeHUH, XOTs ObI Ja’kKe MBICIEHHOM, 3TOTO OKasajics Obl
pa3pylleHHbIM BeCh  MHUPOBOM  TIOPSANOK;  CllelOBaTelbHO, Belllb, 3aHWMAs
IpuHamIeXxaiiee eil Mecro, crmocoOcTByeT mommepxkanmio ero.” (Jleu-Crtpoc, 121)
CrpemiieHre K TIOAIEPKaHUIO HEKON MepapXuu W YIOPSIIOYEeHHOCTH Mbl BUIUM U B
3aroBopax, TaKoe “paccTaBlieHHe BCEro Mo MecTaM” CIIY>KAT BOCCTaHOBIICHUIO MAPOBOTO
MopsiiKa, 9TO HEOOXOAMMO VISl APYroro MPUHINMA MUMOIOTUIECKOrO MBIIUICHUS -
npuHnuna mnaptuiunanua. B. H. TomopoB, ommchiBas CyTh 3TOro IPUHIINIIA,
MOQYepKUBAET, YTO OH IMOApasyMeBaeT “0COOYIO CBSI3ZAHHOCTb, 3aBUCMMOCTb WM Jake
TOXIIECTBO MEX Iy MAKpPOKOCMOM M MUKPOKOCMOM, TIPUPOIION 1 YeJIOBEKOM, T1Ie YeIOBeK
KakK TaKOBOH - ONWH M3 KpallHUX HMIOCTACHBIX 3JIEMEHTOB KOCMOJIOTMUECKON CXeMBI.”
(MHM, 1, 450) ITockonbKy Lielib 3aroBopa, KaK IpaBIIO, - BOCCTAHOBUTDH yTpadeHHOE
paBHOBeCHE B CHCTeMe - HEOOXOIMMBIM YCIIOBHEM 3TOTO SBJSETCS IpHUBeleHUEe B
MOPSIIOK BCEX 3JIeMEHTOB MUPO3IaHMs. BBITEKaIomuii U3 3TOTO MOJOXKEHUs TTPUHITAT
TOXIECTBA M TOHOOMS SBISETCS MHCTPYMEHTOM, C TIOMOIIBIO KOTOPOTO NOCTHUTAETCS
1IeJTh B 3aTOBOPE - Yepe3 CUCTEMY BCEOXBATBIBAIOIINX CBSI3eil BCe MOKET OBITh CBSI3aHO CO
BCeM, TIpeIosiaras ITMHAMUYECKYI0 CUCTEMY Ipeobpa3oBaHUi 1 MI3MEHEHUI COCTOSTHUS.

BroineonncanHble  TPWHIMIBI  CXOMHBI € OCOOEHHOCTSIMHA — Y€JIOBEYECKOTO
MBIIIeHusT BooOimre. CpaBHeHUE, TO €CTh yTBepXKIeHWe IomoOWs WM TOXKIeCcTBa
5JIEMEHTOB, B 3aroBOpe peayM3yeTcs] Ha OCHOBE BBINEeNeHUs OOIIero ImpusHaka. DTOT
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OTpazkeHre HEKOTOPBIX OCOOEHHOCTEN MOCTPOEHKSI 3aTOBOPHOIM KapTUHBI MUDA ...

MPU3HAK MOXET OBITh MUHUMAJILHO YIIOBUMBIM C IIEPBOTO B3MJISIAA, HO TOCTATOYHBIM TSI
00beIMHEeHNUS 3JIEMEHTOB B OJIMH Kj1acc. BcrmoMHMM, Kak pebeHOK B Ipoliecce Mo3HaHMS
MMpa HauMHaeT Ha3bIBaTh OJMHUM U TE€M KE CIIOBOM pa3Hbie 00BbEKTHI, 00beIMHEHHbIE
BCEro ONHUM IIpU3HAKOM, HampuMep, BCce MpeaMeThl, OTIUYalolIecs: MpoaoJroBaToi
¢dopMoii UK Bce, YTO ABMXKETCS WIM M3IaeT IMOX0XKUid 3ByK. TOT Ke PUHIIMI TTOJIOXKEH
B OCHOBY MpHM ITOCTPOEHMM POIOBOI CHUCTEMbl B S3bIKaX IPUMUTHUBHBIX HapoOIOB
(HampuMmep, pOI KpYIJbIX MpeIMeTOB U T.1.). BhlllleykazaHHOe CcTpemMileHHe K
KOHKpEeTH3allM OTMeYaeTcss M y JeTeil: pebeHOK He cpady YUYUTCcs abCTpaKTHBIM
HauMEHOBaHMSIM, B Hauajle KaxkJoMy HOBOMY IpeIMeTy OH cTapaeTcsl momobpaTh CBoe
o6o3HaueHre. To ke Mbl OTMEUYaeM U B 3aroBOpax - IJIMHHBIE CIIMCKM Pa3HOOOpa3HbIX
Ha3BaHUI 00JIe3HEI I MPUPOIHBIX 00BEKTOB C IEJbI0 MAaKCUMAaJIbHOM NeTaln3aln 1
KOHKPETHU3allMK IPEeIMETOB WIN SIBIIEHUI, UTOOBI YIIOMSIHYTh KaXkKIy0 Pa3HOBUIHOCTb.

TakuM o006pa3oM, MOXHO BBIICIUTH HEKOTOpPble YHHMBEpCaJIbHblE ITPUHITUIIBI
IOCTPOEHUSI 3arOBOPHBIX TEKCTOB, OOYCIOBJIEHHBIE MeXaHM3MaMM MepPBOOBITHOTIO,
Marm4yeckoro M 4eJoBEYECKOro MBIIUIEHHUSI BOOOIEe. DTH 3aKOHOMEPHOCTH HETPYIHO
MPOCIIeIUTh Ha YpOBHE pa3BepThIBAHUSI CIOXKETa, ONHAKO He MeHee HMHTEePEeCHO WX
MposIBJIeHe Ha yPOBHE CTPYKTYPHOI OpraHM3alluy TeKCTa: B CHHTaKCcHUce, MOP(dOJIOoTHH,
c1oBooOpazoBaHUU U (POHETHKE.

Hrak, 0oCHOBHOI IPUHIUITMATLHON 0COOEHHOCTHIO 3aTOBOPHOT'O TEKCTA SIBJISIETCS,
KaK yXe OTMeuajoCh, CTpeMJIEHHMEe K BOCCO3IaHHUIO eIMHCTBA MUpA, K IIEJIOCTHOM U
3aMKHYTOI CTPYKType. DTOM IIeI CIy’KaT BCEBO3MOXKHBIE IMOBTOPHI, KaK Ha YpOBHE
cBepx¢pa3oBoro eIMHCTBA, TaK W B IIpeesiaX OTAeIbHON CUHTAarMbl WIM OTHEIbHOM
JIEKCEMBI.

YacTo MOBTOPHI pealn3yloTCs B BUIE MapHBIX CHMHTAKCHMYECKUX KOHCTPYKIIMA,
cospmaroimmx 3¢hdeKkT 3aBepllIeHHOCTH. B omHOM MpemjiosKeHUU MOKET IOBTOPSIThCS
rpamMmaTudeckoe odopmieHHe TpeanKara, HampuMmep, WIA OJUHAKOBble (DOPMYIBI C
pa3sHBIM CMBICTIOBBIM HaToJHeHUeM: Sventa Apolonija danty neturéjo, jai per kandias visi
subiréjo. Per jos kancias dzidziausias, per josios asSeras Svenciausias, Dzievo leidzimu, mano lie-
pimu tegul Sitoj drusketé, Apolonijos vardu uZkatbéta, N danty skousmy numarina. Amen.
Amen. Amen. ‘CBsiTasg ATIoJIOHHS 3y00B He IMeJIa, y Hee M3-3a MYK BCe BRIChITaINCh. Yepes
ee OrpOMHbIE MYKH, Uepe3 ee CBSIThIe ClIe3bl, ¢ Mo3BoJieHns1 bora, mo MoeMmy moBeleHHIO
IyCThb 3Ta COJIb, UMeHeM AIOJIOHUM 3arOBOPeHHasI, IpeKpaTuT 60Jb 3y60B’ (Krévé-Mick-
evicius, p. 506, N XII); Saulé saulé, ménuo ménesiu, Zemé Zeme, upé upe! Nueik tu, gyvate,
skradu Zeme! ‘CojHIIE CONHIIE, MECSI MecCsIeM, 3eMIs 3eMieil, peka pekoil! Mmm Thl,
3Mes, ckBo3b 3emmoo!” (LT, p. 895, N 9283). K mapHocTH CTpeMsITCI M HOMUHAIIWH,
06pa3yrolre NHOTIa CI0Boobpa3oBaTenbHble MHHOBAIWMM: Ciuzu Ciuzute, Slamu Slamute:
kam pasmaugei mano dukterj ir padéjai po akmeniu kaip sarj?... (LT, p. 896, N 9289).

IToBTOPBI OJJHOTO U TOTO K€ MpearuKaTa MOTYT CIIy>KUTh INIaBHOM OChIO CTPYKTYPhI
3arOBOPOB, HanlpuMep: AZuzadu nuo kirmélés baltam arkliui. Nekencia taves saulé, nekencia
taves ménuo, nekencia taves Zvaigzdés, nekencia taves dangus, nekencia taves pati, nekencia
taves vyras, nekencia taves vaikai, nekencia taves visa pamilija, ir as taves nekenciu. Amen,
amen, amen. ‘3aropapuBalo OT 4epBs 6enoro KoHs1. HeHaBuouT Te0s1 CONHIlE, HEHABUIUT
Tebs Mecsill, HEeHaBUISAT Te0s1 3Be31bl, HEHaBUIUT Tebsl He0o, HEHaBUAMT Tebs >KeHa,
HEHaBUIUT TeOs MyXX, HEHaBUIOAT TeOsI IeTH, HeHaBUIOUT TeOST BCSI CeMbs, U S TeOs
HeHaBIDKy. AMUHb, aMAHb, aMuHbL.” (Mansikka, p. 77, N 59); Aukseli, sidabreli, eik namulio
gulti. Saulé eina, ménas eina, niekam blédos nedaro, - eik namulio gulcie, eik namulio gulcie,
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eik namulio gulcie. Amen, amen, amen. ‘*3050TyIIKa, *cepebpyIlKa, AU JOMON CHaTh.
CoJHIle UeT, MecsII] UAeT, HUKOMY Bpejia He TPUUMHSIIOT, - MU TOMOIi criaTh, U1 JOMOM
criath, uny nomoii criate.” (Mansikka, p. 79, N 66); Svinta Marija, pristok Plauké ilgauodegé
par mares Svinta Marija neméga Juodas plaukas neméga Mano vardas neméga ‘CpsiTast
Mapus, npubynp, Ilabia mmmHHOXBOCTas o Mopio CesaAtas Mapusg He cnuT YepHbIin
Bojioc He ciuT Moe nms He ciiit’ (LTR 3863). Barogapst moBTopy IpearkaTa 00bheKThI
B 9TUX MpPUMeEpaxX CIOBHO “NMPHUBONATCS K OTHOMY 3HAMeHaTeNro”, OpraHU3yloT HEKYIO
YIOPSIIOUEHHYIO TMapajurMy, 4To mo3Bosier 3ddeKkTuBHee MPOTUBOCTOSITh XaoCy Ha
npyrom nostoce. [To-BuarmMomy, Takum 06pa3oM MOXKHO U POTUBOMOJIOXKHBIN TepCOHAXK
TIPUBECTU B COOTBETCTBHE CO BCEOOIIUM PaBHOBECHEM.

JelicTBEHHOCTb MIOBTOPOB MOXKET YCUJIMBATHCS TAKXKE UX KOJTUYECTBOM, BBILLIE YK€
TOBOPUJIOCH O TIAPHOCTH, OTHAKO He BCerna 3HaUMMO UMeHHO uuciio 2. [IpakTuiecku Bce
3aroBophbl TpebyeTcst MOBTOPSITh 3 wiK 3x9 pa3. OnHaKO B epeurcaeHusIX TpeodaanaoT
4JeTHbIe uncna: Ak tu, gyvate, gyvate, nekaqsk keltuvos nei Zmogaus. Nepriims taves dievas, ne-
priims taves saulé, nepriims taves ménuo, nepriims taves Zvaigzdés. Neprisiglausi tu nei ant sa-
many, nei po samanom, nei ant krimo, nei po krimu. Tu gyvate, tu gyvate, tu gyvate, tu gyvate,
tu gyvate, tu gyvate, tu gyvate, tu gyvate, tu gyvate ‘AX Tbl, 3Mesl, 3Mesl, HE Kycail HU
>KUBOTHBIX, HU YyejoBeka. He mpumeTt Tebs bor, He mpuMeT Tebs1 CONHIIE, He IIPUMET Tebs
Mecsll, He pUMyT Tebs 3Be3nbl. He crpsiyelnbest Tl HU HA MXy, HU MOI MXOM, HU Ha
KycTe, HU ol KycToM. TrI 3Med... (9 pa3).” (LTR 3858 (442)). Ilepen Hamu cienyrolias
cXxeMa ITOBTOpOB: 2 - 2 - 4 - 4 (2x2) - 9. [To-BuIuMOMYy, 3TO OOBSICHSIETCS TEM, UTO YETHOE
YHCJIO OCO3HAeTCsl KaK 3aKOHUYEHHas, 3aMKHyTasl CTPYKTypa, oHO 3¢ ¢beKTUBHO, Korna
TpebyeTcs onucaTh CTATUYHYIO TaHHOCTD, 3allMILIEHHYI0 OT TPOHUKHOBEHHUS. Toraa Kak
HeUYeTHOe Yuciio (B JaHHOM ciydae - 9) Bcerna HarnpaBieHHO, CUMBOJIIM3UPYET TUHAMUKY,
ynap, nepexon Ha cienyromuil 3Tan. [lomoOHBIA mprMep Mbl BUAWM B €lle OJHOM
3aroBope ot 3Mmeu: Urvine, negadink Zmoniy! Tegul tavo galybe atima keturi véjai: Siaurinis,
pietinis, vakarinis ir rytinis. Tegul tavo galybe atima Mozés lazda (su kuria is akmens padaré
vandenj). Kaip isdZiovino jirq, tegul tavo galybe atima. Saulé tegul tave nesviecia, ménuo tegul
tave nesviecia. Tegul iskeikia tave dangus, iskeikia Zemé, iskeikia tave vanduo, iskeikia ugnis,
tegul iskeikia tave visi $ventieji ir Svenciausia Motina ‘TlemepHas, He opTb mozeit! ITycTb
TBOIO CWJIy OTHUMYT YEThIpE BETpa: CEBEPHBIiA, FOXKHBIH, 3aMMaIHblii 1 BOCTOYHBINU. [TycTh
TBOIO CWJIy OTHMMET najka Mowuces (KOTopoil U3 KaMHs caenan Bony). Kak Beicymmn
Mope, MyCTb TBOIO cuily oTHUMeT. CONHIlE MyCTh Tebe He CBETUT, MecsI] MycTh Tebe He
ceetuT. [lyctb mpokisgHeT TeOs He0O, MPOKISIHET 3eMIIs, MPOKISHET Tebs BoIa,
MIPOKJISTHET OTOHb, MYCTh MPOKISTHYT Tebs1 Bce cBAThIe U Ilpecsatasg Mapus.” (Elisonas.
Ropliai, p. 102, N XLVII). CxeMa TtakoBa: 1 - 4 - 3 (otHuMeT) - 2 - 5 +1. Ha aTOM mpumepe
BUIHO, YTO MAaCCUBHBIX OOBEKTOB (BETPBI, COJHIIE, MeECSI) YETHOE YKCIO, OIHAKO
AKTUBHBIX JEUCTBUI (OTHUMET, MPOKJISIHET) - HeueTHOe. OOBEKThI MPUPOIBI B TAHHOM
ciydae Kak Obl 00Opa3yroT MarmyeckKMil Kpyr, a OeHCTBWE - BBIXOH 3a Mpenesbl Kpyra,
BTOpXKEHWE WIN U3BSITHE.

IToBTOpBI M aHAJIOTWYHbBIE KOHCTPYKIIMM MOTYT KacaTbCsl He TOJIBKO OTHOTO 1 TOTO
Ke MpeavKaTa, Mapaiiesn3M MOXET CO31aBaThCsl M IOBTOPEHUEM Pa3HbIX MTPEANKATOB B
oIHOI opMe, HapUMep, B TPOCTOM TPOolLeAlIeM BpeMeHH, Kak B TaHHOM 3aroBope: Po-
nas Jézus ir sv. Petras é&o per Zalias ganyklas. Ten sutiko Zaltj. Gyvaté guléjo, Pono Dievo an-
gelas kalbéjo, motina Svenciausia Marija prisieké, kol nuodai isejo. Vardan Dievo ir t. t.
‘Tocnonp Mucyc u cB. IleTp 1 yepes 3eeHble macTomia. TaM BCTpEeTHIN yKa. 3Mes
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nexana, anren ['ocnoga bora roBopwmi, Math IIpecBsitast Mapus mpucsiraia, Imoka siabl
e’ (Balys, p.58, N 393); mim moBTOpeHHMEM OTHOTUIIHBIX KOHCTPYKIIHMI C
MpennKaToM B Iipe3eHce: Griaudzia griausmas, Zaibai Zaibuoja, krenta riudys, Zaidai byra, di-
evo zZodzio niekas negal pergalét. Nereikia nieko bijot - nei akiu kokiy, nei kokiy padéjy - nei
pilky, nei juody, nei mélyny, nei rudy ‘I' peMHUT I'poM, MOJIHAM CBEPKAIOT, ITalaeT p>KaBurHa,
TMeYN ChIMSTCS, 603Kbe CI0OBO HUKTO HEe MOXeT IpeononeTs. He Hamo Hu4ero 60SThes - HU
KaKUX-TO IJ1a3, HU KaKUX-TO IIeJI - HA CephIX, H YePHBIX, HU CUHUX, HU Kapux (Mansikka,
p. 103, N 181). B mocinegHeM 3aroBope IIOMMMO IIepE€UMCIEHUII BakXHO TaKKe
MOBTOpPEHNE OCHOB: TpoM™ U ‘TpeMMT (griaudzia griausmas), ‘MONHUW W ‘CBEpKalOT
(Zaibai Zaibuoja) 06pa3zoBaHbI OT OTHOI'O KOPHSIL.

Cpen MHOTOYMCIIEHHBIX TaBTOJOTMYECKUX ITOBTOPEHMiI, TaKUX, KaK MapHBIe
COYeTaHMsT OJUHAKOBBIX MM pa3INIHbBIX hopM ciioBa: Saule sukas-sukas, atsako Zemé su-
kas-sukas, atsako ménuo sukas-sukas dunti suka-suka. ‘ConHile BepTUTCI-BEPTUTCS,
OTKAa3bIBaeTCsl, 3eMJISI BEPTUTCS-BEPTUTCSI, OTKA3bIBAETCS, MECSII] BEPTUTCS-BEPTUTCS, 3Y0
HapbiBaeT-HapbiBaeT (=BepTuT) (LTR 3641(429)); Suku suku, ratu ratu.... ‘Kpydy-kpyuy,
KpyroM-kpyrom..."” (Balys, p. 72, N 478); Saule saulé, ménuo ménesiu, Zemé zeme, upé upel...
‘CoJiHIIE COJHIIE, MecsI] MecsieM, 3eMisd 3emneil, peka pekoii!’ (LT, p. 895, N 9283);
BCTPEYAIOTCSI M COYeTaHWsS C pasHbIMM cybduKkcamu, a TakKe pa3HOooOpa3HbIe
cnoBoobOpa3zoBaTebHble MHHOBaIMU: Liga, ligela, korva karvala... ‘bone3Hs, 6oe3Ho1IKa,
KopoBa KopoBywka...” (Elisonas. Gyvaté, N6, p. 169); Zeme, Zemela. 3emns zemmnua’ (Man-
sikka, p. 81, N 79); Ciuzu ciuzute, $lamu $lamute... ‘Ulenecte-uenecTenka, LIypIIa-
mypmanka...” (LT, p. 896, N 9289). B nociiemHeM IprMepe Ha3BaHUS 3Mend 00pa30BaHbI
OT COOTBETCTBYIOILIMX IJIar0JIOB C MIOMOIIBIO YMEHBIIUTEbHO-TacKaTeIbHOTrO cyddukca
-ut-, SIBJISIFOILEroCsl B JINTOBCKUX 3aroBOpax ONHUM M3 CaMbIX MPOIYKTHBHBIX, KOTOPBIA
o0pa3yeT CylIeCTBUTENIbHbIE HE TOJbKO OT IJIarojioB, HO M OT CYIIECTBUTEIbHBIX U
NIpYUTATAaTeNbHBIX: Zibuté, lakstuté, salduté, meduté... ‘Brectka (ot zibéti ‘6ecTeTs’, Zibus
‘OecTsIIIMin’), COJTOBYIIKA, *caanyka (oT saldus ‘cnagkuii’, *Menymka (ot medus ‘Men’)’
(LTR 4813(10)); Semuté, geruté, marguté... “*Tlenenymka (0T Semas ‘TeMeNbHBII),
*mobpymika (OT geras ‘XOpOIINiA, ToOpHIiA’), mecTpyiika (oT margas ‘iectpuiii’)’ (Elisonas.
Ropliai, p. 96, N VIII); Auksute sidabrute... ‘*3omorymka (oT auksas ‘3070T0’),
*cepebpymika (0T sidabras ‘cepebpo’)’ (LT, N9265, p. 892); Spinduté sauliuté..
“*Cpepkymka (0T spindéti ‘cBepKaTh’, spindus ‘cBepKatommii’), comuplmko’ (LTR 5497
(241)). IloBTopeHme omHoro cyddunkca, odOpMISIONIET0 pa3Hble OCHOBBI, TaKXKe
SIBJISIETCSI CIIEICTBUEM YITOMSIHYTOTO IpYeMa - IIOBTOpEeHNe OMHOTUITHOrO Habopa poHeM
CO3IIaeT IOMOJHUTEIbHYIO HUTh, OOBEIUHSIONIYIO ITOBECTBOBaHWE, CO3IaeT KakK Obl
MapaJjuieibHble JOTOTHUTEIbHbIE CMBICIIBIL.

B nomo6HOI1 pony 4acTo BBICTYMAIOT W APYrMe yMEHbIIUTEIbHO-TaCKaTelIbHbIE
cybdukcsl -al-, -el-/-¢l, -ul-, Hanpumep: Sauliula, ménaséli, Sviesyja ausrela, grazyja Svenciau-
sia Panela, atimk man ity sopulj. ‘CONHBIILIKO, MeCSILIOYEK, CBET/Iasi 30pbKa, IIpeKpacHast
npecssitas Jlesa, 3a06epu y MeHs 3Ty 6omb’ (Stukenaité-Decikiené, p. 125, N 9); Cystas
vandenélis, Cystas akmenélis, Kad mano bit cystas kiinelis. “ducrtasi BoguuKa, YUCTBI
KaMmelek, uto6 Moe 6bu10 unctoe tenblie’ (LKAG 1320); Ajo Panele Svenciausia per lon-
kelius, pataiké kojali in akmenélj, numusé mazu pirstelj, aptaské akmenélj kroujaliu... ‘lna
IIpecpsitast lea mo Jy:KOukKaM, IOMaja HOXKONW Ha KaMelleK, yImbja MaJleHbKUil
HanbukK, o6pbl3raga Kamellek KpoBywkoit' (Krevé-Mickevicius, p. 504, N 1); Eda riemuo,
riemenélis, Kaip vilkas avele Kaip oZka Zolele Kaip Zuvis Zuvele. ‘EcT MeHsI m3xXKora,
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M3KOTYIIKa, KaK BOJIK OBEYKY, KaK Ko3a TpaBKy, Kak pbioa peIoky’ (LTR 5678 (296)).
Takoe nmackaTenbHOe oOpallleHHe K 0O0JIe3HM, KOHEYHO, CTAaBUT LIEIbI0 3a100pUTh ee,
YTOBOPUTH OTCTYIIUTh, CMSITUUTD ee AeiicTBue. Bo3MOXXHO, Takoe n3obpaxkeHre 00beKTOB
B “YMEHBIIIEHHOM” BHIIE TAKXKE JOJIKHO I10 aHAJIOTUU YMEHBIIUTD MPOSIBJICHUS 60JIE3HU.
HHTepecHo, YTO PSITOM C JIAaCKOBBIM OOpallleHreM K 00Je3HM MOTYT IPUCYTCTBOBATh U
pyratenscTBa: Eda mane rémenelis, penkiy mety piemenelis, ésk padla sidq ne mane. ‘Ect
MeHS U3XKOTYIIKA, IITWIETHNI TTacTyIIOK, ellb, Iajya, T..., He MeHsT (LTR 5074 (101)).

Kpome cBoeii mpsiMoii (yHKIMU, NHpuBeleHHbIE cyddUKCH ele U obpas3yioT
pudmMy, ocobbIM 00pa3oM OpraHusys M yrnopsimouuBasi TekcT. OTMedeHHBbIE OIMHa-
KOBBIMU cy(pdUKCcaMM CIOBa SIBJISIIOTCS KJIIOYEBBIMU, CHOXXETOOOpa3yIOIIUMM, TpUBJIe-
KawT K cebe BHUMaHMe. YacTo B TOM XXe POJM BBICTYMAIOT OJWHAKOBBLIE IJIArOJbI C
pasHbIMU nOpedurkcamu, Hanpumep: Vieny issizadu, Kity prisiZadu... ‘OnHUAX OT3BIBAIO,
npyrux npussiBaro’ (LTR 3863 (88)); Vienas padyvija, trys atadyvija... ‘OnuH 3aBUayeT, TpU
*otBunytorT (Mansikka, p. 104, N 183); Viena asaba izzengia, tegul tris inZengia... ‘OnHa
ocoba BrIcTymaeT, nycth Tpu BeTymaoT (LTR 6166 (109)). ITpedukcel, odopmisionie
[JIarojibl B MPUBENEHHBIX MpPHMeEpax, WIpaloT pPeIalollyld pojb B 3THUX 3aroBopax -
MMEHHO Ha TIPOTHUBOIIOCTaBICHUHN 3HAUEHU 3TUX MPpedUKCOB CTPOUTCS CMBICI (is- U3’/
pri- ‘pn’; pa- ‘o’/at(a)- ‘o1’; is- ‘m3’/in- ‘B’). [NTaroibHbBIE TTPpedUKCHI MOTYT ITOBTOPSITHCS
C pa3HbIMU OCHOBAaMHM B OJTHOM 3aroBope, 00pa3ysl IMHUIO JOMOJTHUTEILHOTO 3HAYEHMSI,
KOTOpasl urpaeT 00beIMHSIONIYIO POJib, HATIpUMeED: ...kad Dzievas duoty, sitie atabuli treji
devyneri mazgeliai pertraukty sopulj ir permainyty kad nesopéty. ‘.. 4ro6 bor mam, st
o0paTHBIe TPUOEBATH Y3JI0B IepepBai 00Ib 1 EpeEMEHIIIN, YTOOBI He 60s1emo’ (Mansik-
ka, p. 102, N 176); Saldzyja bitela, sviesyja ZvaigZzdela, atprasau, atmeldziu as tavi, atmaldau,
juodo plauko, juodo plaukelio nekliudzyk. ‘Cnankasl mdenka, CBeT/Jasl 3Be3J0UKa,
yhpalinBai, yMajauBalo s1 Te0s1, yMOJISIIO, YePHOTO BOJIOCA, YSPHOTO BOJIOCKA HE Tporaii’
(Mansikka, p. 76, N 55).

Te Xe TeHICHIIMK TPOCIEKUBAIOTCS U Ha (DOHETUUECKOM ypOBHE: 3aMeUYeHO, YTO
BO BCEX 3aroBopax 3aKJIMHATEJIbHOTO THIIA MCIOJIb3YETCSl ONUH MPUHIINM - IOBTOPEHUE
omnpeneJeHHbIX 3BYKOB MM COUYETaHWIl 3BYKOB B Pa3HOM IOCIEIOBATEIbLHOCTH - Yallle
npssMoM M obpaTHoM mopsinke. [TomoOHBINM TPUHIIUIT MCIIONB3YIOT W TOJHO3HAYHbIE
3aroBOpbI, CofepKalllre aHarpaMMbl 1 Urpy ciioB. Hampumep: Pele, pele, te tau liepq, duok
man kaulg. ‘MBIIIb, MBI, BOT Tebe 1Ma, gail MHe KOcTh (oT 3ybHOoi1 6omm) (Balys, p.
67, N 445) - noBTOpsieTcst coueTaHue pel B o6paTHOM TOpsiaKe - lep; Nugaruoi’ tu, negare,
akivaron. ‘Ucnapuch Tbl, He map, B Tomb’ (oT aumas) (Cicénas, p. 23, N 298) -
TIOBTOPSIFOTCSI 3BYyKU 11 - g - F, n - g -1, k - F- n, TO €CTh JIBa pa3a B OJJHOM ITOPSIIKE, TIOTOM -
B oOpatHOM; GrauZz gryziy, da grauZ geriau ‘T'pbl3U TphI3b, Na I'pbl3u Jydiie’ (oT 601U B
cycraBax - rpbi3n) (Mansikka, p. 96, N 148) - nocienoBaTeIbHOCTb 3BYKOB: g - F-Z, g- I -
Z, g-r-Z g-r. BIepBbIX IBYX ClIydyasx BbIIeJI€HHbIC 3BYKM 00pa3yrOT 3aMKHYTHII KpYT, B
MOCJAeIHEeM - P MOBTOPEHUHU MCYe3aeT OMMH 3BYK. TakKoii ke IMpueM IOCTeNeHHOIO
HWCUE3HOBEHUS], CTUPAHUSI OMpEIeIEHHBIX 3ByKOB MCIOJIb3yeT 3aroBOP OT TpbLKU: Tu
GriZus, as kriZius, tu bégsi, as kuysiu, kai kusiu, nukusiu. Am, am, am. ‘Tsl I'prKyc, 51 KpecT,
TBI OymelIb O0exkaTh, 9 0yIy KycaTbh, KaK YKYIIy, oTKymry. AM, aM, aM.” (Mansikka, p. 95, N
132) - mocnenoBaTeNbHOCTh 3BYKOB: g - F -2 -8, k-r-2-5, g-8 k-5, k-5 k-5
3ByKomoapaxkaHue, u3oOpaxkarolllee HeiCTBUE KycaHUs, YCWIMBAeT BIledaTicHUe.
TTomo6HOe 3ByKOMOApaXkaHUe, MepeceKaroleecss ¢ Ha3BaHUeM 00JIe3HU, UCTIONIb3YeTCs B
TIPYrOM 3aroBope OT rpblKU: Kremd, kremdc, kremtu, kremtu.|| Kremc kremc kad iskrimstum.
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/] Ris, ris, risu, || Ris, ris, kad isristum XpyM, XpyM, I'pbI3y, I'pbi3y, I pbI3H, Ipbi3d, YTOO
BBITPBI3, BsoKU, BsoKU, BSKy, Bsokum, Bskm, uto6 3aBsi3an’ (Mansikka, p. 94, N 137).
IToBTOpSIIOIIMECST B 3TOM 3aroBOpe 3BYKU - K, 7, s, § - HAIIOMMHAIOT Ha3BaHUe 0OJIe3HM -
gryzius.

B ogHOM 3aroBope OT yKyca 3Med MCITOJIb3YeTCsl TOT K€ IMpHUeM ITOBTOpa 3ByKOB B
cJI0Bax ¢ pa3HbIM 3HaueHueM: Kaip Sita Zalioji varlé skusta, taip sita juoda karvé kiista; kaip
Si zalioji varlé neskusta, taip si juoda karvé nekista... ‘Kax 3Ta 3e1eHas1 JsATyIIKa O9MIIEHa,
TaK 9Ta YepHasl KOpOBa YKyIlIeHa; KaK 3Ta 3eJIeHasl JISITyIlKa HeuuIleHa, TaK 3Ta YepHasl
KopoBa He ykymeHa' (Balys, p.57, N 386). DddekT mocTturaercst myreM ymomno0aeHMs
dopmul ‘ykymreHa' dopme ‘oumineHa’ (aurepaTypHast dopma kgsti ‘KycaTh’, TO €CTb
donema [a] 3ameHseTca Ha [0]). Takue 3BYKOBBIE IIpHUEMBI CIIy:KaT €llle W CO3ITaHUIO
pudMBbI, uTo ycunuBaeT 3¢ deKT 3aroBopa, Tak Kak prdMoBaHHasl CTPyKTypa obiamgaer
3aKOHUEHHOCThIO M MOHOJMTHOCTBIO, CTUXOTBOpHasi ¢opMa 3alluilaeT TeKCT OT
npeobpa3oBaHMiA, CIIOCOOCTBYET €ro COXpaHEHUIO KaK MOXKHO TOJIbIIIEe B HEU3MEHHOM BHJIE.

BeposiTHO, ¢ Liebl0 YCUIUTh NEWCTBHE, B OOBIYHBIN 3arOBOPHBINA TEKCT MHOTIA
BCTaBJISItOTCS pupMOBaHHBIE Taphl - 3aKIMHATeIbHbIe (DOPMYJBI, Ha TEPBBIA B3IJISI,
BeccMbICIeHHbIe, HatpuMep: Surum-burum-bum, Pradink viena [paskui kitq ir t. t.] Tlypym-
0ypyM-OyM, cTuHb ofiHa [TToToM npyras U T.1.]" (oT 6oponaBok) (LTR 4239 (244)); Sakal
makal, deg deg! ‘Caxkan maxan, ropu ropu!’ (or 6oponaBok) (Balys, p. 66, N 435); Jist
vardq as zZinau || Ir ne vienos nebijau || Sangi, rangi, nedaryk man nieko. ‘Baiiie ums s 3Hato,
1 HU OHOM He 6010ch, CaHry, paHry, He gemail MHe Hudero' (ot 3men) (LTR 4102 (176)).
B mocnegHeM mpuMepe He ClIydaiiHO Hapsioy ¢ 3aKJIMHATelbHOW (hOpMyIoi YIIOMU-
HAIOTCSI IMEHA 3MeH: 3HAaTh UMsI, TO eCTh HaOOp 3ByKOB, KOAMPYIOIIUI CYIIIHOCTb, TaK Ke
BaXHO, KaK M (DOHETMYECKWII K04 B BHIAE 3aKIMHAHUS. DTO ITOATBEPKIAETCS
aHAJIOTMYHBIMM NpuMepamu: Jis esat trejos devynerios, vardus as jusy Zinau: as jusy nebijau,
Cange Ange, nedaryk(ite) nieko. ‘Bac cyiiecTByeT TpUAEBSITh, IMEHA sI Balll 3HAIO: 51 BacC
He 601och, Llanre AHre, He nenaiite HU4Yero’ (Balys, p. 57, N 389); As jisu nebijau, jiis esate
trys devynerios, vardus jusy ir Cengé Zinau ‘51 Bac He 6010Ch, Bac CyIIECTBYET TPUIEBSITD,
nMeHa Bamy 1 LleHre g 35a10’ (Balys, p. 56, N 379).

3aroBophl 3aKJIMHATEILHOI'O TUIIA He BCETIa MMOCTPOEHbBI TOJIHKO Ha (DOHETUUECKOM
MPUHIIAIIE - OHU YacTO COCTOST U M3 TMOJHO3HAYHBIX CJIOB, 00pa3yIOIINX JTAKOHUYHbIA,
OTpPBIBUCTHIN TeKCT. Takoe TpeboBaHE CUMYJIBTAHHOCTH, OBICTPOTHI U CTPEMUTEILHOCTH
pPa3BOPAUYMBAIOIIETOCS NECTBUS OTBEYAET 1IeJI 3aroBopa - IPOM3BECTH HaMlpaBJIeHHbBIN 1
CUJIbHBI yIap 10 HaMeUYeHHOMY O0OBEKTY.

Kak Henb3st Jydille 3TOM IIeIM COOTBETCTBYIOT KpaTKHE TEKCThI, KOTOPBbIMH
M300MJIyeT JIMTOBCKAs 3aroBOpHasi Tpadgulids. MHOrue MOJHO3HAYHbIe TEKCTHI B CHIIY
cBoeii  0co0Oif  CHHTAaKCHUYECKOl  KOHCTPYKIIMM  CTAHOBSTCSI  ITOXOXMMHU — Ha
3aKJIMHaTeIbHbIe (DOPMYJIbI, HaripuMep: Dziovinto véjo, pernykscio sniego, Siu metu ledo, ru-
puzés kraujo ‘3acylieHHOTO BeTpa, IIPOIIJIOTOAHETO CHETa, JIbla 3TOT0 rojia, KPOBU 3Kabbl’
(LTR 4035 (15)); Kirmélés nuo bambelés, kirmélés nuo bambelés. ‘UepBu oT mymnka, 4epBu
ot mynka’ (Mansikka, p. 102, N 174); Dangus Jezau, saulé Jezau, Zeme Jezau, rasa Jezau.
Amen Jezau Kristau ‘Hebo Uucyce, connue Uucyce, 3emist Mucyce, poca Mucyce. AMUHB
Hucyce Xpucre’ (Mansikka, p. 82, N 82). Pan cylecTBUTENbHBIX CO3IAaeT SKCIIPECCHIO 1
CIIPECCOBAHHOCTD, OMHAKO B IMOA0OHBIX KOHCTPYKIIUSIX MOTYT OBITh UCIOJIb30BaHbI TAKIKE
IJIaroJibl WiW mpuiarateiabHble, Hanpumep: Pjavis pjuvj sveikina, trinu trinu - sutrinu, trasu
trasu - sutrasu ‘2KHell >KHella IPUBETCTBYET, TPY, TPY - CTUPAIO, TPSICY, TPSICY - COTpsicaro’
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(Balys, p.79, N 506); Marga, juoda ar mélyna, c¢izanina! Raudonamargé, Zalamargé, cizani-
na! Raudonoji, $émoji, Zaloji, ¢izanina! ‘IlecTpas, yepHas1 Win cuHss, yikaHnHa! KpacHo-
necTpast, OyponecTpast, yvbkaHnHa! KpacHas, renenbHas, Oypast, ymkaHuHa!” (0T 3Men)
(Mansikka, p. 73, N 41); Zemés zemybé dangaus aukstybé ir kirméliu piktybé. Padék Dieve
ir visi Sventi. ‘HusocThb 3emMiin, BhIcoTa Heba 1 37100a yepBeii. [Tomorn, boxke, 11 Bce cBATHIE
(ot 3men) (LTR 3393 (131)). DnuMuHanums Taroja, Kak oTMedaeTcsd B cTraThe T.A.
Muxaiinosoii (Muxaiinosa, 135), mpegocTapisieT CIyIIATeI0 BO3MOXHOCTh IBOSIKOTO
MMOHUMaHUS TeKcTa. MOXHO M00aBUTh, UTO elle W co3fmaeT 3hGdeKT TUHAMUYHOCTH,
HemapoM MHOTME 3aroBOpbl MPOM3HOCATCS CKOPOTOBOPKOW (B KOMMEHTapHUsIX
OTMeYaeTcs - “pOU3HOCUTD Ha OJTHOM JbIXaHUH, He TIepeBOAUTh AbixaHue” ). Bo3aMoxkHO,
M3-3a 3TOTO MOSIBJISIIOTCS He3aKOHUYEHHbIE CUHTAKCUUYECKHMe KOHCTPYKIIMHU, TTOXO0XUE Ha
o0pbIBKM Gpas, Hanipumep: Sustok, gyvate, Pana Marija eina, vyresné, kaip Zalcio galva.
‘Croit, 3Mes1, JleBa Mapus 11eT, cTapliie, ueM rosnosa yxxa’ (Balys, p.57, N388); Saltaudege
geleZineuodege Salta uodiagia kq islaidei is savis pasimk kuograiciausei unsavi geluonj atleisk
tinimq Sytam (gyvuliui) be man nera ceso ner kada kvapu tau Saunu ‘XoJI0THOXBOCTAasI
JKeJIEe3HOXBOCTasl XOJIOAHBII XBOCT UTO BBITYCTHIA U3 ce0sT BO3bMM KaK MOXKHO OBICTpee B
ce0s1 JKaJlo OTIYCTH OIMYyXOJIb 3TOMY (3(KMBOTHOMY) TaK KaK Y MeHsI HET BpeMEeHHU HeKoraa
myxoM Tebst youBato’ (LTR 4035(2)); Zeme zemi miskas misku visiem valna giventi tik iska-
dos nedarik. Jai nori iskada darit iseik i§ ¢ia ‘3eMis1 3eMJIIO JieC JIECOM BCEM MOXKHO XXUTh
TOJILKO 371a He Henmail. Ecimm xodemms 310 menath BeIimm otcroma’ (LTR 4035 (3)).
IlocnenHue 3aroBOphlI IMpEACTaBlIeHbl TaK, KaK ObUTM 3a(UMKCUPOBAHBI B MCTOUHUKE.
OTCcyTCTBUE 3HAKOB IpEeNUHAHUS, TOKHO OBbITh, OTpa’kaeT OTCYTCTBHME WHTOHALIMU U
CKOPOCTb, C KOTOPOI 3arOBOPHI TPOM3HOCUJIUCH.

ITomo6Hast HemOCKa3aHHOCTb, OTPBIBUCTOCTb MPOSIBISIETCSS M B TEKCTaX C
Kaxyllelicsl Ha TepBhIii B3MVISLI 3aKOHYEHHOU CTPYKTYpoil, Hanpumep: Vardan Dievo Tévo
ir t.t. Kas prie to Zmogaus, akmenio, Sunies ar medzio primuso. 9, 8, 7, 6, 5, 4, 3, 2, 1. Saule,
Zemé, dangus, zvaigzdés. Dieve Téve ir Dvasia Sventa, padék man tq mogu pagelbét ir duok
skausmus nuo jo atimti. Mano Jézus é&jo | jurq, j savo laiva. Jis turéjo tris rozes rankoje: ligq
imeté | jirq, sveikatq paturéjo rankoje pas mane. Marija, Morta, padékit man tq Zmoguy
pagelbéti ir skausmus nuo jo atimti. Amen ‘Bo umst bora Otia u T.1. KTo K 3TOMY 4enoBeKy,
KaMHIO, cobake Wiy mepeBy nmpubwicd. 9, 8, 7, 6, 5, 4, 3, 2, 1. Connue, 3eMis, Hebo,
3Be3nbl. bor Oten u JIyx CBATOI, HOMOTM MHE 3TOTO YejloBeKa CIacT! U naii 601u y Hero
oTHATh. Moii Mucyc mien Ha Mope, Ha CBOII Kopalbyb. Y Hero ObLIO TPU PO3LI B pyKe:
60J1e3Hb OPOCUI B MODE, 3J0POBbE IepKal B pyKe y MeHsl. Mapust, MopTa, ToOMOTHUTe MHE
3TOrO YejoBeKa CITacTy M 601 y Hero oTHATL. AMUHL (Balys, p. 81, N 524). Ecnu 65l He
MOBTOPSUIUCH (POPMYJIBI IPOCHOBI B YETBEPTOM U CEIBMOM IPEIIOKEHUSIX, MOXHO OBLIO
OBl TIOMyMaTh, 4TO 3TH (pa3bl HUUYEM He CBsi3aHbl. bpocaeTcs B Ij1a3a KOHTPACT MEXKIY
KpaTKUMU, 3aKIMHATEIbHBIMU IO (opMe obpallleHUSIMU K IMPUPOIHBIM O0BbEKTaM M
BIOJIHE pa3BepHYThIe (ppa3bl ¢ 0OpalleHUsIMUA K 003KeCTBeHHBIM TtepcoHaxaM. Cp. ele
OIIMH 3aroBop: Saulé ant dangaus, akmuo ant mariy. Sventas Jonas skausmo negali pernesti.
Ejo Jézus per lauka, rado tris roZes. Viena prazydo, antra suvyto, trecia isnyko. Isnyk, isnyk ir
tu, skausmas, ir svento Jono ‘ConHIle Ha Hebe, KaMeHb Ha Mope. CBaToil MoaHH 60iu He
moxet nepeHectu. Illen Mucyc yepe3 mose, Hamen Tpu po3bl. OmHa 3alBena, Ipyras
3aBsIa, TpeThd Ipormaia. I1pomany, mponaay 1 T, 60ab, 1 cBgToro Moanna’ (LTR 4609
(90)). Co3nmaetca BrevyaT/IeHHE, YTO pa3Hble YAaCTH TEKCTa CO3MaBaJMCh B pa3HOE BpeMs
WY TeKCT ObUT MO3Hee mepeenaH.
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Kak yxxe oTMeuanoch, OCHOBHYIO CMBICIIOBYIO Harpy3Ky B JIMTOBCKMX 3aroBopax
HECYT CYILECTBUTENIbHbIE, OHU XK€ 00pa3yioT CIOKETHYI0 JuHMI0. Takass 0COOEHHOCTb
MpUIAET JUTOBCKMM 3aroBOpaM CTaTMYHOCTb, BpeMEHHAasl CTPYKTypa B HMX BhIpaKeHa
cna6o. Cosmaercs BheuyaTieHWE, YTO BpeMsl KaK KaTeropusi He MMeeT 3HadeHMS.
OCHOBHBIE OMNUCHIBaeMble COOBITHSI MPOMCXOOAT B HACTOSIIEM, HO, KaK IPaBUIIO, 3TO
HAcCTosIllee OIMKUChIBAET HEKOTOpPYIHO aOCONIOTHYIO NAaHHOCTh, a He MHeiCTBUE, IPOMC-
Xonglee ceruac, Hapumep: ...kai vilkas Zaliy mésy ryja i neasiryja, i ja gerkléj kaulas nek-
litiva, kad tep ite pac itas krislas tava aky neklitity. ‘...KaK BOJK CBeXKee MsICO IJIOTaeT 1 He
HAaIIoTaeTcsl, U B €ro ropje KOCTb He 3aCTpeBaeT, YTo0 TaK JKe 3Ta COpMHKA B TBOU Va3
He nonanana’ (TD, p. 181, N 458); Zaltys Jievai duria gylj is savo snapo, Jézus mina su ko-
jom. Amen. ‘Y3x EBe BTBIKaeT XaJlo U3 CBOero KitoBa, Mucyc mHet Horamu’ (Balys, p.58,
N 396); Gyvate kerta, Jézus kalba, Sventa Marija siekia, Sventi angelai stovi. ‘3Mest XaJnuT,
Hucyc rosoput, ceaTast Mapus ciequT, CBATBIe aHTebl ctodaT (Balys, p.58, N 395).

OpHEeHTUPOBAHHOCTh Ha HACTOSIIMI MOMEHT OTpa’kaeT OCHOBHYIO 3amady
3aroBopa - IMIPOU3BECTU JEHCTBUE CIOBOM. DTOM 1M CIIy>KaT MPEXIe BCero IjiaroJbl-
nepdopMaTUBLI, KOTOPhIMU 0003HAyaloTCs caMble pasHOOOpa3Hble MEHCTBUS KpoMe
m1aroyioB rosopeHmst (kalbu ‘roBopro’, azZuzZadu, uzkalbu ‘3aroBapuBaro’, atmaldau
‘OTMaJIuBalo’, prasau ‘npomy’, liepiu ‘Bemo’, insakau ‘ipuKa3biBaro’, Saukiu ‘30BY’, uzkeikiu
‘3aKIMHAI0’ M T.II.) MHOTO M IVIaTOJIOB aKTUBHOIO OeHCTBUS (siunciu ‘TIOCBUIAIO’, varou
‘ToHIO’, rakinu ‘3amuparo’, sulaikau ‘3amepxXuBaro’, nugenu ‘BBITOHSIIO), iStraukiu
‘BEIHMMAIO’), a TaKKe IJ1arojIoB YyBCTB U 3HAHUA (Zinau 3HaI0’, nekenciu ‘HeHaBUXKY', no-
riu ‘xouy’). Hanpumep: Kap Sity raikstelj mazgiou mazgeliais, taip mazgau risu tavy, NN
kraujas, as tau insakou, is kiino nebék, sautés nemacyk, Sviesai nesirodzyk. Svento Petro raktu
tavi rakinu, Dzievo vardu tavi uzkeikiu, sustok. ‘Kaxk 3TOT IIIHypOK BSIKY y3/1aMM, TaK BSDKY
3aBsi3biBato TeOs1, KpoBb NN, s TeOe mpuKa3biBaro, U3 Tejla He 6eTr, COJTHIIA He BUIb, CBETY
He noka3sbiBalics. Kimtodyom cBstoro Ilerpa Tebst 3anupato, umeHeM bora Tebs 3akinHaro,
ocranoBuchk’ (Krévé-Mickevicius, p. 504, N IV); ...Per Panelés Svenciausios skousmu liepiu
tau - sustok, is gyslu NN nevarvék. ‘Uepes 6omau [IpecBsiToii IleBbl Beto Tebe - OCTAaHOBUCH,
u3 k1 NN He ek’ (Krévé-Mickevicius, p. 504, N 1); AS visu vardus Zinau, né vienos ne-
bijau: ar juodoji, ar margoji, ar variné trejos devynerios ‘51 Bcex UMeHa 3Ha10, HU OTHOI He
0oroch: YepHas JIM, IlecTpas Ju, MenHas i, Tpunessath (Balys, p. 56, N 382). Takum
00pa30oM 3aroBOp He OMUCHIBAET, a peayn3yeT NeliCTBIEe, pa3BOpadMBasi €ro B HACTOSIIIMI
MOMEHT BOJIeli 3ar0Bap1BaroIIero.

Jng ynpasneHUs: IeCTBUSIMUA OPYTHX MEPCOHAXKEN CIIy>KUT UMIIEPATUB, OTHAKO Ty
XKe (YHKIIMIO 4YacTO BBHITIONHSET M (opMa Oymyllero BpeMeHH, MMEIOIIEero OT4acTh
3Ha4YEeHUE MOBENCHUS: ...fu nebljsi, tu nebkqgsi, né man pikto nabdarysi... ‘Tbl OONbIIE HE
BbIJIe3€llb, ThI OOJNbIIE He YKYCHIIb, MHe 3/1a 0omiblne He mprmunHniis’ (LT, N9269, p.
892); ...Pono Dievo angelas siq liga perplés, Perkinas nuspirs. ISdils, kaip delcios Ménuo,
sudZius, kaip liekno svendré... ‘Anren I'ocmmoma bora sty 6one3nr mopret, IlepkyHac
oTToKHeT. CoTpeTcsl KaK cTapblii Mecs1l, 3aCOXHET, KaK CTpOiHbIN TpocTHUK (Balys, p.
81, N 526); ...Taip ir Sis [¢ia reikia sakyti “votis” arba “skaudulys’] neaugs, nekils, netins ir
nedidés... “Tak 1 3Ta (OIyX0Jb WK HApbIB) He OyIeT pacTy, He OyIeT oIyXaTh 1 He OyIeT
yBenmmuuBatbes’ (Balys, p. 73, N 482). Takag yBepeHHOCTh B OymylleM sIBISE€TCS
XapaKTepHON 4YepTOil JIMTOBCKMX 3aroBOPOB. DTUM OOBSCHSETCS, MO-BUIUMOMY, U
CpPaBHUTEJIbLHO HeOOJbIIOe KOJUYeCTBO (OPM B YCIOBHOM U  COClIaraTelbHOM
HaKJIOHEHUH.
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Llenu co3maHus eMUHOMA, CIIPEeCCOBAaHHOM, 3aKOHYEHHOI CTPYKTYPhI CITy>KUT TaKXKe
WUCMOJb30BaHNE TIPUYACTUI, MOJAyNmpuyacTMii u paeenpudactuit. Hampumep, mis
0003HauYeHUs COBepIIeHHOro neicTBust: Kaip Sita Zalioji varlé skusta, taip Sita juoda karvé
kusta; kaip si zalioji varlé nekusta, taip si juoda karvé nekista; ‘Kax aTa 3e1eHast JISITyIIKa
OuMIlieHa, TaK 3Ta YepHasi KOpoBa YKyIlIeHa; KaK 3Ta 3eJeHasl JISTYIIKa He OUrIleHa, Tak
3Ta uepHasi KopoBa He ykymeHa (Balys, p.57, N 386); Ejo Panelé Svenciausia, nesé vaikelj
ant ranky: bégdama uzéjo ant akmenelio ir susimusé savo pirstelj... ‘111na IIpecBsaras IeBa,
Heca pebeHKa Ha pyKax: 0exkaBII HacTyIIijIa Ha KaMellleK 1 yim6iia maibyuk...” (Balys,
p. 79, N 510); Ejo kartq Jézus per eZerq ir turéjo tris roZes; beeidamas dvi pameté, tai
pastebéjes meté ir treciq sakydamas: “prazuk ir tu!” ‘Ulen omHax el Mucyc dyepe3 o3epo u
HeC TPU PO3bI; MO IBE MOTEPSUI, 5TO 3aMETUB, OPOCWII U TPETHIO TOBOPS: “CTMHB U ThI!™
(Miskinis, p. 467, N 59). B nmocinegHeM npumepe mpeicTaBiieHa CJIOXKHAas KOMOWHALIMUS
NEeWCTBUIL: OBYM TJlarojiaM IOMYUMHEHBI TPM MPUYACTHS, YTO CO3MaeT BIIeYaTIeHUE
CHUMYJIbTAaHHOCTH, HEOOJIBIIION MPONOIKUTEILHOCTY NEWCTBUS 10 BpeMeHU. B To BpeMst
KaK MocjenoBaTeIbHOe ITOBECTBOBaHME: “Ilel..., HEC..., HOTEPSIIL..., 3aMEeTHIL..., OPOCHL...,
cKa3ajl...”, COCTosIlee M3 OTHOTUIHBIX (OpM TIJarojoB (Kak 3TO 4YacTo ObIBaeT B
MOJ0OHOM KaHpe), 3HAUUTEIbHO PACTIHYNIO Obl AeiicTBue. KpoMe Toro, Mcroab30BaHue
MPUYACTUI, M3MEHSIONIMXCS IO poJaM M TajeskaM, aKIEeHTUpyeT BHMMaHHWe Ha
COOTBETCTBYIOILIIMX MM MepCOHaXKaX, a He Ha JeMCTBUSIX, KOTOPbIE 3TH IePCOHAXKH BHITIOJN-
HSIIOT, Hanipumep: Eidamas Jézus per pievq rado raudonq Zydinciq roZe. Panaikink man tq
roze, kaip tq roZe, kuri pievoj nuskinta. ‘0yks.: Unymmuii yepe3 ayr Mucyc Haiien KpacHyIo
LBETYILYI0 PO3y. YHUUTOXb MHE Ty po3y, KoTopast Ha yry copBaHa’ (LTR 4169 (143))
(cp. “*Uucyc 1ien mo Jayry, Hallea po3y, KoTopas liBeaa. YHUUYTOXb TY PO3y, KOTOPYIO
copBaid Ha Jyry~ - BHUMaHHUe Mepekirovaercsd Ha aelictBus). Ilpu Mcmonb30BaHUU
CTpamaTelbHBIX TPUYACTUIA TIPOIIENIIero BpeMeHU HepelIeBaHTHON OKa3bIBaeTCs
nHdopmMalys, Heobxoanmasl UIsl COOTBETCTBYIOILETO IJIarojia, TO €CTh areHc, CIocob
IeNCTBUS, MHCTPYMeHT, BpeMs. (Cp. “NIgaryiika He ynineHa” W “JATYIIKY He YACTWIN...”).
Hanpuwmep: ...0 jei neisimsite [gyvatés geluonies|, tai busite basliais badZiotos, taukais mozo-
tos ir biziinais kotavotos... ‘A eclli He BbIHETe [3MeHn Kaja], To OymeTe KojJaMu KOJIOTHI,
KupoM Ma3aHbI 1 ieTbMu 6uThl’ (LT, p. 896, N 9291); Pries mirtj Danielius buvo jmestas
I duobe, nes taip noréjo blogi Zmonés, kad Danielius buty sudraskytas... ‘Ilepen cMepTbIO
JlaHunn ObUT OpoOlleH B sIMy, TaK KaK TaK XOTEIW IUIOXWE JIoIM, yToObl JlaHWWI ObLI
pacrep3an’ (Balys, p.60, N 404).

He3HaurMocCTb 3TUX BaJIeHTHOCTEl IJ1arojia BhIpaskaeTcsl B IMTOBCKUX 3ar'OBOpax U B
PAcCIIpOCTpaHEHHOCTH OTIIArOJIbHBIX CYIIeCTBUTENbHBIX. Hampumep: ...Dzievo leidzimu,
mano liepimu, svento Jono patarimu tegul pasiima sopulj dancis, kur mano rankoje, is to dancio,
kur N désnoje... ...I1o npuka3y bora, 1o MoeMy BeJieHHIO, II0 COBETY cBATOro MoaHHa mycTh
BO3bMET 60JIb 3y0, KOTOPHII B MOeli pyKe, 13 Toro 3yba, Kotophblid B necHe N’ (Krévé-Micke-
vi€ius, p. 506, X); Kaip bitelé be kraujo, taip visas sutvérimas be praliejimo to kraujo. ‘Kak
muesnka 6e3 KpoBH, TakK BCs TBaph 0e3 mponuTust KpoBu® (Balys, p.80, N 514); Marija vaikscioja
po Zaliy laukuy ir rinka Zalius kvietkus nuo kraujo bégimo, dél rony gijimqg ‘Mapust XomuT 10
3eJIEHOMY ITTOJTIO M COOMpAET 3eJIeHble IIBETHI OT KpOBOTeUeHNs, s 3axkuBineHns pad’ (LTR
3205 (194)). I1py nconb30BaHMM OTIIATOJIBHBIX CYILLIECTBUTENBHBIX NEMCTBYE, BRIpasKEHHOE
VMM, CTAHOBUTCS aTpUOYTOM MEepPCOHAXKa, €r0 MHCTPYMEHTOM, MOJTHOCTBHIO €My MOTUYMHEHO,
Kak TpaMMaTW4ecKd, TaK 1 ceMaHTUYecKW. IeiicTBHE CIIpecCOBBIBAETCSI BO BpEMEHW,
CTaHOBUTCS aOCOMIOTHOM TaHHOCTBIO M COOCTBEHHOCTHIO JIMIIA, OT KOTOPOTO MCXOIUT.
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IMono6Hast abcomoTM3alMsl KacaeTcsl TakKe MPU3HAKOB M KadecTB, UTO
BBIpaXXaeTcsl C IIOMOIIBIO CYIIEeCTBUTENBHBIX, O0pa30BaHHBIX OT IIpUjIaraTelbHbIX.
Hanpumep: MieZi, mieZi, eik, is kur atéjes! Tau dailumas, man svarumas! ‘SldMeHb, SIMEHb,
uny, otkyna npuiien! Tebe kpacota, MmHe unctoTa!” (LTR 4511 (362)); Dangaus gerybé,
Zemés blogybé. Paim’ is dangaus gerybe, duo’ Zemés blogybé velnian. ‘Jlobpo Heba, 3710
3eman. Bo3bmu ¢ Heba mobpo, maii 310 3emu yepty’ (Cicenas, p. 28, N 385); Nuo Dievo
piktybé, nuo Zmoniy biaurybé, atskak, atskak, atskak.(= atstok) ‘Ot bora 371004, OT J00eii
MepP30CTh, OTCTaHb, OTCTaHb, oTcTaHb (LTR 3641 (518)). B momoOHBIX cllydasx mpU3HaK,
B MPOTUBOIIOJIOXKHOCTh TIJIarojy IIpM CcyOCTaHTUBALUM, TOJy4YaeT aBTOHOMHOCTb,
HE3aBUCHMOCTb OT CYIIECTBUTEIBLHOIO, YTO 00JieryaeT MaHUMYIIIUK ¢ HUM. Kak BUIHO
13 TIpUBEIEHHBIX IMPUMEPOB, IJIsI MOCTWKEHUSI pe3ylbTaTa MOXKHO o0oMTHCh U 06e3
MOCPeICTBA IJ1arojia, J0CTaTOYHO Ha3BaTh 3TOT MPMU3HAK U YKa3aTh 3KeJaeMOTo BiIaenblia
(cM. TIepBBIi IpUMeED ).

IMono6HbI 3hdeKT cBopaurBaHUS IEHCTBUS MOXHO HabItOmaTb U Ha YpOBHE
C10BOOOPAa30BaHUs - B UCITOJIb3YIOIIMXCS B 3aTOBOPHBIX TEKCTaX IJIaroJIbHBIX IMpeduKcax
- 3TO MpeXIe BCero uz-, Su-, Nu- IS pa- at, Kak TpaBWIO, UMEIOIINe 3HauyeHue
3aKOHYEHHOT'O NEeWCTBUS, OTHaIeHUsI, U3bITHS. [IprueM MHOTHE MPUCTaBOYHBIE TJ1arOJIbl
00pa3oBaHbI UICKYyCCTBEHHO - B JINTEPATYPHOM $SI3bIKE X HE CYIIIECTBYET, UTO ellle HOoblie
MOJUYepKUBaeT 3HaUeHNe TIPUCTABOK B paCCMaTPUBAaEMbIX TEKCTaX.

Eme omuH mnOpoayKTWBHBIN cyddUKC, UMCHMONb3yeMblii iss 00pa30BaHUS
WHHOBAIIUIA - -yb-. C TTIOMOIIbIO 3TOro cydduKca MpOUCXOIUT MpeBpallleHre Mpru3HaKa,
BBIPAXXEHHOTO TIpUjaraTellbHbIM, B aOCTpakTHOe cyllecTBUTeNbHOe. Hapsimy c cyiie-
CTBYIOIIMMU 00pa30BaHUSMU OT MpWIaraTelbHBIX: piktybé 3m0°, blogybé 3m0’, bjaurybé
‘Mep30CTh’, gerybé ‘nobpo’, galybé ‘MoTyIecTBO, MOIIb , Sviesybé ‘CBET, CBETIIOCTL , nera-
mybé ‘6ecrioKOMCTBO’, aukstybé ‘BbICOTa’, B 3arOBOPAX MOSIBISIIOTCS 110 aHAJIOTUU Zemybé
‘HU30CTh’ (JIUT. Zemumas) WIN “*3eMISTHOCTD , dangybé ‘*HebecHOCTH , baltybé ‘6enusHa’
(muat. baltumas), margybé ‘mectpora’ (JIUT. margumas). BepositHo, mpuurHa BhIOOpA
HMMEHHO 3Toro cydbdukca 3aKodyaeTcsl He TOJIbKO B 00pa30BaHUU 1O aHAJOTUU, HO U B
TOM, 4TO cybdUKC -yb- UMeeT 3HaueHue O0ojiee abCTpaKTHOE, YeM CYIIECTBYIOIIUIA ISt
0003HaYeHUS 3TUX CJIOB B JIUTEPATYPHOM SI3BIKE -um-. AOCTPAKTHOCTh HeobXxoauma IIst
CO3JIaHUSI aBTOHOMHOCTH, CAMOCTOSITEIbHOCTH TaHHOTO MPU3HAaKa, KaK y>Ke 0TMe4aoch
BhilIe. JIs1 nocTiKeHus1 o6paTHBIX 1iejleil UCojIb3yeTcs Kak pa3 cybdukc -um-: Kaule,
kaule, gyvas kaule! Ataduo mana grazumy, pasim sava lauZimy. ‘KocTb, KOCTb, XUBast
KocThb! OTHait Moro Kpacoty, 3abepu coio jomoty’ (TD, p. 181, N 460). B aToM mpuMepe
MoJ4YepKrBaeTCs MPUHAIIEXXHOCTh 3TOr0 IMpH3HAKa 3aropapuBalollieMy - grazumas He
MOXKET CYIIECTBOBAaTh aBTOHOMHO B OTJIMUME OT grazybé, 0603HavaroIiero abcoaroTHOe
MOHSITHE KPACOTHI.

Pe3ynbraToM cTpeMiIeHUSI K CUMYJIBTAHHOCTH U CIIPECCOBAHHOCTH SIBJISTFOTCS €111e 1
rubpuIHbBIE CI0BA - HOMUHAIIMK, 00pa30BaHHbIE OT ABYX MpUaraTeIbHbIX WIN Mpujara-
TEIbHOTO+CYIeCTBUTEIbHOE, HampuMep: ilgauodegé ‘*IIMHHOXBOCTKA', Saltuodegé
“*XOJIOMHOXBOCTKA', geleZinuodegé ‘*Kene3HOXBOCTKA', raudonamargé ‘*xpacHomecTpyxa’,
Zalamargé ‘*6ypomectpyxa’ (obpallleHMs K 3Mee), a TakKKe MpuiarateiabHoe,
o0o3Hayvarollee Mpu3HaK KpPOBH - ugniavystas, CIOKEHHOE 13 IBYX CJIOB: ugnis ‘OrOHb’ U
vysta ‘pa3MHOXKAETCsI, Pa3BOIUTCS .

Hrak, Mbl BUIUM, UTO LIEJIbIO 3aTOBOPA SIBJISIETCS MMPUBEIECHKE B TTOPSIIOK OObEKTOB
MHPO3JaHUSI Yepe3 COo3laHue 3aKOHUYEHHOI CIIPeCCOBAHHOM CTPYKTYphI, ITOXOXei Ha
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CXaTyl0 B KOMOK IIPY>XHHY, TOTOBYIO K yaapy, U IIpoM3BeeHe CaMOro 3Toro ymapa (c
TTOMOIIBIO HAIlpaBJIEHHOTO AeicTBUs. M, HaKoHell, 3aBepIIalolM 3TarloM 3aTOBOPHOTO
IEWCTBUS SIBJIIETCS BO3BpAIlEHHE B KMCXOIHYIO TOYKY B IPYrOM KauyecTBe: TO €CThb
HaHEeCeHHBII yJaap IOJDKEeH MPUHECTH pe3ylIbTaT U BOCCTAHOBUTh PABHOBECHUE B CUCTEME.
W B CTpyKType TeKCTa MpPOSIBIsIETCS [UKIMYHOCTb YCTPOMCTBA, BCeoOIIast CBI3aHHOCTh
00'bEKTOB, aCCOLIMATUBHOCTb.

ACCOIMaTUBHOCTD, SIBIISTIOIIASICS TTPUHIIUITAAIBHON 0COOCHHOCTBIO UeIOBEUECKOT0o
MBIIIUIEHUST BOOOIIIE, TIPOSIBISIETCS] B TEKCTaX 3arOBOPOB Ha BCeX YPOBHSX, OYIb TO CBSI3U
10 TPOTHUBOIIOJOXKHBIM, CXOXHMM WIM CMEXHBIM Ipu3HakaMmM. Hampumep: cBsi3b IO
MPU3HAKY MTPOTUBOIIOIOXHOCTHU:

Zemeés zemybe, Dangaus dangybe, Gyvatés piktybe, Ataduok misy gérybj, Imk savo pik-
tybj “*3eMIsTHOCTb 3eMJId, *HebecHOCTh Heba, 37106a 3MeH, OTaaii Hallly ToOpOTy, BO3bMU
cBoro 3100y’ (LTR 3863 (131));

110 CHHOHOMMYHOMY MPHU3HAKY:

Eda mane kartelis, kai vilkas avij, kai katé pele, kai suva mésy. ‘EcT MeHs u3xora, Kak

BOJIK OBILY, KaK KOIIIKa MbIIIIb, Kak cobaka msico’ (Balys, p. 69, N 445);

10 TIPU3HAKY CMEXHOCTH:

Dievo stnus klétj kirto aukso gegne statydamas. As uzdésiu vario vartus, kad ten lasai
netekéty. Amen ‘boxuii cblH am0bap BBIpyOaa 30JI0Thie CTpommia cTpos. A mocrapio
MeIHble BOPOTa, YTOOBI TaM Karuiv He Tekiau. AMuHb (Balys, p.80, N 518); Ugniavystas
kraujas, paparcio Ziedas. Aprimo upé. Tegul Sitas kraujas nustos tekét. ‘PazBuBarorasicst
OTHEM KpOBb, IIBETOK IMallOPOTHUKA. Y CIIOKOMIAach peka. ITycTh 3Ta KpoBb IepecTaHeT
Teur (Mansikka, p. 69, N 22);

10 3BYyKOBOMY CXOJICTBY:

Ciuzu ciuzute, Slamu Slamute: kam pasmaugei mano dukteri ir padéai po akmeniu kaip
sarj?.. “*lllenecre-menecrenka, *UIyplla-lIypluajgka: 3adyeM 3alyllidiga MO O04b U
nmoJoxwia non kameHb Kak coip?...” (LT, p. 896, N 9289); Tu Grizus, as krizius, tu bégsi, as
kusiu, kai kusiu, nukusiu. Amt, amt, amt ‘Tel I'prkyc, 1 KpecT (KpUxXIoc), Thl Oynelib
0exkaTh, g1 OyIy KycaTbh, KaK YKyIIy, oTKyIIy. AM, am, aM.” (Mansikka, p. 95, N 132).

Takast acconuMaThBHasI B3aMMOCBSI3aHHOCTh OOBEKTOB, INe¢ JHOCTATOYHO OITHOTO
NpY3HaKa, YyToObl CB3aTh JajleKue APYr OT Ipyra OOBbEKThbI, HE MOXKET He IPUBOIUTD K
ajoru3amy U abcypaHocTu. HaumHass oT cTpaHHOCTeid B pa3BUTUM CHOXKeTa [0
ocobeHHOCTel pacnonoxXeHusl 00beKTOB B IIpocTpaHcTBe. Hanpumep: Ak as esmu ne mar-
ios, ne mariose stoviu, stoviu upéj, unt tos upés stalas, unt to stalo balta skotertis, unt tos baltos
skoterties trys torelkos stovi, unt ty triju tarelku trys peiliai su bulavom stovi, uz to stalo sédi
Ponas Jézusis Kristusis. NN (Jonukas) nezinomas jima peilj su bulavu, pjauna macicy, unt
Sitos minutos pribuvo Panelé Svinciausia su Silkiniu sitilu; sitilas trukite, macica paskavokite
po Sitam Cesui, po Sitai minutei, Zaria rytiné ir vakariné ‘51 He Ha Mope, HE Ha MOpe CTOIO,
CTOIO Ha peKe, Ha TOI peKe CTOJI, Ha TOM CToJjie Oeast cKaTepTh, Ha TO 6eloii cKaTepTu
TpU TapejKu CTOAT, Ha TeX TPeX TapelikaX TPU HOXKa ¢ OylIaBaMu CTOST, 32 TEM CTOJIOM
cuaut N'ocionp Mucyc Xpuctoc. NN Hen3BecTHBIN OepeT HOK ¢ OyJIaBOM, pesKeT MaTHUILy,
B 3Ty MUHYTY nipubbuia [1pecBsaras JleBa c 111€IKOBOM HUTKOI; HUTKA ITOPBUCH, MAaTHUIIA,
Ha MeCTO CTaHOBMCh B 3TOT 4Yac, B 3Ty MUHYTY, 3apsl yTpeHHss 1 BeuepHsst (Mansikka,
p.99, N 160); SédzZiu ant balty mariy, siuvu baltq kariing, kad Sitoji rona taip pabalty, kaip
toji karina ‘Cuxy Ha 6eJ10M Mope, IIbI0 OeIyl0 KOpOHY, YTOObI 3Ta paHa Tak Iobeena,
Kak Ta KopoHa’ (Balys, p.79, N 512); Zema Zemynela, un pirkelés upelé, un tos upeles aniolas
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svintasai. Amen, Amen, Amen ‘3eMis 3eMiIiIIa, Ha 130€e peuka, Ha TO peuKe aHTell CBSATOM.
AmuHb, AMUHB, AMUHB (Stukenaité-Decikiené, p. 124, N4). HeoObIYHBI TaK>Ke CBOIICTBA
U JeiCTBUSI TIpeIMEeTOB W IepCOHaKeil: KpOBb pacilBeTaeT OTrHeM, KaMeHb 3aTauil
IIbIXaHUe, Y COJIHIIA €CTh MOJIOKO, y BOIbl - Horu. Hanipumep: Saulés pienas, akmenio krau-
Jas, saulés aptemimas, kraujo nustojimas ‘MoOJIOKO COJHIIA, KPOBb KaMHs, 3aTMEHUE
COJIHIIa, ocTaHOBKa KpoBr' (Mansikka, p. 69, N 21).

TakuM 06pa3oM Mbl IPUXOAUM K TOMY, YTO OIMCHIBaeMbIii B 3aroBopax MUp
SIBJISIETCSI B KAKOW-TO CTETNIEHW aHTUIIONOM MUDPY peabHOMY, B TOi hopMe JIOTMUECKUX
CBSI3€id, B KOTOPOI MBI €r0 BOCIIpMHUMAaeM. DTOT MUP OTpaKaeT CKopee HeOCO3HaHHbBIE,
HeJIOTUYEeCKUe TIPOIECChl, MPOMCXOAINNe B HallleM ITOACO3HAHWHU, BEPOSITHO, 3TUM
00BSICHSIETCSI M CXOJCTBO HEKOTOPBIX CTPYKTYp C MeXaHM3MaMH acCOLMAllvii - BeIb
accolLMalU OTpaXkaloT CKPHIThle, HEOCO3HaBaeMble IPOIeCChl MBIIIIeHUs. BeposiTHO,
BBHJIy 5TOTO ONUCHIBAEMbIii B 3aroBopax BOCIIPMHUMAETCSI HaMU KaK MHUpP Hao6opoT,
aHtTuMup. HemapoMm B 3aroBopax WCIIONb3YeTCsI OONBIIOE KOJUYECTBO CTPYKTYP C
oTpuilaHMeM, Oynb TO OTpHUIIaHME IIpenuKara, CBOWCTBa, aTpubyTa WIM aKTaHTa,
Hanpumep: Paukstis be pieno, akmuo be sparny, vanduo be kraujo. ‘Iltumia 6e3 Monoka,
KaMeHb 0e3 KpbuibeB, Bona 6e3 kposu (Mansikka, p. 81, N 75); Ne as plaku, prakeiktas
garas plaka, per amziy amZius. Amen. ‘He s ceKy, IPOKJISITBIA IyX CEYET, BO BEKW BEKOB.
Amunp’ (LTR 5561(79)); Ne labas rytas, ne labas vakaras. ‘He nobpoe yTpo, He 1o06pbIit
Beuep’ (Balys, p. 65, N 432). DToT Xe IpHeM OCYIIECTBISIETCS B 3aroBopax,
“3aKONMPOBAHHBIX” MepecTaBIeHUeM CIOroB, HanpuMmep: Te, va, gi, da, jo, da, ru, du, var,
nia, vel, skie, ku, nie, na, ma, Jonas [= Gyvate, juoda, ruda! vardu velnio - nekqskit mano Jono!J
‘= 3Mesl, uepHasi, KOpUUHeBast! IMEHeM uepTa - He Kycaiite Moero Monacal” (Mansikka, p.
77, N 58); Eik, si, sis, ta, keik, pra, $liti, Zas, i, gaus, Zmo, nes, jau, Sei, ter, su, ji, tar, da, ni,
ve, gy, he, ja, rei, da, pa, les, de, di, nas, ra, sv., ja, ri, Ma, ir, si, vi, ji, tie, Sven, kit, dé, pa, te, I¢,
ga, per, sios, to, pi, sios, dva, bus, dar. [= ISeik, prakeiktasis sliuzas, is Zmogaus, nes jau sutersei
Jji, dabar gyveni jame, padarei dideles ronas. Sv. Marija, visi $vetieji, padékit pergaléti piktosios
dvasios darbus] ‘= Beliiny, DpOKJISATHINA CIU3eHb, U3 YeJIOBEKA, IIOTOMY UTO ThI 3aTaIi €ro,
Terepb XKUBEIIb B HeM, chenan Ooibiuve paHbl. CB. Mapusi, Bce CBSATbIe, TTOMOTUTE
npeononerh nmena 3ioro myxa  (Mansikka, p. 76, N 53). HTepecHO, YTO B IEPBOM
MpUBEIEHHOM 3aroBOpe €IWHCTBEHHBIM HeIepeBePHYTbIM CJIOBOM SIBISIETCS HMSI
00JIbHOTO - Jonas, a BO BTOPOM - clIu3eHb (S/iuzas). UIMEHHO 3TH CJIOBa SIBJISIFOTCS KasKIbIA
B CBOEM TeKcTe (DOKYCOM, BOKPYI KOTOpPOTo cobupaeTcsl Bcss MH(OpMaIiis, BO3MOXKHO,
MO3TOMY OH HOJDKeH OBITh Ha3BaH 0e3 MCKaXKeHWi, - 3TO Ta 4YacThb PeaJbHOro MHUpa,
KOTOpas JOKHA OBITh YeTKO SKCIuuipoBaHa. [Tomo6HBIM 06pa3oM 3aKOAMPOBAHHBII
TEKCT HalMOMMHaeT 3aKJIMHaHUSI Tha abpakamaOpbl, U IOTOMY MOXKET CUYUTAThCS
CUJIbHBIM OpYy>KKeM (HEIOHSITHOE BCETa BhI3bIBAET CTPaX).

Bo3MOXXHO, He BCe WCIONb3yeMble B JIMTOBCKMX 3aroBOpax IIpUeMbl HallUIA
OTpaKeHNeE B 3TUX 3aMeTKaX, MHTePeCHO ObLIO OBl MeTallbHee UX UCCIIeI0BaTh M CPaBHUTh
C OpyrMMM Tpamuuusmu. Kakue-To TpUHIUIBI OpTaHU3allMu 3arOBOPHOTO TEKCTa,
TpaguILMOHHbIE IUISI CIAaBSIHCKMUX TpPAamWIIMi, HalmpuMmep, B JIMTOBCKUX 3aroBopax He
HCHOJb3YIOTCS, KaKne-To, Ha000poT, IPUCYIII UMEHHO JTUTOBCKHUM, HO HE BCTPEYAIOTCS
B CJIABIHCKUX WIHA APYTMX, & HEKOTOpPbIE, BO3MOXHO, SBISIOTCS YHUBEPCATbHBIMU.
JIuToBCKME MaHHBIE B 3TOM CBSI3W MPENCTABISIOTCS [EHHBIMU B CUJIY IpenrojaraeMoi
apXanyHOCTU JIMTOBCKOTrO (OJIBKIOpa, TO €CThb TO, UTO B CIIaBIHCKUX TpaauIUsx
TpaHC(HOPMUPOBATIOCH, BO3MOXKHO, TIOIAaB I0J] BIUSHUE XpUCTUAHCTBA, WM IO KaKUM-



Mapus 3asvsnosa

60 OPYTMM MpPWYMHAM, B JINTOBCKOM (DOJILKIIOPE OCTAeTCsI B JOCTATOYHOM CTEMEeHH
HeM3MeHHBIM. M 3T0 KacaeTcsl Tmpeskae BCero CTPYKTYphl TEKCTa - KPaTKOCTh (POPMBEI,
3aKJIMHATENbHBI XapaKTep 3aroBOpOB M o0cobas poOlb MMEHM B TIpaMMaTUYECKUX
KOHCTPYKIIUSIX, CKOpee  BCEro, CIyXaT JOKa3aTeIbCTBOM WX  apXandHOro
MIPOUCXOKIEHHMS.
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Reflections on the Distinctive Structure of Oral World Images in the Structural
Organization of Discourse (Based on Lithuanian Invocations)

Marija Zavjalova

Invocations have much in common with the distinctiveness of primeval magic and
human thought, particularly as concerns the desire to restore the world as integral and
conclusive in form. Repetition, both at the level of groups of sentences as well as in the
framework of individual syntagms or words, serves this above-mentioned tendency.
Quantitatively speaking, an even number of repetitions of roots such as “grom grmi” as
well as of diminutive or augmentative suffixes, describes a static reality, while an odd
number of repetitions refers to a dynamic passing to the next level corroborated by a
prompt omission of the verb. Phonetic repetition may also occur forwards and backwards
in terms of anagrams and word play. As far as the employment of word order is
concerned, the static state of the noun is similar to the present tense of performative
verbs. In the case of verb forms, one observes a distinctive domination of the imperative
and future tenses over the conditional tense. The varied use of participles, gerunds, and
verbal nouns serves to maintain of a unified and definitive structure. Compared to Slavic
invocations, Lithuanian interviews are less burdened by more recent transmutations.



Cinderella the Dragon Slayer*

Francisco Vaz da Silva

This paper aims to show that such apparently disparate themes as “Cinderella” and
“The Dragon Slayer” convey nevertheless a unitary semantic constellation. The main
methodological contention is that symbolical analysis calls for the abandoning of
classificatory assumptions. On theoretical grounds, the present discussion attempts to develop
Viadimir Propp’s unheeded insight that all fairy tales derive from a single source.

One Irish version of the “Dragon Slayer” theme presents a prince driven from home
and working as a cowherd, who thrice secretly sheds his rags and fights a dragon while
dressed in glorious apparel, then reverts to his humble position. As the hero flees after his
third deed, the rescued princess gets hold of one of his boots. A proclamation is issued
whereby he who this boot will fit is to have the princess in marriage. All the bridegrooms-
to-be try it on, to no avail, until only the cowherd is left. The boot fits him, and marriage is
celebrated (Curtin 1890, 157-74).

This version — representative of what Kurt Ranke described as the Irish shoe
redaction of the Northern Cycle of AaTh 300 (Thompson 1977, 30) — looks like a male
version of the Cinderella/Catskin pattern (AaTh 510). Note, furthermore, that the lost
shoe incident is not restricted to Ireland; similarities with the Cinderella cycle are not
restricted to the shoe; nor are the overall similarities between the Dragon Slayer and
Cinderella confined to the field of AaTh 300-303. For example, tale types 314, 502, and
532 all describe the adventures of a boy expelled from home, thereafter disguised in rags
as a gardener, who thrice sheds his tatters and fights dragons (or equivalent foes), then
reverts each time to his humble position until some token — such as a wounded thigh
amounting to the same effect as having only one shoe: that of being lame — permits him to
bring forth his golden hair and magnificent apparel (see Thompson 1977, 59-61). In this
cycle of tales, widespread in Europe, such precise details as the hero’s appearances in
shining blond hair, his successive gowns with the colors of the sun, moon and stars, his
hiding under animal skins while working as a herdsman, gardener or kitchen hand, and the
fact of being recognized by a mark relating to the lower members, all contribute to the
impression that — somehow — the Dragon Slayer is a male Cinderella.

*

This is the revised and expanded version of a paper read at the spring 1999 Lecture Series at the Folklore
Archives, University of California at Berkeley. My stay at UC Berkeley was made possible by the kind
invitation of Candace Slater and the Department of Spanish and Portuguese, a six-months sabbatical leave
granted by my home institution in Lisbon, and a Fulbright scholarship. To all persons and institutions
involved, I acknowledge my gratitude. Special thanks are due to Alan Dundes for constant support and
constructive criticism.
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This equation (or parts of it) has been common knowledge for some time now. In
The Legend of Perseus, Sidney Hartland reported a sandal being fitted onto a dragon-
slayer’s foot, the owner of which he matter-of-factly referred to as a “masculine Cinderella”
(Hartland 1894, 61). Likewise, in a study on “Cendrillon masculin”, Emmanuel Cosquin
mentioned as such a Slavic releaser of the sun and moon (Cosquin 1922, 494-97) who is a
dragon slayer (cf. Ralston 1873, 66-70). For his part, in an article on Cinderella, William
Ralston stated, “the tales of ‘Goldenlocks’ and of ‘Cinderella-Catskin’ are evidently twin
forms of the same narrative, brother and sister developments of the same historical or
mythological germ” (Ralston 1982, 48-49). Yet, efforts at explaining this widespread blend
of the cherished paradigms of the active hero and the long-suffering heroine have been
wanting.

In what follows I will take for granted that any explanation resorting to the notion of
“contamination” cannot really explain much. Since the sheer extent of the
“contamination” would have to qualify as “epidemic,” a fact which would in itself demand
an explanation; thus, the problem would be merely dislodged. Moreover, the very notion
of contamination stems from a typological project built upon inconsistent theoretical
premises. We all know how strongly Stith Thompson affirmed that “for a systematic
classification of folk-narrative a clear differentiation between type and motif is necessary,”
and also how he asserted that “a clear-cut difference between type and motif” distinguishes
Antti Aarne’s original index from all other lists (Thompson 1977, 415, 417). Nevertheless,
Thompson acknowledged that a type “may consist of only one motif”, while the “great
majority” of motifs “may serve as true tale types” (415-16) — which of course reveals the
absence of any clear-cut difference. Indeed, Thompson recognized that in Aarne’s
groundwork, whenever types and motifs were not coincident in the first place, “theoretical
consistency has made way for practical convenience” (417-18).

Dundes thus rightly points out that in the overall system purportedly raised on
theoretical distinctions between motifs and types, “to a large extent the motif and tale type
systems are overlapping ... the categories of motifs are ... overlapping ... tale types are also
overlapping” (1997,197). However, while this author strongly states, “tradition and
convenience are hardly sufficient reasons for scholars to perpetuate an acknowledged
error,” he grants that there is “a definite place” for “a practical index such as Thompson’s”
(1962, 99, 101, 103-04). In other words, Dundes holds that “the fundamental theoretical
issue was never really resolved” and that “the overlapping difficulties ... aside, ... the fact
remains that the motif and tale type indices ... remain indispensable for the identification
of traditional folk narratives,” which “is a necessary prerequisite for interpretation” (1997,
200). This one question remains, though: how could one base sound “interpretations” on
inadequate “identifications”?

If, as I propose, the very notion of “contamination” stems from a projection of the
classification’s inconsistency onto its very object (one unwarranted result of the unresolved
theoretical issue Dundes speaks about), then to use it would amount to disposing of a
problem by reiterating the contours of the classification which that very problem
challenges. Alternatively, I shall attempt to explain the large-scale connections between the
“Dragon Slayer” and the “Cinderella” themes beyond the empirical level at which so-called
“contaminations” are postulated. Specifically, in what follows I shall delineate a model of
the “Dragon Slayer” theme from mostly Iberian data, in which empirical resemblances to
“Cinderella” are hardly to be found. Then — still taking Iberian data as a starting point, but
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increasingly making use of other regional traditions — I shall sketch a model of the core
theme of the European “Cinderella cycle.” From the results obtained, I hope to show that
the “Cinderella” and the “Dragon Slayer” cycles reflect, from complementary perspectives,
a common semantic field: i.e., the Dragon Slayer as “Cinderella” is but one half of an
overall picture that comprises Cinderella as a “Dragon Slayer.”

Iberian Dragon Slayers

In Iberian tradition the most straightforward form of dragon-slayer tales is
characterized by an only child (or a boy with a sister) who kills a multiple-headed serpent
and consequently marries a princess. Then, one step ahead in plot complexity, one finds
tales marked by two twins born from a fish, one of which — the serpent slayer proper — gets
killed, after his marriage, by a witch at the Tower of the Ill Hour (or Castle of No Return)
and is resuscitated by his twin brother. This is exactly how things should be, according to
both AaTh 300 and AaTh 303. However, many versions present three twins born from a
fish, and most of these texts omit the serpent episode while featuring only the Castle of No
Return motif (Espinosa 1947, 3: 15-16). Furthermore, the fact that the single boy’s mother
or sister may betray him generates new developments (16-21).

From the fact that one single boy defeats one dragon, or one of two twins slays a
multiple-headed serpent and the other defeats a witch, one could infer that the snake is to
the witch as one twin is to the other. Since, indeed, several variants simply replace the
serpent episode by the Castle of No Return incident, there is a definite equivalence
between the dragon and the witch struggles. However, the dragon fight - in and by itself -
requires just one boy, whereas the witch fight by itself always takes triplets (the first two
falling at the hands of the crone). Therefore, one would expect to find at some level an
equivalence between “three” and “one” as far as the number of brothers is concerned, and
— if this be so — to see the number three associated, somehow, with the fight against the
dragon.

The two problems are connected. “Three” is akin to “one” in the sense that it
expresses a notion of complex unity. Thus the Holy Trinity is one threefold entity, three
brothers or sisters are a unit of brethren, etc. As Dundes expresses it, in such cases of “the
triune or the three-in-one ... the three subdivisions are not separate and independent;
instead they are part of a whole” (1980, 137). In other words, the congenital triplets convey
the notion of — to use Heinrich Zimmer’s suggestive expression — “the identity-in-essence
of the separate-in-form” (1993, 284). Now this equivalence of three to one requires that the
notion of “one” be composite; which takes us directly to the dragon slayer. Georges
Dumézil has successfully isolated within the Indo-European domain a Dragon Slayer
theme in which “the third kills the triple” (1985, 27-29). This is of course in strict
conformity with Axel Olrik’s observation to the effect that “achtergewicht combined with
the Law of Three is the principal characteristic of folk narrative — it is an epic law” (1965,
136-37). The simplest statement of this would be: “In fairy tales, the third of three brothers
kills a multiple monster endowed with three heads.” However, one may also find a single hero
acting as a triple persona as he kills a foe with only one head (or with a threefold increasing
number of heads) in a three-staged battle. Thus, a triple single hero is equivalent to a single
series of triplets, just as a single three-headed dragon may replace a series of three foes.

If indeed both the slayer and his victim are triple, this should imply some form of
identity between them. Actually, it is a well-known secret that the dragon slayer and his
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victim are essentially one. Calvert Watkins, working on Indo-European formulas conveying
the “Dragon Slayer” theme, notes “the near-identities of the names ... of the hero and
attributes ... of the dragon” (1995, 314), and thus the “reciprocal, reversible, or
bidirectional thematic relation” between the adversaries (325; cf. 373, 382, 386-88, 398-99)
within a global theme of death overcome (316-17, 325-26, 346, 351-54, 390-96). Likewise,
Jane Harrison notes of the Greek Cadmos that he “who is a snake-slayer is also himself a
snake,” and she remarks that Jason is figured “being born anew” from the dragon’s jaws —
with the implication that “the dragon’s slayer is of the dragon’s seed” (1963, 434-35; cf.
1992, 495). Quite independently, Ananda Coomaraswamy notes that the Dragon Slayer —
related to his victim “by filiation or younger brotherhood, and a/fer ego rather than another
principle” — was “born to supplant the Father,” as indeed “he takes possession of the first-
born dragon’s treasure and powers and becomes what he was” (1943, 6,8). The identity of
the seven-headed serpent and its killer, and the underlying cyclic conception of rebirth, is
also well known in Japanese tradition (Ouwehand 1977; Mauclaire 1982). In the same
vein, in European fairy tales the identity of the begetting sea-creature and the slain sea-
monster is clear — thus the childless woman may explicitly get pregnant from eating the
heart of a sea dragon (Basile 1932, 1: 85-91), and the soulless son of the queen of fishes
needs not fear the sea-serpent (Cosquin 1978, 2: no. 37). The plain fact that the King of
Fishes begot him, who is fated to defeat the Sea Dragon, is then one way of suggesting that
— as Vladimir Propp (1983, 363, cf. 290-91) put it — “he who was born from the dragon
will kill the dragon.”

A consideration of the equivalence between “one” and “three”, therefore, leads to the
conclusion that both the slayer and the victim are complex entities, and furthermore to the
idea that the two are but different aspects of one single entity. Thus, the principle of polar
opposition appears within that of multiple unity, that is “two” appears within the realm of
“three.” To understand this it is necessary to bear in mind that “three” is a number of
perfection which — being odd — allows for renewal. Hence, the third of three siblings tends
to be opposed in binary terms to the other two; he/she alone being able to tap the hidden
forces called upon to operate renovation. Such tension within unity is then expressed as a
relationship between two polarized elements, which are often reduced to two brothers (as
in most Iberian variants that incorporate the fight both against the dragon and the witch).
One might thus say that while the number three emphasizes the unity of a series, the
number two stresses its underlying tension. At any rate, the overall theme of triplets born
from a single fish - being opposed in binary terms and yet declared to be exactly alike -
suggests that Olrik’s “laws” of Three, of Contrast, and of Twins are inseparable facets of a
deeper principle of dynamic unity underlying a landscape of complex entities.

After seeing that one boy thrice attempting to kill a multiple-headed serpent, and
three boys once fighting a one-headed witch, perform equivalent acts (which admit of
virtually infinite intermediary variations), let me now concentrate on the complex plots
that cumulate in both fights. Earlier on, I proposed that the witch is to the serpent as one
twin is to the other. Now we know that the twins are both alike and different. Note that the
first brother as “dragon slayer” gets killed by the witch, then is resuscitated by the second
brother as “witch slayer”, and finally proceeds to kill his saviour, then to revive him by the
same powers that had revived himself. The twins share for sure the essence of the dragon
whence they originate, and concurrently they conquer death; but while the first gains a wife
and crown as he slays the dragon, the last acquires the defeated witch’s unfathomable
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riches and power of resurrection. Consequently, the serpent and the witch appear
themselves as complementary aspects of one entity which on the one hand, surrenders
marriage and sovereignty and on the other hand riches from the underground and new life
through death.

The “Medusa witch” — as Hartland (1894, 20, 26) appropriately called the old
woman — indeed presents unmistakable ophidian traits. In most Portuguese variants her
realm is the “Tower of the Ill-Hour” — which expresses the same “death” notion as the
Spanish Castle of No Return — located in the middle of the sea (see below), described as
“very tall” (Vasconcelos 1963, no. 280) and generally endowed with a deep pit. In other
words, the witch’s realm encompasses the aerial, terrestrial, and underground/underwater
spheres that are the overall space of the dragon: an aquatic serpent endowed with both legs
and wings. It is thus understandable that, in a French version, the hag’s castle should also
appear cyclically as a dragon’s cavern (Sébillot 1983a, 133). Alternatively, in Iberian
versions, the place where the princess is rescued from the seven-headed serpent may be a
palace of no return, just as the old woman’s abode is a Castle of No Return (Sanchez Pérez
1942, no. 98; Espinosa 1946, no. 139). Furthermore, one single phrase: “Forward, my
lion!” is used against both the serpent and the old crone (Vasconcelos 1963, no. 279).
Indeed one version explicitly states that “the fiery dragon” is the son of the “hellish old
woman” in the castle (Caballero 1878, 11-19). Or else, the old woman is really a giant
(Soromenho and Soromenho 1984, no. 227) — a much suffering old man, according to one
variant — whose life principle lies within a serpent, or in the sea (Coelho 1985, no. 16;
Espinosa 1987, no. 66). The underlying ophidian connotation of the “exceedingly old
thing” (Soromenho and Soromenho 1984, no. 230) — one instance, really, of the
Portuguese adage “as old as the serpent” (Vasconcelos 1986, 179) — is moreover a stable
element in European traditions. For example, a French variant presents a seven-headed
witch (Cosquin 1978, no. 5b), an Italian version shows her as a golden-horned snake
(Hartland 1894, 41), and a German text describes the defeated witch’s agent of
resurrection as the fat of a slain snake (Hunt 1968, 1: 420; cf. Caballero 1878, 11-19).

Furthermore, the essential identity between the old hag and the serpent is clear in
the idea that the former is the sister, mother, or wife of the slain dragon(s) (Afanas'ev 1980,
463-475; Caballero 1878, 11-19; Hartland 1894, 33; Ralston 1873, 66-70), or even the
hero’s stepmother, having the same nature — that of a troll, which in Scandinavia
consistently replaces the dragon — as the hero’s foe (Christiansen 1964, no. 72). Now this
connection of the witch to the “dark” side of a mother directly points back to the initial
situation in which an old fisherman cannot produce either fishes or progeny. After the king
of fishes offers the fisherman all the catch he may care to get, the old man rests happy with
this kind of bounty — abundance of “small fish” but, still, no children. However, his wife
demands “to eat a fish big enough to provide ‘steaks’™ (Cardigos 1996, 60), thus
incorporates the king of fishes, and gets pregnant. Note that when the wife does not
explicitly demand to eat the fish, the king of fishes himself asks to be given to her (Espinosa
1987, no. 68). Within the symbolic framework of “small fish becoming a metaphor for
inadequate potency” (Cardigos 1996, 61), and desire for big fish standing for a resolve to
have children (a still current slang word for “penis” in Portuguese, picha, directly stems
from Lat. pisce, “fish”), the fisherman’s wife functions therefore as a sea king’s consort. In
other words, her predetermined link to the king of fishes foreshadows that between the
witch and the dragon.
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The mother and the witch appear, then, as two images of one entity controlling the
death and rebirth of both the king of fishes and its son, just as the fish and the serpent/
dragon emerge as a single being that dies to be reborn through its son. The sacrifice of the
fish and the birth of its sons through the woman have, of course, a sexual innuendo; so does
the death and rebirth of the boys at the hands of the witch. Indeed, in Portuguese tradition
the crone states, prior to the fight with the first boy, that she enjoys “going thus in a boat
[barco] with young gents,” and moreover she invites the second boy to a fight by saying:
“let us go in the little boat [barquinha]!” (Soromenho and Soromenho , no. 229). These
words express, of course, the aquatic situation of the tower, also evident in Scandinavian
variants (Hartland 1894, 33-34; Holbek 1987, 558-59). An underlying double entendre is,
however, brought to light by another version in which the old woman professes to have
sworn not to let anyone into the tower without “a few fights,” and then invites the first boy
to “go onto some abarcas [with her]” (Oliveira n.d., 1: 113). This noun — which contains
the word barcas, “boats,” found in the previous variants — refers to the verb abarcar, “to
embrace,” and indeed the net result of such abarcas over the years is “hundreds of people
drowned by the old woman in her iron arms” (114).

In short, the female counterpart to the dragon - connoting the boys’ own mother or
being elsewhere described as a stepmother - lures boys into deadly embraces with an erotic
connotation in a watery setting from which they will be reborn. Now, the amorous
undertone of the fight with the old woman leads to the observation that the tower may be
inhabited by a “very beautiful lady” (Ampudia 1925, no. 15), or — as one version explicates
— by the hag and her daughter, who does the fighting jobs (Pedroso 1988, 332). One
version links the death of the witch to the disenchantment of three maidens dwelling in the
tower, whom the three brothers take for wives after having previously married (without
consummation) one single wife on their way to the tower (Pedroso 1984, 124). That this
suggests an identity between the first wife and the three princesses, as well as the unity of
these as a rejuvenation of the witch, is borne out by a third version that clearly — if tacitly
— assimilates the first brother’s wife to a young witch, and their very marriage to the
subsequent fight with the “exceedingly old thing” at the tower (Soromenho and
Soromenho 1984, no. 230). Indeed, it is usually within the time-span of the “Tobias
Nights,” taken as potentially lethal for bridegrooms who would engage in amorous action
(see Gennep 1980, 555-56; Frazer 1918, 1: 499, 518-20; Pedroso 1988, 81-82; Saintyves
1934, 278-82; Westermarck 1922, 3: 558-565; 1934, 46-50), that the hero notices the tower,
goes and dies there; as if the deadly fight were part of the wedding consummation itself.

In this light, one may measure the importance of Aurélio Espinosa’s observation that
the death on the wedding night is sometimes operated by a “traitor sister or mother”
placing in the boy’s bed “a pin, or the teeth of the slain dragon or sorcerer” (Espinosa 1947,
3: 16, 19). A mother infatuated with the dragon (such is the cause of her felony) takes us
back, of course, to the boys’ mother demanding the king of fishes for herself. Moreover,
her role in killing the dragon-slayer confirms her identity to the witch as female
counterparts to the dragon. In the same sense, the lethal sister and the young wife —
younger versions of, respectively, the mother and the witch — are then equivalent.

Let me unravel one implication of this. I previously noted that the dragon’s female
counterpart can be a lover, a mother, and a sister to him. Furthermore, the fact that the old
witch connotes a murderous mother, sister, and wife to the dragon slayer reveals a similar
pattern in the next generation. Therefore, the witch as mother and sister/wife to both the
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dragon and his son — whose identity is hence confirmed — synthesizes three generations
(cf. Zimmer 1993, 82-84). This expresses of course an underlying incest theme, the general
logic of which Sophocles masterfully laid out. In Oedipus Rex, this author pointedly states
that Oedipus shed in his father’s blood his own blood, and then repeated the same act by
infusing his mother with receding male seed — his father’s and his own, as one — that
brought to light fathers, brothers, and sons; brides, wives, and mothers (1400-408). In
other words, having killed his father, Oedipus replaced him in the “furrows” of the double
mother-field of both himself and his children (1256-57), and by “plowing” the very place
where he was “sown” (1496-499) became one with his father (1209-12) and a brother to
his own children (1481-82). Thus, the wife who conceived of the seed responsible for her
husband’s death was fated to monstrously breed double — husband by husband, children
by her child (1245-250).

In short, Sophocles equates parricide and incest in an overall picture of three
confused generations. According to this logic, slaying the dragon — being tantamount to
killing one’s own father — entails incest and the resulting conflation of generations; which
is precisely what the preceding analysis shows. Now, in the tales the notion of “incest”
expresses the idea of two unisexual lines self-rejuvenating, along with the notion of an
underlying identity between those lines. The dragon slayer supersedes a “father” through
battle, as his bride replaces a “mother” through marriage. Moreover, the fight with
“marriage” connotation — which replaces an old serpent by a young bride, while operating
the death and resurrection of the dragon slayer — synthesizes both trends. Indeed, this
amorous fight expresses the equivalence — as noted long ago by Coomaraswamy (1945) —
between the kissing of a “Loathly Bride” and the slaying of a dragon as two means of
freeing a bride from her ophidian condition. One may then define the fight in the Tower of
the Ill Hour, or Castle of No Return, as the overcoming of death by both the dragon-
slayer, standing for the dragon, and his bride prolonging the witch. It is, in other words, the
rejuvenation of both the male and the female aspects of the dragon as they reunite in the
guise of youths who disenchant each other through marriage. Now the “incest” aspect of
this marriage supposes the view that all dramatis personae are discrete units. Granted,
however, their essential unity, one may speak instead of an essential androgyny underlying
all aspects of a complex, ophidian entity that self-rejuvenates through a process of death
and resurrection, on the model of a serpent’s cast of skin.

It may be fruitful, at this point, to consider the “Cinderella” cycle.

Cinderella the bird/serpent

It is characteristic of Iberian tradition that the persecuted heroine is sent out with the
cattle to the hills in impossible conditions. On the grazing grounds, a cow - variously
associated to the deceased mother - feeds her and completes the girl’s spinning tasks. As
the stepmother decides to have the cow killed, the animal instructs the girl to wash its
entrails in a brook, and then follow whatever comes out of them. Thus the girl is led into
the aquatic dwelling of three fairies who grant her shining attributes (the half-sister will get
dark correlates) and is thereafter put under hide, covered with cinders, etc., by her
stepmother, who calls her “Earthen-Cat.” From here, the “Cinderella” story stricto sensu
unfolds.

Note how the motherly cow, put to death by the stepmother, leads the girl to the
fairies. The underlying equivalence between the dead mother, the aquatic fairies, and the
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linking cow is indeed a stable feature of European tradition. In order to briefly grasp its
meaning, I will turn to well-known examples. Note that the aquatic setting of Iberian fairies
is akin to Mother Holle’s underwater realm in the Grimms’ collection (Grimm no. 24).
Moreover, the fact that those fairies often appear in the guise of birds (Pedroso no. 18, 37)
is parallel to the appearance of Aschenputtel’s dead mother in the same guise (Grimm no.
21). This is significant, since the Grimms describe the girl who first visits Mother Holle as
the “Cinderella of the house” (Hunt 1968, 133), and indeed this girl gets her golden hue
from Mother Holle after spending a snowy winter underground, just as Aschenputtel
proper receives her clothes from a tree she planted on her mother’s tomb after the thaw.
In both instances, the means for the heroine’s marriage then come from the underground/
underwater realm of the dead; either from her mother, or from Holle.

The equivalence between the dead mother and the underwater fairies implies the
interchangeability between permanence under cinders and a sojourn in the netherworld.
Indeed, in cultural contexts where only the dead mother’s bones happen to be buried (as
in the Balkans), they are so indifferently under ashes, in earthenware, or underground
(Angelopoulou 1989, 72-73). The Grimms’ collection presents this same equivalence in
the context of a wider homology between the images of the heroine: replacing her wooden
clogs by golden shoes after discarding the dust and dirt that covered her (No. 21); turning
golden upon leaving Mother Holle’s underworld (No. 24); in full splendour after removing
the soot and fur cloak that concealed her (No. 65); in a dazzling array after leaving a dark
iron stove (No. 89); shining forth after removing the skin that veiled her (No. 179).
Emergence from cinders, soot, animal or human skins is thus akin to coming to light from
a dark realm, the nature of which is made clear by the fact that the skin covering the
heroine is often that of a recently dead woman (see Cox 1893, no. 141, 147, 155, 215, 281;
cf. Cosquin 1922, 5-6; Goldberg 1997, 33-38; Hartland 1886, 317).

In view of this, it is worth noting that Mother Holle is said to have such large teeth
that the “good” girl gets frightened upon first seeing her. In a British version, the same
character is described as a green lady whom both girls (peeping through a keyhole) see
dancing with a bogey — that is to say a spectre—and the food offered in this house takes
those who would eat it to the graveyard (Briggs 1991, 286-89). Furthermore, the joint
consideration of the British green lady and of the big-foothed German fairy living in an
underground, aquatic realm suggests an ophidian entity, which indeed stands clearly
revealed in the case of Arie, a French cognate of Holle (Gennep 1987, 3019-23; Grimm
1882, 412; Sébillot 1983a, 280-82; cf. Christinger 1965, 129).

Now, in the “Cinderella” cycle, the continuity between the dead mother and
Cinderella is an unvarying feature; thus, the father often wishes to marry his daughter
because she is the very image of the deceased wife. From this perspective, the heroine who
sheds a dead woman’s skin since she is disenchanted appears as a rejuvenated mother.
More generally, the dead mother reappearing at her prime through her daughter’s shedding
of a skin takes us back to the notion of the self-rejuvenation of an ophidian entity.
Reconsider, in this perspective, the Grimms’ version (Grimm no. 21). Here the dying
mother tells her child that she will watch her from up above, then is buried down below. A
tree growing on the grave, from the boughs of which a bird helps the heroine, synthesizes
this polarity. As Marija Gimbutas remarked, a tree and a vertically winded serpent are
interchangeable symbols connoting “a column of life rising from caves and tombs,” since
“the life force of the snake is linked to that of the dead . ... Thus the snake symbolizes the
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continuity of life between the generations” (1989, 136-37). In the Grimms’ version, a tree
linking avian entities — the dead mother as pigeons; her daughter as “goose,” commanding
“all the birds beneath the sky” and betraying her identity as she hides in the pigeon house
— symbolizes, I suggest, such ophidian-like continuity.

This mother/daughter axis therefore mirrors the father/son axis behind the “Dragon
Slayer” theme. This is still overly simplistic, however, since the “Dragon Slayer” theme
comprises a female axis of rejuvenation — as well as a male one — within an androgynous
whole. Can one find a parallel to this within the “Cinderella” cycle? While, in many Iberian
variants, the mistreated heroine is sent out to graze a cow representing her helping mother,
in a group of Portuguese versions the heroine is sent out to graze a bull belonging to her
father (Soromenho and Soromenho 1986, no. 645-649; Oliveira n.d., 2: 31-33). This
animal fights against a triple foe — connoting the many-headed dragon — in gardens of
copper, silver and gold, then it is killed and skinned by the heroine with a knife belonging
to the defeated enemy. Its skin is buried (along with three flowers taken from the dragons’
gardens) under a stone whence appear the dresses for the three balls in which the heroine
seduces the prince, who is finally none other than the bull, disenchanted (Oliveira , 2: 31-
33).

The “Dragon Slayer” theme thus crops up within the “Cinderella” cycle when a male
link between the heroine’s father and her husband replaces the female thread connecting
the heroine to her mother. Furthermore, the parallelism between the female connection
and the male link suggests that this should be read in terms of father/son continuity with
ophidian overtones. In one French variant, the heroine hides from her wooing father
within a golden bull; then the ill neighbouring prince craves for precisely such a bull, in
which the princess’s father consequently sends him the live resemblance of his own
departed wife (Cosquin 1978, no. 28). According to a Greek version of this plot, the father
grants the heroine to a dragon in whose mansion she delivers a wounded prince. Then she
hides in a golden box until the dragon allows her hiding place (and herself within) to be
sent to the prince’s palace (Cox 1893, 366-67). Put together, these two versions disclose
an underlying continuity between the old man and the young one who replaces the former
in marrying the juvenile avatar of the deceased wife (cf. Tatar 1987, 152). They also suggest
(cf. Holbek 1987, 425-26) an identity between the father and the dragon as inappropriate
suitors who (despite themselves) give away the object of their wooing to a lawful husband.

But then, the prince who slays dragons as a blue bull emanating from the princess’s
father should also partake of the dragon’s essence. Indeed, his bull shape is to be related to
the Russian Dragon Slayer who appears as a young “bull” begotten in a cow by a “pike with
golden wings” (Afanas'ev 1980, 234-49) standing for the king of the sea, i.e. the aquatic
dragon (Parsons 1923, 1: no. 88A; Afanas'ev 1980, 79-85), which an Irish version
correlatively describes as a winged fish (Glassie 1985, 267-69). We are thus back to the
idea that the dragon slayer and its victim are but one. Hence, Cinderella’s prince appears
as an implicit dragon slayer, in accordance with the idea that to disenchant an ophidian
bride and to slay the enchanting dragon are equivalent acts. A close proximity between the
princess (rescued from the dragon equivalent to a father wooer) and her wooer (emanating
from a dragon father) comes then to the fore. It thus becomes apparent that there is no
discontinuity between the dragon father and the serpent mother, the bull and the cow, or
the bridegroom and the bride figuring opposite aspects of a complex entity rejuvenated,
from an ophidian or horned condition, into human shape. The “Cinderella” cycle
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comprises, therefore, a male as well as a female axis of rejuvenation in overall ophidian and
incestuous — androgynous, to be more exact — overtones. Is Cinderella, then, a serpent
killer?

Cinderella the dragon slayer

There is a troubling dimension to the heroine that is reminiscent of the young witch
at the Castle of No Return. In a Spanish variant (Espinosa 1946, no. 112), Cinderella goes
to the ball through the chimney. This is not a neutral detail, since fairies would generally
enter and exit houses through chimneys (Grimm 1882, 413) — and so would night-witches.
An Irish version presents a heroine who inherits of the powers of a witch, and whose dead
mother appears to her in the shape of a cat (Yeats 1890, 194-210). This is significant, as in
two French versions the heroine gives birth to a black cat (Luzel 1996, 3: 95-99, 101-20)
which fights the witch helper of his mother’s stepmother — assimilated to a snake — by
water, wind, and fire (101-20). Of course, this heroine with a cat mother and a cat son is
herself the Hearth-Cat in the Balkans, Italy, the Iberian peninsula, and — as Anna Rooth
suggests — probably beyond (Rooth 1951, 113-14).

Now add to the close connection of cats and serpents in folklore (Sébillot 1983a, 78,
307; 1984, 106) the fact that the Greek name for Earth-Cat is really a compound of “ashes”
and “pudenda” with a connotation of “whore” (Rooth 1951, 112; Belmont 1989, 24-25),
which is also clearly attested in Italy (Perco 1989, 41, 45). Nicole Belmont reads in these
specifications a fiery sexual latency — which is likely enough — and connects this to an
underlying incest theme (1989, 20-26). Indeed, the whole unsettling connotation directly
relates to the fact that the heroine is responsible for her mother’s death (Rooth 1951, 62,
214). The nexus of this conception is made apparent by a Spanish version in which a
childless wife entreats Saint Anthony to give her a white, black, and red daughter, then dies
in childbirth after extorting from her husband the promise to remarry, but someone just
like herself (Espinosa 1946, no.110). The daughter appears then as a manifestation of the
mother, who must therefore die. The two inevitable consequences — encompassing the
whole “Cinderella” cycle — are that the father will attempt to marry the revamped version
of his wife, or else will marry another woman whose jealousy towards her reincarnate rival
knows no bounds. The ominous sexual latency of the heroine refers, then, to a virtual incest
as logically derived from the theme of mother/daughter continuity.

In keeping with the fact that the mother must retreat to shadows as the daughter
comes to light, an underlying matricidal theme comes to the fore whenever mother enters
the stage. Thus, in and around the Italian and Balkan peninsulas — but also in Ireland
(Yeats 1890, 194-210) — the mother is explicitly murdered. While, it is true, the two elder
sisters are often blamed for the matricidal act itself (Angelopoulou 1989, 71-75; Rooth
1951, 62, 214-16; Xanthakou 1988, 9-13), by other accounts the heroine plainly kills her
mother (Giacomo-Marsellesi 1989, 97-99, 123-27). Let us take a closer look at different
versions of this matricide that coexist in the Balkan regions.

One variation has it that, as a number of girls stand spinning around a deep rift in
the ground, a white-bearded old man warns them that whosoever drops her spindle into the
chasm will be the cause of her own mother’s transformation into a cow. The most beautiful
girl drops her spindle, and as she returns home, her mother is indeed a cow (Wratislaw
1889, no. 37). Another variant presents a girl who eats cotton all the time. Despite the fact
that people in the village warn her that she will thus cause her mother’s transformation, she
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keeps on eating cotton; mother becomes a cow (Xanthakou 1988, 9-11). Then the story
unfolds in a form close to that known in the Iberian peninsula: father remarries, the girl is
allotted impossible spinning tasks as she is sent to tend the cattle, the mother/cow chews
the raw material and presents it finely spun. As the stepmother discovers this, she arranges
for the cow to be killed. The heroine refuses to eat any of the animal’s meat, but collects,
buries, and (in Greece) incinerates the bones for forty days. Later on, Cinderella gets from
the buried bones marvellous dresses that lead her into marriage (see also Cox 1893, no. 31,
54).

Other versions replace the stepmother by two elder sisters. By these accounts, a poor
widowed mother and her three daughters spin every night in order to make a wretched
living. The eldest daughter proposes that they kill, turn into a cow, and then eat the next
one to break her thread (other versions say: drop her spindle). Mother does it twice, but
the elder sisters in turn forgive her. The third time, however, they turn her into a cow, which
the youngest daughter visits every day in the fields. Then the elder ones kill the cow
(Xanthakou 1988, 11-13). A variant has it that the daughters collectively spare the mother
twice for having carried them in the womb and having suckled them from her breast, but
then — as the thread breaks a third time — the two elder sisters kill and eat their mother
(Paton 1901, no. 19). However, in no case will the younger sister touch her mother’s meat.
Instead, she collects the bones, puts them in the earth, incinerates them for forty days, and
finds there the marvellous dresses that will take her into marriage (see also Cox 1893, no.
17, 50, 53, 124).

While in the first set of variants the only daughter is clearly responsible for her
mother’s transformation and subsequent death, in the second set the elder sisters propose
the lethal game and kill the old woman. Note, however, that they slay the mother — spared
in turn by the two elder sisters — in the third daughter’s turn to forgive her. One daughter,
or three sisters in contrasted ways, are then responsible for the mother’s transformation
and death. Once more, we see the workings of the triune/dual concept. Moreover, three
sister spinners as one entity that allots/cuts destiny — a well-known figure throughout
Europe under different names (Grimm 1882, 405-16) — spell out the works of Fate as
embodied, in Greece, by the Moirai: three sisters who respectively spin, allot, and cut the
thread of destiny (Xanthakou 1988, 21). In modern Greece, as John Lawson points out,
the association of the Fates with spinning operations is still vivid in popular phrases that
compare “life to a thread. ‘His thread is cut’ or ‘is finished’ ... is a popular euphemism for
‘he is dead™ (1964, 124).

In pagan times the power of the Fates was considered stronger than that of the
mightiest gods (Lawson 1964, 122, 130; Kerényi 1998, 32, 41; cf. Davidson 1975, 184),
and throughout the ages those sisters, collectively called the “Spinners” (Klothes), have
spun the days of human life. Appropriately, the “eldest of them is called Klotho. The
second is called Lachesis, ‘the Apportioner,” the third Atropos, ‘the Inevitable,”” since —
inevitably — the one day is that of death. This is why Fate, when represented by a single
Moira, is pointedly qualified as “‘strong,” ‘hard to endure’ and ‘destroying,”” and Moro is
one word for Death (Kerényi 1998, 32-33). Therefore, both Klotho and Atropos stand —
so their names tell us — for the overall spinning unit that brings about the inevitable, and
thus they tend to overlap: Atropos — the youngest — being also said to be “the smallest in
stature but the oldest and most powerful” (Kerényi 1998, 33; cf. Grimm 1882, 409, 414).
Furthermore, in a detailed description, Plato interlocks the single and triune images in a
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picture of two generations, as he depicts the three Moirai as Daughters of Necessity on
whose knees the spindle turns while the daughters sing destiny (The Republic, 617).

This is interesting because, in the fairy tale variants, to drop the spindle amounts (for
mother) to breaking the thread of destiny. Furthermore, this becomes lethal in connection
with the third spinner, that is when Necessity and the Inevitable meet: then “she had to be
killed” (Paton 1901, 200, my emphasis). In the fairy tale, understood in the light of the
perennial image of Fates, elder sisters carrying out the “part” of the third (identified to an
“elder” sister) thus bring about the Inevitable Necessity that links a displaced mother and
a replacing daughter. In other words, the Greek variants convey through the image of Fate
the destined continuity between a mother and a daughter in terms of a common thread. In
one set of variants, mother’s life is indeed cut as she breaks her thread in the third spinner’s
assigned turn to cut the thread of life. In the other set of variants, one daughter who drops
her spindle or eats cotton performs the very acts that later lead her mother into acting as a
cow spindle from which unfolds her daughter’s destiny (cf. Xanthakou 1988, 58), then into
the underworld from which the woven garments accomplish that destiny through marriage.
Overall, identical acts therefore define a daughter’s spinning of mother’s death and a
mother’s spinning of her daughter’s life, since a common thread — cut for the mother — is
spun out for the daughter, then “knotted” into marriage, whereby a girl becomes a mother.

Now, the expression “spinning sisters” accurately describes both the old Fates and
later fairies (Saintyves 1923, 14), whose name fare is indeed unambiguously bound up with
fatum (Grimm 1882, 417). For instance, in modern Portuguese, fada designates both Fate
in the impersonal sense and the Fairies — usually appearing in trios — who bestow fate
(Vasconcelos 1980, 289-91; cf. Sébillot 1983a, 278). Thus, after the Iberian avatar of
Cinderella washes the slain cow’s entrails and follows something “falling down the water”
she meets three fairies (fadas), who fate (fadam) her to have three beautiful attributes
(Pedroso 1984, no. 18). By other accounts, the dying mother herself bestows such three
marvellous qualities on her daughter, hence made to resemble her (Espinosa 1946, no. 111,
113; Pedroso 1984, no. 23). Since Iberian fairies dwelling underwater are then homologous
to the dead mother and correspond to Mother Holle within her well (see above), we are
back to the previous discussion on bird-fairies as serpents. Indeed, Jacob Grimm — who
notices the similarity between “the weaving of the norns and the spindle of fays” — goes on
to note, “their appearing suddenly, their hunting of wells and springs accord with the
notions of antiquity about Frau Holda, Berhta and the like goddesses” (1882, 416). Among
these he places Arie (412 n. 1), the goose-footed fairy who turns into a winged serpent — a
“fairy-serpent” (Christinger 1965, 120) — called vouivre, that is a dragon (Sébillot 1983a,
280-81; 1983b, 43-44, 135-36).

The identification of Cinderella and her mother with the Moirai is, then, one specific
instance of their general assimilation to fatee, fairies. Consequently, the underlying images
of a renewed thread of destiny and of a cast serpent skin are equivalent ways of expressing
the constant notion of mother/daughter continuity. In this perspective it is surely
significant that — as Claude Gaignebet perceptively remarked — traditional Greek distaffs,
made of a curved horn ending in carved snake heads, very precisely yield the image of a
serpent covered with wool; that is, a horned serpent (Gaignebet and Florentin 1974, 78-
79). Furthermore, the dresses transmitted from the dead mother’s imperishable bones to
the young daughter sometimes represent the same cosmic layers (sKky, earth, and sea — Cox
1893, 245; Xanthakou 1988, 12-13) embraced by the Tower of the Ill Hour, where a
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conversion - through death - of an old woman into a young bride is likewise operated. For,
overall, the image of a broken thread spun anew into marriage is indeed equivalent to that
of an old skin shed before marriage.

It remains to note that the underlying image of a horned serpent, or dragon, reminds
us that a spindle dropped into the underground causes mother to be buried as a /horned
animal. A similar chthonic connotation is moreover conveyed, in Scottish versions,
through the idea that the slain helping animal — a horned grey sheep, or yet a little black
lamb that appears as the heroine is made to watch a hole — “came alive again, but she was
lame” (Campbell 1890, 1: 301; Blind 1889, 25-26). Horns (like lameness) represent a
principle of balane between different realms (cf. Gaignebet and Florentin 1974, 135-36,
158-61; Ginzburg 1991, 226-49), and have from times immemorial been associated with
snake symbolism (Gimbutas 1982, 64-65, 91-101; 1989, 75-79, 131-34, 265-75, etc.;
Harrison 1992, 431-32, 495). Thus the killing and transformation of Cinderella’s mother
into a cow to be slain, then into a young bride (arising, as it were, from the cow’s/mother’s
remains) is but one instance of an overall symbolism of self-rejuvenation linked to the
horned snake.

Conclusion

One may then say that conspicuous evidence for the Dragon slayer as “Cinderella”
fits with the hidden reality of Cinderella as “Dragon slayer.” As the identity of both themes
reveals a complex symbolic system, one lesson to be drawn is, perhaps, that semantic
harmonies which wither in separation thrive whenever replaced in the overall workings of
a chorus of themes ceaselessly responding to one another. Indeed, it is as Propp proposed
to consider all fairy tales derive from a single source that he acknowledged “certain abstract
representations” and glimpsed at the possibility of interpreting tales (1968, 89-90).
Furthermore, as this author proposed that the “entire store of fairy tales ought to be
examined as a chain of variants” he asserted that, by unfolding “the picture of
transformations,” one would be satisfied that all tales could be deduced from the “Dragon
Slayer” theme (1968, 114).

The present paper concurs with this “very bold assertion” (loc. cit.). More precisely,
it suggests that the cyclic unfoldment of discontinuous entities from undivided (ophidian)
sources and back again into primordial unity, identified throughout the foregoing analysis,
is to be taken as a basic symbolic pattern of the immense (but coiling) chain of European
fairy tales. The broad outlines of a complex worldview (see Erdész 1984; Dundes, 1995),
largely based on metaphysical assumptions, thus emerge as one relinquishes the practice
of splitting fairy tales into as many parts as necessary to render them meaningless.
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Pepelko - Ubijalec zmaja
Francisco Vaz da Silva

Clanek obravnava zelo znani pravljici “Ubijalca zmaja” (Aath 300) in “Pepelko”
(Aath 510). Avtor je s poglobljeno raziskavo ugotovil, da junak, ki ubije zmaja, pogosto kaze
jasne Pepelkine poteze in je nekakSna moSka verzija Pepelke, torej Pepelko. Vendar je bilo
potrebno razloZiti povezavo obeh ustaljenih paradigem: aktivnega junaka in trpece
junakinje. Ko pricujoCa razprava poskusa razreSiti ta problem, izhaja iz predpostavke, da
razlage, ki se zatekajo k staliSCu kontaminacije, v resnici ne morejo veliko razloZiti in da
mora biti velika paleta sorodnosti motivike med “Ubijalcem zmaja” in “Pepelko” pojasnjena
zunaj empiri¢nega nivoja, na katerem gradijo tako imenovane “analize kontaminacije”.

Zato je avtor izdelal alternativho metodologijo. Najprej je bil izveden poizkus
izdelave modela iberske verzije “Ubijalca zmaja”, temeljeCe na iberskem gradivu, pri
katerem pa empiricne podobnosti s “Pepelko” ocCitno manjkajo. Potem je bil, Se vedno
izhajajo¢ iz iberskih podatkov, hkrati pa v veliki meri upoStevajoc¢ tradicijo drugih regij,
izdelan model osrednje teme “Pepelkinega ciklusa” v vseevropskem merilu. Primerjava
obeh modelov je pokazala, da “Pepelkin ciklus” in “ciklus Ubijalca zmaja” z vidika
komplementarnosti reflektirata skupno semanti¢no polje, in da je z drugimi besedami tako
“Ubijalec zmaja” kot “Pepelka” le ena polovica celotne slike, ki predstavlja “Pepelko” v
vlogi “Ubijalca zmaja”.
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Ko si avtor prizadeva odkriti identiteto obeh tem, se mu razkrije kompleksni
simboli¢ni sistem in njegova analiza, kot se zdi, potrjuje Proppovo “zelo pogumno izjavo”,
da, Ce odvijemo “sliko transformacij” pravljic, ki so nanizane v verigi variant, s
presenecenjem ugotovimo, da bi bile lahko vse pravljice izpeljane iz skupne teme “Ubijalca
zmaja”. Natancneje torej: v Clanku je izpostavljeno, da moramo ciklicno loCevanje
prekinjenih enot od osnovnega vira nazaj v prvobitno jedro jemati za temeljni simboli¢ni
vzorec ogromne verige evropskih pravljic. Siroki obrisi kompleksnega pogleda na svet
pridejo na dan z ublazitvijo klasifikacijskih predpostavk in z opus¢anjem razdelitve pravljic
na toliko delov, kot je potrebno, da jih naredimo brez pomena.
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Obvladovanje notranje narave po Radza jogi

Maja Milcinski

Based on the sources on which the Slovenian translation of Raja Yoga has been done,
this paper presents one of the methods of conquering one's inner nature, namely Raja Yoga or
“the royal yoga”. Although almost all of the schools of Indian philosophy and religion are
related to yoga, this paper is focused on the classical yoga, as presented in Patarijali's Yoga
sutras and in Swami Vivekananda's (1862-1902) commentaries to them.

Prej ali slej ¢lovek prepozna Zivljenje, v katero je bil vrZzen, v njegovi stvarnosti. V
drami Alberta Camusa! se pri - zaradi smrti sestre in ljubice Drusille - do kraja potrtem
in zbeganem Kaliguli (Gaius Caesar, rimski cesar, 12 - 41 n. §t.) to doZivetje izkristalizira
v naslednje spoznanje: “Tale smrt - priseZem Ti - je nepomembna; je pa znamenje resnice /.../,
povsem preproste, docela jasne, pa malo abotne resnice, ki jo mukoma odkrijes pa tezko
prenasas /.../: ljudje umirajo in niso sre¢ni.” To spoznanje je bilo (po Camusu) za Kaligulo
Sok, ki ga ni mogel preboleti, od tod njegovo trino§ko in blazno vedenje, neobvladana
samopasnost, samovoljne usmrtitve in hlepenje, da bi ga Castili po bozje. 41. leta naSega
Stetja, po Stirih letih vladanja, so ga umorili.

To je en, skrajni, vzorec, kako Clovek sprejema ZzZivljenje (v tem primeru ga ne
sprejema), kakr§no mu je bilo odmerjeno. V danasnji vsakdanjosti vidimo - v dosti blazjih
oblikah, da vklenjenih v svojo sebi¢nost, sanjajo¢ih o svoji neminljivosti, Zivi okoli nas
veliko ljudi, ki jih potem usoda goni skozi trpljenje in stiske, pa¢ ker nimajo posluha za
lastne napake, ki to trpljenje soustvarjajo.

Drugi, povsem drugacen in tudi skrajen vzorec, je lahko primer Siddhatthe Gotame,
ki je bil rojen v plemiski rodbini klana Sakya v Kapilavastu, mestu v danasnjem Nepalu.
Oce Suddhodana je bil poglavar Sakyjev, mati Mayadevi je umrla sedem dni po
Siddhatthovem rojstvu in je za otroka od takrat skrbela materina sestra. Oc¢etu je bilo ob
sinovem rojstvu prerokovano, da bosta Siddhatthi v zZivljenju odprti dve poti: ali bo
“zavojevalec sveta”, cakravartin, ali pa bo postal “prebujeni”, Buddha, kar je pomenilo trdo
menisko Zivljenje, in mu bodo to drugo Zivljenjsko smer nakazala §tiri znamenja. Oce,
vojasSke kaste, je sina doloc€il za svojega naslednika in ga je po vsej sili Zelel obvarovati
druge, menisSke, smeri. Na svojem bogatem posestvu je sinu ustvaril kar najvabljivejSe
razmere in mu ni omogocil, da bi se seznanil s krutimi vidiki ¢loveS§ke vsakdanjosti zunaj
meja posestva. Siddhartha se je Sestnajstleten porocil. Z voznikovo pomoc¢jo mu je le
uspelo kdaj priti v okoliski svet. In razodela so se mu tista S§tiri napovedana znamenja:
srecal je starca, videl bolnika in mrtveca, kon¢no je spoznal §e meniha, ki je Siddhattho

1 Albert Camus: Caligula, Schauspiel in vier Akten. Dramen, Rowohlt Verlag, Hamburg 1960, 22-23.
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lahko poucil. Ko je dopolnil 29 let, je po rojstvu sina Rahula zapustil dom in druZino in se
podal v divjino; nasSel si je ucitelje, podvrgel se je askezi in meditaciji in v 35. letu dosegel
“prebujenje” - bodhi. V tem Casu se je ob njem Ze zbrala skupina u¢encev. Tu se je zacela
njegova, Buddhova, pot in zrasla v mogoc¢no versko gibanje, ki pokriva danes velik del Azije
in vse bolj pronica tudi v preostali svet. 2

Na zacetku te druge lestvice, z Buddho na vrhu, so tisti neredki ljudje, ki znajo
Zivljenje sprejemati in se znajo tudi kritiéno ozreti vase. Delo na odstranjevanju zunanjih
ovir Zeneta nuja po lastnem dusevnem ociS¢evanju in ob tem gojenje empatije, sposobnosti
vZivetja v stiske drugih. Boris Leonidovi¢ Pasternak (1890-1960), ruski pisatelj in pesnik,
nobelovec, je imel tako Zivljenjsko vodilo: “Spoznali smo, da smo samo gostje na tem svetu,
da smo le popotniki med dvema postajama: rojstvom in smrtjo. V tem kratkem cCasu, ki ga
Zivimo na zemlji, si moramo razjasniti svoj odnos do bivanja, svoj prostor v vesolju.
Drugace je Zivljenje nesmiselno /.../. To pa pomeni prebujenje naSega duSevnega Zivljenja,
prebujanje religije, vendar ne kot cerkvene dogme, ampak kot notranjega doZivljanja
Zivljenja /.../. Sicer se pa ¢lovek rodi za Zivljenje, ne pa zato, da bi se na Zivljenje pripravljal.
Je pa Zivljenje samo, ta fenomen Zivljenja, dar Zivljenja - vse tako presunljivo resno!” 3

Zivljenje Ziveti, ne da bi se navezali nanj, saj bi si s tem sami pripravljali trpljenje, to
je modrost obvladovanja notranje narave, katere nas med drugim uci knjiga RadZa joga.
Znacilno je, da prihaja iz Azije, in sicer iz Indije. Evropa, ki je dolgo zviSka gledala na tako
imenovani “Vzhod” in njegove filozofije, vse bolj ceni valove duhovnosti z azijskega
kontinenta, kot da je danes nastala v tukajSnjem, evropskem svetu suSa navdihov, ki se
nana$ajo na ¢lovekovo bivanje.

Marki Pierre Simon De Laplace (1749-1827), francoski astronom in matematik, ki
je bil prepri¢an o veljavnosti nacela vzrocnosti, tj. da enaki vzroki ustvarjajo enake ucinke,
ter nacel stalnosti in moZnosti objektivizacije, bi danes, ko buri duhove najbolj nadarjenih
teoretikov fizike t.i. kvantna teorija, moral ugotoviti, da so se ti trije stebri klasi¢ne fizike
sesuli. Homo scientificus, Clovek materialisticne moderne, se je znaSel v globoki krizi
smiselnosti.* V tem ozracju se je 1999. leta v Innsbrucku zbrala majhna, a zanimiva
skupina mislecev z dveh navidez povsem razli¢nih podrocij: teoretske fizike novega ¢asa in
visoke filozofije, ki so se sre€ali - za koga mogoce nepri¢akovano - na podroc¢ju duhovnosti,
tiste, ki si ne pomisSlja nacenjati najobcCutljivejSih vprasanj ¢lovekovega bivanja. To
Studijsko skupino so sestavljali: njegova svetost Dalai Lama, duhovni voditelj Tibetancev
in Nobelov nagrajenec za mir; Geshe Thubten Jinpa, tibetanski filozof in raziskovalec
religij; B. Alan Wallace iz ZDA, fizik z desetletno meniSko budisticno izkuSnjo s
Kalifornijske univerze; Anton Zeilinger, profesor fizike na Univerzi v Innsbrucku, gostitelj
skupine, znan po odkritju fenomena “kvantne teleportacije” pri fotonih, presenetljive
ugotovitve, da se stanje enega svetlobnega delca simultano prenese na poljubno
oddaljenega drugega, in Arthur Zajonc, profesor fizike na Amherst Collegeu v ZDA,
specializiranem za Studij kvantne fizike.> Domnevamo lahko, da bi bil Swami Vivekananda
dragocen ¢lan omenjene skupine znanstvenikov, ¢e ne bi bil Ze od 1902. leta mrtev.

2 Lexikon der dstlichen Weisheitslehren. (S. Schuhmacher, G. Woerner, Red.) Otto Wilhelm, Barth Verlag,
1994, 51-53.

3 Olga Ivinska: Leta s Pasternakom, Mladinska knjiga, Ljubljana, 1983, 176.
4 Hanne Tiigel: Wer erklart uns die Welt? Geo 1.1999, 128-155.
3 Geo 1/1999, 130-155.
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Ker je v tisku slovenski prevod knjige Radza joga,6 si velja ogledati del pomembnih
prevodov in komentarjev k Ptafjalijevim Sutram o jogi, na katerih temelji delo Swamija
Vivekanande RadZa joga.

The Yoga - System of Patanjali, or the Ancient Hindu Doctrine of Concentration of
Mind. (Embracing the Mnemonic Rules, Called Yoga-Sutras of Patafjali, the Comment,
Called Yoga-Bhashya, Attributed to Veda-Vyasa and the Explanation, Called Tattva -
Vaicaradi, of Vachaspati - Micgra). Translated from the original Sanskrit by James
Haughton W o o d s, Cambridge, Mass., The Harvard University Press, 1927, 381 strani.

Swami Vivekananda: Raja-Yoga, ou la Conquéte de la Nature Interieure. (Traduit de
I’anglais par Jean Herbert), Paris, Maisonneuve, 1937, 285 strani.

Geraldine C o s t e r: Yoga und Tiefenpsychologie, ein Vergleich. Miinchen Planegg,
Otto-Wilhelm-Barth, 1954, 225 strani.

J.W.Hauer: Der Yoga. Ein indischer Weg zum Selbst. Stuttgart, W. Kohlhammer,
1958, 485 strani.

Rammurti S. Mis hr a: Yoga Sutras: The Textbook of Yoga Psychology. New York,
Anchor Books, 1973, 538 strani.

Rishi Pataijali: Yoga Sutre. Pripremio Rade Sibila, Zagreb, samozal., 1980, 167
strani.

Trevor L e g g e t t: The Complete Commentary by Sankara on the Yoga-Sutra-s. A
Full Translation of the Newly Discovered Text. London and New York, Kegan Paul
International, 1990, 418 strani.

Sures Chandra B an er j i: Studies in Origin and Development of Yoga. From Vedic
Times in India and Abroad, with Texts and Translations of Patanjala Yogasutra and

Hathayoga - Pradipika. Calcutta, 1995, Punthi Pustak, 533 strani.

B. K. S.Iyengar: Light on Yoga Sutras of Patanjali. Thorsons, Hammersmith,
London, 1996, 337 strani.

Patanjdali (Patanjali): Izreke o jogi. Predgovor, komentari i prevod sa sanskrtskog
jezika Zoran Zec. Beograd, Beogradski izdavacko-grafi¢ki zavod, 1977.

Swami Vivekananda: Vedanta Philosophy. Montana, Kessinger Publishing
Company, (1899).

Swami Vivekananda: Raja Yoga. Calcutta, Advaita Ashrama, 1994.

® Swami Vivekananda, Radza joga. Mladinska knjiga 2000.

209



210

Obvladovanje notranje narave po Radza jogi

Sledi kratek prikaz del, ki jih predstavljamo izkljuéno, v kolikor se navezujejo na
naso témo, brez ozira na druge (npr. jezikoslovne, zgodovinske ipd.) odlike:

WOODS

Avtor te obsezne in temeljite Studije, ki je izSla 1927. leta, se naslanja v glavnem na
dvoje starih komentarjev. Eden je Bhasya (“razgovor, razlaga”) znamenitega in pogosto
citiranega ucenjaka Vyase. Zoper njega ima Hauer (Der Yoga. Ein indischer Weg zum Selbst,
Kohlhammer, Stuttgart, 1958, str. 265-6) doloCene kriti¢ne pripombe, npr. da je filozofiji
joge podtaknil tudi kako tezo iz Sole samkhya; dvomi tudi, ali je o Vyasi mogoce govoriti
kot joginu, ki je sam doZivel najgloblje jogijske izkusnje. Ce umestimo konéno priredbo
Suter o jogi v 4. stoletje, lahko sklepamo, da je bila Vyasova Basya napisana pred koncem
5. ali na zacCetku 6. stoletja. Kot oseba je Vyasa skoraj neznan. Njegov priimek pomeni
“zbiralec, urejevalec” in so ga uporabljali tudi mnogi zbiralci sanskrtskih del.

Drugi komentar, iz katerega ¢rpa Woods, pa je Tattva-Vaicaradi avtorja Vacaspatija
Misre, ki je zivel v 9. stoletju. Hauer temu komentatorju priznava sicer izredno poznavanje
jogijske tradicije, Ceprav tudi on ni bil jogin v pravem pomenu besede, saj je poudarjal le
filozofsko plat joge. Pri tem pa je - kot Vyasa - tako pomesal oba nauka, samkhyo in jogo,
da razli¢nosti njunih metod in metafizi¢nih religioznih staliS¢ danes ni mogoce dojeti.
Gotovo bi pa poznavalec joge s poglabljanjem v te dolge in zapletene komentarje lahko
odkril marsikako fineso v pojmovanju ene ali druge sutre Patafjalijevega besedila.

COSTER

Delo je nemski prevod knjige angleske psihoterapevtke in vsebuje tudi prevod
Patanjalijevih Suter o jogi. Komentar posameznih suter je skromen. Sicer pa postavlja
avtorica nauke Patafjalijeve joge ob analitske metode evropske psihoterapije. Patafjalijev
tekst je bil v njeni knjigi (1953) prvi¢ predstavljen nemski publiki. Costerjeva meni, da je
“joga metoda vadbe in obvladovanja misli in ¢ustev in nudi prakti¢na navodila za razvijanje
in Sirjenje zavesti”. Po E. Costerjevi “se v jogi in globinski psihologiji povezujeta stari in
novi miselni fond in te povezave lahko pomenijo novo dobo ¢lovestva /.../.”

O avtorici potem ni bilo ni¢ sliSati. KasnejSi indijski avtorji menijo, da joga ni
terapevtska metoda, pac pa je namenjena telesno in dusevno zdravim ljudem.

Mislimo, da to delo ne more biti izhodi§¢e uvajanja v jogo kot filozofijo in prakso
samospoznavanja in samoobvladanja. Najbrz pa tudi ni strokovno zanesljiv vir teoretskega
proucevanja joge.

HAUER

Gre za zahtevno, temeljito in obseZno znanstveno delo, v katero je nekdanji profesor
in vodja indoloske katedre v Marburgu J.W. Hauer vlozZil desetletja napornega Studija
Stevilnih klasi¢nih indijskih filozofskih del in religiozne prakse Se iz vedskega obdobja, tj.
od 3. - 2. tisocletja pred nasSim Stetjem naprej. Ze tedaj se pojavlja pojem joge, katerega
etimoloski izvor je v sanskrtskem korenu yuj, sorodnem z latinskim jugum, nemskim Joch
in Se o€itneje z naSim igo, kar pomeni jarem, ki se natakne vle¢ni Zivali, ko jo vpreZejo v
teZavno delo. Joga je v bistvu napor, ki zahteva zbranost, koncentracijo, kar samo po sebi
pomeni hkrati odpoved manj pomembnemu. Gre tudi za dolgotrajno zadolZitev, se pravi,
da zahteva vztrajnost za dosego necesa, kar v bistvu ni intelektualna pridobitev ali predmet,
ampak z besedami tezko opredeljivo dozivetje, v katerem Clovek preseze samega sebe, Cas
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in prostor - samadhi. Hauer nato z zgodovinsko natan¢nostjo sledi pojmu skozi §tevilne
vire, od Ved in Upanisad, skozi budizem in jainizem, preko znanega epa Mahabharata (5.
st. pred n.S. - 2. st. n.§.) do toliko citirane Bhagavadgite, ki opredeljuje nacine spoznanja po
poteh vednosti (jidna yoga), ljubezni do boZjega (bhakti yoga), nesebiCnega delovanja
(karma yoga) in meditacije (rdja yoga). Avtor konéno pristane pri Patafjalijevih Sutrah o
Jjogi, ki jih podaja v transkripciji sanskrskega teksta in v nemskem prevodu, ki mu dodaja Se
7 strani pripomb oz. komentarja. Tu zablesti Hauer v prvi vrsti kot jezikoslovec. Za nas so
Patafjalijeve Sutre zanimive v prvi vrsti kot metoda, od njih priCakujemo prakti¢nih
navodil. Hauer pa zasleduje ¢im zvestejSi prevod suter v nems€ino, in ker gre pogosto za
Stevilne pojme, ki sta jih v stoletjih in tisoCletjih ustvarila bogata indijska duhovna kot tudi
psiholoska kultura, zmanjka prevajalcem teh besedil ustreznih domacih izrazov. Zato
vestni prevajalec, ki si ne dovoli, da bi uporabil originalni izraz, ustvari novo besedo,
neologizem, ki ne odseva pravilno pojma, izraZzenega v sanskrtu, in tudi Nemcu ni¢ ne
pove. Resitev bi bila, da prevajalec sproS§¢eno uporablja originalne termine, da pa tekst
opremi s slovarjem kolikor mogoc¢e ustreznih definicij v domacem jeziku. (Primera
neologizmov: Einfaltung za samadhi, Fir-sich-sein oz. Blossheit za kaivalya). To se pravi,
da jezikoslovec, teoretik, ne more obiti tega zelo cenjenega dela; kdor pa zasleduje temeljni
smoter joge - osvoboditev oz. razsvetljenje, se bo raje naslonil na besedilo kakega indijskega
avtorja, ki je to doZivel.

MISHRA

Rammurti S. Mishra, dr. med., je endokrinolog, nevrokirurg in psihiater. Po diplomi
na medicinski fakulteti v Indiji se je zaposlil na medicinski fakulteti in v bolniSnici v
Padarju, kjer je bil kasneje imenovan za predstojnika internega in kirurSkega oddelka.

Kmalu je odSel za leto dni v London na izpopolnjevanje. V ZdruZenih drZavah je
nato prouceval ameriSke znanstvene metode in sam raziskoval na svojih specifi¢nih
podro¢jih v okviru podiplomskega Studija v bolniSnici Bellevue newyorske univerze, v
bolnisnici Bird S. Colerja, v Metropolitanski bolniSnici in v bolniSnici za duSevne bolezni
Rhode Island. Studiral je tudi na univerzi McGill v Montrealu v Kanadi, in bil zaposlen v
bolnisnici za veterane kraljice Mary, na oddelku za nevrologijo in psihiatrijo.

Mishra se je rodil v Indiji, starSem, ki so poznali jogo, in bil vzgojen v skladu s
tradicijami brahmanske druzine. Njegova prva uciteljica joge je bila mati, ki mu je Ze od
otroStva posredovala vrednote in navade, ki so izoblikovale njegovo vednost in razvojni stil.
Kot mladostnika so ga usmerjali drugi ucitelji. Stremel je k vi§jemu znanju in to ga je
spodbujalo k razli¢nim potovanjem po Indiji in kasneje izven njenih meja.

V nizu uciteljev in izkuSenj se je srecal tudi s svetovno znanim filozofom, dr. S. S.
Radakrishnanom, poznejSim predsednikom Indije. Med drugimi ucitelji so najbolj
razsvetljeni povsem preobrazili njegovo Zivljenje v smeri duhovne zavesti, in sicer: Sri
PuruSottam-Tirtha, predstojnik Siddh-yoga asSrama v Benaresu; Param Sant Sadguva Baba
Savan Sing, vodja Radha Swami Sahanga (druzbe) v Bombayu, in Bhagaron Bodhisattva
(Baba Bhagavandas), ki je takrat Zivel v Bombayu.

V hisi Mishrovih je bil pogovorni jezik sanskrt. Prebiranje, recitiranje in memoriranje
sanskrtskih verzov in spisov je bil nepogresljiv del njegovega druZinskega Zivljenja.
Kasneje, po konCanem univerzitetnem Studiju, je bila Rammurtiju S. Mishru podeljena
diploma magistra vzhodnih jezikov.
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S takSno enkratno kombinacijo Studija in prakti¢nih Zivljenjskih izkuSenj je dr.
Mishra ustvaril svoje Zivljenjsko delo: Ucbenik jogijske psihologije je nov prevod in sveZa
interpretacija Patanjalijevih Suter o jogi.

SIBILA

Zanimivo delo zagrebSkega strokovnjaka, ki je napisal Ze ve¢ del o azijskih filozofijah
in religijah (Elementi hinduizma, Tao Te Cing, Ji Cing) in vse izdal v samozalozbi. Knjiga
Patanjali: Yoga-Sutre je izSla 1980. leta in povezuje Patanjalijevo delo z nauki sodobnega
ucitelja “transcendentalne meditacije” Maharishija Mahesha Yogija. Prvi del Sibilove
knjige posreduje osnove joge in jih povezuje s sodobnimi izkuSnjami. Drugi del prinasa
prevod Suter o jogi v transkribiranem sanskrtu in v srbohrva$€ini. Sledijo Se slovar
sanskrtskih pojmov in zakljuéne misli.

LEGGETT

Avtor oznacuje to besedilo kot “zgodovinsko najdbo“. Gre za doslej neznan
Samkarov (Samkara, 788-820) komentar k Patafjalijevim Sutram o jogi, zapisan okoli leta
700 n.st.

Tekst je tako urejen:

Osnovno besedilo, Patanjalijeve Sutre o jogi (okoli leta 300 n.$t.), je predstavljeno v
razprtem tisku.

Pod razlago sutre je - veCinoma kratek - komentar z oznako Vyasa, kar je lahko
skupno ime za mnoge stare avtorje in zbiratelje, tu pa pomeni konkretno osebo (540-650)
in nosi datum z okoli leta 600; pisan je v leZeCem tisku.

Vsakemu razdelku komentarja Vyasa sledi §e novoodkriti Samkarov podkomentar.

Naj tu citiramo Se Leggettovo oznako joge, kot je pojmovana v vsem njegovem delu
(str. 2-3).

”Vadba joge kot tehnike meditacije po strogih pravilih morale in obvladovanja
nagonskih impulzov, na splo$no tudi z dolo¢enim religioznim ozadjem, ima v Indiji Ze
dolgo zgodovino. Njen cilj je sprostitev vseh omejitev, vklju¢no s smrtjo. To pa naj se ne
dosezZe s fiziCno, telesno in mentalno nesmrtnostjo, ampak z osvoboditvijo resni¢nega
sebstva vseh varljivih poistovetenj z omenjenimi omejitvami. Potem stoji pred nami purusa
Vv SvVoji pravi naravi, Cista zavest brez gibanj, namre¢ misli: to je osvoboditev. Med razvojem
filozofije jogijske Sole je ta osvoboditev dobila ime kaivalya ali transcendentalna samost.

TakSen ideal osvoboditve iz miselne kletke na sploSno ni privlacen, kajti ljudje
povezujejo svobodo z neCim, kot je slavje in zmagovita dogajanja duha. Najgloblja
tradicija, kakr$na se ohranja danes v Indiji, ima izreden obc¢utek za povezanost celote telo-
duh. Kdor sledi jogijski poti, gleda na ¢loveka in tudi na tiste, ki stremijo za nadnaravnimi
radostmi v nekakih nebesih, kot na jetnike, ki si preprosto Zelijo ve¢ oblasti in prostora v
jeci ali mogoce boljSo jeCo, niso pa spregledali, da so zaporniki. Taksni so kot otroci v
jetniskem taboris¢u, ki se ne ¢utijo konfinirane, utesnjene. Ce so preskrbljeni s hrano in
naklonjenostjo in niso ustrahovani, jim Zelje ne seZejo preko neposrednih okoli§¢in. Mesta,
kjer so, ne Zelijo zapustiti: je njihov dom. Ko pa odrastejo, le zacutijo potrebo, da bi odsli
od tod.”

Se to: dozivetje brezskrbne praznine, ki je veéini ljudi Se najblizja predstava o
absolutni zavesti, ni ni¢ privlaCnega. Mnogi jogijski ufenci na zacetku razmiSljajo o
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nadnaravnih sposobnostih in vednostih, ki so opisane s ponavljajo¢imi se podrobnostmi v
tretjem delu teh Suter o jogi (z opozorilom, da so izvor neizbeZnega trpljenja). Te
sposobnosti v besedilu niso predstavljene, da bi vabile ljudi, naj jih izvajajo, ampak ker se
nekatere od njih lahko spontano pojavijo pri komer koli, ki vadi meditacijo o resni¢nem
sebstvu. Ce uéenec ni bil opozorjen, da se mu kaj takega lahko zgodi, da so te sposobnosti
omejene in omejujoce in da povzrocajo za dolgo obdobje pogubno vznemirjenje, ki ga
lahko vrZe nazaj v vrtinec jalovih pozZelenj, se lahko zgodi, da je na svoji poti zaustavljen za
dolga leta ali kar do smrti.

Se to je pomembno, da v svojem komentarju o peterih sutrah o Bogu (I, 23-28),
Samkara v tem delu zamaje celotno naravnanost vadbe za dosego enovitosti z Bogom.
Navaja Gito, verz XI. 55:

"Kdor zame dela, me casti,

najvisji vidi v meni cilj,

z vsem, kar Zivi, prijazen je,

na ni¢ navezan, k meni gre.”

(Bhagavadgita, Gospodova pesem, prevedla Vlasta
Pacheiner, Mladinska knjiga, 1970, str. 72)

V Giti gre za to identifikacijo s Stvarnikom - Gospodom, kar je tu na dolgo opisano
v zvezi s petimi Sutrami o jogi. Se pa popolnoma razlikuje od transcendentalne samosti
(kaivalya) uradne joge (ki ji sicer Samkara kot komentator izreka zvestobo).

BANERJI

Knjiga je izSla 1995. leta v Kalkuti na 514 straneh; mogoce je kvantitativno prevec
ambiciozna, da bi se mogla kosati z nekaterimi prej predstavljenimi deli, ki so tematsko bolj
omejena, zato pa duhovno bolj poglobljena in primernejSa kot uéni pripomocek za iskreno
iSCocCega, samostojnega intelektualca evropsko-ameriskega kulturnega prostora. Avtor, dr.
Sures Chandra Banerji (r. 1917. leta), je upokojen profesor sanskrta in dobitnik
Rabindrove spominske nagrade za leti 1963-64. Posvetil se je indologiji in je ¢lan veé
uglednih domacih ustanov in drustev. Doslej je objavil ve¢ kot petdeset del z razli¢nih
podrocij indologije. V tej knjigi podaja poleg celotnih Patafjalijevih Suter o jogi tudi hata
jogo (hatha yoga) - pradipiko in vrsto zelo razlicno usmerjenih krajsih poglavij. Delo daje
vtis, da zacCetnik na jogijski poti v njem ne bo nasel trdnih smernic.

IYENGAR

Je eno od del, ki so napisana z ozirom na povpreéne intelektualne sposobnosti
duhovno odprtega evropskega razumnika. Iyengar je avtor niza knjig o jogi, s poudarkom
na veji hata joga, katere poglavitni cilj je telesno zdravje. Naravnana je na razli¢ne telesne
poloZaje in ociséevalne tehnike. Ce se v evropsko-ameriskem svetu govori o jogi, je to v
bistvu hata joga. Avtor je ponosen na to, da je bil eden njegovih u¢encev tudi slavni violinist
in dirigent sir Yehudi Menuhin. Vendar Iyengar ni eden §tevilnih modnih gurujev, ki v
evropsko-ameriSkem svetu ponujajo “jogo“ zaradi finan¢nih koristi; njegova dela, Se
posebej pricujoce, razodevajo avtorjevo Siroko filozofsko razgledanost in globoko duhovno
naravnanost v smeri tradicionalne joge, ki jo oznacuje takole:
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”Joga je umetnost, je znanost in filozofija, zadeva ¢lovekovo Zivljenje na sleherni
ravni - telesni, duSevni in duhovni. Je prakti¢cna metoda, ki stremi za tem, da naredi
¢lovekovo Zivljenje smotrno, koristno in plemenito.“

Zelo odprto in samokriti¢no, z mislijo na mnoge iskreno i§¢oCe osebe evropsko-
ameriSkega kulturnega kroga, zapiSe Se naslednje:

“Tezko se je uciti iz knjig, so pa te nas edini pripomocek na tej poti, dokler se ne
sreCamo z redkostjo - resni¢nim uciteljem ali mojstrom. UpoStevajo¢ svoje omejitve in
sorazmerno majhne sposobnosti raziskovanja finih nians vsake posamezne sutre, sem se
vendarle lotil te naloge, da bi pomagal svojim tovariSem praktikantom, da bi jih s tem
prakti¢nim vodi¢em podprl pri iskanju notranje identitete.” (XIX-XX).

Po krajSem filozofskem in prakti¢éno usmerjenem uvodu predstavi avtor celotni sklop
Patanjalijevih Suter o jogi tako, da vsako sutro poda v sanskrtskem izvirniku in nato v
transkripciji v latinici. Sledi slovaréek posameznih sanskrtskih izrazov, potem dobesedni
prevod besedila sutre in Se malo dalj§i prosti prevod. Avtorjev komentar je daljsi in
dostopen Solanemu, zainteresiranemu laiku. Dodanih je Se nekaj shem, dovolj obSiren,
Ceprav zgosCen glosar in kazalo. V tej obliki je knjiga zares “dragocen pripomocek za
Studente indijske filozofije in praktikante joge“.

Vivekanandove knjige na lahko dostopen nacin podajajo poglavitne oblike stare
indijske modrosti, joge, kot dZnana jogo (jiana yoga) - spiritualno modrost, intelektualno-
logicno spoznavanje boZjega; karma jogo (karma yoga) - modrost duhovnega
samoosvobajanja prek delovanja brez vsakega sebi¢nega razloga; bakti jogo (bhakti yoga);
radZa jogo (rdja yoga) - “kraljevsko jogo“; Vivekananda slednjo podaja kot enega izmed Ze
kar Stevilnih komentarjev klasiCnega dela Patafjalijevih Suter o jogi, ki bo zajet tudi v
slovenskem prevodu.7

Patanjali je Zivel v 2. st. pred naSim Stetjem. Je ustanovitelj filozofije tiste joge, ki
temelji na Soli samkhya. Ta joga je ena od Sestih darsan (indijskih $ol ). Patanjali jo definira
kot metodi¢no prizadevanje, da bi z obvladovanjem razli¢nih elementov ¢loveSke narave,
telesne in psihi¢ne, dosegli popolnost. Clovek bi moral obvladati fiziéno telo, aktivno voljo
in miSljenje z zaznavanjem. Patanjali vztraja pri doloCenih vajah, katerih smisel je
osvoboditi élovekovo telo njegove nemirnosti in neéistosti. Ce se z vajami okrepita
vitalnost ter mladostnost in se podaljSa Zivljenje, je to koristno za uresni¢enje duhovne
svobode. Nadaljnje vaje se uporabljajo, da se miSljenje o€isti in umiri. Patanjaliju ni ni¢ do
metafizine teorije, ampak mu gre le za to, da se z disciplinirano dejavnostjo zacrta
prakti¢na pot k odreSenju in osvobojenju. S tem namenom je ustvaril svoje Sutre o jogi.

Patafjalijev ucni sistem sestoji iz naslednjih osmih stopen;:

1. Yama. 2. Niyama. Ti dve zajemata eti¢ne in moralne vaje, ki so prvi pogoj. 3. Asana,
telesna drZa. Telo si mora najti poloZaj, v katerem koncentracija ni motena. 4. Pranayama,
dihalne vaje, kajti dihanje ima mocan vpliv na mi$ljenje in razpoloZenje. (I1z tretje in Cetrte
stopnje je izSla znana hata joga). S. Pratyahara, odtegnitev Cutov od Cutnih objektov, da
misel ne bi uhajala v neustrezne smeri. 6. Dharana, koncentracija, sposobnost zadrZevati
pozornost na enem objektu, ne da bi se misel oddaljila in usla nadzoru. 7. Dhyana (tudi:
meditacija). Na tej stopnji naj misljenje ne projicira ve¢ lastnih predstav kot objektov
meditacije, ampak naj se zlije z njim. 8. Samadhi, imenovan tudi turiya, nadzavestno stanje,

7 Povzeto po: Lexikon der ostlichen Weisheitslehren, Otto Wiehelm Barth Verlag, 1994, 437-438.
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v katerem dualnost in pojavni svet ne obstajata vec¢. Ta joga je danes na splo$no znana kot
radZa joga (raja yoga). Pataijali je poleg svoje u¢ne poti zapustil Stevilne zapiske z napotki
v zvezi s tezavami in ovirami pri meditaciji ter navodila, kako jih premagovati.

The Conquering of Inner Nature according to Raja Yoga
Maja Mil¢inski

This paper presents one of the methods of conquering one's inner nature, namely
Raja Yoga or “the royal yoga”, which has been often described as the most important of
yogic paths. Although almost all of the schools of Indian philosophy and religion are
related to yoga, this paper is focused on the classical yoga, as presented in Patafijali's Yoga
sutras and in Swami Vivekananda's (1862-1902) commentaries to them. Based on the
sources on which the Slovenian translation of R3ja Yoga has been done, this paper also
presents some aberrations between translations of these texts.
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Una riflessione sugli ultimi sviluppi degli studi
mitologici

Nikolai Mikhailov

The author analyses the progress of mythological research methods in the last few years.
From the theoretical point of view it is important to distinguish between the general, archetypal
discussion of mythological on the one hand, and between the concrete researches on the other.
From the practical point of view, the value of the concrete studies, which refer to the
mythological material, is important. The article deals with two books of general mythological
value: Z. Smitek, Kristalna gora, Ljubliana 1998 and M. Yevzlin, El jardin de los monstruos,
Biblioteca Nueva, Madrid 1999.

Abbiamo scritto piu volte sulla specificita degli studi mitologici, e cio¢ sul fatto che
la terminologia stessa non ¢ esatta (mitologia come un “corpus” di dati riguardanti il
paganesimo; mitologia come disciplina scientifica ecc.), sul fatto che oggigiorno dobbiamo
analizzare e valutare le fonti “mitologiche” medievali non dal punto di vista della loro
“autenticita” e “veracita”, bensi dal punto di vista del loro concreto valore storico e
filologico.

All'interno di questo contesto ci siamo permessi di parlare della “mitologia slovena”,
benché molti studiosi sloveni (a cominciare da Milko Maticetov) fossero contrari a questa
definizione. Comunque eravamo sicuri di avere il diritto di parlare del paganesimo ovvero
culto religioso non cristiano perché queste cose esistevano davvero. E’ vero che non
sappiamo precisamente come e in che modo esistevano, ma ¢ chiaro che la religione
pagana si ¢ diffusa anche tra gli Sloveni che pur essendo stati cristianizzati molto presto (la
testimonianza piu valida di questo fatto € rappresentata dai BriZinski spomeniki) hanno
conosciuto un certo tipo di paganesimo.

Questa nostra introduzione assai concreta ¢ destinata soprattutto a sviluppare una
tesi teorica generale.

La mitologia va divisa in due parti: quella teorica e quella pratica (va letto etnologica,
0, se vogliamo, folcloristica). La prima parte sovracitata riguarda la visione archetipica del
paganesimo precristiano. La seconda parte riguarda alcune ricerche concrete. Per essere
piu espliciti, chiariamo brevemente questo concetto. Ci sono delle ricerche di carattere
puramente teorico (che comunque usano sempre il materiale concreto raccolto “sul
terreno”) - ci riferiamo ai lavori di Eliade, Dumézil, Toporov, Ivanov, Smitek, Yevzlin, A.
Pleterski ed al.; ci sono altri lavori etnologici, molto piu concreti, cosa che non toglie
assolutamente il loro valore scientifico (Mati¢etov, Dapit, Kropej, S. Tolstaja, Levkievskaja
ecc.).

Questa lunga prefazione dovrebbe - secondo il nostro parere - servire sia alla
distinzione della letteratura mitologica mirata alla ricostruzione archetipica da quella che
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si occupa di cose piu concrete, sia alla comprensione del valore dei lavori “na terenu”.
Contemporaneamente non possiamo non far notare il fatto che la slavistica “occidentale”
ha lasciato senza attenzione gl'importanti lavori sulla cultura degli Slavi meridionali
(Risteski, Causidis, Radenkovic).

Qui segnaliamo la pubblicazione di due libri molto importanti che riguardano la
percezione mitosemiotica delle antiche credenze pagane. Si tratta del libro di Zmago
Smitek, Kristalna gora, Ljubljana 1998 e del libro di Michael Yevzlin, El jardin de los
monstruos, Madrid, Biblioteca Nueva 1999.

Abbiamo deciso di esaminare questi due libri insieme - uno ¢ scritto in sloveno,
I’altro in spagnolo - proprio perché rappresentano l'indirizzo molto prospettivo e
producente negli studi mitologici. Si tratta della visione panoramica di cio, che chiamiamo
“mitologia”. Entrambi gli autori hanno capito che ogni “mitologia” si basava sugli elementi
archetipici. Il termine “archetipo” non va interpretato strettamente nel senso “jungiano”,
ma piu che altro come uno schema di determinati elementi che (lo schema) poteva esser
riempito o completato in modo diverso (cfr. alcune teorie di Toporov). Tutti e due i libri
dei due studiosi sovranominati rappresentano una specie di raccolta delle loro articoli
precedenti e, in seguito, rielaborati.

Z. Smitek, professore ordinario dell'Universita di Lubiana, ha pubblicato il libro
Kristalna gora, nel quale ha raccolto gli articoli che rispecchiano le sue teorie mitologiche.
Ci sembra molto importante che nel sudeto libro si tratti di diverse mitologie: quella indo-
iranica, quella “non-indoeuropea”, quella slovena. Smitek ¢ con ogni probabilita uno dei
primi (se non il primo) studioso sloveno che ha effettuato uno studio del genere, cosa che
va senza dubbio apprezzata.

M. Yevzlin, che sta attualmente a Madrid, rappresenta il tipo di studioso che
potremmo definire come un “self made man”". Ha fatto tutta la sua carriera scientifica
senza alcun appoggio di “persone importanti”. Ha creato le proprie teorie da solo, ha
imparato da solo le lingue classiche, ha elaborato la propria teoria mitlogica che si riferisce
proprio alla “teoria di archetipi”. Grazie a queste sue fatiche ¢ entrato oggi nel mondo
scientifico come un ricercatore valido, originale, che a volte supera altri colleghi ed
“eventuali maestri” che egli non ha mai avuto.

Il libro El jardin de los monstruos, tradotto dal russo in modo corretto e di alta qualita
dalla prof. Milagrosa Romero Samper, edito dalla casa editrice “Biblioteca Nueva” di
Madrid non puo che lasciare una buona impressione (sia dal punto di vista poligrafco, sia
- ¢ questo € senza alcun dubbio piu importante - dal punto di vista scientifico). Il libro
contiene sei capitoli, nonché il Prefacio e I’Epilogo. 1 capitoli del libro hanno i seguenti
titoli:

I. Los monstruos en la mitologia griega

II. Dioses y monstruos

II1. Héroes y monstruos

IV. El héroe-monstruo

V. El arbol monstruo

VI. La doncella y el dragon.

Come si vede dai titoli il libro € dedicato ai mostri mitici, appartenenti innanzitutto
della mitologia greca. Ciononostante 1'autore usa (e cio risulta dalle note) la letteratura
mitologica e il materiale scientifico, prodotto in altri paesi.
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L’interpretazione della mitologia, proposta da Yevzlin rispecchia proprio quella visione
mito-archetipica basata su una serie di principali opposizioni: buono/catttivo, alto/basso,
nuovo=giovane/vecchio ecc. Non dobbiamo illuderci, perd, vedendo queste definizioni
“semplici”. Il mondo ¢ (stato) creato proprio da (o forse addirittura grazie a) queste opposizioni.

Il titolo del libro non ci sembra molto riuscito. Nel libro non si tratta né di un
giardino, né dei veri mostri. Invece I’analisi dei motivi mitologici ci pare riuscita e giusta:
la paura innata dell’'uomo davanti ad un essere che non gli assomiglia e lo minaccia, puo
esser trattata e compresa come una spiegazione molto chiara del fatto archetipico che anche
nella vita attuale siamo tutti circondati dai mostri. L’idea di Yevzlin ¢ perd molto piu
profonda: non si tratta dell’ossessione che tutti noi siamo circondati dai mostri, ma del
fatto che esistono due mondi: quello ctonio e quello celeste.

Nel libro manca I'indice bibliografico e I'indice dei nomi. In generale, pero, possiamo
solo congratularci con ’autore e con la casa editrice per la pubblicazione di un libro che -
ne siamo sicuri - fara la sua strada nella scienza mitologica.

Pasvunienns o pa3sBuTHi MU(QOJIOrHYecKHX MCCJIeI0BaHMIl B MOCieaHee BpeMs
Huxkonati Mukxaunos

B crathe umeTr peyb O ABYX MOAXOAaX K MHUMOIOTMH - TEOPETHYECKOM U
npakTudeckoM. IlepBhIil CcBSI3aH C “apXeTUIMUYECKUMH~ TEOPHSIMHU MH@OIOTIYECKOTO
BUNEHMSI, BTOPOMl - C KOHKPETHBHIMU (DOJBKIOPHBIMU M  STHOJOTMYECKUMU
ucciaenoBaHusiMu. I1pex e 3Tu 1Ba HalpaBIeHUS! CUNTAINCh AHTATOHUCTUIECKUMU, XOTSI
OHU Ha CaMOM Jiejie TUIOJOTBOPHO IMOTOJHSUIA IPYT Apyra. DTO IMOHSUIA ABa OOJBIINMX
yuenbix H. . Toncroit m B. H. Tomopos, KoTopble cueiaayd MHOTO, 4TOOLI “MHUpHO”
COenMHUTHL 06a BUIEHUS] MUGOIOTHU.

B maHHoi1 paboTe pa3MaTpUBaIOTCS ABe KHUTH - OJTHA - CJIOBEHCKOTO Tpodeccopa 3.
IIImuTKa, mpyras - ucmaHckoro ydyeHoro M. EB3inHa, KOTopble IMpeacTaBisIIOT cOO0i
pa3BUTHE U COeTUHEHNE 060MX MOAX0I0B K MU(OIOTMUECKUM HCCIeTIOBAHUSIM.
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Der ostseeslawische Kultstrand bei Ralswiek auf
Riigen (8. - 10. Jh.).

Bemerkungen zu einem neuen archiologischen Dokumentationsband

Hans-Dietrich Kahl

The author discusses the discovery of two Slavic cult sanctuaries from the eighth to tenth
centuries. Both were found close to the Slavic-Scandinavian settlement and port Ralswiek
along the Baltic Sea on the island of Riigen. The older sanctuary had been abandoned
because of the rising sea level and had been replaced by a more recent one, which was
destroyed by fire. As both were built close to the water, the author argues that the sanctuaries
were consecrated to a female water goddess, probably Mokos. The article continues with a
discussion of the Slavic settlement of Riigen and of the possibility of contact with the German
natives. Evidence of this includes analysis of pollen samples, while the pottery remnants argue
otherwise. The author sees a methological-interpretative problem in this inconsistency.

Die slawische Altertumskunde steht heute auf Fundamenten, von denen man noch
vor einem halben Jahrhundert kaum triumen konnte. Die Fortschritte danken wir nicht
zuletzt dem intensiven Ausbau archéologischer Forschung. Von ihm hat auch die
Religionsgeschichte profitiert. Wir kennen jetzt eine beachtlichhe Zahl von altslawischen
Kultplatzen; es wurde moglich, in zusammenhangender Darstellung fiir sie eine Typologie
zu entwickeln.! Wir verfiigen auch, aller Zerstorungswut christlicher Missionare zum
Trotz, iiber eine wachsende Reihe religioser Skulpturen, denen dort Verehrung gewidmet
wurde.?

Zu dieser Erweiterung unseres Bildes hat das Gebiet wesentlich beigetragen, in
dem die slawische Sprache seit der Zeit Karls des Grofien zuriickwich, nachdem sie dort
im Ubergang zum Friithmittelalter zunachst Neuland gewonnen hatte - auf dem Boden des
heutigen Deutschland3, in dem Gebiet, das in Gegeniiberstellung zur Germania Romana
im Westen und der angrenzenden Romania Germanica treffend als die Germania Slavica

1 L. P. SLUPECKI, Slavonic Pagan Sanctuaries, Warsaw 1994; vgl. auch DENS., Die slawischen Tempel und die
Frage des sakralen Raumes bei den Westslawen in vorchristlichen Zeiten, in: Tor 25 (Uppsala 1993), S. 247-

298.

2 SLUPECKI 1994, S. 198-228; ein Neufund, der einen bis dahin nur aus Schriftquellen bekannten Typ

reprasentiert, bei H.-D. KAHL, Der Millstitter Domitian. Abklopfen einer problematischen
Klosteriiberlieferung zur Missionierung der Alpenslawen Oberkédrntens (Vortrdge und Forschungen,
Sonderband 46), Stuttgart 1999, S. 49f. m. Abb. 7 (S. 111).

J. HERRMANN (Hg.), Die Slawen in Deutschland. Geschichte und Kultur der slawischen Stimme westlich
von Oder und Neifie vom 6.-12. Jh. Ein Handbuch, Neubearbeitung Berlin 1985.

3
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benannt worden ist.* Dabei trat in den letzten Jahrzehnten zunehmend ein Ortsname auf
Riigen hervor, von dem man vordem wenig gehort hatte: Ralswiek. In den beiden letzten
Jahrzehnten der DDR, zwischen 1972 und 1989, hatten dort 18 grof3angelegte Grabungs-
kampagnen stattgefunden, unter erheblichen Schwierigkeiten, etwa in Auseinander-
setzung mit dem Grundwasserstand. Die Durchfiithrung lag beim Zentralinstitut fiir Alte
Geschichte und Archéologie unter Leitung von JOACHIM HERRMANN, einer
Einrichtung der damaligen Akademie der Wissenschaften der DDR, die nach sow-
jetischem Muster organisiert war. Aufsehenerregende Funde dringten bald nach Auf-
nahme der Arbeiten in die Fachliteratur, teilweise allerdinge auf Grund provisorischer
Informationen und Interpretationen, die sich nicht alle als haltbar erwiesen. Erst in den
letzten Jahren ist die abschlieBende Dokumentationn in Gang gekommen. Sie wird
gleichfalls von JOACHIM HERRMANN erstellt. Ihr zweiter Band ist es, der an dieser
Stelle gesteigerte Aufmerksamkeit verdient.’

Riigen, Deutschlands grofite Ostseeinsel, zeigt eine eigenartige Umrifigestalt. Im
Norden und und Nordosten legt sich, fast wie ein abwehrend erhobener Arm, eine
merkwiirdig gebildete Halbinselkette vor den Inselrumpf. Sie besteht aus zwei, fast mochte
man sagen: selbstindigen Inselkdrpern, Wittow und Jasmund, die durch schmale
Nehrungen miteinander und mit dem Hauptteil Riigens verbunden sind; eine weitere
Nehrung sticht von Wittow aus wie ein Sporn zu diesem Hauptteil zuriick, ohne ihn zu
erreichen. In der dadurch verbliebenen Liicke beginnt ein zusammenhingendes System
von Meeresbuchten, hier mundartlich-niederdeutsch Bodden genannt; ihre Bezeichnungen
wechseln je nach der angrenzenden Teillandschaft. Im sog. Kleinen Jasmunder Bodden
greift dieses Gewassersystem tief ins Innere der Insel ein, bis in die Ndhe von Bergen, wo
sich einmal der Hauptsitz des Fiirstentums der slawischen Rujanen oder Ranen befand.
Vom nordlich angrenzenden Grofien Jasmunder Bodden aus gab es bis tief ins Mittelalter
hinein fiir die kleinen, flachen Boote der Zeit Durchfahrten in die Ostsee auch in Ostlicher

4 Th. FRINGS, Germania Romana (Teuthonista, Zeitschr. f. deutsche Dialektforsch. u. Sprachgesch., Beiheft 4

= Mitteldeutsche Studien, Heft 2), 1932; E. GAMILLSCHEG, Romania Germanica, 3 Bde. 1934-1936, 2
1970; W. H. FRITZE (Hg.), Germania Slavica I (Berliner Historische Studien I), Berlin 1980, und
Folgebinde; dazu H.-D. KAHL, Germania Slavica. Ein neues Vorhaben deutsch-slawischer Geschichte in
Mitteleuropa und seine Bedeutung fiir die Forschung der Ostalpenldnder, in: MIOG 89 (1981), S. 93-105. -
Das Zuriickweichen der slawischen Sprachgrenze durch Eindeutschung einer verbleibenden Bevolkerung
behandelt an einem quellenmiflig besonders gut beleuchteten Beispiel, an dem vieles z.B. an die Verhiltnisse
in Kérnten erinnert, J. STRZELCZYK, Die slawische Minderheit in Deutschland im Spétmittelalter und
friiher Neuzeit am Beispiel der Nachkommen von Dravidnopolaben im Hannoverschen Wendland, bei A.
Czacharowski (Hg.), Nationale, ethnische Minderheiten und regionale Identititen im Mittelalter und Neuzeit,
Torun 1994, S. 69-94.

J. HERRMANN, Ralswiek auf Riigen, Die slawisch-wikingischen Siedlungen II: Kultplatz, Boot 4, Hof,
Propstei, Miihlenberg, Schlofiberg und Rugard (Beitrdge zur Ur- und Friihgeschichte Mecklenburg-
Vorprommerns 33), Liibstorf "1998" (tatsdchlich greifbar seit Anfang 2000), 183 S., 144 Textabbildungen, 11
Tabellen und 17 Beilagen auf 4 grofiformatigen Faltbattern. - Der erste Band, der vor allem die sog.
Hauptsiedlung behandelt, datiert von 1997 (ausgeliefert 1998). - Bd. III mit einer detaillierten
Fundpublikation ist in Vorbereitung. Zahlreiche Stiicke sind schon im voraus beriicksichtigt bei HERRMANN
1995 (wie Anm. 3); die unten zu erwiahnende Griffelfunde aus der Hauptsiedlung S. 292 f. m. Abb. 140 sowie
Taf. 25, b-c (bei S. 150).
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Richtung, die kiinstlich offen gehalten wurden. Von Mérz bis November lief3 sich daher mit
einer eisfreien Route rechnen, auf der das stiirmische Kap Arkona auf Wittow umschifft
werden konnte. Zwischen den Grofien un den Kleinen Jasmunder Bodden schiebt sich von
Stidwesten, also vom Hauptteil der Insel her eine Landzunge vor, die nur eine schmale
Wasserverbindung offen 1af3t. Dicht nordlich an ihrer Wurzel, also am Grofien Bodden, auf
der Jasmund gegeniiberliegenden Seite, liegt Ralswiek, heute ein Dorf von 6-700
Einwohnern.

In den é&lteren Quellen tritt sein Name hinter dem von Arkona zuriick. Dort,
unmittelbar an der Ostseeflanke von Wittow, befand sich im 12. Jh. das Heiligtum des
Swantewit, den die Ranen als ihren Hauptgott verehrten, und ein Handelszentrum von
Uiberregionaler Bedeutung. Der genannte nordwestslawische Stamm war damals, nach dem
Untergang des Ljutizenbundes, zu einer gewissen Vormachtstellung an der siidwestlichen
Ostseekiinste aufgestiegen. Er entfaltete eine Art slawisches Wikingertum und wufite
seinen Einfluf3 machtpolitisch, wirtschaftlich und religios geltend zu machen; die
Anziehungskraft Arkonas auch fiir skandinavische und deutsche Kauffahrer wurde dabei
geziehlt eingesetzt. Den wichtigen Platz archdologisch zu durchforschen, ist weitgehend
unmoglich geworden, denn die See hat ihn zum gréfiten Teil hinweggerissen. Einiges konnte
gleichwohl erreicht werden, und neue Untersuchungen sind im Gang.6 Besonders gute
Schriftquellen ermoglichen trotz aller Einschriankungen eine ziemlich gute Vorstellung von
der Beschaffenheit des einstigen Heiligtums.7 In Sommer 1168 wurde es mit deutscher
Unterstiitzung durch die Dinen zerstort und die Insel zwangschristianisiert. Es scheint,
daf3 es dabei neben handfesten politischen Interessen um einen spéaten Ableger jenes merk-
wiirdigen Kreuzzugs von 1147 gegen die "Heiden des Nordens" ging, fiir den sich in den
Geschichtsbiichern die verfehlte Bezeichnung "Wendenkreuzzug" festgesetzt hat.3

Die Bedeutung von Ralswiek reicht offenbar weiter zuriick als die jenige von Arkona,
hielt jedoch weniger lange an und erreichte keinen vergleichbaren Rang. Die Siedlung
entstand um die Mitte des 8. Jh., und zwar als ein Seehandelsplatz jener frithen Form, die

6 J. HERRMANN, Arkona auf Riigen. Tempelburg und politisches Zentrum der Ranen vom 9.-12. Jh.

Ergebnisse der archdologischen Ausgrabungen 1969-1971, in: Zeitschr. f. Archéologie 8 (1974), S. 177-209;
ergianzende Hinweise bei DEMS., Ralswiek II, S. 35-37 samt Tabelle 7. Vgl. Anm. 7.

7 J. HERRMANN, Ein Versuch zu Arkona. Tempel und Tempelrekonstruktionen nach schriftlicher
Uberlieferung und nach Ausgrabungsbefunden im nordwestslawischen Gebiet, in: Ausgrabungen und Funde
38 (1993), S. 136-144.

H.-D. KAHL, Die Kreuzzugseschatologie Bernhards von Clairvaux und ihre missionsgeschichtliche
Auswirkung, bei D.R. Bauer - G. Fuchs (Hgg.), Bernhard von Clairvaux und der Beginn der Moderne,
Innsbruck 1996, bes. S. 306-309; zum Begriff "Wendenkreuzzug": DERS., "... Auszujiaten von der Erde die
Feinde des Christennamens..." Der Plan zum "Wendenkreuzzug" von 1147 als Umsetzung sibyllinischer
Eschatologie, in: Jahrb. f. d. Geschichte Mittel- und Ostdeutschlands 39 (1990), S. 134-136 (auch zu den
"Heiden des Nordens"); vgl. auch DENS., Die Ableitung des Missionskreuzzugs aus sibyllinischer
Eschatologie. Zur Bedeutung Bernhards von Clairvaux fiir die Zwangschristianisierungsprogramme im
Ostseeraum, bei Z.H. Nowak (Hg.), Die Rolle der Ritterorden in der Christianisierung des Ostseegebietes
(Ordines militares I), Torun 1983, S. 129-139. Ergdnzend DERS., Die weltweite Bereinigung der Heidenfrage -
ein {bersehenes Kriegsziel des Zweiten Kreuzzugs, bei S. Burghartz u.a. (Hgg.), Spannungen und
Widerspriiche. Gedenkschrift fiir F. Graus, Sigmaringen 1992, S. 63-89. - Zum allgemeinen: L. LECIEWICZ,
Riigen, in: Lexikon des Mittelalters VII (1995), Sp. 1091 f. mit weiteren Nachweisen.
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vor allem im Ostseeraum des Friihmittelalters weit verbreitet war.” Wir haben an eine
skandinavische Initiative zu denken, die in Zusammenarbeit mit den einheimisch-
slawischen Machthabern Ausfiihrung fand. Die erhaltenen Holzbautenreste deuten teils
auf nordgermanische, teils auf slawische Handwerkstraditonen, und dasselbe gilt fiir die
aufgefundenen Boote. Erschlossen wurde eine Hauptsiedlung in geschiitzter Lage, leicht
erhoht, zwischen dem Grofien Jasmunder Bodden und einem inzwischen verlandeten
Binnensee, in dem sich die bemerkenswert ausgebauten Hafenanlagen befanden. Sie
umfafite weniger als 20 Hofstellen, darunter auch Gewerbebetriebe im Stil der Zeit
(Metallverarbeitung, ndmlich Eisen und Bronze, ferner Verarbeitung von Horn bzw.
Geweihen, von Bernstein u. dgl.).10 Hinzu kamen eine kleinere Siidsiedlung, die noch
manche Ritsel aufgibt, Kultstiatten, ein umfangreicher Bestand an Hiigelgriabern in
Gruppen, abseits gelegen, noch nicht abschlief3iend publiziert, und Befunde aus jiingerer
Zeit, unter denen im Grabungsbereich merkwiirdigerweise keine Kirche erschien, obwohl
Ralswiek nach 1168 eine Propstei des Bistums Roskilde aufzunehmen hatte. Hier geht es
um die vorchristlich-sakralen Platze - ein archdologisch oft heikles Problem, in dem
moglicherweise noch mancherlei Neuland zu erwarten ist. Auch Ralswiek hat
Unerwartetes geboten.

Der Band, der uns jetzt vorallem {iber den bedeutendsten dieser Platze unterrichtet,
raumt ihm von 183 grofiformatigen Druckseiten nicht weniger als 79 ein. Er weckt wieder
Vertrauen. Dokumentation und Interpretation sind nach Moglichkeit getrennt, was die
Uberpriifung erleichtert; die Auswertung erfolgt vor dem Hintergrund des bisher
verfiigbaren Vergleichsmaterials von anderen Stellen; zahlreiche Fotos, Zeichnungen und
Tabellen bieten das Beleggut. Zu den wichtigen Feststellungen gehort, daf3 die
Schichtenfolge in der Hauptsiedlung und an den Kultplatzen offenbar gleichlaufig ist. Das
ermoglicht Gegeniiberstellung, die es gestattet, manche Aussage zu prazisieren.

In &lterer Literatur wird die Zahl der sakral genutzten Stdtten bei Ralswiek mit drei
angegeben. Das 1a3t aufhorchen in Hinblick auf eine Grundsatzfrage, die ANDREJ
PLETERSKI angeschnitten hat. Er rechnet fiir altslawische Zeit mit einem verbreiteten
System von jeweils drei Kultstitten, die auf einander bezogen und in einem "heiligen
Winkel" von etwa 23° miteinander verbunden waren.!!

Es muf} festgestellt werden, daf3 sich in Ralswiek bei relativ hohem Alter fiir diese
Konzeption keine Stiitze ergab. Die eine der drei Stiatten wurde auf dem sog. Miihlenberg,
unweit der Siidsiedlung, gesucht. Sein flacher Rundwall hatte bei erster Begehung die
Frage geweckt, ob sich dort nicht ein neues Beispiel fiir den ldngst bekannten Typ eines
kreisformigen Kultplatzes in Hohenlage finden wiirde, und diese provisorische Vermutung
erhielt in vorlaufiger Auswertung einen Bestimmtheitsgrad, der ihr keineswegs zukam. Die

9 Hier geniige neben Ralswiek I der Hinweis auf W. EOSINSKI, Zur Genese der friihstidtischen Zentren bei
den Ostseeslawen, bei H. Brachmann (Hg.), Burg - Burgstadt - Stadt. Zur Genese mittelalterlicher
nichtagrarischer Zentren in Ostmitteleuropa, Berlin 1995, S. 68-91; L. LECIEJEWICZ, Kaufleute in
westslawischen Frithstadten in archdologischer Sicht, ebd., S. 60-67, sowie V. SCHMIDT, Friihstadtische
Entwicklung in Nordostdeutschland, ebd., S. 108-117, samt weiteren Beitragen dieses Sammelbandes.

10Eingehend: Ralswiek 1.

1 1A. PLETERSKI, Strukture tridelne ideologije v prostoru Slovanih, in: Zgodovinski ¢asopis 50 (1996), S. 163-
184, mit deutscher Zusammenfassung: Raumliche Strukturen einer dreiteiligen Ideologie den Slawen, ebd., S.
184 f,; vgl. auch DENS., Die Karntner Fiirstensteine in der Struktur dreier Kultstétten, bei A. Huber (Hg.),
Der Kirntner Fiirstenstein im europdischen Vergleich, Gmiind (Kérnten) 1997, S. 43-119, passim.
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ergrabenen und nun vorgelegten Befunde schliefien eine derartige Nutzung dieser Hohe
mit voller Sicherheit aus; es gab dort lediglich eine spatmittelalterliche Windmiihle, die in
jiingerer Zeit einging. Ubrigens hitte eine Sakralstitte dort zu den beiden anderen nicht in
dem gesuchten Winkel gelegen.

Was diese angeht, so waren ihre Stitten benachbart, doch sie waren nicht gleichzeitig
in Gebrauch: Der zweite, bei der sog. Siidsiedlung ndher am Miihlenberg, hat den ersten,
der der Hauptsiedlung naher lag, offenbar in zeitlicher Folge abgelost. Da die Funde aus
dem Bereich jener Siidsiedlung noch nicht gebiihrend aufgearbeitet sind, bleiben Art und
Verlauf dieses Ortswechsels zundchst unklar; die vorliegende Publikation erfafit auf3er dem
Miihlenberg nur noch den Kultstrand am Bodden, un zwar als die Stétte, die zu ihrer Zeit
nach bisheringer Kenntnis als einzige ihrer Art bei Ralswiek bestand. Sie wird als
Opferplatz eindeutig erwiesen durch einen auflerordentlich reichen Bestand an
Knochenmaterial, das in seiner Zusammensetzung charakteristisch von demjenigen der
Hauptsiedlung abweicht, ebenso iibrigens wie bei der mutmaf3ilichen Nachfolgerin weiter
sidwirts. Die Hauptsiedlung zeigt das, was dort abfillt, wo man wohnt, als Uberrest
taglicher Nahrungsaufnahme. Die beiden anderen Stitten bieten ein vollig abweichendes
Bild. Statt gewohnlicher Fleischtiere wie Schwein und Ziege, Gefliigel und Wild traten
Pferd, Hund und Rind (offenbar in dieser Reihenfolge) ungewohnlich stark hervor, nicht
nur in anderer Haufigkeit, sondern auch in anderer Beschaffenheit. Vor allem aber
beherrschten menschliche Skelettreste das Feld, vorwiegend von Erwachsenen beider
Geschlechter, kaum von Kindern, Jugendlichen und Greisen; vorwiegend Einzelknochen,
gelegentlich zusammenhéingende Skeletteile, jedoch kein einziges vollstindiges Skelett;
teilweise deutlich durch gewaltsamen Eingriff verdndert (besonders Schidel- und
Oberschenkelknochen). All diese menschlichen und tierischen Uberreste traten in auffillig
enger raumlicher Konzentration um bestimmte charakteristische Punkte auf.
Vergleichbares ist bisher an keinem anderen frithgeschichtlichen Grabungsplatz
bekanntgeworden, zumindest nicht in entsprechender Menge und Intensitét.

Der Befund schliefit deutlich auch aus, daff es sich um Relikte eines Uberfalls
handeln konnte, vergleichbar etwa der Hinterlassenschaft der babenbergischen Eroberung
der Thunauer Schanze bei Gars am Kamp (Niederosterreich), wo im Ubergang vom Friih-
zum Hochmittelalter ein slawischer Kleinfiirst gesessen hatte. 12 Auf dem Platz bei Ralswiek
fand sich, wie gesagt, kein einziges vollstindiges menschliches Skelett. In Schriftquellen
sind, auch fiir den slawischen Bereich, gerade auch fiir Seehandelspldtze, Menschenopfer
gut bezeugt. Ein Riickgriff auf sie bietet hier die einzig plausible Erklarung. Sie wird
gestiitzt durch Streufunde von Keramik und anderen Gebrauchsgegenstinden, die so, wie
sie auftreten, fiir jeweils begrenzte Nutzungsdauer sprechen, nicht fiir stindige Besiedlung
am Platz.

12Henrn Prof. Dr. Herwig FRIESINGER, Wien, danke ich personliche Erlauterungen bei einer Fiihrung vor
Ort. Zusammenfassende Allgemeinorientierung gibt E. SZAMEIT, Gars-Thunau - frithmitelalterliche
Residenz und vorstddtisches Handelszentrum, bei Brachmann (wie Anm. 9), S. 274-282; aus dortiger Literatur
hebe ich hervor M. TESCHLER-NICOLA - K. WILTSCHKE-SCHROTTA, Der Erschlagene von Gars-
Thunau, in: Archiologie Osterreichs 1990/1, S. 40 f. - Fiir die Befunde aus Ralswiek, vorstehend und weiter
simtlich nach HERRMANN 1998 (wie oben Anm. 5) referiert, sei hier und weiter auf Einzelbelege
verzichtet.
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2.

Die damit bestimmte Stelle, der die wichtigste Dokumentation des vorgefiihrten
Bandes gilt, lag knapp 200 m siidwestlich der Hauptsiedlung und ihres Hafens, am
gegeniiberliegende Rand eines niedrigen Mordnenriickens und unmittelbar an der
damaligen Strandlinie, die sich mittlerweile durch Verlandung vorgeschoben hat. Der
Grofie Jasmunder Bodden treibt an dieser Stelle eine kleine Bucht relativ weit nach Siiden
vor, nach Osten hin begrenzt durch die Landzuge, die ihn vom Kleinen Jasmunder Bodden
trennt. Die Kultstatte umgab im Bogen ein Bach mit seiner Niederung; seine Einmiindung
in den Bodden unterlag wiahrend der in Betracht kommenden Zeit starken Verdnderungen.
Er kam aus dem See, in dem der Hafen entstanden war, und diirfte oft mehr Brackwasser
als Siiwasser geboten haben. In jedem Fall lieferte er ein Frischwasser, das fiir die
Bereitung von Opfermahlzeiten unentbehrlich war. Vielleicht bot er zeitweise sehr flachen
Booten auch eine behelfsmaflige Durchfahrt zum Hafengebiet. Die eigentliche
Hafeneinfahrt kam von Nordwesten her zum See; die Siidsiedlung, sofern von ihr in den
Anfiangen schon etwas bestand, befand sich jenseits des Baches. Im Ganzen war also fiir
den Kultbezirk eine gewisse Abseitslage gegeben, wie sie einem solchen Areal zukommt.

Im Fundmaterial von Ralswiek lassen sich insgesamt fiinf Perioden unterscheiden.
Die Ausgraber haben sie mit den Buchstaben A bis E bezeichnet. Periode A setzt in der
zweiten Halfte des 8. Jahrhunderts ein. Der Kultplatz wird damit zu einem der altest
bekannten in der slawischen Welt, fiir die Nordwestslawen vielleicht einstweilen nur durch
Feldberg bei Neustrelitz (Mecklenburg) in den Schatten gestellt.13 Im Lauf des 9. Jh.
vollzog sich der Ubergang in die Periode B, die sich noch iiber das 10. Jh. erstreckte. Mit
der dann einsetzenden Periode C bricht die Nutzung des Kultplatzes ab; er weicht, bevor
der Geldndeabschnitt wegen verdnderter Wasserverhaltnisse ganz aufgegeben wird, einer
deutlich profanen Verwendung - an seine Stelle trat ein relativ grofies Gebaude, in dem z.
B. in grofierem Ausmaf} gesponnen wurde und in dem Schreibgriffel zur Verwendung
kamen, im Verhiltnis ein Hallenbau.

In den ersten Jahrzehnten seines Bestehens wurden die Opferhandlungen
unmittelbar am offenen, flachen Strand durchgefiihrt. Sie gruppierten sich um eine
Steinpackung von ovaler Grundform auf leicht erhohtem Geldndepunkt, deren
Léngsachse, ca. 3 m, von Siidwest nach Nordost verlief; die Querachse kam auf ca. 2 m.
Im Zentrum erhob sich ein holzerner Pfahl, etwa 30 cm eingetieft und mit Steinen verkeilt.
Er wurde umgestiirzt aufgefunden, im Oberteil zerstort. Erhalten war er bei 20 cm
Durchmesser in einer Liange von 1,60 m; ob der verlorene Oberteil in groflerer Breite
ausgestaltet war, wie sich das anderweit findet, etwa eine Art Biiste trug, kann nicht mehr
geklart werden. In 12 und mehr m Entfernung befand sich, gleichfalls auf dem offenen
Strand, eine Gruppe von Feuerstellen mit deutlichen Uberresten von Opfermahlzeiten.

Mit der Zeit begann der Wasserspiegel sich zu heben; Uberflutungen kamen in Sicht
oder setzten schon ein. Um 790 kam es daher zu einer durchgreifenden Umgestaltung des

13] . HERRMANN, Die Ergebnisse der Ausgrabungen in Feldberg, in: Ausgrabungen und Funde 13 (1968), S.

198-204; vgl. DENS., Feldberg, Rethra und das Problem der wilzischen Hohenburgen, in: Slavia Antiqua
(1969), S. 33-69; weiters bei S. KUHNE-KAISER-B. JAHNIG, Feldberg, bei H. Bei der Wieden (Hg.),
Handbuch der Historischen Stédtten Deutschlands XII: Mecklenburg-Pommern, Stuttgart 1996, S. 32 f. -
Gegen altere Annehme scheidet Feldberg fir die Lokalisierung von "Rethra" aus: dazu jetzt V. SCHMIDT,
Rethra - Lieps am Siidende des Tollensesees, in: Studia mythologica Slavica 2 (1999), S. 33-46.
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Geldndes; die gefundene Losung mag zusatzlich durch gehobene Prestigebediirfnisse
beeinflufit worden sein. Etwas landeinwérts neben dem alten Steinoval, also unter
beachtlicher Wahrung der Platzkontinuitdt trotz allem, wurde ein Podest errichtet, in
prinzipiell gleicher Langsrichtung. Seine Grundfliche hatte ca. 6-7 x 8 m. Die
Holzkonstruktion (Fundamentpfdhle, Ankerbohlen und Flechtwerk) blieb genau
erkennbar. Sie liberragte das urspriingliche Bodenniveau um ungefahr einen halben Meter
und blieb damit 25-30 cm {iber dem ansteigenden Spiegel des Boddens. Eine neuerliche
Umgestaltung in Periode B hat die Spuren dessen, was sich einmal auf diesem Podest
erhob, griindlich getilgt, nicht aus feindlicher Absicht, sondern um dem alten Zweck noch
besser zu geniigen. Indizien, zugegebenermafien schwach, konnten dafiir sprechen, daf3
sich dort ein Flechtwerkbau mit Lehmverstrich erhoben hatte. Es diirfte ein Tempel oder
eine Kulthalle gewesen sein, d.h. entweder Goétterwohnung oder Gemeinschaftshaus fiir
sakrale Anlidsse, doch ist selbst Uberdachung nicht zweifelsfrei zu sichern. Die
Entscheidung zwischen beiden Moglichkeitenn wird dadurch erschwert, dafy das definitive
Ende der Steinsetzung am Strand mitsamt dem Mittelpfahl sich chronologisch nicht
einwandfrei festlegen 1afit. Wir sehen, daf} dieser Pfahl, ob nun Holzstele oder blofier
Trager einer Skulptur, am Platz verblieb. Er wurde also, was immer mit einem etwaigen
Oberteil geschah, selbst nicht in das Gebaude iiberfiihrt, doch wir erkenne nicht, ob er an
der neuen Stelle, in nunmehr sakralem Raum ersetzt wurde oder nicht. Das verstellt
zugleich den Blick auf den Verwendungszweck des zu vermutenden Bauwerks. Vollig
unklar ist, wo die Opfermahlzeiten zubereitet wurden, nachdem die Feuerstellen am Strand
unbrauchbar geworden waren.

Die Anhebung des Wasserspiegels jedenfalls setzte sich fort. Gleichwohl blieb man
an der bisherigen Stelle, doch sie wurde in Periode B nochmals aufwendiger ausgestaltet.
Sogar das bisherige Kultniveau wurde weiterhin fiir ausreichend erachtet. Das bestehende
Podest wurde um etwa 5 m nach Osten, also auf den Bodden hin, in prinzipiell gleicher
Konstruktion erweitert; es mafy nun etwa 8 x 11 m unter Drehung der Langsachse um 900,
Auf ihm entstand auf Schwellensteinen ein Holzbau ohne Nigel, fiir den mehrere
Konstruktionsweisen erwogen werden konnen, mit Abmessungen von ca. 9 x 4,5 m, also
anndhernd 45 m2. Er war gleichfalls der Boddenseite zugekehrt. Gleichzeitig wurden die
Boschungsbefestigungen am Bodden, deren Abstand vom neuen Gebdude nur noch gering
war, verstiarkt. Auflerdem wurde ein weiteres, sehr viel leichter gebautes Podest von 6 x 10
m aufgeschiittet und befestigt, das offenbar unbebaut blieb. Es schlof3 nur teilweise an den
Erweiterungsteil des dlteren Podestes nach Siidosten hin an, wohin seine Langsachse lief;
es war dabei etwas nach Osten hin verschoben, den erweiterten Spielraum nutzend, den
dort das verbliebene Geldnde bot. Das Niveau blieb 30-50 cm {iber dem urspriinglichen
Strand. Auf dieses Podest konzentrierten sich nunmehr weitgehend die Opferhandlungen.
Unverkennbar scheint der Wunsch, sie in grofiere Nahe des Wassers zu riicken. Oft genug
mag die Flut die beiden Erweiterungsteile unmittelbar bespiilt haben.

3.

An den Kultformen hat sich, soviel erkennbar, die ganzen Perioden A und B
hindurch, also iliber zweieinhalb Jahrhunderte, nichts Nennenswertes gedndert. Es war
Opferkult, der Menschen forderte und ausgewéhlte Tierarten bevorzugte, ohne dafy andere
ganz fehlten. Bemerkenswert ist ein besonderer Umstand: Die Hauptsiedlung zeigt
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deutlich teils slawisches, teils skandinavisches Gepriage; beide Ethnien werden dort
gemeinsam gewohnt haben, wenigstens fiir einen beachtlichen Teil der genannten
Zeitspanne, und sei es mit saisonalen Schwankungen. Am Kultplatz spricht nicht der
geringste Anhaltspunkt dafiir, daf} er von anderen betrieben und genutzt worden sein
konnte als von Slawen.

Uberraschend ist diese Feststellung nicht. Fiir Arkona berichtet Helmold von Bosau
kurz vor der Zerstorung als Zeitzeuge: Kaufleute fremder Herkunft, nicht zuletzt aus
christlichen Léandern, hatten dort nur Zutritt, wenn sie dem Haptgott etwas zum Opfer
brachten; wurde bemerkt, daf3 ein christlicher Priester in ihrer Mitte seinen Gottesdienst
verrichtete, so wurde seine Auslieferung verlangt, um den Zorn der einheimischen
Gottheiten zu beschwichtigen; auch sonst brachten die Ranen gern Christenopfer dar - sie
wéren ihren Gottern besonders wohlgefeillig14 (dies wird man auf Kriegsgefangene
allgemein, gleich welcher Herkunft, beziehen diirfen). Die Stelle zeigt offenbar, daf3 die
Fremden das Opfergut zu stellen und den einheimisch-slawischen Priestern auszuliefern
hatten, die dann die entsprechende Kulthandung vornnahmen; fremder Kult aber (ein
peregrinum sacrificum nach Helmond,!® der damit authentisch wirkt, weil er die Aussage
nicht auf Christliches einengt) - ein nicht am Ort eingewurzelten Kult wurde nicht
zugelassen. Fiir die Zeit, in der der Kultplatz bei der Hauptsiedlung von Ralswiek bliihte,
war eins anders als im 12. Jh. vor Arkona: Skandinavier und Slawen standen beide in
gentilreligioser Mentalitit, ohne dass Christentum hereinspielte; sie hielten folglich beide
fiir selbstverstandlich, daf} es Zustdndigkeiten von Stammes- und Landesgottern gab, in die
Auflenstehende sicht nicht einzumischen, die sie aber im Kontaktfall anzuerkennen
hatten.!® Die skandinavischen Partner in Ralswiek werden sich also gehiitet haben, dort
ein peregrinum sacrificum auf eigene Faust darzubringen. Sie werden die Zustindigkeit der
Ortsgottheit nicht zugunsten eigener bestritten, sondern sie werden es der dortigen
Priesterschaft iiberlassen haben, nach ihrem Ritus durchzufiithren, was danach zu
geschehen hatte; den Fremden blieb die blofie Ablieferung der Opfergaben.

Sehr viel merkwiirdiger als die einseitige Nutzung ist die Lage der Opferstitte.
Warum befand sie sich nicht auf dem Miihlenberg, keinen halben Kilometer weiter
landeinwarts in gut gesicherter Hohenlage? Warum wurde sie am Bodden angelegt, warum
vor allem dort beibehalten iiber einen derart langen Zeitraum hinweg, aller wachsenden
Gefahrdung zum Trotz? Waren auf dem Miihlenberg die Wasserverhéltnisse zu ungiinstig
flir kultische Mahlzeiten - oder kam es auf die Strandsituation an? Wurde die Ndhe nicht
nur zum Wasser gesucht, das man auch am See hétte haben konnen, sondern zu seiner
grofiterreichbaren Flache? Hat gerade diese Losung etwas mit der Gottheit zu tun, die von
diesem Seehandelsplatz aus verehrt werden solte? War es womoglich Moko$§ oder eine
ihrer Nachfolgeformen?

14HELMOLD von BOSAU, Slawenchronik, c. 6 (cur. Heinz Stoob, Darmstadt 1963, S. 54, 19 ff); vgl. c. 108 (S.
374, 9 ff.).

HELMOLD, c. 108 (S. 374, 19)

H.-D. KAHL, Heidnisches Wendentum und christliche Stammesfiirsten. Ein Blick in die Auseinandersetzung
zwischen Gentil- und Universalreligion im abendlandischen Hochmittelalter, in: Archiv fiir Kulturgeschichte
44 (1962), S. 72-119; ausfiihrlicher bei DEMS., Slawen und Deutsche in der brandenburgischen Geschichte
des 12. Jh. (Mitteldeutsche Forschungen 30/I-II), K6In-Graz 1964, S. 76-105 (eher geschrieben, doch spéter
ausgeliefert, mit noch weniger prazis ausgebildeter Terminologie).
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Der Name dieser Gottheit gehort ja doch wohl zur Sippe von poln. mokacé "naf3
machen," mokros¢ "Nisse" usw. Aus gar zu sparlicher Uberlieferung ist sie besser bekannt
als Schutzherrin der Fruchtbarkeit und als weiblich geltender Arbeiten wie Mihen (also
zunéchst Sicheln) und Spinnen. Der Blick der Forschung hat sich oft dermafien einseitig
darauf fixiert, daf} die skizzierte Herleitung des Namens in Zweifel geriet, was zu
abenteuerlichen Konstruktionen fiihrte.

Ubersehen wurde dabei eine Eigentiimlichkeit archaischen Denkens: es hat keine
Schwierigkeiten, das Fruchtwasser der Frau mit "Wasser {iberhapt" zu einer
Gesamtvorstellung zu verbinden, und diese ist es, die hier die Briicke zunichst zur
Namensetymologie und dann zu weiterem schlidgt. Der Augenblick, in dem das
Fruchtwasser abgeht, leitet fiir Mutter und Kind eine Phase extremer Gefdhrdung ein; sie
braucht besonderen Schutz derjenigen, die liber die Wasser gebietet, und die Macht, die
ihn gewihrt, bezieht auch die sonstigen, die weniger gefahrentrachtigen Bediirfnisse des
weiblichen Lebens in ihr Walten ein. Sie kann aber auch die Schiffahrt schiitzen, und wenn
kraft ihres Wirkens die kleinen Boote der Friihzeit den Hafen erreichen, hat sie Anspruch
auf Dank.!”

Uberlegungen dieser Art schlieBen nicht aus, auch fiir Ralswiek an eine mannliche
Gottheit zu denken, wie Swantewit sie fiir Arkona reprasentiert, nur sollten wir uns nicht
im voraus auf eine solche festlegen: Wieder Helmold bezeugt eine Stammesgottin der
Polaben (im engeren Sinne), die um Ratzeburg safien, eine dea Polaborum, die er Siwa
nennt (ob Ziva gemeint?)18 Auch weiblichen Gottheiten konnte also im Einzelfall hohe
Bedeutung zugeschrieben werden. Der Pfahlrest, der am Ralswieker Kultstrand ans Licht
kam, zeigt in den erhaltenen Teilen keinerlei Merkmal fiir eine Geschlechtsbestimmung.
Kann sein Holz weiterhelfen? Es ist Rotbuche, unter den bekannten slawischen
Kultbildern aus Holz eine Seltenheit - sonst herrscht Eiche vor. Auch im erkennbaren
Baumaterial des sakralen Platzes kommt Rotbuche nur gelegentlich vor - Eiche bestimmt
auch dabei im wesentlichen das Bild. Aufler dem Stelenpfahl (falls er so genannt werden
darf) kam in Ralswiek noch ein verstimmeltes Kleinidol zutage, das einmal 30 cm
gemessen haben mag; erhalten sind die oberen 17 cm, also gerade der Teil, der bei dem
grofieren Kultobjekt fehlt. Der Ausgriaber glaubt eine abstrakte Menschenfigur mit
symbolisch gestaltetem mannlichen Kopf zu erkennen. Warum diese Kopfandeutung

17Uber Mokos zuletzt, hochst einseitig, doch mit weiteren Nachweisen R. ZAROFF, Organized Pagan Cult in

Kievan Rus'. The Invention of Forreign Elite or Evolution of Local Tradition? in : Studia mythologica Slavica
2 (1999), S. 66, der dabei sogar an eine personliche Erfindung Vladimirs d. Gr. denkt; in den weiteren
Ausflihrungen, die sich fiir Ankniipfung Vladimirs an altslawische Tradition aussprechen, wird S. 67 nochmals
die Unsicherheit aller Kenntnis {iber Moko$ betont, die soeben wiedergegebene Vermutung jedoch nicht
zuriickgenommen (wie kann eine neugeschaffene Gestalt eines nur sehr kurzlebigen Reichskultes ohne
nennenswerte Tiefenwirkung Einzug in lange nachwirkenden Volksglauben gewinnen?). Die Einsicht in die
Schliisselbedeutung des Fruchtwassers danke ich eingehender Unterrichtung tiber Forschungsergebnisse von
MARIJA GIMBUTAS; nicht vorgelegen haben deren Biicher: The Language of the Goddes, San Francisco
1989 (Deutsch: Die Sprache der Gottin, Frankfurt/Main 1995), und: The Civilization of the Goddes, San
Francisco 1991; sowie The Slavs, London 1971. Wie weit Mokos in diesen Schriften mit behandelt ist, wéire zu
prifen.

18HELMOLD, c. 52 (S. 196, 22). Dazu B. REHFELDT, Todesstrafen und Bekehrungsgeschichte. Zur Rechts-
und Religionsgeschichte der germanischen Hinrichtungsbrauche, Berlin 1942, S. 41 £, vgl. 49 f. u. 6. Das viel
zu wenig genutzte Buch behandelt {iber die Titelankiindigung hinaus auch die Martyrien von Christen bei
Slawen, Balten und ostseefinnischen Stimmen in aufschlufireicher Weise.
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ménnlich sein soll statt einfach und schlechthin menschlich, auch mit weiblicher
Deutungsmoglichkeit, 1463t die Abbildung nicht erkennen . Das Material ist wieder nicht
Eiche, sondern eine Buchenart - allerdings nicht Rot-, sondern Hainbuche.

Sind das Anhaltspunkte, auf denen sich weiterbauen 14f3t? Einstweilen bleibt nichts
als Ungewif3heit - und das Aufféllige der Lage am Strandrand, samt ihrer Bewahrung trotz
wachsender Gefahrdung {iber dermafien lange Zeit.

4.

Wie ging es mit diesem Opferplatz zu Ende? Das ist im Grunde nicht zu beurteilen,
bevor nicht das Fundmaterial der Siidsiedlung in gleich umsichtiger Sorgfalt dokumentiert
vor uns liegt, denn beide Stitten konnen abschliefend nur im Zusammenhang ausgewertet
werden.

Festzustehen scheint, dafy der alte Kultstrand durch der neuen jenseits des Baches
abgelOst worden ist. Aber wie? Geschah dies unmittelbar, durch einfache Verlegung, oder
nach einem Hiat?

Es fallt auf, daf3 nicht nur das sakrale Gebdude auf dem erweiteren Podest der
Periode B durch Feuer endete, sondern auch die profan genutzte Halle am gleichen Patz
in der Periode C. Dazwischen schoben sich tiefgreifende Umgestaltungen des gesamten
Gelandes: Anhebung des Niveaus durch umfangreiche Aufschiittungen - ihnen danken wir
nicht zuletzt die Bewahrung grofier Teile des dlteren Knochenmaterials - , Anlegen einer
neuen Schiffseinfahrt, der Hallenbau, Verdnderungen im Wegenetz und anderes mehr. Es
war also Macht wirksam, die sich lange genug zu entfalten vermochte, um unter den
primitiven Voraussetzungen der Zeit umfangreiche Erdarbeiten in Gang zu setzen, und sie
hielt so lange an, daf} fiir nicht ndher bekannte Dauer im neuen Gebdude ein profanes
Leben Platz greifen konnte. All das geschah, wie gesagt, zwischen den beiden Branden.

Wie haben wir das alles zu verstehen? Es kann sich - zugegeben - um blofie Willkiir
des Zufalls handeln, um rein duflerliche Parallelitdt zweier Schadensfille in zeitlichem
Abstand am selben Platz, die nichts mit einander zu schaffen haben. Es kann jedoch, und
gerade im hier gegebenen Rahmen, auch um ein Wechselspiel von Repression und
Reaktion gehen, mit dessen zweitem Akt sich auch die Erneuerung des bisherigen
Opferkultes am neuen Platz verband. Mit anderen Worten: Wurde der alte Kultplatz
damals, als man ihn preisgab, lediglich verlegt, sein bisheriges Areal nur umgestaltet und
umgewidmet - oder wurde die Stitte gezielt profaniert, und die Halle mit ihnen neuartigen
Nutzungsmoglichkeiten hatte in erster Linie der Zweck, das bisherige Treiben dort fiir die
Zukunft zu blockieren? Warum entstand der neue Kultplatz nicht, besser gegen das
steigende Wasser gesichert, unter Wahrung der vordem so eindruckvoll gewahrten
Platzkontinuitét?

Es gibt mehr Fragen. Was ist davon zu halten, daf3 in dem Hallenbau, der den alten
Kultplatz mit profaner Nutzung verdringte, Schreibgerdt zum Vorschein kam - ein
unverkennbarer Griffel aus Horn, etwa 11 cm lang, und zwei Objekte, die die Deutung als
Reste von Griffeln mit mehr oder weniger grofier Wahrscheinlichkeit zulassen? Es gibt
Griffelfunde auch aus der Hauptsiedlung. Sind sie an beiden Stellen gleich zu beurteilen?

Griffel weisen auf Wachstafeln als Beschreibstoff, ein antikes Erbe der damaligen
westlichen Welt. Alltagsnotizen, Schuliibungen, Rechnungen, Konzepte fiir Urkunden-
texte oder auch fiir literarische Entwiirfe, wohl auch Briefe wurden dort eingeritzt. All das
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kommt jedoch in unserer bisheringen Vorstellung von den Ostseeslawen jener Zeit nicht
vor. Wir sehen sie als Trager einer oralen Kultur - die gelegentliche Behauptung, die Gotter-
bilder im Tempel von "Rethra" hétten eingeschnitzte Namen gezeigt, wirkt unglaubhaft.
Wir sehen aber auch keine Griinde, fiir Laienkreise des damaligen Westens Schriftkundig-
keit zu vermuten. Die Schreibkunst scheint uns dort fiir die Jahrhunderte, in die Ralswieks
Periode C fiel, auf geistliche Kreise beschriankt. Laiensklaven aus Danemark, aus Polen
oder dem Reich, deren Schreibkenntnis von slawischen Besitzern ausgenutzt werden
konnte, passen in dieses Bild ebensowenig wie Kaufleute aus gleicher Nachbarschaft, die
sich die schwierige Kunst angeeignet hatten. Christenpriester, aber die erkannt wurden,
wurden unter gentilreligiosen Slawen den Gottern geopfert. Wer also schrieb damals im
Ralswiek der Periode C, iiber dem aufgelassenen (profanierten?) Kultplatz?

In der Hauptsiedlung mogen die Griffel von Orientalen oder von Skandinaviern
benutzt worden sein (einer trigt eine Inschrift in arabischen Zeichen). Spricht das
Schreibgerdt im Hallenbereich fiir eine voriibergehende Festsetzung christlicher
Invasoren, und das Ende der ersten Kultstétte, die Profanierung des Platzes geht auf diese
zuriick? Die bekannte Geschichte liefert keine Daten fiir einen derart massiven Eingriff zu
in Betracht kommender Zeit, im fritheren 11. Jh., und auch nicht fiir einen Gegenschlag,
der den alten Kult wieder hergestellt hatte. Doch eine wirre Zeit ist es damals gewesen, mit
vielfachem Hin und Her von ddnischen Vorstofien und slawischen Gegenaktionen: So viel
ist bekannt, auch wenn vieles im Dunkel verbleibt.

Vielleicht gibt es eine Alternative. Schriftkundig waren im damaligen Mitteleuropa
auch die Juden, mit ihren besonderen Zeichen, jedenfalls in verhdltnismaflig breiter
Schicht, Folge ihres speziellen Verhiltnisses zu ihrer Heiligen Schrift. Das 10. und 11. Jh.
brachte ihnen eine Bliitezeit mit vielfacher Privilegierung; sie wurden damals zu einem
wichtigen Faktor in der Entwicklung zeitgeméafier Frithformen von Markten und Stiadten -
z.B. in Magdeburg, dem wichtigen Tor zum slawischen Nordwesten; erst mit der
Katastrophe des Ersten Kreuzzugs begann dieses Bild sich zu wandeln. Ihre Wege und
Verbindungen ostwirts des Elbstroms lassen sich aus Quellenmangel nicht ndher
verfolgen, abgesehen von dem einen, dem beriihmten Ibrahim ibn Ja'qub zur Zeit Ottos des
Grofien. Stammen die Ralswieker Schreibwerkzeuge von einem seiner Stammesgenossen,
der ahnlich unterwegs war? Dann brauchten wir sie nicht mit etwaigen christlichen
Zerstorern von "heidnischem Unflat" in Verbindung zu bringen und den Brand des
Hallenbaues, mit dem die Funde zusammenhéngen, nicht mit einer altglaubigen Reaktion.
Es bliebe dann aber noch immer die Frage, wie dessen Brand sich gegeniiber der
Einrichtung des neuern Opferplatzes siidlich des Baches in die relative Chronologie
einfligt, ob in denselben Zeithorizont oder in einen anderen, vorher oder danach, und es
bliebe nichts zuletzt das Auffillige, das in der Aufgabe der vorher so lange trotz
Schwierigkeiten gewahrten Platzkontinuitdt lieg. Dergleichen wiegt fir sakrale Orte
ungleich mehr als in anderen Féllen.

Noch etwas fillt auf. Der vernichtete Hallenbau wurde nicht erneuert oder anders
ersetzt. Die in Verbindung mit ihm neugeschaffene Schiffseinfahrt wurde nicht
freigehalten; sie konnte versanden. Viellleicht gab es Versuche, den Bach zu regulieren, der
gleichhfalls allmahlicher Verflachung verfiel (wann?). Das Geldnde blieb sich selbst
iiberlassen, zeitweise wohl noch als Weide genutzt; nach und nach entwickelte es sich zu
dem grasbewachsenen Odland, das die Ausgriber vorfanden - wie weit sich vor der
Beweidung auch wieder ein Hiat gegeniiber der vorausgehenden Brandkatastrophe
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einschob, ist schwer zu kldren. - Wurde die weitere Verwendung der Stétte zu kulturellen
Zwecken, so oder so, gezielt unterlassen, aus besonderen Griinden? Es war moglich
geworden, das Heiligtum zu vernichten und die Stitte zu profanieren. Wurde das als
Zeichen genommen, daf3 der Segen der Gotter nicht mehr auf ihr ruhte, aber auf dem, was
dann an die Stelle gesetzt worden war, offensichtlich auch nicht? Der Hallenbau war ja ein
dufleres Zeichen der Profanierung. Denkbahnen, die aus der alten Religion eingeschlagen
wurden, konnten wohl so verlaufen, und doch bleibt die Frage, ob der mehrfache Wechsel
vielleicht doch einfach dufleren Griinden entsprang, bedingt durch die Entwicklung des
Wasserstandes.

Es ist kaum zu erwarten, daf3 die aufgeworfenen Fragen einmal simtlich Antwort
finden, Trotzdem sollten wir sie stellen, um uns die Grenzen unserer
Erkenntnismoglichkeiten bewuf3t zu halten. Einstweilen wird es richtig sein, sich nach
keiner Richtung hin festzulegen, sondern zunichst einfach unvoreingenommen die
moglichen Interpretationsalternativen bereitzulegen, bis die methodische Aufarbeitung der
Materials der Siidsiedlung und ihres Umfeldes neue Voraussetzungen schafft, sei es fiir die
Erhellung der relativen Chronologie, sei es dariiber hinaus. Zu den wichtigen Elementen,
die dann abzuwéigen sind, wird - neben dem Problem der Griffel - die Zahigkeit gehoren,
mit der der alte Opferplatz vor der Periode C gegen alle Widrigkeiten festgehalten wurde.
Ob wir dann auch ndheren Einblick in die Art seines Endes erhalten werden, bleibt
abzuwarten.

Zum Schluf3 sei der Blick auf ein Problem gelenkt, das die Kultgeschichte von
Ralswiek nicht unmittelbar beriihrt, wohl aber die Voraussetzungen fiir ihren Beginn: die
Slaweneinwanderung auf Riigen. In die Grabungskampagnen, die der vorliegende Band
dokumentiert, wurden auch gezielte Punkte des Hinterlandes jener Siedlung einbezogen.
Von ihnen erstreckte sich eine auf den sog. Schlofiberg, knapp 3 km norddstlich Ralswiek,
an der Spitze der Landzunge, die den Grofien vom Kleinen Jasmunder Bodden scheidet,
also an der verengten Durchfahrt zwischen den beiden Gewéssern. Auf dieser Erhebung
war eine Wallanlage aufgefallen. Ein Suchschnitt erwies sie als volkerwanderungszeitlich;
die Befunde wurden zu den Ergebnissen eines weitgespannten Netzes von pollen-
analytischen Untersuchungen in Beziehung gesetzt. Wie oft schon andernorts, ergaben
sich auch dabei gravierende Widerspriiche zwischen den archdologischen und den paldo-
botanischen Daten; Die ersten sprechen nach herkdmmlichen Interpretationsmustern fiir
einen deutlichen Hiat zwischen germanischer und slawischer Besiedlung, die anderen fiir
eine Siedlungskontinuitit, in die slawische Elemente, kenntlich an der Einfithrung von
Roggenbau, spatestens im 7. Jh. eindrangen. Wie ist das aufzuldsen?

Die diffizile Problematik umfassend aufzugreifen, ist in einer Grabungsdokumentation
nicht der Ort. HERRMANN beschriankt sich daher auf prinzipielle Hinweise, die frither
von ihm Vorgetragenes weiterfiihren, ohne einer definitiven Losung verzugreifen; es geht
dabei ja letztlich um nichts anderes als um die Moglichkeiten und Grenzen des archio-
logischen Nachweises von ethnischen Bewegungen i{iberhaupt. HERRMANN stellt in
diesem Zusammenhang den Aussagewert rein typologisch fundierter Folgerungen aus
keramischem Material erneut in Frage. Dem wird weiter nachzugehen sein. Das Problem
beriihrt sich in manchem mit der Lage in Kidrnten. Auch dort besteht ein Hiat: Slawen sind
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fir die Ubergangszeit zwischen Volkerwanderungszeit und Frithmittelalter durch Schrift-
quellen sehr gut bezeugt, archdologisch wollten sie sich geraume Zeit nicht zeigen, bis es
wenigstens fiir das 8. Jh. zu Neudatierungen kam.!? Fiir Riigen ist das weitgehende Fehlen
vergleichbarer schriftlicher Nachrichten zusitzlich in Rechnung zu stellen. Die Kompli-
zierung der ostalpinen Situation durch unumgéingliche weitere Fragen wie die nach Restro-
manen und awarischen oder sonstigen Steppennomaden bleibe hier aus dem Spiel.

Ein Restgermanenproblem verbindet beide Schauplétze.20 Es ist oft in schiefe Rich-
tung gedriangt worden. Daf} es gleichwohl legitim aufgeworfen wird, 1463t sich aus Schrift-
quellen belegen,21 durch die auch etymologische Erwiagungen gerechtfertigt bleiben, selbst
wenn sie manchmal in die Irre gehen.

Ein besonderer Aspekt des Restgermanenproblems, der gerade auch fiir Riigen in
Betracht kommt, ist das zahlenmaflige Verhéiltnis zwischen slawischen Einwanderern und
etwa verbliebener Vorbevolkerung. Der Berichterstatter vermag dazu nichts zu sagen, doch
sei betont, daf} in zu entwickelnde Modellvorstellungen die bekannt starke Durchsetzungs-
kraft slawischer Idiome einbezogen werden mufi. Mit Grund wird dazu auf ein Zeugnis
verwiesen, das das sog. Strategikon des Maurikios bietet. Dort ist die ungewohnlich starke
Bereitschaft der Slawen betont, fremde Elemente als "freie Freunde", also in giinstiger
Rechtsstellung, in die eigene Sozialordnung einzubeziehen.?? Eine zahlen- und
machtmiBige Uberlegenhheit setzt allerdings auch das in jedem Fall voraus.

Wie diese Faktoren sich aur Riigen ausgewirkt haben, mindestens viele Jahrzehnte,
bevor der Seehandelsplatz Ralswiek entstand, bleibt bis auf weiteres im Dunkel. Die
Germanen, die sich an seiner Griindung beteiligten, waren mit Sicherheit keine auf Riigen
altheimischen aus Jahrhunderten vor der Volkerwanderungszeit. Mag sein, daf3 es auf
slawischer Seite damals noch Nachkommen solcher Restgermanen gegeben hat, die sich
etwas von ihrer zeitweise vorauszusetzenden Zweisprachigkeit bewahrt hatten. Wirkten
solche mit, so konnte das die fiir den Anfang entscheidende Verstdndigung erleichtert
haben.?3 Doch dies gehort mit zu den interessanten Fragen, auf die niemand eine Antwort
weif.

19E. SZAMEIT, Merowingisch-karantanisch-awarische Beziehungen im Spiegel archédologischer Bodenfunde
des 8. Jh.s. Ein Beitrag zur Frage nach den Wurzeln der frithmittelalterlichen Kulturerscheinungen im
Ostalpenraum, in: Neues aus Alt-Villach. Jahrbuch des Museums der Stadt Villach 31 (1994), S. 7-23; DERS.,
Zu Funden des 8. Jh. aus Karnten, in: Acta Historiae 2 (1994), S. 79-92; DERS., Frithmittelalterliche
Siedlungstatigkeit im Ostalpenraum und der Nachweis von Slawen im Lichte archidologischer Quellen.
Bemerkungen zu einem Modell der archiologischen Fundsituation des 6.-9. Jh.s in Osterreich, in:

Mitt.d.anthropolog. Ges. Wien 125/128 (1995), S. 291-309.

20H.-D. KAHL, Fritheste Formen slawischer Staatenbildung im Ostalpenraum (in Vorbereitung flir ein

Sammelwerk: “Slowenien und Nachbarldnder zwischen Antike und karolingischer Epoche”, hg. von der
Slowenischen Akademie der Wissenschaften).

21H.-D. KAHL, Die Anfange Schwerins, in: Mecklenburg. Jahrbiicher 113 (1998), S. 12 f.

22MAURICII Strategikon 11,4 (hg. G.T. Dennis - E. Gamillscheg, Copus Fontium Historiae Byzantinae 17,
Wien 1981, S. 372), dazu W. POHL, Die Awaren. Ein Steppenvolk in Mitteleuropa, Miinchen 1988, S. 127

u.0.

23M('jglichkeiten friihmittelalterlicher ~ Verstindigung  zwischen = damals noch  weniger  weit

auseinanderentwickelten germanischen Idiomen zeigt A. LASCH, Das altsdchsische Taufgelobnis, in:
Neuphilolog, Mitteilungen 36 (Helsingfors 1935), S. 92-133, am Beispiel der Auseinandersetzung
angelsdchsischer Missionare mit der Sprache ihres altsdchsichen Missionsgebietes.
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Gleichgiiltig indes, ob diese Moglichkeit in Ralswiek mitspielte oder nicht: Es
kommt hier auf das Prinzipielle an. Das Restgermanenproblem in der heutigen Germania
Slavica, als legitim abgesichert, kann helfen, eine Erinnerung wachzuhalten, die die beiden
letzten Jahrhunderte nur zu oft verdrangt haben. Es trifft sich dabei mit der Frage nach
dem Verbleib slawischer Vorbevolkerung im gleichen Gebiet nach dessen mittelalterlich-
deutscher Durchdringung, nur daf} beide sich auf verschiedenen Bahnen bewegen.

Frithere Zeiten mochten sich in der Vorstellung gefallen, daf3 "Volker", was immer
man darunter verstand, als geschlossene Einheiten auf Wanderschaft gingen, Billardkugeln
gleich, die einander stieflen und dann ihre Wege nahmen. Dies festzuhalten ist endgiiltig
verbaut durch die bahnbrechenden Forschungen, die REINHARD WENSKUS vor drei
Jahrzehnten vorgelegt hat.2* Am Beispiel der frithmittelalterlich-germanischen genfes
entwickelt, sind sie weithin libertragbar auf andere Gruppierungen wie auch auf andere
Zeiten.

Volker und Nationen sind keine statischen Grofien, die man in Geschichte und
Préhistorie beliebig weit zuriickverfolgen konnte. Sie entstehen und vergehen in vielfacher
Fluktuation, deren Intensitidt wechselt, und sie bilden sich keineswege alle zu gleicher Zeit;
dabei sind biologischer und sprachlicher Traditionsgange gegen ersten Augenscheine
weder gleichldufig noch gar identisch. Beide nehmen verschiedene Wege, die sich nur
teilweise beriihren. Der einseitige Sprachnationalismus, der so vielfach eingerissen ist,
verdriangt daher wichtige Lebenswirklichkeiten anderer Art, und das hat immer wieder
verheerende Folgen.25 Wir Volker Europas sind alle viel starker durchmischt und viel
enger verwandt, als man dies langezeit wahrhaben wollte, gleich, ob wir nun in der
Romania Germanica leben, in der Germania Romana, in der Germania Slavica, in der Slavia
Germanica (von der man sehr wohl ebensogut sprechen konnte) oder wo immer sonst. Das
Restgermanenproblem ist eine unter vielen Karten in diesem Spiel. Sie sticht allerdings
nicht an allen Platzen, an denen man sie auszuspielen suchte.

Was nun die Ubergangszeit zwischen Volkerwanderung und Frihmittelalter auf
Riigen angeht, so wird man die Hinweise der Paldobotanik ernst nehmen miissen, nur daf}
von ihnen aus, soviel ich sehe, das Zahlenverhdltnis zwischen Einwanderern und
Vorbevolkerung offen bleibt. Es mag dazu erlaubt sein, an ein paar Binsenwahrheiten zu
erinnern, von denen keine fiir sich etwas Neues bringt, doch im Zusammenhang kénnten
sie vielleicht weiterhelfen.

Auch Paldobotanik und Archédologie leben, wie mehr oder weniger alle
Wissenschaft, in der Spannung von Befunden und Interpretation. Dabei ist die
Ausgangslage verschieden. Pollenanalysen bieten fiir die Zeitspanne, die sie erfassen, und
den Umkreis, den sie einbeziehen, den Befund liickenlos, von Jahr zu Jahr. Wielange ein
bestimmter Fruchtanbau sich fortsetzt und wann ihn ein neuer ergédnzt, kann sie beweisen;

24R. WENSKUS, Stammesbildung und Verfassung. Das Werden der frithmittelalterlichen gentes, Koln-
Graz 1961 = KoIn-Wien 1977.

255. Anm. 4, dazu H.-D. KAHL, Wer ist in Kirnten "autochthon"? Anmerkungen zur
Bevolkerungsgeschichte zwischen Karawanken und Tauern, in: Carinthia 1/186 (1996), S. 419-427:
DERS., Solium Ducatus Karinthie. Fragen um Kirntens Fiistenstein und seine Rituale, in: Carinthia 188
(1998), bes. S. 243 f. Zur Ungleichzeitigkeit des Entstehens von Nationen und dem Versuch, diese
Tatsache durch Erfindung von Geschichtsmythen zu beschonigen: DERS., Der Mythos vom Zollfeld/
Gosposvetsko polje, bei A. Moritsch (Hg.), Karantanien - Ostarrichi. 1001 Mythos (Unbegrenzte
Geschichte 5), Klagenfurt/Celovec 1997, S. 54-58.
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was das dann bedeutet, ist Auslegungssache - es kann vielfach nur durch Anleihen
auflerhalb des Faches klargestellt werden (daf} es Slawen sein diirften, die den Roggen
mitbringen, steht nicht in den Pollen). Ebenso haben Archdologen ihre spezifischen
Befunde: Diese Scherbe vertritt den Feldberger, jene den Menkendorfer Typ; wer aber
wann die Gefafie herstellte und wer sie wann benutzte, bleiben Fragen fiir sich. Immer
wieder begleiten sie Datierungsprobleme, sehr viel weniger eindeutig als bei der
Pollenanalyse, und deren Aufldsung ist oft nur mit einem Unsicherheitsfaktor moglich, ob
nun grof} oder klein; verfeinerte Methoden kdonnen im Nachhinein auf Umdatierung
driangen. Fundliicken verdunkeln zusitzlich das Bild, und sie sind tiickisch: Jeder Tag kann
Neues bringen, was sie verringert oder schlief3t, nur dafy die meisten Tage dies nicht tun;
bewiesen werden kann hier nur, was ist, nicht aber auch, was nicht ist, und Negativbefunde
konnen immer nur bis auf weiteres gelten. Das sind Gegebenheiten, die die Archdologie
gegeniiber der Paldobotanik in Nachteil bringen, nicht weil sie von Haus aus weniger
sorgfaltig arbeitete, sondern von den Grundvoraussetzungen des Faches her.

All das beriihrt die Aussagemoglichkeiten beider Disziplinen, die eben von Natur
nicht gleich sind, und das wirkt auf das Restgermanenproblem zuriick, fiir Riigen und
anderswo. Wenn Pollenanalysen methodisch sauber erarbeitet sind und deren
Interpretation auf unanfechtbaren Voraussetzungen fuf3it, muf3 ich den Aussagen glauben,
auch wenn zur Zeit keine entsprechenden Scherben oder Kidmme sie stiitzen. Fiir den
Archiologen bleibt dann die Frage, ob fiir das ihm vorliegende Material die
Interpretationsansitze bisheriger Forschung {iberdacht werden miissen. Erweisen sie sich
als weiterhin tragfiahig, so bleibt die Kluft zwischen den beiderlei Aussagemaoglichkeiten
bestehen, und es muf3 weiter abgewartet werden, ob, wann und wie sie sich vielleicht doch
noch einmal schlief3t, zum Beispiel durch Neufunde. Bringt die Herausforderung durch das
Nachbarfach den Durchbruch zu neuen Interpretationsmaoglichkeiten, so kann es vielleicht
trotz allem schlief(lich zum Einklang kommen. Wenn ich recht verstehe, ist damit auch
HERRMANNSs Auffassung wiedergegeben. Jedenfalls sucht er, mit neuem Ansatz
Bewegung in die Methodendiskussion seines Faches zu bringen, und dem sollte man mit
Offenheit begegnen, gleichgiiltig, ob dieser Ansatz sich dabei noch modifiziert oder nicht.

Der Band Ralswiek II ist mit alledem nicht ausgeschopft. Auch so schon wird
deutlich geworden sein: Hier ist wieder einmal vielseitige Information mit reichen
Anregungen verbunden, die auch andere Fachrichtungen nun aufgreifen kénnen, um am
moglichen gemeinsamen Ergebnis weiterzuarbeiten. Dafiir diirfen wir JOACHIM
HERRMANN und seinem Mitarbeiterteam dankbar sein. Hoffentlich kann die
Aufarbeitung der noch ausstehenden Materialien dieser Grabungskampagnen bald
weitergefiihrt werden - nicht nur fiir die Stidsiedlung, von der fiir die hier offen gebliebenen
Fragen so besonders viel abhéngt.

237



238

Der ostseeslawische Kultstrand bei Ralswiek auf Riigen (8. - 10. Jh.).

Slovanska kultna obala ob Baltiku pri Ralswieku na Riignu/Rujani (8. - 10. st.)
Pripombe k novemu zvezku arheolo§ke dokumentacije

(Povzelo urednistvo z dovoljenjem avtorja)

Avtor predstavlja novosti, ki jih izpod peresa JOACHIMA HERRMANNA prinasa
novi zvezek objave arheoloSkih izkopavanj vikin§ko-slovanske naselbine in pristaniSca
Ralswiek na Riignu/Rujani. Naselbina je nastala priblizno sredi 8. st. in je imela poleg
najmanj 20 bivali$¢ tudi pristaniS§ke gradbe, delavnice za obelavo Zeleza, brona, rozZevine,
jantarja. Ob tej je bila Se manjSa naselbina in dva kultna prostora. Tretjega so domnevali
na bliznji vzpetini Miihlenberg, a so izkopavanja pokazala, da gre za ostanke
poznosrednjeveSkega mlina na veter.

Glavna pozornost prispevka velja obema sosednjima kultnima prostoroma. Da so na
obeh opravljali Zrtvovanja, kazZejo najdbe Stevilnih kosti, ki se po svojem sestoju mo¢no
lo¢ijo od tistih iz naselbine. Namesto svinj, drobnice, perutnine in divjacine, prevladujejo
kosti konj, psov in goveda ter, kar je Se posebej znacilno, Stevilni kostni ostanki ¢loveka, v
glavnem odraslih ljudi, a nikoli v anatomski legi. Kultna prostora sta si ¢asovno sosledna.
Starejsi je lezal tik ob nekdanji obali v kolenu potoka, 200 m jugozahodno od glavnega
naselja. Nastal je v drugi polovici 8. stoletja. Sestavljal ga je 3m dolg kamnit oval, ki je imel
v sredini lesen kol, 12 m stran pa je bila skupina kuriS¢ z ostanki obrednih pojedin. Nato
se je zaCela vodna gladina dvigati. Ob starem ovalu so zgadili novega, veCjega, a enako
usmerjenega proti severovzhodu. Tu je stala stavba s stenami iz pleterja, ki je bilo ometano
z glino. Kultnega stebra niso prenesli. Ker se je dvigovanje vodne gladine nadaljevalo, so
nasutje razsirili, zgradili novo leseno stavbo in nov podest, na katerem sicer ni stavbnih
ostankov, so se pa poslej Zrtvovanja dogajala ob njem. Tako je bilo do konca 10 stoletja.

Za razliko z naselbino, kjer se mesajo najdbe slovanskega in skandinavskega izvora,
pa na svetiS¢nem prostoru vse kaze zgolj na Slovane. Avtor tega prispevka to okolnost
razlaga s pravnim poloZajem Skandinavcev. Ti naj bi kot tujci ne imeli pravice do svojih
Zrtvovanj. Nadalje poskusSa pojasniti poudarjeno obvodno lego sveti§¢a. Domneva, da gre
za CesCenje vodnega boZanstva, morda MokoSi. Pri tem opozarja, da je bil kultni steber
bukov in ne hrastov, kakrSnega bi priCakovali. Poleg tega je bil v Ralswieku najden tudi
kipec CloveSke postave, ki je bil izrezljan iz gabrovine.

SvetiS¢e je nadomestila profana stavba, v kateri je bilo najdeno pisalo. Vprasanje, ali
je pripadalo poganskim sveCenikom, krS¢anskim duhovnikom, ali celo neznanemu
zidovskemu trgovcu, pusca avtor porocila odprto. Stavbe na svetiSénem prostoru je unicil
poZar in jih niso obnovili.

V nadaljevanju teCe beseda o slovanski naselitvi Riigna/Rujane in vprasanju stika z
germanskimi staroselci. Tega nakazujejo analize vzorcev cvetnega prahu, razlage ostankov
lon¢enine govorijo proti. Avtor prispevka vidi v tem metodolo§ko-interpretativni problem.
Tega pa obravnava tudi predstavljeni zvezek.



Joanna Hubbs’ Mother Russia: More than review.

Roman Zaroff

On the example of a controversial book Mother Russia by American historian Joanna
Hubbs, published in USA in 1993, the article attempts to explore studies in Slavonic religion
worldwide. The author explores a number of selected serious mistakes made by Joanna Hubbs
in her book and attributes them to a very poor knowledge of Slavonic religion and mythology
in the West, and especially in English speaking countries. 10 address this problem, the article
suggests that more articles should appear in SMS in English. Moreover it recognizes
importance of SMS as vehicle to promote more research and better understanding of Slavonic
religion and mythology worldwide.

In 1993 Joanna Hubbs, an American historian, published a book titled Mother
Russia. The author advanced the theory that Slavic religion was matriarchal in its nature
and that the major early Slavic deities were predominately feminine, and only in later
historical times did a masculinization of these cults and deities take place.

In my opinion the book deserved a lot of scrutiny and a firm academic response not
for its new approach to the Slavic religion and Eastern Slavic in particular, but for a
number of serious mistakes that appeared. It is not my intention here to challenge either
the main thesis of Joanna Hubbs or her interpretation of the evidence, despite the fact they
are often very controversial and revolutionary to say the least. Nor do I intend to review
here the entire book. Nonetheless, from a few examples I would like to show a number of
serious - and to-date undisputed - mistakes she has made, and I will address only some of
the religious aspects.

Early in the book Joanna Hubbs states: "According to the 6th century Byzantine
historian Procopius, the pagan Slavs worshipped: both river and tree nymphs and some
other kinds of spirits".1 She used the account by Procopius of Ceasarea here to advance
her claims that the Slavs worshipped predominately feminine deities and that Mother
Earth was dominant among them. However, she ignored an earlier part of the same
account (just a few lines before) which identifies the male god of thunder, almost definitely
Perun, as a major deity of the Southern Slavs.2

Furthermore, the four-faced Slavic idol of Zbrucz is identified by Joanna Hubbs as
that of Sventevit, Polabian Sventevit of Riigen Island. Joanna Hubbs’ speculation is based
primarily on the fact that, according to Saxo Grammaticus, the idol of Svantevit of Riigen

' J. Hubbs, Mother Russia, p. 11.
2 Procopius of Ceasarea, History of the Wars,VI1.XIV.23.
3 J. Hubbs, Mother Russia, p.12.

239

2 44

- 2000, 239

ITI1

SLAVICA

STUDIA MYTHOLOGICA



240

Joanna Hubbs’ Mother Russia: More than review.

had four heads.” It is worth noting that the claim that the stone idol of Zbrucz is Sventevit
was made in the 19th century, after the discovery of a statue. However, as early as the
beginning of the 20th century, this fanciful claim was rebuked by Polish historian and
linguist Aleksander Briickner.’ Today no serious scholar would identify the idol from
Zbrucz as that of Sventovit of Arkona. Multicephalism was common in Slavic mythology
and iconography so the four-faced Zbrucz idol and four heads of Sventovit are hardly
sufficient evidence to identify them as the same deity. It appears that Joanna Hubbs fails
to realize that four heads is not the same thing as four faces.

Further on, she advances the claim that masculinization of an original female
divinity had taken place at some stage at Arkona.® Joanna Hubbs based her claim on the
basis of feminine elements ( two out of four figures) and female figures on the trunk of the
idol of Zbrucz. However, this alone would not allow any serious archaeologist or historian
to claim either the femininity of the deity or a "half way" process of masculinization.
Furthermore, these feminine elements in the idol at Arkona were not mentioned at all by
Saxo Grammaticus.” The idol's moustache, horn and sword can hardly be interpreted as
feminine.

In relation to rituals associated with the goddess Zhiva (venerated and worshipped
by the Obodrite branch of the Polabian Slavs in modern East Germany) Joanna Hubbs
stated: "It is thought that, as in later Russian peasant rituals, the women, young and old,
officiated".®

It is true that Helmold of Bossau, in his description of Polabian religion, mentioned
gods such as Prove, Redigast and Siva (Zhiva). The feminine ending of the name Siva leads
most scholars to accept that this was a female goddess, and it is beyond the scope of this
article to argue either way. Helmold also stated that men, women, and children participated
in the rituals associated with those gods. In relation to Zhiva, however, the account was
rather brief, and no leading role of females was indicated whatsoever.” Communal
banquets associated with various Slavic religious festivals and celebrations involving the
entire population were a common tradition in pagan Slavdom. The evidence for the claim
that females officiated there lacks substantiation.

Joanna Hubbs also makes an assumption that male spirits such as Leshy, Vodianoi
or Domovoi are later than Rusalki, Bereginye and Vilylo, but this lacks any evidence. How
could she substantiate this? It would be prudent to assume that female and male spirits
always existed as an inseparable part of Slavic mythology. In another place Joanna Hubbs
refers to: "Dazhbog, father of Svarog".11 Although the real relationship between Dazhbog
and Svarog in Slavic mythology is unimportant in the argument, Joanna Hubbs cites Marija
Gimbutas, The Slavs, in which exactly the opposite relationship is stated.!?

Saxo Grammaticus , XIV. 39.

A. Briickner, Mitologia stowiariska i polska, p. 325.
J. Hubbs, Mother Russia, p.16.

Saxo Grammaticus, XIV.39.

J. Hubbs, Mother Russia, p. 13.

Helmold of Bosau, Chronica Slavorum , Book 1.52.
103, Hubbs, Mother Russia, p. 16.

1" J. Hubbs, Mother Russia, p. 17.

12 M.Gimbutas, The Slavs, p. 162.
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Later Joanna Hubbs speaks of a female solar deity: "Among the Western
Slavs.....Matushka Krasnovo Solnca (Mother of the Red Sun)".13 To one familiar with
Russian, "Matushka Krasnovo Solnca" is obviously a Latin transcript from the Russian
language. The Russians are not Western Slavs, and the Czechs, Poles, Slovaks and Sorbs
are not in the habit of using Russian in these writings.

Another serious mistake was made by Joanna Hubbs when she wrote that: "The
historian Thietmar of Mersenburg noted that in Stettin (where the statue of Svantevit was
venerated) the popular assembly governed through unanimous vote. It is not clear to what
extent women participated in the councils... We can speculate that women participated in
government in some form". 14

I would like to remind Joanna Hubbs that Thietmar of Merseburg did not mention
Sventeyvit at all in any of the eight books of his Chronicon. The Slavic god named Sventovit
was worshipped at Arkona on Riigen Island, a long way from Stettin. The people of Stettin
worshipped the god Triglav. In his Chronicon, Thietmar specifically writes about the god
Svarozhits (Zuarasici in the Latin version of his name) and of his worship at Radegos¢
(somewhere near modern Neubrandenburg). There is also nothing in Thietmar's account
suggesting that women participated in such councils. Not even the word "women" or
"female" is mentioned in this particular account. 15

I would like to conclude by citing Joanna Hubbs’ comments on the ethnic and
linguistic divisions in Central Europe in the late Antiquity. She makes the following claim:
"In the second and third centuries, the Dacians, associated with Slavic tribes and settled on
the lower Danube, depicts her (Great Goddess of Central Europe) being worshipped...." 16

This claim gives the impression that Joanna Hubbs was unaware that the Slavs did
not reach the Lower Danube until the 6th century C. E. It is possible that the Antaes
(Antes) roamed the region sometime around the 3rd century C. E., but for this there is no
evidence. The Antes were most likely the Sarmatians, who Slavicized much later.

I have searched for reviews of the book in a number of periodicals from 1993 onward
and found none in the following: Russian Review, Slavic Review, The Slavic & Eastern
FEuropean Review, Scottish Slavonic Review - Slavonica and Irish Slavonic Studies. However
I have found one in the Canadian American Slavic Studies by Adela Barker of the University
of Arizona. It is worth citing two comments made by Adela Barker:" This is carefully
researched work which draws on a wide range of ethnographic, historical, and literary
materials to make its case."!” And soon after: "This book is a shining addition to the
field".!3

The case of Joanna Hubbs’ book and the review in Canadian American Slavic Studies
indicates how poorly researched the area of Slavic pre-Christian religion is in the English
speaking world, and how poorly the topic is known and understood. It is surprising that a
work with such serious mistakes and flaws was published by such a well recognized and
prestigious institution such as the Indiana University Press. The survival of these flaws

13 J. Hubbs, Mother Russia, p. 18.

14 3. Hubbs, Mother Russia, p. 168.

15 Thietmar of Mersenburg,V1.23-25.

16 3. Hubbs, Mother Russia, p. 10.

17" Canadian American Slavic Studies, Vol. 27, 1993, p. 341-343.

8 Canadian American Slavic Studies, Vol. 27, 1993, pp. 341-343.
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through the pre-publishing review process and the lack of proper academic response to the
book shows again how little is known by English speaking scholars about pre-Christian
Slavic religion and Slavic history in general.

To make things worse, Mother Russia has been used as a textbook in undergraduate
History courses at the University of Queensland in Brisbane, Australia, and quite possibly
elsewhere. The flaws in Joanna Hubbs’ book cannot be ignored, as it is probably the largest
recent English language publication dealing with pre-Christian Slavic religion.

Also, as far as I am aware, there is no department of Religious Studies at any
University in the English speaking world that offers courses on Slavic religion. Therefore,
the belief that the Slavs were animists before converting to Christianity is still common
even in academic circles. What lesson can we derive from this ? I do believe that Studia
mythologia Slavica is a perfect vehicle to advance the knowledge about Slavic beliefs and
mythology, not only among European scholars, but also amongst those from English
speaking countries.

We cannot realistically expect a high level of interest in pre-Christian Slavic religion
in the English speaking world. The difficulty for most English speaking academics is the
study of source materials in German or any Slavic language. Nonetheless, there are a
sufficient number of academics who pursue their careers in this particular area. I believe it
is up to European academics, especially those from the Slavic-speaking and Germanic
countries, to break the wall of this linguistic barrier and provide a much needed forum that
would encompass scholars from English speaking countries. I believe it desirable that
articles in Studia mythologica Slavica appear in both the author’s own language and
English. This will not always be possible, as I do realize that many scholars do not speak
English or that their knowledge of this language is limited. After all English is not
compulsory. However, the articles may be translated by those of our colleagues who are
fluent in English. I do fully realize that it is not a simple matter and cannot always be
satisfactorily achieved. I myself, although living in Australia for many years, still write in
rather crude English but am not too proud to seek assistance in the final editing. However,
for the purpose of reaching the English speaking academics, the general public - and
especially Joanna Hubbs and Adela Baker - there seems to be no other alternative.
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” Mother Russia” Joanne Hubbs, ve¢ kot ocena.
Roman Zaroff

Na primeru sporne knjige Mother Russia, ki jo je 1993 v ZDA objavila ameriska zgo-
dovinarka Joanna Hubbs, poskus$a avtorjev prispevek raziskati angle§kojezi¢ne Studije o
slovanski religiji. Avtor raz¢lenjuje Stevilne izbrane hude pomote, ki jih je zapisala Joanna
Hubbs v svoji knjigi, in jih pojasni z zelo slabim poznavanjem slovanske religije in
mitologije na Zahodu, Se posebno v angle§ko govorecih dezelah. Da bi odpravili to teZavo,
prispevek predlaga, naj bi v Studii mythologici Slavici objavljali ve¢ ¢lankov v angles§¢ini.
Omenjena revija se mu zdi pomembna kot sredstvo za predstavitev raziskav ter kot pomo¢
pri boljSem razumevanju slovanske religije in mitologije.
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Sliki na zadnji strani ovitka prve in druge Stevilke Studia mithologyca Slavica:

1. Relief's cerkve Sv. Jurija na Svetih gorah nad Sotlo (Slovenija).
2. Spolija iz pokopaliSkega obzidja ob cerkvi sv. Martina, Silberberg (Koroska, Avstrija)



246



Jiri Machdcek, Andrej Pleterski

SLOVANSKA MITOLOGIJA 7
VIRI IN REKONSTRUKCIJE 7
7
MITOLOGIA SLAVA 7
FONTI E RICOSTRUZIONI 7
Altslawische Kultstrukturen in Pohansko bei Breclav (Tschechische Republik) 9
Jifi Machacek, Andrej Pleterski 9
Adasia & ooiieea0a ia | a6aea & 188150048 08Ea0ee Al 40088 NodaiTaéaaie &
oleeaidie ecalde 23
Eogtinrai " ¢ré it Alérdont 43
Yaini £ ei” , A&yeniaiad Eadadaiac, Epéisea A6+06,
Y 58504 Caé8Ithes, Aaedo0é Asiagodat 43
E68U0380y a0yal ¢ Aagadon: 57
Etagter Ao+io6 57
Etnografia umanistica ne L'epistola sulla religione ed i sacrifici degli antichi prussiani di Jan
Sandecki Malecki (Meletius) 63
Lorenzo Pompeo 63
The Tenth Child in Folk Tradition 75
Monika Kropej 75
The Way of the Taltos: 89
A Critical Reassessment of a Religious-Magical Specialist 89
Laszlo6 Kiirti 89
Pastirji - Carovniki 115
Mirjam Mencej 115
Na&ouo ia 88i1ie0a & fiElal & 1adag 125
Ead0a Ofdisiaa-|esaiaa 125
S6i+1 N. béfoanée 133
Transformations of the Lithuanian God Perk\nas 149
Nijolo. Laurinkieno. vog
SEMIOTIENE INTERPRETACIJE LJUDSKEGA IZROEILA 159
INTERPRETAZIONI SEMIOTICHE DELLA TRADIZIONE POPO-
LARE 159
I motivo del Salvatore nella culla in un racconto popolare resiano. 161
Roberto Dapit 161
Indreliel ilginidas inialiiinalé dinndilic ™ ¢raiaidiié erdicit ecdf a nidoenodiié idaricetdce
flennf (if Ernldcrel écnianecs craiaidia) 173
Fad¢ Craii“éiar 173




Altslawische Kultstrukturen in Pohansko bei Bieclav (Tschechische Republik)

Cinderella the Dragon Slayer 187
Francisco Vaz da Silva 187
NEEVROPSKE VZPOREDNICE 205
205
PARALLELI NON-INDOEUROPEI 205
Obvladovanje notranje narave po Radza jogi 207
Maja Mil¢inski 207
RAZVOJRAZISKOVALNIH METOD IN KRITIENE OCENE 217
217
SVILUPPO DEI METODI DI RICERCA E RECENSIONI 217
Unariflessione sugli ultimi sviluppi degli studi mitologici 219
Nikolai Mikhailov 219
Der ostseeslawische Kultstrand bei Ralswiek auf Riigen (8. - 10. Jh.). 223
Hans-Dietrich Kahl 223
Joanna Hubbs’ Mother Russia: More than review. 239
Roman Zaroff 239



