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Measurement of Time by the Ancient Slavs

Roman Zaroff

The paper explores time measurements and perception of time by the ancient Slavs in
the pre-Migration Period and Slavic settlement of Central and Southern Europe. It attempts
to reconstruct a year, seasonal, month-like division and naming, as well as lunar and solar
time measurement. Moreover, it explores and attempts to reconstruct what were the common
Slavic month names that, is before 5th-7th centuries. It also, discusses the issue of adoption
of Julian calendar across the Slavdom in the period between the 9th-11th centuries. The
research is based on scarce limited written historical records as it explores the times before
writing came to the Slavs. Hence to a large degree it relies on abundant ethnographic sources,
as well as on linguistics. Therefore, in principle it employs a comparative methodology and
often draws from Indo-European examples.

Keywords: Slavs, Slavic calendar, year, seasons, months, weeks, days

Introduction

Since the earliest days people have measured time in some way. After all, some
form of keeping track of time distinguishes human beings from other living creatures.
Nonetheless, we have to keep in mind that the calendar, so natural and obvious for us, is
an abstract concept, constructed by humans for their benefit. As American anthropolo-
gist Anthony Aveni pointed out there was no year 1945 or 1969. These dates are merely
intellectual constructs that modern people take for granted. There were of course events
such as the end of the 2™ World War, and the landing of humans on the Moon, and the
dates and years are really a tool to create a more manageable time frame (Aveni 1989:3).

Days and nights are too obvious not to be noticed as they regulate the life-cycle of
allliving things. The same goes for phases of the Moon, and seasonal annual changes vital
for farmers. For the early, ancient Slavs there are no written historical records about any
form of organised and formal calendar. However, we can say with certainty that some
kind of informal method of time measurement must have been in use. The early Slavs
of the migration period of 6®-7% centuries were a simple agrarian society, and because
of this their daily life heavily related to the seasons and weather changes. As a matter
of fact, the knowledge of seasons and changing weather conditions must have been of
vital importance, like in the case of any traditional farmers then and now, as their lives
largely revolved around agriculture and animal husbandry. Bluntly speaking, for Slavs
in ancient and early mediaeval times it was simply a matter of survival. There is also no
doubt thatlike any traditional society they must have associated the passage of time, days,
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nights and years, with the supernatural. In their world, supernatural forces influenced
life and seasonal cycles, but people could influence and bargain with gods. Hence in their
agricultural society appropriate rituals, offerings and magical spells must have played an
important part in their lives.

It has to be acknowledged here that attempting to reconstruct pre-Christian Slavic
measurement of time encounters a serious obstacle. Above all, as it was said, we do not
have any direct records or evidence to support any claim. In such circumstances, to ad-
dress this issue, we are practically left with just three avenues. The obvious one is a com-
parative analysis. So, we will look into time measurement known to be in use by other,
sometimes remote Indo-European people. Similarities in such systems could be a hint for
establishing a broad framework for time measurement practices of the Indo-Europeans
and consequently it will allow us to postulate a system that with a high degree of prob-
ability was used by the pre-Christian Slavs. The second avenue is the linguistic analysis
of relevant terminology across the Slavdom and other Indo-European people. Thirdly,
we have to work with vast volumes of ethnographic data and records. We should be fully
aware that such an attempt at reconstructing the principles by which the ancient Slavs
related to and used to measure the passage of time, seasons, years, and so on, will only
give us a very general insight, allowing the creation of a broad framework for further and
much more complex research and analysis.

The Year and Seasons

The Slavs like all other human beings observed seasonal climatic changes, as well as
life cycles of plants and animals. Like all other people they were aware of the passage of
time, human birth, growth, adulthood and death. So, in the Slavic world the solar year was
also recognised as a principal division of time. Slavic languages have three terms denoting
the year (see Table 1). The Southern Slavs, with the exception of Slovenians, use the term
“ropuna (godina)”. They share this name “rog (god)” with Russians and Belorussians. The
name derives from the proto-Slavic “godp” denoting the time (Briickner 1985: 147-148).
The Slovenes use the term “léto”, which also means summer, which derives from proto-
Slavic “léto” — summer, year (Bory$ 2006: 280), which appears in OCS as “nEto (1éto)”
(Slocum & Krause, 2014) It is shared by Upper and Lower Sorbian as “1éto” and Polabian
which was recorded as “I'otii”, but most likely also pronounced “léto/ljoto” (Polanski 2010:
62). On the other hand, Czechs, Poles, Slovaks and Kashubians have the word “rok”, from
the proto-Slavic “roks”, which can be translated as fate, fatum, or a defined period (Borys
2006: 517). It is worth noting that Ukrainians and Ruthenians use the same name - “puxk
(rik)”, but it is likely they are borrowing this from Polish. It is also worth noting here that
the Russian Primary Chronicle written in Kiev is originally titled “IToBecTs BpemenHBIX
Jlet (Poviest’ vremyennikh ljet)”. Therefore, when looking at these three terms the word
“léto” seems to be the oldest form. This claim can be supported not only by its wide usage
from northern Germany (Polabian) to the Adriatic coast (Slovenian), but the term also
appears for example in Polish in the phrase “ile masz lat?” or in the Russian “cxonbko
BaM yeT?” - both meaning “how old are you?”, with the literal translation meaning -
“how many years do you have?” Also, the word “letopis” in Croatian and “merommc” in
Bulgarian and Russian, a combination of the words “leto” and “pisat™ - to write, means
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annals. Therefore, it is clear that the term “léto” is an ancient one. It is worth noting here
that in Polish “godzina” and Czech “hodina” means “an hour” again clearly linking the
term with time only. In light of the above, the term “god/godina” must have emerged
among the Southern Slavs, and most likely entered the Russian language via Old Church
Slavonic. As for the term “rok”, which is conceptually cognate to “god/godina”, it appears
to be a later development within the Czech, Kashubian, Polish and Slovak linguistic hub.
As previously stated it must have entered Belorussian, Ruthenian and Ukrainian through
Polish influence. We can therefore conclude here, that the Slavonic pre-migration word
for a year was “léto”.

TABLE 1 - Slavic names for the year
Eastern Slavic

ocCS Belorussian Russian Ruthenian Ukrainian

Year nbTO roj rop, pix pix

Southern Slavic

Bulgarian Croatian Macedonian Serbian Slovene
Year rogyuHa Godina rogyuHa rogyuHa léto
Western Slavic
Czech | Kashubian | Polish Polabian Silesian | Slovak | Lower | Upper Sorbian
Sorbian
Year |rok rok rok, butin | lotii (Iéto//ljoto) | rok rok léto léto
plural lata

The Slavs appear to be much lesser stargazers, not only compared to the ancient
people of Mesopotamia or Egypt, but also when compared to their fellow Indo-Europeans.
Nonetheless, there is evidence that they observed equinoxes and solstices as well as celestial
bodies. The name for the star in all Slavonic languages is close to the proto-Slavic “*gvézda”.
The variations are slight where we have for example Russian “3Be3na (zvyezda)”, Polish
“gwiazda”, Czech “hvézda”, Croatian “zvjezda” and Macedonian “sBe3na (svjezda)”. Only
in Belorussian is a star called “sopka” (zorka)”. The term can be traced back to common
Balto-Slavic as we have “*zvaigzdé” in Lithuanian (Borys 2006: 189-190; Briickner 1985:
165; Trubachev 1980: 181-182). There is strong evidence that the Slavs worshipped the Sky
and Sun naming them Svarog and Dazhbog/Dazbog respectively (Zaroff 1999: 50-55),
and the Polish name for the Moon “Ksiezyc” meaning son of a prince, in a solar context
indicates its religious affiliation (Leciejewicz 1990: 161). The planet Venus was perceived
as two objects and named in Russian folklore as “3ops yrpenHnas (zorja utrennaja)” — a
Morning Star, and seen as a sister of the Sun, and “3ops Beuepnas (zorja vecernaja”) - an
Evening Star, and sister of the Moon. The Slavs believed that the star Polaris is the axis of
the universe or axis of the sky, and called the constellation of Ursa Major a “big wagon”
and Ursa Minor a “small wagon”. The Milky Way was called the “way of the ancestors” or
“way of the heroes” which may suggest some chthonic association or one with an Under-
world (Leciejewicz 1990: 133). The Pleiades, as well as the constellation of Orion, Sirius
and many other celestial objects were also known, named and sometimes venerated, but
that topic goes beyond the scope of this work.
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The seasons were well recognised by the ancient Slavs and associated with equi-
noxes and solstices (see Table 2). They were celebrated with various, rich and colourful
celebrations and festivities. They will not be addressed in detail here simply because they
are already comprehensively described by many scholars and ethnographers such as the
Czech Lubomir Niderle, or Oskar Kolberg and Kazimierz Moszynski from Poland, the
Russian Aleksandr Afanasjev, the Croatian Vatroslav Jagi¢ and many others.

TABLE 2 - Slavic names for the seasons

Eastern Slavic

OCS Belorussian Russian Ruthenian Ukrainian
Spring BeCHa BOCEHb, BsCHA BeCHa BeCHa BeCHa
Summer mbTO nera 7IeTO niTO niTo
Autumn eceHb 0CeHb 0CeHb ociH ociHb
Winter 31Ma 3ima 3uMa 3UMa 3UMa

Southern Slavic

Bulgarian Croatian Macedonian Serbian Slovene
Spring mporner proljece porner nponehe pomlad
Summer JIATO ljeto 7eTO 7eTo poletje
Autumn ecen jesen ecen eceH jesen
Winter 3UMa zima 3UMa 3uma zima

*Bosnian seasons are spelled the same like in Croatian

Western Slavic

Czech | Kashubian | Polish | Polabian Silesian | Slovak | Lower Sorbian | Upper
Sorbian
Spring jaro zymk wiosna | Plizaimé (pozima), | wiosna | jar Nalése, jaro nalééo
Priilotii (proléto)
Summer | léto lato lato Totii (proléto) lato leto lése léco
Autumn | podzim | jesén jesien | jisin jesien |jesenn |nazyma nazyma
Winter zima z€ma zima zaimad zima zima | zyma, zymje zyma

* In Polabian - words in brackets are most likely pronunciation

Let’s begin from the first seasonal change in the modern calendar, that is, from
Spring. This season comes with the Vernal Equinox that can fall between the 19" and 21%
of March. The Eastern and Western Slavs share the name “vjesna/wiosna” for Spring. It
derives from the proto-Slavic “vesna” and further from the proto-Indo-European “*vesr/
vosr”, and in the genitive case “*vesn[e]s” — meaning Spring. It is cognate to Old Indian
“vasantah” of the same meaning (Borys$ 2006: 702; Moszynski 1968: 92). Also, we have
another word for Spring - “proléto” - meaning before Summer, in various spellings and
pronunciations among the Southern Slavs, with the exception of Slovenes who call Spring
“pomlad”. The name “proléto” appears in the Western Slavic languages of Upper Sorbian
and, surprisingly, in the extinct Polabian language. One oddity is the word “zymk” in
Kashubian, which evidently is related to word “zima” — meaning winter. At the same time
some other terms are used such as “jar” in Czech and Slovak and “jaro” in Lower Sorbian.
The reconstruction of the original Slavic name for Spring is a complex matter. Both terms
“vesna” and “jar/jaro” are ancient. The proto-Slavic “jarp” and OCS “mpa (jara)” does
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denote Spring. We find “jaro” in Old Polish for Spring and it survived till modern times
in Polish “jare zboze” - “spring sown grain”. It has the same meaning as the Kashubian
“jari” - of spring, from this year. It is found regionally in Ukrainian - “tap (jar)” - again
meaning Spring. The word has rather ancient roots given that in proto-Indo-European -
“*jéro/*joro” - has a double meaning, that is, both “Year” and “Spring” (Bory$ 2006: 204;
Trubachev 1981: 75; Vasmer 1987: I1:560). At the same time in Avestan “jaro” denotes a
year, and we have the Old Greek “horos”, Gothic “jér” and English “year” meaning just the
same (Briickner 1985: 199). Considering the presented evidence, the most plausible theory
seems to be that in proto-Slavic the term “jaro/jara” initially referred to Year, but also to
Spring. This in turn strongly suggests that by association, the new year was counted by
Slavs from Springtime. At the same time “vesna” was used alternatively for Spring, such
as the Old Indian “vasantah” - the Spring, indicates. So, throughout the course of time,
probably not long before ancient Slavs dispersed all over Central, Eastern and Southern
Europe, the term “jaro/jara” became less used to denote a year, and was replaced by the
word “léto”. In parallel, around the same time, its usage as a name for Spring began to fade
away and the name “vesna” became more common. This linguistic change must have taken
place around the middle of the 1** Millennium C.E. however the term “jar/jaro” survived
in some Slavonic languages as a term for Spring, and in numerous sayings describing
something new or associated with Spring (as mentioned earlier). Some unusual evidence
also originates from Scandinavia. A certain Visna - a Slavic female warrior and standard
bearer - took part in the semi-legendary battle of Bravalla in Gotland around the middle
of the 8" century (Saxo Grammaticusa VIIL.214). Saxo has written his account in the late
12th century, but he relied on earlier written sources or spoken sagas. The importance of
this account is not its historical value, but the fact that the female name Visna definitively
derives from “vesna” - the Spring. Also, the name Vesna is a very popular female first name
among the Southern Slavs. Both of these points are of great significance, firstly because
the aforementioned Visna must have been a Northern Polabian as they interacted with
Scandinavians for centuries. It is therefore highly likely that “vesna” was a term for Spring
in Polabian. If so, the Polabian name for Spring “proléto”, recorded in scarce surviving
texts might have been a later borrowing from the South, possibly from Great Moravia (a
topic to be discussed later). At the same time the popularity of the name Vesna among
the Southern Slavs is a witness that the term “vesna” for the Spring was widely used by
this branch of Slavdom prior to the change to “prolje¢e” terminology. So, the cumulative
evidence strongly indicates that when Slavic Migration gained impetus, usage of the term
“vesna” for Spring was most commonly used. The Slavonic Spring celebrations are obscured
by the celebration of the Christian Easter, taking place shortly after the vernal equinox,
and it is clear that Easter took over many old customs and rites (Aveni 1989: 462). The pre-
Christian residue is visible in many Easter customs. Just to cite a few: Easter egg painting,
and consecrating food with Holy Water in Church, are both remnants of the tradition of
making offerings to the Spring deity or deities. Both Easter eggs and rabbits symbolise
the rejuvenation of nature, as well as the renewal of plant and animal life, regrowth and
fertility. Some other customs also indicate pre-Christian afhiliations, for example, water
fights and splashing on Easter Monday in Poland, or beating with a bunch of twigs in
Bohemia. No doubt, they are the echo of old pagan spring purification rituals. The most
common custom is a ritual involving the drowning, burning or killing of an effigy of the
demon Morana, called so in Czech and Slovenian, Marzanna in Polish, and Morena in

13
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Russian and Slovak. The ceremony appears also among Lithuanians where she is called
Mor¢. This clearly indicates the antiquity of the custom going well into times before Balto-
Slavic linguistic separation. The particular folk ritual may vary from region to region and
from country to country but it universally symbolises killing or getting rid of winter and
the beginning of spring (Potkanski, 1924:11:42-62). In modern folklore she is a demon,
but she might have been a much more important chthonic deity in pre-Christian times,
as the name Morena most likely derives from the proto-Slavic “*mors/mrstve” - death/
dead (Trubachev 1993: XVIII: 101-102).

In all Slavic languages the name for summer derives from the same OCS root “rbTo
(léto)”. It is identical with the Slavic name for a year, albeit with some minor vocalisation
and spelling differences (Borys 2006: 280). Its meaning, summer or a year, depends on
the context in which it is used, in a similar fashion to how the word for week and Sunday
“nedjela” is sometimes applied. The summer for ancient Slavs began on the Northern
Summer Solstice on the 21% or 22" of June. It was celebrated with overnight festivities
during the shortest night of the year. As darkness would come, bbonfires were lit on
beaches as well as the banks of rivers and lakes throughout the land while effigies and
fireworks are thrown into the fires. Young females floated maiden wreaths often with
lit candles. A ritual bathing took place which might have some purification and fertility
aspects. The night festivities often involved promiscuous behaviors among the young
and old and were socially accepted on that night (SSS, 1964, I1:566). Among the Eastern
Slavs and Poles, this celebration was called “Kupata” or “Noc Kupalna” - Kupala’s Night,
a term most likely derived from the proto-Slavic “*kqpati” - to bath (Strzelczyk 2007:
104). No doubt it is an ancient, common Slavic pre-Christian tradition as it’s celebrated
across the Slavdom. It is celebrated under the name of “EnboBmen” (Jenovden)” - John’s
day, in Bulgaria: as “ViBampan (Ivandan)” in Serbia; “Ivanjski krijesovi” in Croatia and
“Kres” in Slovenia. Its antiquity is supported by evidence from the Baltic people. The
Lithuanians celebrated Summer Solstice in a similar fashion and called it “Kupolé”. In
later times under pressure from the Christian clergy this celebration became associated
with John the Baptist, and moved to the 24 of June, which is Saint John’s Day. In pre-
Christian times celebration of the Summer Solstice definitely had a religious and mystical
character, but it was ground down by Christianity so much that only some folk elements
survived till modern times.

A single name is used for Autumn across almost all of Slavdom. It is a noun deriving
from the proto-Slavic “*esenn” or “*osensn” (see Table 2). The word is cognate to Gothic
“asans”, and Old Prussian “assanis”- a time of harvest — and all deriving from the proto-
Indo-European “*esen-" also denoting harvest (Bory$ 2006: 212-213; Briickner 1985: 206).
Hence, we have the Russian “ocenb (asien)”, Slovene “jesen” and Polish “jesien”, and so on.
The exceptions are Czech with “podzim” and Lower and Upper Sorbian with “nazyma”,
with all three literally meaning - before winter. It began on the autumnal equinox on
22" or 23" of September and was associated with celebration of the concluding harvest.
It was a merry time with festivities, banquets and feasts with dances. Ethnographic data
from Poland shows that offerings of wreaths made of ears of grain, fruits, vegetables and
flowers as well as loaves of bread from this last harvest were given to the landlord (Ku-
chowicz 1975: 401). In modern times it was strongly associated with Christianity and a
special mass was performed in church. This clearly indicates that in the pre-Christian,
and in the pre-Migration Period this celebration involved offerings to some Slavonic
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deity associated with harvest. Similar harvest oriented practices and celebrations were
not unique to the Slavs and were widespread among many Indo-European people. A good
example is a the ancient Celtic harvest festival called “Samhain” in Irish Gaelic, which
means “summer’s end”, and which was celebrated on the 31 of October (McKillop 1998:
377-378). As a matter of fact, practically all agricultural societies across the World had
some sort of harvest celebrations. Returning now to Slavdom, the autumn harvest festival
was practised by Eastern and Western Slavs and by the Baltic people. Apparently it is much
less visible ethnographically in Southern Slavdom. Nonetheless, it has been recorded that
in Bulgaria the last sheaf of grain harvested was plaited into a decorated bunch called a
“brada”, then taken home or left on the field. Sometimes this “brada” was also used in
fortune telling. In some districts the custom of burying bread made from the new season’s
flour in the harvested field existed. Making this bread was performed in a ritual fashion.
Often the bread was decorated and offered to other villagers or passers by (MacDermott
1998: 247-249), which echoes the ancient rituals of offerings to pre-Christian deities. The
celebrations, despite numerous regional differences, revolved around very similar concepts
and ideas and often had similar expressions. If it had a specific, common Slavic name it
is practically impossible to reconstruct. We know that in Poland the harvest festival was,
and still is, most commonly called “Dozynki”, from OCS “xaru (Z¢ti)” - to mow grain,
then “xmubm (ZinjQ)” — they mowing grain, with the added prefix do-, literally mean-
ing - last grain mowing (Briickner 1985: 662-663). In regional Poland it was also called
with cognate names such as ,wyzynki, obrzynki, wieniec, wieicowe, okrezne” and in
Opole district - “Zniwniok” (Kuchowicz 1975: 401). Harvest celebrations also had similar
or identical names elsewhere. For example in Czech “Dozinky®, in Russian “IloxuH,
Hoxnuaku (Dozin, Dozinki)”, in Ukrainian “O6xxuuku, Joxuukn (Obzinki, Dozinki)”
and in Byelorussian “:JJaxxpiaki (Dazynki)” (Trubachev 1978: Vol. 5: 91), albeit some other
cognate names were also in use. As for the Southern Slavdom no pronounced celebrations
of harvest survived, perhaps due to the strong Christian influence. Perhaps they became
autumn wine festivals, such as the one held in modern Bulgaria on the 18" October.
Winter in all Slavic languages is called “zima” or very similar and the term derives
from a common proto-Slavic noun. It is an ancient word cognate with the Avestan “zyam”
of the same meaning (Briickner 1985: 654). It was associated with the Winter Solstice on
the 21 or 22" of December. The Slavs also celebrated the longest night of the year in the
Northern Hemisphere and the beginning of the period when days become longer. The
celebration lasted most likely for a week or so. Such a tradition is also very common among
other European people. In Scandinavian tradition it was “Yule” festivities held in Norway
of pre 10" century on a day called “héku” night, which is on the Winter Solstice (Jones &
Pennick 1995: 124). The term “Giuli” referring to the months of December and January
was also recorded by Venerable Bede around 730 C.E. in Anglo-Saxon England (Jones &
Pennick 1995: 122). Generally, Yule was celebrated by feasts and festivities. It appears that
the Slavs called the festive period around midwinter’s night “Gody” from the proto-Slavic
“godp” - meaning in this context a holiday. The term is most common among the Western
Slavs with Polish “Gody”, Kashubian “Godé” and “Hodnik” in Upper Serbian. Also, we
have “Godnik” and “Hodnik” for December in Kashubian and Upper Sorbian respectively.
In Czech and Slovak it is called “Kra¢un”, but regionally also “Hody” in both languages
(Bory$ 206: 169-170). In Russian it is called “Konana (koljada)” and similarly in Byelorus-
sian and Ukrainian. In Bulgarian we find names like “Konena, boxuk, boxuy (Koleda,
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Bozik, B6zi¢ )”, in Croatian “Bozi¢”, Macedonian “boxxuk (Bozik)”, while Slovenes use
the name “B6zi¢”, and Serbs use “boxxuh - (Bozi¢)”. So, as we can see all Southern Slavic
terms refer clearly to God, or rather son of God. Therefore, it is reasonable to accept a
linguistic Christian origin. Similarly the Eastern Slavic “Koljada” derives from the Latin
word “calendae” - the first day. Hence, the form “Gody” with its ancient etymology must
have been an original term. “Gody” fitted well into European traditions with its holiday
mood, feasts, festivities, a friendly positive approach to other people, and gift giving. It is
worth noting that the Roman Saturnalia, also held at the end of December, besides being
a merry time for all people, had its highlight event of midwinter’s night associated with
the Sun deity Mithra and a celebration of the Unconquered Sun. On that occasion ancient
Romans greeted each other by saying “Sol Invictus!” - the Sun is unconquered! So strong
was this tradition in Rome that the Christian Church was unable to eradicate it, so they
arbitrarily declared the day of birth of Jesus of Nazareth on that very day. Hence by creat-
ing Christmas Day at the same time, many ancient pagan tradition were incorporated into
this Christian celebration. It is worth noting at this point, that Christmas Day falls on the
25 of December instead of the initial Winter Solstice due to some calendar miscalcula-
tions (Jones & Pennick 1995: 76, 125). After Christianisation, the Slavic “Gody”, Germanic
“Yule” as well as the Roman “Saturnalia”, were easily replaced by Christmas celebrations
with a very strong pagan expression of a festive season with Christian “varnish”. There is
one more interesting similarity between the association of the Roman “Saturnalia” and
Lithuanian “Kaladosis” (the term most likely to have been borrowed from the Eastern
Slavs) with Sun worship and the foretelling of future harvest (Jones & Pennick 1995: 174).
This similarity, the remoteness of those two peoples, and cultural and linguistic close-
ness of the Balts and Slavs appears to have a strong indication. It clearly indicates that the
celebration of some solar deity was a focal part of pre-Christian “Gody”.

Beginning of the Year

We now turn to the crucial topic of when the Slavic year began. It is needless to say
that all societies, whether hunter-gatherers or farmers, recognised seasonal changes, as
one way or another their life depended on them. Most of the traditional societies place
the beginning of the New Year at the vernal equinox in late March, which at present falls
on the 21* or 22 day of this month (Aveni 1989: 114). This should not be surprising
given that for farming societies, spring and the rebirth of vegetation was perceived as the
beginning of the annual life cycle. The Indian year began at the entry of the Sun into the
zodiac sign of Aries that corresponds with the March spring equinox. Also, in ancient
Persia of around 3™ century B.C.E. the year began with the rise of Sirius. This occurred
at this altitude around the vernal equinox in March (Holford-Strevens 2005: 98-99). It is
well documented that in the Ancient Roman calendar, the New Year started on the vernal
equinox, then on the 25" of March. The Greek seasonal calendar was also celestially based.
Harvest began when the constellation of Pleiades rose over the horizon, and Sirius made
its annual appearance, which also falls around that time (Aveni 1989: 125). Among other
Europeans the Anglo-Saxons celebrated the New Year on the 25" of March around the
Vernal Equinox. In some areas this custom survived well into the Middle Ages in some
monastic traditions (Holford-Strevens 2005: 127).
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In the case of the Slavs we have to explore two possibilities. Firstly, that the Slavic year
started in the northern hemisphere on the Vernal Equinox, which falls on the 20t or 21*
of March each year. Secondly, that it began with the Summer Solstice on the 21st or 22™ of
June. It has been argued by some scholars, including Russian Victor Gusev, that the Slavic
year began in June, as the widely celebrated Summer Solstice is supposed to indicate (Gusev
1978:136-137). While it is true in the case of the most prominent survival of pre-Christian
celebrations in June, it has to be taken into consideration that Vernal Equinox festivities were
almost entirely subdued by the most important Christian holy period of Easter. It is also the
case that Scandinavians had two seasons, summer and winter, and their new year began at the
beginning of their winter sometime around November (Holford-Strevens 2005: 82-83). Still,
this may reflect the climatic conditions of the North where during the course of the year it is
simply either cold, or very cold. The strongest argument for the year beginning in Summer
is that the same name is used by Slavs to denote both a year and Summer by the term “léto”.
Also, the question “how old are you?” in Polish and Russian is “ile masz lat” and “ckonpka
BaMm n1et? (Bory$ 2006: 280). If we however take into account that overwhelmingly among
the Indo-European people the year begins around the time of the Vernal Equinox, especially
as was the case among the pre-Christian Balts who were culturally and linguistically closest
to the Slavs, it is most likely that the Spring Equinox was the beginning of the new year, as
postulated by Vladimir Saur (Saur 1973: 94). This notion is not only strongly supported by
ethnographic data of the previously discussed common Slavic celebrations of Vernal Equinox,
but also by some other accounts. For, example, the Eastern Slavs celebrated a new calendar
year on 1% of March well into the 12th century, nearly two hundred years after the formal
adoption of Christianity in 988 (Zenkovsky 1984: XXX VIII; Cherepnin 1944: 27; SSS, 1961:
260), which very likely reflects an older pre-Christian tradition. It is also worth noting that
not long ago in rural Poland after asking how old someone is, the common answer would
be how many Springs - “wiosen” that person has (Borys 2006: 280). It has to be stressed
again that the Vernal Equinox must have had special meaning for the simple agricultural
and husbandry societies such as the early Slavs. The renewal of plant and animal life, as well
as the weather warming up after long, harsh winter would both have great importance and
would perfectly fit the beginning of a new year. Therefore, all of this cumulative evidence
strongly points to Spring as being the beginning of the ancient Slavic new year.

The Months

We do know that since the adoption of Christianity, all Slavic people were using a
seven day week like the rest of Christendom. The question remains as to what manner
the passing days were grouped into a larger unit, and what that unit might have been in
the case of the pre-Christian Slavs. Unfortunately we have practically no direct written
evidence and have to rely on ethnographic data. Additionally, we have to employ a com-
parative methodology, which involves looking into time measurement systems of other
people, and especially speakers of Indo-European languages.

It should go without saying that people have always been aware of lunar cycles, and
observing them was the easiest and most natural choice for measuring the passage of time.
In many cultures over time the lunar cycle was a basic, larger unit. For example, in ancient
Sumer, each month began at the night of the New Moon. Their calendar was basically Lunar
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and each month was either 29 or 30 days long. They differentiated the year into the two
seasons of winter and summer. The year had 12 months giving 360 days. The remaining
days accumulated until they interpolated an additional month to keep pace with the solar
year (James & Thorpe 1994: 489). As was already stated, most cultures developed some
form of time reckoning based on the lunar cycle. In Ancient Greece according to Hesiod’s
Works and Days written in the 8" century B.C.E., the lunar month was a basic unit of time
measurement. It was an agricultural calendar assigning particular days to farmer’s activi-
ties, sometimes linking them with mythological events or deities. The month numbered 30
days and the cycle began when the first Moon Crescent appeared in the west at the sunset
after the new Moon (Hesiod 11: 770-821). The Romans and ancient Germanic people also
measured time by the lunar month (Duncan 1998: 11-13). Ethnographic data strongly
indicates that the Slavic month began with the New Moon, or rather when it appeared in
the Sky after three days of absence. According to Kazimierz Moszynski, Polish peasants
greeted the first appearance of the Moon with spells, prayers, pleas, sayings, and in many
cases with some rituals and celebrations. The day prior to the New Moon was perceived
as a bad day full of fear and uncertainty. It cannot be excluded that this was due to the
discrepancy between the 28 day-long month (4 x 7 days) and the lunar cycle. It is possible
that this particular day was not counted by the ancient Slavs. He also recorded that in the
South-Eastern Polish district of Chetm, many people felt obliged to go to church on the
first Sunday after the New Moon. This is no doubt an ancient tradition incorporated into
Christianity (Moszynski 1967: 438, 452-455, 801; SSS 1961: L.I1.35).

The word for month in Upper Sorbian is “mésac” and is cognate to the Old Church
Slavonic “MmBcand (mjesqc)” (Briickner 1985: 334). It is practically the same with some
spelling and pronunciation variations across all Slavdom. The name is also cognate to the
English word month, German “monat”, Latin “mensis”, Greek “ufvog (menas)”, Lithu-
anian “ménuo”, and so on in many other Indo-European languages. It derives from the
Indo-European root “*meh;”- to measure, hence ““méh;nét” - the Moon. At the same time,
Germanic, Slavic and Baltic speakers refer to the Moon with a cognate name implicating
the association of Earth’s natural satellite with time measurement. For example, Slavic
“Mésac”, German “Mond” and Lithuanian “Ménulis” all mean the Moon. The same as-
sociation was also preserved in Iranian languages where we have Avestan “Mong”, Persian
“Maah” and Ossetian “Maaj” (Briickner 1985: 334-335; Borys 2006: 326; Hannah 2005:
16). It is worth noting that only in Polish is the Moon called “Ksi¢zyc”, which literally
means “alittle prince”. Therefore, it should not come as a surprise that in many cultures,
the common names for the concept of a month are derived from the Moon.

The months of the Slavic calendar

We can assume that the introduction of Christianity in Great Moravia by Cyril and
Methodius™ mission in the 9th century also formalised the names of days (this topic to
be discussed later), and also involved the introduction of a strict 12 month yearly cycle. It
appears that with the Julian calendar, Greek month terminology was also introduced. The
Greek calendar of the 9™ century was practically the Julian Calendar with Latin names for
the months, simply in Greek transcript, for example, “Iavovapiog (Ianuaros)” for January.
This is reflected in the official names of months in modern Russian, Byelorussian, Slovak,
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Bulgarian, Macedonian, Slovene and Serbian that follow Julian terminology. However, it
appears that for most Slavic people the Latin (via 9™ century Greek) based month names
were just meaningless sounds. It is worth noting, that in the Russian Primary Chroni-
cle, in the original Laurentian text in Old Church Slavonic, we read: “60 Torga Mbcrnb
Tpy/eHb pekie HOMOps - “for it was then the month of Gruden, called November” (RPC,
1097). Therefore in the case of some languages they were replaced by native, Slavic names
corresponding to particular activities or seasonal features occurring during the year. This
is the case with Czech, Ukrainian and Croatian. Also, Polish month names are basically
Slavic, but some are Julian. For example, the Polish name for March is “marzec” while for
May it is “maj”. At the same time historical and ethnographic data shows that even in the
countries using Julian names at present there is a rich, older underlying layer of purely
Slavic terminology. In some calendars Slavic month names, while etymologically the
same, do not correspond to each other. For example, “kwiecien” in Polish is April, while
“kvéten” in Czech is May. The Macedonian traditional name for October is “mucroman”
and in Polish and Czech “listopad” is the month of November. Also, Slovene “prosinec” for
January is the same as December in Czech, the Prekmurian Slovenian dialect and Croatian
(Prosinac) (Briickner 1980: 347). There is no point in listing all such discrepancies, but
suffice to say that they are numerous across the entire Slavdom (see Tables 3A, 3B and 3C).

TABLE 3A - MONTH NAMES IN SLAVIC LANGUAGES; EASTERN SLAVIC

OLD OLD & BELORUSSIAN UKRAINIAN
CHURCH REGIONAL
SLAVONIC RUSSIAN
JANUARY IMPOCUMHUNII'D | TIPOCUMHEII, CTYIEHD, ctbiyans, | CIYEHD, CTYJieHb, IPOCUHELD,
JIIOTOBEJ, ceyeHb CHITOBUK, TPiCKYH, BOTHEBUK,
CEYEHDb JIbOJIOBUK, IIMITYH, CHIXKEHb,
JIIOTOBIN
FEBRUARY | CBYbHD, cyxs | IIOTEHD, JIIOTBI JIIOTWUM, kpyTens, sumo6op,
CYXnn KPUBOJOPITL, Kasu6piz, MexeHb
MARCH BPB30KD BEPE3030J1 CAKABIK BEPE3EHDb
APRIL IIBETEHDb KPCABIK, xeten» | KBITEHD
MAY TPABEHD, MAN TPABEHb
TPABEHEIN
JUNE 30K 30K, YS5PBEHb YEPBEHD, kpeceHb, refiseHn,
YbPBbIH YEPBEHD, YepBUBUIL MicAIb, THUJIEID, 130K
yepBer|
JULY YEPBEH JIITIEHD JINTIEHD,
AUGUST 3APEB, JKHIBEHb CEPIIEHD, >xuusenpb
CEPITEHDb
SEPTEMBER | PIOMIH'D PIOEH, PEBYH, | BEPACEHD BEPECEHD, pesyH, 3apes
BEPECEHD
OCTOBER PIOEH, KACTPBIYHIK, JKOBTEHD, nucronagHuk,
JINCTOIIA]] JIMCTOIAJ, NA3IePHNUK | 3a3MIMHIUK, ITa3JePHUK
NOVEMBER | TPYII'BHb TPYIEHD, JIICTATIA]LL JIUCTOIIAL, rpynkoTpyc,
OBCEHb JINCTOMAJIEIb
DECEMBER CTYIEHBIN CHE>XAHD, XPYIEHD,
IPyZA3€eHb, IpacHHellb
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There is no written evidence for the division of a year into months among the pre-
Christian Slavs or from the pre-migration period of 5"-6" centuries C.E. Nonetheless,
it seems to be very likely that the Slavs could have a form of closely related, month-like
division of the year. It appears that such names for particular periods of time were associ-
ated with various agricultural and seasonal practices and climatic conditions. Their echo
is found today in modern folk festivals, some of which were replaced or incorporated into
the Christian celebrations and feasts. This is common not only among the Indo-European
people but also across the entire World. For example, in the case of Slavdom some summer
months have names associated with harvest and derived from the word for sickle, such as
the Slovenian “mali srpan” and “veliki srpan”, for July and August respectively. August in
Croatian is said as “Srpanj”, in Czech it is “srpen” and in Ukrainian it is “cprens”. Also, the
terms “xxerBap (zhetvar)” in Serbian for July and “>xurBens (zhitviens)” in some regional
Russian dialects for August are cognate.

The reconstruction of a month-like division of the year among the pre-Christian
Slavs is a challenging task. The biggest obstacle is the simple fact that nearly all such names
recorded come from or after the 11" century, and this is five to six hundred years after the
Migration Period. Although such an analysis poses serious difficulties, it is not an impos-
sible enterprise. Using a comparative methodology, the basic Slavic division of the year
can be reconstructed with a reasonable probability or it can at least create a framework
for further study. This will involve a comparison of all known month names used by the
modern Slavs as well as the forms recorded in ethnographic and historical sources. This
will allow any archaic, regional and historical variations and differences to be sorted out.
Special attention will be paid to those names that appear in three different branches of
Slavic languages (Eastern, Southern and Western). It seems to be reasonable to assume that
if all three branches of Slavic languages retain the same or similar names, there is a strong
possibility that the terms pre-date not only Christianisation but may have Pre-Migration
common roots. The following analysis resulted in isolating 14 month names that meet these
criteria. For clearer distribution of the following month names across the year (see Table 4).

TABLE 4 - The distribution of Slavic month names over the year.

MONTH | JAN | FEB | MAR| APR | MAY | JUN | JUL | AUG | SEP | OKT | NOV | DEC | JAN

Sjecen X X

Leden X

Brezen X X

Kvéten X X

Traven X X

Cerven X X

Lipéi X

Serpen X X

Rujan X X

Vresen X

Listopad X X

Studen X X X X

Grudén X X X

Prosinec X X
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1. Sjecen - “chunb (sje¢n)” in OCS. The name derives from the proto-Slavic “*séca”
- cutting, cutting trees (Bory$, 2006:585). In OCS and Old Russia it was the name used
for February and January respectively. The term is common Slavic and appears among
the Western Slavs in the Slovak dialect as “velky secen” for January and “maly secen” for
February. Among the Eastern Slavs we also have the Ukrainian “ciuens (si¢en)”, and in
Byelorussian dialect “cedens (secen)” for January. In Southern Slavdom we have Croatian
“Sije¢an;j”, Slovene “se¢én”, Bulgarian “romam ceuko (golam se¢ko)” and regional Serbian
“ceuem (secen)” for January. At the same time, in Serbian and Macedonian “ceuxo (secko)”,
and Bulgarian “manrpk ceuko (malk secko)” denotes the month of February (Borys, 2006:585;
Briickner, 1985:335). Only in Polish do we have “styczen” for January. However, it has been
shown by Wieslaw Borys that, by a weird association with “tyka” - the pole, “sieczen”
turned into “styczen”. This is supported by the name “sieczen” having been recorded in
15% century Poland to denote February (Bory$ 2006: 585).

2.“Leden” - from OCS ,,n515 (ljed)” - literally ice (Borys 2006: 290). “Leden” is an official
name for January in Czech. It refers to the first month of the year in the form “leden, leden” in
old regional Slovak, “ledeny” in old regional Polish and as “lede m6n” in Polabian. It appeared
as “mbopoBuK - (lodovik)” in folk, regional Ukrainian, and “lednik” in regional Slovene dialect.

3. “Brezen” - from the proto-Slavic “*berza” - birch tree, denoting the period when
birches become green (Miklosich 1867: 2). In Czech “bfezen” and in Slovak “brezon” is
the name for March, and it also appears in Old Polish in the form “brzezien” (Staropolska
Online, 2015), as well as “6epesens (berezen)” in Ukrainian. It denotes April in regional
and old Russian “6epesen, 6epesoson (berezen, berezozol)”; and in Old Bulgarian in the
form “6pesos, 6psizox (bryezov, bryazok)” (Saur 1973: 95).

4. “Kvéten” - from proto-Slavic “kvéts” - the blossom, flower, and “kvétens” means
blossoming time. In Czech “kvéten” is the name for month of May. In Ukrainian “kBiTenn
(kviter)”, in regional Russian “riBetens (cvéten)”, and in Polish “kwiecien” all refer to April.
This term also appears among the Southern Slavs where we have the Serbian “uperam
(cvetan)” and regional Bulgarian “userens (cveten)” for May (Borys$ 2006: 278).

5. “Traven” — from OCS “rpappa (trava)” — grass, hence the name “traven”, denotes
a period of grass growing. Among the Western Slavs the name “traven” only appears in
Slovak in some 19" century calendars denoting May. In Old Russian - “rpaBusiii (travnyj)”,
Ukrainian and Byelorussian - “rpaBens ( traverl)”, and in regional Bulgarian - “rpbBen
(trpven)” - all refer to May. At the same time in traditional Slovenian we have “mali traven”
for April and “veliki traven” for May. In Croatian “travnj”, Serbian “rpaBenm (travnj)”,
and Macedonian “rpesen (treven)” all denote April (Gusev 1978: 137-138).

6. “Cervery” - from OCS “upbBb (Cerv)” is a general name for insects, and insect larvae.
It may particularly refer to Polish cochineal (Porphyrophora polonica) which was extracted
for obtaining red and crimson dye (Briickner 1985: 334). The month names deriving from
“Cerv” are very common across the entire Slavdom. Among the Western Slavs we find Pol-
ish “czerwiec”, Kashubian “czervinc, czerwc” and Czech “Cerven” for June but also Czech
“Cervenec” for July. Ukrainian “gepBens (¢erven)” and Byelorussian “uspsensn (Cerven)”
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also refer to June, while old regional Russian “gepsen (¢erven)” denoted July (Borys 2006:
96, Karmazin 1818). At the same time in regional traditional Bulgarian we have “appBennk
(¢ervenik)” and “abpBen (Cerven)” for June and July respectively. The term “nsoxk (izok)”
for June recorded in OCS sources is cognate with “Cerv” (Vasmer 1987: 11:123).

7. “Lipén” - from proto-Slavic “lipa” - the linden tree. In temperate climates linden
trees blossom around July and the end of June. Therefore, we have “lipiec” for July in
Polish, though the form “lipien” was also recorded. In Ukrainian and Byelorussian the
month of July is also called “nmunens (lipien)” and “(ninens (lipien)” respectively, and we
also have the Croatian “lipanj” for July (Borys 2006: 288).

8. “Serpen” - This was already partly described above. Recalling it again, the name
derives from OCS “cpbird (sbrpp)’- the sickle - and denotes a time of harvest (Borys 2006:
547). In Western Slavic Czech “srpen” and in Polish “sierpien” are the names for August.
This is also the case for Eastern Slavic Ukrainian “cpmens (srpen)”. The term is also used
among the Southern Slavs, where we have Slovenian “mali srpan” and “veliki srpan” for
July and August respectively, while “Srpanj” in Croatian, “cpnam (srpanj)” in Serbian
and “cppren (srpen)” in Bulgarian dialect all denote July. Also cognate are the terms
“xerBap (zhetvar)” in Serbian for July, ““xniBens (zniviens)” in Byelorussian for August,
and “Znjenc” in Upper Sorbian, also for August.

9. “Rujan” - from the proto-Slavic “ruja” — meaning animal breeding time, but usually
applied to the characteristic mating calls of deer (Borys 2006: 526-527). In Czech “fijen”,
in regional Slovak “velky rujen”, and in Kashubian “rujan” are the names for October,
while in regional Slovak “rujen” itself denotes September. In Old Russian the terms “proen,
peByH (rujen, revun)” both denote September (Karamzin 1818: V.1.III). Also, in Croatian
“rujan”, in Serbian “pyjan (rujan)” and regional Old Bulgarian “pyiien, pyit (rujen, ruj)”
are the names for September.

10. “Vresen” — from OCS “BpbcbHb (vrjesn)”, comes from the purple heather plant
“BBpBckD (vjerjesk)”, also known as the common heather, ling, or simply as heather
(Miklosich 1867: 6). The name “wrzesien” in Polish, “wrzesén” in Kashubian and a word
recorded as “viesen” in Old Czech, are all terms for September. It was also “Bepecenn
- vjerjesen” in Old Russian, Ukrainian and Ruthenian, and “Bepecans - (vjerjesan)”
in Byelorussian (Miklosich 1867: 6). Records also exist in Southern Slavdom in an old
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Croatian dialect where “vresen” is used for September (Saur 1973: 97).

11. “Listopad” - literally “time of falling leaves, foliage” - appears in Czech and
Polish as the name for November. Similarly it denotes the same month in Byelorussian
and Ukrainian, but is also used in some regional Russian dialects for October. In South-
ern Slavic languages the same term is used for November in Slovene, and for October in
Croatian, Bulgarian and Macedonian.

12. “Studen” - from the proto-Slavic “ctyg (stud)”, means cold or a chill (Borys
2006: 585). In the form “cTynmens (studen)” it denominates January in Byelorussian and
in regional, traditional Ukrainian. It was also recorded in traditional, old Russian in the
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form of “cTypens, crynensiit (studen, studenyj)” denoting December. In Western Slavdom
it appears only as “studen” for November in regional Slovak. However, the term is very
common in Southern Slavic languages. It took the form of “ctymenu, crymenu (studeni,
studen)” in Bulgarian for January. It denotes November as “studeni” in Croatian, as “ctyznen

(studen)” in Macedonian and “crymenn (studeni)” in regional Serbian (Miklosich 1867: 16).

13. “Grudén” - from the proto-Slavic “grudensp”, comes from “gruda” - a frozen
bit or clump of soil. The name reflects frosty winter conditions. “Grudzien” is the name
for December in Polish and so does “grédzén” in Kashubian. In some Slovak dialects,
the form “hruden” has been used for October, which seems rather odd. In Old Russian
“rpyzenn (grudén)”, like in OCS “rpynbub (grudén)” denotes November. The name ap-
pears in Ukrainian dialects in the form of “xrpynens (hrudén)” for both November and
December, and in Byelorussian as “rpynsens (grudzén)” for December. We also have this
month name in Bulgarian and Serbian “rpygen (gruden)” for November, and in Croatian
and Slovene dialects “gruden” for December (Borys$ 2006: 182).

14. “Prosinec” — appears in various forms, but all similar to the OCS “npocuunus
(prosinic)”. Examples include the Czech “prosinec” and Slovak “prasinec”. The word ap-
pears also in Polish dialects as “prosiniec, prosin”. In regional Russian we have “npocunens
(prosinec)”, regional Byelorussian “npacuuens (prasinec)”, Ukrainian dialects “npocunens
(prosinec)”, Slovenian and its Prekmurian dialect “prosinec”, Croatian “prosinac”, and
Serbian and Bulgarian “npocunarn (prosinac)”. The name refers to the months of either
December or January. Polish linguist and historian Aleksander Briickner derived the name
from “proso” - millet or “prosi¢” - piglet, from OCS “npace (prasé)”, and linked it with the
winter solstice feast (Briickner 1985: 335). This link is however doubtful. The name most
likely derives from the OCS word “npocuts (prosit)” - meaning to plea, a pleading prayer, or
offering. This claim is supported by the name of December in the extinct Polabian language
- “trebné mon”. The word “trebné” derives from the OCS “rpt6a (trieba)”, arite of pleading
offerings, sacrifice (Rybakov 1981: 274-275; Gardiner 1984: 175). It is therefore associated
with offerings to gods or deities (possibly solar) during the winter solstice festivals. The
notion is also supported by the usage of term “Tribé” by the Polabians to denote Christmas
(Polanski 1967: 151). This evidence is important as Polabian Slavs lived in isolation from
other Slavs for centuries and no doubt their vocabulary retained many old Slavic words. The
usage of this term for December by the Slovincians, an extinct branch of Kashubians, also
points towards this explanation. It appears that in the case of the Slovincians, the original
“prosinec” changed to “prosimec” through a change of the root to “prosim” - meaning plea.

From the evidence presented, it is clear that within Slavdom at least 14 month-like
periods have mostly the same or similar names. Therefore, as those 14 appear in all three
branches of Slavdom, they must have derived from the same, common Slavic, pre-migration
traditions. It can again be clearly seen here that the names arose from agricultural activities
and natural phenomena. Table 4 shows the distribution of these 14 month-like periods against
the modern Latin-based calendar. Despite the fact that the different names were not always
applied to exactly the same months, the table shows a remarkable consistency in practically
all cases where particular names refer to two adjoining months. This can be easily attributed
to the fact that they were recorded at least 500 years after the Migration Period, and the
different geographical and climatic conditions various Slavic people found themselves in.
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The list in Table 4 omits a month called “Ljutyj” which exists in Western and
Eastern Slavic languages, but is absent among the Southern Slavs. It derives from the
OCS “mrord (ljut)” - meaning cruel, terrible, wild - but also in some contexts sad or
cold. The term perfectly fits Eastern and Central European conditions in February. The
term is present in Eastern and Western Slavdom, where we have “Luty” as the name
for February in Polish, “luti” in Kashubian, “mroriit (liutij)” in Ukrainian and “mrorsr
(ljuty)” in Byelorussian. Also, it has been recorded as referring to January and February
in Russian folklore and proverbs in the forms “mroroseit (lutovéj)”, “morens (luten)”
and “moroii (lutoj)” (Ryzhenkov 1991; Saur 1973: 99). The name is absent in Southern
Slavdom, while February and March appear in Old Bulgarian and certain dialects as
“cyx, cyxm, cyxui (such, sukhi, sukhij)”, and “cyxu (sukhi)” in Serbian for March. For
February we have “suac” in Old Croatian, and “stiSec, stica” in the Prekmurian dialect
of Slovenian. It was also recorded as “cyxs - (suh)” in OCS denoting February (Saur
1973:99). As the term does not appear in Eastern Slavic languages the OCS record ap-
pears to be of Southern Slavic origin. This could be possibly as a consequence of different
climatic conditions in the Balkans.

The Lunar and Solar Year Issue

As already demonstrated in this work, the ancient Slavs recognised and celebrated
Equinoxes and Solstices and reckoned their years from the Vernal Equinox. At the same
time they observed lunar cycles and counted their months accordingly. They undoubtedly
recognised a discrepancy between the Lunar and Solar years, and like all other human
societies across the globe they had to somehow deal with it. For example, early allusions
to a lunisolar calendar with intercalated months are found in hymns from the Rig Veda,
dating from the second millennium B.C.E. Later Vedic sources provide information
about a five-year lunisolar calendar which coordinated solar years with synodic and
sidereal lunar months (Seidelmann 2006: 595). In the case of the Slavs however, there is
no evidence to link the four significant annual astronomical events with the month-like
units of time associated mainly with peoples” farming, husbandry and other domestic
activities. Therefore, the only reasonable conclusion seems to be that the Slavs perceived
those phenomena somehow in parallel, and the months and astronomical seasons did
not correspond to each other.

It has to be acknowledged that the following reconstruction is hypothetical. None-
theless, we can postulate that their year started on the first New Moon after the Vernal
Equinox in late March and it was called “brezen” as it is associated with birch trees, which
develop their buds in the second half of March, or in early April. This applies to the region
which was the Slavonic cradle, that is, the area corresponding to modern Western Ukraine
and possibly south-eastern Poland. This region was located north of the Carpathian slopes
and south of the heavily forested and swampy region of Polesye, and is roughly the area
between the 47th and 52nd parallels. As has been demonstrated, the Slavs conceptually
and linguistically associated the month with the Moon. Moreover, it is worth noting that
although the now-extinct Polabian Slavs used the term “mon”, from the German “monat”,
to denote a month, the term “citér nidel’a” - four weeks, was also used in reference to the
month (Polanski 1967: 46).
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After twelve lunar months the Slavs were faced with about 10 odd days each year
before the Vernal Equinox. This was a time of uncertainty, and perceived as a bad time,
however every three years they could fit in an extra month before the Equinox. It is there-
fore completely plausible that they did so, resulting in the addition of a 13* month. This
hypothesis is in line with the findings of the late Czech scholar Vladimir Saur, and the
Russian Victor Guseyv, albeit Gusev postulated an irregular intercalation of the additional
month (Saur 1973: 99-100; Gusev 1978: 140-141).

Postulated distribution of months within annual lunar cycles

1. Brezen - late March/ early April

2. Kvéten - April/early May

3. Traven - May/early June

4. Cerven - June/early July

5. Lipén - July/early August

6. Serpen - August/early September

7. Rujan/Vresenn - September/early October. Both interchangeable terms were likely

to emerge prior to the Slavic Migration Period.

8. Listopad - October/early November

9. Grudeén/ - November/early December. Both interchangeable terms very like-
Studen ly emerged prior to the Slavic Migration Period.

10. Prosinec - December/early January

11. Sjecen - January/early February

12/ Leden/Luty & - February, early and mid March. Possibly all three terms were used

13. possibly Suh  if an extra month had to be inserted. It may reflect the evolution of
a different, regional or tribal way to intercalate an extra month well
before the Slavic Migration Period.

Many other names listed in Tables 3A, 3B and 3C show no common Slavic origin
and it can be assumed that they emerged independently in a local or regional context.
Their origin and etymology will not be addressed in this work.

The Fortnight and the Week

The Moon phases and cycle are so obvious that again it would be surprising if they
would not be used for time measurement. It appears that among most Indo-European
people, lunar months were divided into 14 day or 15 night periods. Here, comparative
Indo-European studies again come in handy. In ancient Vedic India the “half moon” was
used as basic unit of time, and in Sanskrit the term ,,paksa” denotes a fortnight (AHD,
2011). Among the ancient Greeks the days of “half moon” had no day names but were
numbered. For example the 13th day after the “New Moon” was called the “13" day of the
waxing moon” (Hesiod 11.780-781). The Roman system differed from that of the Greeks
as it recognised “calends” - the first day of the month, “nones” and “ides”. The term “ides”
derives from “iduare” meaning - to divide. The other days were simply numbered. Ides
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fell on the middle of the month which indicates that a fortnightly system of division was
originally present (Aveni 1989: 104). According to Tacitus, the “Thing”, or Germanic
tribal assembly, met either around the New or the Full Moon, unless the meeting was an
urgent one (Tacitus, XI). This too suggests a period of fourteen nights as a basic unit of
time measurement. It is worth noting that the term fortnight in modern English derives
from the phrase “fourteen nights” and appears to be an echo of an ancient Germanic way
of time reckoning (Aveni 1989: 102). There is evidence that at least some Celtic people used
the fortnight as a measurement of passing time (Holford-Strevens 2005: 1) and there is
a term - “pythefnos” - in Welsh meaning fifteen nights, also denoting a fortnight (King
2000: 88). Therefore, taking into consideration this two week/half moon system forming
the basis of the division of months among the ancient Indians, Greeks, Romans, Germanic
people and Celts, it is reasonable to assume that a similar fortnightly system existed
among the ancient Slavs. The Slavs counted time from the New Moon, and recognized
four of its phases. The first was known as “néw” in Polish, “nov” in Czech and Slovak,
and “ntivo” in Polabian. All meant a New Moon though in practical terms applied to the
moment where part of the Moon is visible for the first time, being roughly three days after
its disappearance from the sky (SSS 1961: I: 261; Polanski 1967: 104). The term derives
from the proto-Slavic “novp” - literally meaning new (Moon) (Borys 2006: 367). Other
cognate names were used: “HoBonyHMe (novolunje)” in Russian; “monopguk (molodik)” in
Ukrainian; “manapnsik (mladzik)” - in Byelorussian; “HoBonynue (novolunje)” in Bulgar-
ian; “Mladi mjesec” — young Moon, in Croatian and “mladi mesec” - young Moon, in
Slovene (Moszynski 1968: 902-908). The fortnight period ended at the Full Moon. It is
called “pelnia” in Polish, from “petny” - meaning full; from OCS “mwrpa® (plBn®)”; and
Russian “nonnonynne (polsnolsunie)”. It is worth noting that the Sanskrit term “ptirnima”
meant day of the full moon, which derives from the proto-Indo-European suffixed root
“*plono-" also meaning full (Gardener 1984: 166; SSS 1961: 1:261; AHD 2011). We cannot
be certain what day names were used for the half Moon period. By analogy with other
Indo-European languages we can assume that they were numbered.

As there are four phases of the Moon, a further division into weeks seems to be a
logical conclusion. Hebdomadism, the sacredness and uniqueness of the number “77,
was well embodied not only into Sumerian and Babylonian cultures, but no doubt in the
cultures of all prehistoric people. This is no surprise as people sought to associate the
seven celestial objects visible with the naked eye (Sun, Moon, Venus, Mars, Jupiter, Sat-
urn and Mercury) and which do not follow the movement of other stars in the Sky, with
the seven day quarters of the lunar cycle. Among Indo-European speakers, the English
term “week” derives from the Proto-Germanic “wikon”, most likely originally denoting
a turning, succession or series (Hoad 1986: 536). An obsolete English term - “senninght”
- denotes a seven day period and must have been an ancient description similar to the
Old English “seofon nihta”, meaning seven nights (Holford-Strevens, 2005:1). In modern
Welsh a similar word - “wythnos” - means a week, or literally an eight-night period, since
it started and ended with a night bordering seven days (King 2000: 99). In the case of
Germanic and Celtic people however, although they must have recognised lunar quarters
there is no clear evidence for a weekly 7 day counting system.

In the case of Slavs we encounter a similar problem of a lack of hard data. There are
basically three terms used for naming a week (See Table 5). Most common in Slavic languages
is “tyzden” (in Upper Sorbian) or very similar terms in other languages. It derives from the
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OCS “rBapus (tjedn)” - a week, which is a word most likely comprised of two parts: from
the proto-Slavic “tbjb (tej)” - this, and “dbnb (dén)” - day, with the meaning of “this same
day” (after the passing of a week) (Bory$ 2006: 657, 588). It appears mainly in Western Slavic
languages, but also in Croatian and Slovenian. Additionally, the Byelorussians, Ukrainians
and Ruthenians also use it. The second term appeared in OCS as “Hegbnm (nedjelja)”. It
is the same as the name for Sunday in practically all Slavic languages and means “a day of
no work”. It appears in all branches of Slavic languages. The third term recorded in OCS
is “cegpmuia (sedmica)”, which derives from the word for seven “cembmb (sedm)”. This
obviously refers to the seven days of the week, and evidently does not require further ex-
planation. It is used at present by the Bulgarians, Macedonians and Serbs.

TABLE 5 - Slavic names for the week.

Eastern Slavic

OCS Belorussian Russian Ruthenian Ukrainian
Week THBabHD, Toii3eHb Hepensa ToIKIEHD TiKIeHDb
CembMina

Southern Slavic

Bulgarian Croatian Macedonian Serbian Slovene

Week Cenmuiia Tjedan CenMmulia, Heflena Cenmulia, Hefle/ba Téden

Western Slavic

Czech | Kashubian | Polish Polabian | Silesian | Slovak | Lower Upper
Sorbian | Sorbian
Week tyden tidzén tydzien, nidel’a tydzyn tyzen tyzden tydzen,
niedziela njedzela

v«

As it has been shown, all three terms - “tyden”, “nedjela” and “sedmica” - were
widely used by Slavs. Each of them could have been a common Slavic word for a week,
and there are arguments for and against each of them, albeit all weak. “Tyden” as used
by all branches of Slavdom looks like a very good candidate. Its usage in Byelorussian,
Ukrainian and Ruthenian may however be a borrowing from Polish, which had a strong
cultural influence on these languages. Hence, this issue requires further investigation.
Similarly “nedjelja” has been used and is still in use by all branches of Slavdom, and is still
commonly applied to both Sunday and a week. This appears to be conceptually cognate
to the meaning of the term “tyden” - this same day (after the passing of the week). The
strongest argument for the name “nedjelja” being used as a common Slavic name for a
week comes from North-Eastern Germany. The term “nidel’d” existed in the now extinct
Polabian language, and denoted a week as well as Sunday (Polanski 1967: 101). This is
important as Polabian Slavs were for a long time culturally, linguistically and politically
separated from the rest of Slavdom. On the other hand, it can be argued that this name for
Sunday and Week entered Slavic languages together with the introduction of Christianity
via Cyril and Methodius’ mission (to be discussed with day names), and was somehow
also adopted by the Polabians. Moreover, it has been suggested that it is a calque from the
old Greek “a-mpaxtog nuépa (a-praktos imera)” — meaning a no working, idle day (Tru-
bachev 1997: V.24:116). Baltic examples do not help either. Although in Latvian “nedéla”
and in Latgalian “nedela” both denote a week, it’s a clear borrowing from Slavic as in Old
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Prussian it was called “sawayte, savaite” (see Table 6). So, here again the case is not clear.
As for “sedmica”, the argument for it being an original Slavic term arises from the fact
that, as it appears, ancient Slavs only numbered week days, without giving them particular
names. Therefore it would be logical to call a seven day period “sedmica”. An argument
against this however is that it is confined to the Southern Slavs. As for its appearance in
OCS the author was unable to determine in what particular source it was used and from
where geographically the term came from. On the other hand, this claim is supported by
evidence from Sanskrit, where “saptaha” means the week, and it derives from the word
“sapta” - seven (Monier-Williams 1899). It is evidently clear that it is cognate and con-
ceptually related to the Slavic “sedmica” Whatever the case, logically, “sedmica” seems
to be the most probable name. Nonetheless, uncertainty remains, and further evidence
and research are needed to solve this puzzle.

TABLE 6 - Names of Slavic and Baltic weekdays.

Eastern Slavic

Old Church Belorussian Russian Ruthenian or Ukrainian
Slavonic Rusyn
Monday none;r]é,ﬁbHMKm TaHA3eIaK TIOHEZIe/IbHUK TIOHETIEK TIOHETiIOK
(ponedeéliniki) (panjadzielak) (ponedel'nik) (ponediljok) (ponedilok)
Tuesday BBTOPHHUKD ayTopak BTOPHUK BiTOpOK (Vvitorok) | BiBTOpOK
(vatdrinik) (atitorak) (vtornik) (vivtorok)
Wednesday CpBua (sréda) cepajia cpena cepena (sereda) cepena
(sierada) (sreda) (sereda)
Thursday quBp};T'bK'b JaibBep yeTBepr 4eTBepb (cetver’) | uerBep
(Cetvrituki) (¢ac'vier) (chetverk) (chetver)
Friday HATBKD (pétikll) | maTHiNA MATHUILA MATHILA I’ ATHULA
(pjatnica) (pyatnitsa) (pjatnicja) (pjatnycja)
Saturday c®60Ta; c060Ta cpiboTa cyb6ora cybora (subota) | cybora
(sQbota; sobota) (sybota) (subbota) (subota)
Sunda , . HAfBenA BOCKpeceHbe Hepins (nedilja) | Hemina
’ nepbm (nedelja) (njnadzielja) (voslgesenye) o ) (n?dilya)
Southern Slavic
Bulgarian Croatian* | Macedonian | Prekmurian Serbian Slovene
Slovene dialect
Monday nonenennuk | ponedjeljak | monesenuuk | ponedeljek noHege/bak | ponedeljek
(ponedelnik) (ponedelnik) (ponedeljak)
Tuesday BTOPHUK utorak BTOPHUK tork yTOopak torek
(vtornik) (vtornik) (utorak)
Wednesday Cpsipa srijeda cpena sréda cpena sreda
(srjada) (sreda) (sreda)
Thursday YeTBBPTHK Cetvrtak YeTBPTOK cetrtek 4eTBpPTaK Cetrtek
(Cetvartak) (chetvrtok) (Cetvrtak)
Friday TTerpk petak eTOK pétek metax petek
(petak) (petok) (petak)
Saturday Cobora subota cabora sobqta cybora sobota
(sabota) (sabota) (subota)
Sunday Henens nedjelja Hepiena nedélja Hefie/ba nedelja
(nedelja) (nedela) (nedelja)

* Bosnian name days are the same like Croatian and are also written in Latin script
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Western Slavic

Czech | Kashubian | Polish Polabian | Silesian Slovak Sorbian | Sorbian
Lower Upper
Monday pondéli | poniedzotk | poniedziatek | pénideld | pyndZouek | pondelok | ponjezele | pondzela
Tuesday Utery wtork wtorek tore wtorek utorok | waltora | wutora
Wednesday | Streda | strzoda $roda sreda stfoda streda srjoda srjeda
Thursday | Ctvrtek |czwiortk | czwartek peréndan | $twortek | Stvrtok | stwértk | Stwortk
Friday Patek piatk piatek skopé pjuntek piatok pétk pjatk
Saturday Sobota | sobota sobota stibota sobota sobota sobota sobota
Sunday Nedéle | niedzela niedziela nidela nydzela nedela |njezela | njedzela
Baltic Languages
Weekdays Latgalian Latvian Lithuanian Old Prussian Samogitian
Monday pyrmudine pirmdiena Pirmadienis ponadele panedielis
Tuesday atardine otrdiena Antradienis visasedis oterninks
Wednesday tresdine tresdiena Treciadienis pusisavayte sereda
Thursday catartdine ceturtdiena Ketvirtadienis | ketvirtiks ketvergs
Friday piktdine piektdiena Penktadienis pentiks pernicé
Saturday sastdine sestdiena Sestadienis sabatika sobata
Sunday svatdine svétdiena Sekmadienis nadele nedielés déina
Days of the Week

In modern times the passage of days is obvious. A particular day starts after midnight,
ends at midnight and comprises 24 hours. However, in the past it was not necessarily so.
The Ancient Greeks reckoned the day from dawn to dusk, while the Romans counted them
from dawn to dawn (Aveni 1989: 6). At the same time, according to Tacitus the Germanic
people counted the passing days starting from nights, that is from dusk to dusk (Tacitus,
Germania, XI). According to Julius Caesar, days were counted in this same fashion, that
is from dusk to dusk, by the Celtic Gauls in the 1** Century B.C.E., (Julius Caesar VI.18).
As for the Slavs, ethnographic data indicates that both dusk as well as dawn were marked
with numerous superstitious rites, spells, pleas, rituals and associated sayings in most of
Slavdom. In many regions, for example in Byelorussia, dusk was acknowledged by a short
time of silence and inactivity. Shortly after, a fire or light was set up in a ritual manner.
Sometimes it included a short prayer. Many of those traditions were mingled with Chris-
tian prayers, however pre-conversion, pagan traits are clearly recognisable under a thin
Christian “varnish” (Moszynski 1968 II: 494-495). The idea of starting a day from dusk
seems to be a reasonable solution for agrarian people who reckoned their time according
to the lunar cycle. Therefore, it appears plausible that they share the same idea with the
Germanic and Celtic people, and counted their days from dusk. After all, the Slavs lived
in proximity to, for centuries were in contact with, and shared an Indo-European back-
ground and heritage with, the Germanic and Celtic people. The Polish and Czech custom
of having a Christmas meal when the sun sets on Christmas Eve may be a reflection of
this tradition transferred into a Christian celebration.

The seven or eight day week is a common feature in many cultures. The importance
of the number 7, and the 7 day week, is usually attributed to the ancient Sumerians. The
explanation given to its origins is generally attributed to the seven celestial objects which
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are visible with the naked eye and do not move across the Sky conjointly with the other
stars. They are also the brightest objects in the Northern Sky. We have no direct evidence
for the 7 day week being used by the Sumerians, but it is known that the Akkaddian and
Babylonian people borrowed many deities from their pantheon. At the same time, in the
Babylonian calendar we have a direct association of various deities with these objects and
with 7 weekdays. The origins of the 7 day week and their association with Sun, Moon and
five visible planets can be traced to the ancient Sumerians. This Middle Eastern pattern
of a 7 day week and their naming was transferred abroad, and adopted by the Romans
through the Greeks and Phoenicians, and consequently introduced in the rest of the
Europe. In late Antiquity and the Middle Ages it was usually adopted together with a
conversion to Christianity. Weekdays have retained their celestially associated names in
most of the Romance languages while Germanic people replaced some Roman deities
with Germanic ones. So, Tiw replaced Mars in Tuesday, Wodan - Mercury in Wednesday,
Thor - Iove/Jupiter in Thursday, the goddess Frigg - Venus in Friday. Sunday, Monday
and Saturday preserved their Roman association with the Sun (Sol), Moon (Lunae) and
Saturn (Saturnus) (See Table 7).

TABLE 7 - Some examples of celestial objects and deities, and their association with weekdays.

Celestial object Babylonian deity Roman deity Roman English

name day day name
SUN SAMASH SOL DIES SOLIS SUNDAY
MOON SIN LUNA DIES LUNAE MONDAY
MARS NERGAL MARS DIES MARTIS TUESDAY
MERCURY NABU MERCURIUS DIES MERCURII WEDNESDAY
JUPITER MARDUK JOVE DIES IOVIS THURSDSAY
VENUS ISHTAR VENUS DIES VENERIS FRIDAY
SATURN NINURTA SATURNUS DIES SATURNI SATURDAY

All Slavic speaking countries also use a 7 day week, however their names follow
a different pattern. In all modern Slavonic languages the day names are practically the
same, but with some slight variation in pronunciation and spelling (see Table 6). Slavic
day names are partly numerical and partly not. As a courtesy to the smallest Slavonic na-
tion, that is the Sorbs of Lusatia in south-eastern Germany, who still preserve their native
tongue, Upper Sorbian names and spellings will be used here. The first day in the Slavic
week is Monday - “péndzela”, literally meaning “first day after no activities™. It is followed
by Tuesday - “wutora” - the second day; Wednesday - “srjeda” - the middle day; Thursday
- “stwortk” - the fourth day”; Friday - “pjatk” - the fifth day; Saturday - “sobota” named
after the Hebrew Sabbath; and Sunday - “njedzela” - ‘a day of no activities” (Trofimowi¢
1974). Only in the Russian language is Sunday called “Bockpecenne (voskresenye)”, mean-
ing “resurrection”, although prior to the 15% century the name “HexBs (nedjela)” was
in common usage (Trubachev 1997: XXIV: 116-117). Also, there are two exceptions in
the now extinct Polabian language: Thursday, instead of being called “the fourth” was
“peréndan” (Polanski & Sehnert 1967: 109; and Popowska-Taborska 1981: 07), meaning
literally “day of Perun”. It was definitely a calque from German, where Thursday is “Don-
nerstag”, meaning the “day of Donar”, referring to the continental Germanic war god. The
Northern Polabian Slavs therefore substituted the Germanic god of thunder with their
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own, namely Perun (Zaroff 1999: 59-60). Yet another Polabian exception is the name for
Friday being “skqpé” (Polanski 2009: 29). In this particular case the etymology is uncertain.
The name may derive from the Old Church Slavonic “cksnus (skQap)” - thrift, greed - and
in the context of fasting on a Friday may mean ,,skimpy, scanty day” (Bory$ 2006: 551). It
is also worth noting that Slavic day naming is quite confused. This is in the sense that if
the week starts from Monday, then Wednesday - “srjeda” (the middle day) - is not in the
middle of the week. On the other hand if we start counting from Sunday, then Tuesday -
“wutora” - meaning the second day, should be the third day of the week. We will explore
this discrepancy in the following paragraph.

The evidently uniform pattern of day naming among all the Slavic people points to
a single source of its origin, and we have one perfect explanation: that it was created and
introduced to Slavdom by Cyril and Methodius in the 9th century during their Chris-
tianisation mission to Great Moravia (SSS 1967: 111:293). In Old Church Slavonic the day
names were as follows, starting from Monday: “noHesEnbHUKD, BBTOPbHUKD, CPEAA,
YETBPBTBKD, IATBK'D, C/OOTa or co60Ta and HenBp” (see Table 6). The Cyril-Methodius
and Greek connection is also supported by the fact that Greek day names of that time
were partly numerical. So, Monday “Agvtépa (Deytéra)” means “the second”, Tuesday
“Tpitn (Trité)” - “the third”, Wednesday “Tetdptn (Tetdrte)” - “the fourth” and Thursday
“ITé¢pmtn (Pémpte)” “the fifth”. As the modern week is usually counted from Monday, not
Sunday like the early Christians did, we can see the numbering of days is shifted in Greek.
It is worth noting that the same shifted pattern also exists in the Portuguese language.
In Greek, Saturday is known as “Xd&ppato (Savvato)” - the Sabbath, which seems to have
been passed on to Slavic languages in that form. In Greek Orthodox liturgy the week starts
from Monday (Holford-Strevens, 2005: 72), hence the numerics of Slavic week day names
generally follow this rule. There were no inclusions of latin-based day names in the Slavic
week, as there are for example in the case of some Germanic speaking people. The only
exception may be “srjeda” for Wednesday, which appears to be a translated calque from
the German “Mittwoch”, meaning “middle of the week”, which in turn comes from the
Old High German “mittawehha”.

This Great Moravian link is also facilitated by studying the names of some weekdays
in the Hungarian tongue. The nomadic Magyars, who were Ugro-Finnic speakers, arrived
from the East and destroyed Great Moravia around the turn of the 10th century (SSS 1967:
II1: 276-277). In the modern Hungarian language there are three direct borrowings from
the Slavic tongue for the names of weekdays. They are “szerda” for Wednesday, “cstitortok”
for Thursday and “péntek” for Friday, while Tuesday is called “kedd”, meaning “the sec-
ond” in Hungarian. It seems that during the course of history wherever a large number
of Slavic speakers were magyarised, these names were incorporated into the Hungarian
language. All the above evidence strongly indicates that the naming of days of the week
was devised and introduced to the Slavs during the Cyril-Methodius Christianisation
mission in Moravia in the 9th century. It also indicates that after they were adopted in
Great Moravia, during the course of time, they were introduced to and adopted by other
Slavs, together with Christianity.

One more issue has to be addressed here, that being the case of the now extinct
Polabian language. It belonged to the Western branch of Slavic languages and was spoken
in what is now modern Germany, on the west bank of the Elbe River, roughly in the area
between Hanover and Liineburg. The area was inhabited by a tribe called Dfevjanie since
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the 6™-7" centuries and came under Germanic domination around the turn of the 9
century, during the reign of Charlemagne. The Polabian language survived in the rural
pockets in the area until the late 18th century (SSS 1961: V1: 394). Hence, it could be ex-
pected that it retained an archaic structure and many archaic words. It is surprising that,
with the exception of Thursday and Friday, it used the same names for days as the rest of
the Slavic languages use. For almost a millennium the Polabians were isolated from the
rest of Slavdom, were under strong cultural German influence, and were Christianised by
the German archbishopric of Hamburg-Bremen. Taking into consideration that Cyril and
Methodius’ mission in Great Moravia began in 862 there is only one possible explanation,
albeit lacking any evidence. This is that the Christianisation of Dfevjanie was carried out
by some unknown Slavic speaking missionaries. They were possibly the Sorbs or even the
Czechs, who introduced that particular terminology.

The introduction of a basically numerical nomenclature strongly suggests that
before the adoption of Christianity the Slavs had no assigned and specific names for days
of the week. This notion fits well into an ancient Indo-European pattern given that in the
Portuguese and Armenian languages, as well as in ancient India, particular days had no
names but only numbers. There is no doubt that the pre-Christian Slavs numbered their
days but there is no evidence that they used any special naming system. This claim is sup-
ported by the evidence from the Baltic languages. Among the Indo-European languages,
the Baltic family of languages is the closest relative to the Slavonic family. In the Baltic
languages we can observe a similar numerical pattern, with some variations (see Table
6). Lithuanian is a prime case, where from Monday to Sunday the days are referred to
from the “first” to the “seventh day”, while Latvian and Latgalian follow the same pattern
with the exception that they called Sunday “svétdiena” and “svatdine” respectively, which
literally means “holy day” (Lalis 1915).

It can therefore be postulated that the pre-migration, common Slavic week was strictly
numerical and similar to the case of Lithuanian, whereby each day was numbered from the
first to the seventh day. Cyril and Methodius’ mission systemised this and put it into the
context of the Greco-Roman Christian calendar. At the same time they introduced names
like “njedela” for Sunday, “ponedjelak” for Monday and “sobota” for Saturday. It cannot
be excluded that some of these names were already in use locally in Great Moravia which
had long contacts with Christianity and the German Empire. As explained earlier, the
origin of term “srjeda” facilitates such a claim. We can assume that pre-Christian names
for Tuesday, Thursday and Friday were “vtorek, vtornik” from the proto-Slavic “vstors”,
the second; “Cetverk” from “Cetvrts’, the fourth; and “pjyatek, pjatok” from “pets”, the
fifth. For the other days, by analogy we can only guess what the names may have been.
So, Monday might have been “pervy” from “pfvs”, the first. So, Tuesday would be “vtury,
vtory”, Wednesday “treti or tretjak”, from “tretsjn”, the third; Saturday “Sesti, Sestjak” from
“Sestp”, the sixth; and Sunday “sedmy, sedmak” from “sedmw”, the seventh. Remaining
in a guessing mode we can postulate that in the same fashion as in the Baltic languages,
the word for a day - “den” from the proto-Slavic “dbpnp” - might have been added. In such
a case we could have days named like so: “pervy den, vtory den, treti den, Cetverty den,
pjaty den, Sesti den” and “sedmy den” (Borys 2006; Briickner 1980; Trubachev 1997).

There is no evidence for the standard 24 hour division of each day among the pre-
Christian Slavs. Nonetheless, days were arbitrarily divided into the evident cycles of each
day: “svit”, from the proto-Slavic “*svetéti” - to light; “*utro” - morning; “pols dens” - half
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a day, midday, noon; “*po pols dbnpa” - afternoon; “*vecers” - evening; “mfkati” - from
getting dark, dusk; “*pols nokts” - half the night, midnight; and so on (Borys 2006: 477,
624, 742; Wedzki 2008: 228).

Conclusion

Summarising, as it has been shown there was no strictly formalised Slavic calendar
in pre-Christian and pre-migration times. No doubt, the year was recognised as the biggest
unit of time and it was based on observation of solstices and equinoxes, which divided
each year into four seasons. The year began with the Vernal Equinox in March. In the
pre-Migration period the Slavs called the year “léto”. The seasons were named “vesna” for
Spring, although there is evidence that usage of the term “jar/jaro” did not completely fade
away, while Summer shared its name with the year and was also called “I¢to”. Autumn
and Winter were called “jesent” and “zima” respectively. Also, the solar year was divided
into months, named “mésac” and counted from one New Moon to the next, called “nov,
novy mésac”. To deal with the difference between the lunar and the solar year, the Slavs
most likely added a 13" month before the Vernal Equinox every three years. The first
month of the year, “brezen”, was probably counted from the first New Moon after the
Vernal Equinox. The particular names of Slavic months and their hypothetical position in
the modern calendar have been postulated and demonstrated in previous chapters (“The
Months” and “The Lunar and Solar Year Issue”.)

The Slavs used the half Moon, fortnightly periods as a basic unit of time measure-
ment and almost certainly numbered the days without giving them particular names.
There is strong indication based on other Indo-European examples, and especially the
Baltic case, that they might have used a seven day week but the week days would have
been numbered rather than being named. As there is currently no direct evidence for
fortnights and weeks, as such the whole issue is in a hypothetical stage. The days were
counted from dusk to dawn and themselves divided into simple, imprecise periods such
as dawn, morning, midday, afternoon, evening, dusk, night and midnight.

The Modern calendar was introduced to the Slavs through the mission of St. Cyril
and St. Methodius in the middle of the 9" century, being basically a Latin calendar of
12 months with the incorporation of Slavic month names. The 7 day week, if not intro-
duced, was formalised and retained its Slavic linguistic character with some additions
and modifications. That specific calendar, with slight modifications, spread across all of
Slavdom together with Christianity. It remains in use today from the river Spree (Slavic
Sprjeva) in Germany to the Pacific, and from the Baltic coast to the Mediterranean shores.

Author’s Note

Once more, it has to be admitted that many findings of this research are not ulti-
mately conclusive and merely show the most plausible explanations. It must also be ac-
knowledged that this work does not cover the entire topic of Slavic measurement of time
in pre-Christian or pre-migration periods. It is simply a preliminary attempt at addressing
the issue, and an exercise for instigating further research and discussion concerning this
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topic. It also has to be admitted that this work does not explore the association of Slavic
seasonal festivals with ancient gods and deities in much depth. The author would therefore
welcome any feedback and critical comments and can be contacted on zaroffr@gmail.com
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Merjenje ¢asa pri starih Slovanih

Roman Zaroff

Avtor ugotavlja, da v predkr$¢anskem obdobju in pred selitvijo Slovani niso imeli
strogo formaliziranega koledarja. Za najvecjo ¢asovno enoto so $teli leto, temeljilo pa je
na opazovanju solsticijev in enakonocij, ki so ga delila na $tiri letne Case, se pravi pomlad,
poletje, jesen in zimo. Pricelo se je s pomladnim enakono¢jem v marcu. Solarno leto je
bilo razdeljeno na mesece, ki so jih $teli od enega mlaja do drugega. Slovani so se z razliko
med lunarnim in solarnim letom najverjetneje spoprijeli tako, da so vsako tretje leto pred
pomladanskim enakonoc¢jem dodali trinajsti mesec. Brezeri, prvi mesec v letu, so verjetno
Steli od prvega mlaja po pomladanskem enakonodju. Prispevek predstavlja tudi hipotezo
o slovanskih imenih za mesece in njihovo mesto v sodobnem koledarju. Zdi se, da so
Slovani uporabili §tirinajstdnevno obdobje prvega krajca kot osnovno enoto za merjenje
Casa. Prav tako je zelo verjetno, da je teden Stel sedem dni, ti dnevi pa so bili samo oste-
vil¢eni in niso imeli posebnih imen. Ker pa trenutno ni posebnih dokazov za §tirinajst-
dnevna in tedenska obdobja, je ta domneva za zdaj zgolj hipoteti¢na. Za dan so $teli ¢as
od mraka do zore, razdeljen pa je bil na preprosta in ne natan¢no opredeljena obdobja: na
svit, jutro, poldne, popoldne, vecer, mrak, no¢ in polnoc.

Novi koledar je prisel k Slovanom sredi 9. stoletja preko sv. Cirila in Metoda. To je
bil v bistvu latinski koledar z dvanajstimi meseci, vkljucil pa je slovanska poimenovanja za
mesece. Uveden je bil sedemdnevni teden, ki je z nekaterimi dopolnitvami in spremem-
bami obdrzal svoj slovanski jezikovni znacaj. S kr$¢anstvom se je ta koledar, dopolnjen z
manjs$imi spremembami, razsiril po celotnem slovanskem ozemlju.
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Islands as symbolic centres of the Early
Medieval settlement patterns in Middle
Pomerania (Northern Poland)

Kamil Kajkowski

Islands have played a significant role in the region of Pomerania. Isolated from the
rest of the landscape, islands appealed to the human psyche in a highly distinct way. Be-
cause of their geographic isolation, they allowed their inhabitants to develop relations of
a transcendental character. According to scholars of religion, when people searched for a
place of settlement, they looked, above all, for a specific, unique area. In a symbolic sense,
such an area was regarded as a pivot around which social life would revolve. Those parts of
land that were surrounded by water were associated with the mythic Primeval Land: the
first land emerging from the Primeval Ocean and perceived as the centre of the world, axis
mundi. Empirical material obtained in the course of archaeological research allows one to
impute and follow such dynamics in traditional communities. By analysing selected sites,
this paper explores the complex worldviews of pagan Pomeranians from the early Middle
Ages. Material evidence of sacred space organization and relics of ritual activities visible
in archaeological sites suggests that isolated parts of land, in the form of islands, were a
key component in the creation of the religious and mythical worldview of the pre-Christian
inhabitants of early medieval Pomerania.

Keywords: Baltic Slavs, cult sites, islands, isolation, pagan rituals, Pomerania, symbolic
centres

Introduction: the phenomenology of an island

Characterized by a specific geographic location including a substantial number
of lakes, Pomerania is a region where the role of islands has been especially important.
Isolated from the rest of the landscape, islands appealed to the human psyche in a very
specific way. It seems that they may have been associated with paradise and yet were
treated as a kind of prison. Because of their geographic isolation, islands allowed their
inhabitants to develop relations of a new, unusual character. While living on an island,
people could feel both deeply attached to the land and to each other (Hay 2006: 22-23).
According to the scholars of religion, when people searched for a place of settlement, they
looked, above all, for a specific, unique area. Symbolically, such a spot was treated as a
“stable” space, an axis of orientation around which social life would revolve (Eliade 1974:
95). It was there that the transcendent powers and hierophanies were concentrated. “The
macrocosm enters the microcosm and totally incorporates itself into it” (Czarnowski 1956:
226; author’s translation). Various scholars argue that sacral places were not chosen by
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the people, but that they manifested themselves through different signs demonstrating
their supernatural qualities.

Islands fulfilled these conditions. The parts of land manifesting themselves in watery
surroundings were associated with the mythic Primeval Land, the firstland emerging from
the Primeval Ocean and at the same time the centre of the world, axis mundi. They were
thus typographical points of a special emanation of sacral powers, places of epiphany of
unusual numinous properties. As such they became the most perfect representations of the
act of creation (Eliade 1988: 177). Unfortunately, in the sources concerning the lands of
the Western Slavs, the information directly confirming the existence of the cosmogonic
myth has not been preserved. For the Eastern Slavs, the primeval area was the Buyan is-
land (Ralston 1872: 241, 345-346, 375), established in an act of creation by two demiurges,
usually identified as Perun and Veles (Szyjewski 2003: 61-62; Gieysztor 2006: 98-102). The
creation of space consisted of the separation of the chaotic (amorphic element symbolized
by the water of the Primeval Sea or Ocean) from the “non-chaotic”.

In the religious and mythological perspective, it is a transformation of the
chaos into cosmos ... and in the human perspective — the “cultivation” consisting
of the repetition of the divine act of cosmogony (Adamowski 1999: 14; author’s
translation).

The most important are those points in the sacral valorization in which the act
of creation was performed (Toporow 1977: 109-110). However, an analogous myth is
developed for the Westerns Slavs on the basis of ethnographic sources. In fact, remi-
niscences of such tales may be found in Slavic folklore (Tomiccy 1975: 24-25). We
may summarize it in the following way: in the beginning, there was only the sea and
ultimately, as a result of various actions undertaken by supernatural beings, islands
emerged from it.

In folk tales, the supernatural or divine beings performing the act of creation are
God and Devil. Their cooperation, while sometimes problematic, is essential. As already
mentioned, when the attempts to reconstruct the pre-Christian cosmogonic myth are
made, the formation of the Cosmos is attributed to the struggles between Perun (the god of
thunder) and his adversary Veles (a god of an aquatic and chthonic nature). It is noteworthy
that attracting thunder, a characteristic property of water bodies, and the reverberation
of their sound on islands, could play a major role as a factor predestining these areas to
become places of special hierophantic qualities (Karsten 1955: 27).

Sources

Can scholarly arguments be corroborated by evidence from the past? Here, a signifi-
cant role could be played by the centres of worship located on the islands. Their existence
and function in the Western Slavic area are confirmed both by written sources and the
results of archaeological research. However, the various aspects of human existence on
islands cannot be reduced to the islands’ roles as sanctuaries. The islands displayed not
only numinous but also more utilitarian qualities associated with the symbolism of power,
exchange, and their natural defensive properties.
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Unfortunately, no written sources concerning islands in Middle Pomerania exist;
all analyses must, therefore, be based on the results of archaeological research. Archaeo-
logical sources, however, can occasionally be supplemented by later materials collected
by ethnographers and folklorists.

1. Zétte, Drawsko Pomorskie municipality

One of the most distinctive complexes of the type discussed here is a site located on
a small, slightly elevated island on the Zaranskie lake. It is a part of a settlement micro-
region comprising a stronghold and two adjacent settlements (Olczak, & Siuchninski 1966:
77-82). Based on the results of archaeological research, three phases in the history of this
place have been identified. The first phase, dated to the 9™-10" centuries, is connected
with relatively numerous and often large stones lying in the lower parts of the slope of
the island and stone paving along the north-western slope. The latter was interpreted as
a probable form of delimitation of space, separating this part of the land from the side
of the peninsula (stronghold). A large boulder, weighing several tons and located in the
northern part of the island, as well as the relics of a wooden road (?) are dated to the same
chronological period. The road was separated from the shore with an oak palisade.

The second phase is connected with the hearth pits situated in the central part of
the island, the third one, with the stone paving that covers them. Both phases (i.e. the 27
and 3" phase) date to the 11" century (Chudziak 2010: 303). Several hundred oak stakes
were found around the island: the relics of a construction situated along the shore which,
together with the remains of planks and loose, broken stones, originally formed a wooden
waterfront with piers and platforms. Under one of the laths, two skulls of a horse and sheep
were found along with an iron sickle and a ceramic vessel. The direct context of the find
implies that this may have been a kind of “foundation offering” (Chudziak, Kazmierczak
& Niegowski 2007: 260). The researchers also found a few iron weights, a fragment of a
folding bronze scale and luxurious objects, for example, gilded ferrules, a bronze cross
with the figure of Christ and military equipment. According to the researchers working
at the site in Z6tte, “the waterfront and piers fulfilled numerous utilitarian and symbolic
functions and were perceived in mythic and magical terms” (Chudziak, Kazmierczak &
Niegowski 2009: 372; author’s translation).

In the course of research, two stone mounds of a natural origin were discovered in
the south-western part of the island. Many animal remains were discovered, and these
included the bones of a horse discovered on one of the mounds together with a blade of
an axe from the 11" or 12 century. According to archaeologists working at this site, they
may be interpreted as a sacrificial offering in a once well-exposed place, easily noticeable
from the surface of the water (Chudziak et al. 2007: 262). A similar interpretation is given
for the bones of a horse found 20 m to the west of the island' (Fig. 1), close to a construc-
tion whose relicts are regarded as the remains of a palisade (Chudziak et al. 2009: 369).

These finds are quite significant in the context of another discovery made in Zélte:
a wooden relief carving of a horse. According to some scholars, the features of this object
may imply that it was placed on the roof ridge of a building that may have functioned as
a temple. While the special role of horses in the beliefs of the Baltic Slavs is quite evident,

! Itresembles a pagan horse sacrifice probably made by Slavs besieging the stronghold of Guldborg on Lange-
land, a Danish island, between 1134 and 1157. The researchers found remains of a horse which was initially
stuck on a stake through its anus in front of the gate of the stronghold (cf. Skaarup 2001).

43



44

Islands as symbolic centres of the Early Medieval settlement patterns in Middle Pomerania (Northern Poland)

Fig. 1. Z6tte, Drawsko Pomorskie municipality. A horse skeleton. After Chudziak, Kazmierczak, Niegowski 2011:
246, ryc. 220.

the suggestion that the building mentioned above was a sacral one raises some doubts. This
results from the fact that the ethnographic sources imply that similar roof finials could
be seen in various Slavic buildings, including normal houses. They were also known in
Middle Pomerania (Bronish, Ohle, & Teichmiiller 1938: 91-98; Kukier 1968: 80).

The central area of the island has also proven interesting: a stone paving forming
a kind of a square has been discovered. Within it, were found the foundations of a quad-
rangular building measuring 4 x 4.3 m. Both the square and the building are interpreted
as places of a sacral character, where assemblies and cult rituals were held (Chudziak et
al. 2007: 261).

2. Parsecko, Szczecinek municipality

In 1863, in Parsecko, numerous wooden constructions were accidentally discovered.
Archaeological excavations of this site were conducted in the same year. The relics then
discovered were recognized as the remains of houses. For many years, in academic litera-
ture, the discovery had been regarded as a “water settlement” (Kola & Wilke 2006: 163). It
was only in the 1980s that a German researcher, Hinz, recognized these constructions as
a wooden embankment fortifying the shore of the island. The research that has recently
been conducted on the island has yielded new, unexpected results which allowed for re-
assessing previous assumptions concerning these constructions. It now appears that the
constructions discovered there in the 19 century are located solely in the north-western
part of the site, whereas the research in the south-eastern part revealed an outline of a
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building of a post and beam structure (3 x 3 m.). Moreover, in the northern part of the
site, archaeologists have discovered the remains of piers significantly extending into the
water. The area of the shore abounded with numerous discoveries of objects including
military equipment as well as weaving and agricultural tools. A particularly fascinating
discovery was a fragment of a carved zoomorphic plank which is frequently compared to
similar representations of this type found in the Western Slavic areas of pagan worship
(e.g. Gross Raden, Wroctaw) (Chudziak 2010: 304).? The site is dated to the period between
the 11" and the 12 centuries (Chudziak, Kazmierczak, Niegowski & Wazny 2009: 108).

3. Stare Borne, Bobolice municipality

Another site worthy of attention in the context of these considerations is located on
an island on the Kwiecko lake. A settlement micro-region functioning there in the early
Middle Ages presumably comprised a place of worship located on the island, a fortified
settlement on a nearby peninsula and a mound-cemetery situated on the eastern shore of
the lake (Fig 2) (Olczak & Siuchninski 1968: 109-113).

In 1966, a surface survey was under-
taken on the island, allowing for the col-
lection of ceramic material. In the places of
the greatest concentration of the material,
four excavation trenches were set, covering
a total area of 24 m” No artifactual mate-
rial was found. In the southern part of the
island, archaeologists discovered stones
of an unidentified function arranged in
a certain pattern: round stones partially
visible at the surface were laid in circles
and squares forming a row. The research-
ers excavated one of the circles and, at the
depth of approximately 50 cm, they found
a hearth pit. However, the excavation failed
to reveal the existence of a settlement layer

Jezioro Kwiecko
(Dolne)

Fig. 2. Zydowo/Stare Borne, Polanéw municipality. Plan
of archaeological sites: 1. Stronghold, 2. Bridge, 3. Set-
tlement, 4. Barrow cemetery, 5. Settlement, 6. After
Chudziak, Kazmierczak, Niegowski 2011: 251, ryc. 225.

on the island (Cztonkowski 1967, 1969). The
discoveries were interpreted as marking the
place of pre-Christian worship (Chudziak et

al. 2007: 265-266; Skrzypek 2010: 101). In
order to support this interpretation, scholars often refer to the 19™-century discovery of
an anthropomorphic stone sculpture® (Lega 1930: 527) and a local tradition recognizing
this place as a centre of a pagan cult. What is also emphasized in this context is the fact
that the fortified settlement was located near the Radew River whose name is sometimes

2 Also noteworthy in this context is the Parseck village, whose name, according to linguistic studies, comes from

the word prosie (piglet). It is especially significant in the context of the meaning of a wild boar in the mythology
of the Baltic Slavs (more on this topic Kajkowski 2012). Nevertheless, it is a name that was recorded quite late
(13" century) and coined on the basis of nearby Parseta river. According to a different theory, the name is of
Indo-European origin and comes from the word *pers-, pryska¢ (to splash) (cf. Chludzinski 2008: 283).

* It was presumably a female bust carved in a slab of sandstone. She had an oval face and distinctly carved
eyes, nose, neck and ears. Moreover, the artist schematically modelled her shoulders and the upper part of
her body.
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said to come from Pre-Indo-European *rod-, *rad- meaning “scratch”, “dig”.* This origin
is said to be common to a number of places, often regarded in the literature as centres of
pagan worship, such as Radogosc, Gross Raden, Radzikowo (Stupecki 1995: 53).

The site in Stare Borne, however, may also be interpreted differently. Based on the
brief archaeological reports and comparing them with the results of the excavation of the
cemetery on the eastern shore of the lake, it can be assumed that the oval stone construc-
tions could be recognized as the relics of destroyed early medieval mounds. It should
not be forgotten that the places of worship in the Slavic area most probably did not take
the form of stone circles. Even if these two places were not used in the same period, one
could assume that both types of mounds were visible to at least some inhabitants of the
micro-region here described and constituted a part of a developed symbolic complex.

4. Mielno, Mielno municipality

The site in Mielno is situated on the water meadows which used to be an extension
of the Jamno lake (Fig. 3). It was located on the island that now forms a slight elevation of
the land, which aroused the researchers’ interest because of its previous toponyms. At the
beginning of the 20" century, the island was called Osterinsel, whereas the forest separat-
ing it from the sea was named Osterwald. The surface survey undertaken there revealed a
number of stones affected by fire, interpreted as the relics of a hearth located at the top of
the elevation. The elevation itself was surrounded by a 3-metre circular ditch (Filipowiak
1967: 11-12) resembling the morphology of the
sites of the so-called Peryn type, the nearest
one being located in West Pomeranian Trze-
biatéw (Filipowiak 1957). Not far from there,
to the west, another two slight elevations were
reported. According to Filipowiak, the eleva-
tions, along with the one discussed earlier,
formed a distinctly characteristic complex.
On top of them, the researchers found traces
of fires. One of the elevations was additionally
surrounded by a ditch which is difficult to
interpret today (Filipowiak 1967: 11-12). The
burnt ground, together with the delimitating
ditch, are the only traces found in the excava-
tion. The researchers failed to discover any
other material that could help determine the
character of human existence on the island

Fig. 3. Mielno. Mielno municipality. Situation plan. or to date it more precisely than to the early
After Kajkowski, Kuczkowski 2010: 39. Middle Ages.

MIELND .
POW.KOSZALIN

* Chudziak associates it with the divination rituals recorded by Thietmar. According to Thietmar’s account the
Slavic pagan priests dug up lots which were the symbols of a chthonic god (or rather of its will) and played
a crucial role in solving difficult matters, thus offering a form of “consultation”. Worth noticing here is also
the role of a boar (or rather the activities of scratching and digging, so typical of these animals), which I
have also mentioned above in the context of Parseck (see footnote 3). Thietmar (VI, 24) also mentions that
“whenever they [the Abotrites] are threatened by the grave difficulties of a long civil war, a huge boar with
the foam on its teeth emerges from the lake and, observed by everybody, wallows with pleasure in a puddle
while the earth shakes terribly” (author’s translation).
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5. Mielenko Drawskie, Drawsko Pomorskie municipality

Traces of hearths were also reported on an island on a nameless lake 600 m to the
north from Mielenko Drawskie. In the course of the excavation, one settlement layer 40
cm to 1 m thick was identified. It was a very sandy layer with a significant admixture of
burnt material and stones affected by fire: probably the remains of destroyed hearths.
Several hundred ceramic fragments were collected, along with animal bones and two clay
spindle whorls. On the southern side, the researchers found relics of a causeway leading
to the island. In the course of the archaeological excavations, ten test pits were dug. More
than ten metres long, a few metres wide and up to one metre deep, the pits allowed for
the full documentation of the stratigraphic context. The results turned out to be similar
in different places on the island: they uncovered one settlement layer with traces of burnt
material and scant remains of wooden beams. At the bottom of the layer, the archaeologists
found broken stones covered with tar. According to Janocha (1999), they are the traces of
a reinforcement construction built to make the swampy land stable enough for building
purposes. Moreover, in the direct vicinity of the border of the island, a low construction
made of large stones was discovered. Presumably, it constituted the foundations of a struc-
ture intended to strengthen the shoreline. It was dated to the 9-12" centuries. Based on
the results of the archaeological research, it was difficult to determine the characteristics
of the human existence on the island. According to Janocha investigating the site, it was
probably a fortified settlement. However, this relatively moderate amount of the archaeo-
logical material in relation to the large area examined may suggest that the settlement did
not last long (which seems impossible given the site’s chronology mentioned above) or that
groups of people only occasionally visited the island, with no intention of settling there.

6. Netno, Drawsko Pomorskie municipality

According to a number of scholars, the specific group of settlements should also
include the site located in Netno on Gagnowo lake. The largest island situated in the
southern part of the lake included an extensive settlement complex comprising of a
stronghold and two fortified settlements adjacent to it (Fig. 4). On the basis of archaeo-

AV e logical research, the site was dated to the
period between the 9™ and 11" centuries
(Olczak and Siuchninski 1966: 51-58).

In the southern part of the lake, the
researchers discovered remains of a bridge
connecting the island with the mainland.
The area where the construction was found
abounded in numerous interesting objects,
such as weapons, elements of horse riding
equipment and “ordinary” tools (Kola &
Wilke 2006: 166). One of them was unique
(in terms of form and decoration) spearhead
similar to the early medieval spearheads be-
longing to Nadolski’s Type 3 and Petersen’s

Fig. 4. Nc;tn‘o, Dr‘awsko Pomorskie municipality. Plan of Type G (Fig. 5). The socket is decorated
archaeological sites: 1. Stronghold, 2, 3. settlements, 4. ith ical de of
Bridges. After Chudziak, Kazmierczak, Niegowski 2011: with a symmetrical ornament made 0

131, ryc. 104. copper, silver and gold which represents a
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Fig. 5. Netno, Drawsko Pomorskie mu-
nicipality. Ornamented iron spearhead.
After Chudziak 2006: 648, ryc. 1.

rich ideographic programme. This type of decoration is
characteristic of the Christian art of the early Middle Ages
(Chudziak 2006: 647-651).

Based on the traces of fire on the bridge and the
chronological span of the site, the researchers assumed
that the passage may have been destroyed during a vio-
lent Christianization campaign undertaken by Bolestaw
the Brave at the end of the 10" century. The spearhead is
interpreted in a similar way (Chudziak 2006: 653). With
regard to the rich symbolic significance ascribed to this
kind of weapon (cf. Banaszkiewicz 1988), Chudziak (2006:
654) proposed two theories explaining the circumstances by
which the spearhead may have been ended up in the water.
According to the first one, the spear was thrown into the
water during the rites connected with the commencement
of a battle’ when the stronghold in Netno was conquered
by Christians. The second theory suggests that the spear
belonged to pagans living in a local settlement and ended
up in the lake as a result of celebrations connected with
the votive ritual intended to destroy foreign sacral power.
It should be emphasized that, while the form and orna-
mentation of the object were regarded as impressive and
perceived in terms of broadly defined sacral symbolism,
the Pomeranians might not have been aware of the mean-
ing of ideographs with clearly Christian connotations. In
that case, the spearhead could have been used during the
archaic rite connected with the start of the battle (involving
throwing the spear towards the enemy before the start of
actual combat) and did not play any role in the process of
Christianization.

Other discoveries from Netno suggest symbolic
overtones. They include a miniature axe with a partially
preserved oak handle decorated with a characteristic orna-
ment. In the literature, artefacts of this kind are frequently
regarded as charms connected to the world of pre-Christian
belief (Kucypera, Pranke & Wadyl 2010). Unfortunately, it
is hard to determine if the object belonged to a member of
alocal community or was lost by some visitor/aggressor.

According to researchers, a non-utilitarian function can also be ascribed to the three
fully-preserved sickles, as well as three fragments of other sickles and iron half-scythes
discovered there. Claiming that the objects may be perceived in symbolic terms (Chudziak,
2005), some scholars argue that they may have served the function of offerings associated
with water (Kazmierczak, Niegowski & Wazny 2006: 462).

> The rituals consisted in throwing a spear in the direction of the enemy troops (Banaszkiewicz 1988: 5).
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On the basis of the facts presented above, it is difficult to determine if the island on
Gagnowo Lake functioned as a place of sacral importance in the early Middle Ages. This
assumption has not been confirmed by archaeological research. Nevertheless, the discover-
ies do suggest that this island played a significant role in the life of the local community.

7. Bobiecino, Miastko municipality

A similar interpretation can be ascribed to the site in Bobiecino (Miastko munici-
pality), where, in the course of archaeological prospection, numerous traces of early me-
dieval settlements were found. The main element of the local micro-region was probably
a stronghold located on the island on the lake. Underwater excavations revealed that it
was connected with an open settlement on the mainland by a wooden bridge (cf. Wilke,
1985). The catalogue of the early medieval fortified settlements published by Olczak and
Siuchninski (1989: 13) mentions that no archaeological research had been undertaken
at this site. However, a surface search initiated by the Museum of Middle Pomerania in
Stupsk was conducted there, which revealed a small collection of ceramic vessels dated to
the early Middle Ages (Traczykéwna, no date of issue). In the course of the field prospec-
tion undertaken in the vicinity of the stronghold, which was presumably a seat of the
local authorities, the researchers found the relics of a square also dated to this period.
Separated from the surroundings by a stone and earth dyke, it probably fulfilled public
functions (Chudziak 2011: 37).

The relicts of the bridge found during the underwater excavation have been dendro-
chronologically dated to the 12 century. According to the researchers working at this site,
the stronghold and the suburbium functioning there in the 9" century were not initially
connected to the mainland by a bridge, forcing its inhabitants to use boats. It was only
when a feudal seat was established there within old fortifications that the bridge could be
built (Wilke 1985: 24). The underwater research revealed a significant number of port-
able finds dated to the early Middle Ages (Matuszewska-Kola & Kola 1985). Apart from
a group of “ordinary” artefacts (tools, vessels, etc.), the researchers found two iron axes
with partially preserved handles® which deserve special attention. Their form may sug-
gest that they were used for military purposes, which is quite significant since no other
military equipment’ was found at the bottom of the Bobigcino Lake. Particular attention
should also be given to a dugout boat stuck between the remains of the bridge pillars. The
interior of the boat was filled with large fieldstones, which suggests that it was deliberately
sunk in that place. According to the authors of these investigations, the discovery can be
interpreted as a foundation offering (Matuszewska-Kola & Kola 1985: 33). What cannot
be excluded, however, is that it was a result of actions undertaken to prevent an enemy
from accessing the harbour in the course of some military operation.

8. Rakowo, Borne Sulinowo municipality

Other interesting sites include Rakowo (Borne Sulinowo municipality) on Komorze
Lake. At present, it is an elongated peninsula, but taking paleo-ecological research into
consideration, it seems that at least in the initial phase it could have been an island. In

¢ In August 2010, the Department of Archeology of the Museum in Koszalin acquired a third weapon of
this type. Unfortunately, the person responsible for the discovery could not indicate the exact place of its
discovery.

7 It is noteworthy that the researchers also found a sword scabbard-chape there.
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the 10™ century, climate warming occurred, resulting in the subsidence of water (Bleile
2011: 63). At this time, perhaps, the place started to emerge in the form of a peninsula.
Nevertheless, its morphology might have predestined it to be a centre regarded by the
early communities as an island-like symbolic place. This is implied by the fact that it was
separated from the land by two transverse dykes that restricted the access to the stronghold
situated there. Both within the fortified settlement and on the edges of the lake, a surface
survey and trial trenching was carried out which allowed for the identification of a few sites
constituting the local settlement micro-region. With regard to the early medieval discover-
ies, the researchers found the relicts of a stronghold and several sites that were interpreted
as traces of smaller settlements. All the discoveries are dated to the period between the
9" and 12/13™ centuries. The island played a special role in the discussed micro-region.
Apart from the relics of the stronghold with
moats, two mounds restricting the access to
this place from the eastern and western side
and the two transverse dykes mentioned
above, the archaeologists discovered two
smaller settlements and the relics of a bridge
connecting the peninsula with the northern
shore of the lake (Skrzypek 1998/1999: 171).
In the course of underwater excavations, no
portable finds were made near the bridge
(Chudziak, Kazmierczak, Niegowski & Wazny
2009: 111). However, in the 19™ century, a
stone sculpture was found in the vicinity
of the fortified settlement, probably not far
away from the bridge. Frequently referred to
as “Belbuk” in the literature, it is a 120-cm
tall anthropomorphic sandstone figure. The
upper part of the stone shows a primitively
sculpted male head with distinctively carved
eyes, nose, lips and chin (Fig. 6).

It thus seems that the stronghold could be the centre of a local settlement control-
ling the water route from the Note¢ River to the estuary of Parseta (Kolobrzeg) where,
within an isolated part of the peninsula, a place of worship might have existed. A proof
supporting this thesis may be the above-mentioned stone sculpture found nearby. Such a
line of reasoning springs from the fact that, when researchers describe the idols found in
water, they often rely on the writings of Gallus Anonymous describing the act of drown-
ing pagan idols after the baptism of Mieszko I (966). Thus, they assume that the objects
ended up in the water as a direct result of Christianization. Such interpretations are plau-
sible, but the question is if they are the only way of interpreting these same phenomena.
Written sources often mention a custom of flogging statues and throwing stones at them.
Perhaps, this custom also included the practice of throwing them into the water. It would
be justifiable, for example, during a long period of drought: such a symbolic act could
be an attempt to force the supernatural power to produce rain, in accordance with the
principles of sympathetic magic. It is hard to determine, however, if the sculpture came
from a stronghold located nearby.

Fig. 6. The Statue of “Belbuk”. After Kajkowski, Kucz-
kowski 2010: 103.
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9. Radacz, Borne Sulinowo municipality

In the vicinity of Radacz Lake archaeologists found two fortified settlements whose
existence partially overlapped in time. The first one was discovered on the northern shore of
the lake; the second one (alleged) was located 1 km away from there, on an elevation a few
metres high, surrounded by wet meadows, which indicates that it was an island joined to
the mainland by a bridge whose existence was confirmed during underwater excavations.
Within this site, a massive, 12-metre wide hearth built of field stones was found directly
under the present-day humus. A successive field prospection revealed that the land eleva-
tion was surrounded by a concentric wooden dyke. The radiocarbon research conducted
there allowed its authors to determine that the construction should be dated to the same
period as the bridge (10™ century). Having analysed all the collected information, the
researchers advanced a thesis that the first settlement found in this micro-region is to be
connected with the settlement activities of the local society, whereas the second should be
ascribed a symbolic meaning (Chudziak, Kazmierczak, Niegowski & Wazny 2009: 122).

10. Tucze, Dobra municipality

Attention should also be given to the Wela (or Weler) island located on the Woswin
lake near the Tucze village (Fig. 7).

In principle, the only reason for treating
the island as a place of symbolic meaning is
its name,® which, according to some scholars,
should be associated with the chthonic god
Veles (Filipowiak 1993: 42).°

If, based on these premises, the island
was recognized as a place of a symbolic nature,
it could be treated as the symbolic centre of
the settlement micro-region comprising a
fortified settlement located 350 m away from
the island and shore settlements: a group of
strongholds, smaller settlements and early
medieval settlements stretching from Dobra
to the south, up to Cieszyno (Filipowiak 1993:
42). This argument, however, cannot be suf-
ficiently proven. In 2007, trail trenching was
conducted there, revealing a cultural layer
of small thickness with scant source mate- Fig. 7: Tucze, Lobez municipality. Early medieval settle-

rial from the early Middle Ages and three ment complex. 1. stronghold, 2. settlement. After Chudziak
large glacial stones (Chudziak 2010: 302).  Kazmieczak, Niegowski 2011: 230, ryc, 202.

Jezioro Woswin

3

The theophoric names of islands hosting pagan sanctuaries appear in the whole area adjacent to the basin of
the Baltic Sea. Suffice it to mention a Swedish island of Fr6s6 whose name comes from “Freyr” (Miiller-Wille
1999: 76; Lucas, & McGovern 2007: 15) and Heligoland, named by the author of the hagiography of Saint
Willibrord “Fositesland” after an unidentified god (Piekarczyk 1964: 5; Wood 2008: 723). Other instances
include the island of Wittow located near Riigen, translated as “Land Vit”, whose name is said to come from
the name of Svantevit (Knoop 1921: 312) and the island of Sventos Liepos (“Holy Limes”) located on the Lake
Galve (Vaitkevicius 2009: 92.). Note that the list of sites above is not exhaustive.

For the same reasons, this Eastern Slavic god may have been worshipped in Pomerania. A similar line of
reasoning is followed by Labuda and more recently by Kowalski (2011: 35).

©
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Thus, it can be assumed that the place was only occasionally visited with no intention of
permanent settlement.

In the collection of old toponyms, it may be added that there is a mention of a place
called Wela, which was a Wendish (i.e. Slavic) sacred site with 12 sacrificial stones. (Filip-
owiak 1988: 93; 1993: 42). It could be connected with the sphere of a sepulchral nature,"
the fact being that these 12 stones have parallels in the general Slavic folklore. In Serbia,
for example, a written account was found stating that on the day before Saint George’s
day' a huge bonfire was lit'* and lent is flames to 12 smaller bonfires whose names were
similar to “lala”. What is interesting, in the land of the Slavs, lala (lelka, igtka) was the
name given to dead people (Szyjewski 2003: 79) and to the figures representing a dead
person (Zielina 2011: 95). This is particularly important because islands were regarded
as otherworldly places in many Indo-European cultures. These include, for example, the
Celtic Avalon, the Greek Fortunate Islands, and the Eastern Slavic Buyan. As Banaszkie-
wicz observes (2001: 412; author’s translation), an island is “[...] a surface distinguished by
swaps, which dominates in the eschatological descriptions and in the characterizations of
a paradise enclave. Its location guarantees its inhabitants security. They are free from the
threats of the external world [...].” It seems that this assumption finds its confirmation in
the practice of locating cemeteries on islands or in their direct vicinity.

11. Swieszyno, Miastko municipality

A defensive complex in the form of a stronghold was found in the southern part of the
island on the Glebokie lake. Archaeological research led to the discovery of a few portable
finds (mostly ceramics). Moreover, charcoal and remains of a bridge were discovered (Olczak
& Siuchninski 1989: 103-110). In the course of underwater excavations in the area where the
relicts of the bridge were found, the researchers discovered only a blade of an axe. Based on
dendrochronological research, the bridge was dated to the 11* century. A thin cultural layer and
rather low dykes fortified on their top and on their sides may suggest that the place did not fulfil
settlement or defensive functions but rather belonged to the symbolic system connected with
the public life of a community (Chudziak, Kazmierczak, Niegowski & Wazny 2009: 111, 122).

Conclusion

The review of sites presented above does not exhaust the list of complexes of this
type located in Middle Pomerania (Fig. 8).

Enumerating all of them would significantly exceed the scope of this article. Such
an objective could only be fulfilled within the framework of a broader research project.
The above-described archaeological sites belong to the group of those best studied to date.
However, the research results at hand are still far from being exhaustive. Nevertheless,
relying on the available information, one might venture an attempt at drawing some general
conclusions that could provide an answer to the question whether the islands in Middle
Pomerania could be treated as symbolic centres of the settlement space.

12 Or perhaps a place of assembly, but one interpretation does not exclude the other.

' This saint “took over” the competences of Jarilo, a god connected, for example, with the Otherworld.

12 This custom is linked to the celebration of All Saints’ Day. Fires were meant to warm up the ancestors’ souls
(Bylina 1993; 1995).
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Fig. 8: A map of sites mentioned in text: 1. Zdlte, 2. Parsecko, 3. Stare Borne, 4. Mielno, 5. Mielenko Drawskie,
6. Netno, 7. Bobigcino, 8. Rakowo, 9. Radacz, 10. Tucze, 11. Swieszyno, 12. Ostrowite, 13. Ostréwek

At the vast majority of sites in Middle Pomerania analysed in this paper,” the
researchers found relics of strongholds. In the academic literature, such complexes are
regarded as places connected with the functioning of the local centres of power. However,
it cannot be excluded that in terms of their function they were “also or above all associated
with the mythic and sacral sphere” (Chudziak, Kazmierczak, Niegowski & Wazny 2009:
126; author’s translation). This assumption finds confirmation in the words of Thietmar
of Merseburg (V1, 25), who in his Chronicle notes that “[...] they have as many lands as
temples and figures of demons that are honoured by the unfaithful” (author’s translation).
The remains of pagan sanctuaries were found only at a few sites. Nevertheless, it cannot
be excluded that sacred groves, religious places whose traces are extremely difficult to find
using contemporary archaeological research methods, existed (Kuczkowski, & Kajkowski
2009: 122). Pursuing Chudziak’s line of inquiry, the groves might be located at sites dated to
the earliest periods (Chudziak, Kazmierczak & Niegowski 2007: 267). In our case, it could
be the square surrounded by a dyke in Stare Borne (9""-10* centuries) and, perhaps, the
earlier part of the complex in Z6lte. At chronologically younger sites, some buildings may
have been regarded as temples (e.g., in Parsecko and perhaps in Z6lte). Parallel examples
are known from Polabian sites mentioned by chroniclers (Bleile, Dérfler, Kleingédrtner,
Miiller & Nelle 2009).

' The spatial location of these sites in relation to rivers is interesting. In most instances, they were located at
their headwaters. If this was analogous to the location of islands with symbolic connotations identified in
other regions of the Slavic world, then perhaps this could be an interesting phenomenon related to the ways
the sphere of the sacred was organized. This subject requires further research.
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In other cases, the sacral meaning of some complexes may be indirectly suggested
by the cultural layers of small thickness implying a brief or temporary character of hu-
man presence on the islands. Long-term settlement activities would have left significantly
clearer traces associated with the transformation of the landscape in connection with the
broadly defined economic sphere (Bleile 2011: 66). Moreover, at some sites, the research-
ers recorded traces of ritual practices connected to the act of offering sacrifice. On the
islands, they usually took place in the coastal area which, in many cultures, is valorized in
sacral terms (Czarnowski 1956: 225 et seq.). In this context, particular attention should be
given to bridges, the assumption being that, apart from the linking function, they could
be associated with religious beliefs. A bridge was perceived as a place of special media-
tory qualities (Stomma 1986: 163). It was a road suspended above the water, the unknown
world, the domain of the chthonic forces, leading to the places which were isolated from
their immediate surroundings. Thus, the bridge was a link between the world of the sacred
and the sphere of the profane. In this context, the account of Adam of Bremen (Adam
of Bremen II, 21) concerning the sedes ydolatriae of the Obotrites, Radogosc, appears
meaningful. While describing the temple, the chronicler states that there existed a bridge
that could be used by people who wanted to offer a sacrifice and have their fortunes read.

The sources available to us today allow for interpreting the sites discussed above as
having particular characteristics referring to pre-Christian mythological or cosmogonic
concepts. A number of features discovered at these sites, including wooden constructions
and other traces of human activity, also imply their particular role in sacral topography.
In contrast to sanctuaries located elsewhere and not surrounded by water, islands pos-
sess many morphological features, which would have been essential for past societies and
which would predestine them to become places of special, numinous nature. Due to their
isolated character (and often their additional (anthropogenic) delimitation from immediate
surroundings) the islands were places that accumulated transcendent powers. The concept
of delimitating sacral space is also evident at other Pomeranian sites located, for example,
on hilltops and often very close to lakes, bogs or (less frequently) rivers. In such instances,
however, the interpretation of such localities as being sacred is not always as clear as in
the case of islands. Moreover, traces of ritual activities, in the form of sacrificial offerings,
are rarely found there. In the case of islands, however, remains of ritual acts are registered
much more frequently, especially along their coasts and near the bridges. To conclude, in
contrast to the sites located elsewhere (on land), the sanctuaries on islands often possess
all the features that support their interpretation as places of numinous nature: spatial
separation and delimitation, numinosum, adaptation, transformation and ritual activity.

To summarize, it should be stated that, with a certain degree of probability, in
almost all of these complexes there existed places that belonged to the symbolic domain
that comprises the sacral sphere manifesting itself through ritual and religious centres,
places for the legitimation of power (strongholds) and sites associated with sacral and
secular exchange. All aspects of human activity were characterized by a number of features
referring to the mythic and sacral perception of the world. That is why ritual acts were
performed in places that were perceived in a similar way. In Middle Pomerania, such a
role could undoubtedly be played by islands: places marking a symbolic centre around
which daily social life and settlement activities were organized.
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Wyspy jako symboliczne centra wczesnosredniowiecznych mikroregionow
osadniczych Pomorza srodkowego

Kamil Kajkowski

Pomorze to obszar charakteryzujacy si¢ specyficznym uksztaltowaniem terenu.
Duza liczba jezior powoduje, Ze istotne miejsce zajmuja tutaj wyspy. Dzigki swojej izolacji
wzgledem krajobrazu w okreslony sposéb oddzialywaty one na ludzka psychike. Takie
wladciwosci mogly sprzyja¢ miedzy innymi archetypowym skojarzeniom tych miejsc i
jednoczesnie waloryzacji tych miejsc w kategoriach sakralnych. Wedtug ustalen religio-
znawcow czlowiek obierajac jaka$ przestrzen na siedzibe, przede wszystkim poszukiwal
obszaru specyficznego, wyrézniajacego si¢ w okreslonym otoczeniu. Symbolicznie byl to
punkt traktowany jako ,,staly”, bedacy w optyce myslenia symbolicznego osig orientacji,
wokot ktérej miato sie w przysztosci koncentrowac zycie okreslonej spolecznoéci. Takimi
miejscami byly wyspy. Skrawki ziemi manifestujace si¢ w otoczeniu wodnym odnoszono
do mitycznego Praladu, pierwszej ziemi wylaniajacej si¢ z wod Praoceanu, tworzacej srodek
$wiata, axis mundi. Byly to wiec punkty topograficzne o wyjatkowej emanacji sif sakral-
nych, miejsca epifanii o szczegélnych walorach numinotycznych. Material empiryczny
pozyskany w wyniku badan archeologicznych pozwala przypisac i §ledzi¢ dynamike takiego
myslenia dawnym spolecznosciom charakteryzujacym sie tradycyjnym sposobem postrze-
gania rzeczywistosci. Badania wykopaliskowe prowadzone na stanowiskach wyspowych
Pomorza ujawniajg $lady wskazujace, iZ we wczesnym $redniowieczu wyspy zajmowaly
wazne miejsce w organizacji przestrzeni i aktywnosci obrzedowej stanowigc zasadniczy
element religijnego i mitycznego swiatopogladu przedchrzescijaniskich Pomorzan.
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Slovanska hippomancie.
Konsky divinacni ritual jako mediator
v symbolické soustavé slovanského pohanstvi

Jiti Dynda

The paper focuses on the meaning and function of the Western-Slavic horse divina-
tion and lot-drawing rituals. By means of analysis of written sources, contexts of the Indo-
European comparative mythology and through the lenses of the anthropological perspective
on the culture, it shows the way this ritual could work as an integrative and mediating force
for disparate layers of cultural symbolic systems.

Keywords: Slavs, Western-Slavic, hippomancie, horse, ritual, Indo-Europeans

Bronzovy konik z Wolinu, 9.-10. stol., Muzeum Regionalne w Wolinie.

Z prament vime, ze jednou ze zvlastnosti sttedovéké zapadoslovanské,' predkies-
tanské kultury mezi 10. a 12. stoletim byla tzv. hippomancie, ¢ili vésténi pozorovanim
koné a jeho chovani. Tato praktika nebyla vylu¢né slovanskou zalezitosti, nebot ji mame
dolozenu i ze zprav o dalsich starovékych indoevropskych kulturach. Ve stfedovékém
Pobalti a Polabi vSak ziskala zcela svébytnou podobu, jinde nedolozenou. Jak uvidime
nize, u téchto Slovanii byla nedilné spojena s uzivanim vale¢nych kopi, ale rovnéz s dru-
hou divina¢ni praktikou, s vésténim pomocilosovani. Prostfednictvim kombinace téchto
dvou mantickych technik se pak rozhodovalo zejména o dilezitych véle¢nych tazenich
a kotistnickych vypravach.

V nasledujicim textu se pokousim ukazat, jakym zptsobem tyto mantické techni-
ky zapadaji do kontextu toho, co vime o spolec¢ensko-politické organizaci pobaltskych
Slovant. Na pozadi také sleduji, v ¢em lze tyto ritualy spojovat s indoevropskymi kon-
skymi ritudly, v nichz se rozhodovalo o Zivoté celé spole¢nosti, a v cem se od nich naopak

' Adjektivem ,,zdpadoslovansti® zde referuji primarné o kmenech sidlicich mezi Labem a Salou u biehti Bal-
tského mofre, nikoliv o sociolingvisticky chapaném regionu v$ech zapadoslovanskych etnik.
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lisi - tedy jak celospolec¢ensky chapanou mocensko-vale¢nickou symbolickou hodnotu
koné zapadoslovanska kultura pretvorila k obrazu svému. Zamérem je se podivat, zda
je mozné hippomancii chapat jako doklad ritualu se schopnosti propojovani a integrace
riiznych rovin zivota spolecnosti v archaické kultufe - a pro¢ zrovna vésténi s koném
této funkci vyhovovalo. Teoreticky vychazim z praci nékterych kulturnich antropologt
a z jejich pojeti archaického nabozenstvi a kultury jakozto provazaného a smysluplného
symbolického systému, ktery zejména nijak neoddéloval mezi tzv. posvatnym a profannim.
Snazim se tedy vylozit potencial konské divinace u Pobaltskych Slovani jako mediator,
jenz umoznoval usouvztaznovat to, co se obvykle nazyva jako ,nabozenské®, s oblasti
mocenskych, vale¢nickych, ekonomickych a politickych zajma tehdejsi knézské i knizeci
nobility. Udaje o specificky provdzaném rituélu hippomancie a sortilegia (tj. losovéni) totiz
pochazeji zejména ze tfi oblasti, které se v historiografii oznacuji jako ,teokratické* kme-
nové svazy — tedy z luticko-veletské Retry, z rujanské Arkony a z pomotanského Stétina a
Volyné. K této skutecnosti se ¢lanek obraci v zavéru a zhodnocuje roli hippomancie pravé
ve specifickych podminkdch téchto politicko-nabozenskych ttvart.

1. Domestikace koni a jejich role v indoevropskych kulturach

Podle nejnovéjsiho vyzkumu D. W. Anthonyho, kombinujiciho lingvisticka, religi-
onisticka a zejména dukladna archeologicka data, vyplyva, ze koné byli domestikovani
kolem r. 3200 pf. n. 1. v oblastech eurasijskych stepi (tzv. ponticko-kaspicka step).? Jelikoz
tato udalost ¢asové i geograficky odpovida vyskytu archeologickych kultur, které se obvykle
spojuji s diasporou a naslednou tizemni expanzi etnik hovoricich dialekty indoevropského
jazyka,’ Anthony zevrubné vyvozuje, Ze pravé domestikace koné a jeho uziti ve vale¢nictvi
hraly vyznamnou roli pti roz$ifeni stepni indoevropské kultury (a stejné tak pti rozsifeni
kultur turkicko-altajskych, které uzivaly koné ve stejné dobé a ke stejnym ciltim).*

Z této skutecnosti rovnéz prameni, ze kun drzel v kulture téchto stepnich etnik
vyznamnou symbolickou pozici, coz je mozné dolozit prostfednictvim celé fady dokla-
du z indoevropskych mytologii i ritudlnich praktik.’ Kan byl tstfedni pro ekonomiku,
vale¢nictvi i zemédélstvi a slucoval v sobé tak celou fadu sémantickych poli, k nimz se
vratime v zavéru této prace.

Také u Slovanti pred christianizaci, priblizné mezilety 700 a 1200 n. 1., hral kiin stale
velmi vyznamnou roli. Dokonce hned nejstarsi fecké prameny, které hovori o Slovanech,
dokladaji, ze pouzivali koné ve vale¢nictvi, pfi ndjezdech na severni hranici byzantské rise

©

Srov. jeho vynikajici a ocenovanou monografii ANTHONY 2007.

Jedna se o tzv. ponticko-kaspickou teorii o pivodu Indoevropant, jejimz nejvyznamnéjsim proponentem je
pravé Anthony (2007, 59-133 a 371-466). V opozici proti ni stoji zejména anatolska teorie archeologa Colina
Renfrewa (zejm. RENFREW 1987). Anthonyho hypotéza je zaloZena na star$i ,hypotéze kurganti“ predlozené
Marii Gimbutas (napf. GIMBUTAS 1977 aj.). Pro shrnuti starsich hypotéz viz MALLORY 1989, 143-221.
Indoevropané a altajské narody ucinili z koné vyznamny kulticky symbol svych ndbozensko-mytologickych
soustav. Vliv turkicko-altajskych ndrodt (zejm. Avarti) na indoevropskeé (a slovanské) kulturni i nabozen-
sko-ritudlni predstavy spojené s koném byl s nejvétsi pravdépodobnosti vyznamny; v této praci vsak neni
mym zamérem (ani v mych sildch) o tomto vlivu cokoliv konkrétnéjsiho usuzovat.

Literatura k ndbozenskému symbolismu koné u indoevropskych a turkickych narodii je neprebernd; k nékterym
studiim se dostaneme nize, v sekci 8. Zde kromé ANTHONY 2007, viz zejména PUHVEL 1970; GAMKRELIDZE
& IvANOV 1995, 463-524; PUHVEL 1997, 308-316; WEST 2006, 465-470.
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(pravdépodobné také pod vlivem Avarii).® Z pozdéjsich latinskych stfedovékych prament
vime, ze Slované sousedici s fi$i némeckou pouzivali jezdectvo (v pramenech acies, legio,
¢i turma) rovnéz hojné; o rozsahlém chovu koni v Pomoransku a na Rujané mame také
¢etné udaje.” Velmi vymluvny je rovnéz citat z Herbordova Dialogu o Zivoté biskupa Oty
Bamberského, tykajici se pomoranskych Slovand. V ném jeden z privodct biskupa Oty
Bamberského tvrdi o slovanské spole¢nosti, ze ,moc a sila $lechty a velmozii se obvykle
odvozovala od mnozstvi ¢i poctu koni® (fortitudo enim et potentia nobilium et capitane-
orum secundum copiam vel numerum aestimari solet caballorum).?

Tato vyznamna role koné ve vale¢nictvi a utvareni mocenskych struktur ve slovan-
ské spole¢nosti je pak plné v souladu s tim, co vime o slovanskych divina¢nich ritudlech,
v nichz se o vale¢nych tazenych veiejné rozhodovalo. K nim se nyni obratime.

2. Détmar z Merseburku

Nejstarsi doklad slovanské hippomancie mame doloZen v Kronice biskupa Détmara
z Merseburku (Thietmarus Merseburgensis, Chronicon), sepsané nékdy mezilety 1012-1018,°
kde se popisuje hlavni svatyné lutického kmenového svazu - dosud nelokalizované mésto
¢i hradisteé (urbs), jez se podle Détmara jmenovalo Riedegost.'” Po popisu hlavniho chra-
mu, v némz se nachazely sochy bohti (dii manu facti) a bojové zastavy (vexilla), prechazi
Détmar k popisu vefejného ritualu." Jeho soucasti je i nejstarsi konkrétni popis slovanské
divinace vitbec'? a rovnou jde o ukazkovy priklad jednoduse binarniho uvazovani, které
je pro veskerou slovanskou magii a vésténi typické.”

Détmar ve svém podani nespecifikuje diivod, pro¢ jsou takové véstby kondny - celd
scéna je zasazena do kontextu pohanské obétni slavnosti, do situace, kdy ,,se 1idé schazej,
aby tém idolim obétovali nebo aby mirnili jejich hnév®. Véstbu samotnou vykondvaji
»pomocnici, ministres, coz je zcela nepochybné Détmarav pojem pro pohanské ritualni
specialisty, kterym ostatni (mladsi) prameny fikaji portiznu pontifex, sacerdos ¢i flamen;™
v této podobé potkame pojmenovani slovanskych knézi jesté u Saxona Grammatika (viz
nize). Tito specialisté béhem obtfadu na rozdil od ostatnich ,,sedi a jeden po druhém tise
mumlaji a rozechvéle hrabou v zemi, kam vrhaji véstné losy (quo sortibus emissis) a zjistuji

® NIEDERLE 1925, 483; RADOVANOVIC 2008, 446-447.

7 NIEDERLE 1921, 132-136; NIEDERLE 1925, 486-489; RADOVANOVIC 2008, 449-452.

8 HERBORD, Dialogus de vita Ottonis episcopi Babenbergensis (ddle jen HERBORD) II, 23. Podrobnéji se k
Herbordovi a jeho dilu vratime nize. VSechny preklady z latiny jsou, pokud neni uvedeno jinak, mé vlastni.

° Détmar z Merseburku (2il 975-1018). V letech 1012-1018 sepsal kroniku némeckych biskupt a krala (Thi-
etmari episcopi Merseburgensis Chronicon), ktera se sklada z 8 knih a popisovala obdobi let 908-1018. Viz k
nému HoLzMANN 1935, vii—xlii, Rosik 2000, 41-64.

' DETMAR MERSEBURSKY, Chronicon (dale jen DETMAR) VI, 24. ADAM BREMSKY, Gesta Hammaburgensis
ecclessiae pontificum (dale jen Apam) I1, 21, pouziva pro toto hradisté nazev Retra (Rethra) a hlavniho boha,
zde uctivaného, jehoz Détmar jmenuje Svarozic (Zuarasici), uvadi Adam jako Redigost. V literatufe se tedy o
hradisti hovofi jako o Retfe/Riedegosti. Lokalita tohoto hradisté nebyla dosud urcena; pokust o lokalizaci
je pres desitku, shrnuje je prehledné SLUPECKT 1994, 56-61.

! Pro nasledujici viz DETMAR VT, 24.

12 Nepocitame-li obecnou informaci Prokopia z Kaisareje, podle néhoz Slované, sidlici u severni hranice
byzantské fise, obétovali bozstviim (Saipévia) a z téchto obéti vyvozovali véstby (td¢ te pavreiag év TavTaug
&1 taic Qvoiaug motovvtar). Viz PROKOPIOS z KAISAREJE, De bello Gothico 111 14, 22-30.

1 K tomu srov. RyAN 1999.

4 NIEDERLE 1924, 230-242; SzYJEWSKI 2010, 149-156; DYNDA 2012, 40-42.
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budoucnost ohledné nejistych véci. Kdyz jsou s tim hotovi, prikryji losy zelenymi drny.”
Po této véstbé nasleduje divinace s koném: Nejvétsiho koné, kterého maji a kterého pry
chovaji v posvatné ucté, vedou pres ,,dvé zkiizend kopi zabodnuta Spickami do zemé“ a
to proto, podotyka Détmar, zZe tim ,,predeslé véstby, jimiz jiz dfive zjistili osud, tj. vrhani
losti do zemé, ,,prostfednictvim tohoto jakoby bozského [koné] podruhé opakuji®. Obecné
informativni, nekonkrétni charakter scény naznacuje i Détmarova zavérecnd formulace:
»Pokud z téchto dvou ukonti vzejde stejné znameni (si [...] par omen apparet), ¢in je vy-
kondn; jestlize nikoli, lidé ve smutku od zdméru opoustéji.”

Coje na tomto tryvku pozoruhodné v prvni fadg, je uzké propojeni vésténi z chovani
kon¢, prekracujiciho dvé zktizena kopi, s predchazejicim losovanim (zde: sortes emittere;
jinak: sortilegio), které je pomoci hippomancie potvrzeno ¢i vyvraceno.

3. Herbord

O dost specifictéjsi ohledné zdméru véstby jsou vsak jiné, pozdéjsi prameny. Jeden
z Zivotopisct biskupa Oty Bamberského, zvaného Apostol Pomoranska, pfi popisu Otovy
druhé misionarské cesty k pomotanskym Slovantm, ktera se konala roku 1128, popisuje
mésto Stétin'® a hippomanticky obtad, ktery se zde konal.'®

Herbord poskytuje na tomto misté mnohem hustsi kontext, nez jaky jsme potkali u
Détmara."” Jednak se dozviddme vice detaili o posvatném koni, jehoZ prostfednictvim se
véstba vykonava. Kromé obligatni posvatnosti - Herbord o ném mluvi usty biskupa Oty
velmi netradi¢né jako o ,,zivoucim bozstvu vésteb® (vivum numen sortium) — zndme i jeho
barvu a naturu (byl veliky, statny, ¢erny a velmi bujny — mirae magnitudinis et pinguem,
nigri coloris et acrem valde), stejné jako vime, Ze kvili své posvatnosti byl chovan cely
rok v izolaci a nikdo nemél dovoleno na néj usednout. Véstné zvite bylo navic zasvéceno
bohu Triglavovi, hlavnimu $tétinskému bozstvu.

Rovnéz se na rozdil od Détmara a jeho popisu retransko-riedegostské divinace
dozvidame i ucel této véstby — konala se vzdy, kdyz ,,uvazovali o tom, Ze vyrazi do pole
proti nepratelim, anebo ze vyjedou plenit” (quando [...] itinere terrestri contra hostes aut
praedatum ire cogitabant) a méla tedy podpofit vypraveni vojska do boje.

Také rozhodovaci binarni matrice je v pripadé stétinského koné mnohem kompli-
kovanéjsi: Kopi (v tomto pripadé pouze polozenych na zemi, nikoliv zapichnutych do ni)
bylo devét a kiinl pres né byl prevadén trikrat tam a zpét (transversum ducebat ter, atque
reducebat), hrozilo tedy celkem 54 zakopnuti. Jestlize doslo k byt jedinému, véstba ohledné
zahdjeni vojenské vypravy nebyla povazovana za ptiznivou, vojsko setrvalo na misté a
nésledovalo losovania ,,pocitani jakychsi dtivek® (sortium aliasque ligneas calculationes),
z néhoz ,vyvozovali véstby ohledné namotnich bitev a plenéni® Stejné jako u Détmara,
avSak v opa¢ném poradi, je zde zdliraznéna nedilna spojitost hippomancie a sortilegia,
kdy ob¢ tyto praktiky poskytovaly véstby ohledné stejného predmétu - vale¢nych a ko-
fistnickych vyprav.

'* Dnes$ni Szczecin v Polsku, hlavni mésto Zapadopomoranského vojvodstvi; lat. Stetina, st. sev. Burstaborg.

'® HERBORD II, 32-33.

7 Herbord (zemfel 27. 9. 1168) byl knéz a mnich z klastera sv. Michaela v Michelsbergu. Své dilo napsal mezi
lety 1158-1159, vzniklo tedy jako chronologicky posledni ze tii biografii biskupa Oty. Je koncipovano jako
dialog mezi dvéma Otovymi spole¢niky, Sefridem a Thiemonem. Srov. WIKARJAK 1979, 5-18, 36-43.
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4. Anonym z Priifeningu a Ebbo od sv. Michaela

Herbordovu zpravu do jisté miry doplnuji informace, které nam poskytuje dalsi
z Zivotopiscli biskupa Oty, tzv. Anonym z Priifeningu ve svém dile Zivot bamberského
biskupa Oty, zvaném nejcastéji Vita Prieflingensis (Zivot priifeninsky).** Hovoti ,,synop-
ticky* o stejné situaci jako Herbord, tedy o predvale¢né véstbé v pohanském Stéting.”®

Vita Prieflingensis potvrzuje informaci, ze vétny kiin patfil stétinskému Triglavovi
a dodava, ze v jedné z jeho svatyn (continae) bylo také uchovavano jeho ,sedlo (sellam)
zdobené zlatem a stfibrem, jak se na boha slusi (ut deum proceret)”. O vyznaénosti Tri-
glavova kultického konského sedla se zminuje také tieti z Otovych Zivotopisct, Ebbo od
sv. Michaela:* Kdyz hovoti o tom, jak byl Triglaviiv kult po christianizaci Stétina pfenesen
na venkov do jakési provizorni svatyné, popisuje, ze také zde viselo na zdi Triglavovo
sedlo (sellam Trigelawi), které bylo ,velice starobylé a jiz nevhodné k uzivani“' Ze toto
sedlo mélo pfimou spojitost s valecnym divina¢nim ritudlem, je ovSem zjevné z dalsich
vét Anonyma z Priifeningu:*

Jim [tj. sedlem] zajisté osedldan byl boZsky kiift vyvidén ven v dany cas
na urcené misto, kdyz se onen rozlicnymi bludy zmateny pohansky lid schdzel
k ziskavani vésteb. Takovyto byl zvyk jejich vésteb: Rozmistili na zemi nékolik
kopi a Triglavova koné pres né previdéli. Jestlize se pti prekracovdani nedotkl
ani jednoho z nich, bylo to povazovino za dobrou véstbu a v kvapu vyjeli na
konich plenit. Avsak jestliZe se jich svych krokem dotknul, chédpali to jako bozZsky
zdkaz moznosti vyjet na konich a okamzité se uchylili k losiim, aby se na zdkladé
jejich uvazeni dozvédéli, zda by méli jit plenit na lodich, anebo spise pésmo.

V zékladu se jeho udaje shoduji s Herbordovymi: O vale¢né vypravé se primarné
rozhoduje pomoci hippomantického obfadu prekracovani kopi, jejichZ presny pocet neni
uveden. Nicméné diivod komplementdrniho sortilegia je zde oproti pfedeslym pramentim
rozveden - v pripadé Gspés$nosti prvni véstby vyrazeji pry $tétinsti na vdlecnou vypravu
na konich (equitandum), pokud je v§ak hippomancie netspésna (zakopnuti o kopi nevésti
nic dobrého pro budouci $tésti koni v boji), nasledné se pomoci losti rozhoduje o tom,
zda bude kofistnicka vyprava vedena namoinim zplisobem (navigandum), anebo pésky
(ambulandum). Orakulum tedy rozhoduje nikoli ,,zda®, nybrz ,jakym zptisobem® bude
vyprava vedena.

'8 Jisté je, Ze autor hagiografie Vita Prieflingensis byl mnichem v klastere sv. Jiti v Priifeningu (zalozeného Otou
Bamberskym), proto se vedle Anonymus Prieflingensis objevuje v literatufe i oznaceni Monachus Prieflin-
gensis. Dfive se tento Zivotopis Oty Bamberského povazoval za nejmladsi a tudiz nejméné hodnotny ze tii
nam znamych (srov. JAFFE 1869, 703n; tak i RoBINSON 1920, 9-13, jenz jej ani nezaradil do svého prekladu).
Tento nazor byl pozdéji vyvracen a souc¢asné badani jej ma za nejstarsi a snad i nejvérnéjsi hagiografii biskupa
Oty (SLUPECKI 1994, 72), kterd vznikla snad mezi lety 1140-1146 (viz WIKARJAK 1979, 21n).

' Vita Prieflingensis 11, 11.

2 Ebbo (zemfel 16. kvétna 1163) byl stejné jako Herbord mnichem v benediktinském klastere sv. Michaela
v Michelsbergu pod Bamberkem a jeho Vita je prostfedni ze tfi znamych Zivotopisii biskupa Oty. Byl napsan
snad nékdy mezi lety 1151-1159. Vychazel z vypravéni knéze Udalricha, jenz byl dvéma Otovym misionaf-
skym vypravdm osobné pritomen. Li¢eni pohanského kultu véak silné podléhaji celkovému hagiografickému
ladéni spisu. Srov. WIKARJAK 1979, 5-18, 31-36; HRABOVA 2006, 175.

' EBBO, Vita Ottonis episcopi Babenbergensis (dale jen EsBo) II, 13.

* Vita Prieflingensis 11, 11.
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Opét se zde také objevuji vale¢na kopi, ktera kan prekracoval. Vime, Ze v jiném meésté,
vnémz byl Triglav ctén, totiz ve Volyni (pol. Wolin, lat. Iulin, st. sev. Jomsborg), bylo v jeho svatyni
uchovavano posvatné ,.kopi Iulia [Caesara]“ (hasta Iulii), jimZ pry bylo mésto kdysi zaloZzeno.”
Nesmime tedy vnimat véstna kopi jako obycejnou vale¢nou zbran uzitou v nezvyklém kon-
textu, nybrzijako moznou referencina prastaré a zrezlé posvatné kopi v (Triglavové?) svatyni.

Podstatnd je téZ véta nasledujici po uvedeném uryvku: Kromé toho, ze odvadéli do
svatyné desatek koristi, byli pry zvykli ¢asto navstévovat Triglavovy svatyné, aby se svym
bohem konzultovali budoucnost (de quolibet eventu deum Trigloum consulturi). MiZeme
tedy snad vyvodit nasledujici: Vefejny ritual hippomancie slouzil primarné k rozhodovani
o véle¢nych tazenich, nicméné tato kolektivni divinace pramenila ze v§eobecné uznavanych
véstnych kompetenci bozstva jménem Triglav.* Zda osobni véstné konzultace v Triglavové
svatyni probihaly pomoci vrhanilosovacich kaménki anebo jinym zptisobem, se z textu
nedozvidame - je sice krajné nepravdépodobné, zZe by v téchto soukromych ritualech hral
néjakou roli kun, ale vyloucit to také nelze.

5. Saxo Grammaticus

Stejnou navaznost losovani na predchozi véstbu s koném, ale zdroven rozsitujici
informace o podstaté a roli posvatného sedla, objevime dale u danského kronikare Saxona
Grammatika.? Ten se ve 14. knize svého spisu Ciny Ddnii (Gesta Danorum) vénuje i popisu
nabozenského kultu na hradisti Arkona na ostrové Rujana, i jeho padu, kdyz Arkonur. 1168
dobyl dansky kral Valdemar I. V Saxonové podani je vSak navaznost losti na hippomancii
pouze kontextovd, nebot informace o binarnim losovani se objevuje v odstavci, ktery na
vypravéni o posvatném koni navazuje ¢isté chronologicky. Pfesto se miizeme domnivat,
ze jde i o navaznost tematickou; tato domnénka je zalozena na rigorézné pedantském
zptisobu, jakym dansky ucenec konstruoval dramaturgii své kroniky.*

Saxo nejprve hovori o svatyni a obfadech hlavniho ranského boha Svantovita v Ar-
koné (14.39.1-8). V jeho svatyni se pry kromé rady dal$ich odznakii bozskosti (complura
divinitatis insignia) nachazelo i Svantovitovo sedlo a uzda (frenum ac sella simulacri).”
K ¢emu ranské bozstvo potrebovalo uzdu a sedlo, se dozvidame vzapéti.*® Stejné jako
$tétinsky Triglav, i arkonsky Svantovit vlastnil ,,ze svého titulu® bilého koné, ktery mél
zvlastni nedotknutelny status (,vytrhavat ziné z jeho hfivy a ocasu bylo povazovano za
hfi$né®) a o néjz se, stejné jako o koné Triglavova, staral k tomu tc¢elu urceny knéz, ktery
jako jediny mohl koné krmit a osedlat. Pro¢ byl Svantovitiiv kin sedlan, se dozvidame
dale: Na onom posvatném koni sam Svantovit ,,val¢il proti neptatelim svého kultu® a
vykonéval no¢ni vypravy, ¢ehoz byvalo ,,obzvlastnim ditkazem to, Ze ackoliv po celou noc
zUstaval zavieny ve stdji, byval obvykle z rana vidan tak skropen potem a blatem, jakoby
prindvratu z tazeni probéhl velké mnozstvi cest.“*

» Srov. Vita Prieflingensis I1, 16 a Eso 111, 1.

24 Viz k tomu DYNDA 2014, 64-68.

» Saxo Grammaticus (ptiblizné 1150 az 1120), zvany téz Longus, byl dansky ucenec, kronikar a sekretaft
lundského biskupa. Saxo svou kroniku dopsal nékdy po roce 1208.

6 K zakonitostem Saxonovy vystavby narace viz JOHANNESSON 1981.

7 SAx0 GRAMMATICUS, Gesta Danorum (dale jen SAxo) 14.39.3.

%% Sax0 14.39.9-11.

# SAx0 14.39.9.
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To je prvni spojitost Svantovitova koné s vale¢nictvim. Za druhé je v Saxonové liceni
znovu feceno, Ze hippomantické prekracovani kopi se konalo ,,kdyz se jim zachtélo zah4jit
valku proti néjaké zemi® (cum bellum adversum aliquam provinciam suscipi placuisset).
Pojeti je opét mirné odlisné: Samotna hippomancie nasleduje po ,,slavnostni modlitbé*
(solemni precatione praemissa), coz se z jinych prament nedocitame; je vSak docela dtivodné
predpokladat, Ze ani §tétinska hippomancie se neobesla bez néjaké recitace ¢i inkantace
- vzpomenme napf. na ,,tiché mumlani® retranskych knézi, o némz se zminuje Détmar.

Z kopi jsou pak v Saxonové podani postaveny pouze tfi fady, kazda ze dvou zkti-
zenych kopi zapichnutych do zemé.** Rozhodovaci binarni matrice zde v$ak neni zalo-
zena na opozici zakopnuti/piekroceni, nybrz leva/prava — od zamyslené vypravy byvalo
upusténo, paklize jen jedinkrat prekrocil kin zkfizend kopi levou nohou. Oproti tomu
tfi po sobé jdouci pravé kroky byly brany za priznivé znameni k vedeni jak pozemnich,
tak ndmotnich vyprav.

Tato jednoducha binarita hrala roli i v dalsich pfikladech vésténi, které Saxo zminuje
dale. O vykonani ¢i nevykonani rtiznych zalezitosti se pomoci chovani zvirat pry rozhodovalo
ina osobniroviné. Podle toho, jaké zvite potkal doty¢ny ¢lovék jako prvni poté, co se rozhodl
k né¢jakému ¢inu, usuzoval na zdar ¢i nezdar svého pocinani. I zde je ovSem povaha téchto
véstnych znameni pomérné vagné definovana - z vyskytu zvitat vyplyvala jediné znameni
v opozici radostna/smutnd véstba (auspicium laeta/tristia), ale o tom, s jakymi zviraty bylo
v pohledu rujanskych Slovanti dobré se setkat, se nedovidame nic konkrétniho.”

Ihned na to Saxo nicméné navazuje, Ze ani ,,uzivani lost“ (sortium usus) nebylo
Rantim neznamé, a poprvé se v pramenech dozvidame o téchto losech - Herbordovych
»jakychsi drivkdch® - néco konkrétniho. Jednalo se o tfi dfivka, z jedné strany ¢ernd a
z druhé bila, ktera se vrhala do klina (in gremium loco), pticemz jejich orakuldrni hodnota
je znovu banalni - bila strana losu oznacuje ispéch, cernd jeho opak (candidis prospera,
furvis adversa signabant). Pti této véstebné technice se snad jednalo o homologickou
véstebnou sekvenci jako u prekrac¢ovani kopi Svantovitovym koném, kde $lo tfi kroky,
kazdy se dvéma vyslednymi moznostmi, pficemz za ,,dobry“ byl bran jediné trifazovy
postup ,dobrych krokti“ (tria continue potioris incessus); jediny Spatny krok celou sekvenci
pokazil. Pfi vrhani tfi dvoubarevnych losti pravdépodobné slo také o jedinou ,,spravnou®
vyslednou kombinaci synchronniho vrhu: tfi bilé losy.

6. Livonska kronika - pobaltské srovnani

Dalsi svétlo nam mohou na praktiku hippomancie vrhnout prameny, které jiz ne-
hovofi pfimo o situaci u pohanskych Slovani. O tom, jakou roli mohlo hrat napf. vyse
zminované sedlo, se dozvidame vice informaci z Livonské kroniky (Chronicon Livoniae I,
10), napsané Jindfichem Loty$skym.* Tento pramen se tykd mj. christianizace pohanskych

0 Popis dispozice véstecké arény je typicky ,saxonovsky“ spletity: ,,[...] ante fanum triplex hastarum ordo mi-
nistrorum opera disponi solebat, in quorum quolibet binae e transverso iunctae conversis in terram cuspidibus
figebantur, aequali spatiorum magnitudine ordines disparante.

' Ke kontextu vésténi z vyskytu zvifat viz ZiBrT 1995, 67-71 a RYaN 1999, 124-129.

32 Jindtich Loty$sky nebo Jindfich z Livonie (Henricus de Lettis, lot. Latviesu Indrikis; 1188-1259) byl némecky

v Livonii, vétinou z Jind¥ichova osobniho svédectvi. Srov. JOHANSEN 1969, 413; BRMS 1, 275-277.
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Livonct, tedy naroda hovoriciho ugrofinskym jazykem, a je vedle zpravy Tacitovy (k niz
se dostaneme vzapéti) moznym ditkazem, ze hippomancie v této podob¢ nebyla zfejmé
vyluéné slovanskou zvyklosti, nybrz Ze byla zndma Sir§imu okruhu kment evropského
barbarika, mimo jiné i ndrodtim sidlicim na pobfezi Baltského mofte severovychodné od
polabskych Slovant. Jiny pramen, Chronicon terrae Prussiae Petra z Dusburgu, ostatné
zminuje pti popisu staropruského pohanstvi kult koni, kdyz pise, ze nékteri Prusové se
»kvili svym bohtim“ bali sedlat nékteré vybrané koné, bilé i cerné.”®

Livonskd kronika hovori vsak na tomto misté** konkrétné o hippomancii: O tom,
kterak pohané z Turaidy™ chtéli obétovat misijniho spolupracovnika biskupa Meinharda,*
cisterciaka Theodorika,” pry kvili zlep$eni tirodnosti svych poli (eo quod fertilior seges
ipsius sit in agris). O tom, zda jej obétuji, se vSak teprve muselo rozhodnout, a orakulum,
které mélo dat kone¢nou odpovéd ohledné viile bohi, bylo pravé hippomantické. Stejné
jako u Slovanti byla poloZena na zem kopi a kun je prekracoval.

Jenomze Theodorik se tak Gpénlivé modlil ke Kristu, Ze kiin proto stale prekracoval
kopi ,nohou znamenajici zivot“ (pedem vite). Reakce pohanského ritudlniho specialisty,
ktery na obrad dohlizel, je pozoruhodna: ,,Véstec (ariolus) shledal, Ze na konském hrbeté
sedi kfestansky biih a vede nohy koné ke zminénému kroku, a zZe je tfeba ho s konského
hibetu settast, aby bith spadl (et ob hoc equi dorsum tergendum, quo deus elabatur).“ Kdyz
potom Livonci vykonali pokus o setfasani Krista s koné, byla divina¢ni procedura zopa-
kovana jesté jednou v nadéji, ze kiestansky misionaf bude moci byt kone¢né obétovan.
Ktin v8ak ,,stale kladl nohu znamenajici zivot jako prvni®a tak bylo viili bohti rozhodnuto,
ze mnich Theodorik zabit nebyl.

Anekdota o pohanském véstci, ktery pri nepriznivé véstbé setfasa ze svého ordkula
ciziho ,teutonského boha® je pochopitelné interpretaci kiestanského kronikéare a jejim
primarnim cilem bylo nepochybné pohansky kult a jeho proponenty zesmésnit. Presto
ale v podani textu Livonské kroniky mizZeme spatrit zlomek predstav, které za hippoman-
tickymi ritualy zfejmé staly.

Predné se ve svétle vysSe uvedenych textli zda, ze ustfedni roli v rozhodovacim
procesu orakuldrnich vésteb nemélo samo zvife, jehoz prostfednictvim se véstilo, nybrz
bozstvo, jemuz kiin patfil a které jeho kroky vedlo. Pravé zminka Livonské kroniky, v niz
pohanského boha z jeho pozice doslova sesadi kiestansky bith, mtize osvétlit nejasné
zminky v pramenech, které jsme si uvadéli vyse: V prvni fadé do této souvislosti zapada
Saxonova historka o tom, jak na svém posvatném koni vyjizdél po nocich sam Svantovit,
zaroven také vsechny udaje o konském sedle, které bylo chovano ve svatynich boha, je-
muz véstny kan patril (Saxo, EBBo, Vita Prieflingensis) a které bylo vynaseno ze svatyné
pravé u prilezitosti vésteb (Saxo0), ale také skute¢nost, Ze na koné nikdo nesmél usednout
(HerBORD II, 33; SAx0) a nesmél byt pouzit k Zadnym profannim uceliim. Zvire tedy
sice bylo ,jakoby bozské“ (quasi divinum; DETMAR V1, 24), a to zejména skrze kontakt

3 PETER VON DUSBERG, Chronicon terrae Prussiae 1, 3, 5, in: BRMS 1, 335: Aliqui equos nigros, quidam albos
vel alterius coloris propter deos suos non audebant aliqualiter equitare.

3 JINDRICH LOTY$SKY, Chronicon Livoniae 1, 10, in: BRMS 1, 278; lot. edice: A. Feldhina & E. Mugurévica
(eds.), Indrika Hronika, Riga: Zinatne, 1993, s. 50.

* Dnesni Turaida (livonsky Toreida, ném. Treiden, Treyden), soucast dne$niho lotys$ského mésta Sigulda
v regionu Vidzeme.

% Svaty Meinhard (zemfel v fijnu 1196), od roku 1186 biskup v Ikskile, prvni misionaf Livonska.

7 Theodorik z Turaidy (ném. Theoderich von Treyden), pivodné mnich v saském cistercidckém klastere
Loccumy; zabit Estonci r. 1219. Druhy misionaf v Livonsku po Sv. Meinhardovi.
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s bozstvem-majitelem, ktery na néj usedal béhem divina¢niho ritudlu a skrze zvife pro-
jevoval svou viili. Ambivalentni je ovSem zminka Herbordova, kdy biskup Ota pohrdlivé
nazve Triglavova koné ,,zivoucim bozstvem® (vivum numen; Herbord II, 32) - ziistava
zde pro nds nepostizitelna ona hranice mezi ,,pouhym® bohu zasvécenym, specidlné
chovanym zvifetem, a bohem samotnym, ktery se skrze svoje emblémové zvire ve svété
vyjevuje jako ve své hypostazi.

Se symbolismem pohanského boha sediciho na posvatném koni se kazdopadné po
svém vyporadal napt. biskup Burkhard z Halberstadtu, ktery podle Augspurskych letopisii
(Annales Augustani) r. 1068 zpustosil izemi slovanskych Lutictl. Ze zni¢ené pohanské
Retry, o niz a jejim koni nas zpravil Détmar, ukradl Burkhard koné¢, kterého tam ,,ctili
jako boha“ (equo quem pro deo in Rheda colebant), a ,sedice na ném se navratil do Sas-
ka“ (super eum sedens in Saxoniam rediit) jakozto svrchovany vitéz. Podobné potupné,
ale nikoli tak symbolicky kruté jako Burkhard, nalozil s véstnym koném i biskup Ota
Bambersky, ktery stétinské ordkulum ,,poslal na prodej do cizi zemé a ujistoval je, Ze se
vice hodi do ¢tyfsprezi, nezli k véstbam.“® At uz byl status koné kdekoliv na pomyslné
$kale mezi posvatnym zvifetem a bohem vtélenym do konské podoby, ze sporych tdaju
nasich prament je zjevné alespon to, ze kiestansti misionafi citili potfebu s nim néjak
ritudlné nalozit a symbolicky jeho moc a postaveni ponizit a pfeznacit. To je pomérné
symptomatické.

7. Tacitus a Gottschalk - stari svédkové

Zcela nejstar$im pramenem, ktery hovori o véstbach pomoci koné v kombinaci s
losovanim na evropském kontinentu, je znamy Tacitav spis Germania (kap. 10).** Poradi
a navaznost téchto dvou technik jsou zde vSak obraceny. Tacitus nejprve shrnuje, jak
Germani vésti pomoci sortilegia s nafezanymi vétvickami ovocného stromu, které oznacuji
»jakymisi znackami® (notis quibusdam discretos) a vrhaji je na bilé platno. Odtud je pak
sbira otec rodiny (pfi domdacim ritualu), anebo mistni knéz (pfi vefejné véstbe), ktery je
podle znacek interpretuje. Na jejich vykladu zalezi dalsi postup: Jestlize jsou losy nepri-
znivé, véstba je povazovana za dostate¢nou a je zakoncena jako negativni. Jestlize vsak
losy poskytnou priznivou odpovéd na danou otazku, je vyzadovano potvrzeni dal$imi
divina¢nimi technikami.

Tacitus zminuje, ze Germani k tomuto tcelu pouzivaji jednak ptakopravectvi,
zndmé i v Rimé, ale Ze ,vlastni tomu lidu je také zjistovat zvésti a rady prostiednictvim
koni“ (proprium gentis equorum quoque praesagia ac monitus experiri). Tito véstni koné
jsou pry chovani verejné (publice) v posvatnym hajich a lesich (nemoribus ac lucis),* ,,jsou
bili a nevykonavaji zddnou svétskou praci®. Véstba probiha tak, ze koné jsou zapfazeni
do posvatného vozu (sacro curru), doprovazeni knézem, kralem, nebo nacelnikem obce,
a véstna znameni jsou vyvozovana ,z jejich rehtani a rzani“ (hinnitusque ac fremitus).
Tacitus také podotykd, ze zatimco vyznacni predaci obce, ktefi se obfadu tucastni, jsou

o <

povazovani za ,,sluzebniky bohti“ (ministros deorum), koné samotné Germani pokladaji za

3 HERBORD II, 32.
¥ Celym nazvem De origine, situ, moribus ac populis Germanorum. Tacitus zil pfiblizné mezi lety 55-120 n. 1.

staroseverské sagy, napt. Olafs saga Tryggvasonar, kap. 322; Hrafnkels saga Freysgoda, kap. 3 a 6.
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bozské ,,dtivérniky“ (illos conscios putant). Jelikoz dale text pokracuje tvrzenim, ze ,.jsou i
jiné zpusoby zjistovani vésteb, jimiz odhaluji vysledky dulezitych valek®, naznacuje vlastné
fimsky historik, Ze i tento verejny obfad se kona pfed vale¢nym tazenim.

V Tacitové Germanii zcela zjevné vidime v ritudlnim konani evropskych Germant
kolem roku 100 n. 1. celou fadu prvkd, které jsme uz poznali v obfadech Slovant o tisic
let pozdéji, ve stoleti dvandctém: (1) Nékteti koné jsou chovani zvlast pro tyto orakuldrni
ucely a jsou zcela vyclenéni z bézného uzivani. (2) Kan je v ritudlu doprovazen ritualnim
specialistou, pripadné predakem obce, veden je viili bozstva. (3) Véstba s koném je bud
nasledovana, anebo ji predchazi sortilegium, vésténi z losti; obé formy divinace se maji
vzajemné potvrzovat. (4) Kombinace vésteb se kona pri prilezitosti a k potvrzeni véle¢né
¢i koristnické vojenské vypravy (s vyjimkou textu Détmarova, jenz divod neudava).

Bylo by proto snadné smést vétsinu tdajti o slovanské hippomancii ze stolu s poukazem
na to, ze sttedovéci némecti kronikari opsali prislusné pasaze z dila fimského historika
Tacita, pripadné to udélal jeden z nich a vsichni ostatni na néj navazuji a cituji ¢i dale
rozvadéji jej. Jakozto dalsi diivod k naprosté nevife v informace kfestanskych kronikara
ostatné pouzila tento argument fada hyperkritickych badateld v prvni poloviné 20. stoleti."!

Jak ale naposled v této souvislosti upozornil Karol Modzelewski, Tacitova Germania
byla ve stfedovéku prakticky neznama.** Tacitovo dilo jako celek bylo ve stiedovéku takika
zapomenuto, nesporné textologické stopy o znalosti Tacita kon¢i v 6. stoleti s Jordanem,
aaz do konce 14. stoleti vime celkové o pouhych ¢tyfech referencich na Tacitova dila,” a
z toho jen jedna je zaloZena na Germanii. Jde o spis Translatio sancti Alexandri Rudolfa
z Fuldy, jenz Tacitovo liceni pohanského nabozenstvi zfejmé uzil pro popis situace u Sast
pred jejich christianizaci.

Kromé Rudolfa z Fuldy vsak o Germanii nemame po cely stfedovék ani stopy** a
byla by asi i iplné zapomenuta az do dnesnich dob, kdyby se stastnou nahodou nedostal
v 2. poloviné 15. stoleti do Rima rukopis z klastera v Hersfeldu, sepsany nékdy v prvni
poloviné 9. stoleti, ktery obsahoval tfi Tacitova dila, Germanii, Agricolu a Dialogus de
oratoribus (tohoto rukopisu pravdépodobné uzil pravé Rudolf z Fuldy). Tento kodex se
do dnesni doby nedochoval, ale z jeho opisu potizeného v 15. stoleti v Rimé (jde o tzv.
Codex Aesinas Latinus) a nalezeného r. 1902 ve mésté Jesi, vychazeji vSechny dostupné
edice Germanie.*® Existovaly-li ve stfedovéku néjaké dalsi exemplare tohoto kodexu,
nezanechaly ve stfedolatinském pisemnictvi ani jediny odkaz.

Vsechny zarazejici podobnosti v popisu tohoto ritualu potom tedy musime spolu
s Modzelewskym* pripsat tomu, ze se v pripadé vale¢né hippomancie jednalo o hojné
roz$ifeny a ¢asové velice odolny ritual, ktery se v tradicich etnik evropského barbarika
udrzel jako opravdovy longue durée fenomén par excellence. Modzelewski v tomto sméru
nehovofijen o hippomancii a sortilegiu, ale i o fadé dalsich archaickych prvk, které riizni
stfedovéci kronikari zminuji a které tvori prekvapivé analogie se zpravami Tacitovymi.”

4 Do tabora odptirct pattili zejména ACHTERBERG 1930; WIENECKE 1939, ad. Srov. Rosik 2000, 13-42.

* MODZELEWSKI 2004, 19-27.

4 HAVERFIELD 1916.

* Domnélé Tacitovy citace v dile Adama Brémského pochazeji zfejmé pravé z Rudolfa z Fuldy, viz MODZELEWSKI
2004, 21.

4 REYNOLDS 1983, 406-411.

4 MODZELEWSKI 2004, 385 a 398n.

¥ Srov. MODZELEWSKI 2004, passim.
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Velkou archai¢nost slovanské hippomancie a jeji nedilnou spojitost s vdlecnym ta-
zenim ostatné dokldda také zprava benediktinského teologa Gottschalka z Orbais, ktery
byl mezi lety 846 — 848 hostem na dvore chorvatského knizete Trpimira I. Zaznamenal
zde zvyk, v némz knizeci koné méli svym veselym chovanim véstit budouci vitézstvi a
s konecnou platnosti tak rozhodnout o vstoupeni knizecich vojsk do bitvy. Kdyz je knize
vybidnut k titoku, aniz by byl pfedem tento ritual proveden, vydésené kleje pfi Panu Bohu,
nebot zahdjeni valky bez ritualniho souhlasu koni by vedlo k prohfte (illi parti hominum
uenturam et futuram esse victoriam, quorum equi incederent laeti monstrarentque gestu
triumphando laetitiam).*®

Vidime tedy, Ze jiz v 9. stoleti mame u jiznich Slovani dochovan véstebny ritudl
zaloZeny na pozorovani chovani koni, a navic ritual s analogickou funkci jako v Pobalti.
Zatimco vS$ak Tacitus v 1. stoleti uvadél vésténi ze zvukovych projeviti koné a Gottschalk
ve stoleti devatém hovori o vésténi z konské radosti (laetitia), u zapadoslovanskych kment
mdame popsan ritudl v podobé prekracovini na zemi poloZenych kopi. To je detail, ktery
slovanska hippomancie sdili pouze s pobaltskymi Livonci a ktery by i v pfipadé krajné
nepravdépodobného literarniho ovlivnéni bylo nutno pfipsat udajim od o¢itych svédku
a informatort nasich kronikart - a tedy jej povazovat za specificky slovansky element
v obecné rozsifené praktice vésténi z pozorovani chovani koné.

8. Komparace

V jinych indoevropskych kulturdch je totiz vésténi za pomoci koné znamo také.
Uvedeme si zde ilustra¢né nékolik takovychto prikladi, nebot ndim umozni vidét specifické
detaily zapadoslovanského vésténi s koném v $ir$i komparativni perspektivé a nacrtnout
tak obecny symbolicky a ideologicky ramec, v némz hippomancie mohla viibec fungovat.
Toto hledisko pak budeme moci vztdhnout na to, co vime o konkrétni historické a politické
situaci u pobaltskych Slovanii.

V jedné z nejranéjsich zprav tohoto typu hovoti napf. fecky historik Hérodotos o tom
(Historia 11, 84 [1921, 113]), jak PerSané volili krale tak, zZe kandidati sedéli na osedlanych
konich pred hradbami mésta a vladatem byl zvolen ten, jehoz kiinl po vychodu slunce jako
prvni zarzal (dtev v 6 inmog fhiov émavatéArovrog npdtog pBéyEnTar). Chovanikoné zde
opét rozhoduje o zalezitostech tykajicich se celého spolecenstvi, podobné jako tomu bylo
v ptipadé Slovand, a je navic neodlu¢né spjato s vladnouci vrstvou.

Mnohem rozsifenéjsi je viak ritual zahrnujici nikoli konskou divinaci, nybrz pfimo
ritualni obét koné. O jednom z takovych pripadi se zminuje Polybius, soudé dle fragmentt
12.a23.knihy jeho Déjin (Historiae). Polybius uvadi, ze Makedonci méli ve zvyku obétovat
pred bitvou koné v brnéni bohu Xanthovi (Historiae 23, 10, 17 [2012, 417]). Podobnou
predbitevni obét koné viak jinde pfipisuje i ,ostatnim barbarskym narodiim, které pocha-
zeji od Trojant, nebot ti podle néj maji ve zvyku v predvecer rozhodujici bitvy obétovat
koné a véstit vysledek nadchazejiciho boje podle toho, kam dopadne jeho umirajici télo
(Historiae 12, 4b, [2011, 317]). Historik Strabon pak hovofti o tom, ze anti¢ti Veneti méli
ve zvyku obétovat hiebce ze zvlastniho chovu bilych koni héroovi Diomédovi (6deTau

*8 GOTTSCHALK z ORBAIS, Responsa de diversis (ed. LAMBOT 1945, 169); doty¢nou pasaz viz také v RAPANIC
2013, 35.
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Aevkog inmog av1@; Geografia V, 1,9 [1949, 321]). Obét koné obsahoval také fimsky obrad
Equus October, konany 15. fijna u ptilezitosti konce zemédélského a valecnického obdobi.*
Rimsky ritudl byl sice také celospolecensky a spojeny s vlkou (zdvody na Martové poli,
zabiti koné vale¢nickym kopim...), neobsahuje ovSem zadny zjevny aspekt divina¢ni.

Nikoliv bezprostiedné s valkou, nybrz s ideologii vlady, jsou pak vazany rtizné
konské ritualy konané pri prilezitosti inaugurace ¢i intronizace vladare. Jeden zname ze
sttedovékého Irska prostrednictvim kronikare Geralda z Walesu a jeho Mistopisu Irska:>
Kral, jenz byl v tomto obfadu intronizovan, mél nejdfive soulozit s bilou klisnou, ktera
byla posléze zabita a uvarena ve vodé. V kadi s vyvarem klisny se pak kral mél koupat,
pojidat jeji maso a ,,chlemtat a pit“ (haurit et bibit) vyvar. Obvykle se tento podivny ritudl
interpretuje jako hieros gamos a splynuti nového krale s hippomorfni hypostazi Irska,
irské vlady (fldith), jejiz substituce v podobé bilé kobyly je zaroven obétovana. Pro nas je
nicméné podstatné, ze kiin je zde opét prostfednikem mezi svétem lidi a boht, totiz mezi
vladou ,,svétskou” a vlddou transcendentni.

Ritudlni obét koné naplnénou takika stejnou vladatsko-sexualni symbolikou nalez-
neme také ve védské Indii.”' Jedna se o ritudl asvamedha (dosl. ,,obét koné®), jeden z nej-
komplexnéjsich a zaroven nejlépe dochovanych védskych rituala,* ktery v komparativni
religionistice ve 20. stoleti udélal velkou kariéru.” Nemtizeme zde tento ritual pojednavat
v jeho celistvosti, nybrz pouze upozornime na nejdtlezitéjsi sty¢né prvky.

Z textl vime, Ze asvamedhu provadél vzdy jiz mocny a sebejisty panovnik, ktery
chtél oslavit sva vitézstvi a upevnit a potvrdit svou moc jak na symbolické, tak na poli-
ticko-geografické roviné. Cely ritudl trval vice nez rok a texty ho rozdéluji na dvé casti:
pripravnou a hlavni-oslavnou, coz mélo predstavovat paralelu k vojenskému tazeni a
nésledné oslavé jeho uspéchu. Hlavni ¢ast asvamedhy kulminovala nékolikadenni obfi
zvifeci obéti (obétovano bylo nékolik stovek zvirat, z nichz kan byl pouze jednou, cent-
ralni) a nasledujici pozoruhodnou ritualni soulozi jedné z kraloven s mrtvym koném.**

# K indoevropskych horizonttim tohoto ritualu viz DUMEZIL 1966, 225-239 a PAscAL 1981.

0 GIRALDUs CAMBRENSIS, Topographia Hibernica, preklad in: O’MEARA 1982, 109-110. Srov. PUHVEL 1970,
188-189; DuBuIssoN 1978. Naposled FICKETT-WILBAR 2012 doplnil Geraldovu zpravu o udaje z irského
Zivota sv. Molaise z Devenish (Betha Mholaise Daiminise) a jeho latinského prekladu.

*! Ke komparaci viz DuBUISSON 1978, ale zejména DONIGER 1979, kde je skvély strukturdlni rozbor paralel
a inverzi mezi irskou a védskou variantou obéti kon¢ a rovnéz pronikavé analyza provazanosti obéti koné/
kobyly a obéti tura/kravy; k irské varianté téZ FICKETT-WILBAR 2012, 328-340.

*2 O jednodussi podobé ritudlu zabiti koné se dozviddme jiz z nékolika hymnii ve Rgvédu (RV 1, 162 a I, 163;
naznaky v RV'II, 53 a VI, 18), nicméné velmi zevrubny popis asvamedhy je zachovan az v jadzurvédské lite-
ratute. V pojeti tzv. Bilého Jadzurvédu jsou nagimi prameny zejména Satapathabréhmana, kap. 13, a pasaze
z knih Vddzasanejisamhitd a Kdtjdjana Srautastitra. V popisu dochovaném v textech patticich k Cernému
Jadzurvédu (tj. zejména Taittirijabrdhmana, Apastamba Srautasiitra, Baudhdjana Srautasiitra a fragmenty
Védhiila Srautasitry) pak variuji nékteré dil¢i detaily ritudlu, nicméné jeho zédkladni struktura zfistava v
zasadé stejna. Jisté doplnujici informace o obéti koné pak mizeme nalézt ve XIV. knize Mahdbhdraty (tzv.
Asvamedhikaparvan) av VII. knize Rdmajdny. Srov. DANGE 2000, 361-428.
zapadnimiakademiky 19. stoleti byl tento perverzni ritual dlouho opomijen, zlom nastal az s kritikou tohoto
pristupu, kterou predlozil CoomAarRAsSwWAMY 1936. Dalsi literatura: STUTLEY 1969; KANE 1997, 1228-1239;
PUHVEL 1955; GONDA 1957; dale PUHVEL 1970; SWENNEN 2007; CHIERICHETTI 2011.

** K tomu zejména DONIGER 1979 (komparace Indie-Irsko); Jamison 1996, 65-89 (zasazeni role kralovny
a sexualnich motivti do kontextu ritudlu, ktery pracuje s kralovskou ideologii); WATKINS 1995, 265-276
(preklady téch nejcitlivéjsich pasazi podle Jamisonové a srovnani s Irskem a Anatolii); ANDERSON 1999
(podobnosti ie. obéti koné s turkicko-mongolskym konskym ritualem v Tajné kronice Mongolit IV, 141).
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Vyznamna pro nas je ale zejména cdst pripravnd.” V ni kromé fady purifikaci
a zasvécovani véech ucastnikti doslo k ritualnimu vybéru koné. Po ocidtovani byl kin
vypustén severovychodnim smérem, aby se rok volné toulal, kam se mu zachce. Kin byl po
cely rok svého toulani doprovazen 400 jezdci: To bylo vzdy 100 ochrancti z kazdé ze ¢ty
socialnich tfid, vyzbrojenych podle jejich postaveni. Ti strazili koné, aby se mu nic nestalo.

Jestlize vSak ktin priSel na uzemi, které nepattilo krali, jenz provadél asvamedhu,
doprovodna druzina musela bojovat s pfipadnymi neprateli, ktefi branili své zemé a chtéli
ritudlniho koné zajmout. Kun takto jakozto kralova ritualni substituce v jistém smyslu
anektoval a dobijel novy prostor, pfipadé upevioval jeho moc na jiz dobytych tzemich
a zajistoval mir a §tésti do budoucna. Z toho je patrné, ze provadét asvamedhu si mohl
dovolit pouze velmi mocny panovnik, ktery mél své jisté a ktery se nemusel bat, ze bude
jeho druzina porazena. Ritudl mél v§ak kromé kralovského a mocenského vyznamu i
smysl plodnostni (zabezpeceni bohatstvi, vyhody pro obétnika, dobré koné, dobré syny,
plné feky a pokracujici vladu...) a kosmologicky (reprezentoval znovustvoreni svéta).

9. Obét koné u Slovanu

V nékolika bodech uvedenych srovnani bylo mozné si pov§imnout, ze indoevropské
paralely obsahuji mnohé interpreta¢né zajimavé motivy pro problém slovanské hippoman-
cie.’ Pfedné je zfejmy mocensko-valecnicky aspekt vSech stru¢né predstavenych rituald.
Obét koné méla obvykle za cil bud upevnit vladatskou moc a nadvladu (asvamedha, irsky
introniza¢ni ritual, Hérodottv persky ritual),” anebo zajistit vojensky tispéch v nadcha-
zejicich bitvach (Polybiovy zpravy o predbitevnich obétech a véstbach, ¢i Equus October).
Zjevna je ale rovnéz schopnost koné ptisobit jako symbolicky prostfednik mezi bohy na
jedné strané, a zajmy ,,statniho“ nabozenstvi, vale¢nictvi, vlady a moci na druhé strané, a
soubézné propojovat obé s méné ,elitnimi® zajmy - napt. s plodnosti, hojnosti ¢i véstebnym
vyjevovanim vile bohti v obecném smyslu. Tuto media¢ni funkci koné v symbolickém
systému kultury budeme nadéle mit na paméti a vratime se k ni v zavéru.

Kdyz se v§ak nyni zpétné podivame na vét§inu indoevropskych konskych rituald,
je v jejich svétle trochu podivné, Ze a¢ mame u zapadnich Slovant spolehlivé zpravy o
pomérné jedine¢ném zptisobu hippomantického ritualu, neméame zZddné pisemné doklady
o obéti koné jako takové. A to i pfesto, ze nalezy konskych koster na slovanskych pohrebi-
$tich i hradistich jsou velice ¢asté az do 11-12. stoleti! Jejich zamérné deponovani zfejmé
nebylo ni¢im neobvyklym nejen u Slovant, kde mame dolozeny samostatné pohiby
koni*® i zakladové obétiny (napf. konské lebky v chramu na hradisti Gross Raden v kraji
Ratar® nebo pohieb koné ve svatynce v Breclavi-Pohansku na Moravé®), ale bézné byly
tyto equinni pohiby v celém arealu evropského barbarika.*'

% Pro prislu$né ritualni texty Bilého JadZurvédu viz DUMONT 1927, 14-54.

% Zejména v pripadé archaické asvamedhy jsou paralely nejzjevnéjsi: celoro¢ni ,,vakace doty¢ného koné, jeho
zasvéceni bozstviim, jeho svévolné rozhodovani o tom, zda a kam bude vedena véle¢na expanze.
problémem, ktery se samotnou hippomancii souvisi jen okrajove.

* NIEDERLE 1921, 133-134; PROFANTOVA & PROFANT 2000, 116.

% SLUPECKI 1994, 99.

% PRICHYSTALOVA 2013.

¢ Srov. Cross 2011. K pohfbtim koni do kurganiti v ponticko-kaspickych stepich viz ANTHONY 2007, 371-411.
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Vime v8ak ze zminek fady jinych stfedovékych prament, Ze obét koné a nasledné
pojidani jeho masa bylo vlastni celé fadé pohanskych kment v Evropé i na Britskych
ostrovech - s touto praktikou se potykal jak sv. Bonifac v Némecku, tak papezska misie
v Anglii a zakazuji ji i irské penitenciare.®* Pojidani koniského masa kfestantim vadilo
tolik zfejmé proto, ze bylo soucasti ritualnich obétnich hostin. Explicitni tidaje o konské
obéti mame ov$em pouze z prostredi skandinavského.*

Mizeme sice spekulovat, ze obét koné Slované museli znat — napt. konkrétné u
Rust arabsky cestovatel ibn Rusta o tom, ze jacisi ,,[ékafi (tj. zfejmé pohansti knézi),
kteri méli vétsi autoritu nez knizata, obétovali bohtim muze, Zeny i koné.** Je vSak jasné,
ze u pobaltskych Slovanti obét koné sama nebyla soucasti popsanych divinac¢nich rituala
- anebo pokud byla, tak o ni kiestansti kronikari nevédeéli.

Sjistotou miizeme zatim konstatovat zejména to, Ze Slované nesporné vidéli v konich
zdroj ekonomické i vale¢né sily a nékterym konim pripisovali posvatny status a véstné
schopnosti. To obecné dosvédcuji i jiné prameny v jinych kontextech, vzpomenme napf.
Kosmu Prazského a na véstnou tlohu Libusina bélouse, kterého staroceskd védma pouzi-
vala ke svym no¢nim ,,bdjnym cestdm na koni“® (equitato phantasmatico) za Pfemyslem
a kterého vyslala, aby doved] jeji posly k Pfemyslovi a ukdzal jim budouciho vlddce ¢eské
zemé.% Pozoruhodna je také role koné ve vychodoslovanské epice. Kiin je zde esencidlni
vybavou ruského hrdiny (bohatyra) a jeho zvlastnosti je, ze ve vypjatych situacich k bo-
hatyrovi promluvi a prozradi mu néjakou skute¢nost, kterd by jinak ztistala pred hrdinou
skryta, ¢imz mu ¢asto zachrani zivot.”” Kiin tak svym chovanim rozhoduje o pomérné
zasadnich zalezitostech (mj. napt. o volbé knizete) a zaroven miize snad fungovat i jako
symbolicka substituce antropomorfni postavy — at ve smyslu zastupné lidské obéti, anebo
ve smyslu konota¢niho odkazu na svého jezdce, lidského vojaka ¢i pohanského bozstva,
ktery jeho kroky ovlada.

10. Vrhani losu

Jinou otazku jesté otevira problém, ktery jsme vyse otevreli a pak jej ponékud od-
sunuli do pozadi - praktika sortilegia, tedy vésténi losovanim (per sortes), ktera byla ve
vSech pripadech zapadoslovanské hippomancie s ni neodlu¢né svazana. Binarni vésténi
zlosti bylo praktikou velmi rozsifenou v pohanskych tradicich archaické Evropy® a jednim
zjejich exemplarnich vyskyti je fecka praxe vésteb z vrhani paternich kiistek (astragaloi)
raznych zvitat, tzv. astragalomancie.”

Tato divina¢ni technika byla napfi¢ déjinami pouzivana k ziskani odpovédi na ce-
lém spektrum dotazt. Mimo jiné se pomoci losti rozhodovalo i o tak zavaznych vécech,

© K tomu viz BARTLETT 2013, 72-73.

 DETMARI, 17 (0 obéti koné na ostrové Sjeelland) a AbamM IV, 27 (0 obéti koné v Uppsale). K pojidani konskych
jater a souvislosti tohoto ritudlniho pokrmu s kralovskou moci srov. JON HNEFILL APALSTEINSSON 1998,
57-78.

® OMAR IBN RUSTA, Kitdb al-a‘aldq an-nafisa (Kniha drahocennych kameni), kap. 12 (1977, 269-272).

 Preklad zde neni miij, nybrz Hrdindv, srov. HRDINA 1972, 19.

° CosmAs PRAGENSsTS, Cronica Boemorum 1, 6.

7 Srov. RoproNov 2013. K mluvicim konim v junackych pisnich a epice obecné viz WesT 2007, 468.

8 ZiBRT 1995, 78-90.

 Srov. KURKE 1999, 289n; TAHBERER 2012.
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jako o vybirani lidskych obéti v Kyjevé ¢i v Uppsale,” Slované na ostrové Chortici podle
Konstantina Porfyrogenneta rozhodovali o obétech kohoutti pomoci losovani (pintovor
... okap@ia),” alosovanim byli vybirani valecni nacelnici starych Sast, jak vime od Bedy
Ctihodného.”? Jinak byly losy soucasti pravni praxe: christianizovanou verzi vrhani dievé-
nych lost na bilé platno (jako u Tacita ¢i Saxona) na kostelnim oltéfi zname ze zakoniku
Lex Frisionum, kde se uvadi, jak pomoci této techniky odhalit vraha.”

V pramenech nalezneme i nékolik mist, kdy je uziti techniky losovani provazano
s vé$tbami tykajicimi se konkrétné vale¢nictvi a nadchdzejicich bitev; tak uz v Recku bylo
vrhani astragaloi a hrani v kostky pripodobnovano k vrhdni vlastnich kosti do budouciho
boje.” Obdobné mluvi o védle¢ném vésténi Rujanskych Slovanii kronikai Helmold z Bosau:
»Své vojsko posilaji tam, kam ukaze los (qua sors ostenderit).“” Jinak ale samotné losovani
bylo véeobecné uzivanou a oblibenou mantickou technikou. Domnivam se proto, zZe sor-
tilegium tak bylo u Slovant a Germanu k hippomancii pfidano teprve dodate¢né a mélo
za cil tento valecny ritual a jeho véstny potencial pouze amplifikovat.

Snad jediny mozny dikaz nedilné spjatosti vésténi s koném a vésténi s losy u
Slovant by bylo mozné spatfit na trovni jazykové: Pojem, jimz je jiz v nejstarsi vrstvé
staroslovénského jazyka oznac¢ovano losovani, totiz Zrébw, Zrébij (st. Ces. hiebi), je prav-
dépodobné etymologicky pribuzny s variantnimi lexémy pro koné, konkrétné hiibé
(st. sl. Zrébuco Ci Zrébe, srov. pol. Zrebig) a hiebec (srov. pol. Zrebiec). Jedna se zfejmé o
odvozeniny zaniklého lexému pro kongé, psl. *Zrebs, ktery v sobé muze dokladat prave
spojitost koné s vésténim,”® ackoliv stejné dobfe muze jit jen o nahodnou jazykovou
konvergenci dvou odli$nych lexémd.

11. Zavér

Nicméné spojitost konské divinace s mocenskymi a véle¢nymi zalezitostmi je z prede-
§lého textu zcela zjevna a bezesporna. Videéli jsme také, ze vindoevropskych spole¢nostech
méla symbolika koné mimo tento zfejmy, denota¢ni vyznam (tj. spojitost s vale¢nictvim)
i mnohé dalsi, spise konota¢ni vyznamy. Symbolika koné byla vyrazné polyvalentni a
dokazala v sobé propojovat radu (zdanlivé) disparatnich spole¢ensko-kulturnich domén,
v prvni fadé zejména nabozenstvi a kult s politikou, vale¢nictvim a moci.

Ve svétle vyse uvedenych komparativnich paralel neni proto divu, ze pravé hippo-
mancie se stala vyjime¢né mocnym socidlnim nastrojem zrovna v prostredi lutické Retry,
pomoranského Stétina a rujanské Arkony - tedy ve tiech lokalitach, které jsou z prament
zndmé tim, Ze jejich politické zfizeni udajné zcela podléhalo moci a rozhodovani mistnich

7% Tak o lidskych obétech v Kyjevé mluvi PVL k r. 6491 (983), preklad TERA 2015, 96, a o lidskych obétech
v Uppsale Abam IV, 23.

! KONSTANTIN PORFYROFENNETOS, De administrando imperio IX (1967, 60-61).

72 BEDA VENERABILIS, Historia Ecclesiastica Gentis Anglorum V, 10: ,,[...] nacelnici v pfipadé vale¢né hrozby
metaji za stejnych podminek losy a na koho los ukdze, toho v$ichni po dobu valky uznavaji jako vidce a
vsichni ho poslouchaji (quemcumque sors ostenderit, hunc tempore belli ducem omnes sequuntur, huic ob-
temperant).“ (1881, 309; preklad podle KiNcL & MorAvovA 2008, 120.)

7 Lex Frisionum XIV, 1. Srov. k tomu MoDZELEWSKI 2004, 396-397.

7 KurkE 1999, 292.

7> HELMOLD [, 36; preklad ZpicHYNEC 2012, 81.

76 Srov. MATUSIAK 1911; dalsi diskuzi a literaturu uvadi SeupEckt 1998, 150-151.

75



76

Slovanska hippomancie. Konsky divina¢ni ritual jako mediator v symbolické soustavé slovanského pohanstvi

pohanskych knézi, a které v soucasné historiografii byvaji zvany ,,teokratickymi“kmeno-
vymi svazy,” coz, jak ihned uvidime, neni uplné §tastné zvolené oznaceni.

Tyto kmenové svazy se shlukovaly kolem vyznamnych kultickych center, z nichz
pak bylo ovldadano politicko-spole¢enské fungovani téchto pozoruhodnych tzemnésprav-
nich celki. Stru¢né shrnuto, od 2. pol. 10. stoleti do r. 1068 se jednalo v prvni fadé o tzv.
veletsko-luticky kmenovy svaz ¢tyt kment (Ratarti, ChyZzanti, Crezpéiiant a Dolen¢antl)
soustredény kolem kultického centra v Retfe/Riedegosti.”® K prechodu od svazu ovlada-
ného ptivodné kmenovymi knizaty ke svazu s ,teokratickou® vladou, v niz ziskalo moc
snémovni shromazdéni s pohanskymi knézimi v cele, doslo nékdy pred pol. 10. stoleti.”

Po vypaleni Retry v 60. letech 11. stoleti ale skoncila dominance veletsko-lutického
svazu; pri¢innou rozpadu svazu byly vnitfni mezikmenové konflikty a nasledna ob¢anska
valka, kterou vytesila az intervence saskych a obodritskych vojsk (srov. HELMoLD I, 21). Na
vyznamu tak nabylo pravé hradisté Arkona na ostrové Rujana — kmen rujanskych Rant
drive také volné prinalezel k veletsko-lutickému kmenovému svazu. Arkona se tehdy stala
centrem politické, ekonomické a nabozenské dominance rujanského knizectvi nad celym
Polabim i Pomotanskem; dobyta byla Dany r. 1168.%

Soubézné s Arkonou pak mame udaje o politicko-nabozenské dominanci kultu
boha Triglava v pomotanskych méstech Volyni®'a Stétin, a ¢dste¢né snad ve stodoranském
Braniboru. O jisté kultické ,,autokefdlnosti® lze snad v dfivéjsich dobach hovorit také
v pripadé obodritského velkokmene zapadné od Labe pred r. 931, kde centrem nejspise
bylo obodritské mésto Veligard (dnesni Mecklenburg), nebo végersky Stargard (Olden-
burg). Zde v$ak nikdy nedoslo k rozvinuti ,,teokratické” nadvlady knézi jako v ostatnich
svazech - snad proto, Ze obodritské knizectvi pristoupilo na christianizaci pomérné brzy,
jizvpol. 10. stoleti.®? Je proto priznacné, ze zrovna z oblasti obodritského kmenového svazu
nemdame o vésténi s koném vibec zadné udaje. O to zajimavéjsi je pak ale vyse uvedena
zprava Gottschalkova, ktera doklada, ze jisty hippomanticky ritual byl dodrzovan na dvote
chorvatského knizete v 9. stoleti — a to i pfesto, Ze byl knize Trpimir I. kiestanem a jeho
knizectvi nebylo ovldddno mocnym snémem kmenovych predaki ¢i zrect.

Nicméné v kultickych a politickych centrech vyse uvedenych tfi ,teokratickych®
kmenovych svazti - tj. v Rette, v Arkoné a cum grano salis i ve Volyni a Stétiné - méli
vyjime¢nou moc pravé pohansti knézi. Tito hierarchizovani nabozensti specialisté patrné
uzurpovali mocenské pozice diivéjsi kmenové nobility a méli podle prament z 10.-12.
stoleti na snému a mezi lidmi vyznamnéjsi postaveni nez knizata ¢i kmenovi predaci.
V ramci politické i kultické roztfisténosti kmenového zfizeni polabskych Slovani mélo
prakticky kazdé hradisté svého bozského ,,favorita®“ Jeho v zasadé henotheisticky kult se

77 Zejména PROCHAZKA 1956, 161-167. Srov. SLUPECKI 1994, 41-69; HRABOVA 2006, 99-127. V obecném smyslu
o politickém usporadani archaickych pohanskych spolecenstvi ve stfedovéké Evropé viz MODZELEWSKI
2004, 171-254 a 345-426.

78 Kromé Détmarovych idajt citovanych vyse viz také HELMOLD I, 2 a 21 pravé o vyznamu retranskych vésteb.

7 TOMASEK 2013, s. 80-83.

8 Srov. HELMOLD [, 21 a II, 108; SAX014. 39; Knytlinga saga, kap. 101 a 122.

8 Ve Volyni (dnesni Wolin v Polsku), v jednom z center Triglavova kultu, jehoZz soucasti byl hippomanticky
ritudl, byla nalezena vzacna kovova figurka konika, pochazejici z 9. - 10. stoleti.

82 Obodritska centralizace moci po r. 931 k jednomu tstfednimu kmenovému hradisti a podfizeni ostatnich
kment jednomu (kfestanskému) knizeti v ramci jakéhosi ,kmenového statu® (Stammenstaat, k némuz
vedle Obodritt patfili také Vagrové a Polabané) je tak podobna spise centraliza¢nim tendencim v raném
premyslovském nebo piastovském staté, viz HRABOVA 2006, 80-84 a 114; srov. téz TOMASEK 2013, 931, 1021.
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po nabyti moci konkrétniho ustfedniho kmene staval takika vyhradnim a knézi tohoto
bozstva tim ziskavali nemalé bohatstvi a spolecensky vliv — pomoci néj tak mohli ovladat
rozhodnuti snému. Vime tedy, Ze u Luticti i Pomorant stali knézi na trovni snémovnich
predakt (EBoII, 1 aII, 1; HERBORD 11, 16), Ze Svantovitiv veleknéz v Arkoné byl podle
Helmolda ctén vice nez saim knize, ktery na ném byl zavisly v rozhodovani (HELMOLD I,
36), a ze v Proveho posvatném héji v zemi Vagri (na zdpadnim okraji Obodritského kni-
zectvi) se kazdé prvni pondéli v mésici konal soudni sném za ucasti sakralné-suverénni
dvojice pohanského knéze Mikeho a knizete TéSimira (HELMOLD I, 69 a I, 83).

Knézi také podle svédectvi prament ¢asto za obec vyjednavali o politickych a va-
le¢nych zalezitostech. Arkonsky veleknéz napt. svolaval snémy, vyjednaval s neprateli o
miru (HELMOLD I, 38) a velel pry bojové druziné zasvécené bohu Svantovitovi, ¢itajici 300
jezdct (Saxo 14.39.7), ackoliv jinak byla vojenskda moc Rujany v rukou knizeci dynastie.
Jak tvrdi Helmold, ,,knéz zévisi na pokynu losu, kral a lid potom na pokynu knéze®.*

Také Svarozicovi knézi v lutické Retfe méli vyjimecné prestizni spolec¢enské postavent,
mohli, stejné jako rujansti, jednat s poselstvy a v jejich moci byli bozské vale¢né standarty
s vyobrazenim boht (DETMAR VI, 24). Dilezité postaveni na snémech méli také knézi
ve Volyni a ve Stétiné (EsBo 11, 1 a III, 16). Z politického postaveni knézi pochopitelné
plynula i nemald ekonomicka moc: Bohatstvi Triglavovych chrami plynulo z desatka
odvadénych z vale¢nych kofisti celého Pomoii (HERBORD II, 32) a stejné tak odvadély
vSechny slovanské kmeny dan Svantovitové svatyni v Arkoné (Saxo 14.39.8; HELMOLD
I1, 108); jeho knéz spravoval tfetinu v§i vale¢né kofisti a mnohé dary (Saxo 14.39.7).

Z ptedstaveného konglomeratu jejich moci a postaventi je zfejmé, ze zde popisovand
hippomancie, s jejiz pomoci se rozhodovalo o tom, zda budou uskute¢novany vale¢né
vypravy, byla také plné v gesci pohanskych sacerdotes. A je celkem pochopitelné, Ze bylo
zcela v zajmu mocenskych a ekonomickych ambici této spolecenské vrstvy, aby se vojen-
skych plenitelskych vyprav, z nichz poplynou desatky a poplatky do chramovych poklad-
nic, uskuteciovalo tolik, kolik si jen vale¢ny potencial kmenového svazu mohl dovolit.
A absolutniho zabezpeceni moci nad rozhodovanim v téchto zélezitostech bylo dosazeno
tim, Ze si knézska vrstva skrze ritual hippomancie zcela monopolizovala symbolicky a
media¢ni potencial koné v systému slovanské predkrestanské kultury.

Bylo by vak chybné nahliZet na tuto skutecnost jako na projev jakési ,,teokracie®,
coZ je pojem, jenz pomyslné naznacuje, Ze se zde do jakési vydélené ,,sekularni sféry vo-
jenstvi a politiky vlamuje iracionalni a ,,sakrdlni“ moment ndbozenskosti. Mnoha zjisténi
antropologie nabozenstvi z 2. poloviny 20. stoleti naopak ukazuji, Ze oddélovat od sebe
pomyslné sféry ,nabozenstvi“ a ,profdnnosti“ (nazyvané ptipadné sacrum a profanum,
jak je dosud zvykem napt. v polské historiografii pravé v souvislosti se slovanskych po-
hanstvim) je pro archaické predkrestanské kultury naprosto nevhodné. To, co si véda tak
trochu kolonialné zvykla nazyvat ,,nabozenstvim®, hraje, jak ukazala fada antropolog,*
v kulturach nezapadniho typu ¢asto velice komplexni tlohu, kterd je propojend a neoddé-
litelna od domén, které se bézné pojimaji jako ,ne-nabozenské® Specifikem archaickych
kulturnich systémi — mezi néz slovanské pohanstvi bezpochyby patii - byla také velmi
uzkd a nedilna vzajemna provazanost a oboustranna propustnost téchto sfér; souc¢asna
religionistika je musi takto pojimat a oprostit se od umélych konceptualizaci.

% HermoLp 11, 108; preklad ZpicHYNEC 2012, 191.
8 Viz zejména EVANS-PRITCHARD 1976, TURNER 1995, DOUGLAS 2003, GEERTZ 2006.
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Vidéli jsme ostatné, jak komplexné a robustné symbolika koné fungovala v kontextu
konskych ritualti znamych z indoevropského nabozenského prostredi. V klasifika¢nim
systému celé fady archaickych indoevropskych ritualti byl kiin spojen v prvni fadé s do-
ménou vojenské expanze, podmanovani a ziskavani ekonomické i kulturni nadvlady a
odtud se odvijela i jeho symbolickd hodnota spjata s politikou, zejména s pojetim svrcho-
vané vlady. Mimo to byl ki vnimadn jako ,,duvérnik boht®, poptipadé hypostaze boha
samotného, ktery skrze néj zjevoval svou viili a proptjcoval koni véstné schopnosti. Uziti
této polysémantické symboliky pravé v divinac¢nich ritudlech urcujicich zda, kam a jakym
zpusobem bude vedena expanzivni zahrani¢ni politika slovanskych kmenovych svazi,
tak dava pomérné dobry smysl.

Na roli koné v symbolické soustavé archaického slovanského nabozenstvi lze
tak poukdzat jako na jeden z projevili onoho vyse zminéného komplexniho prortstani
»nabozenskych® prvka do sfér, které poosvicenska véda chépala jako ,sekularni®. Vi-
déli jsme, Ze pravé symbolika koné v sobé dokdzala koherentné provazat riizné domény
spolecenského Zivota a predstavovala tak jeden z uzlovych bodi, v némz se ndm vyjevuje
ona totalita archaické symbolické soustavy a jeji propojovani nabozenstvi, valky, politiky,
kmenové identity, ekonomiky i hojnosti. Symbolicka organiza¢ni soustava ve své tiplnosti
tak dokdazala pomoci zdanlivé prostych vésteckych ritualti s koném integralné propojovat
mnozstvi pro nas zdanlivé oddélenych koncepti: napt. valku s nabozenstvim,* kazdo-
dennost s transcendentalitou, koné s bozstvem ¢i normalitu s liminalitou.®

Tuto slozitou integra¢ni a holistickou funkci formalné velmi jednoduchych divinac-
nich rituald si mzeme ilustrovat na vnéjskoveé podobné situaci ze zcela jiného kulturniho
kontextu. Kdyz britsky antropolog E. Evans-Pritchard zkoumal kulturu sadanskych
Zandu (sg. Zande, pl. Azande), musel se zabyvat zejména pozoruhodnym zvykem tohoto
kmene organizovat velkou ¢ast zivota podle tzv. ,,jedového orakula® (benge, angl. poison
oracle). Zandové byli v soukromych i vefejnych zalezitostech (napf. v otazce lovu, napadeni
¢arodéjnictvim anebo v soudnich prich) zvykli rozhodovat na zakladé jednoduchého
divina¢niho ritudlu, pfi némz aplikovali do zobackt malych kurat zvlastni jed, pokladali
specialné zaméfené otazky a jedové orakulum odpovidalo tim, zZe kute bud zabilo, nebo
jej nechalo zit (opét bindrni mantickd technika). Jedové orakulum tvotilo integralni a vse-
prostupujici souc¢ast kazdodennosti zandského Zivota a kultury a Evans-Pritchard jim byl
natolik fascinovan, Ze se na ¢as rozhodl ridit podle pravidel ordkula sviij tamni kazdodenni
zivot a musel konstatovat nasledujici: ,, Mohu poznamenat, Ze jsem tento zptisob fizeni mé
domacnosti a jinych zalezitosti shledal stejné vyhovujicim, jako kterykoliv jiny, co znam.*

Mizeme snad teoreticky usuzovat, ze i slovansky hippomanticky ritual mohl mit
podobné ucelné, vyhovujici a nezbytné postaveni v kazdodennosti vefejného Zivota slo-
vanskych kmenovych svazi. S trochou nadsazky si mtizeme i pfedstavovat hypotetického
britského antropologa, jenz by po dikladné analyze fungovani tohoto ritualu v ramci
totality symbolické soustavy polabsko-slovanské kultury mohl usoudit, Ze hippomancie
se nakonec muiZe jevit jako ,,stejné vyhovujici® zptisob fizeni vojenské a expanzni politiky
statniho celku (s platnosti minimalné pro Gtvary znamé jako kmenové svazy) jako ktery-
koliv jiny. Tuto zvlastni a tézko uvéfitelnou slovanskou ,,hippokracii® je tak tfeba nahlizet
pravé ve svétle vyse rozebrané hodnoty koné jakozto symbolického mediatoru, jenz ma

% Srov. LEACH 1965.
% Ke konceptu liminality a k jeji ustfedni roli v ndboZenstvi viz zejm. TURNER 1995.
8 EVANS-PRITCHARD 1976, 126.
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schopnost integrovat kazdodennost valky s liminalitou posvatnosti - coz je jen ponékud
vzletné pojmenovani toho, co v praxi vlastné znamena prostredkovat mezi lidmi a bohy
srozumitelnym a jasnym zptlisobem, z néjz navic plynou zcela konkrétni ¢iny a skutky.
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Slavic Hippomancy
Horse Divinatory Ritual as a Mediator in the Symbolic System of Slavic Paganism

Jiti Dynda

Several medieval works on the Christianization of Slavic gentes that were settled on
the coastline of the Baltic Sea contain information about a divinatory technique using a
sequence of watching horses and drawing lots. Using this ritual, the tribal council decided
whether to go to war and plunder or not. The horse was allegedly led by a deity seated on
its back, and decisions were made by means of that god’s will.

This paper focuses on the meaning of this Western-Slavic hippomantic and astra-
galomantic divinatory ritual in a context of the social-cultural, political, and religious
ideology of the Western Slavs, and also in a relation to a general Indo-European (IE)
mythological and ritual horse symbolism. The aim of this survey is to analyse medieval
sources (such as Thietmar, Herbord, Ebbo, Vita Prieflingensis, Saxo Grammaticus) and to
compare the features of Slavic hippomancy with the other well-known IE horse-rituals,
such as the Germanic hippomancy known from Tacitus, the Vedic asvamedha, or the
Irish ritual instalment of a king.

The hypothesis (based on a thorough source-analysis and the methods of comparative
mythology) is that the horse in the symbolic system of Western Slavs was deemed sacred
primarily in a relation to the contemporary social ideology and its demands and values,
which were embedded in the complex symbolic system of Slavic religion. The symbolic
value of the horse lies in the polysemantic association with the domains of warfare, po-
litical and judicial decisions, social hierarchy, and the economy of Slavic political units.
The horse divination ritual was in this sense a powerful mediating instrument between
the realms of so-called ‘sacred’ and ‘profane’ - this seeming division is only our modern
conceptual bias. Thus, Slavic hippomancy needs to be understood as one of the products
of a complex organizing symbolic system, and as a mediator able to integrate many of its
mutually interconnected ‘domains’ into one coherent whole.
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Liutprand z Cremony o magii potabskich
Slowian

Michat Luczyriski

The author analyses Liudprand of Cremona’s Report of his Mission to Constantinople
(in 968), a neglected source text on the history of Slavic Pagan Religion. This article is de-
voted to the interpretation of the Pre-Christian Slavic summer fests mentioned in the work
of Liudprand. According to the author it shows the practices and beliefs of Morzyczanie,
one of the West Slavic tribes conquered by Otto I.

Keywords: Liudprand of Cremona, medieval diplomacy, Pre-Christian Slavic religion,
Slavic mythology, fertility rites

Polski historyk Karol Potkanski (1924: 24) wspomina na marginesie rozwazan nad
obrzedowoscia wiosenng Stowian fragment zrédta, ktére nie weszto do zbioru Fontes
historiae religionis slavicae Karla Heinricha Meyera z 1931 r.:

Impatienti enim atque effreni insidens equo, satis parvus satis magno,
puppam ipsum mens sibi depinxit mea, quam Schlavi vestri equino colligantes
pullo, matrem praecedentem sequi effrenate dimittuntl.

W ttumaczeniu na jezyk polski fragment ten brzmi:

Ale mozesz mi uwierzyc, troche mnie [Nikifor] rozsmieszyt, gdy dosiadl
nieokietznanego i bardzo narowistego konia, maty cztowieczek na duzej bestii.
Przypomniatem sobie wowczas jedng z tych lalek, ktore Twoi Stowianie przy-
wigzujg do Zrebaka puszczonego bez cugli i pozwalajg mu podgzaé za klaczg.

Jest to wyjatek z Liudprandi Relatio de Legatione Constantinopolitana, czyli Relacji
z poselstwa do Konstantynopola, raportu z misji dyplomatycznej, jaka autor odbyl na
polecenie cesarza Ottona I do Konstantynopola w 968 roku. Liutprand wspomina w nim
o Saksonii i cesarstwie Ottona (regis Ottonis), nie ulega wiec watpliwosci, Ze jego opis
odnosi sie do terenu opanowanego przez cesarza niemieckiego, a wspomniani Stowianie
to jego poddani.

! Cyt. wedlug wydania: Liudprand of Cremona, Relatio..., s. 9. Zrédlo to byto wielokrotnie wydawane i wzna-
wiane, por. np. jedno z pierwszych wydan: Liudprandi episcopi Cremonensi Opera omnia, s. 195. Aktualny
stan badan nad tym zrédlem historycznym omawia Grabowski 2013: 103-105.
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Liutprand z Cremony (ok. 920-972), wloski podréznik, dyplomata i historyk, na-
lezat do najlepiej wyksztalconych ludzi swojej epoki. Dworzanin kroéla Hugona z Pawii,
po tym jak popadl w nietaske u jego nastepcy Berengara II, w 956 r. rozpoczal stuzbe na
dworze Ottona I, ktéry mianowat go na biskupa Cremony w 961 r. Liutprand postowat
do Bizancjum dwukrotnie: w 949 oraz w 968 roku. Interesujacy tu nas fragment dotyczy
drugiej z misji. W Relatio de Legatione zawart on swoje wspomnienia z pobytu na dworze
cesarza Nicefora II Fokasa (963-969), ktérego celem bylo zawarcie sojuszu malzenskiego
miedzy Cesarstwem Niemieckim a Bizancjum. Fokas obrazliwie potraktowal wystannika
Ottona I, ktéry w Konstantynopolu pojawil si¢ z prosba o reke jednej z corek cesarza dla
Ottona II. Sojusz malzenski Ottonéw i Porfirogenetéw mial sankcjonowaé niemiecki
tytul cesarski i uzasadnia¢ aspiracje Ottona I w stosunku do potudniowych Wtoch. Ce-
sarz bizantyjski, znany ze swojej wyniostosci i dumy, odmoéwit zawarcia sojuszu. Biskup
Cremony, z wladciwym sobie poczuciem humoru, cietym piérem i upodobaniem do satyry
oraz opisow skandali i ciekawostek obyczajowych, zrewanzowat sie poréwnaniem go do
lalki - atrybutu zabaw podwladnych cesarza niemieckiego. Jak wiadomo, do matzenstwa
doszto juz po $mierci Liutpranda, w 972 r., Zona Ottona II zostala jednak szlachcianka
jednego z rodéw arystokratycznych (nie pochodzaca z dynastii Porfirogenetéw), co ob-
nizalo range zawartego sojuszu.

Sprawozdanie Liutpranda o poselstwie 968 r. uwaza sie¢ za jeden z najciekawszych
dokumentéw dyplomatycznych wczesnego $redniowiecza. Swemu niezadowoleniu z
powodu kompletnego fiaska misji dal autor upust w szczegélowej relacji o bizantyjskiej
stolicy i jej wladcy, napisanej w ironiczny czy wrecz karykaturalny sposéb. O ile poprzed-
nio wszystko go w Konstantynopolu zachwycato, o tyle tym razem wszystko go $mieszy
(Zorin 1973: 112). Autor, ktérego talent pisarski ocenia si¢ jako duzy, daje w nim wyraz
swojemu dowcipowi, w dziennikarskim stylu i z wlasciwa sobie m§ciwosécia odmalowujac
sylwetke bizantyjskiego wtadcy (por. Auerbach 2006: 140).

Wiadomo, ze dwory cesarza Ottona I miescily si¢ we Frankfurcie, w Ratyzbonie i
Magdeburgu. W latach 60. X w. Magdeburg byl stolicg Cesarstwa nad Labg, a wiec na granicy
saskiego terytorium i terenéw zamieszkiwanych przez plemiona stowianskie, podbite lub
uzaleznione na krétko przedtem. Magdeburg po raz pierwszy wzmiankowany jest w 805
r. jako o$rodek handlu ze Stowianami. Prawy brzeg Laby zajmowalo stowianskie plemie
Morzyczan, ktérych ziemie podbit i wcielit do niemieckiego panstwa margrabia Gero w
928 r. Integralna cze¢$¢ Niemiec w tej okolicy stanowit wiec tylko ,,pagus Moraciani”. Sto-
lica Ottona I lezata ok. 10 mil od granicy stowiafsko-niemieckiej. Nalezy wiec przyjac, iz
Stowianami cesarza wspomnianymi przez Liutpranda byli wtasnie Morzyczanie, jedno z
plemion srodkowopotabskich zamieszkujacych tzw. Marchie Serbska (Strzelczyk 1968: 145).

W literaturze znana jest wzmianka z pism Liutpranda o bulgarskim ksieciu-
czarowniku Bojanie, ktéry mial przemienia¢ si¢ w wilkotaka, o niewatpliwej wartosci
etnograficznej. Poza K. Potkanskim fragment o obrzedowosci Potabian nie zostal, jak
dotad, wykorzystany w badaniach nad religia i obrzedowoscia wezesnosredniowiecznych
Stowian. Opis obrzedu polegajacego na przywigzywaniu kukly (zapewne slomianej) do
konia przywodzi na my$l zwyczaj znany w 1. pol. XIX wieku w Polsce:

2 Wiadomo o dwoch grodach: Gommern (Guntmiri /949/, Gumbere /965/) i Loburg (Luborne /965/, 30 km na
wschod od Magdeburga), z ktérych pierwszy byt stolicg plemienia Morzyczan — Pieradzka 1955: 278.
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»W Podlaskiem, koto Siedlec zwlaszcza, w drugi dziet zielonych swigt, jest
zwyczaj starozytny, ze gromada chlopcéw pedzi wotu, na ktérym przywigzany
batwan wypchany stomgq, w siermiedze, czapce i butach. Wot biezy przez wies,
a wszyscy obecni wotajg: Rodus! Rodus! - Co znaczy to stowo i jaki powdd tej
zabawy? najdawniejsi wiesniacy nie umiejg wyttumaczyc¢” (Golebiowski 1931: 132)

Obrzed ten mial rozmaite warianty. Jako atrybut zwierzecy pojawial si¢ w nim kon
lub wol, opcjonalnie uzywano tez stomianej kukly. Zréznicowane bylo tez nazewnictwo
obrzedu: konskie wesele, wolowe wesele itp. Relacje etnograficzne zgadzaja si¢ jednak co
do czasu obrzedu, ktéry obchodzono w Zielone Swigtki (Moszyniski 1928: 242; Ogrodow-
ska 1996: 242). Miat on prawdopodobnie zasieg ogdlnostowianski i charakter zabawy lub
raczej $wieta pasterskiego, podczas ktorego sktadano powinszowania’. Sfomiana kukta
jako atrybut obrzedowo$ci wiosennej pojawia sie takze przy topieniu marzanny na Slasku
w Niedziele Palmowa. Niektdre relacje wspominajg o jej sadzaniu na koniu i odprowa-
dzaniu az do najblizszego stawu, do momentu wlasciwego rytualu (Po$piech 1987: 160;
Simonides 1989: 195).

Na temat funkcji obrzedu ,wolowego” czy ,,konnego” wesela istnieje kilka hipotez.
S. Poniatowski faczyt go z kultem zmartych (Poniatowski 1931: 312), natomiast etnolog W.
Liponski interpretuje go jako zabawe dziecigca (gre zrecznosciows), por.: ,Rodus (nazwa
niewyttumaczonego pochodzenia) polegal na bieganiu za przystrojonym w kolorowe
wstazki i galezie wolem, na ktérym sadzano postac zrobiong ze stomy, ubrang jak typowy
wieéniak. Biegano za rodusiem po wsi, ale cel takich biegéw pozostaje do dzi$ niejasny.
By¢ moze drazniono wotu lub byka, a podbiegajac do niego, demonstrowano odwage, jak
to sie dzieje z wieloma zwierzetami jednocze$nie w hiszpanskiej Pampelunie” (Liponski
2004: 124). Analiza wykazuje jednak, ze spelnial on funkcje magiczna, a jego celem bylo
zapewnienie urodzaju na polach oraz pomyslnosci (szcze$cia, zdrowia itp.) w gospodar-
stwach. Zwyczaj przepedzania wotu lub oprowadzania konia przez wies, albo tez biegu
za wolem z umocowang na nim figurg ludzka ze stomy lub z Zywym czlowiekiem, nawet
jezeli stawal si¢ zabawa dziecieca, pierwotnie byt zapewne zabiegiem wyltacznie magicz-
nym, cho¢ o niewatpliwej funkcji ludycznej. Poza tym ma on bliskg analogie w rytuale
»Jaryty” z terenu Bialorusi, opisanym przez P. Drevljanskiego (1846: 21), w ktérym w roli
jezdzca wystepuje dziewczyna odgrywajaca role bohatera obrzedu. Niewykluczone wiec,
ze rytual ten miat mitologiczne (czy mitopoetyckie) zrédlo.

Obrzed z terenu srodkowej Potabszczyzny, wspominany przez Liutpranda, za K.
Potkanskim wiaza z zabawg ,,Rodus” (Witkowski 1965: 54; Zidtkowska 1989: 77). Ana-
logia biatoruska pozwala dodac¢ tu jeszcze jedna paralele: rytualy ku czci Jaryly, czyli
bostwa wegetacji i ptodno$ci w panteonie poganskich Stowian. Wskazuje na to analiza
bialoruskich pie$ni obrzedowych zawierajacych pare rymow hoditi - roditi, ktdra jak
wykazal R. Kati¢i¢, ma zasieg ogdélnoslowianski i odnosi si¢ do funkeji bostwa wiosny
(Katici¢ 2010: 89-103). Koresponduje ona z nazwa Rodus. Mimo ze sufiks deminutywny
-us zwykle tworzy derywaty odrzeczownikowe i odprzymiotnikowe, w mowie dzieciecej
pos$wiadczona jest tez jego funkcja tworzenia rzeczownikéw odczasownikowych, por. w
kategorii rzeczownikow ekspresywnych i przezwisk: Dyldus ‘ten, kto dylda’, dost. “ten,

* Jedna z takich formutek cytuje (Smolifiska 2003: 160): ,,Usia-siusia, usia-siusia! Przywiedlismy wam Rodusia
niechaj wam si¢ wszystko darzy, wyjdzcie do nas gospodarze!”.
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kto ssie, pije’ (od pol. dial. dylda¢, duldac “ssa¢, pi¢’) itp. (Dlugosz, Kupiszewski 1972: 60).
Formacja Rodus byla wiec nazwa wykonawcy czynnoséci (nomen actionis), przezwiskiem
utworzonym od czasownika rodzi¢, oznaczala dostownie ‘ten, ktéry rodzi’. Na tej podsta-
wie mozna zrekonstruowac pierwotng semantyke obrzedu: gtéwny bohater, oprowadzany
lub biegajacy po polu, wsi etc., ,rodzi”, to znaczy sprawia, ze rodza roéliny. Byt to typowy
obrzed magii wegetacyjnej, majacy pobudzi¢ wzrost rodlinnosci.

Ten typ dziatalnosci magicznej, sklasyfikowany przez K. Moszynskiego (1967: 283)
jako magia translacyjna, opieral si¢ na wierze w przenoszenie (transferowanie) okreslonej
cechy na podstawie prawa stycznosci. Praktyki z zakresu magii translacyjnej skutkowa¢
mialy ,udzieleniem si¢” jakiej$§ cechy osobie, obiektowi itd. na zasadzie skojarzenia, wy-
nikajacego z podobienstwa przedmiotdw (sympatetii, z ang. symphatetic ‘sympatetyczny’,
termin J. Frazera). W tym wypadku mieliby$my do czynienia z obrzedem typu transla-
cyjnego majacego na celu przekazanie cechy ruchu, zywotnosci, energii itd. roslinom, aby
zapewni¢ bujne i zdrowe plony (aby stymulowac ich wzrost). Zwyczaj wspomniany przez
Liutpranda bylby jednocze$nie rytualtem magii sympatetycznej. Jak wiadomo, ten typ magii
wychodzi z zalozenia, iz upragniony wynik mozna osiggna¢ wzglednie sprowokowac przez
imitowanie zamierzonego rezultatu. Jezeli rytuat miat nawigzania mitologiczne, mégt w
jakis sposob odwzorowywac wyobrazenia kosmologiczne o bostwie wiosny, plodnosci etc.
jadacym konno, a tym samym wywolywac oczekiwany skutek w postaci podtrzymania
cyklu wegetacyjnego (zgodnie z regufa ,,podobne przycigga podobne™).

Na podkreslenie zastuguja réznice miedzy obrzedem znanym na Podlasiu a tym,
o ktérym wzmianke zawdzigczamy Liutprandowi z Cremony. Wariant mazowiecki polegat
na gonieniu zwierzecia z przywigzanym (lub nie) wyobrazeniem antropomorficznym i
zmuszaniu (krzykami) go do biegu, podczas gdy z terenu Pofabia Liutprand notuje od-
miang, w ktérej nieosiodlany zrebak bez uzdy podaza za klaczg. Z opisu kronikarza moze
wynika¢, ze klacz byla osiodlana i Ze jechat na niej jezdziec, ktory odpowiednio ,kiero-
wal” Zrebakiem, na ktérym ,,na oklep” jechala kukta. Z relacji etnograficznych wiadomo,
ze w ten sposob (tzn. bez siodla i wedzidta) jezdzono konno na popas. Oznacza to, ze w
wariancie potabskim konia przeganiano przez (nieobsiane) pole, tylko takie bowiem bylo
przeznaczane ,na pasze’.

Wydaje si¢, iz analizowany obrzed Morzyczan reprezentowal wariant rytuatu
magicznego znanego z terenu Mazowsza, rozszerzony o drugiego jezdzca, kierujacego
»trasa” biegu. Rytual ten jest interesujacy ze wzgledu na podobienstwa z rytuatem biato-
ruskim i innymi odmianami znanymi z terenéw zachodnio- i wschodniostowianskich.
Wykazuje on co prawda zmienno$¢ w zaleznosci od terenu czy chronologii. Pod wzgledem
funkcjonalnym rytuat jest jednak jednolity — byt to typowy zabieg magii wegetacyjnej
cyklu wiosenno-letniego, by¢ moze zwigzany z kultem bostwa ptodnosci.

Podsumowujac, Liutprand z Cremony w figurze retorycznej (poréwnaniu)
utrwalit dos¢ istotny rys kultury spolecznej i duchowej Potabian, na ktérego temat milcza
wszelkie inne zZrédla historyczne. Element obrzedowo$ci wiosennej Stowian wystapit tu w
roli bazy konceptualnej poréwnania (Yac. comparatio), ktére spetnialo funkeje satyryczna.
Rekonstrukeja tresci kognitywnych wzorca tego chwytu retorycznego $§wiadczy o tym,
iz obraz tych zabaw ludowych byl wspolny zaréwno nadawcy listu, jak i odbiorcy (czyli
cesarzowi Ottonowi I), do $wiadomosci ktérego Liutprand sie odwoluje, a zatem iz sta-
nowi¢ on méglt wazny element aspektu kulturowego stereotypu Stowian funkcjonujacego
na dworze niemieckim w pol. X w.



Michat Luczyriski
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Liutprand z Cremony o magii potabskich Stowian

Liudprand of Cremona on Polabian Slavic Magic
Michat Luczynski

Liutprand (ca 920-ca 970), a Lombard and German historian, diplomat and Bishop
of Cremona mentioned the rites of pagan Slavs in his best-known work, a report of his
mission to Constantinople. In the 23" chapter, he pictures Emperor Nikephoros IT Phokas,
“[...] as one of those dolls which Slav subjects tie on the back of a foal, then letting the
foal oft the rein to follow its mother”. The author concludes that this refers to the summer
fests of the Polabian Slavs. In Podlasie, Poland, on the Bug River, in a similar situation,
such a figure was called “Rodus”. According to St. Poniatowski, a Polish ethnologist, that
name originates from “Rod”, a god of the Eastern Slavs, to whom offerings were given as
late as in the 12" century. An analysis leads to a conclusion that aim of the rites was to
evoke fertility so it would have been one of the magical practices associated with the cult
of summer god Jarilo~Jarovit among the West-Slavic tribe of Morzyczanie.



JKup u xxupHbie BpeMeHa: 00 OZHOM CMBOJIE
B «CnoBe 0 nonky Vropese»

Koncmanmun Paxno

This article deals with one symbolic concept in the Tale of Igor’s Campaign - fat
and gold. Fat, which Prince Igor let sink to the bottom of the Kayala, was not simply an
abundance, and the fat times, scared away by the Maiden Wrong, were not just the rich
ones. They are connected with the Iranian mythological beliefs. The Ossetians believed that
the earth used to secrete a certain peculiar nutritious fat far in the past, but these blessed
times came to the end because of some events and the activities of certain epic heroes. Such
ideas are reflected in the Ossetic Nart epos and superstitions. Their traces are present in the
Ruthenian chronicles. The falcon symbols of the poem also have Iranian roots and are con-
nected with the notions of royal khvarenah among the Scythians and other Iranian peoples.

Keywords: the Tale of Igor’s Campaign, Kievan Rus, Slavic mythology, Ossetian mythol-
ogy, Nart epos, shamanism, Iranian substratum, khvarenah, fat, falcons.

Cpenu «TéMHBIX» MecT «CrmoBa o monky Vropese», MME0INX HECOMHEHHOE
OTHOLIEHNE K CITaBAHCKON MUQOIOIUY, eCTh OFHO, KOTOPOe, HeCMOTPs Ha BHEIIHIOK0
MOHATHOCTD BCEHl JIEKCHKY, TPONO/KAET OCTaBaThcA 3arafgouHbiM. CoobiraeTcs, 4To,
Y3HaB O MOPa>KeHMM MTOXO/Ia Ha MTOJIOBIIEB, HEMIIbI, BEHEI[MaHIIbl, [PEKM I MOpaBaHe

notomae cnasy Cesamucnasnto,

karomo kua3sa Veops,

usce nozpysu #ups 60 OHw Kasnvl prokot [lonoseyxois,
pyckaeo 3nama nacvinauwia (Cnoso 1950, 18, 22, 42).

Yr0 3T0 3a «KMPB», KAKOE OTHOIICHME OH MMeeT K KHA3I0 Vropio, IoueMy aToMy
«KUPY» HaHeCEH yliepO BCIeACTBIE pasTpoMa VIropeBBIX MIOIKOB, OTYETO 3a 3TO CIe-
AyeT MopuuaTh ga OpaHUTb, OTKPOBEHHO HEIOHATHO. IIpy monbiTKe 00BACHUTD 9TO
BBIpa)keHUe YICCIe0BaTe/IU TO9MBI CUMIMJIUCD VICTOIKOBATDb €ro Hanbojiee palioHab-
HBIM 00pa3oM U HeIIpeMEeHHO yBA3aTh C BJIMKOPYCCKUMU JjualeKTaMM, KaK IPaBUJIo,
ceBepHBIMI. [IoHMMas, YTO IIO CMBICTTY OHO O3HayaeT OOraTcTBO, U300MIMe, U3ObITOK,
yuéHBbIe Tprberan K ICKOBCKOMY >KMP ‘O0/TbIIIOe KOMIIeCTBO, MHOKECTBO 4ero-mmbo’,
apXaHTe/IbCKOMY U BOJIOTOZICKOMY JKJIPa ‘XOpollIee >KUThE, TOBOIbCTBO; 38K TOYHOCTD,
IZOMOBUTOCTD, XO3A/ICTBO; JOM CO BCEMM >KMBOTAMI M IMYLIECTBOM , )K/POBa ‘VIMYIIECTBO
IMaJIeKTHOMY >KMPYLIKa “KM3HB U3 cBafeOHbIX neceH (bycmaes 1861, 96; Tuxonpasos
1866, 55; bapcos 1889, 268-270; Yepuos 2006, 206; I0ros 1975, 164-165). Jomyckas
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QJUTI0O3MM Ha TBOPYECTBO BosiHA, «)KMPB» MHUIM MUPOM U OIaTOIEHCTBIEM B CTapble
BpemeHa (Hukurun 1978, 131; Hukutun 1985, 256-258), xxeprBoit (Keenan 2003, 284),
cuactbeM 1 goneli (Ilote6us 1914, 78). Tax xe, olupasAch Ha COBpeMEHHbIe BeIIKOPYCCKIe
IIOCTIOBUIIBL, CIOBO «KMP'b» TONKOBAJIM KaK HOOBIUY, JOCTATOK, 0OraTCTBO, a yIIOMUHAHNE
0 PYCCKOM 30JI0Te — KaK MaprMHAIBHYIO IJIOCCY, HO3JHENIIYI0 ¥ OIIMO0YHYI0, TaK KaK
Vropesa gpy>k1Ha pa3MeTasa 1 IOTONMIA Ha IIepelpaBe IIPY OTCTYIJIEHUY He PyccKoe
30J10TO, a HOJIOBeLKYI0 fo6bray (Jlapun 1977, 140-141).

Bripouem, TOIKOBaHMe XXMpa KaK JOCTATKa, 60raTCTBa MOYKHO OBIJIO ObI C HATSKKOM
IOIIYCTUTD, XOTSA ObI IIOTOMY, YTO B YKPAaUHCKOM fA3bIKe TOXKE UMEeTC POLCTBEHHBII 1
6/M1M3KMIi 110 3HaYeHWIO I71aron kxupysaTu (Tkau 2008, 212) ¢ 1€ TONUCHBIMM COOTBETCT-
BUAMIM, HO TAKOMY IIOHNMaHMIO B KOPHE IIPOTUBOPEYNT YIOMAHYTOE B IPYIOM MeCTe
II09MBI HOHATHUE «KVPHS BpeMeHa», I3 KOTOPOTro ABCTBYET, YTO peyb BCE XKe UAET O 110-
HATUU XXUP ‘TYK, CaJIo, BOpBaHb. JKMPbHD HeBO3MOXKHO TOJIKOBATb THAYe, YeM ‘TYYHBIIL,
OOVIIBHBIIL XKUPOM, CaJIOM, Mac/IOM, BOIOrow. CaMiu CTPOKY, OTHOCAIINECS K IIPEIKy
Hrops, TMyTOpPOKaHCKOMY, 4epHUTOBCKOMY J HOBIOPOJI-CeBepcKoMy kH:A310 Onery Cs-
TOC/IaBUYY, KOTOPBIIT 37ech HadbIBaeTcs moToMKkoM ConHna-/laxxap6ora, Toxe BecbMa
[pyMedaTe/bHbl B OTHOLIEHN ! 00pa3HOCTH:

Bwcmana O6uda 6w cunaxs Jaxvboxa enyxa,

scmynuza 016010 Ha 3emato Tposiio,

svcneckana nebedunvimu kpunvt Ha Curemv mopto y Jlony nneuiy4u,
YRYOU HUPHS BpemeHd,

ycobuya kHA3emb Ha noeanvis noevibe (Crnoso 1950, 17, 19, 40-41).

BosH1KaeT 3aKOHOMEePHBII BOIIPOC, 0 KAKOM CBEPXI[eHHOM XXIpe UJIET pedb U II0YeMY
HeKJle BpeMeHa, KOHell KOTOPBIM IIOJIOXKWIN, CIIYTHYB VX, MK YKHAXKeCKIe YCOOUIIbL,
XapaKTepU3YIOTCA KaK «KUPHA». VIX IIBITaIUCh 00 bACHUTD KaK BpeMsA CaMOYIIPaBCTBa,
Hacyuusa ([Jy6enckuit 1844, 111), ropbkylo, ckopoHyio (Keenan 2003, 275-276) nnu,
Hao060poT, 6oraTylo, 0OMIbHYIO, 6/IaTONONTYYHYIO 310X JoBOIbCTBA (T'omoBuH 1846, 45;
Tuxonpasos 1866, 55; I'pymescpkuit 1993, 1. 11, 176; Mans 2009, 47), HO 9TO OIATh-TaKK
porajgky 6e3 0co60Jl apryMeHTal Uy U CTpeMIeHNe IPUIINCATh HeOOXOAMMYI0 CeMaH-
THUKY, B TO BpeM: KaK KOHTeKCT ABHO Mudonornded. OH HaIpAMYIO CBSI3aH C HEKMMMU
HEMIOHATHBIMU J/L Hac MMU(OIIOITUYECKMMU NIPEeICTaBICHNAMI.

ITockonbky [leBa O6mpma y>ke CONOCTABANIACh C OCKOPOIEHHON IeBY KO 13 Ha-
PTOBCKOTO 3110Ca, IpU3BaBIIIell CMEPTh Ha TOIOBY CONLApHOro BuTA3:A CocaHa, a 0003Ha-
yeHne Yéproro Mopsa CHMM IIPU3HAHO KAJIbKOJ C OJHOTO U3 MPAHCKUX A3BIKOB, CKOpee
Bcero, ckngckoro mnu capmarckoro (Paxxo 2014, 102, 110), To BIIOTHE IOTMYHO IOMCKATh
COOTBETCTBMA STUX YTPATHUBIINX HbIHE CBOE 3HAaU€HVe KOHIIEIITOB B IPAHCKOI! I, I pe,
B MHZIOMPAHCKOI Tpagnumi. BaxHoe MeCTO B 9TOM HOMCKe IIPUHAJIEXNUT HAPOTHOMY
TBOPYECTBY OCETUH, ABJIAIOMMXCSA IPAMBIMI IIOTOMKaMy CKUQOB, CApMaTOB I ajIaH.

Jleno B ToM, 4TO, II0 OCETMHCKMM HapOJHBIM BO33PEHUAM, KOPMUINIA-3E€MIIA,
HaIoypo6ye MACO-MOJIOYHBIX IPOAYKTOB, COLEPXKUT B cebe xup. DTO IpeAcTaBIeHne O
JKVPHOCTH 3€MJ/IM M3JIaTaeTCAd B OCETMHCKOM HAapPTOBCKOM M [lapeI3aHOBCKOM 3II0Ce I
MOXXET CUMTATbCA OYeHb IPEBHIM, MOXKET OBITD, laXke OTHOCAIIMMCS K IPaNHI0EBPO-
TeicKoii aroxe. HapThl BOCKpeCcIN CIenoro Be/IMKaHa, B TA30BOI MM IIIe4eBOI KOCTHI
OHM CJTy4alfHo 3aHOYeBanu. OXXMBIEHHBII BelIMIKaH 06/IafaeT HeoObI9ailHOI CUJION, OH



Koncmanmun PaxHo

KM B O-HAPTOBCKYIO 3TI0XY U He 3HAeT 3eMJyefieNNnA U OrHA. VICMONMH cipainBaeT
Cocnana mu6o barpasa, yeM MUTAIOTCSA HBIHEIIHME JIIOM, M pacCKa3bIBaeT eMY, 4TO OHI
MIUTaINCh KMPOM 3eMnt. Hekora Takoli miTaTe/IbHBII XKUp O 13 3eMyIu cTpyeit. Ja-
JIee OH BBIJJaB/IMBaeT B PYKV IepoI0 13 3eMJ/IN 9TOT xKup, 1 Coc/laH HaefjaeTcs Tak, OyATo
ToesT KMPHOTO MAca. BemKaH e 3aK/II04aeT, 4TO Telepb TOT MOXKET HIYETrO He eCTh
L[e/TyI0 HeJIeTI0, TOMbKO Pa3Be IMOMNUTh BOAIBI. 3aXBAaTUB pyKaMM 3€MJII0, TUTAHTBI MOTTIN
BBDKATb 113 He€ 9TOT MaC/IAHNUCTBIN KU P. BbUT y HUX U XJ1e6, TaKOI, YTO C ABYM: X/lebaMu
JIIOJIY MOTTIV ITy TENIECTBOBATh ¥ KOPMUTBCA YeThIpe MeCsIla. Y3HaB, YTO MUP YK€ He TOT,
IO M3Meb4yany GU3NYeckyl ¥ HpaBCTBEHHO, HayYMBIIVICD I0IUTb, OOMaHBIBaTh, He
THYIIAIOTCS LY PHBIX IOCTYIIKOB, a 0/IarofaTh McYessia, BeIMKaH IPeJIoYNTaeT CMePTh
HBIHEIIHelT >KM3HY. JTO IpefaHye, PYHKIMOHAILHO COOTBETCTBYIOLIEE Pas/IMYHbIM
BapJMaHTaM MUPOBOIO KaTaKJIM3Ma, M3BeCTHO U y cocefieit oceTyH (HapTbl kapgmKbiTee
2004, 461-469; HapTsr 1989, 451-455; [Tanrar 1969, 123, 137-138; Tanrar 1972, 90-91, 137,
273-275; Hanrar 1988, 79; Ilepuonuueckas 1981, 262-264; [Jsunnoirter 2003, 130-131;
Menernncknit 2004, 165; Manbcaros 1970, 51, 55; Tpeckos 1963, 51; Jaxkunbros 2012,
68, 460, 564-565). K MOTUBY HaXo#Ku OOraTbIpAMM KOCTSAKA BeIMKAaHA UMEIOTCH KakK
BOCTOYHOEBPOIIEIICKIE, TaK U LeHTpalbHOoa3uarckye mapamienu (Mumep 1891, 180-181;
ITerpos 2013, 211).

Detinbepe /leonud. Benukan nokasviéaem napmy scup semnu. Ipastopa. 1959.
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B HEKOTOPBIX OCeTMHCKVX CKa3aHMAX 9Ta TeMa ObUIa IpuOIMKeHa K MOTUBY
HapyLIeHNA ceMelHOI Mopanmn. JTo pacckas 00 yrolieHuy MaTepbio HapTo CaTaHON
CBOMX YeTBIPEX TOCTell, KOTOPBIM OHa CJieiasia YeThIpe TOHKMe nenémkn. [octu criepBa
PeILIIN, YTO M eCThb X He CTONT, BCe PaBHO royofa He yTonAT. Ho korjga oHy Bcé-Takm
CTaJIM €CTb UX, 0Ka3a/I0Ch, YTO OOJIbIIIe OHOV IETIEIIKY BCeM 4eTHIpEM He ofjoneThb. OHM
YIOUBWINCD U CIIPOCMJIN XO3SJIKY, B 4eM Ipu4uuHa chITocTi. CaTaHa 00bACHNUIIA, YTO
JIEIIEIIKY COfepoKaT peBHee n300mme. Y Heé ObUI )KUP ellé TeX BpeMEH, KOIfja pedb
HEeBeCTKY He OblJIa C/IBIIIHA O SKePAM HaJl 04aroM, Ha KOTOPOIL CYILIVM/IV KUP. A TYMEHb
OB TAKOJL, YTO BO BTOPHMUK €TO CesA/IN, B CPefy yOUpay, B 4eTBepr MOJIOTVIIN, & B BOC-
KpeceHbe MoIonu. TakyuM 06pa3oM, IPUYMHON MCIe3HOBEHUA M300M/INA B CKa3aHUN
IpM3HABAINCh HapylIeHNs 00bIYasi, 3allpelljaBIlero HeBeCTKe TOBOPUTh IPOMKO IIpU
MY>XX4MHAX, Ipy crapmux (Mammesa 1971, 113-114; A6aeBa 1969, 386-387; Abaesa 1978,
106-107). Kpome Toro, 6bUIM ¥ gpyTue IPUYMHBI YTPAThl U300M/INA, TaK, HApUMeD,
rposoBoii repoii barpas youn orua Xne6Horo gyxa bop-xyap-anu, 1 B Haka3aHMe TOT
ceMb JIeT He JaBaJl IPOM3PACTU Y HApTOB HUKaKoMYy 371aKy (Muyiep 1881, 149; lrome3nnb
1976, 61). Taxum ob6pa3oM 31ech, Kak 1 B [I09Me, HAJIMYECTBYeT MOTUB ONIpe/eIéHHO
TAaBHUIIHET 3TI0XM, KOTOpas XapaKTepy30Baaach Ha/MM4reM HeKOeTo YyAeCHOTO KIpa
1 TIO OTIpefie/IEHHBIM BHEITHUM IIPUYHAM IIPepBajach.

PasurenbHbIe COOTBETCTBIA VIMEIOTCS TaKyKe B HAIIVIOHA/IbHBIX BEPCIAX HAPTOBCKOTO
9I0Ca, Ife IOC/Ie PO>KAEHU TOTO VIV MHOTO Iepos McYe3aeT 3eMHas 6/1arofaTh, BbIpa-
JKalolasicsA [JTaBHBIM 00pa3oM B M300M/IVY M BBICOKOM KaueCTBe BCeTo CYILeTro — JTIOfiels,
JKUBOTHBIX, PacTeHMI1 ¥ Bcero npodero ([Jromesnb 1990, 18; [Jiomeswb 1976, 61). B Hexo-
TOPBIX IIPeJAHMAX, HOUYEPIHYTHIX Y OCETVH I, HECOMHEHHO, IMEIOIIVX 9CXaTONMOIMYeCKIII
XapaKTep, HeBOJIbHBIM BMHOBHMKOM MICYe3HOBEHUA Cell 3eMHOII 6/1arofaTy sABJIAJICA
Xamun IlaTaps, To ecTb oceTuHCKUI repoit barpas, cora Xambpina. C ero nosiBaeHneM
Ha CBET OCKyJea 3eMJIA, KoTopas Ipexkfie Obl/la HaCTOIBKO XXVIPHOI, YTO U3 Heé Ipu
IIaXoTe MOYKHO OBUIO BBIZABAMBATh Macio. [Tocie ero poxieHNs 9TO IpeKpaTunocs. B
opgHOM 13 ckasaHuit Xamun [Tataps, oTBeaB CBITHOTO KyIIaHbA 13 Ma/IOTO KOMNYEeCTBA
MsACa U MYKM, OTCTaBIIMUXCA OT 0/IaTOZaTHBIX BPEMEH, U Y3HaB OT IIPeCcTapesioil BJJOBLI
0 TOM, YTO IMEHHO OH SIBJISIeTCS IPMYMHON HEeCYaCThs BCETO Ye/I0BEYeCTBa, OesycIien-
HO TIOIBITAJICS TTOKOHYMUTD ¢ coboit (Manbcaros 1991, 199; Manbcaros 1969, 269-270;
Maibcaros 1991a, 581; Janrar 1972, 156-157, 301-302; Taxkunpros 2012, 199, 563-564).

B mpouux BapuaHTax 3a/IMCTBOBAaHHBIX CKa3aHUII IIpeKpallleHye 3eMHOI 6/1aro-
[aTU HEIIOCPeICTBEHHO CBA3BIBAETCS C IOABJICHNEM Ha 3eMJIe IIPOKINHAEMOTO BCeMN
IIJIeMeHU HapT-OpCTXoiIeB Bo rmaBe ¢ Ceckoit Comcoit, TO eCTh OCETMHCKIM COTHEYHBIM
repoeM COCITaHOM, T'paOMBIINX VI YOMBaBIINX JIIOfIEl], IPUBEALINX HAPOJ K pa30peHMIO.
OHM CYNTANINCh OFHVMMY U3 APEBHENIINX HaCeTbHIKOB B CeBEPOKaBKa3CKUX ropax. ITo
CBeJleHUAM, cO001IaeMbIM (HOIBKIOPUCTAMY, HAPThI KVJIN 33 JBaILIaTh IIOKOTIEHUI 1O
COBpEMeHHBIX JTofieit. Toraa »ke KM 1 pyTiie IereH/lapHble HAPOAIbL. 3€MJIA B TO BpeMs
Obl/Ia HACTONILKO M300MJIBHOIL, YTO B35B KOMOK €€ B PYKY, MOXXHO OBI/IO BBDXATD KaIlJTIO
Maciia, a peOpa ObIKa XBaTalo Ha TO, YTOOBI HAKOPMUTD Liesioe BONcko. C IosAB/IeHNeM
HApTOB, Pa30PUBIINX 6/TATOATHBII KPail CBOMMI IOCTOSIHHBIMY HaberaMu U rpabesxamu,
Bcé€ 9T0 M300uIMe 1cyesno. Ecay paHblile B Ipupoje BOOOIIe He CYIeCTBOBAJIO BETPOB,
TO C HOABJIEHNEM HapTOB OHY BOSHMK/IM M 3afly/IM Ha 3eMJIle, IpU4YMHAA OefcTBuA. B
CBA3Y C 9TVM B PsAZie CKa3aHMI OPCTXOMIbI MMEHYIOTCA He MHaue KaK <HAPTOBCKMM OT-
ponbeM», «BparaMu nogei». OObIYHO HeHACBITHBIC, HAPTHI HAEIICh JOCHITa KyCOYKOM
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TpeBHETro MsACa 1 M3)KapeHHBbIMM Ha cajie TeNENIKaMI U3 MK YPO>Ka s, KOTOPBII BBIPOC
IO UX MOSABJIEHNA Ha CBETe, U YCIBIXaMN IMPOK/IATUA B CBOI afipec OT yTOCTUBIIEN NX
BIOBBI-cTapyxy. CONAPHBI repoll TAXKeNIO IepeXKUBa TOT (aKT, YTO OH ABJIAJICA BU-
HOBHUKOM c1oxuBIIerica curyanuu (M[anbcaros] 1991, 199; Tpeckos 1963, 148-149;
Ianrar 1972, 122, 124-125, 329-333, 337, 433; Manbcaros 1970, 137; KoObiues 1985, 27;
Haxxwmnbros 2012, 368-369, 564; JIyrosoit 2013, 59-60; Gamzatov 1992, 75). B npyrux
HallVIOHAJIbHBIX BEPCIAX 3M10CA TOBOPUTCA, YTO C IOABIEHMEM (B IPYIUX BapMaHTaX —
BockpereHyeM) COCpyKo Uc4e3 >KMP 3eMJIN, a BMeCTe C HUM U30011ue, IJI0KOpoae,
6marogarb. HapTbl y3Ha/m 06 9TOM CIIy4aifHO, IIONIaB B TOCTI K OBMHOKOI 6eCIIOMOLIHO
CTapylIKe U3 IpeBHEro 60>KeCTBEHHOTO POJia, KOTOpasi HAChITU/IA X OOM/IBHBIM 00eIoM
U3 TOPCTU CTAPMHHOTO IIPOCa M KYCOUKa BA/IEHOTO MCa, 3aTOTOBJIEHHOTO eIlé 0 MX H0-
asneHns. OHa pacTodana OpaHb M IPOK/IATUA B aipeC YYBCTBYIOLIETo ce0s BUHOBATbIM
u cTpapanlero conHevnoro BonHa (Tpeckos 1963, 146-147; Mukaes 2002, 65, 76-77;
W3 appirckoro 1987, 62-63; Kabappuuckuit 1936, 8, 31, 580). Bo Bcex aTux croxerax, oT-
CBUTAIOMIVM K YIIpEKaM KH:A310 VIropro co CTOPOHBI IpefiCTaBUTeNel COI03HBIX HAPOJOB,
OYeBI/IHA TeMa 9CXATONOTMYeCKOI KaTacTpodbl, OTHECEHHOI B Jla/leKOe MPOIIJIOE, YTO
JNIIb TOAYePKMBAET UMKINIHOCTD Pa3BOpAuNBaIONIeliCd BPEMEHHOM IepCIeKTUBDI.
ITOT MOTHUB B II09Me OT3bIBAETCA TAKKe B YIIOMIHAHNM O TIOsABNIeHNN B Pycckoit 3eme
[I0/IOBIIEB, YOMBABIINX U IpaOUBIINX MUPHOe HaceneHye. K ToMy e, MMEHHO ¢ IIOJTy-
60>keCTBEeHHBIM CONAPHBIM BUTA3eM CocnaHoM (Cocpyko) IpocIesxxBaeTcs apaijienb
y ydacTHUKa ycobur Onera Cearocnasnya (Paxuo 2014, 110), KOTOPOro aBTOp IO3MBI
KpaiiHe COYYBCTBEHHO Ha3biBaeT «[opucmaBmaeMby.

Jlexcema $0j, sojnee “Kyup’, KAKOBYIO BUIAT BO parMeHTe CKMQCKOI HaJIUCH
apaMejiCKMM IMCbMOM Ha 0aHOYHOM cocyge 13 norpebenus V Beka 1o H.9. y cena Kon-
CTaHTMHOBKAa MeIUTOIONbCKOrO pajioHa 3anopoxckoitr oomactu (Typuanunos 1990,
54-55; Kam6omos 2006, 88), 1 oceTuH Obljia CMHOHMMOM ChITOCTY, OOVJINSA U [JOCTATKa.
[ToaTOMY C/IOBO $Oj C/IBIIIANIOCH B IpUIIeBE MHOTUX OOPSA/IOBBIX 1 OBITOBBIX IIECHAX, B
TOM YJIC/Ie CBaJieOHBIX, OXOTHUYDMX U IOCBAIIEHHDIX SMNYECKUM I'eposAM, a TaKXKe B
IIOC/IOBUIIAX 1 IIOTOBOPKaX. BpITOBaIO BbIpaXkeHVe 6/1aTrOIapPHOCTY 3a IPUHOLICHNE MU
yTOLIeHe C II0XKeJIaHVeM, YTOOBI PyKU YeloBeka uctodany xxup. OHO ObIJIO OHUM 13
Hauboee yHOTpeOUTe/IbHBIX M BCTPeYasoch B MOIUTBOCIOBUAX. B HapTOBCKOM 9moce
IepoI0 TOXKE JKeJIAI0T IIPOXXIUTD KU PHYIO, TO €CTh XOPOIIYI0 k13Hb. JK1p BMecTe ¢ o6bIdelt
YIIOMMHAJICA B MOJIUTBE K IIOKPOBUTEIO >KMBOTHBIX AdcaT, 61M3KOMY B HEKOTOPBIX
aCIleKTaxX K YIOMAHYTOMY B II03Me cKOoTbeMy 6ory Bernecy (A6aes 1979, 130; [lapunena
2013, 163-165; Haprsr kagmkbiTae 1989, 18).

B 06psAnoBoIl ecHe, MCIOMHAEMON IeTbMU BO BpeMs €XerOfHOr0 IIpa3jHuKa
I10 C/Ty4Yal0 POXKJEHM S MaIb4MKOB, II€JI0OCh O TOM, UTO JKMP TeYET C HIDKHETo KBapTaa
K BEpXHEMY KBapTaiy, a TOT, KTO POAM/ICA — CYACTAUBeEL, Bemb UAET >kup. [locme Toro
KaK CTapIINil BOSHOCU/I MOJIUTBY HaJl TPeMsA MMPOTaMy, HOKKY M/IaJleHIla OKYHa/I! B
TPagULVIOHHOE OJTI0JI0, BapUBILeecs V3 CMETaHbI U IIIEHUYHOI M/IY KYKYPY3HOI MYKI,
— I3bIKKa. Mexry TeM Xup Gpurypuposal u B iecHe, KOTOPYIO IeJIV KEHIMHBI BO BpeMs
IIPUTOTOBJIEHNUA 9TOI'0 CTAPMHHOTO KyIIaHbs, [IOMELIBasA ero Hafi orHéM (Abaes 1979,
130-131; ITamaruuknu 1992, 78, 80, 234, 236; Japunena 2013, 162-163; ITuenuna 2013,
121). He 3a6pIBajioch 0 HEM B OJTHOM U3 BapMAHTOB OCETVHCKOJ PUTYaAbHOI IIECHU O
IIMBe, B TPY/IOBBIX OCEHHMX IeCHAX, B MUGOIOrndeckor mossuu. C noMoubo IMEHHO
9TOTO KOHILEIITa B TEKCTaX MOIUTBOCIOBUII IIepefjaBasoch MOHATIE U300MINA TOp U
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paBHMH. HacTo yIOTpeOIANNCh B peur oceTUH U ¢ppa3eoorndeckye coyeTaHysA ¢ 3TOM
JIeKCeMOI1, KOTOpas TPaJULIVIOHHO IIepefiaBajia IIOHATHA 6/1ara, ycIa ibl, BOSHATPaXKIeHU A
3a TepIIeHNe, U300 3eM/IN, HeCyleil oOuye Kalenu, JOXKAeBol 6/1arofaTy ¢ Heba
(Ab6aes 1979, 131; Japumnena 2013, 163-165).

C noumraHueM >XIpa UHOMPAHIIAMI KY/IBTYPOJIOLY CBA3BIBAIOT TOT (PaKT, YTO
OCeTVHCKJe PUTYaJIbHbIe IMPOrY OOMIPHO CMa3bIBAIOTCA MAC/IOM, @ HAYMHKON UMEIOT
>kvpHbli cbip (Fasganosa 2007, 225). Ecnm oceTuH Bo3Bpaliiacs 13 gaabHeit HOe3IKu, TO
eMy, pafiysch, Ma3aay KupoM Horu. Kora pe6€Hok poxxacs, ero 06Ma3bIBajIyi CBHBIM
JKUPOM. Y OCeTVH B CTApUHY MY>KCKOe IOTOMCTBO CYMTANIOCh IIpefodTuTenbHee. V ecin
Ha CBET IIOSIBJISI/IACH [IeBOYKA, €1 CMa3bIBasIu ISTKY )KMPOM, IIPUTOBAPUBasi, 4TOOBI 10Yb
6bl1a C )KMPHOI HOTOIT. JTa Marus OCETHH MMera [e/IbI0 CII0COOCTBOBATh POXKEHNIO
MaJIb4MKOB IOC/Ie BeBouKu (Abaes 1979, 130-131). Y ux cocefieit Toxe >Keanyu pe6EHKy
pasBuBarbcs, Kak xup (Madenses 1991, 48; Madenses 1984, 23). Kup 3annman neHT-
pasibHOE MeCTO B ITPA3HUYHOI, @ TAK)Ke B CBafIeOHOIT 00PSIIHOCTI OCETUH ([JOCTATOYHO
YIIOMAHYTD TOT (DaKT, 4TO HEBECTA, BXOAA B JOM XKEHIXa, CMa3bIBala 00yBb CBEKPOBU
JKIPOM, KpOMe TOT0, Ba>XKHYI0 POJIb TOIUIEHOro Macia) (Japumesa 2013, 164-165). Cam
110 ceOe OCeTVHCKIII TePMIUH BO3BOAUTCS K MPAaHCKOMY spana-, apuiickomy *sphana. Emy
POACTBEHHBI JpeBHEMHANIICKME Spay-, sphayate Sxupery, sphati- ‘orkopm’, sphatimant-
‘OOMIIBHBIIT, SKUPHBIIT, sphira- SKupHBIIT, -sphana- ‘marommit obunne, mponseranne’ (B
gaya-sphana-) (A6aes 1979, 131).

B Pursepe >xup (ghrta-) — BakHas puTyanbHas CyOCTaHIUA, KOTOPYIO BO3IMBAJIN B
KadecTBe >KepTBBI 60raM; Ty T TOBOPUTCA O HOTOKaX 000KeCTB/IAeMOT0 KIPa, TEKYLIVIX 113
cepplia-OKeaHa, ¥ TOTOK Pedy CPaBHUBAETCSI C 9TUMM BomHaMu xupa. [TocieHuit BocxBa-
JISICS KaK >KepTBeHHasl CyOCTaHIINA, CBA3aHHASA C IO3TUYECKOI Peyublo (S3bIKOM 6OroB),
YTO IePeK/IVKAeTCs C BOCIIEBaHEM CJIaBbI BE/IVKOMY KHA310 CBATOC/IABY ¥ YKOPaMU KHA3IO
HNropro CBATOCTaBIYY. YIOMIHAJICSA 371eCh ¥ HEKUII 307I0TOI CTeP>KeHb, CUMBOTU3VPYIOINIA
XMeJIb-COMY KaK OIIOLOTBOPUTEIIA IIOITUYECKUX MBICTIeL. YKpelbl 3aAB/IsA/1IN, YTO XOTAT
IIPOBO3IIACUTD UM SKMPa, YAEP>KaB ero Ha >KepTBOIPUHOIICHUY IOKTOHeHnAMH. JKup
TPAKTOBAJICS 3[,eCh MUCTIYECKY, OH MMeJI KOCMOTOHIMYeCKOoe 3Ha4eHMe, ObUI PUTYaIbHO
CBsI3aH C OTHEM. 3HAHVIE «TATHBIX IMEH» XIPA, — & TAKMM 3HaHIEM O0/Tafiast XKpell-6paxMaH,
— 03HAYaJIo IIOHVMaHe ero UCTUHHON HEIPOsIBIIEHHO TPUPO/bI. B riMHAX TOBOPUTIOCH,
4T0 3emsrA 11 He60 ofeThl )KMpOM, yKpallleHbl )KMPOM, HAIIOEHbI XXIPOM, 00TaThl XKUPOM, U
JKpeLibl B3bIBAIOT K HUM, abbl 00pecTu nx 6/arockioHHocTsb (Ennsapenkosa 1993, 22-23,
42, 104; Ornbenus 1968, 69, 98; Manamyz 2005, 34, 75), 4TO 3acTaB/IsgeT BCIIOMHUTD KaK
MIPUTIEB OCETMHCKIX [TECHOIIEHIT, TaK 1 IIpeaHsi 0 Kupe 3eMn. OTroMoCKM TaKUX Ipefi-
CTaBJIEHUIT 00 VICXOALIIel 113 3eMJIM IIMTaTe/IbHOM epBomyiie (bhiimirasa) IpUcyTCTBYIOT
B paHHeCpe[JHeBeKOBbIX Oy Miick1x TpakTaTax (Bacybannxy 2001, 26-27, 172, 286, 354),
Ha KOTOpbIe, BO3MOXKHO, ITOB/Is1Ta MUGDOTIOTHS CAKOB U 9D TaTUTOB.

OO6psizibl OCeTVH, BK/TIOYABIIIVE B Ce0s1 HAMa3bIBaHNe XMPOM YacTell Tejla 4e/IoBeKa,
TO>Ke MIMEIOT JII0OOIBITHBIE COOTBETCTBILS, HAIIPUMeP, B LIEHTPa/IbHOA3MATCKOM 1 Y Pa/IbCKOM
o0bI4ae CMa3bIBaTh KUPOM, OYIbOHOM, MaC/IOM MJIM MOJIOYHBIMM PO YKTAMU BOJIOCHI U
106 HoBOOpauHoIi (J/lobawyesa 1975, 305, 310; Kucnaxos 1969, 124; Cynranrapeesa 1994,
93; ®uenncrpyn 2002, 62). Y nmamuples ObIIO 3aBeJleHO Ma3aThb MacjIoOM, MOIO3MBOM
VULV KVIPOM IJIaBHBIVI CTOJIO JOMa, 9TO CYUTANIOCh 60rOyrOZHBIM fesioM (JIMTBMHCKMIL,
Cenos 1983, 130-131; Bacubrios 2009, 169-171). Ho Ha ceMeltHO-6bITOBOI 00psI/fHOCTI
rapasureNn He 3aKaH4YMBaKOTCSI.
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Jlerno B TOM, 9TO B OXOTHMUYbEN Cpefie MaMaHIUCTIeCKuX KyabTyp LleHTpanpHoit
A3y, BOCXOAAMINX K CKI(O-CAKCKOMY MUPY, IIOMIMO fieTa/IbHEIIIIel BUOBOII, Bap-
eTeTHOI U IT0BeJeHYeCcKoll KIaccuduKaumy JIOBYNX ITUL, ObIToBasIa Cyry6o Mudoo-
rrdecKast KaccupuKanysi, OMMPAIOIIAsICSI Ha TO, YTO HEKOTOPBIe IITHUIIBL 6epyT T06yi0
IV4b B MI000i1 cuTyanyy (IpAMoe BoIUioleHue ¢apHa). [Ipy 9ToM XuIHa A ITHULAa MOXKET
OBITH IPUHOCSIIEN yAAdy, HO MOYKET OKa3aThCsl U CY/Isielt Heypady. V ta u gpyras nruna
SBJISIIOTCSI GOJIBIIION PefKOCTBIO. TOT, KTO MIMeeT Ha pyKaxX TaKoro 6epkyTa, 06s13aTenbHO
cTaHeT 6OraThHIM YeJIOBEKOM — Y HeTO Oy/ieT MHOTO CKOT4, @ B CEMbe MHOTO JIeTell, 1 BCe
JJIeHBI CeMblt OyIyT 30POBBL. JIOBYAs ITHUIA SIB/ISIACD [JO ICTOPMYECKN HeJlaBHETO Bpe-
MEHI, TIOB/IEKIIEr0 paspylleHe TPAJUIMIOHHBIX KYIbTYPHBIX (GOPM, HEOTIY>KAaeMOIt
COOCTBEHHOCTBIO YeTOBeKa I pofa. [lapuTh eé ObII0 HeXKeaTenbHO, a POjaska ITHULIbI VTN
OTIyCKaHMe eé Ha BOJTIO BJIEK/IN 32 COO0IT MHOTOYNMC/IEHHbIE 1 HETIOIIPABIMble HECUaCThs,
4e/IoBeK HauMHaJI OeflHeTb. VI Hao60poT, ¢ IpuobpeTeHyeM TaKOro YyHAOAeiiCTBEHHOTO
6epkyTa cynpba X03AMHA ¥ eT0 OMM3KNMX PE3KO MEHANMACh K Ty4IIeMY, OH CTaHOBUJICA
6oragom. B fome 1pu ero Hamm4My HUKTO He GOJIEN U He YMUPAJT, a eC/in YK 3ab0steBar,
TO 06513aTeTBHO C ITOMOII[bI0 GepKyTa BbI3gopaBnuBat. CylecTBOBAIN PACCKA3BI O TOM,
KaK OepKyT MCIe/NI ChIHA OXOTHMKA. JTa IITUIA 00/1afjana M HEKOTOPBIMI BHELTHUMMU
[IpU3HAKAMI, B YaCTHOCTY, HEOOBIYHBIM I[BETOM Pay>KHOIT 060/I0UKH I7Ia3 V1 OLIEPEHVIS,
B3IJISI/IOM, @ TAK)XKe 0COOEHHOCTSIMM MOBefieH 1. [l0X0f, KOTOPBIIl BJIajie/ier] MTIUIIBI
IIOJIyYaJI OT e€ JoObIuy, Beerpa Obl1 60/bIe AelicTBUTeIbHOI cTouMocTu. Korpa Takoin
0epKyT yMUpas, ero XOPOHWIN KaK 4e/I0BEKa, 3aBEPHYB B CABAH, 110 HEMY, KaK IO JejIo-
BeKY, I/IaKa/Iu U IIPUYUTANN >KeHIuHbL TYIIKy yMepiuero 6epkyTta cMas3blBamin MacIoM,
JKIPOM — CMBOJIOM 6OTaTOli 11 ChITOV JKM3HY, 6/1arofiapsi 3a 4eCTHYI0 paboTy B KauecTBe
JIOBYEN NTUIIBL. DTy Pa3HOBULHOCTD HEOOBIKHOBEHHOTO OepKyTa Ha3bIBa/IM maj Cegir,
OJIHAKO 3a4acTyIo ero nMeHoBasu baj Cegir (baj - ‘6oraTslir, ‘6orarcTBO’), MHOIZA BCTpe-
JaeTcsA ¥ HazBaHMe koj ¢egir (koj - ‘oBI1a’, 4TO OTCHIMAET K 6apaHy Kak CUMBOINY apHa y
MPAHOSI3BIYHBIX HAPOAOB). 3HaueHne Cegir, Cekir — MSATHBIMIKO Ha pafy>KHOI 060/109Ke
I71a3a, VIV CePOIJIasblil, YTO COOTBETCTBYET OCETUHCKOMY 3ygyT TIECTpBIIT, Zygar, zaegar,
zefar ‘mMmeromuil 6eoe MATHO Ha N0y, 3a8yr ‘TINPOKO pacKpbIThIe, YCTPeM/IEHHbIE Ha
4TO-71100, BBIITYYeHHBIE I71a3a’, BAXaHCKOMY CoqyTt, ¢agyr ‘CBeT/IOINa3blil (0 KOHe), Taj-
JKUKCKOMY Caqir ‘Oernormasas (o momann)’, apraHcKoMy ¢ayar ‘¢ 6eJIbMOM , BAHJKCKOMY
¢ayor ‘6enbMo Ha Iasy, 6aflaXIIaHCKOMY CoYor, IyTHaAaHCKOMY Ciqir ‘Kocormasslit, a
TaKxXKe OypyLacku ¢iqLr, BepLUIMKCKOMY CLJer, KXOBapcKoMy CLyer ‘Oemornasas (o omay)’.
JlnaekTHOE CTIOBO Maj O3HAYaeT HKUP, Macio’. JKup sIB/IsICs y eHTPpaTbHOA3MATCKIX
KOYeBHMKOB CTAHIaPTHBIM CMBOJIOM 6/1aT0COCTOSIHILS, G/1arOIIONTy Yusl, CHITOT X U3HIL,
6oraTcTBa (B OCHOBHOM CKOTOM). Macjio 1 >K1p MCIONMb30BaINCh BO MHOTUX PEIUTIO3-
HO-Marnm4ecKnx o6psgax asst obecedeHns 3a>KMTOYHOCTH, IPOLIBETAHIIS U CIACTh,
9TO, KaK 11 Y OCETVH, OTPA3MIOCh BO MHOTHX YCTOMYMBBIX CIOBOCOYETAHMSAX, CMBICIT
KOTOPBIX TeCHO CBSI3aH C OTMeYeHHBIM 3HAYeHIeM X1 pa 1 Macna B 6bITy 1 06psifax. To,
YTO TYIIKY YMEPIIeil OXOTHUIbEN! IITUI{bI CMa3bIBa/IN MAC/IOM, YIEHBIM IIPEICTABIIAETCS
MAarm4ecKuM aKTOM, BBIPaXKAIOIMM 0/Iar0fapHOCTB IITHIIE 32 IPUHECEHHDIIT JOCTATOK,
a TAK>Ke IOIIBITKO COXPAHNUTD 3TOT JOCTATOK U IOCTIE CMePTH NTHIbI-Omarogeresnst. O
TOM, YTO MACJIO, XUP UMEIU B OOPSIIHOCTI, CBSI3AHHOI C IOBYVMMU NITUIIAMI, BA)KHOE
3HaYeHNe, CBU/IETENbCTBYIOT OXOTHIUYBM UCTOPUY, CTABIINE JTeTeHaMM, HAIPUMep,
IIPO TO, KaK /iBa OXOTHIKA COPEBHOBA/INCH, HAITYCKas CBOMX OEPKYTOB Ha BOJIIEOHYIO
4épHO-6yPYIO JINCY, KOTOPAst HOSIBJLSUIACH PSIAOM C KmazgouieM (06pas, M3BeCTHBII TAKXKe
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B OCETVMHCKUX HAPOJIHBIX CKa3kax 1 aroce). TOT 13 HUX, KTO IIpeBapUTeTbHO HAKOPMIJT
CBOIO IITHIy OOJIBIINM KYCKOM KYPAIOYHOTO CaJIa, YTO 0OBIYHO He [e/Iaoch, 06ecredn
cebe 671arONONTYYHBIN MCXON COCTA3aHUA. [leTalb ¢ KYPAIOYHBIM CalIoM — MUQOIOrH-
yecKas U CBA3aHa C TEM CaKpaJbHBIM CMBICTIOM, KOTOPBIJ B KOYEBHMYECKON TpaguLuyu
MPUINUCHIBAJICA MACILY, )XUPY, Caly 1 T.IL JKup NpUMeHA/ICA TakXKe I PAaCIO3HAHNA
IITUIIBL, KOTOpas npuHocuia Hecdactbe (Cumakos 1998, 192-197, 216-217; Abaes 1958,
388-389; Abaes 1989, 318-319; Crebmun-Kamenckuir 1999, 136).

TyT cremyeT BCMOMHNUTD Pa3BUTYIO CMBOJIVMKY XMITHBIX ITUI] KaK BOIJIOLIEHU S
IpeJcTaBUTeNel KHsDKecKoro pofa B «Criose o monky Vropese». O6pas cokorna (sictpeba,
KOpIIYHA 1 BOOOIIe OXOTHIYbEI MTHUI[bI) KaK CUMBOJI [IAPCKOIL BIACTH 1 €€ XapU3Mbl
ObIT XapaKTepeH [Ist UpaHCKuX Haponos [lepenteit u LleHTpanbHOM A31M C IpeBHENIINX
BpeméH. OTparkeHre 9TOro 06HAPYXMBAETCS IIpeXie Bcero B ABecte. B «3amitaf-su-
te» (At XIX) roBopurcs, 4To apCcTBOBAaHNUE OfHOTO 13 HePBBIX MU(UUIECKUX IIapelt,
BJajieTens 106pbix cTaj VIMMBbl, KOHYMIOCH TIOC/IE TOTO, KAK OH COTPENIT, CBA3aBIINCH
CO CJIOBOM DX, U [IAPCTBEHHBIIT HUMO — XBapHO, (hapH — pasfe/nncs Ha TPY 9acTy U B
ob6pase mruipl BaparH (sictpe6a, COKoa, KOpIIyHa) IIOKVHYJI €70, IIePeiifist K FPYTUM Ind-
Hocram. O67aaTenieM nepBoit TpeTu xBapHa Vinmer ctan 6or Mutpa. IToceanion TpeTh
nony4u 6orareipb Kapcacma. Bropas xe yacTb XxBapHO gocranach Tpaeraone (Pepunyny
CpeHeBEeKOBOI MPAHCKOI TPAUIINI), KOTOPBII TOCTIe TOOebI Hafl 4yAOBUIIEeM OOpeTaeT
BJIACTb HaJl MUPOM U CTAHOBUTCA OTIIOM TPEX CHIHOBEN, KOTOPbIX Ha3HayaeT IPaBUTh
cTopoHaMu cBeTa. B Gojiee mO3/jHEM TeKCTe, EXIEBUIICKOM «PrBaiiste», coobiaercs,
4TO MOC/IE 3TOTO CYACTINBAsA Cyb0a U BepxoBHas BIacTb Vumbi ucuesnu (Bparunckuii
1956, 137-138; JIutBuHCckmit 1968, 53-54; ABecta 1993, 158-159; ABecra 1997, 385-386).

TonosHoti y6op npasumens noygpaneii us Anywatimens (Opooc). 3omomo, 6iopiosa. IV eex 00 H..
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[TpobneMa coxpaHeHMs XapU3MBbI U €€ BO3JIeIICTBYA Ha IPUPORY U COLIMYM HOCIIe
yTPpaTbl e€ LIapCTBEHHBIM O0JIafjaTe/leM B MPAHCKUX CBAIIEHHBIX KHUTAX pelllajach BO-
IUIOLeHMEM B 300- ¥ OpHUTOMOPGHBIe 00pa3bl. DTO IPEVMYILeCTBEHHO ObUIM XMITHbIE
IITUIIBI, KOTOPBIE BBICTYIIA/IN 00bEKTOM IOKIOHEH He CaMI 110 cebe, a KaK BhIpaskKeHue
cakpanpHoli cyocrannyy (CkpbrHHMKOBa 2013, 265, 295). [laHHDIN {peBHeV paHCKMiT MU
OB M300pa>k€H Ha KyLIaHCKOI MOHeTe 1] Beka H.9., Ifle My>4JHa C KOIIbEM U B IIAPCKOM
OJleIHNY Ha BBITAHYTOMN PyKe IEP>KUT XUIIHYIO ITUILY C PaCIpaB/IeHHBIMY KPbIIbAMMU,
TOTOBYIO B3/leTeThb. Hafmuch Ha MOHeTe ITaCUT Lappo, YTO, 10 MHEHUIO YYEHBIX, AB/IACT-
cs1 6axkTpuiickoi GopMoll IpeBHEMPAHCKOTO yama-X$awan MIu COKpalljeHHO popMoit
Iamsgédo. B mo60oM ciydae, He BbI3bIBaeT COMHEHN A, YTO 9TO HUKTO MHOI, KaK MPaHCKMIA
M OTOTIIeCK it IePCOHAY, M3BECTHBIN 13 ABeCTbI o7 nMeHeM Viuma. Takum o6pasom,
nrTuia, cussias y iuMel Ha pyke - 6esycnoBHo, Bapars, Bortonienue ero xsapHo. He-
CMOTp# Ha TO, YTO KyIIAHCKHit SIMIII0, B OT/IMYME OT aBeCTUIICKOTO VIMMbI, HECOMHEHHO
ABIIAETCA OOXKECTBOM, 9Ta CLieHa Ha MOHeTe — PeIKIUIl B UCKYCCTBe APEBHYX VIPAHILCB
MIpUMep HeIOCPeICTBEHHOTO COIOCTABIEHS CIOXKeTa € aBecTniickum TekctoM (IlleHkapnb
2013, 438). 910 yHMKa/IbHOE N300pa’keHe IOKa3bIBaeT, KaK IIPeACTaB/IANU cebe OTIET
JAHHOV MUCTUYECKOI CYL[HOCTH B BUJE XMIIHON IITULbI HOCUTEIN JJPEBHENPAHCKON
TpajuL MM B CAMOM Hadajle Hallleil SPbl.

Hucxopniia BIacTb Ha IpaBUTeA TOXKE B BIJie XMIHO NTUILBL. Vcciegosarenn
corpuiickoro nckyccrsa (bemennukuit 1959, 32) o6paTniy BHMMaHUe Ha MHTEPECHYIO
HAapOJHYIO CKa3Ky ATHOOLEB, OTPA>KAIOIIYIO JpeBHYE IPefiCTaBIeHNA MPAHOA3BIYHBIX
aTHOCOB LlenTpanpHoOl A3yn. B ckaske roBopuTcs 00 OXOTHIYbeN ITHLe (OepKyTe, COKO-
JIe), KOTOPYIO BBIITYCTVJIN JIeTaTh OC/Ie CMepTy Laps. Hapop pelaet, 4To Ha Yblo TONOBY
9Ta IITULA CAJIET, TOTO 1 chenaT napém (Auppees, [lemepesa 1957, 22). B oceTnHcKoit
CKasKe Hapoy u3bupaer ceOe IfapéM Ha CeMb JIeT TOT0, Ha YbI0 F'OJIOBY OIIYCTUTCA ACTped
(Ocernnckue HapopHble ckas3ki 1973, 329). B A3ryIAMCKMX cKa3KaX XKIUTEIN CTPAHBI IOCTIe
CMepTH LJaps TOXKe BBIITYCKAIOT IIapCKOTO COKOJIA M M30MPaloT C/IEAYIOLIM IIpaBUTe/IeM
TOTO, Ha 4bl0 rojIoBy OH cApeT (Ckasky Hapopos Ilamupa 1976, 398; Onenbman 1966,
194). Cxa3ska 0 TAKOM COKOJIe (B eJMHUYHBIX C/Ty4Yasax sAcTpebe M opJie), IPUHOCALIEM
LIJapCTBO, MU3BECTHA TaK>Ke y capbIKonbleB (ITaxamiua 1966, 128, 182), rOpHBIX M paBHUH-
HbBIX TaIKKOB (CKas3KM U JIereH bl TOPHBIX TaKMKOB 1990, 75, 100; Cka3Ky U TIeTeH B
Cucrana 1981, 134; Taypknkckue HapogHble cKasku 1967, 249; Paxumos 1995, 166-167),
nymTyHoB (Adranckme ckasku 1972, 29-30), nepcos (Ilnyroska ns bargapma 1963, 57;
Iepcupckme ckaskm 1958, 46; Ilepcunckume ckasku 1960, 237; Ilepcunckme HapogHbIe
ckasku 1987, 287; 3akonmoBaHHbIN 3aMOK 1992, 15; Marzolph 1984, 122; Persian Tales
1919, 210-211), TaToB (3omoTolt cyHAYK 1974, 71; Kykymmy 2008, 48), kypros (FOcymosa
2004, 168; Kypncxue ckasknu 1989, 143; Kypackue Hapoguble ckasku 1970, 54), 6enymkeit
(Ckasku, 6acHu 1 mereHibl 6emymxeit 1989, 112), a raxoke y maman (Morgenstierne 1944,
79) ¥ HEKOTOPBIX APYTUX HApPOLOB. AHAJIOTMYHBII CIOXKET eCTb 1 B I0aMe DPuppoycn
«[ITax-Hame» (I, 10442-10446), roe mononoi naps Kobax pacckaspiBaer PocteMy o TOM,
YTO eMy HOYbIO IIPMCHIIICS O/1aroli COH: 1Ba COKO/IA, MYach U3JajieKa, IPUHEC/IN BeHell,
CBETMBIIMNI, CJIOBHO COJHIIE, I, CIIYCTYUBILNCD, yBeHYau ero (Baitunbepr 1977, 19).

CregyeT BCHOMHUTD, YTO Y IIa3bIPbIKI[eB MaKYIIKy OCTPOBEPXMX yOOPOB MOI/IN
BeHYAaTh IIOKPBITHIE 30/10TOM purypku opna (Ymangpeik II, kypran 12; Ynaugpsix 1V,
kypras 2; lOctoip XII, kypraH 25), a Hanbos1ee spkasi aHa/IOIM s Ia3bIPBIKCKUM yOopaM
C HaBepLINeM B BUJie JIETALIETO Op/Ia U «fuafieMOoii»-00pydeM II0 HIDKHeMY Kpalo (KaK B
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Ynauppsoike II, kypran 12) nsBecTHa y npennonaraeMbix poydaneit Oppoca. Ha ceBepo-
3aIajie 3TOro IJIATO B MECTHOCTY AJTylIaiiTeHb ObI0 0OHAPY>KeHO OoraToe 3aXOpOHeHNe
IV Bexa o H.9. [0/10BHOI! yOOp OBUI yKpallleH MaCCUBHBIMU JieTa/IIMM U3 JIUTOTO 30/10TA.
Hasepuire pezcrasiisieT co60it 3010Ty10 purypKy mapsiiero opia ¢ rooBoit 13 6upro-
3bI, Ha €0 «IIOCTAMEHTE» BbITPAaBMPOBAHbI Y€THIPE BOJIKA, I‘prSyHH/Ie TOPHBIX 6apaHOB.
«[InameM» B HU KHEI 4acTu OBIIO [iBe, 00e — U3 TUTOro 30m0Ta. Ha HUO KHelT 13 HUX Ha
KOHIJaX M300pa>keHbl JIeXKalllyie KOIbITHbIE (TOPHBII 6apaH 1 JIOIIab), Ha COXPaHUBILEIICA
IIO/IOBIHE BepXHel — KpbIIaThlit BOK (Senko 2006, 84, 90-92, 308-309). CBsI3b XUII[HOI
IITNODBI C JAPpCKMMM KOPOHaAMU VI CMMBO/IaMU BIaCTU MOYKHO OTMETUTDH I B HYMI/ISMaTI/IKe
psia MPaHOs3BIYHBIX 3THOCOB. B wacTHOCTH, BO II B. 10 H.9. M300parkeHNe CUJISIIETO
opJia IPUCYTCTBYeT Ha FOJIOBHOM y6ope Laps ITapca. XumiHas nTua ¢ pacupocTépTol-
MU KPBUIbSMU J IIOBEPHYTOIL BIIPaBO IOJIOBOJL ObI/Ia COCTaBIIAIOLIEN TOJIOBHOTO y6opa
Lapeii gpeBHero XopesMa, Cyns o MoHeTaM. O0pa3 XMITHOI IITUIIbI, BEHYAIOIell Iaps,
HOABJIACTCA U B Map(AHCKOI YeKaHKe BTOPOIl 0MOBMHEI I B. o H.9. [loMumo fuamem
nap@sIHCKUX [paBuTeIeit M 60roB, OpE MpefiCTaBIeH Ha )KEHCKOM CKI(CKOM T'OJIOBHOM
y6ope 13 I MopaBMHCKOrO KypraHa 1 B OfHOM u3 kypraHoB CeBepHoro Kasaxcrana.
HapCKI/Ie TOJIOBHBIE Y60pI)I B BUi€ Op/ia M3BECTHDBI HAa MOHETAX KylmraH 1 B YEeKaHe caca-
HUICKUX Lapeit. XUIHasI ITHIIa BCTPeYaeTcsl Ha KOPOHaX a(pTaInTCKMX ITpaBuUTeselt.
Ha 5ToM 0CHOBaHWM [ieTal0T BBIBOJ, YTO OPEJI, COKOJI VLU APYTHe ONM3KuUe MM XUITHbIe
IITUILbI 6I)UII/[ B HOMYCYHI)MaHCKI/Iﬁ Iepmox CUMBO/IaMU uapc1<017[ BJIaCTN B pa3/INIHbIX
obnactsx Llentpanbuoit Asun (Xopesme, [Tapduu, Corpe) n B Vipane (Baitubepr 1977,
18-20; JIykonuH 1977, 110; JIntBuHckmit 1968, 93; Auenko 2006, 92). Orciofna CTaHOBUTCA
MOHATHBIM, II0Y9eMY IIePChbl CYMTAIN COKOJIA IITUILel, cy/Amell Omaro mapio (Pelicuep,
Yacosa 2002, 303). [TosmHee 9TOT TPAAUIIMOHHBIN 00pa3 ITUIIbI, BEHYAKOMIEN [[aps,
TTOSAB/IAETCS B IEHKMKeHTCKOM >kuBonucu (benermmkuit 1959, 32).

CTpeMunTeNbHO NIeTAIIAs ITHUIIA B XOTAHCKOI MKOHOTpaduy TOXKE CUMBOIN3MPOBAIa
HICIIOCBIIAEMYIO LIapPAM M IeposAM O0XKeCTBEHHYIO 6/1arofiaTh, HeOeCHBI OrOHb-(papH
(IpsixoHoBa 1961, 265; CmupHoBa 1981, 51). Ha rinHsaHOM cocygme us Xorana I1-VII

Bucmu JImumpuii. «Cnoso o nonky Veopese», unnwocmpayus. Kcunoepagus. 1988.
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BEKOB ITHUIA CUUT IPsIMO Ha ronose (fnenko 2006, 92; Copokun 1961, 198). Cokona
Ha roJIoBe KH:A3sd YIOMJHAaeT 1 3allaHOyKpauHckas Konsanka (Fomosanxuit 1878, 57),
cofiepykaHme KOTOPOJ CBA3BIBAIOT C Ta/IMIIKOIl KHSDKECKOi fuHacTmeii (AHTOHOBUY,
Iparomanos 1874, 37; I'pymescbkuit 1993, T. I, 323). B paccmarpuBaeMoii mosme, aBTOp
KOTOPOIJT, TO-BUAVMMOMY, IPMHAJIJIeXkKal IMEHHO K 9TOJ BeTBU I, KaK 1 IOofobaeT apy-
CTOKpary, IPEeBOCXOHO pa30dMpajIca B TOHKOCTAX OXOTBI C IIEPHATBIMU XMITHIKAMUY,
PYCCKMe KHA3bA MOCTOAHHO YIOLOOIAITCA COKOIaM. B IpyroM maMsATHUKe peBHeN
NUCbMEHHOCT! JaHHasA ITUIIA IPAMO CBA3bIBAETCS C IPUHIMUIIOM BEPXOBHON B/IACTU:
«COKO'b MOBUTD: «5] KHA3D HaJl KHA3bAMbB»» (Jlomapes 1896, 12; Benosa 2001, 237).
ITO BBIpa3NTeIbHOE MPOABJICHNE NPAHCKOrO CyOCTpaTa, KOTOPBII HALIET OTpaXKeHue
U B CJIaBAHCKOJ IIPYIMETe: BO CHe COKOJI yJIeTeNl C pyku — K cMepTy (Benmenkas 1978, 37).
[Topo6HO KyIIaHCKMM MOHETaM, B CAKCKOM, CABPOMATCKOM 1 CKI(CKOM UCKYCCTBE TeMa
XUIHONM NTUIbI Obl/Ia CBsI3aHA C MPEACTABIeHUsMIU O O0XKeCTBAaX BOMHCKOI OOeHI,
MoryuecTBa u obunu. [Ipengmnonaraior, 4To OpHUTOMOP(HbIe PYUYKM CpefiHea3naT-
CKOJI U capMaTCKOJl KepaMUKM (II0 KpaliHeil Mepe, HeKOTOpbIe M3 HUX) MOT'YT ABNIATbCA
IepeXMBaHMEM ITUX JKe IPeACTaBIeHNI (JTmrBuHckuit 1968, 93-94). XumjHasa nTuia,
HepeKo M300pajkaBIIasicsi C PaCIPOCTEPTHIMU KPbUIbSIMU, — OfTH 3 OCHOBHBIX MOTVBOB
ckudo-cUOMPCKOTro 3BEPUHOrO CTUJLA. 3a4aCTyI0 OHU IIPEfCTAIOT He B BUJie ONMHOYHOTO
n300parkeHNsT, a KaK 4acTh KOMIIO3UINY CO cLieHoit Tep3anms (Koponbkosa 1998, 166-176;
ITepeBogunkoBa 1994, 34; Ilonigosuy 2014, 61-67). Bo3aMoxHO, 9T0 TO>Xe MKOHOTpady-
yeckoe BortorieHne xapuambl (Kpamaposckmnit 2001, 77-78). Ouenn xapakrepHa ¢pasa
II0SMBI, KOTOPas CBUAETENIbCTBYET He TOJIbKO 00 OTMEHHOM 3HAHWUM IITHYbelt (Y3MOTIOrnn
n obpasa xusHn: «Komn cokoms Bb MbITEX'b ObIBAETD, — BBICOKO NITUILD Bb30MBAETD, HE
macTb rubspa ceoero Bb 06uny» (Croso 1950, 21, 27, 43-44). I'néspa moB4nX nTuL ObIIN
y HapozoB lleHTpabHO A3uy U3BeCTHBI HAIlEPeYeT U ABJISA/INCH COOCTBEHHOCTDIO TOTO
VI MHOTO POJia, OLIeHMBAaeMOJI HapaBHe ¢ KOJIMYeCTBOM U KaueCTBOM BOJbI 11 TPABBI —
TO €CTb K/IIOUEBBIX [I/IsI HOMaJla XapaKTepUCTUK MECTHOCTU. Y LIeHTPa/bHOA3MaTCKUX
KOYEeBHIUKOB CYIECTBOBAJIA CJIOKHAS CUCTeMa BHYTPUPOROBBIX IIpaB COOCTBEHHOCTI
(MHAVBYUYaIbHBIX M TPYIIIOBBIX) Ha THE3[A, 113 KOTOPBIX BBIHMMAIOT NTeH1I0B (CuMaKoB
1998, 27, 114-116, 142-144; Muxaitanu 2005, 135; Muxaiuma 2010, 100). Taknm o6pasom,
COKOJIMHASI CUMBOJIVKA TI03MBI IIPSIMO CBsI3aHa C MU(DOIOTTYeCKIIMY TIPEJICTaBIeHUSIMU
" OBITOM MPAHOSI3bIYHBIX HAPOJIOB CTEIIN.

Tem BpeMeHeM B PYCCKMX JIETONMCAX MPOCTIEXMBAIOTCSA MPsAMbIE COOTBETCTBUSA
cbeoOHOMY XUpY, fobsiBaeMoMy u3 3emnu. Korga neyeneru B 997 rogy ocapmuin
benropop, n oTyagBIIeeca Bede PEMINIO CAATHCA, IOTOMY YTO HapoJ, yMUpaJl C TONIOfY,
HEKUII cTapel], COIVIAaCHO JaHHOMY MCTOYHUKY, He ObIBIINII Ha Bede, CO3BaJl TOPOJCKUX
CTapejllIH ¥ II0COBETOBAI 0OOMaHyTh BParoB, II0Ka3aB UX IIOC/IaM, YTO SKOOBI caMa
3eM/IA aéT MM NNINY depe3 KOMOoZIbl. «To MOXKeTe CTBOPUTH HaMb? — TOBOPUIIN
ocaxxiéuHble. — ViMmeeMd 60 KOpMIIIO OT 3eM/I’h; allje 1 He BBpyere, ja y3puTe CBOMMa
ounMar. Vl nmpusepoua A Kb KIaja310, Uaexe WEXb, U nouepnoia BbApoMb...». B
MO3/IHUX MCTOYHMKAX IIpeflaHle HeM3MEHHO NOBTOpsAeTcs, MMiib B HUKOHOBCKOI 1e-
TOIIMCH BCTPEYAeTCA CBOETO POJa yTOUHEHNUe: «SIKO cia nuina 6e3npecTaHy HAMD OTD
3emyist ucxoputs» (IICPJI 1846, 54-55; TICPJI 1871, 87-88; TICPJI 1989, 57; IICPJI 1851,
123-124; TICPJI 1862, 67-68; IICPJI 1843, 260; ITpncenkos 1950, 120-121; TaTumes 1995,
140-141; Tarnies 1773, 85-87). ®onbk1opHbIe BApUALIMYI 9TOTO CKA3aHIS COXPAHSTIUCh
Ha Yepuurosiune (Jlerennu ta nepexasu 1985, 19).
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HekoTopble MICTOPUKY M INTEPATYPOBE/bI HEYBEPEHHO XapaKTePU30Ba/IN JAHHBIN
pacckas JleToIucell Kak jgereHjapublil, snndecknit (Ipexos 1951, 350; I'pyuieBcbkuii
1993, 1. 11, 148). OpHy 13 HUX ycMaTpPUBaIU B HEM SNM30[, MICKTIOYNTE/IBHO KHIDKHOTO
npoucxoxpenus (bapan 1908, 115-118). Ipyrue Bujenu 3fech BapyMaHT TUIMYHOTO
YKPanHCKOro (hOIbKIOPHOTO PaccKasa o IIYIOCTH APYrOro HApOja, U CBeAeHMs 0 60-
ratctBe Kuesa u KueBckoil 3eM/n B Iyxe YKpaHCKMX CKa30K O KUCEIbHBIX Oeperax,
MeJOBBIX 1 MONOYHBIX pekax (Kocromapos 1881, 165-166; Kocromapos 1872, 133).
IIpuMepHO Tak e pacCy>XJanyu U Te, KTO YCMOTpPeII B IETONVMCHOM NPeJaHuM XUTPBIX
6enropopies, 0OMaHyBIIVX HAMBHBIX TedeHeros (Mumorenko 2008, 28; I'pyieBchKumit
1993, t. II, 149). ®OMBKIOPUCTBI OTHOCKIIN €70 K OPOfsTInM (ONTBKIOPHBIM CIOKETAM O
TOM, KaK HaXOf|sILI1eCsI B 0Cajie 0OOMaHBIBAIOT BPATOB, IPOIEMOHCTPUPOBAB M MHIIMOE
M300WIVe Y HUX UM, XOTA ¥ IIPU3HABA/IN, YTO 3[,eCh MOTYT IPOAB/IATHCSA HapOJHbIE
BO33peHM s Ha 3eMJII0 KaK KopMuanny (Axmerosa 2007, 128-130). A mis conyanbHbIX
AHTPONOJIOrOB 9TO — TUIIMYHASA UJUTIOCTPALVA HalleJIeHHOCTU CO3HAHM A JaHHO 910X
Ha gyzo (Jonros 2004, 72-74; Jonros 2007, 8, 396-398). Ho Takoe 4yzo AOMKHO 66110
VIMEeTH HeKue 000CHOBAHNS B MYPOBO33PEHNI, YK/IAbIBATHCS B IMEIOIIYIOCS KaPTUHY
MHIPa, MO3TOMY TOPa3fio MIOLOTBOPHEE COIOCTABUTD IETONNCHOE MpefaHue PyCHHOB
¢ MUQOIOrNYecKUMH IpeICcTaBIeHNAMN NPAaHOA3SBIYHBIX HAPOOB O TOM, YTO 3eMJIA
MOXXeT BBIIE/IATD 13 CBOVIX HeIp ULy 1A JIIOfiel, OHa — UCTOYHUK 0COOOTO U TaTe Ib-
HOTO XKMpa, KOTOPBII ¥ U300parkasics Ipu IIOMOLIY KVced. Bepuiu B 9T0, BUEMMO, 1
[eveHery, nHave Obl UX He yaanochk o6MaHyTh (JInciodenko 2012, 311-312).

JJoMyHMpOBaHME B COCTaBe IIEYEHETOB MPAHCKOTO, 110 TPEMMYIIECTBY KaHTI0JICKOTO
U CApMaTOo-a/JaHCKOT 0, STHMYECKOTO KOMIIOHEHTA, X 9THOT€HeTIYeCKas I, TI0 BCeil Bepo-
ATHOCTH, AA3BIKOBAA CBA3b C MHJOMPAHCKMM MUPOM YKa3bIBaIOT Ha TAKYI0 BO3SMOYKHOCTD
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(Toncros 1948, 23-24; Golden 1972, 58; By6enox 1997, 80-92; I'apysos, JBanos 2001,
34, 41-443; Knamropusiit 2003, 212-228; A6gymaHnanos 2006, 7-12; Hanusaiiko 2007,
141, 240, 252-258, 261-262, 272, 344, 430-432, 470, 486, 494-495, 503, 521; Hanusaiiko
2004, 57-64, 71, 74; Kucharski 1938, 3-4, 7-8). ®akT14ecK IeTOMMCHASA CUTYaLVA CO-
OTBETCTBYeT HAPTOBCKMM CKa3aHIAM, IJie a/lYHble BOUTE/IN, COBepIIaole Habery Ha
qy>KUe 3eMJIM, CTAJIKMBAIOTCA C TeMM, KTO COXPaHUII jpeBHee U300MIIe.

YTparta 06MIMA NNIIY 1 IIOFOPOAN S, OCKY/IeHe AB/IAI0TCSA LeHTPaIbHO TeMO
apTYpOBCKOTO 9I10Ca, BO3HUKILETO II0f] capMaTo-aJaHCKuUM BiaugHueM (Lévi-Strauss
1992, 127-140; Komapunen 2001, 50, 57, 135-146, 312-313, 333-334, 394-395, 442-445).
TyT >ke TAKOMY MCIBITAaHMIO TTOfiBepraeTcs TpogHOBA 3eMJiA, IIOfl KOTOPOIL ClefiyeT
noHUMaTh Pych.

Kak cunraT nccnenoBarteny, «3eMns TposHa» B cMmbicie «Pyckas seMnsa» yxe
yKasplBaeT Ha OOJIbIINe BO3MOXKHOCTY MHTEpIpeTaluu. 3eMisd, IpelcTaBIsaolas
9THOC, He MOXKeT OBbITh Ha3BaHa MIMeHeM JII000r0o 60>KecTBa, a TOJIbKO POIOHaYa/IbHUKA.
To, 4TO B TaHHOM CiTy4ae pedb UAET O Ipalype, BUJHO I U3 PYTUX KOHTEKCTOB II03MBI.
Xpononorndeckn TposH OTHOCUTCS K JpeBHENIINM BPeMeHaM, U, CyAs 110 TOMY, YTO
Iocyeyoue nepruozbl Ha3BaHbl MMEHaMI KHA3€M, OH PacCCMaTPUBAETCA KaK «IIePBbIit
(110 BpeMeHM) KHA3b». ['eHeaormyeckye Mugbl Bceria IIpeAIonaralor reposi — OCHOBAaTe LA
9THOCA, IPAPOANTE/IA, POJOHAYaIbHIKA. TakoB, HAlIpUMep, TeHealorndeckKuit Mug o
IIPOMCXOXKIeHNY CKU(OB, pacckazaHHbIT [epogoTom. VIHTepecHo, uto Taprurait, mpaoTel
CKU(CKOro Hapofa, COOTHOCUTCA C YIIOMAHYTHIM BBIIIe IpeBHeMpaHCKUM TpaeTaoHOI 1
IpeBHeMHAUICKUM TpHUTOI, NMeHa KOTOPBIX STMMOJIOTTYECKY COIIPSKEHBI C TIOHATNEM
TPOVICTBEHHOCTH. Bce OHM MIMENM TPOMX ChIHOBEN, KOTOPbIE TPEeICTAB/IANN TPY COCTTIOBUA
cospaHHOro nM conyma (Paescknit 2006, 107-108; MapTbiHoB 1989, 75), 4TO CpaBHMBAIOT
C OCETMHCKUMMY ¥ YKPaVMHCKMMM CKa3KaMy 00 ucnbplTaHuy Tpéx Oparbes (Paxno 2014a,
51-59), 1 Bce OHU ObLIN CBA3AHBI C OIPeNe/IEHHBIMI TePPUTOPUAMA.

s Tapruras rakoit 6pima Ckudus. ITo cBuperensctBy I'epopora (IV, 101), ona
IIpefiCTaB/IANACh €€ 00UTaTe/IAM UMeIoIlell YeThIpEXYTONbHbIe OYePTAHU S, IPUIEM
IJIMHA IIPYMOPCKON CTOPOHBI 9TOTO YeThIPEXYTO/IbHNUKA (IBaALIaTh JHEI Iy Ty) OblIa
paBHa JJIMHe CTOPOHBL, UAyIeil oT MOps B Iy6b MaTepuka (lepopor 1972, 212-213).
9T0 OBUIN He CTONBKO CYLIeCTBYIOLIVE B IEMICTBUTEIPHOCTU I'PAHNUIIBI, CKOJIBKO MX
UJieaIbHBIN, MU(OTOTU3MPOBaHHBI 00pa3. [IpuMedaTebHO, YTO I0XKHBIM IIPefie/IOM
Cxuduu cnyxuno mope. IIpu cornmacoBaHMy TOPU3OHTAIBHOI CTPYKTYPbI peasbHOr0
reorpaguueckoro IpocTpaHCcTBa ¢ KOCMOTIOTUYECKON CXeMOil BEPTUKAIbHOTO CTPO-
eHVA MUPO3JaHUs CeBep B Heil ObI/I COOTHECEH C BePXOM, IONIy4asd OHOBPEMEHHO
IIOJIOKUTEIbHYIO IIeHHOCTHYIO XapaKTePUCTUKY, Ior — ¢ MU(DOIOTMYeCKUM HU30M, a
pasmeljaeMas MeXXy Punerickumu ropaMu ceBepa ¥ MOpeM oTa CTpaHa — CO CPeSHUM
MUPOM, MUpOM nofeit. [eorpadpmueckas mpumeTa Husa B 3TOM MUPONIOTNYECKON
KapTUHe OTBedYaja IPUCYIeMy CKU(PCKOV MUQPOIOrUY NOHMMAaHNIO XTOHNYECKOT0
MMpa KaK CBA3aHHOTO C BOJJHBIM Ha4aJOM U OMII€TBOPsAEMOT0 COOTBETCTBYOIIVMMA
6o>xecTBaMi. B TaKOM KOCMOIOTMYeCKOM KOHTEKCTe CTpaHa OCMBIC/IANIACh He IPO-
CTO KaK KOHKpeTHas 00/1acTbh, a KaK 00MTaeMBbIlI MUP B IIeIOM, Ka>K/blil U3 pyOexeit
KOTOPOTO OTMeYeH cleluUUHBIM TaHfIapTHBIM 97IeMeHTOM. Takoe TONIKOBaHME
IO/ TBEPXKAaeT, IOMIMO IIPOYero, CyljeCTBOBaHMe NOJOOHBIX NIpeCTaBIeHNIT B
IPYTUX KYIbTYpax MPaHCKOIO MYpa — B YaCTHOCTH, B Teorpauyeckyx maccaxax
ABectpl (PaeBckuit 1992, 44-45; ITonosuy 1985, 53). Cornacuo Bupespary (I, 17),

105



106

JKup u sxupHbie Bpemena: 06 ogHoM cumBoe B «CroBe o 07Ky Viropese»

4eTBIPEXYTO/NIbHBIE OYepPTAHMA NMeNna CTpaHa BapHa, yeTbIpHaAIaTasA 13 CO3/IaHHBIX
AXypaMasJoil CTpaH, 3HaMeH)Tas IVIaBHBIM 00pa3oM TeM, YTO OHA ABJIAIACh OTeYeCTBOM
Tpaetaons! (ABecta 1997, 72-73). Ilo Bcelt BURMMOCTH, TaKas >Ke IPOCTPaHCTBEHHAA
opraHmsanus OblIa IPUCYINA U 3eMJle HAPTOB B a10ce oceTuH (VBaHecko 1999, 66;
MBanecko 2014, 259-260; Tyammaros 2001, 90, 92, 195, 198-199, 201; Llarapaes 2000,
23). C 06pa3oM NpOCTPaHCTBA KaK YeTBIPEXCTOPOHHE (GUIYPBI MOKHO CBA3BIBATD
IIMPOKO pacIpocTpaHEHHbIe poMOUYecKue U KpecToOOpa3Hble MOTUBLI B IeKOpe
KepaMUKI 3eMIefie/IblieB CKU(CKOro BpeMeHN. IIpAMOyTronbHUK WIKM KBaJpaT OTpa-
JKaJI BCeJIEHHYI0, CBA3aHHYIO C Ye/IOBEKOM U OPTaHM30BaHHYIO UM (AHTOHOBa 1984,
71; EBcrokos 1988, 73-74; Ilogocunos 1999, 480-481; Yaycupnc 2005, 102-105). ITo
MHEHMIO VICCTIefioBaTeIell, MOTUB YeThIPEXYTOBbHON CTPAaHBI KaK pa3 MPOSACHAETCS
B cBeTe (PyHKIMOHA/IBHON XapaKTepUCTUKM, Ipucyiell Tapruraio Kak HepcoHaXYy,
POXIeHue KOTOPOro 3HaMeHyeT pOpMUPOBaHNUe YIOPALOYEHHON, OPraHN30BaHHOM
BcesleHHOI. CXOCTBO OMMCAHUA POAVHBI TapruTas 1 XapaKTepUCTUKHU CTPaHBI, THe
ponycs TpaeTaoHa, CTYKUT JOMOTHUTETbHBIM aPTYMEHTOM B II0/Ib3Y OTOXK/I€CTBIEHN A
3TUX IIepCOHAXKeN. B 3T0I CBA3M MOKa3aTe/NbHO, YTO HA MPOTAXKEHNN MHOTHX BEKOB
CYIIeCTBOBAHM A CPEJHEBEKOBOTO MEPCUICKOTO FOCYIapCTBa U/l 3aKOHHOCTH B/IaCTH
TOJ MV MHOV JMHACTHUY JOKa3bIBalach BO3BefeHneM e€ K PepujyHy, 4TO COCTaBAET
IpAMYI0 QHAJIOTUIO CKUGCKOV MUDOIOTMYeCKOl TPafuLI1M, BO3BOSUBIIEN IapCKIIA
pox k Taprutrarwo (Paesckuit 2006, 109-112). Takxum obpasom, Tposn (mpaciaBgHcKoe
trojand ‘HEKTO TPOJICTBEHHBIN ) — UM MI(OJIOITYECKOTO IIPapOITeIis, IepBOIIpefiKa
IpaBAILIEro poja, COOTBeTCTByoIero ckupckomy Tapruraro. Kak 1 MMeHa MHOTUX
60>KecTB B [109Me, OHO HEIIOCPEe[ICTBEHHO CBA3aHO C MPaHCKUM MupoM (Mermepckuii,
Bypoikna 1985, 446; MapTbiHOB 1989, 75-76; IlInnos 1994, 341; Cepsaxos 2015, 101-112).

Hepapom B «CrtoBe 1 OTKpPOBEHNM CBATHIX allOCTONOB» KOHI[a XV BeKa, KOTOpoe
BUJIEJIO B A3BIYECKIX 60raX 000)KeCTBIEHHDIX IPaBUTeIell aHTUYHOI'0 MIPa, HacTauBa-
10Ch, 4TO «I'posinb Os1te napb...» (FamproBckuit 1913, 51-52). HegaBHue nccmenoBanms
00Hapy>KI/IU HOBBIE IIapaJUIe/iu IT0aMe B oTpeuéHHo KHIDKHOCTY X VII-XVIII Bexos. B
3aroBope u3 Bemkoycrioxckoro coopryka X VII Beka IpUCyTCTBYeT MHTEPECHDI MOTUB:
«3ppIHY Xe, boxe, BBTpu 3a cBATOEe MOpe OKifAHD, KO Iapio Ko TpoAHY IO TpUAEBATH
KII09bBb MOPCKUXD», «30YHU Xe, boxe, ¢b Hebech BETpy cBouMB CBATHIMD JJyXoMD
3a cBATOEe Mope OKiAHD, KO LIapio KO TposAHy 1o TH 10 TPpUAEBATD KIIOIBI MOPCKIXD
cBaTaro Mops OkisfHa n napsa OTposHA, U eM/IN TY TPUAEBATD KIYEBD CBATAr0 Mops
Ockisina n yaps Tposina» (Orpedennoe urenne 2002, 55-56, 220, 222). XapakTepHO, 4TO
B II03Me «3eMJiA TposHs», kak 1 CKkuua B KOCMOJIOTUM MPAHOA3BIYHBIX KOUEeBHNUKOB,
pacmonoxxena y CuHero Mops; mpu oatoM «BETpy, Crpuboxu BHyL M, BBIOTD ¢b MOPA
cTpbnamu Ha Xxpabpbia bk Viropessl» (benosa, Ilerpyxun 2008, 22).

WTak, yIOMMHAHUA O )KVMPe U HEeKMX KaHYBIIVX B HeObITHE KUPHBIX BpeMeHaX
ObLIM 00YCIIOB/ICHBI IPAHCKOI MUGOTIOrNYeCKOl CUMBOJIMKOI. DTO ObUIN He IPOCTO
CoXKajieHnA o 6e30eTHOM XXUPOBAaHUY U YTPadeHHOM U3-3a BOJH 0/Iar0COCTOSHMM, HO
OTCBUIKY K JPeBHEMY 9CXaTOIOTMYeCKOMY MOTVBY IIPOIIaXkyl M306mms. Bompekn cken-
TUKaM, I/1s1 KOTOPBIX BCe TEMHBIE MECTa SAB/ISAIOTCA YMBIIIJIEHHBIM HaTPOMOXK/IeHIEM
HETIOHATHBIX PeYeHMNI], STOT BeIIeCTBEHHBIN CMMBOJI B ITI09Me BOCXO[UT K apXanIHO
KapTUHe MIpa, YHAC/IeHOBaHHON PyCMHAMM OT CKM(O-CapMaTCKOro cybcTparta, oTpakas
IIpeICTAaB/IeHNA O CBAIICHHO CYOCTaHLIMY, YTO 3aCTaB/IACT 3aJyMaThCs ¥ 00 ICTMHHOM
CMBICTIE YIIOMSAHYTOTO BMECTE C HUM PYCCKOTO 30710Ta.
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Fat and Fat Times: About One Symbol in the Tale of Igor’s Campaign
Kostyantyn Rakhno

Among the obscure passages in the text of the Tale of Igor’s Campaign, relating
obviously to the Slavic mythology, is the one that continues to remain enigmatic, despite
the outward clarity of all the vocabulary. It is reported, that, having inquired about the
defeat of the campaign against the Kumans, the allied Germans, the Venetians, the Greeks,
and the Moravians sing glory to Great Prince Sviatoslav, but chide Prince Igor, for he let
fat sink to the bottom of the Kayala, a Kuman river, and filled it up with Ruthenian gold.
In the attempt to explain this expression, the researchers of the poem made efforts to
interpret it in the most rational way and link it to the Great Russian dialects, as a rule,
the Northern ones, by all means.

A phrase ‘fat times’ is mentioned in another place in the poem. Thus, it is obvious that
itis about the concept of fat ‘lard, suet, speck’. It is impossible to interpret this adjective in
any other way than ‘lardaceous, rich in fat, suet, oil, grease’. The lines themselves, related
to Igor’s ancestor Oleg Sviatoslavych, Prince of Tmutorokan, Chernihiv and Novhorod-
Siversky, which is called here a descendant of the Sun God Dazhdbog, are quite noteworthy
to the point of figurativeness as well. It is said that the Maiden Wrong has stepped into
the Troyan’s land; she clapped her swan wings on the blue sea by the Don, and, clapping,
frightened away the fat times.

In considering the parallels of the Maiden Wrong’s image in the Ossetic sagas, it is
fully logical to search for the equivalents of these concepts, their meanings now lost, in
the Iranian and, wider, in the Indo-Iranian tradition. The folklore of the Ossetians, which
are descendants of the Scythians, the Sarmatians, and the Alans, has a prominent place in
this search. The fact of the matter is that, according to the Ossetic folk world outlook, the
earth-fosterer, like meat and dairy, contains fat. It was esculent and eaten by the primor-
dial generation of giants. Later, this marvellous plenty ceased as a result of the birth of a
certain hero or somebody’s improper activities. This idea about the fatness of the earth
is recounted in the Ossetic Nart and Daredzan epos could be considered very ancient.

Fat played a major role in family ceremonies of the Ossetians and other Caucasian
and Central Asian peoples. In the hunting environment of the shamanic cultures of
the Central Asia, descending from the Scytho-Saka world, it was connected with the
mythological beliefs about peculiarly blessed hunting birds. Here, the highly developed
symbolism of birds of prey as personified representatives of the princely clan in the Tale
of Igor’s Campaign should be mentioned. The image of a falcon (a hawk, a kite, and a
hunting bird in general) as a symbol of royal power and its charisma was characteristic
for the Iranian peoples in Western and Central Asia since earliest times. It, together with
associated symbols, was preserved in the times of Kievan Rus.

In the meantime, the direct equivalents to the edible fat, extracted from the earth, could
be traced out in the Ruthenian chronicles. This is a legend on the famous Bilhorod kissel.

Contrary to sceptics, for which all the obscure passages are the intentional piling up
of ununderstandable sayings, this material symbol in the poem goes back to the archaic
world picture, inherited by the Ruthenians from the Scythian and Sarmatian substratum,
reflecting ideas about a holy substance and a sacred metal.

121






RAZISKOVALNE METODE IN
INTERPRETACIJE LJUDSKEGA
IZROCILA

METODI DI RICERCA E
INTERPRETAZIONI DELLA
TRADIZIONE POPOLARE

RESEARCH METHODS AND
INTERPRETATIONS OF FOLK
TRADITIONS






Mala gora pri Ribnici - mitolosko izrocilo v
prostoru

Domen Cesarek

This article presents ethnographical research of mountain the Mala gora (Small Moun-
tain) located in southern Slovenia in the vicinity of Ribnica, Dobrepolje, Velike Lasce and
Kocevje. Local legends and myths are preserved about the mythical landscape of Mala gora,
which can be connected with ideas such as the world axis, perceptions of connections with
the underworld and the main Slavic myth. Author presents new findings related to Perun
and Mokosh, which are preserved in local names as Makose village, water spring Perin and
various supernatural beings connected with these perceptions. Folk beliefs that are connected
with this landscape can be also compared to pre-Slavic myths and beliefs of Mother Earth.

Keywords: axis mundi, Moko§, Perun, Baba, Saint Ann, mountain, caves, water, Ribnica,
Dobrepolje, Velike Lasce, Kocevije, Slovenia, Slavic mythology

1. Uvod

V ¢lanku je predstavljeno mitolosko izrocilo sredogorskega niza gorovja, imenovanega
Mala gora. Etnoloske raziskave so pokazale, da se je v tem prostoru ohranila bajeslovna
zgodba, ki nakazuje elemente glavnega slovanskega mita. Gorovije je pritegnilo mojo po-
zornost med terenskim raziskovanjem Ribniske doline. Povedke, ki sem jih pridobil na
terenu, ter izsledki iz pisnih virov so nakazovali ostanke mitoloskega izrocila, vpetega v
mitsko krajino. Ob tej ugotovitvi sem se odlo¢il za nacrtno raziskavo bajeslovnega izrocila
obravnavanega prostora.

Najprej bom povzel nekaj osnovnih podatkov o gori in pojasnil metodologijo, ki
sem jo uporabil pri raziskovanju in zapisu.

Mala gora je znacilno dinarsko gorstvo, ki se razteza v smeri od severozahoda proti
jugovzhodu. Na zahodu ga obkrozata Ribniska dolina ter Ortneska kotlina, na vzhodu pa ji
sledi Dobrepoljska dolina. Mala gora se sprva med vasjo Predstruge (Videmski hrib, 632 m)
in vasjo Rasica (Topolovec, 566 m) na severu pocasi vzpenja mimo Grmade (887 m) ter se
nad Ribnico dvigne z najvijim vrhom Sv. Ana (963 m). Gorovje se nato na robu Kocevske
doline zakljuci pri vasi Mala Gora (vrh Mala gora, 698 m). Znacilna prepustna dinarska tla
so na ribnisko-velikolaski strani suha ter posejana s poziralniki. Pod goro ponikne potok
kolagke pokrajine in pri Zlebi¢u ponikne v ponorno jamo Tentero. Pod njo se steka naprej
v Krko tudi reka Bistrica. Ob ve¢jem dezevju v Ribnigki dolini omenjeno vodovje privre v
posameznih kragkih izvirih in jamah Male gore in poplavlja dobrepoljsko-strugko dolino.
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Na jugu gorovje obide suha struga Rakitnis¢ice, ki se v ve¢jih nalivih izteka v Rinzo. Mala
gora je posejana tudi s Stevilnimi kraskimi jamami, brezni, udori in vrta¢ami, kot so brezno
Ziglovica, Francetova jama, Koblarska jama in Podpeska jama.

Gorovije je v strokovni literaturi najpogosteje imenovano Ribniska Mala gora. V
starejsih virih pa je poimenovano tudi Reber' (Lesar, 1976, 714); na to ime $e danes spo-
minjajo ledinska imena Reber, Strma reber in Podreber. Med zapisi je zaslediti tudi ime
Lipovsko brdo (U¢iteljski tovaris, 1869, 19), vendar gre priimenovanju verjetno za lokalno
ime gozdnega dela vasi Lipovec. Mala gora je bila neko¢ skoraj gola in posejana s pasniki
in senozetmi, kot jo je v svojem znamenitem opisu Ribniske doline opisal ribnigki katehet
in ucitelj Anton Lesar (1864, 3). Gorovje je v prostoru mocno zasidrano v zavesti ljudi,
kar se $e danes odraza v bogati §portni in turisticni dejavnosti. Na Sv. Ano vodi Ribniska
naravoslovna pot, na Grmado vodi znana planinska pespot, drustvo Veter pa je na brski
poti uredilo 'Pot k Tobakovi hruski', ki s posebnimi tablami oznacuje ledinska imena. Leta
1867 je neznani avtor v Novicah romanti¢no navdahnjeno takole opisal Malo goro: »Le
poglejte, kako ugodno vam stoji Mala gora. Ona hrbet obraca silni in mrzli burji, rebra
pa ji ogreva gorko sonce tako, da svoje ozivljajoce Zarke skoraj kar navpik vanje spusca.«
(Susjan, 1867, 325).

Gorovje je geografsko, kulturno, turisti¢cno in gospodarsko vezano na Stiri geo-
grafska, zgodovinska, kulturna in gospodarska krajinska sredisc¢a: Ribnico, Velike Lasce,
Videm-Dobrepolje in Kocevje. Cez goro poteka neko¢ pomembna ribnigko-struska pot,
ki je povezovala Ribnico s Strugami. Po koncu francoske okupacije je po tej poti potekala
tudi trgovska tihotapska pot s prepovedanim blagom, predvsem tobakom, zato je tedanja
oblast vzpostavila poseben nadzor poti (Skubic, 1976, 416). Gorovje so neko¢ posamezne
vasi izkori$cale za gozdarstvo, ko$njo trave, paso ter pridelavo zelja, zato posamezne poti, ki
$e danes vodijo na goro, nosijo ledinska imena, poimenovana po razli¢nih vaseh (Nemska
vas — nemska pot, Otavice - otavska pot, Breg — brska pot, Ribnica - trska/struska pot itn.).

Ze v preteklosti je nudila potrebno lesno surovino za izdelovanje suhe robe. Po-
membna obrtna dejavnost na obmocju Male gore pa je bilo neko¢ tudi oglarstvo, ki se je
$e posebej razvilo z izgradnjo kocevske Zeleznice. Tedaj so na obmocju Male gore delovali
razli¢ni tuji posestniki in trgovci, ki so sem naselili italijanske oglarje. Pred tem so zgali
oglje zgolj toliko, kot so ga potrebovali lokalni kovaci pri svoji obrti (Mrkun, 1940, 119).
Razsirjena je bila tudi apnarska obrt.

Raziskava je zasnovana na primerjavi prostorske, snovne in nesnovne kulturne de-
dis¢ine Ribnice, Dobrepolja, Strug, Velikih Las¢ in delno Kocevja. Ker je prostor prevelik
za poglobljeno raziskavo, sem v terensko delo vklju¢il le obmocje Ribniske in Struske
doline. Objava zajema terensko delo, ki sem ga opravil med leti 2013 in 2014 na obmocju
Ribniske doline. V letu 2015 pa sem nacrtno izvedel $e raziskavo na terenu v Strugah
in Velikih Poljanah. Izsledke terenskega dela sem nato transkribiral. Pri transkripciji
nisem uporabil dialektoloskih znakovnih zapisov, po potrebi sem vkljucil le dodatno
¢rko za polglasnik [9]. S tem sem se Zelel izogniti morebitnim tezavam pri razumevanju
narecja, a sem kljub temu ohranil znacilnosti nare¢nega govora. V opombah sem dodal
tudi pojasnila o posameznih nare¢nih besedah. Imena pripovedovalcev sem zbral v za-
hvalnem delu, v besedilu pa so oznaceni s ¢rko P. V primeru zapisanega dialoga je moje

! reber - obéno imenski pomen besede réber, je del pobo¢ja med znozjem in visino. Beseda je sorodna z besedo

rebro, kar v makedons¢ini pomeni gorsko pobocje, v bolgars¢ini pa strmino ali gri¢. Pri nas se ime ohranja
tudi v sklopu navkréber (Snoj, 2009, 350).
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Slika 1. Prostorska situacija - Mala gora.

ime oznaceno s ¢rko D (povzeto po: Hrobat, 2010, 21). Pri pisanju ¢lanka sem uporabil
primerjalno metodo. Pri obravnavi izro¢ila in reSevanju nekaterih vprasanj sem se opiral
tudi na zgodovinske in arheoloske vire.

Ker je gradiva in informacij veliko, sem razpravni del ¢lanka dal na zacetek, sledi
priloga z izsledki objavljenih virov ter terenskega in arhivskega dela. Zaradi boljse orientacije
je gradivo razvr$¢eno po posameznih krajinskih sredis¢ih, ki se vrstijo po smereh neba, v
smeri urnega kazalca. Posamezno izrocilo ali sklop variacij istega izrocila sem oznacil s
$tevilko v oglatem oklepaju. Posamezno oznako sem nato uporabil v glavnem besedilu.

2. Mitolosko izrocilo v prostoru

V zadnjih letih so izsle Stevilne objave, ki obravnavajo pojav in pojavnost mitoloske
zgodbe v prostoru (primer: Pleterski, 1995, 1996, 2009, 2015; Hrobat, 2010; Smitek, 2006,
2007; idr.). Pri raziskovanju se avtorji opirajo na geometrijske topografske metode, ustno
izro¢ilo, toponime ter arheoloske in filoloske rezultate. Iz izro¢ila v prilogi je razvidno, da
je mitski prostor Male gore dobro prepleten z mitolosko zgodbo. Mnenje, da je ¢lovek skozi
razli¢na zgodovinska obdobja nacrtno urejal prostor, so zagovarjali §tevilni raziskovalci
prostorske mitologije. Zmago Smitek meni, da mitologkega sistema v prostoru ni mogoce
razumeti v celoti, ¢e ne upostevamo, da je rasel in se razvijal v dolgih ¢asovnih obdobjih.
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Vsaka doba mu je dodala kaj svojega, zato je ve¢plasten (Smitek, 2012, 9). Filozof in zgodo-
vinar Mircea Eliade je menil, da so ljudje ze v prazgodovini poznali obstoj kozmoloskega
sistema, artikuliranega na podlagi temeljnega izkustva sredi$¢a sveta, okrog katerega so
organizirali prostor (Eliade, 1996, 27). Eden prvih raziskovalcev mitoloskega prostora
Slovanov je bil Jan Peisker. Ta je ugotovil, da se med juznimi in zahodnimi Slovani pogosto
ponavlja prostorska situacija, pri kateri je levo gora z oronimom, ki spominja na bozanstvo
svetlobe, ter desno gora, ki spominja na njegovega htonskega nasprotnika. Prostor med
njima locuje reka. V prostoru je opazil tudi pogost pojav pripovedk o »Devinem skoku,
na katero spominjajo toponimi Devin skok (Peisker, 1928). Na podrocju raziskovanja
prostorske mitologije so v zadnjih desetletjih zelo odmevni raziskovalni pristopi, ki jih je
odkril in razvil Andrej Pleterski. Med njimi izstopa raziskovanje trikotnih geometrijskih
struktur trojice obrednih mest, ki v prostoru simbolizirajo odnos med tremi vrhovnimi
bogovi slovanske mitologije. To nacelo prostoru omogoca krepitev kozmi¢nega reda in
naravnega ravnovesja (Pleterski, 2008). V svojem delu »Kulturni genom« je dokazal, da se
v prostoru cikli¢no pojavlja tudi $irsi kontekst miti¢ne zgodbe med zenskim in moskim
likom. Cikli¢no leto je razdelil na plodno in neplodno. Ugotavlja, da jeseni zaradi miti¢-
nega konflikta pride do pomanjkanja (zima), spomladi pa ponovno do zdruzitve s poroko
(ponovna vegetacija). Med pomladjo in poletjem poteka ¢as izobilja, ki mu jeseni sledi
ponoven konflikt, in pomanjkanje (Pleterski, 2014, 25-99). Pleterski v objavah obravna-
va tudi obstoj starejsih struktur miti¢ne pokrajine (Primer: Pleterski, 2014, 314). Zaradi
prostorske omejitve na gorovje v tej objavi nisem uporabil geometrijskih topografskih
metod, ponujam pa zacetne hipoteze, ki bodo olajsale raziskovanje prostora bodo¢im
raziskovalcem Male gore.

Ker se v prostoru in izro¢ilu pojavlja ve¢ mitoloskih likov iste pojavne oblike, se
odpira vpraganje o starosti in kronoloski umestitvi posameznega izrocila. Zato moram
poudariti, da so zaradi slabo ohranjenega izrocila in pomanjkanja materialnih dokazov
odgovori na tovrstna vprasanja problemati¢ni. Lahko pa potegnem vzporednico med
sorodnimi izro¢ili, ki bi utegnila dokazati dolocene ideje skozi $irSe ¢asovno obdobje.
Za boljse razumevanje razprave podajam Se kratek pregled razvoja mitoloskega sistema
Evropejcev in pozneje Slovanov, ki bo opora za primerjalno osnovo v nadaljevanju.

M. Eliade je domneval, da so ljudje ze v paleolitiku poznali kozmogoni¢ne mite in
mite o nastanku ¢loveka, divjadi, smrti ipd., in je sklepal, da na religijske ustvarjalnosti ni
vplival empiri¢ni pojav poljedelstva, ampak skrivnost rojstva, smrti in ponovnega rojstva,
kot je razvidno v prehajanju rastlinstva. Plodnost zemlje je bila povezana s plodnostjo
zenske, uravnavala je tudi izvor zivljenja, prehrane in smrti. Zemlja je bila izenacena z
zensko (Eliade, 1996, 36). Tudi arheologinja Marija Alseikaite Gimbutas je z raziskavo
primerov prazgodovinskih figur ugotovila, da je bilo med paleolitikom in neolitikom pa
tudi kasneje v ospredju razsirjeno ¢a$cenje praboginje matere zemlje. Njena podoba je
razvidna v razli¢nih variantah (med drugim v podobi kace ali Zenske figure s poudarjenimi
atributi). Njene lastnosti so bile povezane z dajanjem zivljenja, rodovitnosti in poroda.
V tedanji kulturi so bili moski elementi predstavljeni spontano, v pomenu »spodbujanja
zivljenja« in ne kot »ustvarjenja zivljenja« (Gimbutas, 2007, 9-10). Ze v mlajsem paleolitiku
se pojavljajo tudi falusoidne in zivalske figure, ki aplicirajo na tovrstne ideje (Gimbutas,
2007, 216). Kot ugotavlja Marija Gimbutas, predindoevropska mitologija nima direktnih
vzporednih povezav s poznejso indoevropsko, saj jo je nasilno unicil patriarhalni sistem
druzbene ureditve. Nekateri stari elementi so se spojili in izgubili prvotni pomen, kar je
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privedlo do kaoti¢nega stanja v prvotni harmoniji. To se odraza tudi pri poznejsih anti¢nih
ljudstvih (Gimbutas, 2007, 238). V poznej$ih mitoloskih idejah so se kozmi¢na dejanja
in cikli odrazali e v bojih med dvema nasprotnikoma, ki sta s ponovitvijo konflikta od-
razala arhetipske vzorce kozmosa (Eliade, 1992, 40), kar odseva tudi v slovanskem mitu.
Rekonstrukcijo slovanskega mita sta s primerjalno metodo opravila filologa Ivanov in
Toporov (Ivanov in Toporov, 1974). Toporov je menil, da je pri raziskovanju panteona
bogov v razli¢nih lokalnih zgodnjesrednjeveskih izrocilih potrebna previdnost. Najbolj
zanesljiv kriterij, iz katerega je izhajal, je bil Vladimirjev panteon iz ¢asa Kijevske Rusije.
Z gotovostjo je med glavne praslovanske bogove vkljucil tri bozanstva — Peruna, Velesa
(Volosa) in Mokos (Toporov, 2002, 27-28). Vsebino glavnega mita je povzel v enciklopediji
Mify narodov mira: Bog nevihte (gromovnik) Perun zivi visoko na nebu ali na gorskem
vrhu, preganja svojega nasprotnika Velesa, ki je v¢asih podoben kaci ali zmaju in zivi spodaj
na zemlji ali pod zemljo. Vzrok njunega spora in dvoboja je Velesova kraja Zivine, ljudi
in morda tudi zene gromovnika. Veles se pri tem skriva pod drevesom ali kamnom ter se
spreminja v podobo krave, konja, ¢loveka. Med dvobojem udarja Perun s strelo v drevo
ali kamen in ju razsuje. Perunovi zmagi sledi dez, ki prinasa plodnost (Toporov, 1992,
450-456; povzeto po Mikhailov, 2002, 58-59). Mokos je pol leta Perunova zZena, drugo
polovico leta pa Velesova ljubica, tako je sklenjen nekaksen ljubezenski trikotnik (Toporov,
2002, 47; Belaj, 2014, 54-55). Njihova razmerja so skozi leto omogocala vegetacijski cikel
ter ureditev kozmosa proti kaosu. V Sloveniji smo do zdaj mitolosko izro¢ilo Slovencev
obravnavali skozi primerjalno osnovo (primer: Smitek, 1998, 2004, 2012; Kropej, 2008;
Pleterski, 2014; idr.). Glavnemu mitu se je podrobneje posvetil Nikolaj Mikhailov, ki je s
primerjalno metodo prepricljivo dokazal, da je slovensko izro¢ilo o Kresniku skladno z
glavnim slovanskim mitom (Mikhailov, 2002, 58-71).

2. 1. Svetovna gora

Za razumevanje obravnavanega prostora je treba najprej razbrati simboliko gore.
Gora in drevo v kozmoloski tradiciji predstavljata os sveta (axis mundi). Svetovna/sveta
gora stoji sredi sveta, kjer se stikata nebo in zemlja. Je torej sticna trosfera med nebesi,
zemljo in peklom (Eliade, 1992, 24). Vrh kozmicne gore je v indoevropski mitologiji tudi
sredi$ce sveta, kjer je Bog zacel stvarjenje (Eliade, 1992, 27-28). Vrh ali votlina na gori
sluzita tudi kot bozje domovanje (Smitek, 1998, 48-49). V slovenskem izro¢ilu je svetovna
gora pogosto imenovana steklena gora, glazevnata ali kristalna gora (Smitek, 1998, 48),
tudi rajska gora (Mohar, 1985, 24). V Sloveniji je ideja svetovne gore splo$no razsirjena
v vseh slovenskih pokrajinah. Kozmologko izrocilo o svetovni gori sta z vidika prostor-
skega izro¢ila ze obravnavala Smitek (1998, 2004, 2007) in Hrobat (2004, 2010, 148-153).
V slovenskih ljudskih pripovedkah je kozmi¢na gora votla, napolnjena z vodo, v njej pa
prebiva zmaj, kaca ali $krat, ki grozijo z neurjem in razlitjem vode.

Ideja svetovne gore je tesno povezana tudi z idejo svetovnega drevesa. Shema
kozmic¢nega drevesa ima tudi v slovanski mitologiji trodelno predstavo, ki upodablja
vertikalno strukturo sveta. Zgornji del predstavlja kro$nja (sonce, mesec, gromovna
ptica), sredino deblo (¢lovek in zivina — kopitarji), spodnji del pa korenine (htonsko bitje,
zmaj, kaca) (Toporov, 2002, 72-73; Toporov, 2010, 39-40). V obrednem in prostorskem
smislu je svetovno drevo srediSce sveta, zato je prav drevo predstavljeno kot srz zacetka
stvarstva in rojstva (Smitek, 2012, 74). Kozmi¢no drevo je najpogosteje hrast, lahko pa
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je tudi kaksno drugo drevo s plodovi (jablana, ¢esnja, oreh ...), tudi smreka, lipa ali pa
votla vrba (Smitek, 2004, 206).

Iz prostorskega izroc¢ilu o Mali gori je tudi razvidno, da so se v njej ohranile vse
pomembne sestavine teh idej. Na svetovno goro v prostoru Male gore kaze ime Rajni vrh,
ki je verjetno etimolosko soroden Rajski gori v Loskem Potoku. Na obmo¢ju Ribniske
doline in Velikih La$¢ pa je bila zapisana tudi pripovedka o glazevi gori, ki jo navajam v
nadaljevanju. Po ljudski predstavi je Mala gora votla, pod njo pa naj bi se nahajalo jezero
[5]. V njeni notranjosti in na vrhovih (Sv. Ana in Kamen vrh) prebivajo razli¢ni baje-
slovni liki, ki se jim bom podrobneje posvetil v nadaljevanju. Do jezera ima po ljudskem
izro¢ilu o Tenteri [14] prehod zmaj, ki prebiva v globinah ponorne jame. Izrocilo [31] se
ponovi tudi na dobrepoljski strani Male gore, kjer so $e v ¢asu Valvasorja verjeli, da jezero
v Podpeski jami sega vse do Kompoljske jame. Po ljudskem izrocilu [34] je v jami Nad
Podpecjo prebivalo htonsko bitje, ki povzroc¢a hudournike. Zato so vsako leto odhajali k
jami na posvetitev proti hudournikom in poplavam. Hudourne ali Zegnane jame so te-
sno povezane z izrocili o lintvernovih jamah in jezerih, h katerim so ljudje neko¢ romali
zaradi verovanja, da lintver (zmaj) povzroca hudournike in poplave (Primer: Hrobat,
2004). Zmaju soroden lik je kaca, ki je bila Ze v prazgodovini povezana s simboliko vode
in rodovitnosti, ter pozneje v neolitiku mitologizirana s sposobnostjo vpliva na kozmos
(Gimbutas, 2007, 94-95). Tudi v poznej$ih mitoloskih predstavah kaca in njej sorodni
liki prevzamejo vlogo spuscanja in zapiranja vode. To pojasnjuje tudi prisotnost $tevilnih
izro¢il o kacah [10; 12; 20], zmaju [14] in $kratih [36; 37] v prostoru Male gore. Prisotnost
htonskih bitij v prostoru ponazarja tudi povezavo med tostranstvom in onstranstvom.

Iz izrocila je razvidno, da so se v prostoru gore ohranile tudi nekatere druge ideje
prostorskih meja. Razli¢ice prostorskih meja je v preteklosti podrobno obravnavala
Katja Hrobat, ki je v svojo raziskavo zajela prostor Krasa. Med mejne prostore je poleg
katastrskih mej in pogrebnih pocival uvrstila tudi gore, jame in pokopalis¢a. Tovrstni
kraji so moc¢no povezani s simboliko vode, jam, gora in htonskih bitji, ki simbolizirajo
stik z onstranstvom (Hrobat, 2010, 127; 128; 159-163). V vznozju Male gore poteka niz
ledinskih imen kot npr. Koblarska jama, Turovo polje, Mrtvi doli, Rajni vrh, Kobilji vrh,
Tentera, Pekel, cerkev sv. Tomaza, vaska lipa v Retjah in Be¢, ki so imensko ali izro¢ilno
povezana s tovrstnimi percepcijami meja.

Najbolj izrazit prehod v onstranstvo je v prostoru Male gore viden v izrocilu o
ponorni jami Tentera [14; 15; 16; 17]. Na povezavo nakazuje prisotnost zmaja in drugih
bajeslovnih bitij, ki bivajo v jami. Podoben prostorski primer, kot je Kobilji vrh [11], sem
7e obravnaval v starejsi objavi (Cesarek, 2015). Tudi Hrobatova ugotavlja, da se tovrstna
ledinska imena pogosto prepletajo z idejami o zakladih ter stragljivimi pripovedkami, ki
nakazujejo prehod med tostranstvom in onstranstvom (Hrobat, 2010). Vrh gore, tudi jama
ali votlina je v mnogih kulturah lokacija bivalis¢a mrtvih (Smitek, 2004, 49). Razli¢na
severnoevropska izrocila o bivali§¢ih pokojnikov v notranjosti hribov ali gora so povezana
s staro in zelo razsirjeno vero, da mrtvi spijo ali Zivijo v svojih grobnih gomilah (Smitek,
2004, 50, po Straubergs, 1957; Hartmann, 1937), zato ni nakljucje, da je Mala gora sluzila
kot kraj pokopa Ze v prazgodovini in kasneje. To pojasnjuje obstoj ve¢ gomil in prazgodo-
vinskega pokopalis¢a (Koblarska jama) na obmocju Male gore. Na morebitna pokopali§ca
aplicirajo tudiizrocila o ledinskih imenih Mrtvi doli [21] in Turovo polje [22]. Pomembna
sestavina v tovrstnih predstavah je tudi voda, ki je sluzila kot pot do onstranstva, torej
kot nekaksna meja in lo¢nica med tem in onim svetom ali kot onstranstvo samo (Mencej,
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1997, 8, 142). Znano je, da je voda povsod imela in ima pomen izvora smrti in novega
zivljenja (Morin, 1981, 144). Po etimoloski razlagi je beseda »raj« verjetno izpeljana iz
psevdonima za vodni tok oz. »kar pripada toku, kar je prek vode ali pod njo«. Praslovani
so namrec¢ verjeli, da se svet mrtvih nahaja prek vode (Snoj, 2009, 600). Tudi Mencejeva
je v tej etimoloski povezavi prepoznala predstavo o poti v onstranstvo, katere lo¢nica je
voda (Mencej, 2009, 200). To verjetno tudi pojasnjuje pojav besednih zvez Rajska gora,
Rajni vrh itd. Znanost si je enotna, da ima voda dolo¢en pomen tudi pri lokaciji grobov.
Grobovi pri Slovanih so namre¢ pogosto locirani ob jezerih, rekah ... Smisel vode je bil
v tem primeru omogociti dusi ¢im hitrejsi prehod v dezelo mrtvih (Mencej, 1997, 146,
148-149). Zato ni nakljucje, da so na Velikih Poljanah verjeli, da jim vodo dajejo pokojni
[27], se pravi, da so verjeli v povezavo vode z onstranstvom. Na predstave o kozmi¢nem
drevesu spominja pripoved o Tobakovi hruski [12] in vaski lipi v Retjah [42]. Podobno kot
v Tobakovi hruski tudi v pripovedkah med ostalimi slovanskimi narodi kaca prebiva med
koreninami svetovnega drevesa (Katic¢i¢, 2008, 72). Na Slovenskem so neko¢ verjeli, da se
pod hrusgko skriva zaklad, vanjo pa ne udarja strela, zato je hruska veljala za varno zavetje
pred toco in strelami. Pod hrusgko naj bi kmetje med turskimi vpadi skrivali tudi svoje
imetje (Kunaver, 1996, 84). Podobno kot v Retjah so tudi drugje na Slovenskem otrokom
pojasnjevali, da novorojenci prihajajo iz hrasta ali katerega drugega drevesa. Grki so verjeli,
da iz hrasta izhajajo prvi ljudje (Smitek, 74-75; Wissowa, 1905, 2027). Na podobno idejo
nakazuje tudiizrocilo [41] o izviru Be¢a v Velikih Las¢ah, iz katerega so priplavali otroci.

S svetovno goro se pogosto povezujejo tudi pripovedke o ugrezanju ali utopitvi
volovske vprege. Volovsko vprego v vecini pripovedk vodi dekle. Ker dekle zaspi, se
skupaj z vprego pogrezne v ponikalnico ali jamo. Jarem z lasmi deklice nato priplava na
povrsje prikak$nem izviru. V podobnih razli¢icah je v brezno ali poziralnik padel ¢lovek,
njegov klobuk ali kak drug koscek obleke pa je prinesla voda na dan pri kak$nem izviru.
V nekaterih razlic¢icah so v brezno vrgli Zivega macka ali psa, ta pa je prisel nato ziv ven
iz katere druge jame (Gams, 1955, 152). Slednji motiv je razviden v pripovedki z Velikih
Poljan [25] in Vidma [35]. Podobne pripovedke so splos$no razsirjene po Evropi, z njimi
so ljudje pojasnjevali delovanje kragkih voda. Tovrstne pripovedke se pogosto prepletajo
z votlimi gorami, v katerih prebiva zmaj. Znanih je tudi nekaj razli¢ic, v katerih volovsko
vprego potegne v jamo zmaj (Zapisal Josip Vidic leta 1910 pri sv. Pavlu pri Preboldu, SZ,
mapa 72, ovitek Fr. Mili¢inski (XV)). Tudi te pripovedke so verjetno povezane s simboliko
prostorskih meja. Na prostorsko povezavo nakazuje tudi velikolaski Be¢, ki pride ponovno
na dan v Podpeski jami, kjer se potok ponovno imenuje Bo¢. Na povezavo z izroc¢ilom
[41] o »babci, ki lovi otroke, kaze tudi podzemni rov v jami, ki se imenuje Babji ba¢ [31].

V Mali gori so nekoc¢ obstajala tudi tri pocivala, ki pa naj ne bi bila povezana z po-
grebnimi obicaji, saj so pri teh pocivali popotniki in romarji, ko so romali k sv. Ani, Novi
Stifti ali Sv. Krizu. Kljub temu povezave ne moremo izkljuéiti, saj obstaja moznost, da so
pred vzpostavitvijo Zupnije v Strugah pokopavali ljudi v ribniski Zupniji. Stevilo pocival
morda nakazuje tudi predstavo trosfere svetovne gore. Prostorsko najbolj izstopa pocivalo
pri kapeli Srca Jezusovega ob struski poti, saj stoji v blizini izvira, kar bi lahko nakazovalo
na prostorsko mejo. Pocivalo pri kapelici sv. Ane v Dolenjih Lazih je v vznozju gore, kar
bi morda lahko apliciralo na spodnji del trosfere (onstranstvo, podzemlje), kar nakazujejo
tudi nizi prostorskih meja. Zgornji del trosfere (ogenj, sonce) pa morda nakazuje kresisce
[8] pod cerkvijo sv. Ane. Ker mi na terenu ni uspelo dobiti izro¢il o poc¢ivalih, jih tokrat
$ir$e ne bom obravnaval.
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Arhetip svetovne gore se v Ribniski dolini ponovi Se na Veliki gori, ki je prav tako
tipi¢en primer predstav o svetovni gori, saj je bila po ljudskem prepric¢anju votla ter napol-
njena z vodo. Izrocilo o romanju k Lintvernovi jami v Veliki gori pa tako kot v Dobrepolju
nakazuje na zametke obredov proti htonskemu bozanstvu (Cesarek, 2015, 147). Valvasor
je v ribnisko Veliko goro postavil tudi pripoved o skritem jezeru, v katerem raste narobe
obrnjen javor (Valvasor, 2009, 295). Motiva iz njegove pripovedke brez dvoma asociirata
na idejo kozmicnega drevesa. V istem prostoru se ponovi tudi pripoved o okamnelih
svatih. Ker se pripoved o okamnelih svatih prostorsko ponavlja, lahko sklepamo, da je
bil motiv verjetno pomemben del ideje svetovne gore. Ob Veliki gori lezi tudi gricevje z
imenom Kobila. Podobna zgodba se navezuje tudi na $kofjeloski Stari grad (Grad Divja
Loka), kjer sta prav tako ohranjeni pripovedki o okamnelih svatih (Zupanc, 1958, 210-211)
ter Lintvernovi jami (Poljanec, 2004, 35). Prav tako kot v nekaterih drugih prostorskih
primerih je tudi z Velike gore v izvir Obrh priplaval volovski jarem z dekli¢inimi lasmi.

Neverjetna podobnost izrocila o Veliki in Mali gori dokazuje, da so ljudje mitologki
prostor urejali po neki zamisli ali na¢rtu. Ker je vsak prostor enkraten, so tudi resitve
obicajno enkratne. Vendar je bila izhodi$¢e vedno splosna temeljna zamisel, zato je mogoce
opaziti njene ponovitve v razli¢nih prostorih (Pleterski, 2014, 117).

2. 2. Moski mitoloski lik

Toporov in Ivanov sta za glavni praslovanski bozanstvi opredelila nasprotnika Peruna
in Velesa (Volosa). Njune rekonstrukcije kazejo, da Peruna lahko povezemo s hrastom,
goro ter gromom oziroma strelo, kar ga uvr§¢a med gromovnike. Povezan je tudi z ognjem,
vodo, nebom, s konjem in vozom (Kropej, 2008c, 182). Njegovo funkcijo gromovnika je
pozneje v pravoslavnem kr§¢anstvu nadomestil sv. Elija (Toporov, 2002, 30-31). Veles je
najpogosteje upodobljen v podobi kace/zmaja ali medveda (tudi volka). Njegova glavna
funkcija je zavetnistvo zivine in konj ter pastirstvo dus in zivali. V rekonstrukciji ga med
drugim povezujemo $e s podzemljem in njegovo ognjeno/vodno naravo. Njegova vodna
funkcija kaze na zaprtje, posebej stojeco, gnijoco, nezivo vodo, ogenj pa ima korelacijo s
podzemljem kot krajem, kjer se pokorijo duse, tudi z zmajem in podobnimi nasledniki
(Toporov, 2002, 38-46).

V slovenski mitologiji funkcije gromovnika delno prevzema Kresnik (Mikhailov,
2002, 58-71). Spomin na Velesa se je ohranil v podobi razli¢nih htonskih bitjih (npr.
lintver/zmaj, $krat/hudi¢). Po znacilnostih in imenu nanj prepricljivo spominja stajersko
izro¢ilo o velikanu Vouvelu (Primer: Pohorski, 1859, 86-87). Najverjetneje je z Velesom v
povezavi tudi sveti Velko, ki je omenjen v pastirski ljudski pesmi (Terstenjak, 1858, 20). V
obravnavanem prostoru na Peruna najverjetneje spominja toponim Perinov rupnik (ljudsko
imenovan Perin) v Strugah, ki ga folkloristi¢na znanost Se ni obravnavala. Soroden koren
poimenovanja, povezan s Perunom, nosi tudi bolgarska planina Perin (Pirin) (Vasilijev,
1928, 54) in hrib Pefin v Pragi. Tudi na Hrvaskem se v prostoru pojavljajo podobna le-
dinska imena kot npr. Perin vrh, Perin dolac, Perijino, Perina glava idr. Ledinska imena
sta obravnavala tudi Vitomir in Juraj Belaj, ki pa zaradi pomanjkanja izro¢il nista uspela
dokazati direktnih povezav s Perunom (Belaj, 2014, 292-295, 426). V Sloveniji je sicer
podobno poimenovan tudi zaselek Perinja vas v Beli krajini (Bogataj, 1937, 131). Po njem
se v Sloveniji imenuje tudi ledinsko ime Perunk ali Perun pri Anhovem na Goriskem,
kjer naj bi nekoc¢ stalo svetisce (Medvescek, 2015, 385), $e danes se po ledinskem imenu
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imenuje kamnolom Perunk?. Peryn se je imenovalo tudi Perunovo sveti$ce v Novogorodu
(Toporov, 2002, 32). V Prekmurju denimo pravijo, kadar se bliska in grmi, da »Periin
bije«. Rastlino netresk (Sempervivum tectorum) pa imenujejo periinovo perje ali periinov
cvet. V poznejsi objavi Modenforfer rastlino imenuje tudi perinovo perje (Modendorfer,
1946, 257; 1948, 310), kar nakazuje moznost obstoja variacije imena »Perin«. Prekmurci
naklju¢no najdena neolitska in bakrenodobna kladiva imenujejo tudi perunove sekire,
ki so po ljudskem verovanju padale iz oblakov in se zarile v zemljo. Zato kameni streli
pravijo tudi »perunski kamen« (Mali, 1940, 15; tudi: Bezlaj, 1995, 27). Po njem se imenuje
tudi roza perunika (Iris germanica). Zelo verjetno se na njegovo ime navezuje tudi slap
Peri¢nik na Gorenjskem, ki ga je po ljudskem izrocilu ustvaril gorski velikan (Kuncic,
1944, 110). Z udarcem carobne palice je ustvaril jezero tudi Perunov naslednik sv. Elija
(Ovsec, 1991, 293).

Spomin na moska miti¢na lika se je v prostoru Male gore najverjetneje ohranil vliku
divjega moza, katerega izrocilo se v omenjenem prostoru lo¢eno pojavi na treh mestih [6;
17; 23]. Toporov je sklepal, da gre pri imenih npr. ¢e$ko divy muz - divé Zena za kombi-
nacijo besede divs (divo, diviti idr. cudovit, cudeZen, oznaka za sijo¢e nebo kot utelesenje
bozanskega pocela) ter bog; besedi sta bili pozneje demonizirani ter povezani z divjino
in gozdom (Toporov, 2002, 27). Lik divjega moza nakazuje na htonsko bitje (Veles/zmaj)
kot tudi na miti¢nega junaka (Perun, Kresnik). Vhod v Tentero denimo v vlogi gras¢aka
varuje htonski moski lik [14], v njej pa po drugi razlicici prebiva pozitivni divji moz [17].
Divji moz je imenovan tudi Divji dedec, na katerega morda spominja ledinsko ime Prdec,
ki je morda skovano iz besed »pri decu« (Informacija: Pavel Jamnik). Ribnigki grof Anton
Rudez v svojem zapisu o bajnih bitjih iz Ribnice lik imenuje Pogorni moz, ob njem pa
nastopa Se Pogorna zena. K zapisu je dodal:

Pogorni moz gozdni duh je toliksen kot velikan. Porascen je z mahom.
Kadar zagleda cloveka, se tako strasno zasmeje, da se od tega zatrese vsa Sirsa
okolica. Pogorna Zena ima podobno postavo in lastnost, je pa nekoliko manjsa
(Rudez, 2010, 8).

V podanem izro¢ilu izstopajo tudi posamezna mesta, ki bi lahko nakazovala na kult
¢ascenja Peruna. V strukturi prostora izstopajo predvsem jama Nad Podpecjo, Trebez in
Perin. V blizini hriba Perun na gorovju Ucka v hrvagki Istri je ledinsko ime Tribisce, za
katerega hrvaska znanost domneva, da spominja na predkrs¢anski obredni prostor. Ime
je verjetno izpeljano iz praslovanske besede treba, ki pomeni zrtev (Belaj, 2014, 187). Na
funkcijo tovrstnih prostorov kaze tudi pripoved [40] iz vasi Graben, kjer so na trebiscu
klali in otrebili Zivino. Etimoloska znanost ime pojasnjuje kot skréeni predel gozda ali
oci$Cen travnik (Gostenc¢nik, 2009, 70). Na obredni prostor kaze tudi kresi$¢e na Sv. Ani.
Zelo verjetno je, da se je prvotno kresi$¢e nahajalo na vrhu Sv. Ane, pozneje pa so ga
premaknili v blizino cerkve sv. Ane. Praznovanje kresne noci povezujemo s Kresnikom,
¢igar izrocilo je, kot ugotavlja Mikhailov (2002), sorodno praslovanskemu Perunu.

Smitek je v hudournih jamah, ki jih poznamo v ve¢ krajih po Sloveniji, npr. v Do-
brepolju, prepoznal posnemanje delovanja gromovnika Peruna, ki je svojega nasprotnika
preganjal z bliskom, gromom in usmerjanjem kamnitih strel (Smitek, 2004, 239-240).

* http://www.salonit.si/proizvodi_in_storitve/kamnolomski_agregati/2012030611514870/
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Ta povezava verjetno pojasnjuje tudi pojav toponima Perinov rupnik (rupa/luknja) v
Dobrepoljsko-Struski dolini. Za Podpesko jamo in ostale jame ob robu Male gore je
znano, da ob obilnem dezevju bruhajo vodo, kar je funkcionalno znacilno za Peruna, ki
ob zmagi v boju z Velesom odpira izvire/oblake. Nasprotno pa to funkcijo lahko zaradi
demoniziranja ali starejSega prazgodovinskega izrocila prevzemajo tudi htonska bitja, ki
vplivajo na kozmos. V slovenskem ljudskem slovstvu vlogo spus¢anja vode in posrednistva
pri cikli¢nih dogodkih, ki se povezujejo s kozmi¢nimi dejanji, prevzamejo zmaj, kaca
ali Skrat. Tudi v prostoru Male gore se je ohranilo nekaj pripovedi o $kratih [36; 37], ki
prebivajo v gori. Razli¢ico pripovedi o $kratu, ki prebiva v gori, je na obmo¢ju Ribnice in
Velikih Las¢ zapisal tudi Fran Sreboski - Peterlin.

Pripovedujejo, da skrat v visocih gorah prebiva. Vsaka gora - pravijo - kjer
Skrat prebiva, ima prostorno votlino. V votlini je kamnita miza, pri kteri Skrat
sedi, ki ima pod sabo srebrne in zlate novce. Pod mizo izvira mocan studenec, ki
se bo pred sodnim dnevom razlil po dezeli. Ko bodo namrec ljudje po antekristu
zapeljani, »ki bo denarja sejal, bo Skratelj tako zelo zakrical, da bo gora pocila,
studenec pa se razlil po dezeli; takrat bode gora zasula vasi in mesta v oblizZji ...
(Zapisal Fran Sreboski - Peterlin v okolici Ribnice in Velikih Las¢ leta 1870.
Hrani ISN ZRC SAZU: SZ 6/307).

Skrat v zgodbi, podobno kot zmaj in divji moz, spominja na moski mitoloski lik.
Zanimiv je tudi Skratov nac¢in spreminjanja kozmosa, ki podobno kot Pogorni moz v
Rudezevem zapisu to stori z jakostjo glasu. Skrate so npr. videvali tudi v Strahovi jami pri
vasi Cesta v Dobrepolju, zato so jo prili Zegnat (Mrkun, 1943, 3). To zanesljivo potrjuje
povezavo hudournih jam z bajeslovnimi liki in njihovim vplivom na kozmos.

Gromovnikova funkcija in sposobnost okamenitve je razvidna tudi v karakteristikah
sonca in Boga, ki so razvidne iz pripovedi o okamnelih svatih [9] in »Podpeski Babi« [32].
Smitek je aspekt gromovnika prepoznal tudi v pripovedni pesmi o »Ribniski Alencici« ter o
»Strelcu in zakleti gospodi¢ni, katerega lastnosti so razvidne v strel¢evem znacaju metalca
strel. Ko Strelec ustreli, se spusti megla in za¢ne padati droban dez (Smitek, 2004, 165).

Zanimivi so zapisi [opomba 18] Antona Slodnjaka, v katerih knjizni lik starca spo-
minja na Peruna ali Velesa. Pomembna je tudi omemba ohranjenih obredov ter pritozbe
s strani Ljubljanske nadskofije. Ker je bil avtor romana literarni zgodovinar, se poraja
vprasanje, iz katerih virov (poleg Valvasorjevih zapisov) je ¢rpal navdih za omenjeni zapis.
Za pojasnila bi bila potrebna dodatna arhivska raziskava.

2. 3. Zenski mitologki lik

Zaradi prisotnosti ve¢ variacij Zenskega miti¢nega lika moramo razli¢ice pojavne
oblike Ze na zacetku razumeti ¢asovno vecplastno. Prazgodovinska ideja zZenskega mito-
loskega lika je Mati zemlja, ki jo povezujemo z vodo, smrtjo, rodovitnostjo, porodom in
materinstvom. V slovanski mitologiji se lik Matere zemlje pojavi v razli¢nih motivih, ki
jim je skupna povezava z vodo, plodnostjo, porodnistvom ter zenskimi opravili. Polabski
Slovani so poznali boginjo Zivo, v Kijevski Rusiji pa je bila edina Zenska predstavnica
panteona Mokos, Perunova Zena. Na severu Rusije so si Moko$ predstavljali kot Zensko z
veliko glavo in dolgimi rokami, ki pono¢i prede. Upodabljali so jo s poudarjenimi prsmi,
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dolgimi razpus§¢enimilasmi itd. Z njo, njenimi opravili in njenim dnevom (petek) so bile
povezane tudi $tevilne prepovedi (npr. prepoved puscanja kodelje, tkanja, pranja perila,
spolnih odnosov itn.) in posebni predpisi pri delu. Mokos je prvo polovico leta Zena Peruna,
drugo pa Velesa (Toporov, 2002, 47-48). Katici¢ je v svoji rekonstrukciji ugotovil, da Moko$§
v vlogi gospodarice ¢uva vhod v svet mrtvih, dovoljeno pa ji je tudi prosto sprehajanje po
prostoru skozi celo leto (Katic¢i¢, 2011, 15-50). Mokos$ tudi daruje in odvzema ¢loveska
zivljenja (Belaj, 2014, 54). Kot sta ugotavljala Ze Ivanov in Toporov se je balto-slovansko
¢ascenje Matere zemlje (Matb cbIpa 3emiis, Mati vlazna zemlja) pozneje preneslo na Mo-
kos. V Sloveniji tako staroselska Baba kot slovanska boginja Mokos privzemata lastnosti
velike matere (Kropej, 2008a, 108).

Kot je razvidno v prilogi, v obravnavanem prostoru nanjo spominja toponim
Makose (vas je zgodovinsko znana tudi kot Makos, Makusa, Makoga in Makusche). V
Etimoloskem slovarju slovenskih zemljepisnih imen dr. Marko Snoj sklepa, da je krajevno
ime Makose (Makosa) verjetno tvorjeno iz hipokoristika® Makos, ki je potrjen v poljskem
priimku Makosz (Snoj, 2009, 250). V 17. in 18. stoletju ime Moko$i v raznih spisih nasto-
pa v oblikah: Mako§, Moko$o, Moksa itn. (Radenkovi¢, 2013, 1594). Franc Metelko je v
njegovi obravnavi bajeslovnih bitji, pri Mokosi navedel razli¢ice imena: Mako$, Mokosla
in Makosla (Metelko, 1864, 206). Navedena imena mo¢no spominjajo na razlic¢ice imena
vasi, kar Se dodatno potrjuje moje domneve. Po imenu in izrocilu [18, 19] sodec lahko
torej sklepamo, da je bila vas verjetno imenovana po slovanski boginji Mokos. Toponim
je v Sloveniji izjemen primer in vreden posebne pozornosti. Podobne toponime najdemo
tudi pri drugih juznih Slovanih. Na Hrvaskem je v blizini Reke poznana vas Mokosica, pri
Dubrovniku pa je vas prav tako imenovana Makog$e. V Bosni in Hercegovini se v blizini
vasi Ravno nahaja hrib, poimenovan Mukusina. Juzno od Mostarja lezi hrib Mukosa.
Podobno kot slovenski potok Mokos$ pa se vas blizu Zagreba imenuje Mokos (Kati¢i¢, 2011,
211). Razgirjenost toponima dokazuje, da ne gre za osamljen primer. V Rusiji je Moko$§
vplivala tudi na nastanek meja zgrajenih objektov, kar verjetno tudi pojasnjuje nastanek
tovrstnih krajevnih imen (Toporov, 1983, 181). V Sloveniji smo do zdaj s tem bozanstvom
povezovali hidronim Mokos. Kot ugotavljata tudi Hrobat (2010) in Kropej (2008b, 2008c)
so se aduti, ki jih pripisujemo Mokosi, na Slovenskem dobro ohranili tudi v izro¢ilu o
Babi, Devi, Pehti, Torki in nekaterih ostalih bajeslovnih bitjih. Slovenci poznamo tudi
Matoho ali Matogo, ki naj bi po ljudskem izrocilu pomenila veliko oz. staro mater ali po
Pleter$niku neko strasilo (Kelemina, 1997, 208; Pletersnik, 1893). V slovenskem ljudskem
slovstvu se zenski mitoloski lik pojavi kot Zena ali sestra Kresnika, imenovana Marjetica,
Alencica, Deva itd. Ob prihodu krs¢anstva so adute in podobo zenskega mitoloskega lika
nadomestile: sv. Marija, sv. Ana, sv. Petka ter sv. Marjeta, ki so jih pogosto castili, kot
ugotavlja Pleterski, na mestih, ki so povezana z vodo (Pleterski: 1995; 1996; 2009). Na to
povezavo nakazuje tudi izrocilo [19] o vasi Makose, ki naj bi nastalo prav zaradiizvira. V
Ribniski dolini se je spomin na boginjo Mokos zelo verjetno ohranil tudi v ¢asopisnem
¢lanku [18], v katerem zapisovalec povezuje nastanek imena vasi z boginjo. Kljub temu
pa so se tudi v razli¢nih sorodnih mitologkih likih ohranili vsi aspekti, ki dokazujejo
prisotnost njenega izrocila.«

Najbolj izrazit mitoloski lik, ki se pojavi v prostoru Male gore, je Baba [3; 33; 38].
Miti¢no Babo so prinas do sedaj podrobno obravnavali Kuret (1994; 1997a, 1997b), Pleterski

* Hipokoristikon je ljubkovalno ime, ljubkovalna beseda (SSKJ, 2014, 436)
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(20125 2014), Hrobat (20105 2015), Kropej (2008a; 2008b; 2008¢) idr. Je po celem svetu
splo$no razsirjen lik, ki ga $irsa folkloristicna znanost podrobno obravnava $ele zadnja
desetletja. Med slovanskimi ljudstvi imajo Rusi Jago Babo, Belorusi Babo Jaho, Poljaki Jedz
Babo, Slovaki Jezi Babo itd. (Kuret, 1997b, 83). Ukrajinci poznajo tudi kamnite nagrobne
skulpture poimenovane Babe. Kuret je sklepal, da ¢ez leto Baba nastopi kot diametralno
nasprotje. Cez leto ima kot Zlata Baba lastnosti, povezane z vodo in rodovitnostjo, v
zimskem c¢asu pa nastopi kot demonizirana »sredozimka« Baba Pehta (Kuret, 1994, 16).
Pleterski meni, da gre zaradi razsirjenostilika verjetno za starej$o obliko imena Zenskega
miti¢nega lika (Pleterski, 2014, 104). Treba je poudariti, da njeno izro¢ilo nakazuje tudi
na paleolitsko idejo velike matere zemlje. Kot ugotavlja tudi Hrobatova, Baba presega
zgolj slovanske primerjave, saj so podobna izrocila, reki in $ege prisotne tudi v Italiji in
Franciji (Hrobat, 2011, 44).

Anton Mrkun je ze leta 1943 v svoji objavi Etnografija velikolaskega okraja - Kme-
tijstvo, trdil, da so Dobrepoljci v Kompoljah ¢astili Babo, zato je tam $e danes mnogo oseb
s priimkom Babi¢ (Mrkun, 1943, 21). V Ribnigki dolini se je ohranila ljudska pripovedka
o sredozimski razlic¢ici Babe, ki jo je v 19. stoletju zapisal Anton Zobec. Avtor zapisa jo je
opisal kot staro debelo babo, tudi kot ¢arovnico, ki prebiva v podzemeljskem kraljestvu.*

Na demoniziran Zenski lik spominja tudi pripoved o dolenjevaskem ponoru Barba-
rov skedenj, imenovan tudi Berbarin skedenj. O Berbari sta se ohranila naslednja zapisa:

V okolici Dolenje vasi pri Ribnici vedo za demonsko bitje po imenu
»Berbara«. Njeno domovanje je skala, imenovan »Berbarin skedenj«. Odnasala
je otroke, zaradi cesar so neubogljive otroke strasili: »Prisla bo Berbara® in te
odnesla.« (Miillner, 1900, 168). Kelemina je o dolenjevaski Berbari tudi zapisal,
da zadrzuje oblake in $koduje prirasti (Kelemina, 1997, 25, 201).

Njene lastnosti spominjajo na izro¢ilo o Babi, ki ji tudi na Primorskem in v Beli
krajni pripisujejo sposobnost spreminjanja vremena (Primer: Hrobat, 2010, 186-187;
Zupanc, 1956). Prav tako tudi drugod po Sloveniji Baba prebiva v skalah, ki spominjajo
na razli¢ne oblike npr. na pe¢ (primer: Pegan, 2007, 156). Pomembno je omeniti tudi, da
je bajeslovni lik v ponorni jami, kar nakazuje na povezavo z vodo in onstranstvom. Baba
se tudi v prostoru Male gore pojavlja v blizini vode, v jami ali v dolini. Podobne prostor-
ske situacije je obravnavala Hrobatova, ki je opazila, da se pod vrhi, ki jih povezujemo z
gromovnikom, v veliko primerih nahaja monolitna kamnita Baba (Hrobat, 2008, 215).
Skale antropomorfnih oblik so pogosto poimenovane Baba ali Dedec. Tovrstne prostorske
posebnosti je doletela okamenitev zaradi preklinjanja sonca, storjenih grehov, trdosr¢no-
sti, krivega pric¢anja, prelomljene zapovedi, ali pa nezvestobe in sovrastva (Cevc, 1974).
Podobno kot v Podpeci [32; 33] naj bi v Savinjski dolini strela udarila v Zensko, ki je prala
na kvatrni petek (Kuret, 1898, 490). Med kvatrnimi dnevi je namrec¢ veljala prepoved
predenja, peke in pranja perila.

Po Babi so imenovani tudi $tevilni gorski vrhovi po Sloveniji in v drugih slovanskih
drzavah. V prostoru pa jo najdemo tudi v toponimih (babino koleno, kolk, zob ...). V
obravnavanem prostoru na tovrstna imena aplicirajo ledinska imena Babja njiva, Babne

¢ Anton Zobec, Ribnica, 1876. Hrani arhiv ISN ZRC SAZU: SZ 7/47.
° Berbara - ime je verjetno izpeljano iz besede barbar, na kar nakazuje tudi ime Barbarov skedenj. Barbar — pri-
padnik neciviliziranih ljudstev; nekulturen ¢lovek, surovez (SSKJ, 2014, 115) tudi sopomenka za pogan, divjak.
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Slika 2. Ponor Barbarov skedenj (Berbarin skedenj) v Dolenji vasi. Vir: Andrej Kranjc,
Prispevek k poznavanju razvoja krasa v ribniski Mali gori. Acta Carsologica. 9 (1980).

rupe in Babne. Prostorsko posebnost lahko pojasnimo z izro¢ilom iz Bohinja in Babnega
polja, kjer se je ohranilo izro¢ilu o leze¢i Babi (Pleterski in Santek, 2012), ki spominja na
balto-slovansko izrocilo o Materi zemlji. Asociacijo na Mater zemljo v prostoru bi lahko
v nasem primeru nasli tudi v stari vrazi, ki jo je v Ribnici zapisal Anton Zobec:

O materi bozZji pa to mislijo: Ako kdo s Sibo po tleh tolce, da njo po glavi,
ako Zenska zZvizga, se ona joka in ako kdo »svojo vodo« v kako drugo »spuscax,
da jo materi BoZji na glavo. (Arhiv ISN ZRC SAZU: SZ 7/217).

Podobne prastare mitoloske predstave najdemo tudi med vzhodnimi Slovani, npr.
poljski pregovor pravi: Kdor namenoma tolce po zemlji, tol¢e po materi in zemlja ga zato
po smrti ne sprejme. V Ukrajini pa pravijo, da kdor travo ruva, puli lase svoji materi. Ce
na Poljskem pljunejo na zemljo, recejo: »Ne nate, sveta zemljal« (Ovsec, 1991, 294-295 po
Moszyniski, 1967, 511). V nasprotju s tem pa so v Ajdovicini pljuvali in udarjali po Smrkavi
Babi (Hrobat, 2010, 198), medtem ko so v kraskem in lugarskem izrocilu pravili otroku,
ki je padel na tla, da je poljubil Smrkavo Babo (Hrobat, 2013, 154).

Podobno kot v Velikih Las¢ah [41] so na Babnem Polju verjeli, da se v izviru Tre-
buhovica rojevajo otroci (Pleterski, 2012, 71), ki jih prav tako pride ulovit Babica (Ozbolt,
2004, 217). Va$¢ani na Ravnjah (Stanjel) so otrokom ob vprasanju, kako prihajajo na
svet, razlagali, da vagka babica poklekne pred neko skalo ob cesti Stanjel-Branica in
moli. Tedaj se skala odmakne, iz luknje pa potem pride novorojencek (Smitek, 2012, 22;
po Premrl, 2001). Slednja pripoved morda tudi pojasnjuje analogijo na nacine pokopa in
idejo reinkarnacije v Koblarski jami. Kamen je torej simboli¢na meja med Zivljenjem in
smrtjo ali med tem in onim svetom (Smitek, 2012, 37). Slednje pripovedke v povezavi z
vodo ali kamnom torej nakazujejo na starejSe arhetipe Matere zemlje (tudi Mokos), ki
sprejema umrle in rojeva novo zivljenje.
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Lik miti¢ne Babe se pojavi tudi v
dolenjevagki loncarski obrti. Leta 1941
je Slovenski etnografski muzej od Jakoba
Pogorelca (1903-1945), izdelovalca lon¢enih
igra¢, odkupil zbirko plastik iz njegove
delavnice, ki so predstavljale prizore iz
kmeckega zivljenja ali osebe iz ljudskih
povedk. Med drugimi se pod inventarno
$tevilko 2119 pojavi tudi figura naslovljena
»Baba« z dvignjenimi rokami. Figura Babe
ima moc¢no poudarjene prsi, na desni strani
ima naslikan simbol luninega krajca, nalevi
pa polne lune, zemlje ali sonca. Simboli in
spolni atributi na figuri o¢itno nakazujejo
na arhetip bozanstva rodovitnosti.

Funkcije, ki jih pripisujemo Mokosi,
so se v Ribnigki dolini najbolje ohranile v
izrodilu o sv. Ani. V ribniskem izrocilu [1;
K ‘ d 4] lahko tej svetnici pripiSemo zavetnistvo
) ) rodovitnosti, poroda, lepega in grdega vre-
mena. Med drugim je tudi zavetnica mater,
gospodinj in obrtnikov. Izrocilo opisuje
svetnico kot utelesen lik, ki prebiva v jamah, hodi po dolini in prinasa otroke. Otroci so
se po ljudskem izroc¢ilu rojevali v vodnjaku ali kraskih jamah, kar potrjuje pomembno
povezanost izroéila z vodo in onstranstvom. Lik svetnice so pri Novi Stifti imenovali
tudi Sveta Zena [3]. Izrocilo spominja na lastnosti Mokosi, ki je Zena, zavetnica vode, ima
klju¢ do onstranstva, dovoljeno pa ji je tudi prosto sprehajanje po prostoru skozi celo leto
(Kati¢i¢, 2011, 15-50). Podobne lastnosti Mokosi so razvidne tudi v pripovedi o Glazevi
gori, v kateri prebiva Rojenica. Njene funkcije so razvidne tudi v izro¢ilu o Tenteri [14].
Jeri je dovoljeno, da prosto hodi po prostoru, skrbi za hrano in ima dostop do podzemlja
(onstranstvo). Ime zelo verjetno izhaja iz sv. Jedrti (Gertrudis, Jera), ki velja za zavetnico
preje ter ima stik z onstranstvom in dusami umrlih, ki jih varuje prvo no¢ po smrti. Kuret
sklepa, da je sv. Jedrt najverjetneje nadomestila neko predkrscansko zensko bozanstvo
(Kuret, 1989, 106-107). Izro¢ilo, navezano na zavetnistvo Moko$i, se je morda ohranilo tudi
v pripovedki o Tkal¢ji jami [24]. Danes se zdi malo verjetno, da bi ¢lovek iskal prostor za
tkanje prav vjami, zato je zelo verjetno, da so ljudje iskali pojasnilo za ime jame v lokalnem
priimku Tekavec, katerega razlaga se je pozneje zdruzila s prvotnim mitoloskim izroc¢ilom.

Podobne lastnosti zenskega miti¢nega lika ima tudi rimska boginja Cerera, na ka-
tero morda spominja hidronim Cereja v Velikih Las¢ah, toda mozno povezavo bo morala
potrditi etimoloska znanost.

Sv. Ani podobno izrocilo je razvidno tudi v slovensko-germanski Pehti oz. Pehtri babi
(Frau Holle). Kot ugotavlja Mencej, je v mnogih verovanjih tudi Pehta povezana z vodo in
indoevropskimi predstavami o smrti. Med drugim naj bi Pehta prinasala otroke ter jih tudi
odnasala v votline v gori, zato v §vicarskem Entlebuchu pravijo, da iz potoka Seltenbach
prihajajo majhni otroci. Blizu Lusern (severna Italija) je po izro¢ilu v jami prebivala Pehta
z majhnimi otroki, po drugi razli¢ici pa nerojene otroke ¢uva na pobocju v Wasserkufenu.

Slika 3. Jakob Pogorelc, Baba z dvignjenimi rokami (Slov-
enski etnografski muzej, EM 2122, foto: Andrej Dular).
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Podobno tudi na Sedmograskem pravijo, da Frau Holle v jamah, gorah in vodnjakih ¢uva
nerojene otroke (povzeto po Mencej, 2009, 199, citirala po Timm, 2003, 259-62; prim. tudi
Uther, 1999, 943, 948; Gliwa, 2005, 211). Slovenska Pehtra baba ima sicer ime, izposojeno
iz nemskega sveta, vendar pa je njeno izrocilo starej$e in ima korenine tako v verovanjih
staroselcev kot tudi Slovanov (Kropej, 2008a, 107). Tudi njena podobnost z obravnavanim
izroc¢ilom nakazuje, da je $lo pri tovrstnih izrocilih najverjetneje tudi drugod za mesanje
starej$ih indoevropskih plasti izrocila s kasnejsim zenskim mitoloskim likom. To zane-
sljivo potrjuje, da je tudi sv. Ana najverjetneje nasledila starejse Zenko mitolosko izroc¢ilo.

2. 4. Glavni slovanski mit v prostoru

V prostoru gore se je ohranilo tudi izrocilo, ki nakazuje na zgodbo o glavnem
slovanskem mitu. V pravljici o Tobakovi hruski [12] nastopa literariziran junaski lik, ki
poskusa kaci ukrasti krono, kar spominja na glavni slovanski mit boja med Perunom in
Velesom oz. Kresnikom in htonskim bitjem, saj se kacja kraljica v slovenskem ljudskem
slovstvu pojavlja tudi v variaciji ka¢jega kralja (primer: Pohorski, 1858, 374). Pripovedki
o plezanju na goro in konfliktu med junakom in kacjo kraljico je na obmocju Ribnice
in Velikih La$¢ zapisal tudi Fran Sreboski - Peterlin. V pripovedki o plezanju na goro se
junak poteguje za krono. Med drugim izvemo, da junaku pri nalogi pomaga Rojenica, ki
prebiva v podzemlju (Fran Sreboski - Peterlin v okolici Ribnice in Velikih Las¢ leta 1870.
Hrani ISN ZRC SAZU: SZ 7/217,46), kar bi lahko nakazovalo na Mokos. V drugi pripo-
vedki junak na konju ubezi ka¢ji kraljici, potem ko jo ta ukani (Fran Sreboski - Peterlin v
okolici Ribnice in Velikih Las¢ leta 1870. Hrani ISN ZRC SAZU: SZ 7/217,5). V zgodbi o
jami Tentera [14] lahko razberemo tudi lastnosti izrocila o Devinem skoku. V razlic¢icah
se dekle sre¢no resi ali pa si izbere ¢astno smrt pred zasledovalcem. S tem se poistoveti
z juna$tvom, svetni$tvom ali mucenistvom (Smitek, 2004, 226; Peisker, 1926). Analogija
izroc¢ila je razvidna tudi v ribniski zgodbi, kjer se Jera vrze v jamo na zmaja ter s tem resi
ljudi pred zlobnim gras¢akom. Prisotnost treh likov nakazuje tudi na lastnosti praslo-
vanskega mita, po katerem v nekaterih variacijah Perun kaznuje Moko$ zaradi varanja
z nasprotnim likom, zato je to, sklepa Smitek, znamenje razpada oz. degeneracije mita
(Smitek, 2004, 226). Tudi konfliktu v zgodbi o Tenteri sledi sprostitev voda in ureditev
kozmosa, kar je znacilno za praslovanski mit.

2. 5. Kozmic¢na poroka

Simbolika miti¢ne poroke, ki nastopi spomladi, se je ohranila tudi v prostoru gore,
na to pa aplicirajo tudi Stevilne spomladanske ter poljedelske Sege.

Miti¢ni par se v prostoru Male gore pojavlja na razli¢nih lokacijah skupaj ali vsak
posebej. V prostoru na mitologki par npr. kazeta grof in grofica v pripovedki o Tenteri
[14] ter pripoved o $kratu in $kratovki iz Tomceve jame [36]. Morda ni nakljucje, da se v
blizini Tomceve jame nahajata tudi jami Kraljica in Kraljicek [37], v katerih so prav tako
prebivali $krati. Nanju spominjata tudi Ze omenjena pogorni moz in zena.

V prostoru lezijo tudi slikovite kamnite stene Sv. Ane, s katerimi se prepleta zgodba
o Okameneli svatih [9]. Podobne razli¢ice zgodbe poznamo tudi v Ribnici, v Zagorski
dolini pa se tako imenuje niz kamnitih osamelcev. Ljudsko izroc¢ilo je splo$no razirjeno
tudi med drugimi slovanskimi ljudstvi. Dermek sklepa, da v zgodbi o svatbi doleti kazen
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z okamenitvijo neveste in Zenina zaradi incestne zveze med bratom in sestro, ki spominja
na zvezo med Jarilom in Maro, ki ju kaznuje Perun (Permek, 2009, 224). Spremenitev v
razli¢icah pripovedke povzroc¢i nadnaravna sila ali Bog, v¢asih pa dogodek spremlja tudi
bliskanje in grmenje (Cevc, 1974, 103), kar nakazuje na lastnosti gromovnika. Tone Cevc
sklepa, da gre pri tovrstnih pripovedkah morda za spomin na predkrsc¢anska verovanja
o son¢nem bozanstvu (Cevc, 1974, 106). Incestna zveza je razvidna tudi v pripovedni
pesmi Trdoglav in Marjetica, ki je bila v dveh razli¢icah zapisana tudi v Ribniski dolini.

... Tako Trdoglav govori:

»QOj kaj ti pravim, grofi¢ mlad,

tisto je ta-prava sestra tvoja:

nikar ne stor greha tega,

de b jo za zZeno vzell«

(Matevz Ravnikar - Pozencan, NUK: MS. 483, 1, 80).

Kot zanimivost bom izpostavil e Sege, ki so se ohranile v okolici obravnavanega
prostora. Baba in Dedec samostojno ali skupaj nastopita na pustnih sprevodih tako v
Sloveniji kot tudi v Sir§em slovanskem prostoru (Hrobat, 2010, 193). Tovrsten spomin na
miti¢ni par se je med drugim ohranil tudi v pustnih Segah v Dobrepolju in Ortneku. V
Dobrepolju baba in moz po hisah pobirata darove, popoldne pa skupaj opravljata tudi
obredno oranje (Kuret, 1984, 286). V Ortneku je bil par v pustnih sprevodih imenovan
preprosto Zenin in nevesta (Kuret, 1984, 284), na Velikih Poljanah pa je bil imenovan
tastar in tastara. Tudi v ostalih indoevropskih poljedelskih §egah pogosto nastopa mitic-
ni par, ki s ponovno poroko simbolizira hierogamijo zveze neba in zemlje (Eliade, 1992,
35). Rahljanje zemlje pred setvijo so neko¢ opravljali samo s palico. V davnini je imela
v kozmicni predstavi sveta palica v odnosu z »Materjo zemljo« vlogo in pomen phallusa
(Kuret, 1984, 83), ki jo je pozneje nadomestil plug. Prisotnost moskega in Zenskega lika
v tovrstnih $egah ocitno nakazuje na kozmic¢no poroko, ki nastopi ob zacetku novega
letnega ¢asa. Tovrstne poroke, rituali so s tem posnemali kozmoloska bozanska dejanja,
ki so prinesla prenovitev leta, rodovitnost, zdravje in sreco (Eliade, 1992, 18, 37-38).

Miti¢ni par in tovrstne kozmicne ideje pa niso povezane le s porokami, ampak tudi
z drugimi obredi (Eliade, 1992, 36). Zenski in mogki miti¢ni lik se posamicno ali skupaj
pojavljata v poljedelskih $egah, njihove sledove pa je mogoce opaziti tudi pri obrtnih iz-
delkih. Tako je bilo npr. cas¢enje zadnjega pSeni¢nega snopa neko¢ splosno razsirjena Sega
pri slovanskih ljudstvih. Poljski kmetje so tiste, ki so zavezovali poslednji snop, imenovali
baba ali ded. Na Moravskem in v Ukrajini so zadnjemu snopu pravili Baba (Ovsec, 1991,
187-188). V Dolenji vasi so ob zetvi zadnji zvezani snop imenovali Baba in ga v skednju
postavili na vrh zloZenih snopov. V Globeli in NemsKki vasi so v zadnji snop dali kaksno
poleno, rekli pa so mu $trukelj ali pa vdovc (Kumer, 1968, 58, povzeto tudi iz Otel II, 151).
Analogijo agrarno rodovitne $ege zasledimo tudi v $egi, zapisani v Zlebic¢u [14; 15], kjer
so zadnje prgisce pSenice darovali vodi. Kot je razvidno iz pravljice o Tenteri, so pSenico
stresali v spomin na Jero, kar kaze na ¢ascenje Zenskega bozanstva, povezanega z vodo
in rodovitnostjo.

Sege, povezane z vegetacijskim ciklom, so se zelo verjetno odvijale tudi v Koblarski
in Gregcevi jami, v prvi je nisa, ki vzbuja asociacijo na vulvo, v drugi pa falusoidni kapnik.
Jami podrobneje obravnavam v prilogi.
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3. Pripovedi o mitoloski pokrajini
3. 1. Mala gora - jugozahod - Ribnica

Sv. Ana

Najbolj slikovit vrh Male gore je prav zagotovo hrib Sv. Ana, poimenovan po stari
romarski cerkvi, ki §e danes gleda na Ribnisko dolino. Gotska cerkev sv. Ane je najvisje
lezeca cerkev v Ribniski dolini. Stoji na slemenu enako imenovanega hriba Sv. Ana (963
m) na nadmorski vis§ini 920 m. Cerkev se prvi¢ omenja v urbarju iz leta 1576 (Skubic,
1976, 256). Caicenje sv. Ane se je $irilo na Angleskem od leta 1378, na Danskem od leta
1425 in na Nems$kem konec 15. stoletja. S tem se preko Augsburga okoli leta 1500 za¢ne
njeno ¢ascenje $iriti tudi na Kranjskem (Juzni¢, 2008, 66; Steska, 1903, 139-140). V Val-
vasorjevem ¢asu so bili v cerkvi trije oltarji: sv. Ane, sv. UrSule in sv. Neze (Valvasor, 2009,
1624). Danes ima cerkev le oltar sv. Ane. Zaradi visoke lege je v ¢asu turskih vpadov vrh
Sv. Ane sluzil tudi kot eno od $tevilnih opozorilnih kresis¢, ki so potekala od Kolpske
doline do Ljubljane. Cerkev je bila nekdaj znana romarska tocka; po trenutnih virih in
listinah sode¢, je cerkev v Ribniski dolini najverjetneje tudi najstarejsa, ki je posvecena
zenski svetnici. Pozneje so se ji pridruzile $e Marijine cerkve v Gori¢i vasi, Novi Stifti,
Sodrazici in na Gori. Na nedeljo, po godu sv. Ane so ljudje romali na Malo goro ter se
udelezili mase v cerkvi (Arko, 2004, 32).

Ljubiteljski arheolog Jernej Pe¢nik je v svojem spisu o kranjskih gradi§c¢ih menil, da
je namestu Sv. Ane nad Ribnico bilo neko¢ eno najobsirnejsih gradis¢. Slednje gradisce je
vkljucil v sicer slabo definiran spisek gradis¢, ki so bila obdana z dvema ali tremi nasipi
ter imajo okrog sebe ve¢ gomilnih grobis¢ (Pe¢nik, 1894, 8).

Krajevni leksikon Dravske banovine omenja, da je bil v ¢asu turskih vpadov okrog
sv. Ane tabor in tedaj naj bi bilo zidovje $e vidno (Bogataj idr., 1937, 220).

Slika 4. Cerkev Sv. Ane. (Foto: Matevz Petrovic).
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Nekaj skrivnostnega je bilo za ljudi to pribezali§¢e na gori, zato so ga tudi opletli s
skrivnostnimi domislicami, je zapisal Anton Skubic v opisu cerkve sv. Ane (Skubic, 1976,
256). Pripovedke, legende in Sege, vezane na svetnico, so bile neko¢ splo$no razsirjene
po Ribniski dolini.

[1] Sveta Ana je velika svetnica. Na Mali gori nad Ribnico stoji samotna in tiha cer-
kvica njej na cast. Stari ljudje pripovedujejo, kako je ta cerkvica nastala:

Bila je silna vrocina, solnce je pripekalo, studencki so usahnili. Tedaj pa se je pojavila sveta
Ana in sla pocasi proti Mali gori. Pot je bila strma in gosto porasla. Velike in tezke skale so se
dvigale proti nebu in izZarevale silno vrocino. Sveta Ana je sla kar naprej, bila je bosa in ostro
kamenje jo je zbadalo. Oprijemala se je dreves in skal, da ni zdr¢ala nazaj in padla v prepade
in jame. Ko je prisla sredi poti in se je videl Ze vrh, je sveta Ana radostno zaklicala: »Tam gori bi
rada cerkvicol« Stopila je na skalo, se je oprijela z roko in se vzpenjala vise in vise. In ugreznila
se ji je noga v skalo kakor tudi palec od roke. Ta skala se vidi Se danes. Vendar pa je noga Ze
odlomljena, vidi se samo Se palec od roke. To skalo poljubljajo romarji, ko romajo k sveti Ani.

Prispela je pocasi na vrh. Tam je bival kmet, ki se je naselil sem gori vsled bojazni pred
Turki. Sveta Ana je hotela piti kapnico, ki jo je imel kmet Se samo malo. Ko je izpila poZirek
vode, je izrazila Zeljo, naj bi tu sezidali njej na Cast cerkvico. Takoj nato je zacel padati rahel
dez, namocil je suho zemljo in napolnil prazno kmetovo kapnico z vodo.

Res so sezidali cerkvico njej na cast. Pa tudi pred krvoloénimi turskimi napadi je bilo
varno zavetisée. Cudno je namrec to, da ni nobene poti, ki bi drZala k tej cerkvici. Skrita
je med smreke in druga drevesa, obdana od sivih in visokih skal. Le strma in skrita stezica
vodi k njej. Vsako leto dvakrat priromajo romarji k nasi stari mami, sveti Ani.

Okolica svete Ane je polna kraskih jam in prepadov, ki se véasih prav malo vidijo,
zato je nevarno hoditi tam okoli. Bajka pripoveduje, da so v teh jamah cisto mali otroci, ki
jih ima sveta Ana v svojem varstvu in jih nosi v dolino. Ko smo bili majhni, so nam rekli,
da nas je prinesla sveta Ana.

Stara pesem poje: Sveta Ana, stara mama
nas vse lepo zibala (Miholi¢, 1936, 7).

Po drugi razlicici, katero sem zabelezil na terenu v Velikih Poljanah in Ribnici, so
domacini otrokom pravili, da so se rodili »pri sv. Ani v $tirni,« (primer: Arko, 2004, 32).

Skupno mnogim povedkam o krajih, kjer se pojavljajo zgodbe o svetnikih, so tudi
kamnite stopinje. Podobno izroc¢ilo se pojavi tudi v obravnavanem prostoru. Na terenu
sem zabelezil ve¢ razlicic izro¢ila.

[2] P: Ko je $la sveta Ana got, je puscala stopinje in ko smo sli tam skoz, je zmerej oce
reku: »Poglej, vids klele je pa sveta Ana pocivala.« No, pol pa spet naprej, ko je sla prou gor
k cerkvi, je pa prou znamenje v skali, ko je dala prst notr.

O stopinjah svete Ane mi je pripovedovala tudi pripovedovalka iz Zlebica, ki se
spominja, da so si kot otroci zaradi velikosti stopinj predstavljali sv. Ano kot velikanko.

Tovrstne prostorske posebnosti imajo $tevilne vzporednice po Evropi in tudi zunaj
nje. Stevilne primere naravnih ali vgraviranih stopal pa najdemo Ze iz ¢asa bronaste in
zelezne dobe (Smitek, 2012, 28).
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Slika 5. Kamen s stopinjo sv. Ane (Foto: Domen Cesarek).

[3] Zenski lik, ki je prinasal otroke in hodil po dolini, so v nekaterih krajih Ribniske
doline imenovali drugace. Domacini, ki prebivajo pod vrhom Sv. Ane, stopinje pripisujejo
sv. Mariji. Pri Novi Stifti nad SodraZico pa so svetnico imenovali Babca ali Sveta Zena
(Ozbolt, 2004, 217-218).)

[4] Kot je razvidno zZe v izrocilu o Sv. Ani, je svetnica prevzemala tudi zavetnistvo
vremena. K cerkvici so v ta namen poleti, ko ni bilo dezja, hodili prosit za dez, ¢e je bilo
dezja prevec, so prosili za lepo vreme (Golouh, 1997, 12).

[5] Po ljudskem prepri¢anju naj bi potok Trzis¢ica skozi ponor Tentera odtekal v jezero
pod Sv. Ano. Pravijo, da je pod Malo goro jezero, vendar videl ga e nihce ni (Vodopivec,
1936, 29). Pricevanje o jezeru je $e vedno Zivo tudi med ribniskimi jamarji. O jezeru mi
je ¢lan jamarske druzine, pripovedoval naslednjo pripoved.

P: Tastar BozZicak iz Strug je zmer pravu, da je pod Malo goro jezeru, pa na splosnu
je blu nekdaj taksnu prepricanje.

[6] V prostoru hriba sv. Ana se v naslednji povedki pojavi tudi lik divjega moza.

P: Pa na Zaplecam vrha glih taku /.../ tut tam so nekje rekls, de je, in so me strasila:
»Le pejdi tam, te bo divji moz dobil.« Te bo divji moz dobil, tu je reku oce: »Kar pejd, hodi
tam, ves ka je tista jama®, tam je divji moZ«. Tu so pripovedoval.

Ajdovsko mesto

Po ljudskem izrocilu z Brega naj bi pod Sv. Ano neko¢ stalo »ajdovsko mesto«, ki
se najverjetneje navezuje na gradisce, ki ga je omenjal Pecnik (Skubic, Lesar, 1976, 6).

Po pripovedovanju Ribni¢anke naj bi se nekdanje ajdovsko mesto nahajalo v dolini
Prdec’ (imenovana tudi Nosanov prdec) pod kmetijo Seljan, na mestu, kjer je nekdaj bilo
vasko smucisce. Spominja se, da so bili tedaj okoli doline Se vidni ostanki zidovja. Na obmocju
ledinskega imena Prdec sem v Nosanovi dolini nasel polkrozne ostanke morebitnega zidu

¢ Jama na Zaple¢em vrhu je v katastru jam registrirana kot Jama dveh bratov.
7 Prdec je tudi ledinsko ime za vzravnani del brske poti, po katerem se imenuje tudi bliznja Nosanova dolina,
imenovana tudi Nosanov prdec ali dolina Prdec.
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ter vecji kamen v njegovi sredini. Okrog doline je vidnih ve¢ zapuscenih poti, oblozenih
s kamnom, ki bi lahko bile tudi nekdanje terase. Spomin na ajdovsko mesto se je morda
ohranil v naslednji Saljivi pripovedki:

[7] P: Moj oce je prpodvou: Marjanca, ki je Svercala saharin, pa so jo Zendarji dubli pr
Prdci, ne. Pa so jo vprasali, so jo legitimiral. Pa je bla kar tihu. Pa so jo vprasal za ime. Pa je
rekla: Marjana izpod Seljan grada, mestu Zapuze, grofova vrnilca®. Ta naslov jim je dala, pol
s0 jo pa iskal pa jo nikjer niso dubli. Pol je blu stvarnu tu mestu, tku Se takrat mislenu, ne.

Zaradi Pe¢nikovega objektivnega uvr§canja gradi$¢ je poznejSe zgodovinopisje
gradiS¢u na Sv. Ani pripisovalo ve¢ nasipov z gomilami. Terenske raziskave arheologa
Marka Freliha so pokazale, da so ob razli¢nih terenskih delih pri obnovi cerkve v okolici
planinskega doma naleteli na ostanke posod, ki jih je datiral v obdobje zelezne dobe in
srednjega veka. Ob tem je kljub dobro ohranjenim terasam, na katerih so morda neko¢
stale hiSe, podvomil, da je $lo za obi¢ajno naselje. Prostor so po njegovem mnenju upo-
rabljali samo za obcasno bivanje ali pa za obredne dejavnosti (Frelih, 2004, 13). Tudi v
registru nepremi¢ninske kulturne dedi$¢ine je navedeno, da je arheologom kljub navedbam
strokovne literature o trojnem nasipu ter dveh gomilah, uspelo locirati le vidno teraso.’
Zanimiva je tudi navedba o ostankih protiturskega tabora pri cerkvi sv. Ane. Tovrstne
trditve in vprasanja bodo resile Sele poglobljene arheoloske raziskave. Vprasanje o obsegu
in kraju morebitnega gradisca je zato z danasnjega znanstvenega stalis¢a nereseno. Mozen
obseg gradisca bilahko prikazali podatki programa LiDAR. Na slemenu Sv. Ane je iz sloja
razvidna prostorska anomalija naravnega ali umetnega izvora, ki v dveh lokih obkroza
vrh gore. Ne izklju¢ujem tudi obstoja ve¢ prazgodovinskih naselji.

\/ 2n A D)) B ¥ Ty :
Slika 6. Nosanova dolina pod Prdcem. (Foto: Domen Cesarek).

8 vrnila nar. lesa (plot, ograja, vrata), ki se sama zapira: polomljena, preperela vrnila (SSKJ, 2014)
° Register nepremi¢ninske kulturne dediscine: http://giskd2s.situla.org/rkd/Opis.asp?Esd=13407
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Kresisce

[8] Tik pod cerkveno brezino se nad prednjimi stenami hriba Sv. Ane nahaja manjsa
platforma, ki je sluzila kot kresis¢e. Kot mi je pripovedoval domacin, so na Sv. Ani ob
kresni noc¢i tudi zakurili kres, ki pa je stal niZje pod cerkvijo, namenoma zato, da ni motil
opozorilnih kresov.

Stene Sv. Ane
Stene Sv. Ane (945 m) so kamnite stene, ki tik pod vrhom Sv. Ane (Na skali: 963,4
m), gledajo na Strusko dolino.

[9] Na nastanek kamnitih sten se navezuje razlagalna pripoved o svatih, ki so okame-
neli, ker je nevesta preklela sonce. Okameneli so z udarcem strele (Stanonik, 2003, 19-20).

Gomila na Prikovcu

Nasproti vrha Sv. Ane lezi vzpetina Prikovec (883 m), na kateri se nahajajo ostanki
domnevno prazgodovinskega gomilnega grobi§¢a. Gomilo naj bi v prej$njem stoletju
prekopal amaterski arheolog Jernej Pe¢nik." Ob gomili stojita dva leze¢a kvadra, ki bi
utegnila biti tudi megalitskega izvora. Gomila ni registrirana v Registru nepremi¢ninske
kulturne dedis¢ine.

Skauba

Skauba v Mali gori je naravno korito ter edini izvir z naravnim vodnim zajetjem v
predelu hriba Sv. Ane. Ob ¢isc¢enju korita so na dnu nasli keramiko, ki je datirala v antiko ter
zgodnji srednji vek. K Skaubi so neko¢ domacini s kmetije Seljan hodila napajat Zivino.'2

Slika 7. Skauba. (Foto: Domen Cesarek).

' Informacija: Joze Oberstar — Seljan, 20. 7. 2014
! Informacija: Tone Oberstar - Seljan, 28. 9. 2015
12 Informacija: Tone Oberstar — Seljan, 28. 9. 2015
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Dve kamniti $kaubi se nahajata tudi v blizini vasi Dolenji Lazi, o katerih sem na
Bregu slisal naslednje izrocilo.

[10] P: Sama se spomnim Se ene take skale, tudi v Mali gori od Zapuz gor; pozabila
sem ime, ker smo v tisti gozd pogosto hodili Se v mojem zgodnjem otrostvu. Tja je hodila
tudi kaca vodo pit, tako so rekli, zato nas je bilo strah in si nismo upali do nje. Podobno je
pripovedoval tudi drugi pripovedovalec, ki je bil tedaj prisoten na terenu. V otrostvu so
nas strasili, da hodijo k lagki Skaubi kace vodo pit.

Kapela srca Jezusovega®™

Kapela srca Jezusovega na Mali gori je bila zgrajena leta 1910. V zahvalo jo je dal
zgraditi Fortunat Lovsin iz Gorice vasi. Prvotno je bil v kapeli kip srca Jezusovega, ki je
bil med drugo vojno unic¢en. Mimo te kapele so romali tudi verniki iz Strug, ko so §li v
Ribnico, k Sv. Krizu, Novi Stifti (Ipavec, 1997, 91), na terenu pa sem izvedel, da so se pri
kapeli ustavljali tudi, ko so romali k sv. Ani. V blizini kapele je neko¢ obstajal obcasen
izvir, pri katerem so se ustavljali popotniki in romarji.

Kobilji vrh
Pod ravnico Prdec se spusca nizko gricevje s Kobiljim vrhom, ki zaklju¢uje rob Male
gore. O hribu sem od pripovedovalke izvedel naslednjo pripoved:

[11] P: Jest se najbl spomnm tega, ku je prpodvou, de je biu u Mala gora, misim, da z nekom
Se in je drva prpraulou. In je blu treba vse tistu do konca narest, tista drva naloZt in se je zacelu
mracit. Pala je nuc, ku so naluzla. In se odprauta pol dol iz Male gore, pa dva kojna sta mela,
konjsko vprego, pa krcle nalozZene, tista drva. In pa ku prideta do Kobiljega vrha, se zaslisa za
njima: »Pocakaajl« Pa nekdu klice: »Pocakaaj!« Pa se ustauta, poslusata in vse utihne. Gresta
naprej in mislta, tu se nama je le zazdelu. Kar naenkat spet: »Pocakaaj!« U tistem pa kojna
skocjo, pobezlajo. Onadva sta dol skocila s tistega voza. Kojna pa udri dol po cesta in nekoku
sta se tista kojna osvobodila tiste vprege in vuz je Su po svoje. Onadva sta bezala u vas in so
pol drug dan prslo nazaj resvat. Kojna sta sama prsla u stalo. In nekdu se je spet vical. Tega
vicanja je moglu bit dost. Zdej kaksna dusa, ku se je ponesrecla, kaksn gozdar. In je strasilu.

Tobakova hruska

Ledinsko Ime Tobakova hruska se navezuje na predel ob brski poti, ki te¢e od Brega proti
Sv. Ani. Na tem mestu $e danes raste stara hruska, po kateri se imenuje to obmocje. Hruska
naj bi bila predhodnica starejse. Z ledinskim imenom se prepletajo mnoge ljudske pripovedke.

Po osvobajanju izpod krute samovolje gragcaka so tudi v ribniskem okraju izkoristili
priloZznost, da so postali tihotapci; tihotapili so posebno s tobakom. Na takih pohodih so
se shajali v Mali gori pri neki hruski, ki $e dandanes nosi ime »tobakova hruska« (Skubic,
1976, 416). To ime nosi ze iz davnih ¢asov, iz nekih ustnih izro¢il celo iz 15. stoletja (Miheli¢,
2007, 35). Kar nekaj domacinov je opozorilo, naj bi v Tobakovi hruski skrivali tudi tobak."

* V blizini kapele srca Jezusovega se nahaja tudi ledinsko ime »pri Smrkovem $toru, pri katerem so se po
ljudskem izrocilu Zene poslavljale od moz, ko so odhajali prodajat suho robo. Zaradi objokovanja zensk je
nastalo ledinsko ime.

'* V spomin na Tobakovo hrusko danes domacini v sklopu dogodkov drustva »Veter« iz Brega na tem mestu
prirejajo gledalisko igro Pot k Tobakovi hruski.
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[12] V Mali gori na Vdovcevim lazu pod Tobakovo hrusko se nahaja velika skal-
nata pecina. Bilo je na dan sv. Marjete, ko je pred kakimi Sestdesetimi leti zgodaj zjutraj
Bozicni Jakob, klicali so ga menda zato tako, ker se je rodil ravno na BoZic, gnal svojo
kravo past na pasnik, ki se imenuje zidanica. Ko priZene tja, se usede kraj pota in si
Zvizga in poje, med tem z nozkom lepo opise leskovo palico in jo potem veselo ogleduje.
Ker ima krava dobro paso, se brez skrbi uleZe na lepo tratico blizu leskovega grma. Kar
zaslisi lepo Zvizganje, mislec, da je priSel brat za njim, se zacne ozirati okrog, a nikjer
nic¢ ne vidi. Ko se ozre na grm, vidi velikega gada, ki se je nato brz vrgel v klopcic¢ zvit za
njim in pahnil sapo vanj. Jakob je malo bezal, pa kmalu ni mogel ve¢ naprej, ker ga je
gad omamil, nezavest ga je obsla in tako je lezal ve¢ ur. Krava je odsla kar sama domov.
Tedaj ga je Sel brat JoZe v skrbeh iskat.

Vedela je vsa vas Dolenji lazi, da se ta dan koplje kraljica kac v soncnih Zarkih, pod
Tobakovo hrusko v Vdovéevim lazu, in da takrat odlozi svojo diamantno krono.

Zato se odloc¢i Matjaz, najpogumnejsi cele vasi, zjezditi brezega konja in hajd, v Malo
goro h gadni. Pot ga pelje mimo specega Jakoba. V velikem diru zavpije proti dolini, kje
lezi Jakob ves bled, in da komaj diha. JoZe ga zdrami in ga komaj spravi pokonci. Jakob pa
v svoji slabosti komaj pove, kako ga je gad omamil in na Jozeta oprt tezko gre proti domu.

Matjaz pa hiti proti gadni, da bi ne bil prepozen. Ravno prav pride na svoj cilj in za-
gleda, da je po pecini vse polno kac, ki so vse mirne, nobena se ne gane, v sredi njih zagleda
njih kraljico, ki ima na glavi krono, ki se lepo blesci. Tudi ona je mirna in leZi brez skrbi, ker
jo strazijo njene sluzabnice. V tem zazvoni pri Sv. Ani poldne, kraljica se zgane, urno odloZi
krono in se zopet mirno uleze in zaspi. Matjaz skoci, urno pograbi krono s krasnimi diamanti,
jo dene v Zep, skoci na konja in ga zapodi v dir proti domu. Kace se zganejo, jo uderejo za
njim, se prekopicavajo. Neka kaca dohiti konja in mu urno skoci pod rep. Ko pride Matjaz
na ravnino, misli, da je na varnem, pogleda krono, skoci s konja, ga ves srecen pogleda, ali
tedaj se izpod konjskega repa iztegne dolga kaca. Useka ga v roko, Matjaz zavpije, konj se
prestrasi in zbezi proti domu. Domaci videc samega konja, gredo po sledu iskat fanta. Na
Kurji gorici najdejo mrtvega MatjaZa vsega crnega od groznega kacjega strupa in Zalibog
brez dragocene kacje krone (Pakiz, 1937, 48-49).

Babja njiva

Babja njiva je ime nekdanje njive, ki jo danes zara$c¢a travnik. Lezi ob vasi Dolenji
Lazi. Pojasnila o miti¢nem imenu njive terensko nisem dobil, ohranil pa se je naslednji
opis njive.

[13] Nekoc¢ se je njiva udrla, mimo je vozila steza, bali smo se hoditi po njej, da se Se
nam ne bi udrlo (Zajc, 2005, 11).

Rajni vrh

V blizini Kobiljega vrha se vzpenja tudi Rajni vrh'". Nekdaj je bil na tem mestu
kamnolom, kar je $e danes vidno (Zajc, 2005, 11). Ime je etimolo$ko najverjetneje sorodno
Rajski gori in podobnim imenom.

'* rajni - izpeljano iz raj, pridevnik rajni torej prvotno pomeni »taksen, ki je v raju« (Snoj, 2009, 600). Tisti, ki
je umrl; pokojen (SSKJ, 2014, 364).
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Tentera (Tentjara, Tantera)'

Ob robu Male gore lezi ponorna jama Tentera, ki se nahaja v neposredni blizini
naselja Zlebi¢. 900 metrov dolg jamski kompleks je poziralnik potoka Trzis¢ice, ki nabira
vodo z obmocja Velikih Las¢. Potok spada v vodovje reke Krke, katerega del vode sprva
odteka tudi v Podpesko in Kompoljsko jamo in nadaljuje pot do Krke (Kogovsek in Petric,
2002, 89). Okolica jame je bila naseljena ze v prazgodovini. Leta 1896 so med kopanjem
jarka za odvajanje vode reke Bistrice v strugo potoka Trzis¢ice nasli odlomek bronastega
meca. V neposredni blizini tega najdidca so leta 1981 nad kamnolomom pri Ribnici od-
krili bronastodobno naselbino, ki jo povezujemo z omenjeno najdbo (Debeljak, 1982, 69).

[14] S ponorno jamo Tentera je povezana razlagalna pravljica, ki jo je zapisal Rudolf
Mobhar. Kot osredni lik v pravljici nastopa grofica, zena krutega grascaka, ki se neprestano
izzivlja nad svojim prebivalstvom. Skupaj prebivata v gradu ob jezeru, pod katerim je v
podzemlju priklenjen zmaj. Lik grofice v zgodbi predstavljala zas¢itnico kmetov pred
zlobnim gras¢akom. Ker grasc¢ak zahteva visoko tlako, grofica naskrivaj kmete oskrbuje
s hrano. Kmetje jo zaradi tega za¢nejo klicati Tam Jera. Po njenem razkritju gragcak
sklene svoje podloznike vre¢i zmaju. Grofica ljudi resi tako, da se vrze na zmaja in mu
iztakne o¢i. Zmaj se od jeze vdre v zemljo in pod sabo pokoplje grad skupaj z gras¢akom
in grofico. V jamo, ki je nastala, pa je zacelo odtekati jezero. V zahvalo grofici in v njen
spomin so ljudje zaceli v jamo stresati pSenico. Zapisovalec Se doda, da je spomin na
zmaja, zaritega v zemljo, $e vedno Zziv. Izvor imena ponorne jame pa pripisuje skovanki
Tam - Jera (Mohar, 1985, 80-82).

Razlicice pravljice mi terensko ni uspelo zabeleziti, ohranili pa so se nekateri drobci, ki
nakazujejo na prvotno izrocilo. Od domacinke sem izvedel, da so jih $e kot otroke ob vecerih,
ko so nosili vodo, stragili, da naj ne hodijo v blizino Tentere, saj naj bi tam prebival zmaj.

[15] O darovanju psenice, ki je omenjeno v pravljici, pripoveduje $ega, ki sem jo
zabelezil na terenu v Zlebicu.

P: K smo nehal Zet pSenico pa so mama tokle osmukal potlej pa v TrZisc¢ico u vudo vrgla.
Prtemu pa je rekla: »da ba obrudlu« Spominja se, da so pri obredu uporabljali ve¢ izrekov
toda, zapomnila se je le izrek: »da ba obrudlu«. Na istem mestu so, po pripovedovanju do-
macinke, tudi kalili semena p$enice: »Ob boZicu, da je skalilu, smo pSenico pr nivi zakopal
pa je odgnalu pa je biu ceu Sop. Iz tizga kupcka je blu narlejpsa. Iz tega je pol blu pa sajme.

O jami mi je pripovedoval tudi pripovedovalec z Velikih Poljan:

[16] P: Ja, o Tenteri je blu pa tkule. Za nas otroke so istu prpudval, da tam not pac
neki ladje Zivijo, ampak da so taki zZleht. Jest som biu ta prvi¢ u Tenteri, recimo, ku som biu
star Ze 17 let, ka se prej nism upou it. Tak strah smo mel, ne. Da je tam nekaj tazga groznega

not. Ampak da not eni aldje Zivijo ne. In to smo se zelo bal, no. In vsi!

Po drugi razli¢ici pa naj bi v jami prebival divji moz.

' Tudi po pripovedovanju akademskega slikarja Franca Mihelica je bil v njegovem otro$tvu najvedji strah jama
Tentera. Zbirka njegovih del zajema tudi opus grafik, ki upodabljajo Tentero. Na slikah je npr. upodobljen
zmaj, ki se vije iz jame, ter divji moz.
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[17] Ustno izrocilo tudi pripoveduje, da je v jamah okrog Tantere Zivel jamski clovek,
ves kosmat in bradat, ki ni nosil ne halje niti hlac, temvec je bil zavit le v medvedovo kozo
in je zZivel le od ujetih divjih Zivali. Ljudje so se ga bali, vendar je bil divji moz dober do
ljudi, zivel je sicer sam zase, a storil ni nikomur nicesar hudega (Blagojevic¢, 1992, 11. Po
pripovedi Antona Lovsina iz Brez).

Slika 8. Tentera. (Foto: Domen Cesarek).

3. 2. Mala gora - jugovzhod

Makose (Makosa, Makusa, Makos)

Naselje Makose lezi na jugovzhodnem robu vznozja Male gore. Na zemljevidu Zupnije
Ribnica iz leta 1864 se toponim imenuje Makosa, v pozni izvedbi avstrijskega vojaskega
katastra, izdanega med leti 1869 in 1887, se imenuje Makusa z nemskim prevodom Ma-
kusche, v zgodnjem JoZefinskem vojaskem zemljevidu, izdanem med leti 1763 in 1787, pa
se vas imenuje Makos. V drugi polovici 20. stoletja je bil v blizini Mako$ opravljen krajsi
arheoloski pregled na domnevnem arheoloskem najdii¢u na ledini Sance. Zaradi povrsin-
skega pregleda ter nekaj poskusnih sondah je datiranje starosti gradisc¢a $e vprasljivo. V
domnevnem vhodu v utrdbo so izkopali pod ruso ve¢ drobcev ocitno poznosrednjeveske
keramike. Zato je Petru izgradnjo tako imenovanega »hausberga« datiral v obdobje zacetne
faze fevdalizma (Petru, 1970, 196).

V slovensko-ameriskem ¢asopisu Prosveta je leta 1940 ribnigki izseljenec s psevdo-
nimom Piithkov Liikek takole zacel uvodni del svojega ¢lanka:

[18] V slavnem ribniskem mejstu imajo najstarejso solo, kar se tice slovenskih pokra-
jin. Komaj so se nasi pradedi izpreobrnili iz poganske vere, komaj so figo pokazali boginji
Mokosi, po kateri se menda Se danes imenuje vas Makose, slicno ceskim naselbinam kot
Mokosina (Litkek, 1940, 9).
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Trditev velja za prvo pisno povezavo vasi z boginjo. Ce je zapisovalec zapisal dejanski
spomin na boginjo Mokos, trenutno $e ne moremo z gotovostjo potrditi.

[19] Po pripovedovanju domacinke je vas Makose zgradil pastir, ker je na tem mestu
odkril izvir s poto¢kom, katerega imena ni vedela. Za obmoc¢je ob Mali gori je namre¢
znano, da je su$no in brez izvirov. Povedala je, da je omenjeni potok danes skorajda Ze
poniknil pod zemljo. Stari ljudje pa so vas imenovali Makosa.

Omenjeni izvir se v Krajevnem leksikonu Slovenije imenuje Studenec (Debeljak,
1971, 566).

Koblarska jama (Dolga jama, Velika jama pri Koblarjih; nem: Kofler Grotte)

Koblarska jama je 200 metrov dolg jamski sistem. Vhod v jamo lezi na nadmorski
visini 660 m, na jugozahodnem poboc¢ju Male gore, slabih 200 m pod vrhom Koblarskega
hriba (832 m). Jama velja za eno najvecjih prazgodovinskih jamskih grobis¢ v Sloveniji.

Koblarsko jamo kot arheolosko najdis¢e prvi omenja Ludwig Karl Moser, ki naj bi
v zasigani gomili nasel ostanke skupno osmih starejsih in mlajsih oseb, z glavo obrnjenih
proti jugu. Poleg je nasel $e kosti goveda in spodnji ¢eljustnici srne, kot grobni pridatek
pa Se fragmente treh posod. Ohranjen je tudi zapisnik terenskih ogledov DZR]S z dne 20.
maja 1929, v katerem avtor Bukovec omenja, da je vjami nasel ¢loveske kosti. Navaja tudi,
da naj bi leta 1901 Miiller iz Trsta in preparator ljubljanskega muzeja Schulz odpeljala iz
jame vec zabojev antropolo$kega materiala. (Jamnik idr., 2002, 32).

Zaradi preteklega mnozi¢nega obiskovanja jame so leta 2000 ¢lani Drustva za razi-
skovanje jam iz Ribnice v jami opravili preventivno povrsinsko arheolosko raziskavo, ki je
bila podrobno opisana v ¢lanku Koblarska jama na Kocevskem — prazgodovinsko grobisce
in kultni prostor. (Jamnik idr., 2002, 33).

V jami so na$li najmanj 21 primerkov keramic¢nih izdelkov, dokumentirali pa so
posmrtne ostanke najmanj 21 ljudi. V jami sta prisotna dva nacina pokopa: pokopavanje
v gomile in izpostavljanje mrtvih ob jamskih stenah. Ta ugotovitev nakazuje, da je bila
jama v funkciji grobi$c¢a skozi razli¢ne kulturne vzorce shranjevanja mrtvih oz. da je lahko
v okviru ene kulture prislo do spremembe nacina pokopa mrtvih (Jamnik idr., 2002, 42).

Med karmi¢nimi pridatki se kot najstarejsi element kaze fragment oboda posode
z okrasom, izdelanim v tehniki brazdastega vreza. Ceprav nimamo nikakrinih strati-
grafskih podatkov o najdisc¢u, lahko glede na tehniko okrasevanja fragment umestimo v
eneolitik, morda celo ozje v srednji eneolitik. Imamo pa na istem najdisc¢u tudiloncenino,
ki jo lahko uvrstimo v ¢as bronaste dobe. Na najdis¢u, lociranem pod tocko 11, so nasli
lon¢enino, ki ne sodi med ostali kulturni inventar, ¢eprav je bila najdena v skalni nisi med
ostalo lonc¢enino. Avtorji sklepajo, da gre verjetno za najmlajsi element najdisca, ki sodi
v pozno antiko (Jamnik idr., 2002, 42-43).

Ker v blizini jame ni bilo odkrite $e nobene predanti¢ne naselbine, avtorji sklepajo,
da je bilo bivalisce ljudi, ki so uporabljali jamo za grobisce, najverjetneje na grebenu Male
gore. Sam ne izklju¢ujem moznosti, da bi jamo uporabljali prebivalci gradis¢a na Sv. Ani.

Ob vprasanju, zakaj so ljudje uporabljali jamo kot grobisce, so se avtorji za postavitev
hipoteze sklicevali na tezo M. Eliade; jame in vhodi vanje so imeli za ¢loveka simbolni
pomen maternice, vulve oziroma je jama pomenila vhod v Zemljo — Mater (Eliade, 1982, 35
in 41). Opazili so, da bi umetno narejene nise v stenah jame lahko simbolizirale maternico,
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posebej pa so izpostavili niSo v Leptodirusovem rovu, ki vzbuja asociacijo vulve (Jamnik
idr., 2002, 31-44). Ob odlaganju umrlih v niSe so bila trupla najverjetneje umescena v
zvitem polozaju, ki bi lahko spominjal na fetalni polozaj, kar je skladno z idejo ponovne
reinkarnacije ¢cloveka (Eliade, 1976, 17). Pozornost vzbuja Se prostorska situacija v glavni
jamski dvorani. Ob arheolosko neraziskanem breznu stoji prosto stojec stalagmit, ob njem
pa je dobro ohranjeno kurisce, kar nakazuje na morebitne kultne dejavnosti.

Slika 9. Nisa v obliki vulve. (Foto: Domen Cesarek).

Ker je v jami najdenih vec plasti arheoloskih ostankov, lahko sklepamo, da je imela
jama sakralno ali sveto funkcijo vsaj do anti¢nega ¢asa. Na to aplicira tudi razli¢no poko-
pavanje ljudi, zaradi ¢esar lahko domnevamo, da se je namembnost jame prenasala tudi na
ljudstva, ki so v anti¢nem ¢asu nasledila ljudstva na podro¢je Ribnisko-Kocevske doline.

Ceprav je jama primeren kraj za nastanek ljudskega bajanja, se izro¢ilo o Koblarski
jami najverjetneje ni ohranilo. Brata Grimm sta v zbirki Nemskih pripovedk zapisala
pripoved o gradu Fridrihstajn, ki sicer lezi na drugem koncu Kocevske. Pripoved je
Wilhelm Tschinkel naslovil »Dvorana prednikov«. Bratoma Grimm naj bi pripoved
pripovedoval lovec, ki naj bi tedaj $e prebival na gradu. Lovec naj bi pri zasledovanju
nekega starca nasel pod gradom krasko jamo, v kateri naj bi pokopali nekdanje grascake
(Grimm, 1816, 217-220). Ceprav izro¢ilo nima nobene prostorske povezave s Koblarsko
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jamo, je zelo verjetno, da je stragljiva pripoved nastala z me$anjem starejsega izrocila o
nekem jamskem grobi$¢u, na katero so lahko naleteli Kocevarji. S pripovedoval¢evim in
Grimmovim prispevkom je nato izro¢ilo dobilo novo razli¢ico. Izro¢ilo omenja lik velike
kace, kar nakazuje na starejso baj¢no plast zgodbe. Velika kaca bi se lahko navezovala na
izrocilo, ki ga je zapisal Wilhelm Tschinkel v vasi Koblarji.

[20] Pred mnogo leti so bili vas¢ani Koblarjev v velikih tezavah. Skoraj ni bilo dneva,
da ni izginilo tele s pasnika, pa niso mogli ugotoviti, kdo jim dela tako $kodo. Da mora biti
to nekaksna zverina, so sklepali po kosteh, ki so jih nasli razsejane pod grmovjem.

Nekega dne je Sel skozi vas nek pritlikavi mozicek, s skustrano, bohotno brado, z
veliko glavo z dolgimi lasmi, z orlovskim nosom, s kruljastimi nogami in rokami, ki so mu
segale skoro do kolen. Temu so obupani vascani, kot jim je prislo Ze skoraj v navado, takoj
potozili o svoji nesreci.

Mozicek se je globoko zamisli, nenadoma pa se je stresel in odgovoril: »Vasa teleta
pozira kaca velikanka. Ce hocete, vas osvobodim te nadloge, vendar morate napraviti prav
vse natanko tako, kakor vam zaukazZem. Na gricu, ki vam ga pokazem s prstom, zgradite
visok stolp in okrog in okrog nanosite vejevja za moza na visoko!l« Ubozni vaséani so takoj
izvrsili, kar jim je moZicek ukazal. Ta je nato odkorakal na gricek, z resnim obrazom pregledal
vso okolico in se nato povzpel na stolp. Preudarno in oprezno je vzel nekaksno kosceno stvar
iz Zepa, jo priblizal ustom in izvabil iz nje tri rezke Zvizge v dolocenih kratkih razmakih.
Zvizgi so bili potem vedno daljsi in glasnejsi. Najprej se ne zgodi ni¢, Ze ob drugem pisku
pa se je zacelo premikati po grmovjih, stevilne kace so se priplazile na plano, se zvijale in
se metale v ogenj, ki so ga vascani prizgali. Pri tretjem 2viZgu pa se je mozicek nenadoma
prestrasil, prebledel in obupan zaklical z medlim glasom: »O, izgubljen sem, ona je preve-
likal« In res se je tedaj zaslisalo iz gozda glasno lomljenje in Sumenje — tudi kaca velikanka
je zaslisala pisk in je zdaj med glasnim lomastenjem in hrumenjem prihajala bliZe. Vse,
Cesar se je dotaknila s svojim repom, se je polomilo, se zdrobilo in sesedlo skupaj. Za njo so
lezala drevesa, izruvana s koreninami vred, za njo so se valile ogromne skale dol s hriba. Cez
nekaj kratkih trenutkov je bila Ze na vrhu grica, velicastno je dvignila svojo kronano glavo,
da so se kot plameni v ognju zablesc¢ali diamanti v njeni kroni. Ko je zagledala moZzicka, ga
je brez oklevanja z udarcem repa s stolpom vred potisnila v goreco grmado. Nato je planila
v ogenj tudi sama in postala njegova Zrtev. Besneci ogenj je unicil obadva, kaco in mozicka.

Vascani Koblarjev pa so bili od tedaj za vedno reseni te strasne kacje nadloge (Tschin-
kel, 2004, 108-109).

Ob izrocilu iz Koblarjev se sprasujem, v katerem prostoru se odvija miti¢no doga-
janje. V neposredni blizini Koblarskega hriba, kjer lezi jama, je ledinsko ime Grmada,
kar bi lahko pojasnilo verjetno mesto izrocila. Kraj je bil verjetno del niza opozorilnih
kresov, ki so opozarjali pred tur§kimi vpadi. Valvasor omenjenega kresi$¢a ne omenja,
saj so po njegovem porocilu sode¢ opozorilne kresove kurili v naslednjem zaporedju:
Vinica, Poljane na hribu Prelibl, Kostel na hribu Skril, Fridrihstajn pri Kocevju ali na
hribu nad Crnim Potokom, Ribnica pri Sv. Ani, Ortnek, Turjak na Sv. Ahacu, Kure$cek,
glavno mesto Ljubljana (Valvasor, 2010, 315). Zaradi velike razdalje med Fridrih§tajnom
in Sv. Ano je povsem verjetno, da je med njima obstajalo e dodatno opozorilno kresisce.
Kraj bi lahko sluzil tudi kot obredni kultni prostor. Ce je moja domneva pravilna, se je
izro¢ilo odvijalo v neposredni blizini Koblarske jame.
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Gregceva jama (Pod jama, Franckina jama, Tonckina jama, Jama na Ravnici)

Gregceva jama je 268 metrov dolg jamski sistem s petimi vhodi, najve¢ji je vhod v
obliki spodmola. Ob enem izmed vhodov je ostanek nekdaj v suhi zid zlozenih kamnov. V
osrednjem, 40 m dolgem rovu iz tal gleda samotni stalagmit. Ob kapniku so ¢lani Drustva
za raziskovanje jam Ribnica na povr$ju mokre ilovice nasli Stiri fragmente ornamentirane
keramike, ki so pripadali isti posodi. Ob zahodni jamski steni pa so za manjs$imi kapniki
nasli lezati ko$¢eno $ilo in odlomek rogovja (Jamnik, 2011, 43). Podobno kot v Koblarski
jami so tudi v Gregcevi jami najdeni arheoloski ostanki iz prazgodovine ter antike, kar
dokazuje daljso ¢lovesko prisotnost. Pavel Jamnik mi je podal zanimivo opombo, da
omenjeni stalagmit zelo spominja na falusoidni kapnik, kar bi utegnilo pojasniti pojav
arheoloske najdbe ob kapniku. Zelo podoben arheoloski primer je jama Nakovana v
juzni Dalmaciji. V jami so leta 1999 med poskusnim sondiranjem arheologi naklju¢no
odkrili nedotaknjeno ilirsko Zeleznodobno sveti§ce. Ob falusoidnem kapniku so arheologi
nasli bogato najdisce fragmentne keramike, v sedimentu pa najdbe, stare do 6000 let.
Raziskovalci domnevajo, da so v jami najverjetneje castili mosko bozanstvo plodnosti
(Forenbaher, 2003).

Slika 10. Stalagmitni kapnik v Gregcevi jami. (Foto: Pavel Jamnik).

Hipotezo o Greg¢evi jami bodo potrdile morebitne arheoloske raziskave, zadostovala
bi verjetno ze ena poskusna sonda okoli kapnika. Izro¢ilo, povezano z jamo, se ni ohranilo.

Mrtve doli

Mrtve doli so ledinsko ime pod vznozjem Male gore tik pod goric¢evsko potjo. V
dolini lezijo $tevilne vrtace, izstopa le zasut jamski spodmol, ki ni registriran v katastru
jam. Manjsa vrtaca, obkrozena z jarkom, bi utegnila biti odprta gomila ali apnenica. O
imenu doline se je v lokalnem ¢asopisu Iz nase doline ohranil naslednji zapis.
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[21] Ko so Turki ropali po nasih krajih, so se ribniski kmetje skrivali po jamah v Mali gori.

Ker so se pa Turki klatili delj casa po Ribniski dolini, je tem, ki so se skrivali po Mali
gori, posel Zivez, tako da jih je ve¢ od lakote pomrlo. Zatorej se Se dandanes imenujejo te
jame »Mrtve doli« (Skrabec, 1937, 99).

Turovo polje

Ledinsko ime Turovo polje se v Ribniski dolini pojavi na dveh mestih: Turovo polje
pri vasi Otavice ter Furovo polje pri Lepovcah. Arheolog Marko Frelih je na mestu Furo-
vega polja nasel posamezne koscke prazgodovinske keramike, ki je po njegovem mnenju
kronolosko skladna s keramiko, najdeno pri Sv. Ani. Frelih zato odpira moznost obstoja
nizinske prazgodovinske naselbine (Frelih, 2004, 16). Sode¢ po izrocilu iz Krajevnega
leksikona Dravske banovine naj bi bilo tursko pokopali§ce ob otavski poti pri Otavicah.
Zaradi nejasnega izrocila sta v topografijo umesceni obe ledinski imeni. Ledinsko ime
pojasnjuje naslednji zapis ljudskega izrocila.

[22] Ob gorski poti cez Malo goro je »Turovo polje«, ki je bilo svojcas baje tursko po-
kopalis¢e (Bogataj, 1937, 221). Enako pojasnilo o imenu je na terenu pridobil tudi Frelih
(Frelih, 2004, 16).

Naklju¢ne arheoloske najdbe spominjajo na nekdanja ljudstva, kar je verjeten razlog
za nastanek tovrstnega ledinskega imena (Frelih, 2004, 16). Imeni Mrtve doli in Turovo
polje nakazujeta na moznost obstoja grobis¢. Ne smemo izkljuciti niti moznosti obstoja
nekdanjih kultnih mest.

3. 3. Mala gora - severozahod - Ortnek, Velike Poljane, Dobrepolje, Velike Lasce

Velike Poljane

Podobno kot pri kmetiji Seljan so tudi na Velikih Poljanah otroke strasili z divjim
mozem. Pripoved je pomemben dokaz, da je bil lik divjega moza Sirse razsirjen po prostoru
Male gore. Pripovedovalec je na vprasanje, ali je slisal govoriti o divjem mozu, povedal
naslednjo pripovedko.

(23] P: Ja tu pa je biu. Divji moz je biu pa dostrkat imenovan, ne. Ce so kaksna otroc
nagajal, te bo prsu divji moz iskat pa te bo. Al pa strasia so jih z divjim moZom. Tu pa je blu
dostkat. Pa zvecer, ¢e kaksan ni ubogou. Bo prsu divji moz, pa te bo odnesu.

Tkaléja jama (Kaucja jama, Mala Tkaléja jama)

V blizini vasi Velike Poljane lezi Mala Tkal¢ja jama. V jami so leta 2002 ¢lani Dru-
$tva za raziskovanje jam Ribnica nasli razli¢no staro keramiko, med katero je bilo tudi
nekaj prazgodovinskih najdb (Jamnik, 2011, 23). O jami sem od pripovedovalcev izvedel
naslednjo pripoved.

[24] P1: To je ta, ku si Zze omenu, Kaucja jama, ne. Notr je res en clouk Zivu u tej
Kaucji jami, ki je tkal not, ne. Pisal se je pa Tkauc, v jami je tkal, sam kuk casa, ne vem.
Biu pa je notr v jami.
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P2: Tkauc, Tkauc so mu rekli, ja. In pisou se je Tkauc, in tu je delou, no. Ampak tu
Ze, ohoho, dalec nazaj.

Jama v gozdu Dule
Mitoloski prostor, ki se navezuje na goro, se pogosto navezuje tudi na izrocila, ki
pojasnjujejo povezavo med kraskimi vodami ali jamami.

[25] P: Potem je pa jama, ku se gre pa u Dule. Ves, tu je gozd proti Zlebicu. Tam prou
u nasmu talu, k som ti Ze rekla. K sta sla moja oce pa mat u gozd pa sta Sla s pasam ke, ne.
Pa niso vejdal, de je jama, pa je tist pesak u jamo padu, ne. Pa ga ni blu vec vn. Ker je tku
zlu globoka. In je po enem tednu prsu vn. Ta pas je prsu vn u Zlebicu. Mama ga je sla iskat
pa je rekla: »]a, sej tu je pa nas pas, ku je v jamo padu«. Tu se prau, je votlu, ne. Jest vem,
kje je ta jama. Sej je globoka, smo ucash tut kamne metal, pa smo poslusal.

Lukesceva jama (Lukezeva jama)
Na jezero pod Malo goro kaze tudi naslednja pripoved, pri kateri pa ni razvidno,
ali gre za prvotno ljudsko izrocilo.

[26] P: Pol je pa Sena jama, gor, ku kosijo v SneZetih, je pa tut zelo globoka jama, v to
jamo so pa tut jamarji Ze hodil. Pa so povedal, da je notr eno jezero. V tej jami gor. Taku,
da so rekal, da se lahku notar s counom peles.

Sv. Tomaz

Cerkev sv. Tomaza je manjsa pokopaliska cerkev na Velikih Poljanah. Temeljno
jedro cerkve je srednjevesko in njena zgodovina sega v sredino 14. stoletja. Cerkev je dal
sezidati grof Oton Ortneburski, ko je leta 1363 oglejski patriarh zahteval od grofa, naj
ustanovi vikariat in naj ga podredi ribnigki zupniji (Ho6fler, 2001, 202). V zapisih se po-
zneje omenja leto 1423, ko je ribniski trzan in kolar Stefan Nundorfer zastavil tej cerkvi
in njenim kljucarjem za posojilo 10 mark silingov (Otorepec, 1982, 85). Cerkev je pozneje
omenjena tudi v Bizancijevem popisu cerkva iz leta 1581 (Hofler, 1982, 53). Notranjost
cerkve krasita dve plasti stenskih slik, starejsa je iz 14. stoletja (Debeljak, 1971, 577). Cer-
kev velja v Ribnigki dolini za eno najstarejsih. O cerkvi in izviru sem od pripovedovalcev
izvedel naslednjo pripoved.

[27] P1: Vodad tukej ni blu, ne. Edin Tomaz! Kaj pa pr svetmu Tomazu je voda, ne?

P2:Ja, Sv. Tomaz je pa izvir, ne.

P1: Prou kle pod cerkvijo. Sej vodovod je biu.

P2: Vodovod je biu dolgu cajta, biu napelen. Je vsa vas se s tega napajala.

P1: Ta voda je Se zmerej Ziva, ampak legenda druga pravi nekaj druzga.

D: Kaj pa?

P1: Legenda prau pa tole. Okrog cerkve pr Tomazu je biu pokopalisce. Sej pokopalisce
je Se zmerej, ampak je mau stran zdej. Drgac je biu pa tocnu nad izveram! In legenda pravi,
da so tam mrtvi nam vodo dajal. Pol se je pa naprej govurlu, da pa u bistvu od ta mrtvih k
zgnijejo, da voda tece, haha. Pol tu je pa Ze novejsa verzija. Prva je pa tista, ne.
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Pekel

V vznozju Ortneske kotline, v neposredni blizini dvorca Ortnek, imenovanega tudi
»grad v Peklu« je ledinsko ime Pekel (Stopar, 2003, 102). O ledinskem imenu so raziskovalke
Etnolosko raziskovalnega tabora v Slemenih zapisale dve razlagi.

[28] Ob potoku pri grasc¢ini je deloval mlin, ki je glasno klopotal, zato naj bi se to
obmocje Se danes imenovalo Pekel. Visje proti vasi Praproce so Vice, ki se vzpenjajo¢
nadaljujejo v Nebesa. Tu naj bi bile nekdaj grajske kasce, kjer so shranjevali zito, kar sim-
bolizira blaginjo in Zivljenje v nebesih. Zapisali so tudi drugo zgodbo o izvoru teh imen.
Delavci, ki so se vracali z dela v gras¢ini Peklu, so si v Vicah ze rahlo oddahnili, v Nebesih
pa so Ze pozabili na tegobe napornega dne (Rigler idr., 2015, 14).

Videm-Dobrepolje

Razlagalna povedka o nastanku Dobrepoljske doline se tudi prepleta s prostorom
Male gore. Ker se povedka navezuje na celo dolino, bom izpostavil le vsebino, ki se na-
vezuje na gorovje.

[29] Po ljudskem izro¢ilu naj bi na Kamen vrhu zivele vile, kjer so imele svoj grad.

Od tu so ljudem vedno pravocasno povedale, kdaj sejati, kdaj Zeti, kdaj spravljati
seno, celo pred toco so obvarovale. Kasce so bile vedno polne in Zivali lepo rejene. Toda
Dobrepoljcem to ni bilo dovolj. Rekli so vilam: »Ce ste tako vsevedne in mocne, pa Se njive
obdelujte namesto nas ali pa odidite.«

Vile so bile razoc¢arane nad toliksno nehvaleZnostjo. Odsle so s Kamen vrha. Za seboj
pa so pustile rusevine svojega gradu, ki Se zdaj spominja nanje.

Tedaj pa je Dobrepoljce zadela velika nesreca, saj niso znali kmetovat brez vil ...
(Zalar, 1993, 1-2).

Lokacija nekdanjega dobrepoljskega gradu ni povsem jasna. Kot je razvidno iz
ljudskega izrocila, je grad stal na Kamen vrhu, po Valvasorjevem opisu pa je grad neko¢
stal na hrib¢ku tik nad Podpesko jamo in dodaja, da so gradbeni material nekdanjega
gradu porabili za gradnjo novega ¢usperskega gradu (Valvasor, 2009, 2381). Krajevni
leksikon Dravske banovine navaja, da je grad stal pred jamo (Bogataj idr., 1937, 230).
Nejasen je tudi Valvasorjev opis gradu, v katerem ne navaja, da na mestu razvalin gradu
stoji cerkev sv. Martina, ki pa je tedaj zagotovo Ze obstajala, saj jo omenja v poglavju
Dobrepoljske fare. Tudi po pripovedovanju domacinov naj bi grad stal pred vhodom,
ob njem pa Se cerkev in pokopalisce, o katerih danes ni sledu. Domacini naj bi ob ko-
panju temeljev za novo hi$o nasli ostanke zidu ter ¢loveskih kosti, kar morda potrjuje
domnevo (Primc, 1995, 16).

[30] Tudi v Dobrepolju je bila raz$irjena navada, da so se Zene priporocale sveti
Ani. Molile so k njej, sle so na boZjo pot, e je bila kaksna cerkev blizu. So rekli, da je res
pomagalo. Tako so pripovedovali, da je bila v nasem kraju tudi ena mlada Zena, ki nekaj
let ni mogla otrok imeti. Ko je zacela hoditi na boZjo pot k sveti Ani, je pa kar leto za letom
rodila, tako, da se je otrok zZe kar precej nabralo. Potlej ji je pa moz rekel: »Zdaj pojdi pa Se
enkrat na bozZjo pot k sveti Ani pa jo prosi, da zdaj pa ne bi ve¢ otrok rodila, jih imamo Ze
zadosti.« (Lazar, 2012, 247)
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Dobrepoljski in struski romarji so ob romanju k Novi Stifti, k Svetemu Krizu ali sv.
Ani kot vmesno postajo uporabljali kapelo srca Jezusovega v Mali gori. V Mali gori naj bi
nekoc obstajala tri »pocivala, pri katerih so se domacini iz Dobrepolja in Strug ustavljali.
Eno izmed pocival je bilo pri izviru v blizini kapele Srca Jezusovega, drugo pa pri kapeli
sv. Ane pri Dolenjih Lazih.

Podpeska jama

Podpeska jama je jamski kompleks v skupni dolzini 4390 metrov. Vhod vanjo lezi
na zahodnem delu vasi Podpe¢, tik pod vznozjem cerkve sv. Martina. Jama se polni z vodo
iz Velikolaske kotline in se izteka v jamski potok Podpescica, imenovan tudi Bi¢ ali Ba¢.
Ta v obilnem deZevju naraste in poplavlja po dolini (Debeljak, 1971, 144). V Bi¢ priteka
voda iz potoka Locice (Aljanéi¢, 1996, 42), najverjetneje tudi iz potoka Be¢ - Sumnik (glej
Velike Lasce) ter Cereja (Gams, 2003, 366). Podtalnica je povezana tudi s poziralnikom
podzemnim jezerom in stranski rov Babce, imenovan tudi Babji ba¢, kjer je bil dejaven
eden prvih jamskih biospeleologkih laboratorijev na svetu (Aljanci¢, 1996, 45). Prvi je
jamo podrobno opisal Valvasor v opisu naravnih redkosti na Kranjskem. Valvasorjev
nacrt jame je drugi najstarejsi nacrt jamskega sistema na svetu (Gams, 2003,368). O jami
znajo domacini povedati:

[31] Valvasor v opisu jame navaja, da je tedaj med ljudmi krozilo prepricanje, da je
podzemno jezero v Podpeski jami povezano z jezerom v Kompoljski jami. Pojav jamske-
ga jezera je uporabil tudi za potrjevanje svoji preteklih hipotez o delovanju Cerkniskega
jezera (Valvasor, 2009, 620).

[32] Podpeska perica

V Dobrepoljski dolini je na zahodni strani ena kraska jama; Podpeska jama ji pravijo,
ker je tam vas Podpec.

Pa je bila enkrat ena punca; zmeraj je nagajala starsem. Nic ni hotela ubogati ne matere
ne oceta, zmeraj je kaj po svoje delala. Potlej je bilo pa enkrat na sveti vecer; ta domaci so
se pripravljali, so sli kropit okoli hise, molit. Jaslice so Ze prej naredili.

Ta punca je pa rekla: »Jaz grem pa nocoj Strene prat.«

So imeli take Strene kot predivo, ker so prej povsod doma lan sejali.

Mati ji je na vse kriplje branila, pa ni ni¢ nucalo.

Je rekla: »Danes se ne sme kaj takega delati. Lepo te prosim, bos videla, da ne bo prav.«
Pa ni¢, zmeraj je bila po svoje. Vzame en kebel", da vanj tiste Strene pa gre ke v jamo. Tam
je bila seveda tudi voda v eno korito napeljana. Pa gre tiste Strene prat.

No, potlej jo je pa Bog strafal, da je okamenela. In Se danes je tam tisti kamniti kip:
Zenska pa strene v rokah drzi (Lazar, 2010, 213).

[33] Ime kapnika se v razli¢nih objavljenih virih imenuje razli¢no. V ¢asopisu Do-
lenjski list avtor ¢lanka kapnik po pripovedovanju domacinov imenuje Okamnela Baba
in Baba Zena. Stranski rov, v katerem je okamenela baba pa imenuje Babce (Primc, 1995,
16). Zalar v pripovedi o Dobrepolju kapnik imenuje Babica (Zalar, 1993, 2)

'7 Kebel — manjsa, nizka, navadno lesena posoda z dvema usesoma; $kaf (SSKJ, 2014, 589).
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der grun@ﬁs Oer grotta Iddpetschic

Slika 12. Okamenela perica, imenovana Okamenela Baba, Babica ali Baba Zena. Vir: Grandovec, Skulj (2010).
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Jama Nad Podpecjo*
Jami Nad Podpecjo so neko¢ pripisovali tudi hudourne lastnosti, zato je pri jami
vsako leto potekalo Zegnanje zoper nevihte. O tej nekdaj zivi Segi Valvasor zapise sledece.

[34] Tretjo jamo imenujejo Podpeska jama' (Nadpodpetschio Jamma). Tudi ta je v Ze
omenjeni dobrepoljski fari, toda na hribu Kamni vrh, in jo blagoslovijo z istimi navadami kot
obe prej omenjeni na binkostni ponedeljek; toda tega tu ne opravi prej omenjeni duhovnik,
temvec vikar iz Las¢, ker jame leZijo v vikariatu Lasce. Toda ta nevihtna jama Se dalec ni
tako globoka kot prej omenjena. In ce kdo vanjo vrZe kamen, bo slisal, da je kamen padel
v vodo (Valvasor, 2009, 608).

Videmska jama

Nad vasjo Videm se vzpenja Videmski hrib s $tevilnimi kraskimi jamami. O jamah
je Anton Mrkun zapisal $tevilne pripovedke. Tri pripovedke navajam v nadaljevanju.

O Videmski jami se je ohranilo podobno izro¢ilo kot na Velikih Poljanah o jami v
gozdu Dule, katero nakazuje na povezave s kraskimi jamami.

[35] Nekdo iz Vidma je vrgel psa v jamo, pa je prisel na Osolniku ven (vas pri Velikih
Lasc¢ah). Tam je doticnik imel Zlahto, pa je pes Sel domov. Ta jama je nevarna, kdor notri
pade. Notri se dobe veliki in raznovrstni kapniki (Mrkun, 1943, 17).

Tomceva jama (Tumpceva jama, Tuncevo brezno)

[36] Nekoc so sli neki profesorji k Tomcevi jami. Zavalili so kamen v jamo. V jami je
ravno Skratovka mesala Zgance. Kamen je padel ravno na kuhalnico. Ko skrat to vidi, se
razsrdi in plane iz jame in vrZe vanjo profesorja. Zato je Tomceva jama najbolj nevarna. Se
zdaj so skratje notri. Zaradi tega noce nihce iti vanjo. Tudi drugi ljudje so to videli. Tomceva
jama se nahaja v bukovem gozdu (Mrkun, 1943, 17).

Mali in Veliki Kraljicek (Kraljica)
Jami se v katastru jam imenujeta Kraljica in Kraljicek.

[37]1 V Mali Kraljicek je neki fant peljal in zapeljal konja tik jame. Udaril je konja
po glavi, da se je zvrnil v jamo. Fant je poslusal, koliko casa je bobnelo. Kar naenkrat je
padel konj v vodo.

Enega fanta so fanticki privezali za vrv, pa so ga notri spustili. Preden je notri Sel, je
narocil, da naj ga ven potegnejo, kadar bo potegnil za vrv. Ko so ga izvlekli, so ga vprasali,
kaj je videl, pa ni hotel ni¢ povedati. Veliki Kraljicek je tudi nevaren, ker so Skratje notri
(Mrkun, 1943, 16).

'8 Anton Slodnjak je delu Neiztrohnjeno srce zapisal namisljen dogodek iz Presernovega zivljenja, ki se navezuje
tudi na Valvasorjev zapis. Ob obisku Dobrepolja v njegovem romanu PreSeren sreca starca, ki se mu predstavi
kot bog/ve¢ni varuh ognjis¢, pastir ¢red in rodovitnosti njiv. Starec mu nato pripoveduje, da k njemu hodijo
procesije z duhovniki, ki pri najgloblji jami opravljajo Zegnanje. Skrivaj so ljudje neko¢ e prihajali k njemu in
mu v jamo stresali kruh, vino in ostale darove, a so jih zato zaceli preganjati. V nadaljevanju Slodnjak povzame
Valvasorjev zapis o zegnanjih vjamah in doda, da so ljudje $e pred kratkim vjame spuscali darove, da bi pomirili
jamske duhove. Omenja $e, da je zaradi teh navad prislo do pritozbe z ljubljanske $kofije (Slodnjak, 1981, 29-30).

' Priimenu jame gre najverjetneje za napacen prevod. Valvasor namre¢ nazorno nakaze, da jama Nad Podpecjo
lezi v vikariatu Lasce.
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Babne rupe (Babje rupe)

Ob vasi Potiskavec, tik pod vznozjem Male gore se nahajajo Babne rupe, ki imajo
obliko vrtacaste kotanje. Kotanje ob ve¢jem dezevju izpod Male gore bruhajo vodo. Tovrstni
kradki izviri na obmocju Strug ozivijo ob ve¢jih padavinah v Ribniski dolini (Grandovec,
1996, 23). O izviru sem na terenu v Strugah izvedel naslednje izrocilo.

[38] P: Tu so govurla, de so Babo zZagal u Babnih riipah. Ampak kej druzga pa jas
nac ne vajm.

Perinov rupnik (Perin)

V blizini vasi Trzi¢ je kragka kotanja, imenovana Perinov rupnik®. Podobno kot
Babne rupe, tudi Perin ob ve¢jem dezevju bruha vodo, ki pritece iz Ribniske doline. Ker
Struska dolina velja za izredno suho obmo¢je, je Perin le obcasen izvir, zato so Struzani
$e v prej$njem stoletju hodili po vodo v bliznje Kompoljske jame.

Na terenu sem od razli¢nih domacinov izvedel, da luknjo krajse imenujejo Perin.
V blizini luknje je zapus¢ena domacija, imenovana pri Perinovih, druzina se je pisala
Krizman. Krizmanova hisa ni imela vodnjaka, zato so pri Perinu napajali zivino. Zivina
je stlacila zemljo. Ustvaril se je blaten zleb, ki je zadrzeval vodo.

Ce so domacijo poimenovali po kotanji ali obratno, mi na terenu ni uspelo dolo¢iti.
Kljub temu pa miti¢nega izvora imena ne izklju¢ujem.

Tatrca (Atercka jama, Tacerca, Tatarica)

Tatrca ali Tacarca je 109 metrov dolg jamski kompleks v blizini vasi Potiskavec.
Pripovedovalka je ob vprasanju, ali je slisala za kaks$ne pripovedke o jamah, pripovedo-
vala naslednje.

[39] P: Ja, de je u Tatrcah en berac not stanovou, da je imu take velike noge, pa da se
po tistim imenuje jama Tacarca.

Trebez

Trebez je ledinsko ime za obmocje na dobropoljskem predelu Male gore. O imenu mi
na obmoc¢ju Dobrepolja ni uspelo dobiti pojasnila. V Ribniski dolini pa sem v vasi Graben
na obmocju Slemen, od pripovedovalca izvedel naslednje pojasnilo o imenu.

[40] P: No, na Trebis¢a imamo pa mi parcelo. Pravla so pa zatu, ker so tam od zvali
ostanke tam zmetala. Je imelu pa vec vasi svoje Trebisce.

Be¢ - Sumnik

Sumnik je potok, ki izvira v globokem kragkem dolu Be¢, ki lezi med Velikimi
in Malimi Lag¢ami. Danagnjo dolino je neko¢ tvorila kamnita vodna kotanja, ki so jo
najverjetneje zasuli ob gradnji glavne ceste. O izviru sem od pripovedovalke izvedel
naslednjo pripoved.

2 Rupnik: »brezno na mocvirjug; rupa: jama, kraski poziralnik, kotanja (Bezlaj, 1995, 208).
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[41] P: V Lascah, ce gres proti Rasci od pokopalisca dol, so tistemu podrocju rekli Kijana
al pa Kijane. »Mislm, da se Se tako imenuje.« In za mojga otrostva, je blu tu prouzaprou
polje. In v eni taki dolinki, ki pa je bila obla, zarascena, dokaj zarascena, je biu izvor vode,
podzemne. In tistmu izvoru se je reklu Sumnik. In po Sumniku priplavajo otroci. In babca
ga ujame in ga potem prinese. In je hodila res gospa h nam mimo na Velko Slevnco, Strmec,
po teh vasicah ... z enim ceharjem in jest vsaj som si zamisljala, da v tistem ceharju tut
otrocka prnese. In je hodila pol tut ene tri dni h otrocnci. In pol som hodila ¢akat na cesto,
kdaj bo prsla, da jo bom prosila, ¢e bi mi prnesla fantka. Sej ni bla kaksna posebna voda,
je blo pac ... vodicka je bla. Je bla pa res izpod ene take velike stene za tiste pojme, ko som
bla Se starejsa. Ko som bila Se ene pr Sestnajstih, sedemnajstih letih. Se mi je zdel tist obok,
izpod katerga je tista vodka prsla, mocan, velik.

Cereja

Na jugovzhodu Velikolaske kotline iz $tevilnih izvirov priteka potok Cereja, ki
ponikne ob vznozju glavne ceste tik na robu Velikih Las¢, in kot podtalnica odteka skozi
Podpesko jamo proti Krki. Zaradi odpadne vode iz ¢istilne naprave bliznje mlekarne daje
potok zalostno podobo onesnazenosti (Gams, 2003, 366-67).

Etimolog France Bezlaj je obravnaval podobno imenovan potok Cerej v Kopru.
Sklepal je, da je to najverjetneje za romansko ime, izpeljano iz cerasus »¢e$nja«. Ozadja
imena ni ugotovil (Bezlaj, 1956, 100-101). V Franciskejskem katastru se potok v nems¢ini
imenuje Zereia, torej Cereia. Ime verjetno izhaja iz imena rimske anti¢ne boginje plodnosti
in zakonske zveze Cerere.

Babne
Babne je ledinsko ime v blizini vasi Retje v Mali gori. O imenu mi na terenu ni
uspelo dobiti izrodila.

Vaska lipa v Retjah
Stara vagka lipa $e danes stoji sredi vasi Dolnje Retje. Prav pod to lipo je v znameniti
Levstikovi povesti Mocilar pripovedoval zgodbo o Martinu Krpanu (Debeljak, 1971, 407).

[42] ... Stari ljudje so nam, otrokom pripovedovali, da iz razpoke, luknje, v tisti lipi
ven prihajajo otroci. Skriti so v lipi in pridejo na svet, ko pri tej ali oni hisi kaksnega potre-
bujejo (Kastelic in Primc, 2001, 136).

4. Sklep

Kot kaze raziskava, je prostor Male gore dobro prepleten z mitoloskimi zgodbami.
Gora je predstavljala vir zivljenja in obenem prehod v svet mrtvih. Predstavljala je sredisce
prostorov, zanesljivo pa je predstavljala tudi prebivali§¢e bogov, razli¢nih bajnih bitij in
pokojnikov. Iz raziskave lahko sklepam, da so se v izro¢ilu, ki se navezuje na Malo goro,
ohranile razli¢ne kronolosgke plasti istih ali sorodnih pojavnih oblik, ki so ohranile idejno
formo skozi razli¢cna zgodovinska obdobja. Kot sem Ze omenil v uvodu, zaradi ¢asovne
oddaljenosti nekaterim pripovednim motivom danes ne moremo dolo¢iti to¢ne staro-
sti. V izrocilu so tako razvidne najmanj $tiri plasti izroc¢il o mitoloskem zenskem liku.
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Najstarej$a plast je najverjetneje izroc¢ilo o Babi, ki ji je sledila zgodnje-slovanska Mokos,
njo je na koncu prekrila kr§¢anska sv. Ana. Njene lastnosti so se nato posamicno pojavljale
v razli¢nih lokalnih bajeslovnih zenskih likih. Moski lik se posami¢no pojavlja v podobi
gradcaka, divjega moza, $krata, zmaja in jezdeca; tu ni bilo mogoce razbrati starosti izro-
¢il. Predhodnika tovrstnih likov sta bila najverjetneje Perun (Perin) in Veles. V prostoru
je mogoce razbrati tudi preplet izrocila o praslovanskem mitu (konflikt, poroka). Ostaja
tudi nereseno vprasanje, ali so prazgodovinske kultne jame pozneje nadomestile sorodne
mitoloske predstave in s tem posredno sovplivale na razvoj mitoloskega prostora.

Za trdnej$o mitolosko povezavo z izro¢ilom in prostorom bodo v prihodnosti
potrebne dodatne arheoloske in terenske raziskave, saj velja omenjeni prostor kljub pri-
zadevanjem za ohranitev materialne kulture z vidika duhovne kulture in arheologije za
slabo raziskan. Mala gora je posejana z mnogimi kraskimi jamami, ki jim bo potrebno
v prihodnje posvetiti ve¢ pozornosti. Nekatere prostorske tocke, ki jih raziskava zajema,
bi bilo treba primerno oznaciti z opozorilnimi tablami, saj so pomemben del lokalne
kulturne dedis¢ine.

Zahvala

Zahvaljujem se pripovedovalcem Andreju Ambrozi¢u, Mari Okoren, Olgi Hojnik,
Francetu Rusu, Darinki Suljevi¢, Heleni Debeljak, Vesni Horzen, Jozetu in Tonetu Oberstarju,
Jozetu Puglju, Mariji Pugelj, Zinki Benulic ter pripovedovalki, ki ni Zelela biti imenovana.

Za pomoc¢ pri terenskem raziskovanju sem $e posebej hvalezen Darinki Suljevi¢,
Jozetu in Tonetu Oberstarju ter Pavlu Jamniku.
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Mala Gora (Little Mountain) by Ribnica - Cosmic myth in mythical landscape
Domen Cesarek

In this article, narrative traditions and local myths from the range of the mountain
Mala gora (Small Mountain) located in southern Slovenia in the vicinity of Ribnica, Do-
brepolje, Velike Las¢e and Kocevje are presented. Mala gora extends from northwest to
southeast, between the Ribnica and Dobrepolje valleys. Today, the mountain represents
important cultural and economic roles for the surrounding vicinities.

Locallegends and myths, which are connected with the mythical landscapes of Mala
gora are related with various churches, caves, graveyards, local trees, springs and gulleys.

The mountain preserved the idea of the world axis. In local folk tales, the mountain
is hollow and filled with water. Inside it dwell different supernatural beings such as the
dragon, wild man, a snake and dwarfs. The existence of these beings apply to the notions
of connection with underworld. Landscapes names such as Pekel (hell), Mrtve doli (death
valley), Koblarska jama (burial cave), Rajni vrh (peak of the deceased) and others, apply
to these perceptions. Indicators of this idea is also the graveyard in Velike Poljane village.
In local myths, the graveyard was built on a water spring that had a connection with the
underworld. A similar but an opposite perception is connected with an old lime tree in
Retje and water spring in Velike Lasce, where according to folk beliefs children are born.
An idea of the world tree is also preserved in an old pear tree called Tobakova hruska.

The author also presents new findings related to mythical male and female characters.
The results of the research show different historical layers of related ideas. Folk beliefs that
are connected with this landscape can also be compared to pre-Slavic myths and beliefs.
The oldest layer is probably the supernatural being Baba. The motifs connected with her
are preserved in local land names, folk tales, traditional clay craft and winter customs.
Research also opens the possibility of Perun and Mokosh myth, which are preserved in
local names as the village Makosa, the karst spring Perin and some supernatural beings.
Their myth is also strongly connected to different variations of folk tales related to main
Slavic myths. Perun and Veles are also possibly connected to cave Podpeska jama which
is historically know for processions against floods and storms. The Mokosh myth was
mostly preserved in the local legends about Baba and saint Anne. In local tales, she lived
in the mountain and she brought the new born children, who were born in a well on the
top of mountain Saint Ann. She is possibly also connected with the myth of Tkalcja cave
in Velike Poljane, where people believed a weaver lived.

Researches also contains archeological observations of cult caves connected with
a possible cult of fertility. In Koblarska jama (Koblar’s cave) archeologists and speleolo-
gists discovered a prehistoric graveyard site which was possibly in use also in ancient
time. Archeologists suggested that the cave was probably an occult place connected with
worshiping Mother Earth. Second cave is Gregceva jama (Greg’s cave) where a stalagmite
was found in the shape of a phallus.

This article leaves the door open to new questions and potentials for future archeo-
logical and ethnological research.



Bivalisca »krivopet«: Lokacije in
mikrotoponimi

Barbara Ivandi¢ Kutin

Krivopete are wild women whose feet are turned backwards. Folklore tradition about
these mythical beings can be found in the extreme north-western part of the Slovenian ethnic
territory: in Trenta, Breginj, Livsko, and the Natissone Valleys in the Italian Slavia Veneta.
Since folktales about the krivopete are typically installed in a concrete location these places
have been identified through the toponyms and microtoponyms where the krivopete alleg-
edly lived, manifested themselves, or acted. The number of locations and their position in
space indicates in which (micro)locations this tradition was particularly strong. A common
feature of such locations, which indicated where these women dwelled, was the hideous,
inaccessible, and/or dangerous terrain: caves, rocky shelters, steep ravines, and streams.

Keywords: microtoponyms, krivopete, wild woman, reverted feet, folklore, narrative
tradition, caves, Slavia Friulana, western Slovenia

1. Uvod

Folklorno izro¢ilo o krivopetah, divjih Zenah z nazaj zasukanimi stopali, je (bilo)
znano v Nadiskih dolinah v Beneciji, ter v nekaterih delih Zgornjega Poso¢ja: v Trenti, v
Breginjskem kotu in na Livskem. Nekateri starej$i viri omenjajo tudi Tolminsko (Rutar
1899), Cerkljansko in Idrijsko (Mailly 1922) ter Korosko v okolici Roza in Kr¢ice (Graber
1914), toda porocila s teh obmocij so posamicna, pregled gradiva in novejse terenske razi-
skave pa zaenkrat Se niso dale potrditev. Iz Rezije je pred kratkim prisel nov terenski zapis,
katerega avtenti¢nost je Se potrebno preveriti.! Poimenovanje tega zenskega baj¢nega bitja
z obrnjenimi stopali ima ve¢ lokalnih oblik: krivopeta, krivapeta, kriva peta, krivopeka,
krivopetnica, dujepetka, castitjova Zena ...; ko ne gre za citat, je v tem ¢lanku za nevtralno
obliko uporabljeno poimenovanje krivopeta.

Razen na omenjenih predelih severozahodnega roba slovenskega (in slovanskega)
etni¢nega prostora drugod na Slovenskem pa tudi pri sosednjih slovanskih, romanskih
in germanskih narodih, kot kaze, krivopet ne poznajo. Zenska, najveckrat demonska,
antropomorfna bitja s podobno deformacijo nog pa so vendarle znana tudi v izro¢ilih na
razli¢nih koncih sveta: v zahodni Indiji in Nepalu poznajo duncani oz. churel (Spaight

' Zgodbo o krivopeti in sladkorju je v vasi Bila leta 2015 zapisal Micelli Rinati¢; nenavadno se zdi, da v dol-
goletnih raziskavah pripovedne folklore v Reziji podobnega gradiva Milko Maticetov ni zasledil; pa¢ pa je
bilo v vasi Korito dokumentirano izro¢ilo o dujaku, medvedu z nazaj zasukanimi stopali (gl. Dapit in Kropej
1999: 1-12)
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1942: 137; McClintock 1990: 44), v goratih predelih Armenije xalvalik (Asatrian 2013:
21), $e posebej pester nabor zenskih baj¢nih bitij z zasukanimi stopali najdemo v folklori
nekaterih ljudstev Srednje in Juzne Amerike: na venezuelskem otoku Margarita chinigua,
v Venezueli masisikiri, v Gvatemali siguanaba, v Dominikanski republiki pa ciguapa
(Lafée-Wilbert in Wilbert 2010: 50; Duran-Almarza 2012: 142) ipd.>

Fizi¢ne lastnosti (z izjemo nazaj zasukanih stopal) in znacajske lastnosti krivopet
se prekrivajo z drugimi Zenskimi (v¢asih tudi moskimi) bajénimi bitji, kot so divji ljudje
(divja baba, divji moz), velikani in velikanke (gejdi, gejdukinje), razlicne vile (bele zene,
zalik Zene, rojenice...), rusalke, anguane, celo carovnice. Zato so krivopete v strokovni
literaturi (npr. v pregledih slovenske mitologije) obravnavane v sklopu sorodnih Zenskih
baj¢nih bitij kot, so npr. divje Zene in vile (Nicoloso Ciceri 1992: 432-43; Smitek 2004:
192; Kropej 2008: 228-229; Kropej 2012: 139, 144, 229). Avtorji jih opisujejo kot bitja z
ambivalentnim znacajem, ki s svojim znanjem vedenjem ter tudi obvladovanjem vremen-
skih pojavov lahko ¢loveku pomagajo, po drugi strani pa mu lahko storijo veliko $kode.

Zgodbe o krivopetah, ki jih najdemo v objavah in arhivskih zapisih, vsebujejo raz-
li¢ne motive, ve¢ino bi lahko uvrstili v katero od naslednjih skupin: 1) ugrabijo ¢loveka
(otroka ali odraslega moskega); 2) krivopeta se omozi s ¢lovekom; 3) svetujejo oracem;
4) naucijo ljudi delati stvari, ki jih $e ne znajo; 5) moski krivopeto ujame v razcepljeno
deblo in jo pusti v gozdu; 6) krivopete kot lastnice bogastva in/ali ¢red divjih koz. Po-
goste so tudi pripovedi oz. fragmenti, kako so se ljudje bali krivopet ali z njimi strasili
otroke. Motivi se lahko prepletajo oz. se pojavljajo skupaj v isti pripovedi. Starej$i motivi
se nekoliko razlikujejo od mlajsih zapisov, predvsem so se krivopete otresle ekstremne
okrutnosti in so skozi ¢as pridobile milej$e in prijaznejse poteze (motiva kanibalizma, ki
je bil v Trinkovih zapisih najpogostejsi, v novejsih virih ne zasledimo).* Motivi v zgodbah
o krivopetah se pokrivajo ali deloma prekrivajo z motivi, ki so razsirjeni ne le v slovenski
in slovanski pac pa tudi v evropski in svetovni folklori, kot je npr. motiv poroke Zenskega
baj¢nega bitja s clovekom; zakonska sreca traja, dokler moz ne prelomi tabuja, kot je npr.
poimenovanje (zmerjanje) Zenske z njenim pravim imenom ipd. (prim. Ivanc¢i¢ Kutin
2016; Kropej 2008: 233).

2. Kratek pregled objav o krivopetah

Krivopete, divje Zene z nazaj zasukanimi stopali, Ze v 18. stoletju omenja Karel
Zois (1756-1799), botanik, raziskovalec rastlinja v alpskem visokogorju: poroca, da so
bili njegovi lokalni vodniki prepri¢ani, da v dolini Triglavskih jezer zivijo krivopetnice
(prim. Kozinc 2014: 23). Nadalje omembo krivopet zasledimo v gradivu poljsko-ruskega
jezikoslovca Jana Baudouina de Courtenaya, ki je v zadnji tretjini 19. stoletja raziskoval
slovanske jezike in njihova nare¢ja. V Spetru v Benediji je leta 1873* zapisal, da so kri-
vopete toco nosile, ko so ¢ule zvoniti svetega Lenarta zvonove: ,Pojdite, pojdite!“ je rekla
ena drugim. ,Lajajo psi svetega Lenarta® (Baudouin de Courtenay 1988: 74-75). Vecjo
pozornost je izrocilu o krivopetah posvetil rimskokatoliski duhovnik Ivan Trinko. V

* Vec o teh in drugih bajénih bitjih z deformacijo nog gl. v Ivancic¢ Kutin 2016.
* Zapodrobnej$o analizo gradiva in motivov zgodb gl. Ivanci¢ Kutin 2016.
* Gradivo je bilo objavljeno $ele leta 1988.
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skrbi za ogrozen slovenski jezik med Slovenci v Italiji je o njih napisal ¢lanek, Divje
Zene ali krivjopete, in ga objavil v casopisu Ljubljanski zvon leta 1884. Ugotavljal je, da je
izrocilo o krivopetah edinstveno in posebno, znano samo v nekaterih krajih v Beneciji.
Trinko v tem spisu na kratko opise osem zgodb o krivopetah tako, kakor se jih spomi-
nja iz svojega otrostva. Njegove zgodbe prikazujejo krivopete kot bitja, ki dokaj nasilno
ravnajo z ljudmi: ugrabljajo jih z namenom, da jih pojedo (najveckrat otroke) ali da jih
zadrzujejo v ujetnistvu in izkori$cajo za delo (najveckrat odrasle moske): kar v Sestih od
osmih variant je eksplicitno ali posredno nakazan kanibalizem (Trinko 1884: 229-232).
Istega leta kot Trinko trentarski vikar Simon Gregor¢i¢ mlajsi poroca, da se v Trenti
krivopet, ki zivijo v dolini Zadnjice pod Triglavom, bojijo celo odrasli (Gregor¢i¢ 1884:
311).° V knjigi o Slovencih v Beneciji omeni krivopete tudi geograf Francesco Musoni:
grozne stvari o bitjih z obrnjenimi stopali mu je pripovedovala njegova stara teta iz
Benecije, imenovala jih je bradovike ali krivopete (Musoni 1893: 13). Tudi zgodovinar
Simon Rutar jih je uvrstil v poglavje o jeziku in narodnem blagu v Beneciji. Opisal je
njihove fizicne posebnosti (nazaj zasukana stopala v¢asih tudi dlani, zeleni razmrseni
lasje) in znacajske lastnosti ter primere njihovega delovanja: s svojim znanjem o vremenu
pomagajo ljudem, da pospravijo pridelek pred nevihto, a v tem ¢asu jim ugrabijo otroke,
jih nato pitajo z les$niki in orehi, da se odebelijo, potem pa jih pojejo (Rutar 1899: 91-92).
Anton von Mailly je leta 1922 je po poro¢ilu Marie Pivk iz Idrije objavil zgodbo o divjih
zenah - krivopetah, ki da so zivele v jami v idrijskih hribih. Imele naj bi zasukana stopala
in dlani (Mailly 1922: 38). Porocilo pa je zelo podobno Rutarjevemu.

Brzkone zaradi zgodovinskega dogajanja v ¢asu fasisticne okupacije Primorske,
druge svetovne vojne, nato pa Se tezkih povojnih ¢asov v naslednjih desetletjih ni veliko
zapisov o krivopetah; v drugi polovici 20. stoletja posamic¢ne enote gradiva na terenu
dokumentirajo Milko Maticetov (MMTZ 1952, 1959), D’Orlandi (1964, 25-25). Pavle
Merku (1976: 331), Janez Dolenc oz. njegovi dijaki (gl. arhiv DAJD), vendar je bilo le malo
od tega objavljenega. Zato izbori slovenske pripovedne folklore reproducirajo Trinkove in
Rutarjeve zapise (npr. Keleminal930: 208-21; Bohanec 1966: 15; Unuk 2002: 482-486 idr.).

V 80. in 90. letih 20. stoletja se zacnejo pojavljati nove objave gradiva o krivopetah
(Tomasetig 1981, Zorceva 1985, Dolenc 1992). V prvem desetletju 21. stoletja pa tiskane in
spletne objave gradiva, fragmentov, (re-)interpretacije v popularni kulturi in umetnosti ter
raba lika krivopete v turisti¢ne in druge marketinske namene dozivijo pravcati razcvet.®
Aldina De Stefano na lik krivopete nasloni feministi¢ni koncept razmisljanja o arhetipu
matere zemlje (De Stefano 2003), za slovstvenofolkloristi¢ne raziskave pa je najpomemb-
nej$e gradivo, ki ga je na terenu zbrala Ada Tomasetig ter ga objavila v knjigi Od Idrije do
Nedize (2010): zapisala je kar 47 enot pripovedi o krivopetah!

3. Prostori krivopet
Kot za povedke nasploh, tudi za zgodbe o krivopetah velja, da imajo konkretna sti-

¢iS¢a z realnostjo nekega ¢asa ali prostora: resni¢na zgodovinska dejstva in osebe oz. hi$na
imena, najveckrat pa so zgodbe postavljene v konkreten prostor. Tako so lokacije, kjer naj

* Gregor¢i¢ prispevek podpise s psevdonimom P-ov.
¢ Nekatere primere gl. v Ivanci¢ Kutin 2016: 184, 185 .
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bi krivopete bivale, se pojavljale ali delovale pogosto opredeljene s toponimi (zemljepisnimi
imeni) in $e natancneje - z mikrotoponimi. Mikrotoponimi so nenaselbinska zemljepisna
imena, ki poimenujejo njive, travnike in gozdove (SSKJ 2008), Dusan Cop k njim pristeva
tudi imena pasnikov, dolin, sotesk, kragkih jam, imena poti in njihovih delov (Cop 2002:
98, 99), Silvo Torkar pa $e plazove, skale ipd. (Torkar 2006). S pomoc¢jo mikrotoponimov
so se neko¢ domacini natan¢no orientirali v bliznjem okolju, v zadnjem ¢asu pa se zaradi
spremenjenega nacina Zzivljenja hitro izgubljajo (Ivanci¢ Kutin 2006: 135). Ker je (bila!)
gostota mikrotoponimov na relativno majhnem obmocju velika, poimenovala pa so le
majhen prostor, so le redki dobili mesta na splo$nih topografskih zemljevidih, nekoliko
vec jih je vkatastrskih kartah, specialne karte z na¢rtno dokumentiranimi mikrotoponimi
pa so izdelane samo za posamezna omejena obmocja; sistemati¢no so bila evidentirana
in kartirana npr. na avstrijskem Korogkem, s ¢cimer so slovenska hi$na in ledinska imena
dobila mesto celo v Unescovem seznamu nesnovne dedisc¢ine v Avstriji (Piko-Rustia 2012).

Da je (bilo) izro¢ilo o krivopetah del kulturne (morda celo ostanek mitske) krajine
(prim. Pleterski 2014: 22, 23, Hrobat Virloget in Kavreci¢ 2015), dokazujejo toponimi in
mikrotoponimi s pomensko podstavo »krivopeta«, npr. jama Krivopeta blizu vasi Magera
(Masseris), Krivopekina jama v blizini vasi Rounac (Rodda), potok Krivapeta v blizini
Barnasa (Vernasso);” prav tako je to izrocilo vrag¢eno v nekatere jezikovne oblike, npr.
kot primerjalno reklo: Saj si kot kaksna kriviopeta, za Zensko, ki ima nekoliko neurejen,
razmr$en videz oz. da se zanima za zeli§¢a; ali pa kot groznja nagajivemu / neubogljivemu
Pocaj, pride krivopetal®

Zgodbe, ki so krajevno dolocene z mikrotoponimi, najbolje poznajo ljudje v najbliz-
jem okolju. Evidentiranje toponimov in mikriotoponimov, ki se pojavljajo v pripovedih
o krivopetah, nam torej pokaze geografsko obmocje, kjer $e najdemo sledove, da je (bilo)
to folklorno izroc¢ilo znano oz. razsirjeno. Pripovedna folklora, ki se navezuje na prostor,
daje informacije o kulturnem pomenu sestavin prostora (prim. Pleterski 2014: 22). Pove-
zava med folklornim izroc¢ilom in arheoloskimi ostanki ni redkost, ? zato bi morebitne
arheologke raziskave teh mest lahko prinesle zanimiva spoznanja.

V nadaljevanju so lokacije, povezane s krivopetami, obravnavane po obmog¢jih:
Trenta, Breginjski kot, Liv§ko in Nadiske doline v Beneciji. Mikrotoponimi so v pod¢rtani
in v po$evnem tisku, toponimi pa so samo pod¢rtani.

3.1. Trenta

V Zoisovem zapisu, krivopetnice zivijo v dolini Triglavskih jezer (Kozinc 2014:
23), pri ¢emer ne izvemo za natan¢no lokacijo na tem relativno obseznem obmocju; prav
tako ne najdemo nobenega mikrotoponima v Gregorc¢i¢evem zapisu, pac pa le toponim
v dolini Zadnjice pod Triglavom, kamor se zaradi njih bojijo iti celo odrasli ljudje (1884:
311). V Maticetovih terenskih zapisih najdemo $tirih zgodbe oz. fragmente v zvezi s
krivopetami - vse je povedal pravljicar Joza Kravanja Marinc¢i¢'" - v njih sta omenjena

N

Gl. gradivo v Tomasetig 2010: 51-52, 65, 69-70 in preglednico v nadaljevanju.

DAJD: leta 1977 zapisala Silvana Hrast, povedal Vinko Hrast (46 let), Borjana (gl. Ivanci¢ Kutin 2013a: 183).
Npr. v Sebreljah na Cerkljanskem so znane pripovedi o divjih babah in divjih dedcih (gl. Janja Golob, ustni
vir; Ivan¢i¢ Kutin 2013b): v jami z imenom Divje babe je bila leta 1995 odkrita neandretalska piscal, ki velja
za najstarejsi glasbeni in§trument na svetu (Turk 2011: 251, 255).

1 Joza Kravanja Marin¢i¢ (1976-1969) iz Vrsnika, kamor se je prizenil iz Trente. Vec¢ o pravlji¢arju gl. v Ivancic¢
Kutin 2012.
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dva mikrotoponima: v Zadnjici Pod Rumeno skalo [Pud drmeno skalo] so krivopetnice
pasle gamse; v Klinci so Zivele krivopetnce in so pasle divje koze (MMTZ 1959). Svetka
Zorceva v literarizirani in ilustrirani objavi zgodbe Krivopetnica in zlatorog, za katero
trdi, da jo je zapisala med domacini, navaja ve¢ lokacij: v Preseku, v Klinu in Pihavcu so
nekoc¢ zivele vile krivopetnice; v varianti Zorceve je zgodba o krivopetah okvir nesre¢ne
ljubezenske zgodbe o trentarskem lovcu, katerega mati je bila krivopetnica (Zorceva 1985).
Vse lokacije, omenjene pri Zorc¢evi, se nahajajo desno nad dolino Zadnjice v smeri proti
Kriskim podom in, kot kaze, se vsaj ena ujema z Maticetovim zapisom: prepadna stena z
imenom Rumena skala se namrec¢ nahaja na obmoc¢ju Preseka [im. Prisiek — rod. Prsiekal;
skalnata stena je na nekaterih delih poras¢ena z rumenkastimi li$aji, ob njenem vznozju pa
je spodmol z mikrotoponimom Pod Rumeno skalo. Ker sta oba zapisovalca nedomacina,
obstaja moznost, da gre pri mikrotoponimih v Klinci in v Klinu za isto lokacijo, tj. v Kli-
nu [u Klina, smo $lo u Klon)], tu je neko¢ delovala planina z istim imenom [tu Klina], ob
Belem potoku. Prav blizu planine se nahaja prostorna jama oz. spodmol, ¢emur domacini
pravijo bout."" Toda v Zadnjici v blizini Metojeve domacije je tudi mikrotoponim Klinc
(tu Klinca): tu se nahajajo veliki posami¢ni kamni oz. skale z bouti (votlinami) - teren je
porascen z gozdom, kjer ob neurjih in ve¢jih dezevjih priteka voda izpod Kanjavca (Triglav
je vneposredni blizini). Zdi se, da bi to mogla biti lokacija iz Mati¢etovega zapisa, ¢eprav
tu mikrotoponim ni omenjen:

Je Sel en pastir skozi gozd tja pod Triglav. Je bila tam Se Zerjavica, ker so
krivopetnice kuhale. Je vzel kos oglja in ga dal na fajfo. Pride domov - je bil tisti
kos oglja zlat. So $li nazaj - ni bilo vec zerjavice. (MMTZ 1959).

Mikrolokacija v Pihavcu (tj. oronim, ki lahko obsega obmoc¢je Malega in Velikega
Pihavca) pri Zorcevi ni natan¢no dolocena; po analogiji z drugimi lokacijami na tem
obmo¢ju lahko domnevamo, da gre za votlino, toda na tem poboc¢ju jih je zelo veliko, ob
vznozju Pihavca npr. Kavéiceva jama [Kauccuwal jama s Stevilnimi bovti ter MiklavZeva
jama [MoklauzZowa jamal, za katero domacini pravijo, da pogled nanjo zbuja vtis, kot bi
pred njo sedel kamniti moz; v E-registru jam je na tem obmocju vpisana samo Jama v
Malem Pihavcu."

Danes v Trenti le $e redKki starejsi domacini pomnijo, kako so po vasi strasile krivo-
pete; Se bolj redki posamezniki pa se spomnijo mikrotoponimov, povezanih s krivopetami.

Strasili so, da pridejo krivopetnice, pirte, miklavzi. So pravili, da krivope-
tnice Zivijo Pod Rumeno skalo in pridejo zvecer. Ampak to je neumno - otroke
strasiti! (Povedal Albert Pretner, Trenta, 2015).

Krivopetnice so hodile po hisah in so strasile otroke. Za glavo so imele
prizgano sveco. Tudi na svete tri kralje so hodile. Viasih krivopetnice, véasih
pirte. Enkret ene, enkrat druge. (Povedala Fani Kravanja, Trenta, 2015).

Ja, od krivih petnic [kriwah pietnc] so vedno govorili, so nas strasili, ko smo
bili otroci. Kakor je bil mrak, nismo $li vec ven iz hise. »Vas bodo krive petnice
odvleklel« Da nas bojo peljale krive petnice. Za svete tri kralje, so govorili, da

" Bout je v nare¢ju beseda za naravno votlino v skali, ki je lahko zatoci$ce ali zavetje divjim zivalim ali ovcam
in kozam.
12 Gl. spletno stran: http://www.katasterjam.si/index.php?c=jame.simpleSearch&katSt=6066
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hodijo krive petnice okoli. So bile nastimane po kake tri Zenske in so hodile. So
imele obrnjene Zoke (copate), pete naprej, prste nazaj. In za Miklavza so se tudi
nastimale tiste krive petnice. So prisle v hiso: »Molite! Molite!« In so kaksno vejo
dale, namesto da bi bil kaksen bombon. (Povedal Anton Hosner, Trenta, 2015).

Krivopete so v teh primerih prevzele ali delile vlogo s pehtrami (gl. Kuret 1986: 461).

V Trenti se vse lokacije, povezane s krivopetami, nahajajo na obmocju doline Zadnjice,
ki jo obdajajo strme in visoke gore s Triglavom vred v njenem zatrepu; na lokacijah, ki jih
lahko dolo¢imo z mikrotoponimi, so votline in spodmoli, ki jim pravijo domacini bout.
Zdi se nenavadno, da danes ljudje v bliznji So¢i, v Vrsniku in v vasi Na Skali ne poznajo
(ve¢?) zgodb oz. njihovih fragmentov ali mikrolokacij izrocila o krivopetah; Se manj pa
po dolini navzdol proti Bovcu:" o krivopetah so kve¢jemu le slisali, morda vedo, da so z
njimi nekoc¢ strasili otroke, toda $e ve¢ je tistih, ki zanje sploh $e slisali niso."

Pod Rumeno skalo je po pripovedovanju nekaterih domacinov Zivel divji moz. Anton
Hosner se spominja pripovedovanja »ta starih«:

V boutu Pod Rumeno skalo je zivel divji moz [to dulja muoZ], ki je redil
¢redo kakih 30-40 koz in je Trentarje naucil delati sir. Da bi tam Zivele krivo-
petnice, pa nisem slisal.® (Povedal Anton Hosner, 2015, Trenta).

3. 2. Breginjski kot

Pod Lokarji v Krasih so zivele krivopete , ki so predle volno, dokler niso nekega dne
rekle. »Konec!«'® Lokarje so tezko dostopen, prepadni predel na pobo¢ju Kobariskega Stola,
informatorji pravijo, da tam ni votlin, le previsi (morda spodmoli).”” V eni zgodbi najdemo
$e ozji mikrotoponim: krivopete izpod Lokarij so sedele na Ograjnci nad Lazom, Kjer je
Menic¢ (hi$no ime) oral; opazovale njegovo delo ter mu svetovale, kako naj zavije trto, da
se mu ne bo odvezovala. Na mikrotoponim Pod Lokarji pa se navezuje tudi pripoved o
diviem mozu.

Gor pod Lokarji so bili tudi divji mozi. Enkrat so nastavili kajpo (kletko)
in notri dali ster (Skaf) vina. En divji moz se ga je napil, tako da so ga lahko
zvezali. Prosil jih je, naj ga spustijo, in da jim pove, kaj se lahko naredi iz mleka.
Pokazal jim je, kako se sir dela, skuto in maslo. Potem so ga spustili. Ko so ga
spustili, pa jim je dejal, da bi jim Se vec povedal, ce ga ne bi spustil.'®

Krivopete v Breginjskem kotu so domovale tudi v Kocovi jami v blizini Napoleo-
novega mostu ob reki Nadizi, kjer so Stele denar. Teren je strm, tezko dstopen, v jami pa
je rumen, luknji¢ast kamen. Tretja lokacija krivopet iz Breginjskega kota je Gradec oz.

¥ Maticetov informator Joza Kravanja Marincic je bil sicer iz Vrsnika, toda tja se je prizenil iz Trente.

4 Od leta 2013 sem po krivopetah sprasevala vse informatorje, s katerimi sem delala na Bovskem (gotovo
preko 30 ljudi).

> O Trentarskem divjem moZzu Pod Rumeno skalo gl. tudi v Dolenc 1992: 49.

'® DAJD: 1977 zapisala Silvana Hrast, povedal Vinko Hrast (46 let), Borjana (Gl. tudi Ivanc¢i¢ Kutin 2013a)

7 Povedla Terlikar Jozef in Terlikar Jozica, Logje, februar 2016.

18 DAJD: 1977/78 zapisala Mira Zuber, Borjana. Povedala stara mama Ursi¢ Irma (59 let), Borjana.
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Foto 1: Pod Rumeno skalo [Under the Yellow Rock]. Anton Hosner je bil edini od vprasanih domacinov, ki je vedel,
kje tocno se nahaja Rumena skala. Vodil me je do nje, da bi jo fotografirala. Rumeno skalo bi sama tezko nasla, saj se
do nje pride po kakih 20 minutah hoje po brezpotju navkreber skozi gozd, od dale¢ pa se je zaradi visokega drevja ne
vidi. Anton je, potem ko se je malo upehan, a zadovoljen, usedel v breg pod spodmol, dejal: »Kdo bi si mislil, da bom
Se kdaj Pod Rumeno skalo!« Nazadnje je bil tu pred petinSestdesetimi leti (okoli leta 1950), ko so sekali »drieulje«.
(Foto: B. Ivanci¢ Kutin, 14. 8. 2015).

Foto 2: Pogled na Gradic iz vasi Logje v Breginjskem kotu [View on Gradic from the village Logje]. (Foto B. Ivanci¢
Kutin, 15. 2. 2016).

V Breginjskem kotu so trenutno znani trije mikrotoponimi, povezani s krivopetami, v enem primeru gre za jamo oz.
votlino, v drugih dveh pa za tezko dostopen teren, enkrat visoko na pobocju Stola, in drugi¢ v divji grapi na tezko
dostopni vzpetini, obdani z dvema potokoma.
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Gradic, to je strma tezko dostopna vzpetina globoko v grapi, kjer se v Nadizo steka potok
Lerada tik na drzavni meji med Slovenijo in Italijo. Tam so krivopete susile denar na vrvi,
dokler jim ga ni nekega dne veter odpihnil (Ivanci¢ Kutin 2016: str). V eni izmed zgodb
je toponim $e natancneje opredeljen z mikrotoponimom ...

Na Gradicu Mihevcovem [Gor na Gradi¢ Mahiucown - svojilni pridev-
nik se nanasa na hisno ime lastnika parcele] so bile coprnice, ki so jim pravili
krivopete in so hodile dol na Kabo pit vodo. Ljudem so svetovale, kdaj naj sejejo.
Neko¢ so ugrabile Drejcevega poba (hisno ime), ki je znal lepo peti.’®

Blizu Gradica v Prosnidu (Prossenico), tj. prva vas na italijanski strani meje je in-
formatorka bivalis¢e krivopet opisala z besedami: »Zivele so kot zival,«*° natan¢nega kraja
njihovega bivali§ca pa ni poznala.

Nekatere pripovedi omenjajo ime kraja, npr. v Sedlu (vas) se je en moz oZenil s
krivopeto.”' Spet v drugih pa so priimki oz. hina imena, npr.: Spolad je ujel krivopeto in
jo pripeljal domov za Zeno (Spolad je pogost priimek v Breginjskem kotu, v Borjani pa je
tudi hisno ime).

3. 3. Livsko

Enkrat so v hosti in gmajnah nad Livkom v Malenscah zivele krive pete, in v¢asih
svetovale ljudem. Rajnkemu Zludru (higno ime) so svetovale, kako naj zaveze trto, ki
se mu je trgala med oranjem (Dolenc 1992: 45).* V e-registru jam na tem obmocju
najdemo vpis Jama v Malenscah (obc¢asni izvir, bruhalnik).”® V drugi pripovedi je bi-
vali§¢e krivopet za vasjo Livske Ravne, in sicer na mestu, ki mu domacini pravijo Tam
v skali [Tam w skal], v neki jami, pod katero je prepad. V¢asih so se tod okrog ljudje,
e posebej otroci, bali hoditi. Neko¢ pa se je nekdo iz druge vasi ozenil s krivo peto...*
Zelo verjetno gre za jamo, ki je v e-registru vpisana kot Jama 1 na Pologu (brezno z
jamo, posevna jama). Zaradi podobnosti imena sklepamo, do gre verjetno za isto loka-
cijo tudi v pripovedi, ki pravi, da so na Ravnah Pod skalo zivele krive pete, ki so z uroki
zdravile ljudi. Tam je §e zdaj ognjisce, kjer so kuhale.?” Na ta mikrotoponim se, kot kaze
pomensko polje kuhanje/ognjis¢e/ pe¢, nanasa tudi pripoved o Babji peci, jami v blizini
Livskih Raven, skozi katero lahko prides, ce se splazis$ po vseh $tirih. Otroke so strasili,
da jih baba spece, ¢e ne bodo pridni med paso; da bi bile te babe krivopete, v tej zgodbi
ni izrecno omenjeno. V Dolencevem dijaskem gradivu je tudi zgodba, ki pravi, da je v
blizini Liv§kih Raven, pod Muscem, kamen, pod katerim je jama; ljudje so pravili, da
tja prinese bela Zena otroke.*

1 DAJD: 1976 zapisala Adriana Spolad, povedala Katarina Terlikar (Jugova), Borjana; gl. tudi Dolenc 1992:
47.

0 Povedala Evelina Melissa, Prosnid 28. 3. 2015.

2 DAJD: 1977/78 zapisala Mira Zuber, Borjana.Povedala stara mama Ur§i¢ Irma (59 let), Borjana. Gl. tudi
Ivancic¢ Kutin 2013a.

22 DAJD: Povedala Francka Perat stara 72 let, zapisal Zvonko Perat, Livek 1961.

5 http://www.katasterjam.si/index.php?c=jame.simpleSearch&katSt=4451.

2 DAJD: Povedala Faleti¢ Iva, stara 45 let, zapisala Faleti¢ Martina 1974, 75, Livéke Ravne.

> DAJD: Povedal Faleti¢ Slavko, star 60 let (pri Kranjcu) zapisal Bizjak Radovan, 1977/78, Livéke Ravne.

¢ DAJD: Povedal Faleti¢ Slavko, star 60 let (pri Kranjcu) zapisal Bizjak Radovan, 1977/78, Livéke Ravne.
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3. 4. Benecija (Nadiske doline)

Trinko (1884) je zgodbe o krivopetah zapisal po spominu iz otros$tva, ki ga je pre-
zivel v vasi Tar¢mun; ne omenja mikrotoponimov, a ima nedvomno v mislih konkretna
mesta, ki so jih domacini dobro poznali: »Vere v ta bitja ni ve¢, saj so jo menda pregnali
duhovniki, toda jam, v katerih so bivale, se mladina boji in ogiblje Se danes.“ Aldina De
Stefano je v Nadiskih dolinah nastela kar deset jam z imenom »Krivopetina jamac, vendar
ta imena zapiSe le v italijanski obliki, in to vedno enako Grotta delle Krivapete. Poleg
teh avtorica omeni Se dve jami, katerih ime se navezuje na drugo lokalno poimenovanje
krivopet — ¢astitjove zene?”: Castita jama in Castitove Zene jama — v obeh primerih je
najprej zapisana slovenska oblika imena, nato sledi $e prevod v italijan$c¢ino (Grotta
Sacra delle Donne sacre in Grotta delle Donne degne di lode ) — ter e $tiri druge jame, v
katerih se dogajajo zgodbe o krivopetah: Jama ta pod Figovco s prevodom Grotta sotto il
Fico, Velika jama (Grotta Grande o Grandiosa), Presso i grosso sassi, in Grotta Muratta,
slednji dve brez slovenske oblike (De Stefano 2003: 104, 105). Ker so krivopete v Benec¢iji
del slovenskega folklornega izrocila na neko¢ etni¢no cistem slovenskem obmocju, se
zdi logi¢no, da so tudi prvotna poimenovanja krivopetinih bivalis¢ (bila) slovenska.”®
Toda na spletnem registru je med vec kot sto evidentiranih jam v Beneciji mogoce najti
le eno samo s »slovenskim« imenom, tj. jama $t. 1045 »Antro di Criva Peta« v blizini
vasi Masera (Masseris).?

Ada Tomasetig je v knjigi Od Idrije do NediZe objavila 47 pripovedi o krivopetah
(2010: 31-70), ki jih je povedalo 34 informatorjev; $tevilo enot in $tevilo informatorjev
potrjujeta, da je (bilo) izrocilo o krivopetah na tem obmod¢ju izredno razsirjeno. V tem
gradivu zasledimo tudi Stevilne mikrotoponime. Toda za zanesljivo lociranje bi bila
potrebna temeljita terenska raziskava s sodelovanjem domacega poznavalca terena, saj iz
pisnih virov ni vselej jasno, ali gre za mikrotoponim v blizini kraja zapisa zgodbe ali ne.
Z elektronskim registrom jam v Furlaniji in Julijski krajini si pri tem Zal ni dalo poma-
gati: na tem obmocdju je evidentiranih vec kot sto jam, njihova imena pa so vse prej kot
slovenski mikrotoponimi. Evidentiranje slovenskih imen za jame, ki so v tem registru,
bi lahko bila naloga z velikim doprinosom k ohranjanju slovenske jezikovne in kulturne
dedisc¢ine na tem obmocju!*

V sledeci preglednici so izpisani toponimi in mikrotoponimi, povezani z bivalisci
krivopet v Nadiskih dolinah, ki jih lahko najdemo v 34 enotah gradiva Ade Tomasetig
(gl. 2010: 31-70); nekatere enote vsebujejo (le / tudi) lokacijo dogajanja zgodbe (toponim,
mikrotoponim, hi$no ime), na podlagi ¢esar lahko sklepamo, da je bivalisce krivopet
v blizini (lokacije dogajanja zgodbe so oznacene z znakom *). Za boljSo preglednost so
mikrotoponimi izpisani v poSevnem in pod¢rtanem tisku, in sicer v nare¢ni obliki, ka-
kr$na je podana v gradivu. V posebnem stolpcu je izpisan podatek o vrsti terena (kjer se
nahaja bivali§¢e krivopet), kot ga lahko najdemo v posamezni zgodbi. Mikrotoponimi s
pomensko podstavo »krivopeta, so v krepkem tisku.

'V okolici Podbarnasa v Beneiji pravijo krivopetam castitjove zene (gl. Tomasetig 2010: 58).

¥ De Stefanovi so v italijans¢ino prevajali informatorji sami ali pa tolmaci - na terenu jo je pogosto spremljal
g. Dante Skvor iz Breginja (pogovor z Ido Skvor, 15. 2. 2016.)

¥ http://www.catastogrotte.fvg.it/?var=search-map

* Morda bi to zamisel lahko uresnicili v katerem od ¢ezmejnih projektov v sodelovanju z razli¢nimi stro-
kovnjaki z obeh strani drzavne meje; toda treba bi bilo pohiteti, saj je informatorjev, ki $e poznajo stare
mikrotoponime, iz dneva v dan man;!
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TABELA: Lokacije bivalis¢ krivopet v zgodbah, dokumentiranih v zbirki Ade Tomasetig (2010)
[Locations of the Krivopete's residences in the stories collected by Ada Tomasetig (2010)]

§t. | Bivalisca krivopet (lokacija); kraj Vrsta terena Kraj zapisa Tomasetig
dogajanja zgodbe* [The landscape] [Place of the record] 2010 (enota):
[Dwellings of krivopete; location where the stran
story takes place*] [Tomasetig

2010: number,
page]

1 u Osuonc na sanozet go nad Spanjude; tam | &ela, potoki, Sarzenta/Sorzento (01): 31
so Cela, potoki in studenec, tam so zivele | studenec

2 | Ta na Planj; tam je bilo eno ¢elo in v njem | ¢elo, jama Podguora / Podgora (02): 31
jama in tam so Zzivele

3 | so zivele po rupah blizu nas (=v Maserah, | rupe, no marco | Masera (pripovedovala | (03): 32-33
kjer je zivela mati pripovedovalke)* globoke mama, doma iz

Maser);
Ofian /Pegliano

4 | zivele so po hostah in &elih; go Pod Polico | Zivele po hostah Séigla / Cicigolis (05): 36-37
tam so ljudje orali, zdaj je nogometno in Celih
igrisce*

5 | Pod Foran, tam so imele jamo jama Bordoni /Bordon (07): 38

6 | Tav Pojakovi jami so bile jama Gorenj Marsin / (09): 40

Mersino Alto
7 | Pod Kripji so bile v jami jama Gorenj Marsin / (10): 40
Mersino Alto

8 | gu Kadaljies je Zivela Cela /Cialla (11): 41
so zivele v jamah; v potoku pod Flipan jame Cela /Cialla (12): 42-44
(hi$no ime) so prale*

9 | so zivele po hosteh tam blizu Seuce hoste Dolenje Bardo / Brida | (14): 44-45

Inferiore

10 | V Matajurju* Sarzenta / Sorzento (15): 45-46

11 | Go za Makotah gu Tarnjah blizu Sarzente | pod skalami Sarzenta / Sorzento (16): 47-48
je bilo polno krivapet; Last*

12 | Gor za Maserih je svet,se klice Go par jama, Cela Sarzenta / Sorzento (18): 49-51
Krivapet, so zivele v jamah, v celih, na
samem

13 | V Kosc (Kozci) ta v Pane v potoku potok Kozca / Cosizza (19): 51

14 | v Skrilah je jama, ki se klice Krivopeta; so | jama, velike Masera / Masseris (20): 51-52
hodile pe¢ kruh h Debeli pec* rupe

15 | V starem Cedadu du Vincice du pod celom, pod | Jagnjed / Iainicg (21):52
Vanc¢inovih (hi$no ime) v ¢elu pod nekim kamnom
mlinom Arbidnjakovem (hi$no ime)

16 | so bile gu Hume; svetovale so ljudem Varh / Varch (22):53
na Goluji ta v Podlak, kjer je bila njiva
Bunelova (hi$no ime)*

17 | Gu Runjake so bila cela in iz jame, kjer Cela, jame Sarzenta / Sorzento (23):55
so bile krivapete, se je videlo na njivo od
Koéebarju (Kocebarjeva njiva)

18 | Je prisla ena go z Huma, gor so imele hiso | hisa Gorenji Trabij / Trabil | (24): 55

Superiore
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globok in grd, tam so stale Barnaske
krivopete

19 | so bile v ¢elu v eni jami; Kocebariji (hi$no | ¢elo, jama Podbarnas / (27): 58
ime) so pri malnu orali* Sottovernassi

20 | so bile Ta na Planji v jami, pod ¢elom v celo, jama Podbarnas / (28): 58
jami Sottovernassi

21 | so odpeljale zeno dol v eno rupo pod rupa Bjar¢ / Biarzo (29): 59
Pariglo, rupa se klice Krivapeta

22 | so zivele ta v Pan v hostah, pri majhnem | hosta pri Ofjan / Pegliano (30): 60
potoku do za Sosnji potoku,studenec

23 | Go par Grap go za Polavo v potoku so bile | ptok, jame Tar¢mun / Tercimonte | (31) : 60
velike jame, tam so bile

24 | Za Hudo dolino so naredile voz* Tar¢mun / Tercimonte | (32): 60-61

25 | Do pod Figovco je jama od Krivopet pod | majhna in ozka | Tarémun / Tercimonte | (33): 61
enim ¢elom jama

26 | Pod Prehodan pod Roban na bregu Svetega | v robu so jame | Krai / Crai (34): 61
Martina blizu Ceplesis¢

27 | v Gorenjem Marsinu* Dolenji Marsin / (35): 63

Mesino Basso

28 | Na Stupic,ta pod Zimbranco je bilo veliko | veliko &elo Dolenji Marsin / (36): 63
Celo in tam so Zivele Mesino Basso

29 | Z njo se je ozenil fant tu iz Marsina* Dolenji Marsin / (37): 63-64

Mesino Basso

30 | Tan pod Svetin Lienartan, tan v ruonskin | ¢elo, jama Dolenji Marsin / (38): 64
briegu, pod cerkvijo je ¢elo in tam notri Mesino Basso
so imele jamo; Go par Maser gu Skrilah so
tudi govorili, da imajo jamo

31 | pod cerkvijo Svetega Lenarta je jama, so | velika jama Rounac /Rodda (39): 65
govorili Ta v Krivopekini jam

32 | Krivopete od Zapotoka so stale grd teren Sarzenta / Sorzento (41): 66
(stanovale) Ta na Trepan ta v Susjin briegu

33 | Go pod Zeleneh je en svet, se klice Go_ jama Masgera / Masseris (43): 68
par krivapet, tam je jama in tam so stale
(stanovale)

34 | Krivopete Tapulouske so Zivele du Seuce / Seuza (44): 68
Suopotah

35 | Tle v Kravariji je jama, na poti tja v Ravne | jama Podkravar /Podcravero | (46): 69

36 | Tuk je zluodji orou (ledinsko ime) je globoki grdi Barnas /Vernasso (47): 69-70
vsepolno potokov, en se klice Krivapeta, | potoki

0d 47 enot, objavljenih v knjigi Ade Tomasetig, kar v 36-ih zgodbah zasledimo mi-
krotoponime oz. druge krajevne oznacevalce. Bivali$¢a krivopet so najveckrat jame (rupe),
ki se nahajajo v ¢elih, v¢asih tudi v grapah potokov ali v gozdu; v veliki ve¢ini primerov
je to tezko dostopen, grd teren; enkrat samkrat informator omeni, da so krivopete stale
(stanovale) v hisi v Humu (st. 18). V gradivu je 7 mikortoponimov z besedno podstavo
»krivopeta« (§t. 12, 14, 21, 25, 31, 33, 36), od tega jih $est poimenuje jame, eden pa potok
(8t.26) . V treh primerih (3t. 12, 14 in 33) gre morda za isto lokacijo (kljub poizvedovanju

na terenu tega Se ne morem z gotovostjo trditi, saj so bile informacije razli¢ne.
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4. Sklep

Izrocilo o krivopetah, zenskih antropomorfnih bitjih, je znano na severozahod-
nem delu slovenskega etni¢nega prostora. To obmocje je odmaknjeno od ve¢jih mestnih
sredis¢, je gorato ali strmo hribovito ter prepredeno z ozkimi grapami, po katerih tecejo
hudourniski potoki. Bivali§¢a krivopet so naceloma jame, votline, ¢ela, spodmoli, torej
nevarni ali tezko dostopni kraji. Pogosto prav tako v neprijaznih okoljih (za ¢loveka) zivijo
/delujejo tudi podobna baj¢na bitja, ki jih poznajo izrocila drugod po svetu: npr. v Ven-
ezueli (chinigua in masisikiri), Gvatemali (ciguapa in sisimite), Dominikanski republiki
(siguanaba), na Karibih (douen) zivijo ali delujejo v nenaseljenih predelih gora, v gozdovih,
mocvirjih v blizini rek ter ob drugih vodah (Lafée-Wilbert and Wilbert 2010: 50; Jardim
2009: 130); v Indiji (duncani ali churel) se pojavljajo na strasljivih mestih, kot so npr. jame,
stare ru$evine, rudniki, pus¢ave (McClintock 1990: 44, 45), na obmoc¢ju zahodne Indije
in Nepala (razli¢ne vrste t. i. yetijev) pa v jamah v visokogorju Himalaje ali v dzunglah
(Petres 1997: 50); prav tako xalvalik tava po goratih predelih Armenije (Asatrian 2013:
21). Omenjeni tuji ¢lanki ne navajajo natan¢nih (mikro)toponimov, pac le $irse obmocje
(avtorji se pac ukvarjajo z drugimi vidiki folklornih pojavov), a ponekod so omenjene
vsaj splo$ne karakteristike terena.

Bivali§c¢a krivopet kot tudi druga prizori§ca njihovega pojavljanja ali delovanja
(ta so po navadi v blizini njihovih bivali§¢), pogosto lahko identificiramo s pomocjo
toponimov in mikrotoponimov, ki jih najdemo v gradivu. Ker so te mikrolokacije znane
le najblizjemu okolju, so tudi zgodbe, ki so povezane z njimi, poznali le (naj)bliZnji
prebivalci, ne pa tudi prebivalci vseh okoliskih vasi. Tako krivopete niso splosno znane
povsod v dolini Trente, v Breginjskem kotu, na Livikem in v Nadigkih dolinah v Beneciji;*'
vcasih so z istim mikrotoponimom (a pri drugih informatorjih) povezane pripovedi o
drugih baj¢nih bitjih - Pod Rumeno skalo v Zadnjici in Pod Lokarji v Breginjskem kotu
naj bi npr. zivel divji moz.

Linda Dégh meni, da je pri povedKki veriga njenega prenosa mocna samo toliko,
kot njen najsibkejsi ¢len: ena sama napaka pri prenosu lahko spremeni ali ustavi celoten
folklorni proces (Dégh 2001: 414). Toda za prenos povedke so pomembne tudi okoli¢ine.
Poleg spremenjenega nacina zivljenja (modernizacija, izgubljanje stika s preteklimi vero-
vanjskimi predstavami ljudi, spreminjanje vrednot) so na prenos izro¢ila gotovo vplivale
tudi moc¢no spremenjene demografske razmere na obmocjih, kjer je izpri¢ano izrocilo o
krivopetah - stevilo prebivalstva je po drugi svetovni vojni zacelo drasti¢no upadati (Kalc
1997:209). In tudi ¢e bi izseljeni domacini povedke prenasali dalje v svojem novem okolju,
se le-te ne bi mogle zlahka »prijeti«: povedka o krivopetah, ki ni umes¢ena v konkretno
geografsko okolje - tipi¢no je to neprijazen, tezko dostopen ali nevaren teren — nima es-
encialne sestavine, brez te pa pripoved nima velikih moznosti za prezivetje s folklornem
procesom (pripovedovanjem).*

*' Na terenu so bili med letoma 2013 in 2016 o tem vpras$ani Stevilni informatorji.
2 Umetnisko-kulturne (re)interpretacije ter ozivljanje, izkori§¢anje in raba izrocila v ekonomske namene
seveda funkcionirajo po drugih principih.
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Trenta, avgust 2015.

Albert Pretner — Berti Furlanov (1926-2016). Pogovor dokumentirala B. Ivanci¢ Kutin,
Trenta, julij 2015.

Ida Skvor, Breginj. Pogovor dokumentirala B. Ivanci¢ Kutin, februar 2016.
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Jozef Terlikar, r. 1940, Logje. Pogovor dokumentirala B. Ivanci¢ Kutin, Logje, 28. 3. 2015;
telefonsko 11. 4. 2016.

Jozica Terlikar, r. 1952, Logje. Pogovor dokumentirala B. Ivancic¢ Kutin, Logje, 15. 3. 2016.

Evelina Melissa, r. 1927. Pogovor dokumentirala B. Ivanci¢ Kutin, Prosnid, 28. 3. 2015.

Naklju¢ni domacini iz vasi Masere, 19. 4. 2016. Spradevala B. Ivancic¢ Kutin.
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Bivali§¢a »krivopet«: Lokacije in mikrotoponimi

Residences of the “Krivopete”: Locations and Microtoponyms
Barbara Ivanci¢ Kutin

Like most legends, folktales about wild women share some concrete elements with
the reality of a certain time or place: real historical facts, persons, or household names,
and most frequently they are set in a concrete location. The dwellings of the krivopete and
other locations where they appeared or acted (usually in the vicinity of their dwellings)
can frequently be identified through the toponyms and microtoponyms mentioned in
various publications, archival sources, and through field data. Folklore tradition about
these female mythical beings with twisted feet can be found in the extreme north-western
part of the Slovenian ethnic territory: in Trenta, Breginj, Liviko, and the Natissone Valleys
in the Italian Slavia Veneta.

In the Trenta Valley, all the sites associated with the krivopete are located in the Zad-
njica Valley, on the steep and rocky slopes that surround it. This domain of the krivopete
lies directly beneath Mt. Triglav, the highest mountain in Slovenia. Their dwellings are
the so-called bovti (natural caverns). In Breginj, such locations are relatively dispersed.
In one case, it is a cave or a cavern in the bank of the River Nadiza, and the other two are
situated on almost inaccessible terrain, high on the slope of Mt. Stol in one case and in
a wild ravine on an elevation surrounded by the Adiza River gorge on one side and the
Lerada stream on the other. In the region of Livsko, the recorded locations, which are all
natural caverns, are located in the vicinity of the village of Livike Ravne. Most locations
have been recorded in the area of the Natissone Valleys in the Italian Slavia Veneta (see
the table in the text). As in Liv§ko, the majority of them are natural caverns in dangerous
crags; frequently they are in the vicinity of settlements.

A common feature of the areas with the tradition of the krivopete is that they are
situated far from urban centres, in the mountains or steep hills, and crisscrossed with
narrow gorges with swift-flowing streams. The dwellings of the krivopete are usually
caves, caverns, rock shelters, and other dangerous or almost inaccessible places. Since
these microlocations (microtoponyms) are only known locally, the stories associated
with them are known only to the local population living in close proximity but not to
people in nearby villages. Krivopete are therefore not widely known in the entire terri-
tory of Tranta, Breginj, Livéko, and the area of the Natissone Valleys in the Italian Slavia
Veneta. The chain of transmission of a legend is only as strong as its weakest link, and a
single mistake in the transmission process may alter or suspend the entire folklore pro-
cess. The transmission of the narratives was after the Second World War was reduced by
the migration of the population from the region. A legend about the krivopete that is not
embedded in a concrete environment - typically an unfriendly, dangerous terrain that
is difficult to access - lacks its essential ingredient without which the narrative has very
little chance for survival.

Toponyms and microtoponyms with the semantic base krivopeta indicate in a special
way that the tradition about the krivopete is/was part of the cultural (and perhaps even
a survival of the mythical) landscape; such examples are the Krivopeta Cave near the
Magera/Masseris village, Krivopeta’s Cave in the vicinity of the Rounac/Rodda village,
and the stream Krivopeta near Barnas/Vernasso.
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Sometimes, the same microtoponym is the central setting of a story about other
(similar) mythical beings. Such examples are Pod Rumeno Skalo (Under a Yellow Rock)
in Zadnjica and Pod Lokarji in Breginj, which according to some informants were the
dwellings of the wild men (rather than the krivopeta).
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Far from the “Maddening” Crowd
A Comparative Study of some Persian, English
and German Variants of ATU 1450

Davood Khazaie

Never stay up on the barren heights of cleverness,
but come down into the green valleys of silliness.!

Tale types ATU 1450-1474 “Looking for a wife” are clear examples of silliness. This
article considers ATU 1450 “Clever Elsie” as the main tale type and studies some folktales
from three cultures: Persian “Divanegan” (“The Maddening Crowd”), English “IThe Three
Sillies” and “Jack Hannaford” and German “Die kluge Else” (“Clever Elsie”) and “Die klu-
gen Leute” (“Wise Folks”). The tales are studied in terms of the juxtaposition of wisdom/
silliness and trickery/silliness as apparent in all versions. However, the Persian folktales,
by virtue of their elaborate plot structure and literary devices such as paradox and various
kinds of imagery provide a more philosophical portrait of wit/silliness dichotomy. Concepts
of centre and periphery and power relations are also considered. References are also made
to the techniques of decentration in some tales. Patriarchal authority can be detected in all
versions. Furthermore, features of the carnivalesque-grotesque as enumerated by Davidson
(2008) appear in different degrees in these tales.

Keywords: Mikhail Bakhtin, brothers Grimm, Joseph Jacobs, Morteza Khosronejad, Sobhi,
Sobhi’s Tales, centration, decentration, silliness, ATU 1450, Clever Elsie, Divanegan, The
Maddening Crowd, The Three Sillies

1. Introductory Note
Instances of silliness are frequently represented in folktales particularly in a series of

tales that are concerned with the motif “Looking for a wife” (tale types ATU 1450-1474).
From this wide range of tales, this article considers ATU 1450 “Clever Elsie”* as the main

! Wittgenstein, Ludwig, 1980: Culture and Value. Ed. G. H. von Wright, in collaboration with Heikki Nyman,
trans. Peter Winch. Chicago: The University of Chicago Press, 76.

“Clever Elsie. A (supposed) suitor visits the family of a marriageable young woman. Her parents send her to
the cellar to fetch something for the visitor to drink. While drawing the drink, the woman grows despondent
over the fate of a child she might have after she is married. She worries about his cradle or his name, or weeps
because she fears he will be killed by a tool (hammer, knife, hoe, stone) that may fall down on him, or an
illness that may kill him./Her parents come to see what is the matter with their daughter. She tells them her
worries and they too begin to weep. Meanwhile all the drink pours out of the cask, and the suitor leaves the
house [J2063]. Cf. Types 1384, 1387, 1430A, and 2022B” (Uther 2004, Part II: 225). Ulrich Marzolph refers
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tale type. To deal with the idea of silliness, the Persian tale “Divanegan” (“The Maddening
Crowd”)? from Qesseha-ye Sobhi (Sobhi’s Tales)*, which is analogous to “The Three Sillies”
and “Jack Hannaford” from English tales and “Die kluge Else” (Grimm no. 34) and “Die
klugen Leute” (Grimm no. 104) from German tales are comparatively studied with some
references to some variants of other related tale types such as ATU 1384° and ATU 1540°.

2. Summary of the “The Maddening Crowd”

In “The Maddening Crowd” the protagonist, Qobad, lives in a family of fools, his
parents, his brother and his wife (the new bride). While he declines to marry in the begin-
ning, he finally surrenders to his mother’s matchmaking intent. Once after marriage the
bride who is sweeping the yard breaks wind (farts) and thinks that the goat has recognized
it. She puts earrings in the ears of the goat and bracelets on its legs to persuade the goat not
to tell the others about the incident. When her mother-in-law sees the goat she expresses

to this tale type 1450 in Typologie des persischen Volksmdrchens and writes, “Dumme Gedanken iiber das
ungeborene Kind [:] Ein dummes Madchen soll fiir einen Gast Wasser holen. Sie bleibt stundenlang weg und
macht sich Gedanken dartiber, was passieren konnte: Falls sie den Gast heiraten wiirde, konnte ihr Sohn
einmal vom Baum fallen und sich das Genick brechen” (Marzolph 1984: 214).
Since the Persian title, even in transliteration (“Divanegan”) cannot be understood by many readers, the
English translation of the name (“The Mad”, here freely translated as: “The Maddening Crowd”) is used in
the rest of the article. For the same reason, the English translation of the original Persian quotations are used
in the article. Except for the Lorimers’ book (Persian Tales) which includes some Persian tales in English
translation, all other translations from Persian, either from scholarly works or from the tales are done by the
author. For Persian Romanization, either for titles or some sentences (except for the names of some writers,
editors, or institutions which are used in their own preferred Romanized forms), the Romanization schema
of Encyclopedia Iranica is used.
4 Fazl-Allah Mohtadi (or Fazlollah Mohtadi) known as Sobhi/Sobhi (b. Kashan, 1276 $/1897; d. Tehran, 17
Aban 1341 §/8 November 1962) is most famous for his storytelling on Iran’s national radio and his collec-
tions of folktales. For more information s.v. SOBHI, FAZL-ALLAH MOHTADI in Encyclopedia Iranica.
“The Husband Hunts Three Persons as Stupid as His Wife. (Including the previous Type 1371.) This is a
frame story into which other anecdotes about stupid people are set./A man who is exasperated by the stupidity
of his wife (bride, sister, daughter) goes out to find three (more) people who are equally stupid [H1312.1]. He
swears that if he cannot do this, he will leave his wife (beat her, kill her). He finds three such people quickly
without any trouble. Cf. Types 1332, 1385, and 1450 (Uther 2004, Part IT: 191-192). Marzolph refers to this in
tale type ATU 1384, “Der Mann sucht andere Leute, die so dumm wie seine Frau sind[:] Ein Mann verzweifelt
an der Dummbheit seiner Frau. Er zieht aus auf der Suche nach anderen Leuten, die ebenso dumm wie seine
Frau sind, und findet sie. Halbwegs getrostet mit seinem Schicksal kehrt er nach Hause zurtick” (Marzolph
1984: 208).
¢ “The Student from Paradise (Paris). A student (beggar, traveler, clergyman) tells a (foolish) woman that he
comes from Paris. She understands this to be Paradise. (Or, he sings, “I come from heaven”, or says he comes
from the beyond or is a messenger from hell). The wife tells him that her husband (son) died shortly before.
The student claims to have met him in paradise (hell) and tells her that her husband needs certain things.
The wife gives the student money (clothes, food, horse, etc.) to take to her husband [J2326]./The oldest son
(brother-in-law, husband) goes after the trickster to retrieve the money. The trickster steals his horse (the
son runs his own horse to death) [K341.9,1]. Cf. Type 1540A*”. (Uther 2004, Part II: 277) Marzolph refers to
this in tale type ATU 1540, Der Bote aus Holle[:] 1. Ein Kluger gibt sich einer dummen Frau gegeniiber als
Bote aus der Holle aus. Er bekommt von ihr Geld und ein Pferd, um es dem verstorbenen Mann (Vater) zu
iiberbringen. II. Der (zweite) Mann der Frau verfolgt den Betriiger. Dieser bringt mit List einen Miiller dazu,
mit ihm die Kleider zu tauschen, so dafl an seiner Stelle der Miiller verpriigelt (getétet) wird. Der Schlaue
flieht mit dem besseren Pferd des Verfolgers. Zuriickgehrt sagt dieser seiner Frau, er habe ihm das Pferd
iberlassen, damit er schneller vorwérts komme.” (Marzolph 1984: 225).
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her astonishment and when the bride unfolds the story to her she also puts some of her
garments on the goat with the same intention. The father-in-law also puts his shoes on
its feet and finally the brother-in-law puts his hat on its head. When Qobad comes and
finds out what has happened he is disappointed by their silliness and leaves his family in
quest of some wise people and says: “I can’t grin and bear it to live among you idiots....
I leave now for other towns and go from one to another. If I find the people there sillier
than you, I will return, otherwise I won’t” (Sobhi 1387 $/2008: 204).

In the first episode, as he enters a town and sits on the threshold of a house, someone
from the house comes and brings him a big bowl of A¥’. He looks at the bowl which is big
while there is only a small space left inside. He finds out that from the very first time they
have eaten something out of the bowl, they have not washed it till it has been caked with
the remnants of the previous meals. He takes the bowl to the river and scrapes it with mud
and sand and enlarges it. The one who takes the bowl back is stunned at the clean bowl.
He cries out, “The bowl-scraper is here, the house-builder is here.” The people assemble
and bring their bowls. He enlarges all of them, and takes a lot of money while thinking,
“These people are sillier than my relatives.” Then he sets off for another town.

In the second episode, Qobad arrives in another town in severe cold weather. The
people do not know how to get warm properly. Some have made holes in blankets hang-
ing them around their necks and fastened them with ropes around their waists. Others
have stood beside boiling water to get warm by its steam. Some others make the mud
warm and apply it on their bodies. Each group tries to get warm in one way or another.
Qobad makes charcoal by burning wood, and a brazier by mud and a big lahaf (a kind
of quilt) made of cotton and cloth. Then he sets up a korsi and the members of a fam-
ily get under the warm lahaf and enjoy the warmth. He gets a lot of money from other
families and makes korsis for them and leaves the town recognizing that they are also
sillier than his family.

The third episode takes place in another town. Qobad is walking through the
town where he sees many men and women gathering together and there is a clamour of
conversation. Qobad notices a bride standing at the door of the bridegroom’s house to
get in for the night of the wedding, but she is too tall to pass the doorway. Some, those
on the bride’s side, say the upper frame of the door should be destroyed so that she can
get in. Some others, those on the bridegroom’s side, say, “Why damage the door? Behead
the bride and let her in!”” Qobad gets near and says, “Give me 100 ashrafis’ and I'll let
the bride in with neither beheading her nor demolishing the upper frame of the door.”
He goes behind the bride and slaps at the back of her neck. She bends double and gets in.
Qobad gets the promised money and leaves.

In the next town, he sees that there is alongline in an alley and one or two are crying.
He learns that the governor’s daughter has gone to bring some cheese from an earthen jar
but her hand has got stuck in the jar. The wisest man in the town has advised them either
to break the jar or to cut her hand off. Now they are waiting for someone to bring a knife.
Qobad says, “T'll solve the problem and neither break the jar, nor cut the hand off.” He

7 A§: a meal like soup but thicker.

# In Persian transliteration: “kaseh go$ad kon amadeh, khaneh abad kon amadeh”. House-builder here means
somebody who makes people prosperous.

* “ASRAFI, term used from the mid-15th century for a gold coin first minted in Mamluk Egypt in 810/1407-
08”. (Encyclopedia of Iranica, s.v. ASRAFI) It was used up to the early 19" century in some Muslim countries.
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gets near and sees that the girl is holding a big piece of cheese in her hand and does not
let it go. He pinches the back of her hand, she leaves the cheese and her hand comes out
of the jar. He gets some money and leaves the town, even though he is asked to remain
there and take the position of the wisest man in the town.

In the fifth episode, no sooner does Qobad enter the town than he sees many anxious
people gathering around a well whose dug-soil is piled near it. They think that the pile of
soil is an abscess of earth, which may not suppurate and break through and it may pain
the earth. They say there’s no doctor around to treat it. Qobad says, “Pay me something
for medication and I’ll lance it.” He spreads the pile with a shovel and gets 100 ashrafis
and leaves there too.

After seven days, he comes to another town and sees the governor, the judge, and
other officials of the town gathering and groaning around a cracked tower. They wonder
what will happen if the belly of the tower bursts and the people fall down and die. Qobad
says, “I will stitch the tear up.” He gets 100 ashrafis, prepares some mud and mends the
crack. In the end he tells himself, “I find the people in every new town sillier than my fel-
low citizens. I'll go to another town. If I find them wise, I'll remain, otherwise I'll return.”

In his endnote to the tale, Sobhi adds that he believes the last episode is another tale
that has been added to “The Maddening Crowd.” (Sobhi 1387 $/2008: 215).

In the seventh episode, before entering the town, Qobad is so tired that he sits near
a stream to wash his face. He looks in the water and sees that he is sun-burnt. In the
meantime, a maid from a house comes to take some water from the stream. On seeing
Qobad she asks, “Where do you come from?” Depressed and tired he answers, “From
hell.” The maid takes the words literally, and asks, “What did you do there?” Qobad
says that he was the doorkeeper of hell. She enquires after the big master of the house
(who is dead) and is told that he is miserable since he owes some money to somebody
in hell and is tortured by a fiery club every day. Then the maid goes quickly and tells
the lady of the house about the big master. The lady gives him a large amount of money
(100 toomans) and a horse which Qobad asks for to get to hell quicker to pay the mas-
ter’s debt. As soon as Qobad leaves, the lady’s second husband arrives and realizes that
she has been cheated. Thereupon, he follows Qobad with his own horse adorned with
gilded decoration. While getting to a mill, Qobad sees the man and knows that he is
following him. He enters the mill and asks the miller, “Have you recently ground some
wheat for the king’s palace?” Then he devises another trick and tells the poor man that
the stone in the flour has broken the king’s tooth and now a horseman is coming and
he is going to have him hanged. Qobad asks the miller to exchange clothes with him in
order to save him. Qobad (in the miller’s clothes) points with his eyes to the back of the
mill where the poor miller is hidden to help the rider find him. The horseman takes the
miller for Qobad and beats him while Qobad rides away on the adorned horse. When
the second husband arrives home, he tells the lady that he has given the better horse to
the doorkeeper of hell to get there sooner and the lady tells him, “Now I love you more
and if it happens that you die and another man replaces you and the doorkeeper of hell
comes again, I'll send you some money as well.”

In the end, Qobad who has gathered a lot of money rides to his hometown and says,
“Now I love my wife and my relatives. In this mad-house of the world, you can still be
considered the wise ones.”
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3. Analysis of “The Maddening Crowd”

The story is structured on a quest undertaken by the protagonist whose normal state
of mind is disrupted by others’ stupidity. His journey in search of wise people consists
of seven episodes.”” Qobad’s quest is not much of a heroic archetypal journey through
the trials which provide the hero with a fulfilled desire or reward but a parody of such a
journey. The trigger that sparks off the quest is a foolish incident followed by the ridiculous
performances of his family. He does not face the formulaic ordeals and thresholds in his
quest and the trials are reduced to scenes of absurd stupidity in which he takes the part
of a shrewd visitor who solves the problems that elude the fools he meets. What he finally
gains in returning home is an insight into the human condition, realizing that the world
is full of fools among whom he can think of his family as wise. Qobad’s journey in search
of wisdom which concludes with his turning into a trickster in the final stage lessens the
effect of the universalized dichotomous pairing of wisdom and folly.

The idea of power and centre/periphery relations also deserve to be attended to in
analysing the tale. The reader is not aware of the quality of Qobad’s relationship with the
members of his family before the story begins, that is, whether he uses his intellect to have
the supreme power in his family or not; however, the fact that he lives with them and is
influenced by them as he first declines the marriage proposal and then resigns himself to
his mother’s wishes implies his marginalized position in the family.

Given the multifaceted nature of power, some scholars have distinguished three
modes of power in social relations: “power over”, “power to”, and “power with”.!' “Power
over”, the most insidious form of power, is related to the unjust and oppressive power rela-
tions while “power to” is associated with the productive aspect of power and is defined as
the ability to act on one’s own by means of knowledge, intelligence, and other resources
to accomplish what the others cannot. “Power with” refers to gaining something through
cooperation and ability to work with others. Yet, in his confrontation with the other fools
during his journey, Qobad turns to hold the centre by means of his intelligence, which
equips him with “power to”.

The intellect that permits Qobad to exercise “power to” as he helps the fools to come
out of their predicament, turns to be a means of abuse that is totally connected with the
“power over” paradigm. The shift from the productive side of power to its vicious form,
which occurs in the culmination of his quest where the readers expect the protagonist to
be developed in personality, serves as a situational irony.

Qobad, who once refuses to stay with idiots to take the position of wise man of the
town in the fourth episode, finally returns home and accepts the company of the fool.
Thus, he returns to the peripheral position, which implies the marginalized status of wit
and therefore, violates the given precedence of wisdom over folly.

12 “Seven: the most potent of all symbolic numbers --signifying the union of three and four, the completion of
a cycle, perfect order” (Guerin et al. 2005: 187).

' These three are analogous to Kenneth E. Boulding’s study of Three Faces of Power (1989); as Chadwick F. Alger
writes in his review of the book, “The ‘three faces of power’ are: (1) threat power — the power to destroy, (2)
economic power — the power to produce and exchange, and (3) integrative power — the power to create such
relations as love, respect, friendship and legitimacy.” (Alger 1991: 220) Pamela Pansardi, however, considers
the two concepts “power to” and “power over” as “representing two analytically distinguishable aspects of
a single and unified concept of social power” (2012: 73); cf. Karlberg (2005).
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The inciting incident of the tale that sets the plot in motion and the fact that such a
trivial and still discreditable accident turns to be a great concern for the family is ironic.
More significant is the way the family members deal with the situation. They take the goat,
an animal character, so seriously that every member of the family speaks to the goat and
gives garments and ornaments to it as a bribe to keep it from divulging the incident to the
others. What makes the situation rather paradoxical is the bride’s reaction; she persuades
the goat to keep her secret while she reveals it to the others before everyone else. As she
talks to the goat and puts earrings in its ears and bracelets on its legs, the other foolish
family members also leave their signs of idiocy on the goat. There happens a continuous
chain of foolish acts, firstly initiated by the bride. The recurrent references to a trivial ac-
cident and the drama made over it in the beginning provides a blend of absolute absurdity
and stagnant state of mind and prepares the stage for a comedy of fools.

As mentioned earlier, the goat is addressed by all the members of the family (except
Qobad); his mother even bleats and degrades herself to the animal’s level. They give their
private properties to it; the objects by which the goat is decorated are associated with both
femininity and masculinity, reminding the reader that stupidity is not gender-specific
rather it is related to humanity in general. Additionally, the goat with bride’s ornaments
and groom’s outfit seems to have a reference to the new bride and groom; i.e., the goat has
been centralized and elevated to the position of the newly married couple in the family.

In the first episode, the bowl symbolizes the bowl of the head or the skull. The idiom
“get something through someone’s thick skull” is congruous to the minds of these idiots.
The fossilized ideas and ossified traditions are decentrated, ridiculed, and criticized in this
episode. The man who cries out, “The bowl-scraper is here, the house-builder is here” is
the first member of the fool community triggered by Qobad’s action and invites the oth-
ers to bring their bowls to be scraped which is indicative of an invitation to wisdom and
expansion of thought. The sediments in the bowls are hard and cannot be easily scraped
but with mud and sand. This prompts the readers to think of the long-lasting sediments
of minds which are not easy to wipe out.

The severe cold of the second episode, which symbolizes the idea of frozen minds,
parallels the sediments of the bowls in the prior episode. The people who feel the cold
and try to cope with it seem to differ slightly from those in the first episode, for they
try to find a way to alleviate the coldness, which is obviously more irritating than the
thick layer of sediments in bowls: “Each group wants to shield itself against the cold-
ness in one way or another” (Sobhi 1387 $/2008: 206). However, they fail in resolving
the problem due to the fact that despite having the necessary tools at hand, they are
unable to synthesize the materials and ideas into a proper solution. They make holes
in blankets, stand beside boiling water over an open fire, or apply warm mud on their
bodies to get warm, but Qobad puts all these together and makes a korsi with the blan-
kets, the cooked mud, and firewood. The odd and funny ways through which they try
to get warm add to the humorous and satirical effect of the tale, increase the reader’s
attention, and work toward the main point.

In the wedding episode, the situation reminds us of “Procrustes’ Bed”. As Dictionary
of Phrase and Fable defines the term, “[...] Any attempt to reduce men to one standard,
one way of thinking, or one way of acting, is called placing them on Procrustes’ bed, and
the person who makes the attempt is called Procrustes” (Brewer 1898, s.v. “Procrustes’
Bed”). Likewise, Procrusteanism can be defined as bringing about conformity by the
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application of violence and irrational attitudes." In the third episode, in which the bride
waits to enter the groom’s house, each one of the opposing groups with uncompromising
mindsets tries to make the other group conform to its own mentality regardless of the
consequences. Their proposed solutions which would lead either to beheading of the bride
or damaging the properties are both repulsive and funny; moreover, each group, inatten-
tive to the other, handles the situation based on its own benefits which is the most hideous
way of treating “the other”. It is both ironic and paradoxical that they want to behead the
bride to help her pass through the doorway. When compared with the simpletons of the
earlier episodes, their stupidity seasoned by egotism and violence results in more seri-
ous and dreadful outcomes; the foolish people in the previous parts only get themselves
into trouble while these fools sacrifice the others to their own absurd and rigid thoughts.

The fourth episode - the girl’s hand in the jar — also renders feeble-mindedness where
the characters, even the wisest cannot think of any proper solution. When they propose
him the position of the wise man of the town, Qobad refuses because he cannot stand
being, even in a dominant position, among the fools and says: “It is not reasonable for a
wise man to stay in the city of fools” (Sobhi 1387 $/2008: 208). The solutions considered
by the stupid people in both places are both fatal and illogical; more notable is the fact
that between the two options they finally choose the more violent one. The ironic and
paradoxical situation in this episode closely resembles the bride’s condition in the previ-
ous one; i.e., the girl’s hand is going to be cut off to come out of the jar.

The medical imagery of the fifth and sixth episodes connotes diseased minds that
need treatment. What they call the abscess of earth, which is to be lanced to let out the pus
seems to suggest the mind that is laden with sick and stupid ideas. Likewise, the cracked
tower symbolizes the people’s cracked minds, which need to be mended by the renewal of
thoughts. Qobad’s attitude toward the idiots in these two episodes diverges slightly from
his way in the former episodes. He talks to them in their own foolish way; when they tell
him about the abscess on the earth, Qobad suggests bringing a doctor and when they say
there is no doctor around, he offers to cure it for money. Similarly, when he was told of the
crack on the belly of the tower, he uses medical imagery and says, “I will stitch the tear up”.

An additional point is that at the beginning of his quest Qobad encounters simple
ordinary people, but as he goes on he meets some with higher communal status, such as
the wise man of the town, the governor, the lawman, and other officials. Although the
people he faces vary in rank, they all suffer from the same sort of stupidity, which is a
manifestation of “centration”; yet, they are all willing to be assisted to solve the problems
and are even ready to pay for that.

In the last episode Qobad, who appears to share the trickster’s role, makes use of
doubleness and ambiguity of meaning and deceives others; this is not congruous to pre-
vious episodes and that is why Sobhi considers it a separate story and Karimzadeh (1379
$/2000) also excludes the last episode from his edition in Cehel Qesseh (Forty Tales).
When the maid asks him where he comes from Qobad responds “From hell” but he does
not really mean it; however, the maid and the lady of the house restrict themselves to the
literal meaning of the sentence and are easily cheated.”

'2 From a social political point of view, the wedding episode satirizes Procrusteanism.

" Idiomatically, “az jahannam miyam (miayam) /I come from hell” or “be jahannam miram (miravam)/ I go
to hell” in Persian is sometimes used as a reply when someone who is very tired and angry is asked: “koja
budi? /Where were you?” Or “koja miri (miravi)?/ Where are you going?”
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In the end Qobad sets for his own homeland admitting that there are many more
silly people in this world of fools than he thought of and at least he can bear his relatives.
The unknown story-tellers of the past diagnosed the social disease of “centration” and
narrow-mindedness and have articulated their concern in stories. Despite the apparently
implausible incidents that take place, all episodes present a criticism of confined views
and centrated way of thinking and illustrate the way “decentration” makes one’s mind
open to new ideas.

4. Three Other Persian Variants

In “[A]‘rus va madar $ohar-e kol” (“The Silly Bride and her Silly Mother-in-law”)
(Sobhi 1387 §/2008: 215-217) the story is initiated by the foolish act of a bride and her
mother-in-law. The bride goes to bring some flour but she breaks a bowl and the goat
bleats. They talk to the goat and cry a lot. When the young man comes and learns about
the reason he leaves them, goes to another town, and sells a little amount of traditional
chewing gum to alady for a lot of money and says, “This one is sillier than my wife.” Then
he goes somewhere else and asks for some water. The girl of the house is told to fetch some
water from the fountain. She goes there and sits under a mulberry and says, “This fellow
is here to marry me. After marriage, my first baby will be a boy. When he grows older I'll
send him here and he’ll see the mulberries and climb the tree and falls down and dies.”
Then she begins mourning. After one or two hours her family — mother, father and sis-
ters — come and they all also mourn the loss of the child. The man says, “I'm trapped by
fools. Let’s go to my wife and mother who are wiser than these.” The section of the tale
where the girl mourns the death of her would-be child is like the episodes in the English
and German variants.

“Doktar-e Qazi” (“The Judge’s Daughter”) begins like “The Maddening Crowd” with
the girl breaking wind. Her mother goes to his office and tells the judge not to believe the
goat’s words. Disgraced before people, the judge leaves them. He goes to his mother-in-law
to complain to her. She hears the footsteps of somebody and says, “Whoever you are bring
the stone-mortar for me.” The judge picks the heavy mortar and when his mother-in-law
sees the judge, she asks him apologetically to take it back. He leaves there and in a vil-
lage is told that a dragon baby is lying in a niche and after two or three days it will grow
bigger and eat all the people of the village. He goes and finds a pair of big garden scissors
wide open in the niche, takes a lot of money, closes the scissors and puts them under his
belt. They ask him to stay there for his bravery but he leaves them and finds himself in
a town whose people are terribly dirty. When he asks, “Why are you so dirty, don’t you
have garmabeh [hammam]?” They say, “What is garmabeh?” He gets a lot of money from
them and builds a garmabeh for them and repeats the last sentence in other variants and
returns (Sobhi 1387 5/2008: 217-219).

The main characters of these tales who set off in search of wise people turn their wit
and ingenuity to profit; having benefited from the fools, they finally condone stupidity
and return to their family. The only tale of fools which ends differently is the one edited
and translated by the Lorimers in Persian Tales entitled “The Story of the Country of
Fools” categorized in Kermani tales. After some incidents which resemble those in “The
Maddening Crowd” the traveller returns home and sees that his mother and his wife are
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still quarrelling about the goat. A heavy rain has come and the bride has seated herself
in a basket which is spinning round and round. When the husband sees all this, he turns
away, saying, “The truth of it is, I shall not stay in this country!” and starts off into the
desert and goes on his own way. (Lorimers 1919: 154-159). The reaction of the wise char-
acter toward silliness in the conclusion of this version is more revolutionary than that
of the others. He abides no more stupidity and does not face any opportunity to exercise
his power of wit among other fools; there is no money-making, no trickery, no tolerance
and return toward the stupid; no central position is taken by the main character while
wisdom moves distinctively to the peripheral state of isolation.

5. English Variants

5. 1. “The Three Sillies”

In “The Three Sillies” (Jacobs 2002: 24-27), a girl is courted by a gentleman every
evening and is sent down into the cellar to draw the beer. She looks up at the ceiling
and sees a mallet stuck in one of the beams. She says to herself, “Suppose him and me
was to be married, and we were to have a son, and he was to grow up to be a man, and
come down into the cellar to draw the beer, just as 'm doing now, and the mallet was
to fall on his head and kill him, what a dreadful thing it would be!” And she put down
the candle and the jug, and sat herself down and began a-crying.” (Jacobs 2002: 24)
Her mother and father go down the cellar and when she unfolds the case they also start
crying. Finally, the young man goes down and when they tell him what they think, he
bursts out laughing, pulls out the mallet and says, “I've travelled many miles, and I never
met three such big sillies as you three before; and now I shall start out on my travels
again, and when I can find three bigger sillies than you three, then I’ll come back and
marry your daughter.” (Jacobs 2002: 25) On his way he visits three sillies. The first one
is a woman who sends her cow to the roof to eat the grass grown there while she ties a
string round the cow’s neck, and passes it down the chimney, and fastens it to her own
wrist. The man tells her to cut the grass and let the cow eat it but she does not listen. The
cow falls down, strangles herself and the woman becomes stuck in the chimney and is
smothered in soot. The second silly is a man who tries to jump into his trousers instead
of wearing them properly and when the gentleman of the tale shows him how to put
them on, he takes the advice and shows his appreciation to him. In the third episode
he sees a crowd of people with rakes, and brooms, and pitchforks reaching into a pond.
He enquires into the matter.

“Why,” they say, “matter enough! Moon’s tumbled into the pond, and we can’t
rake her out anyhow!” So the gentleman burst out a-laughing, and told them
to look up into the sky, and that it was only the shadow in the water. But they
wouldn’t listen to him, and abused him shamefully, and he got away as quick
as he could./So there was a whole lot of sillies bigger than them three sillies
at home. So the gentleman turned back home again and married the farmer’s
daughter, and if they didn’t live happy for ever after, that’s nothing to do with
you or me. (Jacobs 2002: 27)
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Of these sillies, only the second one accepts thinking otherwise. The others who are
attached to their centrated way of thinking are ignorant of what he says and abandon his
wise counsel. The woman dies because of her mistake which signifies the potentially peril-
ous effects of centration. The second episode illustrates the way some people complicate
quite simple affairs and cause too much trouble and effort for themselves. The last group
misconceives reality and even abuses the wise man shamefully; there resides the difference
with what the readers face in the Persian version in which the wise character was appreci-
ated by the fools he met. The silliness of the third group is quite similar to what exists in
today’s human life. Those who think right and act wisely are sometimes oppressed and
mistreated by the ignorant. In the first two episodes the fools appear as individuals while
in the last part we encounter a community which tries to rake the fake picture of the moon
for reality and resists the truth by the use of violence - by rakes, brooms, and pitchforks
- against the one who conceives the reality properly. This is an artful manifestation of
opinionated minds that suppress any fresh thought by means of violence.

5. 2. “Jack Hannaford”

“Jack Hannaford” (Jacobs 2002: 41-42) is much similar to the seventh episode of
“The Maddening Crowd”. A soldier, quite out-at-elbows comes to a farm, from which
the man has gone away to market. The farmer’s wife is “a very foolish woman who had
been a widow when he married her. The farmer was foolish enough, too, and it is hard to
say which of the two was the more foolish. When you’ve heard my tale you may decide”
(Jacobs 2002: 41). The farmer gives ten pounds to her and she ties it in a rag and puts
the rag up the parlour chimney. Then Jack raps at the door and says that he has come
from paradise. The woman asks him about her former dead husband and he says, “But
middling; he cobbles old shoes, and he has nothing but cabbage for victuals”. When she
asks if he has sent a message to her Jack replies, “He said that he was out of leather, and
his pockets were empty, so you were to send him a few shillings to buy a fresh stock of
leather” (Jacobs 2002: 41).

He swindles some money out of her so that her former husband can cobble the shoes
of the saints and angels of heaven. Her husband comes and rides after him. When Jack sees
the farmer behind, he lies down on the ground; while shading his eyes with one hand he
looks up into the sky and points heavenwards with the other hand. When the farmer asks,
“What are you about there?” Jack replies that he sees a rare sight of “A man going straight
up into the sky, as if he were walking on a road” (Jacobs 2002: 42). The farmer lies down
to see the sight and when he says that he cannot see the sight, Jack replies, “Shade your
eyes with your hand, and you’ll soon see a man flying away from you” (Jacobs 2002: 42).

Jack Hannaford differs from Qobad or the gentleman in” The Three Sillies” for he
is not concerned about idiocy and is not in search of wise people; rather he is a swindler
who abuses the simple-minded people and in this regard, he only resembles Qobad in the
last stage of his journey. Here the polarity resides distinctively between deceit and folly
and it is the fools who are constantly suppressed and driven to the margin by the abusive
power exercised over them. The tale which is virtually an account of trickery is short of
the thought-provoking scenes that appear in the two other versions and does not appar-
ently leave a deep impression as they do.



Davood Khazaie

6. German Variants

6. 1. “Die kluge Else” (“Clever Elsie”/“Clever Alice”)

The tale “Die kluge Else” (“Clever Elsie”/ “Clever Alice”) recounts the tale of a family
whose members are stupid. The introductory incidents of the story resemble those of “The
Three Sillies”, in which the girl cries because of the imagined death of the would-be child.
In a sense, the cognitive error of the girl which is conscious dysfunctional thinking, called
catastrophizing" in psychoanalysis, contributes to the narrative of the tale. Contrary to
other variants, the young man does not leave the family, rather he agrees to marry the
girl, “Nun,” sprach Hans, ‘mehr Verstand ist fiir meinen Haushalt nicht n6thig; weil du so
eine kluge Else bist, so will ich dich haben” (Grimm 1857: 175). [“Come,” said Hans, “more
understanding than that is not needed for my household, as thou art such a clever Elsie,
I will have thee” (Grimm 1884: 140).] One day when he asks her to work on the fields she
sleeps there and Hans finds her sound asleep in the evening. “Da eilte Hans geschwind
heim, und holte ein Vogelgarn mit kleinen Schellen und hangte es um sie herum; und sie
schlief noch immer fort” (Grimm 1857: 178). [“Then Hans hastened home and brought a
fowler’s net with little bells and hung it around about her, and she still went on sleeping”
(Grimm 1884: 140).] When she gets up the jingling frightens her and she asks, “bin ichs,
oder bin ichs nicht?” (Grimm 1857: 178) [“Is it I, or is it not I” (Grimm 1884: 141)]. Then
she goes home to see if she (Elsie) is there and when her husband tells her that Elsie is at
home, she becomes insensible,

Da erschrack sie, und sprach ,,ach Gott, dann bin ichs nicht,“ und gieng vor
eine andere Thiir; als aber die Leute das Klingeln der Schellen hérten, wol-
Iten sie nicht aufmachen, und sie konnte nirgend unterkommen. Da lief sie
fort zum Dorfe hinaus, und niemand hat sie wieder gesehen. (Grimm 1857:
178) [... Hereupon she was terrified, and said, “Ah, heavens! Then it is not I,”
and went to another door; but when the people heard the jingling of the bells
they would not open it, and she could get in nowhere. Then she ran out of the
village, and no one has seen her since. (Grimm 1884: 141).]

This German tale of silliness differs from the other variants in two respects: the
husband does not leave the family for wiser people and the silly character who is ironically
called “Die kluge Else” (“Clever Elsie”) receives punishment rather than being assisted or
tolerated. The concept of idiocy here is not much effectively featured as it is in other variants.
The wife is the only character who is labelled as stupid. The man, in contrast, does not do
anything wise to be distinct from the fools; rather, the way he treats the wife evokes the
reader’s sympathy towards her. He seems to have tolerance in the beginning but then alters
his attitude, and the wife falls victim to his foolish performance. His distasteful attitude

' According to The Encyclopedia of Phobias, Fears, and Anxieties, “Catastrophize. The habit of imagining
that the worst will occur. People who frequently catastrophize have little self-confidence, low self-esteem,
difficulties making positive and desirable life changes; many have social phobias.” (Doctor et al. 2008: 121)
Catastrophizing is part of “cognitive distortions: Distortions in the way information is processed such as
the tendency to exaggerate the aversiveness of unpleasant events (catastrophizing) or the tendency to clas-
sify events in black and white categories (e.g., “success” vs. “failure”). Cognitive distortions can arise from
dysfunctional beliefs” (Hersen and Sledge 2002: 213).
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toward his wife’s trivial mistake, if it can be called a mistake, which leads to her identity
confusion /amnesia and her being ignored by everyone, distinguishes the story from the
other versions. In the sight of a 21* century reader what the girl does in the opening part is
more related to psychological disorders than idiocy, and the husband’s conduct, however,
is not a wise approach, but a violent behavioural reaction.

6. 2. “Die klugen Leute” (“Wise Folks”)

A peasant asks his wife Trina to sell three cows in his three-day absence but not
for less than two hundred thalers, otherwise her back would be black not with paint, of
course. Then a cattle-dealer comes and says that he has forgotten to buckle on his money-
belt but he takes two cows and leaves her a cow as a pledge. The peasant who learns what
she has done wants to beat her but then determines to go out for three days and if he
finds someone still dumber, she will go scot-free. On the road he sees a woman standing
upright in the middle of a peasant’s wagon because she thinks it makes it lighter for the
cattle. There he claims to have fallen from heaven and that her husband has no clothes.
She brings him money and then relates the story to her son who goes to find the heavenly
messenger to give him his horse so that he can return to heaven more quickly. The lucky
peasant rides home satisfied, ““Wenn die Dummbheit immer so viel einbrachte, so wollte
ich sie gerne in Ehren halten.’” So dachte der Bauer, aber dir sind gewiss die Einfiltigen
lieber” (Grimm 1857: 95). [“If stupidity always brought in as much as that, I would be
quite willing to hold it in honour.” So thought the peasant, but you no doubt prefer the
simple folks” (Grimm 1884: 76).]

Apart from the ironic title of the tale, the plot, similar to that of “Jack Hannaford”,
is structured on the juxtaposition of foolishness and trickery. The peasant, in the vein of
“Die kluge Else” (“Clever Elsie”), is enraged at his wife’s mistake and promises her a harsh
punishment. As he threatens his wife, the man who is very much concerned about money
uses monetary imagery; he uses the word “discount” for her punishment: “Gliickt mirs, so
sollst du frei sein, find ich ihn aber nicht, so sollst du deinen wohlverdienten Lohn ohne
Abzug erhalten” (Grimm 1857: 92). [“If I succeed in doing so, you shall go scot-free, but
if I do not find him, you shall receive your well-deserved reward without any discount”
(Grimm 1884: 74).] Setting off to see if he can find any one dumber, he starts making use
of the art of deception as he meets the first fool. Taking advantage of others’ stupidity is
more efficiently rendered than stupidity itself and the story seems to serve as a warning
against deceitful conduct and fraud perpetrators. The peasant who was first infuriated
by his wife’s foolish deed turns to be honoring silliness which he found beneficial to him.
Through the final sentence the narrator expresses his sympathy toward the fools who
were abused, and satirizes trickery, reminding that it is better to be an idiot than a fraud.

7. Techniques of Decentration

One of the necessities for human beings is the ability to look at a problem, an idea,
etc., from “another” or “the other” point(s) of view and try to vacillate between these views.
This is simply one of the things decentration does (Khosronejad 1382 $/2003). “Centra-
tion and decentration, [...] are the constructs coined by [Jean] Piaget through which he
explains the mechanisms of the child’s cognitive development” (Khazaie and Khosronejad
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2007: 15). APA Dictionary of Psychology (VandenBos 2007) defines Piagetian notions of
centration and decentration as follows:

Centration 7. in Piagetian theory, the tendency of children in the preop-
erational stage to attend to one aspect of a problem, object, or situation at a
time, to the exclusion of others.” [...] Decentration . in Piagetian theory, the
gradual progression of a child away from egocentrism toward a reality shared
with others. Occurring during the concrete operational stage, decentration
includes understanding how others perceive the world, knowing in what ways
one’s own perceptions differ, and recognizing that people have motivations
and feelings different from one’s own. It can also be extended to the ability
to consider many aspects of a situation, problem, or object, as reflected, for
example, in the child’s grasp of the concept of conservation. Also called de-
centering. (s.v. centration and decentration).

Morteza Khosronejad developed the concepts of centration and decentration in
his influential book Innocence and Experience: An Introduction to the Philosophy of
Children’s Literature (Khosronejad 1382 §/2003) and he was the first to use the “concept
of decentration or to be more precise, the vacillation between centration and decentra-
tion as method in children’s literature. [...] This vacillation is the outcome of induction
and results from the interpretation of objectivity of children’s literature and the concept
of childhood” (Khosronejad 1382 §/2003: 178 and 210). He also discovered and defined
the techniques of decentration in one section of the aforementioned work in which he
studied Sobhi’s Tales and enumerated the techniques of decentration. According to his
study, these techniques are:

1.  “Narrator’s intrusion”: The narrator shows his direct presence by some sentences
so the readers do not fall into the loop of centration. This technique is used to
form aesthetic distance between the audience, the narrator, and the text;

2. “Happy Ending’, generally agreed to be a characteristic of children’s literature,
is also treated as a decentrating element." It makes the reader focus on “how it
happens” than on “what happens”;

3. “Exaggeration” which is mostly tinged with satire, refers to magnifying some
mean features of characters such as mind-stagnation and feeble-mindedness;

4. “Inversion” refers to attributing qualities to someone who is naturally and nor-
mally devoid of them like making a donkey the wisest character of the tale;

5. “Self-revelation” can be regarded as a branch of narrator’s intrusion. It refers
to the processes, methods, and purposes of creating tales. This metafictional
technique provides the reader with an outlook to comprehend the mechanisms
of shaping tales consciously;

6. “Multi-perspectivism” is having the readers in different perspectives/points of
view by creating different characters and entering the reader in their real or
fantastical world or by putting contradictory behaviors/views against each other;

'* “What Babbit claims to be the essence of the best children’s literature is the ‘Happy Ending,” which she sees
notasa ‘happily ever after’ but as a quality ‘which turns a story ultimately towards hope rather than resigna-
tion.”” (O’Sullivan 2010: 3)
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7. “Reversibility” refers to the journey of the main character in an objective or
subjective trip to a destination and back;

8. “Distant and near View” is related to seeing things (living and nonliving) from
two views, near and distant. It can happen gradually or instantly, and when this
change of view happens gradually, it can be considered a form of reversibility;

9. “Blank-writing or blank-reading/blank-speaking” refers to the silent or empty
spots in the narrative where the reader can fill;

10. “Play” of the story is the constant possibilities which take form in the mind of the
reader/audience and make the vacillation between centration and decentration
possible. “In a general sense, we might claim that each story is in essence a form of
play, a possibility in parallel with the reality which the creative mind of the writer
provides for us. In this sense, each story is the dream of our wakefulness and like
a dream, it is born on the slippery borderline between the conscious and uncon-
scious - pleasure and reality — and when we go along with it as a reader and step
into the play, slowly and in proportion to our involvement in the play of the text,
we find ourselves nearer and nearer to the border — where pleasure and reality,
conscious and unconscious are indistinguishable from each other — and that is why
in the end of the reading, we are not the same as in the beginning. The play of the
text is entirely the continuous play of ‘what-would-happen-if’ possibilities.” Apart
from this theoretical playfulness of the story, some stories begin as a story but in
the end turn into a play in its usual sense. (Khosronejad 1382 §/2003: 218-219)
(1382 5/2003: 173178, 199-201, 210-222); cf. also “Decentration” entry written
by Khosronejad in Khazaie et al. forthcoming 1396 $/2017) and Khazaie and
Khosronejad (2007: 15-23).

A quick review of these techniques in this article should be made here: in “The
Maddening Crowd” in the middle of the tale the narrator proves his presence by saying,
“Anyway, the tale is a long one” (Sobhi 1387 $/2008: 208) and in “The Three Sillies” the
narrator observes, “So the gentleman turned back home again and married the farmer’s
daughter, and if they didn’t live happy for ever after, that’s nothing to do with you or me.”
(Jacobs 2002: 27). Another instance is in the end of “Die klugen Leute” (“Wise Folks”) ““If
stupidity always brought in as much as that, I would be quite willing to hold it in honor.’
So thought the peasant, but you no doubt prefer the simple folks” (Grimm 1884: 76).

In ATU 1450 “Clever Elsie” and other related tale types, Happy Ending is structur-
ally deconstructed, i.e., the reader is suspended in deciding whether the tale ends happily
or not since the protagonist’s decision in returning among the fools, though among those
who are less fool than others, is not necessarily a sign of happiness. This special mode of
happiness is deconstructive and is accordingly “decentrating”. Apart from this, Happy
Ending itself by definition is deconstructive since it is the situation(s) of the protagonist(s)
which determine(s) whether the ending is happy or not and usually what happens to others
is not critically considered. For instance, in “The Three Sillies” the woman is strangled or
the crowd remains in “centrated” mode of thinking or in “Clever Alice”, Alice with her
identity lost, runs out of the village. These endings do not seem to be happy.

Exaggeration is the obvious feature in these folktales and sometimes is present
alongside other techniques like inversion. In a previous study, “A Genetic, Epistemological
Reading of the Lambs’ Tales from Shakespear and Persian Folktales” apart from referring
to some techniques of decentration, we also observed exaggeration,
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In The “Madd[en]ing Crowd” and “Aunt Frog” and some other tales, there
are shining examples of this technique [exaggeration] presented very deftly.
[...] The “black-white” or “either-or” thinking as Khosronejad indicates, finds
shape in its lowest and most exaggerated form [...] [in the wedding episode
of “The Madd[en]ing Crowd” (1382 $/2003: 176)]. The magnifying of such
feeble-mindedness unconsciously works as a powerful shock and will make
an enduring effect - possibly for ever - on the child’s mind. (Khazaie and
Khosronejad 2007: 17-18).

Another example of the technique is recognizable in “The Three Sillies” when the
gentleman of the tale tells the crowd to look up into the sky to see the moon “But they
wouldn’t listen to him, and abused him shamefully, and he got away as quick as he could.”
(Jacobs 2002: 27) They even do not want to look up into the sky to see that it is only the
reflection of the moon in the pond they try to rake out. Exaggeration is also one of the
features of caricature which makes it grotesque as well. American Heritage Dictionary
defines “caricature” as, “A representation, especially pictorial or literary, in which the sub-
ject’s distinctive features or peculiarities are deliberately exaggerated to produce a comic
or grotesque effect” (s.v. caricature). Edith T. A. Davidson quotes this definition and then
refers to and briefly explains three types of caricature that Christoph Martin Wieland
has distinguished, i.e., “true caricature”, “exaggerated caricature” and the “grotesque” or
“purely fantastic caricatures”. (Davidson 2008: 93)

Another mode of Inversion is seen in these folktales, which is different from what we
encounter in some Persian folktales like “The Lion-Hunter” or “The Old Fox” where the
donkey acts wisely. In tale type ATU 1450 “Clever Elsie”, what is apparent is the presumed
superiority of rationality on one side, and its absence on the other which can be put in
a binary opposition, wisdom/ignorance. Such a binary opposition is on the first reading
hierarchical and seems to be logocentrically fixed. Yet, the protagonist, though wiser than
others is influenced by them and in this case he is inferior not superior. In a sense, the
tale destabilizes this hierarchy. Simply, the tales represent idiocy as the dominant feature
of human community and wisdom is subverted. This form of inversion which can add a
new feature to the definition of inversion as a decentrating feature, is apparent in these
tales. A wonderful example is in the fourth episode of “The Maddening Crowd” when
the wise old man in the town has advised them either to break the jar or to cut the girl’s
hand off and they choose the second option. In the tale, he is the wise old man but for
readers he is the silly old man.

There are various metafictional tools and strategies that can be employed, usually in
combination, to amplify the fictional status of a text. One of these devices is a narrator who
tries to interact with readers through his deliberate intrusion. Self-revelation is also one
of these techniques. The ending formula of some Persian tales is obviously metafictional,
such as in the ending of “The Maddening Crowd”, “Qeseh-ye ma be sar resid, kalageh be
kanag naresid” [“Our tale came to an end but the crow did not get home”] (Sobhi 1387
§/2008, 214). In “Jack Hannaford” the narrator refers to his tale, “[...] the farmer was fool-
ish enough, too, and it is hard to say which of the two was the more foolish. When you’ve
heard my tale you may decide” (Jacobs 2002: 41, author’s italics).

Multi-perspectivism is also clearly seen in these tales since different characters
are created and the reader’s perspective constantly shifts from one mode to another. The
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binary opposition of wisdom versus ignorance referred to before, puts the two contradic-
tory views against each other. The differing degrees of idiocy and centration create various
perspectives. Even the perspectives of the trickster characters are not the same. In other
words, the fools have their diverse perspectives and so do the wise. Accordingly, a group
of perspectives are created by one narrator.

Reversibility, in the sense of the objective journey of the main character to a des-
tination with some stops in way stations and then returning, passing the same stations,
such as in the Persian tale “Be donbal-e falak” (“In Quest of Destiny”)' is not seen in the
tales studied here, but since in the end we are told by the narrator that the protagonist
returns, without mentioning the way stations, still a form of reversibility is recogniz-
able. However, their return is not a usual one, they reverse themselves and refrain from
their previous notion of disliking the fools, and yet they are also not completely in tune
with them, i.e., the return happens physically but the mental return is not absolute. It
seems that here reversibility in action and irreversibility in mind is more plausible. The
concepts of reversibility and irreversibility are in a state of suspension and hence, the
protagonist’s return is deconstructed and it is not important to know his way stations
in return. The man in “Die klugen Leute” (“Wise Folks”) also first detests the idiocy of
his wife but in the end he is quite willing to hold it in honor. This change of perspec-
tive which is highly satirical and is a clear instance of in-between either-or thinking
is a kind of reversibility. A form of subjective reversibility is also seen in some of these
tales. For instance, in the beginning of “The Maddening Crowd”, the mother-in-law sees
the goat with earrings and bracelets, she is shocked first but after the bride’s explana-
tion she also puts some of her garments on the goat. The same thing occurs when the
father-in-law and brother-in-law see the goat. In other words, first they can decentrate
the situation but then they are caught in the loop of centration. This mental movement
is a form of reversibility.

In “Distant and near View” the characters change their view by being in different
positions or seeing things from near and distant views and the like. In the tale of “The
Fox and The Crane”" this change of view happens little by little and the movement of the
fox from the earth to the sky and downwards is a form of reversibility. In the tales studied
here, this technique does not seem to be present.

As Khosronejd observes, “An instance of blank-writing in folktales — in a general
sense — is in little descriptions, or better to say, in non-descriptions found in folktales. We
usually have no description of the setting or physical or character features of the heroes
or anti-heroes. [...]. Another instance of blank-writing is the silence of the folktales about
the behavioral motivations of the heroes or anti-heroes. [...] In some folktales there are
ambiguous hints which pave the way for our personal interpretations of character motiva-
tions” (1382 §/2003: 213-214). As an example, the reader cannot understand why Alice’s
husband treats her so harshly while in the beginning he says, “[...] more understanding
than that is not needed for my household [...].” (Grimm 1884: 140). Another instance is
in the end of “Jack Hannaford” when the woman tells her husband, ““You are a bigger fool
than Iam, said the wife; ‘for I did only one foolish thing, and you have done two™ (Jacobs
2002: 42). It is left for the reader to decide which two actions are foolish.

'* For a review and study of the tale, cf. Khazaie and Khosronejad 2007: 20-21.
7 For a close study of the tale cf. Khosronejd 1382 $/2003: 200-202.
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The “play” of the story with the mind of the audience happens in “all” tales.
Naturally, all the tales studied here provide the possibility for this playfulness of the text.
Several questions are asked in the mind of the audience like, “What would happen if the
protagonist did such and such?” This playfulness provides the possibility for the mind to
vacillate between centration and decentration.

Names of characters also should not go unnoticed. Neda Moradpour, in her study of
techniques of decentration in Persian folktales edited by Abolqasem Enjavi Shirazi, refers
to the decentrating feature of some names, “The names or adjectives of some characters are
sometimes very much related to their characters. The names are ambiguous in the beginning
but through reading, they become clear for the reader. That is why they are decentrating.”
(1394 §/2015-2016: 156). Moradpour calls this technique “Contradictory or congruous
labeling” and observes that it is a form of blank-writing which denotes something [in ac-
cordance with or] in opposition to the characters’ features (ibid. 156-157). This is exactly
what we see in the names of Clever Alice and the Wise Folks, who are ironically fools.

Apart from these techniques of decentration, which are related to the essence of
folktales, since we have studied these tales comparatively we cannot ignore an intertextual
outlook of different variants, that is, when not a single folktale, but some tales of a tale
type are studied together or are told/presented to children, the decentrating feature of
intertextuality exhibits itself better. Any intertextual reading or recognizable quality of
one text in (an)other text(s) takes the reader’s mind out of its frame and therefore, activates
the process of decentration. In a closer look, we can claim that since any individual text
is inherently intertextual, it also possesses a decentrating quality which differs for each
reader/audience. This kind of decentration can be called “intertextual decentration” or
better to say, “intertextual vacillation between centration and decentration”,'® since centra-
tion and decentration work together to form this phenomenon in the act of intertextuality
which is related to the essence of intertextuality and can exist in different aspects such
as in cultural differences of tales where the reader comes out of its social and cultural
shells, or in elements of the tale like in plot, character, etc. For instance, after reading
“The Maddening Crowd”, “The Three Sillies” and “Die klugen Leute” (“Wise Folks”) the
reader’s mind is familiarized and expects the foolish lady of other tales to be accepted by
her husband in tolerance to the end, but in reading “Clever Alice” when she is ruthlessly
treated and is left, psychologically disintegrated, to run out of the village the reader is
surprised and his mind is decentrated.

8. Bakhtin’s Carnivalesque-grotesque

A reference to Mikhail Bakhtin’s carnivalesque-grotesque and the distinction be-
tween high and low cultures can be made here. “Bakhtin approaches the general division
between official and unofficial as a particular distinction between high and low cultures,
a distinction that can be chartered in the attitude of each level of culture toward laugh-
ter” (Clark and Holquist 1984: 299). It might not be easy to find stories such as the ones

'8 Tt should be noted that “[...] centration and decentration embrace general forms of thinking and are considered
to be the basis of [cognitive] structures” (Khosronejad, 1382 $/2003: 193) and the “[...] vacillation between
centration and decentration is the foundation of cognitive development”. (Khazaie and Khosronejad, 2007:
17) Here, I refer to this feature, i.e., vacillation, in intertextuality.
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discussed in this article in official literature. By official, I mean canonical literature while
folk literature can be considered to be unofficial and therefore, the latter is different from
and sometimes stands against the former.

The second chapter of Davidson’s monograph Intricacy, Design, and Cunning in
the Book of Judges (2008) is a close study of manifestations of Bakhtin’s carnivalesque-
grotesque in the Book of Judges in the Bible. What she writes about Judges also applies in
varying degrees to the tales in this study, “Judges is filled with comic situations. Because
the book contains horror and humor in about equal parts, the genre may be classified
as ‘comedy of the absurd, ‘black comedy,” ‘noir,” and/or ‘grotesque realism.” Being out of
touch with the manners of those days, modern readers undoubtedly miss some aspects of
the humor of Judges, but much of it is obvious and pleasurable” (Davidson 2008: 92). In
this chapter Davidson has enumerated and explained 21 features for the carnivalesque-
grotesque. Here the features are briefly introduced and then some references are made to
the tales studied in this article:

1. Body parts. 2. Dismemberment. 3. Food, wine, and banquets. 4. Degradation. 5.
Positive aspect of this degradation. 6. Weddings. 7. Topsy-turvy world. 8. Wrong use of
common objects. 9. Suspension of normal rules of behavior. 10. Disguises and masks. 11.
Exaggeration of numbers. 12. Heterogeneity. 13. Madness. 14. Parody, travesty, and bur-
lesque. 15. Irony. 16. Satire. 17. Riddles, puzzles, and games. 18. Women as destructive of
men or as foils. 19. Focus on the common people. 20. Accurate topography of the world.
21. Nomenclature. (Davidson 2008: 95-103).

All features, except feature 20, are recognizable in the tales studied here.

Different references to bodily parts (either of people, animals or things, real or
metaphorical) are found in the Persian variants such as: body, ear, hand, foot, neck, face,
belly, tooth, hair. In “The Three Sillies” there are references to head, neck, and wrist; and
in “Clever Alice” to head and in the “Die klugen Leute” (“Wise Folks”) to back. There are
also references to “material bodily lower stratum” in the Persian variant. To be precise, it
is the action of lower body which triggers the quest. There are two occasions for dismem-
berment and mutilation in “The Maddening Crowd” but Qobad prevents the mutilation
and takes the role of a healer of the society in return. While banquets and wine are not
mentioned, Qobad’s eating A§ in the first episode of his journey and the bowls which are
cleaned by him clearly show the presence of food in the tale. In terms of degradation, we
might assume that the protagonist turns into a trickster or in some variants, like “Jack
Hannaford” he is actually only a trickster”. The positive point of this degradation in some
variants studied here like “The Maddening Crowd” is having more tolerance toward the
fools who are considered “the others” by the wise. All the tales, except “Die klugen Leute”
(“Wise Folks”) also include or conclude with the wedding. The world of the tales is also a
“topsy-turvy world” where the wise should leave their home in search of wise people and
should return hopelessly to the fools. Common objects are also used incorrectly in this tale
type. The best examples are the bracelets, earrings, chador, shirt, hat and shoes given to
the goat in “The Maddening Crowd” and hanging the fowler’s net with little bells on Alice.
We might also assume that the pair of scissors, considered to be a baby dragon, is an object

19 “The Trickster plot is closely connected with the grotesque: (1) it is comic, (2) it allows the author to play the
wonderful game of “one-upmanship” ad infinitum (a la Rabelais), and (3) it is a way for the folk to vent their
sheer frustration in trying to get some measure of control, or at least an understanding, of a world which
has gone mad. (Davidson 2008: 106)



Davood Khazaie

wrongly used. “Suspension of normal rules of behavior” is also quite apparent in these tales.
While “disguises and masks” are not clearly used, except in the last episode in which Qobad
wears the miller’s clothes, the fact that the protagonists deceive others as tricksters can be
considered as a mask covering their intentions. “Exaggeration of numbers” is also seen in
these tales when the protagonist encounters large numbers of fools in different places. The
concept of foolishness is also exaggerated in a form of caricature. Simply, human wisdom is
grotesquely caricatured in these tales. “Madness” in the form of foolishness is also apparent.
All these tales are somehow parodies of the hero quest. ‘Irony’ and “Satire”, as explained
before, are strategically implemented in these tales. Riddles and puzzles are also used when
the main character faces people who try to find a solution to some problems and then he
appears as the one who unravels the knot of the puzzle. While women are not considered
to be femme fatale, like what we have in the folktale “Von dem Machandelboom” (“The
Juniper Tree”), in all variants there are women who drive men mad, and the focus is on
the common people. There is no royal figure in the tale types referred to in this article, and
the tales are tales of the folk. “Nomenclature” or the system of assigning names is also an
important category of the grotesque. “In comedy, nomenclature is a source of amusement”
(Davidson 2008: 103). In the words of Harry Levin, “Comedy has habitually set great store
by onomastics, the science of naming” (qtd. in Davidson 2008: 103). “Nomenclature” is
used properly in these tales. Apart from the name of a character, “Die kluge Else” (“Clever
Elsie”), which is also the title of the tale, other titles such as “Divanegan” (“The Maddening
Crowd”), “[A]‘rus va madar Sohar-e kol” (“The Silly Bride and her Silly Mother-in-law”),
“The Story of the Country of Fools”, “The Three Sillies”, and “Die klugen Leute” (“Wise
Folks”) all add to the humor of the tales, either literally or ironically.

9. Conclusion

This descriptive-interpretive qualitative research attempted to closely analyse some
tales of type ATU 1450 “Clever Elsie” from three cultures: Persian, English and Ger-
man. I benefited from close readings of individual texts with focusing on techniques of
decentration and having Bakhtin’s features of carnivalesque-grotesque as enumerated by
Davidson (2008) in view. It becomes evident that these readings overlap creatively. Out of
these readings, deconstruction also unveils itself in some instances.

It became clear that a juxtaposition of wisdom/silliness and trickery/silliness is ap-
parent in all variants. However, the Persian tales of foolishness, by virtue of their elaborate
plot structure and such literary devices as paradox and various kinds of imagery provide
a more philosophical portrait of wit/silliness dichotomy.

The protagonists set forth on quests in search of wisdom as a precious, unobtainable
thing; however, during the quest they grow more tolerant and return to their families while
being convinced that contrary to wisdom, stupidity is more dominant and you cannot
escape it, as everyone has a varying degree of it. The universalized central and privileged
position of wisdom, by rendering it in an uncertain and indefinite state, is questioned in
these tales. This tentative position of intellect in terms of priority is also acknowledged
through the tales as it sometimes, we may say, overlaps with crafty thoughts and wiles
or it can be at the service of trickery and abuse. In all these tales of silliness, the main
characters, who are assumed to be representatives of wisdom, are either marginalized or
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implicitly reproached, though seeming to occupy the centre, in the course of the narrative.
Stupidity, in contrast, despite being portrayed through humorous scenes of folly, is either
centralized due to its pervasiveness or sympathized with as it can be subject to abuse.

In most Persian variants, silliness is modified by knowledge as the protagonist
rectifies the idiotic conducts of the fool and finds wise solutions to their problems. In the
English version “Jack Hannaford”, the last episode of “The Maddening Crowd”, as well
as the German tale “Die klugen Leute” (“Wise Folks”), the central character is either a
trickster like Jack Hannaford, or turns to trickery like Qobad or the peasant. This is a
move from the sound application of intellect as a means of “power to” which is associ-
ated with positive aspects of power, to the usage of knowledge as a medium of exercising
abusive power over others.

The varying degrees of patriarchal authority which can be detected in all versions
is another noteworthy aspect of these tales. Without exception, the first act of folly in all
versions is committed by a woman, the wife, while astuteness is associated with the man.
This gender-biased attitude, perhaps, is rooted in the incorrect impression that men are
smarter than women.? Nevertheless, in the Persian tale, female subordination is not em-
phatically depicted in comparison. Qobad’s mother (who is not any wiser than the other
fools) possesses the authority to choose her son’s bride? while the other male members of
the family appear only to follow the females’ foolish act of bribing the goat to keep it silent.

The idea of male supremacy is most evident in the German versions in which the so-
called wise men show no forbearance in dealing with their wives and treat them violently
so that they evoke the reader’s sympathy toward the fools and more specifically towards
the women. The infliction of coercive power over wives as reflected in “Die kluge Else”
(“Clever Elsie”), where the young bride is subjected to the inhuman conduct of her hus-
band, or in “Die klugen Leute” (“Wise Folks”) in which the man utters a threat of severe
corporal punishment to his wife, does not appear in other versions, as such.

» «

Different techniques of decentration such as “Narrator’s intrusion”, “Happy End-

» «

ing”, “Exaggeration”, “Inversion”, “Self-revelation”, “Multi-perspectivism”, “Reversibility”,

“Distant and near View”, “Blank-writing or blank-reading/blank-speaking”, “Play” and
“Contradictory or congruous labeling” are exercised in the tales. As Khosronejad writes,

Decentration is the inherent feature in many of these tales and since children
naturally enjoy this ability of the mind, they take pleasure in their interaction
with these tales. In his idea, the pleasure of children in reading the story comes
from the influence that this reading exerts on inciting the inherent process of
vacillation of mind between centration and decentration. (s.v. “Decentration”
in Khazaie et al. forthcoming 1396 $/2017)

In other words, decentration, as the most important feature of children’s literature,
focuses on cognitive process of mind to unravel the unification process among the writer,
the text and the reader in contrast to defamiliarization which focuses on the text and is
the feature of adult literature (Khosronejad, ibid.).

2 In folktales, there is a variety of characters including smart men and women as well as silly men and women.
! In Iranian traditional culture it has been customary that the mother-in-law chooses the bride who fits the
norms of the family.
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While in Rabelais and His World Bakhtin applies his theory to adult literature, it
seems that since folktales create a social atmosphere, his ideas can shed light on this type
of folk literature, i.e., we might claim that Bakhtin’s carnivalesque-grotesque displays the
social side of decentration. “Carnival, as Bakhtin conceptualizes it, certainly involves hav-
ing fun, but it is much more than enjoying oneself. It is a way of breaking down barriers,
of overcoming power inequities and hierarchies, of reforming and renewing relationships
both personal and institutional” (Shields 2007: 97).

In detecting the techniques of decentration, the major feature of deconstruction
which is the slipperiness of the dichotomous binary oppositions such as wisdom/silliness
is also used by the narrators. “Happy Ending”, which is generally agreed to be a feature of
children’s literature, also proves to be in a state of suspension in this tale type and is not
an absolute unchanging concept. In their quest for wise folks, the protagonists who return
in despair, to use psychological terms, suffer from “Learned Helplessness”?* that is why
they return, but their return is not a real one; they physically return but not mentally; they
return because they have no other choice than bearing the fools around them. Reversibility
is exercised in the tales but their mind, though changed, remain irreversible. Accordingly,
here also a vacillation exhibits itself and deconstruction is at work.

In this regard, folktales as suitable materials for children’s reading (Nikolajeva 1996:
15) and also as children’s literature according to Khosronejad (51382/2003) prove to be
a fruitful source for the study of human nature. Folktales represent man’s endeavors to
understand his own nature and the world at large. The art of intertextuality employed in
constructing folktales, as well as the creativity of different generations in diverse cultures
go hand in hand and shape the tales which convey deep thoughts in the simple language
of folks. That is why a comparative analysis of folktales from different cultures proves to
be more fruitful than just focusing on one individual culture. While each tale benefits
from techniques of decentration, the comparative analysis paves the way for intertextual
decentration. In the same vein, benefiting from different approaches is itself a decentrat-
ing, and in a Bakhtinian mode, liberating critical activity which opens new spaces for
more research.
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Dalec od »Ob pamet spravljajoce mnozice«.
Primerjalna $tudija nekaterih perzijskih, angleskih in nemskih variant pravljic tipa
ATU 1450

Davood Khazaie

Avtor raziskuje »neumnost« v pravljicnem tipu ATU 1450 »Pametna Elzi« ob primerjavi
perzijskih, angleskih in nemskih variant tega pravlji¢nega tipa. Analizirane so predvsem
pravljice: »Divanegan« (Ob pamet spravljajo¢a mnozica) iz »Sobhijevih Pravljic« (Sobhi‘s
Tales), dalje »The Three Sillies« in »Jack Hannaford« iz angleskih pravljic (Jacobs 2002:
English Fairy Tales and More English Fairy Tales; ur. Donald Haase) ter »Die kluge Else«
in »Die klugen Leute« iz pravljic bratov Grimm. V vseh teh variantah neumno dejanje
iniciira zgodbo in - razen v primeru pravljice »Die kluge Else« — povzroc¢i odhod glavnega
junaka od doma, da bi videl, ali so ljudje drugod pametnejsi kot ¢lani njegove druzine.
Nazadnje junak ugotovi, da so po svetu ljudje Se bolj neumni kot doma.

Vsak protagonist se odpravi na samostojno popotovanje, da bi nasel pamet, toda na
koncu se vsi vrnejo domov, razen v primeru variante Kermani, ki jo je zapisal Lorimers — v
tej zgodbi se protagonist odpravi v pusc¢avo (Lorimers 1919: 159). Pripovedovalec poudarja
modrost z decentriranjem dogajanja in satiri¢no predstavitvijo neumnosti. Osrednjim
osebam, ki opazujejo svet okoli sebe, se zdi neumnost kriterij za ‘normalnost’, medtem
ko ,biti pameten‘ med nespametnimi, nakazuje abnormalnost. Biti pameten v teh prav-
ljicah pomeni isto, kot biti neumen: ve¢ kot ¢lovek ve, bolj je prizadet in ve¢ kot razume,
bolj trpi. Te pravljice vzporejajo neumnost in modrost, da bi poudarile pomen modrosti.

Vsi obravnavani primeri se zacenjajo s trivialnim dogodkom, ki ima v resni¢nem
zivljenju stranski pomen, toda v zgodbi prevzame osrednji, obrobni ali ekscentri¢ni center
dogajanja. V perzijski varianti »Ob pamet spravljajo¢e mnozice« nas zadnji stavek prav-
ljice, v katerem protagonist opozarja na nori svet, in vendarle raje izbere neumne ¢lane
svoje druzine pred drugimi norci, za hip hipnotizira in nakaze sesutje strukture pravljice.
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Where Do the Rails Lead to?
Rail Transport’s Mythology in Contemporary
Russian and Ukrainian Fantastic Fiction
(Preliminary Remarks)

Larisa Fialkova

Among the recurrent railway and the metro motifs in Russian and Ukrainian fantastic
fictions alike are journeys to the world of the dead, or beside the world of the dead, with the
critical decision to leave the train or stay on it. The world of the dead may be situated inside
the moving train, in the abandoned railway stations, on the other side of the track, or may
be the final destination. Ukrainian railway myth is strongly European oriented. The metro
literary mythology is closely linked to the folklore of caves and urban legends, although some
influence of the fairytale is also felt. The way to the other world everywhere passes through
almost invisible doors, ventilation shafts or via non-existent stations and lines, among
them some frozen and renamed. The metro maps are generally deemed useless, and should
be included in research on fantastic maps in general. Although Moscow metro’s image is
always sinister, in the case of Kyiv it can be negative, ambivalent or positive. Decapitating
tram in contemporary Russian fantastic fiction continues tradition, which was actualized
by N. Gumilev and M. Bulgakov. However by now contemporary Ukrainian fantastic rep-
resentations of the tram were not found.

Keywords: rail transport, Galician railways, fantastic fiction, literature, metro, tram

Introduction: The Choice of the Topic and of Material

The mythology of railroads began to emerge in Russian and Ukrainian literatures
as early as the 19" century, about the same time as the railways themselves; later it encom-
passed other rail-dependent public transport, namely the tram (streetcar) and the metro
(subway). It is especially prominent in the anthologies of prose and poetry about railways,
where readers can read one text after another. The first Russian anthology (Leites et al. 1939)
contained texts from Russian literature, but also foreign literary examples. Likewise the
first anthology on railways in Ukrainian literature (Havryliv 2011) contains Austrian and
Polish authors.! In recent years interest in railways in both literatures has intensified. This
is evident, for example, from the publication of new anthologies of Russian railway prose
and poetry (Budakov 2013; Dmitrenko 2012, 2015), from the above-mentioned Ukrainian

! This edition was prepared for the 150" jubilee of Galician Railways which connected Lviv with Vienna and
Krakow.
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anthology, and from the appearance of the Ukrainian literary magazine Potyah - 76 (Train
76) (http://www.potyah76.org.ua/help/ last accessed 5.02.2016). The title alludes to inter-
national train N 76, which once connected Ukraine with Poland, Bulgaria and Romania,
and was known in Ivano-Frankivsk (Western Ukraine) as the “Warsaw train.” Later its
route was limited to Ukrainian territory alone, but for the editorial board it still symbol-
izes the bond of Ukraine to Europe. A major goal of Potyah - 76 is at least the figurative
restoration of the train’s original international route by literary means (Andrukhovych, no
year). In another essay Andrukhovych has to acknowledge with bitter irony the enduring
importance of the much less appreciated 65 Ia Moscow-Mykolaiv train, a remnant of the
“imperial past,” and the only train that can take him from Dnipropetrivs’k to Kherson,
namely from one Ukrainian city to another (Andrukhovych 2007). The different esteem
accorded to these two trains contributes to a mythology of space: Warsaw and the West
constitute its positive pole, Moscow and the East its negative one. Yet the bond with Moscow,
although not wanted, is real and tangible. The notion of “transit culture” is very impor-
tant for Hundorova and appears in the title of her book on Ukrainian postmodernism.
The picture of a tram decorates its cover, although the book’s topic is not rail transport
(Hundorova 2012: 7-17; Sverbilova 2015).

The idea of addressing this topic in contemporary Russian and Ukrainian Fantastic
Fiction first arose from its prevalence in both literatures, and secondly from the strong
feeling of similarity or affinity in its presentation that I, as a reader, felt. In both literatures
I also include texts which occupy various “stations” along the axis (or perhaps “railroad”)
joining them. Hence the content is Ukrainian literature in Russian as well as Russian
literature from Ukraine (Puleri 2014: 375).3

The definition of Fantastic Fiction is problematic, with a long history of polemics
both in the West and in Russia and Ukraine. I recognize the difference between specula-
tive fiction (especially fantasy, or fentezi as it is called in Russian and in Ukrainian) and
science fiction, and the difference between both and modernist and post-modernist lit-
erature that use fantastic devices. Nevertheless, I prefer to side with researchers who unite
all these groups of texts under the general term Fantastic Fiction (Menzel 2005a: 124) for
two reasons. First, in the post-Soviet period the genre’s popularity mounted significantly
in both literatures (Menzel 2005b: 49; Puleri 2014: 379); secondly, although rail transport
mythology emerged in various texts, most of which were not fantastic, in fantastic fic-
tion it becomes most prominent. This paper discusses theme of rail transport in texts,
perceived by the implied reader as fantastic and non-mimetic (Zgorzelski 1984: 302-303),
in the so-called formula (trivial, popular or mass) literature (Cawelti 1976: 5-7; Menzel
1999: 392) and in the high (elite, serious) literature alike. Such an inclusive approach is
based on the relativity of the literature’s division into low and high in general (Hundorova
2012: 256-291; Ivashkiv 2007: 59-60; Lotman 1993: 381), and on the formulaic use of rail
transport mythology in all of them in particular.

* The magazine’s structure is modeled on the train’s structure. The editorial team is called a locomotive, sec-
tions (prose, poetry, etc.) are “railway carriages” (Ist, 2nd, 3", etc.), the archive of previous issues is a depot
while the issues themselves are runs, etc.

The Ukrainian writer Serhiy Zhadan acknowledges that some parts of the Russian translations of his novels
are more authentic than in the original Ukrainian editions, because his characters speak Khar’kiv’s Russian
dialect. He did not write these parts in Russian himself, in order not to cross the line from Ukrainian to
Russian literature (Puleri 2014: 390-391).

w
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To the best of my knowledge, there are scientific publications that deal with the rail
transport in the texts of Russian or Ukrainian authors working in the fantastic, but hardly
any research analyzes this topic in a comparative perspective. Two exceptions are a com-
parative analysis of Andrukhovich’s Pereverziia* with Pelevin’s Omon Ra (Ivashkiv2007)
and Andrukhovych’s “Moskoviada” (1993°) with the image of Moscow in Glukhovsky’s
“Metro 2033” (2015)°. However, in the latter paper both these writers are perceived as
post-Soviet and not as Ukrainian and Russian (Griffiths 2013: 498-499).

Rail Transport’s Mythology: General Remarks

The mythology of the rail transport has developed as two main sub-topics: the train
(locomotive, carriages) and the rails. The train appears mostly in comparison, or meta-
phorical identification, with an animal—natural (snake, horse, turtle, etc.) or supernatural
(dragon, monster, apocalyptic iron horse). The creature may have eyes, tail, belly, many
legs; it roars, thunders, runs, flies and is fire-spitting (Holod 2008; Griffiths 2013: 483;
Komagina 2011). The carriages may be presented as organs/parts of a dragon or as boxes
and cubes. Trams, where the engine and the carriages are in the close proximity, may even
engage in their own battles. On the other hand the carriages can be a metaphor for social
class, where different levels of comfort signify the rich and the poor. The passengers may
be real people, devils, angels or various mythological figures (Bogdanova 2004: 62-63;
TIablokov 2000; Sadovski 2000).

The railroad’s mythology stems from its unnaturalness, the human suffering incurred
in its construction, and its lack of flexibility, which drastically diminishes maneuvering
in general and in the case of clash in particular. But these factors can be reworked: liter-
ary texts may realize the railroad’s alleged flexibility, and conjure images of melting rails,
a stray tram, or a train that goes wherever it wants (Sadovski 2000). The underground
location of most metro lines adds the notion of intestines and intensifies association
with the underworld (Drubek-Meyer 1994). The railroad is often perceived as the way to
the land of the dead—hell or heaven. However, the line of steel being rationally planned
and constructed with human enthusiasm can be associated with the way to a better life
(Komagina 2011: 55-56; Nepomniashchikh 2012; Savitskii 2011: 39).

A train or tram running on rails is often associated with the evil/demonic other, the
terminator, the murderer or the guillotine and mechanical scissors. But it can be a symbol
of a dragon slaying and of spiritual search. It serves as a metaphor for a human life from
birth (first station) to love and eventual death (terminus), or represents eternal movement
toward happiness (Berezin 2001; Gidrevich 2011: 264, 270). On the other hand a train
signifies society in general and Russian/Soviet society in particular. A train on fire or a
train that has stopped abruptly means an acute personal or social crisis (Nepomniashchikh
2012). The figure of a switchman, which in Russian and Ukrainian is associated with a
petty employee and a scapegoat, can acquire value similar to the figure of a blacksmith
in traditional folklore.

* In Pereverziia the topic of rail transport is not fantastic. However, it greatly contributes to our understanding
of European myth in contemporary Ukrainian fiction.

* Written in 1992.

® Written in 2005
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Rail Transport: Emergence and Variations of the Fantastic Literary Formula

The rise of interest of Russian and Ukrainian Fantastic writers in the rail transport
was, I believe, triggered by Venedikt Erofeev’s prose poem (often called a novel) “Moskva-
Petushki” (2007).” From many attempts to define its genre, three are especially relevant
to the current study. These are a travel novel, offered by V. Muraviov; a Menippean and
Fantastic novel suggested by L. Beraha; and a Fantastic novel in its utopian version de-
signed by P. Vail and A. Genis. The poem has all the formal signs of a travel novel: the
protagonist’s (Venichka Erofeev’s) trip from Moscow’s Kursk railway station to Petushki
on a suburban electric train with a fixed timetable, fellow passengers and a conductor.
Yet none of these signs “works” as expected in this genre. No landscapes are to be seen
through the window, no real geographical space and no inner connection exist between
the route and the fabula. It is not clear whether Venichka has mistaken the train that took
him on his journey back to Moscow or has been deceived by delusional visions. One can
meet such fellow travelers as God, Satan, angels and Mithridates even in an uncoupled car
(Bogdanova 2004: 58-68; Pelevin 1993; Sukhikh 2002) or on a carousel. Anyway, Venichka
leaves the train at a certain place still hoping it is Petushki; he sees the Kremlin, near
which he is pursued by four sinister figures from whom he hides in a nondescript front
hallway. There the four finally capture the protagonist and stab him into the throat with
an awl. Venichka has lost consciousness, which he will never regain. Still, being uncon-
scious doesn’t stop him telling the reader about his tragic end, physical or metaphorical.

Several aspects of Erofeev’s fabula appeared to be especially productive in subsequent
Fantastic fiction: the visionary journey of an alcoholic figure, pursuit and attempts to escape,
the ring structure of the trip, the fantastic sinister chronotope of the center of Moscow
in general and of the Kremlin in particular, mistaken attribution of place, the journey
to death, or through death. Of course, not the entire complex of these elements is taken
up in all the texts; some could be omitted or added, but the frame is more or less similar.

Railways

The title of Pelevin’s story Zheltaia strela (The Yellow Arrow)® alludes to the name
of the fashionable Leningrad-Moscow-Leningrad express train, Krasnaia strela (The Red
Arrow). However the notion of a route with its first and last stops, as well as many along
the way, is entirely absent from Pelevin’s story. The train moves at high speed from an
indefinite place for an uncertain time toward a ruined bridge. Composed of an immense
number of cars of diverse standard, the train becomes an allegory of society, where the
direction from rich to poor (from elite first class compartments to open and sitting cars) is
along the West-East axis. Upward and downward mobility manifests itself in a passenger’s
moving from one car to another, say from an open car to a compartment or vice versa.
The train has its restaurant-car and its own prison-car with the empty passenger-less cars
right behind it. The passengers’ cultural life consists of various allusions to railway-related

7 Written in 1970; in the 1970s-1980s it circulated in samizdat and tamizdat. It was first published in Israel in
1973. First publication in the USSR was in 1988-1989 in an abridged journal version and in 1990 appeared in
full as a book. In 1980 it was translated into English by H. William Tjalsma as Moscow to the End of the Line.

8 First published in 1993; translated into English in 1994.
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stories, poems, songs, movies and pictures, some of them real (e.g., Pasternak’s Na rannikh
poezdakh “On Early Trains”), while others are artificially coined by Pelevin (e.g., Deineka’s
picture Budushchie zheleznodorozhniki “Future Railwaymen” instead of Budushchie lietchiki
“Future Pilots™). The external world glimpses through the windows and serves as a type
of cemetery for the dead are tossed out there as the train hurtles at full speed. However,
Andrei, the story’s protagonist, who with Khan, another passenger, starts to question
the order of things, can discern those living in the outside world and utilizes the sole
moment of train’s immobility to leave it. According to Gomel, Pelevin’s fictional world
differs from its Western counterpart (J. G. Ballard’s Report on Unidentified Space Station
and Adam Robert’s On) in two respects: “First, structurally: its synchrony turns out to
be a diachrony in disguise. And second, generically: it is as much a historically specific
figural allegory as it is a postmodern fabulation” (Gomel 2013: 312). Stated otherwise, the
train symbolizes not just the overall movement to death, common to all living things, but
also Soviet-specific realities from the Gulag and communal apartments with neighbors
of different ethnic background to Perestroika with its new wealth and poverty. I cannot
agree with Barysheva, that people in Pelevin’s world are doomed to exist in the railroad
car observing their own life from outside (Barysheva 2006). Their life is inside the train,
which separates them from the outside world with its hazards and opportunities. Thus the
moving train is functionally not very different from the static Green Wall in Zamyatin’s
“We.” Getting off the train and escaping over the Green Wall are the same act of protest.

The important development of the railways’ fantastic formula is achieved by Dmitry
Bykov in both his prose poem ZhD and in two books of short stories (Bykov 2007; 2007a,
2012)." The notion of railways (zheleznaia doroga in Russian) is one of several possible
solutions to the abbreviation ZhD in the title of the poem, suggested by Bykov himself in
the foreword (Bykov 2007: 5)." The table of contents is divided into two parts, Departure
and Arrival. But contrary to the typical railway route only a few chapter titles contain at
least fictional toponyms, for example, “The Town of Blatsk,” “The Village of Degunino”
(the place of abundance) and “The Village of Zhadrunovo” (the place of no return). The
plot concerns Russia’s endless Civil War of two groups of invaders, Varangians and Khaz-
ars—the latter known also as ZhD (zhydy, Jews), and passive natives, whose main goal is
to preserve the cyclical change of victorious enemies without any real development. So the
railroads are blown up by the partisans and repaired by the natives to ensure the cyclical
move, which can be interpreted as eternal or timeless. The expression of timelessness as
eternity is even more tangible when two characters, Gromov and Voronov, in their wan-
derings enter the abandoned Riukhino railway station,'? without a living soul there. On
the second floor of its dilapidated red building they see “a soldier tapping out a message,
wearing the pointed felt helmet of the old Bolshevik Red Army cavalry” (Bykov 2007: 525;

° In the English translation by Andrew Bromfield the mention of this picture is omitted. Another discrep-
ancy concerns the real name of American pop-star Isis Schopenhauer, which is Janet Midgely and not Asia
Akopian as in Russian original (Pelevin 1996: 82, 84; 1999: 51-52).

10 The stories partly have to do with Bykov’s cooperation with the journal Sakvoiage SV (Valise First-class train
car http://reklamotiv.ru/publishing/sakvoyage), which is published especially for passengers in expensive
cars with its price included in their tickets.

" In the English translation this pun is missing: the Foreword is omitted and another suggested deciphering
of the same abbreviation ZhD—zhivye dushi (Living Souls)—was chosen for the title. In the collection of
stories under the same title, “railway”—zheleznaia doroga—is the only meaning intended (Bykov 2010).

"2 In the English translation the name of the village is omitted.
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2010: 334). The Civil War (1918-1922) has not come to the end and its warrior, this Russian
Flying Dutchmen, is still on duty. The idea of circular movement in Bykov’s prose poem
can be traced to the Circle Line of the Moscow metro, but also to a model railway as well.
Gromov had one as a child, although he never played with it, preferring real trains (Bykov
2007: 542; 2010: 346)."” Perhaps for this reason the train, taking Gromov and Voronov
from Riukhino to Moscow, starts out on a third path as if forecasting the emergence of a
new way, different from the everlasting binary opposition. The cyclical movement comes
ends when Gromoyv, a Varangian with a miscellany of native progeny, and Anya who is
a partial Khazar, alight from their trains at Zhadrunovo station and walk away freely to
meet the unknown (Bykov2007: 680-685; 2010: 436-439; Fialkova 2010).

According to Neelov, the motif of put’-doroga (way and road), which inevitably brings
the hero to the destination, was inherited by science fiction from the fairytale (Neelov
1986). Broadly interpreting Neelov’s statement, Grigorovskaia applies it to anti-utopia
and maintains it for all types of roads, from pedestrian walks to railroads and escalators
(Grigorovskaia 2011: 228). I agree that Bykov’s poem incorporates many motifs of folk-
lore in general and of fairytale in particular. However its tendency is not to incorporate a
railway into a road in general, but the reverse, to perceive any road as one made of steel:

Only the railway existed. It is a lie that one can to get off the train. Well,
you’ll get off and then? Then there is again a road, which only seems to be a
dusty steppe road. In fact it too is a railroad. There are no other roads on this
territory. (Bykov 2007: 676)."

The motif of alighting from the train, or at least opening the window at certain sta-
tions, is salient in Bykov’s writings. Gromov left the train at Zhadrunovo station because

«

the power that was pushing him out was almost irresistible," like the urge he used to have
sometimes as a child to throw himself from the fifteenth floor of the flats” (Bykov 2007:

681; 2010: 436). In Chud’ (Chude), Kozhukhov, warned by the mysterious Chude of the
impending crash of his train, steps off during its brief stop at an empty station and weighs
up the decision to interrupt the journey; in the end he gets back onto his Moscow train to
share the common fate of his fellow passengers. Stepanov, the protagonist of Provodnik
(The Conductor), boarded the train at random to escape his problems, intending to get
off at some nice place. But he did not get off at Deviatovo station while it was still possible,
even though his sense of the fateful impact on his life of continuing was powerful. The
anonymous provodnik (conductor, or rather one-way-only poluprovodnik, semiconductor,

¥ A model railway is an important symbol of stagnation and infantilism in the novel Poteriannyi dom, ili razgo-
vory s milordom (The Flying House, or Conversations with Milord, 1987) and in the short story Strelochnik
(A Switchman, 1975) by Alexander Zhitinskii, a writer undoubtedly familiar to Bykov. He even dedicated
to Zhitinskii his short story Obkhodchik (A trackman), which became a response to Strelochnik (Bykov
2007a: 107-123; Zhitinskii 2001: 381-382; 1975). An analogue of a model railway with similar connotations
is Children’s Railway with its circular movement between two stations for passengers, Pionerskaia and Kom-
somolskaia (Pioneer and Komsomol stations) and one station—Tekhnicheskaia (Technical station)—where
no passengers are allowed (Kissina 2012: 61-62). Kissina is a Russian-language writer from Kyiv currently
living in Germany.

'* Only the first sentence of this quotation is taken from Porter’s translation. The rest I translated myself as
these sentences are omitted by Porter (Bykov 2010: 432).

'* The underlining is mine. — L.F.
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as becomes clear at the end) entered his compartment just after Deviatovo. And the
comfortable journey of no return has begun. They get off the train together at a nameless
town crowded with Stepanov’s private memories. And this town entraps the protagonist,
becoming his final destination. In the story Mozharovo, inspired by Ursula Le Guin’s The
Ones Who Walk Away from Omelas, there is the horrific contrast between the travelers
enjoying the journey from Moscow to the Russian provinces on the comfortable train
with sealed windows and the starving people on the platform. The plot centers on the
crucial division of passengers into those who acquiesce in the suffering of the other and
those who open/smash the windows, with mortal consequences for themselves (Bykov
2007a: 142-175, 190-208).

Like Pelevin’s train, Bykov’s railway exhibits co-existence of past and present, as
well as various societal layers. However, past and present, poverty and abundance, are
represented not in different cars but at different stations to, or through, which the train
travels. Bykov’s railway influences its passengers almost with an iron fist by indepen-
dently choosing its own way, accelerating or decelerating, inspiring the yearning for exit
or eliminating this option. A way back from an undesired station is not always available:
Vasilii Ivanovich walks back from Zhadrunovo station “straight ahead along the rails,”
while for Zhenka, who went a little further toward Zhadrunovo, “the station had simply
vanished” (Bykov 2007: 503, 685; 2010: 322, 439). However the passengers board the trains
at their own free will, not always foreseeing the consequences.

Two of Vladimir Rafeenko’s novels tell about cities doomed for destruction: Mosko-
vskii divertisment (Moscow Divertissement) and Demon Dekarta (Descartes’ Demon). In
the first case it is Moscow, renamed Troy, while in the second it is Donetsk, hidden under
the letter Z. Trains go from Troy to the Russian provinces and farther to Vladivostok,
with “wooden wheels beating on the wooden rails” (Rafeenko 2011), as Russia beyond the
Circle Line is made of wood. And the provincial demon of the city of Z. is perceived by
the protagonist “as lengthy as the railway <...> in the European pinstripe suit standing
in the middle of steppe Z. with arms akimbo. Try to run from him! You won’t succeed.
He’ll grab you in his arms and hurl you into hell” (Rafeenko 2014). The novel with its
anti-utopian vision was written in 2012, before the occurrence of the second Maidan in
Kyiv and the military confrontation in Donetsk, Rafeenko’s native city. The image of a devil
in European attire (often as a German in a tailcoat) is typical of Russian and Ukrainian
folklore, and also of Gogol’s writings, which are perceived as belonging to either litera-
ture. The demonic character of the railway is also a well established metaphor. However
the comparison of the Devil himself to the railway, and the sleepers transformed into the
pinstripe pattern on the cloth is, I believe, new. The evidently anti-European stance is
based on a traditional perception common to both peoples, and contradicts the current
orientation of Ukrainian literature.

One of the most railway-inclined Ukrainian writers is Serhiy Zhadan (Shaf 2012).
Although his novel Himn demokratychnoi molodi (Anthem of Democratic Youth) can
hardly be called fantastic, in the chapter “Forty carriages of Uzbek drugs” the protago-
nist’s perception of the world is characterized by complete obscurity. His two uncles
leave him semi-consciousness at the Vuzlova (Junction) railway station, with a ticket

' Translations from Rafeenko are mine. - L.F. Vladimir Rafeenko is a Russian-language writer from Donetsk
(Ukraine) who publishes in Russia.

219



220

Where Do the Rails Lead to? Rail Transport’s Mythology in Contemporary Russian and Ukrainian Fantastic ...

for the train to Mariupol. As with Erofeev’s plot, the reality of the ensuing journey can
be questioned. The dragon-like ghostly train as if coming from the pictures on Chinese
porcelain dishes arrives at 3 a.m., an hour with heavy demonic connotations in both
Russian and Ukrainian folklore. It stops for two or three minutes, which is not enough
for Ivan, who is drunk, to get to the train and find his couchette (open) car. His efforts
are replete with olfactory hallucinations, signifying different categories of cars and pas-
sengers. The reserved place appears to be occupied while the train itself is the wrong
one. Although later Ivan finds himself in Mariupol, it is not clear whether he got there
by train according to the original plan or was taken there by his uncles” accountant, the
middle-aged Eva, who in her version redeemed him from the Gypsies (Zhadan 2007). The
time then spent together in an uncoupled car turns into a new Paradise, followed by the
inevitable expulsion (Shaf 2012: 92-93). Zhadan makes another important reference to
railways in his novel Voroshilovhrad. Herman, the protagonist, has encountered a strange
dead-end railway branch. Its construction started in the middle of nowhere in case of a
possible war. The line was simultaneously laid in both directions from the middle and
was left incomplete, so it doesn’t connect anything. On his first encounter Herman is
told by the smugglers that it serves as some kind of a border between our place and the
other’s place. The second time Herman encounters this railway branch is during an escape
from thugs. He hides in the ghostly train running back and forth on the dead-end line,
used exclusively by the local mafia capo and his bodyguards. The only element which
defines the capo’s connections is a Russian-language economic newspaper, which Her-
man sees on the table. Herman’s refusal to obey the capo’s order to slaughter the sheep
results in his being thrown off the train somewhere, far from any settlement (Zhadan
2015a: 178-181, 205-211). Sverbilova considers the dead-end railway branch the border
with hell, and the capo the new Satan (Sverbilova no year). To my mind this conclusion
should be reconsidered. The name of the largely invisible capo is Marlen Vladlenovich.
He is defined by one of the characters as a little shepherd and a communist. His first name
and his patronymic form a well known abbreviation (Marlen is from Marx and Lenin;
Vladlenovich is from Vladimir Lenin). The only episode where he is shown in person
is in his exclusive train. However, in this very context his name is not mentioned at all,
and readers can simply assume that Herman’s anonymous interlocutor is indeed Marlen
Vladlenovich. In my view, the unfinished railway accords with other literary representa-
tions of unfinished Soviet projects, for example, Platonov’s Kotlovan (The Foundation
Pit), Chevengur and Zhitinskii’s Poteriannyi dom (The Flying House) (Platonov 2008;
Zhitinskii 2001: 168-170). The dead-end branch is the border between the land of the
living and the land of the dead, while the capo’s train is a railway incarnation of the Fly-
ing Dutchmen doomed to move round and round without arriving anywhere. I believe
the use of the notions “train” and “death” as synonyms in another episode of the same
novel confirms this conclusion."”

The motif of a railway catch-22 is contained with good-natured irony in Andrukho-
vych’s essay about his friend and colleague Yurko Izdryk, who allegedly consistently slept
past his railway station Kalush, so he could not get home; only the shouts of his entire family
gathered on the platform succeeded in breaking the bewitched circle (Andrukhovych no

17 The protagonist suffers drug-induced hallucinations with ghosts marching: “I had an impression that death
had passed by. Or a freight train ran along” (Zhadan 2015a: 44). Translation is mine. - L.F.
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year a). However, Izdryk himself also contributed to the development of railway mythology.
The narrator of his story Poizd utikachiv (The Train of Fugitives) is under heavy alcohol
and drug intoxication. The events take place at an indefinite time between 1895 and the
present and in an unspecified space somewhere on the East-West axis between India and
France (in the restaurant car the passengers are supposed to pay an elderly Hindu in rupees,
while the protagonist leaves the train approximately 60 kilometers before Montmartre).
The reasons for the flight are unclear, as is the eerie emptiness of all the cars except the
one where most of the plot takes place. The car in question forms a long space without any
walls, but has a table stretching along its entire length. Its rhythmic jigging accompanies
the protagonist’s having sex with the female conductor, the car itself carrying clear sexual
connotations as if it too is engaged in the act. The protagonist’s crawling over the table
to the car’s exit is likened to the movement of the fetus through the cervix and can be
metaphorically defined as a kind of birth. He leaps from the moving train somewhere in
a field in the half-hour walk from pavilion #3, whose function remains unclear. It could
be a former concentration camp disguised as a river landing stage without a river, or a
monastery with no monks any more, as mentioned in the text earlier. There is no way to
check the credibility of this guess. However, the narrator’s abandoning the train is much
more important that its further journey without him (Izdryk 2011'9).

In Tymofii Havryliv’s story Kintseva stantsia (Terminus) the train speeding with no
stops toward the final collision is somewhat reminiscent of Pelevin’s Zheltaia strela (The
Yellow Arrow) discussed above (Havryliv 2011: 316-324).”° As in Pelevin’s plot the train
moves through an unfamiliar space with no platforms or cities on either side and without
signs of oncoming means of transport, although an additional railroad emerges and dis-
appears from time to time. Similar also is a strange indifference of the conductors and of
most passengers alike, who easily adjust to the situation. Yet there are several important
differences from Pelevin’s story. First, the train follows the initial route and the schedule,
and the protagonist, who has used it twice or thrice, is well familiar with them. The route
was changed at night and went unnoticed till morning. Secondly, the notion of the colli-
sion is not present from the start, and the protagonist’s anxiety grows proportionally with
the duration of the delay. Thirdly, although there are no people or towns along the railway
line, their existence is undoubted and the roofs of village houses are seen in the distance.
Fourthly, the actual moment of the passengers’ descent from the train remains obscure.
The only people running from the crumpled train to the distant village houses are the
protagonist and a young woman with her little daughter, whom he is helping. They left
the car just before the collision, but whether they jumped from the train traveling at full
speed or somehow survived the crash is unclear. Increasing distance from the bewitched
railway coincides with an end to the solitude. A small family-like group is on its way to
the natural rural world of the living.

As we see, the motif of flight, by train or from a train, continues to be one of the
most prominent in contemporary Russian and Ukrainian Fantastic fiction. On the one
hand, it may result in a kind of success, as in the case of Otto von F. In a post-suicide
condition with a bullet in his skull he leaves hellish Moscow by the Moscow-Kyiv train N
41, perceiving this act not as a flight, but merely a return home (Andrukhovych, no year

'8 First published in 2004.
' First published in 2003 in Potyah-76.
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b; 2008: 189).%° On the other hand, it may take the “successful” fugitives from one type
of dystopia to a cruel death in another dystopian realm. This is the case with the unem-
ployed physicist Naidienov and his wife Nastia; running from Muslim-ruled capitalist
Mascaw (formerly Moscow) to Krasnorechensk (Red River City), ruled by humunists (a
new version of a communist-like dictatorship), they never reach their destination. The
narrator assumes that the several bank cards they have with them could have resulted in
the humunists marking them as rich and throwing them into two different concentration
camps with fatal consequences (Volos 2003).

However, in the fictional post-apocalyptic world the railway stations and trains are
dead, and the rails, which still proliferate from Moscow in all directions, are useless for
an attempt to flee (Glukhovskii 2015: 176; Glukhovskii 2015b: 224; Glukhovsky 2016:214).

Metro

In the early 1990s Platonov’s Schastlivaia Moskva (Happy Moscow) was still unknown
(Drubek-Meyer 1994), so one may say that the Fantastic exploration of underground
human-made urban labyrinths started independently with Omon Ra (1992) by Russian
writer ViktorPelevin and with Moskoviada (1993, The Moskoviad) by his Ukrainian col-
league Yuri Andrukhovych. The two writers were contemporary students at the Maxim
Gorky Literature Institute but were not acquainted (Chalenko 2010). The protagonists of
their novels, Omon and Otto von F. coincidentally found themselves in secret tunnels of
clandestine metro-2, which seems to hide the sins of the Soviet Empire. In the first case it
is the place where space flights are simulated for the so-called direct TV News programs
with deadly consequences for innocent pseudo-cosmonauts. In the second, apart from
hosting a hellish council of clandestine rulers with the masks of dead dictators on their
faces, metro-2 conceals underground KGB laboratories that are developing a biological
weapon, whether real or virtual: gigantic rats to subdue the rebels. The rats, reminiscent
of those in Orwell’s 1984, are also widely known from Moscow’s urban legends, to which
Andrukhovych explicitly refers: “The fact is, for about a year now rumors have been
spreading around Moscow, fueled by the tabloids and perhaps by all of the press, that
in the depth of the metro there have appeared giant, shepherd-dog sized rats” (Andruk-
hovych 2008: 123, underline is mine — L.F.). Rats are also present in metro-2 in Omon
Ra: “Occasionally rats ran across ahead —some of them were as big as small dogs—but
they paid no attention to me, thank God” (Pelevin 1996a: 143; 2005: 177). Rumors about
gigantic rats in the metro, and their confirmation, are also explicit in the novel Posmotri
v glaza chudovishch (Look into the Monsters’ Eyes) written in 1997. However in this book
they are connected with the Biblical story of Crucifixion (Lazarchuk and Uspenskii 2005:
243-247). It appears that the legends found their ways into fantastic fiction long before
their publication in various folk collections, also reflected in horror films (Grechko 2012;
Isakava 2013: 45-47).

In Pelevin’s novel rats are limited to metro-2 and are not mentioned in regular lines;
but Andrukhovych writes about their infesting the metro in general—even in daytime,

20 First published in 1993. This after-death activity recalls the last comments of Erofeev’s protagonist allegedly
made in a state of total unconsciousness.
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which intensifies the menace. This fact corresponds well with his negative perception of
the metro in general, beginning “with turnstiles shocking in their metallic automatism,
with endless eschatological escalators,” and the underground trains themselves, which
according to him are fit for the transportation of “sinners to hell” (Andrukhovych 2008:
119, 123). In both novels metro-2 with its old rails has no running trains. However, in
Omon Ra a moonwalker and a hand trolley replace them, while in Moskoviada one of the
rumors is about the exclusive luxurious Pullman car once ridden by Stalin himself (cf.
the capo’s exclusive train in Zhadan’s Voroshilovhrad) (Andrukhovych 2008: 120; Pelevin
1996a: 141, 143). In both novels the sinister metro-2 is depicted within the Circle Line of
the underground city not far from the Kremlin, which was marked in Erofeev’s Moskva-
Petushki as an evil chronotope. Omon gets out of it through a ventilation shaft, and on the
advice of a cleaning woman finds his way to Biblioteka Lenina (Lenin Library) station. The
drunken Otto von F. enters the dungeon under the Children’s World department store,
somewhere between Dzerzhinskaya and Prospekt Marksa (Marx Avenue) and emerges from
it post-mortem at Kiyevskaya station. By the time of Moskoviada’s writing the names of
both stations had been changed: Prospekt Marksa to Okhotny ryad and Dzerzhinskaya to
Lubyanka. Use of the old names makes them somehow non-existent (cf. the “non-existent
town of Voroshilovhrad” in Zhadan’s novel; in contemporary Ukraine the city is renamed
to Luhansk). According to Hundorova, “Otto von F. not only quotes Erofeev’s Venichka,
but also repeats his alcoholic odyssey in the center of Moscow” (Hundorova 2005: 84.
Translation is mine - L. F.). Generally I agree with Hundorova, with one absolutely nec-
essary reservation: Otto von F.’s journey inclines to Venichka’s, but does not replicate it.

Both authors refer to the Moscow metro map. At the end of the novel Omon, scru-
tinizing it, tries to decide where to go. Nevertheless, readers get an implicit message: the
map, lacking metro-2, is defective and cannot provide rescue (Pelevin 1996a: 154). To
my mind, this implicit meaning should be added to the meanings defined by Ivashkiv,
namely “underground life in isolation, the absence of light at the end of the tunnel, the
multiple subway lines and the tunnel-visioned passengers” (Ivashkiv 2007: 57). And
Andrukhovych explicitly highlights this defective character: “This secret branch of the
metro is not marked on any of the maps accessible to a common man. Everyone pretends
that it simply doesn’t exist” (Andrukhovych 2008: 120). The combination of existent and
non-existent lines allows Andrukhovych to invent stations along the official line as well,
for example, Ploshcha Bydlova (Herd Square) and Zal<...>inskaya (Dickhead) stations
(Andrukhovych no year b; 2008: 121).

Fantastic dimension is essential for the Kyiv’s and Kharkiv’s metro as well. The
baseless expectation of a fixed route in the metro is followed by the fantastic turn of
events related in Lvivs’ka Brama (Lviv’s Gateway), a novelette in two parts published in
2010 by Andrukhovych’s friend and colleague Oleksandr Irvanets.” In the first part the
drunken protagonist enters Luk’yanivska station intending to get off at Sviatoshyn. He is
particularly attentive to the announcements as he is anxious not to miss the necessary
change of line. However, already standing on the platform he realizes that the train has
gone farther, to Teatral’na, leaving him at Lvivs’ka Brama announced as technical stop.

' In 1985 both writers together with Viktor Neborak organized the Ukrainian literary group Bu-Ba-Bu—
Burlesque, Balahan and Bufonada (Burlesque, Carrousel, Buffoonery) in which they were active until the
mid-1990s (Semkiv 2015: 116-117). Lvivs’ka Brama-2 became a subtitle in the novelette Zoloto Pavia*****ka
(Paul’s Gold*******)_ Part 1 was written in 2002 and Part 2 in 2009.
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Two things about Kyiv’s metro deserve attention here. First, the next station expected
on the Syretsko-Pecherska line after Luk’yanivska is Zoloti Vorota (Golden Gates), where
the change to Teatral’na would take place. Second, Lvivs’ka Brama is one of three so-called
“ghost stations,” which were partially built but then frozen. Being located under Lvivs’ka
Square, this station lies between Luk’yanivska and Zoloti Vorota. Its underground tunnel
is almost complete and the main problem is the construction of escalators and the outer
part of the subway (http://www.teren kiev.ua/article585.html). On some maps Lvivs'ka
Brama is marked with a dashed line (http://subway.umka.org/map-kiev.html), which
means even today that it is at once existent and non-existent. Similarly, there is no metro
in Lviv, although plans exist and one underground shaft was built, but frozen.

Told by the female metro workers that the last train has gone and that the only
way out is to go to the outer lobby, Irvanets” protagonist finds himself in a situation
reminiscent of that of Otto von F., locked in the Children’s World department store after
closure. Yet different from Andrukhovich’s Otto von F., whose way out ran deep in the
dungeon of metro-2, Lvivs’ka Brama’s protagonist has to climb up the paralyzed escala-
tor. When he finally enters the lobby a cleaning woman with a strong Galician accent,
apparently used to climbers emerging at night, advises him to wait till the morning at a
certain Mr. Yuzio’s, as there is no public transport at this late hour. Hoping to get home
he exits into the rainy night, only to find himself in the city of Lviv. Irvanets creates his
fantastic space through metaphor: Lvivs’ka Brama becomes the real gateway to Lviv. The
idea of an underground way through caves to faraway places is very popular in Ukrainian
folklore. People who enter the caves in Kyiv Pechersk Lavra or in the Carpathians may
emerge in Jerusalem (Fialkova 1999: 303-304). In Irvanets’ novelette the metro replaces
the caves and ascending at Jerusalem is replaced by ascending at Lviv, also with positive
connotations (Irvanets 2010: 65-70). The small and almost invisible door leads from the
outer lobby to the small yard and then to the strange dwelling of Mr. Yuzio. It resembles
a dump bursting with hair, nails, saliva or sperm of Ukrainian, Russian and American
politicians, which can be used in magic.

Accepting the protagonist’s offer to thank him for his hospitality, Mr. Yuzio gives
him a bundle containing the Ukrainian Idea, and asks him to turf out this garbage in
Kyiv, not just on the way. The road back to Kyiv remains indefinite, which is in line with
Ukrainian folklore where the underground way to Jerusalem is one way only. Regain-
ing his consciousness at Kyiv’s Hydropark metro station with the bundle beside him,
the protagonist fulfills the request. However he does not simply toss it into the bin, but
into the waters of the Dnieper. In the torn bundle he sees someone’s battered skull and
a greasy copy of Shevchenko’s book Kobzar’. Although the strange spelling of this word
(with the soft sign at the end) remains incomprehensible to the protagonist, readers may
be familiar with it from the book’s first edition which was published in so-called iaryzhka
(Ukrainian written in Russian orthography) in 1840. In my view the final dropping of
the bundle into the Dnieper, followed by the approach of militia men, can be understood
as transference of the Ukrainian Idea from western Ukraine to the natural surroundings
of the country’s capital. The way from Kyiv to Lviv is reminiscent of Ukrainian legends.
However, Mr. Yusio’s admonition not to turf the “garbage” out anywhere but in Kiev
(Irvanets 2010: 82-83, 85), as well as the garbage proving to be a treasure, connects with
a fairytale donor from ATU 313B The Forbidden Box, and the “garbage” itself conforms
with various shabby gifts that turn out to be magic, like Aladdin’s lamp.
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In Zoloto Pavla (Lvivs’ka Brama-2) the tunnel to the other world starts under the
café Enei situated in the building of the Writer’s Union of Ukraine.?” History itself is
embodied there in various objects, for example, the grain looted by the Russian com-
munists from Ukrainian villages in 1927 (Irvanets 2010: 120). In this tunnel an old
woman, whose name although deriving from the traditional Ukrainian name Paraska
is symbolically changed to Parka (Parcae) meaning personification of destiny, tries to
cook food named Ednist’ (Political Unity) from resisting worms-like ropes which remind
the readers about political conflicts. Trying to escape pursuit, the protagonist climbs
through a small rectangular hole and finds himself in a Kyiv metro station (presumably
Maidan Nezalezhnosti (Independence Square), as the next station is Poshtova Ploshcha
(Postal Square) (Irvanets 2010: 123).

Entrances to the world of the dead can apparently be found in various Kyiv metro
stations. For Katerina Dobrozhanskaia, one of three female protagonists of Lusina’s book
series Kievskie ved’'my (Kiev’s Witches), Kontraktovaia Ploshchad’* (Contracts’ Square)
station serves this purpose. The train is not due to stop and take on passengers. Only one
door in the last car opens especially to let her in. On the once-only journey from Kon-
traktovaia to Tarasa Shevchenko station there occur a conversation with an underworld
god or demon, a clear vision of her fellow passengers’ death, and a meeting with her dead
mother as she decorates the Christmas tree in their own apartment. The long-lost box
with the Christmas decorations remains in Katerina’s hands on her exiting the train at
Tarasa Shevchenko station. It seems like the god’s/demon’s present, or perhaps a sign of
the contract with him. In Lusina’s version, the special nature of this run is influenced by
the pagan character of the streets above, one of which is named for the Slavic pagan god
Veles. From that only possible stop for Katerina’s exit (cf. Deviatovo’s station in Bykov
2007a: 191, 207), the train continues en route to the entrance to hell, gaping under Saint
Cyril’s Church (Lusina 2014: 89-92).

Lusina’s train of the dead is reminiscent of its counterpart in Serhiy Zhadan’s An-
archy in the Ukr., which was published much earlier. The authors were not just personally
acquainted, but had enjoyed literary collaboration (Shestak 2013). However it is difficult
to decide whether this similarity is the result of direct influence or of a common cultural
background. One of the chapters of Zhadan’s novel is entitled Stantsia metro smert’ “Metro
Station Death.” This time the station in question is situated in Kharkiv’s underground
world. The metro is described as a dungeon built as a possible bomb shelter, a place with
many secret tunnels, some of which hide terrible monsters and the shades of the dead.
The narrator clearly senses that descending to the bottom of this dungeon and boarding a
train, one might get lost among the lines and never arrive at the station. The dead continue
their life in the parallel world, and one day will welcome him as one of them. Still, they
may return to the world of the living. This idea is reminiscent of the conviction of people
from around Zhadrunovo that those who many years before (presumably in the 1720
centuries) went to fight the Poles, the French and the Germans and never returned, are
bound to come back in the end (Zhadan 2015: 143-148; Bykov 2010: 418-420). However
the idea of the metro as the shelter is alien to Zhadan, who foresees its inevitable flood-
ing—held back only by Superman in a lavish blockbuster film. This Superman can find

22 The Writer’s Union building is situated on Bankova street. This café actually existed in the past (Koval 2014).
2 [ transliterated its Russian and not Ukrainian name as the book is in Russian.
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his way in the flooded tunnels, always checking the metro map (Zhadan 2015: 144-146).
This vision as well as the presumptive movie looks like an outline for Dmitrii Glukhovs-
kii’s trilogy, in whose second and third parts the metro itself becomes a metaphor for
Noah’s Ark and the biblical sea (Glukhovskii 2015a: 375-382, 2015b: 33, 71, 83, 327-329;
Glukhovsky 2014: 306-307).

That said, Dmitrii Glukhovskii’s trilogy can hardly have been influenced by Zhadan’s
novel. Its first part, Metro 2033, was published in 2005, while the Russian translation of
Anarchy in the Ukr. appeared in 2008. The second part of trilogy, Metro 2034, was pub-
lished in 2009. Interestingly, the Russian translation of Anarchy in the Ukr. and Metro 2033
both won kudos in the same review of annual literary accomplishments; and we may note
that on that occasion Zhadan was predicted to be a Nobel Prize winner sometime in the
future (Toporov 2009). However Glukhovskii’s familiarity with his Ukrainian colleague’s
work cannot be assumed. More likely, the same ideas had become fairly popular and were
picked up independently by various writers. Thus the intimation of metro tunnels used as
shelters in a post-nuclear Kyiv-like Hrad (City) was made in Irvanets’ Ochamymria, first
published back in 2003 (Irvanets 2010: 140-141).*

Glukhovskii’s trilogy presents post-nuclear-war miniature Russia, which has
survived in the Moscow subway. The political and ideological groups (e.g., communists,
fascists, anarchists, religious sectarians, etc.) and the level of life on different lines and
stations are widely diverse. For example, Koltsevaya (Circle) Line is dubbed Ganza
(Hansa, Hanseatic League). This place is most desirable and constantly guarded against
potential immigrants. Completely different is life in the jungles of Mendeleevskaya’s
station, where people live almost amphibian lives, and in the depths of metro-2 with
its cannibalistic worshipers of the Great Worm, constructed by the manipulative rulers
with the image of a train in mind. The difference between two Paveletskaya stations
and Prospect Mira (Peace Avenue) station on the Circle Line and of Mendeleevskaya
station seems like the difference between heaven and hell (Glukhovskii 2015: 92-93,
183-184, 298-302, 354; 2015b: 31, 64-65, 71-75; Glukhovsky 2016: 110, 224-225, 368-
371, 435). Trains stand inert in various stages of ruin and are partially used as offices,
hotels and dwellings. In this situation the vision of a moving train is a hallucination or
a sign of monster-like human ferocity (Glukhovskii 2015a: 366-367, 381; Glukhovsky
2014: 298-299, 310-311). Transportation by rail, which can occasionally be seen in the
tunnels, takes the form of hand-propelled and motorized trolleys (Glukhovskii 2015:
55, 169; Glukhovsky 2016: 63, 205-206 cf. hand trolley from Pelevin’s Omon Ra). But a
raft is needed for the flooded lines.

The motif of the metro map is evident right from the start. It is printed on the inside
of every book’s cover. Like the maps in the novels discussed above it is wholly incompatible
with the actual structure of the metro. Apart from the absence of metro-2 on the map, it
lacks updated information on available transfers between lines, which constantly change
in the course of ongoing civil war. Unlike the map, the magical Guidebook (with a capital
letter) enclosed in a small rectangular piece of cardboard, which Artiem happens to find,
is of no use to him as it requires knowledge of special signs (Glukhovskii 2015: 94-100;
Glukhovsky 2016: 113-119).

** Ochamymria is the name of a monster lizard, coined by Irvanets.
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In line with Erofeev’s tradition, the most sinister place in the subway is the metro-2
station beneath the Kremlin (Glukhovskii 2015: 322-340; Glukhovsky 2016: 398-420). The
underground world contains its Polis and its Babylon (Glukhovskii 2015: 123, 210-228;
Glukhovsky 2016: 148, 258-281). Troy is mentioned briefly, but is constantly brought to
mind implicitly by the nickname Homer, acquired by one of the characters (Glukhovskii
2015a: 31, 354; Glukhovsky 2014: 19, 288). Gigantic rats have become habitual predators
and it is their absence which is especially fearsome (Glukhovskii 2015: 115; Glukhovsky
2016: 139). The dead can be heard in the tunnels; their necropolis is at Park Pobedy (Victory
Park) station, and the rusty rails at Kiyevskaya station lead directly to the kingdom of death
(Glukhovskii 2015: 92, 276-283; Glukhovsky 2016: 110, 341-350). Here it is appropriate to
recall the coincidence: Otto von F. of Andrukhovich’s Moskoviada floated post-mortem
from metro-2 out of this very Kiyevskaya station. However, differently from him, Artiem
and his wife Ania leave doomed Moscow by car, not by train. They go to Vladivostok,
the city that according to Rafeenko’s Iliad-novel Moskovskii divertisment is connected to
Troy (Moscow) by wooden rails.

Tram

The Fantastic tradition of the tram’s image in contemporary Fantastic prose goes
back to Nikolai Gumilev’s poem Zabludivshiisia tramvai (The Lost Tram) and Mikhail
Bulgakov’s Master i Margarita (The Master and Margarita) (Bulgakov1988: 22, 58-59;
Gumilev 1972: 105-106, 1988: 331-332).* Both contain the motifs of demonic power and
decapitation inherited from the Russian poetry of previous period (Timenchik 1987:
139-140). Gumilev’s “flying tram,” which has acquired the features of a train, an airplane
and a ship, resembles the Flying Dutchmen, while readers associate the tram driver with
Dante’s Vergil or with Fate itself. Movement, including to the past, is fatal and the plea to
get off the tram remains unanswered (Bel’skaia 1998; Golikova no year; Kulikova 2009).
In Bulgakov’s novel Woland (Satan in disguise) predicted Berlioz’s decapitation by a fe-
male Komsomol member. His prediction is based on the strange seemingly chance link
between the oil spilled by a certain Annushka and execution. Berlioz slipped on it, fell
onto the rails and was decapitated by the tram led by a female Komsomol member. As a
result Annushka’s oil became a metaphor for unknown fatal circumstances.

In the fantastic biography of Nikolai Gumilev, who supposedly was not executed in
1921, Lazarchuk and Uspenskii invent two meetings of Gumilev, in 1921 and in 1928, with
a man attested as Master. At the first encounter Gumilev only sees him sidelong, but at
the second they hold a remarkable conversation about a decapitation by tram that has just
occurred. Now the entire story, which we know from The Master and Margarita, assumes
a different light. A GPU agent who planned to kill Gumilev slips on what he perceived to
be real ice on that hot August day and falls onto the rails. Readers are expected to assume
that Bulgakov just retells Gumilev’s story, making only cosmetic changes (Lazarchuk and
Uspenskii 2005: 106-112).

» Gumilev’s poem was written and published in 1921. Bulgakov’s novel, written in 1928-1940 was first published
in abridged form in 1966-67 and in 1973 in full. Both works became very popular in late Soviet and post-
Soviet times. Strangely, Bulgakov never wrote about the metro, although it could have provide his demonic
characters with a hellish space (Tan 1987: 26).
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Lusina also takes up both Gumilev and Bulgakov, even directly quoting them, but
she approaches the motif of decapitation by a tram more elaborately. Following Miron
Petrovskii’s study, where Bulgakov’s decapitating tram is associated with its predecessor
from Kuprin’s Kiev’s story Zvezda Solomona (Solomon’s Star), her kievitsy (magical fe-
males somewhere between witches and angels) perceive that first decapitating tram as a
metaphor of revolution and as a kind of Annushka’s oil. The oil-tram metaphor is extended
to Bagrov’s assassination of Stolypin. As a result they decide to cancel the revolution by
destroying the tram, namely by preventing Bagrov from firing the shot in the Kiev Opera
House (Lusina 2009: 184-215, 284). In addition to alternative history (Nazarenko 2012),
Lusina creates alternative biographies of many writers and artists, including Bulgakov.

Constructing Bulgakov’s fantastic biography, Vladimir Kolganov bases it on a
medley of pieces from the writer’s fiction, diaries, and pop (base) literary studies. In his
re-creation of the tram episode it was Bulgakov himself who could perish on the tram
rails, pushed by a love rival (Kolganov 2014: 70-73).

In sum, in all the above instances the decapitating tram is presented in novels whose
plot is based on alternative history and alternative biographies. Unfortunately, to date I
have not found examples of the fantastic tradition of a tram in contemporary Ukrainian
Fantastic fiction.

Conclusions

The mythology of rail transport is very popular in contemporary Russian and
Ukrainian Fantastic fiction. While some motifs inhere in particular types of transport,
such as the decapitating tram or the mysterious metro-2, others can be found in both
railway and metro.

Among the recurrent railway and metro motifs are journeys to the world of the
dead, or beside the world of the dead, with the critical decision to leave the train or stay
on it. The world of the dead may be situated outside the moving train, in the abandoned
railway stations, on the other side of the track, or may be the final destination. However,
sometimes the dead, who continue to live in the other world, can return to the living. The
main difference between the Ukrainian fantastic railway myth and its Russian counterpart
is a strongly positive European orientation and repulsion from Russia. The image of the
railway as a European demon in a pinstripe suit is its complete antithesis.

The metro is connected to the fantastic world in the works of Russian and Ukrain-
ian writers alike. However in the case of Moscow its image is always sinister, inspired by
the urban legends on metro-2 with its gigantic rats, KGB laboratories, the rulers’ secret
trains, and the like. In Kiev and Kharkiv it is sometimes situated within the official lines
and is represented by special trains; in other cases it can be reached through tunnels and
escalators outside the metro, in adjacent underground dungeons or faraway on the sur-
face, being negative, ambivalent or positive. This latter case is manifested by the magical
storage in Lviv reached through the metro but situated outside it. In metro-2 and in the
post-apocalyptic world the trains are replaced by a moonwalker, hand-driven or motor-
ized trolleys, and even a raft.

The metro mythology is closely linked to the folklore of caves. The way to the
other world everywhere passes through almost invisible doors, ventilation shafts or via
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non-existent stations and lines, among them some frozen and renamed. Metro maps
are generally deemed useless, and should be included in research on maps in general.
The idea of a fixed route is worthless as it can be instantly and unexpectedly changed or
misunderstood. In my opinion this combination of the expectation of a fixed route with
its wholesale transformation reflects writers’ reflections on unexpected societal changes.
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Kyma BegyT penbcor?
Mudonorus penbcoBoro TPAaHCIOPTA B COBPEMEHHOI PYCCKOI M YKPAMHCKOI
¢anracruke (mpegBapuTeTbHBIE 3aMETKN)

JTapuca ®uankosa

Cpenu Haubosee IMOIY/IAPHBIX MOTUBOB B U300pakeHUM >Ke/Ie3HOJOPOXKHOTO
TPAHCIOPTA M METPO B PYCCKOIL ¥ YKPAMHCKON (paHTaCTUIeCKON IUTepaType BbIes-
IOTCS Ty TEIEeCTBYA B MUP MEPTBBIX MJIM MMMO MUPa MEPTBBIX, a PellleHNe TPOJO/IKUTD
Iy TeIleCTBIE VIV COMITH C TT0€e3]1a MMeeT KpUTUYeCKoe 3HaueHne. Mup MepTBBIX MOXKET
pacronaraTbCs BHYTPU [BIDKYIIET0OCA 10e3/a, BHe ero, B TOM YUC/Ie Ha 3a0pOLIeHHO
JKEJIE3HOOPOXKHOV CTAHLIMM, C IPYTOJ CTOPOHBI ITy TV /I AB/IATHCA KOHEYHBIM ITYHKTOM
HasHayeHus:A. [I19 YKpaMHCKOTO JKe/Ie3HOOPOXKHOro Muda XapakTepHa BblpajkeHHas
eBpomelickas opueHTanus. JIuteparypHasa Mudonorusa MeTpo TeCHO CBsA3aHa C QOJb-
KJIOPOM TIeLEeP U C TOPOACKMMM JIET€HJAMMU, XOTs MIMEETCS U HEKOTOPOE BIIMAHME )KaHpa
BOJIIIeOHON cKasKu. ITyTh B MHON MUp BCIOLY IIpOJIeraeT Yepes MpaKTUIecKy He3aMeTHBIe
IOBEPU, BEHTUALVOHHBIE JIIOKM V1M HECYLIeCTBYIOIIE CTAHIUI W JIMHUM, BKIHOYas
IeperIMEeHOBAHHBIE VI HETOCTPOEHHBIE 1 3aMOpPO>KeHHbIe. CXeMbI METPO OKa3bIBAIOTCS
6eCII0/Ie3HBIMI; OHM JOJIKHBI OBITh BK/IIOUEHDI B UCCIejoBaHUe GaHTACTUYECKIUX KapT
B IleIOM. B oT/IM4me 0T MOCKOBCKOTO METPO, BCErja IOMyYai0IIero 370Bele KOHHOTA-
LMY, OIIMICAaHU A KMEBCKOTO MeTPO MOI'YT ObITb OTpUIIATeIbHBIMMI, aMOVBa/IeHTHBIMMI U
OO MTeIbHBIMY. OOe3ITaBIBaIoONINIT TpaMBall B COBpeMEHHOI pyccKoit paHTacTu-
YeCKO TUTepaType Npofo/KaeT TpafuIiN, aKTya I3 pOBaHHbIe B TpousBeneHnax H.
I'ymmneBa u M. Bynrakosa. [Ipumeps! GyHKIVOHMPOBaHMA TPaMBasi B COBPEMEHHOI
YKPaMHCKOI (paHTaCTUIeCKON TUTepaType II0Ka He OOHApy KEeHBL

235






Dva modela zenskega pravljicarstva na
Slovenskem - pisateljice in pripovedovalke

Milena Mileva BlaZi¢

In the article are presented Slovenian women fairy tale writers who were included in
the streams of fairy tale writing in the middle of the 19" century, when Josipina Turnograjska
published the fairy tale “Rozmanova Lencica” (RoZman’s Lencica) in 1853. This is much later
than the start of European women fairy tale writing, which has its roots in the late medieval
period with the trobairitz, and continued in the 16™ century. After that the new stream of
women fairy tale writers developed with the preciosite in the 17th century. The author re-
searches development of women fairy tale writing in Slovenia and classifies their creation
of fairy tales in two main models: writing literary fairy tales and storytelling or performing
folktales. Lately, among Slovenian women, writing contemporary fairy tales is also popular.

Keywords: women fairy tale writers, women storytellers, performance, Karel Strekelj,
Josipina Turnograjska, fairy tales, literary tales, preciosite

1. Obravnavana tema

Slovenske pravljicarke' so postale vidne sredi 19. stoletja, ko je Josipina Turnograjska
leta 1853 objavila pravljico RoZmanova Lencica. S to objavo so se slovenske pravlji¢arke
tudi ‘uradno’ sinhrono vkljucile v evropske tokove zenskega pravljicarstva. V Evropi so Ze
mnogo pred tem ustvarjale srednjeveske trubadurice, v 17. stoletju pa so francoske preci-
oze razvile avtorski pristop k pravljicarstvu, ki se je kasneje uveljavil tudi na Slovenskem.

Znano je, da so bile prve zbirke pravljic namenje odraslim bralcem, kar je o¢itno tudi
pri knjigah Le piacevoli notti (1550-1553) Giovannija Francesca Straparole in Il pentame-
rone (1634, 1636) Giambattiste Basilasta, ki sta danes prepoznani kot prvi zbirki pravljic
za odrasle. Prva zbirka pravljic za otroke je — po dana$njem poznavanju - Les Contes de
ma mere l'oie (Pravljice matere goske, 1697) Charlesa Perraulta. Najbolj popularna otroska
zbirka pravljic pa je - tudi po $tevilu prevodov sode¢ - Kinder- und Hausmdrchen (Otroske
in hine pravljice) bratov Jacoba in Wilhelma Grimma, ki je prvic iz$la leta 1812 (1. knjiga)
in leta 1815 (2. knjiga), nato pa je dozivela $e ve¢ dopolnjenih ponatisov. Ta zbirka velja
tudi v svetu raziskovalcev pravljic za osrednjo knjizno zbirko pravljic.

Znacilno za francoske pravljice, pripovedovane v literarnih salonih, je bilo, da je bil
“tekst namenjen otrokom, kontekst pa odraslim” (Seifert 2006). Kljub temu so pravljice

' Pojem ,pravlji¢arke’ vkljucuje Zenske, ki pripovedujejo pravljice, pa tudi Zenske, ki pisejo, zbirajo in zapisujejo
pravljice. V tem ¢lanku so obravnavane le pravljicarke — avtorice pravljic in pravlji¢arke, ki ne le pripovedujejo,
pac pa tudi zapisujejo pravljice ali se z njimi ukvarjajo performativno in literarno.
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francoskih precioz mo¢no vplivale na razvoj pisanja in pripovedovanja pravljic ne le za
odrasle, pa¢ pa tudi za otroke po celem svetu.

Na svoj nacin so tudi slovenske pravljicarke nadaljevale literarno kontinuiteto precioz
17. stoletja, saj so francoske precioze predstavljale avtorski pristop k pravljicarstvu, ki so
ga pozneje, v druga¢nem okolju, razvile pravljicarke tudi pri nas.

2. Pisateljice in pripovedovalke pravljic

Model pisnega ustvarjanja pravljic obsega prvo obliko Zenskega pravlji¢arstva’,
ki jo predstavljajo opismenjene ali piSoce pravljicarke oz. pisateljice pravljic, kot so bile
npr. francoske precioze 17. stoletja. Slednje so bile avtorice visokega socialnega porekla,
kot je bila npr. najbolj znana pisateljica pravljic Marie-Catherine d’Aulnoy, imenovana
tudi Madame d’Aulnoy.? Poleg nje sta bili med najbolj vidnimi tudi francoski pisateljici
pravljic Henriette Julie de Castelnau de Murat (1670-1716) in Marie Jeanne Lheritier de
Villandor (1664-1734). Slednja je napisala zbirko zgodb Les Caprices du destin, ou Recu-
eil d’histoires singuliere et amusantes (1718). Model ljudskih pravljic so literarizirale in
dodajale avtorske prvine ter zgodbe umestile v kulturni kontekst. Uveljavljeni preciozi
sta bili tudi Gabrielle Suzanne Barbot de Villeneuve (1695-1755), ki je napisala La jeune
americaine et les contes marins (1749) in Jean Marie Leprince de Beaumon (1711-1780)
z delom Magasin des Jeunes Dames in La Belle et la Bete. Tudi Madam de Villeneuve je
v svoji zbirki pravljic objavila eno izmed najbolj perpoznavnih variant pravljicnega tipa
ATU 425C “Lepotica in zver™ La Belle et la Bete, ki ima $e danes pomembno vlogo v pri-
merjalnih literarno-zgodovinskih Studijah. Pravljica Lepotica in zver je sorodna Apulejevi
pravljici Amor in Psihe (ATU 425), ki je iz8la v njegovi dobro znani knjigi Metamorfoze.

Model ustnega ustvarjanja oz. pripovedovanja pravljic obsega drugo obliko “Zen-
skega pravljicarstva’, ki jo predstavljajo t. im. ‘ustne pravljicarke’ oz. pripovedovalke in
zapisovalke pravljic, ker so se ukvarjale s pripovedovanjem in zapisovanjem pravljic. Kot
ze receno, v ¢lanku niso obravnavane ljudske pravljicarke - pripovedovalke, med katerimi
je najbolj znana Dorothea Viehmann iz Rengershausna pri Kasslu (1755-1816), ki je bratom
Grimm posredovala 21 pravljic, ki so pretezno uvr§cene v drugo knjigo prve izdaje (1815).
Ce upostevamo, da je bila hugenotskega porekla, je logi¢no, da se njene “nemske” pravljice
bratov Grimm intertekstualno pogosto nanasajo na francoski kontekst.

Dorothea Viehmann je bila kmecka Zenska, nizjega socialnega porekla, ki se je
ukvarjala s pripovedovanjem pravljic, predvsem ljudskih pravljic. Kot vdova s sedmimi
otrocije v ¢asu, ko sta zbirala pravljice prihajala v mesc¢ansko hiSo bratov Grimm v Kasslu,
kjer jima je pripovedovala okrog 40 pravljic, ki sta jih zapisovala. Dorotheo Viehmann
je ovekovecil tretji brat Ludwig Grimm, ki je bil slikar in je narisal njen portret. Zaradi
njenega hugenotskega porekla so bile stevilne pravljice bratov Grimm podobne pravljicam
Charlesa Perraulta (1697), najbolj znan primer je pravljica Obuti macek. Dorothea Viehmann
ni edina Grimmova pravlji¢arka, saj so pravljice pripovedovale bratoma Grimm $e druge
pravljicarke, med njimi tudi sestre Hassenpflug (Amalie, Johanna, Marie) in Dorothea Wild.

? Marie-Catherine d’Aulnoy (1650-1705): Contes Nouveaux ou Les Fées a la Mode [slovenski naslov: Pavji kralj
in druge pravljice] (1698); Le Contes des Fees (1697).
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3. Pravljicarke 19. stoletja

V 19. stoletju se je pod vplivom romantike in iskanja nacionalnih identitet povecalo
zanimanje za ljudsko izro¢ilo, med drugim tudi za pravljice; zaradi tega je to obdobje Jack
Zipes poimenoval kar zlato stoletje pravljic (Zipes 2014). Konec 19. stoletja je nastala tudi
monografska razprava s podrocja primerjalne analize enega pravljicnega tipa — pod vplivom
histori¢no-geografske metode raziskovanja pravljic - jo je napisala Marian Roalfe Cox
(1860-1916), obravnavala je pravlji¢ni tip ATU 510A ,,Pepelka® Cinderella: Three Hundred
and Forty-five Variants (1893). To je bil ¢as, ko so zacele prve raziskovalke pravljic zbirati
in postopoma objavljati ljudske pravljice, ki so jih do tedaj objavljali predvsem moski
zbiratelji, cetudi so $tevilnim med njimi pripovedovale pravljice tudi t. i. informatorke
ali pripovedovalke pravljic.

V tem ¢asu, ko je bila druzba $e vedno tradicionalno usmerjena, se je le redkokatera
izmed avtoric in zbiralk, raziskovalk ali pisateljic pravljic lahko uveljavila. Med redke izje-
me sodijo ze omenjena Marian Roalfe Cox in Bozena Nemcova® (1820-1862), ki je v letih
1857-58 izdala Ceske pravljice (v sloveniéino so bile prevedene leta 1912 in 1920), poleg
njiju pa tudi Laura Gonzenbach, pravlji¢no gradivo je zbirala v Siciliji, in jih izdala v knjigi
Sicilianische Mdrchen (1870) [slovenski naslov: Prelepa Angiola in sicilijanske pravljice].

Tudi na Slovenskem so poleg zbiralcev in avtorjev pravljic (Matevz Ravnikar - Po-
zencan, Matija Valjavec, Janez Trdina, Fran Levstik, Josip Jurcic¢ idr.) tudi pravljicarke
zalele zbirati in/ali pisati ljudske pravljice. Uveljavljati so se zacele v drugi polovici 19.
in prvi polovici 20. stoletja predvsem s pisanjem pesmi s pravljicnimi elementi in s pre-
vodi pravljic. Med njimi so bile Marica Strnad Cizerlj,* Marica Nadlisek Bartol,® Manica
Koman,® Lea Fatur,” Josipina Urbanci¢ Turnograjska,® Vida Jeraj,” Marija Groselj,' Marica
Gregoric¢ Stepancic," Elza Le$nik,'” Marija Kmet,” Pavlina Pajk,' Luiza Pesjak,'® Marija

3 Ceskaavtorica Bozena Nemcova (1820-1862) je najbolj znana s povestjo Babica (1855) in zbirko Ceskih pravljic
(1845-47). V slovenscini so besedila Bozene Nemcove nekajkrat objavljena. Romana Babica je v prevodu
Franceta Cegnarja iz$el v letih 1862, 1864, 1902, nov prevod Joze Glonarja pa leta 1944, s ponatisom leta
1998. Pripovedke z naslovom V gradu in pod gradom so izsle leta 1895. Leta 1886 in 1905 pa je iz$la srednje
obsezna ¢eska narodna pravljica z naslovom Jaromil (prevod Fran Harambasa Podkrajsek).

* Marica Strnad je objavila v prilogi ¢asnika Edinost — Slovenka 1/24 (1897) ¢rtico Rojenice ob prvi slovanski zibki.

* 'V Slovenskem biografskem leksikonu pide, da je avtorica pisala »drobne mladinske tekste«, ki zaenkrat niso dostopni.

® Manica Koman (1880-1961) je objavila Narodne pravljice in legende (1923) in Teta s cekarjem: zvezek izvirnih
pravljic (1938). Znana je tudi kot pripovedovalka pravljic. V Katalogu Rokopisne zbirke NUK (2008: 589) je
omenjena zapus$cina 17-ih pravljic Manice Koman, signatura: Ms 1706.

7 Lea Fatur je objavila Pravljice in pripovedke (1941).

8 Ivan Lah, Josipina Turnograjska (1921).

° Vida Jeraj je objavlila v prilogi ¢asnika Edinost - Slovenka 1/16 (1897) pesmico Rojenice.

1 Marija Grogelj: Cebelica brenéelica (1926).

' Leta 1910 je Marica Gregorc¢ic¢ Stepancic (1876-1954) skupaj z Ljudmilo Prunk Utva objavila Pravljice. Upora-
bljala je Stevilne psevdonime: G. (Stp¢., S.) Gradijanova, Krasevka, Ksenija, Marica (Mara, M.), Mihajlova, Mira,
Rodoljubka, Primorka, Skedenjka, Vanda, Trza¢anka, Zagorka idr. (Slovenski biografski leksikon I, 1925-91).

12 Elza Les$nik je v zbirki “Sumi, Sumi Drava ...“ (1925, 1931 in 1938) objavila $estindvajset besedil v treh po-
glavjih: 1) ¢rtice iz mariborske zgodovine, 2) pravljice in pripovedke iz mariborske okolice ter 3) pripovedke
in pravljice iz drugih krajev.

13 Prevodi pavljic: Carobni vodnjak: zbornik pravljic narodov Sovjetske zveze, 1948; Baskirske pravljice, 1951,
Litovske pravljice, 1956 idr.

' Katja Mihurko Poniz, Trivialno in/ali sentimentalno?. Slavisti¢na revija 59/1 (2011), str. 65-82.

'* Lujiza Pesjakova: Stara pravljica v novej obliki. Vertec 2/1 (1. 1. 1872); Rudeca kapica. Vertec 5/2 (1. 2. 1875).
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Jezernik,'® Sonja Sever,” Ljudmila Prunk," Marjana Grasselini Prosenc ali Anka Nikolil¢,"
Ilka Vaste,” Liza Hribar,” idr. Poleg teh so ustvarjale tudi druge pravljicarke, o katerih
nimamo Se dovolj informacij in zato kli¢ejo po nadaljnjem raziskovanju, med njimi tudi
Albina Hintner.?

Po do zdaj najdenih virih je bila Josipina Turnograjska prva slovenska pisateljica, ki
je napisala pravljico in jo tudi objavila. Njena pravljica z naslovom RozZmanova Lencica®
je izsla leta 1853 v ¢asopisu Zora (str. 113-127).*

Tako sta se v tem ¢asu tudi na Slovnskem razvila oba modela ustvarjanja pravljic
— pisni in ustni model. Prvi model ustvarjanja pravljic, ki ga predstavljajo pravljicarke
pisateljice, je zacela leta 1853 Josipina Turnograjska z objavo pravljice RoZmanova Lenci-
ca. Avtorica je bila iz vi§jega druzbenega sloja, kar pomeni, da je bila $olana, ucila se je
jezikov, in kar je pomembno, znala je pisati in je imela dostop do slovenskega literarnega
sistema tistega ¢asa, namre¢ do revialnih objav. Tudi druga slovenska pisateljica pravljic
Luiza Pesjak, ki je poslovenila nemsko razli¢ico »Rdece kapice« (Rudeca kapica 1875), je
izhajala iz vi$jega socialnega sloja.

‘Ustne pravlji¢arke’ ali pripovedovalke pravljic so bile, seveda, Ze dolgo pred ,pisnimi
pravlji¢arkami‘, vendar o njih ni najti zapisov. Sele pozneje so se ohranili viri o njih, tako
npr. v Strekljevi in Kriznikovi zbirki, in $e ti zapisi so skromni, vendar so dragoceni za
nadaljnje raziskovanje. Ko je postalo zbiranje ljudskega slovstva del znasvene discipline

!¢ Marija Jezernik (pravo ime Marija Wirgler) (1879-1974) je bila mladinska pisateljica in u¢iteljica. Kot uciteljica
je vkljucevala pravljico pri pouku. Med drugim je napisala: Zajcek Bezek, zajcek Skok (1925), Tri pravljice
(1927), Medvedov Godrnjavcev (1929), Princesa Iza (1930), Beli bratec (1938).

17 Sonja Sever (r. Kamplet) (1900-1995) je bila mladinska pisateljica. V Zagrebu je odprla vrtec in v njem
pripovedovala izvirne pravljice, pripovedke in basni, npr. Cevljaréek Paléek in druge pravljice (1938), Pra-
vijice (1940), Carovni nakit (1940), Kamenéek srece: godbe o %ivalih (1952). Prevedla je delo Er Struwelpeter
Heinricha Hoffmanna (Zaspancek Razkodrancek, 1925) in Maxa und Moritza Wilhelma Buscha (Cipek in
Capek, 1929).

1 Ljudmila Prunk Utva (1878-1947) je leta 1913 izdala z Miro (M. Sega) zbirko Pravljice za mladino, priredila
je tudi zbirko Andersenove pravljice (1923) in pravljico v slikaniski knjizni obliki Krtek Buc. V Slovenskem
biografskem leksikonu je oznacena kot “gospodinjska pisateljica”.

! Leta 1927 je Marjana Grasselini Prosenc pod psevdonimom Anka Nikoli¢ objavila Pravljico o gralu po
francoskih virih.

2 Tlka Vaste (1891-1967) je objavila Pripovedke s soskih planin (1916), kasneje Pravljice s soskih planin. Napi-
sala in narisala je Pravljice (Trst, 1921). V rokopisu so ostale Se Nove pravljice z avtori¢inimi ilustracijami,
v trzadki reviji Galeb (1954/44) je objavila nekaj “novih” pravljic.

*! Liza Hribar je med drugim objavljala pravljice za otroke v prvih tevilkah Cicibana (1945/1946).

22 Albina Hintner (psevdonim Alba Hintner, rojena 4. 12. 1871 v Ljubljani, umrla 22. 11. 1952 v Gradcu. Objavila
je Slovenske pravljice in povedke v Laibacher Schulzeitung ($t. 29/5, 15. 5. 1901) v nems$¢ini. Florijan Hin-
tner, prof. latin§¢ine in nemscine na klasi¢ni gimnaziji v Ljubljani, je bil neko dobo tudi urednik Laibacher
Schulzeitunga. Ko ga je urejal, je Alba objavljala tudi v tem ¢asopisu. Da sta bila Alba in Florina povezana,
pric¢a gradivo v Das Historische Alpenarchiv. Delovala sta v Avstrijskem planinskem drustvu (Sektion Zell
am See). Sklepam, da sta se po prvi vojni izselila v Avstrijo. Florijan je umrl 3. 9. 1944. V arhivu je mdr.
¢lanska izkaznica Albe Hintner iz 1961.

» Rokopis pravljice hrani Narodna in univerzitetna knjiznica v Ljubljani: NUK Rokopisni oddelek, signatura
Ms 1445. http://www.nuk.uni-lj.si/dokumenti/katalog-1471-1831.doc

2V spremni besedi h knjigi Josipina Turnograjska — njeno Zivljenje in delo, ki je izsla v zbirki Slovenska zenska
knjiznica, 1. zvezek (1921), je Josip Stritar napisal pesem, posveceno avtorici; urednik Ivan Lah (1881-1938)
pa je napisal obsirno spremno besedo o njenem zivljenju in delu. V drugem delu knjige je objavil devet del
in pravljico RoZmanova Lencica, s podnaslovom Po narodni pripovedki.
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- folkloristike in etnologije, so se zacele ohranjati tudi inforamcije o pripovedovalkah
pravljic. O pravljicarkah in pravlji¢arjih je na Slovenskem do zdaj najvec pisal Milko Ma-
ticetov, ki je svoje pripovedovalce tudi predstavil v uvodu k prvi knjigi serije “Slovenski
pravljicarji” (Maticetov 2010).

4. Strekljeve pravlji¢arke

Zaraziskovalce Grimmovih pravljic je zanimiva rokopisna zbirka Olenberski rokopis
izleta 1810, v kateri sta brata Grimm poslala Clemensu Bretanu rokopise petdesetih pravljic,
ki so bile objavljene Sele leta 1975. Urednik izdaje tega rokopisa je bil Heinz Roleke.” Pri
Strekljevi zapuscini lahko zasledimo podobnosti in hkrati razlike pri zbiranju pravljic.
Slovenski jezikoslovec in literarni zgodovinar Karel Strekelj (1859-1912) je s pomoéjo
ok. 340 zbiralcev poleg ljudskih pesmi zbral tudi ok. 2000 slovenskih ljudskih pravljic in
povedk. To gradivo $e ni bilo v celoti objavljeno in ga hranijo na Institutu za slovensko
narodopisje ZRC SAZU. Strekljevo zapuscino je predstavila javnosti Monika Kropej (Kro-
pej 2001), ki je objavila tudi 100 pravljic iz tega arhiva (Kropej 1995). Zbiranje slovenskih
ljudskih pesmi in pripovedi so spodbudili ze pri Slovenski matici leta 1868,% $e bolj pa je
zbiralsko akcijo med Slovenci pospesil Karel Strekelj, ko je prevzel urednistvo Slovenskih
narodnih pesmileta 1887.%

Slovenske pravljice in povedke iz Strekljeve zapuscine so med leti 1868 in 1914 po-
magali zbirati zbiralci in zbiralke iz vseh krajev Slovenije. Tedaj je bilo slovensko ozemlje
$e znotraj avstroogrske monarhije. Omeniti je treba, da je za analizo slovenskih pravljic in
povedk iz Strekljeve zapuscine potrebno razumevanje evropskega konteksta. Pravljice iz
Strekljeve zapus¢ine namre¢ po vecini niso bile namenjene otrokom, ampak odraslim, v
njih pa se zrcali slovenski kulturni prostor in iskanje kulturne identitete slovenskega naroda.

Eden izmed Strekljevih sodelavcev je bil tudi bodo¢i pisatelj Fran Milcinski, ki je
Karlu Streklju poslal zapise pravljic treh pravlji¢ark, zraven pa je prilozil dopis z datumom
17. 11. 1911, kjer tudi piSe:

F. Mil¢inski izroca devet stajerskih pravljic, ki so jih zapisale Ana Kovac,
Tona Tomazic¢ in Micka Kajtna in so zanje prejele 6 K 90 nagrade.

Pravljice so zapisale pravljicarke Ana Kova¢, Tona Tomazi¢ in Micka Kajtna in
njihovi zapisi so ohranjeni tako v rokopisih kot tudi v prepisih oz. tipkopisih.?® Poleg
teh treh pravljicark sta Streklju posredovali zapise ljudskih pravljic tudi Tonca Zlozna in
Tereza Posepl. Teh pet pravljicark pripada drugemu modelu pravlji¢arstva: pravljic niso
le pripovedovale pa¢ pa tudi zapisovale.

» Heinz Rolleke, Briider Grimm Kinder- und Hausmdrchen Die handschriftliche Urfassung von 1810, Herau-
sgegeben und kommentiert. Reclams Universal-Bibliothek, 2007.

%% Poziv za zbiranje narodnega blaga. Novice 4. 11. 1868.

?7 Karel Strekelj, Pro$nja za narodno blago. Ljubljanski zvon 1887, 628-632.

28 Gradivo hrani - tako kot tudi vse ostalo pripovedno izrocilo Strekljeve zapui¢ine - Institut za slovensko
narodopisje, Znanstvenoraziskovalni center Slovenske akademije znanosti (ZRC SAZU) in umetnosti v
Ljubljani. Pesemsko gradivo iz Strekljeve zapui¢ine pa hrani Glasbenonarodopisni ingtitut ZRC SAZU.
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Tonca Zlozna z Gorjanskega je med njimi prispevala prvo pravljico, ki je bila za-
pisana leta 1884. Karlu Streklju jo je posredovala verjetno kar osebno, saj je bila Tonca
Zlozna pri Strekljevi druzini gospodinja. Njena pravljica z naslovom Pravljica o treh héerah
sodi v pravlji¢ni tip ATU 311 »Resitev po sestri«, vsebuje namre¢ motiv »Sinjebradcax, ki
je bil zelo priljubljen v Evropskem izrocilu 19. stoletja. Najdemo ga tudi v zbirki bratov
Grimm v pravljici §t. 46 Fitcher's Bird (Predivarjev pti¢). V pravljici Tonce Zlozne ima ta
motiv sicer nekaj podobnosti s Perraultovo in Grimmovo razli¢ico, vendar njena zgodba
ni bila namenjena otrokom. Nasprotno pa je pravljica istega tipa Te Ze vidim, te Ze vidim v
zbirki Za devetimi gorami (2011) sodobne slovenske mladinske avtorice Anje Stefan, kjer
se prav tako pojavi motiv Sinjebradca, namenjena mladim naslovnikom - torej otrokom.
Besedilo je prirejeno za otroke, hkrati pa ohranja elemente groze in socutja, razplet na
koncu pravljice, saj hlapec resi vse héerke pred gospodarjem - satanom.

Tereza Posepl iz Sredis¢a ob Dravi (Ormo?) je po zdaj najdenih virih edina Strekljeva
pravljicarka, ki je zapisala dve enoti, ki ju je Streklju poslal Matej Slekovec (1846-1903), ko
je le-ta urejal prvo knjigo Slovenskih ljudskih pesmi. Zapisala je kratko vrazo in pravljico
Zakaj ne terpi svinja psa, pes ne macke, macka pa ne misi — oboje leta 1889.

Micka Kajtna iz Trbovelj je Franu Mil¢inskemu izrocila dve pravljici, Hcerke in
roparji (1911) in Vsak zase, bog za vse (1911). Prva pripoved je zelo kratka in pripoveduje
o dveh prijateljih, Janezu in Tomazu. Slednji najde vreco zlata. Prvotno prijateljstvo se
spremeni v nasprotje, dogajanje pospesi potepuh, ki Zeli od Janeza vzeti zlato. Le-ta klice
na pomo¢ Tomaza, s katerim prej ni hotel deliti bogastva, zato mu ta odrec¢e pomo¢ z
rekom: »Vsak zase, bog za vse.« Druga pravljica Hcerke in roparji je dalj$a, kompleksnejsa
in in sodi v pravlji¢ni tip AT 955 »Zenin - ropar«.

Ana Kova¢ iz Bu¢ pri Smarju pri Jel$ah je zapisala pet pravljic, in sicer: Kralj pre-
izkusa zeno (ATUS875), Mrtvaski zenin (ATU 365), Neusmiljena mati kaznovana (ATU
717), Poplavcek (ATU 401+707) in Sojenice (ATU 931), vse leta 1911. Pripoved Sojenice
pripoveduje zgodbo o $tirih ¢arovnicah, ki se zberejo pod oknom, se tam pogovarjajo o
otroku, ki se ravnokar rojeva, in mu prerokujejo usodo — s poanto, ali se ¢lovek rodi ob
sre¢ni ali nesre¢ni uri. Na koncu pravljice oz. besedila kot poseben avtorski dodatek oz.
samoreferencialnost je pripovedovalka Ana Kova¢ dodala dragoceno avtorsko izjavo:

Radovedna sem, kaksno uro sem pa jaz rojena, srecno ali nesrecno.

Tona Tomazi¢ iz Hrastnika je Franu Mil¢inskemu predala dve pravljici, Gras¢akova
zena (1911) in Roparski glavar in prepovedana soba (1911).

Vse pravljice Ane Kova¢, Tone Tomazic in Micke Kajtne, ki jih je poslal Fran Mil-
¢inski Karlu Streklju, je v letu 1965 pretipkala Albina Strubelj, ki jim je - ali samostojno
ali skupaj z Milkom Matic¢etovim - oznacila tudi AT-$tevilko po mednarodni klasifikaciji
Aarne / Thompson (1961).

Skupna znacilnost vseh Strekljevih pravlji¢ark je, da obravnavajo zensko socialno
problematiko, v pozitivhem in negativnem smislu, kar je $e posebej vidno pri Ani Kova¢
in njenih pravljicah Neusmiljena mati kaznovana ter Poplavcek.

Z ozirom na to, da je Karel Strekelj umrl leta 1912, kmalu za tem pa je sledila med
letoma 1914 in 1918 prva svetovna vojna, so se dejavnosti na podrocju zbiranja pravljic
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in priprave za veliko zbirko ljudskega pripovednistva, ki jo je predvidel Strekelj, v tem
¢asu ustavile.

Pri celotni akciji zbiranja ljudskih pesmi in pripovedi za Strekljevo zbirko »Sloven-
ske narodne pesmi« je sodelovalo 30 zbiralk. Biografski podatki o avtoricah so skromni,
ne glede na to je njihov prispevek izjemen, saj so nadaljevale evropsko tradicijo pisanja,
predvsem pa pripovedovanja pravljic.

Sicer pa so Streklju zbiralke posiljale predvsem pesmi. V Strekljevi zapuscini so
se ohranile zbirke oz. zapisi sledecih zapisovalk ljudskih pesmi: Eva Damis (34 pesmi),
Marija Fuks (1 pesem), Josipina Furlani (2 neohranjeni zbirki), Amalija Inkret (35 pesmi),
Rozica Janc (4 pesmi), Marija Jeraj (2 pesmi), Zinka Kavci¢ (45 pesmi), Stefka Knafeljc (24
pesmi), Roza Kos (1 pesem), Minka Ledenik (11 pesmi), pevka Marija Lesjak (87 pesmi),
Tili Mohorko (3 pesmi), Rezika Pfeifer (8 pesmi), Pepca Pouse (3 pesmi), Marica Pucihar
(1 pesem), Tereza Rozmanci¢ (knjiZica), Lojza Salamon (118 pesmi), Marija Sevsek (pesmi),
Mara Stegensek (6 pesmi), Marija Stoklas (69 pesmi), Franci$cka Trstenjak (8 pesmi), Micka
Vraz (1 pesem), Natalija Zabred (zbirka) in Mici Zelko (1 pesem). Zanimivo dejstvo je,
da je France Kranjc Streklju poslal zbirko svoje Zene Micke Kranjc (11 pesmi), zbirko
Marije Lesjak (87 pesmi) (Kropej 2001: 107-143).

5. Slovenske pravlji¢arke prve polovice 20. stoletja

V zacetku 20. stoletja, se je zanimanje za pripovedovanje in pisanje pravljic moc¢no
povecalo. Slovenske Zene, ki so se ukvarjale z otroki poleg vzgojiteljic in uciteljic, so v
obdobju med prvo in drugo svetovno vojno zacele organizirati pravlji¢ne ure in bralne vecere.

Pravlji¢ne ure

Literarni kontinuum, ki so ga motivirale slovenske pravljicarke preko dveh modelov,
in sicer prvega modela pisnega ustvarjanja pravljic in drugega modela ustnega ustvarjanja
pravljic, se je nadaljeval tokrat bolj preko avtoric kot avtorjev. Prelomnica je bilo Telovadno-
-kulturno drustvo Atena, ki je ustanovilo Zalozbo »Belo-modra knjiznica« (1927-1941) in
»Pravlji¢ni odsek« ter 17. 12. 1931 zacelo izvajati »Pravljicne ure« v ,damski sobi‘ ali beli
dvorani hotela Union. Prvi tak vecer se je odvil 17. 12. 1931, ustanoviteljica je bila Minka
Krofta s skupino intelektualk, ki so zacele s pripovedovanjem pravljic mladini:

Pripovedovalke pravljic Ze same jamcijo, da bo mladina delezna res bis-
erov nase ali svetovne pravljicne literature. Recitatorice bodo veinoma nase
umetnice ali pisateljice.”

V cetrtek na rojstni dan Nj. Vel. Kralja Aleksandra bo povedla mladino
v fantasticno dezelo pravljic gdc. Masa Slavceva, clanica drame.*

¥ Zgodovinski arhiv Ljubljana. Arhivsko gradivo II. drzavna realna gimnazija v Ljubljani, §t. 1823, v Ljubljani,
dne 16. 12. 1931.

3 Zgodovinski arhiv Ljubljana. Arhivsko gradivo II. drzavna realna gimnazija v Ljubljani, $t. 398.V Ljubljani,
dne 12.05.1932.1931/1932.
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Slovenska pisateljica pripoveduje (od 1. 1932)

Telovadno-kulturno drustvo Atena v Ljubljani je v dvorani Delavske zbornice prire-
jalo tudi pripovedovalske vecere z naslovom Slovenska pisateljica pripoveduje in prvi tak
vecer je bil organiziran 12. 5. 1932. Pri tem so sodelovale pisateljice iz kroga »Belo-modre
knjiznice« Dora Gruden, Marija Jezernik, Manica Koman, Marijana Kokalj Zeljeznov,
Marija Gro$elj in Ruza Lucija Petelin.

6. Albina Strubelj, tehni¢na urednica Strekljeve zapuscine

Strekljev opus magnum je med letoma 1961 in 1964 pretipkavala Albina Strubelj
(1912-2009). Rojena je bila 1. 3. 1912 na Sladkem Vrhu, leta 1940 je opravila uciteljski
izpit pred drzavno izpitno komisijo. Leta 1941 je napredovala kot uciteljica v Kompolju na
Kocevskem. Pomembna prelomnica v njenem zivljenju je bilo, da je postala vi$ja knjizni-
carka na Institutu za slovensko narodopisje Slovenske akademije znanosti in umetnosti
(1951-1972), kjer je opravljala tajniska, arhivska in knjizni¢arska dela. Leta 1960 je objavila
daljsi ¢lanek v reviji Nasa Sodobnost v katerem je pisala o nemski etnologinji.*! Pozneje je
objavila $e dva ¢lanka, leta 1995 Androkles in lev - pravljice o trnu v levji Sapi,** pripra-
vljeno za objavo in leto kasneje Ljudska vednost o Zivalih in tuja ucenost.* V Casu, ko je
bila zaposlena kot vi$ja knjizni¢arka na Institutu za slovensko narodopisje, je (ne)uradno
opravljala funkcijo tehni¢ne urednice Strekljeve zapuscine. Albina Strubelj je v ¢asu
1961-1964 iz razli¢nih rokopisov pretipkala skoraj vsa besedila iz Strekljeve zapuscine.
Na koncu tipkopisa je vselej napisala inicialke A. S. in letnico.

Albina Strubelj je zapustila fragmentarne zapiske (234 strani, nekaj strani manjka)*,
ki vsebujejo elemente strokovnega pisanje in komentarje o konkretnih tipih pravljic in
povedk. Iz analize zasebnih zapiskov je vidno, da se je Albina Strubelj spoznala na to
podrocje, poznala je mednarodno klasifikacijo pravljic po Aarne / Thompson indeksu,
komentirala je posamezne razlicice istega pravlji¢nega tipa. Ob tem je dodala $e osebne
kriti¢ne zapiske, ki temeljijo na poznavanju tipnega indeksa in variantnosti. Fragmentarni
zapisi Albine Strubelj so tudi subjektivni, vsebujejo elemente druzbene kritike, podprte s
konkretnimi dogodki, in osebne zapise, npr. pesmi ipd.

Morda je Albina Strubelj ¢ez ¢as nameravala objaviti kak3en ¢lanek iz obseznega
gradiva in ve¢ tiso¢ pretipkanih pravljic, lahko le domnevamo. Poglavitni prispevek Al-
bine Strubelj je pretipkavanje obsezne rokopisne zbirke, napisane z razli¢nimi pisavami,
razli¢nimi svin¢niki, listi papirja, neberljivimi mesti in vprasanji.

Albina Stubelj je pretipkala vse pravljice in pripovedke iz Strekljeve zapui¢ine na
obrazce Instituta za slovensko narodopisje SAZU. Tako je npr. v fragmentarnih zapisih
ob pravljicah Ga$perja Kriznika grafi¢no napisala oz. narisala osnutek teoreti¢ne analize
pravljic:

% A. 8., Razgledi - Zdrave misli o zamejskem nemstvu. Nasa sodobnost 8/12 (1960). URN:NBN:SI:DOC-
-W5GG48RU from http://www.dlib.si

32 Strubelj, Albina (1995). Androkles in lev - pravljice o trnu v levji $api. Traditiones (Ljubljana), stevilka 24, str.
453-460. URN:NBN:SI:DOC-RTFBHBI1Y from http://www.dlib.si

3 Strubelj, Albina (1996). Ljudska vednost o domacih zivalih in tuja u¢enost na nasi zemlji. Traditiones (Lju-
bljana), stevilka 25, str. 453-460. URN:NBN:SI:DOC-RTFBHB1Y from http://www.dlib.si

** Rokopis hrani ISN ZRC SAZU.



Milena Mileva Blazi¢

Nacrt za studijo pravljice
Tekst originala Razlaga teksta
Zgodovinski potek
Primerjava z istimi tipi Pomen Osebe simboli
= drugimi variantami
domacimi
tujimi
Nalepiti vtise oz. izpiske zraven teksta.

Ob pripovedi Rojenice je npr. napisala: »3 rojenice snujejo usodo ljudem« (Strubel;
1961-64: str. 91). Pravljica je po njeni razlagi geografsko in zgodovinsko dolo¢ena. Njeni
komentarji so socialno ozavesceni, sicer pa je pravlji¢no izrocilo delila na ljudske, avtorske
in »prirejene« pravljice.

Rokopisna zapu$¢ina Albine Strubelj bi zasluzila posebno obravnavo v samostojnem
¢lanku. Gradivo tehni¢ne urednice je ostalo v fragmentarni obliki, na ravni subjektivnih
impresij ob konkretnih pravljicah.

6. Sodobne pravljicarke

Kristina Brenk in Zlata ptica

Kristina Brenk je imela v literarnem sistemu slovenske mladinske knjizevnosti
tri pomembne vloge: bila je avtorica, prevajalka in urednica. Stevilne pravljice, ki jih je
objavila ali v zbirki Zlata ptica ali posameznih antologijah, se posredno navezujejo na
Strekljevo zapu$¢ino. Pomembna prelomnica na podro¢ju pravlji¢astva je knjizna zbirka
pravljic Zlata ptica iz leta 1956, ki jo je zacela izdajati zalozba Mladinska knjiga leta 1956
z namenom, da bi v njej izhajale zbirke najlepsih svetovnih pravljic. Zbirko je ustanovila
Kristina Brenk, poimenovala jo je po slovenski ljudski pravljici Zlata ptica, in prvo knjigo
je ilustrirala akademska slikarka Ancka Go$nik Godec. V dragoceni zbirki pravljic je v
Sestdesetletni zgodovini iz§lo okrog 170 knjig pravljic s skoraj vsega sveta, od tega okrog
30 izdaj in ponatisov Slovenskih ljudskih/narodnih pravljic od 1959 do 2016.

Evropsko pravlji¢no izrocilo je med slovenskimi pisateljicami in pesnicami avtorsko
najbolj izrazito pretvorila Svetlana Makarovic¢ s svojimi $tevilnimi pravljicami in izdajami,
med katerimi je tudi pregledna zbirka Svetlanine pravljice (2008); med mlajsimi pisatelji-
cami in pesnicami pa Anja Stefan. Sodobne slovenske pravlji¢arke razvijajo oba modela
pravljic: pisni, ustni, pa tudi tretji model - pisanje sodobnih pravljic.”

* Na osnovi Zakona o avtorskih in drugih sorodnih pravicah, se tudi govorjena in pisana dela (5. ¢len), kot
npr. pripovedovanje in pisanje, pojmujejo kot avtorsko delo. Ravno tako se med avtorska dela $teje tudi
predelave avtorskih del, ki so samostojna umetniska med katere sodijo prevodi, priredbe, aranzmaji, spre-
membe in druge predelave (7. ¢len). https://www.uradni-list.si/1/content?id=78529 , z navedbo avtorstva
prvotnega dela.
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Prvi model pisnega ustvarjanja pravljic in drugi model ustnega ustvarjanja
pravljic razvija priznana slovenska avtorica Svetlana Makarovic, ki se pogosto interteks-
tualno navezuje tudi na model ljudske pravljice obenem pa razvija izrazit tretji avtorski
tip pravljic — sodobne pravljice (Miska spi, 1972; Take Zivalske, 1973; Vrcek se razbije, 1975;
Glavni petelin, 1976; Vrtirepov koledar, 1977; Pravljice iz macje preje, 1978; Macja preja,
1992; Smetiscni muc, 1999; Svetlanine pravljice, 2008; Zlata macja preja, 2014). Njeno na-
vezovanje na ljudsko izrocilo je eksplicitno v kratkih sodobnih pravljicah za otroke in v
najnovejsih sodobnih pravljicah, ki niso namenjene otrokom, ker se tragi¢no koncajo ter
temeljijo na mitskem® in ne pravljicnem izrocilu (npr. Balada o Snegurocki, Berto, zajec
langobardski, Katalena, Mesecinska struna, Mrtvec pride po ljubico, Rdece jabolko, Saga
o0 Hallgerd ipd.). Pisateljica Svetlana Makarovic razvija oba modela ustvarjanja — pisatelj-
skega in pripovedovalskega, s tem, da je njeno pripovedovanje recitativno in bi ga lahko
poimenovali glasbeno pripovedovanje”.

Svetlana Makarovi¢ je osrednja slovenska mladinska avtorica, ki je razvila izviren
avtorski model sodobne pravljice, v kateri nastopa zival kot osrednji literarni lik in se
navezuje na model ljudske pravljice. Poleg tega, da razvija prvi model - pisateljski model,
pa tudi pripoveduje svoje pravljice. Pri tem razvija tudi specifi¢no znacilnost, pripovedu-
je namre¢ pravljice z glasbeno spremljavo®, npr. Balada o Snegurocki (2013), Katalena
(2009), Mesecinska struna® (2015), Mrtvec pride po ljubico* (2010) ipd. Svetlana Makarovi¢
pripoveduje pravljice predvsem odraslim naslovnikom.

Tudi Anja Stefan ustvarja v okviru obeh modelov pravlji¢arstva — tako pisanje avtor-
skih pravljic oz. sodobnih pravljic kot zbiranje in poustvarjanje ljudskih pravljic. Primer
posodobitve ljudskega izrocila je sodobna pravljica Bobek in barcica (2005), ki je avtorsko
posodobljena ljudska pravljica Mojca Pokrajculja, ki jo je zapisal Vinko Moderndorfer
in objavil leta 1937. Model sodobnih pravljic, ki se asociativno navezujejo tudi na model
ljudskih pravljic, je opazen predvsem v enotah Cmrlj in pis¢alka, 1998; Melje, melje mlincek,
sedem pravljic za lahko noc, 1999; Lesniki, lesniki, 2000 (slikopisne pravljice), Koticek na
koncu sveta: sedem novih pravljic za lahko no¢, 2005; Stiri ¢rne mravljice, 2007 (filozofske
pravljice); Gugalnica za vse, 2013; idr. Anja Stefan je izrazita pravlji¢arka, ki se ustno
(pripovedovalsko) in pisno (posodabljanje ljudskih pravljic) ukvarja s pravljicarstvom,
razvija pa tudi performativnost pripovedovanja pravljic. Avtorica je leta 1998 sodelovala
pri ustanoviti Pravljicnega maratona, ki se je leta 2004 preimenoval v pripovedovalski
testival Pravljice danes. Pravlji¢ni festival poteka vsako leto v Cankarjevem domu v Lju-
bljani in je osrednji pripovedovalski dogodek, ki ima tudi spremljevalne prireditve, npr. v
Slovenskem etnografskem muzeju in drugod. Anja Stefan je skupaj z Ireno Matko Lukan
leta 2010 ustanovila tudi zasebni “Pripovedovalski institut”.

3 Rdece jabolko, 2008; Berto, zajec langobardski, 2009; Mesecinska struna, 2010, 2014; Katalena, 2010; Saga o
Halgerd, 2012; Snegurocka, 2012; Deseta hci, 2012.

7 Odrsko glasbeno-literarni vecer Svetlane Makarovi¢ (Kata Katalena, Mesecinska struna, Mrtvec pride po
ljubico, Snegurocka, Veliki kosovirski koncert) idr.

* Pripovedovanje Balade o Snegurocki in glasbena spremljava.

¥ Pripovedovanje Mesecinske strune, 8. 2. 2015 v Veliki ¢italnici NUK-a, glasbena spremljava Simboli¢ni
orkester.

** Pripovedovanje avtorice ob glasbeni spremljavi violine in cimbal v Mini teatru, 7. 3. 2010.
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Irena Cerar je osrednja pravljicarka na Kriznikovem pravlji¢cnem festivalu Jenkret je
bil, ki ga od leta 2012 soprirejata Mati¢na knjiznica Kamnik (Breda Podbreznik in Ivanka
Ucakar) in Kulturno drustvo Motnik, posvecen pa je Gasperju Krizniku, pomembnemu
zapisovalcu Strekljevih pravljic. Zbral je veliko pravljic in jih objavil leta 1874 pod naslovom
Slovenske pripovedke iz Motnika. Irena Cerar je razvila dva modela pravljicarstva — pisanje
in pripovedovanje. Tema dvema modeloma je dodala novo kvaliteto, in sicer v povezavi
s sprehodi po naravi, Slovenji, okolici Kamnika. Njene tri knjige pravljice (Pravljicne poti
po Sloveniji, 2005; Pravljicne poti v zgodovino; 2010, Kamniske pravljicne poti, 2015) so
nadgradnja modela pisnega ustvarjanja pravljic v povezavi z literarno geografijo (planin-
ski sprehodi). Znacilnosti vseh treh knjig so tudi stvarni podatki o poteh po krajih. Vse
tri knjige so kombinacija literarnega in stvarnega gradiva.*’ Avtorica povezuje pripove-
dovanje pravljic s sprehodi po planinskih ali kulturnih poteh Slovenije. Na ta nacin je
priredila ljudske pravljice iz Strekljeve zapus¢ine, pa tudi iz zbirk Jakoba Kelemine, Pavla
Medvescka, Lojzeta Zupanca, knjige Josipa Vandota in $tevilne druge. Tako najdemo v
njenih knjigah razlagalne pripovedi o nastanku in/ali vzrokih nastanka gorovja, imen,
jam, jezera, krajev, ribnika in razli¢ne like iz izro¢ila, npr. Blagodej (Bohinj), Peter Klepec
(Caber), Kralj Matjaz (Peca), Martin Krpan (Vrh), Kekec (Prisank), Brkonja Celjustnik
(Skocjanske jame), Lucin in Smodlak (Ostri¢), Jazon in Argonavti.

Eka Vogelnik prireja slovenske ljudske pravljice za lutkovne igre in televizijske od-
daje, kot je npr. oddaja Bisergora, v kateri je avtorica priredila slovenske ljudske pravljice
za lutkovne igre. Zanimive so njene odrske priredbe ljudske pravljice O miski, ki si je
trebuscek raztrgala, Levstikove avtorske pravljice Kdo je napravil Vidku srajcico in kratke
sodobne pravljice Marije Vogelnik O deklici, ki je prehitro rasla.**

Tretji model ustvarjanja pravljic - pisanje sodobnih pravljic

V sodobnem ¢asu je pri pisanju priredb ljudskih pravljic prislo do posodobitve pi-
sanja pravlji¢nih besedil. Anja Stefan se v enem segmentu svojega ustvarjanja eksplicitno
navezuje na ljudske pravljice, a jih tudi razvija, in sicer tako, da posodobi jezik in slog
ljudskih pravljic iz Strekljeve zapus¢ine (Hudiceva volna) ali iz zbranega gradiva Milka
Maticeta (Od lintverna) ter jih kultivirano prilagodi mlademu naslovniku* (Stefan 2011).
Anja Stefan se je specializirala za pripovedovanje mladim naslovnikom, vendar nastopa
tudi za odrasle. Zanimivo je, da avtorica ustvarja tudi slikopise za zelo mlade bralce, ki
temeljijo na ljudskih pravljicah (Cez gricek v gozdicek, 1994; Lesniki, lesniki, 2000).

Avtorice le redko ustvarjajo zgolj na enem modelu pravljicarstva, najpogosteje jih
prepletajo, npr. prirejanje in pripovedovanje pravljic (Irena Cerar) ali pisanje in pripove-
dovanje pravljic (Anja Stefan). Vendar pa pri tem vsaka avtorica razvija svoj avtorski slog,
npr. glasbene pravljice (Svetlana Makarovic¢), odrske pravljice (Eka Vogelnik), planinske

*! Trena Cerar je predelala prvotna avtorska dela in je v skladu z Zakonom o avtorskih in drugih pravicah https://
www.uradni-list.si/1/content?id=78529, ob vseh enotah navedla prvotni avtorske vire, literaturo, zemljevide
(npr. Skopi gras¢ak in njegova dobra h¢i, prirejeno po: Janko Orozen: Gradovi in gra$¢ine v narodovem
izrocilu. Celje: samozalozba, 1936, str. 86)

2 Vogelnik, Eka. Odrske pripovedke. Ljubljana: Modrijan, 2012. V ilustrirani knjigi je avtorica prilozila tudi
izrezanko in pobarvanko.

# Izrazit primer je pravljica z motivom deklice brez rok (ATU 706), ki je tudi v Strekljevi zbirki (Graséakova
Zena, 1911; Deklica brez rok, 19. st.; Macoha, 1842—1895).
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pravljice (Irena Cerar), pripovedovane pravljice (Anja Stefan). Poleg omenjenih ustvarja Se
veliko drugih pravlji¢ark, pisateljic in pripovedovalkin vsaka ima svojo specifiko in so del
tovrstnega literarnega kontinuuma. Na razvoj pripovedovanaj pravljic pa sta nedvomno
vplivala tudi radijska oddaja. Za en gros fantazije pri Radiu $tudent in Pripovedovalski
variete v Hotelu Union, ki na nek nac¢in nadaljuje in nadgrajuje tradicijo pravljicnih ur iz
leta 1931, ki so se prav tako odvijale v Hotelu Union. Zasluge za ustanovitev teh dogodkov
imata med drugimi tudi znani slovenski pravlji¢arki - predvsem pripovedovalki pravljic -
Spela Frlic in Ana Dusa. Pomembne zasluge za razvoj slovenskega poustvarjanja ljudskega
izro¢ila pa ima prav tako tudi pevka in pravljicarka Ljoba Jence, ki je ena prvih slovenskih
poustvarjalk ljudskih pesmi, pripoveduje pa tudi pravljice in organizira delavnice in druge
pripovedovalske dogodke (Ivanci¢ Kutin 2010).

7. Zakljuc¢ek

V literarnem kontinuumu slovenskega zenskega pravljicarstva sta se v 19. stoletju
razvila predvsem dva modela ustvarjanja pravljic — pisno in ustno ustvarjanje pravljic:
pisateljice in pripovedovalke pravljic. Iz anonimnosti, ki so je bile delezne pravljicarke, jih
je pred pozabo resila ravno Strekljeva zapusc¢ina. Na osnovi pisnih virov lahko sklepamo,
da je v Strekljevi zapuscini sodelovalo 30 zbiralk ljudskih pesmi in pravljic.

Slovensko ‘knjizno’ pravlji¢arstvo ima za seboj vec kot stopetdeset let razvoja, pra-
vljicarke pa so se sinhrono vkljucile v evropske tokove sredi 19. stoletja, ko je leta 1853
Josipina Turnograjska objavila pravljico RoZmanova Lencica.

Karel Strekelj je s spodbujanjem k zbiranju gradiva sooblikoval nastajajoci trend
zapisovalk in avtoric pravljic. Strekljeva zbiralska akcija, za katero je dal pobudo s svojo
Prosnjo za narodno blago (1887), je vzpodbudila nastajajoci model zapisovanja ljudskih
pravljic, ¢eprav je ohranjeno gradivo le petih Strekljevih sodelavk (Micka Kajtna, Ana
Kovag¢, Tereza Posepl, Tona Tomazi¢, Tonca Zlozna). Koliko je bilo pripovedovalk prvljic
pa ne vemo, ker zbiralci oz. zapisovalci pravljic tega podatka ve¢inoma niso zabelezili.
Prvo pravljico je prispevala Tonca Zlozna (1884), ki je bila v Strekljevi druzini gospodi-
nja. Med prvo in drugo svetovno vojno so zaradi razmer pravljicarke bolj razvijale pisni
oz. avtorski model pravljic (Lea Fatur, Manica Koman. Ilka Vaste), zacele pa so se tudi
ukvarjati s pripovedovanjem pravljic — Pravljicne ure, 17. 12. 1931 Slovenska pisateljica
pripoveduje, 12. 5. 1932.

Po drugi svetovni vojni je k razvoju pravljicarstva veliko prispevala (avtorsko,
prevajalsko in urednisko) Kristina Brenk, predvsem z ustanovitvijo zbirke pravljic Zlata
ptica, 1956. Omeniti moramo tudi ‘Strekljevo tehni¢no urednico’ Albino Strubelj, ki je
pretipkala skoraj vse rokopise iz Strekljeve zapus¢ine.

Od leta 1970 dalje so literarne okoli§¢ine dozorele za sistemsko in sistemati¢no
razvijanje obeh prej$njih modelov (pisnega in ustnega), pa tudi za tretji model - sodobne
pravljice. Avtorice, predvsem Svetlana Makarovi¢, Anja Stefan in Irena Cerar, razvijajo
oba modela — pisanje in pripovedovanje pravljic. Od ustanovitve Pripovedovalskega
festivala leta 1998, ki ima svoje razli¢ice po Sloveniji, se danes mo¢no razvija kultura
pripovedovanja. Avtorice danes, ne le da razvijajo osnovne modele pravlji¢arstva (pisni,
ustni in sodobni), temve¢ jim dodajo $e vsaka svojo osebno specifiko.
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Kratice
AT je mednarodna oznaka oz. akronim na osnovi priimkov dveh folkloristov Antti
Aarne in Stith Thompson (1928, 1961), ki sta objavilia mednarodno klasificiran
indeks pravlji¢nih tipov (Aarne / Thompson 1928, 1961).
ATU je mednarodna oznaka oz. akronim na osnovi priimkov treh folkloristov Antti
Aarne, Stith) Thompson, (Hans-Jorg Uther, ki so objavili mednarodno klasificiran
indeks pravlji¢nih tipov (Uther 2004, ponatis 2011).
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Dva modela zenskega pravlji¢arstva na Slovenskem - pisateljice in pripovedovalke

Two Models of Women Storytelling in Slovenia - Women Writers and Women
Performers of Fairy Tales

Milena Mileva Blazi¢

Slovenian women fairy tale writers have become visible in the 19' century, while in
Europe they started to write fairy tales from the late medieval period to the 16™ century,
and developed from the trobairitz to the preciosite in the 17" century. The French preci-
osite represented an approach to fairy tale writing, which later also developed in Slovenia.
Slovenian fairy tale writing tradition dates back to more than a century and a half ago,
and Slovenian women fairy tale writers were included in the streams of fairy tale writing
in the middle of the 19t century (in 1853 Josipina Turnograjska published the fairy tale
Rozmanova Lencica (Rozman’s Lencica)).

Karel Strekelj (1859-1912) who started to published Slovenske narodne pesmi (Slo-
venian folk songs), also encouraged women collectors from different parts of Slovenian
territory. From among more than 340 collectors of folk songs and folktales were only five
women who collected folktales (Micka Kajtna, Ana Kovac, Teresa Posepl, Tone Tomazic,
Tonca Zlozna); more of them collected folk songs.

Beside Josipina Turnograjska, other women writers also started to publish literary
stories and also folk-tales in second half of the 19" and the beginning of the 20" centuries,
among them were Luiza Pesjak, Marica Strnad Cizerlj, Manica Komanova, Lea Fatur, Elza
Lesnik, Marija GroSelj, Marica Gregor¢i¢ Stepanci¢ and Ljudmola Prunk Utva. During
the First World War, women also started to organize fairy tale ours in the framework of
the Telovadno-kulturno drustvo Atena (Athen gymnastic-cultural society).

After the Second World War, women fairy tale writers in Slovenia continued to
publish folktales, among them Kristina Brenk (as author, translator and editor). She even
established the fairy tale series Zlata ptica (The golden bird) in 1956, and published in
this series in a collection of world folk tales, of the same name. Also noteworthy is Albina
Strubelj, who transcribed all the manuscripts from Strekelj’s legacy of folktales. After 1970,
women authors, mainly Svetlana Makarovi¢, Anja Stefan and Irena Cerar, developed both
models of writing literary fairy tales and performing folktales. At that time the model of
contemporary (re)production of fairy tales also developed.
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Sibolet:
Mehanizem jezikovnega razlocevanja kot
pripovedni motiv

Ambroz Kvartic

In all of its manifestations, narrative folklore is one of the most important vehicles of
articulation of collective identification, when said identification is based on a distinction
between Us and Others. Furthermore, narrative folklore exhibits various motifs pointing
to and stressing language differences between said social and cultural identity constructs.
This is clearly visible when a special mechanism of language differentiation — the shibboleth
- occurs. This is an element of and within language system, selected arbitrarily - it can be
a word, a gesture, a phoneme - that becomes a discriminatory symbol of one’s identity of
Otherness. An individual who is unable to pronounce the chosen word is symbolically (and
in narratives also literally) killed. This article presents examples of narrative folklore from
Slovenia and other parts of the world, wherein the mechanism of shibboleth is employed.

Keywords: shibboleth, Otherness, language differentiation, identity, narrative
folklore, contemporary legends

Uvod

Ceprav smo si ljudje v sodobnem svetu vedno bliZje, e ne pomeni, da to blizino tudi
sprejemamo. Kulturni stiki na razli¢nih ravneh namre¢ nujno posegajo tudi na podrocje
posameznikove in kolektivne identitete, torej na podrocje »/.../ naSega razumevanja samega
sebe in drugih ljudi, pa tudi razumevanja ljudi o njih samih in njihovo videnje drugih,
tudi nas.« (Brumen 2000: 73). Pri tem vedno znova prihaja do opredeljevanje samega (tudi
kolektivnega) sebe v odnosu do drugih ljudi in druzbenih skupin. To opredeljevanje poteka
v socialnem in politi¢cnem okolju, v ¢asu in prostoru in je konstruirano po druzbenih in
kulturnih kategorijah, ki so v nastetih okolis¢inah aktualne. Pri teh procesih se zarisujejo
nove druzbene, kulturne in osebne meje (Bendix in Klein 1993: 1), naras¢ajoce Stevilo
razli¢nih vrst meja in omejitev pa je v drugi polovici dvajsetega stoletja povzrocilo pospe-
$eno artikulacijo v druzbi nezazelenih pojavov (Elias 2000), kot so na primer necistoca,
nenadzorovano nasilje in podobno. Ti pojavi pa se v procesih manipulacije simbolov
identitete najpogosteje pripisejo posameznikom in druzbenim skupinam, ki predstavljajo
tako imenovanega kulturnega Drugega, protipol modelom istovetnosti.

Temeljno polje tako identifikacije kot identifikacijskega razlikovanja je jezik, saj
je prav z njim Drugi v vsakdanji kulturni stvarnosti najpogosteje oznacen in opredeljen
kot takSen. Vendar pa do identifikacijskih razlikovanja, razlo¢evanja in diskriminacije
pogosto prihaja tudi v jeziku, ne le z njim. Jezik kot temelj identitete skupnosti (ne le kot
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njeno sredstvo) vsebuje elemente istovetenja, ki z aplikacijo postajajo arbitritrarno izbrani
simboli za vzpostavitev in ohranjanje dinamike Mi/Drugi, kar konkretno pomeni, da so se
razvili in so vzpostavljeni kot funkcijsko sredstvo dokazovanja ali potrjevanja Drugosti, ne
le sredstvo za njeno artikulacijo. S ponavljanjem znotraj kulture so se ti elementi usidrali
tudi v socasnem pripovednem gradivo in v tem ¢lanku predstavljam nekatere primere
tega gradiva, natanc¢neje sodobne povedke in druge sorodne pripovedne oblike, katerih
osrednji vsebinski (in nadalje interpretativni) element je prepoznavanje (in posledi¢no
izlo¢anje) Drugega z uporabo posebnega (funkcijskega) oznacevalnega mehanizma v
jeziku, ki se imenuje $ibolét.

Pripovedne artikulacije drugosti

Drugi je druzbena kategorija, ki jo vecinska populacija potrebuje, da preko primerja-
nja z njo identificira in vrednoti samo sebe. S konceptom Drugega razumemo simboli¢no
izlo¢itev neke druzbene skupine iz prevladujoce druzbene realnosti, na podlagi razlikova-
nja med Nami in Njimi, pri ¢emer »smo Mi merilo dobrega Zivljenja, za katerega obstaja
groznja, da ga bodo tujci spodkopali, kajti oni so tujci in so kulturno drugac¢ni.« (Stolcke
1995: 2). Drugega lahko v razli¢no definiranih skupnostih predstavljajo najrazli¢nejse
skupine ljudi oziroma posamezniki kot njihovi simbolni predstavniki, definira pa se ga na
vseh ravneh kolektivne identifikacije, tako na velikih, kot so zamisljene skupnosti narodov
(glej Anderson 2000) kot tudi na manjsih, mikro ravneh. Drugi so lahko tako prebivalci
sosednjega kraja, ¢lani rivalskega $portnega kluba, (ne)verujoci oziroma pripadniki drugih
verskih skupnosti, pripadniki razli¢nih manjsinskih druzbenih skupin, homoseksualci,
zenske, brezposelni in tako dalje. Ideoloski diskriminatorni diskurz Mi/Drugi opazujemo
skozi njegove reprezentacije. Te so razli¢nih vrst; lahko so ,romanti¢ne’, podprte z uradnim
institucionalnim diskurzom, kot na primer t. i. orientalizmi (Said 1996), in uporabljajo
zelo ohlapen jezik; ali pa so tako ideolosko kot izrazno povsem neposredne. Ena od najpo-
membnejsih manifestacij (reprezentacij) kulturne konstrukcije Drugega pa je pripovedna
folklora (primerjaj s Kunej in Hodzar 2006) v vsej svoji zanrski pestrosti povedk, vicey,
govoric, kratkih pripovednih oblik, saljivih zgodb, dovtipov, stereotipov in tako dalje.

Niz pripovedne folklore, ki interpretativno in funkcijsko ustrezajo diskurzivni re-
toriki Mi/Drugi in predstavljajo soocanje z invazivnim elementom, ki prihaja od zunaj,
onkraj osebnih oziroma skupnostnih meja, klju¢no zaznamuje vsebinski element kontrasta
oziroma opozicije. Druzbene skupine ustvarjajo in ohranjajo podobo samih sebe in se
razlikuje od drugih tako, da objektivizirajo ideale, ki jih imajo za svoje, ter subjektivizi-
rajo njihova nasprotja ter jih pripisujejo Drugemu (Roberts 1990: 1), pri cemer je lahko
to tudi pozitivna diskriminacija (idealizirajoci stereotipi). To pomeni, da je v povedkah
Drugi naceloma opisan (oznacen) kot kontrast oziroma binarna opozicija nosilcev povedk,
njegove vrednote pa kot nasprotje vrednotam druzbene skupine, ki ji nosilci pripadajo.
Zato je Drugi v povedkah ve¢inoma predstavljen kot neumen, necist, zloben, malomaren,
nizje razvit (zivalim podoben), kanibalisticen ipd. subjekt:

S1: Ko so snemali reklamo za Sun Mix ,vsaka ima svoj faktor', kjer so rabili
Zenske z razlicnimi - odtenki koZe. Razli¢no izrazito pigmentacijo. In to je
bilo v letih, ko v Sloveniji Se ni bilo veliko zensk z zelo izrazito pigmentacijo.
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Se posebej ne na zadnjici, kar jih je najbolj zanimalo. In so najdli pol eno
¢rnko konéno. In ko je prisla in oblekla tangice in se hotla slikat, se je izka-
zalo, da ima prevec kosmato rit, da bi bilo to na sliki. In so jo morali najprej
poslat h kozmeticarki, da je to uredila, da je bilo primerno za na fotografijo.
S2: Ja sam rit je imela pa dost lepo, al kaj?
S1: O¢itno (smeh).!

Vendar golo okarakteriziranje Drugega $e ni dovolj za oblikovanje pripovedi o njem.
Osrednja tema pripovedne folklore o Drugem in hkrati klju¢na kontekstualna informacija
za njeno prepoznavanje in razumevanje je namre¢ vselej konflikt med nevarnim tujim in
kultiviranim domacim okoljem (kulturo). Presecisce teh dveh svetov je namrec tisto, ki
ustvarja napetost in nevarnost (Fine 1992: 168), to pa sproza pripovedne procese. Povedke
se zaradi tega v histori¢ni realnosti s svojo vsebinsko in oblikovno prilagodljivostjo ,pripe-
njajo’ na situacije, kjer je ta konflikt poudarjen (ali sploh omogocen) ter kanalizirajo ¢ustva
(strah), ki zaradi tega konflikta nastajajo. Klju¢ni kontekstualni podatek je zato kulturni
stik, kar v praksi pomeni, da mora raziskovalec znati prepoznavati prostore srecevanja in
potencialnih konfliktov, saj se z njimi pove¢a moznost za razvoj sodobnih povedk, ki jih
opazuje. Pripovedno gradivo, ki stereotipizira priseljence s Kitajske, je tako na primer v
najve¢jem delu umesceno v kitajske restavracije, ker je to primarni prostor (potencialno
nevarnega) medkulturnega stika v vsakdanjem zivljenju. Enako dinamiko potencialno
konfliktnega stika lahko opazujemo pri slovenskih sodobnih povedkah, kjer so kot Drugi
izpostavljeni Romuni, ki z zvijaco kradejo avtomobile. Te povedke so lokalizirane na slo-
venski avtocestni kriz, saj potniki, ki prihajajo iz Romunije, skupaj z Bolgari in Ukrajinci
predstavljajo najpomembnejsi delez tranzicijskega prometa ¢ez Slovenijo na poti v Italijo,
Spanijo in druge drzave zahodne Evrope (po Zist 2013):

S1: Pa verjetno se tud zaradi tistega Siri, ko so bli tisti Romuni, ki so baje na
avtocesti ustavljal ljudi pa so jih goljufali. Pa kradli al kaj je bla Ze neka fora.

R: Kaj je to bilo?

S1: Na avtocesti, da so -

S2: Kakor da majo pokvarjen avto, pa: »Pomagi, pomagil« Pol pa ga ustavi, pa
mu ukrade avto. Al pa kej takega.?

S1: Kaj je bla pa una fora? Je neki, kao, ko speljes, pa te pol en tam - en Romun
- neki ustavi, pa mas gumo al neki, in potem pride neki pomagat, pa pol neki -

S2: Ja! Ne, to je pa -

S1: K so mene ful strasil. Prejsnje poletje al neki.

R: Ne, ne poznam, razlozi!

S1: Sej se ne spomnem tocno -

S2: Ne sej mogoce je to drugo. Kar ti mislis, ampak vem - zdej si me spomnila
na eno. Pac kako kradejo. Se ti vsedes v avto, ti en izmed teh - izmed te
tolpe predre gumo, in ti Se ne ves, ker pocas spusca. Pol se pa eni vozijo za

! Moski, 1985, $tudent strojnistva, posneto v Ljubljani 2012.
2 Sl=moski, 1986, student; S2=moski, 1988, student; posneto na Vrhniki 2011.

255



256

Sibolet: Mehanizem jezikovnega razlo¢evanja kot pripovedni motiv

tabo in ti do konca spusca, ko ti zacnes pac menjat: »Ja, ti bomo pomagal,
ti bomo pomagal.«

S1: Ja!

S2: Pol pa tkole (pokaze iztegnjen sredinec). Nic ti ne bojo pomagal, ukradli ti
bojo, kar mas v avtu. Ko ti tam: »O super, hvalal« pa tam Sraufas vmes, uni
pa ven iz avta poberejo reci. Take fore majo zdej pr nas.’

Prva stopnja kakrsne koli kolektivne identifikacije je prepoznavanje Drugega, v
katerem druzbena skupina aktivno/tvornostno prepoznava »ne-Sebe«. Procesi tovrstnega
prepoznavanja se v interakcijah druzbenih skupin odvijajo neprestano in so pomemben
del njihove organizacije, predvsem pa ustvarjajo in ohranjajo meje, ki razlo¢evanje in iden-
tifikacijo omogocajo (Barth 1998: 10-17, tudi celoten zbornik Barth, ur., 1998). Hkrati pa
je to prepoznavanje oz. potreba po prepoznavanju (potencialnega) Drugega — pomemben
in pogost pripovedni element.

Primerjalna vsebinska analiza sodobnih povedk in drugega sodobnega pripovednega
gradiva namrec razkriva, da Drugi ni nujno vedno izpostavljen neposredno,* pa¢ pa je
(lahko) predstavljen tudi skozi $irok nabor arbitrarno izbranih simbolov, katerih skupna
(vsebinska) lastnost je, da vdirajo v kulturni/kultivirani nas prostor. Tak$ni konkretni
simboli (motivi) so na primer pajki in kace, skriti med sadjem in drugim blagom iz tretjega
sveta (Brunvand 1993: 278-287, Brednich 1990), velike macke, ki zaidejo v urbana okolja
(Campion-Vincent 1992, Meder 2007), bakterije in bolezni, ki prihajajo skupaj z migranti
in podobno. Vsi ti pripovedni elementi imajo podobno funkcijo - predstavljajo invazijo
tujega (Fine 1992: 171) oziroma so njeni oznacevalci. Opazujemo jih lahko na razli¢nih
ravneh. Naslednji primer pripovedovanja, ki vsebinsko ustreza $irokemu korpusu sodobnega
pripovednega gradiva o ugrabitvah (primerjaj z Donovan 2004), postreZe z zanimivim
detajlom. Pripovedovalcu iz Slovenj Gradca se je med pripovedjo zdelo pomembno veckrat
poudariti, da je otroke v njegovem kraju, ki se prostorsko ne istoveti s sirSo celjsko regijo,
ugrabljal kombi s celjskimi registrskimi oznakami, ki so s tem postale simbolna reprezen-
tacija (atribut) invazivnega in nevarnega Drugega:

S1: Js pa vem, da se je neki cajta en bel kombi vozil, s celjsko registracijo, ki je
otroke pobiral. Sam ne vem -

S2: (ga prekine) Je res! To sem tud slisal. To je bla ena punca, eno leto pred mano
v osnovni Soli - je razlagala. Pa so jo pol dobil, da to ni res. (smeh)

S3: Kaj a to si je kr zmislila al kaj?

S2: Zelela si je tiste (razmislja) pozornosti.

S1: Pa ne, po nasih koncih je blo: »Pazite, ce pride kje kak bel kombi s celjsko
registracijol«

S4: Kot da ne more menjat registrske tablice!

S1: Ja, mali sem Se bil, ko so mi govorili: »Pazi se, ce vidis kak bel kombi - s
celjsko registracijo.«’

? Sl=zenska, 1981, novinarka; S2=moski, 1988, student; posneto na Vrhniki 2011
* Kot na primer enoznac¢no okarakteriziranje v vicih: »So bili Slovenec, Hrvat in Bosanec ...«.
> Moski, 1987, student, posneto v Slovenj Gradcu.
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Polje identifikacij je v kulturni realnosti razli¢nih - tako velikih kot majhnih, ohla-
pneje ali jasneje definiranih — druzbenih skupin Siroko. Simboli, s katerimi se to polje
identifikacij artikulira, so $tevilni ter izbrani arbitrarno. Identifikacijske razlike ali meje
med Nami in Drugim(i) pa se najprej in najjasneje pokazejo v simbolnem polju jezika,® s
katerim se istovetijo generacijsko opredeljene skupnosti (sleng), poklicne skupnosti (Zargon),
pokrajinsko opredeljene skupnosti (narecja), ekskluzivne skupine, ki uporabljajo posebno
gestikulacijo, sploh pa so v prvi vrsti vjeziku utemeljene velike zamisljene druzbene skupine,
kot je narod (Anderson 2000: 161). Pri prepoznavanju Drugega gre torej pogosto prav za
iskanje jezikovnih razlik ter njegovo (od Drugega) zaznamovanost v jeziku in z jezikom,
kar je Jacques Derrida poimenoval ,legitimna habitacija jezika” (po: Esposito 2009: 209).
Ta zaznamovanost pa se najbolj jasno odraza v prav posebnem mehanizmu jezikovnega
razlikovanja, imenovanem $iboléz.

Beseda $ibolét izhaja iz stare hebrejsc¢ine in je v prvi vrsti opredeljena kot funkcijski
komunikacijski mehanizem, torej kot »geslo, beseda, po kateri se koga spozna; spoznavno
znamenje.« (Slovar tujk 2002: 1120). V slovenskem jeziku je ta termin relativno neznan
oziroma uporabljan®, med redkimi pa sem zanj nasel prevod lo¢ivni rek (Neznan 1875: 225).
Njegovo temeljitejso definicijo najdemo v oxfordskem slovarju: »beseda, ki je uporabljena
kot preizkus oziroma oznacitev — prepoznanje ljudi iz drugega podrocja ali dezele skozi
njihovo izgovarjavo: beseda ali fonem, ki ga tujci tezko pravilno izgovorijo.« (po Neznan
2007). Gre torej za arbitrarno vnaprej dogovorjen znak v jeziku, ki postane element lo-
¢evanja na podlagi jezikovne identitete, pri ¢emer lahko to vlogo dobi beseda, besedna
zveza, ali pa zgolj fonem.’ S tem ima seveda tudi $irsi kulturni in druzbeni ucinek, saj je
vprasanje $iboleta vprasanje ,oprijemljivosti”’® in meja neke kulturne oziroma jezikovne
skupnosti (Esposito 2009: 211), saj Ze vnaprej predpostavlja sodelovanje v njej.

Izvirna zgodba o konceptu $iboleta, ki je bila tudi terminolos$ka osnova zanj, je
zapisana v Svetem pismu v 12 poglavju zgodovinske Knjige sodnikov:

Nato so Gileddci zasedli Efrdjimcem jordanske prehode. Kadar koli je
kateri od Efrdjimovih ubeznikov rekel: »Rad bi Sel ez,« so mu gileddski moZje
rekli: »Ali si Efrdjimec?« in je rekel: »Nisem,« so mu rekli: »Reci torej Sibélet!«
Ce je izgovoril »Sibélet«, saj besede ni mogel pravilno izgovoriti, so ga zgrabili
in umorili pri jordanskih prehodih. Tako je v tistem casu padlo dvainstirideset
tiso¢ Efrdjimcev. (Sod 12: 5-6)

Za pravilno razumevanje $iboleta je najpomembnejse razumevanje njegove funkcije.
Jacques Derrida je kot njegovo bistvo izpostavil detajl iz zgoraj zapisane biblijske zgodbe:
»Samo tisti, ki pravilno izgovorijo $ibolet, lahko gredo skozi oziroma jim je podarjeno

EN

Po Benedictu Andersonu so velike zamisljene skupnosti je v prvi vrsti utemeljene v jeziku.

Morda je najboljsa slovenska ustreznica tej besedni zvezi ,posvecenost® (v jeziku), v sekularnem smislu.
Pojavlja se redko in pogosto niti ni konceptualiziran kot toc¢ka identitetnega in simbolnega razlikovanja.
Besedo je tako na primer kot naivne magi¢ne besede (ali pa navadno brbljanje) v svoji pesnitvi,Stric Anzelmo
na ve¢ mestih uporabil Jovan Vesel-Koseski (Vesel 1870: 343-353).

Glej primere v nadaljevanju.

12V angleskem izvirniku tenability.
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zivljenje.« (Derrida 1994: 3). Ce to misel nekoliko parafraziram in apliciram na raziska-
ve pripovedne folklore, lahko zapi$em, da so tisti, ki $iboleta niso sposobni izgovoriti
pravilno, simbolno ,umorjeni‘ (dokon¢no okarakterizirani) s tem, ko postanejo glavni
element diskriminatornih oz. razlo¢evalnih povedk in drugega pripovednega gradiva.
»/.../ ni dovolj preprosto razumeti pomena besede, vedeti, kaj pomeni, ali vedeti, kako se
izgovori, pa¢ pa jo mora biti posameznik sposoben izgovoriti /.../ ta storiti pa je dejanje
oznacevanja.« (Derrida 1994: 29). Sibolet ima torej (iz)klju¢no funkcijo razlo¢evanja v
kontekstu identifikacije in je oznacevalec z veliko oznacenci naenkrat. Ti so oznaceni
bodisi kot tujci, kot ne-Mi, bodisi kot sovrazniki, oboje pa je potrebno - pa ¢eprav samo
simbolno (v folklori) — umoriti.

Primerov diskriminatorne determinacije z jezikovnim razlo¢evanjem najdemo veliko
ze v splosnem, medijskem in popularnem diskurzu. Na ,trgu‘ slovenske popularne kulture
so bili in so $tevilni produkti popularne kulture, v katerih se pojavljajo stereotipizirani
priseljenci, ki jih kot tak$ne oznaci Ze nacin njihovega govora." Jezikovno razlikovanje v
funkciji je tudi delna razlaga spletnega fenomena ,Pozigalec’ (glej Podjed 2009 in Toma-
Zi¢ 2009), televizijskega prispevka, ki je v zacetku poletja 2008 zakrozil po internetu in
sprozil val javnega posmeha, ki so mu sledile $tevilne manifestacije v materialni kulturi
in v slengu mladih.

Pripovedna folklora je — tako kot na splo$no za diskurz Mi/Drugi - ena najpomemb-
nejsih platform za artikulacijo jezikovnega razlo¢evanja. Med gradivom, ki so ga raziskovalci
zbrali na terenu, je precej konotacijskih pripovedi, ki so dokaz obstoja komunikacijskih in
posledi¢no identifikacijskih meja med tujci in okoljem, ki jih kot tujce prepoznava. Zgodbe
so vtem primeru vec¢inoma kratke govorice brez razvite fabule, posredovane ,mimogrede’
na podlagi asociacij, ki jih sprozajo posamezni pripovedni dogodki. V njihovem jedru
so najveckrat priseljeni posamezniki ali skupine, ki so vsaj do neke mere javne osebe (na
primer prodajalci, gostinski delavci), ali pa je dogodek postavljen v javni prostor, kjer je
omogocena jezikovna (sporocevalna) interakcija med Njimi in Nami; zgodbe naceloma
ne izpostavljajo komunikacije tujcev med seboj. Tovrstno gradivo ve¢inoma ne vsebuje
neposrednih predpostavljenih diskriminatornih informacij, kot na primer, da se tujec
slovenskega jezika ne more ali noc¢e nauciti. To je sicer lahko implicirano, vendar pa ni
razpoznavno iz ,golega‘ teksta, ki ni opremljen s kontekstualnimi podatki. V teh pri-
povednih oblikah so izpostavljeni zgolj jezikovni elementi, ki so ze sami na sebi dokaz,
da gre pri osrednjem liku na primer za tujca oziroma nekoga, ki ne pripada implicitno
,hadi‘jezikovni skupnosti, kakr$na koli Ze ta je. Vprasanje, ali so tako predstavljeni Drugi
nevarni, neumni, necisti, zlobni ali kako drugace (stereotipno) kvalitativno oznaceni, je
stvar drugih (tudi vzporednih) vsebinskih poudarkov, drugih vsebinskih tipov povedk,
ki konkretnemu pripovedovanju sledijo, ali pa konteksta samega pripovedovanja (reakcije
nanj), v katerem nosilci razkrivajo svoj odnos do tujcev skozi komentarje ali z novimi
zgodbami. Pripovedno gradivo, ki ga predstavljam v nadaljevanju torej nacrtne jezikovne
neprilagojenosti priseljencev/tujcev oziroma njihove nesposobnost ucenja novega jezika
ne izrazajo neposredno (primerjaj s Kvarti¢ 2010: 102).

V slovenskih zbirkah pripovednega gradiva najdemo $tevilne lokal(izira)ne primere
kratkih narativiziranih epizod, ki izpostavljajo dialektalne in druge jezikovne razlike med

"' Na primer liki iz humoristi¢nih televizijskih serij: Veso — generi¢ni ,juznjak* (Nasa mala klinika), Mirko -
Srb in Scao Tan - Kitajec (Cista desetka) Fata - Bosanka, Mercatori - Italijan in Mr. Smith ~Ameri¢an (TV
Dober dan) itd.
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npr. sosednjimi kraji in pokrajinami. Rezultat so pogosto humorne povedke jezikovnega
razlikovanja, ki neprestano postajajo del repertoarja lokalno zamejenih zgodb (glej na
primer Gri¢nik 1995: 192-191, Kleindienst 1995: 52). Drugi, ki ga ko taksnega opredeli
razlocevalni element v jeziku, je lahko vsak — na primer prebivalec sosednjega kraja z dru-
gacnimi karakteristikami nare¢nega govora iz zgoraj citiranih primerov - na naslednjih
straneh pa predstavljam izklju¢no povedke, ki izpostavljajo jezikovno prepoznavanje
tujcev, priseljencev iz podrocij bivse Jugoslavije in iz Albanije. To ne pomeni, da zgodb o
drugem Drugem tako na makro kot na mikro ravni ni,'’ampak le, da s(m)o raziskovalci
o teh tujcih nabrali najve¢ terenskega gradiva.

S: Ko je en narocu kebab, pa mu je on reku: »A bos za tuki al za po pes?«*?

S: Ko je enkrat, tam pr Livadi so na igris¢u neki fuzbal spilali, neki ga je foter
poklicu domu, pol je pa se kao poslovil: »Sori, morem it domu ucit knjigel«'*

S1: Enkrat ga ni blo noter, je glih nekam Sel, pa je dal na vrate listek, ku je gor
pisalo: »Pridem nenadomal« (smeh).
S2: (S1-ju) Ne, enkrat je na vratah baje pisalo: »Pridem iznenadal«"®

Vzpostavljanje tock jezikovnega razlo¢evanja v povedkah ni razvidno le iz njihove
vsebine. Zaradi nujnosti uc¢inkovitega posredovanja sporocila se je pri pripovedovalcih
pogosto spremenila tekstura pripovedovanja. Zaklju¢na poanta povedke je bila v veliko
primerih posredovana s spremenjenim pripovedoval¢evim glasom, ki je oponasal (do-
mneven) govor priseljencev s podrocja nekdanje Jugoslavije. Siboleti so v tem primeru
zelo jasni, vendar zreducirani na posamezne foneme, pri tem pa izstopata ,trdi‘ (palatalni)
L [I'] in 8iroki E [¢] kadar zeli pripovedovalec oznaciti priseljenca iz slovanskih podrocij
Balkana, ali pa se pojavi mehcanje govora z vrivanjem glasu [j] v razli¢ne besede,' kar
naj bi ilustriralo govor priseljencev iz Albanije in Kosova.

S: Js sm tud zadnc eno urbano legendo" slisal, in sicer s FuZin, a ne. Baje da je
en na Fuzinah mel AX-a, a ne, Citroen AX, pa si je kupu nov radio. Pa ga je
montiral u avto, a ne, v svoj avto. Pa montira, a ne, pa glih da ga bo zmonti-
ral, pa kr naenkrat se njegov avto zacne tko v eno stran mejcken prizdigvat,
ves. Pa odpre vrata, pa pogleda in en Ze - je meu pa na tem AX-u tud lita
platisca oziroma lite felgne - in je en Ze vzdigval avto, da bo kolesa stran
posraufov, a ne. Pa un rece: »Ej, kva pa delas?l« Pa ga un sam tko pogleda,
pa rece (spremeni intonacijo glasu): »Ti radio, ja felgne!«'®

12 Znan je recimo slovenski primer povedke/vica, ki govori o tem, kako je neka zenska v kitajski restavraciji
narodila svinjino z rizem, postrezbo hrane pa je natakar pospremil z besedami: »Li%, svinjal«. Sibolet je v
tem primeru ¢rka (glas) r, katere izgovarjava naj bi predstavljala tezavo kitajskim priseljencem.

'3 Posneto v Velenju 2009 (glej Kvarti¢ 2010: 101).

' Posneto v Velenju 2009 (glej Kvarti¢ 2010: 101).

!> Posneto v Velenju 2009(glej Kvarti¢ 2010: 101).

' Glej spodaj: Danes burek nje Spljoh, zaradi ker eljektrika pokvarjena.

7 Moj poudarek.

'8 Moski, 1984, student, posneto v Ljubljani 2010.
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S: Sta sla dva Bosanca tam mimo pekarne pa je en vprasal drugega (spremeni
intonacijo glasu): »Ej lejga, a disis kruh?«

S: Gor v Teksasu, v Rudnik pubu so se enkrat menda stepli jugovici. Pol je pa
prsla policija pa so delali zapisnik, pol je pa kao policaj enga tam vprasu: »Kk
ti je ime, pa kaj si po poklicu?« Pa je pol un reku kao (spremeni intonacijo
glasu): »Pa nisam ja poklicu!«*

Lep primer $iboleta v sodobni pripovedni folklori se je spletel tudi okrog izgovarjave
imena mesta Velenje. Ta je namrec z vidika prebivalcev tega mesta relativno problemati¢na,
saj vec¢ina slovensko govorecega prostora to ime naglasuje s $irokim e-jem, kot Velénje,
medtem ko lokalno prebivalstvo uporablja ozki e, torej Velénje. Slovenski pravopis sicer
dopusca obe moznosti, vendar pa se je predvsem medijski prostor odlocil za uporabo Sirokega
e-ja, zaradi Cesar je bilo med lokalnim prebivalstvom veckrat izrazeno nezadovoljstvo, saj
naj bi bila lokalna izgovarjava vodilo za izgovarjavo v $irsih diskurzih (glej Korun 2012).
To nezadovoljstvo pa se je artikuliralo tudi skozi v Velenju razsirjeno povedko oziroma
govorico, ki trdi, da so raziskavo o izgovarjavi med lokalnim prebivalstvom dejansko
opravili, vendar je tudi po njej obveljal siroki &, saj se je izkazalo, da ve¢insko prebivalstvo
Velenja ozkega é dejansko ne zna oziroma ne more izgovoriti*'. Sporocilo teh pripovedi je
torej, da so za uradno izgovarjavo imena mesta Velenje ,krivi‘ njegovi priseljeni prebivalci,
kar njihovi nosilci prepoznavajo in utemeljujejo s $iboletom, ki ga je (oziroma naj bi ga)
prispevala celo uradna raziskava.

Jezikovna komunikacija je seveda tudi pisna. Tako kot pri govorjenem sporazu-
mevanju se tudi pis(a)na sporocila, ki jih navajajo zgodbe, pojavljajo na javnih mestih,
predpostavljajo¢ (posredno) interakcijo med tujci in inherentno slovenskim prebival-
stvom. V spodnjih primerih gre za dva vsebinska tipa napisov, ki naj bi ju po besedah
sogovornikov prodajalca hitre hrane v svoji odsotnosti izobesila na vrata svojih lokalov
v Velenju in Ljubljani:

SI: Js sm sam slisu, da so prisli pred kiosk, pa je gor pisala tabla, obvestilo, da:
»Danes burek ni, pec ne dela spljoh,« napisano z ,j".
82: Js sm cul: »Danes burek nic¢ vec, pec ne dela sploh.«**

S: Danes ni burek sploh, prides jutri, pe¢ pokvarjen.

R: A to je na Vrhniki al kje? Al si si zdajle izmislil?

S: Ne ne ne, to je blo napisano menda v Ljubljani na eni kebabdZinici ali
burekdzinici.”

V zadnjih dveh primerih sta zapisani dve varianti $iroko znanega, delno formali-
ziranega stavka, ki ga je mogoce najti po celotnem slovenskem govornem prostoru. To
je potrdila tudi preprosta ,mini‘ raziskava, ki sem jo izvedel med uporabniki spletnega

' Posneto v Velenju, 2009 (gl. Kvarti¢ 2010: 103).
0 Posneto v Velenju, 2009(g. Kvartic¢ 2010: 102).
2! Zabelezeno v Velenju 2010.

> Posneto v Velenju 2009.

» Moski, 1988, student, posneto na Vrhniki 2011.
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druzabnega omrezja Facebook. Poleg nekaterih vsebinskih konstant (danes, burek,
pec(ica), elektrika) je izpostavila veliko pestrost razli¢ic in kombinacij teh konstant ter
lokalizacijskih elementov. Primeri so zapisani v enaki obliki, kot sem jih zbral, v sprotnih
opombah pa dodajam $e kontekstualne podatke, ¢e so jih uporabniki, ki so se na vprasanje
odzvali, zapisali.

o Danes burek ni, pec ne dela sploh.

o Danes bureka ni, ker pec ne gre

o Danes burek nima sploh, pe¢ pokvarjen!

o Danes burek nje Spljoh, zaradi ker eljektrika pokvarjena.
o Burek danes ne sploh, pecic pokvarjen

o Danes burek ne sploh, elektrik fuc*

o Danes burek nic, ker pe¢ pokvarjen!™

o Danes burek sploh ne, pec ne gre nikamor.*

o Burek ne pecemo sploh, pecica pokvarjena Cist.”

o Danes burek sploh ne, pokvarjena pecka, usla elektrika®
o Danes burek ni spljoh, pec ne pece nikamor.

o Danes burek nic vec, pec ne dela sploh, nimam dinar, ne delam nikamor.”
o Danes burek ne, Sef zobozdravnik.

V¢asih se v povedkah in drugih zanrskih oblikah dikcija obrne in so kot osrednji
motifem poleg slovni¢nih in pravopisnih napak izpostavljeni tudi vsebinski nesmisli in
nekoherentnost, do katerih pride zaradi neobvladanja ali nerazumevanja jezikovnega koda.
Se ve¢, v povedkah je lahko celo izrazeno (potrjeno), da se priseljenci naucijo slovensko
ali da se vsaj trudijo uciti, vendar zgodbe hkrati dajejo poslusalcu nedvoumno vedeti, da
jim to ne bo nikoli popolnoma uspelo. In s tem se identifikacijska meja ohranja — ce se Ze
naucijo skladnje in besedis¢a, pa ne bodo nikoli mogli osvojiti metafor, stalnih besednih
zvez oziroma frazemov. Osnovna ideja teh zgodb je, da tujci sicer te bolj zapletene oblike
komunikacije uporabljajo, a jih zelo o¢itno ne razumejo oziroma jih ne znajo uporabiti
pravilno, v pravem kontekstu (trenutku) pogovora. To spoznanje razsirja predstavo o
njihovi jezikovni neprilagojenosti in dokon¢no, aksiomati¢no predstavo o nepremostljivih
(jezikovnih) razlikah med njimi in lokalnim prebivalstvom. Morda povedke v teh prime-
rih izpostavljajo lo¢evalni mehanizem, ki je Ze onkraj Siboleta, saj je tovrstno poznavanje
jezika ze nadgradnja osnovnega znanja. V vsakem primeru pa imajo te zgodbe enak (enako
mocan) ucinek in funkcijo:

S: To je isto ko ono pri kebabu, ko je en prsu pa reku, da bi rad kebab brez ce-
bule, pa mu je on reku kao: »Ej, nimam cebule, a lahko brez cesa drugega?«*®

** Miklosic¢eva ulica v Ljubljani.

** Pisalo naj bi na ,albanski obratovalnici‘.

¢ Nova Gorica', informatorka sicer tega ne verjame.

¥ ,Miklosic¢eva ulica v Ljubljani, priblizno 18 let nazaj." Za ta stavek je informatorki povedala njena sestra.
* Moste v Ljubljani.

¥ Velenje, okoli dvajset let nazaj.

3 Posneto v Velenju, 2009(gl. Kvarti¢ 2010: 102).
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Implicirani kulturni stik, kjer prihaja do prepoznavanja Drugosti, je lahko postopen
in dolgotrajen, lahko pa je tudi hipen in nenadejan, pri ¢emer pripovedna folklora vedno
klju¢ni element artikulacije kolektivne reakcije. Zato ima poznavanje povedk in drugega
gradiva izjemen pomen za razumevanje in analizo odnosa ljudi do splosnega dogajanja
v njihovem okolju. Naslednji primer $iboleta v pripovedni folklori je vic, ki se je poleg
$tevilnih drugih primerov gradiva (glej na primer Goldstein 2009) oblikoval leta 2001
po teroristicnih napadih na ,dvojcka’ WTC centra v New Yorku. Ta vic se v valovih vraca
skupaj z novimi teroristi¢cnimi napadi v evropskih glavnih mestih v zadnjih letih, za ka-
tere odgovornost prevzemajo skrajne islamske organizacije. Prav ta podatek pa usmerja
(arbitrarno) odlocitev pri izbiri Siboleta, ki je osrednji element tega gradiva:

PR Jokes - Sale - Vici 1l VSeckaj stran
Ta1s 7 23. oktober 2015

V New Yorku so aretirali Ljubljan€ana, ker je na letali€u pri priljagi vpil:
"A LAH SAM MALII"

Vsec mi je W Komentiraj Deli z ostalimi ";' pd
@ 109 Naj komentarji ©
Deljeno 36-krat 4 comments

Slika 1: Vic, katerega osrednji motiv je samoreflektivni sibolet. Vir: Facebook, 23. 10. 2015

Kot je na splosno znacilno za kratke oblike pripovedne folklore, je tudi ta konkretni
vic tako vsebinsko kot strukturno zelo prilagodljiv. Ko se je 13. novembra 2015 zgodil
mnozi¢ni teroristicni napad v Parizu, se je ta motiv tudi zelo hitro aktualiziral oziroma
kontekstualiziral:

S: Kako v teh dneh dobis plac na pariski podzemni zZeleznici?
R: No, povej (smeh).
S: Ful se dren(j)as s komolci, pa se zraven deres: »A lah sam mall<®!

Pri tem Siboletu - zanimivo je, da je samoreflektivnem (jezikovna/narodna skupina
govori o sebi), a s fonemi in besedami, ki implicirajo arabs¢ino, vseeno popolnoma ustreza
funkciji artikulacije Drugega - lahko opazujemo dinamiko odnosa med Zanroma vica
in povedke, kot je to dinamiko artikuliral David Buchan. Ta je pri svoji raziskavi sodob-
nih povedk o tujcih in kontaminaciji hrane izpostavil dejstvo, da hkrati z geografskim
priblizevanjem ,domace’ in ,tuje’ kulture narascajo tudi obcutja strahu in ogrozenosti,
ki se potem zrcalijo v sodobnih povedkah. Povedano z drugimi besedami: manj kot se
ljudje v neki trenutni druzbeni situaciji pocutijo varne, ve¢ja je verjetnost, da se bo motiv
kontaminacije manifestiral kot sodobna povedka. In obratno: bolj kot se ljudje pocutijo
varne, lazje se bo zgodba pojavila v bolj ,sprosceni‘ obliki vica (Buchan 1992: 93). Ker so
se pariski napadi zgodili relativno dale¢, je vic preferen¢ni Zanr za pripovedno reakcijo
na dogodke. To dinamiko lahko $e nazorneje ilustriran s spodnjim primerom, ki se je

' Moski, 29 let, inzenir, posneto v Ljubljani 2016.
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izoblikoval ob tako imenovani begunski krizi, ko so konec leta 2015 prebezniki iz Bliznjega
vzhoda (Sirije, Afganistana in Iraka) zaceli potovati po tako imenovani balkanski poti‘ skozi
Slovenijo. Naslovnica ¢asnika Reporter (gl. Slika 2) napoveduje (neverbalni) sibolet, ki naj
bi dokazoval, da migranti sploh ne prihajajo z Bliznjega vzhoda. Vendar pa napovedanega
Siboleta v ¢lanku sploh ne najdemo. Se ve¢, drugi primerjalni viri* kaZejo na to, da je avtor
to trditev najverjetneje povzel po pripovednem gradivu - sodobnih povedkah, govoricah
in stereotipih — ki se je oblikoval med ljudmi, ki so bili s pribezniki v neposrednem stiku
in so svoje dozivljanje tega stika artikulirali skozi pripoved.
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Slika 2: Naslovnica ¢asnika Reporter, ki izpostavlja Sibolete pri mignmtih z Bliznjega
vzhoda, ¢lanek, na katerega se naslovnica nanasa, pa teh trditev sploh ne omenja. Vir:
Reporter, 2. 11. 2015.

> Novicarski portali in spletni komentarji pod temi ¢lanki in tiskane izdaje ¢asopisov (Vecer, Beograjske
Novosti itd.), ki ta §ibolet omenijo, vendar ga nikoli ne utemeljeno podprejo oziroma ,dokazejo". To pomenti,
da gre (najmanj) za $iroko distribuiran pripovedni motiv.
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Preizkus s Siboletom

Primerjalna analiza predstavljenih primerov pa je pokazala zanimiv ponavljajoci se
element, ki ga velja med zgodbami o $iboletu posebej izpostaviti. Ze omenjena svetopisem-
ska zgodba postavlja uporabo Siboleta v kontekst oborozenega spopada (oziroma krvave
medetni¢ne napetosti). Identi¢en kontekst pa je tudi kulisa najbolj znanih $iboletov, ki se
pogosteje pojavljajo v popularni kulturi. Med drugo svetovno vojno so ameriski vojaki
na tihomorski fronti v svoje vrste infiltrirane japonske vojake prepoznavali z geslom ,lol-
lapalooza® (McCartney 1943: 552), pri ¢emer je bil $ibolet japonska izgovarjava glasu [1].
Na severnem Irskem so se v napetem obdobju t. i. Troubles v Sestdesetih letih 20. stoletja
katoliki (Irci) in protestanti (Britanci) med seboj loc¢evali po izgovarjavi ¢rke h v vec bese-
dah (Coles 2007: 204). Med bolj aktualnimi primeri jezikovnega preizkusa lahko najdemo
porocila o incidentu leta 2013 v Nairobiju v Keniji, ko naj bi teroristi v nakupovalnem
sredi$¢u v Nairobiju nemuslimanske talce spoznavali (in pobijali) na podlagi izgovarjave
imena Amine, Zene preroka Mohameda (spletni vir DailyMail 2013).

R ASIATICS HAVE
-l;:fgf: "Liﬁ:["ié’gf THE JAP WORE SOMETIMES THE JAP OFFICERS HAVE NONE

A WOODEN SANDAL (‘GETA? BEFORE HE OF THESE CHARACTERISTICS — MANY OF

WAS ISSUED ARMY SHOES... HE WILL THEM SPEAK ENGLISH , SOME KNOW OUR

USUALLY HAVE A WIDE SPACE BETWEEN AMERICAN SLANG ... BUT MOST JAPANESE |

THE FIRST AND SECOND TOES... OFTEN HISS WHEN THEY PRONOUNCE THE LETTER'S

CALLOUSED FROM THE LEATHER STRAP ;‘--HAVE THE TWO MEN REPEAT A SENTENCE LIKE

THAT HELD THE “GETA” TO HIS FOOT... s»\n;u LEFT THE FORTRESS” (OR ASIMILAR
LINE

&5

)
AN
/ oL
THE JAP 5UCKS IN ON ANY "5 ”SOUND — AND
HE CANT PRONOUNCE THE LETTER “L”
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Slika 3: Stran iz prirocnika Pocket guide to China, ki ga je za svoje vojake, namescene na pacifiski fronti, leta 1942
izdala ameriska vojska. Na desni strani najdemo informacijo, kako prepoznati Japonca s pomocjo Siboleta Lalapa-
looza (Caniff 1942).

Med bolj znanimi primeri uporabe $iboleta v zgodovini je tudi tako imenovani
,Petersiljev pokol’, genocid nad kreolskimi civilisti, zZive¢imi na mejnem obmocju med
Haitijem in Dominikansko republiko na karibskem otoku Hispaniola, ki ga je ukazal
diktator Rafael Trujillo (gl. Turtis 2002). Pokol je zahteval dvajset tiso¢ Zrtev, za njihovo
identifikacijo pa naj bi dominikanska vojska med drugim uporabila tudi $ibolet, po ka-
terem je genocid dobil ime:
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Za Haitijce na ulicah in poljih, ki niso bili doma, so imeli [vojaki] pre-
prost preizkus. Ker so Haitijci temnejse polti kot ve¢ina Dominikancev, so
vojaki ustavljali ljudi s temnej$im odtenkom koze. Pred njimi so Trujillovi
vojaki pridrzali vejice petersilja in jih vprasali: ,Como se llama esto?* (Kako
se tole imenuje?) Prestradene Zrtve so si svojo usodo zapecatile s tem, kako so
odgovorile. Haitijcem, katerih kreolski jezik uporablja netresoci R, je zelo tezko
izgovoriti treso¢i R** v $panski besedi za petersilj - perejil. Ce je prijeta oseba
izgovorila besedo po haitijsko — pe‘sil - ali v popaceni §panscini — ,pewehil’
-, je bila obsojena na smrt. (Wucker 1999: 49)

Vecina nastetih primerov je pri posredovanju predstavljena kot dejanska zgodovinska
dejstva oziroma novice. Vendar je pri znanstveni interpretativni analizi navedenih poro-
¢il prislo do zanimivega obrata. Strokovnjaki za Sveto pismo so na podlagi etimoloskih
podatkov ugotovili, da naj bi poro¢ilo o §iboletu kazalo ,elemente tradicije’ in da je zato
najverjetneje folklorni in ne zgodovinski zapis (Speiser 1942: 11). Tudi obsirna analiza
spominov prezivelih Kreolov na ,Petersiljev pokol', ki jo je pripravila raziskovalka Lauren
Derby, je pokazala, da pri poro¢ilih o ugotavljanju etni¢ne identitete z izgovarjavo besede
petersilj najverjetneje ne gre za zgodovinska dejstva, pac pa za pripovedi (Derby 2006)**.
Ali to pomeni, da gre za folklorni, migracijski motiv? Podobnosti med posameznimi po-
roc¢ili o uporabi Siboleta v praksi so prevelike, da bi jih lahko prezrli. Skupni element ni
le nacin prepoznavanja, pac pa tudi Ze omenjeni kontekst vojaske agresije, ko je nujnost
prepoznavanja in lo¢evanja med ,svojimi‘ in ,tujimi‘ pove¢ana. Podobno zgodbo sem
med terenskim raziskovalnim delom nagel tudi sam, postavljena pa je v ¢as slovenske
osamosvojitvene vojne®:

S: Ko je bla vojna za Slovenijo, ob osamosvojitvi, je imela menda teritorialna
obramba za svoje geslo ,Kekec' - pac besedo ,kekec'. Zato ker kao juznjaki
ne znajo ozki e rect. Pa da so s tem kao preverjali, Ce je kak JLA-jevec hotel
kaj vohunit.>¢

Za temeljit odgovor na to vprasanje bi potreboval ve¢ primerov in njihovo kompara-
tivno analizo, z ve¢jo prepric¢anostjo palahko odgovorim na drugo vprasanje, ki se postavlja
ob prebiranju primerov: ali nam in kaj nam lahko pove primarni pomen siboleta, kot je
vsakic¢ znova predstavljen? Zakaj so izbrane ravno besede ,Kekec', ,petersilj ali ,Amina‘in
ne katere druge? Pri interpretaciji zgoraj zapisanega primera iz ¢asa vojne za 0samosvoji-
tev Slovenije je verjetno argument, da je lahko Kekec v nekaterih konceptualnih okvirih
dojet kot slovenski ,nacionalni‘ lik, torej povezan z identiteto tistega, ki Sibolet definira
in uporablja (glej Spelec 2013, Klaus 2014), povsem legitimen. Vendar pa je veliko bolj

* Razlikovalni fonem R je v kreolskem jeziku uvularni in v $panskem trilirani (Schramm 2015)

** Drugi viri omenjajo tudi, da naj bi prepoznavanje kreolov s §iboletom zanikal tudi dominikanski diktator
Trujillo sam (glej Llosa 2000: 240).

* Ob tej povedki in ob ugibanju o njeni migracijski naravi se je samo od sebe odprlo vprasanje, ¢e enake zgodbe
spremljajo tudi druge trenutke zgodovinskih trenutkih napetosti, ki so zaznamovali slovenski prostor. V
mislih imam predvsem obe svetovni vojni, pa tudi vojno na Balkanu v devetdesetih letih 20. stoletja. Vpra-
$anje je vsekakor vredno nadaljnjih raziskav.

% Moski, 1988, student, posneto v Ljubljani 2011.
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verjetno, da je tudi v tem primeru, tako kot v zgoraj zapisani (osnovni) biblijski zgodbi,”
njegov pomen brez tovrstne interpretativne teze. To ustreza tudi Derridajevi definiciji:
»Razlika nima pomena sama po sebi, ampak postane nekaj, kar mora posameznik znati
prepoznati in predvsem oznaciti.« (Derrida 1994: 28). Vprasanje o primarnem pomenu
$iboleta je tako precej manj pomembno od vprasanja o njegovem potencialu oznacevalca
Drugega. Tako kot so arbitrarno izbrani ostali simboli Drugosti, je tudi §ibolet arbitraren
in zgolj funkcijski simbol.

Sklep

Simbolni potencial Siboleta kaze, da gre za pomemben kulturni element v pripo-
vedni folklori in $irdi kulturi. Sibolet je namre¢ integralni del jezika skupnosti, ki jo ta
jezik opredeljuje. Toda $ibolet je v tej funkciji slabo prepoznan in posledi¢no pomanjkljivo
opisan in analiziran fenomen. Kot sem poskusil ilustrirati s primeri, je zaznaven na $te-
vilnih razli¢nih ravneh identifikacije tako pri ohranjanju meja Ze obstojece skupnostne
identitete kot tudi pri vzpostavljanju nove in posledi¢nem ugotavljanju, kdo vanjo sodi (jo
po Derridaju legitimno habitira) in kdo ne. V ¢lanku sem opozoril na primere sodobnih
povedk in drugih sorodnih zanrov, prikaterih $ibolet nastopa kot nosilec osrednjega spo-
rocila. Se §ir$i primerjalni pogled pa pokaze, da se sibolet ,skriva‘ Se marsikje drugje po
repertoarju sodobne in tradicijske pripovedne folklore, na primer v otroskih iz$tevankah:

S: To smo se igrali, ja.

R: Kako je slo?

S: ,Pod mostom je pisalo cip-cipilip-cipilon-di-kd. Kdor tega ne izgovori, pri
prici lovi.® Al pa mizi, karkol smo se Ze pac sli (smeh)*

Slednji primer ustreza prakti¢no vsemu, kar izpostavljam v zadnjem podpoglavju
¢lanka: impliciran fizi¢ni (;vojaski‘) konflikt, kjer se poveca nujnost identifikacijskega
razlo¢evanju, zaradi ¢esar se uporabi konsenzualno izbrani jezikovni preizkus. Nepravi-
len izgovor izbrane besede posameznika simbolno izlo¢i oziroma ga naredi za nekoga, ki
ima (povsem) drugacno identiteto od ostalih (loci tistega, ki lovi in tiste, ki so lovljeni).
To daje slutiti, da je ,institucija’ dogovorjenega jezikovnega preizkusa morda $e veliko
pomembnejsi element pripovedne folklore, kot se zdi: morda gre celo za klasifikacijski
tip pripovedi, ne le za osamljen, droben motiv/motifem. To bo pokazala ali ovrgla Sele
nadaljnja primerjalna analiza $irega korpusa pripovedne folklore. Sibolet ima torej Se
velik raziskovalni potencial v folkloristiki.

7 Osnovni pomen besede $ibolet v Bibliji je ,klas‘ oziroma ,koruzni storz‘ (Speiser 1942: 10)
3 Zenska, 29, uéiteljica, posneto v Zalcu 2015.
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Shibboleth:
A Mechanism of Language Differentiation as a Narrative Folklore Motif

Ambroz Kvarti¢

A Shibboleth is a special functional mechanism of language differentiation - a
word, a sound, a gesture or any other type of language code, used to test one‘s ‘consecra-
tion’ within said language and subsequently to determine one‘s identity in relation to the
identity of a test-giver. This ,consecration’ was named by Jacques Derrida as ‘a legitimate
habitation of alanguage’. Furthermore, the shibboleth is an arbitrary agreed upon signifier
within a language, on which the identity schism between Us and Them is/can be based.
Its function is thus to differentiate in the context of identification and to determine the
non-Us, who need to be symbolically eliminated; all that by using language.

History is (allegedly) full of examples of the use of shibboleth. Words, containing the
sound / were iterated during the so-called Troubles in Northern Ireland. ‘Lollapalooza’
was a word, often spoken during World War II on the Pacific front to identify Japanese
spies, and ‘perejil” —‘parsley” in Spanish — was said to be used during the so called ,Pars-
ley Massacre® in the late 1930s in Haiti to determine whether a person was a Haitian or
a Dominican.

As is clearly understood from the very first mentioning of a shibboleth in history -
found in The Book of Judges in the Bible — only the ones that pronounce the shibboleth
correctly are allowed to live. The ones that cannot do it are executed either literally (within
the content of the narrative) or symbolically with the fact that they have become the main
focus of discriminatory narrative folklore, which is one of the most important mechanisms
of articulation of the language differentiation in culture as a whole.

Subsequently, various examples (even types) of folklore exhibit the language dif-
ferences and differentiations that continue into identity barriers. This happens on many
levels of human interaction - between inhabitants of two neighbouring villages, between
slang-determined age groups, between occupying foreign military forces and domestic
civilians, and (most prolific) between immigrants and locals. Furthermore, this folklore
is set and distributed within the contextual ‘real” areas of human interaction and can be
either gradual or momentary.

Slovenian examples of shibboleths found in narrative folklore (jokes and legends)
are often turned against immigrants from the republics of Yugoslavia and from Albania,
stressing words with the sounds [1] and [e] to signify a southern Slavic immigrant (Serbian,
Bosnian, Croatian), or [lj] and [nj] to signify an Albanian.

The semantic analysis of shibboleths poses a question: why is it that a particular
word, a sound or a combination of words and sounds is chosen to function as a shibboleth?
The analysis of the known shibboleths suggests that the semantic meaning is of little to
no value to the question at hand. The difference in its pronunciation is (a ‘testee’ might
even be aware of said difference, but he/she does not inhabit it) that has the potential of
signifying the Otherness within it as is the case with a lot of other such signifiers. Thus,
the shibboleth is an arbitrary functional symbol and not a semantic one.

Researchers have shown repeatedly that even the historical reports of shibboleths,
mentioned earlier, encompass ‘elements of tradition’ and thusly cannot be understood as
historical facts — although they are being presented as such. A comparative analysis is
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on the side of this argument as well - common traits of the reports are the way the test
is held, the shibboleth itself, and (most interestingly) the narrative context of a violent/
military/aggressive conflict, wherein the ‘need’ to recognize an enemy or identifying Us
and Them is heightened.

Thus, the ‘institution” of an agreed upon language test looks to be the folklore element
par excellence, and it seems to be even a classificatory narrative type, not just narrative
motif. This has to be shown by a further comparative analysis of a wider corpus of narra-
tive folklore. What is a given, though, is that a shibboleth not only carries an important
symbolic potential but a research one as well.



Contemporary Forms of Slovenian Love Charms

Sasa Babi¢

Love was always one of the most desired emotions in history as it meant acceptance
and tenderness. Therefore. people, mostly women (stereotypically (for Slovenian areas)), tried
to gain love through magic, amulets and rituals, especially when marriages were mostly
arranged by economic and social status. Therefore, it is surprising that there are almost no
written sources for traditional love charms in Slovenian archives, though there are some
descriptions of love magic rituals. In contrast, nowadays, we can find many internet sites
with so-called love spells in the Slovenian language accompanied by some content expla-
nations and also alleged historical descriptions. In this article Slovenian love spells which
appear nowadays as a magic recipe for love on internet will be overviewed, their structure
and content will be analysed, compared to traditional forms, and explanations within the
cultural context will be given.

Keywords: charms, love, folklore, internet, e-lore, rituals, Slovenia

1. Overview of Preserved Love Charms in Slovenian Ethnical Territory

Love is defined as “the strong emotion of affection towards the other person [...]”
(Slovar slovenskega knjiznega jezika 2, 1975: 621); or “to like another adult very much and
be romantically and sexually attracted to them, or to have strong feelings of liking a friend
or person in your family” (http://dictionary.cambridge.org/dictionary/english/love) so it
seems logical that people throughout history tried to gain love, especially young adults
who had their whole life in front of them.

Marriages in Slovenian cultural area were most often made by economic parameters:
to maintain generation and the family status. The main decision on matchmaking was
made by parents; age, beauty and love were unimportant elements of new relationships.
Life was much nicer and also easier if married couple gained also love and respect to each
other. Love in marriage provided better life and insurance, especially for women: they
were not just provided but also accepted in society. If husband felt some love towards his
wife, than there were even more chances that she was not physically or mentally abused.

Love was and still is something that people also connected with force majeure,
something that we don’t have absolute control of, they’ve believed, that magic could help:
with addressing this force majeure with words or ritual they could gain it and influence
on their own fate. Because of this perception we would expect a rich archive on this topic,
but unfortunately because of various reasons only particular practices and rituals are
maintained, but none of them preserved charm words.
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Charming and magic tradition is long and strong in Slovenia, although it was highly
prohibited through the history; therefore, the practice was a secret even though it was
quite common in past centuries. People practiced all kinds of charms on everyday basis
— to protect their health or harvest, as a protection from evil forces, to cure themselves,
to gain love etc; for harder diseases charms and ritual had to be performed by the healers.

Charms were prohibited by church and persecuted in churches by preachers trying
to convince listeners not to use charms - they referred to Epistle to Galatians, where any
kind of magic and its practice are considered as a part of flesh (not as a part of spirit) and
is even labeled as a big sin (Gal 5,19-21). Some persecutions of charms were in 19" century
published also in newspaper articles.!

Charms and charming rituals were in 18" and 19" century labeled as babje cence
(womanish bunk). In 18" and 19" century they were included into “everyday magic”, which
was performed by ordinary people (Babi¢ 2013: 88-89). Never-the-less, folklore collectors
found them interesting enough to write them down, when they got chance. Considering
love charms we can find some practices, which were supposed to be performed by young,
unmarried women, but there are no love charms with words preserved in the Archive
of the Institute of Slovenian Ethnology at the Scientific Research Centre of Slovenian
Academy of Sciences and Arts (from now on: Archive ISN ZRC SAZU) or in the Archive
of Slovenian Ethnographic Museum in Ljubljana. We could claim two reasons for lack of
preservation of love incantations in Slovenian folklore archives:

1. In Slovenian cultural area love-charming was considered as worthless, with no
influence on the future and therefore wasn’t accepted as real magic practice. It
was more or less practice of “naive” young women, therefore these words and
rituals weren't interesting enough for collectors.

2. Until recently, most folklore collectors were men: therefore they had no real access
to such material: young women did not communicate much with collectors, and
they were often ashamed of believing in magic.

Even though this kind of charms were categorised as “every-day-magic” which was
performed by ordinary people.

The sources about the existence of more complexed love-magic rituals, which contain
ritual act, objects and words, are rare. The only information of such ritual is preserved in
the Archive ISN ZRC SAZU:

/.../ with 50 needles pierced heart of castrated ram and the same 50-times pierced
heart of toad - these are means for love magic” (Archive ISN ZRC SAZU: Customs 128/532,
from Slovenske novice 37/154 (July 9, 1904, p. 5).

According to the data on Slovenian traditional practices of love magic rituals and
beliefs, we can make the following categorisation of Slovenian love magic tradition:

divinations,

intercessions,

love spells.

! For instance in Ljubljanski glas 2 (1883), Ljubljanski glas 3 (1884).
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Most of the love magic rituals was supposed to be performed by girls and directed
towards boys.

Divinations

Divinations were used for foretelling the future husband. There are different rituals
for divination of love preserved in the Archive ISN ZRC SAZU, for instance girlish divi-
nation of picking petals from daisies and for each one alternately saying “he loves me - he
loves me not - he loves me - he loves me not ...” with the thought of sympathy. Preserved are
also sources about pilgrimage to St. Anton churches with asking “Bilo kakov, samo da je
nekakov” [It doesn’t matter what kind, just that there is one] (Makarovi¢ 1985: 255). Some
sources also mention that young people have knocked with their head on the beech tree,
believing that they will marry for sure in the same year (Kuret 2, 1989: 519). Mentioned
is also, that if a girl on the day before St. Andrew’s day (November 30) ate three grains of
wheat, than she would see her future husband in her dreams (Archive ISN ZRC SAZU:
Customs 32/1167: Navratil 1896: 21). Girls also made a ritual with a mirror and water with
the goal to see their future husband in the mirror:

Da smo tele znat, katirega fanta bomo mele, in smo napraule no mickeno ogledalo,
ma bomo riekli $peglo, znaste, ja in smo cakale, znaste, smo mogle souct, toku po vrhi, ja, sej
znaste, kaksne smo bli, koku je blo. In smo mogle tie¢ anih uosen buotou okoli tisto Spegle,
prez da bi prelit uode, ne, je biu en skaf uode zduole pod tisto speglo in puol smo komej
Cakale, da kaksna slika bo bla, nu smo vseh ostale, ke ni blo nic, ne, ... (Merku 1976: 70).

[To get to know who will be their future husband they’ve put down a small mir-
ror, then they had to run eight times around that mirror not spilling any water, because
under that mirror was a bar of water and then they’ve waited whose reflection will show
in the water]

They made divinations also with sowing plants, like beans: girls have sowed bean
seed on the corner of field. When bead grew a bit, it showed the direction in which girl is
supposed to get married. Empty space - where bean didn’t sprout showed the way to girls
(Vrazeverje na Slovenskem 1963-64: 26). Or if girls put onion under pillow on St. Thomas
(December 21), she was supposed to dream about her future husband (Ovsec 2001: 144).

Intercessions

Intercessions were usually performed either by women who were of the age when
they should get married but didn’t have a fiancé yet and they tried to get one, or by mar-
ried couple for happy marriage. Rituals for getting fiancé were performed either when the
moon was full or on marriage-helpers’ or intercessors-saints’ days: St. Anton Padovanski
(June 13), St. Anton Pusc¢avski (January 17) and St. Neza (January 21); birth of love was
symbolically connected with the name-days of spring Saints: St. Vincencij (January 22),
St. Valentine (February 14) and St. Gregor (March 12) (Ljubezen je v zraku 2000: 23).

For intercessions were often used plants with symbolic value of love:

- Marjoram (majaron) as the symbol of love was put by men in the button-hole of
their shirt or behind the hat. On the right occasion man gave the marjoram to chosen
woman and she put it under pillow as »marjoram ties harts together«. (Archive ISN ZRC
SAZU: Customs 31/418).
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- Celandine (krvavi mlecnik): if married couple gives it under the pillow, than they
willlive in peace and harmony, with no argues (Archive ISN ZRC SAZU: Customs 31/419).

- If an apple is in water all night and then a person washes his/her chest with this
water, he/she will be happy in love (Archive ISN ZRC SAZU: Customs 32/1168).

Love Spells

Most popular Slovenian love magic ritual was a ritual with a handkerchief which had
some variations: When girl takes new handkerchief, she cleans her sweat with it and then
she cleans with the same handkerchief the chosen boy’s sweat on the dance floor. If she
does it correctly, the boy will fall in love with her (Vrazeverje na Slovenskem 1963-64: 26).

Another variation of this ritual is that a girl takes a piece of white bread, she rubs
it on her chest and then gives it to eat to the chosen boy; if he eats that piece of bread, he
falls in love with that girl (Fieldwork:Podzemelj, 15. 8. 2015).

The only black magic spell for unrequested love was that abandoned girls/women
prayed Lord’s Prayer backwards for one year with a thought about the boy/man who loves
or married another woman; after one year that boy/man was supposed to die (Archive
ISN ZRC SAZU: Customs 5/819).

Slovenian tradition has many variations of rituals for love magic and given exam-
ples are just some to give illustration about these traditions. As already emphasized, the
Archive gives data only on rituals without charm-words. Never-the-less we are trying to
compare popular love charms to Slovenian tradition.

2. Modern Love Charms

Today media is full of love texts in songs, movies; writers and poets have sung the
praises to love ( Dante, Shakespeare, Preseren). It seems that love used to be the feeling of
affection and respect towards the other and the feeling which created good relationship
to go through life. In the second half of 20™ century Hollywood movie industry made
omnipresent and dominant myth on love: “intoxicating dreams and often unfulfilled long-
ing by the crowd of yearning addicts” (Ljubezen je v zraku 2000: 3). In modern societies
love is supposed to be structurally essential, or at least it is believed to be: love towards
one-self, love as a basis for marriage, love for children and friends, love towards work etc.

Concept of romantic love is nowadays prevalent in western world. In this manner of
romantic love and under the influence of commercialised movie-industry new love-spells
were published in books and on internet. The burst out of love magic in Slovenian cultural
area has in 21th century started with the movie Practical magic (1998), which thematises
black and white love magic. Later followed some other movies and television series on
magic, including love magic. Under the influence of Hollywood productions also magic
as ritual was romanticised and transformed into spiritual praxis, often linked with com-
mon new-age-perceptions, often called Samanizem za vsak dan [Shamanism for everyday]
(www.sensa.si 28. 3. 2016). Popular internet sites also contain new definitions of magic as
“to spread the good, to defend oneself from evil” (magazin Okultist: http://revija-okultist.
com/arhiv-revij/, 24. 3. 2016). The basis of magic nowadays is supposed “to be power.
Everything that exists comes from power. Magic is the form of directing it into definite
act and purpose” (Azman 2013-14: https://issuu.com/faceforce/docs/savinaatai_01/60).
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Although charms weren’t written down in the history, because people belived that in doing
so they wouldn’t loose their power, nowadays authors of charms claim that by writing it
down the charm increases its power. They refer to so called Book of Shadows* which was
supposed to be written by witches in the middle ages because they belived that words
gained on power every time they were written down (Jersek 2000: 7-9).

Most love charms in Slovenian cultural area are accessible in different books of spells,
either translated, as in 2007 translation of Nicola de Pulford’s book The Book of Spells:
Over 40 Secret Recipes to Get Your Own Way in Love, Work, and Play, or from Slovenian
authors, for instance Marjetka JerSek’s book Knjiga urokov (Book of Spells, 2000), or on
internet, where are usually published charms, with no author cited or they are transcripted
from books. Internet sites containing love charms are mostly promoting spiritual world,
numerology, different occasionally changed elements from mythologies, there are dif-
ferent spiritual advices and also other spells to ease everyday life - all as an opposite to
materialistic world; materialistic world is presented as the worst evil for our soul.

Form of modern love charm is most often in a form of short poem with rhyme or written
by following rhythm pattern which has its sacral use and is a verbal element of wider ritual.
This form of ritualized words confirm the anchored concept of powerful declared words: every
declared word has influence on further happenings. Love rituals most often use objects, i.
e. transfers: object carries symbolic meaning and provides intercession to gain result (Dapit
2001: 143). Most often the object is red candle: red as a color of love and candle as a source of
fire, which represents a ‘fire of love’. Plants as Venus transfer are also supposed to intense the
power of magic. Love charms are supposed to perform on Fridays as it is Venus day.

Most often cited Slovenian love spells nowadays are taken from Jersek’s Book of
Spells (2000). The author declared herself as creator, writer and artist. Her love spells and
also other spells are “fairy spells, which are a form of my fairy poetry and I have created
them by my own”. There are some copies of her texts published without her permission
and cited as Romany tradition,’ which she strictly denies. Never-the-less she must believe
in the power of her words and poems as she claims that these charms can help us in our
everyday functioning and wishes. Jersek claims that love charms gain more power if one
lights the incense with the flavour of rose or jasmine in performing ritual. Writing the
spell down or rewriting spells anneals their power, that is also “why witches were supposed
to write magic formulas down into so called Book of shadows, which became thicker and
thicker through generations of performing magic” (Jersek 2000: 11). She suggests singing
her charms to melodies which are made up by the charmer. Love charms “are most effec-
tive if we perform them on Friday as it is dedicated to the planet of love, ie. Venus” (Jersek
2000: 11). Also other sources give similar instructions and hints and emphasize the mysti-
cal and romanticized perception of magic, mostly love magic. They link it with certaine
colors (red as color of love, green as color of nature etc.), materials (silk), special esoteric
terminology and linkage to sprites or spirits and so called “world-soul” [svetovna dusal.
Even amulets for love or other phenomenon are thought to be in the possesion of sprites.

People who perform magic are supposed to be spiritually on higher level and with
deeper insight into “other world”, most often they refere to the world of the sprits.

* Itis often cited, that witches were supposed to write in so called Book of Shadows, which was going from one
generation to another: there should be written different spells, witch's experiences etc.
* http://www.pomurec.com/vsebina/11189/Romsko_vedezevanje_in_ljubezenski_uroki
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3. Categorisation of Modern Love Charms

Also nowadays love charms and rituals can be categorized in three groups: divina-
tions, intercessions and love-spells.

Divinations

Divinations seem still very attractive in the field of love; questions about love are
also among most often questions on the foreknowledge broadcasts. Therefore it doesn’t
surprise, that there are many instructions how to find out who will be one’s future love.

Na dan polne lune izgovorite naslednji urok: ,,.Soncni kralj in polna luna, zdruzena
ljubezen njuna, iz dolin in iz bregov k meni pride ¢lovek nov.” (Jersek 2000: 10)

[On the day of full moon say: “Sun king and full moon, gathered their love is, from
valleys and shores to me new man comes.”]

Ce se zelite izogniti dvomom v ljubezenski zvezi: «V kraljevskem ¢asu ni napak.”
(Jersek 2000: 11)
[If one doubts in love relationship, one should say: “In kings time there are no flaws.”]

The only modern love charm that has references to Slovenian tradition was so called
Eva’s spell, published in on-line magazin about healthy life:

Evin urok: pomaga, da v sanjah odkrijete svojo pravo ljubezen: jabolko in Sipek naj
bi Ze od nekdaj bila povezana s custvom ljubezni; dve polovici jabolka naj bi predstavljali
ljubimca. Z zakopanim jabolkom najdemo svojo resnicno ljubezen, pecke pa priloZnost,
da ljubezen vzkljije. Obred naredimo ponoci: ko ustvarite primerno vzdusje, vzamete v
roke jabolko in noz. Medtem ko rezete jabolko na polovico, izrecite carni izrek: “Jabolko
ljubezni, razkrij svoje mi srce, naj ljubezem k meni pride, razodeni mi ime.” (Azman
2013/2014: 60)

[Eva’s Charm should help to discover true love in one’s dreams: apple and dog rose
were supposed to be linked with love from ancient times; two halves of apple presents
two lovers. Buried apple should bring the true love, and the seed gives the opportunity
that new love will grow. The ritual should be performed by night, when the atmosphere
is appropriate. One takes in hand an apple and a knife. While cutting the apple on two
halves, say magic words: “Apple of love, reveal me your heart, let the love come to me,
reveal me the name.”]

Intercessions

Intercessions have the same function as they used to have: to maintain good rela-
tionship or marriage. There were not many to be found; it seems that for intercessions are
more important amulets — bought or made with plants in pouch.

Za trajno vzpodbudo in vstop trdne, srecne ljubezenske zveze v nas vecni vsakdan:

»lTukaj in zdaj zveza se spleta, v ljubezen ujeta vecnost obeta.”

(Ta urok uporabljajte po mlaju do polne lune, vendar nikakor od polne lune do
mlaja.) (Jersek 2000: 12)
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[For eternal encouragement and strong love in our everyday: Here and now love is
binding, in love the eternity caught is promised. ('This spell should be used after young
moon till the full moon, but never from full moon till the young moon).]

Love Spells

It seems that nowadays love spells to make someone in love became more popular
as they used to be in Slovenian cultural area. We can find many of them, lots of them
are general: to get love in one’s life, not with particular person in mind. One of sites even
claims that love spells for charming love directly are the most often ones (http:/www.
premium-vedezevanje.com/uroki).

Urok za privabljanje vecne ljubezni v nase Zivljenje: .,V ljubezen ujeta vecnost se
spleta.” (Jersek 2000: 10)
[To gain love into our life: “In love caught the eternity winds.”]

Da bi med no¢nim sprehodom srecali svojo simpatijo:“Kokodakanje v temi priklice
speve petelinov.” (Jersek 2000: 11)

[If one is wandering in night streets and wants to meet the sympathy: “Cackle in
the darkness evokes the song of roosters.”]

Ste osamljeni in bi se radi zaljubili:"Za moje stanje je reitev v enosti zdruZitev.” Ali:
“Naj kri mi preplavi spet sr¢ne prekate in v ljubezen povrne misel me nate.” (Jersek 2000: 12)
[If one is lonely and wants to fall in love: “For my state is the salvation in oneness unity”
Or: “Let my blood fload the heart ventricles again and in love goes my thought back to you.]

Za partnerjevo zvestobo: “V brezcasje se spletas, mi zvestobo obetas.” (Jersek 2000: 12)
[For the partner's fidelity: ,, Into timelessness you are weaving, loyalty you are promising.”]

Imate skrivno simpatijo in si Zelite se ve¢ druzZenja z njo (njim): Na Venerin dan, v
petek, izgovorite: ,Od neba do srca razpredava cas, od neba do srca prepletava glas.” (JerSek
2000: 13)

[If you have hidden agreeable feelings towards someone and you want to mingle
with him/her more: On Venus day, i. e. Friday, say: From sky to heart we are spinning
time, from sky to heart we are spinning voice.]

Hlepite po sanjskem zmenku ali srecanju z moskim ali Zensko svojih sanj?

Uresnicujte svoje najlepse sanje s tem urokom: ,Sladke sanje gredo hitro v klasje.
Vsaka sr¢na bajka naj takoj dobi kotalke!“ Ali: ,Zdaj je pravi cas, da grejo sanje v klas.”
(Jersek 2000: 13)

[To get dream date with a person of your dreams: Sweet dreams bring fruit quickly
(go fast to the ears). Every fairy tale of love should immediately get roller-skates! Or: Now
is the right time for dreams to bear fruit (go into ears).]

Bi radi odprli oci svojemu prijatelju, da bo spoznal vajino globoko povezanost?
V zvezdnati samoti jasne noci izgovorite urok: “Jaz sem tvoja dobra vila, ki s tabo
vecnost bom delila.” (Jer$ek 2000: 13)
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[To open eyes to your friend for him/her to realize your deep connection: “I am

your good fairy, I will share eternity with you.”]

Ljubezenski urok s sveco:

Na rdeco sveco z ostrim predmetom zapisite svojo ljubezensko prosnjo

nato pa sveco prizgite in pocakajte, da se vosek z zapisano Zeljo stopi

Med gorenjem nato izrecite spodaj napisani urok

(X nadomestite z imenom osebe, ki je v vasih mislih)

Dragi X, zacuti moj dotik.

Dovoli, da plamen zaneti stik.

Naj bo svobodna izbira tvoja,

da je vredna te ljubezen moja.

Poisci me, pridi k meni.

Poljubi me, me razveseli.

Ostani za vedno, ne jemlji slovo.

To je moja volja, tako naj bo. (http://www.premium-vedezevanje.com/uroki)
[Love spell with candle:

With sharp object write your love wish on the red candle

Than light the candle and wait that wax melts the wish. While burning the candle

say these words:

Dear X, feel my touch

Let the flame start the contact.
Let it be your free will,

That my love is worth of you.
Find me, come to me,

Kiss me, make me happy.

Stay forever, don’t say goodbye.
This is my will and let it happen.]

Urok Goreca strast:

Na papir zapisite ime vasega ljubimca

papir nato zazgite. (http://www.premium-vedezevanje.com/uroki)
[Spell ‘Burning Passion’:

Write the name of your lover on the paper

And then burn the paper.]

4. Love Magic and Plants

Magic is linked to plants even nowadays, although Slovenian tradition doesn’t seem

to have much influence on contemporary love magic. The explanation is that every plant is
carrier of some special power of some natural element. Having it around (sewn flower in
clothes) of consuming it, can change the proportion of power in him or her and consequently
gaining what one wishes. Charms with plants are included in all three love-charm categories:
divinations, intercessions and love magic. Plants which influence onlove is called Venus plant
(http://www.slovenskenovice.si/lifestyle/astro/venerine-rastline-za-vec-ljubezni, 28. 3. 2016):
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- Aster supposed to influence strengthening the love (men have to put it behind ear);
to meet true love (seven dried and grinded flowers should be in little magic pouch from
grass-green silk by the heart); single people can get partner if they put seven flowers under
bed seven evenings in a row - this can also reveal their lifelong-love in their dreams; if
aster is on the garden then family will be in harmony.

- Peach: little branch of peach tree with sprouting leaves is well in magic rituals; dried
flowers in a green silk magic pouch guaranties love at home; the one who is in love should
have a little peach branch on by the bed seven days and nights in a row, while watching
the branch, a person should think of his/her beloved one: if flowers wane fast, then his/her
love is in partnership with someone else, but if flowers are nice even after eight days, then
it is a promising love - after seven days the person should bury the branch into ground.

- Caper: one should keep dry flowers of caper in a green magic pouch under pillow
for seven days in a row. Then this person should make dinner for the chosen one, so that
he/she puts exactly seven capers in the dish. After dinner the love should burst out.

- Cardamom: is carrier of water power that is why it should wake love and passion:
person should have a green silk pouch of cardamom seeds around neck; the same pouch
can be put under pillow, for seven days, on the eighth day the person has to bury it in the
ground. It is supposed to be wise to give to the chosen one also the dish garnished with
cardamom - it is supposed to be natural aphrodisiac.

Some other internet sites recommend pea, cherry, ginger, apple, beans, chestnut,
jasmyn, lemon balm, mint etc. (http://www.visia.si/carrastline.htm). None of popular
pages mention rosemary as a much known love-plant.

5. Conclusion

Love was and is one of most desired emotions through the history. It ensured easier
every day and safety to some point. As emotion it was and still is conceptualized as force
majeure to which we have little influence, at least in the rams of rationality. Therefore
it comes appropriate to use magic to address such force majeure. Although we put such
magic as charms in the history, we have to point out, that belief in magic sustained; re-
ferring to Borisov (1980) we can conclude that even though the progress of humankind
was enormous, the mind remained on the level of magic understanding of the world,
which corresponds to the first level of medical progress, when illness was understood
as consequence of magic. Therefore we have many authorial spell books and even more
Internet sites with descriptions of different rituals. Going through archival material in
Slovenian cultural area shows that new love charms, which are authorial, don’t base on
the tradition. Only a few references could be linked to new descriptions of rituals, like for
exp. deviations with apple. Even more obvious is the change in choosing the plants with
symbolic meaning for love magic: most of them aren’t from Slovenian tradition; actually
none of the traditional plants is mentioned.

Basing on the chosen texts, we can conclude, that tradition has very little influence on
the contemporary Slovenian love magic, which is accessible in books and on internet. Not
only that the texts are lost, even rituals seem to be forgotten. Magic in general, especially
charms are romanticized under influence of western media. The biggest influence seems
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to have Hollywood movie-industry and American perception and form of these charms,
stereotyped objects, like red candle, some foreign plants or fruits and different incenses.

Texts of Slovenian modern love charms are authorial, more or less rhymed but
definitely with rhythm pattern. Used metaphors are either generalized symbols of love
in western world as fire, red color, or the metaphors are product of author and we cannot
find any connection with tradition.

Addressee of modern love charms are supposed to be adults, to be more specific - one
cannot get rid of the feeling that all spell books and internet sites are addressing women,
also with references to witches from middle ages, their books, Sabbaths and powers. Most
definitely the addressee has to be susceptible for spiritual, new age and esoteric topics as
most of charms are published in magazines and sites with such themes. We cannot find any
love charms or any other on forums or blogs — all love charms were published in articles or
special internet sites. Those love spell that are not authorial from Slovenian author, seem
to be all translated from foreign magazines; also articles on Venus plants are translated
and not even adjusted to cultural area where they are published.

Modern love charms and charming has not much in common with Slovenian folk-
lore tradition, therefore we can research it only in comparison or dialogue with it or as
common cultural phenomenon and relict of old beliefs and rituals from some space, not
necessarily the one, where the material is published.
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Sodobne oblike slovenskih ljubezenskih ¢aranj

Sasa Babic¢

Ljubezen je bila vedno ena od najbolj zazelenih Custev, saj je prinasala sprejemanje
in neznosti. Zato so jo ljudje poskusali pridobiti tudi s carnimi amuleti in obredi; stereo-
tipno je na obmocju Slovenije veljalo, da to po¢no predvsem Zenske. V preteklosti, ko so
bile poroke ve¢inoma dogovorjene glede na gospodarski in socialni polozaj, pa so bile te
prakse $e toliko bolj aktualne. Z njimi so poskusali doseciljubezen ali vzdrzen partnerski
odnos v zakonu. Zato je presenetljivo, da v slovenskih arhivih (arhiv Instituta za slovensko
narodopisje ZRC SAZU in arhiv Slovenskega etnografskega muzeja v Ljubljani) skoraj ni
pisnih virov o tradicionalnih ljubezenskih urokih, najti je mogoce le nekaj opisov ljube-
zenskih ¢arovnih obredov. Po drugi strani pa so danes dostopne $tevilne spletne strani
s t. i. jubezenskimi uroki tudi v slovenskem jeziku. Pojasnitve in navodila pa se pogosto
sklicujejo na dolgo tradicijo (ljubezenskega) ¢aranja v preteklosti.

V prispevku je podan pregled besedil in opisov obredov sodobnih ljubezenskih ¢aranj,
ki se pojavljajo na spletu in so objavljeni v knjiznih objavah slovenskih avtorjev. Ob tem pa
je bila nakazana primerjava s starejsim gradivom, s ¢imer so bile nakazane vzporednice s
slovensko tradicijo. Izkazalo se je, da se (znani ali anonimni) avtorji ljubezenskih urokov
bolj malo opirajo na slovensko tradicijo. Ve¢ina urokov v knjigah in na spletnih straneh
se sklicuje na stereotipne prakse ¢arovnic iz srednjega veka. Najvec ljubezenskih (pa tudi
drugih) urokov je objavljenih v revijah in na spletnih mestih z ezoteri¢nimi vsebinami in
nagovarjajo naslovnika, ki je dovzeten za spiritualizem, t. i. new age in ezoteri¢ne teme.
Zdi se, da so ljubezenski uroki ve¢inoma avtorsko delo ali pa prevodi iz tujih revij; tudi
prispevki o t. i. venerinih rastlinah so v celoti prevedeni in se niti ne poskusajo prilago-
diti naSemu izro¢ilu, npr. magicne lastnosti pripisujejo eksoti¢nim rastlinam, ki jih na
Slovenskem niso poznali.

Sodobni slovenski ljubezenski uroki nimajo veliko skupnega s slovenskim folklor-
nim izrocilom, zato jih lahko raziskujemo le v dialogu z njim ali pa kot skupni kulturni
fenomen in relikt starih verovanj in obredov, ki pa niso vezani na na$ kulturni prostor.
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Enciklopedija slovenske kulturne zgodovine na
Koroskem - nekaj misli znanstvenega urednika
ob njenem izidu

Bojan-Ilija Schnabl

Encyclopedia of the Slovenian Cultural History in Carinthia, From Early Times to
1942 - Thoughts of its Scientific Editor on the Occasion of its Publishing.

The Encyclopedia of the Slovenian Cultural History in Carinthia, published by
Katja Sturm-Schnabl and Bojan-Ilija Schnabl, is a modern genuine interdisciplinary and
intercultural scientific research work on regional Slovenian and intercultural processes in
Carinthia (Austria) published in German language. It is consideret as a “magnum opus”
which strives to be a contribution to the European scientific discourse. The Encyclopedia
has over 1000 entries of more than 160 authors from different scientific backgrounds (from
Austria, Slovenia, Italy, Germany, France, Russia and the USA). Specific perspectives and
focuses provide new, relevant scientific findings. Its structured form gives on one hand an
easy access to single research findings while at the same time reveals additional meta-levels
and further dimensions of knowledge.

Keywords: Encyclopedia, Slovenes from Carinthia, cultural history, Austria, interdisci-
plinary and intercultural scientific fundamental research, terminology

Enciklopedija slovenske kulturne zgodovine na Koroskem, od zacetkov do leta 1942
izdajateljev Katje Sturm-Schnabl in Bojana-Ilije Schnabla je sodobno izvirno interdi-
sciplinarno in medkulturno znanstvenoraziskovalno delo o regionalnih slovenskih in
medkulturnih procesih zlasti na Koroskem. Po oceni mnogih je »magnum opus« oz.
»monumentalno delo«, napisano z evropsko vizijo. Zeli biti prispevek k evropskemu
znanstvenemu in medkulturnemu diskurzu. Z enciklopedijo smo si koroski Slovenci - ob
sodelovanju in podpori $tevilnih lokalnih in mednarodnih strokovnjakov - pisali svojo
kulturno zgodovino sami in si jo hkrati znova prilastili.

Enciklopedija vsebuje nad 1000 gesel ter skupaj s konceptualnimi oz. redakcijskimi
kazalkaminad 2200 vnosov. Pri njenem nastajanju je sodelovalo ve¢ kot 160 avtorjev in avtoric
z razli¢nih znanstvenih podrocij in kulturnih ozadij in drzav (Avstrija, Slovenija, Italija,
Nemcija, Francija, Rusijain ZDA). Napisana je v nemscini in razkriva razli¢ne perspektive
in tezi$c¢a kot odziv na splosni druzbenopoliti¢ni in znanstveni diskurz. Enciklopedi¢no

! Katja Sturm-Schnabl, Bojan-Ilija Schnabl (Herausgeber / izdajatelja): Enzyklopddie der slowenischen Kul-
turgeschichte in Kdrnten/Koroska, von den Anfingen bis 1942. Wien — Koln — Weimar, Bohlau Verlag, 2016,
L.zv. A-1, 2.zv. J-Pl, 3. zv. Po-Z, 1603 str. (wissenschaftliche Redaktion / znanstvena urednika: Bojan-Ilija
Schnabl, Katja Sturm-Schnabl; Fotoredaktion / urednik slikovnega gradiva: Bojan-Ilija Schnabl; technische
Redaktion / tehni¢ni urednik: Bojan-Ilija Schnabl) (v nadaljevanju ESKK).
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strukturirana oblika po eni strani olajsa dostop do razpolozljivih znanstvenih izsledkov
in novih relevantnih spoznanj, hkrati pa nudi preko povezovanja razli¢nih gesel dodatno
metaraven in nadaljnje dimenzije znanja.

Ker je enciklopedija in njena dvojezi¢na terminologija zasnovana medkulturno, je
zanimiva tudi za Slovence iz Slovenije. Zato Zeli tudi prispevati k razvoju slovenske splosne
in strokovne terminologije v Slovarju slovenskega knjiznega jezika (SSKJ)* ter vnasati v
slovenski znanstveni prostor nove in inovativne znanstvene koncepte.

Enciklopedija obsega tri zvezke, skupno 1603 strani velikega formata, in je opremljena
s $tevilnimi izvirnimi slikami, dodatne dimenzije branja pa ponujajo sodobne QR-kode.
Iz5la je leta 2016 pri avstrijsko-nemski znanstveni zalozbi Bohlau.

4%

Ob njenem izidu je bil odziv $irde javnosti zelo pozitiven. Vincenc Gotthardt je
v ¢lanku v cerkvenem listu Krike $kofije Nedelja med drugim izrazil prepri¢anje, da je
»koroski spomin zdaj jasnejsi«.” Wilhelm Wadl, direktor Koroskega dezelnega arhiva v
Celovcu, pa je ob predstavitvi Enciklopedije slovenske kulturne zgodovine na Koroskem
pred stevil¢no publiko v Koroskem dezelnem arhivu dejal (prevajam):

Kar je sedaj pred nami, je temeljno delo o kulturni zgodovini Koroske,
ki sega dalec preko meja slovenske narodne skupnosti. ... Casi, ko so se ljudje
prepirali o temah, kot so etnogeneza Karantancev, ustolicevanje vojvodov ali
vindisarske teorije, ocitno spadajo v preteklost. Nova doba strokovnega in plo-
dnega diskurza se oznanja s tem delom. Tudi Ce Se ostajajo razlicna stalis¢a in
bodo verjetno tudi se ostala.*

Primus Heinz Kucher, prav tako avtor prispevkov enciklopedije, je menil tako
(prevajam):

Najprej prisrcno Cestitam k izidu enciklopedije, ki je gotovo mejnik v
znanstveni obdelavi kulturnega Zivljenja slovenske narodnostne skupnosti na
Koroskem in ki mocno sije preko njenih meja.®

Uradni list osrednje juznokoroske obcine Stalenska gora, kjer so nekoc Ziveli kosezi
in od koder sicer izdajatelja in urednika enciklopedije izhajava, uradno pa Slovenci tam

> Prim.: http://www.fran.si/; http://bos.zrc-sazu.si/sskj.html.

> “Koroski spomin je zdaj jasnejsi, Katja Sturm-Schnabl in Bojan-Ilija Schnabl sta izdala Enciklopedijo slovenske
kulturne zgodovine na Koroskem do leta 1942“. V: Nedelja, cerkveni list Krske skofije, $tev. 20, 15. maja 2016,
str. 4-5.

+ .. Was nunmehr vorliegt, ist ein weit tiber die slowenische Volksgruppe hinausgehendes Grundlagenwerk

zur Kulturgeschichte Kérntens. ... Die Zeiten, wo man sich iiber Themen wie Ethnogenese der Karantanen,

Herzogseinsetzung oder Windischentheorie beflegelte, gehéren offenkundig der Vergangenheit an. Ein neues

Zeitalter eines sachlichen und fruchtbaren Diskurses kiindigt sich damit an. Auch wenn zu einzelnen

Themen Auffassungsunterschiede bestehen und wohl auch bestehen bleiben werden ...“ Cit.: https://cba.fro.

at/317188 (16.7.2016).

»... Zunichst meine herzliche Gratulation zum Erscheinen der Enzyklopédie, die wohl als Meilenstein in

der wissenschaftlichen Erschlieffung des kulturellen Lebens der slowenischen Volksgruppe in Kérnten/

Koroska mit grofier Ausstrahlung dariiber hinaus zu sehen ist.

«
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nimamo nobenih posebnih kolektivnih manjsinskih pravic, je posvetil enciklopediji viden
¢lanek, ki jo promovira, ob tem pa izpostavlja, kako je tudi ob¢ina primerno zastopana.®

»Enciklopedija slisi v vsak dom,« je po domace povedal neki Podjuncan, ki si je
enciklopedijo »ze kupil« in jo »deloma tudi Ze bral«. Kmetu z Lipe pri Vrbi pa je posebej
viec bogato slikovno gradivo.

Taksne in podobne so pohvale in ocene, ki so tem bolj dragocene, ker pridejo ali
od nemsko govorecih sodezelanov in strokovnjakov ali pa od domacinov bukovniskega’
navdiha.

Od vizije do realizacije

Prvotno zamisel oz. vizijo enciklopedije je imela univerzitetna prof. dr. Katja Sturm-
-Schnabl, ki se je celo strokovno Zivljenje zavzemala za ustanovitev primernih sistemati-
ziranih delovnih mest na dunajski univerzi in si po dolgih letih prizadevanj vsaj za prvo
fazo od leta 2006 naprej zagotovila doloc¢ena finan¢na sredstva od Avstrijskega sklada
za znanstveno raziskovanje (FWF) ter podporo Avstrijske akademije znanosti (OAW).
Sredstva za projekt, nacrtovano triletni, so Ze zdavnaj usahnila, vendar je enciklopedija
zacvetela z novimi kulturnozgodovinskimi dimenzijami ¢isto v bukovnigki tradiciji kul-
turnih aktivistov, ki so tako znacilni za slovenski zivelj na avstrijskem Koro$kem.

Delo ni»samo« - Ze to bi bilo veliko - sestevek posameznih gesel in avtorjev. Enciklo-
pedija nosi tudi uredniski pecat in vizijo, zlasti ker je nastala izven kateregakoli obi¢ajnega
institucionalnega omrezja. Ce jo primerjamo z Enciklopedijo Slovenije (ES), lahko vidimo,
koliko imata obe enciklopediji »avtorjev« (nem. Beitrdger, torej avtorjev prispevkov oz.
gesel), vendar ima ES veliko ¢lanov raznih strokovnih uredniskih odborov. Le-teh pri nasi
enciklopediji ni bilo, ker je bila enciklopedija zamisljena kot osebni projekt s finan¢nimi
sredstvi avstrijskega sklada FWF. Iz perspektive sodobnega menedzmenta znanja sva
kot znanstvena urednika torej uporabljala t.i. crowd intelligence in sistem peer readinga.

Posebna zahvala velja zato vsem avtoricam in avtorjem prispevkov, ki so tudi po
usihanju sredstev projekt enciklopedije $e naprej podpirali in napisali ve¢ji del prispev-
kov ali delovali kot recenzenti. In to velja tako za avstrijske avtorice in avtorje kot tudi za
$tevilne avtorice in avtorje iz Slovenije, Nemcije idr. Gotovo je kon¢ni rezultat strokovne
enciklopedije evropskega formata nadvse dostojno in prestizno placilo. Vsekakor je za
mnoge Ze samo dejstvo, da je enciklopedija sploh izéla, pravi cudez, kajti tega ni bilo pri-
¢akovati po nobenih standardih. Zato je zahvala za vso ¢lovesko podporo tem bolj iskrena.

Enciklopedijo so med nastajanjem veckrat zelo pozitivno ocenile zunanje neodvisne
strokovne komisije in Zirije. Tako sta Avstrijski sklad FWF in Avstrijska akademija znanosti
(OAW) projekt ocenila pred zacetkom, kasneje pa Se enkrat ob odobritvi najvecjega deleza
sredstev za tisk. Takrat FWF ni zahteval niti najmanjse spremembe ali obdelave rokopisa, kar
je za naju pomenilo Se posebno priznanje. Enako je storila tudi znanstvena zalozba Bohlau

¢ “Enzyklopéddie der slowenischen Kulturgeschichte in Karnten/Koroska, von den Anfingen bis 1942 v:
Amtliches Mitteilungsblatt der Marktgemeinde Magdalensberg, letnik 26, april 2016, $tev. 44, str. 23, http://
www.magdalensberg.gv.at/_Resources/Persistent/c660c7da0682a999baef13fa7a1035fe30c6b601/Gemein-
dezeitung-1-2016.pdf.

Glej opredelitev pojma bukovnistvo v uvodnem in preglednem geslu ESKK o slovenski kulturni zgodovini
na Koroskem: Bojan-Ilija Schnabl: Kulturgeschichte, slowenische in Kéirnten / Koroska.

~
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na zacetku nasega sodelovanja ter pred konkretnimi pripravami za tisk. Temu je seveda treba
$e pristeti kakovosten trajni notranji znanstveni menedzment urednikov in recenzentov.

Kdo so avtorji prispevkov oz. gesel?

Avtorice in avtorji gesel prihajajo iz Avstrije, Slovenije, Italije, Nemcije, Francije,
Rusije in ZDA in se jim lahko le skupno zahvalim ter jih v okviru pricujocega prispevka
ne morem vseh posami¢no omeniti. V Avstriji je izdajateljema uspelo pritegniti Stevilne
strokovnjake raznih znanstvenih obzorij, tako tudi nemsko govorece Korosce. Tudi po-
membne uradne in zasebne koroske ustanove smo lahko vklju¢ili v nastanek enciklopedije
in s tem potrdili in poglobili novo kakovost regionalnega medetni¢nega druzbenega dialoga.
Direktor Wadl je ob predstavitvi knjige poudaril, kako je jezik enciklopedije zmeren, tudi
pri temah, o katerih so se nekoc¢ bile srdite ideologke bitke.

Nekateri med koroskimi avtorji imajo vsaj delno slovenske prednike in to razumejo
kot integrativni del svoje lastne zgodovine, kar neko¢ ni bilo povsem samoumevno. Peter
Wiesflecker, ravnatelj avstrijskega Stajerskega dezelnega arhiva, je tako dal na razpolago svoj
osebni arhiv iz Zahomca, kar je omogocalo povsem nova dognanja na podlagi arhivskega
gradiva. Z njim in vsemi ostalimi strokovnjaki se je razvijal izredno zanimiv znanstveni
diskurz. Stevilni so tudi avtorji iz Slovenije iz raznih ustanov in strok, nekateri so posebej
povezani s tistim delom zgodovinske dezele Koroske, ki danes pripada Sloveniji, drugi imajo
korenine na danasnjem avstrijskem Koroskem, $tevilni delujejo v Ljubljani ali Mariboru. Kot
prispodobo razvoja znanstvenega dialoga in znanstvene misli bi lahko navedel sodelovanje z
Danijelom Grafenauerjem, ki je prispeval stevilna gesla. Ob zadnjem prelomu enciklopedije
tik pred tiskom je napisal $e geslo o dr. Karlu Pe¢niku iz Roza, ki je ustanovil slovensko
drustvo Nil v Aleksandriji. Predhodno sem namre¢ v nedavno pridobljeni druzinski de-
dis¢ini nasel in objavil izvirno arhivsko gradivo koroskih Aleksandrink iz Zahomca, do
zdaj neznanih v §irsi znanstveni skupnosti, ki se ukvarja s slovenskimi Aleksandrinkami.

Slovenci po svetu so vnagali svoje mednarodne izkusnje in poglede. Stevilni so
bivsi $tudenti Katje Sturm-Schnabl oz. njeni absolventi (koroski in dunajski Slovenci ter
zdomci), kar potrjuje pomen dunajske slovenistike za stroko, ki pa $e vedno ni primerno
institucializirana oz. sistematizirana.

Med stevilnimi koroskimi slovenskimi avtorji pa zdruzujemo tako izredno zanimive
raziskovalce mednarodnega formata (Avgustin Malle, Herta Maurer Lausegger, Engel-
bert Logar idr.) kakor tudi - in to nama je bilo Se posebej pri srcu - $tevilne domacine
in kulturnike, ki so pisali o svojih drustvih ali drugace prispevali povsem specifi¢no in
dragoceno znanje in s tem potrdili visoko kakovost in civilizacijski pomen kulturnega
dela na terenu v bukovnigki tradiciji. Vinko Wieser je tako pisal o kulturnem drustvu
Gorjanci v Kotmari vasi ter o izredno zanimivem liku, Zupanu in aktivistu Matiju Prose-
karju. Franc Wakounig je napisal geslo o svojem drustvu SPD Borovije, Samo Wakounig
pa o domacem dru$tvu Danica v Sentprimozu, Simon Trief8nig o svoji Jepi, Stefan Pinter
o drustvu v Sentjanzu, Engelbert Logar o svoji ozji kulturni pokrajini v okolici Suhe in
Zvabeka. Urednika izhajava iz osréja Celovikega polja in sva tako lahko prispevala $tevilne
izvirne in inovativne terenske temeljne znanstvene raziskave. Kot restavratorja starin sva
iz sivega prahu splo$nega nezavedanja — tudi med koroskimi Slovenci - spravila na dan
bles¢e¢ mozaik bogate dedisc¢ine Celovskega polja.
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Slikovno gradivo

Ze od vsega zacetka je bil temeljni namen enciklopedije, da sodezelanom in $irsemu
evropskemu prostoru prikaze bogato dedis¢ino, ¢etudi je bilo na zacetku tezis¢e na zgodo-
vini jezika in knjizevnosti. S §iritvijo diapazona predstavljenih metod - od kompilacije do
inovativnih sintez ter novih terenskih in arhivskih raziskav - in raziskovalnih podrocij, zlasti
na pravno in ustavno zgodovino, na umetnostno zgodovino, kulturne aktiviste in mnogo
vec, je enciklopedija dobila tudi nov naslov, ki ustreza njenemu osnovnemu sporocilu. S
to sporocilnostjo je bila usklajena zasnova oblikovanja in slikovnega gradiva. In Stevilne
povratne informacije in pohvale o oblikovanju enciklopedije potrjujejo, da je to uspelo.

Slikovno oblikovanje vsekakor ni bilo naklju¢no, je rezultat intenzivnega pripravljal-
nega in terenskega dela. Veliko fotografij izvirnih dokumentov in spomenikov so bistven
element znanstvene argumentacije in s tem bistven del izvirnega znanstvenoraziskoval-
nega dela. V Narodni in univerzitetni knjiznici v Ljubljani sem imel dostop do bogatega
kartografskega gradiva. Marsikatera slika nagrobnih kamnov, ki sem jih fotografiral na
juznokorogkih pokopali§¢ih, je danes ze zgodovinski dokument ali pa do zdaj neznana
pri¢a jezikovne in literarne zgodovine. Fotografirana platnica Slojsnikove knjige predlog
za uradne spise v obeh dezelnih jezikih je edinstven dokument. Knjiga je iz zasebnega
arhiva, zapisana v nobenem knjizni¢nem ali arhivskem katalogu in je hkrati pomemben
element v dokazovanju pomena in u¢inkov koroske dezelne ustave iz leta 1849. Fotografiji
obeh platnic dvojezi¢nega koroskega dezelnega zakonika iz let 1857 in 1859 sta prav tako
edinstvena dokumenta, saj sta to edina izvoda zakonika iz teh let, ki je v raznih knjiznicah
ohranjen le iz let 1850-1856. Pomembni sta torej tudi za znanstveno analizo zgodovinskih
procesov. Slika slovenskega prevoda knjige krskega/koroskega slovenskega $kofa Jakoba
Peregrina Paulica, ki je iz$la pri Mohorjevi, je zlasti zato enkratna in zanimiva, ker knjiga ni
zapisana v uradnem seznamu Mohorjevih knjig. Nasel sem jo v osebni knjiznici neke ziljske
druzine in hkrati potrjuje pomembno mesto skofa Pauli¢a v slovenski kulturni zgodovini.
Prav slike platnic in besedil Ziljanke Lisce Watzko potrjujejo visoko raven jezikovne in
bralne kulture, kot jo mdr. opisuje v enciklopediji Polona Sketelj. Lisca Watzko - o njej
sem napisal geslo — je prispodoba kulturnega udejstvovanja med koroskimi Slovenci tudi
v nizjih socialnih slojih; hranila je celo vrsto danes redkih slovenskih molitvenikov in
evangelijeviz 18. in 19. stoletja ter omenjeno Paulicevo knjigo. Slike s slovenskih krizevih
potov furlanskega slikarja Jakoba Brolla s Celovskega polja ali freske s slovenskimi napisi
s Celovikega polja in Zitare vasi v Podjuni so bile v Sloveniji neznane, saj slovenski ume-
tnostni zgodovinarji nastevajo le $tevilna Brollova dela v danasnji Sloveniji. Fotografije
slik Marka Pernharta so bile prvotno vklju¢ene v monumentalno monografijo o slikarju
z zanimivim umetnostnozgodovinskim spremnim besedilom. Vendar v omenjeni knjigi
nikjer ni bilo zapisano, kdo je slike fotografiral. Po intenzivnem terenskem delu sem
zvedel, da je vse slike poiskal v zasebnih zbirkah Hansjorg Abuja, potomec nekdanjega
slovenskega (liberalno in nemsko usmerjenega) dezelnega poslanca iz Zille Petra Abuja,
ter da se je Hansjorgu zgodila krivica. Izsledil sem njegovega sina Petra Abuja ml., ki mi
je odstopil avtorske pravice. Pernhartovo sliko Poreskega zaliva na Vrbskem jezeru pa sem
sam nasel v neki zasebni galeriji ter jo fotografiral. Tudi $tevilne druge fotografije zgodo-
vinskih razglednic (deloma iz lastnega arhiva) ali arhivskega gradiva raznih kulturnih
drustev in kipov znamenitih Slovencev so prav tako rezultat lastnega truda in terenskega
raziskovanja. Slike iz ¢asopisov oz. raznih casopisnih ¢lankov ali reklam za drustvene
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prireditve pa imajo svojo sporocilnost Se zlasti zato, ker jih kot urednik celotnega sli-
kovnega gradiva nac¢eloma nisem prevedel v nemscino, da bi slovens¢ini v enciklopediji
ohranil izvirno relevanco.

Metode

Vsa pri¢ujoca kulturoloska raziskovanja slonijo na temelju neizklju¢ujocega in inte-
grativnega pojmovanja kulturoloskih konceptov, to pomeni, da izhajajo iz predpostavke,
da je povsem mozno in legitimno, da obstajajo Se druge znanstvene perspektive in s tem
$e druga tezisc¢a. Tak transkulturni pristop, ki pa po drugi strani tudi ne skriva svojih
korenin, je sam po sebi inovativen.

Zato sva izdajatelja veckrat poudarila, da (kulturno) zgodovinopisje dandanes ni-
kakor ne more biti ekskluzivno in da enciklopedija ne sluzi katerikoli drzavni ideologiji,
ampak da je temeljno znanstvenoraziskovalno delo.

V enciklopediji so objavljeni izsledki izvirnih in inovativnih terenskih raziskav in
mikrostudije, nove temeljne raziskave s podro¢ja kulturne zgodovine. V njej najdemo tudi
znanstvene analize, sinteze in terminoloska gesla, ki opredeljujejo razne pojme, ki jih je
bilo treba raz¢leniti zavoljo medkulturnega dialoga. Sam izbor je rezultat intenzivnega
znanstvenoraziskovalnega dela in plodnega dialoga s Stevilnimi avtorji gesel. Teme gesel
so tako tudi rezultat analize na osnovi translacijskih ved.

Nad 1200 konceptualnih oz. redakcijskih kazalk, ki sem jih vnesel kot znanstveni
urednik enciklopedije, nudi po svoje dodatne sinteze in poglede na dolo¢ene teme; hkrati
so pokazatelj pomena doloc¢ene teme ali kraja. Lahko pa predstavljajo tudi izhodis¢no
tocko za nadaljnje znanstvene raziskave.

Teme

Enciklopedija nudi izredno $irok spekter tematskih sklopov, ki zrcalijo $irino tako
znanstvenega urednistva® kot $tevilnih avtorjev gesel, ter je rezultat intenzivnega znan-
stveno-raziskovalnega dela in dialogov. Gesla segajo od kompilacije znanega in dognanega
preko aktualnih terenskih raziskav, inovativnih temeljnih raziskav, sodobnih analiz in
sintez vse do postavljanja novih znanstvenih vprasanj za prihodne generacije. Vsa gesla
so opremljena z bogatim znanstvenim aparatom, po moznosti z deli v obeh jezikih.

Gesla so temu primerno dokaj raznovrstna. Nekatera so sistemska oz. znanstveno-
-teoreti¢na in se ukvarjajo z znanstvenimi metodami in miselnimi modeli oz. »splo$no«

8 Sam sem ob vstopu v osnovno $olo govoril §tiri jezike, obiskoval dva $olska sistema hkrati, opravil dve maturi
(francoski bakalavreat in avstrijsko maturo), studiral sem na Dunaju pravo in tolmacenje (francosko, $pansko),
v Parizu terminologijo in mednarodno javno pravo, v Celovcu Public Management, v Mariboru zgodovino (23.
junija 2016 sem uspe$no zagovarjal doktorsko disertacijo o koroski dezelni ustavi 1849 in ustavni zgodovini),
anglesko, $pansko, nemsko, slovensko), delal sem mdr. v Evropskem parlamentu (delovni jeziki nems¢ina,
francoéc¢ina, anglescina) ter dolga leta kot mednarodni strokovnjak za demokratizacijo v posttravmatskem
okolju v okviru misije OVSE v BiH (delovni jeziki angles¢ina, srb$¢ina, hrvas¢ina ter italijans¢ina in franco$cina).
Poleg francoskih pesmi pisem in objavljam zgodbe in pravljice o Celovskem polju v slovens¢ini: Magnolija in
tulipani, Pripovedi in resnicne pravljice s Celovskega polja. Celovec: Drava, 2014, ISBN978—3-85435-740-7.
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sprejetimi predpostavkami, kar velja tako za znanost v Avstriji kot v Sloveniji in drugje
po svetu. To so temelji, ki pogojujejo taksno in druga¢no recepcijo kulturne zgodovine
in brez katerih pravzaprav dosedanje znanstvene produkcije, zlasti pa o¢itnih belih lis v
znanju ne moremo razumeti (deetnizacija, zgodovinopisje in kognitivne disonance, asi-
milacija in posttravmatski stres, ime in identiteta, materins¢ina, ideologija dvojezi¢nosti,
kontinuiteta itd.).

Temu lahko pristejemo konceptualna ali terminoloska'® gesla, ki so odgovor na
javni diskurz v medkulturni dimenziji. Tako ima slovenski pojem nacionalno ali narodno
zavednega koroskega Slovenca dokaj druga¢no semanti¢no polje kot nemski pojem natio-
nalbewust, zaradi Cesar obrazlozim razliko med obema pojmoma v geslu Identitditsbewu-
stsein, saj menim 0z. meniva, da je to v nemskih besedilih v ve¢ini primerov primernejsi
pojem. Prav tako je diskurz o »dobrih« zavednih Slovencih in asimilantih ali Nemcih
dokaj zozen in ne zrcali druzbene realnosti. Geslo o »kriptoslovencih« (Kryptoslowenen
- beseda je ena izmed novih tvorb) opredeljuje dodatno druzbeno dimenzijo in realnost.

Razli¢ni dolgoletni drzavniski sistemi so po svoje vplivali na regionalno rabo slo-
venscine in pojmi, ki so obicajni v S(R) Sloveniji, pogosto ne ustrezajo koroski realnosti.
Zato za koroske neplacane kulturnike redno uporabljamo pojem »kulturnega aktivista«
(nem. geslo KulturaktivistIn), medtem ko v Sloveniji uporabljajo pojem »kulturnega
delavcag, ki pa v nemskem prevodu KulturarbeiterIn ne ustreza jezikovnemu sistemu in
ima dodatno drugo semanti¢no polje. Podobno velja za dialektoloski pojem rozansc¢ina."
V nemskem prevodu pojma Rosentaler Dialekt se zozi oz. zminimizira semanti¢no polje
pojma na zgoraj opisano majhno geografsko pokrajino ob vznozju Karavank, ne pa na
celotno osrednjo juzno Korosko,'? tako da ne vklju¢uje Gur, Beljaskega okolisa, Osojskih
Tur, v zgodovinski perspektivi Mozberskega gricevja, Gosposvetskega polja in Hrebelj ter
Celovskega polja in Velikovskega podgorja'® (zahodni del) ali Vr$anov, kjer se nahajajo
vasi, kot sta Skocjan v Podjuni in Kamen v Podjuni.

V Sloveniji raz$irjen strokovni pojem o »ustavni dobi« zajame standardno le obdobje
od leta 1860/61 dalje in ne, kot je v Avstriji povsem obicajno, Ze ves ¢as od prve drzavne
ustave sodobnega ¢asa oz. zgodnje konstitucijske dobe, to je Pillersdorfske ustave leta
1848, kajti avstrijska znanost jasno razlikuje med splo$no (politi¢no) zgodovino oz. zgo-
dovinopisjem in posebno drzavno in ustavno zgodovino. Ni torej ni¢ ¢udnega, da tudi
slovensko zgodovinopisje do danes ni recipiralo prve dvojezi¢ne koroske dezelne ustave
iz leta 1849, kjer je v 3. ¢lenu zapisana enakopravnost obeh konstitutivnih narodov, kar
je imelo precej pravnih ucinkov, ¢etudi nikdar ni bilo povsem uveljavljeno." Razli¢na
terminologija seveda tudi zrcali razli¢ne drzavniske koncepte. Koroski Slovenci imamo

° Prim. gesla v ESKK: Bojan-Ilija Schnabl: Entethnisierung; Geschichtsschreibung und kognitive Dissonanzen;
Assimilationszwang; Assimilation (und posttraumatische Belastungsstorung); Name und Identitit; Zweispra-
chigkeitsideologie; Otto Kronsteiner: Kontinuitdt.

' Prim.: Bojan-Ilija Schnabl: Aspekti novejse slovenske terminologije s koroskega vidika: izsledki enciklopedijskih
raziskovanj, v: Obdobja 32. Ljubljana 2013, str. 365-374.

"' Prim. geslo v ESKK: Jozica Skofi¢: Rosentaler Dialekt / rozansko narecje.

12 Prim. gesla v ESKK: Bojan-Ilija Schnabl: Osrednja juzna Koroska; Osrednjejuznokorosko slovensko narecje
[Zentralsiidkdrntner slowenischer Dialekt / slowenischer Dialekt des Siidkdrntner Zentralraumes].

13 Prim. gesli v ESKK: Jernej Zupanéi¢, Bojan-Ilija Schnabl: Vélkermarkter Hiigelland / Velikovsko podgorie ;
Martin Kuchling: Vélkermarkter Hiigelland / Velikovsko podgorije, slowenische Kulturvereine.

' Prim.: Bojan-Ilija Schnabl: Landesverfassung 1849 (ESKK); Bojan-Ilija Schnabl: Koroska dezelna ustava iz
leta 1849 ter njeni izvori in posledice. Phil. Diss. Maribor 2016, 700 str.
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po vzoru drugih zgodovinopisij, npr. Avstrije in Francije, ok. 1400 let drzavniske zgo-
dovine; seveda so bili babenberski in habsburski vojvode tudi »nasi« vojvode," saj so jih
ustolicili's v slovens¢ini'” »nasi« kosezi'®. Enciklopedija je torej odraz lastne integrirane
perspektive zgodovinopisja.

Stevilna gesla so pregledna in osvetljujejo dolocene teme ali pojave splosne kul-
turne in politi¢ne zgodovine: kulturno zgodovino, zgodovinopisje, gramatiko, kmecke
upore, plemiski jezik, protestantizem, preporod, poslance dezelnega in drzavnega zbora,
Casopisje, zadruznistvo, katastre, razvoj drustvenega Zivljenja, bukovnistvo, kulturna
drustva, ljudsko umetnost, glasbo, gledalisce, Korosko, Kranjsko, Jugoslavijo, jozefinizem,
janzenizem, Spdtjansenismus, preporod, Anslus 1938, Generalplan Ost, deportacije 1942,
nemska nacionalna drustva in $e mnogo vec.

Druga gesla prikazujejo posamezne pojave, recimo dolocena kulturna drustva,
Stevilne ustanove, ¢asopise, akterje. Nekatera gesla imajo tudi zavestno kontrastni znacaj:
Windischenideologie | Windischentheorie; In pago Crouuati | Kroatengau; literatische Iden-
titit | territoriale Identitdt | Identitidtsbewusstsein; Binnenwanderungen / Emigration ...

Najdemo pa tudi celovite prikaze dolo¢enih avtorjev in specifi¢ne aspekte drugih
avtorjev: Germanisierung/ statistische Germanisierung; Beljagko omizje v Beljaku / Beljasko
omizje v Trstu; ledinska imena (splo§no) / ledinska imena v SenttomaZzu; imena voda na
Koroskem / vodovja na Koroskem; plebiscit 1920 / plebiscitna propaganda / plebiscitne
cone / mejno vprasanje med Avstrijo in Jugoslavijo leta 1920 / plebiscitna praznovanja;
$olstvo / Solstvo v coni A / u¢beniki;' poslanci / etnopoliticno aktivni zavedni slovenski
poslanci; terminologija / kr§¢anska terminologija ...

Stevilna so gesla o kulturni geografiji in pregledna gesla o kulturnih pokrajinah,
njihovih znacilnostih, o ve¢jih mestih (avtorji Matjaz Klemenci¢, Peter Rustia idr.) in o
krajih ali pomembnih vaseh. V Tinjah npr. - v nekdanji koseski naselbini in srednjeve-
$kem taboru - so delovali skorajda vsi predstavniki slovenskega politi¢nega katolicizma.
V Hodis$ah najdemo kulturne spomenike prav od najstarejsih sledov slovenske zgodovine
do danasnjih ¢asov. O Senttomazu pri Celovcu sicer ni posebnega gesla, saj je bila vas
sedez posebej opisanega kulturnega drustva Edinost in posojilnice, vendar opozarjajo
konceptualne kazalke na $tevilna gesla, kjer je govora o Senttomazu (Edinost, ledinska
imena, domaca hi$na imena, koseski pravni red, osebnosti, ki so delovale v nekdanji
politi¢ni ob¢ini in fari ...).

V enciklopedijo so vkljuc¢ena Stevilna gesla, ki integralno opisujejo celotne geo-
grafske pokrajine®® v vsej njihovi kulturnozgodovinski $irini in pomenu:*' Osojske Ture

!> Prim. gesli v ESKK: Werner Drobesch: Kdrnten / Koroska; Bojan-Ilija Schnabl, Stane Granda: Adelssprache.

' Prim. geslo v ESKK: Otto Kronsteiner: Fiirsteneinsetzung.

7 Prim. gesla v ESKK: Otto Kronsteiner: Karantanerslowenisch; Bojan-Ilija Schnabl, Katja Sturm-Schnabl:
Altslovenisch; Altslowenisch; Bojan-Ilija Schnabl: Standardsprache; Landessprache.

'8 Prim. geslo v ESKK: Otto Kronsteiner: Edlinger / kosezi.

' Prim. gesla v ESKK: Theodor Domej: Schulwesen; Sprachgrenze im 18. Jahrhundert; Daniel Grafenauer:
Schulwesen unter jugoslawischer Verwaltung in der Zone A; Reinhold Jannach: Schulbuch.

0 Prim. gesli v ESKK: Bojan-Ilija Schnabl: Gegendname; Kulturlandschaft.

' Ob izdajanju Velikega atlasa Slovenije so sicer bili kartografsko upostevani in natan¢no obdelani tudi nekateri
za nas koroske Slovence in strokovnjake pomembni juznokoroski kraji, vendar o¢itno brez koroske drzav-
nopravne (ali cerkvenopravne) tradicije, saj ni zajeto celotno podrocje nekdanjega obveznega dvojezi¢nega
Solstva, ki velja za referen¢no, kakor tudi ne podrocje slovenskega cerkvenega jezika po farah. Tako ostaja
za koroske strokovnjake atlas torzo, ki predstavlja odli¢no gradivo, a le za tiste kraje, ki jih uposteva.
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in Mozbersko gricevje*? (vklju¢no Zajezeranov*), Hreblje / Hrebelja,** Labotska dolina,*
Roz,% Podjuna,” Gure,? Karavanke® in Zilja* ali Gosposvetsko polje,*' Celovsko polje idr.
Za slednje sem, ker je v kolektivni zavesti o¢itno postalo domala bela lisa na zemljevidu,
izpisal vsa gesla, kjer je Celovsko polje tematizirano, in sem nastel 62 gesel.*?

Posebna gesla so namenjena tudi $tevilnim krajem s posebnim pomenom za ka-
rantansko in kasneje slovensko kulturno zgodovino, kot so to $tevilni samostani v $irsi
Avstriji in okolici (Bamberg, Brixen, Freising, Innichen, Kremsmiinster, Millstatt, Molz-
bichl, Oglej, Osoje, Salzburg, Sekova, Sentandraz v Labotski dolini, Sentpavel v Labotski
dolini, Sentpeter na Gori ...).

Stevilna zgoraj omenjena (konceptualna in druga) gesla so posledica intenzivnega
arhivskega znanstvenoraziskovalnega dela, iz katerega so nastale $tevilne izvirne izdaje
virov in dokumentov: krajevni imeniki iz let 1850, 1854, 1860, 1880, 1883, 1910, Kranzma-
yerjeva izvirna slovenska krajevna imena izven ustaljenega geografskega podrocja juzne
Koroske. Ta gesla bistveno razsirijo ze tako bogat fond Zdov¢evih* krajevnih imen, pri

2 Prim. geslo v ESKK: Reginald Vospernik: Ossiacher Tauern und Moosburger Hiigelland / Osojske Ture in
Mozbersko gricevje.

* Bojan-Ilija Schnabl: Zajezerani (ESKK).

* Bojan-Ilija Schnabl: Krdhwald / Hrebelja (Hreblje) (ESKK).

** Reinhold Jannach: Lavanttal / Labotska dolina (ESKK).

*¢ Bojan-Ilija Schnabl: Rosental / Roz (ESKK).

7 Bojan-Ilija Schnabl: Jauntal / Podjuna (ESKK).

8 Bojan-Ilija Schnabl: Sattnitz / Gure (ESKK).

¥ Reinhold Jannach, Bojan-Ilija Schnabl: Karawanken / Karavanke (ESKK).

* Reinhold Jannach: Gailtal / Ziljska dolina (ESKK).

' Bojan-Ilija Schnabl: Zollfeld / Gosposvetsko polje (ESKK).

> Gesla v ESKK o Celovskem polju ali z opisanim aspektom kulturne zgodovine pokrajine:
Peter Fister: Volksarchitektur; Wehrkirchen; Tatjana Feinig: Klagenfurt/ Celovec; Hanzi Filipi¢: Hutter, Janez;
Maja Francé: Svikarsi¢, Zdravko; Metka Furlan: Gutsman, Oswald; Reinhold Jannach, Josef Strauss: Stefan,
Josef; Avgustin Malle: Rossbacher, Bernard Gasper; Slovensko drustvo v Celovcu; Tabor; Zedinjena Slovenija
Bojan-Ilija Schnabl: Bozi¢, Valentin; Brollo, Jacobo; Biirgermeister (zupani); Dolina / Dolina, Wallfahrtsort;
Flurnamen in St. Thomas am Zeiselberg / Senttomaz nad Celovcem; Grabinschriften; Identitdt, territoriale;
Inkulturation; Inschrift; Klagenfurter Feld / Celovsko polje; Klagenfurter Marktordnung, 1793; Kreuzweg;
Kryptoslowenen; Kulturgeschichte; Kulturlandschaft; Lingua franca; Luschin, Franz Xaver (Lusin, Franc);
Markovic, Peter; Name und Identitit; Pogacnik, JoZef; Pernhart, Markus; Pfarrkarte der Diozese Gurk / Krska
Skofija 1924; Poljanci; Roz; Skala, kulturno drustvo (Grafenstein / Grabstanj); Siidkirntner Zentralraum;
Tainach / Tinje; Windisch, Christoph; ter kratki zapisi toponimov: Diirnfeld / Suho polje, Rosenegg/ Roznek;
Schondorf/ Lepa vas; Witternitz / Vertenica; Bojan-Ilija Schnabl, Daniel Sturm: Sodaliteta (Sodalitas); Usi
Sereinig, Bojan-Ilija Schnabl: Bildstock; Polona Sketelj: Wallfahrten; Janez Stergar: Gross, Simen; Josef Stra-
uss: Sablatnik, Josef; Katja Sturm-Schnabl: Brabenec, Ivan; Edinost Senttomaz; Goéss; Goéss, Johann Anton;
Klagenfurter Feld, Mundart der Poljanci im Klagenfurter Feld; Luznik, Amalija; Mitsch, Anton Josef; Sturm,
Andrej; Josef Till: Rozman, Jozef (Celovski iz Sentjurja pri Celovcu); Widowitz, Johann Baptist; Nuzej Tol-
majer: Wang, Jakob; Peter G. Tropper, Bojan-Ilija Schnabl: Grochar, Anton; Wilhelm Wadl: Edlingerdienste
auf dem Gemeindegebiet von Magdalensberg / Stalenska gora; Edlinger-Gemeinschaftswald am Christophberg
/ Kristofova gora; Edlinger-Gerichtsbarkeit auf dem Gemeindegebiet von Magdalensberg / Stalenska gora.
Skupaj 62 gesel.
Temu lahko pristejemo Se opis drustev s sedezem v Celovcu: Drustvo za zgodovino in narodopisje koroskih
Slovencev, Katolisko politi¢no in gospodarsko drustvo za Slovence na Koroskem, Kmecka zveza, Koroska
slovenska stranka, Mohorjeva, Narodni svet za Slovenijo, Podporno drustvo za slovenske visokosolce na
Koroskem, Slovanska citalnica, Slovenska krs¢ansko-socialna zveza za Korosko, Slovenska prosvetna zveza,
Slovensko drustvo v Celovcu, Trdnjava. Prav tako relevantne so cerkvene ustanove: Collegium sapientiae et
pietatis, Marianum, Mohorjeva, Priesterseminar in sama $kofija: Diézese Gurk/Krska skofija.

¥ Prim.: Pavel Zdovc: Slovenska krajevna imena na avstrijskem Koroskem, razsirjena izdaja = Die slowenischen
Ortsnamen in Kdrnten, erweiterte Auflage. Ljubljana: SAZU, 2010, ISSN 0560-2920.
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Cemer je treba poudariti, da je imenik iz leta 1860 prvi, ki uradno razlikuje med dvema
jezikovnima podrocjema v dezeli, saj so prejsnji dvojezi¢ni za celotno dezelo, kar je tudi
izraz drzavniske samopodobe na osnovi dezelne ustave iz leta 1849. Med edicije listin
lahko Stejemo $e prepis in analizo Celovskega trznega reda iz leta 1793 ali pa prepis vseh
znanih slovenskih baro¢nih kronogramov. Vsebinsko prikazan je tudi dvojezi¢ni zemljevid
koroskih far iz leta 1924.

V enciklopediji najdemo poleg tega Stevilna sodobna dela o toponomastiki (vklju¢no
s konceptom slovenskih regionalnih endonimov*®) ter krajevna imena od Vzhodne Tirolske
in Lungaua® preko avstrijske Stajerske’ do juzne Gradig¢anske”. V tem sklopu lahko
vidimo tudi toponomasti¢na in druga gesla Heinza-Dieterja Pohla.’® Cez rob koroskega
mikrokozmosa gleda enciklopedija tudi npr. z geslom o $tajerskih Slovencih v Prvi av-
strijski republiki Andreje Haberl-Zemlji¢.

Stevilna gesla temeljijo v dobrsni meri tudi na izvirnih terenskih raziskavah: le-
dinska imena v Senttomazu, hi§na imena v Senttomazu, nagrobni napisi na Celovikem
polju, Wiesfleckerjeve $tudije o sosescini ter o zlahti v Spodnji Zilji idr.

Posebno pozornost sva namenila t. i. gender studies oz. raziskovanju polozaja zensk
v koroski slovenski druzbi; tako je nastalo kar nekaj gesel s tem teziS¢em, $tevilna pa so
tudi gesla o posameznih Zenskah skozi kulturno zgodovino, cetudi je bila druzba dolgo
izrazito patriarhalna.

Posebno bogata so $tevilna jezikoslovna gesla z opisom vseh narecij koroske skupine
in s sodobno opredelitvijo pojmov, kot so narecje, nare¢na skupina, tujim bralcem obicajno
neznani pojmi akanje, $tekanje, $vapanje, pakanje ter pojmi slovensc¢ina na Koroskem,
jezikovna meja, glotonim / ime jezika. Zlasti s poimenovanjem osrednjejuznokoroskega
govora poljans¢ine Celovskega polja* gre enciklopedija korak naprej v slovenski dialek-
tologiji. Poleg tega so opisani $tevilni aspekti zgodovinskega jezikoslovja (starocerkve-
noslovans¢ina, kr§¢anska terminologija, staroladin$¢ina, starobavars¢ina, »Walchen«) in
dokumenti (Brizinski spomeniki, Celovski rokopis, Crnjanski rokopis, Kapelski pasijon,
Kijevski listi, Kolomonov Zegen, Leski rokopis, Listina Pilatove ustanove, Loska pesmarica,
Metarnikovo prerokovanje, Sadnikarjev rokopis, Tinjski rokopis, Zacetek cerkve sv. Ursule
...) ali zapisi (Buge vas primi). Seveda najdemo zivljenjepise domala vseh relevantnih je-
zikoslovcev (razen enega, za katerega se je izkazalo, da je bil ¢lan SS-a in je sodeloval pri
ropanju arhivov na Balkanu in v Rusiji, vendar je tudi to zapisano).

Posebne pozornosti je delezna tudi sodobna sociolingvistika s $tevilnimi gesli in
inovacijami, ki se odzivajo na korogko realnost: sociolekt, dvojezi¢nost, materins¢ina,
izobrazenski jezik, lingua franca, imerzija, obcevalni jezik (vklju¢no s pravno dimenzijo),
gemischtsprachig, Mischsprache, Relevanz und Redundanz von Sprache, Name und Identitdt
idr. Zlasti pri sociolingvistiki ¢asovna omejitev na leto 1942 ne bi bila smotrna, ker $ele
analiza dalj$ih procesov in prelomnic daje relevantne znanstvene rezultate.

* Prim.: Bojan-Ilija Schnabl: Standardsprache (ESKK, posebej str. 1290).

* Heinz-Dieter Pohl: Toponyme slawischer bzw. slowenischer Herkunft in Osttirol und in Salzburg (ESKK).

% Brigitte Madner: Toponyme, karantanisch-slowenische in der Steiermark (ESKK).

7 Bojan-Ilija Schnabl: Raabtaler Slowenen (ESKK).

% Prim. gesla Heinza-Dieterja Pohla v ESKK: Bergname; Entlehnung (skupaj z Ludvikom Karni¢arjem);
Flurname; Gewdissername; Korotan; Kiichensprache; Namenkunde; Ortsname; Toponyme slawischer bzw.
slowenischer Herkunft in Osttirol und in Salzburg.

* Katja Sturm-Schnabl: Klagenfurter Feld / Celovsko polje, Mundart der Poljanci (ESKK).
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Stevilna gesla postavljajo srednjevesko zgodovino oz. zgodovinopisje v novo lug,
ne da bi zastopala le en vidik. Salzburski profesor Otto Kronsteiner, pisec $tevilnih
gesel, postavlja klju¢na metodoloska vprasanja zgodnjesrednjeveskega zgodovinopisja,
konceptov in kontinuitete v evropski medkulturni okvir.** Terenske raziskave dunajsko-
-koroskega raziskovalca Stefana Eicherta so dragoceni dodatni viri spoznanj,*! katerim
je treba dodati e prispevka Andreja Pleterskega,** raziskave Markusa Wenningerja ali
Herwiga Wolframa** ter Carmulo Darje Miheli¢. S srednjim vekom se ukvarja tudi The-
odor Domej.** Temeljne in do zdaj v slovenskem okolju komajda recipirane terenske in
arhivske raziskave trike ob¢ine Stalenska gora Wilhelma Wadla imajo tako po metodi
kot po pomenu posebno tezo za razvoj znanstvene misli.** Sele z njegovimi temeljnimi
znanstvenimi raziskovanji se je postavilo klju¢no pravnozgodovinsko vprasanje o dr-
zavnopravnem sistemskem okviru dolgotrajnega obstoja karantanskih in kasneje — na
osnovi pravne, jezikovne, mitoloske/mitotvorne in druge kontinuitete — slovenskih
kosezov v fevdalni dobi. Odgovor sem nasel v personalnem nacelu’ in s tem moc¢no
‘mitologizirano' in 'ideologizirano' vprasanje ustoli¢evanja koroskih vojvod uvrstil v
povsem obicajen pravni red tega casa.

V stevilnih geslih je predstavljena drzavna in drZavnopravna zgodovina, deloma
izrazito v avstrijski pozitivisti¢ni tradiciji (kraljestvo Ilirija, Notranja Avstrija, Ilirske
province, kronovina, zgodovinske dezele ...).*” Zlasti v kulturni zgodovini naroda, ki
je bil zelo zgodaj pokristjanjen oz. je prevzel kr§¢ansko vero, je izredno pomembna cer-
kvena zgodovina, njena administrativna struktura, ustanove, stevilni akterji - svetniki,
svetnice, §kofje in duhovniki - kot jih prikazuje enciklopedija. Stevilna gesla se posebej

0 Gesla Otta Kronsteinerja v ESKK: Abraham, Bischof von Freising; Alpenslawisch; Altbairisch; Altkirchen-
slawisch; Altladinisch / Ladinisch; Awaren; Bagoaria; Bibel; Carantani (Karantaner); Chiemsee; Czoernig,
Karl; Dialektgruppe; Duces Carantanorum; Edlinger / kosezi; Ethnogenese; Ethnonym; Freisinger Denkmiyiler;
Fiirsteneinsetzung; Fiirstenstein (Herzogstuhl); Glagolica; Glottonym / Sprachname; Hafner, Stanislaus; In
pago Crouuati; Isacenko, Aleksandr Vasil'evi¢; Karantanerslowenisch; Karantanien; Karantanische Mark;
Karnburg / Krnski Grad; Karolingisch; Kiewer Blitter; Kocelj; Kontinuitdit; Kranzmayer, Eberhard; Lessiak,
Primus; Lexer, Matthias; Maria Saal / Gospa Sveta; Methodvita; Minnesinger; Modestus; Ostarrichi; Perso-
nennamen, karantanerslowenische; Rechtsinstitutionen, karantanerslowenische; Salzburg; Seckau; Slovenia
submersa; Slowenenzehent; Slowenisch in Kdarnten / Koroska; Sprachgattungen; Sprachgrenze; Sprachmischung,
mittelalterliche; Sprachwechsel; Tabula Peutingeriana; Terminologie, christliche; Verbriiderungsbuch; Virgil;
Walchen; ,,Windisch®; Zweinamigkeit, mittelalterliche.

1 Gesli Stefana Eicherta v ESKK: Friihmittelalterliche Kirchen in Kdrnten / Koroska; Grabelsdorf / Grabalja
vas im Friithmittelalter.

2 Gesli Andreja Pleterskega v ESKK: Archdologisches Bild von Kirnten / Koroska im Friihmittelalter; karan-
tanisch-Kottlacher Kulturkreis.

# Prim. gesla v ESKK: Otto Kronsteiner: In pago crouuati; Herwig Wolfram: Kroatengau; Christianisierung;
Conversio Bagoariorum et Carantanorum; Historia Langobardorum; Markus Wenninger: Domitian von
Millstatt; Hermagor / Smohor — Pfarre; Hermagoras, hl.; Herzdge von Kérnten / Koroska; Liudevit-Aufstand;
Molzbichl; Sankt Peter am Bichl (Sentpeter na Gori).

* Nekatera gesla Theodorja Domeja v ESKK: Eidesformeln; Ethnonym »Slowene« im Deutschen; Kolonisierung
mittelalterliche; Windische Ideologie des Herzogtums Kirnten / Koroska.

* Gesla Wilhelma Wadla v ESKK: Edlingerdienste, Gurnikdmter und Brennamt im Gemeindegebiet von Mag-
dalensberg / Stalenska gora; Edlinger-Gemeinschaftswald am Christofberg / Kristofova gora; Edlingergeri-
chtsbarkeit im Gemeindegebiet von Magdalensberg / Stalenska gora; Slovenica im Kérntner Landesarchiv.

*¢ Bojan-Ilija Schnabl: Personalititsprinzip Dualismus der Rechtsordnung (ESKK).

¥ Prim. gesla v ESKK: Sonja Kert-Wakounig: Amtssprache; Kulturautonomie; Hanzi Filipi¢: Wahlordnungen
und Nationalititenpolitik vor dem Ersten Weltkrieg; Bojan-Ilija Schnabl: Landesgesetzblatt, Kirntner (1850-
1859); Reichsgesetzblatt; Landesorganisierungskommission, Kdrntner.
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ukvarjajo z novej$o ustavno zgodovino.*® Drzavnopravna gesla so prav zato pomembna,
ker ustrezajo avstrijskim drzavniskim miselnim modelom, zato jih bodo Avstrijci zlahka
integrirali, medtem ko predstavlja v slovenski znanosti drzavnopravna dimenzija v veliko
manj$i meri temeljno strukturo tudi v $tevilnih drugih vedah. To je verjetno mdr. tudi
razlog, zakaj koroska dezelna ustava iz leta 1849 do zdaj ni bila recipirana ali zakaj niso
bili niti dvojezi¢ni dezelni zakoniki niti dvojezi¢ni uradni krajevni imeniki prikazani v
njihovi drzavno- in ustavnopravni dimenziji.

Izredno bogat in ploden je bil znanstveni diskurz s $tevilnimi etnologi, mdr. s
Slovenskega narodopisnega instituta Urban Jarnik (Martina Piko, Usi Sereinig), Sloven-
skega etnografskega muzeja v Ljubljani (Polona Sketelj), z Univerze v Celovcu (Herta
Maurer-Lausegger), s Stajerskega dezelnega arhiva (Peter Wiesflecker) in $e z drugimi: z
Bojanom Knificem, Evo Kodri¢-Daci¢, Moniko Kropej, Heleno Lozar Podlogar, Toma-
zem Simetingerjem, Marijo Stanonik ... V njihovih geslih se razodeva izredno bogata
dedis¢ina, v $tevilnih osebnih geslih pa so dodatno opisani $tevilni ustvarjalci in razi-
skovalci. Vzporedno s pri¢cakovanim »standardnim« fondom gesel najdemo $e $tevilna
izvirna raziskovalna dela na terenu in na osnovi zasebnega arhivskega gradiva avtorjev ter
konceptualno inovacijo »inkulturacije«,* ki - ne da bi zanikala narodnost - postavlja v
ospredje kulturne procese in s tem hkrati premosca razne mitologizacije in ideologizirano
etnopoliti¢no polznanost.

K temu je treba pristeti e Stevilne zanimive prispevke in raziskave s podrocja
glasbene kulture, ki je $e kako pomembna za razvoj jezikovne in splosne kulture (Hanzi
Gabriel, Engelbert Logar, Hanzi Gabriel, Franc Kriznar, Joze Ropitz ...).

Skladno s prvotnim tezis¢em enciklopedije je pomemben del posvecen knjizevnosti,
ki je tudi v evropskem okviru nekaj posebnega. Tudi tu enciklopedija ne le zajame bogato
znano in raziskano dedi$¢ino, temvec je prav znanstvenoraziskovalno delo omogocalo
nove sinteze in zakljucke. Ivan Cankar in Prezihov Voranc dobivata iz zunanje perspektive
Katje Sturm-Schnabl nove dimenzije, ki so zlasti relevantne v mednarodni komparativi-
stiki. Analiza slovenskih nagrobnih napisov® na osnovi terenskih in jezikovnih raziskav
je pripeljala do uvrstitve tega sklopa med literarne zvrsti ter hkrati prispevala k ohranja-
nju te pogosto ogrozene dedii¢ine. Stevilne mikrostudije posameznih avtorjev, znanih
in manj znanih, starih bukovnikov in mlajsih avtorjev pa so privedle do zakljucka, da
bukovnistvo ni le se$tevek samoukov in literarna zvrst, ampak da ga je treba razumeti
kot $irge kulturno gibanje, ki zajema vse vrste kulturnega udejstvovanja in brez katerega
koroski Slovenci stevilnih civilizacijskih katastrof ne bi preziveli. Je pravzaprav edinstven
prispevek k nematerialni svetovni dedi$¢ini, kot jo opredeljuje UNESCO.

Posebno pozornost sva posvetila tudi umetnostni zgodovini. Gotska cerkev sicer
nima primarno etni¢nega / jezikovnega konteksta, so pa umetnostne tvorbe nastale v
doloc¢enem kontekstu, ki je Se zlasti takrat relevanten, ko je v povezavi s slovenskimi na-
pisi na znamenjih, krizevih potih idr. Pogosto pridejo pri teh delih seveda do izraza tudi
mednarodni kulturni tokovi. Tako npr. dela Ze omenjenega furlanskega neonazarenskega

* Prim. gesla v ESKK: Bojan-Ilija Schnabl: Landesverfassung 1849; Oktroyierte Mdrzverfassung 1849;
Dezemberverfassung.

* Bojan-Ilija Schnabl: Inkulturation (ESKK); Bojan-Ilija Schnabl: Inkulturacija, fenomen kulturnih procesov
na Koroskem, v: Studia Mythologica Slavica XV (Ljubljana 2012), str. 231-246, http://sms.zrc-sazu.si/pdf/15/
SMS-2012-15_Schnabl.pdf

*% Bojan-Ilija Schnabl: Grabinschrift (ESKK).
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slikarja Jacoba Brolla v slovenski umetnostni zgodovini niso poznana. Po drugi strani pa v
tradicionalni avstrijski umetnostni zgodovini ni predstavljeno narodnostno ali jezikovno
ozadje pomembnega ekspresionisti¢nega slikarja Franca Wiegeleja, doma iz Cajne. Marka
Pernharta iz Medgorij pa lahko vidimo kot prispodobo za razvoj koroske druzbe in je
zato izredno zanimiv lik koroske slovenske kulturne zgodovine.

V enciklopediji najdemo zelo veliko biografij. Posebnega pomena pa so Stevilni
klju¢ni in stranski, znani in manj znani ali sploh neznani akterji tega casa, pri cemer je -
iz slovenske zgodovinopisne perspektive — preseganje tradicionalnih etni¢nih kategorij
»lastnega« in »tujega« oz. »odtujenega« omogocalo nova spoznanja o druzbenih razvojih
tega Casa. Poleg ze znanih »zavednih« Slovencev najdemo predstavnike celotnega druzbe-
nega spektra, od dezelnega glavarja Slojsnika, Stevilnih dezelnih poslancev do takih, ki se
niso uvrstili v slovensko nacionalno gibanje, pa so vseeno del dezelne kulturne zgodovine.
Biografije $tevilnih slovenskih $kofov v Krski in Lavantinski $kofiji v predmarc¢ni dobi
tako npr. kazejo na to, da so Slovenci in slovens¢ina $e imeli dolo¢eno druzbeno vlogo, ki
se zrcali v kasnej$i dezelni ustavi 1849. Biografije $tevilnih kulturnih aktivistov prikazu-
jejo bogato druzbeno Zivljenje in so pokazatelj druzbenih procesov. Na osnovi velikega
$tevila slovenskih ob¢inskih zupanov in analize drzavnopravnega oz. ustavnega razvoja je
bilo treba v posebnem geslu analizirati polozaj zupanov oz. sistematizacijo ob¢in znotraj
ustavnega reda. Biografije $tevilnih duhovnikov-aktivistov - ki jih brez pomoc¢i vodje
celovikega $kofijskega arhiva dr. Petra Tropperja ne bi mogel sestaviti - je bilo potrebno
povezati z drzavnopravno zasidranostjo cerkve v druzbi in drzavi; s konkordatom leta
1855 je katoliska cerkev dobila pomembno vlogo in samozavest, kar je pripeljalo - po
razglasitvi decembrske ustave 1867 in svobodnega ustanavljanja drustev — do razcveta
slovenskega drustvenega zivljenja. Biografije Stevilnih svetnikov, zlasti Liharde Kamenske,
pa ne moremo razumeti brez upostevanja karantanskega pravnega reda, zlasti pa ne brez
sodobnega kulturoloskega pristopa »inkulturacije«.

Zakljucki

Enciklopedija slovenske kulturne zgodovine na Koroskem je izvirno medkulturno,
interdisciplinarno inovativno znanstvenoraziskovalno delo in delo temeljnih kulturnih ved
(nem. geisteswissenschaftliche Grundlagenforschung). Enciklopedija je postala, zahvaljujo¢
vsem, ki so tako ali drugace pri njej sodelovali, referen¢no delo ne le za koroske Slovence,
ampak tudi za Stevilne druge ciljne publike. Predvsem pa Zzeli biti prispevek k evropskemu
znanstvenemu in kulturnemu integracijskemu diskurzu.

Zdruzila je stevilne avtorje najrazli¢nejsih obzorij in gradila mostove ter postavila
temelje za nadaljnje plodno sodelovanje in je prispevek k razumevanju narodov in naro-
dnosti v Evropi in alpsko-jadranski regiji.

Celotna enciklopedija je urednisko tako zgrajena, da je zanimiva tudi za Slovence
(drzavljane Republike Slovenije) oz. da je razumljiva v medkulturnem dialogu. Pojmi
in inovativni koncepti ter terminoloske opredelitve so zato misljene tudi kot obogatitev
Slovarja slovenskega knjiznega jezika, naloga pristojnih ustanov pa bo, da vse te pojme
tudi prenesejo v slovar.

Enciklopedija je prispevek k interdisciplinarnim znanstvenim diskurzom, hkrati
pa tudi navdih in inspiracija za bodoce raziskovalke in raziskovalce. Stevilna znanstvena
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vprasanja je Ze postavila, Stevilna druga se bodo $e odprla ob nadaljnjem raziskovanju na
terenu in po arhivih. Pripomogla bo k razvoju muzejskega prikazovanja koroske slovenske
kulturne zgodovine, zlasti na Koroskem.

Vsekakor bo enciklopedija Se dolgo referencno delo zavoljo bogatega izvirnega gra-
diva, strokovnih in konceptualnih inovacij, terminoloskih raziskovanj in opredelitev ter
bogatega korpusa biografij ne le znanih »zavednih« Slovencev, ampak $tevilnih aktivistov
in drugih, ki so sooblikovali kulturnozgodovinsko podobo dezele.

Seveda tako $iroko zasnovano delo razodeva vso svojo globino in §irino $ele s ¢asom
in ob veckratnem listanju in prebiranju ¢lankov ter $tevilnih konceptualnih oz. redak-
cijskih kazalk, ki vzpostavljajo nove povezave ter u¢inkujejo globoko na raven miselnih
modelov bralcev.
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Enzyklopidie der slowenischen Kulturgeschichte in Kérnten/Koroska, Von den
Anfingen bis 1942 - Uberlegungen des wissenschaftlichen Redakteurs anlisslich
ihrer Publikation

Bojan-Ilija Schnabl

Die Enzyklopédie der slowenischen Kulturgeschichte in Karnten/Koroska, Von den
Anfingen bis 1942 der Herausgeber Katja Sturm-Schnabl und Bojan-Ilija Schnabl ist ein
modernes, genuines interdisziplindr und interkulturell angelegtes Werk der geisteswis-
senschaftlichen Grundlagenforschung iiber regionale slowenische und interkulturelle
Prozesse insbesondere in Kirnten/Koroska (Osterreich), das fiir ein europaisches Publikum
in deutscher Sprache verfasst wurde. Vielfach wird es als ,Magnum Opus“ bertachtet,
das mit einer europdischen Vision geschrieben wurde. Die Enzyklopadie will ein Beitrag
zum europaischen wissenschaftlichen Integrationsdiskurs sein.

Die kulturwissenschaftliche Enzyklopadie ist ein wissenschaftliches Nachschlagewerk
mit iber 1.000 Lemmata und, einschlief3lich der konzeptuellen Querverweise, insgesamt
tiber 2.100 Eintrigen. Uber 160 Autoren unterschiedlicher wissenschaftlicher Pragungen
aus Osterreich, Slowenien, Italien, Deutschland, Frankreich, Russland und den USA haben
dabei mitgewirkt. »Spezifische Perspektiven und Schwerpunktsetzungen als Widerhall
bzw. als Reaktion auf den allgemeinen gesellschaftlichen und wissenschaftlichen Diskurs
bieten zudem neue, relevante wissenschaftliche Erkenntnissen. Die enzyklopéadische und
strukturierte Form bietet dabei einerseits einen erleichterten Zugang zu vorhandenen
Einzelergebnissen der Forschungen und erschliefit zudem in der Zusammenschau der un-
terschiedlichen Lemmata zusétzliche Meta-Ebenen und weitere Dimensionen des Wissens.*

Da die Terminologie der Enzyklopadie zweisprachig, deutsch und slowenisch,
konzipiert ist, ist sie auch erfassbar fiir Slowenen aus Slowenien. Deshalb ist es auch ein
Ziel, einen Beitrag zur Entwicklung der allgemeinen und fachsprachlichen slowenischen
Terminologie bzw. den einschldgigen Woérterbiichern zu sein. Zudem will sie neue und
innovative kulturwissenschaftliche Konzepte in den slowenischen Wissenschaftsraum
einbringen.
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Aleksandr Viktorovi¢ Gura, Bpak u cBagp6a B CraBsHCKOI KynbType: CeMaHTHKa
u cumBonuka [Marriage and wedding in Slavic culture: Semantics and simbolics].
Moskva: Indarik, 2012, 935 str.

Knjiga »Brak i svatba v slavjanskoj kul’ture: semantika i simvolika« [Zakon in poroka
v slovanski kulturi: semantika in simbolika] je obsezno in iz¢rpno delo v okviru etnoloskih,
antropoloskih in etnolingvisti¢nih tezenj raziskati kulturo skozi jezik in folkloro. Avtor
se posveti zakonu in poroki v slovanskih tradicionalnih ljudskih predstavah, polozaju
zdruzitve zakoncev v $irSem Zzivljenjskem ciklu, simboliki zakona, njegovim posplositvam
kot tudi samemu poro¢nemu obredu, terminologiji, strukturi in folklornim besedilom
ter tudi drugim oblikam in Zanrom tradicionalne kulture (neobredna leksika, frazemi,
pregovori, verovanja, koledarsko obrednost, ljubezenska magija, pravljice, anekdote, pe-
smi, zivljenjske pripovedi itd.). Predstavi posamezne elemente zakona in poroke in njihov
simbolni pomen v tradicionalnih predstavah na celotnem slovanskem podro¢ju oz. v
tolik$ni meri, kolikor so mu bili podatki o $egah, navadah in razumevanjih posameznih
slovanskih narodov dostopni.

Knjiga je razdeljena na tri obsezne dele, posamezni deli so nato razdeljeni na poglav-
ja in podpoglavja. Avtor v uvodu predstavi zgodovino raziskovanja zakona in poroke v
slovanskem svetu (ruska, beloruska, ukrajinska, poljska, ¢eska, slovaska, srbska, hrvaska,
makedonska, bolgarska, mestoma tudi slovenska). Sledijo trije poglobljeni razdelki, v
katerih obravnava zakon in poro¢ni obred z etnoloskega vidika, strukturno-semanti¢ni
vidik poroke in ,simbolni jezik poro¢nega obreda.

Prvi del knjige obravnava zakon kot druzbeno institucijo ter predstavi sam obred
poroke z etnoloskega in dogajalnega vidika. Podrobno opise posamezne elemente v poro¢-
nem obredu ter pokaze razlike med posameznimi slovanskimi narodi ali celo manjsimi
krajevnimi skupinami. Poro¢ni obred uvrsti kot druzinsko obredje v obredja druzinskega
in zivljenjskega cikla. Poro¢ni obred avtor opredeli kot proces sprejemanja v novo druzi-
no, ustvarjanja novih druzinskih povezav in zagotavljanja nadaljevanja rodu. Sklepanje
poroke se je zacelo ali s spoznavanjem mladih ob prazni¢nih ¢asih ali pa z vnaprej$njim
dogovorom o poroki. Spoznavanju ob prazni¢nih ¢asih je sledil na¢in izkazovanja simpatije,
ki je bil razli¢en pri posameznih druzbah in krajih, vendar pa pri vseh v obliki manjSega
simbolnega darila. Pri vnaprej$njem dogovoru o poroki med druzinami so vnaprej dolo-
¢ili, kdo se bo porocil s kom. Obred spoznavanja je lahko umanjkal, ¢e sta se nevesta in
zenin porocila brez soglasja starSev, naskrivaj. Avtor obravnava tudi pojav poligamije pri
Slovanibh, ki je bila sicer redkejsa, vendar kljub temu prisotna.

V obredju je izpostavljena tudi prepoved poroke v dolo¢enih primerih, npr. med
sorodniki (krvnimi, duhovnimi, ritualnimi), razli¢cnimi socialnimi skupinami (razlicno
premozenjsko stanje), teritorialno-etni¢nimi skupinami (razli¢ne etni¢ne skupine), kon-
fesionalnimi skupinami (razli¢ne vere) ter nekatere druge postavke, kot npr. prepoved
poroke rojenim na isti dan; najstrozja prepoved je veljala za krvne sorodnike.

Gura navaja, da je bilo v slovanskem svetu obicajno, da je po poroki prisla nevesta
k mozu na dom (t. i. patrilokana poroka), v nekaterih primerih pa je priSel moz na Zenin
dom (t. i. matrilokalna poroka), predvsem ce je bil iz revnejSega sloja, sirota ali pa ¢e so
se porocili z vdovo; mozna je bila tudi t. i. dislokalna poroka, ko sta si mladoporoc¢enca
ustvarila povsem svoj dom.
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Kot pomemben del druzbe izpostavi tudi neporocene. Status neporocenega je bil
nezaZzelen, zato je bilo v zvezi s tem povezanih precej vraz: mladi so se izogibali posame-
znim dejanjem zgolj zato, ker naj bi odganjala poroko, hkrati pa je bilo precej magi¢nih
obredov, ki so vplivala na pozitivni izid poroke. Status neporocenih se je razlikoval v
razli¢nih druzbah: v nekaterih so imeli neporoceni status posebne avtoritete, spet v drugih
so bili »nesreca ne le za druzino, temve¢ za celo vas« (Gura 2012: 34).

Posebno obravnavo terjajo udelezenci v poro¢nem obredu, tj. svati, ki jih lahko
delimo na aktivne v obredu in pasivne (zgolj opazovalci), glede na spol, glede na to, ka-
teri druzini so pripadali, Zeninovi ali nevestini. Avtor izpostavi posamezne funkcije in
simbolne pomene posameznih skupin v poro¢nem obredu in jih natan¢no obravnava.

Vnovi¢na poroka je bila, e je prvi zakonec umrl. Cas za vnovi¢no poroko je bil
40 dni do eno leto po smrti prvega zakonca. V tem ¢asu pa so opravili precej magi¢nih
obredov za prekinjanje vezi z umrlimi prijatelji.

Drugi del knjige obravnava slovansko poroko s strukturno-semanti¢nega vidika,
predvsem se posveti semanti¢cnemu pomenu predmetov in dejanj, vklju¢enih v obred.
Posebej izpostavi tudi slovesni, ritualni jezik, ki ima svojo kodo npr. v svatbenih pesmih,
zgodbah, vabljivkah, apotropejskih dejanjih, ugankah, vklju¢enih v obredni kontekst,
kjer je poudarjena ritualna funkcija verbalnega akta. V obredjih gre za soobstoj razli¢nih
kodov: osebni (poro¢ni deli), predmetni (predmeti v obredu), akcionalni (ritualna dejanja),
verbalni (vkljucujejo ritualno znacilne zvoke naravnega, in ne toliko kulturnega dogajanja),
koreografski (del organiziranega ritmi¢nega gibanja v obrednih plesih itd.). Ti kodi so v
razli¢nih medsebojnih odnosih in hkrati medsebojno vplivajo drug na drugega; tako se
npr. verbalni in glasbeni kod prepletata v plesu. Struktura in semantika razli¢nih kodov
se prepletata v celoto, v t. i. semanti¢no razseznost obreda, tj. obredno realnost.

Poro¢ni simboli, realizirani v razli¢nih kodih, funkcionirajo v obredu tesno v
povezavi drug z drugim kot sistem. V jeziku obrednih oseb, dejanj, predmetov, slove-
snih izrazov in tekstov svatbeni obred preda idejo razpada starih druzinskih povezav in
ustanavljanja novih, ki v kon¢ni fazi vodijo k tridelnemu sistemu “Zivljenje-smrt-rojstvo
novega zivljenja”, ki se posplosuje v razli¢nih sestavih (naravnih ali druzbenih) in v celi
vrsti drugih obredov in praznikov.

Poro¢ni obredi so povezani v t. i. ceremonijo, ki se za¢ne s privolitvijo na poroko,
ogledi neveste, njenega imetja in imetja Zenina; ceremonija se nadaljuje s splo$nej$imi
obredi, ki so povezani z ogledi imetja in kvalitet posameznega bodocega zakonca. Rezul-
tat je pridobitev soglasja za dogovorjeno poroko. Vsi ti obredi — predporo¢ni, poro¢ni in
poporo¢ni - imajo posebno terminologijo, kot npr. hoditi v svate, ogledi neveste, ki je v
dolo¢eni meri podobna v celotnem slovanskem svetu. Zaklju¢na faza poro¢nega obreda
uvaja nove socialne povezave, kar se pri nevesti kaze z novo pricesko, rutami, druzenje s
poroc¢enimi zZenskami, vklju¢evanje v gospodinjstvo v mozevi druzini in kot dokon¢na
sklepna faza: rojstvo otroka.

Nadalje avtor obravnava posamezne elemente obredne pragmatike: semanti¢na ana-
liza pokaze funkcijo in simboliko vsakega posameznega obravnavanega obreda in njihovo
mesto v sistemu redosledja obredov in vlogo v obredni vsebini. Pri vsakem obravnavanem
elementu se poleg tega avtor posveti $e izrazom in terminologiji, ki se zanj uporabljajo.
Najprej se posveti posameznim aktivnim osebam v poro¢nem obredu: posamezni po-
vabljeni se delijo najprej na pripadnost druzini, nato $e po spolu, starosti, sorodstvu,
obrednih funkcijah itd. Posebno pozornost obravnave posveti nevesti in zeninu, kot
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osrednjima likoma obravnave, in njuni vklju¢enosti v obred. Zenin je v obredu postavljen
nasproti nevesti; Zenin igra aktivno, dominantno vlogo, pri nevesti pa je v ospredju slovo
od starSev in njen prehod v zensko obdobje ipd.; druzica je ceremonijski usmerjevalec v
poro¢nem obredu: vabi goste na svatbo, si izbira pomoc¢nike; svoje vloge pa imajo tudi
svati, svatbena kolona in vrstni red v njej. Sledi obravnava predmetnega koda, h kateremu
avtor uvrsca jedi, obleko, stanovanjsko opremo, rastline in plodove ter posebne ritualne
predmete. Obravnava, kaj je posamezni predmet, na¢in njegove izdelave ter raba predmeta
v obredu in njegovi simbolni pomeni. Med znacilnostmi teh predmetov izstopajo oblika
(okrogli, oglati predmeti), velikost, barva, okus, starost, material, struktura, konsistenca
itd. Predmeti pridobijo ritualne funkcije v poro¢nem obredu na podlagi teh lastnosti.
Avtor ugotavlja, da specifika semantike predmeta ostaja stabilna v obredu: obredni kruh,
poro¢no drevesce, znamenja (obredne in magi¢ne funkcije), zezlo, venec, kita, jabolko,
koko$ in petelin; obleka, bala, postelja — poro¢na postelja, kruh, prstan, razli¢ne obredne
vrste kruha, kasa ipd.

Posebno mesto v knjigi najde tudi krajevno-casovna karakteristika obreda, ki se
skriva v ozadju vseh bolj o¢itnih elementov poro¢nega obreda: npr. pri poro¢nemu obredu
je izpostavljena obredna krajevna orientacija po soncu in straneh neba, tj. vzhod; ¢asovna
orientacija pa narekuje zivljenjski ritem, tj. cikel Zivljenjskega kroga.

Tretji del knjige obravnava poroko in zakon v simbolnem jeziku kulture. Vse pred-
stavljene obrede natan¢neje obravnava s simbolnega vidika, tako po eni strani jezikovne
elemente obreda, (npr. govor), funkcije posameznih elementov (npr. sre¢anje mladopo-
rocencev, svatovstvo), prostora (npr. spalnica, postelja), posameznih predmetov (npr.
posteljnina). Simboliko posameznih elementov Gura razlaga z »motivig, tj. vsebinskim
delom obreda. Pri t. i. procesualnih motivih se podrobneje spusti v obravnavo zakljucka
poroke, tj, poro¢ne noci kot rezultata poroke, pri katerem pride do fizi¢nega stika in s tem
dokon¢ne potrditve poro¢nega obreda, ter nato v predstavitev in analizo obredja po poro¢ni
nodi, kot je umivanje po poro¢ni noci, preverba gospodinjskih znanj in sposobnosti neveste,
navezovanje novih druzinskih socialnih vezi in drugih spoznavanj, medsebojni obiski.

Gura v naslednjem poglavju o abstraktnih simbolnih elementih izpostavi krog/cikel
in simboliko prehoda kot najvidnej$a v poro¢nem obredu.

Ob koncu se posveti $e poroki kot elementu v obredu, kjer obravnava simboli¢no
tunkcijo poroke kot obreda, svatovstva in poroke kot stanja, ter motivu v pesmih, obre-
dnih besedilih in zgodbah.

Knjiga Aleksandra Viktorovi¢a Gure Brak i svad ‘ba v Slavjanskoj narodnoj kul ‘ture:
semantika i simvolika je prava zakladnica opisov tradicionalnih obredov med slovan-
skimi narodi in kulturami, ki so primerjalno obravnavani in ponazorjeni z zemljevidi.
Natan¢no navajanje lokacije posameznega obreda, njegovih variant nam ponuja globok
vpogled v obravnavano temo, hkrati pa avtor z razlago dopusca dovolj prostora za nove
interpretacije in nove raziskovalne ideje. Nedvomno gre za temeljno, na dolo¢enem nivoju
enciklopedi¢no delo na podro¢ju raziskovanja obredij, in za delo, ki ga mora vzeti v roke
vsak, ki se Zeli podrobneje ukvarjati s poro¢nimi obredi.

Sasa Babi¢
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Hans-Jorg Uther, Deutscher Mirchenkatalog. Ein Typenverzeichnis. Miinster - New
York: Waxmann, 2015, 757 strani.

Potem, ko je leta 2004 objavil temeljno dopolnjeno izdajo mednarodnega tipnega
indeksa pravljic »The Types of International Folktales. A Classification and Bibliography«
(FFC 284-286), je — danes najvecji strokovnjak na podro¢ju mednarodne klasifikacije
pravljic - Hans-Jorg Uther predstavil javnosti $e tipni indeks oz. katalog pravljic nemsko
govorecih dezel »Deutsche Marchenkatalog« (Katalog nemskih pravljic).

V tem obseznem delu je prvi¢ zaobjeto celotno nemsko pripovedno izrocilo ne le
ljudskih pravljic iz zbirk in arhivov, pa¢ pa tudi pripovedno gradivo iz najrazli¢nejsih
starih virov, ki so nastajali od poznega srednjega veka dalje do novejsega casa. Med dru-
gim so vkljucene v Katalog tudi kronike, zgodovinska literatura, zbirke pridig, ¢arovnij
in kuriozitetna literatura, $aljive in zabavne zbirke, lete¢i listi¢i (letaki) in zbirke ljudskih
pesmi. Glavnino pa predstavlja pripovedno gradivo iz $tevilnih reprezentativnih zbirk
ljudskih pravljic in povedk, ki so iz$le v obdobju od leta 1800 do 1990 v Nem¢iji, Svici,
Liechtensteinu, Avstriji in Luksemburgu. Poleg tega pa tudi rokopisno gradivo iz arhivov,
med drugim tudi iz arhiva, ki je nastajal pri »Enzyklopédie des Marchens« v Géttingenu.

Katalog vklju¢uje preko 1100 pripovednih tipov mednarodnega indeksa in omo-
goca hiter pregled nad izjemno obseznim gradivom. Mocno olajsa delo raziskovalcem
pri iskanju dolocenih pravljicnih tipov, vsebin in motivov, ki se pojavljajo v nemskem
pripovednem izro¢ilu in literaturi.

Kot pri vseh tipnih indeksih pravljic je beseda ,pravljica® uporabljena v najsirSem
smislu, in ne predstavlja le ¢arobne pravljice v ozjem pomenu besede, pa¢ pa tudi druge
pripovedne zanre, ki jih mednarodni tipni indeksi zaobjemajo, med drugim povedke, eti-
oloske pripovedi, basni, legende, eksemple, $aljive zgodbe in vice. Kot za vse druge tudi za
katalog nemskih pravljic velja, da kljub pregovorni nemski natan¢nosti pravljic ni mogoce
strogo natancno razvrstiti pod posamezne $tevilke pravlji¢nih tipov tako, kot je to npr.
pri naravoslovnih vedah, $e posebej pri biologiji, pa¢ pa je vsaka varianta enota zase, saj
je vsaka pravljica nekoliko druga¢na. Odstopanja od osnovnega tipa so ve¢ja ali manjsa,
pa tudi kombinacije oz. kontaminacije z drugimi pravljicami otezujejo tipologizacijo.

V knjigi so predstavljene vse zvrsti pravljic, ki jih obsega mednarodni klasifikacijski
sistem, od zivalskih pravljic, prek ¢arobnih pravljic, verskih pravljic oz. legend, novelisti¢nih
pravljic, pravljic o neumnem velikanu, $aljivih zgodb oz. anekdot, do pravlji¢nih formul.

Pri vsakem pravlji¢cnem tipu je Uther podal najprej splosne podatke in vsebino
pravljicnega tipa, nato pa je predstavil gradivo prek sledec¢ih rubrik: 1. Splo$ni podatki o
zgodovinski in prostorski razsirjenosti pravljic oz. povedk dolocenega tipa; 2. Osnovna
literatura in variante, ki spadajo pod pravlji¢ni tip; 3. Navedba katalogov, v katerih najde-
mo pravljice tega tipa. V nemsko govorecem svetu je namre¢ izslo ze kar nekaj tovrstne
pregledne literature, med drugim tudi katalogi: Gerd Dicke in Klaus Grubmiiller »Die
Fabeln des Mittelalters und der frithen Neuzeit« (1987); Ingrid Tomkowiak »Lesebuchge-
schichten. Erzahlstoffe in Schullesbiichern 1770-1920« (1990) in Gundula Hubrich-Messow
»Typenkatalog schleswig-holsteinischer Marchen« (2000-2007).

Seveda je jasno, da delo, ki obsega tako Siroko obmocje, ne more predstaviti vsega
gradiva in pripovedi, ki so iz8le ali jih hranijo vrazli¢nih arhivih. To je avtor uvodoma tudi
izpostavil in pri tem poudaril, da se je oprl predvsem na vse vecje objave in tudi pomembno
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arhivsko gradivo, vendar pa za nekatere drzave tega gradiva skorajda ni bilo. Tako je npr.
v Liechtensteinu in Luksemburgu zelo malo zbirk ljudskega pripovednega izro¢ila, v
Svici pa je sicer veliko zbirk povedk, toda komaj katera med njimi vsebuje tudi pravljice.

Kljub temu, da je bila mednarodna tipologizacija pravljic Ze veckrat dopolnjena, saj
je od leta 1910, ko je finski etnolog Antti Aarne pripravil prvi tipni indeks pravljic, dozivela
redakcije Stitha Thompsona (1928 in 1961) in Hans-Jorga Utherja (2004), je vendarle tudi
avtor sam dodal $e preko 170 novih pravlji¢nih tipov, ki jih je razvrstil na ustrezna mesta
in jih oznacil z zvezdico pred $tevilko. Tako so med njimi ATU *56E »Der treulose Adler«
(Prevarantski orel), ki je v »Tipnem indeksu slovenskih ljudskih pravljic« (2015) oznacen
pod stevilko ATU *56** kot »Lisica in orel«. Sledijo tudi pravljice, kot so: *214D »Der Esel
als Lautenspieler« (Osel igra na lutnjo), ATU *367 »Der falsche Sarg« (Napac¢na krsta),
ATU *390 »Der Basilisk« (Bazilisk), ATU *4250 »Melusine« (Melusina), ATU *769B »Das
Totenhemd« (Srajcka mrtvega otroka), ATU *1099** »Baumeister im Wettstreit« (Zidarja
tekmujeta), ATU*1567D »Das teure Essen« (Drago kosilo); ATU *1570 »Guter Wein lobt
sich selber« (Dobro vino se samo hvali), ATU *1859 »Der Maler will lieber ein Arzt sein«
(Pleskar bi bil raje zdravnik) in $e mnoge druge.

Poleg tega pa je 19 pravlji¢nih tipov zamenjal in dopolnil, med njimi tudi AaTh
I*/ATU 1 »Der Lebensmitteldiebsthal« (Kraja Zivil), ki je v slovenskem tipnem indeksu
oznacena Se po starem katalogu AaTh 1* »Lisica ukrade kosaro«, saj je v novem $e ni bilo.

Za uporabnika nemskega pravljicnega kataloga je zelo priro¢no, da je na koncu
knjige dodan stvarni in imenski indeks, ki bralcu omogoca lazje iskanje pravljicnih
tipov, v katerih so vsebine, ki ga zanimajo. Prav tako je uporaben tudi register motivov,
ki omogoca, da bralec najde pravljicne tipe, v katerih se pojavlja iskani motiv. Vendar
pa mora uporabnik dobro poznati motivni indeks Stitha Thompsona »Motif-Index of
Folk-Literature. A Classification of Narrative Elements in Folk-Tales, Ballads, Myths,
Fables, Medioeval Romances, Exempla, Fabliaux, Jest-Books and Local Legends« (1-6,
1955-1958), kajti motivi so oznaceni le s pripadajo¢imi stevilkami. Kljub temu je tudi to
dober pripomocek predvsem za primerjavo z motivi, ki se pojavljajo v avtorskih pravlji-
cah in literaturi ter v pravljicah neevropskih dezel, ki precej odstopajo od mednarodne
klasifikacije ljudskih pravljic.

Katalog nemskih pravljic Hans-Jorga Utherja, ki je pred nami, omogoc¢a dober
pregled nad pripovednim izro¢ilom nemsko govorecih dezel in je zato odli¢en informa-
tivni priro¢nik za vse raziskovalce razli¢nih disciplin, ki jih zanima ljudsko pripovedno
izro¢ilo, pa tudi za drugo zainteresirano strokovno in lai¢no publiko. Hans-Jorg Uther
je e enkrat dokazal, kot Ze tolikokrat s svojimi $tevilnimi objavami, da je eden vodilnih
strokovnjakov na podrocju raziskovanja ljudskega slovstva in eden tistih, ki je postavil
temelje mednarodni folkloristiki in literarni zgodovini.

Monika Kropej Telban
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Monika Kropej Telban. Tipni indeks slovenskih ljudskih pravljic. Zivalske pravljice in
basni. ZRC SAZU, Institut za slovensko narodopisje, Ljubljana 2015., 462 S.

Pedesetih godina 20. st. u Sloveniji je, kao i u gotovo svim europskim nacionalnim
fokloristikama, temeljni istrazivacki zadatak bilo katalogiziranje pri¢a prema Aarneovu
iz 1910., potom Aarne-Thompsonovu iz 1961., a od 2004. godine i pro$irenu Utherovom
(ATU) klasifikacijskom modelu. Zeljeni cilj toga rada bio je katalog tipova pripovijedaka
u skladu s tada europski uobi¢ajenim izdanjima regionalnih i nacionalnih kataloga da
bi se dobila §to gus¢a mreza europskih pripovjedackih tipova. Taj je cilj bio osnazen
intenzivnim terenskim istrazivanjima u pedesetim i $ezdesetim godinama, pogotovo u
Sloveniji i Hrvatskoj, koja su rezultirala magnetofonskim zapisima (do danas tek dijelom
transkribiranima) tada jos uvijek zivog pripovijedanja. Zapisi iz toga doba postali su temelj-
na grada za sve kasnije folkloristicke, etnoloske, antropoloske knjizevne i komparativne
interpretacije, ali i tekstovi koji su ¢inili klju¢an korpus u zbirkama pripovijedaka iz 20. st.
Uz rukopisne zapise tada su paralelno katalogizirane i pripremljene za nacionalni katalog
i price iz objavljenih zbirki i periodike iz 19. i s pocetka 20. st. S promjenom istrazivac-
koga rakursa Sezdesetih godina od skupljanja i transkribiranja ka interpretaciji, izvedbi i
istrazivanju konteksta, bitno pada entuzijazam i taj rad je ostao i u Sloveniji i u Hrvatskoj
uglavnom u ladicama velikih metalnih ormara za neka druga vremena.

U Sloveniji je sustavno katalogiziranje poceo Ivan Grafenauer ve¢ 1951. godine, od-
mah nakon osnivanja Instituta za slovensko narodopisje pri Slovenskoj akademiji znanosti,
gdje je zatekao staru pripovjednu gradu koju je jos na prijelazu stolje¢a kanio prirediti
Karel Strekelj. Stith Thompson je posjetio Ljubljanu Sezdesetih godina dok je priredivao
svoj indeks tipova usmenih pripovijedaka, dogovorio pritom suradnju s I. Grafenauerom,
Milkom Mati¢etovim i Nikom Kuretom, ¢ime je obradena slovenska grada uklju¢ena u
Thompsonov indeks i time postala medunarodno vidljiva. Rad na katalogu godinama su
nastavili Milko Maticetov i Albina Stubelj, koja je odredila tipove arhivskim tekstovima.
Unato¢ tomu §to je Maticetov i za svoju disertaciju (a potom i monografiju) Sezgani in
prerojeni ¢lovek (1961) primijenio sve postulate finske povijesno-geografske skole, i time
izravno utjecao i na disertaciju i kasniju knjigu Maje Boskovi¢-Stulli Narodna predaja o
vladarevoj tajni (1967) i §to je izvrsno poznavao prve indekse tipova bajki, time se poslije
vise nije gotovo uopce bavio (kao ni M. Boskovi¢-Stulli). Istrazivacki terenski poslovi odveli
su ga daleko od klasifikacije i tomu se poslu tek nakon vise desetlje¢a vratila autorica ove
knjige, Monika Kropej Telban. Povratak je neizravno potaknuo i Hans-Jorg Uther, kojemu
je za njegovo izdanje prosirenoga kataloga tipova pripovijedaka slala slovensku gradu pa je
za ovo izdanje sve neko¢ klasificirane pripovijetke “provukla” i kroz novo sito Utherovih
tipova. Usmenim pri¢ama je pridruzila i autorske, knjizevne slovenske pripovijetke, koje
su nastale prema usmenim motivima i izvorima.

Tim je vaznija ova knjiga koja sabire sve slovenske klasifikacijske pokusaje i rezultate
te ih reinterpretira i u pristupu i u priredivackom postupku. Izbor je pao na pocetak ATU
brojeva kataloga: na price o zivotinjama (1 - 299). Dobro je uvijek krenuti od pocetka,
ali za ovu je knjigu upravo u slovenskoj folkloristici mnogo vise razloga od tog banalnog
podatka: price o zivotinjama nisu sve do danas bile ¢estim istrazivackim temama (pod-
sje¢am na rad Fritza Harkorta “Tiervolkserzahlungen”, Fabula 9/1-3: 87-99) bez obzira na
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to $to su omiljene i brojne u terenskim zapisima. S druge strane, slovenska grada iznimno
je bogata upravo tim pricama. Tako je M. Maticetov na svojim dugogodis$njim terenskim
istrazivanjma u Reziji, otkrio nevjerojatan izvor osebujnih prica o zivotinjama, primjerice
o kumi lisici i kumcetu vuku, koje su i danas ne samo ziv dio pripovjedackog repertoara
nego gotovo markeri slovenskoga udentiteta. Skupio je 240 zivotinjskih prica, od kojih je
60 objavljeno u njegovoj knjizi Zverinice iz Rezije (1973.), a u ovom su se indeksu nasle i
one koje tada nisu bile indeksirane.

Knjiga Tipni indeks slovenskih ljudskih pravjic. Zivalske pravljice in basni M. Kropej
Telban zapocinje uvodnim pregledima o skupljanju i priredivanju te pocecima usustav-
ljivanja slovenskih usmenih bajki, pratimo potom kratak pregled zbirki slovenskoga
usmenoga pripovijedanja te tekst o pricama o zivotinjama i basnama.

Sljjedi sedam poglavlja odredenih brojevima ATU kataloga i kratkim predgovorom
prije svakoga, koji razlaze temu u povijesnome slijedu, otkriva i interpretira slovenske
varijante u europskome kontekstu i naznacuje eventualne istrazivacke, metodoloske ili
klasifikacijske probleme: 1- 69 (Lisica Zvitorepka; The clever Fox) ; 70— 99 (Ostale divlje
zivotinje; Other Vild Animals); 100- 149 (Divlje i domace Zivotinje; Wild Animals and
Domestic Animals); 150 — 199 (Divlje zivotinje i ljudi; Wild Animals and Humans); 200 -
199 (Domace zivotinje; Domestic Animals; 200 — 219); 220 - 299 (Ostale zivotinje, Other
Animals and Objects). Na kraju je Literatura, popis kratica, Kazalo tipova pripovijedaka
te Indeks slovenskih narodnih pripovijedaka.

Autorica je unutar 299 postoje¢ih ATU tipova prica o zivotinjama detektirala 151
slovenski tip s pripadaju¢im varijantama. Iz usmenih i pisanih izvora odabrala je nekoliko
reprezentativnih primjera za svaki tip (¢ak i u stihovima), a za sve ostale varijante navodi
klasifikacijski broj te relevantne podatke: vrijeme i mjesto zapisa, podatke o zapisivacu,
kazivacu, arhivske podatke, izvore za objavljene usmene tekstove te autorske literarne
verzije. Cjeloviti tekstovi koji oprimjeruju pojedini tip objavljeni su u izvornome obliku,
§to znaci da vjerno prenose jezik i pripovjedni stil kazivaca. Oni (uz nekoliko ilustracija)
obogac¢uju katalog i Sire njegove granice od prirucnika ka zbirci lijepih tekstova.

U svojem priredivackom pristupu i izboru tekstova autorica se odlucila i za basne,
premda izvorno ne pripadaju usmenom stvaralastvu. Obrazlaze to time $to slovenska
pripovjedacka tradicija potvrduje brojne usmene varijante ezopovskih basni, ali i izni-
mno brojne knjizevne obrade u slovenskoj knjizevnosti. Pravo da ih uvrsti u ovaj katalog
i imenuje pri¢cama o zivotinjama nije motivsko i tematsko podudaranje, nego narativni
stil sa¢uvan u usmenim zapisima u kojima se znani motivi ezopovske basne narativno
slobodno i zaigrano razlazu i prilagodavaju zakonitostima usmenosti, i ne obaziru¢i se
uvijek na pouku.

Svako je usmenoknjizevno gradivo Sire od klasifikacijskoga okvira (i pripadajucih
brojeva) i smatram da je Monika Kropej Telban dobro odlucila kad je u ovaj katalog uvrstila
i slovenske etioloske predaje o postanku nekih prirodnih pojava, zivotinjskih ili biljnih
osobina (ostavila ih je uz tipove kojima su najblize jer u ATU katalogu nemaju svoj broj,
ali ih je obiljezila zvijezdicom i slovima). Primjerice, o tome kako je krava u doba obilja
imala mnogo vimena, a p$enica klas do zemlje, ali su ljudi rasipali i kruh i mlijeko pa ih je
Bog kaznio tako $to je kravi oduzeo vimena, a psenici klas. Smilovao se psu koji je molio
kruh pa je psenici vratio klas kakav ima i danas, a na mac¢kinu molbu kravi je podario
vime. U slovenskoj gradi ima vise od deset pripovijedaka toga tipa (oznacene ovdje kao
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ATU 219G*), a varijante iz $irokog europskog prostora navode uz pri¢u Kornhire vec i
J Bolte i J. Polivka (3/1918: 417-410), katkad sa starozavjetnim ili kr§¢anskim motivima
(Adam i Eva, Marija, Sveti Duh). M. Kropej Telban ih tumaci kao sa¢uvane arhai¢ne
elemente koji su u drugim tradicijama zaboravljeni, premda slicne motive nalazimo i u
Sloveniji susjednim usmenoknjizevnim tradicijama (u Hrvatskoj). Medutim, §to smatram
uvijek navedene kao vjerovanja) pokazuju kako je tanka i ¢esto nerazmrsiva zanrovska
granica izmedu tematski slicnih prica te kako je zanr, pa i kad je znanstveni konstrukt,
uvijek dinamican i viSeznacan, ali i prilagodljiv novim tematskim cjelinama.

Knjiga potvrduje autori¢in marljiv i predani rad te nastojanje da se tema prica o
zivotinjama obuhvati $to cjelovitije uz iznimno stru¢nu porabu aktualnog klasifikacijskog
sustava. Ona je sjajan prirucnik koji svima koji se bave pripovijedanjem olaksava brzo kre-
tanje kroz zivotinjski svijet, a pogotovo onima koji ¢itaju i razumiju slovenski. Svjedo¢imo
istodobno i da je tema o Zivotinjama u posljednjih desetak godina iznimno aktualna jer se
fokus brojnih istrazivackih disciplina - folkloristike, etnologije, antropologije sociologije
- u propitivanju kulture u najsirem smislu okrenuo od antropocentrizma zoocentrizmu
(pretjerujudi katkad), ali istodobno nas senzibilizirajuci i u ekoloskom i etickom smislu.
Zivotinje su nam postale bliZe, a ljudske osobine koje su sjajno oprimjerene u tekstovima
iz ove zbirke samo su poziv na ¢itanje i uzivanje.

Ljiljana Marks



Adrian Poruciuc, Prehistoric Roots of Romanian and Southeast European Traditions.
Volume I. Institute of Archaeomythology, Sebastopol 2010, 187 str., 14 slik.

Institut za arheomitologijo (Sebastopol, Kalifornija, ZDA) nadaljuje z raziskavami
preteklosti, kakr$ne je zastavila pokojna Marija Gimbutas. Gre za nepridobitno ustanovo,
interesno zdruzenje raziskovalcev. Njegov ¢lan je tudi Adrian Poruciuc po osnovniizobrazbi
anglist in romunist, ki sicer deluje na Filofoski fakulteti ter na Institutu za arheologijo v
Tasiju (Romunija). Njegovo dolgoletno raziskovalno zanimanje je posveceno indoevrop-
skim in balkanskim $tudijam ter ves ¢as tudi mitologiji. Poznanstvo z Marijo Gimbutas
mu je pomagalo, da se je odlo¢il za interdisciplinarni pristop (jezikoslovje, etnologija,
arheologija) raziskovanja preteklosti. Pred nekaj leti je $opek najbolj prodornih raziskav
zdruzil v knjigo, ki govori o prazgodovinskih koreninah romunskih in jugovzhodnoe-
vropskih izro¢il.

Njegovo izhodisce so pripovedi, ki so se ohranile v romunskih (zanj so to vsi roman-
sko govoreci prebivalci Balkana) ljudskih pesmih, pogosto kolednicah (colinde). Analizira
naravno in druzbeno okolje, ki ga opisujejo in ga sooca z arheoloskimi izsledki o razmerah
v razli¢nih arheologkih dobah ter z etimoloskim razvojem posameznih besed. Ujemanja so
vcasih vecja, drugi¢ manjsa, vedno pa osupljivo stara. Tako ze uvodoma zac¢ne s trditvijo,
da je motiv dekleta, ki jaha na biku, mnogo starejsi od starogrske zgodbe o Evropi. In v
nadaljevanju naniza vrsto indicev, ki tako mnenje utrjujejo.

Njegova raziskava je seveda izredno zanimiva ze zaradi izsledkov, do katerih se je
dokopal z mukotrpno analizo. Preve¢ jih je, da bi jih tu ponavljal. Ni moj namen predsta-
vljati izvlecka knjige, nanjo zelim opozoriti zaradi raziskovalnega pristopa, ki ima $irsi
pomen. Pomemben je tudi za tiste, ki v preteklost vstopamo skozi slovansko okno. Tako
kot slovansko ustno izrocilo je bilo tudi romunsko zapisano Sele v zadnjih dobrih dveh
stoletjih. In seveda zaradi ¢asa zapisa prav tako vzbuja pozitivisticen dvom o starosti vse-
bine svojih pripovedi. Poruciuc vztrajno niza dokaze, da korenine romunskega izrocila,
ki je seveda $lo skozi $tevilne spremembe zaradi vedno novih zgodovinskih okoli$¢in,
ne segajo samo v predrimski ¢as, ampak celo v predindoevropski ¢as. Kar pomeni, da
gre za pripovedne, besedne strukture, ohranjene v nekem prostoru, ¢eprav so tamkajsnji
prebivalci veckrat zamenjali jezik.

Pri tem ni pomembno, ali se strinjamo s hipotezo Gimbutasove o miroljubnem
balkanskem matriarhatu in krvozeljnih patriarhalnih Indoevropejcih, ki so ga unicili.
Prav tako ni odlo¢ilno, ali so vse arheoloske oblikovne podobnosti res vedno dokaz tudi
za njihovo istopomenskost. Tistih povezav, ki so videti trdne, je preprosto preve¢, da bi
jih spregledali. Vsaj z mojega vidika se povezujejo v miti¢no pripoved o ljubezenskem
paru, na trenutke tudi trikotniku, ki ga Poruciuc primerja s starogrskim parom Demetre
in Dioniza ter povezuje z orfiénim izro¢ilom. Ce bi imel vpogled v slovanske miti¢ne
pripovedi, bi opazil osupljiva ujemanja. Ta lahko razlozimo na najmanj dva razli¢na na-
¢ina. Skodozeljna razlaga bi opozorila na miti¢no drevo v romunskih kolindah, ki se do
potankosti ujema s tistim v slovanskih pesmih (kot jih je zbral Radoslav Kati¢i¢, Bozanski
boj. Tragovima svetih pjesama nase pretkrséanske starine. — Zagreb — Mosc¢enicka Draga
2008) in iz tega naredila sklep, da so vse podobnosti posledica preprostega uvoza motivov.
Ob tem pa lahko ujemanje pojasnimo tudi s skupnimi koreninami, kajti ni dvoma, da se
v $tevilnih podrobnostih romunsko izro¢ilo v marsi¢em razlikuje od slovanskega. Morda
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se bo s¢asoma uveljavila celo tretja, kompromisna razlaga, ki bo dolo¢ila skupne korenine
in mlaj$a prevzemanja. A najpomembnejse dejstvo ostaja: Adrian Poruciuc je po neodvi-
sni, samostojni poti prisel do rezultatov, ki so v mnogoc¢em podobni tistim v Kulturnem
genomu (Studia mythologica Slavica Supplementa, Supplementum 10, Ljubljana 2014). To
ne bi bilo mogoce, ¢e se obe knjigi ne bi gibali po pravi poti.

Z nestrpnostjo lahko pricakujemo, kaj nam bo Poruciuc razkril vdrugem delu svojih
»Prazgodovinskih korenin, ki ga Ze pripravlja.

Andprej Pleterski
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