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BELIEF NARRATIVES AND GENRE

BELIEF NARRATIVES AND GENRE

Thirty-eight years ago, at the sixth congress of the ISFNR in Helsinki, Rudolf Schenda
made the following observations about narrative genres:

“Classifications of genre are of use to the researchers in order to conquer their ideal
questions, not to the narrators to conquer their real problems which are verbalized in acts
of communication. Theories of genre are alien to social problems [sozialproblemfremd]”.!

It was, and still is, a challenging remark. However, I would not completely agree because
it conflates different levels of discourse and suggests that theories of genre do not contribute
much the resolution of social issues. But, let us first consider the context. Schenda made
his comments in reaction to papers by Roger Abrahams and Lauri Honko. He remarked
that the concept of genre came from literary studies. His main concern was that it petrified
narration through rules and this hindered attention to unclassified material such as “pub-talk,
everyday-life reports, competing and insulting talk, dream narratives, school adventures,
holiday accounts, talking about car accidents and hospital (stays), memories of war, biogra-
phies, children boasting on the playground, etc.”

Only when a “socially, analytically viable theory of function” was embraced, would it be
possible to counter the accusation of alienation. Such a theory had to be limited to specific
circumstances; it had to be “emic” rather than “etic”. Thus, Schenda.

I consider a genre as a rather stable, encompassing category. Such a category may be
used, albeit differently, by both narrators and theorists. Designations such as “fairy tale”,
“joke”, or “riddle” may be more widely known but “legend” (German: “Sage”) immediately
causes difficulties. Moreover, changes occur over time, if only slowly. A student of narra-
tives needs many more categories than the average narrator, if only due to the quantity of
material under consideration.

Are belief narratives a separate genre? Schenda did not mention anything that could only
vaguely be considered a “belief narrative”, with the exception of dreams (but these tend to
be very individualistic). There are severe doubts about the category of “belief narratives”;
the main question is whose belief do they refer to? It seems to be an etic (i.e. academic)
denomination, but the researcher who determines it does not “believe”. In my opinion, the
concept of “belief” is unsuitable for academic purposes, indeed it is often hard to determine
whether an informant “believes” in something or not, or is unsure about it, or changes his/her
mind in different situations. A “belief” in something may be a topic of analysis (do we study
lies?) but it is hard to see it as the delineation of a topic. We may use it as a larger category
of narratives, however, and in that sense it could be a (temporary) genre.

Urgent discussion is needed about the subject of the Belief Narrative Network and the
present volume should contribute to this. Let me start by briefly clarifying my own stance.
When taken separately, the different subjects of “belief narratives” can of course be legiti-
mately studied. This includes, for example, werewolves, witches, ghosts, saints etc. In those
cases, however, it would not be very wise to restrict the study to narratives, whether oral
or not; everything needs to be considered, scrutinized and analyzed. Narratives do not need
to dissolve in other material, but they are juxtaposed by other kinds of texts and actions
and incorporated into a bigger frame. The question whether the different people involved

! In: Studia Fennica 20 (1976), 28.



Willem de Blécourt

“believed” in something or not is still significant, but is not a determining element. And
overarching “beliefs” (“faiths”) need to be taken into account, too. It is simply not possible
to properly understand witches or ghostlights or whatever, without knowing anything about
the religion of the people studied. Religions themselves could actually be seen as complex
“belief narratives”.

But together? How should we combine witches, saints and the occasional UFO? Schenda
put the stress on “emic” on a small scale, which means that we should look for the categories
used by our informants and these may not be the same as our own.

It is also problematic if we would ask what is a “belief”, and what is not. Are there any
narratives without some sort of “belief’? What should be our focus? Solving these and other
problems will take much more than a single volume. But it may be a start.

Willem de Blécourt
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LEGENDS, PAST AND PRESENT

LEGENDS, PAST AND PRESENT

The book Belief Narrative Genres is based on presentations from a symposium with the
same title which took place 28-30 August 2012 in Novi Sad. The symposium was organised
by the Belief Narrative Network (BNN) section of the International Society for Folk Narra-
tive Research (ISFNR) and the Centre for Folklore Research (CFR), Department of Serbian
Literature at the Faculty of Philosophy, University of Novi Sad.

In addition to the selection of papers presented at the symposium, this thematic collec-
tion contains some papers written specifically for this volume. This book therefore takes a
novel approach, both in terms of the selection of authors and the final structure and formula-
tion of the papers presented at the symposium. In this sense, this book and the Symposium
are not identical. The contributors come from twelve countries — Bulgaria, Bosnia and
Herzegovina (Republic of Srpska), the Czech Republic, Estonia, India, Israel, Latvia, the
Netherlands, Russia, Slovenia, Serbia and the Ukraine. The papers are in English, Russian
and Serbian and cover different types of belief narratives, delineating the boundaries of the
term ‘belief narrative’ itself. By dealing with different problems surrounding legends and
belief narratives, the papers focus on both general and specific questions, beginning with the
definitions of central concepts and the space they occupy in relation to other prose folklore
categories. Some topics include discussions about the interplay of reality, fiction, history,
faith and religion in legends, their genre categories, topics, characters, narrators and attitude
toward heritage. Following this progression from general to the specific, a short overview is
provided of the contributors’ approaches to the topic of the belief narrative.

Heda Jason (Israel) covers in broadest terms the origin of the sources of motifs and plot
structures of belief narratives. She focuses on the relation between the fabulous religious
elements of Judaism, Zoroastrianism, Jainism, Buddhism, Christianity and Islam and the
genres based on them. Ulo Valk (Estonia) uses the folkloric discourse of the supernatural
to show how legends express frictions, tensions and contradictions between official and
unofficial discourses of belief in different religious and social contexts and time periods.
In relation to this, he emphasises the importance of considering the social, historical and
religious context of the time in which legends were recorded, with special reference to what
had not been said. Lyudmila Vitaljevna Fadejeva (Russia) analyses the relationship between
the traditional patterns in the individual texts, showing that, regardless of the perceptions of
individual narrators and their perceptions, narratives always follow a general model.

Nada Milosevi¢-Dordevi¢ (Serbia) gives a comprehensive overview of legend research
in Serbia beginning with the attempts of the first compiler of folk narratives, Vuk Stefanovié
Karadzi¢, in the 19" century, and ending with contemporary times.

By drawing attention to belief elements in fairytales, Willem de Blécourt (Netherlands/
UK) deals specifically with the appearance of the Devil in the work of the Brothers Grimm.
He concentrates on the question of whether the inclusion of the Devil is part of the narrator’s
strategy to incorporate more elements of everyday life into fairy tales.

Some papers analyse the notions of belief in relation to religious elements in legends, es-
pecially in terms of meaning that is relevant to the poetics of legends or is reflected in them.
Dilip Kumar Kalita (India) thus presents belief-tales from Assam which describe the origins
of certain ethnic groups, their local rulers and sacral objects, all of which are associated with
divine beings. These narratives belong to a hybrid genre, a conglomerate of mythical stories
and interpretations of the official religion in the north-eastern state of India.
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A separate group of papers deals with Christian legends. Andrei Nikolaevich Vlasov
(Russia) focuses on narratives about sacred and miraculous icons in oral and written tradi-
tion. He uses the example of written and oral texts of saint’s lives (zhitie) and legends from
the 16" to the 20™ centuries from the Ustyug region, showing that their interpenetration is
often caused by the peculiarities of the region’s historical memory, folklore, pragmatics of
literary texts and the methods of stylistic inversion.

The relationship between oral literature and history is addressed by several contributors.
Nedeljko Radosavljevi¢ (Serbia) discusses the legends he collected among the inhabitants
of Uzicka Crna Gora (Serbia) not only as proof of the origins of this ethnic group but also
of how an oral narrative tradition is developed. Jelka Redep (Serbia) analyses the process of
formation of a legend about Kosovo spanning the time period from the 14" till the 17" cen-
tury in regard to the role of heroes in the historical events. Boris Stojkovski (Serbia) analyses
two contesting historical representations of one of the most famous saints in Christianity, St.
Demetrius.

Zoja Karanovi¢ (Serbia), Danijela Popovi¢ (Serbia), Tatjana Vujnovié¢ (Serbia) and
Snezana Samardzija (Serbia) shed light on the particular characteristics of legends belonging
to different genre categories. By describing legends about the origin of locations which bear
the name of St. Sava in Serbian folk tradition, Karanovi¢ demonstrates how the function of
these legends is related to the question of identity in that they can form sacral geography and
through this a version of history. Karanovi¢ additionally explains that the main characters in
these and similar legends about location obtain attributes of mythical creators because they
participate in the shaping of some elements of the environment. Vujnovi¢ also discusses
etiological belief tales, concentrating on those about different plants or features of certain
plant species which originate from the excretions and body parts of humans and supernatural
beings. Popovié examines the inner time-space structure of demonological legends, focusing
on the way time is expressed, the levels of formulaicity, and the function of temporal expres-
sions. Snezana Samardzija deals with mythological implications in belief narratives about
stolen treasures and their genre characteristics.

Several contributors bring to the fore specific topics of legends. Natalia Kotelnikova
(Russia) writes about perseverance of traditional images in treasure stories. Etiological
motifs are discussed by Galina Lozanova (Bulgaria), who analyses folk interpretations of
the biblical motif of the Great Flood (Noah’s Ark). Nikolina Zobenica (Serbia) shows how
the legend of the Swan Knight was transformed from its Celtic roots through Irish, French
and German mediaeval versions to the present day, without changing the symbolic core of
the narrative. Sonja Petrovi¢ (Serbia) discusses legends about the Virgin Mary’s miracles
related to the Monastery of St. Catherine at Mount Sinai, the Great Lavra on Mount Athos,
and the monastery Mrzenica in Serbia. Jasmina Joki¢ (Serbia) deals with the presence of
ancient beliefs in legends and how they are related to the myth of holy waters as healing
places, whereas Oksana Mykytenko (Ukraine) analyses examples of oral narrative tradition
in funeral rites. Nemanja Radulovi¢ (Serbia) devotes his paper to legends about destiny, and
makes a case for delineating new subgenres on the basis of the subject of the text, as the
subject alone can shape the ideological worldview of the genre.

The functions of legends and their importance in the articulation and preservation of
a community identity is analysed by Valentina Pituli¢ (Serbia), who examines the current
situation with respect to the legends in Kosovo and Metohija from records made in situ and
in the context of present-day global politics.

12
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Jelenka Pandurevi¢ (Bosnia and Herzegovina) and Anastasya Astapova (Estonia) shed
some interesting light on how legends reflect different social conflicts. Pandurevi¢ focuses on
the Second World War and contemporary life stories of the narrators who remember events
from the war differently from the official, dominant historiography. Astapova describes use
of legends concentrated around the mysterious third part of the novel Ears under Your Sickle
by the Belarusian writer Vladimir Korotkevich as an instrument of political struggle.

Some speakers focus on the narrators of legends. Snezana Markovi¢ (Serbia) offers a
view of cultural and historical legends from the angle of present day story-tellers in the Ser-
bian region of Levac, showing how much the narrators themselves believe in the stories they
tell as well as which historical characters they describe. Jana Pospisilova (Czech Republic)
analyses the most vibrant parts of children’s communication — humorous or mocking verses,
sayings, and horror stories — in order to establish the presence of superstition and belief in
supernatural phenomena and beings.

The question of the definition and re-definition of the notion of legend from the stand-
point of present-day urban culture is analysed by Ambroz Kvarti¢ (Slovenia), who uses an
example of an urban legend subjected to a pseudo-scientific test of validity.

Two papers in this collection deal with the relationship between folk legend and a work
of art and the application of traditional patterns in the work of some contemporary writers.
Sofija Kosnicar (Serbia) thus shows how some dialogical aspects of the Gregory Maguire’s
fantasy novel Wicked: The Life and Times of the Wicked Witch of the West are related to
demonological and etiological legends. Bosko Suvajdzi¢ deals with the presence of the devil
and legends about the devil in dramas of the contemporary Serbian author Miodrag Pukic.

In conclusion, this book shows that legend is not only alive but also a very current cat-
egory of folk prose whose various forms are also conditioned by modern means of com-
munication. Legends endure on the basis of their classical form which incorporates the
experience of contemporary people. This collection can therefore be seen as an invitation to
continue the research of legends, both in terms of offering further definitions of the existing
forms and the descriptions of new ones.

And finally, as this thematic collection is the outcome of cooperation between the CFR
from the Department of Serbian Literature, Faculty of Philosophy, Novi Sad, BNN and
ISFNR, we would like to use this opportunity to express our gratitude to these organisations
and their presidents, Urlich Marzolph and Willem de Blécourt for their cooperation.

It should also be noted that the publication has been financially supported by the Ministry
of Education, Science and Technological Development of the Republic of Serbia (Ministar-
stvo prosvete, nauke i tehnoloskog razvoja Republike Srbije) and the Provincial Secretariat
for Science and Technological Development (Pokrajinski sekretarijat za nauku i tehnoloski
razvoj).

Novi Sad, December 2012

Zoja Karanovi¢
Borislava Erakovié¢
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THE SYSTEM OF THE FABULOUS IN ORAL AND FOLK LITERATURE OF...

Heda Jason
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hpj2010@gmail.com

THE SYSTEM OF THE FABULOUS IN ORAL AND FOLK
LITERATURE OF THE E-A-A CULTURE AREA

ABSTRACT

The culture area encompassing Christian Europe, Muslim North Africa, Western, Central and
South Asia has a common oral-and-folk literary repertoire and system of ethnopoetic genres. The
fabulous elements of this literature are organised according to the fabulous religious elements of the
universal revelational monotheistic religions which prevail in this cultural area (by supposed chrono-
logical order): Judaism, Zoroastrianism, Jainism, Buddhism, Christianity, Islam. These universal
religions have overlaid the various ethnic religions in the culture area and thus a two tiered system
developed. The fabulous elements in the system of genres are grouped into numinous (creative, sacred,
demonic and magic) and marvellous. The relations between them and the genres which are based on
them are discussed.

Key words: ethnopoetic genres, culture area, common repertoire, monotheistic religions

* ok sk

Fabulous (preternatural, supernatural) elements in the oral-and-folk literature stem from
basic religious concepts. Here we will try to describe the various kinds of fabulous elements
in oral-and-folk literature beginning with religious concepts.

Two basic kinds of religion can be distinguished:

Ethnic religion: This is the religion of a single culture-society based on the society’s
traditions. The ethnic religion of one culture-society may parallel the ethnic religions
of other culture-societies in so far as the general culture of the two or more societies are
related.

Universal religion: This religion appeals to all people regardless of the ethnic group
to which they belong and is based on a specific revelation. The main universal religions,
in supposed chronological order, are: post-exile Judaism, Zoroastrianism, Jainism, Bud-
dhism, Christianity and Islam.

The existence or non-existence of the concept of sin depends on the existence of the
concept of a personal single god who is a father-figure with human emotions and is therefore
found in universalistic revelational monotheistic religion. The concept of sin is an important
trait which distinguishes between ethnic and universal religions.

There are two kinds of ethnic religions:

(1.1) Non-theism. In religions of tribal societies led by chiefs with little or no bureau-
cracy, few or no personal divinities are believed to exist and these have no personality
or biography. The moral concepts of sin, guilt, penitence and forgiveness in relation to a
personalized father-divinity who is likened to a ruler are unknown. “Taboo” is not “sin”

15
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as it has no moral connotation and is believed to be a force of nature. There is no personal

deity to appeal to and ask for forgiveness if a person breaks a taboo; the consequence will

happen regardless.

(1.2) Polytheistic religions are found in early, well-organized empires with a pow-
erful or even omnipotent ruler who may be regarded as a divinity himself or as the
son of a divinity and a human or semi-divine mother. The divinities are individualized,
named, have both a personality and a biography, and form a community. The relation-
ship between humans and divinities deals with the human community and the empire
as a whole, with the ruler as the representative of the human community. The divinities
are treated and served as rulers according to their royal court-rites. For example, in the
second millennium B.C. in the Eastern Mediterranean a direct relationship between an
individual human and the community of the divinities or an individual divinity slowly
developed. Concurrently, the complex of ideas of sin, guilt, penitence and forgiveness
started to develop. This relationship took the form of a human paying tribute to the
divinities who were expected to reciprocate with whatever the human asked for. The
tribute consisted of worship by way of offering sacrifices and panegyrics, meaning the
divinities were addressed (bribed) by prayers and asked for favours. In the opposite
situation, namely when a human transgresses a divinely ordained rule or law, the divinity
will punish the human.

Universal religions, on the other hand, are to various degrees monotheistic; the single
main deity draws to himself (the deity is always male) all powers, abilities, duties and pre-
rogatives of all other divinities of the culture area in which this concept arose. The mono-
deity is omnipotent, omniscient and rules the world. The deity’s relationship to humanity is
to the individual human and not to a human community (which may be an ethnic group, a
political unit, etc). His (in all known cases this deity is male) power has an absolute base; he
orders absolute rules for human behaviour and enforces them by rewarding those who are
“pious” and “good” and punishing those who are “evil” (example: AaTh 836). This divinity
is ascribed human emotions of anger, pity, etc. and can be petitioned and moved by prayer
and penitence to be merciful and revoke punishments or grant rewards (example: AaTh 750,
751,756, 761).

Each human culture-society has its specific culture in which religion plays an important
part. Each culture-society also has its own oral-and-folk literature which has specific fea-
tures. As it happens, this literature is not specific to single societies but exists uniformly in
the whole culture area, which includes many culture-societies. The oral and folk literature
of the area which compasses Christian Europe, Muslim North Africa, Western and Central
Asia, and India, forms one unit, the E-A-A culture area. The historical reasons for this uni-
formity are many and need not occupy us here. Let us just note that the culture area is also
limited in time: the E-A-A area starts with universalistic religions. What is important here
is that the oral and folk literature of this area is better recorded and investigated than the
literature of other arcas and can therefore well serve our survey. The features of this arca
cannot automatically be transferred to other culture areas. Thus for instance, the system
of ethnopoetic genres which is found in the E-A-A area will not fit other areas and will be
meaningless there. From now on whatever is said here is valid ONLY for the E-A-A area and
is NOT universally valid.

In the E-A-A area we find monotheistic religions. In fact, all monotheistic religions origi-
nate in this area, and if they are found in other areas, they were brought there by settlers from
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the E-A-A area. This area constituted itself at the time when universal religions took over.
This means that the features of the preternatural elements in the oral and folk literatures of
the E-A-A area are based on the situation of a universalistic religion of revelation overlaying
ethnic religions. This situation does not exist in other culture areas.

The system of preternatural elements in the E-A-A culture area was found to consist
of two basic branches: the numinous and the marvellous. The numinous branch includes
two modes of belief: the belief of the official revealed universal religion with its sacred
power, and the folk belief which consists of remnants of the suppressed ethnic religion of
the respective culture-society. Each of the revelational religions relate differently to these
remnants of the previous ethnic religion.

In the Zoroastrian culture there are two divinities, the good (Ohrmuzd) and the evil
(Ahriman) who are fighting each other. Ohrmuzd is the stronger one and will prevail. The
struggle between these two divinities forms the centre of the religion. As very little is known
of Iranian ethnic religion before Zoroaster’s revelation, we cannot judge whether Ahriman
is a remnant of the Iranian ethnic religion. If the Indo-Iranian cultures are considered as a
unit, then the medieval Iranian devas are such a remnant. They are warriors-fighters and are
fought with in martial combat by “our” (i.e. human-and-positive divinities) warriors. The
combat with Ahriman is fought with preternatural, creative and miraculous means. How-
ever, the relationship between the devas and Ahriman is not clear.

Christianity has relegated the remnants of the ethnic religions to the satanic side. This
side has its own will and its own interests. The official church actively struggles with this
side in the official cult as well as in folk literature. This is so in spite of Lucifer and Hell
executing the Sacred’s verdict over sinful human souls.

The religious beliefs of Judaism and Islam consider the divinity as a unique single entity,
overwhelmingly strong, alongside which no negative entity can exist, i.e. the belief does not
include a satanic (divine) power and a corresponding figure which would act according to its
own will and in its own interests. The positive divine power and the remnants of suppressed
ethnic religion live more or less in peace. The official religious belief system has incorpo-
rated these remnants and placed them on the periphery of society’s value system.

Such is the background of the oral-and-folk literature and its preternatural (fabulous)
component in the E-A-A culture area. As mentioned previously, this preternatural compo-
nent has two branches: the numinous branch which is based on society’s belief systems (the
system of the official universal religion and system of folk belief) and the marvellous branch
which is a world apart, with little contact to the values and rules of the narrating society (see
Jason, 1973, 2008 for the details of this).

In each genre a different fabulous power is at work. The numinous branch includes the
creative fabulous power for the genre of myth while the miraculous fabulous power of the
religious belief works in the genres of the legend of the Sacred and the legend of the Satanic
(this last only in Christian cultures; nothing is known about the oral-and-folk literature of
the Zoroastrians). The demonic fabulous power of the folk belief is at work in the genre of
daimonons (legends of the Demonic) and the magic fabulous power of the folk belief works
in the genre of magikon (legends of Magic). The genre of the etiological tale is positioned
halfway between the creative and the sacred powers. The genre of the tale-about-early-
populations is positioned halfway between the creative and the demonic powers.

The marvellous fabulous power forms the genre of fairy tales, which as was previously
mentioned, is a world apart. A vast distance of a “nothing” exists between Fairy Land and
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Human Land. The status of the marvellous power in Fairy Land has the same status of the
sacred power in Human Land. Rules and norms in Fairy Land and Human Land differ.

Man confronts fabulous powers in the regular genres of oral and folk literature. These
powers more or less try to manipulate man, and help or hinder his ambitions and efforts.

There also exists a group of stories labeled carnivalesque, in which man overcomes the
fabulous powers by ridiculing them. It is not the killing of the dragon in the fairy tale which
overcomes the Marvellous but the ridiculing of him in the “stupid ogre” tale (AaTh1000—
1999); the heroic suitor’s task (AaTh 300ft.) is ridiculed in the story about the Brave Tailor
(AaTh 1641), and so on. The miracle in the Legend of the Sacred is ridiculed by a sham
miracle based on deceit (AaTh 1476) where the devil is outwitted by a clever man (AaTh
803, 804 and 815).

The creative fabulous power also permeates the “world-in-making”. Ethnopoetic genres
in the Creative mode are myth and its carnivalesque counterpart, the trickster tale. It is also
important to note that not every narrative known to a culture with an ethnic religion is a
myth. So far, no full repertoires from a culture-society with an ethnic religion have been
recorded and analyzed.

A creation ex nihilo is not envisaged in oral literature. “Permeates” means that eve-
rything, living or non-living, can create and be creatively changed. The creative acts are
permanent: from the moment an entity, material or not, is created or creatively changed, it
stays that way “for ever after.” Divinity separated immaterial light from immaterial dark-
ness and thereby created immaterial time: morning, evening, day and night (Genesis 1: 3-5,
8b and 14). Divinity creates from the lifeless material of water the lifeless material of dry
land (Genesis 1: 9). The divinity turned the lifeless “dust of the ground” into a live human
and from then on humanity has always existed (Genesis 2: 4). Divinity took a part from the
body of the living Adam and created /expanded it into Eve, a complete and new live entity
(Genesis 2: 21-22).

Biblical stories about creation (Genesis 1-3) are part of the official religion of Judaism,
Christianity and Islam and serve as a quasi-myth. These stories are more or less known to
the wider circles of the folk but are not part of any ritual and do not have the social functions
that a myth has in the framework of an ethnic religion (see Malinowski 1926).

Thus, myths are not part of the oral-and-folk literature of the E-A-A culture area, except
for Zoroastrian mythology in which Ohrmuzd and Ahriman are personalized creators. The
Creative is pushed to the periphery of the value system, to the marginal genres of etiological
legend (forces of the Creative and Miraculous) and of daimonon about early-populations
(forces of the Creative and Demonic). In the etiological legend personalized creators act:
in Christian culture-societies Christ and his family act (examples: AaTh 774A, 774G, 774L,
774P). In Muslim culture-society, Muhammad acts. However, in Jewish society no such
stories were recorded. Nothing is known about oral-and-folk-literature in societies profess-
ing Zoroastrian, Jain and Buddhist religions.

The Creative ruled the world before historical (human) time started. Human society
emerges only at the end of the creative period of time. Since then, the Sacred rules the
world, including human society. The Creative is interested in and rules over nature and the
Sacred is interested in human society and rules it. The Creative is dynamic, meaning its acts
change the world. The Sacred is static, meaning its acts stabilize and preserve the existing
social and cultural order of the human world.
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One of the features distinguishing between the Sacred and the Creative is that creative
acts hold for “ever after” while preternatural acts in historical time in which the Sacred is at
work. These acts are unique, one-time changes in the order of nature (“miracles”). Adam’s
actions caused all people to be mortal “forever after” (Genesis 3: 22-23). In contrast, the
awakening of Lazarus had no influence on other people: other human corpses remained dead
and did not wake up and humanity did not become immortal as the result of Lazarus’s being
revived (John 11: 1-44). The laws of nature did not change.

The Sacred rules the world of a society which professes a universal religion. It has set the
values and rules for human society. The legend tells how the Sacred supports this order by
telling how the Sacred rewards and punishes humans and solves human problems in a way
that supports this established order. Social laws are a divine decree and cannot be changed
by human will. The Satanic (existing in Christianity) is part of this divine order of things,
albeit a somewhat rebellious part, but still serving the ruler, i.e. God, and the social order
He installed for the human world. The devils in Hell punish humans who have transgressed
this divine order. Oral-and-folk literature produced the genre of the legend of the Satanic
which is a sub-division of the legend of the Sacred (examples: AaTh 760A*, 764, 810, 813).

Magic, in the sense of human ability to work it, is believed to exist in both societies
with an ethnic religion and those with a universal religion. The Demonic, in the sense of an
independent force with its own world of entities, can be believed in only in societies with
a universal religion as the Demonic is a remnant of the ethnic religion suppressed by the
universal religion. Both Magic and its practitioners along with the demons are viewed by
human society with suspicion, or at the very least as partly negative.

The Demonic and Magic did not exist before historical time. When a universal religion
covers an ethnic religion, the sacred powers of this ethnic religion are turned into demonic
powers and receive negative value of various degrees in the framework of the new religion.
In their original framework of the ethnic religion, these powers included both positive and
negative entities in relation to the human world. In the framework of the monotheistic society
they turn into demonic powers and become marginal or completely negative. Therefore there
can be no genre of daimonons in a society with an ethnic religion. Christianity incorporated
these powers as part of the negative sacred power, namely the satanic power.

Judaism and Islam incorporated them into the society as a neutral but suspicious element.
The Demonic is carried by demons which are imagined as a neighbouring ethnic group that
speak the same language as humans. Demons profess Judaism or Islam, depending on the
human community near which they live and both intermarriage and offspring with them are
possible. For example, Adam had two wives: the first was Lilith who bore the folk of demons
and the second was Eve who bore the folk of humans. Muhammad was sent to the “red and
the black” i.e. to both humans and demons and both accepted him. These demon-neighbours
have more abilities than “we,” the humans, have. For instance, they can make themselves
invisible, take on various shapes, cover large distances quickly (sometimes through flight),
are better craftsmen than the humans, etc.

There are also rules for proper behaviour between humans and demons. So long as a hu-
man obeys these rules, all is fine. If a human breaks a rule, the demons will punish him. Yet,
these rules have nothing to do with the norms and rules of human society which are valid for
intercourse between humans.

The ability to work magic is a human capability and has nothing to do either with sacred
power or with demons and their powers (see Malinowski 1954). Divinities and demons do
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not possess the ability to work magic. In monotheistic religions, deities and their agents (hu-
man saints) work miracles whereas demons work sham-miracles. Magical power is a belief
in societies with an ethnic religion and this belief and practice live on into the monotheistic
societies. The magic has no separate world to rule over. No magic entities are imagined
which would be similar to divinities, their following (angels etc.), saints or devils, or de-
mons. All of these are individual personages, although only some of them have names, a
personality and biographies (e.g. Lucifer, Iblis, Lilith, various saints). A human skilled in
magic is not a native of some “Magic Land” like the dragon is a native of Fairy Land. He/
she remains human like everybody else. Basically, magic is an acquired technique which can
be had or can be learned, although the witch/wizard in many cultures, must be born with the
capability to attach himself to Magic.

Furthermore, the belief exists that there is white magic which helps humans (heals ill
humans and their ill animals, causes peace between people, helps hunters, makes plants
grow for a good harvest, etc) and black magic which is used for sinister purposes and is
destructive to society (it is used to harm hated people, to cause illness and natural disasters,
to help gain unlawful wealth, to cause quarrels, etc.) Thus, magic skill is always suspicious
and arouses fear even with practitioners who help people.

On the other hand, the marvellous power of the fairy tale is a completely different power.
It rules over Fairy Land in the same way as the sacred power rules over the human world
and the demonic power rules over the demons in their world. The marvellous power, with its
Fairy Land, kings, princesses and monsters, seems to exist only in fairy tales, which in turn
exist only in the E-A-A culture area. It operates in the genre of the fairy tale only and this
genre is not found in other culture areas.

The Marvellous has nothing to do with universal religion and seems to carry some con-
cepts, figures, images and motifs from the stage of ethnic religion, overlaid by the universal
religion. These relationships still await investigation. Generally the genre of the fairy tale
attracted much investigation (see the whole “British School” of the 19th/20th century to
Russian structural scholarship in the nineteen twenties and sixties) but remained an enigma.

Let us hope future enquiry will teach us more.

APPENDIX

GLOSSARY

CREATIVE MODE — A mode in which man confronts the mythic creative aspect of
his society’s official belief system. Creativity exists in the mythic epoch when everything
has the ability to either create or be subject to creative change. Mythic creative change has
permanent impact on the order of nature and society.

DEMONIC POWER—The power inherent in demonic beings stems from suppressed
ethnic religion; can produce sham-miracles.

E-A-A CULTURE AREA — Area which encompasses Christian Europe, Muslim North
Africa, the Near and Middle East, Central Asia and both Muslim and Hindu India,.

EARLY-POPULATION LEGEND (ETION) — Legend explaining the origin of minor
features of nature by involuntary acts of members of a non-human population (giants or
dwarfs) inhabiting the country before man (during the quasi-mythic epoch between the
mythic epoch and human time).
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ETHNIC RELIGION — Religion of a specific culture-society (tribe, nation). Non-
theistic or polytheistic.

ETIOLOGICAL LEGEND — Legend explaining the origin of certain small secondary
properties in nature or society. Etiological legend stands midway between the sacred legend
and the myth, in the quasi-mythic epoch at the beginning of the historical period.

FAIRY TALE — Narrative in prose or verse (rare), in which man confronts the marvel-
lous world. In the fairy tale a weak man is helped by marvellous forces to win a royal
spouse, kingdom and/or a treasure; thereby he “demarvelises” the marvellous world.

LEGEND OF THE DEMONIC (DAIMONON) — Legend in which man confronts the
world of demons, the latter being part of folk belief.

LEGEND OF THE MAGIC (MAGIKON) — Legend which recounts acts of humans
possessing magic powers and struggles between black and white magic.

LEGEND OF THE SACRED (LEGEND) — Legend in which the sacred power of the
official religion solves the conflicts in the narrative.

MAGIC MODE — Mode in which man confronts both his fellow man and the world of
demons by manipulating nature with the help of fabulous abilities. Magic is an exclusively
human instrument.

MIRACLE — An isolated act of change of the order of nature brought about by the
sacred power; though its results may be permanent, this act has no consequences for the
order of nature and society in the future.

MYTH — Ethnopoetic genre set in the mode of the Creative; found in ethnic religions.
In myth the creation of nature is described, and the setting of the basic social structure of
human society and ethnic religion related. Rituals use myths as their “scripts.”

SACRED POWER — Preternatural power inherent in the official universal religion. It
sets the values of the culture and supports the official order of a culture-society by rewarding
and punishing humans.

UNIVERSAL RELIGION — Religion stemming from a specific revelation which ap-
peals to every human. More or less monotheistic. It has overlaid and suppressed ethnic
religions and is found in the E-A-A culture area.
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Xeoa Jacou

CUCTEM ®AHTACTHUKE Y YCMEHOJ 1 ®OJIKJIOPHOJ KIbMXKEBHOCTHU
E-A-A KVJITYPHOTI ITPOCTOPA

3AKJbYULIU

KyntypHau npocTop koju o0yxBara xpumrthancky EBpomy, MmycnuMmaHcKy ceBepHy AdpuUKy, 3ama Hy,
LEHTPAIHY U jY)KHY A3H]jy, UMa 3ajeJHUYKH YCMCHU W HAPOIHH KIHIDKCBHH PENepToap U CHUCTEM
CTHO-TTOCTUYKUX JKaHPOBa. DAHTACTUYHHU CIIEMEHTH OBE KHHXKEBHOCTH OPTaHU30BAHU CYy Ha OCHOBH
PEIUTHjCKUX elIeMEHATa OTKPOBEHA YHHUBEP3aTHUX MOHOTEUCTUYKHX pENUTHja Koje mpeoBnalyjy
Ha TOM KYITYpHOM IIpOCTOpy (Ha IpHMep MO XPOHOJIOLIKOM Pelociiey): jylan3am, 30p0oacTpH3am,
yanHu3aM, Oyau3am, Xpunhanctso, nciiam. OBe yHUBEP3aIHE PEITUTHje 3aXBaTajy pa3InuuTe CTHUUKE
penuruje y IoOMeHyTOM KYJITYPHOM MPOCTOPY, IITO je YTHIAIO Ha CTBApame JIBa HACIIOjeHa CUCTEMA.
DaHTaCTUYHU EIIEMEHTH Y CHCTEMY JKaHPOBA MOT'Y CE IPYIUCATH Y HYMHHO3HE (KpeaTopcKe, CBETauKe,
JIEMOHCKE, Maru4He) ¥ 4yJecHe. Y paly ce TOBOpU O Be3aMa Mel)y mHMa M KaHpOBHMA KOjU Cy Ha
BUMa 3aCHOBaHHU.
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LEGENDS AS NARRATIVES OF ALTERNATIVE BELIEFS

ABSTRACT

Legend as a genre can be defined as a short narrative about an individual encounter with the
supernatural that breaks the ordinary flow of everyday life. Although seemingly simple, legends are
inherently dialogic and responsive to a variety of authoritarian discourses, in particular those that
strive for homogeneous and unified worldviews. Legends manifest a realm of vernacular creativity that
undermines and erodes the official truths, imposed by institutional authorities.

Key words: genre, legend, belief, alternative belief, discourse, Protestant theology, vernacular
religion

* ok ok

Genre is one of the fundamental concepts of folkloristics, reminding us that vernacular
orality takes traditional forms. The idea of generic qualities of folklore helps us to create
preliminary order in huge corpuses of recorded texts; it also offers insights into understand-
ing single performances, their contents, poetic features and relationship with social realities.
Genre is a gap that keeps some texts apart and a bond that ties others together. As genre
implies verbal communication and refers to words as the main building blocks of folklore, it
draws attention to the potential of folklore to generate meanings, shape attitudes and affect
the social life of its carriers. Hence, folklore genres should not be detached from individuals,
groups or networks whose thoughts, emotions, even their very identities are expressed in
them.

Legend as a genre can be briefly defined as a short narrative about an individual encounter
with the supernatural that suddenly breaks the ordinary flow of everyday life. The genre has
been described and known since the beginning of the 19" century, when the Grimm brothers
highlighted the connection between legend and its temporal and geographic environment
(Gunnell 2008: 13). Legends have become canonical parts of folklore publications in many
languages and even reached school programs. However, they often appear in contemporary
traditions without being recognised as folklore, neither by the storytellers nor their audi-
ences. A successfully told legend blends the narrative and social world together and makes
arguments about the supernatural dimension of the world, which usually remains latent but
sometimes appears in shocking discordance with our normal perception of the physical real-
ity. While folktales (Mdrchen) build up fantastic storyworlds, legends enchant experienced
and narrated moments from our lives.

According to Mikhail Bakhtin and Pavel Medvedev, “Every significant genre is a com-
plex system of means and methods for the conscious control and finalization of reality”
(Bakhtin, Medvedev 1991: 133). Bakhtin and Medvedev also write that “human conscious-
ness possesses a series of inner genres for seeing and conceptualising reality” (ibid.: 134).
Legend offers a cognitive mode to experience the supernatural in particular cases of oral
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storytelling and their textualised forms in writing. In addition, legend as a genre prepares a
certain orientation to reality; it has the capacity to evoke the supernatural in perceiving the
world around us.

Belief as a folkloristic category has often been connected with legend as an indication
of one of the main functions of the genre to transmit and validate belief in the supernatural.
However, Linda Dégh has contested the term ‘belief legend’ and claims that there is no
theoretical benefit to emphasise ‘belief” as a qualifier of legends, because belief itself is the
very core of this genre (Dégh 1996: 44). ‘Legend’ always implies belief, which does not
need to be connected with the supernatural but rather with the claimed veracity of the story.
Recently, Elliott Oring has suggested that legend could be “defined as a narrative perfor-
mance that invokes the rhetoric of truth” (Oring 2008: 159). As we know, many narratives,
defined as ‘urban legends’ have nothing to say about the supernatural but transmit ethno- and
socio-centric stereotypes, and reveal and reinforce social taboos and behaviour norms (Af
Klintberg 1989). Although folklorists have tended to supernaturalise belief, its meaning is
much broader, indicating certainty and conviction of any kind.

At the Local Legends in the Global Context symposium held in Imphal, Manipur, in
February 2012, William Westerman gave a paper entitled “Narratives of Justice and Injus-
tice...”, in which he claimed that belief studies have often defined their field as too narrow,
ignoring “narratives of political belief, or those narratives that are concerned with power
relationships between individuals, between individuals and institutions and between polities
in conflict” (Westerman 2012: 29). Political belief, discussed by Westerman is an example
of belief as a powerful social force, which does not carry direct supernatural connotations.
Whatever the object of belief is, the believers are disposed to express it in words, images or
actions.

Belief can also compel people to abstain from acting in certain critical situations where
taboos prevail. Thus, there is a belief among women in Estonia that in order to secure suc-
cessful delivery, expectant mothers should not purchase nursery furniture, baby buggies, car
seats or other important products for children too early. It has been said that such excessive
preparations can bring bad luck to the mother and the baby. Belief can be expressed in works
of art or material objects, such as dowsing pendulums, crystals, divination tools, and dream
catchers or charms which are available in many New Age shops.

Often beliefs that are primarily transmitted in narratives are expressed in real-life activi-
ties — through a process that has been called ostension (see Dégh 2001: 422-428). A typical
example of ostension is legend-tripping, such as visiting haunted houses, graveyards or other
sinister places at night as tests of courage. Remarkably, the practice is not new but centuries
old as confirmed by the wide international spread of the tale type ATU 1676B “Frightened
to Death” (also known as “Clothing Caught in Graveyard”). In this story a man claims that
he is brave enough to go to a graveyard at night. As proof of his visit he has to stick a knife
into a particular grave. While doing this in darkness, he sticks the knife through his clothing,
cannot leave and dies of fright because he thinks that a spirit or a devil is pulling him (Uther
2004: 364-365). In a related tale (ATU 1676D) somebody promises to bring a skull from a
graveyard or, in some Estonian versions, a shroud from a chapel or a candlestick from the
church. This story about a similar night-time adventure can be turned into a joke or become a
shocking warning legend, such as in many Estonian stories, where the protagonist is a brave
girl who challenges the other world and is violently killed by supernatural powers. In Esto-
nian tradition, the story of bravery tests has often been told about young people who gather
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to prepare for confirmation in the Lutheran church. It is most probable that such nocturnal
visits to the graveyard have, indeed, sometimes been carried out as a test of courage, a kind
of vernacular rite of passage before the official rite of reaching adulthood as a member of
the Lutheran congregation.

These narratives about the test of bravery and the concomitant nocturnal visits to grave-
yards were widely known and practised in 19" and early 20" century Estonia, as numerous
versions from the Estonian Folklore Archives show. These texts offer an insightful example
of conflicting belief systems which existed at the time of their recording. On the one hand,
the Lutheran church had long ago rejected the Catholic concept of purgatory together with
the doctrine that dead souls can appear to the living. On the other hand, folklore contested
this belief, providing abundant narrative evidence of the restless dead whose afterlife was
far from peaceful. According to Lutheran doctrines there was no place for the dead as active
supernatural agents to contact or harass the living, because they were believed to stay in
an unconscious state, comparable to a deep sleep or non-existence. It could only be in con-
nection with the second coming of Christ that the dead would be called back to life and be
resurrected. Fear of ghosts and the spirits of the dead hence seemed superstitious from the
point of view of the doctrines of the Lutheran church (cf. Hemmingsen 1997). The Devil
who was suspected to cause apparitions and delusions and appeared in the guises of the
dead, started to lose his dominant position with the spread of rationalism at the end of 19"
century. Hence, according to orthodox Lutheran views, there was no need to be afraid of any
supernatural encounters at graveyards.

However, vernacular beliefs and the lively tradition of legends offered completely differ-
ent views on the afterlife. Ghosts, spirits and revenants who bothered their living relatives
were actively present in 19" century Estonian folklore, undermining the doctrines of the
Church about death and the dead. These narratives offered a set of alternative beliefs to the
dominant theological discourse, which was carried by the spirit of rationalism. Tension be-
tween the two contradictory belief-systems and their related discourses incited doubts about
their validity and encouraged debates that are expressed in late 19" century folklore. In addi-
tion, sceptical or even materialist views spread and found expression in jokes that ridiculed
credulous and superstitious people who failed to find rational explanations to seemingly
mysterious events. Danish folklorist Lars Hemmingsen has interpreted the jocular folktale
“Clothing caught at graveyard” as a Protestant anti-legend of another popular story “Mid-
night Mass of the dead” (ATU 779F*) (Hemmingsen 1997). This is a legend about a person
who enters church at night and finds a congregation of dead people in the middle of divine
service. The aggressive dead attack the visitor in the church. He escapes but loses a piece
of clothing, which is found the next day torn to pieces. Certainly, the two tale types of ATU
779F* (“Midnight Mass of the dead”) and 1676B (“Frightened to Death”) are in an inter-
textual dialogue with each other, shedding light on discrepant belief-systems. However, the
conflict is not only between two tale types as a legend and its anti-version, but on a larger
scale between two discourses: one that represents the socially dominant and theologically
approved views, and another, the folkloric discourse of the supernatural, which challenges
the official truth and questions the institutional authority of the church.

The concept of superstition, which has spread throughout the world of Christianity and
often permeated vernacular discourse, reveals that the church has systematically tried to
eradicate unorthodox beliefs and replace them with clerically approved creeds (Valk 2008).
Uncontrolled folklore process often becomes disturbing to the institutions of power because
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it undermines and erodes official truths, systematised worldviews and moral teachings im-
posed by them. How should we conceptualise this discordance of authoritarian culture with
the more democratic heteroglossia of folkloric voices? Can alternative beliefs in legends be
interpreted as a systematic counter-discourse to the official discourse, which would lead us
back to the old dichotomy between folklore and elite culture, folk belief and official religion?

In his monograph Rabelais and His World, Mikhail Bakhtin showed that during the Mid-
dle Ages serious ecclesiastic culture was opposed by carnival festivities, grotesque specta-
cles, parodies and other manifestations of abusive and comic folk culture (1984). However,
according to Bakhtin, these ‘centrifugal forces’ of folk culture, which upset and disrupt the
order, are not in any way unified as forces of opposition, instead, they are disparate and dis-
unified (Morson, Emerson 2001: 139-140). In Medieval Popular Culture: Problems of Belief
and Perception, Aron Gurevich commented on Bakhtin and noted that he “describes the
mutual influence — the confrontation — of official and unofficial culture as an ambivalence,
a duality, in which the oppositions are dialectically connected, mutually changing places
and retaining polarity” (1988: 180). Hence, the contrastive two-tiered model of high and
low seems too simplistic to reveal the dynamics of medieval culture. As Nancy Caciola has
noted, the different perspectives of ‘popular’ and “élite’ are largely relational and ‘come into
play through analysis of social dynamics, rather than as pre-existent data’ (Caciola 1996:
6). In addition, folklorists such as Don Yoder (1974), Leonard Primiano (1995) and Marion
Bowman (2004) who have worked on contemporary beliefs and religious practices, have
conceptualised the relationship between folk religion and institutionally organised religion
accordingly — not as separate and opposite realms, but rather as partners in a symbiotic
relationship (see also Bowman, Valk 2012). From the folkloristic point of view, the interde-
pendent co-existence of authoritarian and folkloric discourses can be described as a dialogue
—not to refer to distinct participants of conversation but to draw attention to the process and
outcome of interaction — an inherently contradictory and incoherent web of beliefs and gen-
res in constant fluctuation, where points of view, creeds and opinions co-exist in intertextual
relationships and sometimes clash without suffocating the alternative voices.

The concept of alternative beliefs is not a new synonym for folk religion as a counter-
religion in the dual system of high and low, official and vernacular, elite and popular. Rather,
it is a direction of research and cognitive instrument to reflect upon a variety of counter-
hegemonic discourses in their never-ending creativity of folkloric variations and disagree-
ments with prescribed truths and mechanisms of control. Alternative beliefs do not mean
marginalised beliefs as some kind of finalised entities in a fixed form; the concept refers
to inter-discursive and inter-textual strategies of contesting authoritarian views, inherent in
verbal expressions of vernacular religion, such as legends.

Linda Dégh has claimed that disputability is the very essence of legend as a genre: “When
the teller makes his point about extranormal condition, he argues against the known contrary
opinion; he formulates his story with the anticipation that many people would argue against
if they were present” (Dégh 2001: 2). Indeed, legends tend to offer either explicit or implicit
arguments against some other, often dominant systems of belief and established truth. Tell-
ing a legend about the forest spirit as a misleader or water spirit as a culprit of somebody’s
drowning in a late 19" century Protestant country can be a statement against the common
knowledge of the educated majority that fairies actually do not exist. Warning legends about
supernatural sanctions against those who went hunting or picking berries on Sundays can be
arguments against the growing number of people who lost interest in keeping the Sabbath.
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Paradoxically, it is likely that the fading fear of the Devil was the cause of the boom in
Devil legends in late 19" century Estonia. Many of these stories can be interpreted as a kind
of verbal disagreement with those who had lost interest in the Old Enemy, including the Lu-
theran Church, which went along with more rational theology and tended to forget the Devil,
who had once had a prominent position in the doctrines of Christianity. Hence, when doing
research on archived legends, it is important to consider the social, historical and religious
context of the recording time with special reference to what has NOT been said. Legends
not only validate beliefs but also argue against some other beliefs, public truths or dominant
points of view. Hence, these short narratives of belief are inherently dialogic and the genre of
legend is far from homogencous or consistent in building belief systems. Legends are always
responsive to a variety of discourses, such as theology, rationalism, scientific materialism
and other systems of thought that have gained power and thus have become overwhelmingly
boring.
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JIETEH/1IbI KAK IIOBECTBOBAHI Ob AJIBTEPHATHMBHBIX
BEPOBAHUAX

PE3IOME

C ToukM 3peHHs (ONBKIOPHCTHKH pENUrHs sBISieTCsl OyKBaJbHO CQepoil 3HaHW,
BBIP)KAIONIE MHPOBO33PEHHS W BEPOBAHUS B PAa3HOOOPA3HBIX YCTHBIX M NHCBMEHHBIX JKaHPax.
MHucTuTyMOHANM3UPOBAaHHbIE PEIUIUM U3JIaraloT CBOM OCHOBHBIC IOCTYJIAThl M CTPEMATCS K
OZHOPOJHOMY U €IMHO00Pa3HOMY MHPOBO33PEHHUIO Yepe3 UCTPeOIeHHE U 3aMeHY HeTpaJIUIUOHHBIX
BepoBanuil. Heodunmanbabie (ONBKIOPHBIE TPaJUIUH MOTYT OBITH OXapaKTepH30BaHBI Kak cdepa
HapOJIHOTO TBOPYECTBA, KOTOPAsl OAPHIBACT U pa3pyluaeT opUIMaIbHbIE HCTHHBI U CHCTEMaTH3UPyeT
pa3JInuHble MUPOBO33PEHMUS, HABA3aHHbIC BIACTbHIO.

M. baxTuH oxapakrepu3oBaj MOIYJSPHYIO PEIMIUI0 U HApOAHY KyiabTypy CpeiHUX BEKOB U
BospoxaeHus Kak KOHTPCUCTEMY, KOTOpasl IPOTUBOCTOMUT IIEPKOBHOI KyJIbTYpe M OQHIMAIbHON
pemuruu u mposicuser ux (1984). Iloxoxue B3aMMOOTHOLIEHHS MEXAY WHCTHTYIIHOHAIBHO
YUPEKASHHBIMU PEIUTHSIMU U (DOJIBKIOPHBIMH BEPOBAHHMAMH OBLUIM ONHMCAHBI BHE XPUCTHAHCKOTO
KOHTEKCTA.
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C. banepmxu XapakTepusyeT IHONYIAPHYIO PEIUIHi0 beHramuu kak MOIBMIKHYIO, HOCTOSHHO
MEHSIIOLIYIOCS. U HHHOBALMOHHYIO, IPEACTABIIONIYI0 albTCPHATUBHbIE TEUYEHUs M 4acTo
OCIIapHBAIOIIYIO0 O0JIee CTPOTO CTPYKTYPHUPOBAHHBIC BEPOBAHMUS M PAKTUKH HHIIMHCKHX PETUTHO3HBIX
opranu3auuii (Banerjee 2010). B paznuunbix yacTsax MHIuM CyIecTBYIOT 3HAYUTEIbHBIC PA3HOIIACHS
MEX/ly PEJIMTHO3HBIMU OObIYasIMU OpaxMaHOB W HU3KHX KacT, YbH BEPOBAHMS M IPAKTHKU CO3AJIH
TPaAWIMY, SIBUBILIMECS aIbTEPHATHBONH OpaxMaHMYECKOMY HWHIYH3MY, KOIU(UIMPOBAaHHOMY B
nucaHusx. B coBpeMeHHONH DCTOHMM, KOTOpas CUUTACTCS MHOIMMH YYEHBIMU OJHHMM U3 CAMBIX
CBETCKHUX TOCYAapCTB B MHUpE, CYILIECTBYEeT 3HAUUTENbHAs Pa3HULA MEXIY, C OJHOH CTOPOHBI,
HAay4YHO OOOCHOBAaHHBIM pPAalOHAIBHBIM MHPOBO33PEHHEM, IIO[JICP)KUBAEMbIM TOCYJapCTBEHHOM
CHCTeMON 00pa30BaHMs M OCHOBHBIMH KaHaJaMH CPEACTB MaccoBOW HH(OpManWu, M, C APYroi
CTOPOHBI, Pa3HOOOPa3HBIMU CUCTEMaMH BEPOBAHHI HOBOM JlyXOBHOCTH, KOTOPBIE PACIIPOCTPAHSIIOTCS
QIBTEPHATHBHBIMU COLMAJIBHBIMH OpraHu3alusMi W (OJBKIOPHOM CHCTEMOH BEpOBaHMH B
cBepxbecTecTBeHHOE (pacckasbl o mnpuspakax, HJIO, sHepretnueckue cTONOBI, INpeiCKa3aHUs,
3HAMCHMS, BOCHIOMHHAHUS U3 MPEXKHUX KU3HEH U T. .). COBpEMEHHbIC BEPOBAHUS TAK)KE BKIIOYAIOT
aJIETEPHATUBHYIO MEIUIMHY U ABUKCHUE IPOTUB BaKI[MHALMY, AJIbTEPHATUBHBIC KOHLICIILIUU HCTOPUH,
Kak, HallpuMep, TEOpUU 3aroBopa.

B noknane paccmarpuBaroTcs JISTHIbl KaK XKaHp, BbIPAXKAOUIMNA NPOTHBOpPEUUs, BHYTPEHHUE
KOH(IIMKTBI U HANPSHKEHHOCTh MKy O(QUINATBHBIMI U HEO(DHUIIMATIbHBIMH JUCKypCAMH BEPOBAHUI
B Pa3JIMYHbIX PEJIMTUO3HBIX U COLUAIBHBIX KOHTEKCTAaX U BPEMEHHBIX IIepHOiax.
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OT PEAJIBHOI'O ®AKTA K ®OJIbBKJIOPHOMY HAPPATHBY AHHOTAIIWA

Jhoomuna @aoeesa
Mocxea, T'ocyoapcmeennviil uHCMuniym uckyccmeo3HaHUs
volfs@list.ru

OT PEAJIBHOI'O ®AKTA K ®OJIBKJIOPHOMY
HAPPATUBY

AHHOTALIA

B crarbe nomHMMaeTCs BOMPOC O COOTHOIICHUH WHAWBUIYaIbHOTO U OOIIETO B OBITOBOM YCTHOU
penurno3Hoii npose. Ha mpuMepe pacckasa, HOBECTBYIONIETO O JIMYHOM PEITUTHO3HOM OIIBITE, Oy/IeT
paccMoTpeHa MmpobyieMa CaMOICH3yphl TEKCTa C TOYKH 3PEHHS €ro0 COOTBETCTBHSI TPAIHIMOHHBIM
MPEAICTaBICHUSAM W HOpMaM. Pedb MOHIET 0 TOM, YTO PacCKa3uMK BCETIa MMECT B COZHAHUU HEKUH
obpaserr (ycTHBIE JIETEH IbI, OBITYIONIME B MECTHOM COOOIIECTBE, a TAK)KE aBTOPUTCTHBIC KHIDKHBIC
U PYKOIHUCHBIC TEKCTHI), TI0 KOTOPOMY BBICTpaMBacT COOCTBEHHOE MOBECTBOBaHME. B 3aBucuMOCTH
OT BO3MOXKHOCTH «TIOJIBEPCTATh» CBOW TEKCT TOJ 3TOT 00pa3ell OH OICHHBACT M CaMO COOBITHE, U
HEOoOXOMMOCTh CJEJaTh €ro JOCTOSHHEM OKpy)XKarommx. JlanpHeimnas cyapba TekcTa peraercs
KOJJICKTUBHBIM CYOBEKTOM TPAIUIIMd — MECTHBIM COOOLIECTBOM, KOTOpOE JIMOO MPUHUMAET U
TUPXKUPYET PacCcKa3, MPOIoIDKast 0000IIaTh OTACIBHBIC €ro AIEMEHTHI, THOO HE 3aMeYaeT, OCTaBIISSL
MPUHAUICKHOCTHIO HHIMBHYAILHOTO PErepTyapa paccKazunka.

Kniouesvie crosa: nokanbHas TpaaMIHs, yCTHAS PEIUTHO3HAS 1IPO3a, BUACHHE, MEMOPAT, CITyXH
Y TOJIKH.

* ok sk

HuTepec cobupatesns GponbKIopa HampaBieH 1Mo MPEUMYIIECTBY Ha TPaTHIIHOHHBII TEKCT
KaK CpelOTOYHE KOJICKTUBHOM MaMsITH. 3HAHUS M NPECTaBICHHS 13 OOIIEro KyIbTYPHOTO
U PEJUTHO3HOTO (OHIA ITHOCA, M3 OMBITA MOKOJCHHH — BOT YTO SIBISCTCSI MPEIMETOM
«BOTIPOLIIAHKSY HCCIICAOBATENs] YCTHON TpaauiMd. A TMOTOMY €ro OXHIaHHs BIIOIHE
MOKHO CBSI3BIBaTh C HEKUM OOOOIICHHBIM BOTLIOIICHUEM «COACPKATEIBHBIX, COOCTBEHHO
MOATUYCCKUX, (YHKIIMOHABHBIX W HCHOMHUTEIBCKUX MPUHIUIIOB, HOPM, CTEPEOTHUIIOB,
32 KOTOPBIMH CTOSIT BBIPAOOTAHHBIC KOJUICKTUBHBIM OIBITOM MPEACTABICHMUS, OTHOIICHNUS,
CBSI3M C TEMH WIIM WHBIMH cepamMu JCHCTBUTEIBHOCTH, COLUATIBHBIMUA HHCTHTYTAMH,
obrroM 1 T.11.» (ITyTrnos 2003: 167).

OnHako MONEBbIC HMHTEPBBIO TOKA3BIBAIOT, YTO MHOTHE PACCKa3dMKH HauOoJbliee
3HAYCHHE MPHUIAIOT TEM BJIEMEHTaM TPAJAUIIMOHHOTO 3HAHUS, KOTOPbIC TaK WM HHAUe
OBLTH «IPOXKHUTHDY UMHU JINYHO, MPOIYIICHBI Yepe3 ceOst, — 0COOCHHO eCITU peyb HICT O
PEJMTHO3HBIX BEpPOBaHHsX, O cepe cakpambHOTro. [IpHIacTHOCTh K TOMY, O YeM paHbIIe
MPUXOMIOCH TOJNBKO CIBINIATH OT IPYTHUX — MOMEHT 0C000# ropocTH U BomHeHus. CaMm xe
(hakT COMPUKOCHOBEHHSI C YeM-TO, BHIXO/SIIIMM 32 MPE/ICITb OOBIICHHOTO, BCEra Hy K /1aeTcs
B OCO3HAHWHM W WHTEPIPETAIMH — COILUIEMCS B JTOH CBS3M Ha MHCHHE MCHXOJIOTOB,
CUHMTAIOIIUX HEOOXOAUMBIM, YTOOBI «HMHIANBH MBICIHII TO, YTO TIEPEKUBALT, @ HE MPOCTO U
HE TOJBKO MEPEKUBAI ObI, TO €CTh HE UIKHUBAI Obl KOHKPETHO MH( M CHMBOJ, CaM TOTO HE
3”as» (FOur 2006: 315).

[ToTpeOHOCTh pacckaszaTh O COOBITHM M3 CBOCH KM3HH, NPUOOLIMB YBHICHHOEC
U YCJBIIIAHHOE K TOMY, O YeM paHee pacCcKasbplBalk APYrHe, U eCTh MOTPeOHOCTH B
OCMBICJICHHH TIPOUCHIEIIEr0. Pacckas momMoraet BO3BECTH YaCTHOE K 001I[eMy, 00HApYKHUTb
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MPCLCCHTHRIC CUTYallud U COOTHECTU CBOM OIBIT C OMBITOM JPYTHX (= KOJUICKTHBHBIM
OMBITOM). DTa 0co0ast PyHKIHS MEMOpaTa — MOBECTBOBAHUS OT JIMILA YYACTHHKA COOBITHS —
ckopee U3 obsacty rcuxonoruu. OJJHaAKO OHAa UMEET IOCIEICTBUS U JUIs CY/IbOBI TI0I0OHOTO
pacckasa B (OJNIBKIOPHON TpaJHLIUH.

K TakuM cooOpakeHUSIM TIONTAJKHBAIOT JICTCHIBI O SBJICHUM Marepu Mapuu —
OTIICIHHHUIIBI, SIKOOBI TAWHO JKUBIIICH HECKOJIBKO JCCATUICTHI Ha3am Onmu3 cena KopxeBka
Wu3eHckoro paiioHa YIbSHOBCKOHM oOnacTtu. JlereHmbl ObUIM 3amucaHbl B 3TOM Celie B
utorie 2002 roma W OKa3aJ MCh BECbMa HEMHOTOUYHCIICHHBI, TIOCKOJBKY IMPHCYTCTBOBAIU
B periepTyape BCEro YeThIPEX MECTHBIX JKUTCIbHHIL [IpuueM oiuH W3 HaubOoyiee SIPKUX
paccka3oB, npuHauiexasimunii Mapun I'puropsesne lypuanosoii (1926 r.p.), moBecTBOBaI
HUMCHHO O JINYHOM KOHTAKTE C OTIICIIEHUIICH.

Bynyun mocrasieHa mnepen He0OOXOIMMOCTBIO paccKa3aTh COOMPATENI0 O TOM, KaK el
siBHJIACh MaTh Mapusi (s1 yke 3Hasa 00 3tom ot cectpbl M. I lllypuanioBoii u 3agaa npsiMoit
BOIIPOC, HE J0ITyCKaBIINI BO3PaYKEHUH ), )KEHIIIMHA CPa3y OUyBCTBOBaJIA OTBETCTBEHHOCTb:
«Bom rax mue Hauamv smom pacckasz?.. 9mo 0eno-mo 0aeno ovLno. A yoic 6cé 3abwiia.
Ho s eé ¢udana...»'. Cama MaHepa pacCKa34yuIlbl, MHOTOKPATHO MOBTOPSBIIECH HEKOTOPHIC
SMU30/IbI, TIOCTOSHHO YTO-TO YTOYHSIBIICH W OOBSCHSBIICH, CBUICTCIBCTBOBAIA O TOM,
YTO OHA NPHIAET 3TOMY COOBITHIO 0CO00OE 3HAUCHHWE M XOYET, YTOOBI Ja)Ke MOCTOPOHHHN
YeJIOBEK OTHECCSI K HEMY CO BCEil Cepbe3HOCTBIO.

HawyaB ¢ HeOodbLmIOro OOBSICHEHHWS, CBOECTO poJa MpOrpaMmbl: «...OHa MHe Kak
8pode... KaK 60m 6pode OHa 60 CHe MHe NPUCHUIACL gomd... Kak 6yomo ona mue 60 che
npucHunacy. A eom ¢ meul pazeosapusaio: “A vt 6om kmo?” — “S, cosopum, mame Mapus.
A, eosopum, mams Mapus”», — M. T. lllypuyanoBa noctpousia cBoe MOBECTBOBAHUE KaK
LEnoYKy 3Mu3010B. Kaxkaplil o130/ NpencTaBisii co00I0 OTAEIBHOE COOBITUIHOE 3BEHO
(= 3BEHO AMHAMHUYECKOTO CIOKETa) M COOTHOCHJICS CO CBOMM KOMMEHTApHEM, BKIFOYast
MIPOUCXOJIAIICE TO B KOHTEKCT )KU3HU PACCKA3YHIIBI, TO B KOHTCKCT KH3HH €€ OJIMKalIIero
OKPY’KEHHsI, TeX OIHOCEIBYaHOK, MHEHHE KOTOPBIX OBLIO /IS Hee Hanboiee CyIeCTBEHHO.

Xotrs M. T. IlypuanoBa npejaBapuia CBOH paccka3 CIOBAMU O TOM, YTO SIBICHHE
OTIICIBHUIIBI TMPOU30ILIO BO CHE, MEPBBIA 3MU30I 3a7all MOAPOOHBINH OBITOBOH U
NICUXOJIOrn4ecKuit GoH coObITHs:

«A 6vina... A oviia ooma. A xoouna na gpupmy®. A xoouna na gupmy pano. Hy 6edo

KaK 80CKOYUWb, MAK U 6e2éutb, Koau Haoo Obl1o nodoums namuaoyams kopog! A ne

3HAI0, 80 CKONLKO 5 6cmana. Bemana s, 6cmana si... u nowna. ¥ ona cmoum 'y deopa. Ona

y 06opa cmoum. Y nawezo ooma. Ona 0066a3ana 6om, Hy KAk OblEATBIUHBL JCCHUWUHDL.

Ona 066a3ana ovLa... Smum... 6 wanu. Konywl 6viiu — Hy Kax, Hanpumep, Wac MOHAWKU.

Bo 6cém ueprom... FObra uépna, kogpma uépna u obeszana mooice 60 6cém uéprnom. U s

2o6opio.: “A kmo dice mol ecmv?” Toeopum. “S mamo Mapus”.

A 5 mada, 6 smo epems, pazeanacsy... C Mysscem dHCunu nioxo, u s yuiia om usizo. M
60M HOULIO 51 OyMar0: bamMIOWKU, Kax dice s oyoy scumsv? Yeeo dnce... A e e 00Ha smo,

¢ oumém yuina. Kax oice 51 6ydy scumv? A pabomana na gupme. Bom udy dopoeou, u

80M U MAK 8 20JI08Y MHe NANI0: KAK Jice 51 OCMANACD, Kak dice s 0yoy scums? Hy naomno,

MOJIOKA NpUHECy MaivuuKe ckoko-mo... 1 eom ona uoem. Ona uoem, mame Mapus,

¢ nanouxou. (Co0.: OHa crapas yxe xxeHimuHa?) Cmapa sicenwuna. Ona mHe auyo He

' 3pneck u ganee uctouHuk tekcra — AA 2002, kacc. 96, Ne 28.

Depmy
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“«

nokasana. Ona mue auyo He noxkasaia. B ooxe. B woke. Cmapa. U y neii cymxa. “A, —

2osopum, — mamsv Mapus”. A cnpocuna: “Kmo mer ecmv?” “A, — 20o60pum, — mamse

Mapusa”. U bonvwe ona nuueeo me ckasana. M 6onvuie oHa mHe Huue20-HUYE20 He

ckaszana. “A mamo Mapus”...».

Pacckasunnia momuepkHysia HEOOBIYHOCTh BCTPEUH C IKCHIIMHOW, COBEPIICHHO €
HEM3BCCTHOH. Buaut oHa ee mom yTpo, TO €CTh Ha TPAHUIC HOYM U JHS, YTO MPHIACT
MIPOUCXOIAIIEMY TAWHCTBEHHBIN CMbICII. CTapasi )KEHIIMHA B YCPHOM OJICHK/IC HE TOKA3bIBACT
eil 1M1a, ToNbKo Ha3biBaeT cBoe nMst. Kazanock Obl, BOT 1 BCE. OTHAKO OCHOBHOE COJIepIKaHHE
BujcHus Brepenu. M. I lllypuanoBa ske mpepsiBacT OBECTBOBAHUE, YTOOBI paccKkas3arh O
TOM, KaKOW TyTh MPOIILIa, YTOOBI MOHITh 3HAUCHHUE MPOUCIIEAEero. J{ist 3Toro B pacckas
BBOJIUTCSI BTOPO#1 ATIH30/1 — O pa3roBOPE C KMOHAIIKAMUY, CTAPBIMHU JICBaMHU, KOTOPBIC KIITH
B CeJIC U B OTCYTCTBUH CBSIIICHHUKA TAHKOM OTIIPABJISUIN PEIIMTHO3HBIC 00psIbl. IMEHHO K
HUM JKCHII[MHA OTIPaBUIIACh, YTOOBI Y3HATh, UTO O3HAYACT SIBJICHHE Marepu Mapuu.

«..bviu y nac monawxu. Monawku scunu 'y nac oonu Ha eope. A k Hum nowina
pacckazvieamo. A Hvinue sudana mame Mapuio”. A mym y Hac 00Ha Oeska, OHA Yoic
cmapa bvina. Eil, nasepno, cemvoecsim 20006 ¢ yem-mo. Ona 6cé epems bozy monunaco.

Onu dcunu y Hac omoenvHo om 6cs120 csnd... Jee onu xcunu monawku. M eom s k num

nowna paccrkazvigamo. Ckasana. Ona mue: “Huxomy smo... Tel cuacmaussiii yenosex.

Hukomy smo oc He 0ano smo éom eudamo ceamoix”’. (Co0.: A OHH CKa3ayd, 4TO ITO

catas?) Cesmas. Onu eoeopsim: “Ona k Ham xooum muxonvko’'. Oma mame Mapus

Xooum muxonvko. “A 3auem ona k éam xooum?” — “Bom ecnu el weeo nado: unu nanmu,

— 2080psN, — HAOO, UIU, — 2060PAM, — NAAMOYEK ell HAOO — OHA CHIYYUM... CIYYUm 8

OKOWIKO U 3anUcKoll ... Mue nonosicume 6om ctoowt”. A Kazamucs, 2080psim, OHA HAM He

Kazanace.

A npuwina, smum mMonawikam cmana pacckasvieams. “AH eudana mamv Mapuro .

OHu 3acMesnUCh, S MOHAWKY, U MHe 208opsm: A mbi 3uam. Mol, — 208opsim, — 3HAM,

umo ona 30eco. OHa, — 2080psim, — K HaM Xooum” ... ».

becena ¢ «MoHamrkamMmy JIOTHYHO Tpojoibkaet pacckasz M. I llypuanoBoii, ocobeHHO
eCJIM TPUHATh BO BHHMAHKE, YTO PAHEE MMCHHO OT HHUX €H MPUXOAMJIOCH CIIBIIIATH 00
ormenpHuie: «(Cob.: A 10 3Toro BbI cibixaiu npo mate Maputo?) Casixana, crvixana:
“Tym no nouam xooum mame Mapus”. V nac ovina oona monawxa. Ona yoic ayduie nona
6cé snana. A om Hux cavixana...». BaxHO npyroe: pacckazuuiia CJIOBHO HILET ONOPY
CBOCMY MTOBECTBOBAHUIO B CJIOBAX 00JI€€ OCBEIOMIICHHBIX JKCHII[MH — CTAPIIUX 110 BO3PACTY,
MOJIB3YIOIIMXCST OONBIINM aBTOPUTCTOM, W3BECTHBIX B CCIIC CBOCH PEIIUTHO3HOCTHIO U
6nmarouectuem. Takoll onopoil st Hee CTAaHOBUTCS UX paccKa3 O TalHOM MoMoIM MaTepu
Mapuu, KOTOpBIN OHA I[CITUKOM BKJIFOYAET B CBOKO MCTOPHUIO, @ TAKIKE MX CBHICTCIBCTBO 00
M30paHHOCTH YCIIOBEKA, YIIOCTOMBILETOCS BUJICTh CBSTYIO OTIICIBHUILY.

OtBeuast Ha Bompockl cobuparess, M. I IllypyamoBa HEOJHOKPATHO BO3BpAIIACTCS
K 3MU30ly pa3roBopa ¢ «MoHamkami». OIHAKO €CJIM OTHECTHCHh K 3TUM MOBTOpPaM CO
BHUMAHHEM, MOXKHO 3aMCTHTh, YTO C TOYKH 3PCHHUS COJCpIKAIICHCS B HUX HH(POPMALUU
OHM HE UICHTHYHBI. CMBICIIOBBIC aKIICHTHI BHYTPH CIIC U €II¢ pa3 BOCIPOU3BEICHHOTO
BTOPOTO CIOKETHOTO SITM3071a HaYMHAIOT cMmemnarbcs. CHayajma paccKazumia CTPEMHUTCS
MOJUCPKHYTh, UTO SIBUBIIASICS €H JKCHIIUHA — U €CTh Ta caMasi MaTh Mapus, 0 KOTOpOii oHa
KOTJIa-TO CJIbImana. B 3TO# CBSI3M CTAHOBUTCS BaXKCH PAcCKa3 O TaHOM MOMOIIU, KOTOPYIO
«MOHAIIIKW» OKAa3bIBAIOT OTHICNIbHUIIC. [10 CyTH peub uiueT o ToM, 4To yBujeHHOE M. I.
[lypuanoBoii XOTsI ¥ BBIXOIUT 3a MPEJCIIbl OOBIICHHOTO, HO PEaTbHO U U3BECTHO JIPYTUM.
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HpI/I NOBTOPCHHUU OSTOr0 3MH30[a pacCKazdyulia MNEPCHOCUT AKUEHT Ha YHHKaJIbHOCTbH
CJIyYMBIICTOCA C HCIO. Be[[]: BUACTH MaTb Mapmo 1 TOBOPUTH C HEl HE MOIIH JaXe TC
JIF0AH, aBTOPUTET KOTOPBIX AJIs1 HEC HEIIPECPCKACM:

«Ona mue ckasana, monawxa: “He eécem npucnumcs’”. He ecem npucnumcs. Omo
maxotui con. “AI eom eosopio bBoey, st npouty boea — mue ysudamse Ovt! Hy, ko mHe mamo
Mapus cmyyumcs. Ona, — s Ko2oa pacckazviéana npo mams Mapuio, — ona xooum, —
eosopam, — 30eco y Hac... Xooum... U k wam xooum. Yeeo nado e, oHa npuxooum,
Hanuwiem 3anucouKy. MHe waib Haovl, MHe 100Ky HaObL... H, — 206opum, — ell yoic npu-
nacaio. A 6 enaza ona mue... Bom xoms 0v1, — 2060pum, — ona mMHe NPUCHUIACH... Bom
mebe nPUCHULACh, a MHe XOmb Obl OHA Obl NPUCHULACY, 51 Obl Ha 2nasa ee sudana’’. OHa
monwvro no sanucke: “A mame Mapus”. Bom. “A, — 2o6opum, — eti 6cé npunacaio...

“Ona scueem 30ecw ”, — cogopum. OHa MHe ckazana... pacckazana monawka. “‘Ona
30ech 6 Cropywxax (7) ocusem”, — coeopum. “A e0e, mon, ona sxcusem? ” ... ».
®DakTop YHUKAILHOCTU CTOJIb 3HAUUM JJIsI PACCKA3UYUIIBI, YTO OHA IMOTYCPKUBACT CBOIO

I/I36paHHOCTI) cHoBa ¥ cHOBa. Cchutasich Ha CJIYXH, KOTOPbIC CTAJIN MIPUBJICKATh €€ BHUMAaHUEC
IocCJIC SBJICHUA MaTCpu MapI/II/I, OHa BHOBbL YKa3bIBa€T Ha TO, YTO BUACTH OTIICIbHUILY
OJIM3KO U TOBOPUTH C HCHO OoJiblIe HUKOMY HC JOBOAUJIOCH:

«...A cmana 6om pacckazvléamov KOMY, a MHe CMAIU 206opums. “A eé, — cosopsam,
— 6uoanu. Ona y pexu ymuviganacey . (Co6.: Ho Onusko nana nopoittu?) Hem. Hurxomy-
HUKOMY He KA3a1dCh.

Bom monawxu yoc cesmer Oviau. Bom 0se monawiku, OHU 3aMYdHC He GIXOOUIU.
Bcé epems, ueco nado — ona nocmyyum K HUM 9MO... 8 OKOWKU MAM MO U OYMAINCKY
nanuwem. <...> A s nuxomy ... A mue smu monawku cxazanu: “Huxomy ne 2o6opu, omo
ceamasi... Ceamoii yenogex”...».

OpnuoBpemenno M. I IlypuanoBa crapaercss HE YIYCTHTh MeEJBYaiIIUe JCTaIN

CO6I>ITI/I$I, KOTOPLIC ABJIAIOTCA JIYUIIMMH J0Ka3aTCJIbCTBAMU JOCTOBCPHOCTHU €€ pacCKa3sa.
Omna 60JIbI10€ BHUMAHUE YACIIACT BHCIIHEMY 06J'II/IKy Marepu MapI/II/I, OIIMChIBaA €€ TaK, KakK
MOXKET OIHCATH TOJILKO Y€JIOBCK, XOPOIIO pa3FﬂﬂﬂeBIHI/II71 OTIICJIbHUILY

«...Bom kak s ee eudana: c¢ nanouxoi, cymka y Heil 6om nogewiana max. He max,
KaK u0éub ¢ CyMKOU, a y Hell CYMKA COWUMA, KaK 6OM U3... Mamepuu... u3 xoncma. M3
xoncma. U cooxy eucum, u mym y el smka. A kpsicmos y neil ovino! Bom ... kpsacmog
ovL10... Bom mak ecé... (IlokaspIBaet, 4ToO BCs Tpy/b YBEIlIaHa KPECTaMu U 00pa3KaMu.)
la, 6cs 6 kpacmax. Bonvwoii... borvwoi 61 Cnacumens. Bonvwiotl scenesnoi vl
Cnacumens Ha Heu nepgoil. A nomom opyeue-opyaue-opyeue — 6C€ 00 CUX NOp...».

OTH YTOUHSIONIMEG M KOMMCHTHUPYIOIIME JIEMEHTBI paccKa3a TOABOIAT K TPEThEMY

OMU30Ay — Hauboee BaXXHOMY C TOYKH 3PCHUA Pa3sBUTUA CHOKETA. Bcé HeoObuHOE U
HCMOXO0XKEC Ha APYIrUe€ paCcCKa3bl KUTCIbHUILL KOp)KeBKI/I 0 Marepu MapI/m COCPEAOTOYCHO
HMCHHO 3J1€Ch. M. T. HIypanOBa CJIOBHO CITOXBaTbIBACTCA, YTO CO6I/Ipa.J'IaCI) TrOBOPUTH O
CHE, 1 BO3BpAIlacTCs B HaAYaJl0 pacCKasa, YTOOBI TCHCPb YKE NMOCICAO0BATCIIBHO MTPOCICANTD
BECH CBOI IIyTh OT JOMa 0 NEIICPhI, KyJa YBOAUT €€ OTLIC/IbHULIA:
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«A ona mens, smo eom, mame Mapus, eoounal.. Bo che ona memsi 6edb soouna!
Mens, oa, 6o cne 6oouna mems.

OHna npuuina, st 206opro. “I'0e sice mol ocueéutv?”’ Ona mue cosopum... Ona éom... A
6om ¢ Hell wina-wina. M eom y nac na gupmy ... 3naewn, e0e smo upma? 3naewn?... Om
Qupmol mam... st xoouna ensidemv. Bom om gpupmer mpemuii Oyeop... B eope... Bom winu
Mbl 00 eopul. A ¢ vell wina... Bom max ¢ neut wina. M douwnu mot 0o 2opwi. Ona 2ogopum:
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“Hy, maneps caducw. Caducv 30ecs u monucwy boey. Monucv Boey, wac, 2osopum, moi
satidem 6 moro newiuiopy”’. U eom mot... A 2oeopro... A cama cebe oymaro. A 3auina c neii
6 newopy. M ona mens... y Heil... mam Huye2o. Y ueil Ha cmone conoHuya 0epessumd.
Bom 6 amoii newmwopxe. Bom eii boey!.. Bom 5 pacckaszwigaio... B amotul newuwiopxe 6om
CONOHUYKA Oepe6sHnd, U oM KAk 60m y nona eom makas 600a. A s... Ona mens na
cKameeuky nocaouna y nopo2a-mo, a si u oymaro: “locnoou... I'ocnoou, a uezo s 30eco
6y0y ecmv-mo?...” Bpooe ona mens 6 semuo yeena. Kax ¢ noosan. A ona... A onay mens
cnpawusaem: ‘O uem, cecmpuya, mol Oymawn?”’ A 2oeopro. “/la 06 uem, mams Mapus,
yeeo 51 30ecv Oydy ecmo-mo?”" A ona eosopum: “Hac boe ecem nakopmum”. Hac boe
6cem Hakopmum. Bom max éom. Omo mue 60 cne npucnunocs. <...>
...Mame Maputo sudana, suoana, éuoana. Bo 6cém uepHom: KocvblHKA YepHasi... Bom
npsamo Kkax wiac ee suoicy. Kocvinka uepnas, koghma uepnas, 100Kka 4epuas, HO 8 AANNISX
obyma. B nanmsix o6yma. Hoem c nanouxou. “A mamv Mapus”. A koeda... Iloosena
OHa MeHsi myobl, K 3moul K newtuiopul, u eosopum. “Tpu pasza nomonuce”. A mpu pasza
HNOMOIULACH U OMBOPULACH KAK 06epb. M 3aneznu mvl myoa, @ smy éom 6 newwopy. M
y Hell 3mu 60m UKOHbL, 6ce UKOHbL... Bo ecto newwopy. Cama écé dymaro: “Tocnoou,
Tocnoou...” U smo maxoii mne con. M xoouna paccrkazviéams 601 ImMum MOHAUKAM....
...I00 NOPOJICKOM, Od UKOHbL U NON08uYoK. M zopsm 6o ecio ceeuu. A 6om oma...
A e3ouna k neu. Ona eogopum: “O uem moi, 206opum, oymaun?”’ A 2o6opro: “Uezo
5, mamb Mapus, oymaro? A kak gice s 6y0y sicums. Hezo 6ydy st ecmo-mo? Yezo 06yOy
s ecmb-mo?”" Ona 2oéopum: “Hac boe naxopmum”. Hac boe naxopmum... (IloTom)
eosopum. “Mens uwwym”. Kax 6yomo ouna ycavixara. Ona mue cosopum: “‘Tuwe,
muue. Mens kmo-mo, 2ogopum, uwwem!” A a 2oeopro: “A umo éam?” “Kmo-mo mens
uwwem”. A mam kamviuwe u maxa, xax nonsuxa. “Tuwe, cogopum, muwe”...».
XokJeHUE B TEHICPY — YHHUKAJIBHBIN CHOKET B IUKJIC HEMHOTOYHCIICHHBIX PACCKA30B
o marepu Mapuu. OJJHaKO OYEBHJIHO, YTO B JAHHOM CJIydae PaccKazuMIia y)Ke HE TOJIBKO
CCBUIAETCS Ha TOTOBBIC TIOBECTBOBATEIILHBIC CXEMBbI, HO U OCHOBBIBACTCS HA HUX. B onricanuu
CHA YTaJ(bIBacTCsl CHMBOJIU3M 00pPa30B U CUTYyallUil, CBOCTBEHHBIN BUJICHUSIM HHOTO MHUPA
U3 pacckazoB 00 OOMUpaHHSX, OBITYFONUX B MecTHOM Tpaaunuu (Uepenuukosa 2002). Cama
JKe 0OMTATEeNILHUIIA TICHIEPhl BOCIPHHUMACTCS KaK IYNICBOAUTEIILHUIIA, KOTOPask OTBEYACT
Ha BOIIPOCHI CHOBH/IUIIBI M OTKPHIBACT Ci paHee COKPBIThIC UCTHHEL. [IpaBna, B OTiIHYHE OT
0OMUpaHUIA, COH 0 XOKJICHHHU B ICIICPY OTIICIBHUIIBI IMECT YaCTHBIN XapakTep. becena ¢
Mmarepbio Mapuell pu Bcell ee MHOCKa3aTeJIbHOCTH HalleJIeHa Ha PacKpPBITHE KU3HEHHBIX
MepuneTHii caMoi paccka3uuiel. VIMEHHO B meliepe OHa MOJydaeT OTBET Ha BOIPOC,
KOTOPBIA MyYHJI €¢ B CaMOM Hayalie CHa: «...f dic ne oona smo, ¢ oumém ywna. Kax owce
1 0y0y acumv?» — «Hac boz eécem naxkopmumy». Kcrarn, sta cBsI3b BOIpoca B Hayaie U
OTBETa B KOHIIE TOBECTBOBAHMUSI CO3/IAET €r0 KOMITO3UIIMOHHYIO [IEJI0OCTHOCTb, HE MO3BOJISIET
MHOTOUHCIICHHBIM OTCTYIICHHUSM M ITOBTOPAM Pa3pyIllUuTh €0 CMBICJIOBOE SAMHCTRO.
MOXHO 3aMeTHTh, YTO HE TOJBKO BTOPOM SMM30]] pacckasa IEeJMKOM HarpaBJeH
Ha COOTHECCHHE IIEPEKHUTOTO C OINBITOM JPYTHUX HPEICTaBUTEICH CENBCKOW OOIIMHEI.
Jpyrue ero smM30[bl TakkKe JEMOHCTPUPYIOT pa3jIMdHble CHOCOOBI PEIICHUS ITOH
3agaun. Yepes coorHecenue ¢ odmenssectusiM M. I lllypyanoBa peanusyer 1Be BaKHbBIC
YCT@HOBKHM CBOETO pacckasa. JTO yCTAaHOBKA Ha TUIIMYHOCTh, TaK CKa3aTh MPELECHTHOCTD
MIPOUCXOJISIIET0 (JIFOM 3HAIOT, YTO OTLICIBHUIIA )KUBET HEAAJICKO OT Cela, IMOKa3bIBaeTCs
Yy PEKH, MPOCUT O MOMOIIU Y «MOHAIICK» Yepe3 3alMCOYKH) U OJHOBPEMCHHO YCTaHOBKA
Ha ero MCKIIIOYUTENBHOCTh M Oecrpele/IecHTHOCTh (TOJBKO C pacckazuuiied mMarh Mapus

35



Jlronmmna @aneeBa

3aroBapHMBacT, TOJBKO €l OHA IOKa3bIBAET CBOIO IEIIEPY M JIAXKe AEMOHCTPHPYET SIBHOE
HaMepeHue 3a0path ee ¢ coboil HaBcerna). OMHAKO UIMEHHO UCKITFOYUTEIBHOCTh COOBITHS
TpeOyeT OT pacCcKa3yMIlbl KaK MOXKHO OOJIbINCH JeTaM3alliyl BIICYATICHUN (TIOIPOOHOE
onucaHue 00JIMKa OTIICIBHUIIBI, €€ MEIICPhI B TOPE), BEb TOIBKO TaK MOXKHO MOYCPKHYTh
JIOCTOBEPHOCTH ONHCAHHBIX cOOBITHH. OcO00ro KOMMEHTapHs 3aCTy’)KUBAET TAKIKE OLICHKA
CIIy4YMBIIETOCs Kak cOHHOrO BuieHus1. C ogHOM cTopoHbl, oHa cHuMaeT ¢ M. I. lllypyanoBoii
«OTBETCTBEHHOCTB» 3a €€ CIIOBa, OCHAOJIICT [EH3YpPY KOJUICKTHBA — POJCTBEHHHUKOB,
coceliei, KOTOPbIC MOTJIM MTOBEPUTH / HE TIOBEPHUTH B MPABIUBOCTH ¢ uctopuu. C apyroit
CTOPOHBI, TUKTYET PACCKA3UYHIIC OIIPECIICHHbBIC TPEOOBAHUS K CONICPKAHUIO TOBECTBOBAHUS,
B YaCTHOCTH 00513aTCIILHOC ISl BUJICHHUI TAKOTO POJia IPOHUKHOBCHHUE B MHOOBITHE.
Pacckaz M. I'. lllypuasioBoii peicTaBISICT HAaM COOBITUE U3 €€ JKU3HU, IPUIEM COOBITHE
YVIAMBHUTEIBHOE [T Hee camoil. Ero mepeskuBaHue fqae CIyCTs FOJIbl HAKJIabIBACT OTIICYATOK
Ha TO, KaK OHAa IepeaaeT o0CTosATeNbCTBA CiryunBInerocs. OQHAKO paccka3 3TOT BBIXOIUT
3a MpeeNbl ee JIMYHOTO perepTyapa U CTAaHOBUTCS JOCTOSHHEM ONu3kux cil sromei. Ha
9TOM 3Talle OH IPETEPIEeBACT CyIIECTBEHHbIE TPAHC(HOPMAILINH, & HEKOTOPBIE €ro IMU30/IbI
U3MEHSIFOTCS TTOYTH JI0 HEy3HaBaeMOCTH. BOT Kak mpo3Bydasa 3Ta UCTOPHUsS U3 YCT POIHOM
cecTpsl Hallel nepBoi pacckazuuiipl — AHHBI [ puropseBubl Tpsnuukunoii (1928 rp.):

«Mos cacmpa bvira mensmuuyel, Ha gupme pabomana. Bom. U eom s cragcy
mebe: ona eé suoana, cecmpa mos. Ona 2080pum. s GbIULIA, 2060PUNM, HA PEUKY (Mmam
@upma y nac 6vina). Beiuna, 2060pum, si Ha peuxy, U OHd, 2060puUn, Ha pedKe-mu 6010Cbl
pacnycmuna u 6pooe kax moemcs. Moemcs. A, cosopum, noznadena, noensioena Ha Hee,
Huue2o0, 2060pum, eil He ckazana. M ona mne nuuezo ne ckazana. 1 yuina.

Koeoa npuwina oomoii... A mym y nac éom na eope scunu monawku. Ona cmana um
eosopums. “A, — 206opum, — eudana, Hanokal..” (dmy monawKy Hazviéanu... ona Mawa
Cmeniowkuna, a 36anu mol 6ce eé Hanvkou. Ona 3amyac He evixoouna.) OHa 2080pum:
“Yeeo st suoana! Bom, — 2o6opum, — ne camy iu mams Maputo, — 2o6opum, — s euoana?”’
Ona 2o6opum: “A mvl, — cosopum, — 3nam! Ona 30ecv ecmov newwopa Ha 2ope. Ho, —
2080pum, — mul eé ne 6uoum. Ona, — 2060pum, — Xo0unt, — 20860PUM, — K HAM N0 6EYEPAM.
Yeeo el HAOO. UNU NOKYWAMb, UWIU... BON OHA HANUCALA MAM 3ANUCOYK) — KIAOem HAM.
Bom nooaiime nanmu... (A mozoa 6 nanmsx xoounu.) Ilooaiime mam ckoxko Kywams...
ROKywamy 4e2o0 Uiy mam mulivye nooams. Ml kiadem om 6 3mo mecmo, CyMouKd
mama. Ympom écmaem — mam nenty nuuez2o. Mul, — 2ogopum, — eé mooice ne euoum. Ho
mym oHa e0e-mo, — 2cosopum, — dcueem. JKueem”.

U 6om nawencrku xoounu eé uckamo. QOona dncenwuna. Ho ona ne moena natimu
eé, He moena... Omy newwopy. A ona Ha eope 20e-mo neunmopka. Ho menepo... 9mo
panvule, a menepb He civixamo... Bom nedanexo. Bom zopa nedanexo. <...> Cecmpa
ovl nokasana mebe mecmo, mos cecmpa. Ona 6 bonvuiom xonye srcueem. Mosi cecmpa...
Bom. Ona u euoana, xax ona nonesia, xyoa ona nonesna. Ouna euoana. Ilomom ona
nowina, modice xomena... He nawna. He nawna. M mnozue nolmanuce natimu — HUKMO
He natioem. Hukmo ne naiioem. Bom... <...>

(Co6.: Dta BcTpeua Huuero He npensemana?) Cecmpa mos ee ysudana. Huueeo
oHa... Ona, 2060pum, Kynaiacs, 2060pum, Kynaiacs. Y Hee, 2060pum, KOCbvl 4epHbl, 60
6CEM UepHOM OHA. YMblnach u nonezna, nouind. . .»>.

B m3noxenuu A. I'. Tpsnuukunoit Bugerue M. I. lllypuaioBoit TUIIHMIOCH CBOUX SIPKUX

3 AA 2002, kacc. 106, Ne 1.
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MHJMBHIYaJIbHBIX OcoOeHHOCTeH. Mcyesnu neranu XapakTepUCTHUKM BHENIHEro OOJIHMKa
marepu Mapuu, Tak nogapo6no onucansoro M. I'. lllypuanoBoii. Miamas cectpa, He Oyayun
O4eBUALIEM, HE MpPUAaeT UM OoiblIOro 3HadeHus. He oHM SBISIOTCS JUIS HEe KpUTEpUEM
JIOCTOBEPHOCTH, @ BOBMO)KHOCTB COCJIAThCs Ha cTapinyio cectpy. OqHako emie 0osee BakHO
TO, uTO B paccka3 A. I. TpaAnuuxkuHON He momajaeT SMHU307 XOXKJICHHS B IEIIepy, U3-3a
Yero MOBECTBOBAHUE JIMIIACTCS Hanboliee BAKHOTO CroykeTHOro 3seHa. A. I Tpsnuukuna
pacckasbIBaeT He COH, HEe BUJICHHE, a PeasIbHbIN clydail U3 )KU3HU, TOATBEPKIAI0IIUI MOJIBY
00 ormenbHULE, xuBiIeil Onu3 KopkeBku. DakTHUECKH M3 pacckasa CTapllei cecTpsl
MJIQ/IIAsl «BBIOMpAET» JIHMIIb O0Iee, TUIIMYHOE, OCTABISIET JHIIb T (aKThl, KOTOpPbIC
HaXOJSIT MOATBEPIKJICHUE B OIBITE OOJBIIMHCTBA (OTIICIBHHIA JKUBET HEAAJICKO OT ceJa,
MOKA3bIBACTCA Y PEKH, IPOCUT O TIOMOIIH Y «MOHAILIEK» Yepe3 3alUCOUKH, €€ MeIepy HUKTO
HEe MOXXET HalWTH, B TOM uucie u cecrpa(!), Kotopast «gudaia, kax ona nonesid, Kyoa oHa
nonesna»). MoxxHo ckazarb, uto st A. I. TpAnuukuHO# B 3HAYNTEIBHON CTEIICHH Ba)XKHBI
«CITyXW» — TEKCThI, OTCHIIAIONINE HE K COOBITHIO, @ K TEKCTaM 0 cOObITHH. OYEeBUIHO, 4TO
Ha €€ PaccKa3 O BCTPEUE CECTPhl C OTIIENBHUIIEH OKa3al BIMSHUE HE CTOJIBKO TEKCT €€
cecTpsl, npeacTaBieHHbIN y A. I TpanuukuHOM AU SMU3010M C «MOHAIIKAMUY, CKOJIBKO
«pacxoXkue» TEKCTHI, o00HbIe CBUIETENbCTBY TarbsiHbl ViBanoBHbI [TanTiommHOK (1921
rp.):
«3a 6odoil, 206opsim, 8pode Kmo-mo eudan, — evluLia 3a 6000u. OHa y pexu eom
mam... Lllampoexa y nac naswisaemcs. Bpode, ¢ smoii Lllampoeke 600bl nouepnuyna

u nowina, pode, u nponaia. Ja. Bonuna u nponana. <...> Kmo-mo euden. A-mo ne

suoena. Kmo-mo euden, u npumonsunu. A s-mo ne suoenan®.

[MTocnennuit npumep, Hanbosiee 0OOOIICHHBIH, TPUMEYATEICH TeM, YTO Irojaercs 0e3
OIOpBI Ha COOBITHE (XOTSI COOBITHE — SIBJICHUE OTIIEIBHUIBI — KEM-TO OBLIIO OTMEYEHO).
Ccpuika T. U. TIaHTIONIMHOW HA MOJIBY — «2080PSmM», «KKMO-MO 6UOEN, U NPUMOTGUIU —
HE TOJIBKO CHUMAET C Hee OTBETCTBEHHOCTbH 3a TEKCT, HO U JIEJIaeT €€ B HEM OUEBHUJIHO HE
3aMHTEPECOBAHHOM M 1a)Ke COMHEBAIOILEHCsl B €T0 JOCTOBEPHOCTH (HE CITy4aeH TPOCKPaTHBIH
TIOBTOP CJIOBA «6podey). B naHHOM ciyyae cyniecTBeHHA IPUHIUITHAIBEHO HHAsI BHY TPEHHSIS
ycranoBka T. WM. IlaHTiommHOM, BCIenCTBHE KOTOPOH €€ TEeKCT MOXKET OLCHHMBAThCS Kak
cBoero popa anturesa rekcty M. I. Illypuanosoil. Pacckas xe A. I'. TpsnuukuHoi 3aHUMaeT
CPEAMHHOE MECTO, HUBEIHPYET MPOTUBOPEUNE, BOSHUKILIEE MEX/y OUE€Hb JIMYHO IOJaHHBIM
paccka3oM CTapIieii CeCTPhl U OC3TUYHBIMU CITyXaMHU.

OpHako mpHU BCeH pasHUIlE PACCMOTPEHHBIX HAMM pacCcka3oB C TOYKU 3PEHUs
NPOSIBJICHHOCTH B HHUX MHAMBHUJIYaJbHOIO M OOIIEro OHM MPEJCTaBISIOT cO0O0I0 Bapua-
[UOHHYIO Pa3pabOTKy ONHOW W TOH K€ CHMIKECTHON TEMBI C OMOPOH Ha TPaIUI[MOHHBIN
¢onx mMoTnBOB, 00pasoB, xapakrepuctuk. Comocrasienue pacckaza M. I. lllypuanosoit
¢ pacckazamu A. I Tpsnuukunoit u T. M. IlaHTIOmMHON HamsgHO JIEMOHCTPHPYET,
YTO «BapHUAHThl W3HAYaJIbHBl M COBEPIICHHO OPraHWYHBI HE TOJNBKO JJIsl (DOJIBKIOPHOTO
Ipolecca B €ro MpPOTSKEHHOCTH, HO U ANl MOMEHTAa BO3HUKHOBEHHUS MPOU3BEICHUI»
(ITytumos 2003: 205). UmeHHO 0 TakoM MHOrooOpasuu peanusanuii mucan K. B. Yuctos,
KOI/Ia XapaKTepH30BaJl YCTHYIO MPO3Yy KaK «OPBI3TH U CTPYW», KOTOPBIMHU «(DOHTAHUPYIOT»
TPaJUIIMOHHBIC MTPEICTABICHNUS, HMesI B LICHTPE HEKOE 00I1Iee CMBICIOBOE SIIPO°.

4 AA 2002, xacc. 5a, Ne 10.

5 Cp.: «B ocHOBe KaxI0T0... TPEIaHus WK JISTCH/IbI OOBIYHO JISKUT HEKOE PO, T. €. OCHOBHOE
IPEJCTAaBICHUE, BOKPYT KOTOPOI0, KaK CITyTHUKH, BPALIAIOTCS “‘CIIyXU U TOJKU — OOBIYHBIC “IOYep-
Hue” oOpaszoBaHus HpeqaHuil u jereHn (peajbHas Gopma CyIeCTBOBaHHUS OOJBLIMHCTBA U3 HUX).
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Mewmopar M. I IllypuanoBoii, nepeaaromunii JUYHBIH PEITUTHO3HBIN (BU3HOHEPCKUIT)
OTIBIT, UMEET Ty K€ TPAJUIMOHHYIO OCHOBY, YTO U APYrHMe pacckasbl 0 marepu Mapuu,
osityronme B KopxkeBke. MHTepecHO, YTO 3Ty MBICIBL I0-CBOEMY BBICKa3aJia W cama
pacckazunna: «A cravixana (0 marepu Mapuu. —J1. @.), u 6om ona ko mue u npuutia». To ecth
YBUJIETh MaTh MapuIO ¥ MOHATH 3HAYCHUE €€ SIBJICHHSI OHA MOIJIa TOJIBKO MTOTOMY, UTO ObLiIa
MOJITOTOBJICHA K ATOMY KOJUICKTUBHBIM OITBITOM JIOKAJIBHOTO COOOIIECTBA, BOILUIOIICHHBIM
B MHOTOYHUCJICHHBIX YCTHBIX paccka3ax. Ml B 5TOM CMbICIiE paCCMOTPEHHBIH HAMU Cilydaii
SIBIISIETCSL HAISAHOM wWiutrocTpauuedt onHoro u3 nosnoxkenuit K. I FOHra, ouenuBasiiero
pOJIb TPAIWIMKM B ICHUXOJOTMYCCKOM OIBITC HMHAMBHIA: «Bo Bcex mpoOiiemMarnyecKkux
BOIPOCAX HAIlle TOHUMAHKE MOJIAIACT — PEIKE CO3HATEIFHO, B OOJIBIIMHCTBE KE CIIy4acn
0ecco3HaTEeIIbHO — O] CHITbHEHIIICE BIMSHUC H3BECTHBIX KOJUICKTUBHBIX HIICH, 00pa3yrOIInX
HAIlly JyXOBHYIO cdepy... Oco3HaHA WM HE OCO3HAHA HAMHU 3Ta 3aBUCHMOCTH — JTO HE
UTpacT POJIH, OTOMY YTO Mbl HAXOJAMMCS TIOJ BIUSHHEM ITHX HJICH yxke Onmaromapst TOi
arMocgepe, KOTOPOU MBI JBIIINM. .. DTH 00pa3bl SIBISIOTCS. .. TO YPABHOBCIIUBAOIIUMH, TO
KOMIICHCHUPYIOIIUMHU (DaKTOpaMH MO OTHOIICHUIO K MPOOJieMaM, KOTOPhIC CTaBHUT JKU3Hb B
nuue nercrutenbHocTHy (FOHr 2006: 314).
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AA — apxuB aBTOpA.

[Iytunos, bopuc Hukonaesuu (2003). @onvkiop u napoowas kynemypa; In memoriam.
CII6.: ITerepOyprckoe Bocrokosenenue. (Ethnographica Petropolitana, 1X).

Yepennukosa, Mauna [laBnoua (2002). «I[lucemenHas Tpaauuus oOMupaHuii», B CHbl
u eudenusi 6 HapoOoHou Kyavmype. Mugponocuueckuil, perucUOZHO-MUCIUYECKUU U
KynomypHo-ncuxonoeudeckuil acnexkmol. (Mocksa: PITY): 227-246.

Yucros, Kupun BacunbeBuu (2003). Pycckasi HapoOnas ymonusi (2eHe3uc u QyHKyuu
coyuanvro-ymonuveckux aezend). CII0.: « Imurpuii Bynanumny.

IOnr, Kapn T'ycraB (20006). [lcuxonoeuueckue munwvi. Mocksa: ACT: ACT MOCKBA:
XpaHHUTEb.

OcHoBHast QyHKIMS pelanuil u geren nHpopmaronHas... OHE MOTyT ObITH “MeMoparamu”, T.e.
pacckazamu OT [IepBOIO JIMLA, OT JIMLA YYaCTHHKA COOBITHSL, Wi “¢adynaramn” — pacckazaMu ¢ YbHX-
TO CJIOB B TPETHEM JIHMIIC... KOTOPBIE JIETKO MPEBPALIAIOTCS B “CIyXH” M “TOJKH, BIUICTAIOTCS B 00-
BIZICHHYIO peub, 0€3 YSTKOTO BBIACICHUS (ICTMMUTH3AIINH), BEIWICHSIFOTCS TAKUE COOOIICHHS YHUCTO
ycinoBHo» (Yuctos 2003: 9).
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OT PEAJIBHOI'O ®AKTA K ®OJIbBKJIOPHOMY HAPPATHBY AHHOTAIIWA

Liudmila V. Fadeyeva

FROM THE REAL FACT TO THE FOLK NARRATIVE

SUMMARY

This paper discusses a current issue which is analyzed today by many researchers of folk prose:
the relationship between the traditional text and a narrator’s ‘personal’ religious text. As the narrator
always builds his story on the basis of a generally accepted pattern, he judges his own experience
against it, trying to make his story interesting and meaningful to the wider community.

In this regard, special attention is devoted to what is referred to as community censorship, i.e. the
necessary preconditions for a personal text to be claimed by the local community and be included in
the general folk repertoire. In other words, our aim is to try to establish, at least in general terms, the
criteria for a religious text to become a local religious legend. These mechanisms are traced in the ma-
terial collected during field research in 2000, which was conducted in the Arkhangelsk, Vladimir and
Ulyanovsk regions of Russia. Our review of the recorded religious oral narratives is based on the idea
that their typology is related to the features of chronotopos which can be presented as three concentric
circles in which the narrator inscribes his vision of the world.

The large circle is the divine world which is eternal and exists outside of individual human destiny.
The stories speak of past, present and future events — from the creation of the world to its end (the
Last Judgment). The characters are taken from the Old and the New Testaments: Jesus Christ and his
apostles walk the earth, the Virgin Mary searches for the Son, the saints and the righteous perform
their deeds, and major questions of life are resolved. Similar stories are found in the literary tradition,
i.e. biblical texts and stories about the lives of the saints and are related to folklore phenomena such
as the folk Bible.

The middle circle is the small world of everyday life, where the stories are about people. Miracles
happen here too, and they testify to the presence of the big world in the small world occupied by man.
Miracles are the source of stories about local saints and the blessed. Local legends speak of their past
and present lives, and come so close to Aistorical legends that the two are often confused.

The small circle is the microcosm limited to human destiny. These stories speak of the present and
recent past, i.e. the life span of an individual. Contact with a higher force is also possible: the Mother
of God or a saint reveal themselves to the righteous to save him from trouble. They come to the sinner
too, in his sleep, to lead him to salvation and set him back on the right path (stories of forgiveness)
or punish him for his unrepented sins (legends about the divine penalty). This paper will discuss the
mutual relationships between these types of stories and within the context of these observed issues.
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A SURVEY OF APPROACHES TO LEGENDS
IN SERBIAN SCHOLARSHIP
ABSTRACT

This paper gives a survey of research of legends as a genre in Serbia, from the earliest representa-
tive Vuk Stefanovi¢ Karadzi¢, to current authors and their studies. Two main approaches are identified:
within the first, legends were originally studied as stories, later to be distinguished as a separate cat-
egory of folklore, and then as a verbal art, which was followed by attempts at their classification based
on Vuk Karadzi¢’s classification. The study of plots and topics in legends, their variants and parallel
forms and the origin of motifs ensued. In the second half of the 20" century, the Budapest categorisa-
tion of legends, being similar to KaradZi¢’s classification from the second half of the 19" century,
became a guideline for distinctions within the genre, and research topics became more diverse and
related to typology, structure, morphology, social functions, stylisation etc. Multidisciplinary research
which mostly dealt with the relationship between oral tradition and culture and history also started
to develop. This led to the second approach to legends, from the point of view of related disciplines
— ethnography and ethnology, which used legends as a source or confirmation of relevant findings,
as well as history, where cultural and historical legends occupied an important place, regardless of
whether they were perceived as historical truth or an artistic transposition.

Key words: Serbia, history of research, legends, methods, theories, approaches

* ok sk

It is well known that the Brothers Grimm were the first to differentiate legends (Sagen)
from Folktales (Mdrchen) in the year 1812. It is however also noteworthy that they proposed
to Vuk Stefanovi¢ Karadzi¢ to collect folk legends through a mutual acquaintance, Jernej
Kopitar. When Kopitar explained to Karadzi¢ what the term Sagen entailed, Karadzi¢ rea-
lised that not only had he long been collecting them, but was also actively including them
in his texts. He published the poems (Serbian Folksongs) as Mala Prostonarodnja slaveno-
serbska pjesnarica (1814) and Narodna srpska pjesnarica (1815), which were accompanied
by annotations about typical cultural and historical legends which were also a type of oral
biographies of the heroes (for example, how Marko Kraljevi¢ came into possession of his
horse, or why Kraljevi¢ Marko’s grave was located at the base of the church walls above a
village). Karadzi¢ mimicked the style of an oral narrator by saying in his annotations, and 1
have seen these walls and to immediately distance himself in the role of a researcher: many
Serbs... prove... or believe (Kapayuh 1814-1815/1965: 107-108, [loopamunosuh 1988: 225-
226, 228, 242).

He would consistently use formulaic frames like the people from this place say or they
tell to correctly refer to legends. In Rjecnik (1818), he gave explanations of notions such as
vila (a demonic creature similar to nymph), witch, vampire, turtle, cuckoo and others using
mythical and demonological or etiological legends, being fully aware of their explanatory
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function. Being a practical scholar with an exceptional gift for comprehending the “true
nature” of things, Karadzi¢ understood most of the characteristic features of legends, i.e.
a legend makes a claim about the truth of an event and has to be verified by some kind of
proof, legends tend to explain phenomenon, and they are fluid and contain a mixture of styli-
zations (which ran counter to his purposes, as he needed the narrations to show the respect-
ability of Serbian folk language). He therefore saw them as a function of traditional, social,
religious and historical ideas rather than an aesthetic work of art or a form of verbal art. He
compiled them in his unfinished manuscript JKusom u obuuaju napooa cpncroea (Life and
Customs of the Serbian People, 1867) and organized them into three chapters: “TlocTame
rjexojux crBapu” (Genesis of various things), “JyHanu v komwu wuxoBu” (Heroes and their
Horses), and “BjepoBame (y) ctBapu kojujex Hema” (Belief in Nonexistent Things), as was
first noticed by Maja Boskovi¢ Stulli (Boskovi¢-Stulli 1964: 77). In fact, these chapters
greatly corresponded to the well known Budapest classification of legends':

1. etiological and eschatological

2. historical and cultural historical

3. mythological/demonological (about supernatural beings and forces).

Karadzi¢ did not see the fourth international group — legends/myths about gods and he-
roes (or, in later interpretations, legends about saints, based on apocryphal and hagiographic
manuscripts) — as folk creations. It could be said that, in his own way, Karadzi¢ had antici-
pated the Budapest classification (Munomesuh-Hophesuh 2002: 127-144).

During the 19" century no distinction was made between legends and folktales. The main
concern of Serbian scholars was the chronological study of ideas, the search for the shaping
of human concepts, and tracing the evolution of the human mind from the mythological,
magical and religious to the rationally logical, as reflected in tales and legends. The narrative
form through which these ideas were metaphorically expressed was taken simply as a frame-
work for a given subject matter. In this respect, Serbian scholarship kept abreast of European
scholarship, or rather, followed it in its footsteps (See Munomesuh-bophesuh 1976: 107-
111). All theories about the genesis of motifs and the origins of folk-tales, from mythological
to migrational (and to a lesser degree anthropological) served as a basis for major investiga-
tions of narratives. Narrative forms were viewed as different stages over a steady course of
development, changing within themselves and also under the influence of external events,
cultural development and written (especially religious) literature (HoBakosuh 1867, 1868).
These approaches were then broadened to include descriptive and comparative ones and a
search for international parallel motifs and plots.?

Following the development of ethnology and comparative mythology on one hand and
scholarship dealing with folk literature on the other, by the end of the 19" and the begin-
ning of the 20" century, various types of folk legends emerged under several terms: lokalna
predanja, legende, skaske, and verovanja.’

1

Tagung der Sagenkommission der ISFNR in Budapest 14-16. October 1963. Acta Ethnographica
Academiae Scienciarum Hungaricae, t. 13. fasc. 1-4, Budapest 1964. See also: Fabula, Bd.7, H. 1,
Berlin 1964.

2 Especially at the beginning of the 20™ century, as in the works of Popovi¢ (IToroBuh 1913: 835-
843, Tlonosuth III 2000: 23-89). Vladmir Corovi¢ published Saint Sava in folk legends (Bnamumup
hoposuh 1927) which was accompanied by general comparative annotations.

3 It should be noted that one term often does not denote the same type of legend for all authors (cf.
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Their uniqueness was further affirmed by systematic compilation of legends and other
folk narrations and their publication in special sections of journals including bocancka
suna (Sarajevo 1885-1914); Kapayuh (1899-1903) which was edited by T. Pordevi¢, one
of the founders of Serbian scientific ethnology and a researcher of legends*; Glasnik Zem-
aljskog muzeja Bosne i Herzegovine (1899-present) and Cpncku Emuoepaghcru 360pHux
CAH (from 1902), in all four series. For the purposes of this paper, Series I and II are more
relevant. Legends complemented the main research topics (ethnography, history of religion,
anthropogeography, history, etc) and the legend type depended on the organised elementary
corpus. Zbornik za narodni zivot i obicaje Juznih Slavena JAZU (1866-) should also be
mentioned which contained Serbian material as well.

This entire work on collecting folklore and folk literature was characterised by the
following:

1. the person collecting stories imposed his own style on all legends, but the basic

content was preserved,

2. the names of the informants were usually not provided,

3. the territory where a story was told and the location where it was collected were

provided,

4. the context of a story was not documented.

Rare exceptions aside, legends themselves were not a subject of research until the second
half of the 20" century.’ They then became the focus of local folk studies in the 60’s, after
ISFNR (International Society for Folk Narrative Research), drew attention to the question of
genre categories. This was also contributed by the fact that our (i.e. Yugoslav at the time) folk
researchers were members of the Society, but also that Karadzi¢’s classification (published

[Monouh 1909: 111; see also [Tonosuh 1999, Yajkanosuh 1927: No. 135-193; Yajkanosuh 1929: No.
148-217). These compilations contain both local stories and their variants as well as parallel stories
from other cultures. Reference is often made to Bolte-Polivka’s, Didhnhardt’s, R. Kohler’s and Arnee’s
catalogue and also Jlarkouh 1967:103-113. Latkovié¢’s classification was adopted by Vladimir Bovan
(Bosan I 1980) and Krsta Aleksi¢ (Anexcuh 1981). The “Budapest classification” is used in Mapkosuh
2004.

An important group of legends appeared in monographs like Milan B. Mili¢evi¢ (Munuhesuh 1876,
1884), which contain different types of legends. These monographs were the precursors to the 1* and
2™ series of Srpski etnografski zbornik SAN (see further below). Legends were introduced into the
main text mostly with the formula people say and without any specific reference. In some papers the
term predanje (lit. oral tradition) denotes tradition in general (e.g. 3edeBuh 1981). In parallel with this
term, the term Jegend is also used. Thus the terminology and its denotation varies, especially in the
work of literary historians whose focus is on the discovery of the source, textual research, identifica-
tion of their chronology or when following the appropriation of motifs (see Peher 1991).

4 Tihomir Pordevi¢ considered legends to be an important part of synchronic and diachronic study
of the way different cultures permeated the Balkans. In the collection of his papers Haw napoonu
arcueom (I-X, 1930-1934) one can thus find Albanian, Turkish and Gypsy legends and their analyses
(especially: Bophesuh 1938, 1953, 1958). The term legend in its current sense was consistently used
by Filipovi¢ (®unumnosuh 1935, 1939, 1958). See also: Jbybunko Pagenkosuh 1996.

> Zoja Karanovi¢ (in journal Polja 1987) had a significant role in the introduction of legends as a
separate category of folk prose into Serbian scholarship and introduced a compilation of several Euro-
pean and American studies on legends to the Serbian audience. Some other journals which published
articles on legends and the newly recorded legends are: Narodno stvaralastvo — Folklor, Raskovnik
and Folklor u Vojvodini.
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in JKueom u obuuaju napooa cpnckoea) turned out to be very similar to the international
classifications. Furthermore, it so happened that there were more historians of literature
than ethnologists engaged in discussions about legends, so stress was placed on the notion
of a category of verbal art. The “texts” in authorial stylisation of previous compilers were
not discarded because both the history of the content and cultural continuity would have
been lost without them. However, comparative analysis now involved narrations which were
authentic and faithfully written or recorded in situ. With a more or less firm conviction that
the aesthetic function of legends was not primary (as opposed to folktales), literary scholars
remained open to anthropological and ethnological approaches to the material, as well as
to critical theoretical folklore thought.® It could also be said that a geographical-historical
method was used to provide some insight into the international presence of the legends
studied.

In monographs, as a rule, the focus was on local materials, regardless of whether a sin-
gle-topic opus was dealt with (e.g. about hidden treasure, Karanovi¢ 1989), or a subcategory
of legends (e.g. historical, [TamaBectpa 2003). A thematic opus which focused on specific
features was at the same time considered within the boundaries of a type. Motifs and variants
were compared in the process of permeation and the formation of a notion was followed
from fact to fiction and vice versa. Synchronic and diachronic research was complemented
by a structural analysis of the poetic form from a short announcement and memorate to a
fabulate, by the study of the interdependence of characters and plots, and also by the role
of extratextual elements (e.g. relationship — storyteller : community). Observation of the
same phenomenon from two standpoints — anthropological and literary — demonstrated
the complexity of legends, the openness of the form and its position at the threshold of
literature where it would appear that so-called short stories proved to be the closest form
(see Karanovi¢ 1987).

The researchers who primarily chose to think of legends as instances of verbal art used
some theoretical underpinnings from formalist, structural and semiotic schools (mostly Rus-
sian), judging them to be suitable for genre identification.” Insistence that a literary text

¢ The so-called Grimm Approach to legend as a unified, elementary category is in Serbian folklore

study complementary to the Russian approach, which insists on the existence of several loosely con-
nected and even separate genres. In contemporary Serbian encyclopedias and dictionaries these two
conceptions coexist. Alongside a separate entry on legend, the (sub)types are also given, to be mutually
related by the common system of poetics which, resepecting specific and diverse national features, fur-
ther relates them to the essentially dynamic oral and literary model of the legend as an elementary cat-
egory. The studies have been inspired by the Western European (dominantly German) approaches, as
well as by later American research, which do not contest the existence of the seprate poetics of legends
as a genre, most often in relation to the fairytale (as in the work of Max Liithi or Réhrich, for example).
The already mentioned subtypes whose specific features largely depend on the extratextual factors are
analysed, and the findings of Russian folkloristic studies are also included (especially V. Propp).

7 The work of Novica Petkovi¢ is also significant for the Serbian folklore studies as it drew atten-
tion to the Tartu-Moscow semiotic school and the 20™ century Russian literary theory in general. This
includes formalism, structuralism and semiotics which analyses literary art as a sign communication
system. Other scholars were also significant in this regard, especially A. Petrov (1970) in relation to
Russian formalism. Two Petkovié’s books are deserving of special attention: the first is based on his
research (1975) and the second is his book of essays from which we have singled out some important
theoretical formulations (Petkovi¢ 1983: 50, 91, 168, 289, 295, 298, 300), which were later applied
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should not be reduced to the material and techniques of its formation, i.e. that “the form” is
not just a system of stylistic means isolated from cultural and aesthetical grounds, proved to
be fruitful, and similarly, an observation that boundaries of an utterance are set by the stand-
point of the viewer. All these considerations influenced further analysis of layers of a “text”.

Bakhtin’s definition of chronotope should also be added to this list as a determining
factor in the artistic uniqueness of a work of literature and a view of reality, as well as a
statement that a chronotope always contains a value element. In the process of studying
the distinctions and overlaps in the ideological standpoints of the narrator and the hero,
the chronotope and formulaic phraseology, as well as the nature of the hero as an active or
passive agent and the relationship between him and the semantic field surrounding him, the
development of a story pattern in legends became evident. An understanding of the inner
world of the narrator was thus achieved through a combination of these insights into a text
as a process (see Camapuuja 1997: 49-55, 62, 127-130, 160-163, 203-205, 223- 224; 2011:
273-359).

Approaches to texts followed the distance a text travelled from simple linguistic infor-
mation to a metaphorical meaning. The moment a text entered the literary sphere and the
opening of narrative possibilities through phases of the narration itself. The three phases
singled out by Claude Brémond in Logique du récit with varying actualised, non-actualised
or postponed possibilities, were compared with how legends, mostly those etiological and
demonological, were composed (Mwromesuh-bophesuh 2000: 103-107, 117-122). Al-
though “literature oriented” students were mostly interested in how legends were structured
and stylised, as was already mentioned, the very nature of the legends directed their research
toward a multidisciplinary approach, which took into consideration both the narrative and
cultural contexts, and allowed insight into the ethnological, social and historical reality of a
community for which the transfer of traditional knowledge and beliefs served the purpose
of preserving collective memory. Within such an approach some ethnological studies found
a common basis of meaning and structure for both verbal and non-verbal ways of express-
ing tradition, since they considered them complementary (AntonujeBuh 1994: 85-101,
Awnrtonnjesuh 2010).

Comparisons of recent (mostly regional) field notes and older materials from the same
or different areas disclosed a centuries-long unbroken continuity of legends as a particular
genre with well-preserved structural segments, and even the “deep” structure in its entirety.
On the other hand, the permeability of the boundaries between various types of legends,
which is a well known and still present difficulty when classifying them, was confirmed.
The terminology was therefore adjusted to what was found in the field notes, as in Vlajko

in the study of Serbian legends His interpretaion of Shklovsky, Eikhenbaum, Tynyanov, Jakobson,
Lotman, Bakhtin, Uspensky, Ivanov, brought attention to their ideas in the context of literary art and
culture, as well as incited the application of literary theories on oral ’texts’. Ideas that oral forms
(Tynyanov) or oral genres (Bakhtin) are crucially important for literary genres became widely known
(Bakhtin). The understanding that there is a relation between the structural interpretation of literature,
a system whose units enter into relationships (structures) that should be studied, and the semiotic inter-
pretation, based on the belief that human culture always deals with a system of sings, made it possible
to identify characterstics of oral genres. This was achieved because the well-known triangle (writer-
work-reader) was enlarged to include pragmatic (sender-receiver-work), semantic (the relationship be-
tween the text and the extratextual segment it describes) and syntactic aspect (the relationship between
literary texts in a synchronic and diachronic perspective) of the form in question.
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Palavestra’s monograph, which has already been mentioned. One chapter in this book le-
gitimately carries the title Historical-mythical legends and another Historical- religious
legends. ® 1t has also been noted that legends, which are still the most vital oral form, tend
to enter contemporary records of more complex genres, such as fairy tales. They may give
the text a fictive realism, place the storyteller in the plot as a witness, explain the origin
of some phenomenon or attributes of a demonological creature, or give events a location
(Munomesuh-bophesuh 1988: 569-571, 574 records No. 24 (AaTh 301), 60 (AaTh 510A),
35 (AaTh 327B), 87 (AaTh 613), 70 (AaTh 511A+467D, and their variants).

Inclusion of complete historical and cultural legends as a separate discipline in Serbian
historiography was something specific to the Serbian arena which provoked complex re-
search, first in the study of history and later in folklore studies. This is why further explana-
tions are needed in regard to the historical circumstances of the Serbian people after the
Serbian medieval states fell under the Turkish rule at the end of the 14" and middle 15%
centuries up until the beginning of the 19" century. Thus, during a more than four-centuries-
long period of foreign rule, a somewhat weakened Serbian medieval historiography (which
was based on the zhitia (vitae), church chronicles, praise literature, chronicles, memoirs,
letters and reports) was not able to follow new historiographic methods, except in rare oc-
casions. The consequences were that historical and cultural-historical legends together with
folk epic poetry played the role of historiography (See Camapuuh 1968). They continually
followed historical heroes and events, testified about them, cherished the memory of famous
predecessors, and spiritually identified the rulers with heroes from their epoch, all the time
nurturing an awareness of the need to re-establish the Serbian state. Within the boundaries of
their competences, historical legends explained the causes of Christian defeats and contem-
porary events. Serbian historical and cultural-historical legends found their place alongside
other, more general, historical reports in European historiographic manuscripts. This was
in accordance with the danger of further Turkish westward expansion and the role Serbs
(hajduks, uskoks) played in thwarting it by fighting against the Turks in the Balkans. These
legends thus testified about the Serbian presence in important historical events.

In the middle and the second half of 19 century, a ruthless renunciation of oral tradition
by Serbian critical historiography was based on a complete negation of the value of legends
as historical testimonies. It went against the literary organisation of legends on the basis of,
for example, a plot about the murder of the ruler during a hunt or the treachery of noblemen
being the reason for the defeat at Kosovo.” Nowadays however, historians trace real events
in the contents of legends with appropriate scientific restraint (hupxosuh 1968: 209-212,
Muxaspunh 1989).

8 This monograph resulted from Palavestra’s multi-decade work on recording oral forms in the area

of Bosnia and Herzegovina. It is supplemented with archival and published material drawn from
chronicles, travelogues, books and magazines and reaches the mythical layers of narration about “the
old inhabitants”. It begins with the medieval epoch, the time of Turkish conquests and the rebellion
of the hajduks, and ends with the wars of liberation. Comparative analysis of plots and topics is com-
plemented by structural, functional, anthropological and psychological approaches to the analysis of
the material, leading to identification of stylistic and literary features of legends which made them an
art of words.

®  This mostly refers to the creator of Serbian critical historiography, Ilarion Ruvarac (1832-1905)
and Ljubomir Kovacevi¢ (1848-1918). Stojan Novakovi¢ also worked in the same period and from a
theoretical standpoint (HoBakoBuh 1880, 1982), that is still partially acceptable.
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Both standpoints were equally useful for Serbian folklore studies. Consequently, the
investigation of those features of legends which made them so persuasive that they could
become a “replacement” for historiography, and remain “the truth” in the collective con-
sciousness, came to the fore. It has been shown that the persuasiveness of historical legends
lies in the inner factor, in artistic skill to shape the event into a figuration, a cliché (which
brings to mind stereotypes according to Lotman’s “aesthetics of sameness”) which already
exists in the tradition as a picture-motif. In historical and cultural-historical legends this
picture acquires a powerful psychological energy only if it is packed full of emotion and if
the listeners can relate their own unconscious identity with it. Hence, there is a persistent
preservation of certain beliefs or explanations. Attention was also given to what has been
called the legends’ own language of belief (Munomesuh-bHophesuh 2004: 63-85, 2011: 75-
85, 42-61, 172-179, 222-233).

Linguists, ethnologists and historians of folklore have lately been developing Field stud-
ies of folklore in context as a multidisciplinary undertaking. They are based on the American
school (and partly on the Americanised Russian school), on conceptions and methodologies
of the ethnography of speaking, ethnopoetics and partly on Oral-Formulaic Theory.

Through a synthesis of formulations used by academics who have inspired our scholars
(William Labov, Richard Bauman, Dell Hymes etc), we have tried to focus on the general,
common trends in the works of Serbian researchers:

» the study of the context of meaning,

»  performative aspects of culture,

»  application of Bakhtin’s model of discourse,

*  continuity between the “ancient text” and the modern oral tradition,

»  speakers and listeners viewed as co-creators in a linguistic event,

* language viewed as a dynamic behaviour and not just a form,

» studies of discourse involving recording, transcription, analysis of verbal interac-

tion, discourse structures,

*  social base and individual context (the personal life of the narrator).

Depending on the field of expertise of a particular researcher, the integral conversation
transcript is viewed in different ways. From the perspective of anthropological linguistics
the ethnographic context of given accounts is compared with the existing “classical” eth-
nographic data (Cuxumuh 2009: 171-201). From the standpoint of the analysis of folklore
text as a narrative (demonological and cultural-historical legends), local and Balkan literary
variants are compared. It has been shown that even minimal variations change the text of the
legend’s semantic potential, revealing specific features of the whole demonological system
of a certain ethnic community (bophesuh 2009: 227-247). From the standpoint of genre
typology, a comparison of an old recording with a contemporary transcript gave insight into
narrative structure and ethnography of communication. With this, the aesthetic component
is not negated (Ilerposuh 2009: 43-56).

The study of urban legends is not in the focus of our attention, although they too can
belong to belief narratives. What they have in common with legends is their narrative struc-
ture and conditional belief in the truthfulness of the depicted event. We shall conclude with
the words of Gearld Warshaver, who states in his paper on urban folklore: “The task of the
urban folklorist is no less than the elucidation of the native traditions of [America’s] urban
civilization” (Warshaver 1986: 170).
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Haoa Munowesuh Bophesuhi

OCBPT HA UCTPAXXMBABA TIPEJJIAHA YV CPIICKOJ HAYLI

3AKJbYULIN

VY pany je U3nOKeH cymMapaH Iperies HCIUTHBaka peama kao nocedHor xanpa y Cpba, u To
oxn Hajpanujux, Byka Cred. Kapanmha, 1o HajcaBpeMeHHjux oriena y Hamie naHe. Ilpu tome ce y
CPIICKOj HayIlM youaBajy /[Ba OCHOBHA IIpHJIa3a IpelamuMa: y OKBHPY HPBOT Npefamba ce U3ydaBajy
Kao IPHIIOBETKE, Ja OM ce BPEeMEHOM Ipelama H3/BOjHIa y IOCeOHY >KaHPOBCKY KaTETOpHjy
(onkiopa, a 3aTHM JI0JIa3U M JI0 IHXOBOT CMEIITamha y OKBUPE YMETHOCTH PEYH, Kao M MOKYyIIaja
ki1acudukanyje, yuje je ocHoBe yremessro jomr Byk Kapapumh. Hctpaxyjy ce, 3atum, crkejHO-
TEeMaTCKe OCHOBE IpeJlara, BapujaHTe U Iapajele, Tpara 3a MOpPEeKIOM MOTHBA. Y Jpyroj IOJOBHHU
20. Beka ,,0yiMMITeNIITaHCKa KaTepropusalyja npegama’, Oyayhu oimcka Kapanuhesom passpcraBamy,
YCIIOCTAaBJECHOM jOII y JPYroj MONOBHHH 19. Beka, MOCTaje ,,periepHa Tavyka 3a JUCTHHKIH]Y H3Mehy
JKaHpOBa“* TpeJama, a caMa HCTPaKHBarmba IocTana cy pasyheHHuja M EBUXOBa pa3Marpama Besyjy
Ce 3a THIOJIOTH]Y, CTPYKTYpY, MOP(OJIOTH]Y, IpylITBeHEe (DyHKIHMje, CTHIN3ALNjy UTA. 3allouumbe U
MYJITHANCIUILIMHAPHA MCTPAKUBamha, Koja ce ,,0aBe OfHOCOM BepOajHe yCMEHe Tpajuldje Ipema
KynTypu ¥ uctopuju’. CXOQHO TOMe, JPYrH BHA IpHiIa3a HpeJamiuMa y CPIICKO] (OJIKIOPHCTHIH
IpeJICTaBJba IbUXOBO IIOCMAaTPakhe Y OKBUPHMA CPOJHUX HayKa — eTHOrpaduje U eTHOIOTHje, KOjuMa
Cy Ipeama CIy)KHjIa Kao U3BOp U IOTBPAA, alli U CPIICKA MCTOPHjCKa HayKa, y KOjOj KyJITypHO-
HCTOpHjCKa Npejarka Hajla3e BaKHO MecTo, 0e3 0031upa Ha TO J1a JIM Ce Ha hUX IVIe/la Kao Ha HCTOPH]CKY
WCTHHY WJIH yMETHHYKY TPAaHCIO3UIIN]Y.
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FAIRY TALES AS BELIEF NARRATIVES

ABSTRACT

When the story types classified in ATU from 300 to 750, the so-called Tales of Magic, are taken
as representing, or at least encompassing, “genuine” fairy tales, then there are still several numbers
which are out of place. This is primarily because of their subject matter, which either points to striking
similarities to religious tales (such as ATU 330) or to legends, particularly migratory legends (for
instance ATU 409). Whatever the view is on such a subject as “belief” with its indistinct boundaries,
there is really no doubt that religious tales and legends somehow belong to such a category.

In theory, the remaining story types should contain those tales in which disbelief is temporarily
suspended and which are set in some magical “once-upon-a-time” world. Yet historically, a number
of tales typified as fairy tales started out as religious examples and only reached a detached fairy tale
status in later stages of development. One of the more obvious instances concerns ATU 551, of which
the earliest texts are metaphorical religious tales. In other more recent examples, religious figures such
as the Devil (as in versions of ATU 325) or the Holy Virgin (ATU 480) still appear.

The question is whether the inclusion of these last figures is part of a narrator’s strategy to incor-
porate more elements of everyday life into fairy tales, or whether they signal an altogether different
kind of practice. Ludwig Emil Grimm’s rendering of a version of ATU 450 (see above) may be typical
of the way his brothers inserted religious elements into Tales of Magic and there is thus a considerable
influence of the KHM on narrative repertoires to consider.

Beyond the KHM, the participation of Catholic clergy in particular should be taken into account,
not just in story collecting (and censoring), but also in story dissemination. In Flanders, for instance,
fairy tales were used in religious teaching and books were published which were explicitly approved
by the Catholic Church.

However, when “beliefs” can be discerned in those story types in particular which have always
been regarded as separate from “belief narratives”, how relevant would it then be to maintain such a
category?

Key words: fairy-tale, belief narratives, religious tales, devil

1: DEVILS!

In most cases the label “belief legend” was something of a pleonasm (Dégh 1996), since
the bulk of legends already incorporate what folklorists considered a “belief”. Nevertheless
it is more or less clear what these legends were about: ghosts, witches, werewolves, etc.;
i.e. figures of imagination (again, from the folklorist’s point of view) that have been around
for a long time and are part of a tradition (cf. Jauhiainen 1998). Of course, the folklorist’s

' The subtitle primarily indicates a particular selection of fairy tales, not the first in a sequence of

articles. Anyone who wants to add her or his own particular selection and approach is invited to do so.
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perspective was and is far from neutral and it echoes earlier concerns about “superstition”.
With all its biases, these dismissals of legends as “superstition” at least had the advantage
for the researcher of being an outsiders’ label, expressed explicitly and therefore directly
linked to its opponents in religion and science. In the field, the fieldworkers’ narrow outlook
on “legends” often resulted in the omission of anything relevant their informants had to
say about their own faith. Because of this, the various links between religion and legends
still demand more attention than they have been given. The introduction of the term “belief
narrative” in 2009 at the Athens conference of the ISFNR did not really solve these prob-
lems. Without any noticeable foundation, the “belief narrative” seems to be broader than the
earlier “belief legend” and now includes, for instance, religious narratives such as saints’
legends. While this means that there is now a wider range of topics available to be discussed
at conferences, how these topics hang together and how they are delineated remains as mys-
terious as before.?

Fairy tales are usually considered to be beyond belief. Yet, I have come across enough
indications of some sort of “belief” to warrant further investigation. In order to explore
the possible boundaries of “belief narratives” by tracing “belief” elements in fairy tales,
I made a few simple searches of the German CD-ROM Europdische Mdrchen und Sagen
(Uther 2004). This extensive collection contains the German versions of most of the 19"
century books of fairy tales and legends and can be considered representative of the two
genres. The key words I chose were mainly of a Christian character, given that fairy tales can
be considered a European phenomenon.?

Teufel (devil and devils) 3446
Gott (God) 3198
Heilige(n) (saint(s)) 1972
Kirche (church) 1815
Tod (death) 1247
Pfarrer (minister) 1153
Modnch(e) (monk(s)) 405
Engel (angel) 398
Sankt (saint) 176
Christ (christ) 89

These key words are, of course, very rough instruments and the more subtle references
to some sort of faith will be missed. Nevertheless, they present a first indication of possible
Christian content in the 19" century stories.

In comparison, a brief look at some of the key words for the more usual “belief legends”
yields the following:

Hexe (witch) 1640
Fee(n) (fairy/fairies) 786
Werwolf (werewolf) 118

2 For a brief overview of some ramifications of the denominator “belief”, see the 2010 St. Petersburg

paper by Ulf Palmenfelt, "Belief Elements in Life Histories” (pdf online).
3 This is not to neglect the strong Middle-Eastern (Islamic) presence of ‘fairy tales’, which have
become very popular in Europe since the eighteenth century.
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These figures need to be divided according to their occurrence in either Mdrchen (fairy
tales) or Sagen (legends). Another necessary refinement is to group the occurrences of the
particular search terms according to a particular story. The first task is easy to do, the second
is not. There are a considerable number of stories that fall somewhere between the fairy tale
in the strictest sense, meaning the Tales of Magic (Zaubermdrchen), and the genuine oral
memorate, or legend. Moreover, the CD-ROM offers too many stories to scrutinize. 3198
mentions of God translates into hundreds of stories; counting per story is difficult as not
every story is separately indicated in the search results. Here are a few examples: in Laura
Gonzenbach’s Sicilian tales the word Gott features 59 times; in Sven Grundtvig Danish
stories 29 times; Vuk Stephanovic Karadzic, Volksmdrchen der Serben mentions Gott 152
times (of which 61 are in sayings). However, without the stories the figures are meaningless.

Here, I have opted to take a closer look at devil stories from the Kinder- und Hausmdrch-
en (KHM) of the Brothers Grimm. This is an arbitrary choice. An analysis of the 48 angels
in Pauline Schullerus” Romanian folktales (1907), for instance, where the devil appears 44
times in 8 stories, would be equally valid. My choice was supported by two considerations.
The KHM was the prototype for 19" century story collecting and story collections and it
served as the basis of the later type index. Not only is the devil the most frequent of the ap-
plied key words, but devil stories seem to span the gap between legends and fairy tales. The
following KHM stories feature devils:

KHM* story-title® word ATUS
# Teufel
29 The Devil with the Three Golden Hairs 17 930 + 461
31 The Girl Without Hands 8 706 + 930
43 Goodwife Trude 1 334
44 Godfather Death 2 332
55 Rumpelstiltskin 2 500
59 Frederick and Catherine 4 1357 + 1541 + 1291
61 The Little Peasant 2 1535 + 1358 + 1297*
81 Brother Lustig 8 785 + 330
82 Gambling Hénsel 3 330
92 The King of the Golden Mountain 1 400 + 518 +974
100 The Devil’s Sooty Brother 13 475
101 Bearskin 6 361
119 The Seven Swabians 1 1321C + 1231 + 1297*
120 The Three Apprentices 5 360 + 1697

4 1857 edition.

> English titles according to the translation by Margaret Hunt of The Complete Grimm's Fairy Tales
(2009).

¢ According to Hans-J6rg 2008.
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121 The King’s Son Who Feared Nothing 4 590
125 The Devil and His Grandmother 9 812
148 The Lord’s Animals and the Devil’s 6 773 + 1184
189 The Peasant and the Devil 9 1030
195 The Grave-Mound 7 815+ 1130

I made one correction to the 7eufel search to include KHM 82 De Spielhansl, a dialect
text in which Teufel is rendered as Tuifln. This is the only story in which devil is spelled thus.
A more extended search on Teufel* which also includes the genitive 7eufels as well as the
different combinations such as Teufelsgespenster (lit. devilish ghosts), Teufelspack (group
of devils), Teufelspuk (devil-ghost) and Teufelsaugen (devil’s eyes) raises the number of
occurrences, although not the number of stories in which the devils occur. It also does not
influence a closer look at the role of the devil in these stories. My purpose is to determine
how they express a possible “belief” in the devil, and whether one can discern different kinds
of devils. However, the emphasis will be on matters of genre. In practice, this amounts to
questions of classification: have stories with devils or the devil been correctly categorised?

In general, three positions of devils in the KHM can be discerned: they figure in devil
stories, just make an occasional appearance (i.e. as a figure of speech), or they are replace-
ments for other antagonists.

The ATU (Aarne-Thompson-Uther) classifications show whether the story has been con-
sidered to be a so-called “religious tale”, an anecdote about a “stupid devil”, or a genuine
fairy tale. The final category is of particular interest here, since they show a devil that seems
to be the most out of place. Within the Religious Tales (ATU 750-849), the devil is more
or less at home as he is within the category Tales of the Stupid Ogre (Giant, Devil) (ATU
1000-1199). Thus, the last four KHM stories (125, 148, 189, and 195) may certainly be
considered narratives about the devil. To start with the last example: The Grave-Mound
(195) is a composite tale that even switches protagonists midway through the story: a rich
farmer, who, at the end of his days, is concerned about his moral standing, gives a poor man
food for his children. In return he asks for the man to sit by his grave for three nights. On
the last night the guardian is accompanied by a soldier; the latter takes over when the devil
comes to fetch the farmer’s soul. By using the trick of the boot that cannot be filled (the
sole is removed) he keeps the devil occupied until sunrise. KHM 189, The Peasant and the
Devil, relates a story of crop division. The antagonists agree that each will have half of the
crop, but since the dividing line is horizontal, one year the peasant gets all the beet roots and
the next all the corn. Thus, the devil is fooled once more. This story already existed in the
14th century. KHM 148 is a mid sixteenth-century tale by Hans Sachs about how the devil
created goats. The final of the four stories, KHM 125, relates how three soldiers enter into
a pact with the devil (appearing as a dragon) from which they can escape only by solving a
three-part riddle. The answers, an ape is meat, the rib of a whale is a spoon, and the foot of
a horse is a glass, relate to a meal with the devil or a man’s visit to a witches’ Sabbath and
deserve more attention than the mere label “unsolvable riddle”.”

7 Uther, Handbuch 275, quoting Réhrich.
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The KHM tales 119, 61 and 59 are classified as anecdotes; their devils are arbitrary and
primarily show that their tellers had a concept of “devil” in their repertoire without any
further specification. In The Seven Swabians (119), the devil is only a figure of speech. In
The Little Peasant (61), a priest in black hiding in a cupboard is taken to be the devil, and in
the tale about Frederick’s wife Catherine (59), a priest thinks that she is a devil. In the fairy
tale of Rumpelstiltskin (55), however, the devil is also only a figure of speech, as the dwarf
exclaims: “The devil told you that!” when the girl guesses his name. In KHM 92, which is
about the golden mountain, the devil also only occurs in speech. In KHM 121, another Tale
of Magic, devils are accidental, too; they plague the hero who has to suffer three nights in
a castle. In KHM 43, Goodwife Trude, a little girl who doesn’t listen to her parents, visits a
witch. She sees a devil, is turned into a block and burned. Despite the obvious connection
between witch and devil, this last story is rather unique and based on a poem published in
18238

The typical devil stories within the Tales of Magic are perhaps better categorised as
Religious Tales (ATU 750-850). In two of them (KHM 120 and 44), the devil plays only a
small yet crucial role. In the tale of the three apprentices (120), he enters into a pact with
them in order to obtain the soul of the man who deceives them. In KHM 44, he is one of the
three figures, besides God and Death, who offer to be the godfather of a man’s thirteenth
child, but Death is chosen.

The more elaborate devil stories in the KHM which have been classified as Tales of
Magic are those of Brother Lustig (81), Gambling Hénsel (82), The Devil’s Sooty Brother
(100) and The Bearskin (101). The Sooty Brother (100) is a not very coherent story about
a soldier, Hans, who serves the devil for seven years and has to stoke a fire in order to boil
his superior officers in cauldrons. Meanwhile he is not allowed to wash or cut his hair or
nails. When he finishes, an innkeeper steals his money but is frightened into returning it
when Hans threatens him with the devil. In the end, he marries a princess because her father
loves the music Hans has learned to play in Hell. In contrast, a similar story, Bearskin (101),
is much better composed and recounted.’ It misses the joke about the superiors in Hell and
contains an ordinary girl instead of a princess, but it concentrates on her duty to marry a dirty
man who has helped her father. While The Bearskin dates from at least the 17" century, the
kettle motif is only encountered in the 19%. Brother Lustig (81) is again a composite tale
which features both the devil in speech and the pestering devils; it ends with The Smith and
the Devil, which it replaced in the 1819 edition of the KHM. The latter was a popular ex-
ample used in Catholic sermons and religious plays in which, by the end of the 18" century,
the devil had replaced other antagonists such as Death. The next story, Gambling Hénsel
(82) was a simple version of it, in dialect and with ever-winning playing cards instead of a
magic bag.

Although in Flanders, The Smith and the Devil was included in a Dutch translation of the
Perrault fairy tales (de Blécourt 2010), this was probably more a sign of Catholic interfer-
ence than of genre compatibility. The tale with its wandering saints at the beginning and
the protagonist’s attempt to enter hell and heaven at the end has much more affinity with
Religious Tales than with Tales of Magic, so its classification is thus debatable. A similar
argument applies to the overlapping Bearskin and Heater of Hell stories which are German

8 BPI, 377; cf. Scherf, Das Mdrchenlexikon (Miinchen 1995), 346-348.
It has only been classified differently because of the passage in which the soldier looks after his
superiors in Hell.
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rather than French and therefore hardly proper Tales of Magic either. This leaves only two
fairy tales from the KHM with devils within the ATU 300-749 range.

The first of these, The Devil with the Three Golden Hairs (KHM 29) entails a seemingly
impossible task set by the father of the girl the hero is to marry, which is to obtain three
hairs from the devil’s head. Seen from a genealogical perspective, the devil and his hairs are
substitutes for a bird-like monster and its feathers, as the latter figure in the slightly earlier
(and some later) versions (De Blécourt 2012). I have suggested that the reason for these
replacements can be found in the insistence on the part of the Brothers Grimm that the fairy
tales (Mdrchen) carried older mythological elements and that the devil had taken the place
of, for instance, giants. The devil story was initially told by a "Male’ (=Amalie), whose iden-
tity is not completely certain.'® In the early 19" century urban context of younger, teenage
girls who were providing their twenty-something brothers with stories, it may be surmised
that they were willing to please them and therefore included elements the brothers wanted
to hear. In any case, the devil in KHM 29 is certainly not like the fearful or laughable devil
in the other devil stories.

The Girl without Hands (KHM 31) is an often printed medieval incest story, retold to the
Grimms by Marie Hassenpflug. In the original tale, it is not the devil who wanted to marry
(take) the girl, but her father. Later in the KHM story when the devil tries to have the girl and
her child killed (she had married a king in the meantime), the devil takes on the role of the
heroine’s mother-in-law in the medieval tale. Only Marie’s tale had the devil; the four other
versions collected by the Grimms did not."

The conclusion of this brief survey is that the occurrence of the devil in fairy tales is
more coherent than one would have thought at first, but only if the genre assignment is called
into question. In general, figures of legends are given prominence over their equivalents in
fairy tales. Stories with devils are either devil stories and, in that sense, Religious Tales or
Anecdotes, or stories in which the devil did not initially belong and which could be grouped
under the category of genuine fairy tales. The first category may be considered “belief narra-
tives”, as they somehow relate to the kind of worldview of most of their narrators.

What remains is to determine how all the different devil stories hang together, both in
relation to their narrators as well as in relation to their religious perspectives and their spe-
cific histories. Here, the devil legends need to be taken into consideration, including those
about meetings and pacts with the devil, geographical devil names and migratory legends
such as the Card Players and the Devil or the Devil as Dancer.'? How many times the word
Teufel occurs somewhere is clearly no indication of the importance of the devil or devils in
a story. On the other hand, it could be revealing to study how the different “belief” elements
relate to each other within a story; for instance how the interaction among God, devil, and
saints is developed.

As for other “belief” elements in fairy tales, the notions of figures of speech and sub-
stitutes are probably more widely applicable. With the former, the figure is not of major
importance, but with the latter it matters how broadly the replacement has been received.
It may very well turn out that matters of “belief” are not just expressed through key words.

10" Either the youngest Hassenpflug sister, who may have been too young, or Amalie Henschel.

1 BP1295-297.
12 See f.i.Valk 2001.
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Bunem 0e Brexyp

BAJKE KAO ITPUYE-BEPOBABA

3AKJbYULIN

Meby T38B. MarujckuM npuuama, koje ¢y y ATU cBperane ox 6poja 300 no 750 u xoje ce cMmarpajy
,IIpaBUM" Oajkama WM ce MUCIIHU Ja cy 0ajke, MMa HEKOJIMKO IIpuMepa Koju Ty He cnaznajy. Hekn ox
tux npumepa (kao ATU 330), TeMaTcKy Cy CIMYHHU PEJIUTH]CKUM IIpUYaMa WIN IpeJamkbiMa, YIIIaBHOM
onuM o murparujama (anp. ATU 409). 1 mra rox nmoapasyMeBain 1oJ HOjMOM ,,BepoBambe, HeMa
CyMIbe JIa PeNTUTHjCKe IIPHYe U IpeJiarka, Ha OBaj WM OHAj HA4WH, CIajajy y jeJHy TaKBy KaTeropHjy.

Teopujcku mocmarpaHo, y OcTaje IpH4Ye W3 OBE KaTeropuje crajgajie OM M OHE y KojuMa je
NPUBPEMEHO YKMHYTa MOTYhHHOCT HeBepoBama M JIelIaBajy ce y HEKOM MarujCKOM CBETY, ,,HeKaJa
naBHO. Mcropujckn mienano, mehytum, onpehenu 6poj mpuya koje ce cBpcraBajy y Oajke Hacrale
Cy Kao peiMrujcke mpude, 1a OM KacHHUje 3a700MiIe BAaHBPEMEHCKH M BAaHIIPOCTOPHH CTAaTyC OajKu.
Jenan on Hajounnieuujux npuMepa je ATU 551, umje cy Hajpanuje Bep3uje MeTapopHIHE PEIUTH]CKe
npude.Y HeKUM APYTUM, HOBHJHM, jOIII C€ jaBJbajy PEJIUTH]jCKH JIMKOBH Kao mTo ¢y haso (y Bep3ujama
ATU 325) unu boropomuia (ATU 480).

TlocraBiba ce muTame Ja M je yKJbydHBame THX JHMKOBA JIEO CTparerje Haparopa aa y 0ajky
YHECe eJIEMEHTE CBAKOJHEBHOT KHBOTA HIIH CY OHH MOXJIa CUTHAIIM Heuer apyror. Bepsuja ATU 450,
y untepnperanuju Jlynsura EMmia I'puma, TnnndHa je mirycTpanuja HadrHa Ha Koju ¢y Opaha I'pum
YHOCHIIN PEIIMTHjCKE eJIEMEHTE y Marmjcke mpude, Ima crora Tpeba y3eTH y 003up 3Ha4ajaH yTHIA]
KHM Ha »1X0B HapaTUBHU pereproap.

57



Willem de Blécourt

IMopex KHM, He Tpeba 3a60paBUTH HU Ha YJIOTY KaTOJIMYKOT CBEIITEHCTBA, HE CAMO y CaKyILJbamby
(v ueH3ypu), Beh 1 y najbeM mpeHouiewy npuya. Y dnanapuju, Ha npumep, 6ajke cy Ouie cacTaBHU
JICO BEpOHayKe, I1a Cy ce 00jaBJbHBalie CaMO OHE KEbUIe Koje OM KaTONHUKa LPKBa 0100puIa.

A momTo ¢y ,,BepoBama’ MPUCYTHA Y OHUM THUIIOBHMA INpUYa KOjH Cy C€ OAYBEK CMarpaiu
Jpyra4yujuM Oj ,,HapaTHBa O BepoBamuMa™, TpeGaao OW MCIHUTATH KOJMKO je OHJA OIpAaBIaHO
MOCTOjarbe jeIHE TAKBE KaTeropuje.
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ASSAMESE MAGICAL BELIEF NARRATIVES

ABSTRACT

Assam, the north eastern state of India, has numerous ethnic groups and each of them has their own
histories, oral or written. The histories of most of these people begin with a belief narrative which tries
to establish the divine origin of the first monarch of the group. In the process, it can be observed that
many of the originators of kingdoms were born as a result of relationships between gods and human
beings. Normally, the father of such a king was a god, whereas the mother and the wife were human
beings. Some of the kings even came down to this world directly from heaven.

On the other hand, some kings had magic objects regarded to be instrumental in making them suc-
cessful. Parting with such magic objects would usually bring the dynasty to ruin. These kinds of belief
narratives are shared by the group of that particular ethnic group and are believed to be true. Of course,
modern education and perspectives have led to more pragmatic interpretations of such narratives by
present day people.

Such narratives are not only told orally but also have been included in various written history
books. In connection with this, it may be mentioned that Assam has a very long history of writing
histories and most of the histories that were written down in the past contain such belief narratives.

Key words: belief-narratives, divine origin, monarch, magical objects, official religion, ethnic
groups

* ok sk

Assam, the North-Eastern state of India, has a distinctive culture of its own. The various
Mongoloid groups, who were referred to as Kiratas in the Vedas, the Austrics, the Dravid-
ians, and the Aryans, all have contributed towards the growth of this composite culture. Yet,
Assam has always been proud of a legacy of the great tradition as well as the little tradition
of India. Therefore any study of any of the aspects of folklore of Assam without the back-
drop of the broader Indian tradition will remain incomplete.

Assam has been known as the land of magic from the past. No direct reference was made
to the practice of magic in Assam in the earliest scriptures of India — the Vedas. The people
living in Assam in the Vedic period were known as Kiratas. From the yajurveda onwards, the
mountain regions of North and North-Eastern India — the Himalayas particularly, are well
attested as the abode of the Kiratas (Chatterjee 1974: 30).

During that period the Atharvavedic magical practices might have been in vogue in As-
sam. We have no written evidence for that, but “in the Atharvaveda (X. 4.14) we have a
reference to a Kirata girl (Kairataka) who digs for an herbal remedy on the ridges of the
mountains,” (Chatterjee 1974: 27) which is very significant. The verse in Sanskrit as quoted
by Sunitee Kumar Chatterjee with an English translation reads thus:

Kairataka kumarika sake khunati bhesajam :
Hiranyayibhir abhribhir girinam upa sanusu.
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(The young maid of kirata race, a little damsel digs the drug: Digs it with shovels wrought
of gold on the high ridges of the hills (Translation by R.T. Griffith).”

The Kiratas mentioned in the early writings are identified as the Indo-Mongoloids living
in Assam and its adjoining states.
In the Sabha-Parvan (126, 9 quoted in the Raja-Mala, I, p.48) we find —
Sa kirataisca cinaisca vrtah Pragjyotiso bhavat,
angaisca bahubhir yodhaih sagaranupa vasibhih:

“The Pragjyotisa (King) was there, surrounded by Kiratas and cinas(Chinese) and with
many other warriors dwelling by the coast of the sea.” (Chatterjee 1974: 32).

The medicinal herb for which the Kirata girl was digging gives us evidence that the
Kiratas knew about medicinal herbs. However, in those remote years any medicine was es-
sentially magical. As observed by Jaggi, in the Vedic period “there existed two main types of
healing arts and their adherents: the first type largely depended upon incantations of magical
verses and sacrificial practices to bring about cures: the second type while using magical
formulae, depended more heavily on the empirical or rational use of herbals and other me-
dicaments.” (Jaggi 1973: XIII).

Therefore we can conclude that magic was practised in this part of the country in the
Vedic period also.

Though not numerous, recorded evidence as to the existence of magical practice in As-
sam is found in some books written in the past. Some of them are religious books, while
some of them are historical works. The histories of Buddhism, Sikh religious books, the
biographies of the Vaishnava saints of Assam, etc. make allusions to the practice of magic
in Assam. The Buranjis written during the Ahom rule, the writings of the Mohammedan
historians that accompanied the numerous Mughal invasions and the notes and accounts of
the British writers also have recorded the existence of the practice of magic in Assam. Apart
from these, there are some other books that have mentioned the practice of magic in Assam.

RELIGIOUS TEXTS

Reference to the mantras of Assam is made in the History of Buddhism by Lama Taranath.
As mentioned by him Ashwabhava a guru of the Mahayana sect brought back to life the
devotees who died of snake bite. He did this with the help of magic while he was making
converts and preaching among them in Kamrupa (Barua 1950: 44). This might be the earliest
written record.

Reference to the use of mantras is made in the book Sankar Digvijay also (Sarma 1986:
54). Sankaracharyya (788 A.D. -820 A.D.) came to Assam in the eighth or ninth century.
During his visit to Assam he met one Abhinavagupta. He had a debate with Abhinavagupta,
the topic of which was religious doctrines and the latter was defeated. As revenge for this
defeat, Abhinavagupta resorted to magic and caused Sankaracharyya to suffer bhagandar
(haemorrhoids) with the help of his magic. Later Sankaracharyya succumbed to it (Sarma
1986: 54).
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Guru Nanak (1469 A.D.-1538 A.D.) visited Assam along with one of his disciples named
Mardana. There are two stories connected with this visit which reveal the fact that magic was
extensively used in Assam. In one of the stories, Guru Nanak and Mardana “came to Kam-
rupa whose women were famous for their skill in incantation and magic. It was governed by
a queen called Nurshah in the Sikh chronicles. She with several of her females went to the
guru and tried to obtain influence over him. Then the guru uttered some verses to remove the
influence of the spells. Nurshah observed that her people’s spells were of no avail, however
much they tried, and grew weary of the efforts. She felt that her ill success was the result
of her sins. Her women then, beating drums, stood in front of the guru, and began to dance
and sing. The guru again uttered some verses. When the guru uttered these verses Nurshah
thought she would tempt him with wealth. Her attendants brought pearls, diamonds, gold,
silver, coral, sumptuous dresses, and all things precious the treasury contained, and laid them
at his feet. The guru rejected all the proffered presents and uttered another verse. Nurshah
and her women on hearing this hymn twisted their head-dresses around their necks in token
of submission and fell at the guru’s feet. They asked how they could attain salvation. The
guru told them to repeat God’s name, consciously perform their domestic duties, renounce
magic and thus secure future happiness. It is said that they became followers of Guru Nanak,
and thus secured salvation.” (Barua 1950: 42). The other story is associated with Mardane,
the disciple of Guru Nanak. “Mardane was bewitched by a woman and transformed into a
lamb and was later on restored to his original form by the Guru.” (Barua 1950: 42).

There are a number of books called Charit puthis, which are the biographies of the Vaish-
nava saint Sankaradeva (A.D. 1449-1569), These books contain some casual references to
the practice of magic during the lifetime of Sankaradeva and in the post Sankaradeva era,
which are very significant. They prove the existence of a flourishing magical practice at a
time when its practice was frowned upon by the new Vaishnava cult of Mahapurush Sanka-
radeva. In the Katha Guru Charit it is mentioned that there were two so called Buddhist
tantrics at Dhuahat in Belaguri. One of them would cause diseases in people with the help
of magic and the other would cure them with the help of magic. By so doing, they earned a
lot of money, clothes and paddy. When Sankaradeva went there and saw them hoodwinking
the ignorant people, he wrote a chapter of the Kirtan named Pasanda Mardan. The disciples
of Sankaradeva started singing these verses and both Buddhist Tantrics fled from that area.

“Another Biography mentions that Gopala Deva, one of the chief disciples of Sanka-
radeva, one day resorted to spells to stop an impending storm, whereupon Sankaradeva
punished him for violation of the rules of his creed.” (Barua 1950: 44).

The Gurucharit written by Ramcharan Thakur describes how sopahara, a form of harm-
ful magic, which instead of causing harm to the victim, boomeranged back to the magician.
As a result of this, the magician showed signs of restlessness, had a swelling of his stomach
and fell down to the ground. He did not survive even after vigorous attempts to undo the
effects of the magic.

“A biographical work entitled Adicharit confirms the existence of a book called Dhatu-
Tamraksari, popularly known as Kalpataru Sastra, in the custody of the Moamorias of the
Kalasamhati sect. According to this biography, the book originally belonged to the family of
Sankaradeva. Aniruddha, the founder of the Moamoria sect, had stolen it. Of course the mat-
ter is subject to controversy. It was commonly believed that Aniruddha could perform many
wonderful feats with the help of the incantations and spells contained in the book. When
the Ahom King Sukhampha, alias Khora Raja, came to know about the magical powers
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of Aniruddha, he invited him to his court and asked him to show him some magical feats
for which he became famous in the country. The King, accordingly, put some articles in an
earthen pitcher without the knowledge of Aniruddha and then covering its mouth with a
cloth asked Aniruddha what it contained, giving the indication that in case of a failure to give
the correct answer, a terrible punishment would be inflicted upon him. Aniruddha uttered the
Bijmantra and declared that it contained a cobra. When the king’s men removed the cover,
the audience found to their utter surprise that it really contained a cobra. Then Aniruddha
hushed the serpent to death by touching the side of the vessel. An interpretation is that the
monastery established by Aniruddha came to be known as Maya-mara Satra as he killed the
serpent by his magic power.” (Rajguru 1988: 400).

A case of another Buddhist Tantric also can be mentioned in connection with this. The
Buddhist Tantric in question was given shelter by the Koch King Naranarayan (A.D.—A.D.).
Chilarai, the brother of the King, was a famous general. He happened to insult the Buddhist
Tantric. In retaliation for this, the Tantric administered ‘hera’ or ‘hara’, a form of harmful
magic intended to kill the victim, to Chilaral (Lekharu 1952: 205).

The Guru-Lila written by Ramrai also contains one such case where Bisban, another
form of harmful magic arrow, is said to have been used against one Arjun Medhi, as a result
of which he was supposed to have died out of bis, that is, pain (Rajguru 1988: 406).

HISTORICAL LITERATURE

There is a rich tradition of historiography in Assam. The Ahom King Sukapha came
to Assam in 1228 A.D. Along with him, came the Ahom historians and they established
the tradition of writing chronicles which lasted throughout the Ahom rule in Assam. Many
chronicles were written under the patronage of the Ahom kings up until the early part of
the British rule in Assam. These chronicles, known as the Buranjis, not only have recorded
evidence of the practice of magic, but also have expressed the profound belief of the writers
as well as their patrons, that is, the Ahom kings, in magic.

In the same way, the chronicle that has recorded the history of the Koch king also bears
the evidence of belief in and practice of magic.

Apart from the historiography of Assam, chronicles written elsewhere in the country also
refer to the belief in and practice of magic in Assam. The histories written by the Moghuls
and the notes and accounts written by the British writers, all confirm the prevalence of a
deeply rooted magical belief and a flourishing magical practice in Assam. In connection
with this, it may be mentioned that examples recorded in all these chronologies are not very
numerous. However, their qualitative value as pieces of information cannot be neglected.

MAGICAL BELIEFS REGARDING THE ORIGIN OF KINGDOMS AND RACES
KOCH KINGDOM
Magical beliefs are connected with the origin of many kingdoms, dynasties or races

and tribes of Assam. The Koch kingdom, for example, was established by Biswa Singha.
He was the son of Hira the wife of Hariya Mandal, and the god Shiva. Hariya Mandal was

62



ASSAMESE MAGICAL BELIEF NARRATIVES

a common man — a peasant. He worked in the fields and his wife used to carry food there
for him. Once, while Hira was carrying food for her husband to the field, the god Shiva ap-
peared before her in the guise of her husband. He ate the food and had union with her under a
banyan tree. Her hungry husband, upon his return from the field, scolded her for not serving
him food that day. Hira was taken aback and reminded him not only taking of food but also
his amours in the field that day. She rebuked him for picking a quarrel for nothing. Hariya
was at a loss and went to bed in utter confusion. In his dreams Shiva appeared and told him
the secret. Shiva also told him to take proper care of his wife and to maintain her chastity
until she gave birth to the child, who was destined to be a king one day. After knowing the
truth in his dream Hariya Mandal became joyous and divulged it to his wife and they waited
for the baby to come (Sarma 1973: II).

Another version of the story connected with the birth of Biswa Singha has also been
found. In this version, the story mentioned above is narrated with some more detail. The
story is basically the same but the dream sequence is longer than in the first version. Here
the lord Shiva gave some elaborate instructions to Hariya Mandal in the dream. Shiva asked
him to go to a particular banyan tree where he would find a sword and a shield under the tree
and a monkey on the top of it. Shiva ordered him to preserve the sword and the shield, make
an effigy of the monkey, place it facing eastward and worship it once every year. When the
monkey changed the direction of its face by itself, the son would become a king (Bhuyan
1958: 10).

This story is incorporated in the Yogini Tantra also. Commenting on the magical belief in
this story William Robinson writes: “One of the most celebrated of these compositions is the
Yogini Tantra which mentions the Amows (amours) of Hira and the government of her son;
nor is there any doubt that Kamrup is usually considered as the grand source of this system
of magic.” (Robinson 1975: 152).

CHUTIYA KINGDOM

It is interesting to note that this very story is told, with a little variation, about the origin
of the Chutiyas also. The Deodhai Asom Buranji records the following story about the origin
of the Chutiyas:

In the year 1198 A.D. Birpal alias Birbar alias Goypal, who was a descendant of king
Bhismaka, ruled over a hamlet of sixty families of Chutiya people. His wife Rupavati prayed
to the god Kuvera for a son. One day when Rupavati was coming back from her mother’s
house, Kuvera in the guise of Birbar had union with her. As in the earlier story, Kuvera ap-
peared in Birbar’s dream and revealed the secret and gave him some instructions. According
to these instructions, he was to keep Rupavati in a newly constructed house with the utmost
care as she carried his child who was destined to be a king one day. He was to go to that
particular tree under which Birpal worshipped Kuvera on the fourth day of the dark half
of the month of phagun, where he would find certain objects, which were to be preserved.
With the help of those objects the child would become a king one day. Kuvera also warned
that if the sacred objects were ever lost or taken away by somebody else the son would be
dethroned and banished from the kingdom.

The next day early in the morning Birpal went to the particular tree and found a sword, a
shield and a golden cat. He took these objects and kept them carefully in his house.
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After ten months a son was born to them, who in course of time became the Chutiya king
Gaurinarayan in the year 1224 A.D.

The ninth king Dhirnarayan did not have any issue for a long time. He prayed to the
gods for a child and a daughter was born to him. After a few years he worshipped the gods
again and this time a son was born to him. The daughter was named Sadhani and the son was
named Sadhaknarayan.

When the daughter grew up the king could not find a suitable groom for her. One day
while he was taking rest, he saw a squirrel on the top of a tree and instantly declared that he
would give his daughter in marriage to the one who could shoot a squirrel with an arrow. An
ordinary boy succeeded in shooting the squirrel. The daughter did not want to get married to
such an ordinary boy. But the king insisted that she must marry in order to keep his promise.
The daughter agreed on condition that her father would have to give her whatever she asked
for. The king agreed to this condition. The shrewd daughter asked for the golden cat that had
been kept in a golden box since the establishment of the Chutiya Kingdom by Gaurinarayan.
The king had to part with the golden cat which he believed would lead to his dethronement.
So he gave his kingdom and his three year old son Sadhaknarayan to his son-in-law and went
away to the jungle along with his wife. The son-in-law could not remain king for long. After
two years his kingdom was annexed by the Ahom king Phusengmun.

There is another version of the story of the origin of the Chutiya kingdom. This version
also ascribes the origin of the Chutiya kingdom to magic. The story is as follows:

One day the mother goddess appeared in the guise of a Kirata woman in front of a
Chutiya boy who was grazing his buffaloes in the jungle. She told him that she would give
him a power with which he could become a king if he gave her the white buffalo of the herd.
The boy refused to part with the buffalo. Then the woman told him to make an imaginary
donation of the buffalo if he could not really donate it. The boy saw no loss in it and agreed
to this. The women then told him to cover the fish which would be given by a pohari, that is,
a woman fish vendor, the next day. After one day, he was to open it and whatever would be
there would have the magical potential to make him a king. He should keep it a secret and
offer sacrifices to it. She also warned him that if he gave it away to anybody else, she would
leave him, that is, the efficacy of the magic would vanish.

The next day a pohari, that is, a woman fish vendor, gave him some fish which he kept in
a pot with a cover on it. When he opened the lid after one day he found to his utter surprise
two golden cats. After that, he became king and came to be known as Khunta Raja.

After some time a daughter was born to him. The name of the daughter was Sadhani.
When she grew up the king could not find a match for her. So he declared that whoever
could shoot the squirrel that was in his garden would get his daughter as his wife. When
every courtier failed the king asked his woodcutter to try. He was reluctant to try, but when
the king insisted, he tried and was successful. Then the king gave his daughter in marriage
to the woodcutter.

One day the woodcutter asked his wife with what zap, that is, magical power, did her fa-
ther rule the kingdom so successfully. Sadhani divulged the secret of the pair of golden cats.
The woodcutter then drove her away from his house. Sadhani went to her father’s place and
refused to take food unless her father promised to give her whatever she asked for. When the
father promised she asked for the pair of golden cats and with that the woodcutter became a
king (Bhuyan 1990: 193).
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AHOM KINGDOM

Divine origin is attributed to the Ahom kings also. According to the Buranjis, that is,
the official chronicles maintained by the Ahom kings by engaging writers, Khunlung and
Khunlai were the two grandsons of the god Indra. He came down from heaven to this world
with the help of a golden ladder. They stayed at Mungrimungram. But after some time they
quarrelled with each other and Khunlung went back to heaven. Khunlai stayed back in this
world and his descendants were the Ahom kings. After eleven generations of rule in this
world, a Naga man became the king. In the reign of the Naga, the kingdom faced much of
hardship. There were famines, epidemics, etc. Then, the learned men of the Ahom performed
an augury and discovered that rule by men instead of divine beings, meaning the Ahoms,
was the cause of all these misfortunes. Then they searched for and found the descendant
of Khunlung and made him the king. After that peace and prosperity was restored to the
kingdom. (Bhuyan 1974: 2).

MAGICAL BELIEFS AND PRACTICES IN THE AHOM KINGDOM

During the reign of Sukapha the Kacharis maintained a safe distance from the Ahoms
and settled on the other side of the river Dikhou. According to the Ahom chroniclers, there is
a magical belief behind the fear of the Ahoms by the Kacharis. The Ahoms used to catch eels
by piercing them underwater with a sharp spear-like weapon. The Kacharis were surprised at
this and asked the Ahoms how it was possible to harpoon the eels without seeing them. The
Ahoms answered that they saw not only the eels underwater but also the interior of the stom-
achs of the Kacharis. In the meantime a bird named ‘bankeng’ started singing which sounded
like ‘toke’ ‘toke’, which in Assamese means ‘you’. At this, the Kacharis thought that even
the heavenly bird pointed at them saying ‘foke’ ‘toke’. They thought that it was their turn to
be pierced by the fishing weapon. They were frightened and went straight away to their king
and narrated the magical phenomenon they experienced with the Ahoms. The Kachari king
regarded this as a warning and decided to keep away from the Ahoms (Bhuyan 1974: 26).

During the reign of Pratap Singha, his brother-in-law Momai Tamuli was the Barbarua,
that is, an officer of the Ahom king. Once, the king asked the Deodhai Bailungs who were
the Ahom priests, to foretell his fortune and the fortunes of the Ahom kingdom and the
ministers. After the proper calculations, they declared that there would be no misfortune
except that the Barbarua would die shortly. The only way to save his life was to strip him
of his office and imprison the whole family for a year. The king could not risk the life of his
brother-in-law. He kept the predictions of the fortune tellers a secret as advised by them and
imprisoned the whole family of his brother-in-law. Everybody was amazed at the uncalled
for imprisonment of the Barbarua of the kingdom. After one year the king released him,
reinstated him to his office, apologized for the misery inflicted upon him in spite of his inno-
cence and divulged the secret known only to the king and the astrologers (Bhuyan 1974: 78).

65



Dilip Kumar Kalita

MAGIC IN THE KOCH KINGDOM

The kings and the other dignitaries of the Koch kingdom also believed in magic. King
Naranarayan and his brother Chilarai received two Kavachas, a kind of talisman, from their
guru which were supposed to protect them from any kind of evil (Sarma: 1973 ed.: 60).

When Chilarai was captured and imprisoned by the Badshah of Gauda the mother of the
Badshah was bitten by a snake. When all other medicine men failed Chilarai cured her with
the help of his magic. Subsequently, he was freed as a sign of gratitude. It is said that Chilarai
was a great magician and the biting of the mother of the Badshah by a snake was also caused
by Chilarai with the help of his magic. The goddess Kamakhya appeared in his dream and
asked him to take a piece of rope used for tying boats in the ghats and send it to the house of
the Badshah. Kamakhya then turned the piece of rope into a snake and it bit the mother of
the Badshah. Then Chilarai cured her with the Sandahua mantra which was taught by Kam-
akhya. The goddess Kamakhya helped Chilarai on condition that he would have to complete
the renovation of the temple of Kamakhya which had been destroyed by Kalapahar. When
he was freed by the Badshah of Gauda Chilarai and his brother Naranarayan entrusted the
renovation of the temple to one Megha Mukdum (Sarma:1973: 105).

There is another story regarding the release of Chilarai by the Badshah of Gauda. Inci-
dentally, this story also ascribes the release to magic. When the soldiers of Gauda captured
Chilarai, they took him to their Badshah. The Badshah, in order to test the strength of the
Koch general asked him to pull the string of an iron bow. When Chilarai pulled the string
with great force, many arrow-heads, which hit him and were buried deep into his muscles,
came out one after the other, and fell to the ground. This impressed the Badshah and he im-
mediately released him with due respect (Bhuyan 1958:12).

MAGICAL BELIEF NARRATIVE REGARDING WERETIGERS

There is another common belief among the people of Mayong that the Garo people living
in Meghalaya and the adjoining areas possessed the power of transforming oneself into a
tiger. Many people narrated the story of Rai Sing Raja of the Garos who transformed himself
into a tiger. Rai Sing, in his tiger form, got caught in a trap laid by the people of Mayong. He
somehow managed to escape from the trap, but not unhurt. He was pierced by a spear in the
leg. The wound mark remained in his leg even after transforming into man which he showed
to his “sakhi” (friend) who lived in the Mayong area.
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Junun Kymap Kanuma

ACAMCKE MATMICKE ITPUYE-BEPOBABA

3AKJbYULIN

V' ceBepoMCTOUHO] MHIM]CKO] Op>kaBH AcaM >KMBe OpOjHE €THHYKE Ipyle M CBE MMajy CBOja
nperama o IOpeKITy, ycMeHa miy nucana. OHa 4ecTo MOYnibY HIPHIOM-BEpOBakEM KOjoM ce yTBphyje
00KaHCKO TTOPEKIIO MpBOT Biajapa. [laje ce ca3Haje Jja Cy MHOTH 3a4eTHHUIHN KpajbeBCTaBa poleHu
n3 Be3e Ooroma M JpyAckux 6uha. Oran y TakBoj Be3nu 00M4HO je OMo 00T, JOK Cy MajKka U >keHa Ouie
Jpynicka 6uha. Hekn ox Biaapa cy Ha 0Baj CBET JOLLIH IPaBo ¢ HeOa.

Tlopen Tora, Hekn Blagapy MOCeyjy Marujcke npeaMere Koju ¢y KJby4HH 32 FbUXOB YCIIeX, a Kajl
6u onu npenwn y Tyhe pyke, tuHacTija 6 00MYHO TOKUBEIa Kpax. Takse puye ce NpeHoce yHyTap
STHUUKE IpyIe Koja Bepyje y HBUXOBY HCTHHUTOCT. CaBpeMeHO 00pa3oBame M MOIVIE/ Ha CBET JJaHac
Cy, HapaBHO, JIOBEJIH JI0 IbUXOBUX NTParMaTHIKUX HHTEPIIPETanyja.

IIpenama ce He mpeHOCE CaMO YCMEHO, OHA Ce Halla3e M Y pa3HUM IHCAHUM HCTOpHjama. Acam
MMa JIyTy TPaJWLNjy IIMCAaHUX UCTOPHja U MHOTE OJ] IbYX YKJbYUYjy U IIpHUe-BepOBarba.
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SERBIAN ETIOLOGICAL BELIEF FOLK TALES ABOUT PLANTS
ORIGINATING FROM EXCRETIONS AND BODY PARTS OF
SUPERNATURAL BEING AND HUMANS'!

ABSTRACT

This paper discusses some etiological belief tales regarding the origin of different plants or fea-
tures of some plant species originating from the excretions and body parts of supernatural beings
and humans. The relationships between these oral narratives and myths are also explored and special
emphasis is placed on a cycle of narrative variations about the mythical creation of the world from the
parts of the divine body or its excretions. One example of these thematic variations is a myth about
the origin of plants, which describes the violent death of a divine being from whose body vegetation
sprang. According to some researchers, relics of this myth are etiological and mythical belief tales
about the origin of plants such as the grape vine, the blackberry, tobacco, the peony, etc., which came
into being through a process of transformation and resemantisation. Some of these tales were recorded
in the Serbian linguistic area during the 19" and the 20™ century.

This paper explores the ways these myths were transformed into belief tales in Serbian oral tradi-
tion and analyzes the changes introduced at the level of the act of creation, the creative subject or the
source of creation, as well as the materials and objects created. Additionally, this paper addreses how
this model is realised in other genres, such as epic and lyrical poetry, where certain plants grow from
the graves of innocent victims.

Key words: myth, etiological legend, origin of flora, violent death, plants, Serbian traditional
culture

* ok sk

One concretisation of the creative process, i.e. cosmogony, is a universally widespread
mytheme about the origin of the world of vegetation from the body of a deity that died vio-
lently, which is well-known in literature as the Hainuwele mytheme?®. In Serbian tradition,
the oldest mythical layer has not been completely preserved, however some fragments still

' This paper is based on research conducted as part of the project Acnekmu udenmumema u

UX080 0bIUKOBAe y cpnckoj Krvudicesnocmu (Aspecs of identity and their forms in Serbian fiction,
No178005), led by Professor Gorana Raicevi¢ at the Department of Serbian Literature, Faculty of
Philosophy, University of Novi Sad. The project is financed by the Ministry of Education and Science
of the Republic of Serbia.

2 This mytheme is one variant of the story about the divine creation of the elements where a divin-
ity “takes the elements from itself” in a way (Meletinski 1983: 198, 199). The name Hainuwele was
introduced by the anthropologist A. E. Jensen, who borrowed it from the Indonesian myth about a
murder of a girl whose body was cut into pieces and buried in several places from which then edible
plants grew. This type of creation myth is characteristic for archaic agricultural communities (Jensen
1963:107-112).
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exist in etiological legends.? Narratives about some species of plants originating from body
parts or excretions of supernatural beings and humans are a subtype of this and probably a
reflection of the mythical story about the origin of vegetation. Etiological legends of this
type were recorded in the Serbian linguistic area during the 19th and 20th century and were
first published in 1867, in the book JKusom u obuuaju napooa cpnckoe (Life and Customs
of the Serbian People) edited by Vuk Stefanovi¢ Karadzi¢.* This paper aims to show how
this mythical pattern is realised in narratives from the Serbian oral tradition through selected
examples of the commonest legends of this type which include those about three plants: the
grapevine, basil and the peony.

According to one legend about the origin of the grapevine (Vitis vinifera), God cut off
the tip of his finger and from his blood that fell on the ground a plant grew. This is the reason
why its fruits are used for Communion.’ Belief in the special powers of the grapevine is very
strong in the Balkans because people believe the juice from the grapes to be holy (Banovié
1918: 185). Similarly, Orthodox believers in Herzegovina and Kosovo would not take a
sip of wine on Good Friday, the day Christ was crucified, because they think they would
be drinking Jesus’ blood (Muhosuh 1952: 158; Bykanosuh 1986: 392)¢. This legend thus
explains the origin of the plant, but also how its fruit entered ritual practice. Both its origin
from divine blood and traditional notions about the grapevine, i.e. vine, clearly relate to the
mythical story about the origin of vegetation. The folk understanding of Communion as
feeding on the very “substance of divinity” stems from this as well.”

In the same way, the motive for using basil (Ocimum basilicum) in church rituals and it
being considered “a flower dearest to folk” can be interpreted by its miraculous origin from
St. Sava’s tears ([IparuueBuh 1908: 462). Furthermore, people believe this plant to be holy
and have healing powers because it rose from “Christ’s navel” (Bophesuh 1938: 231-232).
The consecration of basil is explained in a short exposition and it is used in church at specific
times on the day of St. Makavejs (1 August) when, according to the folk legend, this flower
was found on Christ’s grave (I'pouh 1909: 71). According to another variant of the story,
basil first grew on Golgotha, where Christ was crucified (Codppuh 1912: 34)3,

3 Starting with the definition of E. Meletinski, that myths explain the existing social and cosmologi-

cal order which is understood in a culture-specific way, Nada Milosevi¢-Pordevi¢ concludes that etio-
logical legends, by their function and topics, are fragments taken from myths (Munomiesuh-bophesnh
2000: 118).

4 One such legend can be found in the chapter “ITocrame rajexojujex crapu” (Origins of various
things) where the origin of tobacco is described as follows: “The Serbs say that tobacco grew from the
insides of the cursed Arius, and this is why it is a sin to smoke tobacco”(Kapanuh 1867: 231). Transla-
tions of all citations of Serbian authors have been done by the translator of this paper.

> This legend is further expanded on with the story of the devil who, wanting to make the grapes
sweeter, severed his own finger, from which a blackberry plant grew. This is why, o this day, people do
not eat blackberries before they can eat grapes, even while they are still green (MujaroBuh, bymernh
1925: 116).

¢ The poems from Slovene oral tradition speak of grapevines and wheat which rose from the blood
of the crucified Christ (Strekelj 1897; No. 452, 455, 456).

7 A consequence of the myth is that edible plants are considered holy, since they came from the blood
and body of a divinity. Consumption of these plants thus implies feeding on the divine creature (Elijade
1991:38).

8 Regarding symbolism and function in Slovene tradition, see Ycauésa 1991: 92-99.
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This mytheme of how the plant appeared on Christ’s grave or at the place of crucifixion,
is international and can be found in the traditions of many Christian peoples’®. In Serbian oral
tradition this story model is related to national saints. One such legend speaks about a grape-
vine that grew from the grave of St. Simeon in the monastery at Hilandar after his relics were
moved to the Studenica Monastery at the beginning of the 13 century. This plant was once
believed to have a special power to secure offspring for barren couples and to help nursing
mothers produce enough milk'® (Aspamopuh 1848: 19; Tyuuh 1884: 18-19). According to a
legend, after the transfer of St. Simeon’s remains, a similar miraculous grapevine grew from
the Studenica vault and many people went there to be cured (ITapnosuh 1965: 51; Bypuh
1988: 17). Unlike the Studenica grapevine, the grapevine of St. Simeon from Hilandar still
persists, as well as the belief in its healing powers.!" Monks from Hilandar still give away
the miraculous grapes'?, and the legend about their origin and experience of the people who
tried them are also publicly available through the media.'

In all these examples, plants acquired sacral value as well as healing and magical powers
by taking part in the ancient heavenly source'* (Eliade 2004, Elijade 2011:352-355), which
involved the sacrifice and death of a supreme being. In these legends, death is “creative”,

® Many ancient mythical elements about the creation of vegetation from the blood of a martyred de-

ity and a mythical unity of people and plants can be identified in Christian legends about the origin of
plants at the place of the crucifixion. In the traditions of various Christian peoples there are legends
about a healing species of plant which first grew at the Golgotha, or about wheat growing from the
dismembered body of Christ and the vine from his blood (cf. footnote No. 6), etc. (Eliade 2004, Elijade
2011: 352-355)

10" This grapevine grew near the grave of UgljeSa, who died at a young age. The poem about the
building of Skadar speaks of his family. A young woman was built into the walls of the city, but two
windows were left open for her breasts, so that she could keep nursing the child: “Kako Tane, Tako
u ocrane,/ [la u nanac onhe une pana/ 3apax’ dyna, u 3apax’ snujexa,/ Koja skena He uma mimjexa”
(“As it was then, so it is now /still women go there/for the miracle, for the cure/ they who have no
milk”; Kapayuh 18456: No. 26). The poem about the building of Skadar and the healing nature of the
first related to the grave of the young man, and only later was it ascribed to St. Simeon (Panojuurh
1961: 270).

There was also widespread belief among the Serbs that substances taken from the place of a building
sacrifice were very beneficial. Nursing women who did not have enough milk were therefore advised
to eat a bit of moss growing on the place where a woman has been built into the structure (Pagynosuh
1933: 53).

" Radenkovi¢ emphasizes the sources of the belief in the marvellous power of the Hilandar grape-
vine in Biblical symbolism as well as in the function and the meaning of this species in the traditional
culture of the Slavs (Pagenxosuh 1986: 47-52).

12 Together with the plant, they also give them “ViycTBa HEIIIOAHUM CyNPYKHUIIMMA TIPUKYII/CHA
u3 ceerora nucma” (Instructions for the spouses taken from the Holy Scripture), which is now avail-
able in electronic form as well: http://www.veronauka.org/biblioteka/Bibview.asp?ID=416.

13 The commonest media here are numerous internet pages which inform about the healing powers
of St. Simeon’s grapevine. To mention just a few: http://www.spc.rs/st/loza_svetog simeona, http://
www.rtv.rs/sr_ci/drustvo/cudotvorna-loza-svetog-simeona 164423.html, http://www.svetigora.com/
audio/by/title/ljekovita_loza sv_simeona.

14" No plant is neither holy nor healing by itself, but because of a heavenly source where it played a
part at a decisive cosmic moment (Eliade 2004, Elijade 2011: 352-355).
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just as it was in the mythical model (Eliade 1991:38), not only because a new form is cre-
ated, but also because human life is renewed through the healing and restoration of fertility.

Miraculous origins are also ascribed to the grapevine which is the symbol of the Ostrog
monastery. According to the legend, a grapevine soon grew from the living soilless rock
where St. Vasilije relinquished his soul, and it still bears fruit despite adverse climatic condi-
tions (Huxuesnh 2009: 89). The plant is, in this case, related to traditional notions about the
soul, which leaves the body after death and searches for “a new home”, with a tree (vine) or
rock (living rock) being the most suitable objects for the soul to attach itself to."

The motif of plants growing on graves or places of death varies in folk poems (i.e. leg-
ends in verse form)'® which speak of the demise of innocent heroes. Thus, the final segment
of the poem about the death of the last ruler from the Nemanji¢ dynasty who was killed by an
illegitimate pretender to the throne, King Vukasin, says that a basil plant grew in the middle
of winter from ice at the place where Czar Uros died an innocent death (Kammkosuh, based
on Yajkanosuh 1994:43). Similarly, according to another poem, basil and immortelle grow
from the blood of Jelica who was tied to the tails of horses by her brothers and torn apart
because one of their wives had falsely accused her of infanticide (Kapayuh 18456: No. 5).
Although she was not canonized officially, the cult of Sister Jelica is very common in the
area of Brani¢evo where the Zaova Church!” containing Jelica’s grave and icon is located.
On the day of Biljani petak (Friday of the plants), local women from the area gather plants
on Sopot Hill. These plants are believed to have been sprinkled by the blood of the inno-
cently killed Jelica and can therefore heal both people and cattle (ITaBnoBuh 1965: 230). In
his paper about the cult of Sister Jelica, Pavlovi¢ stressed the analogy between this plot and
the myths about deities who were torn apart and from whose bodies elements of the world
were created (ITaBmosuh 1965: 219-220).

Poems with motifs of this kind preserve the memory of mythical origins, and this is
confirmed by the circumstances of their performance at ritual times when, according to
mythological understanding, the primordial acts of the gods are reaffirmed (Meletinski
1983:221-225, Eliade 2004a:69-76). In Serbian oral tradition, there are numerous ballads
about lovers separated by death, and they usually end with the descriptions of plants growing
entwined on the lovers’ graves. According to written records, poems with such content were
common at wedding rituals'®, whereas Bulgarians have preserved these ballads as a part of
rituals related to calendar holidays®. The context of performance indicates that these poems

15 In Serbian tradition, the soul most often attaches itself to the tombstone or the plant which is often
planted on a grave (cf. 3eueBuh 2007: 69-71). Such plants are considered taboo and shadowy, i.e. the
place where a soul resides (Uajkanosuh 1994: 279). About South Slavic beliefs in the translocation of
the soul after death, see Marjani¢ 2004: 208-248.

16 According to Heda Jason, legends can have both the prose (which is more common) and verse
form (Jason 1975:42).

17 Zaova means ‘sister-in-law’, and in this particular case, ‘the husband’s sister’. The website of the
Zaova Church: http://www.manastiri.rs/eparhije/branicevska/zaova/zaova.htm

'8 In numerous variants of this poem, in addition to plants, water also appears from the dismembered
parts and the blood of Jelica. This is also a remnant of a very old mythical and religous pattern about
the ancient sources of water (Joki¢, forthcoming).

19 Two separate performances of ballads about the lovers separated by death in the course of the
wedding celebration were recorded in the 1950’s at Kosovo and Metohija (BacubeBuh 1950: 423;
No. 304).

20 Karanovi¢’s comparative research (2006: 179-191) of Serbian and Bulgarian variants of the
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could be interpreted as a ritual imitation of primordial destruction (killing of a deity) and
creation (the world of vegetation).”!

In Serbian variants of these poems, a grapevine in combination with some other plant
usually grows from the grave of a young couple, as is exemplified in these verses:

[Topen Ve Jeny yxomare, Next to Iva Jela was buried
Kpo3 3emiby UM pyke cacraBuiie, Underground their hands were joined,
Ay pyke pymeHy jaOyky, And an apple put in them
Hek ce 3nane na cy aparu Owiy. May everybody know

how dear they were to one another.
MarsieHo je BpuMe 1ocTajaio, Much time had not passed,
U3 momMmKa je 3eneH 00p HUKAO, From the boy a pine grew,
U3 nuBojKe BHHOBA JIO3HIIA, From the girl, a grapevine,
U dara ce 6opy 3a orpanke, That embraced the pine’s branches
Ka' nuBojka MOMKy OKO Bparta. As a girl would embrace her beloved.

(Kapayuh 1845a: No. 343)

This motif is present in various ballads, as in the poem Nahod Momir, which speaks
of a brother who was unjustly accused of incestuous sin with his sister and hanged, after
which his sister killed herself. After the funeral, a pine tree grew from Momir’s grave, and a
grapevine from Grozdana’s (grozd means grape), na ce euje 103a oko 6bopa/ k'o cecmputna
oxo 6pama pyka (so wrapped was grapevine around the fir/as a sister’s hand around her
brother; Kapayuh 18456: No. 29). The etymological relationship between the sister’s name
and the fruit of the grapevine is evident here. A similar example is the epic poem about the
hajduks who attacked a wedding party, whom they then tortured and killed together with the
bride and the groom. When, some time later, the murderer came back to the crime scene,
he saw ,,Ha MOMKy 3elieH O00p HEKao,/ Ha heBojuu BuHOBa so3una‘™ (from the boy a green
pine grew, and from the girl, a grapevine; I'phuh-bjenokocuh 1898: No.71), or found two
intertwined grapevines, one black and the other white, which grew on the spot where he had
left the dead bride and the groom (Slctpe6oB 1886: 232-234).

In the examples from other peoples’ traditions, researchers have noticed that posthumous
transformation of human life into plants is usually preceded by violent death,”? which is
confirmed by Serbian oral heritage as well. Elements of the ancient mythical story about
plants growing from a murdered or sacrificed deity’s dismembered body are evident in these
transformations. Furthermore, they contain the idea that a violent death leaves behind an
unsettled soul which strives to remain in this world (cf. Elijade 2011: 266, 357-358) and in
these examples achieves this by transforming itself into a plant. One of the internationally

ballads about lovers separated by death revealed the connection of these plots with the mytheme of the
primordial murder.

2 This primordial murder introduced “sexuality, death, institutionalised religions and social institu-
tions.” Reminiscences of this act became components of various rituals (cultic activities), thus bring-
ing the myth to life (Jensen 1965: 166-168; Elijade 1991: 38).

22 Death from natural causes rarely causes the growth of plants. Vegetation most often occurs as a
consequence of a murder or a very violent death of supernatural beings and people (Eliade 2004).
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widespread myths related to these dramatic events speak of the origin of flowers where a
large battle took place (Eliade 2004).

In the oral tradition of the Serbian people, this motivational pattern® is realised in etio-
logical legends about the origin of the peony (Paeonia). The legend which states that the
Spasovica Church in western Bulgaria was built by a Serbian king to mark his victory in a
battle against the Bulgarians, also says that there are many peonies which, according to what
people believe, have grown from the mixed blood of fallen Serbs and Bulgarians (hophesuh
1899: 52).>* A similar example is found in a travelogue from the end of the 19" century from
the Topolica Region in southern Serbia. Inhabitants there say that in the old times, the nearby
Dobri¢ko field was once a huge battlefield where different religions collided. From their
blood grew peonies of different colours: black from the Roma, blue from the Turks and red
from the Serbs (hophesuh 1896: 52).

One such most famous legend which belongs to the living tradition and is a part of the
Serbian national identity, speaks of Kosovo peonies (Paeonia peregrina Miller). According
to the narrative, this flower grew from the blood of Serbian soldiers who died on Vidovdan
in 1389 at the Battle of Kosovo®. At the places of greatest clashes, peonies grew the thickest
and largest (6oxyp ce nacywhe pacnioouo u nHajkpynuuju je ysem ucmepao,; TpojaHoBuh
1911: 925).2° Local inhabitants even say that these flowers, because of their origin, “do not
smell nice but foul, because they grew from the blood of humans and horses” (ITaBnosuh
1965: 230). Contemporary field research among the remaining Serbian population in Ko-
sovo and Metohija has shown that the legend about the origin of the peony is still alive.
Narratives about the flower which originated from Gazimestan®’ and can grow only there,
“where they died, where the blood was shed,” has a specific function in the current existen-
tial circumstances (I[Turymuh 2012).

These legends are just some examples of stories about the creation and origin of vegeta-
tion. These plants appear or grow from the graves of Christ and saints, their blood and tears,
from the graves of innocent heroes and the blood of dead warriors. A new form of life in
these narratives grows from the self-sacrifice of the Saviour through divine creation from a
divine body or the blood and death of people. These stories of plants’ origins with an evident
mythical texture also explain the function of a species by relating it to Christian teaching and
practice. At the same time, they are a kind of epilogue to the events of national history, a part
of a saint’s cult or are related to characters not yet confirmed by history. Therefore, stories

2 This motif is present in lamentations for the warriors killed on the battlefield. Not knowing where

the remains of her brothers are, the sister expresses her sorrow in the lines: Jlewwuna mu ocmanyna/
Taspanosu nanaoanu,/ A meco mu pasnocunu, / L{pna zemma kpeyy nuna/ Ila ce onem cecmpa naoa,/
Ty he pyoce usnuxnymu,/ Jynayu ce mymwe kynum (Carcasses are all that remain/Ravens attack/Your
flesh they carried off in every direction/The black soil drank your blood /So the sister hopes/That roses
will grow there/For the heros to gather here again; 1laynuh 1965: 192-193).

2 This was a battle between the Serbs and Bulgarians which took place on 28 June 1330, near
Velbuzd (today Custendil). The Serbian army in this battle was led by the king Stefan Decanski.
A century ago Trojanovi¢ (1911: 924-928) emphasized the international nature of this motif, com-
paring Serbian legends about the origin of the Kosovo peony with Breton narratives about red clover
which grew from the Breton heroes killed in the battle. About the meaning of peony in Serbian tradi-
tional culture, see Knezevi¢ 2004: 79-103, Pituli¢ 2007: 9-20.

26 One variant of this legend states that the peony used to be only white, but turned red from the Ser-
bian blood shed at Kosovo and this type then spread everywhere (Codpuh 1912: 15).

27 The field where the Battle of Kosovo took place in 1389.
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with international topics, plots and motifs here function as elements of a local, ethnic and
confessional identity. This is why some of these legends still are a part of the living tradition
and are passed on in various ways.
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Tamjana Byjrnosuh

CPIICKA HAPO/IHA ETUOJIOUIKA IMTPEJABA O [IOCTAHKY BUJBA O/
MN3JIYUEBMHA U AEJIOBA TEJIA HATTIPUPO/IHUX BUUhA 1 JbYIU

3AKJbYULIU

Y 0BOM pajly HCIHTY]jy C€ €THOJONIKA Mpeama Koja TOBOPE O HACTAHKY Pa3IHyMX OMJbaKa WIN
ocobuHa ozpeleHux BpcTa OMiba M PacThiba, O] U3IyYeBHHA U JICNIOBA Telld HATIPUPOAHUX Ouha u
Jpyau. Takohe, HCTpaxyje ce Be3a OBUX YCMEHHX TBOpeBHHA ¢ MUTOM. [ToceGHO ce oOpaha naxkma Ha
OHaj KpyT' CHIKEJHHX BapHjaHarta MHUTCKOI' CTBapama CBETa OJl AeJ0Ba OOKAHCKOT Teja HIIH HErOBUX
M3ITydeBUHA. JeJHa 01 KOHKPETH3allHja OBE CH)KEjHE BAPHjAHTE je MUT O HACTAHKY OMJba KOjU TOBOPH O
HACHJIHOj CMpPTH O0XKaHCTBA, U3 YHjer Tella HacTaje CBET Bereranuje. [IpemMa MUIIIbEY HCTPAKUBAYA,
Kao PEJIMKTH OBOT MHTA, MPOLIECOM TpaHCHOPMALHje U PeceMaHTH3aIHje, MOCcTalla Cy eTHOJOIIKA U
MHTOJIOIIKA Mpeama, YHji Cy NpUMepH 3a0eleKEHN Ha CPIICKOM je3HYKOM MPOCTOpY (O HACTaHKY
0oxypa, O0CHIbKa, TyBaHa, KYIIUHE, JI03€ U 1Ip.).

VY pany ce uCTpakyjy Ha4MHH MpeoOpakaBarmba OBOI MHTA Y IPEIAme Y CPIICKO] YCMEHO]
TpaJHLIjH, IPH YEMY Ce pa3Marpajy MpoMeHe Ha HUBOY YKMHA CTBapama, Cy0jeKTa Koju Kpeupa Win
U3 KOTa ce CTBapa MaTepHjal, Kao U MpeAMET Koju ce ca3naje. Takohe, y3uma ce y 003up peanusaiuja
OBOT' MOJIeJIa Y IPYTUM KaHPOBCKHM OOJIHIMMA, Ka0 IITO CY CICKE U eICKO-JTUPCKE MecMe, Y Kojuma
Ombke pacty u3 (rpo0OBa) HEBHHO CTPAIAIIHX.
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STOLEN LAND (A MOTIF IN THE SYSTEM OF GENRE RULES)

ABSTRACT

Over the course of civilization, different nuances of the themes of oppositions of wild vs. tame and
someone else’s vs. one’s own, have kept coming to the fore. A mythical dividing line between chaos
and the cosmos varied every time a space was to be claimed for a farm, an orchard or a vineyard or in
order to build a house, a town, a monastery or a bridge. These endeavours were therefore accompa-
nied by sacrificial acts devoted to nature itself as a higher force, since they were instances of ancient
boundaries being crossed. Gradually, regulations were created, both in terms of social conventions
and tradition, which defined the right of an individual to a piece of land that was his own, inherited,
bought or received as a gift. Appropriation of somebody else’s land has a specific stylistic expression
in oral prose, regardless of whether the centre of narration is an interpretation of how living species or
localities came into being, a consequence of a violation of an ethical code or a combination of these
elements. When elements of fantasy are absent, the etiological component is modified, and rationaliza-
tion brings the narration closer to a real-life story. A temporary triumph of thieves and perjurers is
undone through punishment and expressed in the form of a moral conclusion. Narration combines the
strength of a belief, the customary and legal norms of the community along with different etiological,
ethical and historical elements of narrative structure.

Key words: legend, a real-life story, oath, ethics, rationalization, function of form.

k k%

Contrary to stylised cosmogonic concepts, more recent layers of tradition include the
motif of possession of land and private property. It is through them that one recognises the
contours, not of ancient times of creation, but of a historical epoch. The original separation
of chaos from the cosmos, as ‘culture against nature’ (Meletinski 1983:215') created space
for a new type of conflict — that between nature and man. In conquering the world, people
shifted boundaries. Changes of property lines and in contours of the landscape, however,
also implied a severe transgression. Turning the wild and the strange into something tame
and one’s own was not just endangering nature, but also contradicting the Maker, who had
established the original order. Still, nature, culture, social communities and various divine
forces could be appeased through sacrifice, the exact nature of which also changed over
time. Remains of sacrifices made for construction have been found at various archaeological
sites. Adaptations of motifs transmitted orally, long after this view of the world had changed,
testify to this human obligation®. At the level of a social system, acquisition of land and the

' Based on Serbian translation of E. M. Meneruuckuii (2012). IToomuxa mugha. Moscow: Knizhniy

Mir.

2 Folk poetry in various ways speaks of dangerous consequences of erecting new structures (I'eseman
1925: 155; Kapayuh 1845/1988: 26). In addition to epic poetry and ballads which complement rituals,
there is also a cycle of legends about talasons. Talasons appeared after death of a man or an animal whose
shadow had been built into the foundations of a building (3eueuh 1981:109; Tpojanosuh 1983).
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right of ownership were presented differently. New types of conflict did not occur between
man and nature, but between people themselves. They were motivated by the same intention,
but, as a rule, both territory and power were enlarged by force or deceit.

ACQUISITION OF LAND, BOUNDARY STONES AND WITNESSES

Epic poetry preserves the privileged position of the ruler as God’s emissary among mor-
tals. Tsars and kings possess territory, whether big or small, and their vassals acquire their
possessions in various ways. Although oral prose does not present themes in the same way,
construction of cities is typically followed by various miracles. For example, ‘The Serbs say
that Constantinople was not built by men, but by itself” (Pununosuh and Jlo6pamnoBruh
1969:180°%). The fate of Kotor crucially depended on the agreement between Tsar Stefan
and vila (Oununosuh and doOpammuoBuh 1969:181). Rewarding deserving individuals
was another standard means of acquiring land. Proverbs and cultural and historical legends
present versions of the right of Bey Kop¢i¢ over Duvno, which invariably end with his
demise. Furthermore, although adaptations are localised, the international and archaic motif
of measuring the land one can acquire by the distance that can be covered on a horse in a day
must have been taken from an older oral tradition (ITanaBectpa 2003: 162,163, 377).

This still did not mean that only supernatural forces, tsardoms and feudal lords fought
over land. Ordinary people dealt with the same temptations. This naturally created the need
to sanction attempts to steal somebody else’s property, as testified to by written legal norms
and unwritten ethical principles.

According to medieval Serbian monuments, lands could belong to ‘the king or the state,
the Church or a landowner’, and inheritance was differentiated according to whether the land
had been bought or acquired as dowry. This held for serfs as well as for lords (HoBakosuh
2002:78, 102-104). Ideally, the boundary between properties followed the shape of the
landscape, but boundary stones were also used. Two documents from the time of Stefan
Decanski (Hosakosuh 2002:55), as well as special provisions found in Dusan’s Code (1349
-1354) testify to disputes over boundaries: As for the village boundaries, both parties must
provide witnesses, half from one side, and half from the other, according to law, and it will
be as they say’ (Crapuesuh 2002:90). Insights into public and private life show the nature of
communication and how collective knowledge was orally transmitted.

Examples of trials which took place until the 19" century confirm the proportion of
witnesses (12/24) which were chosen among the oldest people. There was also another rule
related to the way in which they were summoned: the old men would ‘swear, together, by a
horrible oath that they would say what they know’ (HoBakosuh 2002:56). This established
a double ethical guarantee, since the sin of stealing could be increased by the fatal conse-
quences of swearing a false oath (Hemuh and Mnanenosuh 1973:97). The rules certainly ap-
plied during periods with an established concept of property (of an individual, a fraternity, or
a village), but there were still no deeds or cadastres. In addition to the authority of old men,
a notable precedence was given to the spoken over the written word. In fact, more recent
written documents, judicial records or provisions of Byzantine law and Dusan’s Code, also

3 Translations of all citations of Serbian authors in this paper have been done by the translator of this

paper.

80



STOLEN LAND (A MOTIF IN THE SYSTEM OF GENRE RULES)

seem to be ‘folk or village customs, simply copied into the law and validated by the authority
of the state’ (HoBaxosuh 2002:55).

One example of this is the memory of a trial by means of ‘a clod of soil, a thorn and
a stone’ which dates from the second half of the 19" century. All interested parties were
present, as well as a priest and some sort of a jury who as a group served as a collective
witness. The litigant carried along the boundaries of the property a stone and a clump of soil
in which a thorn had been inserted. Even though the task seemed an easy one and suitable
for the legalisation of theft, various outcomes were possible. Having attempted to usurp
another man’s land, the man fell under ‘the weight of the clod, the thorn, the stone and his
own conscience, and had to be taken into the hut, neither living nor dead, where he died on
the third day in the greatest of pain’ (I'phuh-bjenokocuh, 153).

The circumstances of this event emphasize psychological tension. That the ritual was ef-
fective was confirmed by new eyewitnesses, which becomes proof that the report is truthful.
The timing is condensed in order to serve ethical conventions, because the penalty comes
immediately. The sudden death is related to the transgression as a correlation between cause
and effect. This kind of authentic episode from everyday life exhibits the dynamics of the
process which brings a legend closer to life, and makes life part of a story (Karanovi¢ 1989:
107-108). In addition to legal monuments or examples of trials over boundaries, a cycle
of legends has a similar function. Their practical application combines cultural, historical,
ethical and etiological elements.

WHAT IS TAKEN BY FORCE IS CURSED*

Etiological legends interpret the origin of flora and fauna or the causes of permanent
changes in the form of living beings and contours of the landscape. Regardless of how prom-
inent older layers of tradition, Christianisation processes, biblical elements or apocrypha
are, a narrative base is built with the help of an (unwritten) ethical code. By breaking moral
principles on earth, a man, a plant or an animal would set in motion fatal consequences,
which in some cases would in turn influence the very order of the cosmos (®ununosuh
and JloOpammuoBuh 1969:174). “The origin of a natural phenomenon is interpreted through
a metamorphosis, with the phenomenon being, by its very existence, confirmation of the
veracity of the narration’ (Munomesuh-bophesuh, 2000:117-118). The fictional world (the
content of legends) is reflected in many ways in the experience of the community (material
evidence, historical or quasi-historical memories and ethical norms).

For example, in Slavic tradition there is a consistent explanation of the origin of the
mole: A man who wanted to enlarge his property by stealing from his neighbour and making
fools of the judges hid his son underground (Munuhesuh 1894/1984:54). The child was sup-
posed to testify falsely to his father’s benefit, which was also his own, since he would later
inherit the expanded property, maybe even enlarge it further by similar means and pass it
on to his own descendants. However, an invisible higher force from the heavens or from the
bowels of the earth judged the sin and interfered with these mortals’ intentions, conflicts and
interests. In the end, the thief got the land, but lost his son. The boy was turned into a mole,
forever tied to the darkness of the underground tunnels and the world of the dead.

4 Kapauuh 1839/1987, No. 4137 and curses No. 5145-5474.
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The structure of these legends is divided into two directions, since the structural factors
(origin of the mole, theft of land) allow for the transfer of narrative focus, which leads to
modifications in the genre. Even when an interpretation of the origin of the mole is primary,
metamorphosis is always the consequence of a misdeed. Blindness, underground life, and
becoming a chthonic animal are all interpreted as God’s punishment for digging into the
earth on Annunciation Day or the destruction of the Garden of Eden (I'ypa 2005:197). If a
species originates from a human being, transformations are a consequence of violated rules
of behaviour: God punishes if one ploughs on Easter, a father’s curse befalls sons who fight
over land or a cheated brother exacts revenge because of unjustly placed boundary stones
(T'ypa 2005:198). The long life of the framework of the story relies on the human desire to
acquire land by dishonest means. Even if the attempt at fraud is successful, the peasant’s
loss is complete, since the loss of a son means that his family will die out. The turn in the
story places emphasis on another archaic complex of beliefs — a belief in the magical power
of the word, which is important at judicial trials as well. Motivated by misfortune, injustice
or passion, a curse directed at another always comes true. An oath has the same role, but its
structure makes the subject and the object of the saying identical. Swearing a false oath is
therefore extremely dangerous.

An etiological legend has a double ethical wrongdoing (theft and false oath), as well
as prominent fantasy elements. Consistently with the rules of the genre, metamorphosis is
submerged into a realistic situation of fighting over a property boundary, and ‘speaking’ of
the earth becomes a part of a seemingly successful attempt at fraud. Imperceptibly, although
efficiently, three temporal planes are involved (Karanovié¢ 1989:114). The unspecified past is
evoked in the narrative communication which takes place in the present with new examples
of stealing somebody else’s property. There are consequences in the future which are fatal
for anybody who carries out a similar action. There are no personal names of the actors, nor
a concrete chronotope in the narrative, but nevertheless, the level of credibility is still high
(Karanovi¢ 1989:107-108). The domination of fiction in the story does not jeopardise the
type of emotional involvement on the part of the narrator and listeners.

Interestingly, it is exactly this smaller distance that possesses such rich narrative poten-
tial. Even when the level of concretisation becomes higher and the etiological component
grows weaker, the report and the claim are maximally intertwined®. The interpretation of the
origin of the mole is completely subdued and different realia become dominant:

“...About the Priest’s Stick, people say, there was a priest who testified in the villages
which were fighting over a spot. Desiring to do wrong, the priest placed some soil from the
village he wanted to help into his boots, put the boots on and when he arrived at the place,
he swore that he was standing on the soil of that particular village. The judge believed him
and the village unjustly claimed the other people’s land. Later when the truth came out, the
people impaled the priest on the disputed spot because he had lied. To this day his sin, the
stick, still stands there. When one rots away, the villagers immediately place another in its
stead, so that it does not disappear from memory ...”(Samardzija 2009: XI).

> Karl von Sydow singles out these two categories as the basis for classification of etiological leg-
ends. However, a good many variants cannot be distinguished solely “on the basis of whether they are
in the form of a report or a claim” (based on Serbian translation of Karl fon Sydow (1948). Selected
Papers on Folklore. Copenhagen, 60-88). In other words, a report is rendered as a claim, and both “ap-
proaches”, thus unified, confirm and accentuate the trustworthiness of the narration.
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Although it is difficult to determine the time of this dispute, there is ‘evidence’ about
the veracity of this edifying story (a location on Mt. Zlatibor). It is well-known that this
construction includes an international motif of deceit (AT 1590) and the consequences of a
false oath. A torturous death befalls the deceiver, whose sin is twice as severe because lies
and swindles are completely inappropriate for a clergyman.

The situation in this narrative brings together narrative constants, theft of land and perjury
in a novel way, but the destabilisation of legend is obvious, as well as a mixture of etiologi-
cal and quasi-historical levels of narration. The ethical component remains resilient, all the
more so because the combination of the elements of legend, real-life story (Boskovi¢-Stulli
1985) and anecdote all have a specific didactic role to play. Absence of fantasy, temporal in-
determinacy and the anonymity of characters are noticeable as examples of a specific nega-
tive procedure. However, it is exactly this stylisation that in realistic fragments acquires the
same roles the segments of a ‘classical’ etiological legend possess, i.e. to explain and teach.
The severity of the transgression confirms eternal moral norms. At the same time, another
seemingly contradictory process also comes to the fore. There was no miracle involved at
the place where the priest received his punishment. The villagers themselves took care of the
visible material evidence which warns of the consequences of perjury committed in order to
steal somebody’s land and prevents similar attempts at fraud. A high level of rationalisation
coincides with the need to preserve the memory - a story about deceit and punishment.

TRANSGRESSION IN GENRE STRUCTURE

Both the legend about the mole and the narration about the specific locality confirm the
stability of narrative functions (Prop 1982:27°) and their dependence on the genre system.
Although theft and perjury do not have to be banned, these components are stable segments
of narration. ‘The elementary belief, or the idea, does not lend itself to narration; it is, how-
ever, the most stable core of the legend, which is certainly related to formal notions of legend
narration’ (Deg 1987)’. In this sense, the very function — a breach of a ban, which essentially
depends mostly on poetic conventions, becomes prominent.

Mythical conmen steal, but this act is in the service of human progress (Meletinskil983).
The main character in a fairy tale also often steals from supernatural enemies. Successful
thieves and conmen in comic stories and novellas usually display diverse kinds of humour®.
These uniform characters steal from one another or their ethical transgression is neutralised
by a special realisation of the opposition of one’s own vs. somebody else’s. It is not a sin to

6

Based on Serbian translation of Vladimir Propp (1928/2001). Morfologija “volsebnoj skazki’.
Moskva: Labirint.

7 Based on Serbian translation of Linda Dégh (1971). “The ‘Belief Legend” in Modern Society:
Form, function, and Relationship to Other Genres”. In: Wayland D. Hand (ed.) American Folk Legend:
A Symposium. Berkeley: University of California Press, 55-68.

8 The false oath and ambiguous meaning motif is quite common in folklore. Genre systems here too
have an important part in the characterisation of the main protagonists and assessment of their behav-
iour. Turns in comic stories and novellas thus emphasise the cleverness of the hero who accomplishes
his goal because of an ambiguous expression. Humour reveals a possibility to avoid justice and its
relativity (Bpuesuh 1868: 210, 302, 306, 431; Kapayuh 1839/1987, No. 5296).

83



Snezana D. Samardzija

steal from ‘others’ who are usually from a different class, confession, or different economic
status, and who, in addition to this, have hyperbolic faults (they are stupid, greedy and/or
stingy).

There are certainly important differences between tricksters who are typical characters
in a comic situation, a hero in a legend and a persona from an edifying life event. The plot is
always the same, but the meanings change depending on the intention and the purpose of the
story. Theft and perjury do not primarily belong to the religious corpus; they are part of more
recent unwritten rules of behaviour. Newer conventions use old patterns and models, and
this establishes interrelations between layers of tradition. Narratives about fatal attempts at
stealing land and other circumstances of swearing a false oath’ are directed at fixed notions,
but are constantly “‘upgraded with new contents’ (Karanovi¢ 1989 : 137).

Although innovations imply poetic changes as well, narratives from various communities
and social and historical contexts are functionally equivalent to a high degree. It is therefore
not accidental that narratives about everyday life in Serbian villages coincide with descrip-
tions of village life in northern Germany: ‘One who moves a boundary stone or makes
perjury, or does damage (...) shall find no peace even after death’ (Bauzinger 2002:26').

A greater role devoted to the particular type of fantasy where the ‘miraculous’ is experi-
enced as impossible, would endanger the credibility and intentions of such a story/evidence.
Elements of etiological legends are replaced with new content — a credible episode from
everyday life. Still, both new witnesses and the rationalisation are subordinate to the primary
narrative base. A conspicuous or latent fear of punishment was the best guardian of ethical
codes, which at the same time prolonged the life of folklore forms. This same consequence
of transgressions attracted new ‘stories’, and this new impulse (Pagymosuh 2009:153-159)
only widened the number of examples.!" Thematically diverse, they do not belong to the
sphere of fiction, but are ‘recognised’ as unusual and truthful events. It is exactly such eve-
ryday sequences that make the universal value system relevant over and over again. In some
sort of ideal feedback, the reality of the story/example confirms the order of justice, guilt,
sin and atonement. Starting with a particular ‘case’ and moving toward a general ‘rule’, the
adaptation could have remained maximally localised; the narration, however, became a kind
of keeper of the unwritten moral norms even when religion was helpless and the law was on
the side of the more powerful.

® 1In sketches from everyday life, perjury, motivated by a personal gain, is inevitably punished by

death (Pordevi¢ 1939:147).

10" Based on Serbian translation of Hermann Bausinger (1971). Volkskunde. Von der Altertums-
forschung zur Kulturanalyse. Darmstadt: Habel.

" Narrations about theft of land and perjury could not be classified into any of Jolles’ ‘forms’ (ca-
sus: exemplar; example; based on Serbocroatian translation of André Jolles (1930). Einfache Formen:
Legende, Sage, Mythe, Rditsel, Spruch, Kasus, Memorabile, Mdrchen, Witz Niemeyer Tiibingen). The
sphere of transgression is wider than the theme of the casus, although it is related to it through a form
of actualization (here, now). No story could be a universal picture of a practical rule, as it is not about
a theoretical explanation of a concept either. In fact, edifying examples from real life could more likely
be ’defined’ as a concretisation of a universal norm, with the task to sanction an ethical (and) legal
wrongdoing.

84



STOLEN LAND (A MOTIF IN THE SYSTEM OF GENRE RULES)

BIBLIOGRAPHY

Bauzinger, Herman (2002). Etnologija. Beograd: XX vek.

Boskovié-Stulli, Maja (1985). “Pricanja o zivotu (iz problematike suvremenih
usmenoknjizevnih vrsta)*. Knjizevni rodovi i vrste — teorija i istorija. Beograd: Institut
za knjizevnost i umetnost: 137-164.

Deg, Linda (1987). “Predanje ,,verovanje” u modernom drustvu: forma, funkcija i veza sa
drugim zanrovima®. Polja: 257-261.

Bophesuh, Tuxomup P. (1939). Ferewke o nawoj napoonoj noesuju. beorpan: pxaBHa
mramnapuja Kpassesune Jyrocnasuje.

I'eseman, Tepxapn (1925). Epraneencku pykonuc cmapux CpncKOXp8amcKux HApOOHUX
necama. Cpemcku Kapnosuu: Cpricka KpaseeBcka akangemuja.

I'phuh-bjenokocuh, Jlyka. M3 napoda u o napody. beorpan: [Ipocsera.

I'ypa, Anekcanmap (2005). Cumboruxa sicusomurba y ClO8eHCKO] HAPOOHO] Mpaouyuju.
beorpan: bpumo — Jloroc — Anekcannpuja.

Jolles, André (1978). Jednostavni oblici. Zagreb:Studentski centar Sveucilista u Zagrebu.

Owmunosuh M, [loOpammuosuh, [.(yp.) (1867/1969). Byx Cmeganosuhi Kapayuh.
Emmnoepaghpcku cnucu. beorpan: Ilpocsera.

Henuh, B, Mnanenosuh, XK. (yp.). (1973). Cpncke napoone njecme u3 neobjasmeHux
pykonuca B. C. Kapayuha. beorpan: CAHY.

Kapayuh, Byk C. (1839/1987). Cpncke napoone nocrosuye. Cabpana dena B. C. Kapayuha
IX. M. [antuh (yp.). Beorpax: I[Ipocsera.

Kapayuh, Byk C. (1845/1988). Cpncke napoone njecme. 11. B. Ilemmh (yp.). beorpan:
IIpocsera.

Karanovi¢, Zoja (1989). Zakopano blago — zivot i prica. Novi Sad: Bratstvo-jedinstvo.

Meletinski, Elizar M. (1983). Poetika mita. Translated by J. Janicijevié¢. Beograd: Nolit.

Munuhesuh, Munan b. (1894/1984). JKusom Cpba cemaxa. beorpan: [Ipocsera.

Munomesuhi-bHophesuh, Haga (2000). O0 6ajke 0o uspexe. beorpan: JpymTBo 3a Cpricku
jesuk u KwkeBHocT Cpouje.

Hogakosuh, Ctojan (2002). Hapoo u 3emmwa y cmapoj cpnckoj opoicasu. beorpan: 3aBox 3a
yIIOPHUKE ¥ HACTaBHA CPE/ICTRA.

[MamaBectpa, Bnajko (2003). Xucmopujcka ycmena npedara uz bocue u Xepyecosune.
Bbeorpan: Cpricku reHeasonKky eHTap.

Prop, Vladimir (1982). Morfologija bajke. Beograd: Prosveta.

Panynosuh, Hemamwa (2009). Cruxa céema y cpnckum Hapoonum 6ajkama. beorpan:
WHCTUTYT 3@ KEbHKEBHOCT U YMETHOCT.

Camapuuja, Cuexana (2009). Hapoona nposa y “Bunu®. Hoeu Cax — Beorpan: Marura
CpIICKa.

Fon Sidov, Karl (1987). “Kategorije proznog narodnog pesnistva“. Polja: 229-231.

Crapuesuh, [yopaska (yp.) (2002). /yuwanos 3axonux. beorpan: ETxoc.

Tpojanosuh, Cumo (1983). Inagnu cpncku scpmeenu o6peou. beorpan: IIpocsera.

Bpuesuhi Byk (1868). Cpncke napoone npunosgjemxe nouajeuuwie kpamxe u uiamuge.
Bbeorpan: Cprcko yueHo ApyuiTBo.

3euesuh, Cnobonaun (1981). Mumcrka 6uha cpncxux npedarsa. beorpan: Byk Kapanwuh.

85



Snezana D. Samardzija

Cueorcana J]. Camapuuja

YKPAZIEHA 3EMJbA
(MOTUB Y CUCTEMY XAHPOBCKHNX 3AKOHUTOCTH)

3AKJbYULIU

IIpo3ne BapuwjaHTe O MpHCBajamby Tyher MMama OTKpHBajy Be3e m3Mel)y obuuaja, 3akieTBe M
3aKOHCKHX MPOIHKCA KOjU PEry/InIly MpaBo MojequHIa Ha 3eMiby. [Ipu cTunusanuju kpahe mocena
TEXKUIITE Hapalyje ce MOCTaB/ba HA TYMadyermhe MOCTAHKA KUBHX BPCTa M JIOKAIUTETA, MOCICIHIEC
KpIICHa CTHYKMX HOPMH WIIM Ce OBH HHMBOM MOBe3yjy. Kama u3ocrajy enemeHTH (aHTacTHKe,
Moau(HKyje ce eTHONOIIKA KOMIIOHEHTa, a MOCTYIIN palliOHaNIN3alje TIPUONIKaBajy Ka3HBarbe
npu4d U3 kuBorta. [IpuBpeMeH TprjymMd JI0MOBa U KPHBOKJICTHHKA MOHMILITABA Ka3HA, CAOIIIITEHA
Kao BHJ IOCHTe—TIOyKe. Mako ce pasiu4uTO YKPIINTAjy CTHOJOLIKH, CTHYKA U HCTOPUjCKU YHHHOLN
MPHUIIOBEIHE CTPYKTYype, OKOCHHILY YBEK YMHH KpIICHE 3a0paHe — CMPT y MyKama Kao MOCIeAnla
npekpiraja. M mociae 3aMeHe eTHONOMIKe KOMIIOHCHTE Mpejiamba HOBOM CaIpKHHOM — YBEpJbHBA
CEeKBEHIIa U3 JKMBOTA je W Jajbe TeHAeHnuosHa. OBH mpuMepn He npumnanajy chepu dukimje, Beh
ce ,,Ipeno3nHajy” kao ucmunumu norahaju. Ilonasehn on mojeanHAYHOT ,,cyYaja‘ Ka yONIITCHOM
,,[IPaBIJIY", y HEKOj BPCTH HICAIHE MTOBPATHE CIIPEre, CTBAPHOCT M MpHYa—TIpuMep noTBplyjy 3Hauaj
eruuke HopMe. Ha skaHpOBCKOM HHBOY yo4aBajy ce MperuiiTama Ipeiama, aHerioTe, (oyqHe) npuie
0 J)KHBOTY, BEpPOBamba M KPaTKHX TOBOPHUX (HopMH.
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PACCKA3BI O KJTAJAX: OBPA3bI — CHOKETbHI — ’KAHPbI

AHHOTALIUS

Pycckyto ¢onbKIopHyI0 Mpo3y O Kiagax MOXHO paccMaTpUBaTh KaK pa3HOKAaHPOBBIN
KOHITIOMEpAT PacCKa30B, CBSI3aHHBIX ¢NHON XyJT0KECTBEHHON cHCTeMOM. JJOMHHIPOBaHIE
KaKkoi-nmmbo cocraBisitonei odpas3a Kiaja, HalpaBieHUe pa3padOTKH 00pa3HOil CHCTEMBI,
BBIOMPACMBbIe KaXK/bIM PACCKa3YMKOM B KOHKPETHOW KOMMYHHUKATHBHOW CHTYallWH, OIpe-
JICTISFOT CEOXKETHYIO CTPYKTYPY H )KQHPOBYIO MOJICIb TTOBECTBOBAHHSI.

Kniouegvie crosa: knanpl, pycckas (ONBKIOpHAs Mpo3a, CIOKETHAs CTPYKTypa, *KaH-
POBBIE MOJIEITH.

k ok %

KnanonckarensctBo B Poccnn ceffuac nmepekuBaet Hactosmmid Oym. B Mateprere dyn-
KIIMOHHPYET OTPOMHOE YHCIIO CAaNTOB, MOCBAIICHHBIX KJIaJgaM, Ha KOTOPBIX COAEPIKUTCS
paznuuHas nHpOpMALUs, HAYMHAS OT PEKJIaMbl METAJTIOUCKATE el U ()parMEHTOB 3aKOHO-
JatenbeTBa 10 Oaek kiamomckateneil. OnHako, MHOTHE HApOTHBIC BEPOBAHUS, CBI3AHHBIC
C KJIaJ]aMH, ceivyac MpakTHYeCKH YIIUIM B MPOILIoe, a (GoIbKIOPHBIH 00pa3 3aMEeHUIICS Ha
KyJIBTypHOE Kinine'. B qaHHOM cTaThe MBI 0OpaTHMCS TONBKO K TEM paccKa3aM, KOTOpbIe
0o0beqMHEHBI 00pa3oM KIaJa, UCTOPUYECCKH CIIOKHUBIIUMCS B TPaTUIMOHHON CHCTEME
MpeACTaBICHUMN.

DonbKIOpHBI 00pa3 KiIaja UMeeT APEBHEHIINE CaKpaIbHO-MarndecKrue YepThl, CBS3h
¢ MupoM MH(DOJOTHYECKUX MepcoHaxkell. Bmecrte ¢ TeM OH mpuoOpes CHMBOJIMYECKOES
3HAYEHUE «UCKYIICHUS THABOJIBCKOTO CPEOPOTIOOMBBIX Paji», CTall BOCIIPHHUMATHCS HE
TOJBKO KaK HEXJTAaHHOE COKPOBHINE, HO M KaK OIpelesieHHas MOpPaJbHO-HPaBCTBEHHAs
Mepa. Coxpansiercs u OBITOBOW B3I HA KJIAaIbl KAK HAa CPEICTBO JTOCTIKCHHS PEATbHOTO
MarepuaigbHOTo Onmaromonyums. OOpa3 Kiaga CBsi3aH ¢ MCTOPHUYECKOM MaMATHIO HApona,
TaK KakK KJIaJbl 0COOCHHO YacTO 3aXOPAaHUBAIUCH B MEPUOBI HICTOPHUECKUX U COLUATBHBIX
MOTPSICEHUH, CBSI3BIBAJIMCH C ICTOPUYECKUMH JIMIIaMH, HAPOJAAMHU U COOBITHAMU. Bo3MOKHO
BKITIOUEHHE MPEACTABICHUH O KiIaJaxX M B KOMIUIEKC COITAIbHO-YTOIMMMYECKUX BO33PEHHH.

Takum 00pazom, GoNbKIOpHAs TIPO3a O KJaJax — Pa3HOKAHPOBBIH KOHITIOMEpAT YCT-
HBIX PacCKa3oB, CBS3aHHBIX €IMHOM XYyH0)KECTBEHHOH cucTemoil. Jlexkamye B UX OCHOBE
HapOTHBIC TPEICTABICHHUS O KJIaAax MHOTOO0Opa3HBI, HO B3aMMOCBS3aHBI MEXKIY COOOM.
[Tpu BHEmHEH aMOp(hHOCTH paccKa3bl O KJIAAax TATOTEIOT K (POPMHUPOBAHHIO BIIOJIHE OIpe-
JICIICHHBIX THITOB, KKIBII U3 KOTOPBIX MMEET OCOOYIO CIOKETHYIO CTPYKTYpy M KaHPO-
BO-CTUJIEBOE O(OpMIICHHE, COOTBETCTBYIOIHE crierduueckoit odpaznoctu. [Ipeamerom
WCCIICIOBAHNS CTaJM TEKCTHI, COIEp KaIlMecsl B HAyYHBIX padoTax, COOPHHUKAX, apXHBaX
1 OMyOJMKOBAaHHBIC B TIEPUOIUYECCKON TMeYaTH, HAYMHAS CO BTOPOU MONOBUHBI XIX B. 70
HaIlKX JHEH.

' Cwm. «O6umit GpoH SIEMEHTOB MOTHBOB U CHO’KCTOB HECKA30YHOI MPO3bI O KiIaJaX. YKa3aTeiby,

onyOnukoBaHHbli B (KoTenbHukosa 1990).
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[ToapoOHBIi aHAIN3 CIOXKETHBIX CTPYKTYP PAcCKa3oB O KJagax Jajl BOBMOKHOCTh BbI-
SIBUTh T€ TOBECTBOBATEIBHBIE KOMIIOHEHTBI, KOTOPBIC TPATUIIMOHHO HCIIOIB3YOTCS IS
MOCTPOEHUS STUX MPOU3BEACHHMN, U ONPEICIUTh PSJI MOJIEIICH, 0 KOTOPBIM OHH BOCIIPO-
n3BoaaTcs’. CIOKETHO-TEMATHYECKYI0 CTPYKTYPY HECKAa30YHOM MPO3bI O KJIAJaX MOKHO
NPEJCTABUTH CICAYIOIIMM 00pa3oM:

1. Pacckassl 0 KJ1aJiaX, OKa3bIBAFOIIUXCSI B PA3JIMYHBIX OOTHMKAX

2. Paccka3bl 00 0XpaHseMbIX KJ1aaax

3. Pacckasbl 0 TIOMBITKAX HANTH KA M O CIyYalHBIX HAXOJKaX KJIaJ[0B
4. Paccka3sbl 0 HaKa3aHUH YeJI0BEKa 3a YKaJHOCTh

5. Pacckasbl 0 3aKJIATHIX KJaJax

6. Pacckasbl 0 10oroBope ¢ KiajoM

B oTenpHyt0 rpynimny MOKHO BBIHECTU TOBECTBOBAHUSI, HE UMEIOIINE SIPKO BBIPAKEHHOM
CIO’KETHOH OCHOBBI, B KOTOPBIX OTCYTCTBYET OIHCAHUE PsAJia OCIEI0BATEIILHBIX CHCTBUI.
OOBIYHO WX OTHOCAT K PACIUIBIBYATHIM KATCTOPHSIM «OCCCHOKCTHBIX», «CIITyXOB-TOJIKOBY,
MOBEPUH U T. 1.

Kaxnplii paccka3unk B KOHKPETHONH KOMMYHHUKATHBHOM CUTyallMy BBIOMPACT B KAYCCTBE
npesMeTa N300pakeHus OIHY M3 COCTABIISIOIIMX 00pa3a Kiiaja — pa300MHUYMH Kial, 3a-
KJISITBIN KJ1aJ1, KJ1ajl Kak HpaBCTBEHHOE UCIIBITAHKE U T. [I., 9TO OIIPE/IENIsIeT 00pa3Hyo CHCTe-
My, CIOXKETHYIO CTPYKTYpY U >KaHPOBYIO MOJIEJIb IIOBECTBOBaHUs. B peanbHOCTH pacckasbl
0 KJIAZAaX TOJIBKO TSATOTEIOT K TPaJUIMOHHO BBIIEISEMBIM JKaHPaM PYCCKOW HECKa304HOI
npo3el (ObUTHYKAM, TPEIAHHUSAM, JETCHIaM, YCTHBIM pacckazam®), OCTaBasCh IMEPEXOTHOM
dhopmoii. He 3aneiicTBOBaHHBIC B KaXKIOM KOHKPETHOM paccKka3e KOMIIOHEHTHI 00pasa mpo-
JIOJDKAIOT BIIMSITH HA IIOBECTBOBAHKE, CO3/1aBaTh PA3JIMUHbIC OOEPTOHBI B CTHIIMCTUYECKOM H
SMOLIMOHATIBHOM 3ByYaHUU MPOU3BEICHMUS.

[TokazarenbHBI B 3TOM OTHOIIECHHU paccKasbl O 3aKIATBHIX Kianax. Mx oObenuHseT Ha-
pozHast Bepa B TO, YTO KJa(bl OECIIPEKOCIOBHO CIYIIAIOTCS (POPMYIIBI 3AKIISTHS.

BakHyo posib B cO3/1aHNU CIOXKETOB 0 3aKJISITHIX KJlaJax UrpaeT cama cioBecHas (hopMy-
na 3aKysTHst. CBsI3b C 3arOBOPHBIM CJIIOBOM CIIY)KUT HEOTHEMJIEMOW XapaKTEepUCTHUKOI 00pa-
3a KJIaJa Kak SIBJIICHUS, MOTPAaHUYHOTO MEXIy MUPAMHU — PEAJIbHBIM U MOTYCTOPOHHUM.
MHorue 1moBepbsi TOBOPAT O TOM, YTO JUIS OBJAJCHUS KJIaJIOM HajJ0 3HaTh 0co0O0€ CIIOBO.
CroBecHbIe (hopMyITbl, 0OpalieHHbIE K KJIa/ly BCTPEYAIOTCsl BO MHOTHX CIOXKETax, HallpuMep,
KJaJ|, SBUBIINIICS B KaKOM-IN0O O0JMKE, HAJ0 YJapuTh M 00s3aTeNbHO cKa3arh: «boxbe
Ja Moe». Ho MBI paccMOTpUM pacckassl O 3aKJISTHH, KOTOPOE HAKJIaJbIBACTCS MPU 3apbl-
BaHUM KJIa/la, a TEKCT ITOTO 3aKIIATHS, «3apOKa» OpPraHU3yeT BECh CHKET NPOU3BEACHUS.

2 CM. «OO0wmuii (hoH HIEMEHTOB MOTHBOB ¥ CHO)KETOB HECKa30YHOM MPO3bI O KIIaJax. YKazarelby,

onyOnukoBaHHbl B (KoTtenbHukosa 1990).

3 HecMOTpst Ha OTPOMHBIT HHTEPEC K HECKA30YHOM PO3e, HCCIISTOBATEIN MaJIO 00PALIAIOTCs K IIPO-
6:1emam sxanpa. JKaHpoBast Teopus B 9T0il cepe MpaKTHIeCKH He NMPOJBHHYIACH BIIEPE]] CO BPEMEH
quckycceuit Ha VI MeskyHapoIHOM Che3Jie CI1aBUCTOB U CCIIEOBAHUN MOCIEAYIONHX IBYX JECATH-
netuit, moapobHee cM.: (Korensuukosa 2007). OnHAKO MOUCK BEACTCS B 00IACTH KaK OTJACIbHBIX KaH-
POB, TaKk ¥ TeMaTHyeckux rpymi, Hanpumep: (JIumarosa 2011) u apyrue padots 3toro aBropa, (Ille-
BapenkoBa 2004), psii quccepraunoHHbIX padot Ha kadenpe donbknopa MI'Y um. M. B. Jlomonocosa
U T. 1. B chepy n3ydeHus BKIIIOYAIOTCS TPaJULMK Pa3INuHbIX HapooB Poccuu, nMeromne CBOM 0co-
OEHHOCTH KaHPOBOW CUCTEMBI (DOJIBKIIOPA U COOTHOLICHHS €T0 C JPYTUMH BHIAMH KYJIBTYPBbIL.
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3akuHaTesbHbIe (POPMYJIBI, UCTIOIb3YEMBbIE TIPH 3aXOPOHEHUSX KJIA/I0B, PE/ICTABISIOT CO-
0011 3aroBOpbI, KOTOpPBIE, OYy4YH BKIIOYEHHBIMH B KOMILJIEKC OBEPHU O Kilaaax, mpuoodpe-
TalOT CBOKO crienu(uKy. [1aBHOM UX OTIMYUTEIHLHON YePTOil SBISIETCS O0COOBIH MEXaHU3M
JefcTBUS (hOPMYJT 3aKIIATHS KIIAJ0B.

«3apoKm» — 3TO KpaTKUe CIOBECHbIE (POPMyJIbl, KOTOPBIC 331al0T ONpEIEICHHOE JIeii-
CTBHE C COBEPILEHHO OIPEACICHHBIMH TpeIMETaMH, HO OTHECEHHOE B Jajiekoe Oyayluee.
UYepes Kakoil-1m1b0 MpoMexyToK BpeMeHH (MHOT/Ia KpaTKUii, MHOT/a JOJITHIA) BBITOIHSICTCS
HEeoOX0IMMOe YCIIOBHE, M TOJIBKO TOTJIa COBEPILAETCS JICHCTBUE, IPEyCMOTPEHHOE 3aKIIH-
HaTeJbHOHM (opmynoil. Kak 1 mpy MCHONIB30BaHUN JPYTHX 3ar0OBOPOB, CIIOBO HEOOXOANMO
MIOPO’K/IAeT JICHCTBYE, HO B ClIy4ae ¢ KJlaJlaM1 HEKUH pa3pbiB MEX,Iy MOMEHTOM IPOU3HECe-
HUSI 3aT'0BOpPa U BPEMEHEM €r0 BBINOIHEHHUS 3aJI0)KEH N3HAYaIIbHO.

OcHOBHO BUJI (pOpMYJI, HCIIOIB3YEMBIX B paccka3ax O 3aKJISThIX KilaaX — IOJI0KEHHE
KJIaJa «Ha 4To-JIMOO0», HalpuMep, «Ha CTo Toj10B». 1o cBoell cyTH 310 GopMyinsl 0OMeHa ¢
MOTYCTOPOHHUM MHPOM, YCJIOBHSI KOTOPOTO 3aJIaeT TOT, KTO npsueT kia. [Ipsaymuit kinan
Kak OBl C/IaeT ero Ha XpaHeHue, U JaJIbHelIIee MoTydYeHHe KJaja BOBMOXKHO TOJIBKO MpH
NIPUHECEHUH B3aMEH TOT'0, YTO ObIIO YKa3aHo B 3akisTHH. CXonHble (hOpMyITbl OOMeHa IIpH-
MEHSIIOTCSI YeJIOBEKOM M B JIPYTHX *KU3HEHHBIX CUTyauusix. «OHu 6xo0am 6 Habop yHugep-
CANLHBIX CEMAHMUYECKUX MOOeell, OMPadcalowux OMHOUWEHUs 63AUMO0OMENA 4el08eKd
C He8eOOMbIMU CULAMU 8 UHmMepecax cobcmeenno2o barazononyuusy (Bunorpamgosa 1988:
278).

Ho onHu 1 Te e BepoBaHUSI MOTYT HaXOIUTh CBOE BBIPAXKEHUsI B pa3HbIX Gopmax. [Tos-
TOMY CpeJ PACCKAa30B O 3aKJIATHIX KJIaJaX MOJKHO BBIICIUTH Pa3HbIC TOATUIIBI.

IepBblif U3 HUX CTPOUTCS MO CIIEAYIOIIEH CloXKeTHOH cxeMe: «Ie-To cymiecTByer Kiaf,
KOTOPBIN OBLJT MOJIOKEH C 3aKISATbeM. UTOOBI €ro B3sTh, HY)KHO NPUHECTH KJIaJy >KEPTBY.
UYenoBek BCTyIaeT B KOHTAKT C KJIaJIOM, BBIMOJIHSACT YCIOBUS OBJAJCHHUS UM, TO €CTh BbI-
nosHseT GOopMyITy 3aKJISITHS, KIIaj JaeTcs uesloBeKy. Ecin yenoBek oTcTynaercsi, He Xo4er
OT/IaBaTh JKEPTBY, KJIaJl YXOAUT B 3EMITION.

OTH pacckas3bl NOATBEPIKAAIOT MPEACTABICHUS O TOM, YTO €CIIM JaTh KJajy, TO, 4TO
YKa3aHO B 3aKJISITUH, HAJIOKEHHOM Ha HEro, TO MOKHO O€3HaKa3aHHO MONy4YUTh Kiaj. OHu
OIMCHIBAIOT KOHKPETHBIE CITyYaH MOMBITOK B3STh KJIaj, IIPHHECS MY YKa3aHHYIO KEPTBY.

Pacckasbl JaHHOTO THIA YAcTO HE CXOXM C OBUIMYKAaMM O BCTPEYE YEIOBEKa C IOTY-
CTOPOHHHMM MHPOM. B HMX MOXET MCIOJIb30BaThCS COBEPILICHHO UHAsi 00pa3HoCTb. Kitabl,
OIMCHIBAEMBIE B PaccKaszax JAaHHOTO THIIA, HEBEPOSTHO OOrarhl, MPEACTaBICHbBI YeM-THO0
HE TPAaBIONOAOOHBIM, a 3aBEOMO (paHTACTHYHBIM, Hampumep: «I2 xopabnei, Hazpy-
arcennvix Hecmemuvimu Opazoyennocmamu» (Cvupros 1921: 19). Onu TpeOyroT B3aMeH
CTpAILHBIX YEJIOBEUECKUX JKEPTB: KHYICHO ONYCMUMb myodd 080UHU — Opama ¢ cecmpou
— HUsana oa Mapvioy», «12 monodyos u dsenadyams dicepedyosy I «NePEeHYa-CbIHA»
(Cmupnos 1921: 18). O6pa3bl kepTB CUMBOJIMYHBI JJIsl PyCCKOTO YEJIOBEKa, OHHM OJHMIETBO-
PSIFOT CHITY, KPAcOTY, KU3Hb. TakiuM 00pa3oM paccKasbl 0 KiIagax UCIOJIb3YIOT II0ATHYECKUE
000011IeHNS], CBOICTBEHHBIE XOPOLIO PA3BUTHIM (DOJIBKIOPHBIM KaHpaM. YelloBeK, KOTOPbIN
pelraeTcst Ha TaKo# CTpaIIHbIi Ipex — Ha J00bIYy KJIaJia TaKoW LEHOH, — OOBIYHO yiKe
0orarhblii, a CIIeI0BATENBHO U KaaHbIi: «Cam anunslil 00 Oenee Lllemsxa, kuaze I anuuckuiiy
(CmupnaoB 1921: 18), «wmecmuuiii 6oeau Josxoe» (Kpunmunas 1978: Ne71). Borarcrso,
JKaTHOCTh, WHOI/IA KECTOKOCTD SIBJISIIOTCS IVIABHBIMH COCTABJISIOLIMMHU 00pa3a 4eIoBeKa B
JIAaHHBIX TTOBECTBOBAHUSX, XOTSI OOBIYHO YEJIOBEUSCKHE Ka4eCTBa HE MOJIb3YIOTCSl BHUMAHU-
€M MU]OJIIOTHYECKON TTPO3BI.
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Korya ki1aay NpuHOCST )KEPTBY, OH HAYUHAET UJITH BBEPX, & )KEPTBA YXOIUTh BHU3: ...
Bo epems kpenocmmnoeo npasa 0Oun nomewux, sHcenas 60Cnoab308AMbCs IMUM COKPOSU-
ujem, noCmasui mam u Moiooyos u dcepedyos u enen 6bixo0ums kiady. Knao mpownyncs,
JIcepmea 6 3eMo nouiia. 3aniakanu Monooywl, scepebyst zapicanuy (CmupHoB 1921: 18).
Cospaercst sipkasi SMOLMOHANIbHAS KAPTHHA MUYECKOro Macmiraba, KOTopask HHKOrO He
MOYKET OCTaBHTh PABHOIYIIHBIM. «/[pocHyno cepoye nomewuxa. XKanko cmano emy ceoeil
JHCepmabl, U OH SPOMKO KPUKHYIL: «Byob mul npoxsam, omuvine u 00 gekay. 3azpemen Kaao,
ONyCMUBWUCH HA OHO, a MONI0OYbL U dicepebybl sozepamunucey Hagepx» (Tam xe). Curyarus
MOYKET MPUHUMATh U elle 0ojiee HANpsHKEHHbIM U SMOIMOHAIBHBINA XapakTep, HalpuMep,
BhImeynomsHyTeiid 1lleMsika «zadyman coerame nonvimky 000blmb Kido, He NOXCANEN U
cvina. Kopabnu yoice cmanu noxkaswleamucs U3 600bl, K020d OH 3aKANbIEATL CbIHA, HO Npube-
JACana Mamo pebenKa, yeneia Gblmaums e20 U3 amvl, — U Kopadiu 6HOGb HA 21A34X ) 6CeX
nozpysunuce 6 03epo» (Tam xe) . B HEKOTOPBIX BapHaHTax KJaJ JOCTAETCS YETOBEKY, HO
MOJTYYUBILHI OOTaTCTBO PACIUIAYMBACTCS YEIOBEUECKOM KUBHBIO: «Bbigesuu makum oopa-
30M HECKONbKO 80308 CAM, OH 30 NOCLEOHUM B030M NOCIAN CB0E20 PAOOMHUKA, KOMOPO2O 8
same u npudasuno zemiaeroy (Kpuamanast 1978: No71).

O6pa3 Kiajga B pacckazax paccMarpuBacMOro MOJITHUIIA HMEET MHOKECTBEHHOE 3Haue-
HHE — C OJJHOM CTOPOHBI, 3TO pPeajbHOe OOrarCTBO, K KOTOPOMY CTPEMHTCS YEJIOBEK, a C
JPYroil — MpEACTABUTENIb CBEPXbECTECTBEHHBIX CHJI, TPEOYIOIIUI KEPTBbI, yKa3aHHOM
3aKsITHEM. DTOT 00pa3, COXpaHss CBsI3b C APEBHEHIITMMU MPEICTABICHUSIMU O CAKPAJILHOM,
MartyecKoi CyIHOCTH KJiaJia, IPUOOPETAET CHMBOIIMUECKOE 3HAUCHUE: KIIAJ CITYXKHUT TPH-
YHHOH, 110 KOTOPOU YEeJIOBEK PEIIAETCs COBEPIINUTH CTOJb Y)KACHBIN MOCTYIOK, KaK, HAIPH-
Mep, OT/IaTh KJIajly MepBEHIIa-ChIHA U T. II.

Kak BuuM, pacckasbl O BHITTOJHEHUH KJIaJaMU CTPAIIHBIX 3aKJISATHH TATOTEIOT K ME}O-
JIOTUYECKUM paccKa3aM, B CUITy OTOPBI Ha BEPOBAHMSI, HO UMEIOT 0COOBII 00pa3HbIil CTPOii
W HEXapaKTEPHBIM JUIs 9TOTO JKaHpa MHTEPEC K YETOBEYECKUM KayeCTBAM M MOCTYITKAM,
CBOWCTBCHHBIN OoJice cka3ke u JiereHae. Hampumep, nerenna, BKIrOYeHHAs cOopHuk A. H.
AdanacbeBa B CBO# 11oj1 Ha3BaHHeM «['pex U MOKassHUE», HAYUHAETCSI C TOT0, YTO TIIABHOMY
reporo0 MPEI0CTABIIETCS BO3MOXKHOCTD 00peCTH OOraTelIinil Kita1 myTeM YKaCHOM KEPTBbI
— COBEpILICHUS] CMEPTHOTO Ipexa, ¥ OH ee peanu3yet. OJUH U3 BAPUAHTOB HAYNHAETCS TaK:

«bbvina 6006a, y Heil 6v10 060e demell: CblH U 00ub. JKunu oHu 6 60IbLULOL DeOHOCMIL.
Bom mamb u 3a0ymanace omoams céoezo cviia 6 nacmyxu. B oono epems nac on ckomumy 6
necy. M npusesz myoa KondyH 603 Oenez, GbIpblil MY, GbLEAIUIL 8 Hee 0eHb2ll, 3a0POCal 3eMLe0
u cman sakaunamyv: «Jocmanvmecs, Mou 0envbeU MOMY, KO COMEOPUM 2pex ¢ POOHOU
mamepwvio, ¢ poOHol cecmpolo u ¢ Kymoioly 3axnsan u yexan. Ilacmyx ece smo criviuan:
APUSHAL CKOMUHY HA CENO U PACCKA3AL PO dmom K1ao ceoeil mamepuy (HapoaHbie ereH 1bl
1990: 142).

Pacckasbl 0 3aKJIATBIX KJIaJaXx BTOPOrO MOJTHIIA NPU BHEIIHEM CXOJCTBE CIOKETHOU
CTPYKTYPbI HMEIOT COBEPILCHHO JPYryI0 UICHHYIO HAMPABICHHOCTh M JKAHPOBO-CTUIIEBOE
oopmiienune. IlpeiacraBieHruss O MardyecKoO CYyHN[HOCTH Kiaja MEepecTaloT Hrparh
BaXKHYIO poiib. [ToBeCTBOBaHUE MEPEKITIOUAETCSl HA 00pa3 YeaoBeKa, KOTOPbI CTAHOBUTCS
CBUJICTEJIEM 3aKJIMHAHKS KJ1aJla U 3aT€M C OMOIIBI0 CMEKAJIKH MOJTyYaeT 3aKIISAThIA KI1al.

CIO)KETHBIE CXEMBI PACCKAa30B JAHHOrO IOATHIA O4YeHb cTabwibHbl. OCHOBHOE
BHUMaHHE YJIEIACTCS CIIOBECHON (opmylie, KOTOpas JIETKO 3allOMUHAETCSI. JTO MOMOTaeT
VAEPKUBATh CIOHKET B IMMAMSTH JOCTATOYHO MOAPOOHO. TeKCThI, 3alHMCaHHbBIE MOYTH C
BEKOBBIM IEPEPBIBOM, O4eHb Om3Ku ApyT apyry. CroxkeTHas cxema TakoBa: «Kakoi-mu6o
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YeJIOBEK KJIaNeT KJaJl, MPUMCHSIS ONPEICIICHHYIO0 3aKIMHATCIbHYI QopMyiny (Hampumep
«Ha CTO TOJIOBY», COPOK TOJIOBY WJIH «YbH PYKH 3apPOIOT, TC U OTPOIOT» U T. 1.). HekTo BUauT
(wmu npyrum o6pazom y3HaeT Gopmyiy) U mpeooneBacT GopMyITy 3aKISTHS C TTOMOIIbIO
CMCKAJIKA IyTeM HUCKaKCHHs (OPMYJIbI MIIH HAXOXKJICHHUS €¢ JOMOJHUTEIBHOTO CMBICIA.
Knan, mociyuHeiid hopmylie 3aKJIATHS, OTIACTCS YCIOBEKY MOTHOCTHION.

Pacckaszbl MMEIOT XapaKTEepHYI0 CHMMETPHUYHYIO KOMIIO3UIIMIO CIOKETa, COCTOSIIYIO
U3 JIByX YPABHOBEHICHHBIX 3MH30/0B (1. 3apbuin — 3aKIsuId; 2. MPEOJOICTH 3aKISTHES —
OTPBUIH), KYJIBMHUHAIMSIMUA KOTOPBIX CIY)KUT MPOU3HCCCHHE M BOIUIOIICHUC CIIOBCCHOM
(hopMYITBI 3aKIIATHSL.

®dopMysbl MOXKHO pa3jieMTh HA J[BA THIA IO CHOCO0y Mx mpeojoneHus. K mepBomy
TUITY OTHOCSTCS 3aKJIMHAHUS, 3ByYaHHE KOTOPBIX JTACT BO3MOXKHOCTh OOMaHYTh KJIaJl U
3aroBapUBAIOIICTO OJM3KUM 3BYKOBBIM COYCTaHUCM: «Y Bbiuuxu (ceno) nomewux 3apuleai
Kknao. «Knady, — coeopum, coxposuwa na 100 eonoey. A ooun yemompen smo. Kax mom
yuwen, cpyoun 100 xomves, nocmasun ux xKpyeom u zcosopum: «Bom eam, coxposuwya,
100 konos». Knao ceiinac sce u eviuen» (Cmupaon 1921: 19). bonee pacrpocrpaHeHb!
BapUaHTHI, B KOTOPBIX YEJIOBEK OOMaHBIBACT HE KA, a 3aroBapuBaromiero. CBUAETEIb TOTO,
KaK MpSYyT KJIaJ, OH IOJICKAa3bIBACT HEBEPHBIC CIIOBA, COMCPIKAIIUEC JICTKO BBIMOIHUMBIC
ycnoBust. MOTHBHPOBKAa H3MEHCHHUs (DOPMYIIBI 3arOBapUBAIOIIMM MOXET YCIOXKHATh U
VIUTHHSTH PACCKa3 U CIIY’)KUTh CPEACTBOM PACKPBITHSI 00Pa30B KIIAIYIIETO KAl i CBHICTEIIS
3TOrO NICHCTBHUS, HAIPUMED, pa30OWHUKA U MYKHKA:

«O00un paszbotinux xknan knao. A myscux svicaywan. «Ha 100 conoe». A myocux: “Ha
100 xonos”. A pazbounuk onsms: “Ha 100 2ono6”, a mysicux: “Hem, na 100 konos”. A na
mpemuii paz pazoounuk coenacuncs: “Xopowo, na 100 konos”, — u yuen. Myscux coenan
100 konos, nonoxcun u 3abpan knao. 3abpan knao 6ezepeono. A eciu oot Ha 100 20106, mo
Kkrao oocmancs 6vt 101-my, a 100 younu 6w1» (Mudonormueckue pacckassl 2007: 286, Ne
1201).

[IpreM TpOEKPaTHOrO MOBTOPCHHUS TOJBKO MOAYEPKHBACT DIYNOCTh Pa300MHUKA U
CMCKAJIUCTOCTh MYKHKA.

Bropoii Tun GopMyI COTEpIKUT HEBBITIOJIHUMOE Ha MEPBBIN B3NS YCIOBUC OBJIAJICHUS
kinagoM. Ho cooOpasuTeNbHBIA YEIOBEK HAXOAUT B HEM TaKOH CMBICH, YTO YCJIOBUC
CTaHOBUTCSI BIIOJTHE MCIIOJTHUMBIM, HAIIPUMEP, KJal, 3aKJIAThIA (hopmyiion Tuma «Ubu pyKu
3apOIOT, TC W OTPOIOT», OTKAIBIBAIOT PyKaMH MEpTBela, mojokusiiero kian. C maHHON
(hopMyItoif OOBIYHO CBSI3aHBI CIICIYIOIIUC TOBECTBOBATEIBHBIC 3JICMEHTHI: KAl KIIaJCTCs
B JIOME, a OTKAIIbIBACT €ro KTO-THOO0 M3 POJCTBEHHHKOB MOKOWHOTO BJaJCIblla KiIaga —
CBIH, CHOXA, IIPOCTO «POMAHs». B APyrux ciydasx MecTo Kiajga He 3aBUCHT OT (POPMYIIbI, a
JIOOBIBACT KIIAJIa «OIIUH MY>KUK):

«Bom 00un mysicux knao knan. Knadem u npueosapusaem: «/lax mot n1edxcu, Mou K1ao,
He NoKaA3bl6allcsl, NOKA Ha nemyxe He noedym opamvy. A opyeoul ycavuuman: «Hy, cosopum,
dasail s noedy na nemyxe naxams!» Coxy coenan. Ilemyxa pocmun 300pogozo, kopmui. Bom
u noexan na nemyxe naxamo. Knao noxasancs, on-mo u evinyn e2o» (Mudonorus [Tunexns
1995: 158—159, Ne 182).

Takum 00pa3oM, pacCMOTPEHHBIE BBIIIE PACCKAa3bl HCIOJB3YIOT IIPEJCTABICHHUS O
CBSI3M KJIaZa c 3aroBOpHbIMU (hopmynamu. OnHako o0pa3 Kiiaja yTpayMBacT MOJIHMHHOE
Maru4eckoe 3HAYCHUE U CITY)KUT JIUIIb TOBOIOM JUIS [TPOSIBIICHHSI YSIIOBEKOM OTIPEICIICHHBIX
KaueCTB — CMEKAJIKH, COOOPa3UTEIIbHOCTU (MHOT/IA B COYCTAHUU C KPaWHUM IIMHU3MOM,
Kak B clly4ac C MCPTBBIMU pykamu). JIJsi STHX MMOBSCTBOBAHHI XapaKTEPHO OTCYTCTBUC
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YTOUHSIOIIUX BPEMEHHBIX U MPOCTPAHCTBCHHBIX XaPaKTCPUCTUK, CCHUIOK HA M3BECTHBIC B
JIAHHOW MECTHOCTH PEaJIn¥l U YINOMHMHAHMSI KOHKPETHBIX Jrofed. Bo3pacraeT yciaoBHOCT
KaK IPOCTPaHCTBA M BPEMEHH, TaK ¥ 00pa30B [EpCOHaXKeH, YTO CBOWCTBEHHO Ooj1ee ObITOBOM
CKa3Ke, HeXeJIn MU(]OJIOrHYeCKHM paccKa3aM (CBEKOp M CHOXa, pa30oWHHUK U MyXHK). Ha
MEPBBIA TUIAH BBIXOJAMUT Pa3BieKaTeIbHAs (DYHKIHS, BBITCCHsIS MPAKTUUECKUM HHTEPEC K
CBEPXbECTECTBEHHBIM CBOMCTBAM Kiaa. «Imo yoice Oblmosvle 3aHUMAMeNbHble PACCKA3bL,
a He pacckasvl 0 KAaoax 8 NOTHOM CMbICLe 9mMo2o c106d. Onu, HeCOMHEHHO, OMHOCUMENbHO
NO30HUe, 8 HUX YYECMBYemcs 0ClabieHue epubl 6 3aKAsAmble KAAdObl U HAMEe4demcs nepexoo
ovisanvuun ¢ anexoomy (Coxomnosa 1970: 195).

B crappix 3amucsix BCTpPEYaloTCsl paccKasbl, B KOTOPBIX HJIET pedb O 3aKJSTHH Kiaaa
4yepe3 Jpyroil mpeaMer ¢ nmoMouibio Gopmyibsl cpaBHEeHUs: «Kak 6bicoko, mak 2ny6oko»,
TO €CTh KakK JaJeKo YJIETHT CTpela, Tak Obl IryOoko jexkan kiaj (ApucroB 1867: 725),
«lIposanumecw, mou Oenveu, max anexo, kak oanexo yremum nyns» (Hapomnas mposa 1992:
313, Ne215). MOTHB MarmyecKoro mociyIiaHus Kiajga 3aroBOPHOMY CJIOBY COBMEIIACTCS C
OBITOBBIM IOMOPUCTUYECKUM paccka3oM. Tak, HanpuMmep, My>KHK, He 3Has, KyJa CIpsATaTh
30J10TO, TIOJIOXKHJI €T0 B TIOPTHI, @ KOI/ia pa300HHHUK POU3HEC 3aKIMHAHUE, KJIaJl I10 TIPHKA3y
pa30oiiHKKa yIIIen NTyOOKO B 3eMIII0, OCTaBHUB HE33Ja4IMBOrO IIOXUTUTENS O€3 IITaHOB.

OTH paccKasbl, KaKk U paCCMOTPEHHBIE BBIIIE, HE UMEIOT KOHKPETHOM POCTPaHCTBEHHO-
BPEMEHHOW TNpHBS3KH. MecTo M BpeMs MX JCUCTBHS YCIOBHO: «OOHANCObI pazbouHuKu
npueomosunu 6 aecy epyoy zonoma» (ApuctoBl867: 725), «Paz ¢ Konsidy bviia cmpawnas
x6unv. B amy xeune no oonotl depesne uen nobupaxa» (Hapomnas nmposa 1992: 313, Ne215).
Takoe Hayaso HANOMHMHAET POXKJECTBEHCKYIO McTOpHIO. [lepcoHasku BoruiomaroT coboi
cobupatenbHbIe 00pa3bl — pa300iHUK, MYXHK, modupaxa. [loBecTBoBaHUE MMeeT Oolee
pa3BieKaTeIbHYO HAITPABICHHOCTb, HE)KEJIN YCTAaHOBKY Ha JIOCTOBEPHOCTb.

K pacckazam 0 3aKJIATBIX KJlaJax B KaKOW-TO CTEIIEHW OTHOCSTCS M ITOBECTBOBAHHUS O
Npe/IHa3HAuYeHHBIX KJIaJax, TaK KaKk OHHM TaKkKe CBSI3aHbI C HAPOAHBIMH IPE/ICTABICHUSIMA
0 TOM, 4TO KJiaJbl O€30rOBOPOYHO HCHOJHSIOT 3aKisiTue. B dopmyne 3akisiTus KiaJaoB B
9TOM Clly4ae yKa3bIBaeTCs IOJlydarelb Kiajaa, HanpuMep: «/{Bym VBanam na 1ByM KOHSIM
Oy/aHbIM» BMECTO CBHIHOBEH IIOJIOXKMBIIETO, MJIHM YKa3blBAaeTCs, KOMY KJaJ HE JIOJDKCH
JIOCTaThCsl, HalpUMEp ChbIHY, HE nouuTaromeMmy oruna. CIKeT MX CHWIBHO YCIOXKHEH
Pa3IUYHBIMH NIEPUNIETUSMHU, KOTOPBIE IPOUCXOMAT C KJIaJJ0M, IEPCOHAKU OYEHb yCIOBHBI,
nHdopmaTuBHas (QyHKUUS HE UrpaeT OonblIoi posu. Vmeromuecss BapHaHTBI CKopee
OTHOCSITCS K CKa3Ke.

Wtak, B OCHOBE paccKa3oB PacCMOTPEHHOIO THIIA JIEXKAT MPEICTABICHHUSI O TOM, YTO
KJ1a]1b1 O€CIIPEKOCIOBHO MOUMHSIOTCS 3aKISATHIO, HAJIO)KCHHOMY Ha HUX. DTH IIPOU3BE/ICHHS
MUMEIOT OOIIYIO0 CIOKETHO-TEMaTHUECKyl0 OCHOBY, HO B CBOEH KOHKPETHOH 00pa3sHOCTH
MOTYT CO3[aBaTh COBEPIICHHO IPOTHBOIIOJIOKHYIO SMOLMOHAIBHYIO arMocdepy: OT
Tparu4eckoil (0 peajbHBIX YEJOBEUECKHX JKepTBax) JI0 KOMHYECKOH (0OMaH Kiaja WIiIH
KJIaIyIIEro KJIajl «Ha CTO FOJIOBY» U T. I1.), COOTBETCTBEHHO IIPHHUMAs Pa3INuHbIE )KaHPOBbIC
(hopMBI, TpHOITIIKasICh, HATIPUMED, TO K OBUIMYKE, TO K JIETEH/IE U CKa3Ke, TO K aHEKIOTY.

Ha oOume croxeTHbIe W IKaHPOBBIE MOJIENIM HAKJIAJbIBACT CBOM KpPAacku M cpeaa
ObrToBanusL. Tak, HarpuMep, «IIPodecCHOHAIBHBIC) KJIaJIOMCKATENIN I0-CBOEMY HAIIOJIHSIOT
OOBIYHBIC CIOKETHBIE CXeMBbI. VX pacckasbl colepikar Yype3BbIYaiiHO MOAPOOHOE OIMCaHHUe
CozIepXKaHusl KiIaja, IPUMET ero MECTOHAXOK/ACHHS, YCIOBUI OBJIAJACHHS MM, YTO CO3/1aeT
cnenuduyecknii acTeTnueckuid 3hPexT.
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3abBeHue psdaaa BepOBaHI/Iﬁ MNPUBOAUT K COKpAIICHWIO 4YHCJia CHOKECTOB U KAaHPOBO-
CTHJICBBIX MOL[eJ'Ieﬁ TpaJUIIMOHHBIX PACCKA30B O Kjladax. Ho IMMOCKOJIBKY TE€Ma KJIaJ0B BCEraa
aKTyaJibHa, TO CKJIaAbIBACTCA HOBAasA Tpaaullnsd, Tpe6yfoma51 CIICIHUAJIBHOTO U3YyYCHUS.
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Natalia Kotelnikova

TREASURE STORIES: IMAGES — PLOTS — GENRES

SUMMARY

Russian folk prose about hidden treasures can be seen as a conglomeration of stories of different
genres united by a common artistic system. Folk ideas underlying treasure stories are different, but
there is a common thread. Behind their outward amorphousness there are clear and characteristic plot
structures which are congruent with specific stylistic features of the genre.

To begin with, the buried treasure has age-old sacral and magical features that are related to the
world of mythology. Secondly, in time it acquired a symbolic meaning of a “diabolical test of greed”,
of moral and ethical values. Thirdly, it is a means of achieving real material prosperity. And finally,
it is related to the historical memory of the people, because the treasure is usually buried at times of
historical and social disturbances and is thus related to historical characters, peoples and events.

The dominance of any of these components determines the plot structure, the way the imagery is
developed by each narrator in a particular communicative situation, and the model of narration. In real-
ity, the stories of treasures usually gravitate toward traditional non-narrative prose genres (bylichkas,
legends, sacred legends) while remaining a transitional form. The elements that are not present in the
story also influence the narration and create diverse stylistic and emotional tones in the perception of
the artwork.

The stories about the cursed treasure are a case in point. They are based on the notion that there
is a curse cast on the treasure. They also share a common general plot and theme, but their specific
imageries create diverse emotional atmospheres ranging from tragic (about real human victims) to
comic (comic replacement of difficult conditions for treasure retrieval by easier ones). They can thus
take on various forms of genres ranging from story to anecdote.

Treasure hunters introduce elements of everyday reality into the general genre models. The hunt-
ers’ stories usually contain detailed descriptions of the treasure’s contents, signposts to be followed and
conditions to be met. All this creates a specific aesthetic effect.

Many beliefs have been forgotten, which has caused a reduction in the number of subjects and
genre models of treasure stories. But since the topic of treasure is always relevant, many traditional
images find their way back into the treasure stories, taking on a new life.
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BELIEF LEGENDS ABOUT FATE — THE GENRE ISSUES!

ABSTRACT

Long ago, in his famous FFC monograph, R.W.Brednich suggested that narratives about destiny
should be regarded as a genre of its own, somewhere between tales (Mérchen) and belief legends
(Glaubenssagen). The aim of the paper is to reexamine this proposal. For this purpose we will take
into consideration the following types (after the 1961 AaTh Index, and Uther’s 2004 revision): 930,
930A, 931, 934 (subtypes included). Attention will also be paid to 735+460B+737B*, which may be
called the “Usud“ type (it is usually regarded as a conflation of types, but the distribution of the type in
Serbian and Balkan material justifies naming it a distinct type). The “Usud” type is in its structure close
to the fairy tale or novella, but the very core of the narration is similar to the religious tale. Actually,
texts belonging to the other types can be regarded as examples of religious tales, beyond the Mdrchen
-Sage distinction, due to their exemplarity. However, the worldview comes from folk religion, not from
Christianity. It seems that the thematic principle (the theme coming from folk beliefs) can be a basis
for discerning some new subgenres, thus bringing together genre research and ethnological data. The
subject in the kernel of the text actually shapes the ideological worldview of the genre.

Key words: destiny, genre, subject

* ok 3k

If folklore researchers enter into the classification of prose texts — never mind whether
their approach is practical or theoretical — they are often confronted with the issue of tales
and legends about fate. For example, 19% and 20™ century collectors of folklore in Serbia
were far from unanimous about the place of these texts in the genre system: they were classi-
fied as fairy tales, religious tales, novellas, legends — sometimes the same collectors applied
different criteria in their different books, or even in different editions of the same book. The
Aarne-Thompson Index (1961), as we know, puts all of these narratives together, under the
umbrella term of romantic tale; this includes AaTh 934 (The Predestined Death), while it
is obviously a belief legend. Uther’s revision (2004) has kept that (in the same manner as
national or comparative indices based on AaTh system, for example, the comparative index
of East - Slavic tales, based on the earlier work of Andreev). Tillhagen’s proposal for the
index of legends (Sagen) paid attention to the importance of this subject so fate received a
place of its own, under the letter A (Tillhagen 1969: 315). But Simonsuuri’s application of
the system, on the other hand, classifies AaTh 934 under tales (Mdrchen) (Simonsuuri 1968:
122-123). Heda Jason’s classification of legend types takes legends of fate as a separate
group, and they are further subdivided depending on the source of fate: whether it is from
God or independent, that is to say, demonic (Jason 1975: 42-43, 1977: 34-35).

' The paper belongs to the project “Serbian Folklore in Intercultural Code* supported by Serbian

Ministry of Science and Education (project No. 178011).
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Summarizing this research, I will pay more attention to one particular idea. A long time
ago, in 1964, in his famous FFC monograph Volksglauben und Volkserzdhlungen uber die
Schicksalsfrauen, R.W.Brednich gave a concluding suggestion that narratives about fate
should be regarded as a genre of its own, somewhere between tales (Mdrchen) and belief
legends (Glaubenssagen) (Brednich 1964: 220). In her review of the book Maja Boskovic¢-
Stulli objected to that proposal: that means, said the Croatian scholar, that we take the sub-
ject as a criterion for classification of genres. And it cannot be applied for one group only, but
in the system of genre classification as a whole (Boskovi¢-Stulli 1964: 199-200).

I am skipping over other research on destiny because of the predominantly ethnological
character of the studies and I will point to a study on the same subject — by Nada MilosSevié-
Pordevi¢, written in 1968 (reprinted in: MiloSevi¢-Dordevic 2000: 56-61). Professor
Milosevi¢-Dordevié, as one of the pioneers of structuralism in Serbian folklore scholarship,
undertook to examine the relation between Mdrchen and Sagen about fate through a com-
parison of their structure — that is to say, using the methodology completely opposite to that
mentioned by Brednich. But the conclusion is somewhat surprising: in spite of all stylistical
differences, in spite of a difference in composition, in the deepest layers both tales and
legends have the same structure. They are based on: 1. Decreeing the fate 2. Counter-action
3. Fullfilment (and each part has its subparts)>.

What I will try to examine here is the relation beween tales and legends about fate and
see what we can conclude about Brednich’s idea half a century later. The material for this
will be mostly taken from Serbian and South Slavic folklore, since that is the corpus I am
most familiar with.

The types most frequent in this area are: AaTh 930, 930A, 931, 934 and one so-called
contamination I will focus on more thoroughly more later. “The Rich Man and His Son-in-
Law* or “Oedipus® or “The Predestined Bride* fit into the general conception of these types
as found elsewehere in Europe (leaving now aside local variations linked with beliefs — the
beings decreeing the fate /“sudenice”, Schicksalsfrauen/ are deeply rooted in belief). Of
course, these examples are tales in the same way as it is easy to recognize AaTh 934 as
legend — again, as in other traditions of European peoples. There are, of course, regional
subtypes unrecognized by Brednich, Aarne-Thompson or Uther, but that is beyond the scope
of this paper.

There is also, as I noted, a contamination of types very frequent in this area: AaTh 735
(The Rich Man’s and Poor Man’s Fotune) + 460B (The Journey in Search of Fortune) +
737B* (Lucky Wife)®. In it the unlucky hero travels to the male supernatural being — Usud —
who decrees the fate to every newborn; he wants to ask Usud for the cause of his bad Iuck.
On his way he meets other persons and objects (usualy troubled families, tree, river) with the
similar question. When he comes to Usud, who resides at the end of the world, he sees how
Usud decides the fate every night. Some voice, Usud’s helper tells him: this many children
are born this evening; Usud throws money around himself chanting: the way I fare today,

2 In broader terms, this corresponds to the general structure of legend according to Voigt: situations-

bildender Anfang — Verdnderung — bestétigender Abschluss (1976: 66). (Nicolaisen’s scheme 1. Ori-
entation, 2. the complicating action, 3. result) is better suited for the legends about encounters with a
demonic being.

3 This classification after the AaTh system was first made by M. Boskovi¢-Stulli in her review of the
Czech translation of Vuk Karadzi¢ ‘s collection of folk-tales (Boskovic¢-Stulli 1963: 125-130).
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may they fare the whole of their lives; there is substantial dinner on the table, the candles.
Next day the money is not of gold, dinner is not so good, light is diminishing, and following
this decrease on the final evening everything is quite poor — then everything starts from the
beginning. Usud tells him that his bad luck cannot be changed but gives him advice: the hero
should adopt his niece or marry a certain wife because, in the animistic way, she is lucky, she
will bring him luck. Usud sets one condition: the man is obliged to call all of his property not
his own but as belonging to his niece or wife; when he forgets about that once, the wheat is
immediatley caught by fire; he corrects himself at once and the fire stops.

The same story is to be found in Bulgarian, Greek, Albanian and Turkish folklore. Now,
if this contamination is so frequent, it can be regarded as a type of its own, specific for a
certain region. The index of Bulgarian folk tales (Daskalova-Perkovska et alii) confirms this
view by taking it as type number BFP 947B*.

Actually, the Usud type allows us to move now on to the issue of a more general charac-
ter, which concerns not Serbian folklore only, but the problem of defining the genres. It has
the developed structure of a fairy-tale or novella, especialy in its first part with the hero’s
travel to the supernatural being; in tales of other nations there are God, Sun, Buddha, etc. But
the very core of the tale — that is, the encounter with the being - has something both of didac-
ticism and of numinous awe before the supernatural. This type uses the patterns of novella or
fairy-tale, but has a strong didactical tendency of explaining life/fortune and misfortune; the
core of the tale, structurally the middle part, is obviously mythological and pagan. Usud —
which is not a fictitious character but belongs to the realm of belief, too —is a kind of pagan
god; he is at the same time the lord of fate, the lord of wealth and his distance puts him in the
category of chthonic deities; he resembles of Pluto, perhaps of Indian Bhaga, as well. He is
not like beings of lower mythology, but more like a high god. The complex character of the
tale’s composition makes it distinct from belief legend; but the ideological and mythological
kernel and link to living belief as well make it more serious than the classical fairy-tale or
novella. When different types — or different parts which can exist independently in Serbian
tradition, too — come to be joined together, they conform to the unified pattern. The last part
(the test of the hero) completely corresponds to the poetics and structure of the religious tale
and at the same time it can be fully understood only when seen in the whole context of this
type. Therefore, the unity of this type comes not from the mechanical joining of parts but
from the deep structure which in fact reflects an ideological worldview, charateristical of the
genre. And it seems to be closest to the religious tale.

And if we look back at the other types, we can see that both tales and belief legends
can be described in the same way. This examining of the “contamination”, of the regional
subtype can perhaps help us see the other types more clearly.

In AaTh 930 we see the twists of the plot and adventures so typical of novella/romantic
tale, but the hero is surprisingly passive — very unlike the typical hero of this genre who is
active, wise, clever, cunning, who learns from previous experience. The reason for that is
simple: the tale illustrates the power of fate and the hero’s life is just an example. That is the
kind of exemplarity: his whole life serves just to show how fate cannot be outwitted, he is
more like a puppet. In AaTh 930A the ending is happy, not tragical, but still the life of the
hero and his wife are presented as an example of the inevitable. The Oedipus type (not so
frequent and probably influenced by medieval literature) in most of the versions has a tragi-
cal ending (although not always). Milosevi¢-Dordevi¢ suggested that fate-stories should be
seen as a kind of religious tale (2000:52); here I prefer to extend that to legends, as well.
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In the belief legend (Germ. ddmonologische Sage; Russ. predanie) man accidentaly
meets a demonic being and the result is a kind of punishment (the man is crippled, blinded,
etc.) Nevertheless, in AaTh 934 the encounter is not accidental but regular — the three fates
determine everyone’s life. Supernatural beings do not come violently into man’s life, but
they settle his life from beginning to end. Their power is not the simple superiority of a
supernatural being, but the power of general force — fate, destiny. The fates are thus different
from vampires, witches, fairies, etc. This type of legend tends not to horrify the listener but
to declare inevitability. The principal emotion is not fear but, on the contrary, resignation,
coming to terms with fate. Again, human life itself is an exemplum. Man’s frailty is not his
lack of power in front of a demon who is almost physically superior, but his weakness in
front of the cosmic power of fate. Demonological legends tend to establish social norms
(Honko 1969: 299) of traditional society (Petzold 1999: 199-200). This type is not about
ethical norms, but about the fundamentals of the world and life. While legend establishes
some ecthical values and prescriptions, these types support a more general value — the way
of the world’s functioning, the inevitability of human death, no matter how suddenly or
violent it can appear. This is the exemplarity in question, and by that exemplarity (if not by
structure) these narratives come close to the religious tale.

At the same time, that power is clearly different from Christian God, so we can see it
as a religious tale but in context of folk religion or pagan survivals. There is no ethics, as
in religious tale — man’s death is not the result of some misconduct but the will of fate. If
Harnack says that a Legende gives religious interpretation of reality elevated towards some
higher truth (Rosenfeld 1964: 6), the same can be said of these examples, only bearing in
mind that the religion here is pagan/folk, not Christian. That is why Siikala (1990) sees both
belief legends and saint‘s legends as subtypes of legend, or why Jauhiainen sees legends,
memorates, Christian legends and exempla, all as defined by “belief dominant” (Jauhiainen
1988: 31).

So, it seems justifiable that we can see all of these texts as common group, regardless of
the Mdrchen/Sage distinction, a kind of religious narrative.

Now, the problem of making a clear-cut distinction between belief legends and tales is
not new. Since Von Sydow we have known that the memorate can be transformed into the
fabulate and that narratively developed fabulates are close to tales. Simonsuuri made an in-
dex of both tales and legends; and in a recent revision of that index Jauhiainen concludes that
the difference between the two is ,,a line drawn in water (1998: 26). So, it is not surprising
that the term “narrative” was proposed (see an overview in: Finnegan1992: 12-13; 140) as a
kind of umbrella term which should surpass the Mdrchen/Sage division; or that the term “be-
lief story” was proposed (see pros and cons in: Bennett 1989, Ward 1991, Dégh 1996: 43).

However, the point I prefer to make here is not about structure, but the reexamining of
Brednich’s idea about the subject as common a denominator which annihilates the dividing
line between legends and tales. It is important to notice that the subject neither means only
what is defined by literary approaches nor blures the genre traits into a broad ethnographical
approach. The subject here also means the ideological point of view, function, orientation of
the text, its unique way of shaping the world image characteristical of a separate genre. As
Linda Dégh says:

If we may speculate about the Aussage, the kernel, the literal and symbolic meaning of
stories, we may recognize that the view of the world has been fundamental in genre identifi-
ca-tion for these and other folk narrative specialists (Dégh 1994: 246).
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Somehow, it seems that we came back to Joles’ spiritual occupations which in their turn
engender different simple forms. Perhaps it can be said even further that taking the subject
and ideological kernel as a criterion actually marks the interdisciplinary character of folklore
research: the literary approach and the ethnological approach thus come closer in examining
the ideology of genre’s core and its narrative avatars.*

Translated from Serbian into English by Sergej Macura
Copy edited by Dennis Johnson
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Hemarva Paoynosuh

[NPEAABA O CYIBUHU - XKAHPOBCKA IIUTABA

3AKJbYULIN

VY cBojoj MmoHOrpaduju o cyhenumama u3 1964 r. P. B. Bpeanux je mpemioxkuo aa ce
HapaTHUBH O CYAOMHH MOCMATPa]jy Kao mocebaH jxaHp, ¢ OHE CTPaHE MO/eIIe Ha IIPUIIOBETKE 1
npenama. H. Munomesuh-bophesuh, monazehu ox crpykrypannsma, joia3u 10 3aK/bydKa
Ja je 1yOMHCKa CTPYKTypa OBHX TecToBa McTa. Pa3marpajyhu BpenHuxos npeaior n3HoBa
yTBphyjemo na ce u mpenama u npurnoserke (ATU 930, 930A, 931, 934, 735 + 460B +
737B*) mory mocmarpaTu Kao mojiBpcta JereHue (religious tale). Y3umame campixaja
Kao KpUTepUjyMa 3a KiIacu(UKaIMjy BE3aHO j¢ 3a CIHMKY CBETa U WJCOJOTH]Y, , JYXOBHY
320KYIUBEHOCT* KOja 0OJIMKYje JKaHp, a I0JIa31 U3 BEpPOBamba.
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INPUJIEKE MPAK HA IIVIAHUHE: ITPHUJIOT ITPOYYABABY
BPEMEHA Y IEMOHOJIOIIKM ITPEJAIBUMA

VY 0BOM pajly HCTpa)Kyje ce yHyTpallllha BPEeMEHCKO-IIPOCTOPHA paBaH JE€MOHOIOLIKHUX
npenama, Mpyu 4eMy ce Maxkma nocBehyje jeanHo auMeH3Wju BpemeHa. M3nBojeHu cy
CerMEHTH TEKCTa y KOjUMa Ce OHa youaBa: BpeMe CyCpeTa, ,,aBaHTYPUCTHUKO™ BpeMe Y
0aXTHHOBCKOM CMHUCILY, IOCJIEUIIE CyCpeTa. AHAIM3UPa]jy ce OOIUIU U3paXKaBamba BPEMEHa,
U3]Bajajy eIEeMEHTH KOjH MIPECTaBsbajy 0COOCHOCT Mpeiama Kao JKaHpa U JEMOHOJIOMIKOT
npenama Kao noceOHe Hberose BpCTe, yKasyje Ha (DyHKIHUjy TeMIOPaJIHUX UCKa3a.

Kmyune peuu: 1eMOHOJIOIIKO NIPeamke, YHYyTPAIIBH XPOHOTOIL, BpeMe

k ok %

Bpeme u mpocTop IIEMOHOJIOMIKHX TIpeJama y HEMNOCPEAHO] Cy 3aBHCHOCTH Off
HAYMHA MHILbEHA apXanvyHOr 4YOBEKa. Y HEroBUM IIpe/CcTaBamMa, OBE KaTreropuje cy
MaTepHjaJn30BaHe, ,,IPeIMETHO-IyIIHe ‘; oHe oapelyjy u ypel)yjy cBeT, Jbyacko i 60KaHCKO
nocrojame. 3amo ¢y one eMOYyUOHaAIHO-8PEOHOCHO HabUjeHe: 8peme, Kao U NPOCmop, Modice
oumu 006po u 310, NO20OHO 34 HeKe 8pcme paokblU Al ONACHO U HeNpujamesbCko 3a opyee
(I'ypeBuu 1994: 50-51). AKTHBHOCT YOBEKa M JEMOHA y MPEAamy OABHjajy Ce y BPpeMEHY
onpeheHOM Kao 100pO/CUTYpHO (JIHEBHO, JbYJICKO) M 3l10/0omnacHo (HOhHO, JEMOHCKO), Ha
MPOCTOPY KOjH IMpPHIIaJia YOBEKY M OHOM KOJU INpHUIaja JIEeMOHY. /Jemononrouka npedarna
HajjacHuje 00pajxcasajy u Mexamuzme Cmandarbd NpOCMOPHO-BPEMEHCKUX 00PeOHUuYd y
CEMAHMU308aHy YeIUuHy, Yuju CKION aKMueupa u ,,3Hara’ o 00208apajyhium munckum
quxosuma (Camaprmja 2011: 304). V nocamammsuM (HOTKIOPUCTHYKAM HCTPAKUBABUMA
MCTaKHYTa je peliaTHBHA OrPaHUYEHOCT M YHH()OPMHUCAHOCT BPEMEHCKHX U IPOCTOPHUX
onpennuna (Camapumja 1997: 126-130; Mennej 2005: 178). Bpeme neMOHONOMIKHX
Ipefama je IMpe CBera MpoIuIo BpeMe, ca ymyhnBamHMa Ha CaJallibe, ald ce Jorahaju
Hepemko npojekmyjy y 6yoyhinocmu (Kapanosuh 1989: 114). Y oBom paxy 6aBuim cMo ce
MOCTOjakbeM BPEMEHCKHUX OPETHHIIA Y JIEMOHOJIOIIKUM IPeIabuMa, (b HXOBUM OOIHIINMA U
3HAYCHUMa. Y UCTO BpeMe, HaCTOjalld CMO Jia TIOKa)KeMO Ha KOjH je Ha9WH Y JEMOHOJIOIIKOM
npe/iaby YOIIITe, KA0 U HEKUM HErOBUM CErMEHTHMA, IIPE/ICTaBIbEHO Bpeme.'

Pan je moxesbeH Ha LieIMHE TOJ HAa3UBUMA: Bpeme cycpema ca demonom, baxmunoso
,, Asanmypucmuyko epeme’: mauxa cycpema, Ilocneouye cycpema ca demonom. Taksa
MojieNia ycJOBJbCHA je THUIIOM BPEMEHCKUX OJpEIHHIA: y LienuHaMa Bpeme cycpema c
oemonom v Ilocrneduye cycpema ¢ demonom JOMUHHUPA]y UCKa3u Kojuma ce oxpelyje noda y
Koje ce cMerTa KOOHO MpoXIMame JbYICKOT u feMoHcKor cBeta (KAJIA: y ,,ctapo moba“,
Ha Mpa3HUK, [IPe TOJIMKO TOJIMHA, Y BpEME para...), JOK je JIe0 MOj Ha3uBOM Baxmunoecko
,, ABAHMYPUCMUYKO 6peme *‘: mauka cycpema nocBeheH 3anaxamuMa O IPUPOIU BpeMeHa Y
KOME ce JICMOH IT0jaBJbyje U HecTaje (Y TPEeHYTKY ).

' 3a oBy npuiuky Ouhe HM31BOjeHH CaMO JOMHUHAHTHH MPUMEPH CpelcTaBa W mocTynaka. bpoj

IpUMepa KOju UX WIYCTPYjy CBECH je Ha HajMamy Mepy.
2 CermeHTaluje yHyTap CaMHX LeJIHHA YCIOBJbEHE Cy KOMOMHOBAaHUM KPUTEPHjyMHUMA: IIHPU U YIKH
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HcTpaxuBame je 3acHOBaHO Ha rpahu OenexeHoj Ha reputopuju CpOuje o cenamaeceTux
romuHa XX Beka g0 2005. romuHe W 00jaB/bCHO] Y MEPUOJMYHUM IyOJIMKAIMjaMa U
30upkama.’

1. BPEME CYCPETA CA JIEMOHOM

Kanenaapcko Bpeme: nmpa3Huk

[TojaBibuBame JeMOHa y OOpEIHO BpeMe, BpeMe Ipa3HUKa, jeqHa je Off TeMEJbHHX
MaTpHia Koje JAEMOHOJOIIKO Mpeame Mpey3uMa M3 BepoBamba. ApXaWyHy MpECTaBy O
BpEMEHY OJIIIMKY]je Bepa y I0CTojame oApel)eHnx neproza y KojumMa je u3pakeHa akTHBHOCT
Harnpuponnux cwia (Pagenkosuh 2005: 72, 79-83). To Bpeme onmpelyje ce ka0 HEUUCTO
(1 cama onocTpana 6uha cy neuucme cune). Ilopen TepMHUHA 3UMCKE U JICTEHE COJICTHIIH]C,
JIEMOHUMA OJIT0Bapajy U MEPUOIH ,,0TBApama‘“ U ,,3aTBapama’ 3eMJbE:

Ilpema mome, ¢ mauke eneduwma 0emMoHCKe aKMUSHOCIU, KA0 Hajeuule MapKupaHe
mauke kanenoapa cy: boocuh u nekpuwmenu danu (nexada u 6odculinu nocm), nokuade,
Byphesoan, bBnacosecmu, Cnacoedan, Tpojuya, Hearwoan. Osom nomyeoouuirbem
nepuody npubnusicasajy ce maxohe u npaznuyu xacroe rema (Ilemposoan u Ilagnogoan,
Ununoan, Ycexosawe, jeceru Kpcmoedan), xada ce, no HapoOHum npedcmasamad,
,,3ameapa ”* 3emma u Hecmajy wmemne cuie (Bunorpamosa 1999: 93).

V wamem marepujany notephenu cy: dan Boocuha (P, 108)*, npeu dan no Boocuhy
(CrojanoBuh 1995: 40), na Ceemoca Casy (M, 172), a mo 6uo Ceemu Casa (M, 158),
27. oxkmobap 1960 (Csera Iletka, npum. aym.), 00 Benuxoe boocuhia 0o Manoe boocuha
(CrojanoBuh 1996: 49), 00 aseyc’ 0o seopyap (P, 80), nped boxcuh, y nexpuimenu onu (P,
124), youu bozojasyu (M, 125).

logumme 1oda

[MTopen obiuKka KOjU ACTEPMHHHIINY BpEeMe I10jaBJbHBama JCMOHA MPa3HULUMA, HMa
U OHHX KOje MapKHpajy KaJeHIapCcKO BpeMe YOIIIITEe, Kao jeCeH W 3UMY, WIH Ha HBUX
nepudpactuunuM obmuumma ynyhyjy (baw y 6parwe mymypysy (P, 18), omo nanowe
onemyoicuno, nposejyje cruee (P, 23).

Vjecen (M, 151), maj jecen (P, 28), npeo jecen (P, 14).

Hcropujcko Bpeme: par
Bpeme y kojem ce oiBHja paliba JSMOHOIONIKOT Mpeiamba MOXKe OUTH ofpel)eHo jakum
BPEMEHCKUM I'paHHIamMa Kao mro je par. Hajuemrhe ce y ka3uBamiMa UCTHYE O KOME je

BPEMEHCKH MHTEpBaiu, 00peHO BpeMe, MO3UIMje KOje BPEMEHCKE OJPEIHHUIIC 3ay3HMajy Y TEKCTY
npenama. M3 nocrojeher xopryca u3gBajaHe Cy BPEMEHCKE OIpPEIHHMIE, a 3aTUM KiacH(UKOBaHE
npeMa ToMe jaa au jorahaj cMmemTajy y oOpenHo Bpeme (IpasHUK, TOAUIIbE 100a), 1a JIU ce Bpeme
onpeljyje ka0 OHO Koje ce MOXKEe/He MOXKE OIPEIUTH IpeMa HUCTOPUjCKOj JISCTBULM (CTapo Bpeme,
FOJIMHE CTapoCTH MH(pOpPMATOpa, par), LiTa MPeJCcTaB/ba OCHOBHY BPEMEHCKY MapKallijy Kajia je y
MUTakby MPHUIIOBEAAmE O KOHTAKTY YOBEKA M HATIPHPOIHE CHJIC Y JCMOHOJIONIKOM Mperamy (Hoh;
JIaH) U CIIMYHO.

3 BujeTu MOMHUC JIMTEpaType Ha Kpajy paja.

HajdpekBentuuju u3Bopu y najbeM Tekcty Ouhe oGenexenn ckpahenunama: P — PanenxoBuh
1991, M — Mapkosuh 2004. Octanu u3BopH HaBOAE ce MpeMa IPEe3UMEeHy ayTopa.

4
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pary ped (0 TYpCKOM paTy, IapTH3aHCKOM M CIIMYHO), alli je Moryha u mnpenusuHuja
JetepMuHalmja (romune, Meceir).’

Ipeo npeu ceemcxu pam (M, 190), na eedncoy, anpuna 1941. cooune (P, 95), y3 llpsu
pam (Jloma, 36), o mypckom pamy 1912. cooune (Jloma, 35), 3a espeme pama u nocie kad
cy oune pexeusuyuje (P, 112), 6uo ce éeh cepuuo osaj opyeu pam (P 23), jowme pam xao
bewe napmuszancku (P, 72).

[IpuBaTHO BpeMe: TOIUHE CTAPOCTH HApATOpa/jyHaKa

ViajbeHOCT BpeMeHa y KojeM ce 30HMBa pajimba Mpeama, BEeHO CMELITAme y HaieKy/
Jialby MPOLLIOCT, ofipelyje ce y OHOCY Ha JKHBOTHO 100a akTepa/mpuiosenaya. JJeTHBCTBO
U MJIaJIOCT HapaTtopa MapKupajy BpeMe Koje je Moryhe jacHuje OIpenTH Ha BPEMEHCKO] OCH
(Kapanosuh, 1989: 115), oHo je Omrbke BpeMEHY IPUIIOBEIamkha, alld 32 YYCCHHUKE TUPEKTHE
yMeTHHYKe komyHuKaruje (Jex 1982: 142) npeicraBibajy Jajby U yIIIaBHOM OPHjEHTAIIOHO
ozpeljeHy MpoLLIOCT:

Kao cam ja buna oeme (P, 129), kao deme cam mnozo suhosana (Ilantuh, 92), mo

ja kao Oeme 3Ham... Hucam umaia suuie 00 3-4 cooune (Byuxosuh, 72), kao cam 6uia

7-8 eooune (Byukosuh, 63), ja cam 6una mnozo maneyra (P, 124), ja cam moaxcoa umana

yempraec 2oouna (M, 167), kad je moja mamu 6unra miadenesecma (P, 135), mene moja

baba npuuana, ouesa majka, cmapa dxcena ouna, ona pohena Kyj 3Ha Kao, npe Moe 6exd

M, 191).

,,CTapo Bpeme*

Pantba 1eMOHOMOIIKOT TIpe/iama OJIBUja ce U Y MPOIIUIOM BPEMEHY KOje ce He MapKhpa
Ha MCTOpH]jcKoj JecTBuIM. Tako3Bano Heuctopujcko (Enmjame 1986: 90), Banucropujcko,
u3Banucropujcko (Kapanosuh 1989: 116) Bpeme ompehyje ce Hajuemrhe dopmynama y
cmapo épeme, y HeKo cmapo epeme, y cmapo 006a (Kao OPHjeHTHPH, Y CIUYHOM 3HAYCHY
N0jaBJbYjy ce u3pasu npe u pauuje). TakBu obnuuu Mory oapehuBary BpeTHOCT JaBHO
NPOIUTHAX BpeMeHa® H 4eCTo je IPE/ICTaBIbajy Kao UIealHy, y caalimbeM i OynyheM BpeMeHy
HEJIOCTIDKHY: Tonoc illud tempus odyBaH je y oBUM puMmepruma. GopMupaHe Ha ONO3UIHjH
HeKaJl : caJl, OB OAPEIHHUIIE, TIOPE/ U3pAKaBaAbA HOCMAL2Uje 3a NPOULIUM, UOCATU0BAHUM
ceemom (Kapanosuh 1989: 117), canprke nmoHekaj U Jpyraduje KBaIU(QHUKAIHjE MPOILIOT
BpPEMEHA: TO JAJICKO BpEME Y KOjeM CY Ce T0jaBJbUBAIIU AEMOHH MIPEACTaBIbalo je MyKy (P,
33), 300r Tora ce narmio (Byukosuh, 66). CynpoTHocT n3mel)y crapor u HOBor BpemeHa,
OHOT HEeKaja U OBOI' cajia, U3pakaBa Ce M yKa3MBameM Ha jocThrHyha HOBOT 100a Koja

> TIpobnemu mocrojara apxXxauuHHUX CJIOjeBa y OBAKBUM BPEMEHCKHM OJpeIHHIaMa (par Kao CBETO

BpeMe, Kao aKTHBHOCT YMjH je UWb unistenje zla, te uspostavijanje mira, pravde i sklada (Gerbran
i Sevalije 2004: 772), ka0 U eBEHTYyalHHX yTHI[Aja APYrHX JKAHPOBA YCMEHE KHHIKEBHOCTH (CIICKE
necMe, Ha MpUMep) U MHCaHe JIUTepaType Ha M0jaBy MPELM3HOT JaTHparba Hajlase ce BaH IpaHula
OBOT pajia, alld MOTy OWUTH IpeIMeT NOCEOHUX UCTpaxuBama. 1o cTpaHH je, y OBOM UCTPaKHBAmY,
0CTaJI0 U NHUTAKE Peialija MPOCTOPHUX U BPEMEHCKUX KOMIIOHCHTH.

¢ Jlako je pa3yMeTH 3aIlTO je PEIUTHO3HOT YOBEKa YECTO MOXO/MIIA YCIIOMEHA Ha TO YapOOHO BpeMe
M 3allITO je HACTOjao Ja ra MOBPEeMEHO oceTu: OoroBu cy in illo tempore moxasanu BpXyHal[ CBOje
mohu. Kocmoronuja je BpxyHCKO 00KaHCKO HCII0JbaBabe, y30pHH YMH CHAre, H3001iba U CTBapasadke
mohu. Penuruo3nn vosek je rxeman crBapHor. CBHM CBOjuM MohMMa OH HACTOjU Jla c€ CMECTH Ha
M3BOp MPBOOMTHE CTBAPHOCTH, Kaja je cBeT Omo in statu nascendi (Enmujame 1986: 95). Buaeru u:
Bahtin 1989: 264; I'ypeBuu 1994: 50.
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oneMoryhaBajy WId OTekaBajy JeloBame JeMoHa. Huje ciiy4ajHO MTO Cy OCHOBHE
MaHudecTalyje Cuiie Koja ClyTaBa JEMOHE YIIPABO CBETJIOCT M 3BYK (IyIIKa, CHjAJIUIA,
CTpyja, MOTOpHM3alija), 32 BaMIIUPE — CPEICTBO KOje HapyllaBa TEJICCHH HHTCIPHTET
(unjexnumje: Byukosuh, 65, 66; P, 101).

VY rpahu je yodeHO NOCTOjame IHMjaJICKATCKOT W3pa3a KOjU je cadyBao apXamdHO
onpehuBame BpeMeHa MPOCTOPHUM Karteropujama: Kaxo je wmanpeo ouno (P, 145). Nma
o0JIMKa Koju CBeJoYe O MepupacTUUKUM JCTCPMHUHAIIMjaMa BpEeMeHA: J[oK Heje nyuika
nyyana u 0ok ueje cujanuya cujana |...] sicusene cy ocerwe u ocervayu (P, 1). OBakse popme
onpelyjy BpeMe UCTHLIAKCM I0jMa Koju Tpeba Jia acorupa Ha onpeheHU IUPH WIH yiKU
BPEMEHCKU MHTEPBA:

Y e¢mapo epeme (Crenanosuh, 79), nexu nym, y nexko cmapo eépeme (Byuxosuh, 61),
panuje mo moeno da ce npesuou (M, 177), mo je 6uno panuje (M, 182), npe ce npuuano
u seposano (Jqumuh, 78), mo ce namuno 00 npe (Byukosuh, 66), 00 epeme ju uma (P, 11),
odasna (P, 11), umano mo panuje, an’cao nema (M, 143), mo je nexao duno myka, a cae vema
(Crojanosuh 1995: 40).

VY rpabhu je youeHa ymorpeba oOJMKa KOjUMa CE M3pakaBa (PPEKBEHTHO MOjaB/bHBAE
nemoHa: Ceake eooune oxo weea uma kono (M 141); Ceaxe nohu eune donasze y enyso 0oba
M, 162); Cao udy samnupu u nohy u dary (125).

Jlo6a nana’

A) noh

OCHOBHOM BPEMCHCKOM IIEJIMHOM Y YHMjUM OKBHpHMA Jielyje JAEMOH cMmarpa ce Hoh,
MepHo O] 3aacka 10 u3jacka cyHua. GoKycHpaHo Ha OBO OMACHO BpeMe, IEMOHOJIOIIKO
npefame OpOjHUM H3pa3uMa O0eie)kaBa HON y E-CHOM Tpajamy, Ka0 U YKE BPEMEHCKE
UHTEpBAaJIC YHYTap HECHHUX IpaHuna. Y rpahu je 3amakeHo MapKUpame MepHo/a Koju Claean
HEMOCPEIHO HAKOH 3ajiacka CyHIa (CyHye KAUMHYIO0), Ka0 U Majamke Mpaka (CmagHuMo,
ompkau), 1a 0u moceOHO pesbe(hHO OMIIM TPEICTaBJLEHN HAjBAXKHUJU CETMEHTH — IVIyBO
n00a u rpaHuia u3mel)y IeMOHCKOT U JbYJCKOT BpeMeHa. YouaBa e HEKOJIMKO Pa3IuIUTUX
MOCTyIaKa KojuMa ce, y OCHOBH, yKasyje Ha BpeMe Koje je OMacHO, HEYHCTO, HEJbYICKO:
neTepMuHanuja (Hoh, y Hohiu, 6ura noh), opujeHtauuja (Heko 0oba Hohu, KacHo y HOR),
OpHjeHTalWja W JACTePMHHALIMja CcaTHMa, JCTCPMHUHAIMjAa TOCTaBJLCHUM TpaHHIIaMa
(KOHCTpYKIIHja 00 — 00), AeTEPMUHALIM]a Ca jeJIHOM ITOCTABJLEHOM TPAHUIIOM (c6e 00K...).E

7V cprckoM je3uKy Hema u3pasza Koju oapehyje uenuHy caunmeny on Hohu u nana. Kad se javi

potreba za odredenjem ciklusa dan-i-no¢ u celini, onda se periodima svetlosti daje primat, pa se kaze:
,ovih dana*, , pre tri dana* i slicno. Tako dan u uZem smislu oznacava periode svetlosti, dok Sire
znacenje te reci obuhvata i intervale tame, oznacavajuci na taj nacin citav period od dvadeset i Cetiri
¢asa (Brati¢ 1993: 23).

8 TI'panuia m3Melhy JCMOHCKOT M JbYJCKOT BpPEMEHa YCHOCTaB/ba Ce M JorahameM Koje HHje
BPEMCHCKH OfIpeleHO, alli CUTHAIM3KMPA PECTAHAK JIeJI0Bakba IEMOHA, TIPUBPEMEHH HIIH TpajHH. Peu
j€ 0 rpaHMIaMa Koje ce I0CTaBIbajy HEKOJIMKHUM ITOCTYIINMA KOjU UMajy QyHKIH]y 3aIITHTE O] JeMOHa
(Camapuuja 2011: 308). ¥ marepujainy Koju je MOCITYKHO KaO OCHOBA 33 HCTPAKUBAILE 3aMa3kiId CMO
113, KaKo je U 'y BepoBamHMa yoOH4ajeHo, MOBpaTak JbYACKOT BpeMeHa 06e30el)yjy: cBeriocT, mpenas
MPEKO OIMACHOr mpocTopa (Boaa, MOCT, opame, packpiihe...), roBop: hyTame, MCOBambe, CKPHBAHE
KPCTa Ha ey, [I0Ka3HuBambe KpeTa (jyHak ce PEeKPCTH), HEOCBPTalbe, [0jaBIbUBAILE I1Ca ,,Cy00THaKa",
obopaBame, KoJiall, Bpelia BoJa, TaMjaH, ypuHUpambe, npbate Gpekandjama uta. OBaKBUM HOCTYIIIIMA
YOBEK IUTUTH ce0e U 3ajeIHUIly Y KpUTHUHUM MoMeHTnMa (Ajraarh 2000,2001; Pagun 1996: 48-55),
a HeKH OJI IbUX IPHMEbY]jy Ce y CBaKo BpeMe (HOIee amajirja). AKo je Hoh BpeMe CMpTH — Bpeme
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a) JeTepMUHALINja U JISTePMUHALM]a caTHMa
Hohy... 0sanaec camu 6uno (M, 193), nohom... y dea cama (Crenanosuh, 80), y

nownoh (P, 103), y nona noh (P, 83), ycpeo nohu (P, 104), npexo noh (P, 119), no nohu (P,

62), enyso doba (P, 116), neooba (M, 192), nuxaxeo epeme (P, 17), nuxaxas 3aman (P, 39).

0) opujeHTaIMja

Hexo 0o6a nohu (M, 183), koj mu 3uaje xoje je 6uno epeme (P, 14), ne snam xoju je

oun 3aman, eopa oomaxno y Hoh (P, 2), cmuenem xyhu y nexo doba, ckopo he sopa (P,

11), oxo nonohu (P, 105, 106), oxo nora nohu (M, 200), 0o kacro y noh (P, 46), mroco

doyxan (P,125), docma oyboka noh buna (M, 168).

B) OpHjeHTalMja caTuMa

Hewmo npe 0sanaec’ camu, nohym oxo deanacem camu (P, 19), cee ook nuje 6uno

Hez0e oko nemuaec’ 0o jedan y noh (CtojanoBuh 1995: 39).

) JeTepMUHAIIMja TTOCTaBJbambeM 00¢ejy rpaHuna (00 —00)

Bpeme 00 0sanaec’ 0o mpu cama (CrojanoBuh 1996: 56), 00 dsanaec do nona jedaw

M, 200), 00 dsanaec’ camu na dox nem’o ne 3anesa (CtojanoBuh 1996: 56), 00 npgy

mamuuny 0o npeu nemnosu (P, 1).

) IeTepPMUHALIH]ja jeTHOM MOCTaBJbEHOM IPAHHIIOM

IHocne 0sanaec’ nohy (Ilantuh, 91).

[TomeHyTO je 1a yCMEHH MCKa3 y Tpefamby MOTY H3pakaBaTH BPeMe M OHJa Kaja He
cajJipke BPEMEHCKe Jiokanmu3arope (TepmuHoioruja mpema: Piper 2001: 189): man, Hoh,
jyTpo, cat, Beue u ci. YnyhuBamem Ha gorahama y MpUPOAU U JbYICKOM CBETY MOXE ce,
takohe, 00OeIeKUTH BpeMe aenoBarba. OBaKBUM, y OCHOBH mepudppactHukuM (opmama,
HajaBJbyjy ce 00e BpeMEHCKeE LIeIMHE — JaH U HOh.

Beuepa/criaBame

Camo wmo eeuepanu (P, 6), oonena eeuepy na nojamy (P, 141), cnpemuna 6ewe
ceexpsa geuepy (P, 25), maman on neecan u 3acnan (P, 15), camo wmo me ne ysane can (P,
27), kao nohe neenaja da cnasa (P, 73).

I[ToBparak ¢ mocia (apyra cMeHa)
Jeoannym cam wwan uz opyey cmeny (P, 111), padenu cmo y pyonux u epahanu ce
oom, ja u Moju npujamesnu ¢ Koju cam paoeo, uz opyey cmery (dumuh, 79).

CaeTyiocT U Tama

Cuynye knumnyno (P, 8), cmasnumo (P, 22), uum npunesce mpax na naanune (P, 24),
ompran y eooenuyy (P, 1), u ono ce cupkne (M, 185), sefi mpauno (P, 141), y mpax (P,
143), a ono mpax y najeehe (P, 140), y oeben mpax (P, 23), y 0obap mpax (P, 47), na
meceuuny (dumuh, 79), ook bewe mecey (P, 27), mecey nyn (P, 98).

JIEMOHa, a JIaH Bpeme xuBoTa — BpeMme doBeka (['ypeBuu 1994: 125; Panenxosuh 2005: 73), cykob koju
3a MOCIIeUIly MMa HecTajame (IIPUBPEMEHO WM TPajHO) AeMOHCKOr Ouha JokuBIbaBa ce kao mobdena
COJIAPHOT U JKMBOTHOT. YOBEK y JIEMOHOJIOIIKOM TIPE/iatby Tpeiasd y OMacHe BPEMEHCKO POCTOPHE
30HE U CyKoOJbaBa ce ca jaunm of1 cebe. PasyMIbHBO je, y TOM cily4ajy, IITo cracenhe (IIPUBPEMEHO WU
TPajHO) /101431 ca HEYMM LITO je aTpulyT ,,100por* dora (cBeTIocT, ac...).
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[MeBame netiosa’

Kao ce 3auynu npsu nemnosu (P, 104, 62), neman ce oenacu (P, 111, 21), 0a nucy
nemau saxykypukanu (P, 65), kao zanesanu npeu nemnosu (M, 186, 196), kao 6uro npeo
30py... nonegny nemao y ceno (Byuxosuh, 70).

b) nan

Bpoj BpeMeHCKUX OIpenHMIa KOjuMa ce MapKupa JaH 3HATHO je MamH, ITO CC MOXKE
TYMauUTH YAEHCHHUIIOM 12 Pajtba Y JEMOHOJIOMIKOM PEIAy KPYICU OKO MAjaHCMEEHOe,
HYMUHO3HO2 U CIYIICU OCBEM./bABAY JIUKA, KOjU je NPeBACXOOHO OeMOHCKU, OCEENbABARY
yyo0ecHoz y 0eMOHy Koje Huje y He2080M uzeiedy Hezo y re2osoj mohu (Munomiepuh-
Bophesuh 2000: 177). 1 oBxae ce youasa norpeda 3a IeTEpPMUHALI]OM BPEMEHa, IIPH YeMY
ce Kao BPEMEHCKH JIOKAJIM3aTOpH yoTpeOsbaBajy aH, jyTpo U cimuHo. ManoOpojHa cy, anu
yowbHuBa 1 ynyhupama Ha oapel)eHo 1006a HCTUIAEM CBETIOCTH, BUAJBHBOCTH: HOU€EN0 Od
ce pacasuma (P, 21), kao je céanyno, kao je ce pacasnuno, kao caguyno, passudenuno ce (P,
108, 23, 118), ka0 ce céane (M, 140).

BpemeHckum onpenuuiiama obenexanajy ce pazinuure ¢ase y mpouecy CMeHHBaba
HOhM W J1aHa: 1pe 30pe, paHo jyTpo, jyTpo, aau.' ['panuiie qHeBHOT onpeleHe cy, y jeaHoM
OJ1 IPUMEPA, KA0 OHE KOje MOYHbY HeCTajaheM IEMOHA, a 3aBPILABajy lHXOBUM ITOHOBHHM
mojaBibuBameM: Kao ce [...] nemnosu oenace, onu ce uzeybe u He jasmnajy ce 00 cympa seue
y mo speme (P, 99).

Ilpeo sopy (P, 35), kao 6uno npeo 30py (Byukosuh, 70), kao 6ewe yjympy cobajre (P,
74), yjympy (M, 142), kao o6uno jympo (ByukoBuh, 61), cympadan (M, 146), jympeoan (P,
5), nooue (P, 58)', damwam (P, 1).

2. BAXTUHOBCKO ABAHTYPUCTUYKO BPEME: TAUKA CYCPETA

T'oBopehu o obnuIMa ymemnuukoe oceajara pemena u npocmopa, M. baxTiH ucrakao
je ¥ crnenu(UIHOCTH T3B. aBaHTYPUCTUUKOT BpEMEHa aHTHYKOT poMaHa. To Bpeme npoTuye
nu3Mel)y rpanuia koje oapel)yjy HopMaiHO, Y3pOYHO-IIOCICANYHO OCMUIIJBEHO 30MBAHE:

Momenti avanturistickog vremena nalaze se na tackama prekida normalnog toka
dogadaja, normalnog, Zivotnog, uzrocnog ili namenskog niza, u tackama gde se taj niz preki-
da i pravi mesto za upad neljudskih sila — sudbine, bogova, zlotvora. Upravo tim silama, a ne

Junacima pripada sva inicijativa u avanturistickom vremenu (Bahtin 1989: 205-206).

®  Za razliku od drugih, manje osetljivih intervala svakodnevice, kriticki momenat smene svetova

zahteva dodatni, pomoc¢ni orijentir u vremenu, medu promenama u okolini koje pomazu ¢oveku da se
orijentise u vremenu i na taj nacin organizuje svoju svakodnevicu, pesma jutarnjih petlova zauzima
posebno mesto (Brati¢ 1993: 24).

10" TlojaBa neTioBa (MM MPBUX NETIO0BA) AyMTHBHA je rpanuiia n3mel)y Hohu u 1aHa. Y BepoBambumMa,
O TOT TPEHYTKa HUXKY C€, J10 jyTpa, IPELU3HAM PEIOCIICa0M, PA3ININTe BPEMEHCKE CEKBEHIIE: 30pa,
ocBuT, cBanyhe, pahame cynia, moderak jyrpa (. Brati¢ 1993: 24-26). Baun okBupa oBor paja ocraje,
a Moo Ou OMTH 3aHMMJBMBO, IIMTAE Y KOJIMKOj CE MEPH Ka3UBauK Hpeama J0CICSIHO PHIPKABA]jY
BPEMEHCKUX CEKBEHIH ojipeh)eHNX BepoBambuMa.

"V npenawy: Momop yuunu ,,kepy “ (P, 11); Bpeme mojaBbiBama U JA€I0Baba AeMOHA YOOHYajeHO
je: cee ce noraha mohy. Mehytum, y onome mro rosopu 6ada, objammasajyhu Heobnudan goralaj
Ha MOCTY, MO’y ce Halil TparoBu BepoBamba y JHEBHE AEMOHE, NOAHEBHE oMaje: Mumpe, kyoa myj
hynpujy cy myou npespmanu Kona nyna cac cemo, camo ju sawece u 3aepmauu y wanay! Tyj uma
naaouene omaje, 00 8peme ju uma u moj ce 3uaje camo cu mu maao na necu ynammuja (P 1991: 26).
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OcHOBHHM 00eseKjuMa OBOT BpeMeHa BaxTHH cMatpa u3pase usHeHaod u ynpaso — OHU
CHTHAIM3HMPajy MOYETaK JeJoBama Cliydaja. Bpeme mojaBbuBama U HECTajama JeMOHA Y
npeaamiMa uecto oapelyje ce u3pasuma Koju HaraliaBajy Ja je OHO TPEHYTHO, H3HECHATHO
U HeouyekuBaHo.'? tbux ominKyjy, y OCHOBH, ymorpeda aopucTa, BPEMEHCKHX MPHUIIOra,
KOHCTpYKIHje 06e3 MOMONHMX Iaroia u CIMYHO, ajli Ce HeCTajambe JEMOHA Y TPCHYTKY, Y
JEIIHOj MUHUMAJTHO] CCKBCHIIM BPEMCHA, MTOHEKa ] OOJIMKYje U ofpendamMa 3a HauuH: 3auac
ce uzeyouna (P, 118, 91). OBum obauuuma uctude ce jporahaj TOIMKO KpaTak Jia je Hero
MOYETaK MCTOBPEMEHO M I-ETOB KPaj — KapaKkTepuIle X MyHKTyaiaHa cemantuka ([Tumep u
npyru: 2005).

a) NI0jaBJbHBAHE

Ceumny (M, 170), oxny newsmo (CrenanoBuh 1998: 79), u 00 nezde uz b6panuwme
ucxouu jape (P, 146), camo nynne uza uogexa (P, 120, 82), kaod y nexo epeme, cmsopuja ce
mamxo (P, 66), jedannym kao uzaly na moj mecmo, 1amne ce yeace, 00je0annym, camo
mpenny (P, 115, 11), yjeoannym eme mu — japyea npeo nac cmoju (P, 114), oxo nona noh,

V HUKAKeo epeme, muke opuka 00 komal - opaar (P, 69), muke ce ucnped rmu cmeopuia

acena y 6enemune (P, 78, 74).

0) HecTajame

Kao ono —nema nuwma (P, 23, 87), oojedannym ce sampno (P,38), kad ce npexpcmum,

oHu ceu nobezoute 00 mene (P, 91), kaxo ja mo pexo’, mako necmaoe cee (M, 170), u

odomue jape cpunu u omude cu Hexkyoe (P, 120), kao cam cmueao y Cnanuwme, okpenyo

cam ce, nema Huwma (P, 36), kao mamo euwe nukoe nuje ouno (P 43), ucmoe uaca cy

necmane (P, 41), mex necmao (P, 59, 144, 146), omuwa cu (P, 66, 110).

Kao miro ce nojaBibuBame/HecTajame 1eMOHa 00JIMKYje HHCHCTHpaheM Ha H3HeHalhewy,
TPEHYTKY, KPATKOM BPEMEHCKOM HHTEPBAITY, TAKO j€ FheI'OB KOHTAKT Ca YOBEKOM Y T10j€IMHUM
npUMeprMa NPUKa3aH Kao aKTUBHOCT Yy IIMPEM BPEMEHCKOM MHTEpBaiy. TakBO JeoBambe
MOXKE C€ OIPEAUTH Kao Iyro: 3amuny coua épeme (P, 25), unu ce HU3amHEM MOHOBJbEHUX
pajiibi CTBapa yTHCAK MPOTHIAA IYKeT BPEMEHCKOT MepHOa:

Ja mepam, ocman na mepam. Ajoe, na ajoe, na ajoe (P, 24, 78); U ceée cmo uuiu y
Kpye, a nopeo mpre, a noped NOmok, na onem oKo jeOHe epanuye, ceée ycpeo [lyopase
(P, 22); Jeonom jedarn uwikao onu hypanu, uwkao, a onu hypanu ce oxauunu na neha na
2a mepanu, na 2a mepaiu, mepanu, Ookie HUcy nemaosu zanesanu. Onu nucy ‘menu oa
ea nycme (M, 189, 198).

Cnnuan edekar (HCTHIAKE Ty)KEr BPEMEHCKOT MEPHOMA) MOCTIKE Ce M HU3AmEM
napajeinHo MOCTaB/bEHUX BPEMEHCKUX CEKBEHIIH:

Ja ce okpenem — uoe gncena no mene! Ja cmamnem da jy cauexam, cmane u ona u He
mpoa. Ja nojoem dame, ude u oHa Ha pazdasuny o0 dsaec memapa. Jlojoem 0o Heke
Kononsme [...]. Ona 0ojoe do kononsmwe [...] u ja jy jyprem; anu, KOIKO mMpuum ja — moaKo
mpuu u ona. Cmanem ja, cmane ona (P, 36). Kaxo ja uoem na oocmojarsy, maxo mo xyue
uoe nped mornom. Moem ja, uoe ono. Hoem ja, uoe ono, na jeonom oocmojary. bpoice ja,
6poice ono. Cmanem ja, cmane ono (M, 183, 182).

12 3a pasiuky of ,,aBaHTYPHCTHYKOT BPEMEHA* KOje, Ka0 BPEMEHCKH 3€B, HUIITA 3HAYAjHO HE YHOCH

y xkuBoT jyHaka (Bahtin 1989: 202), Bpeme y kome feinyje A€MOH OCTaBJba TPAroBe KOjU CE yodaBajy
Ha YOBEKY U H-eT'OBOM OKpYXKemY (MaTepujaiHu: pa3danaHu MpeaMeTH, CBejla TpaBa; MCUXO)U3HUKH:
cTpax, bosecr).
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3. [TOCJIEJULIE CYCPETA CA IEMOHOM

JyHak mpenama He Tpeiasd M3 JEMOHCKOT Y JbYACKH XPOHOTON 0e3 MOCIeAuIa,
0e3a3JIeHO ¥ TOTOBO HEOCETHO (Kao jyHak Oajke). KOHTakT ca HEYHCTOM CHIIOM H3a3UBa
ocehame yxacHor crpaxa, Oonect, nopemehenoct mmm cmpr (Liti 1994: 10). Yak u onzna
KaJ Mpeialbe He PErucTpyje OBaKBe MOCIEIHIe, HUCTHYE ce na u cehame Ha cycper ca
OHOCTpaHUM OnhKMa yTH4e Ha IPOMEHE Y JKUBOTY jyHaka. OH u30eraBa mpocTop Ha KojeM
ce (haraJHU CycpeT JeCHO, HAMyIITa ra WM UMa MoTpedy Jla 0 TOM HUCKYCTBY MPHIIOBEIA
npyruma. [lepros HaKOH cycpeTa YoBeKa U ICMOHA y Mpeiakby MaHUudecTyje ce, IaKie, Ha
pa3iuuuTe HaunHe. Y CBAKOM O] IbHX BH/IHO je yuerihe BpeMEHCKUX OJIPEIHHUIA:

a) (araiHe mocnenuie cycpera (CMpT, O0IeCT, H3yMUPAbE YUTABOT POIA):

— MHTEpBaJ y KOjeM ce 0ceTe mocieauiie (ocie, oJMax, o Tajl, 0Aatie, y MehyBpeMeny,
yCKOpO, 0p30):

JKueeo je nocrne moe doeahaja, anu euue vuje Ouo cnocobaw 3a pao (M, 188); mano
nocmoja u nocie moea ce pazooneo (M, 154, 189); nocrne moea ce pasooneo u ympo (M,
148, 142); 00 mao ce pasdoneo u nHuje ce ca me nocmesme Hu oue’o (M, 186); u maoa
noueo oa ce ucnpassmna (Crojanosuh, 39); on ce ooma’ pazdoneo 00 moea (M, 151, 150).
— reproz OosoBama:

JICTCpPMHHAI]a

3a dsa oana (P, 28), neoewy oana (P, 98, 141), oesem oana u nohu (P, 108), mecey
dana (Jloma, 36).
opHjeHTaIuja

Hem-wec’0ana (P,90), nexonro oena (P, 124; M, 179), nexon 'xo nedesma (JJecrioroBuh,
33), nexo speme (P, 57), oyeo (Crojanosuh 1996: 50), ne 3nam xon’xo (M, 189).

0) uszberaBame MeCTa Cycpera:

Buwe neje cmen doa uoe (P, 117); mam euwe necam uuina (P, 25); an ju 6uno suwe
cmpa oa doode (P, 135); ja nu danac ne sonum oa uoem mamo (M, 161); samo cam,
nocne, uzbezasao oa uoem nohy mum nymem (Ilantuh, 93); nocre ce osu uosex ucenuo
(P, 61, 49); nocne osoe doealaja euwe nuxao Huje y eooenuyu 3anohuo cam (P, 104).

B) OHOBHA [TOCETA MECTY CycpeTa (iefoBama AeMOHa):

Cympaoan nawnu osye (M, 146; P, 60, 96, 102; Jloma, 39); usjympa je oowao na
ucmo mecmo (P, 53); kao yjympy... (P, 94).

T') HHaKTHBaIHja JIEMOHA:

00 moe 0oba nema ea suwe (M, 194); 00 mae cmpuna bamanuna oa ce gamnupu
(P, 126, 66, 77); neje ce samnupuo suwe (Ilantuh, 88; P, 64, 73, 74); nocre moea suue
nuwma ueje aynano (P, 82).

1) IpHUITOBeabe 0 norahajy:

U ona nocne npuuana (M, 196); jympedan mu mamro ucnpuua (P, 5, 27).

VY 1eMOHOJIOIIKMM TIpe/lalbiMa youaBa ce 110jaBa BUIIECTPyKe AeTepMUHAIIN]e BpeMeHa
cycpera yoBeka U geMoHa. OHa ce TOCTHXKE YHOTpeOOM pa3IMYUTUX OOJIMKa BPEMEHCKUX
onpeaHuIa (Ha HUBOY YUTABOT TEKCTA, alld U Y Y)KUM CErMCHTHMA):

Os0oj mu ce decunio 00aeno [...] na cu nojoomo uum npunesxce mpax na niarnute (P,

24); Toj mu ce oecuno camo jeoannym, nped pam cac byeapu desemcmo mpunaecme. Ja

cam mae bun Maao, ne eepyjem 0a cam umai nemuaec 200une. Ceoumo, nohym... (P, 26);
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Jouwt jeono da mu ucnpuuam 0aeno wmo je ouno jourme kao dewe pam napmuzancku (P,
72); Paouo ja y dpyey, na oxo jeoanaecm nowao (P, 1).

V 0BaKkBUM TpHMepHMa ICTEPMUHAII]A UIE O IIHPET Ka Y>KEM BPEMEHCKOM HHTEPBAITY
U Taja MOjeNHU puMepH uMajy QYHKIHUjy okBUpa (Ha boowculi, nped pam u CI.) yHyTap
KOJUX CE UCTHYE Tpajarhe OCHOBHOT BpeMeHa (1oh).

BpemeHcke onpenHuile Hamaze ce Ha pasIMYUTHM MO3MIMjamMa y Tekcty. [Iputom
CY Y YBOJHHM CEIMCHTHMa HajQpEKBEHTHHje OHE KOje JCTCPMHHHIIY BpEMe Mpeaarba
MPa3HUKOM, TOAMIIBUM J1000M, paToM, aiy MpeAama Nouuby U obiuiuMa Koju oapelyjy
camo HOh Kao BpeMe OJlBUjamba paliibe. Y MeaujalHuM mo3uiujama cpehy ce, mopen uspasa
koju oxapelhyjy Hoh u pasHe (dasze y HCHOM NPOTUIAKY, U OHU KOjUMa CE CHUTHAIHA3HUPA
TPEHyTaK MOjaB/bHBatba AEMOHA. 3aBPIIHUM CErMEHTUMA JOMHHHUPA]y M3pa3d KOjuMa ce
ozpelyje HecTajame IeMOHA, Ka0 M BpeMe HAKOH cycpeTa ca ibuM. To, CBaKkako, He 3HaYH Ja
Cy MecTa BPEMEHCKUX OJIPE/HHUIIA CTPOro onapel)eHa u ja ce mojeaAnH OOIHIN M0jaBbyjy
caMo Ha MIOMCHYTHM MO3HIHjaMa.

OCHOBHHM JIMHTBUCTHYKHAM MOCTYMIMMA KOjHMa Ce H3pa)kaBa BpeMe Y IEMOHOJIOIKAM
npeamiMa MOTY Ce CMaTpar JCTepPMHHAIN]a, OPHjEHTalnja U MepudpacTuika aerep-
nnaiyja. Kana ce nona u moryhHocT npernusHujer onpehuBama BpemeHa caruma, Moryh-
HOCTH 3a KomOuHaimjy ce moBehasajy. [IpoyuaBana rpaha morephyje yHudopmHOCT M
(hOpMynaTHBHOCT BPEMEHCKUX OJIPETHHUIIA Y ICMOHOJIOMIKAM MpeIabiMa.

OBo HcTpaXkMBambe camo je jefat o1 OpojHUX Moryhux nmpucTyma npoyyaBamy MOCTyHnaKa
KOjH C€ KOPHCTE Y MOJICTIOBahY BPEMeHa JEMOHOJOIIKOT Mpe/iamba.
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Danijela Popovié¢

THE DARKNESS LAY DOWN ON THE MOUNTAINS: A CONTRIBUTION
TO THE STUDY OF THE CHRONOTOPE OF DEMONOLOGICAL LEGENDS

SUMMARY

The paper investigates the inner time-space structure of demonological legends, and the focus is on
time. Textual segments where this can be observed are singled out (appearances of evil forces — wider
and closer intervals, a year level, a day level, sequences before and after the encounter with the demon,
the period during which the action takes place etc). We analyze the way time is expressed, specify
the levels of formulaicness, single out elements which are characteristic for legends as a genre and
demonological legends as a subgenre, and accentuate the function of temporal expressions.
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LEGEND OF THE SWAN KNIGHT

ABSTRACT

This paper follows the genesis and transformation of the legend of the Swan Knight which has
Celtic roots and is preserved in archaeological finds and in Irish literature, French and German mediae-
val versions, German collections of fairy tales and legends in the 19th century, and in modern culture.
We show how different cultural, religious and political factors influenced the transformation of the
original story into a legend without really changing the symbolical core of the narrative.

Key words: legend, fairy tale, myth, swan children, swan knight.

* ok ok

The narrative of the Swan Knight is one of the most ancient and beautiful legends of
mediaeval central Europe. It originates from Lorraine, the French region located between
the Benelux and Germany (Schwanritter 2010). In the Middle Ages, however, Lorraine
was a much larger region which included also parts of the Benelux countries, the German
Rhineland and northern France. The Legend of the Swan Knight was fostered in these parts
of France and Germany over centuries, with frequent reference to parts of the Benelux (Bra-
bant, Flanders). It is also believed that the German name of the Swan Knight, Lohengrin,
actually stems from the German word for Lorraine, i.e. Lothringen (Lexikon des Mittelalters
2000: 2080-2081). Lorraine was also the north-western part of the Celtic homeland,' and
there is evidence supporting the assumption that the roots of the legend are Celtic.

CELTIC ROOTS

Archaeological sites in different parts of Europe provide basic information about the
way of life and beliefs of the Celts, who did not leave many written records. These locations
provide some insight into the importance of animals in the Celtic culture, and in particular,
water birds. Objects in the shape of water birds (ducks or swans), found in Basse Yutz/East
France (Liversejdz 2005: 23), in Acholshausen/Germany, in Glasinac/Bosnia and Herzego-
vina and Dupljaja/Serbia (Ninomiya 1998; Lessing Photo Archive) demonstrate that they
were of certain relevance in Celtic mythology.

' The native land of the Celts is the area of south-western Germany, east France and the western

parts of Switzerland (Liversejdz 2005: 13). The history of the Celtic people changed after Massalia
(Marseille) was founded at the Rhone estuary. The chieftains moved closer to the connection routes
of Rhine, Seine, Loire and the upper Danube to the Rhone corridor, because the merchandise was the
main source of their profit. In the later La Téne period, the Celtic culture flourished even more north-
west, at Marne and Mosel, till the mass migration of the Celts ca. 400 BC began (James 1998: 20-31).
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Water birds and especially swans are frequently mentioned in Celtic narratives as well,
as Celtic heroes were eager to take their shape (Gedis i Groset 2006: 359). Although transfor-
mations into birds can also be found in Germanic myths,? the marginalisation and isolation
of the Celts in north-western Europe strongly contributed to the independent survival of ele-
ments of the Proto-Indo-European tradition (Puhvel 2010: 56, 221-222). Some examples of
swan transformations can therefore be found in the Celtic mythology of the British Islands:
sons of Tuirenn, Angus, Lér’s children and Mider and Etain (Squire 2000: 71, 94-97, 100).
The motives for the transformations are different, but children were transformed into swans
only in the narrative of Lér, which shows common traits with the swan children legend.

VERSIONS FROM FRANCE

In the French versions, the Swan Knight narrative cannot be separated from the story
of the swan children. According to the Historia Septem Sapientium written by the Lorraine
monk Johannes de Alta Silva (ca. 1190), a young nobleman stole a gold chain from a fairy
while she was bathing and thus induced her to marry him. She gave birth to six sons and one
daughter, who wore chains around their necks; when the chains were taken from them, the
children were transformed into swans, which was all the doing of the evil mother-in-law.
One of the swan children took the shape of the bird and pulled a boat with a fully armed
knight. This Latin text was transposed into French by Herbert of Paris in ca. 1230 under
the title Li roman de Dolopathos, and in this version the connection between Godfrey of
Bouillon and the Swan Knight was established for the first time. There are two more versions
in French, Elioxe and Beatrix (Lexikon des Mittelalters 2000: 2080-2081), in which the
mythical elements are almost extinct (Woflzettel 2005: 53-54). Isomberte, the fifth version,
is known only in Spanish, though it must have existed in French in the form of a chanson de
geste (Loomis 1969: 243).

The story of the swan children was originally unrelated to the story of the Swan Knight,
but it was later added to it as an introduction to the the Crusades cycle with Godfrey of
Bouillon as the hero. There are five known branches of the cycle in French (La Naissance
du Chevalier au Cygne, Le Chevalier au Cygne et les Enfances Godefiroi, Le Chanson
d’Antioche, Les Chetifs, Le Chanson de Jérusalim), but the Chanson d’Antioche contains
the oldest version of the Swan Knight legend (ibidem: 244). According to this version, the
daughter of the Swan Knight was Godfrey of Bouillon’s mother. The legend about his an-
cestry was widely known in the Middle Ages and frequently referred to, for example, in a
letter from Guido of Bazoches (1180) and in a text of the mediaeval historian William of
Tyre (1184) (Lexikon des Mittelalters 2000: 2080-2081). The connection between the nar-
rative and this family was not accidental; it was chosen for two reasons: one historical and
the other geographical.

Godfrey of Bouillon played a crucial role in mediaeval history, since he was one of
the leaders of the First Crusade and the first Christian ruler of Jerusalem. He was also the

2 In German mythology, swan-maidens were actually valkyries and one of them, Brunhilde, was fly-

ing in the shape of a swan with her eight sisters, when a king stole their swan shirts and gained power
over them. (Gottschalk 1996: 369, 409). In the legend of Wieland the Smith, three brothers happened
to see three beautiful girls at the lake and stole their flying shirts, in order to induce the swan girls to
marry them (Tetzner 1997: 402-403).
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French Duke of Lower Lorraine (Holt 2005), which comprised parts of France, Belgium, the
Netherlands and Germany. The mythical Celtic substratum actually served as the basis for
the historical facts, and the result of their combination was the beautifully designed narrative
of the Swan Knight. The historical aspect caught the interest of the people in this part of
Europe, because the narrative was directly related to their own history and identity.

VERSIONS FROM GERMANY

The sources for German versions were French texts, yet the original contribution of the
German authors to the Swan Knight legend was its connection to another mediaeval legend,
the legend of the Holy Grail. It was set already in the first version of the Swan Knight nar-
rative in the Arthurian Grail novel Parzival by Wolfram of Eschenbach (Wolfram 2006:
402-407). However, Konrad of Wiirzburg, the author of many propaganda texts, wrote his
version of the legend in verse, Der Schwanritter (cf. Konrad 1972), with the purpose of
promoting the glorious origin of the noble houses of Brabant, Gelder, Kleve and Rienecker-
Loon. His version was not influenced by Wolfram and does not mention the Grail. The third
version of the Swan Knight narrative is Lohengrin, an anonymous epic written in stanzas in
1283/1289 (Lexikon des Mittelalters 2000: 1366-1368, 2081-2082). The frame of the story
was taken from the Wartburg Contest (Der Wartburgkrieg) and Wolfram is introduced as the
storyteller (Wehrli 1997: 498). Therefore the stronger bond to Parzival: King Arthur and
the Grail society are involved in the plot (Cramer 1971). However, the history of the Swan
Knight creates the framework for an extensive, partly fictional story about the rule of Henry
I, in accordance with the political tendencies of the time (Lexikon des Mittelalters 2000:
2081-2082). This work was adapted by Ulrich Fiietrer in the Buch der Abenteuer and in
Lorengel, in the late Middle Ages.

After the end of the Middle Ages there were no written records of the Swan Knight nar-
rative in Germany for centuries. The remnants of mediaeval literature were preserved only
in the oral tradition in the form of fairy tales and legends, and were revived in the 18" and
19" century.

The bird transformation is a motif in the fairy tales collected by the Brothers Grimm and
published in 1812. In these stories, the brothers are enchanted and transformed into ravens or
swans, and their sister is the only one who can redeem them, as in the tale Die sechs Schwdine
(Grimm 1995: 251-256). Several versions of the Swan Knight legend were published by
the Brothers Grimm in 1816 and 1818: Der Ritter mit dem Schwan, Das Schwanschiff am
Rhein, Lohengrin zu Brabant, Der Schwanritter and Der gute Gerhard Schwan. Only the
first legend includes the prehistory of the swan children. There are two other legends loosely
connected to that of the Swan Knight: Karl Ynach, Salvius Brabon und Frau Schwan and
Loherangrins Ende in Lothringen, which tell how Brabant and Lohengrin were named after
the heroes of these stories (Grimm 1965: 527-546).

A version of the Swan Knight narrative was listed among the most beautiful legends in
Rhineland and it states that many noble families descended from the Swan Knight. They all
carry a swan on their coats of arms, including the Dukes of Cleves (Prohle 1886). It was
predominantly the interest of this German family which revived these legends (Lexikon des
Mittelalters 2000: 2080-2081) since the Dukes of Cleves had their residence in Schwanen-
burg (Swan Castle) in north-western Germany. Therefore, it was very convenient to relate
the Swan Knight legend to the Castle and the family of Cleves.
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Another version of the Swan Knight narrative appeared in a book of legends in Bavaria
(Schoppner 1852: 7-8). The legend was highly popular in this region due to Richard Wagner
and Ludwig II. Wagner retained mythical elements in his opera Lohengrin (1850), but he
strove to depict mediaeval court life as faithfully as possible and to emphasise the impact
of German Empire (Wehrli 1997: 498-499). The opera inspired a cycle of pictures in Neu-
schwanstein, a beautiful castle in Bavaria built by Ludwig II, a king who saw himself both
as a real knight of Schwangau and the fictitious Swan Knight Lohengrin, yet was still fully
conscious of himself as the King of Bavaria (Swan Knight 2012).

ENGLISH VERSIONS

The earliest English version of the Swan Knight legend was written in the late 14" cen-
tury as the Chevelere Assigne, a short romance written in rhymeless alliterative long lines.
It drew on the French text Naissance du Chevalier au Cygne and the narrative was reduced
to the legend of the swan children, with Enyas as the hero. There was no hint of his later
adventures in this text, but they were elaborated on in the prose novel Helyas, Knight of the
Swanne written by Robert Copland and printed by Wynkyn de Worde in 1512 (Lexikon des
Mittelalters 2000: 2082-2083). These mediaeval texts are the only ones in English referring
to the Swan Knight, so they had no impact on the history of this legend.

SYMBOLISM OF THE SWAN KNIGHT LEGEND

The Swan Knight legend has been popular for hundreds of years, from the Middle Ages
through to the 19" century, and has been retold and rewritten over and over again. The
question is, what made this narrative so attractive for all generations in this part of Europe
long after the historical context had lost its relevance? The key to the mystery lies in the
deep symbolism hidden in the narrative, which is what people have responded to ever since
the story was first established. The narrative contains several elements rich with symbolic
meanings: a swan, a boat, motherhood and presents (a horn, a sword and a ring). All of them
are interwoven into a symbolic narrative, conveying a message from ancient times.

The swan symbolism is central to the story. The whiteness, strength and beauty of swans
make them a living epiphany of the light: either of the nightly, lunar and feminine, or (pre-
dominantly) of the masculine, solar and fertilizing light. Since it is regarded as a celestial
creature in Celtic mythology,® most beings from the other world are supposed to take the
form of a swan when they come to earth. They usually travel in pairs bound by golden
or silver chains. In Celtic art they can be seen accompanying the sun ship sailing across
the ocean of the sky.* Coming from the north or flying thereto, they symbolise a higher or

3 The swan appears in different cultures: in ancient Greece it is the companion of Apollo, the god of

light, music and poetry; in the Far East it is a symbol of pureness and beauty, of elegance, nobleness
and boldness.

4 The name of the hero, Helias, could have come from the prophet Elias, whose name and story sug-
gest some elements from the myth of the sun god Helios. Besides, in certain primitive representations
the solar disc was associated with a boat, the sun sailing across the ocean paths from day to night
(Loomis 1969: 248). In this context, the Swan Knight also brings light, warmth and life to combat the

114



LEGEND OF THE SWAN KNIGHT

angelic state of an entity on its way to liberation or return to the Higher Principle (Sevalije;
Gerbran 2009: 473-475).

The boat in Celtic mythology was regarded as the symbol and the means of the journey to
the other world (Sevalije; Gerbran 2009: 47).° In connection with the swan, this meaning is
even more emphasised, though it can also refer to a transition to a higher state of being and
not necessarily to the other world.

Another symbolic element of the narrative is motherhood. In eastern parts of central
France there are maternal triads whose attributes symbolise earthly well-being (fruit, goblets
of wine and cornuacopiae). In archacological finds in north-western (Langres) and western
France (Alesia in Gaul), the emphasis is on human fertility. On a stone found in Alesia
there is also a nude child seated in a boat being pulled by a swan. Bearing in mind the boat
symbolism, it seems that this may represent the journey to the other world, and the child
is probably there to remind us that there is death even in youth. The combined boat-bird
imagery can also be found in Sequana at Fontes Sequanae, so there is a possibility that the
symbolism at Alesia embodies healing and renewal as well as death, and the child could
refer to the notion of rebirth after death (Green 1992: 193).

The mother figure is obviously connected to the boat, child and swan symbolism in Celtic
mythology, as it is in the Swan Knight legend. However, in the tripartite social structure of
Indo-Europeans, she can be regarded as the bearer of the Third Function, which refers to
carth, fertility, wealth and sexuality (Wolfzettel 2005: 51-52, 68, 143). This function fulfils
the Swan Knight himself, as husband and father of the duchess. The Second Function is the
one of the bellatores, warriors, represented by the father in the narrative (he is a nobleman,
therefore, a knight) and again by the Swan Knight. He unites all three functions of the
tripartite social structure because he was also said to be the best duke that ever ruled in that
Duchy (First Function).

The presents which he bequeaths to his children after his departure support this assump-
tion. The horn is an attribute of fertility connected to the mother (Third Function), the sword
stands for a struggle (Second Function) and the ring represents connection, union, pledge
and devotion, but functions also as a sign of recognition, particularly between separated
members of a family. In the end, the ring is also a symbol of knowledge and power, both
spiritual and material superpower and destiny (Sevalije; Gerbran 2009: 751-752), thus im-
plying the Swan Knight functions as oratores (First Function). This is the heritage he leaves
to his descendents, who were supposed to become the extraordinary ones among women and
men on earth.

FROM FAIRY TALE TO LEGEND

Full of symbolic meanings, the narrative of the Swan Knight was originally a fairy tale
with all the features of the genre: wonderful things happen, but no one marvels at them; the
style is abstract, the plot is linear without time and place locators, and with common requi-
sites, colours and numbers. However, despite its simplicity, the fairy tale generally tends to

darkness of injustice.

> The theme of the magic boat which sails without a helmsman can be found in Anglo-Saxon litera-
ture, in the legend of Scyld Scefing, a hero who “arrived miraculously from nowhere to save the Dan-
ish nation, set adrift in a boat like Moses in the bulrushes” (O’Donoghue 2008: 108).
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give symbolic answers to real life problems, and the hero always undergoes a certain sort
of process of maturation (Ricklefs 1996: 1247-1248; Lamping 2009: 508-509; Schweikle
1990: 292). This is the case with the swan child who redeems his brothers and sister, rescues
his mother, and eventually becomes king. However, in the Swan Knight narratives the line-
age becomes the key element and the hero eventually becomes the founder of a noble family.
In other words, the mythical-folklore origin of the fairy tale is instrumentalised for the socio-
historical interests of the nobility. It proposes a correction of the reality, since the mythical
embodiment of the Third Function replaces the feudal order of rank and inheritance. How-
ever, this aspect of the narrative is an issue in feudal versions, because the mother-in-law’s
intrigue against her daughter-in-law and her children bears the mark of the conservatism
of high feudal nobility. She does not hesitate to undermine the future wealth and happiness
of her own lineage in order for the old feudal order to be preserved. The fairy tale pattern
is destined to cope with issues of progeny, lineage, and the dynastic problems of the high
nobility and to act as a subversive element in the predominantly conservative mentality and
ideology of the chanson de geste (Wolfzettel 2005: 37-38, 49, 158).

When embedded in a specific socio-historical context, a fairy tale develops to a leg-
end. Despite the magical, mythological or numinous elements retained in the narrative, the
legend tends to lay claim to authenticity and realism, so the time and place of the plot
are explicitly determined, mostly geographically precise and situated in the past (Lamping
2009: 646-648; Schweikle 1990: 405). The plot of the Swan Knight narrative is situated in
a specific land (usually Brabant or Flanders), during the reign of a particular Emperor and
therefore precisely located. Furthermore, the Swan Knight is considered to be the ancestor of
a famous historical personality. Thus framed by the historical and political context and los-
ing its original traits of an abstract, isolated fairy tale, the narrative developed into a legend.

Another impact on the transformation of the original fairy tale is Christianisation. The
tale is instrumentalised not only by the nobility, but by the Church as well. The narrative was
transformed into a Christian exemplum, with the purpose of proving the power and mercy of
Almighty God, who saves the children and their mother throughout the narrative. She gives
herself confidently into His hands, though her punishment is actually religiously motivated,
since the sexuality and fertility of the nude fairy as the mythical bearer of the Third Function
must be repressed, and her suffering has to redeem her overt femininity (Wolfzettel 2005:
26, 46-47, 51-53).

CONCLUSION

The attraction of this legend did not cease at the end of the 19" century, it entered many
spheres of real life. In 1440 Frederick II, the Elector of Brandenburg founded the Order
of the Knights of our Dear Lady by Swan which was revived in 1843 by King Frederick
William 1V of Prussia. It exists even today in Germany and the members of the Order wear
a medal with a swan in the middle, symbolising purity of heart (Schwanenritterorden zu
Brandenburg-Ansbach 2012). There is also a picture of the Virgin Mary with child, which
points at the roots of the legend: Christian appropriation of pagan symbolism.

Traces of the legend can be found in modern society as well, e.g. in the coat of arms of
Boulougne-sur-Mer, a town in northern France (L’ Histoire du Chevalier au Cygne 2009),
or as a cartoon in children and youth culture (The Swan Knight 1987; Knights of the Zodiac
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2012). Although this figure has undergone many changes since the Middle Ages, even to-
day, in the 21* century, the Swan Knight has retained the features of a righteous fighter for
justice, peace and loyalty, which are all the principles represented by his distant mediaeval
predecessor. Even if the historical context ensured the popularity of the narrative in a certain
period of time, it is its inherent symbolism and the deeply humane message which secured
its longevity over the course of centuries.

Translated into English by the author
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Huxonuna 306enuya

[NPEJAKE O BUTE3Y C JIABYIOM

3AKJbYULIN

YV oBoM pajy je mpuKazaHa reHes3a U TpaHc(opmManyja npeiama 0 BUTE3y C Ja0yIoM O] TeroBUX
KSITCKAX KOpeHa CadyyBaHMX Yy apXEOoJONIKMM HAJA3UIITHMa W HMPCKOj KEMKEBHOCTH, HPEKO
(hpaHIlyCKUX 1 HEMAUKUX CPEIIbOBEKOBHHX 00pajia npenama o Jely 1aby1oBuMa 1 BUTE3Y ¢ J1a0yioMm,
HeMa4KHX 30Mpky Oajku 1 npenama y 19. BeKy, I1a cBe JI0 Tparosa y CaBpeMeHO] KyJITypH.

Cumboinka npejama 0 BUTE3y ¢ JIA0yJOM je Y BEIHKO] MEpH JOIPHHEIa BEeroBoj IMOIMyIapHOCTH
Kpo3 Bekose. LlenTpanan cum60i1 1abyia Kao HOCHOIAa CBETIIOCTH U JTyXOBHOCTH [TOBE3aH je ca 4yaMIeM
KOjH TIpeACTaBJba CIIOHY ca ApyruM cBetoM. CHMOOInKa MajuMHCTBA U IIOKJIOHA KOje OCTaBJba OTall
(por, Mau u npcTeH) ynyhyjy Ha TpUNApTUTHU ApyIITBeHN obOpasar MHpoeBporsbana u noTephyje
apXam4yHOCT OBOT TIpe/amba.

Mako ce mpBoOHWTHAa mHpHya >XAHPOBCKH MOINIA OJpPEIUTH Kao Oajka, Ipe cBera 300T CBOje
JjEIMHOCTAaBHOCTH U AIICTPAKTHOT CTHIIA, HAKOH IITO je CMEIITEHa Y KOHKPETaH COLM]aTHO - HCTOPH]CKH
KOHTEKCT M M3MEIhEHa IOJ yTHIajeM XpUIhaHCTBa, CTEKIA je OJIMKE Ipefama M Kao TaKBa ce
BEKOBHMa OJp)KaJIa y KEIPKEBHOCTH M KYNTYpH, YIIPaBO 3aXBaJbyjyhn CBOjOj CUMOOIHIM M XyMaHO]
HOPYIH KOjy IIPEHOCH BUTE3 C J1a0yj0oM, OOpall 3a HCTHHY U IIPaBJy.
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ABSTRACT

The story about the developments on Noah’s Ark after the Devil succeeded in sneaking onto it (AT
825) is well-known to both Christian and Muslim storytellers in Bulgaria. It comprises the following
motifs: (1) The Devil enters the Ark holding on to the tail of a donkey/goat; (2) The Devil in the
form of a mouse makes a hole in the bottom of the Ark or creates mice/persuades a mouse to gnaw a
hole through the bottom of the Ark; (3) A leak appears and two animals help solve the problem: the
cat who eats the naughty mouse, and the snake who stops up the leak with its body. (4) The snake is
rewarded: grateful animals and Noah promise that from then on it can eat only “the most delicious
meat/blood”. (5) The mosquito is sent to taste the blood of all animals, and human flesh/blood appears
to be “the most delicious”. The swallow pecks out the mosquito’s tongue to prevent him from telling
the bad news. The snake tries to catch the swallow but only grabs hold of some of its tail feathers. The
mosquito can only say “zh-zh-zh” and the animals decide that he wants to say “frogs (Bulg. ‘zhaba’)
are the most delicious”. (6) Noah cuts the snake’s body into pieces and throws them in the fire.

The story is rife with etiological motifs of three types: 1) new animals appear (mice, cats, pigs —
mainly in Muslim narratives; bloodsucking vermin — fleas, lice); 2) some birds, insects and reptiles
change their appearance (swallow, mosquito, snake); and 3) “natural” dietary habits of some animals
are established. The snake’s wish to eat human flesh/blood seems to other animals “unnatural” and
“sinful” and they rally against it.

The motif of the snake — “a perfidiously helpful animal” who is, most likely, the snake of Gen-
esis, 3: 1—35, is further analysed against the background of some themes common to the Abrahamic
religions: the parallelism of Biblical narratives about the Flood and Creation; the sinfulness of the pre-
diluvian generations; and finally — the prohibition against shedding human blood and the establishment
of new dietary laws in Noah’s Covenant after the Flood.

Key words: Flood, etiology, sin, punishment, Noah, Devil, snake, swallow, mosquito

* ok sk

In Bulgarian narrative tradition there is an etiological legend about a snake that rescued
the passengers of Noah’s Ark (the Patriarch Noah for the Christians; the Prophet Nuh for the
Muslims) (AT 825; Catalogue 1994: 288). It is told both by Christians and Muslims and is
included in the Deluge cycle (A 1021). The plot is widely known in different versions over
a broad geographical territory and it has been thoroughly explored by O. Déhnhardt (1907:
257—266). The Bulgarian version includes following clusters of motifs:
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(1) Despite God’s/Noah’s careful selection of people and animals to be rescued from the
Flood, the Devil manages to penetrate into Noah’s Ark (AT Ne 825 II). In one of the variants
the Devil enters the vessel by holding onto the tail of a donkey or hiding behind a goat. In a
third variant, the Devil is identified with the snake — by analogy with the story of Adam and
Eve in the Garden of Eden.!

(2) The Devil’s presence on the ark is not accidental because he forces a mouse to gnaw
at the bottom of the vessel. In other narrative versions the Devil appears in the form of a
mouse (AT 825 Illa; G 303.3.3.2.4), or he creates a mouse to thwart Noah’s mission. In
Islamic sources mice first appear on Noah’s Ark from a swine’s sneeze (Heller 1995: 109;
Ibrahim, Efremova 1996: 339; cf. in Muslim oral tradition), and in most Muslim oral texts
the mouse acts independently of the Devil.

(3) Consequently, the Ark becomes flooded with water and then two animals come to the
rescue (B 527.2)% the cat and the snake. According to one version, the cat eats the mouse,
(and from then on cats chase mice, Ddhnhardt 1907: 272—273), and according to the other,
the snake uses different parts of its body to plug the hole at the bottom of the Ark®. The motif
of the cat rescuing Noah’s Ark is known in Muslim tradition (Georgiev 1906: 174—175),
but the version with the snake as the animal-saviour is much more popular. In Russian and
Lithuanian tradition, the snake inserts its head into the hole (Ddhnhardt 1907: 277), whereas
in Bulgarian variants it coils up, or, cuts off a part of its tail, and from then on the snake’s
tail becomes shorter.

(4) For having rescued the Ark, the snake receives a reward. In a Lithuanian legend God
gilded its head (Dahnhardt 1907: 277), while in Bulgarian texts the snake is from then on
allowed to feed on the ‘most delicious meat’*.

(5) The animals send the mosquito to taste all the animals’ flesh and to find out whose
flesh/blood was ‘the most delicious’. The mosquito decides that human flesh/blood is the
most delicious. Then the animals/Noah decide that the mosquito should be prevented from
spreading this news. In most variants the swallow is entrusted with this task (B451.7). It
intercepts the mosquito on its way back and asks about the result of the search. When the
mosquito opens its mouth to answer, the swallow pecks out its tongue.

' The motif of Devil’s penetration of the Ark in these three variants is typical only for the Muslim

legend. The donkey-motif comes from Muslim written texts (Al-Tabari 1958:110; Wheeler 2002:57);
the other two (goat and Devil in the form of a snake) are ‘folk” interpretations. In some versions of the
story the Devil’s helper is Noah’s wife ([G 303.23.1; K 485; K2213.4.2]; Dahnhardt 1907: 258—267),
the fly, or the elephant (Ddhnhardt 1907: 267—268).

2 Other animals-rescuers of the Ark (hedgehog, hare, frog, etc.), see in: Dahnhardt 1907: 277—278.
3 Muslim literary texts speak of the origin of the cat: mice were created from a swine’s sneeze, they
quickly reproduced and nearly succeeded in sinking the Ark (Heller 1995: 109; Ibrahim, Efremova
1996: 339). But then the lion also sneezed and thus a pair of cats were created which immediately
started chasing mice.

4 The closest parallels to this variant can be found in Romanian, Turkish and Kurdish legends (Dah-
nhardt 1907: 279—280).
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The story continues with an explanation of the origin of the peculiar forked tails of swal-
lows: the furious snake tries to seize the swallow but it flies off and the snake catches only
several feathers of the swallows’ tail.

When the mosquito comes back, it no longer has a tongue, so it can only say: “Zh-zh-
zh!” (The snake decides that the mosquito said: “frogs [Bulg. ‘zhaba’] are the most deli-
cious!”), and from then on snakes eat frogs. In the story from the Turnovo region the snake
was furious that it could not say which was the most delicious meat and thus, snakes started
biting all animals (BHT 1963: 284).

(6) Then man (God/Noah) takes further steps to prevent the snake from getting its prom-
ised reward — he cuts its body into pieces and throws them into the fire. Lice and fleas are
created from the sparks and ashes of the burnt snake. In a variant of this story God then
repeats the curse of the serpent from Genesis 3:14—15 ‘to crawl upon its belly’; to bruise
the heels of ‘human seed’; and ‘to be killed by humans in return’.

Other punishments took place as well which also had “etiological” consequences: when
still on the Ark, the mouse is made to drain the vessel, but it is so ashamed of its own mis-
chief that it hides among the other animals who barely manage to find it. The motif of the
‘ashamed’ mouse denies its link with the Devil but explains why mice hide in holes.

Storytellers usually understand this story as a “folk tale”, or, rather, as an etiological
legend which gives answers to questions such as: “When did snakes start eating frogs?”,
“Where do lice and fleas come from?” etc. Indeed, the story bristles with etiological interpre-
tations, which is typical of folk Flood narratives (Canova 2001: 3). The etiology in the story
could be reduced to three types: first, new animals appeared which were unknown at the time
before the Big Flood (the mouse, the cat, the swine, lice and fleas); secondly, other animals
changed their characteristics (the mosquito lost its tongue — literally and figuratively, the
swallow’s tail was forked, snake’s tail became shorter). And thirdly, “natural” dietary habits
of the animals were established (cats started eating mice; snakes — mice and frogs; lice and
fleas sucked blood, and waste products were foreordained as food for the “unclean” swine).

The snake’s desire to eat human flesh prompts all the people and animals on board to
rally against it. To all appearances, the prohibition against eating human flesh had already
existed and was well-known to all the characters in the story. They, as well as Noah himself,
did everything possible to see that the ban was not breached. But how did the animals learn
about this prohibition? And why was the snake assigned the role of the “perfidious” saviour?
The clue might be sought in the storytellers’ allusions to the story of Creation which lead
to several common themes in the Flood story of the Abrahamic religions, standing as a
“hermeneutical background” in oral narratives.

The first theme, which has bearing on the subject, is the theme of the Flood as the Second
Creation’. The series of developments in the Flood narrative according to the texts of the
Bible and the Quran (Gen., 7: 11—23; Q., 11: 40—42; passim.) represented a “denial of the
First Creation”, and marked the return of the earthly world to its initial watery chaos. Thus,
the Ark became the world’s decreased image, or, according to N. Frye, it was like a “gigantic

> On the “parallelism” of Genesis 1—3 (the Creation story) and 6—11 (the Deluge story), see: Cas-
suto 1961: 203.
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seed” which bore in itself the whole future animal and human world (Frye 1993: 182, 216).
Even more, the Ark became a limited and closed space with its own rules of conduct that did
not fully correspond to the natural laws of earthly life (see Ginzberg 1909, 1: 4; Heller 1995:
109 for more details). And if the Deluge was a space-and-time of destruction preceding the
renewal of the world, then the rescued animals and humans on board were in an intermedi-
ate, or a transitional position between the old (pre-diluvian) and the new (post-diluvian)
worlds. This state, defined as “liminal” by V. Turner (Turner 1967: 96—97), created aus-
picious conditions for changes in the status and characteristics of the animals concerned.
This explains why there are so many different plots with etiological (including zoogenic)
outcomes in the narratives about the Flood in Jewish, Christian and Muslim oral and written
traditions. Thus, the snake’s desire also becomes logical: if it succeeded in gaining the right
to eat human flesh in this particular space and time of transition, it would create a precedent
that could later become a rule in the newly restored world. The animals (and Noah) envis-
aged such a dangerous outcome and united against it.

Furthermore, the snake’s wish to eat human flesh was perceived as a gross violation of
the hierarchy among creations, established at the Creation. Humankind was placed above the
animals, as he was made “in God’s image and after His likeness” (Gen., 1: 26; 1: 28); or, he
was appointed God’s “vicegerent on Earth” (Q., 2: 30). And what is more, the right of man
to rule over the creations was confirmed in the Quranic motif that God taught Adam “the
names of all [things]” (2: 31-33), and the corresponding motif of man’s privilege to give
names to all the animals in Genesis (2: 20). Christian and Islamic traditions share the view
that animals were created for the sake of people (cf. Q., 17: 44; 22: 18, et passim). Besides,
in Genesis both man and animals initially were allowed to use only vegetables as food. So,
the hierarchy among the inhabitants of the earth established at the Creation denied animals
the possibility to eat human flesh.

There is an additional reason for the participants in the developments on board to unite
and to oppose the unnatural desires of the snake. The harmony in relations among the crea-
tions did not last for long — it was disturbed at least twice before the Flood, and each time
it was a result of human sinfulness. The first case was the transgression of Adam and Eve/
Hawwa, who had tasted the forbidden fruit in the heavenly Garden. When they were con-
sequently punished and expelled from Eden, the animals ceased to obey them (Weil 1863:
33—35; Malan 1882: 9; Wheeler 2002: 27). The second example of evidence for the breach
of harmonious relations among the creations was from the time just before the beginning
of the Flood. While in Islamic tradition the theme of sinfulness had bearing only on those
people who refused to acknowledge the prophetic mission of Nuh, the Jewish exegetes,
leaning on the text of Genesis where it is said that the Divine punishment reached “all
flesh that moved upon the earth” (Gen., 7: 21—23), advanced the thesis that the universal
corruption of the pre-diluvian generations extended to animals as well (Sanhedrin 1961:
108a; Ginzberg 1909, 1: 4; Weissman 1990). Some of them went so far that they “began to
chase and eat each other” and even attacked people (Jubilees 1917, 5: 2; Clines 1998: 515).
Or, the pre-diluvian animals trespassed the boundaries of their own nature, breaching basic
sexual and dietary restrictions; they ceased to have respect for man, who was fated to be
their sovereign. The Jewish idea of the “sinful” animals is not typical for either Christian
or Islamic traditions, but it is helpful in understanding that the snake’s wish to “eat only
the most delicious flesh” was an attempt at making a pattern of conduct based on a sin that
would be rejected after the Flood.
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Unlike the snake, the rest of the animals remained loyal to Noah and acted jointly to
hinder the snake’s perfidious intention. However, the theme of sin in the story is also repre-
sented by the Devil, who was opposed to the mission of the righteous Noah. The Devil not
only attempts to thwart the very idea of salvation but also manages to divide the animals into
two parties: the “good” animals, and the group of his helpmates (“the devilish animals™).
The Devil’s helpers are not many and all of them are named: the first is the donkey/goat
that was manipulated by the Devil in order to sneak among the rescued onto the Ark; and
second, among Devil’s assistants are the mice which he prompts to make a hole at the bottom
of the Ark. In the Christian versions of the story mice are usually Devil’s creations or, the
Devil himself appears in the face of a mouse. In Muslim versions the Devil cannot “create”
animals, or, in any other respect act as God’s or the prophet Nuh’s equal, which is why they
are either “enticed” by him, or come from the tail of the “impure” swine.

In many literary and oral versions of the story the animal who rescues the Ark and its
inhabitants from sinking, is the cat. But it does not expect a reward, nor does anyone suggest
that the cat deserves one, as it is the natural “enemy” of mice and acts according to its natural
instincts.

In the Bulgarian oral version of the story the role of the animal saviour from the mice-
pests is played by the snake. But, judging from its conduct, the snake definitely did not be-
long to the party of the “good” animals. Neither was the snake one of the “Devil’s assistants”
as far as its own survival or the survival of other passengers depended on the preservation of
the Ark. This is why the snake acts as the Devil’s antagonist. Even more, while the activity
of the Devil threatens the very idea of salvation, the snake pursues its own goal which was
no less ambitious because it was aimed at man. This feature of the snake’s character, together
with the wholesome logic of the plot, takes its image away from the images of snakes-
helpers, snakes-space-protectors and snakes-mediators familiar to Bulgarian folk beliefs.

The snake-rescuer on Noah’s Ark appears to be the same Snake-tempter from Genesis
who misled the first human couple into disobeying God’s interdiction and who laid the
groundwork for their banishment from the Garden of Eden. In the text of Genesis the snake
must have been one of the animals created on the sixth day (1: 24—25) and together with
the others received its name from Adam (2: 19—20). Furthermore, the speaking serpent in
the Garden represented forbidden knowledge and was described as the “most wise [subtle,
shrewd, crafty, or perfidious] of all the beasts of the field” (according to different translation
of Genesis, 3: 1, see in: Ansell 2001: 37). After Adam and Eve violated God’s ordain not to
eat from the forbidden tree, the serpent was cursed, and an important part of its punishment
was that God made it an enemy of the man (and his “seed” [progeny]), while man was al-
lowed to kill snakes, the snake was ordained “to hit the man on his heels” (3: 14—15). Thus,
as a result of the curse, the snake lost its privileged position of the “cleverest” animal and
was turned to a common reptile, subordinated to man (Clines 1998: 516—517).

But at the same time the serpent became the only animal whose animosity towards man
received Divine permission. While in Christian exegesis the enmity between the serpent and
the man reflects the relations between Satan and humanity, in the literal reading of the text
of Genesis by Jewish interpreters it is an enmity “between the species” which stands closer
to the folk “non-theological” understanding of snake’s behaviour in our story. Of course, it is
unclear whether the mythologeme of man’s creation from the “dust of the ground” (Gen., 2:
7) and the curse of the serpent to eat “dust ... all the days of its life” (Gen., 3: 14) might be
interpreted by the snake itself as permission to eat human flesh. In Biblical exegesis there is
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no such explanation and the meaning of this passage is usually paraphrased in the following
way: “[God said to the serpent:] every food will have the taste of dust for you as you are the
reason for man’s becoming dust (i.e. to become mortal)” (Weissman 1990).

The denouncement of the story in oral tradition comes when the “good” animals and
the righteous Noah coerce or trick the snake into giving up on its intention to eat “the most
delicious flesh” and turn it instead to the “natural” snake diet —amphibians and rodents.

The “animal messengers” from the finale of the story — the mosquito and the swallow —
also could be opposed to each other as belonging to two challenging parties, but not along
the lines of sinfulness, represented by the Devil. Their opposition was revealed in connec-
tion with the treacherous intentions of the snake. It is no accident that the animals (or the
snake itself) choose the mosquito to judge which was the “most delicious flesh/blood” — the
mosquito is a blood-sucking insect and its “judgement” seemed notified beforehand. The
role of the mosquito is very important for the development of the plot action, as it was
expected to express in words the secret designs of the crafty snake. The role of the swallow
in the story — as a natural enemy of insects was to “silence” the mosquito. Otherwise, the
swallow in Bulgarian folk culture acts usually as a universal symbol-herald of spring and a
bearer of “good tidings”, and the etiological interpretations on the transformations of its tail
are borrowed from other folk legends that describe the origin of the swallow from a woman
(an orphan girl, a young bride, an unloved mother, etc.).

In the same way as in the story of Creation, the snake is severely punished: its body is
cut into pieces and then burnt. According to Bulgarian folk beliefs — shared by Christians
and Muslims — in the autumn when all snakes go underground to wait for the coming spring,
sinful snakes, i.e. those who have bitten a human, are not accepted by the earth. The blood-
sucking lice and fleas, which originated from the sparks and ashes or the burnt snake, are the
real heirs of the snake’s sinfulness, but on a different level — more natural and not so deadly
for humans.

The denouncement of the story about the snake who rescues the Ark of Noah/Nuh cor-
responds with one more theme from Genesis — after the end of the Flood, God made a
Covenant with his creations (9: 1—17) — the second one after the Covenant of Adam. The
second Covenant is known in Jewish tradition as “the seven laws of Noah” and is obligatory
for the entire human race (Sanhedrin 1961: 56a). Three points in this Covenant relate to
the folk story. Firstly, man’s supremacy over the animals is confirmed once more, as man
was created “in God’s image and likeness” (Gen., 9: 6; cf. 1: 27); and, furthermore, this su-
premacy acquires a much more extreme form — from then on the animals (“every beast of the
earth, every fowl of the air, all that moveth upon the earth, and all the fishes of the sea”) were
“delivered” into the hands of man and upon them would be “the fear and the dread” of him
(9: 2). Additionally, a ban is pronounced on shedding human blood, and this ban concerns
both humanity and “each beast” (9: 5—6). And lastly, new dietary rules are imposed after
the Flood which allow man to use not only vegetables for food but also animal meat, but not
“flesh with the life ... which is the blood” (9:3—4).

The importance of these three points of Noah’s Covenant for the understanding of this
story is that in a sense they represent a sacred or a theological parallel to the moral of the
folk story: the snake did not have right to insist on the fulfilment of its treacherous plan since
human life is sacred. Besides, the snake, as all other animals, was subordinated to man and
not the opposite — this truth it was not inclined to accept, and even tried to change. God’s
Covenant at the same time determined the chronological frame for when the snake’s design
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could have succeeded — it started from the pre-diluvian sinful generations and reached its cli-
max during the period of destruction and transition at the time of the Flood; and it ended with
the regulation of the new world in which the sinfulness of the snake was strictly forbidden.

Of course, the story of the developments on Noah’s/Nuh’s Ark is complex and multilay-
ered. The suggested reading offers only one possible interpretation. Bearing in mind that the
motif of the interaction of the three characters — the snake, the mosquito and the swallow and
the motif of the origin of vermin is to be found mainly in the Balkans and in the Middle East,
it is quite possible to find another interpretation in earlier cultural realia.

Translated into English by the author
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Tanuna Jlozanosa

BUBJIEMCKASI UHTEPIIPETALIUS
HAPOJIHO JIETEH/IbI O TIOTOIIE HOS

PE3IOME

B Bosnrapuu n xpuctusinam, 1 MycyJIbMaHaM, H3BECTHA JIETEH/1a O COOBITHSIX, KOTOPBIE TPOU30IIIH
Ha HoeBoM KkoBuere nocie Toro kax /IpsBoJI CymMen NpOHUKHYTH cpenu craceHHbIX (AT 825). Croxer
COCTOHTCSI N3 CIIEAYIOIIHX ITy4KOoB MOTHBOB: (1) /IbsSIBOJI BXOAUT B KOBUET, yXBAaTHUBILHCE 32 XBOCT OCJIa/
K03bI; (2) [IpsiBOI B 0Opa3e MBIIIH IIPOT PEI3aeT ABIPY B JTHE KOBUETA; HJIH OH CO3/IaeT MBILICH/TOACTpeKaeT
MBIIIb clienarh AbIpy; (3) B koBuere mosiBiseTcs Tedb M JIBE JKUBOTHBIC IIOMOTAIOT CIIPABUTHCS C
BO3HUKIIEH NMpoOJIeMMOI: KOIlIKa, KOTOpasi CheAaeT MBIIIb; M 3Mesl, KOTopas OCTAaHAaBIMBAaeT Te4b
CBOMM TeJIoM. (4) 3Mes nmosrydaeT Harpajay: OiarojapHble )KHBOTHBEIE ¥ Holt o6emaror, 94To ¢ Tex mop
oHa OyZeT KOPMHUTBCS TOJIBKO ,,CAaMBIM BKYCHBIM MsICOM/KpoBbIO”. (5) Komap mocnan monpo6oBarsb
KPOBb BCEX JKUBOTHBIX — OKa3bIBAETCsl, UTO ,,cAMOE BKYCHOE MsACO” yenoBeyeckoe. JlacTouka Meraer
KOMapy COOLIUTH O Pe3yJIbTaTe CBOMX pa3bICKAaHMIL. 3Mesl IBITAeTCsl IT0HMAaTh JIACTOUKY, HO YCIIeBAaeT

12>

YXBaTuTh TOJKO HECKOJIBKO IIEPLEB U3 €€ XBOCTA. KOMap MOKET NMPOU3HOCUTL TOJIBKO ,,)K-)K-)K- u

12

JKHBOTHBIE PENIAIOT, YTO OH XOUeT cKa3arh ,,)Kaba!” (6) Holi paccekaer Teno 3Men Ha KycKu U Opocaer
UX B OTOHb.

B pacckaze MHOTO ATHONOrHYECKHX MOTHUBOB, B OCHOBHOM TpPEX THUIIOB: 1) IOSBIISIOTCS HOBBIC
JKMBOTHBIE (MBIIIb, KOIIKA, CBUHbS — IVIABHOE B MYCYJIBMAaHCKHX BapHaHTaX; Mapa3uThl — OIOXH U
BIIIN); 2) MEHSIETCS] BHEITHHUI BHJ HEKOTOPBIX MTHUII, HACEKOMBIX ¥ PENTHIINH (JIACTOUKH, KOMapa, 3Men);

3) YCTaHOBJICHHBI ,,eCTeCTBeHHBIe” IMMUAMICBbIC HABBIKW HEKOTOPLIX JKMBOTHBIX. Tonbko xenaHue 3Men
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MUTAThCS YETIOBEYCCKUM MSICOM/KPOBBIO OIICHUBACTCS KaK ,,[IPOTHBOCCTECTBCHHOE™ | ,,'PEIIHOE” U
BCE MaCCAXKHUPBI KOBUECTA OOBCIMHSIIOTCS IPOTUB HEe.

MotuB 3Meu (HECOMHEHHO 3TO 3Mesl U3 kHuru bertus, 3: 1—S5), kak ,,KOBapHOE >KHBOTHOE-
CHacuTeb” MPOAHAIM3UPOBAH B CTAThe B KOHTEKCTE HECKOIBKUX OOIIUX TeM B uctopuu o [lorome
B aBPaMHUYECKHUX PEJUTHMSIX: Napauienu3M Ouliedickux paccka3zoB o CorBopenuu u o Ilorome;
I'PEXOBHOCTH JOMOTONMUBIX MOKOJEHUH U HApyIICHHUE UePAPXUUECKIX OTHOLIEHUH MEXIy YEeTOBEKOM
Y KUBOTHBIMH; U HAKOHEI| — 3allpeT Ha MPOJMBAHUE YEJIOBEYECKONH KPOBU U YCTAHOBJIEHUE HOBBIX
JnueTuyeckux HopM nocie [lorona.
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IMPEJABA O CBEHUMA - 3AIITUTHUIINMA YYJOTBOPHUX
HN3BOPA'

AIICTPAKT

VY paxy ce pa3matpajy npenama 0 HaCTaHKy H3BOpa (600uya) Kpaj TOjeJHHUX MaHACTHPA (LPKBH)
YHjU Cy IVIaBHM 3amTHTHAIM (1aTpoHn) bor, boropoanma mmn cBenn. OHH TO MOCTajy HAKOH IITO C€
jaBe omabpaHNM CMpPTHUIIMMA y CHY WJIH Kao MpuBUhemke Ha jaBH, WM Cy HBHXOBE MOIITH IpeHohwe
y Omm3uHU oxpeleHOr mM3BOpa Koju yciien Tora 3amo0uja JeKoBHTY Moh. Y CpIICKMM HapOIHUM
npefamiMa Hajuemnhe ce y Toj GyHKIHjU ojaBibyje boropomuima, Ceeta [leTka, Kao U ApyTu y HApoOILy
MIOLITOBAaHH CBEIH, ali ce Mely ’uMa 1o OpojHOCTH npenama noceOHo nzasaja Creru Casa.

Kwyune peuu: mpenama, nsBopu (6oouye), bor, boropomuma, cer, CB. Iletka, Cs. CaBa, CB.
Heneimpa.

* ok 3k

M3Bopu ka0 MecTa Ha KOjUMa Ha MOBPIIMHY 3eMJbe M30Mjajy TMOA3eMHa Bpema (Bome-
HE XXWJe), Koje Cy, M0 HapOIHHM Mpe/CcTaBamMa, HOCHONIN UYylIOTBOPHE, JIEKOBHTE Mohw,
nMajy obenexje mocebre gucrore. [lomroBamy n3Bopa y HajBehoj Mepu mompuHOCH Bepa
y Marmjcka CcBOjcTBa TeKyhe BoJe — Ha3WBajy je JcueoM W OHOM Koja uzbuja uz 3emsvune
ympobe.* I3BopuMa Cy MPUIMCHBAHA HCIEIUTEhCKA CBOJCTBA jep ce BepoBaJIo Ja BoAa Ha
BUMa ICTHYE U3 CBETOT Ipan3Bopa — u3 came boropoamme mwimm Xpucra (B. CM: 221-222;
CJI II: 426-428). BepoBama y TakBy Moh mMaina Cy IOTIOPY ¥ Y 3BaHUYHOM yUCHY IIPKBE:
HCIIEJbEH:E CIIETINX JOBONEHO je y Be3y ca mpudoM u3 Jesauhema no Josarny o XpucTy Koju
je mociao cuenor ox pohema na ce ymuje y 6amu Cunoamckoj (B. Makcumosuh 1991: 53;
Bexuh 2001: 10). HaBeneHna BepoBama y OCHOBH CYy MHOTHX IIpeJama O JICKOBUTHM H3BO-
puMa (3a0enekeHIX Ha YATaBOM CPIICKOM IIPOCTOPY), KOju ce Hajuemhe Ha3uBajy goouye.
OBaj mojaM yIJIaBHOM c€ KOPHCTH 32 O3HA4YaBam-¢ M3BOPA Ca JIEKOBUTOM BOJIOM 3a Koje je
8€3AHO UY00 UCHEHERA U 030PABHERA HEKe 0c0De U Ha KOJUMA je HapoO 8PeMeHOM NOOU3A0
epahesune pazruuumux oonuxa u eenuuuna (bexuh 2001: 9). OBH TEKOBUTH, YyIOTBOPHU
M3BOPH M OyHapH, IPEICTaBIbajy 3a XpHUiThaHCKe BEPHUKE CBETHIIMIITE TOTOBO NCTOT PaHTa
Kao mTo cy To MaHactupu u 1pkee (Mumomesuh/Jepko 2004: 87). Kopucte ce u Ha3uBU
ceemurvbe (CBETa MECTa), MaJia je OBaj TEPMHUH MHOTO IIHPH jep c€ IO UM 00yXBarajy U
JIPYyTH KyITHH 00jeKTH, Kao ImTo cy npeehe, kaMeme, crapu TpoOOBH U TpolJiba, pyIie-
BUHE MaHacTupa 1 1pkasa (bokuh 1996: 117-133). M3Bopu Koju umajy moh neuersa v KOju
ce cTora cMarpajy noceefienuma HazuBajy ce jomr u guoapuye (IlerpoBuh 1948: 598), a
MOjeIIMHN MCTPAXUBAYH HA3WBA]y WX jOIT U Kyimuum 6odama (B. ©mmumosuh 1972: 213).

' Ogaj paj mpejcTaBba €0 HAYYHHX HCTPAXKUBAMa BPLICHUX y OKBHUPY MpOjekta Acnexmu uden-

mumema u wuxo8o obnurosare y cpnckoj Krsugcesnocmu (6p. 178005), xoju ce peanusyje y3 ¢punHaH-
CHjCKY MOAPIIKY MUHHCTApCTBA IPOCBETE, HAYKE U TEXHOJIOIIKOT pa3Boja Pemybnuke Cpouje.

2 To noTBplhyjy ¥ HAPOIHM HA3HMBH Jcusa HACYIIPOT Mpmeuya Wi mpmeaja Bona/ussop (Ilerposuh
1932: 175).
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VY nojeauHUM CilydajeBUMa HeKa O] OBHX KYJITHHX MECTa IPeTBapajy ce M 'y MaHacTupe (B.
BHexuh 2001: 122).°> Yewrha je mojaBa fa ¢y OBaKBH W3BOPU CMEIITCHH Y JBOPHIITY HEKOT
MaHaCTHpPa WIX LPKBE, MM MK Y lbUXOBO] HEMOCPEAHO] OJIM3UHH, O YeMY ITOCTOj€ U CBEJIO-
YaHCTBA. JEHO TaKBO OCTaBHO je cBemTeHuK Bacunuje KoncranTuHOBHA 1OBOIOM Omuca
(bpyLIIKOrOPCKUX MaHACTHPA U BbUXOBUX M3BOpa: 10 c8UM XOOHUYUMA MAHACMUPCKUM UTU
noo ynasuma y manacmupe kpo3 cgy @pywy 2opy [...] noouenyme cy nene uecme [...]. A
20e HUCy baul y camom MaHacmupCckom 30ar)y, OHe Cy HeOaleKo 00 UCMUX, Al UCMO MAKo
noouenyme u neno uzeedene (Koncrantunosuh 1983: 6-7). Ilojenqunu Manactupu 4ak u
J00Hjajy HMe 110 YyTOTBOPHO] 600Uy TIOPEI] KOje CY MOIUTHYTH. Tako ce HIIp. 32 MAHACTHP
borosaha TBpaM a2 je ume 100H0 10 N3BOPY 32 KOjH CE OJyBEK TOBOPHIIO Aa jieuu borecmu
ouUjy M J1a je CITY’)KHO Kao Mecmo 3d CKYN/bAlbe SPOZHULABUX U OONECHUX, KOJU CV MPANCUTU
qexa, na je cmoza nazeéan boeosa sooa. llpename 0 mbEeMy 3aKUCa0 je y CBOM IyTOMUCY*
Bophe Marapamiesuh: Heoanexo 00 manacmupcke ypkee, npu NOOHOJIC]Y NIAHUHE, UCHOY-
HUK je, koju ce ynpas boeosala 306e [...] kadice ce da je nexu Mapoapuje na oéom mecmy
Hekaoa 3acnao, y cHy bBoza 6uouo u ynymemeo npumuo 0a ce 6000M Koja my usgupe ymije
u oa he ce uzneyumu. On mo yyunu u 30pas 6yoe (MarapamieBuh 1827: 63). Ocum boeosa
600a Ha3uBajy ce joul U boocenuya nim Jlekosumuya, WTO je CIy4aj ca jeIHUM H3BOPOM
y obnactu JleckoBauke MopaBe 3a koju ce Bepyje na ieuu 6onecue ouu u pare (bophepuh
1958: 569). 300r cBera HaBEICHOT CACBUM j¢ MPUPOHO J1a CE BEKOBUMA MIPEHOCE MpeIamha
0 3aIITUTHALMMA (TTaTPOHMMA) OBAKBHX M3BOPA, KOjH TO I10CTajy HAKOH IITO CE jaBe ofadpa-
HHM CMPTHHIMMA, 8 HAYMHHU KOjIMa Ce HajaBJbyje TaKBO Uy/I0 Cy Pa3HOIUKH: BUl)erbe y CHY®
win nipuBuleme Ha jaBu, yHyTpammy riac (yn. bekuh 2000: 270), wim cy BUXOBE MOIITH
npenohwiie y 6musuHu onpel)eHor u3Bopa Koju yciel Tora 3a100uja iekoButy Moh. Y cpri-
CKUM HapoJHHMM IpefamKiMa Hajuenhe ce y Toj GpyHKuuju nojassbyjy boropomauna, Ceera
[Tetka, Kao U APyry y HapoIy MOLITOBAHH CBELH, ailK ce Mel)y iiMa 1o 6pojHOCTH IpuMepa
nocebHo u3aBaja Ceeru Casa. To ce youasa Beh no yuecranoctu tononnma Cagune 60de 3a
JIEKOBUTE M3BOpE Koje je omsopuo CB. CaBa Tako IITO je yIapho CBOjOM INTAKOM y KaMeH
(8. hoposuh 1927: 177, 6p. 1), wmu je, nomonusLM ce bory, IpeKpcTHo MITarnoM KaMeH
(hoposuh 1927: 177-178, 6p. 1). Hekana je Ouiio 10BOJBHO J1a CaMO HApEIH BOIH Jia H3BHPE
(hoposuh 1927: 179, Op. 2), unu na je OnarocioBu na jaa nocrane yiekopura (hoposuh
1927: 179, 6p. 3). Y nojeiuHuM clly4yajeBIMa U3BOPU HACTA]y OKO MCIIOCHHMIIA Y KOjUMa je

3 O HauMHY Ha KOjH Ce BPILIHJIO HCLIEJbHBALE 000IETNX Ha OBUM CBETHM MECTHUMA CBEOUH U cieaehu

3anuc: Hekao 6onecnuka namosape Ha Koia u 603€ 2a KOjoj YPKEU, MAHACMUPY, ULU KAKO] C6CMUIbU
(cmapoj ypkeunu uiu 600uyu, 20e ce Opicu 0a UMa Kakea ceemuroa). Tamo cmecme bonecnuxa me
NONeJNCU HA C6EMUMEDHEBO] PayU, YUmajy My MOAumee, uiu 2a Kynajy u 3anajajy oHom JeKO8UMom
soouyom (Munuhesuh 1894: 55). Cauunu nopany 3abeeeHy Cy U 'y CaBPEMEHUM HCTPaKUBAbIMA
oBor (enomena: Ponekad ljudi, koje je snasla nevolja, u potrazi za izlecenjem, obliznji izvor proglase
svetim, tvrdeci da su ‘uputstva’ dobili u snu, predskazanjem ili od vracare. Sve vode u blizini crkvi
smatraju se, po pravilu, svetim, a ponekad je pric¢a o njihovim isceliteljskim mocima starija i od bozjeg
hrama /http://arhiva.glas-javnosti.rs/arhiva/2003/07/23/srpski/R03072204.shtml/

4 TIpuue 0 YyJeCHUM HCIE/HCEHUMA HAa H3BOPHMA 3aIMCHBAHE Cy jour y 19. Beky, y myTomiucHuM Oe-
JICIIKaMa MHOTUX YYCHHUX JbYIH KOjU Cy KPaj HHX [POJA3KIH, Al TO CY YIJIABHOM TIOJAIU U3 APYyre
pyKe WM OJUIOMIIM YCMEHHX Mpe/arma, a He CBEI0YCHa Ha OCHOBY JIMYHUX HCKYCTaBa Te BpCTe. (B.
Risti¢ 1998: 74-76).

> TloBogom ceemuma yomurte, ernoior [lerap XK. ITerpoBuh 3abenexuno je (MPUIHKOM TEPEHCKHUX
HCTpaKuBama y [ pykin) ucToBeTaH MOTUB: Takga ce mMecma jas/bajy noOONCHUM bYOUMA Y CHY, NA UX
onu ouucme u npoanace sa ceema mecma (Ilerposuh 1948: 598).
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(o HapomHOM Tipenamy) 6opauo CB. Casa (hoposuh 1927: 180, Op. 4, 5). Hajmo3naruju
Mmel)y BHUMa CBakako je u3Bop 0am3y manactipa CTyICHUIE: Y TOPHO] HCIIOCHUIN Y 3UIY
MOCTOjU KaMEH y BH/IY Kalle, oiakiie usBupe u reue Casuna 600a. YMHUBAHEM TIPE CyHUEBOT
u3nacka (0OMYHO y MIIaJIe HEJeJbe) JIeU ce 0Kk00O0Jba M TIIaB000Jba, jep je Ty BOLy O1aco-
cnosuo Ces. Casa, me je sexosuma. Jeonu eene 0a ce y moj kayu Casa Kynao, a opyau oa je
¥y B0j noepyscasao oxe Koju cy oorasunu paou kpumersa (hoposuh 1927: 177-178, op. 1).
[Monekan ce uzBopu noceehyjy Ce. CaBu 3ato WITO je OH 1y 001a3U0, Tia Ce YaK 1 3eMIBUILTE
OKO BHX, Kao 1 unuTaBa Bapoiuia (y ooiactu TakoBa) koja je Ha TOM MECTY KaCHHje OCHOBa-
Ha po3uBajy Casunay. Jlokas o HEroBoj MoCeTH NPeCTaBbajy pyIie y CTeHaMa OKO H3BOpa
3a Koje ce MPUIOBE/a a Cy 3alpaBo OTHCIM HOTY EErOBOT KOHa, a npuua ce 0a je ouno
boeojasmwerve® kao je Cs. Caso my dowao npeu nym u Ha céemursu 0C6emuo 600uyy. 36or
TOra HapoJl Bepyje Jia TH U3BOPH UMajy Mok Ja jieue ouHe OO0JICCTH, INIaBOOOJbY, TPO3HUILY U
pasne apyre 6onectu (Oununosuh 1972: 213-214). Jlakne, cBu IOMEHYTH H3BOPH HACTajy
JMPEKTHUM JICJIOBA-EM OBOT CBELA: JIOBOJHHO j€ [l OH CaMo MPEKPCTH PYKOM HITH CBOjUM
IITANOM KaMeH I1a Jia U3 ’hera MoTeue Boja, MK Ja OlarocioBd BOAY U Ja Ce OHA Ha Taj
Ha4YMH [TOCBETH, a Y HEKHM IIPHUMEpUMa JI0BOJbHA je Beh M cama YnieHUIA J1a je my 001a3Uo
Cg. CaBa nim ce caM y 10j Kynao H Jpyre morpy:kaBao, Hid je H3BOp HACTA0 HA MECTY Ha
KojeM je Omiia meroBa ucrocHuia.’ Tume ce okasyje aa ce QyHKIHMja OTBapama U3Bopa u
roCIojlapeha BOJIOM YOIIIITE, KOja je MPBOOUTHO Omiia Be3aHa 3a CTapor 00ra, y CpIICKO]
dhonkopHOj Tpaauuuju 3aucta npenena Ha C. Casy (yi. Pagenkosuh 2001: 98). [Tputom
j€ 3HaYajHO TO IITO C€ Ha Mpelarma Koja Cy 3a0ee)KeHa oIl Y MPOIIOM BEKY HAJI0BE3Yjy
caBpeMeHa Ipuyama O M0jeJAMHUM U3BOPUMa KOjH CE ITPUIIKCY]y OBOM cBelly. Tako 3a u3Bop
Casune s6o0e y pkBHU Ha cTeHaMa KaOnapa, koja je morekiia u3 KaMeHa KaJi Ce OH IIOMOJIUO
Bory, Hapon 1 naHac Bepyje /a je JiekoBuTa. 300T Bepe Y leHe 4y0TBOPHE MONH Ko M3BOpa
je 1938. romune nomurHyTa npkeuna (karmena) nocsehena C. Casu (Pajuh/TumorujeBuh
2012: 249). Casuna sooa 'y Onmemy HaBOIHO je HacTana kaj je Ce. CaBa npoja3uo OBUM
KpajeM mpe 0caMCTO TOAMHA M JJOTAKAO IITAIOM jeIHY CTCHY, 3 KOje je TIOTOM MOTeKIa
Boma. OBy BOIy je MPBO MUJIO HEKO OHeMohaso, ry0aBo Kibyce, Koje je OIMaxX O3paBuiIo.
Jlerenaa w AaHac JKMBU M HCIIMCAaHA je HA MEpMEpPY OBOT M3BOpa, Ha KOjEM je HUCLPTaH U
cseueB Juk.® [Ipename 3abenexeHo y HOBHje 100a Takolhe roBOpH O JaBHUM BpeMEHHUMA
(y oHoj 8peme) Kana cy ®HUBEIU cmapu wyou Koju ¢y umanu eepy y boea w umanu cy ceojy
cnasy, koju cy cperanu CB. CaBy u nuranu ra: Kyde udew? — Ha mra OM OH OATOBapao:
Hoem na kraoanay. Obunazehu pa3nuuura MecTa, OH je TaMo Tie OM YBHICO JIa je Hapo.
nobap maj Knaoanay oceemui u 0ai My we20680 ume u pexai ou mao: "0soj 00 cae Casun

¢ Borojassberbe ce CliaBu Kao cehame Ha KpLITeHe XPUCTOBO y JOpIaHy U CXBATAHO je Kao MPETOMHO

BpeMe M 3aBplieTak O0KMhHUX Mpa3HUKa, Tj. Kao Mpesa3ak U3 Heuucmoz, HeKpuimeHo2 BpeMeHa, y
HOBH II€PUOJI, T€ CTOTra OHO IPEACTaB/ba TPAHMYHUK KOJU OfiBaja npoghano (no2ano, OMHOCHO HEUH-
CTO) OJI c6éemoe BpeMeHa, Koje HacTymna oxMax HakoH Xpucrosor kpurema (CM: 37-38). 36or Husa
00peHUX paliby ca BOAOM M OKO e, y Hapoy Ce 3a OBaj MPa3HHMK YeCTO KOPHUCTH Ha3uB Boduya/
Boouye (Henesskouh 1990: 58). ITorTo ce BepoBasio fa Boja Ha M3BOpHMa IOCTaje JIEKOBHUTA, OHO je
MacOBHO PacIpoCTpameH 00n4aj ouiacka Ha wux (CM: 222).

7 TOTOBO HEM30CTABHHU CaJIP)Kaj CBUX ITyCTHHOXUTEIJHCKNX HACEOOMHA OMO je 4yI0TBOPHU H3BOD. Y
IUTaky je BaXHO OMIITE MECTO XPUIMThaHCKOT M CPEeIHOBEKOBHOI CXBaTambha CaKpPaIHOT IIPOCTOpa:
CBeTa BOJa acoLypa Ha XPHCTOBO KPIUTEHE, ajld UMa U QyHKIHjy ouninhema MecTa Of JAEMOHA U
JPYTHX HEYHCTHX CHJIA U jellaH je OJ] HajOIMIUBMBUjHUX J0Ka3a IPUCYCTBA MOCEOHUX CIIOCOOHOCTH
MoHaxa nmycTtumaka ([Tormosuh 2004: 584; yn. Pajuh/Tumorujesuh 2012: 247).

8 http://www.politika.rs/ilustro/2225/6.htm.
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knaoanay . Taxo 6uno u ocmano 0o danawrbee dana.’ 3abeexena Cy u rpeiama 0 Kaxmba-
Bamby JbY/IM OHJIA Kajl OM ce HeJJOIMYHO ToHamamu Ha eoouyu CB. Case: Jednom dohe uuie
you y nehuny na ce nouny omumamu ko he npe oa ce ymuje u y mome ce ceade. Yjeoannym
U360PAK NPeCyuly U HU Kanu 800e Y remy Huje Ouio, 00K ce 200 NapHudapu HUcy YKIOHUIU
U MOIUmMea yuurbena, na je mex onoa éooa onem noutia (Ilornosuh 1896: 26).

Ha nacranak mpenama 0 Boropoauiy koja jby/iuMa OTKPHUBA JICKOBUTE 600UlYe Y BEITUKO]
MEpH YTHIIANO je jauame KynTa BoropoanunHmnx 4ya0TBOPHUX U3Bopa (Focopoouya — uzeop
arcueoma), Koju je ox 17. Bexa IONPUHEO MOIITOBAY JEKOBUTHX M3Bopa y Hapoay (bekunh
2001: 10, 34).'° 360r Tora ce y3 MHOre MaHacTupe noceehene boropoauiy Hagasu 4ya0T-
BOPHA 800UYa Ha KOjOj C€ OKYIUbajy BEPHHIIHU. Y IpelamiMa 0 HaCTaHKy THX u3Bopa boro-
pozuIiie ce OOMYHO yKasyje Jenu: 400aHuH 1o HMeHy MUJIMBO] 4yBao je OBIIC KaJ je YOuH
npa3HuKa YcreHuja boroponuiie BUaEO OusHy dceHCKy npuiuKy Koja My je pexia aa he ce Ha
MECTY TJIC OHA CTOjH MOjaBUTH YyJ0TBOPHA BOja 3a cBe Bepyjyhe (B. Bekuh 2001: 44, 65).
Takohe, y 00nuKy uyoecre susuje jaBuiia ce U OONENBHBO] AeBOjunin Mumojku Jouuh, a
U3IIIe/iaa je Kao Milajia )KeHa C6d y ONUCIABOM 31AMHOM 00ely; 31AMHA KOCd joj ce npocyind
Hu3 naeha 0o nojaca. OHa je moBeNa JICBOjYHILy 3a PYKY, CarHyJa ce ¥ cama UCKoTaa supuh
U3 KOjer je MOTeKIIa Oucmpa 6oda W OHJA jOj PEKiIa Ja Ce YMHjC U MHje Ty BOAY Kako OU
o3apasuna. Ha kpajy joj je mopyuria fa mpeHece cejballiMa BbeHy KeJby J1a Ha TOM MECTY
noaurHy 1pkBy u noceete je [lokpoy [IpecBere boroponutie (Yydecna nosecm: 10-19).
Y HekuM ciydyajeBrMa OOJECHUIM joj ce U camu oOpahajy 3a momoh, Hako UM ce OHa HUje
NPETXOHO NPUKA3aia, 0 YeMy CBEIOYH MpeIame 3a0eIeKeHO Ha MAPTHHH jeJHOT ICaNTHPa
n3 XVI Beka (B. Muxajnosuh 1977: 195-196). Ilpema ToM npeaamwy IOMEHYTH MaHACTHP
OCHOBAo je Hexu borman, umyhHHM cpricku Tprosan u3 Jlanmanuje, Koju ce Ha OBOM MECTY
3ayCTaBHO JIa TPeaxHe MPU MOBpaTKy u3 bynnma. Hanmasum Ha KiajieHal, OH ce yMHO U
HaKOH TOT'a My C€ ITOBPaTHO BUJI, KOjH je HHade 0o Beoma ocnabibeH. HakoH Tora 3aBeToBao
ce boropomunu na hie joj Ha Tom MecTy moAuhu Xpam U 3aTPaskKUo JO3BOIY O TaJlalllEker
yrapckor kpasba Matuje KopsrHa ia nomurae manactup nocsehex Basenewy boropomuie,
ca OJITapoM IIPKBUIlE/Kariese Oall Ha MeCTy CTy/eHIa ca JieckoButoM BogoM (Crommh 2011:
7, 19; yn. Bekuh 2001: 14).

MelhyTtum, y ciyuajeBiMa Kaza ce JbyIu Orpelie O leHe H3BOPE, YIIIABHOM TaKO IITO HX
3arpnajy, boropoauia nx xaxxmasa Oosernihy, a MOTOM UM ce M0jaBJbyje y CHY U CaolITaBa
Ja je Taj u3Bop of bora GiarocioBeH u Ja ra MOpajy MONPABUTH aKoO KeJe Ja o3apase (B.
Bekuh 2001: 73-74).

CpojiHU crKeH TPUCYTHH Cy M Yy MpenamuMa o Boauiiama nocsehennm Ca. Tletku, y3
4Hje ce IPKBE Haja3e 00aBE3HO MCLEIUTEILCKH OyHapu miu n3Bopu (Marjanovié 1993: 106,
108)!". 3a Hagasexo mo3Hary Bozarcky 600uyy Be3yje ce npeaarmbe o yobany Becenuny, koju
je 6uo OoecraH u cad, a KaJl ce OKyNao Ha TOM U3BOPY H ITHO BOLY NOMNYHO 030PAGUO U
Y cmapocmu ¢80joj Hajkpenduju 6uo u Hazosapao u opyee da ce mom goouyom neve (Kon-
crarntuHoBuh 1893: 29-31). [Ipema apyrom mpejamy, HeKa IyBOHEMa YO0aHHUIA Yy je
YHYympawitsu 21ac Koju joj je mopyuno: Moau ce ceojoj crasu da mu nomoeke. HakoH mTo
ce monuna npen ukoHoM Ca. IleTke 10 Beyepw, MOTEKAO je M3BOP KHBE BoAe. [lomuBiim
MaJio Te Boje, 4yobaHuIia je mporoBopmia, xBanehu bora u Cg. Iletky (KoncrantuHoBuh

9

http://majaradoman.wordpress.com/2012/01/22/

Buie o cumbosuim boroponune kao u3Bopa xuBota y pany: Dypuh-Taruh 2007: 502-512.
Kynt u3Bopa y HemocpenHoj je Be3u ¢ nomroBameM Cs. IleTke, koja IpeacTaBba XUIOCTA3y
npaciioBeHcke 6orutbe Mokomt. O Tome Buiie y: MBanos/Tomopos 1965: 150-151.

10
11
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1893: 12; yn. Hekuh 2001: 68). Hekana je moBOJBHO 1a jOj ce OOIICCHU caMoO 3aBETYjy, Kao
IITO j& TO YYUHHO Heku 4osek (KOJU je uwiao Ha wmakama): OH je cambao Kako Tpeba na
OYKCTH ¥ 03UJ1a OyHAp MOpEl MAHACTHPA, YHjOM BOJIOM he ce moToM ucienuTy. 3aBetyjyhu
ce Cs. Iletku, oH je To yunHuo u notoM npoxoxnao (bexuh 2001: 43). Csera Iletka ce (kao
u boropouiia) Moxxe JbyAnMa MPUKa3aTH U y CHy: Boxuna mMaHactupa Ceera Menanuja y
3pemaHnHy HAcTaja je KaJi Ce HeKoj O0JIECHO] M CHPOMAIITHO] JICBOjIIH, 3aCIIali0] Ha JIMBa U
moji OpecToM, jaBuIia CBETHIIA U PEKIIa joj Jla ope. ApBeTa uckomna OyHap. Mckomana ra je
pykama u, nujyhu Bogy u ymuajyhu ce mome, ozapasuia (bexuh 2001: 43). Ha cnnyan Ha-
4ynH HacTana je u Boauia Ce. [letke y ceny Uypyr: Heka skeHa (MHAYE JOKaIHA OOrOMOJbKA)
camalia je HKOHy OBE CBETHUTEJbKE OKaueHy Ha OarpeMy Koju ce Haja3uo Ha Kpajy cena. Y
cHy joj je Cg. IleTka pekiia 1a Ty MOIUTHY Karedmy, jep je To ceemo mecmo (bexuh 2001: 43).
[Tonekay cBeTHIla MOCABETyje 000IeTy 0co0Y, KOjoj Ce M0jaBJbyje Y CHOBUMA, 1a jOj CE pau
03/IpaB/bCH-A 3aBETYje y OONMKEHO] IPKBUIM HAKOH yMHBama H3BOpckoM BomoMm (Tomuh
1996: 137). V npenamy 0 CTapoM KyJITHOM MecTy nopea Manactupa Kosuss — 6oouyu Ca.
Ilemke, Takohe ce TBpAM 4 je HACTAJIO HAKOH IITO je HEKa KEHa, Koja je 1yro 0oioBaja o
HeusieurBe 0oJecTH, yCHMIA a Tpeba 1a ofe Ha To MecTo. HakoH uclesbea moauria je
karesy Cs. ITeTku jep ce cBe 0BO 30MII0 yOUH HEHOT Mpa3Huka (27. oktoopa).'?

Han mojenmHnM M3BOpHUMa 3aXBallHHU AapOIaBIM YECTO OCTaBJbajy U IUIOYE C HATIH-
CHMa, KOjU Cy JIparolieHH jep MPeACTaBibajy (MHAYE peTKa) MHUCaHA CBEJOYAHCTBA, Ak W
MOBOJI 32 HACTAHAK U JaJbe MPCHOIICHE Mpeiaba YCMEHUM ITyTeM. Tako je 3a HATIuC Hax
nexkoBuTHUM u3BopoM CB. IleTke y JKesne3HHKy Be3aHO Mpeambe O U3NCUYCHY ICBOJKE YHjH
je OTaI[ 03120 YeCMy y 3HAaK 3aXBalHOCTH OBOj CBETHTEJbKH. Ha HCTOM H3BOPY MOCTOjU U
[[pHa MepMepHa 11o4a kojy je 1909. nocrasuo JJumurpuje Haynosuh. I[ToBogom Tora npuua
ce na je OH y ONU3MHHU M3BOpA BaJIMO KaMEH U ocierneo. Y cHy My ce jaBwia CB. [letka u
peKJIa 1a [ohe Ha U3BOP M yMHje ce. YMHO ce TPH MyTa U MPOIIeAao U y 3HaK 3aXBaTHOCTH
noaurao crnomen-miouy (Jlykuh 2011: 64-65)." Cinuuan cuke Besyje ce U 3a 600y KoOjy
308y CB. Ilemxa nopen manactupa PakoBunia (u3nax Tormumaepa) 3a Kojy npunosedajy na
j€ HEKH YOBEK KOjU je cl1abo 6uouo Ha o4, HAUWAO0 Ha my 600y U YMUO ce oM, Na 1e2do,
u Kao ce npobyouo, ox npoereoao, a jasuio my ce y cHy oa je mo yyunuia Ce. Ilemxa, me
ce 00onoa nposose maxo ma éooa (Tomydoruh 2006: 192). Kao mro mMoxe na moBpatu
BHUJI, OBa CBETHIIA I'd ¥ OJly3Ma OHUM JbYHMa KOjH j¢ HEKHUM CBOjUM MOCTYILIUMA YBpEe.
V oBom Tuny npenama Ce. [leTka ce onucyje Kao HenosHama dcena y ypHoM, KOjy 40BEK
cpehe cimy4ajHo, OOMYHO Jalicko off cenia. HakoH mITo jy je yBpenno, oHa My IperodyaBa
Jla HUje oOn4Ha keHa u 1a he ocienern unm crurne a0 kyhe. Ilocne oppelhenor Bpemena,
CBETHIIA CC Ca)XKaJM | TIOCABETYje ra Jia ce yMHje BOIOM Ca 4yI0TBOPHOT M3BOPa KOjH je Beh
nocrojao y onm3uuu cena. HakoH ncuesbema 04rjy 40BeK morke Kamneny rnocseheny Cs.
[TeTKku Ha/L OBUM H3BOPOM, a TOTOM CE OKO Hbe¢ OKYIJbajy O Ofpel)eHNM MpasHHUIIMA U IPYTH
Jbynu Koju umajy mpobiema ca BujgoM (bekuh 2001: 70). Cera Miaga Henespa Takohe
Ka)KIbaBa OHE KOjH jOoj HHCY yKa3aJli MOLITOBae, Hajuemhe Tako ITO Cy ce OrPelIHin O
Taly paja Ha WeH JaH, masbyhu uM Oonect, 1a OM UM Ha Kpajy onpoctwmia 1aj rpex. Uy
OBHUM Mpe/IabiMa CBETHIIA IaJbe 000JIENOr Ha U3BOP-BOY: YjVmpy Kao ce Yycmao, Omuumao

12 http://www.kovilj.rs/manastir-kovilj.html

ITo mpenamy 00jaB/bEHOM Ha jEJHOM CajTy OBaj UyJAOTBOPHH HM3BOpP HACTAO je jOLI MPUIMKOM
IpeHolIeHha beHnx Momthjy u3 Lapurpana npexko Cpbuje y pymyHcku rpaxa Jamm. HaBoxHo je Ha
CBHMM MECTHMa Ha KOjiMa je II0OBOpKa 3acTajajia Jia IpeHohr HacTajao 1o jelaH 4y 0TBOPHH U3BOP ca
CBETOM M JICKOBUTOM BOZIOM, B. http://www.izvorsvetepetke.com.
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Ha U360p, NPEKPCIUO Ce, CIABUO MAPAMULY HEYROMPeDbaABAHY UIU NEWKUD, MO 84/bd Ce
maxo Ha u380p 0a ce cmasu paou 30passmsba, u onoa 0ohe kyhu u 030pasu u odamie HUKAO
suute Ha Mnady Hedewy nuje paouo [...] A mo je jeona jeouna ucmunuma npuva. L{enom
ceemy npuuao (Mapkosuh 2004: 96-99, 6p. 118).

Ocum 1mTO Kaxmbasajy Oonenily, CBEIM OMOMHEbY TPEHIHMKE W TAKO MITO YYHHE Ja
M3BOPH KOjU CY UM TOcBehieHHU mpecylie, MITO je cliydyaj Koju ce 30uo y MaHactupy DeHek.
Boma u3 Oynapa Cg. Iletke y oBom MaHactupy npecymmia je 1991. romune, kama je
MaHacTHp OOHAaBJhaH, IITO CC TYMAuHJIO Kao mocieania 6e300KHOT MOHAIIaka PaHUKA
(aHT2)XOBaHMX Ha pecTaypalMji) KOju HUCY IMOCTUIIN cpetoM U netkoM (Marjanovi¢ 1993:
108-109). [la je oBa cBeTUIla B Y CPIICKOj (DOJKIOPHO] TPAIUIMjHU O] JaBHUHA CMaTpaHa
3aIITUTHUIIOM H3BOpPa, JTOKasyje W npasHoBawe Cs. [lemxe Boodowowte (8. aBrycra) u
3a0paHa paja TOT JaHa, Kako He Ou mpecymmia Bona/uzsopu (Henespkoruh 1990: 181).
MehyTumM, y TI0jeTHHUM MpeAabUMa 0 M3BOPHMA KOjH CY OCBeheHr 0BOj CBETHIIU MPHUCYTaH
j€ MOTHB IpeCyIBaba BOJIC Kao MPeIcKa3amba HEKIX HCTOPHjCKUX noralaja, ommyuyjyhnx
3a cya0MHYy yMTaBOr Hapona. TakBa mpermama Be3aHa cy 3a u3Bop CB. IleTke Kom HpKBe
Pyxune na Kanemernany, koju je caceum wecmao 1915. ronuHe, anu je TIOHOBO IMOTEKA0
1918., mrto cy Beorpahanu yzenu kao snax ¢ neba da he ma coouna donemu ocrnoboherse 00
nenpujamesvcke enacmu (MUBanuesuh 2010: 176-177). Hecranak Boae y Oynapy Cs. [letke
ko maHactupa @enek 1915. romune, Hapox je Takohe mpoTyMayro kao 3HaK mpenctojeher
para (Marjanovic¢ 1993: 108-109).

3AKJbYUYHA PASMATPABHA

VY BehuHU HaBeleHUX Mpeama o0jalrmbaBa ce Kako je HacTao HEKHM KYJITHH M3BOp (M
o0jekar usrpaljeH HaJl BHM), WU MTaK Kako je Heku Beh mocrojehu 3210010 UCIICTUTEIECKY
¢dynkimjy. [IprToM je yousbHBO Jla ce NCTH HITH CIIMYaH CHIKE Be3yje 3a pa3inynTa ceera Ouha:
0 JICKOBUTOCTH M3BOpa CMPTHHIIN Ca3HAjy TaKo IITO CTYMajy Y KOHTAKT ca MPeICTaBHUIIIMA
apyror ceeta (borom, Boropoauiiom win cBenuMa), KOji UX CaBeTyjy mITa Tpeda 1a YnHe
KaKo OW JOILTH JI0 JICKOBUTE BOJIC M TY MOPYKY JaJbe MPEHOCE IPYTUM JbYIUMA HIIHA CaMH,
y 3HaK 3aXBaJHOCTH, UCKOIABajy W3BOPE M YECTO MOJMKY CakpanmHy rpahjeBuHy (Kamenry/
[PKBY/MaHACTUP) M3HA] Hera, Ja O ra Tako 3ayBek oOenexunu. Jlakie, Ha OBaj HAUYMH
JBYIH KOJU CYy U CaMH 000UIU HeKU 3HAK Dodcuje MUuiocmu NoCTajy nocpednuyu usmely
oonecnux u ceemumesva (Hexuh 2000: 269). Ykonuko nak He NOMITY]y Y JJ0BOJBHO] MEPH OBa
KyJITHA MECTa, 10 MPaBIJIY CIICH Ka3Ha Y BUIY OOIECTH KOjy UM ofipeljeHH cBeTall moiasbe
WM I0Na3d 10 TPECYIINBamba H3BOpA, YMME Ce Cyrepuiie (MPUBPEMEHO) 3ayCTaBJbarbe
JKMBOTA, IITO OBakaB OOJMK BOJAE CHMOOIMYHO MpEACTaBiba. 300T TOra je MCTH MOTHB
NPUCYTaH U y Tpe/lambuMa Koja IpeJicKasyjy Tparndne jaoralaje mmpux pasmepa - Hajuelhe
NpuONMKaBambe para H OIIITE CTPaIambe Hapoya.

Meby nomeHyTHM TIpeiakuMa U3/Bajajy ce OHa Koja roBope o uzBopuma CB. Cage, koja
Cy cnenuguyHa 1o TOME IITO Ce y HhUMa MPHUIIOBEIa O TOME KaKO je caM CBETAall 0mMEopuo
BOJIy ¥ IPBH C€ Y H0j KYIIa0 U JICUHO, 1a OM X MOTOM OCTABHO y aMaHeT jbyanuma. Tume ce
OH 3alCTa MOXKE CBPCTATH Y PaBaH JAPEBHUX MTAaraHCKUX OOKaHCTaBa Koja cy MMalia yHKIHjY
yhpaBjbamba BOAOM yomiiTte. M mopen youeHHX pasivka, OHO IITO je 3ajeMHUYKO CBHUM
MOMEHYTHM MpeiatbuMa je To a Beh U caMo MOCTOjame U3BOpa U rpaljeBUHA MOAUTHYTHX
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HaJl BUMa TPEACTABIbA]y KOHKPETaH J0KA3 HHXOBE MCTHHUTOCTH U BEPOIOCTOjHOCTH.'
Takobhe, noceban HauuH oOelexaBama OBAKBUX, CAKPAJIHUX MECTa, KA0 U IIOBE3aHOCT
BehuHe M3BOpa ca IpKBamMa M MaHACTHPHMa CBAKaKO JONPUHOCH HUXOBO] nocehenocTn
U yyeéenocmu, Na ce yclle[] MaCOBHUX OKYI/baka BEPHUKA OKO BUX M JlaHAC MIPEeHOCe U
yyBajy (WM 00HaBJbajy) Mpeiama O BUXOBOM 4y0ecHOM HACTaHKY, a CTBapajy ce U HOBE
Ipuye 0 ¥youMma Koja ce U Jajbe JelIaBajy, ajli Koje ce BUIIE He IPEHOCEe CaMO YCMEHUM
nyTeM (Kao mrTo je To Hajuerrhe OMiI0 y IPOLIIOCTH), HETO U MIOCPEJICTBOM APYTUX BUI0BA
KOMYHHKaIHje', YnMe ce HECYMIbHBO OCUTYPaBa BbHX0Ba TPAjHOCT.
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Jasmina Jokic

LEGENDS ABOUT SAINTS — PATRONS OF MIRACULOUS SPRINGS

SUMMARY

This paper analyses legends about springs and wells which are located near certain monasteries or
churches whose patrons are God, the Mother of God or saints. All these legends are based on a belief
in the magical, i.e. healing power of running (living) water, and are supported by the official teachings
of the Church as well. Because of these features, legends about the patron saints of these springs have
been passed on for centuries. In Serbian tradition, the character of St. Sava is particularly important.
Legends about him differ from others in that they describe how the Saint himself opened the water and
was the first to use it for healing and bathing purposes. He then entrusted it to the people, so in this
respect he is equivalent to ancient pagan deities who had the power to govern water in general.

The second type of legends about the origin of springs can be described on the basis of a similar
plot: a saint contacts a chosen mortal in his/her dreams, as an apparition in everyday life or as an inner
voice. Regardless of the manner of contact, the saint always gives instructions to a sick person on how
to find the location of the healing water. The saints appearing in such motifs are most often the Mother
of God or female saints held in high regard among the Serbs, for example, St. Petka (St. Parascheva of
the Balkans) and St. Sunday, among others.

Although there are some differences between them, what all these legends have in common is
that the very existence of the springs and the structures built upon them are palpable evidence of
their authenticity and credibility. Furthermore, the special manner in which these sacral locations are
marked, as well as the fact that most springs are associated with churches and monasteries, certainly
contribute to their notoriety and attractiveness to visitors. A great number of believers who congregate
at these locations still pass the legends on and preserve (or renew) them when speaking about their
miraculous origin. The believers also invent new stories about miracles happening today, and these are
disseminated not just orally (as they would have been in the past), but also through modern means of
communication (press, television, internet), which undoubtedly secures their longevity.
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LEGENDS OF THE VIRGIN MARY:
MIRACLES OF ABUNDANCE OUT OF SCARCITY

ABSTRACT

The paper discusses legends of the Virgin Mary’s miracles related to the Monastery of St. Cath-
erine at Mount Sinai, the Great Lavra on Mount Athos, and the monastery Mrzenica in Serbia. These
legends, recorded from the 7" and the 12" century up to our time, are known from travellers’ accounts,
hagiographies, the collection of the Virgin Mary’s miracles by Agapios Landos from Crete (1641),
which was translated from the Greek and supplemented by Samuilo Bakaci¢ in 1684 on Mount Athos,
as well as from contemporary field research in Serbia.

Depending on a legend variant, the Virgin Mary turns scarcity into abundance in a miraculous
way, thus enabling the monks to remain in the monastery. The survey of the legend variants shows
the great vitality of the theme and elasticity of the structure which normally consists of the following
elements: 1) some hardship or deficiency (hunger, flies, snakes, pests, a lack of oil, the Saracen attack)
because of which monks decide to leave the monastery; 2) the sudden appearance of a higher instance
or divine power (the Virgin Mary, Moses, St. Catherine) which does not permit the abandonment of
the monastery; 3) miracle or several miracles (removal of the hardship); 4) a change in the landscape
(motivation for the building of the chapel, consecration of the chapel, the creation of the spring). This
stable storyline is varied by localisation and historicisation of motifs. Analysis of legends sheds more
light on the processes of their adaptation and change, and cultural ideology on which they are based.

Key words: Virgin Mary, miracles, oral tradition, Mount Sinai, Mount Athos, Mrzenica monastery

* ok sk

As a visible and tangible sign of the supernatural and proof of holiness, miracles are an
integral part of both official and folk religion, and one of the pillars of the cult of saints.
As a genre, miracles occupy a border zone between literary and folk tradition. Legends of
miracles are passed on by word of mouth and in written form and as a genre have shown
themselves to be extremely vital. In the typology of the miraculous, miracles that come from
God are considered a punishment for sins or a premonition of danger, while the miracles
of the Virgin Mary and the saints are much more diverse: healings, exorcism, saving the
shipwrecked, freeing slaves, preventing enemy attacks, creating abundance out of scarcity,
help while travelling, sending messages at miraculous speed etc.!

' Terms: ‘miracles’, ‘legends (tales, stories, narratives) of miracles’, ‘spiritually beneficial tales’

(Wortley 2010) are relatively standardised, and will be considered as the terms of specific folk and
literary genres. The Virgin Mary’s miracles are strongly associated with her cult, with “shrines in her
honour or with special devotions to her, but they were also focused on physical remains connected with
her” (Ward 2011: 154), and therefore the term ‘legend of miracles’ can be appropriate.
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In the South Slav Glagolitic and Cyrillic tradition, legends of miracles were copied,
translated and compiled during the Middle Ages and later, up to the 19" century. A very
popular collection widespread in the Slavic world is the collection of miracles of the Virgin
Mary by Agapios Landos of Crete, whose Salvation of Sinners (1641) contains many ex-
amples of the Virgin Mary’s compassion and salvation of sinners (Agapije Landos Kri¢anin
2000). This collection was translated from Greek by Samuilo Bakaci¢ in 1684 in St. Anne’s
skete on Mt. Athos, with the addition of another seven miracles from different sources. Of
particular interest is the Miracle which occurred in Sinai when the fathers, because of a
scarcity of bread, wanted to leave the monastery and disperse, translated by Bakaci¢ from
an unknown source.

The story relates that the monks of the Sinai monastery were hard pressed by hunger and
also tormented by a great number of flies. Abandoning hope of being able to feed themselves,
they decided to close down the monastery, but first set off on a farewell pilgrimage to the
Holy Summit (Moses Mountain or Jebel Musa on Sinai). The Virgin Mary, in the form of an
Arab woman with a child in her arms appeared at the same time to the holy fathers close to
the Holy Summit and to the steward at the foot of the hill, dissuaded them from abandoning
the monastery and promised help. The monks believed this only when they saw a caravan
bearing alms in front of the monastery. When they asked who had sent this beneficence,
they were told that it had been “a princess, with her epitropos”. As they could not find the
mysterious benefactors in the monastery, the monks realised that they were the Virgin Mary
and Moses. This was not the only miracle: “From that time onward the flies disappeared as
well, not only from the monastery but from the entire surrounding of that Holy Hill; and
further on in the desert, most of all in Raita, they can be found in their multitudes to this
day.” In remembrance of the miracle and to bear witness to the truth of the tradition are the
chapel in honour of the Virgin Mary which exists “to this day under the name of Panagia
Oikonomissa”, and a stone niche with an icon on the Path of Moses where the Virgin Mary
appeared before the fathers up on the Holy Summit (Agapije Landos Kri¢anin 2000: 231).

The Sinai Monastery, or the Monastery of St. Catherine, was built by the Emperor Justin-
ian in the 6™ century and dedicated to the Virgin Mary, but the dedication was changed in the
7" or 10" century.? During its long history, the monastery enjoyed special status, received
generous alms and attracted numerous Christian and Muslim pilgrims, among them St. Sava
the Serbian. The chapel mentioned in the legend as Panagia Oikonomissa exists to this day
among the crags of the Sinai hills above the Monastery of St. Catherine on the Holy Summit
(Finkelstein & Ovadiah 56).

The legend reported by Bakaci¢ in the 17" century is only one of a number of versions
whose beginnings are vague and which date, as it seems, from the 7" or 8" centuries. The
main sources are the descriptions of Mount Sinai found in pilgrims’ descriptions of their
journeyings, and the writings of the church fathers. The first known reference to the Panagia
Oikonomissa chapel dates from Willibald’s Description of the Holy Land (first half of the 8"
century), but the legend of the miracle is not mentioned. In the 7" century the legends of jars
miraculously filled with oil circulate on Mount Sinai, as recorded by Anastasius of Sinai, but

2

The Sinai monastery was originally dedicated to the Virgin Mary (Eckenstein 1921: 122, 129). A
church tradition tells of the change of dedication: angels bore the body of Catherine of Alexandria to
the top of Mt. Sinai and placed it there, and since then the monastery has been dedicated to that saint.
Medieval authors, however, continued to attribute the monastery to the Virgin Mary, so this is the name
encountered in the legend added by Bakaci¢ to the Agapios collection.
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the miracle is attributed to George of Arselaou.? At the beginning of the 12" century a priest
from Poitiers and historian of the Crusades Peter Tudebode mentioned that in the monastery
of St. Catherine there was a jar from which the oil never empties. In the early 13" century,
two sources reported the legend. The German pilgrim Thietmar wrote in 1217 that the monks
were constantly harassed by flies and other pests and that, because of this, they planned to
leave the monastery. They climbed the Mountain of Moses to leave the monastery keys at
this holy place. On their return, at the place where today’s chapel stands, they met the Virgin
Mary who ordered them to return. On another occasion, there was no more oil for the church
lamps, so the monks again decided to leave and were once more stopped by the Virgin Mary
who promised that the jar would always be full of oil no matter how much was taken from it.
After this second apparition, the chapel was built. A second source, the Coptic priest Abu al-
Makarim, mentions the part of the legend referring to the miraculous jars with oil (Mouton
& Popescu-Belis 2006: 36). This stage of development allows us to observe what is obvious
from Bakaci¢’s version: that these two connected stories interpret the banishing of scarcity
and the creation of abundance, and liberation from flies and pests.

The sources for the legend of the chapel of Panagia Oikonomissa were examined by
British archaeologist R. M. Dawkins. His analysis of the variants shows that tradition pul-
sates and that each version has its own identity. The 14" century is particularly interesting
for its range of versions and combinations of motifs. There are variations on the themes
of abundance and the destruction of flies, insects or snakes, while the figure of the Virgin
Mary is replaced with Moses. One version mentions a Saracen attack; in another version the
chapel was erected in memory of a boy who recognised Moses as the miraculous saviour
and wished to convert to Christianity. This completely new version also merits our attention:
the founding legend of the monastery, where the role of the Virgin Mary is taken over by St.
Catherine.* Fifteenth and 16" century sources place new motifs in a familiar constellation.
Legends become rife with miracles such as a spring which gushes forth from the rock. A ver-
sion of the legend mentioning both a lack of food and the destruction of pests was published
in Emiroun ¢ Tepoxoaoyuxnc Totopiag by Nektarios, the Patriarch of Jerusalem (1605-1680)
in 1677. Since Nektarios was well educated and had a good command of Latin, Turkish and

3 Atanasius of Sinai explains that a scarcity of oil was due to enemy action, and the higoumen of

Sinai sent for George of Arselaou to pray in the oil-store. The oil sprang forth at once and monks
“filled all the vessels from the one, which then ceased to produce more. (...) George refused to have
the jar named after him. They named it for the Mother of God and it is still there, with a perpetual light
hanging over it”, A miraculous supply of oil, A09, BHG 1448p/9, W079. Cf. similar descriptions by
Gregory the Great (W378) and John Moschos (W841), in: Wortley 1991, http://home.cc.umanitoba.
ca/~wortley/main1-99.html

4 Pero Tafur (Tafur 1926) reports in 1436: “On the summit of this mountain there was formerly a
monastery, where the body of St. Catherine was kept, and they say that one year, when there was
great scarcity of bread, the monks, on that account, and also in view of the great labour in climbing
those heights, went to Babylonia, leaving the monastery and the holy body unattended. Thereupon the
blessed St. Catherine appeared to them and told them to return, and that they would find provisions and
a convenient place to live in, and that where they should find a great heap of wheat, there they should
build their monastery and house her body. The monks thereupon returned, and found at the foot of the
mountain a great heap of wheat, and there, thanking God and the Virgin St. Catherine for the bless-
ings they had received, they erected their monastery which is still a most notable place. The monks
ascended the mountain and brought down the body with great honour, and placed it in the monastery
at the foot, where they now live (...).”
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Arabic, he probably used written sources, but oral tradition should not be excluded. The
book ran to several editions and was hailed as authoritative, contributing significantly to
establishing the version of the legend of the Virgin Mary as the miraculous helper. Bakaci¢
might have consulted Nektarios’s history and oral sources as well. Through numerous copies
of Agapios’ collection, Bakaci¢’s version may have influenced related oral variants, just as
Nektarios’ collection was also influential, not only in supplanting oral variants, as Dawkins
believes (Dawkins 1936-1937: 53), but also in stimulating the invention of new legends.

Variants of the Sinai legend have several components: 1) some hardship or deficiency
(hunger, flies, snakes, pests, a lack of oil, the Saracen attack) because of which monks decide
to leave the monastery; 2) the sudden appearance of a higher instance or divine power (the
Virgin Mary, Moses, St. Catherine) which does not permit the abandonment of the monas-
tery; 3) miracle or several miracles (removal of the hardship); 4) a change in the landscape
(motivation for the building of the chapel, consecration of the chapel, the creation of the
spring). This stable storyline is varied by localisation and historicisation of motifs. Variants
of the legend show the scale of narrative possibilities, particularly if the perspective from
which the stimulus for narration comes is taken into consideration. Legends are believed
since they reflect the cultural ideology of each particular community and refer to evidence
found in the immediate surroundings. Their authority certainly comes from divine instance
which is presented in the narrative world, but also from tradition itself, since the legend is
held to be tradition, recounting as it does past events and personalities, comprising a char-
acteristic value system to which it refers. The world as related by the legend is perceived
in a traditional, culturally constructed way. Man’s activity in the narrative world of legend
is limited by fear of the deity; he survives when he cultivates the spiritual, moral or social
qualities which enable him to persevere under the given circumstances.

The meaning of a legend is determined by ideological, cultural, performative and other
factors which change with every telling. The main idea of the Sinai legend — to show divine
intervention in moments of crisis — is expressed through a miracle which is meant to encour-
age the monks and restore their faith in divine protection. The model for legends of miracu-
lous multiplying food is taken from the Old Testament (the gathering of manna and quails
sent by Lord to the Israelites in the desert, Ex 16:11-36; Nm 11:7-9; Elijah gives unfailing oil
and wheat to the widow of Zarephath, 1 Kgs 17:8-16), and the Gospels, when Jesus fed five
thousand people with five loaves of bread and two fishes (Jn 6; Mt 14; Lk 9; Mk 8) (Cotter
1999: 166-170), a popular theme believed to be a prefiguration of communion. In oral and
literary tradition the theme of the miraculous feeding of the hungry and salvation in times
of scarcity was conceived on the model of the miracles performed by Jesus. This miracle
confirms communication between the believers, the saints and the deity and so enables a
chain of imitation of Christ. Both legends and hagiographies abound in instances where
destitute saints and people are miraculously fed by Jesus, the Virgin Mary, angels, birds, or
animals (Brewer 1885).

The broader context from which the legend emerges affects its ideology. In Bakaci¢’s
version, the Virgin Mary’s assistance to the monks in their need is depicted as a miracle
of soteriological and social meaning. It highlights the special status of the Sinai monastery
and links history and tradition by providing a real historical moment with a place in sacral
history. In another genre and in a different way, the same story ideologises the miracles. The
Life of St. Athanasius the Athonite (11"-12" ct.) relates that the brethren of the Great Lavra,
faced with crop failure and unable to endure the hunger and harsh life of an anchorite, begin
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to leave the monastery one by one. Ultimately, St. Athanasius, overcome by hunger and his
spirit failing, decides to leave as well. On the road to Karyes, a woman shrouded in a veil
suddenly appears before him. From the ensuing dialogue a visible change emerges in the
ideological positioning: the Theotokos first admonishes Athanasius to strengthen his faith as
appropriate to the spirit of monastic life and remain with the monastery which will become
famous through the centuries, while she herself will be the oikonomissa of the Lavra; she
then struck a rock with her scepter, whereupon a spring gushed forth in confirmation of the
miraculous event.

Besides the spring as confirmation and materialisation, the story also explains the origin
of the ancient custom of the Lavra not having an oikonomos but only a para-oikonomos
(assistant steward). The legend also interprets the origin of the icon of the Blessed Panagia
Oikonomissa, a cult still extant in modern times and provides an opportunity for the story to
be retold and passed on. According to the Life, a small church was built at the place where
the Theotokos appeared to Athanasius, thus localising and preserving the memory, and a
fresco was painted depicting their meeting (Popovi¢ 2008). When this legend is compared
with Bakaci¢’s Sinai version, the similarities are clear: hardship or the environment force the
monks to leave the monastery, but at the last minute the Virgin Mary appears as the protector
and steward who replenishes the empty larders, relieves the monks of their troubles and
redirects them on the monastic path. In spite of the different genres, the ideologies of the
Sinai and the Athonite legend concur in many ways, and it is probable that they are related.
Both legends represent an official, authorised version bearing the lesson that monks should
not leave a monastery at any cost and that their service reflects both on the surrounding
landscape and the cosmic order.

The vitality of the legend of the Virgin Mary providing succour to the needy is evident
in a recently recorded account from the Mrzenica Monastery in Serbia, in the form of a nar-
rative of a personal experience. Mother Ekaterina of the Mrzenica monastery told this story:

“It was the fast of St. Peter, and we had no possessions, we didn’t have anything
to eat, and I said to the sisters: Oh, if I had some potatoes, I would make something
tomorrow. But, I said, we don’t. And then, that’s how it remained. Next day, we got up
and were sitting around outside the kitchen. And I see, there’s a man carrying a sack of
potatoes like this. And I look at the sisters, and say: “Well, who told him to bring pota-
toes? And yesterday I was saying we had none!” And the man is coming along, wiping
sweat, like this [she gestures], he is from Makresane. (...) And, he says, ‘Good day.’ |
say, ‘Good day.” He says, ‘I came because of the dream.” And he looks at the sisters, and
says: ‘“Which one of you came to me in the night to tell me that you had no potatoes, that
you had nothing to eat? I don’t see her.” I say, “You won’t see her now.” And he looks
and says: Last night, he says, a sister came, and he asked her: Where are you from? She
says, ‘From MakreSane. You are to dig up potatoes and bring them, we have nothing to
eat.” And so he brought the potatoes, dug them up, and every year he brought some of the
bounty to the monastery. There.

— *So, he didn’t recognise her?

— No, she wasn’t there, he was ordered by some female saint, the holy Virgin Mary,
no, no... He didn’t see her, no, she isn’t here now, he says. Well, you won’t see her now,
I said. Like that” (Interview 2007).
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The motif of a miraculous helper acting through a dream is frequent in folklore and
literature. The turning of want into plenty and divine protection are noted as constants in
both the Sinai and Athonite legends, and in the Mrzenica legend they are revealed as the
intervention of the Virgin Mary, since the monastery is dedicated to the Intercession of the
Theotokos. Although the Mrzenica legend does not refer to any wish to abandon the mon-
astery because of want, the ideology is basically the same and points to the Virgin Mary’s
constant care for the monastery and the community of nuns.

The story is told as the personal experience of a nun, as confirmation of her faith and
trust in divine power and at the same time tangible evidence that the monastery is under
divine protection. Mother Ekaterina did not doubt that divine help had intervened, as was
the case in the previous legends. The veracity of the event is unquestioned, since it was a
collective experience in which all the nuns took part and are witnesses to its authenticity, as
is customary in tradition. The contemporary record reveals an imbalance between recipient
and executor: while the man is in doubt as to who had instructed him to bring the potatoes,
the nun immediately divines who their saviour is and therefore knows that the man cannot
recognise the Virgin Mary among the nuns. The speed of recognition lends the story the
charm of discovery and makes it interesting.

The broader context of the dialogue introduces general deprivation as a motivation of the
narrative. Mother Ekaterina briefly describes the poverty of the monastery. She entered the
sisterhood as a poor girl immediately after the war when there was widespread hunger, and
came to the present monastery in the mid-1970s amidst grinding poverty: “There was noth-
ing here. It was awful, abandoned.” However, with the help of the local congregation and the
efforts of the sisterhood the sleeping quarters were built: “So, thank God that it all happened,
we struggled, we didn’t even have bread, or food, or anything, but thank God we held out.”

During the interview, Mother Ekaterina constantly went back to her desire to begin the
building of a church, in spite of the lack of means and her advanced age, and she relies on
God’s help and the help of the faithful. This wish represents the underlying idea and is a mo-
tif linking three legends that are woven into the tale told by the Serbian nun. The first legend
is of the founding of the monastery in the early 19" century — again through the intermediacy
of the Virgin Mary who appeared in a dream to a certain holy man to whom she made her
wishes known, clearing a path through deep snow until she led him to a site containing the
ruins of an old church. Local people and the community of nuns erected a new church on
the foundations of the old one. The second legend tells of a donation given by an unknown
man at a crucial moment when there was not enough money to pay the builders, and the third
legend has already been mentioned (the man to whom the Virgin Mary appeared in a dream).
The three are connected and confirm the importance of charity for the monastery’s survival.
At the end of the interview, it was the nun’s direct message and hope that she would gather
enough donations for the building of the church, even though times were hard. The nun’s
telling, formed as a personal narrative, has the same moral as in all the legends: want is over-
come through steadfast faith, charity and reliance on divine protection. The legends and the
interview, then, may both be perceived as parables of charity, poverty and divine protection.

The miracles of the Virgin Mary associated to the St. Catherine’s Monastery and the
Great Lavra, and memorate told by the nun of the Monastery Mrzenica in Serbia, although
separated by time and space, have a similar plot and ideology. A lack of a vitally important
thing (like food or oil), or an intrusion by nature (pests) into the ordered world (monastery),
brings permanent divine help, or at least the permanent hope that divine help will be obtained
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when needed. The historical contexts of legends influence their adaptations and variations,
but independent of changes, all narratives have in common the miraculous resolution of
hardship performed by the Virgin Mary. Those who told and transmitted legends, irrespec-
tive of their belief, took part in reshaping ideology.

At the heart of the legends discussed here stand both an interdiction on deserting monas-
teries and the miracles of the Virgin Mary. The miracles assure monks and ordinary people of
heavenly protection, and they also form contact between the monks themselves and the di-
vine world. The violation of the interdiction is overcome through the action of divine power.
Miracles are therefore important in pointing out desirable social practice: they are one form
of piety to Christ. It is not just the promise that miracles will be granted to those worthy to
experience them because of their virtues, charity or self-denial, they are also important in
the emotional sense, since every occurrence of a miracle serves to renew the connection,
the intermediacy between people and the divine; they are in fact the precise consequence
of this connection. The legends discussed here, like many similar ones, speak of a point in
time when a higher power involves itself in the earthly world to preserve the desired order
of things, prevent monks from falling into error and encourage them to persevere even in
difficult circumstances. Such miraculous penetrations of the divine into the profane change
human destiny forever, leave behind traces (material traces in the landscape in the Sinai
and Athonite versions), evidence of the truth of the action of divine power, on which future
religious experiences and models of sanctity will be built.

Translated from Serbian into English by Aleksandra Popovi¢
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Comva Ilemposuhi

JIETEH/JIE O BOT'OPOIMILIN: UYIA O CTBAPAKLY OBUJBA O] OCKYANIIE

3AKJbYULIU

V pany ce pa3marpajy serenje o boropognunaum uyniMa Besane 3a manactup Csere Karapune
Ha Cunajy, Benuky JlaBpy Ha CBetoj ['opu u Mmanactup Mp3enuny y Cpouju. benexene on 7. u 12.
BeKa JI0 HAIller BPEMEHa, JICTCH/Ie Cy MO3HaTe M3 MyTONHCa, KUTHja U 30upke 0 BoropognunHuM
gynnma Aranuja Jlannoca Kpuhannna (1641) kojy je ¢ rpuxor npeseo u nonyHuo Camymino bakadanh
1684. na Csetoj ['opu, kao 1 U3 caBpeMEHNX TEPEHCKNX HCTpakuBarba y Cpouju.

3aBUCHO 071 BapujaHTe JereHje, boropoania Ha yyjgecaH HauMH HpeTBapa OCKYAHIy y oOuibe
u Tako omoryhaBa MoHacuMa Jia ocTaHy y MaHactupy. [Iperien 3ammca JiereHan rmokasyje OrpoMHY
BUTAITHOCT OBE TEME U MPUJIATOJBUBOCT CTPYKTYpE KOja ce€ OOMYHO CacTOju O ciiefichux YMHMIAIA:
1) Temkoha wiau HemocTarak (Iiaa, MyBe, 3MHUje, Tamaj, HeJAOCTaTak yiba, Hamaj CapareHa) 300r
KOjUX MOHACH OJUTydyjy Ja HalycTe MaHACTHp; 2) M3HEHaJHa I10jaBa BHUILE WHCTAHIE — OOKAHCKE
cune (boropoauia, Mojcuje, CBera KataprHa) koja He 103BOJbaBa HAMYNTalkE MAaHACTHPA; 3) YyI0
WK BUllle yyna (OTKIamame HempocTatka); 4) mpoMere y pesbedy (MoTHBaImja 3a rpaleme IpKse,
noceeheme I1pkBe, HacTaHak u3Bopa). OBa cTabWiHAa CTPYKTypa Ce€ Bapupa JIOKAJIM3AlUjoM H
HCTOPU3AINjOM MOTHBA. AHaJTH3a JIETeH /11 OJVKe OCBETIbaBa MPOLIeC BHXOBE a/IalTallje U IPOMEHE,
Ka0 U KyATYypHY HJICOJIOTH]Y Ha KOjOj CY 3aCHOBAaHE.
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TUIIMYHOE U OCOBEHHOE B YCTHbBIX U IMCBMEHHBIX
®OPMAX HAPPATUBOB O MECTHBIX CBATBIX U
YYAOTBOPHBIX NTKOHAX

AHHOTALIUS

Jloknaz mocesimieH npobieMe MaHU(ECcTaluy HappaTiBa O CBSTHIX M YyJAOTBOPHBIX MKOHAX B
MUCbMEHHOM U yCTHOH TpaaulusX. B3auMonpoHNKHOBEHHE YCTHOH 1 MHCHbMEHHOMH JIETe€H bl O CBSITBIX
00yCJIOBIIEHO 0COOEHHOCTSIMU HCTOPHUYECKOM NMaMATH MECTa, NparMaTukoi (OIBKIOPHOTO M JINTEpa-
TYPHOTI'O TEKCTa B KyJIbType, IpMeMaMy CTIIINCTHYECKON HHBepcHU. B noknane naHa xapakTepucTuka
YCTHOTO HappaTHUBa B JIUTEPATypPHOM TEKCTE U aBTOPCKOIO TEKCTa B YCTHBIX IPElaHUAX U JIEreHIaX.
HcTounnkamu MccnenoBaHus CTaay NUCbMEHHbIE U YCTHBIC TEKCTHI )KUTHH U CKa3aHUH YCTHOKCKOrO
kpast XVI-XX B. o topoaussix [Ipokormu n Moanne, npenono6usix Jlonrune, Xpucrodope, Cumone,
Jleonune, uynorBopHbIx HKoHax HepykorBoproMy Cracy, boroponuue, Hukosne u ap.

Kniouesvie cnosa: Kutusl, ckazaHusi 0 MKOHAX, yCTHasl TPaAULMs, IaMATh MeCTa, HICTOpHUYECKast
naMsTh, LEPKOBHOE Nperanue, CBALIEHHOE TUCaHUE.

* ok sk

B nepsbie Beka xpuctnanctsa Otnamu LlepkBu ObLT mocTaBiieH BOPOC 00 OTHOIICHUN
LEPKOBHOTO «ITHUCAHUS» U IIPEaHusD» B TeoJornieckom cmbicie. Tak, Bacunuii Benukuid,
ccputadck Ha CesieHHoe nucanue (beim.2,8;boim.1,5; 1Kop.11,2; 2Con.2,15; Bmop.19,15
u m.d.), roBoput B [Tocnannu k AmM¢pumnoxuto Enrckomy Mkonuiickomy:

U3 coxpanennvix 8 yepreu 002mamos u nponoseoaHull, HeKOMopbsls Mbl UMeeM Om
NUCLMEHHA20 HACMABNIEHUS: d HEKOMOopble NPUsLIU OM anoCmonIbCKo2o npedanus, no
npeemcmsy 6 matine, U me u opyeue umerom eouHy u my e cury 0is bnazovecmus
(Bacunuit Benuxwuit: 27, 91).

[ToppoOHO 3TOT BOMpOC OBIT TaKXe paccMOTpeH cB. Bukentunem Jlepunckum B
«Paccyxnennn o Bepe»:

Ipeoanue ecmo quod simper, quod ubique, quod ab omnibus traditum est.- Ilep.: To,
umo mebe 86epero, a He Mo, 4mo modoll U30OpemeHo, — Mo, YMmo Mol NPUHIL, d He MO,
uymo evidyman (CB. Bukenrtuit Jlepunckuii: 50, 637).

Pemenne Bonpoca o cuie Bepsl B [Ipenanne n Cesmennoe [Tucanue nmeno BaxHoe
BIMSHUC Ha (OpPMUpOBAHME MUPOBHJICHHMS M MHPONOHUMAaHUs XpucTtuaHuHa. O
B3aUMOOTHOILICHUH «ITMCAHUS» U «IIPEJaHMsD Ha NMPOTSHDKEHUH BCETO MEpHOoa CYIIECTBO-
BaHMs XpUCTHAHCKOTO BEPOYUCHHS, TAK MIIM MHAYE, BEINCH OOrOCIOBCKHE CIIOpHI. B pycckoit
penurno3Hoit ¢punocodun HoBoro BpeMeHn 3T0i mpobiieMe ObLT MOCBSIICH CIICIHATBHBIN
ouepk C. bynrakosa «llepkoBs kak npemanue» (Bymrakos 1991: 43 — 92). Kpome Toro,
B IOCJIEJJHEE BPEMs ATOT BOIIPOC CTajl OIHOM M3 repMeHeBTHYeckux npoonem (I'agamep
X.-I. 1988: 256-363). Ilucanue He CTag0 COBEPIICHHO CaMOCTOSITEIbHBIM aBTOPUTETOM,
T.K. LlepkoBb (e¢ y4eHHE M YCTaHOBJICHH) ObLTa cama 1Mo ccOe MCTOYHHKOM IMO3HAHUS U
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HaJIC)KHBIM aBTOPUTETOM MCTHUHBI. Omna He MoriIa C03J1aThb B CUJIYy O3THUX IPHUYUH WHBCHTAPb

npelaHus.
OHo pakmuuecku 6ce20a 0Cmasanocs NACMUYHbIM. 6Ce, 8 YUeM YEPKOBb HYHCOAemCs,
AGIAEMCSL ANOCMONILCKUM, CLe008ameibHo, OpesHuM. ... IIpedanuem Ovina, npeosicoe

6cezo, eepa yepreu (Faprak 2001: 251-252).

Harre ncciieioBanye HOCUT XapakTep (PUI0NIOTHYeCKON KPUTHKU TaK HA3bIBACMBIX «JI0-
KaJIbHBIX TEKCTOB» LIEPKOBHON U MOHACTBIpCKON Tpanuuuu Pycckoro CeBepa u mocssiieHa
npobieMe MaHU(ECTAlMU HAppaTUBA O CBATHIX M UYJOTBOPHBIX MKOHAX B MHUCHMCHHOM U
ycTHOH (opmax. B3anMonpoHUKHOBEHNE YCTHON M MUCbMEHHOM JISTEH TbI (MIJIN TIpEeIaHus )
0 CBATBIX O0YCJIOBJIICHO OCOOCHHOCTSIMH UCTOPUICCKON MAMSITA MECTa, IParMaTukoi (oiib-
KJIOPHOTO U JIUTEPATYPHOTO TEKCTa B KYJIbTYpE, IPUEMaMU CTHUIIMCTUYECKON MHBEPCHUH.

HcTounnkamu uccie[oBaHus CTalld MUCbMEHHBIE U yCTHBIE TEKCThI X VI-XX B. )xuTH#t 0
toponuBbix [Tpoxoruu u Moanne Yertoxkckux, Moanne CamcoHoBHYe, npenono0Hbix JIoH-
rune Kopspkemckom, Xpucrodope ¢ Maioii Kopsikemku, Cumone BosomckoMm, Jleonune
VYCThHEIyMCKOM, CKa3aHUH O YyJIOTBOPHBIX OOTOPOIMYHBIX MKOHAX, HKOHAX HepykoTBop-
HoMy Cnacy, Hukonaro Uynorsopuy, Cearoii Tpowurie u ap.

TeopeTruecku MOXKHO IMPEJIIONarath, 4TO BCC MOBCCTBOBAHUS/HAPPAIMH JOJDKHBI Ha-
XOUTHCS B OJIHOM JAMCKYPCHUBHOM T0JI€ U MPEJICTABISITh MECTHYIO CaKpajIbHYI0 UCTOPHIO,
CBSI3aHHYIO aJIMUHUCTPATUBHO-TCPPUTOPHAITLHBIMU (B TOM YHCIIC [ICPKOBHBIMH ), IKOHOMU-
YECKO-X03sHCTBCHHBIMU OTHONICHUSMHU. HacKoJbko TIyOOKH B3aUMHBIC MPOHUKHOBEHUS
9TUX Happauuil M Ha KaKUX YPOBHSX OHM MPOSIBISIOTCS B MPOLIECCE UX peallu3alvy Ha
JIUaXpPOHHUECKOM YPOBHE B HCTOPUYECKOM AUCKYpCEe pernoHa?

BHenHuit ypoBeHb — 3TO NMPU3HAHUC KYJIBTa CBSITHIHD MECTHBIM COOOICCTBOM H Bepa
B UX YyJOJICHCTBEHHYIO CHITy. BayKHEHIINM 0OCTOSTEIILCTBOM 3TOTO NMPU3HAHUS SBIISICTCS
HaJIMYUe TEKCTOB B MMCHbMEHHOM U yCTHOI (hopMe. ITO 00CTOATENBCTBO B HAILIEM Cllydae
BIIOJIHE PEAJIBHO.

BuyTpeHHMii ypoBEHb — 3TO BO3MOKHbIE B3aUMOIPOHUKHOBEHHSI U3BECTHBIX MTOBECTBO-
BaTeJIbHBIX CTPYKTYp. BiageHue sTuMu TeKCTamMu CO CTOPOHBI PELUITUEHTOB HE SIBIISETCS
BceoOmMM 3HanueM. (VckirtoueHne cocrasisieT pa3Be 4to KyisT cB. [Ipokonus YcTioxkcko-
0, MPU3HAHUE KOTOPOTO UMEET OOIIEPYCCKUI XapaKTep).

TUIUYHBIM SBJSICTCS COXPAHEHUE HAppaTHBa O MECTHOYTHMBIX CBSATBHIX M CBSTHIHSIX B
dhopme dompkIOpHBIX «cityxoB U ToikoB» (Chroniknotizen / Sagenbericht), oTHOCsIIUXCS
K OOIICOCTYITHOMY 3HAHUIO WM «YaCTUYHOMY» 3HaHUI0. OHU MPEICTABICHBI H OCHOBAHBI
HA MaMSITH WM COOBITHH, KOTOPOE MMEET KOHKPETHYIO MPUBSI3KY K MECTY JCUCTBUSI (TIPO-
SIBIICHUIO «4yJa») ¥ HOCAT OOpPSIOBO-PUTYANIbHBIN XapakTep (KPECTHBIM XOm | JIp.), WU
MaruyecKylo MpakTHKy (0parb ¢ coOOH LEIUTENbHBIN ECOK C MOTHIIBI, KOPY C JIepeBa, BOLY
U3 CBSITOTO UCTOYHHKA, OPOCATh ICHBIH, OCTABJISATH HA CBATOM MECTE IMOJIOTCHIIA WU TIPE]I-
METBI OJICHK/IBI U T.I1.), B COOOLICHHUSX MOTYT MOSIBIISITHCS «UYIICCHBIC TPUPOIHBIC OOBEKTHD):
BEUHO3eJIeHast Oepesa, KeJpoBasi polla, COCHOBBIN 00p, ropsiumnii/ esieOHbIN HCTOUHHUK, PY-
KOTBOpHast peka Herryma, BEIKOTIAHHBIN CBATHIM KOJIOJEI U T.I1.

O0s13aTeNIbHBIM CHCTEMHBIM IPU3HAKOM TaKOBa HApPpPATHBa SIBIISCTCS W HAJIMUYUC 3a-
IpeTa, KOIza BCIEACTBUE €r0 HapyIlIeH!Us Uyn0/IeliCTBEHHbIE CBOMCTBA CBATBIHU UCUE3AIOT.
Harpumep, 1o coo0mieHno MECTHOTO HacelleHus1, o peuke Hemyme:

...ceiuac ama peyka max cmemHend, YepHas, uepHas 6oda 6excum. A uoHO

HeuucmuiMu pykamu 00y opanu. Tax eciu y dHceHuun MEHCmpyayus. eCmyv, OHd 8 IMOM

He 001ICHa nodxodums K peuxe. [ A ona cesmas, peuxa sma? | /la. Ona He dondicHa K
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amotu peuxe nooxooums. B Jlanecke uxona ecmo, 2osopsim. U kasxcoas npuxiaovleaemcsi

U, 8UOHO, Heuucmas npuxiaovieaemcs, u ona nawurnaem memnems (OA Coiktl'Y 2034

- 33).

TUMUYHBIM MapKUPYIONUM TPU3HAKOM B COOOIICHUSX O MECTHOU CBSTBHIHE SIBIISICTCS
HapO/IHOE TOJIKOBAaHME WMEHH COOCTBEHHOTO WJIM Ha3BaHUS MECTa, PEKH, MCTOYHHUKA.
Hanpumep,

On pewun smy Hedymy evikonamsv pewywiy, u mam nocmaguiu omy yepkoss. On
8ce, 2080psNM, KONAJ - MOYAN, HU C KeM He paszosapusai. He oyman, ee max u nazeanu
- Hedyma. A cetiuac ee cuumarom smy peuxy ceamoi... (DA Ceiktl'Y 2081 -31). W,
Kozoa xonan kanaevi, eco yoycanuna smes. Jyman, umo ympem, 3aboneem. Ilonpocun
Tocnooa, nomonace na uxony boowcveti Mamepu, u ecs bonsuxa 3adcuna. Kozoa
0epessiHHYIO YepKo8b 3aMONUI0, NEPEHeCiu YepKossb K 03epy U NOCIMPOUNLU 8 KAMEHHOM
ucnonnenuu. 26 uionsi Ha peuxy J[ymy xo0sm mHo2o Hapody, bepym 600y, ciyicba udem.
Dmotl 6000 ymMbl6aiomcst me, KOMopwvle CUTbHO OYMAION 0 JCEHUXe iU O YeM ellje Makom,
oymka u yxooum (OA Ceixt['Y PO 20 - 1 - 16).

CyMMapHO M3 BCeX ITHUX COOOIIEHHH (MM MOBEPHUil) MO)KHO COCTaBUTh HEKWI MHBa-
PHaHT €MHOTO WJIM THIIOBOTO (DOJIBKIIOPHOTO CIOKETA MPEAaHusi, NHAYe rOBOPS, MOXKHO
BBISIBUTh MHBCHTAPh CHOXKECTA IEPKOBHOTO mpenaHus. OJHAKO MOJAYCPKHEM, YTO TEKCT
NpelaHusl TPEJCTaBIsIeT cOOON NPEHMYIIECTBEHHO MHCHMEHHYIO aBTOPCKYIO (KOHIET-
TyaJbHYI0) (PUKCAIMIO CIOXKETA, JOTONHAEMYIO 3alUcIMU (OJIBKIOPHBIX cooOmmeHnid. 13
HUX CKJIaJ[bIBACTCS CIOXKET, ITOJYYHMBIINI JKaHPOBOE ONpeJesieHne npeaanus. Tak, MOKHO
KJaccU(UIMPOBaTh HEKOTOPBIE M3 3a()MKCHPOBAHHBIX COJBBBIYETOJICKMM OBITOITHCATEIEM
koHIa X VIII — nayana XIX BB. A.1. COCKMHBIM yCTHBIC COOOIICHUS, TOMOTHSFOIINE UCTO-
puueckue ceeneHus CkazaHusi 0 XpuctodopBoi MycThIHE, MPONOKasi BO BPEMEHHU €ro
JKU3Hb B MECTHOU TPaJIAIUH.

Huine oice mozo uyonoeo kamus me obpemaemcs om Hedpedxcenus 60 YepKoGHbIX
ceaujennocaydcumened. B neimemexywem cmonemuu  npuxoosiyue 6020MOnbYbL
yecmbMu CIOMAH 07151 30pagusl U OOCMONUHO20 NAMANCIMEOBANHUS U OCMABULASL 8 Kllade3e
Mmo20 KaMHs OONbULAs HaACTb, KAK MHO2Ue U3 HapoOd CKA3bIEAIOM, 4mMo aku Obl 631md
ObLIA K COXPAHEHUIO 8 MY NYCMBIHCKYIO YEPKOB8b. A npouue nogecmsyiom, umo 6yomo 6wl
om 0OMbIBAHUSL 60 OHOM UCMOYHUKE CKEEPHOU HCEHbL OIYOHUYbL HEeOOMbBIMU CYObOAMU
NOCNeOHsIsl 4aCcmb NOMOKYILA 6 MOM UCHOYHUKe, U 00pamusuucey 6 semiro. Komopoe
JKce NOBECMBOBANUE BEPHOE 3HAMb HE MONCHO,UDO 8 YEPKOBHOM Jlemonucye 0o OHOM He
ynomsinymo. (Cockun 1997: 158).

B paBHoli cTeneny, cieapl IEpKOBHOTO MUChbMEHHOTO [Ipenanns MOKHO OOHAPYKUTh B
YCTHOH TpaJuiuu B popMe HATIOMHHAHUS, HAITPUMED, 0 coObITHH 13 [ToBecTH 00 OrHEHHOI
Ty4e — IOoCelIeHHe Ha JeHb mamsTu cB. [Ipokorust 8 (21) uroast KpECTHBIM XOJIOM MecTa
naJieHnsi KaMeHHoro Aokas B KoToBasbekyro Bech. Wi, cuieHne Ha KaMHE OKOJIO Xpama
[Tpoxorust Ha Oepery CyXOHBI B IaMATh O ITOBEJCHYECKOM JKECTE CBSATOTO, KOTOPBII MpH
JKM3HU CHZEJ Ha KaMHE M MOJIMJICS 32 TeX, KTO HAaXO/MJICS Ha BOJIE:

Yacmo npuxooun oaaxcennwviii Ilpoxonuil na 6epee pexu Cyxonvl, u mam cuoei Ha
Kamue. U cmompen Ha niavleywux mooetl 8 aieHbKux 1000uxax uepes CyXoHy pexy u
monuncs 3a Hux Tocnody o mom, umobwvt um Iocnodv daposan cnokoiiHoe niagauue.
U noniobun on mo mecmo u KameHv, Ha KOMOPOM OIANCEHHBLI CUOET NPU HCUSHU CEOLL
(Bnacos 2010: 95).
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Wi, mectBue ¢ ukonoir boxxueit Marepu Opururpun u3 XpucrtohopoBoil MyCTHIHA
or . CombBbiuerogcka a0 Hukono-Kopsbkemckoro moHacTwipst  [IpaBaa, KpecTHBIN
xon ot ConbBbiueroncka 10 Hukonmo-Kopshkemckoro MoHacThipsi ¢ MKOHONW OIUTUTPUR
3 XpHUCTOPOPOBOI IYCTHIHM TOJBKO HAIMIOMHUHACT OTPaXKCHHBIM B CKa3aHHU SIU30]
BO3BpaTra 4yyAOTBOpHOW HMKOHBI M3 Hukomo-KopshkeMCKOro MOHACTBIpsi Ha €€ MpekHee
MeCTO B XpHUCTO(QOPOBY IYCTHIHB, T.K. IOMEHSUIUCH CO BPEMEHEM ITYHKTHI €€ TIOCTOSHHOTO
npeObiBaHus U MecTo HasHaueHust (Bnacos 2011: 76 — 132, 723 -732). KpecTHbIil X071 B
JICHb MaMsTH O TocenieHnd boroponureit TypoBenkol 0OUTENH U SIBICHHUS 9yJOTBOPHOI
WKOHBI, 3aT€M KyIaHHE B UCTOYHHKE, COOp MECKa y MOMHHAIBHOTO KPECTa WIIM Ha MECTE
3aXOPOHCHHUSI CBATOTO, 3a00p IEICOHOM BOABI M3 MCTOYHHMKA, OpPOCAHHME JICHET B HETO,
OCTAaBJICHHE JIMYHBIX BEIICH (M3 yCTHBIX PacCKa3oB 0 TypOBEIKOH My CThIHU, X pUCTO(HOPOBOI
MYCTBIHU, YCTBHEIYMCKOH ITyCTHIHM); OOIUpPaHUE KOPBI C JACPEBhEB (OT 3yOHOIU Ooim) Ha
Mecte rudenn CuMoHa BooMCcKOro with OTIICIJICHHE KYCOYKOB OT ITHS JIEpPeBa, Ha KOTOPOM
octaBmia boropojuiia 4y J0TBOPHYIO HKOHY H TTOAOOHOE.

@DONBKIOpHBIC  COOOIICHUS PEIKO HOCAT XapakKTep LEJIOCTHOIO  CHOKETHOTO
MMOBECTBOBAHUS. DTH KOPOTKHE U TUITUYCCKUE (POITBKIOPHBIC MEMOPATHI SIBIISTIOTCSI, CKOpEe,
HAIIOMHHAHUEM O KYJbTE, KOTOPOE MPEJCTABISICT COO0M BO3MOXKHOCTH JUIS PA3BUTHS
CIO’KCTHOTO ITOBECTBOBAHMUS, YacTO 0€3 KOHKPETHOM MPUBS3KH K CHOKETAM MHUCBMEHHBIX
CKa3aHMM M 3a PEIKUM MCKIIIOYEHHEM - C OTCBUIKOM Ha MHUCBMEHHBIM TEKCT CaMoro
HHpOpMaHTa (HAPUMED, Mo 51 Yumai moibko 6 KHu2e).

[Moatomy Ilpenanue, BoCCO3IaHHOE «IO CiiyXam», U NUcbMeHHOe CKa3aHue MOYTH
HC COBIAJAIOT B CHOXKCTHOM IUIAHE W MPEJCTABISIFOT COOOM, MO CYTH, Pa3HBIC >KaHPBI
noBectBoBanuil. U Bce ke [Ipenanue B BUIE CHHKPETUYESCKOTO (POJIBKIOPHOTO HAppaTHBA
MPUCYTCTBYET BO BCEX MPOSBICHUSX KYJIbTa CBITHIHH (B BEpOAbHBIX, OOPSIOBBIX,
M300pa3UTEIBHBIX U Jp. IPAKTHKAX €TO PU3HAHMS).

B kaxx1oM 13 9TUX MPOSBIECHUIN OTpa’keHa OIpelelIeHHas HCTOpUYecKass KOHIEIIIHS.
[ToaToMy TEKCT, ¢ KOTOPBIM HaM MPUXOJUTCSI UMETh AEJI0, - 3TO MHTEPIPETUPOBAHHBIN TEKCT
HCTOPUYECKOTo MpenaHusi. B cBoo ouepenb, HCTOPUUYECKOE MPEIAaHUE XapaKTepU3yeTcs
CBOCH MPHUHAJICKHOCTBIO K I[CPKOBHOM TPAIUIMK U MPEIACTABISCT OO0 0COOBIN XKaHpP
HMCTOPUYECKOHN MaMsITH, B KOTOPOM BBIPaKEHO COBPEMEHHOE OTHOIIEHUS K MPOILIOMY.

3a4acTyIo «eCTECTBEHHOE OTHOIIEHHE K MPOIIIIOMY», 0 KOTOpoM roBopuT X.-I. ['anamep:

Ilpu ecex o06cmosmenbcmeax OCHOGHbLIM MOMEHMOM HAWE20 OMHOUeHUS K

NPOULIOMY — OMHOULEHUSL, KOMOPOE Mbl NOCMOSIHHO aKNYATU3UPYeM, - AGIAEMCs 606Ce

He OUCMAHYUPOBAHUE OM UCMOPUYECKU NepedanHozo u He c6obooa om Hezo. Ckopee

Mbl 6ce20d HAXOOUMCSI GHYMPU NPeOaHus U 3mo npebvléaHue — GHYMpU He echb

onpeomeuugarouee OMHOUEHUE, KO20a-mo, Ymo 2080pum npeoanue, 60CNPUHUMAEmCst

KAK Heumo uHoe u uydcooe, HO, HANpomus, OHO 6ce20d U cpasy seisemcs OJisl HAC

YeM-mo Ce0UM, NPUMEPOM UWIL NPedOCMEePeNCeHUEM, CAMOY3HABAHUEM, 6 KOMOPOM

OJIs1. HAWUX NOCAEOYIOWUX UCTNOPUYECKUX CYACOCHUU BANCHO He CMOIbKO NO3HAHUE,

CKONILKO Henpedgzsimoe ciusiHue ¢ npeoanuem. Ilosmomy éonpexu 2ocnoocmsyroujemy

MeopemuKo-no3HABAMEIbHOMY  MEMOOON02USMY Mbl  OOJICHbL  CHPOCUMb  Ceos,

OelicmeumenbHO il BO3HUKHOBEHUE UCIOPUYECKO20 COZHAHUSL OMOPEAN0 HAWU HAYYHbIe

YCMaHosKu om nododoHoeo ecmecmeennozo omuowerus k npoutiomy (Famamep X.-T.

1988: 335) -

UTHOPUPYETCS  HMCCIIEIOBATCISIMH, KM HUCTOPUYECKAs KOHIICMIUS o0peTaeT He
CBOWCTBCHHYIO €/ (DYHKIHIO MMOyUYCHHsI U 00pa31ioBoro Tekcra. Kak HaMm mpezcraBisiercs,
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TAKyl0 TEHJEHIMIO CIUIONb U PSAJAOM MOKHO YCMOTPETh B IOIBITKAX PEKOHCTPYKIIUH
npouwioro Cesepa Poccun.

[TousiTHO, TOMOOHAsE COBpPEMEHHAsh PEKOHCTPYKIMS [EPKOBHOTO IpEAaHus U
MaHU(ECTaIHs €r0 B HCTOPUUECKUX TPYAAX U YCTHOM (DOJIBKIOPHOM TPAMIIUK HE COBCEM
COOTBETCTBYET TOMY, YTO MOHUMAJIH TIOJT ATOCTOILCKUM MpeiaHreM Bepbl OTIbI IEPKBU:

Anocmonvckoe npedanue [epeu. ‘Apostolike paradosis], npeononazaemoe s10po
yenoeo paoda JUmMypeUKo-KAHOHUYECKUX NAMAMHUKOS8, KOmopoe daem noOpoOHYIo
Kapmumy ycmpoucmea yepkosHotu cusnu 111 6., A61A5ACh B8ANCHBIM UCMOYHUKOM NO
ucmopuu pannexpucmuancxkozo bozocuyxcenusi (Ilonomapes 2001: 350).

B pexoncTpyxiuu tunuyHoit ;s Cesepa Poccuu Moieny HapogHOrO MHUPOBO33PEHUS
STHOJIOTM B OCHOBHOM OIMPAIOTCS HA TEKCThl YCTHBIX ITOBECTBOBAHWN HOCHTEICH
Tpaguiuu. [Ipu 5TOM, KaK MPaBUIIO, OHU HE PACCMATPHUBAIOT MOMOOHBIC PEUYEBbIE AKTHI
Kak Juckypc. ITosTomy cos3maBaeMblii UM TEKCT MH(Da («Ipa-TEKCT» HCTOPUYECKOTO
npeanus) OyKBaIbHO KOMOMHHUPYETCS M3 MHOTHX 3JIEMEHTOB B €IMHOE I[EJIO€ [0 MPUHIIHITY
ANIIMKAIIMN, KOTOPIA MOKHO KJIACCU(UIIMPOBATH KaK OJIUH U3 PUEMOB XYI0KECTBEHHOU
TEXHHUKH HCHMA.

[TepBoii HappaTUBHON MOJEIBIO B OOJBIIUHCTBE CIy4acB CTAHOBUTCS JIMTEPATYPHBIN
Mud o0 mepBompeakax (WM IEPBOOCHOBATENSAX), KOTOPBIM BBIPAKAETCS B KAHPOBOU
(hopmMe JIETOMUCHOTO CKa3aHus, T.e. B MUCbMEHHOM BHJE. [Ipu 3TOM JieTomucel KaK Oyaro
ONMUPACTCSl HA YCTHBIE PACCKa3bl «MaMSITyX» W O4YeBUALEB coObITuii. Ha camom nene on
PEKOHCTPYUPYET COOBITUIHBIN PsiJI CHOXKETa [IEPKOBHOTO MPEIAHUS U3 TUIIMYECKU CXOMKHUX
MOTHBOB, CIOKETHBIX APXETHIIOB W MECTHBIX JETajed, OTIMYAIOIINX 3TH JICTONUCHBIE
CKas3aHus IpyT OT JApyra.

Tak, B YCTIOKCKHX HAppaTHBaX THIIOJOTHYECKU CXOIHBI OOCTOSATEIHCTBA IMOSBICHHS
CBSITOTO: OH MPUXOUT HEU3BECTHO OTKY/a (panHusis peaakuus Xuruit [Tpokonus, Jlonruua,
Xpucrodopa) uin npojesbIBaeT JOJITHIA MyTh K MECTY OCHOBaHHs MoHAcThips (JIeoHwun,
Cumon Bonomckuit) (Biacos 2010; Bracos 2011).

[To noruke MH(OMOITHUECKOTO MBIIUICHUS JajbHEHIICe pa3BepThIBAHKE COOBITHIA
JIOJDKHO OBITh CBSI3aHO C MOUCKOM B MCTOPUYECKUX MCTOYHHKAX (MHCHMEHHBIX TEKCTAXx)
JTIOKA3aTeNIbCTB TePOMYECKOr0 MPOILIOro MpeakoB. [Ipexie Bcero, 3TO TMOUCK TepPOeB,
JIOCTOMHBIX IS TIOPAYKAHUS B TIOCIIETYIONINX MOKOJICHHSIX.

CTOJTb K€ THITUYHBI TOBTOPSIIOIIMECS CIOXKETHBIE CUTYAIlUH, B OCHOBE KOTOPBIX JICHKAT
«TpaJuIMOHHbIE uaen», B nyxe Teopun C.belapna:

Tpaouyuonnvle udeu cyujecmayiom 6 a0bom odujecmee, cocmasisis eceodujee e2o
docmosnue, max Hazvleaembvle MpAOUYUOHHbBLE UOCU. OHU YACTBIO 000U HENPeXooslL,
6ce20a aKmyaibHbl, YACMbIO NPOCMO 0020 ICUBYWUE, OHU MOUWHO B030€UCmEYIOm Hd
00U ecmso, 0OOHAPYHCUBASL CEOI0 IPPHEKMUSHOCTb 8 BUOE PAZHOOOPAZHBIX COYUATLHBIX
nposieeHull, KOmopble CROCOOHbI K A0ANMAayuul 6 CAMbIX PATUUHBIX 0OCMOAMENbCMEBAX,
K Camopassumuio u K aKKymyisyuu 60Kpye cebs GOHUKAIOWUX NYMeM HAPpAuWUeanus
Hosbix pesynomamos (beitapn 1953: 9).

Tak, B paHHEM MUCHMEHHOM CIOXKETE O HaraeHuu Ha TypoBell Ka3aHIeB U OPaKEHUU
CTpEJION YyAOTBOPHON MKOHBI MBI HAXOIUM SIBHYIO JIUTEPATYPHYIO Mapajjieib ¢ JETOIMH-
CHBIM CKa3aHHEM O HamaJeHuu cysnaibiieB Ha Hosropon (Bmacos 2011: 208 — 235, 741
—744).

B Mu}ponosTHyeckoM miaHe ¢ MOMOIIBI0 U3BECTHBIX apPXETHIIOB M SIBHBIX aBTOPCKHX
QJTIO3MM, IMTHPOBAHMS «YYXKOTO TEKCTa» KOHCTPYHPYETCS MOJIEb MECTHOTO IIEPKOBHOTO
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npe/iaHusi, KOTOPoe K COOCTBEHHO (DOJIBLKIIOPHOI MECTHOM TpaJMIIMi UMEET BEChbMa OIIOC-
pEIOBaHHOE OTHOLIEHHE. Takoe CKOHCTPYHPOBAaHHOE IIEPKOBHOE IPEJAHUE CTAHOBUTCS
MCTOYHUKOM MECTHOTO (hoH/1a (DOIBKIOPHBIX CIO’KeTOB. Ho peanun3anus croxkeTa 1epKOBHO-
o npeaanust B (OIBKIOPHBIX TEKCTaX WM APYTHX (opMax M BHIAaX HAPOJHOH KyJIBTYpHI U
HCTOPUYECKOM MaMsTU MecTa B CBOIO O4epe]b TepsaeT ueTkue rpaHulisl. [loaToMy xKaHpo-
Bas popma rpeaaHus (B T.4. IEPKOBHOT0) HE UMEET a/ICKBaTHBIX CBOEMY IpeHA3HAUYCHHIO
¢opm BbipaskeHusi. OHO WILTIO30PHO, TEM HE MEHEE, 32 HUM IPOYHO 3aKperyieHa BIIACTh
ABTOPUTETHOIO UCTOYHMKA, KaK B IMCbMEHHOM, TaK ¥ B YCTHOM TPaULIUAX.

He cranoBUTCS U B JAaHHOM CJTydae BOCCTaHABIMBAEMBbIN TEKCT HCTOPUUECKOTO Mpesa-
HUSI OJTHOM M3 IOBECTBOBATEIBHBIX (popM Oerierpuctukn? U xoro MoxxHo cuurars perfomer
(XpaHHTEINIB/CKa3UTEINh) UCTOPUYECKON MamsI T MecTa?
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TUIMMYHOE U OCOBEHHOE B YCTHBIX U IMCEMEHHBIX ®OPMAX HAPPATHBOB...

Andrej Viasov

WRITTEN AND ORAL NARRATIVES ABOUT THE LOCAL SAINTS AND
THAUMATURGIC ICONS: THE TYPICAL AND THE SPECIAL

SUMMARY

This paper concerns the problem of narrative dealing with saints and thaumaturgic icons in oral
and written traditions. The interpenetration of the oral and written legends about saints is caused by
the peculiarities of the region’s historical memory, folklore,pragmatics of literary texts, the methods
of stylistic inversion. Characteristics of oral narratives in the written text along with the author’s text
characteristics in the oral stories and legends are also dealt with.

This research is based on written and oral texts of lives (“zhitie””) and legends of the 16%-20" cen-
turies from the Ustyug region about the Fools-for-Christ Procopius and John, St. Longin, Christopher,
Simon, Leonid, the thaumaturgic icon of the Holy Mandylion, the icon of Mary Mother of God, St.
Nicholas, etc.
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THE IDENTITY OF SAINT DEMETRIUS!

ABSTRACT

Nowadays it is believed that Saint Demetrius was a consul and military officer who was persecuted
in his alleged hometown of Thessalonica. There is a very famous great basilica there dedicated to the
glory of his martyrdom. However, there is also another live, but not so well-known tradition of Saint
Martyr Demetrius. He was, according to this tradition, a deacon in Sirmium, killed alongside the
bishop Irinacus and other believers during the persecutions of Christians under Diocletian and Maxim-
ian in the years 303 or 304. The main aim of this paper is to show how the tradition of Demetrius’
Sirmium origin persisted even during the Middle Ages. The other, Thessalonian tradition, was much
stronger, though. In the end, that legend was the one that has survived in the official Church docu-
ments, as well as in the calendar.

Key words: Saint Demetrius, Sirmium, hagiography, The Middle Ages

* ok sk

The term legend can be understood and defined in several different ways. One of them
considers a legend to be a narration on the basis of apocryphal writings and hagiography.
The main character in hagiographical texts is a saint. The aim of a legend about a saint is not
only to celebrate God and his divine miracles, but also to venerate the saint himself, often
even for patriotic reasons. Over time, oral tradition also adds folkloric elements to hagi-
ographic writings, which is also one of the most important properties of a legend as a type of
prose (Milosevi¢-Dordevi¢ 2006: 179).

This last explanation is of particular significance to the topic of this paper which will
try to explain how the metamorphosis of the legend of Saint Demetrius came about. This
saint is one of the most respected and highly venerated saints in Christendom. However, it
appears that, according to some sources, he was not what he has been claimed to be. Saint
Demetrius is well-known as a martyr, soldier, and consul from Thessalonica, but it seems
that he was actually a deacon from Sirmium and that his legend and even his identity have
been transformed over time. On the other hand, even during the Middle Ages, some sources
preserved the story on Sirmian origin of Demetrius, as a deacon from this city (today’s
Sremska Mitrovica), which was one of the most significant imperial and Christian centers
in the 4™ century.

' The paper represents parts of the results on the research for two projects: the first one, The space

of Vojvodina in the context of the European history-Bojeohancku npocmop y konmexcmy esponcke
ucmopuje (no. 177002), finances by the Ministry of education and science of the Republic of Ser-
bia. The second one is entitled Medieval settlements in Vojvodina. Historical processes and events-
Cpeoroeerosna nacema na miy Bojeooune. Mcmopujcku npoyecu u doeahaju, no. 114-451-2216/2011,
and is financed by the Secretariat for science and technological development of the Government of the
Autonomous province of Vojvodina.
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There are several groups of texts, i. e. corpuses, of hagiographical writings concerning
the life, passion and legend of Saint Demetrius. Most of the manuscripts were collected by
the great Bollandist researcher and prominent scholar F. Halkin (1957: 153-164). All of
these collections depict the well-known legend of a Thessalonian martyr named Demetrius.

The first source is the Synaxarion of the church of Constantinople. According to this text,
Thessalonica was the home of Demetrius, a dedicated Christian, who had helped spread the
Christian faith. At the same time, a gladiator named Lius lived in the city and was well-loved
by the emperor Maximian. Once, when the emperor was in Thessalonica, he invited others
to confront Lius in the gladiatorial games. One of the opponents was a young man named
Nestorius. With of the help of Demetrius’ prayers, Nestorius defeated and slew Lius. The
emperor punished Lius by executing him. Before his execution, Lius stated that he had won
with the assistance of God and Demetrius. The latter was executed the following day, too,
probably in 303 or 304, but certainly after the February 303, occurred at his tomb (Delehaye
1902: 163; To6th 2007a: 11-13). There is also an opinion that the martyrdom took place on
April 9" 303 (Papp 1949: 53).

The Passio prima is the first, but shorter version of the life and martyrdom of Saint Dem-
etrius. In this passion, Demetrius can be considered as having more of a supporting role, and
that Lius and Nestorius are the main characters. Demetrius was executed by the emperor,
who had been angered by Lius® death. This corpus introduces Leontius, the prefectus of Il-
lyricum, who built a magnificent basilica in Thessalonica dedicated to Demetrius (Delehaye
1975: 103-105; Zeler 2005: 99-100). There is another version of this passion, written by
the patriarch Photius in the Bibliotheca where he provides more details about the life of
Demetrius as an introduction to the passion (Photius 1896: 104-105).

The third corpus of hagiographic legends concerning Demetrius is the Passio altera.
In this text, Demetrius was first a soldier of the emperor, then a consul and governor of the
province of Graecia. He was, of course, a Christian. In this passion, the story of Lius and
Nestorius can also be found, and Nestorius is said to have won with the help of Demetrius’
prayers to God. Demetrius was then executed because he had helped Nestorius. The afore-
mentioned prefect Leontius built a basilica in the 5" century and discovered Demetrius’
body. He wanted to express gratitude towards the saint because he believed he had been
miraculously cured by him. This Passio mentions the city of Sirmium twice. Lius, before
coming to Thessalonica, had killed many people in Sirmium. Moreover the next the city was
mentioned was in the text about Leonitus, who also built a church in Sirmium after the one in
Thessalonica, which was also dedicated to Saint Demetrius (Acta sanctorum octobris 1780:
90-95; Delehaye 1975: 105-106; Zeler 2005: 100-101; Toéth 2007a: 13-15).

Around 980, Simeon Metaphrastes translated the second passion of Demetrius, but with
many more lyrical motifs and more stress on the miracles that had occurred at the tomb of
this saint (Acta sanctorum octobris 1780: 96-104).

This version can also in a way be considered a kind of official Life and Passion of
Saint Demetrius which has entered both the Orthodox and Roman Catholic calendars. The
Serbian Orthodox Church also venerates Saint Demetrius according to this version of his
passion, and a Serbian translation of Metaphrastes’ writing by father Justin Popovi¢ is the
only complete Serbian version of the Passion of Demetrius (Popovi¢ 1994). The Orthodox
world celebrates him on the 26" October/8" November, while the Catholics have the feast
of this saint on the 8" of October. During the medieval times this cult spread particularly to
Paris and Speier (T6th 2010: 349).
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Therefore, this is the Demetrius that many believers, scholars and other people know and
are familiar with. However, it appears that the connections with Sirmium are much deeper,
and that Passio altera revised his place of origin.

Additionally, the appearance of some new sources which emerged in the 18" and 19"
century in particular, shed new light on Demetrius and his origin. Two contemporary sources
were written in the 4™ or 5 century, but were discovered much later. The Breviarium Syri-
acum, seu Martyrologium Syriacum or the Syrian Martyrologue is the first source, which
comes from 360 or 411, and was written in Bithynia near Nicomedia. This martyrologue
mentions Ev Zipuio Anuitpioc on April 9" (Acta sanctorum Novembris 1931: LV, Vickers
1974: 344; Zeler 2005: 100) which is the Greek excerpt provided by the Bollandists. There
is also a Latin translation from the Syriac original (Breviarium Syriacum 1956).

The second source is the Martyrologium Hieronimyianum, also an important contem-
porary source, which has well preserved the data on the saint from the 4" century and is
attributed to Jerome. This source, i.e. the manuscript from Reichenau, also mentions Syrmia
Dimitri diaconi on April 9. Therefore, another contemporary manuscript confirms the Sir-
mian origin of Saint Demetrius (Acta sanctorum Novembris 1931: 41; Delehaye 1975: 108;
Zeler 2005: 100; Toth 2007a: 24).

Both of these martyrologues are quite reliable, especially since they are chronologically
closest to the actual date of martyrdom (Aigrain 2000: 23-26; Leemans 2006: 73). They are
certainly hard to study thoroughly, but they are authentic and provide valuable information
on the 4™ and early 5" century cults of Christian saints and martyrs (Delehaye 1934: 52-58).

Lytaniae sanctorum Syrmiensium twice mentions deacon Demetrius as a patron of and
saint from Sirmium. One manuscript of these Lytaniae was provided by an 18" century
Roman Catholic bishop of Srem called Ladislaus Szorényi de Kis Szorény in his work Vindi-
ciae Sirmiense seu descriptio Sirmii cum suo episcopatu (1746: 246). Jacques Zeiller found
another copy of these Lytaniae where the same lines were written about Demetrius: Sancte
Demetri diacone martyr and Sancte Demetri Dioecesos patrone martyr (Szorényi de Kis
Szorény 1746: 246; Zeler 2005: 101). Almost nothing is known about this deacon Dem-
etrius. Most probably, he was the deacon of Irinacus, the first historical bishop of Sirmium,
also executed in 304 during the persecutions of the Christians (Barisi¢ 1953: 16; Ferjanci¢
1969: 36; Petrovi¢ 1974: 5; Delehaye 1975: 108; Gyorfty 2002: 8; Zeler 2005: 102).

So, how did a humble deacon become a consul, soldier and one of the most vener-
ated saints in all of Christendom? After the Huns fled the city of Sirmium and destroyed it,
the prefect Leontuis mostly likely removed the relics of Saint Demetrius and built a new
basilica somewhere after 441, while the frescos were painted between 475 and 500. At the
same time, the Praetorian prefecture of Illyricum was transferred from Sirmium, which had
been destroyed, to Thessalonica. There are graves in Thessalonica dating from this period
which also confirm the existence of a church (Diehl 1911: 26-27, 32; Vickers 1974: 337-339;
Jeremic¢ 2005: 196-198). The day of Demetrius’ new veneration, October 26", is most likely
the day when the relics were transferred to Thessalonica and when the new basilica was
built. This basilica still stands today and is one of the most important attractions of the city
and place of pilgrimage for all Christians (Alf6ldi 1926: 96; Vickers 1974: 346-350; Téth
2010b: 150-151).

However, the memory of the Sirmian origin of Saint Demetrius was preserved during the
Middle Ages. Since the ancient city of Sirmium and the whole region of Srem were a part
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of the medieval Hungarian realm during the later Middle Ages, Hungarian sources provide
primary information on the well-maintained legend of Saint Demetrius, also known as the
Hungarian Legend. These are the lives of Hungarian saints added to the Golden Legend or
Legenda aurea. This collection of legends is entitled Legende sanctorum Regni Hungariae
in Lombardica Historia non contente and several editions were produced. One was printed
in Strasbourg in 1486, while in 1498 and 1512 two other editions were printed in Venice
(To6th 2007b: 45). This Hungarian legend has only been translated into modern Hungarian
and some useful remarks were added by a prominent scholar from Budapest, Toth Péter, but
there are no other editions in any other language.

This legend states that natus est infra Pannoniam beatissimus puer Demetrius, nobilis
geenre, sed nobilior fide, in civitate Syrmio. 1t is stated that Demetrius’ parents were also
from Sirmium Hadrianus and Theogno, that he was taught artes liberales and that he was a
Christian. As someone of senatorial origin, he went to Sirmium where he became a consul.
The rest of the legend again mentions the story of two fighters, Nestorius and Lius, and
the heroic martyrdom of Demetrius. According to the legend, the prefect Leonitus returned
to Sirmium, his hometown, and built a magnificent temple dedicated to Demetrius (To6th
2007¢c: 222-223; Toth 2010a: 350-351).

Erdy-kédex is the next Hungarian source. This name was given to this codex by the man
who discovered it in 1834. It was written in 1527, and it compiled the parts of the Bible and
the Lives of the saints read at services. The codex tells the story of Demetrius in the Hungar-
ian language of the time. According to the Erdy-kddex, Demetrius was born in Sirmium,
but left for Thessalonica. The largest part of the legend deals with the assistance he gave to
Nestorius. One notable detail is that Leontius is not mentioned in this version (T6th 2007c¢:
245-247; Toth 2007d: 125-129).

Pelbartus from Temesvar (modern day Timisoara) was a Franciscan who lived from 1438
to 1514. He wrote one book that was meant to be used by priests for assistance during ser-
vices and was one of the most respected intellectuals of Europe. In the book Pomerium Ser-
monum Pelbartus wrote about lives of the saints and orations for every day of the year. In the
oration on the feast of Saint Demetrius he stated that Demetrius was born infra Pannoniam,
he was nobilis genere, sed nobilior fide, and the place of his birth was Syrmia. He even states
that he was dux Belgradensis ac dux Lacedomoniensis et consul. This last observation is
merely a legend or actualization of toponyms by Pelbartus. However, the legend of Sirmium
was preserved here as well (Pelbarthus of Temeswar 1500: 222-223).

The Hungarian legend was integrated into the work of Pelbartus and also into an edition
of'a well-known work by Jan Dlugosz, one of the most important Polish medieval historians.
In one edition of the Vita S Stanislai (Life of Saint Stanislas, the bishop of Cracow), there is
the following sentence concerning Demetrius: natus est infra Pannoniam beatissimus puer
Demetrius, nobilis genere, sed nobilior fide, in civitate Syrmio. Here Demetrius is consid-
ered to be a Hungarian saint and is preceded by Saint Stephen, the first Hungarian Christian
king. Another significant point is that this legend is a part of an appendix which tells of the
lives of saints from Prussia, Bohemia, Silesia, Hungary and. This is only found in an edition
from 1516 where the legend of Demetrius is also mentioned (Dlugossus 1516: 121), and
cannot be found in any edition of the Vita S. Stanislai.

This legend also entered the breviarium of the Paulines, an eremitic monastic order. This
book is from 1454 and was edited by Tatai Antal, the general vicarious of the order. The
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book was published in Basel in 1486, and then again in Venice in 1537 and 1540. It contains
the famous Hungarian Legend and mentions Saint Demetrius’ Sirmian (T6th 2007b: 42).

Bishop Peter Ransanus, a prominent humanist and a renaissance figure in medieval
Hungary, also mention Demetrius. Around 1488, and under the large and strong influence
of Thuroczy and his chronicle, Peter Ransanus wrote a work entitled Epithome rerum Hun-
garicarum, which provides a great deal of interesting information about the region of Srem
and the city of Sirmium. He said that Sirmium was in the county of Srem, that it was an old
and famous town and the birthplace of the Roman emperor Probus and Saint Demetrius
the martyr. Ransanus also writes that there are a vast number of remains which confirm the
glorious past of the town (Ransanus 1999: 31).

Furthermore, this tradition did not disappear in modern history, but since this question is
not the main focus of this paper only a few significant writings which continue to preserve
the tradition of Pannonian, i. e. Sirmian, origin of Saint Demetrius will be provided here. In
addition to the bishop Ladislaus Szorényi de Kis Szorény, who has already been mentioned,
other authors from the 18" century also upheld the Sirmian, or Hungarian legend of Dem-
etrius. Gregorius Hidi work from 1701 entitled Celebriorum Hungariae Urbium Celebriora
mentions Saint Demetrius and states that he Ornavit Syrmium. In 1744 Nicolaus Benger, a
historian of the Paulines, wrote that Demetrius was not from Thessalonica, as was indicated
in the Roman martyrologium, but was from Sirmium, citing Dlugosy, Ransanus and the
bishop Ladislaus, who wrote the Vindiciae 10 years before Benger compiled his history
(T6th 2001: 5-19).

As has been demonstrated, the late Middle Ages provided many Hungarian sources (and
one Polish), which confirm that the legend of Saint Demetrius is considerably different from
what is known in the present day. Prefect Leontius was a father and a founder of the Cult of
Demetrius in Thessalonica, after the Huns’ raid of Sirmium. Demetrius went from being a
humble unknown deacon to becoming a local saint, a patron of Thessalonica, a soldier and
a consul who defended his beloved city from enemies and miraculously cured many believ-
ers. He also became one of the most respected saints among Christians of both the Eastern
Orthodox and Roman Catholic rites. However, the Sirmian legend has been preserved, par-
ticularly in Hungarian sources, and shows that, during the medieval as well as the modern
period, two parallel life stories of one saint existed. The Thessalonian version was perhaps
more widely accepted, but historiography has shed light on the Sirmian legend as well.

Translated into English by the author
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bopuc Cmojkoscku

NAEHTUTET CBETOI' AMMUTPUJA

3AKJbYULIU

VY pany ce ananmusupa nopekio kynra Ceeror umutpuja. Vaxo je maHac yBpe:KeHO MUILBEHE
na je Cseru Jumutpuje 6no u3 ComyHa, TaMOIIBH BOJHUK, KOH3YJI, YaK U CEHATOp, OPOjHU U3BOPH
JIeMaHTyjy TO BepoBame. OBaj My4eHHK je, Hanume, 6no, mpema Jpyroj Tpaaniuju, u3 Cupmujyma u
6uo je HajepoBaTHUje hakon Ceeror VpuHeja, jour jeqHOT CUPMU)CKOT CBEIa, M MPBOT HUCTOPHU)CKH
notepheHor enuckona Cupmujyma.

OTKpHBambe X1jepOHUMCKOT M CHPHjCKOT MapTHPOJIOra OAIiiIo je HOBO CBETJIO Ha MOPEKIJIO OBOT
cBela M meros KyaT. CHpMHjCKa TpaaMIja HACTaBJEEHA j€ U y CPEeAeM BeKy, Kpo3 T3B. Mahapcky
nezendy. BpojHM yrapcku cpenrmhOBEKOBHHM M3BOPH, KaO M YyBEHH NOJECKH XpoHHM4ap Jan [lmyromr
cavyBalM Cy TPAJUIII]y O CHPMH]CKOM MOPEKITy JIMMUTPHjEBOM.

W y HOBOM Beky oBa JiereHa je cauyBana. HajBepoBarHuje je 1o mpeobpaakaja TOIUIO TaKo MITO
je mocie XyHcKor pasapama Cupmujyma 441. Jleonrtuje, npedexr Mmpuka, npeneo mormrtu y CounyH,
carpaano 6a3uiuKy nocselicHy OBOM MYYEHHKY, JICTCH/IA j€ IPHMHJIA J0CTa YCMEHHUX, (OJIKIOPHUX U
JoKanHuX MoTHBa 1 CBeTH JIUMHTPH]E je TOCTAa0 COMYHCKH MYyUYCHHK U BOJHHK, HAKO je u3riena Ouo
cupMujcku hakoH.
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ABSTRACT

This paper discusses folk stories about St. Sava which are told, or used to be told, in the Serbian
cultural and demographic space. The historical prototype of St. Sava is Prince Rastko Nemanji¢, whose
monastic name was Sava. The earliest records of these folktales date from the 18" century, but are still
told today. Traces of them, however, have been found as early as the medieval period in annotations
of various authors who travelled through Serbian lands. In terms of topic and motif, these folktales are
very diverse and speak about various endeavours of the main character. They describe the miracles
Sava performed and how he assisted people, so in this sense, these are saints’ legends. They are related
to his deeds as a demiurge who changes culture. He also possesses some ancestral attributes, so these
narratives are mythical as well. However, as true mythical folktales “demand” a dogmatic approach,
these are not really myths, but rather etiological, cultural, historical, and even demonological legends.
Furthermore, since many of these legends are related to specific locations as well, they could also be
considered local legends. The focus of this paper is these different genre dimensions of legends about
St. Sava as well as their functions and applications.

Key words: St. Sava, history, saint’s legend, myth, legend, functions

* ok sk

Belief tales in Serbian folk tradition belong to a widespread category of folk prose which
contains narratives about biblical and national Christian saints (St. Elijah, the Mother of
God, Christ, Petca Parascheva, St. Vasilije Ostroski) and heroes, both historical and pseu-
dohistorical, who lived sometime between the Middle Ages (Prince Marko, Milo§ Obili¢,
Tsar Lazar, Tsarina Milica, Despot Stefan, Herzeg Stjepan, Zmaj Despot Vuk, Cursed Jerina
etc.) and modern times (Stojan Jankovi¢, Bajo Pivljanin, Karadorde, Milo§ Obrenovi¢, King
Petar and others).? Belief tales can also deal with local heroes and events. One of these, St.
Sava, who is in fact the most popular character of Serbian folk prose and legendary tradition,
is the focus of this paper.’

' This paper is based on research conducted as part of the project “Aspekti identiteta i njihovo ob-

likovanje u srpskoj knjizevnosti” (No.178005), which is financed by the Ministry of Education and
Science of the Republic of Serbia.

2 For narrative material, see: Kapayuh 1852; IManaBectpa 2003: 58-59; Munowmesuh-bHophesuh
1998: 197-204; Mapkosuh 2004: 292-298 and their sources.

3 For the purposes of this research, about 500 stories have been consulted. They have been recorded
from the 18" century up to the present day, especially in the 19" and 20™ centuries and in the ar-
eas where Serbs live today or lived at the time when the stories were recorded (see: JJumurpujeuh
1926; hoposuh 1927; ®ununosuh 1939; IlaBnosuh 1965; boan 1980). Elements of legends can be
found in the notes of the travellers who passed by the MileSeva monastery where Sava’s relics were
placed from 15th century onward (see hoposuh 1927: 7-14; ITanasectpa 2003: 58-59; Musoriesuh-
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Stories about events in Sava’s life tell of Rastko Nemanji¢ (1174-1236), whose histori-
cal prototype was a prince and the son of the great zupan Stefan Nemanja (founder of the
Serbian medieval dynasty) and brother of the first Serbian king, Stefan I, who was crowned
in 1217. Rastko became a monk (Sava) at Mount Athos, founded the Serbian autocepha-
lous church in 1219 and was posthumously canonised (hoposuh 1989: 146-148, 151-152;
[MTaBnoBuh 1965: 56-71; ®epjanunh 1994: 301-302, 310-314). These events are most likely
the most important reasons for his ongoing popularity in Serbian folk tradition even up to
the present day.

According to folk tales, Sava performed various feats, most of which are also performed
by other international heroes.* In particular, he performed miracles®, just as any other
Christian holy man. He turned sea water into snow (hoposuh 1927: II No. 23) and divided
the sea so that his people could cross it (hoposuh 1927: II No. 24). He also revived a girl
(hoposuh 1927: III No. 39) and made a blind man see (hoposuh 1927: II No. 15). On one
occasion he turned worms into gold coins in order to help a poor, sick man (hoposuh 1927:
II No. 16). In this respect these folktales are both sacred and saint’s legends.®

It has also been noted that in a series of conflicts Sava had some characteristics of a
mythical hero (lumutpujesuh 1926: 90-112; Yajkanosuh 1973: 309-323; bajuh 1995: 7-26;
Munomesuh-bophesuh 2011: 38-40). This has not been further explored, except in the work
of Veselin Cajkanovié, who regarded him as an heir of an old Serbian deity.’

When Sava travelled he changed nature and people and influenced the appearance of
celestial bodies, the Earth and society. He accomplished this through touch, striking, and
making a cross with his staff. He prayed, gave blessings and curses, and also stole (hoposuh
1927: 11 No. 21-26, 30, 32, 33, 35, 42; Tpojanosuh 1930: 24). So even if he is not a true

Bophesuh 2011: 57-58). At the beginning of the 18th century Marin Kaboga, an emissary from Du-
brovnik, spoke in Constantinople about a rock between Pljevlja and Prijepolje where, as it is believed
Sava made a dent when he leaned on it (Qumutpujeuh 1926: 118). There are also songs about St.
Sava (see: Munomesuh-Hophesuh 2011: 35-37).

4 This can be seen in the annotations to the stories from Vladimir Corovié¢’s collection (Roposuh
1927: 11 No. 4, 21, 22, 24, 27, 29, 32-34, 36, 37, 43, 44, 48, 49, 57, 58, 71, 73, 74, 76, 78, 79, 82, 84-
86,90, 95,99, 101, 102, 112, 116, 121, 126, 127; 111, No. 1-5, 6, 12, 24, 38, 49, 55, 56, 57, 69, 73, 96,
97, 98).

> A miracle is: An isolated act of change in the order of nature brought about by the sacred power;
though its results may be permanent, this act has no consequences for the order of a nature and society
in the future (Jason 1975: 38).

¢ Heda Jason defines saint’s legends as: 4 sacred legend recounting miracles performed by a holy
man or for his sake by the sacred power (Jason 1975: 41).

7 Although St. Sava’s nature remains largely unexplored, Veselin Cajkanovi¢ devoted a special place
in his study of a supreme god of the pagan Slavs to St. Sava of Serbian folk tradition (YajkanoBuh
1973: 309-323). In this work, Cajkanovié attempted to reconstruct a hypothetical supreme god out
of various elements of traditional culture including beliefs, customs and folk poetry. In addition,
Cajkanovié analysed the nature of Sava’s relationship with wolves. For all these reasons, as well as
on the basis of comparison with archaic Indo-European religions with similar elements, Cajkanovié
concluded that in Serbian oral tradition St. Sava has absorbed many characteristics of a hypothetical
supreme Slavic deity of chthonic nature. Although the facts assembled by Cajkanovic are fragmentary
and it is thus impossible to firmly establish the existence of faith in a specific god or of a specific set of
beliefs, his efforts were not in vain. Cajkanovic’s work pointed toward new avenues of investigation
and interpretation regarding St. Sava (and perhaps to other figures in Serbian oral prose) by placing
him in the context of a specific mythical worldview.
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mythical character since myths fall into the domain of a dogma?®, he behaves in these stories
as a demiurge, an ancient ancestor or a cultural hero. He performs these acts just as any other
mythical hero would (see Meletinski 1983: 196-202). By their essence, his deeds belong
to acts of mythical agents (see Meletinski 1983: 180-196), and motifs in these stories are
internationally present.’ In this sense, folk tales about St. Sava are variants of some very
archaic ideas about the world in general.

A few examples illustrate this: the stories describe how Sava fought with the devil for
the sun, or how he stole it from him (hoposuh 1927: II No. 84, 85) and he fought against
an ancient dragon (hoposuh 1927: II No. 43), as is customary in cosmogonic myths about
the creation of celestial bodies that emanate light (see Meletinski: 196-197). Such struggles
between a man and the evil forces are also typical of demonological legends.™

Since Sava is not just a kind of a mythical hero, but a historical figure as well, these
stories are also cultural and historical legends.!" By driving a fiery poker into the ground,
Sava also regulated the change of seasons (hoposuhi 1927: II No. 96), which is usually a
deed performed by a mythical hero (see Meletinski 194 and 201). Regardless of the fact
that he is a character from a legend, this gesture also brings him back to a myth. St. Sava
also behaved as a cultural hero when he stole fire from demonic forces, the anathemas, its
original guardians, hid it in his staff and gave it to humans (Tpojanosuh 1990: 24, 31-32; see
Meletinski 1983: 186, 197). This worldview is also reflected in the structure and meaning of
such folk tales about Sava which distinguish them from sacred legends and saint’s legends
and makes them more similar to myths.!?

As other mythical heroes, St. Sava rules the waters (see Meletinski 1983: 188, 193). He
created them everywhere he went. According to the stories, in this process Sava brought
forth springs by striking the ground with his staff, by giving a blessing, saying a prayer or
placing a cross (hoposuh III 1927: No. 1 [1, I1], 2, 4, 40, 50, 51, 69). He also created lakes in
a similar way (hoposuh 1927: I No. 25, 26; III No. 1 [V], 43. Rivers formed in his footsteps
(hoposuh 1927: II No. 4) or followed him. He could also divide a river in two when he
stood in its path (hoposuh 1927 III: No. 56). In addition, according to I'msedepmunr, who
travelled through this region in the 19th century, people told stories about Sava striking
the ground with his sceptre and creating a spring in the vicinity of MileSeva where Muslim
men and women came to be healed (l'mpdepnunr 1857 in Jumutpujesuh 1926: 68). Thus,
this otherwise mythical story becomes an etiological legend.” Regardless of the universal
nature of this motif, the story speaks of a certain locale, which gives it attributes of a local
legend as well.'* This is the case with the majority of tales about Sava’s deeds.

8 Myths are holy stories, related to religion and ritual, which are told as an undeniable truth (Bascom

1965: 3-20).

See footnote No.3

10" Demonological legend is: Legend in which man confronts the world of demons, the latter being
part of folk belief (Jason 1975: 44).

' Historical legend is a legend of any kind localised to a certain historical event or figure (Jason
1975: 58).

12 Since myths are stories which are: set in creative mode, in the mythic and eschatological epochs
and mythic space, and tell of the creation of the primary entities and the principles of nature and hu-
man society (Jason 1975: 41).

13 Etiological legends here are understood as: Legend explaining the origin of certain secondary
properties in nature or human society (Jason 1975: 45).

4 Local legend is: Legend of any kind, localized in a certain place (Jason 1975: 58).
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St. Sava also played a part in topography — he created caves, hills and mountains
(hoposuh 1927: III No. 8, 9, 14, 15, 16, 17...). According to what people believe, he
stopped, sat down, leaned and lay down at particular places, and changed the topography by
leaving an impression on it (see Meletinski 1983: 181, 185). In this respect, these narrations
are myths, but they could also be viewed as etiological or local legends.

Similarly to other mythical heroes, Sava also invented plants or influenced their charac-
teristics (Aumurpujesuh 1926: 130; hoposuh 1927: 11 No. 87, 98, 115, 124; see: Meletinski:
1983: 185). He created animals or their characteristics and gave them to humans (hoposuh
1927: 11 No. 53, 91, 92, 93, 103, 104, 107, 108, 110, 111, 112, 116, 119, 124, 126; III No.
72), or is a protector of animals, especially wolves (hoposuh 1927: 11 No. 103-109), which
classical creation myths also mention (see Meletinski 1983: 185-186, 201). What wolves
do often reflects on St. Sava, who is by his nature primarily human, then a saint and finally
a myth; i.e. he is a hybrid character. The same could be said of the legends about him also
belonging to a hybrid genre.'

Furthermore, St. Sava is credited with creating different ethnic groups or their features:
Gypsies, Jews, Bulgarians, Greeks, Montenegrins (hoposuh 1927: II No. 100, 101, 102,
113), just as other mythical characters have (see Meletinski 1983: 185). According to narra-
tives, he created cultural artefacts, like the watermill (hoposuh 1927: II No. 88, 89) or the
flute (hoposuh 1927: 11 No. 89), which also falls within the domain of a mythical character
(see: Meletinski 1983: 185).

Moreover, according to folk tales, Sava was the first teacher and a civiliser of people
because he performed acts that are among the primary activities of a cultural hero (see
Meletinski 1983: 187-188). As a true mythical hero, he taught them agricultural skills (see
Meletinski 1983: 193) such as how to plough (Jlumurpujesuh 1926: 127-128; hoposuh
1927: 11 No. 68; ®unmumosuh 1939: 18-19) or sow (dumutpujesuh 1926: 128). He also
taught a weaver how to weave (Aumurpujesuh 1926: 127-128; hoposuh 1927: 11 No. 67,
68; dwmmnosuh 1939: 18-19) and how to forge iron (hoposuh 1927: II No. 71), which
relates him to mythical blacksmiths (see Meletinski 1983: 188, 194). Sava also showed
people how to make windows (hoposuh 1927: 11 No. 67, 76), i.e. he actively took part in the
construction of the “first house”, which is also a relic of a complex of actions carried out by
a cultural hero (see Meletinski 1983: 185, 194) and a very archaic element of these stories.

He was the first teacher and a patron of handicrafts (JJlumutpujesuh 1926: 17-20) and the
protector of sailors (hoposuh 1927: II No. 18). He taught people to make ropes (hoposuh
IT 1927: No. 18, 95; III, No. 101) and packsaddles (hoposuhi 1927: III, No. 102), as well
as the makers of blankets how to prepare wool (hoposuh 1927: 111, No. 103). St Sava also
blessed furriers and their craft (hoposuh 1927: 11 No. 114). He showed people how to use
different types of food, such as fish (hhoposuh 1927: III No. 37) and taught them to make
cheese and curd (hoposuh II 1927: No. 73 and 74; 111 No. 19, 48). All of these actions make
him a mythical hero (see Meletinski 1983: 184-186, 194, 201), and therefore the stories
about him are mythical as well.

Sava was also the first medicine man (hoposuh 1927: 11 No. 17, 20, 23, 58). According to
one of the stories he asked for a meal and a bed from a good man and an evil woman. When
the woman offered him a stone both for his bed and his meal, he punished her by making

15 And this fact, which of course does not apply just to the stories about St. Sava, indicates a necessity
to revisit the definition of legend as a genre category.
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her navel untangle. When she began to feel pain, St. Sava felt sorry for her and healed her.
Even today, as the story goes, if this happens to somebody who is sick, magical acts are
performed above him with the words: St. Sava, tie the navel! Not because of the bad woman,
but because of the good man! Stone for meal, stone for bed, stone under the head (hoposuh
1927: 11 No. 17). Thus, he certainly plays the role of a mythical healer (see Eliade 1980: 37),
whose acts, just like Sava’s, have far reaching consequences. What Sava did once, has been
practiced until recently. As can be seen in this case, the ritual of healing in pre-modern com-
munities consisted of narrating stories (myths) about the origin and history of an illness. This
was followed by reminiscing about a moment when a deity or saint succeeded in healing an
ill person (Eliade 1980: 37- 38). All this is contained in the story, as well as in the magical
healing practice'® (for a variant of a story and a charm, see Pagenkosuh 1982: 37, 387-388).

There are other elements to be considered as well. He was also a giver of justice
(hoposuhi 1927: 11 No. 10, 12) and the supreme judge (hoposuh 1927: II No. 11). He was
the first to introduce some culturally significant items to people (hoposuh 1927 II No. 53)
and performed all of this during his travels, as would any mythical hero (hoposwuh 11 1927:
No. 22,23, 26, 25, 32, 33, 40, 46, 49, 55, 62, 72, 73, 74,75, 76 78, 80, 81, 86, 87, 98, 99,
100, 102, 103, 106, 115). As a consequence of his deeds, nature and culture underwent
changes and these are monuments to his actions (see Eliade 1980: 38, see Meletinski 1983:
181). This is another dimension of narratives about St. Sava which makes them both mythi-
cal and etiological. Furthermore, many stories about St. Sava’s deeds took place at undefined
locations, somewhere on the road, in the olden days, when St. Sava was alive and walked the
Earth (hoposuh 1927 11 No. 20), i.e. when he travelled the world (hoposuh 1927: 11 No. 6,
7,8,9,10, 14, 16, 17, 22, III: No. 72), as mythical characters do.

However, there are events in the stories which are situated in a specific area and are
related to real locations and micro locations, which are familiar even today in the community
where the actions described took place. The locales in question were named after the hero,
who, as people believe, influenced the shape of this space. These places have the shape of
Sava’s body parts or the things he used most, and are named accordingly: Sava’s elbow, foot,
hip, rib, rest, chair and table (JAumurpujesuh 1926: 117-123; hoposuh 1927: III No. 1, 2,
3,4,5,6,14,15, 16,17, 18).

How alive these legends or the memory of them are can be verified by a significant
number of locales from the stories about Sava’s actions which are still used as official geo-
graphical notations, and not only by the local inhabitants. The locale Savin Kuk (Sava’s hip)
was thus created when Sava hit a stone on Durmitor (hoposuh 1927: III No. 1 IV), and is
still called this today.!” The locale Sava’s Elbow, which was created when Sava leaned on it,
exists in a place between Prijepolje and Pljevlja (hoposuh 1927: III No. 15) as an official
name of the place at these coordinates'®. Many of Sava’s springs from the stories are actu-
ally existing contemporary toponyms, such as a spring on Mt. Durmitor.'” People say that
Sava created it by marking a stone with a cross (hoposuh 1927: III No. 11V). In the same
way, in Savina isposnica, near the monastery of Studenica there is still a spring which is

16" In the pre-scientific era illness was placed in the domain of magic.

17 http://www.montenegroclimbing.net/index.php?option=com_content&view=article&id=194&Ite
mid=22&lang=en (all internet sources were last retrieved in December 2012).

18 http://mapcarta.com/19030000.

19 http://www.panoramio.com/photo/28729998.
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called Savina voda (Sava’s Water).? The folk tale says that the saint bathed in it, which gave
it healing powers (hoposuh 1927: III No. 1 I). Near Kolasin, in Sinjajevina, there is still a
locale named Savina voda®' where he struck a stone and brought forth a spring (hoposuh
1927: 1II No. 1 III). In Hisardzik, near the monastery of MileSeva, there is the same toponym
with an analogous story about healing water (hoposuh 1927: III No. 1 II).

All these narratives about St. Sava, some of which are still alive today, exist not only in
places which are associated with his real life and death®?, but in a much wider space which
encompasses everywhere the Serbs used to live or live today. They have spread to and been
collected in Herecegovina, up to the Neretva river, in Montenegro and Boka Kotorska,
in Bosnia, in present day Serbia, including Kosovo and Metohia, up to Prizren, in North
Dalmatia, Lika and Bania, FYROM, up to Stip and Kratovo.” Therefore, regardless of the
fact that the stories about Sava’s deeds can be found in multiple countries®, legends about
him are related to Serbian tradition and are tied to Serbian cultural and demographic space.
And in this sense, legends about St. Sava have, or used to have, the function of preserving
the cultural identity of the people who created them.

This dimension of the folk tales is especially present in the beliefs and narrations about
St. Sava building or consecrating churches (hoposuh 1927: 111, No. 69, 72, 78, 80, 83, 84,
89). Endeavours like these are attributes of a mythical creator of the world and its guardian,
because the temple is an imago mundi for pre-modern man, where the world is continuously
sacralised, because the temple represents the world and is one (see Eliade 1980: 27). It may
be that this is the exact reason why particular places which Sava allegedly created formulate
a sacred geography and a specific historical and demographic map of the Serbian people.

At this time of globalisation and a general crisis of values worldwide as well as in Ser-
bia some individuals and groups who consider themselves different from the people who
preserve this tradition question these facts or blatantly treat these stories with derision. As

20

http://www.panoramio.com/photo/20646510.

2 http://www.pobjeda.me/2012/07/26/pomoc-stocarima-na-sinjajevini-dobija-i-medunarodnu-podr-
sku
22 One such example is the region of Studenica monastery where Sava moved the relics of his father,
St. Simeon and another is MileSeva, where Sava himself was buried (1237). Under Sava’s authority,
Studenica was a political, cultural and spiritual centre of medieval Serbia (Mcmopuja cpncroe napooa
11994: 264, 270-271, 290). In the portico which was structurally added to the church by king Vladis-
lav in 1235, he laid the relics of his uncle, St. Sava, which Turks burnt in Belgrade in 1594 (hoposuh
1989: 425; depjanunh 1994: 312-313). Mileseva was the seat of the Herzegovinian metropolitanate.
The cult of St. Sava was strong among the Muslims who lived in this region in the 16" century as well.
Catarino Zeno (1550) and Benedetto Ramberti (1534) mention that the Turks respected St. Sava and
donated the monastery (hoposuh 1927: 12). Tvrtko Kotromani¢ was crowned as a king of the Serbs
and of the Coast in this church in 1377. Stefan Vukéi¢ Kosaca proclaimed himself Herzog of St. Sava
in 1446 in the same church. All this could explain the popularity of stories about St. Sava not only in
the vicinity of MileSeva, but in Bosnia and Herzegovina as well.

3 In hoposuh 1927: 15-16, ITanasecra 2003: 58-59. This is also confirmed by the fact that the name
of St. Sava was or is still celebrated in these areas (JAumtpujesuh 1926: @umunosuh 1939: 16-25). In
some of these regions few Serbs live today. They were relocated after the Second World War and after
the fallout of Yugoslavia and the civil war in the 1990’s. Because of such circumstances some of them
have been renamed, leading to a situation where they are erased them from the collective memory of
the local people.

2 Cf. footnote 3.
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part of the process of acculturation, they distance themselves not only from their own, alleg-
edly, false and primitive past, but from the present time as well. In their interpretations, the
St. Sava who taught people how to make
windows® (hoposuh 1927: II No. 67, 76)
becomes a glass cutter.?® There are other
examples as well. Sometimes the very ex-
istence of stories is negated and they are
considered falsifications. The toponyms
Casun rkyx and Casun useop are consid-
ered to be false. The name of a rock which
is described in stories as having the imprint
of Sava’s body (hoposuhi 1927: III No.
43), Savino kamenje, is also considered
false by one author, who claims that this
location is called Bijelo kamenje, or as of
late, Ibrahimovo/Zekino kamenje?’. Other

At Odmenj spring: Mehidija Gici¢ col- inhabitants of this area, trying to appease
lects water for her husband who lives in all sides, and remembering, as they say,
Germany.?! “happier times”, think that toponyms such

as Savino kamenje date from ancient times and
should remain as they are.?® Then, there is a third,
more pragmatic approach to the legends about
St. Sava, once the keepers of spiritual identity:
medical tourism. It is believed that water in the
village Odmenje near Kraljevo has healing powers
because it was created by St. Sava.?’ Those with
a more entrepreneurial spirit have even managed
to achieve material benefit by bottling the water
from these springs.® Finally, there are those who . i)
still believe in these stories. Looking for a cure for ~ Mt. Muéanj, Ivanjica, At Sava’s
body and soul which cannot be found anywhere Water. 32

else, they go to Sava’s water ... maybe it will help.

% This motif is also present internationally (see hoposuh 1927: I No. 67, 76).

http://www.slobodnavojvodina.org/index.php?option=com_content&view=article&id=935:sveti-
sava-staklorezac&catid=36:drustvo&Itemid=56

2 http://www.plav.net/zavicaj/oaza/v01.htm
http://www.tvojportal.com/index.php/rs/vesti/exyu/item/16325-kome-u-plavu-smeta-sveti-sava?.
html

2 http://www.politika.rs/ilustro/2225/6.htm

30 http://www.kraljevo.com/ibarskenovosti/2006/in2006042 1.htm

31 https://www.google.com/search?q=mehidija%?20gicic%20uzima%?20vodu&ie=utf-8&oe=utf-
8&ag=t&rls=org.mozilla:en-US:official &client=firefox-a&source=hp&channel=np

32 http://Wwww.panoramio.com/user/1711321
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3oja Kapanosuh

[IPUYE-BEPOBAILA O CBETOM CABH Y CPIICKOJ HAPOIHOJ
TPAJIULIIU (O] MUTA JIO JIOKAJIHOT TIPEJIAIbA — 3HAUEIbA,
®YHKIUJIE, AJIAIITALIUIE)

3AKJbYULIU

[lpenama 0 mocTaHKy onpeljeHHX JOKAIUTETa Yy CPIICKOj HAPOIHOj TPaIullMju Be3yjy ce 3a
pa3nu4MTe jyHake, HEMMEHOBaHE M MMEHOBaHE, M3MHUILBEHE M OHE KOjH MMajy CBOje MCTOpPH]jCKe
NPOTOTUIIOBE. JyHAM THX NpeJara MOTy OHTH HPHIIAJHHUIM OIpel)eHNX IONHHX, CTApOCHHX H
COIMjAJIHUX TpyIa: BIaJIapH, PaTHHIH, CBEIM, OOMYHU WJIM Haoko obwuHM Jepymu. W cBu onm, Ge3
0031pa Ha TOPEKII0 U 0COOHHE, Y MpefambuMa 0 HACTAHKY JIOKaJIUTeTa 3a71001jajy arpudyTe MHTCKHX
cTBapasiana, Oyayhu 1a yaecTByjy y oOJIHMKOBamy eJIeMeHara IpocTopa, IOIITO je 3a TPaJHIOHATHOT
YOBEKa OBO paBHO KOcMOToHHjU. [ToMeHyTa npruyama cy, HCTOBPEMEHO, CBOjEBPCHO CBEJOYAHCTBO O
(DU3MYKOM U JTyXOBHOM IPHCYCTBY CPIICKOT HAapoJa Ha MPOCTOPHMA KOje TH JIOKAINTETH MapKUpajy,
OZIHOCHO JIe0 Cy cakpaiHe reorpaduje, u, Takole, mpeacTaBibajy HeKy BpCTy merose Mcropuje.

Mely nukoBnMa, akTeprMa Ipe/ama CpIcKe HapojiHe Tpaaniuje, HajiomynapHuju je Ceeru Casa,
4yHju je uctopujcku moprorun 6uo Pactko Hemamuh (1174-1236), cun Benmuxkor xymana Credana
Hemame n 6pat npsor cprickor kpasba, Credana [IpBoBeHUaHOr, KOju je M caM OHO OCHUBAU CPIICKE
ayTokedainne npkse (1219), mro my je 1 06e30emu1o moBnamheHo MecTo U y (GOIKIOPHO]j TPaIUIIHjH.
Caetu CaBa, y OKBHpY IIpHYa Ha 3aj1aHy TeMy, CTBapa Boje, nehune, cTeHe, yayOsbema 1 HCIyITdemha
y CTeHama, Koja H JlaHac Hoce meroBo nme (CasuH sakar, CaBuHa cronuia, CaBuHa Tpresa). A OH,
Takole mpema THM npryama, rpajy IpKBe ¥ MaHACTUPE, KOjH Cy JI0 JJaHAC CadyBaHH y IIEINHH, IIOCTOje
y pelieBHHaMa mim camo y cehamy spyan.

ITponuTHBaEE THX MPHYA C TAYKe TICANIITA BHXOBUX KaHPOBCKUX KapaKTepUCTHKA U (QyHKIIH]ja
BE3aHUX 3a NUTakbE HACHTUTETA IIPEIMET je OBOT paja.
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WHERE DID VLATKO VUKOVIC’S ARMY TAKE COMMUNION? (HISTORICAL ROOTS...

Nedeljko V. Radosavljevi¢
Institute of History, Belgrade
nedjo.radosavljevic@gmail.com

WHERE DID VLATKO VUKOVIC’S ARMY TAKE COMMUNION?
(HISTORICAL ROOTS OF A LEGEND)'

ABSTRACT

The paper identifies and describes a legend about Vlatko Vukovié, a duke of the Kingdom of
Bosnia, and his army taking Communion on their way to the field of Kosovo in 1389. The legend is
preserved in Uzicka Crna Gora, a region in West Serbia which is located north-east of the town of
Uzice. The relationship between this legend and certain archaeological locations which have still not
been completely researched is explained. In addition to this, we analyse the fact that, regardless of
legend’s historical underpinnings, it was recorded in an area through which Vlatko Vukovi¢’s army
probably did not pass on its way to Kosovo Polje in 1389.

Key words: Vlatko Vukovi¢, Kosovo Polje, Uzicka Crna Gora, Communion, legend.

* ok sk

In Uzi¢ka Crna Gora (a region in western Serbia north of the town of UzZice, near the
slopes of the mountains Povlen, Maljen and Jelova Gora)® there is a legend saying that
Vlatko Vukovi¢ took Communion with his army in a local church on his way to Kosovo
1389 (Radosavljevi¢ 1997:76, Mihalj¢i¢ 2006: 267). 3 This short legend contains no other

' This paper originated as a result of research undertaken as part of a project of the Ministry of Sci-

ence and Education of the Republic of Serbia, entitled Eepona u Cpou 1804—1918, noocmuyaju u
uckyuerna eeponcke Mooepne (Es. 6p. 177031), (Europe and the Serbs 1804-1918, stimuli and trials
of the European Moderna, file number 177031), under the leadership of Slavenko Terzi¢, Senior Re-
search Fellow, undertaken at the Institute of History in Belgrade.

2 Crna Gora was one of the two duchies of the nahi of UZice under Ottoman rule, and after 1830 was
a district in the county of Uzice. This region is not geographically related to the state of Montenegro.
It should be emphasised that several Serbian regions bore that name under Ottoman rule. In this par-
ticular case, it is believed that this appellation was given to this region due to the dark aspect of the
northern slopes of the Crnokosa Mountain, which is covered with dense beech forests.

3 Vlatko Vukovi¢ ( ? - 1392), duke of the Kingdom of Bosnia, founder of the Kosac¢a noble family.
The core of the region controlled by the Kosaca family lay in the Upper Drina valley. He was men-
tioned as a duke for the first time in 1378. In August 1388, Duke Vlatko Vukovi¢ defeated a powerful
Ottoman detachment near Bileca. Afterwards, in 1389, he lead a detachment sent by the Bosnian king
Tvrtko I Kotromani¢ to Kosovo to help Prince Lazar Hrebeljanovi¢ struggle against the Ottoman
army of the Sultan Murat 1. After the battle of Kosovo, Vukovi¢ retreated with the remaining Bosnian
army. He died in 1392 of old wounds. In accounts contemporary to the battle of Kosovo, as well as in
later ones, Duke Vlatko Vukovi¢ is in several places regarded as identical to a duke Vlatko Vladevi¢
who held lands in Vladevina (present-day Ladevina) in the surroundings of Rogatica. This identifi-
cation has, however, been rejected as false, because the names of both Vlatko Vukovi¢ and Vlatko
Vladevié¢ appear in one particular document (Cirkovi¢ 2006:267). In addition to this, the year of Vlatko
Vladevi¢’s death (1407) does not correspond with the year of Vlatko Vukovié¢’s death.
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elements*.

Geographically it is associated with several archacological sites situated near Kosjeric®
(Kuzmanska stjena, Zlostup, Dusko polje, Paramun, etc) where the local people believe that
there had once been churches. Most of these locations have only been identified as such by
archaeologists, so it is not even possible to claim with certainty whether these were sacral
buildings, i.e. churches, or whether they were of some other type that could not have been
used for such purposes.®

The legend about the army of Vlatko Vukovi¢ is not limited to the region of Uzi¢ka Crna
Gora. It is also found in a wider area including the entire Uzice region, as well as in other
locations in western Serbia, which were at the time not ruled by Vlatko Vukovi¢, but by
Lazar Hrebljanovic.’

After the death of Tsar Uros, the last Serbian ruler from the Nemanji¢ dynasty, in 1371,
Prince Lazar, who led the army to Kosovo, managed to unite the regions of the former
Serbian state, and then consolidate them in terms of their economic and military poten-
tial. By 1373, he had managed to break the resistance of the local lord of UZice, Nikola
Altomanovié, and to conquer the region. He was killed on Vidovdan, 15 June 1389, in a
battle against the Ottoman army (Mihalj¢i¢ 2011: 472-474), so one would expect the leg-
ends about Lazar’s army taking Communion to be more present in these places, rather than
legends about Vlatko Vukovi¢. This, however, is not the case.

At a first glance, it is perplexing that there is no mention of the Serbian armies in the oral
tradition of the people in Uzicka Crna Gora travelling from Uzice to Kosovo, which cer-
tainly must have happened, as all military resources of the Serbian state had been mobilised
in this clash. On the contrary, the legends from this area speak only about Vlatko Vukovi¢,
who also took part in the Battle of Kosovo.

The duke Vlatko Vukovi¢ was one of the most respected people in the Kingdom of
Bosnia. The army he led to Kosovo at the time represented the entire Bosnian state. The
legend, however, does not speak of Bosnian army, but about the army of Viatko Vukovié,
which makes identification of possible historical strongholds more complex. The veracity of
this oral tradition cannot be confirmed by historical geography either. Neither the main nor
the shortest road leading to Kosovo Polje passed through Uzi¢ka Crna Gora®, hence again
the question of how Vlatko Vukovi¢ entered the legends in Uzicka Crna Gora.

As mentioned previously, Duke Vlatko Vukovi¢ took part in the Battle of Kosovo and
also survived it (Mihalj¢i¢ 1989:116). Upon his return from Kosovo Polje, the duke contin-
ued to rule over the lands that his successors of the Kosacéa dynasty later named Herzegovina,

4 Some informants who told this legend to the author are still alive, such as Radovan Obrenovi¢ from
Seca Reka and Sava Marjanovi¢ from Subjelo (Radosavljevi¢ 1997, 78-79).

> Atown situated in western Serbia, in the center of Uzi¢ka Crna Gora.

¢ Numerous archaeological sites were identified in the 1950s. It is also possible that there are several
archeological layers in these locations (Boskovi¢ 1953: passim).

7 The author heard these same legends related to some localities on Mt. Zlatibor and in Old Herze-
govina..

8 This particular road passed through the medieval district of Dabar and the region of Ragka.
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? whereas the other Serbian states fell under Ottoman rule soon after the battle.'

In the search for the historical basis of this legend and its presence in Uzi¢ka Crna Gora,

several historical facts must first be taken into account:

»  Vlatko Vukovi¢ was a historical character who took part in the Battle of Kosovo in
1389.

*  Alegend about him exists and is well preserved in the oral tradition of the inhabit-
ants of Uzicka Crna Gora. Topographically, it is related to several specific locales.

*  These locations have not been explored; nevertheless, according to the oral tradi-
tion, they are sites of one time churches and monasteries, which may or may not be
correct.

» Judging by the routes that were not significantly altered in the period afterwards,
the army of Vlatko Vukovi¢ in all likelihood could not have passed through Uzicka
Crna Gora.

The legend about Vlatko Vukovié¢, which is preserved in Uzi¢ka Crna Gora seems to be
firmly rooted. It does not contain any signs of uncertainty regarding his identity or the direc-
tion he took with his army. In addition to this, the memory of this man, preserved in the oral
tradition of Uzi¢ka Crna Gora, has not become embellished over time by features like the
disproportional glorification of his importance or heroic acts he performed, as was the case,
for example, with Marko Kraljevi¢. Also, his name does not vary, which would indicate that
fictionalisation has occurred only to a certain extent. Furthermore, the central motif of the
legend, taking Communion before the battle but on the way to the battlefield, was something
expected among Orthodox Christians. In addition to this, the figure of Vlatko Vukovi¢ has
been preserved only in Serbian oral tradition and not in that of others. More precisely, it
is present in one specific Serbian region where legends about him are very widespread,
although Uzice and its surroundings belonged to Duke Lazar Hrebljanovi¢ at the time, and
not to the Kingdom of Bosnia.

Legends about the duke Vlatko Vukovi¢ are also very much alive in the areas that had
once been under his rule within the historical boundaries of Herzegovina which now encom-
passes several modern-day states (Serbia, Montenegro and Bosnia and Herzegovina). What
is more, this region is ethnically homogenous, but not religiously.

The origin of this legend should therefore be associated with Herzegovina, the homeland
of Vlatko Vukovi¢, where the participation of his army in the enormous battle against the Ot-
toman Empire on Kosovo Polje has been engraved in the memories of his and his successors’
subjects. Regardless of the disappearance of Medieval Christian nobility, the legend contin-
ued to live on in the oral chronicles of ordinary people.! Although this does not fully answer

One of his successors, Stjepan Vukéi¢ Kosaca, obtained the title herceg of St. Sava in 1448, which

gave a new appellation to the lands subject to his rule. The monastery of MileSeva where the relics of
St. Sava were originally interred was situated in one of these.

10" The consequences of this battle, however, were farreaching for all medieval Serbian states — they
lost their indepence. The fall of the Serbian Despotate under the Osmanic rule (1459) was followed by
the greatest part of Bosnia (1461) as well as Herzegovina, which fell under the Osmanic domination
in 1482.

" 1In the area of Bile¢a municipality, there is the church of St. Archangel Michael (in Trnovo Dol near
Meka Gruda), which is believed to be one of the oldest in Herzegovina. The legend states that this is
where duke Vlatko Vukovi¢, on his way to the battle with the Turks, took Communion with his army
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the question regarding the origin of the legend in Uzicka Crna Gora, this is an important
fact which might lead to the answer. Research into the past of Uzice and its surroundings
in the period afterward provides a clarifying approach that might explain the existence of
this legend in the context of the demographic migrations of its people over space and time.

During the Great Turkish War (1683—-1699), the military operations of the Habsburg
Monarchy spread to Serbian soil as well. The Habsburg army repossessed Uzice from the
Ottoman army in 1688, and a depopulation trend soon weakened this area. The local inhabit-
ants, whose mentality was similar to that of the inhabitants of Kosovo and Metohija, began
to migrate to the western parts of Slavonia. After the Ottoman counterattack undertaken in
1690 the west of Serbia became almost entirely deserted, due to the Great Serb Migration
(Bojani¢, 1989: 212-226). After the Second Serb Migration that occurred during the Austro-
Turkish War of 1737-1739, this depopulation trend was completed (Radosavljevié, 2000:
25), and this region became almost completely uninhabited.

The demographic recovery of this area began soon after the Treaty of Belgrade in 1739
and lasted until the early 20™ century. Uzi¢ka Crna Gora, being the region most devoid of old
Serbian families, according to Ljubomir Pavlovi¢, one of the most eminent Serbian anthro-
pogeographers (Pavlovi¢, 1925:32), was gradually repopulated by Serbs from Herzegovina
after 1739. These people brought with them not only their possessions, but their material
and spiritual culture, and their specific form of family organization (cooperatives). Apart
from different elements of their spiritual heritage (ijekavica dialect, proverbs and customs),
which is a visible heritage of the people in Uzicka Crna Gora from their motherland, their
oral popular tradition has also been preserved to the present day.'?

As the legends about Duke Vlatko Vukovi¢ were closer and more important to the popu-
lation from Herzegovina than legends about other personalities, and because the duke was
an important historical figure from their old country who did exactly what he was remem-
bered for (participating in the battle of Kosovo), the content of this oral tradition underlines
another significant feature typical for legends originating from the area surrounded by the
Dinaric Mountains. They generally do not contain elements that enhance the supernatural
power of their principle characters, nor do these individuals oppose an imaginary enemy.
Instead, the main characters always struggle against their true invader — the Ottoman Turks.

Upon their arrival to the new region, Uzicka Crna Gora, the people of Herzegovina
found a significant number of archaeological sites, some of which were the actual remains
of churches and monasteries. The settlers from Herzegovina, who generally came from the
same region as the Kosaca family, used these remains which were not a part of their original
tradition as a foundation for their collective memory. This might be the main reason that
would explain why the memory on Vlatko Vukovi¢ was preserved instead of the memory
on another local lord from this area. Furthermore, Vlatko Vukovi¢, who participated in the
battle of Kosovo, undoubtedly took Communion with his army prior to the ominous battle
of Kosovo Polje in 1389.

in 1388 (http://arhiva.eparhija-zahumskohercegovacka.com/node/1424, http://telefonski-imenik.com/
bileca/index.htm)
12 Cf. Radosavljevi¢ 1997.
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CONCLUSION

Taking all of this into consideration, it can be concluded that legends about localities
which are very diverse in terms of their motifs and content sometimes can be based on a
real historical event, but also digress from it. Legends about the duke Vlatko Vujovi¢, which
have been preserved in the oral chronicles of the people of Uzi¢ka Crna Gora, are just a
case in point. They are related to an actual historical event, in this case, the departure of the
Bosnian army under the command of Vlatko Vukovi¢ for Kosovo Polje in 1389 in order to
help Prince Lazar Hrebeljanovi¢ oppose the forces of the Ottoman Sultan Murat I. And even
if Duke Vlatko Vukovié¢, in all likelihood, did not pass through Uzi¢ka Crna Gora on his way
to Kosovo Polje, the existence of the legend about him in various localities of this region
indicates real migrations and aids in their better understanding. In this case, they speak about
the settlement process of the Uzice district brought about by the population from Herzego-
vina after the Treaty of Belgrade, signed in 1739.

Translated from Serbian into English by Bojana Radovanovic¢
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Paoocasmwesuh Heoemko

I'’TIE JE BJIATKO BYKOBUh ITPUYECTHUO BOJCKY?
(MUCTOPUJCKM KOPEHU JEHOI [IPEHAA)

3AKJbYULIU

V Vixuukoj LipHoj Fopu, obnmactu ceBepHo o7 rpaaa Yxkuia npema [losneny, MasseHy u JenoBoj
Topu, cauyBano je mpemame 0 TomMe na je, Ha myTy ka KocoBy mosby 1389, BojBoma Bocanckor
KpaJseBcTBa Biiatko Bykosuh npudecrtro Bojcky. [Ipename je Be3aHo 3a TauHO yOUIIMpPaHE apXeOJIOIIKe
JoKanuTeTe. Y BmeMy HeMa cajipikaja Koju INIaBHOM akTepy, BojBoxyu Bykosuhy, najy HammpupomHy
cHary, 0K je meroo yderrhe y KocoBckom 60jy uctopyjcka unmennna. OCHUM Tora, Helpujarelb ca
KOjUM ce OH OOpH je CTBapHH, TaJ1a aKTyelTHH 0CBajay, Bojcka OcMaHcKor napctea. [lpename je kparko,
U HHje pacripoCTpameHO Ha IIEIOKYITHOM CPIICKOM €THHYKOM TIPOCTOPY, Beh caMo Ha jeAHOM HEeroBOM
neiy. Kop JOKanHOT CTaHOBHHMILTBA, MEhyTHM, HHCY cadyBaHa CJIHMYHA Mpelarma Koja ce OIHOCEe
Ha JIOKAJIHY BOjCKY M3 YXKHIIa WIH U BEHE CTapelInHe, KOji Cy Takohje y3emu ydemthe y KocoBckom
00jy. O0janimerme 3a To Hala3! Ce y YHICHUIIM JIa je, HAKOH nepuoaa paroBa OCMaHCKOT 11apcTBa U
Xab30ypuike MoHapxHje U BeHnX caBesHuka (1683-1699), npocrop 3anague Cpouje nemorpadceku
HCIPaXbEH ceo0ama, a HAaKOH TOr'a HACEJbCH XEPIICrOBAuYKMM CPIICKMHM CJIEMEHTOM, HajBHIIE W3
obnacTH Kojy je, ce 1o 1482. xonTponucaina nopoauna Kocaua, kojoj je npunaznao u Biarko Bykosuh.
3aro ce cMarpa 1a Cy HOBH JIOCEJbCHHUIIM Ha 3aTeUeHE apXCOJOIIKE JIOKATUTETE HAJ0IPaIN CBOjY
YCMEHY TpaJHLHjy.
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CYABMHA MYPATOBOI" YBUIIE (MCTOPMICKH NU3BOPU U TIPEJIAIBE)

Jenka Pehen
Hoesu Cao

CYJIBUHA MYPATOBOI' YBUIE
(MCTOPUJCKHA N3BOPU U IIPEJIAIBE)

AIICTPAKT

Y oBOM pajxy mpaTtu ce Npouec pa3BUTKa M TpaHc(opMamuja KOCOBCKOT Ipelara, IMOCeOHO
HACTaHAK W Pa3BHTaK I0jeIMHUX MOTHBA: MOTHB W3/1aje U MOTHUB jyHAIIITBA, KOjH ce Be3yjy 3a Byka
bpankosnha n Mmtoma O6uniha, kao u MmoTuB cBalje JlazapeBux xhepu n 3eToBa, KHEKeBe Beuepe,
yxohjeme Typcke BojcKe, KOjU Cy Ce jaBjballl TOKOM BekoBa. [Iurame cmptn MypartoBor yOuie
CBAKaKo je jeTHO OJ] BAYKHUX MUTaba y H3BOPHMa M yCMEHOM Tpenamy. M nok ctapuju n3BOpu KpaTko
Oenexxe MustomieBo yOHUCTBO, y MOjEAMHNM JIelIMMa My TpeJamy JeTaJbHHje je ONHCaH TparndaH
Kpaj MyparoBor youne. Anannsupajyhu n3Bope y kojuMa ce TOBOPH O «HEBEPHHKY» KOjU je youo
TYPCKOT CynTaHa, HacTojaheMo /1a MoKakeMo Kako je Ipeame 0 HheMy MPEIuIo U3 YCMEHOT BHAA Y
JIOMEH ITHCAHOT M KaKo Cy, BPEMEHOM, JIeTaJb! O TOM YOUCTBY OMITH 3a0€JIe’KeHH Y HCTOPHOTPpad)CKUM
U KIGIDKEBHUM CITHCHMA.

Kwyune peuu: npename, ucropuja. Kococku 60j, Myparos youra

* ok 3k

KocoBcko mpename cTBapajo ce ayro, a HeH IMOCTENCHN Pa3BUTaK MOXKE C€ Y IIHCAHOM
o6nmuky mpatuté o Kpaja XIV ma cee no XVII Beka, kaja je y 3aBpIIHOM H IIEJIOBUTOM
00Ky 3abenesxxeHo y Kumujy kuesza Jlasapa (Ilpuua o 6ojy kocosckom) kpajem X VII, mwmu
mogetkoM X VIII Beka. KocoBcka Outka omgurpaina ce 15(28) jyna 1389. ronuae nsmehy Cpba
n Typaka. Cprcky BOjcKH npeaBoauo je kHe3 Jlasap u y3 mera cy Ouiam meroB 3eT Byk
BpankoBuh 1 oHn obnmacHu rocmogapy Kpo3 4mjy TepuTopHrjy cy nponaswin Typuu. Kpam
TBpTKO je TocIao oapen Bojcke Ha veny ca Bmarkom Bykosuhem. Typcky Bojcky je Boamo
cynrad Mypar [, a ca mum cy y 60jy Omnmm meroBu cuHOBH Wnmupum bajasur u Jakyo
Yenebuja. Mypar je 6uo no cpedu, bajazut ca merose aecHe, a Jaky0 ca eBe ctpane. brutka
HHUje Iyro Tpajaia W 3aBpIINIA Ce Y MpemonHeBHIM dacoBuMa. CykoO JBe BOjCKe je 0o
JKECTOK, XKpTaBa je OMI0 MHOTO ca 00e CTpaHe, caMo IITO Cy TYOUIH OMITH CyIOOHOCHHH 32
CPIICKY JIpXKaBy, HO 32 MOhHY TypCKY IIapeBHHY.

Y HayIy je MHOTO IIMCAaHO O UCXOAY OMTKE, IIOTOTOBO 300T TOTa IITO M3BOPH U3 TOANHE
00ja He ToBOpe 0 mobeau Typaka, MTO ce JOIHHje MCIOCTaBmiIo, Beh ce uctude mobdena
xpurrhaHa WM HepemieH mcxon Ourtke. CMmarpa ce na je OWTKa MMana jemaH MCXOI, a
Jpyradnje MocIeIule, 1a ce YaK MOXKe TOBOPUTH 0 modean xpunrhana, a TeK ce BpeMEHOM
BHUJIETIO J1a je mo0eria eKOHOMCKH U OpOjHO jada cTpaHa, TypIiy, Ha IITa YTHIIANIO0 U yOUCTBO
cynrana Mypara. OcuM Tora, bajasuT je ommax mocie OUTKe HAIyCTHO OOjUINTe W OTHIIIA0
y Jenpene, na 3a cebe 006e30enn n3d6op MyparoBor HacnenHuka. [Tucie Typckux XpoHHKa
HajBHIIIE 3aHUMa Ha KOME je OATBOPHOCT 32 MypaToBy CMPT: /1a JIX j€ CYATaH HaITylITeH, AN
j€ caM Hapeano JayIInMa J1a TIPHUITyCcTe HeBEpHHUKA.

[Iparehn pazBuTak KOCOBCKE JIeTeHJE, OABHIN CMO CE HACTAHKOM II0jeJHHUX MOTHBA,
moceOHO MOTHBHM WH3/Iaje W MOTHBOM jyHamiTBa. MOTHB u3maje BezaH je 3a Byka
Bpankosuha, a MotuB jyHamsa 3a Munoma O6mnumha. basumm cmo ce, Takole, © MOTHBOM
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cBalje JlazapeBux khepu u 3¢TOBa, MOTHBOM KHEKEBE Beduepe, yXohermheM TypcKe BojCKe, Kao
U IPYTUM MOTHBHMA, KOjHU CY C€ jaBJballli TOKOM BEKOBA.

[Mutame cMpTt MypaToBOr yOHWIIE CBAKAKO j€ jeHO O] BXKHHUX MUTAmkha y M3BOPUMA
U yCMEHOM mpeaamy. M 1OK crapuju n3BOpU KpaTko Oenexxe MuiomeBo yOHCTBO, Y
MOjeIMHNAM JIeJIMMa Uy MpeJamy JIeTaJbHUje je ONMCcaH TparudaH Kkpaj MyparoBor yourie.
[To mehynaponHoj kiacudukanuju npeaame o cMptu MyparoBor youIe crajia y HCTOpHjcKa
U KyITYPHO-HCTOPH]jCKa Mpeaba. AHATH3UPajylin H3BOpE Y KOjiMa Ce TOBOPH O HEBEPHUKY
KOjH je yOHO TypCKOT cynTaHa, HacTtojahemo a mokaxeMo Kako je npeame 0 lbeMy Mpemuio
U3 YCMCHOT BHJA y JIOMCH IMHCAHOT M KaKO CY, BDEMEHOM, JeTaJbh O TOM YOUCTBY OHJIH
3a0CNICKCHH Y UCTOPHOTPAPCKUM U KEbIDKEBHUM CIIHCHMA.

Jyro Bpemena nocie KocoBcke OuTke He moMume ce ume MypatoBor youre. OH je
Oe3uMEeHH jyHaK KOjH je y OUIM youo Typckor cynTtaHa, tberoBo uMe He OMHUEbY HU H3BOPH
n3 1389.; He momume weroso nMe Hu Jumunrpuje Kunon, uu hakon Urwaruje, an Oummn
Meswujep, HU Kpasb TBpTKO y mucMmy Tporupckoj ommruHH, of 1. aBrycra 1389. Komyue
Canyrary, KaH1enap GUPEHTHHCKE OIMIITHHE, Y OAroBopy Kpasby TBpTKy ox 1. Oktobpa ncte
rojuHe, yectutajyhn Ha cnaBHoj mobeau Haj Typimma, u3pakaBa qUBIbCHE TBAHACCTOPHIH
KOjH Cy J01uIM 1o MyparoBor miatopa, a IIoMUIbe U Belnda cpefinoe pamuuka Koju je youo
Mypara. [1o memy, cyiTaH je yOujeH y ToKy OuTKe.

CTuXOBH TypCKOT TIECHUKA AXMe/Mja HajcTapuja Cy JI0 cajia TI03HaTa Bep3uja O YOUCTBY
Mypara. AXMenu IMHIIe J1a je jeAaH HEeBEPHHK, KOjH je JIe)Kao Orpe3ao y KpBH, CKOYHO H
XaHIIapOM yIapHo CyATaHa. AXMeIH UCTHYE a je MypaT NOrHHYyO Kao MIEXUT (MYYCHHK).

Hecnor Credan Jlazapesuh y Hamnucy na mpamoprom cmyoy na Kocosy n3 1404. npeu
noMum¢ 1 JlazapeBe BOJHHKE: Mydicesu 000puU, Mydicesi Xpaopu, MyHcedu 3aucma y peyu u
Ha Oeny, alv Hema uMeHa Mypatosor youre. Y JKusomy decnoma Cmegana Jlazapesuha
(1433-1439), Koncrantuna ®unosoda, oH je Heko eeoma Onazopodan Koza 00Ona2axy
3a6UOBUBYU CBOME 2OCROOUHY U OCYMPUYUULE KAO HesepHa. J]a Ou I0Ka3ao CBOjy BEPHOCT,
3apuye ce aa he youtun cyarana u, kao npeberiuna, Halje 3roHO BpeMe U 3apu Mad y Tora
ropJora u cTpaimsora camonpuia. A my u cam nade o0 wux (Punozod 1936: 59). besumen
je u'y byeapcroj xponuyu n3 XV Bexa. Cmarpa ce aa je MuIomeBo uMe HaKHaIHO JTOAaTO
(B. Pehert 1976: 180).

Amnanmusupajyhu HajpaHuje KOCOBCKE CITHCE, 1a U T3B. KyImHe cnuce o kHe3y Jlazapy,
yKa3aJid CMO Ha YHE-CHUILY J1a je OH OO OJIMYCHE CBUX KOju cy ce Ha KocoBy xpadpo 60-
pWIK U jyHaukoM cMphy u3runynu. Jenuno kue3 Jlasap mo6uja Kyt 1 caMo BeroBo UMe ce
nomumse (B. Pehert 1976: 180; Peherr 2007: 47). Hecymmp1Ba je YMBCHUIIA J1a HCHABONCHE
MustomeBor HMEHa MoKa3yje 1a OH HHje MPUIaa0 HajBUIINM (eyaanHum kpyrosuma. JXKu-
BEO je Ha J1BOpy, Ono Onu3ak mopomunu Jlasapesuh, MOpano ce 3HaTH BErOBO UME, alli Cy
ra cnymasana cmapa okowmana opywmeena Havena (Muxapunh 1989: 15). mena sbyau
U3 HIDKUX, TOTYHECHUX KPYroBa MOMHUIbY CE Y MOBeJbaMa, TUIIIOMATHYKO] rpalu, anu He
U y KEWKCBHUM JIeIMa KakBa cy kutuja. Y BorumuiheBom pykonucy KoHcTaHTHHOBOT
JKusoma u3 XVI Beka ca crpane je Harniucano Musorieso ume. [1o Pagery Muxaspunhy, ca
Koncrantnnom dunozodowm, 3a kojer je jour Mnapron PyBapaii npuMeTHo 1a ce leroBo u3-
Jlarame Moayjaapa ¢ u3jarambeM BH3aHTH|CKOT uctopudapa XV Beka, Jopana Jlyke, 3aBpinaBa
ce ucropuja 6e3MMEHOT KOCOBCKOT jyHAaKa M OYHsE JiereHaa o Moty Oounuhy.

Y ucropuorpadckuM M KiWKeBHUM Jenuma Mmtomr OOwinuh mpukazaH je Kao
OKJICBETaHHM jYHAK, a TeK KaCHH]je, KaJja Ce MOTUB H3l1aje Besyje 3a Byka Bpankosuha, oBe
JIBE INYHOCTHU CE ITOBE3Y]Y.
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O cBahu JIazapeBux 3eToBa nuie HUPHOEPIIKY My IIKap Jepr y Ipyroj nojxoBuHU X V Beka,
mro notBphyje Te3y na ce morus cBale JlazapeBux xhepu u 3eToBa GopmMHpao MOCTENCHO.
Jepr He momume uMeHa 3etoBa. [lymkap Jepr 6uo je y ciyx0u xepuera Crjenana ox 1456.
VY CcBOjOj KEbM3U OH IpUya 0 JiBa forahaja u3 cprcke ucropuje: o JlazapeBum 3eToBUMA U O
nany bocue nox Typke. Jepr nume na cy JlazapeBu 3eToBu Omin y 3aBajiu, ToBOpriIH 1a he
jelaH on BUX ABOjUlle puhu cynrany u yourtu ra. [locne je, kaxe ce, TOIUIO 10 OUTKE y
ko0joj cy Cpou mobehenu, a kues Jlazap y 6ekcTBy yxBaheH u youjeH.

Hme MyparoBor youne nomenyhe crpanu u3Bopu npe Hammx: Amuk nama 3aze (XV
BeK), Jlaonnk XajaKoKOHIMII, BU3aHTHjCKU UCTOpryap XV Beka, ra Tek onaa Koncrantux
Muxawunosuh u3z Octposutie, y Typckoj xponuyu (1496-1501)", naksie cto rogmHa mocie
OuTKe. AyTOp OBOTa Jielia Be3yje MOTHB H3/1aje 3a TPYILY JbY/IU — jJeJHU Cy OWJI OJJaHU KHE3Y
Jlazapy u BepHO ce OOpuiIH, a Ipyru ¢y OUTKY Kpo3 IPCTE INeAali, AUBUIH Ce, aJld Y HOj
HHUCY yuecTBOBaNH. Y Typckoj xponuyu HaBoau ce u uMe youne — Musonr Koowa. [Tomro
je youo cynrana, Muston je youjeH, a januuapu ¢y baja3uty noHenu meroBy U miaBy KHe3a
Jlazapa, pekaBmu: [lape, mo cy enase meojux Hajocewhux Henpujamesna (Muxaunosuh:
1954: 56-57).

Buzanrtujcku ncropuuap, Josan /lyka, He HaBoan MUIIOIIEBO UMe, alli TPUYa O F5erOBOM
JYHaUKOM IOJBHTY U TIpe0ery y TypcKy BojcKy. JlaoHMK XaiKOKOHAMII ONIIUPHUjE THIIE O
MutomieBom nosury. OH JJOHOCH M TypCcKy M TPUKy Bep3ujy o MypartoBoj cmpru. Kaxke
na ['puy npunosenajy 1a ce Muiiomn XTeo U3JI0KUTH 00pOH, HAJIIEIIIo] O/ CBUjY KaKBUX je
uraa 6mio. 3apekao ce Biaaapy jaa hie kao npederumna otrhu Mypary u yOuTH ra.

VYpyu 6un Anmit (XV Bek) nuiie o MpoKJIeTOM HEBEPHHUKY KOjH Ce 3aBEpUO Kao JKPTBa,
pekaBinu a xohe na mosbyou Mypary pyky. buo je jenan ox HeBepHUUKuX OeroBa. CIMYHO
VYpyuy nuiie U aHOHUMHH jeApeHcKu JepBuml y XV Beky. OH mpHya O HEBEpHHKY U
HeBaJbalILly, KOjH je, neskehu, npumiao cynrany u youo ra. [Ipunanao je rpynu HeBEepHUUKUX
OeroBa 1 OMO YyBEH IO jyHAIITBY M JiyKaBcTBY. [Ipumrao My je moj nsroBopom ja xohe na
CynTaHy 1mosbyou pyky. ¥ o0a momeHyTa U3BOpa TBpAM ce Ja je Mypar 6uo cam, OHOCHO
ocraBsbeH. OBU M3BOPH ITPUNIAJIA]Y T3B. HAPOOHO] 8ep3uju 0 MypaToBOj CMPTH, 10K Cy OCTaJIN
UCTOpHYAPH, IIPHUITAHUIIN TYXOBHO-/IBOPCKE BEP3H]e, 110 K0joj je Mypar Hapeauo yaymunma
na ce ckione. Tako llykpynax nuie o HEeBEpHUKY KOjH je Y KpBH Jiexao mely nemeBuma, ¢
HamepoM Jsia youje Mypara. Ammknammh (oxo 1484) rosopu o bunmin Kobwuin, HeBepHUKY
Kora Cy 4yayIili CIipedaBau Ja qohe 1o cyiitaHa, ainu ux je Mypar ykionuo. OBaj cmuoice 00
Xawna, 00pHy Konmwe, npobode Xauda.

Hajonmmpauje je usnarame Mexmen Myne Hempuja (mouerak XVI Beka). Mypar ce
youu OUTKE 3aBETOBAO AJiaxy Jia )KPTBYje CBOj )KUBOT 3a mobeay Typaka. U mok Outka Tpaje,
CyNTaH o4eKyje cBor youny. Kaxe ce kaKo je MpoKJIeTH HEBEPHHUK CaKpHO XaHap y PyKaBy
na, npasehu ce jga TOOOKE JbyOH y3eHrHje, ofjenHoM mpobose cynraHa. Hempu moMurme
HeBepHUKa noumery Jyea. Can-yua-mus xona (XVI Bek) numie nmo Hempujy, a Mexen Conak
3ane (XVII Bek) Takohe roBopu o MyparoBom ybOucty. Anekcej OnecHUnM ykasyje Ha
YHILCHUILY Ja CTApHjU TYPCKU U3BOPHU HE roBope, NpehyTKyjy 1 n30CcTaBsbajy Onuc noruouje
MyparoBor yourie 1 mira ce Hyje Jii TO 300T Tora IITO CaBpeMEeHUIMMa HUje Oniia rmo3Hara
EroBa Jiajba Cy/I0MHa, IONTO YOHUCTBO CyJITaHa HHUje MMajo cBepoke. BehmHa Typckmx
M3BOpa TOBOPH 0 yOMCTBY XaHIIapoM, I1a MadeM Hin KorbeM (B. Pehen 1976: 185-193).

' Bumu usg. CAHY 1954,
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Kpajem XV u mouerkom XVI Beka, HemosHartu J[lanvarunan, JlyOpoBuaHWH wWin
[Tepamranus, NpeBoIM HAa UTANIMjaHCKH Ka3uBame JoBaHa J{yke, aii y CBOj IPEBOJ yHOCH
U eJeMeHTe ycMeHor mnpenama. Omucyje KHexxeBy Beuepy, YazapeB mpexop Muonry u
Musioies oaroop u ooehame fa he youru Mypara. JleTasbHo je onucan Musionies foia3ax
y Typcku Tabop. JlyKnH MTaNHjaHCKU MPEBOMUIAL MPpUYa Kako MUIIONI XBara Cy/iTaHa 3a
HOT'Y, CBJIau¥l r'a Ha 3eMJbY, U3BJIaud HOX 1 yOuja ra, a IoToM Harue y oer kpo3 3arnpenanthene
BesiMKale u crpaxkape. Typuu pazanumy marop Hajg Myparom. JlykuH npeBoamIian mpBu
Be3yje MOTHUB Hu3Jaje 3a jenuy JuaHocT. To je J{parocas [Tpunuuh (Dragosavo Probiscio), a
ca Kocosa je 3anpaBo noberao TBprkoB BojBoja Biratko Biahesuh.

Omnuc kHexeBe Bedepe, Jlazapes mpexop Mwuiomy na he ra m3paru TypckoMm Hapy u
MuiomeB oxroBop Hamasumo u koj Jlyasura TyOepona Llpujesuha, y Komenmapuma
(1499-1522). U 1y je onucan Mwomes noasur. Ca oOpHYTUM KOILJBEM, IITO je 3HAK JAa
je npebernuna, MuJom yjyTpo y3jalin Koma, 0OpHY KOIJbE HAOIAKO M OJUIa3U Y TYpPCKH
tabop. Kaxe ce na je meroo nme 6miio uyBeno kox Typaxa. Kan ra usseny npen cynarana,
OH Ta 06a nyma yoapu maiem y mpoyx, aiu u cam no2uHe ny 00 Fe208Ux 4ysapd.

Y Ilymonucy kpos Bocuy, Cpbujy, Byeapcky u Pymenujy 1530. 2o0une, benenukra
Kypunemmuha, Hanasumo ucre jaerajbe Ipenama, camo LITO je oBae Muionl crap, anu
3acimykaH BuTe3. KHe3 ra moHmkaBa M OH M He ceau 3a Beuepom, Beh ce mocie obpaha
Jlazapy u 3akimbe Ha BepHOCT. Kao U y npeTXoHuM JiefiiMa, Uy OBOM [lymonucy IOMUbE
ce ojJla3ak y Typcku Tabop, youctBo Mypara, a KaJ CyJlTaH y3 BPHCaK HCIYCTH JyIy,
Hacma cmpKa, a ume3s nompuda K céome Kowy u ysjaxa ea. Ha mo ea unax na xory youuie
(8. Pehert 2007: 68).

VY crmucy Teomopa Cnanmynmnaa Kanraky3una (1535) TBpau ce 1a, MOIITO je HOXEM
npo0Oo cynrana, Musou, u3naszehn n3 maropa, 6usa noceues. Uy ponocnony Koncranruna
Mycaha (monoBuna XVI Beka) Mutom madem youja Mypara, anu u cam OyJie mory0JbeH.

VYouctBo cynrana Oenexe u Jetonucu u poxociiou (B. Peher 1976: 200-202).

Y Kpawescmsy Crosena (Ilesapo, 1601), Maspa OpOuHa, NPUCYTHU Cy TOTOBO CBU
eJleMeHTH npeaama. [Tucamu cmo o ciojeBuTocTH oBora nzsopa. Hanme, OpOuH je Kopuctuo
Ka3uBama ucropuyapa Jlaonuka, JleyHkiaBuja v p.); 4eCTO je eleMEHTE ITpeamba IPEHOCHO
U3 paHujuX mucanux ni3sopa (Jlyknn npesoaunan, TyOepon), anu u qupektHo. OpOuH ITpBU
nomume Byka BpankoBuha xao m3najHuka, a 3a Biarka BykoBuha kake na je moberao ca
Kocoga. U npuua o kHexeBoj BedepH, JlazapeBom npexopy 1 MuionieBom oiroBopy, Kao u
0 O/ITaCKy Y TYpCKHU Tabop, OAroBapa u3ijarambuma U3 HOMEeHYTHX Jena. [lomro je 6onexom,
CKPHBCHHUM Y HeIpuMa, panuo Mypara y TpOyX, u3 nemuHux dcujia HacTojao je aa moderHe
U3 IIaTOpa, aJli ra je paHuIa Iapesa cTpaxa u Ty je morunyo (Peher 1976: 204).

On BpemeHa Magpa OpOuHa. y CBUM JIeJIMMa HACTAJIMM I10]] lbeTOBUM yTHLajeM: Kruea
ucmopuoepaghuja, npeson Case Biagucnasuha Ha cinoBeHcku, ko Jakosa Jlykapesuha y
Jlybposaukum ananuma (1605), xon Aunpuje 3majeBuha, nmepamikom 300pHHKY ¢ kpaja X VII
BeKa, y HapoIHUM TlecMama, o Byky bpankoBuhy roBopu ce kao o u3qajHuUKYy.

VY neny ueno3naror Ilepamranuna, boj kuesa Jlasapa, Takohe ce ToBopu O yOUCTBY
cyntana Mypara, 0 MuItony Koju Ha Koy y3uoe u 60jcky oopamu Kocoeo obcude u eeh ce
ne épamu (Pehernt 1976: 214). Y oBom neny, ¢ kpaja XVII Beka, youctsy Muionra nperxoan
pasroBop yxsaheHnor kHe3a Jlaszapa, cynrana Mypara u Munoma Kosuibuha. M3a npame
HaJia3u ce OyrapIiTHIla, CIMYHA PYKOIUCHO] [Ipuyu.

Y JKumujy kneza Jlazapa, ¢ xpaja XVII wmu noyerka X VIII Beka, caduyBaH je 3aBpIIHU U
LEeNOBUT OOJIMK KOCOBCKe Jierene. Ty cy JiBa IJlaBHa MOTHBA — U3/1aj€ U jyHAIITBa, CIIOjeHN
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y snoruunHy nenuny. C 063upom na ce y JKumujy Ha OCHOBY Jierenae ropopu o Kocockom
00jy, 1eJI0 y HayIl UMa aJIcKBaTHUjU Ha3uB [Ipuua o 60jy kocosckom. Jlo caja je O3HATO
36 BapujaHara pykonucHe [lpuue. Y w3naraky o MwuiomeBoM ouiacky kon Typaka u
NPETXOHO Ha BeUepu KOj KHe3a, mera mpare nooparumu Vean Kocanunh m Munan
Torumuanun. CBeyaHO O/IEBEHH, OHHM J0Ja3e y Typcku Tabop. Typum ux nouekyjy ko na he
nap npohu n Mwuiom, kKao M y nepaikoj JIpamu, BOIU JIyI pa3roBop ca gaymmma. [locie
yOucTBa, BUX Tpojula nodujy cuine Typke, U3iase u3 BOjcKe, ajiu ce MUIIONI CeTH J1a HUje
CTao CyinTaHy HOTroM 3a Bpar (Ha rpio). Bpahajy ce u Muiom To y4uHu, IOHOBO ce Oujy
ca Typuuma. ViBan u Munas runy, anu Mutoma He Mory fa yxBare. Tek 1o caBeTy maca
n3 obJaka cacenajy Komwy Hore, a Iuiaie ra ce u yxsaheHor. JloBoze ra nosx marop y xKojem
JIeKM CMPTHO pameH Mypat. XBarajy u kae3a Jlazapa. OnmupHO je onrcaH pasroBop oBe
Tpojure: Jlazap npekopeBa MuJioria mro je modeo 60j 6e3 J0roBopa, ajiv je CBECTaH Ja ra
je Byk m3nao. PasroBapajy u Tome kako hie outu caxpamenu. CynraH npemiaxe 1a Muionn
W OH JIeXKe yrnopeno, a Jlazap ucnox mwuxoBux Hory. Onanu Bazai, Mwitom O6unuh, cmarpa
Jla 7iBa Bllajapa Tpeda Ja Jiexe Haropao, a oH ucnoj JlazapeBux HOTY, Y 3HaK OJaHOCTH.
[Tocie Myparose cmptu, Typun youjy Munomia u kHe3a Jlazapa u caxpamyjy UX Kako je
Murom pekao.

[Ton yrunajem /lpuue n BnanuciasuheBor npeBoga OpOuna kasuBame 0 KocoBckom
00jy, 3aCHOBaHO Ha MPEIakYy, IPEHOCH ce Y TpoHowKY poO0Ci06 U KACHU]a HCTOPHOTrpadCcKa
nerna.’

Y necmu Kao je nocunyo Jlazap u Munow Obunuh na Kocogy NeTajbHO CE TOBOPH O
MuutonieBoM NO/BUTY, JellIaBambMa Ipe OUTKE, O Fber0BOj HAMEPH J1a Liapy MoJbyOH KOJICHO
JlecHe Hore u yOuje ra xanyapom. Kaja je mokyimao ja moOerHe Ha KOwY U Kaj je TMoOHo
mHoro Typaka, kao u'y [lpuuu, jaBiba ce miac u3 obnaka u caseryje Typke. U oBze ce Boan
pasroBop m3mely Jlazapa, Musiomna u cynrana. byrapmruiy je 3adenexuo Jozo beronnuh,
a Hanasuna ce mely qyopoBaukum Oyrapurtuiiama y 36upiiu Ilonujesxe crosuncke.’

[oBpehen u oxneBeran, Oownuh je Hajyenihie kao MpeOCIIUIIA OTUIIIA0 Y TYPCKU TabOp
Ja youje cynrana. Y n3BopuMa ce kaxe 1a Musomr OuBa yOujeH, MceueH, Wik yOujeH Ha
KOmbY, J1a TUHe yxBaheH y OeKCTBY, Kaja Oexu uz nemunux scuia. O MusonieBoj noruouju
OIIIMPHUjE CE TOBOPU y KaCHHJUM TEKCTOBUMA, KaJl C€ JIETaJbHO IMHUILE O HAYMHY XBaTarba
u pasroBopy Jlazapa, MuJiomia u cyiaraHa y meroBom miatopy. Behuna ussopa, HapouyuTo
TYPCKH, TOBOPH O YOHMCTBY CyJTaHa XaHIJapOM, MadeM WM KOIUbEM, IITO 3HAa4W Ja HUje
OuI0 CcBeoKa.

2 Wy HapopHUM mecMama, OyrapiiTHiiaMa 1 JIeCeTepadKoj CIHiH, OreBaHa je cyaouHa MyparoBor

youne. Cacrasibajyhu anrtonmorujy Hapopunux necama o Kocosckoj Ounm (B. Pehen, Muxaspumh
1997), Hacrojanu cMo za penociieq necama Oyae xpoHosomku. O 0Boj OMIM cadyBaHe Cy YETHPH
Oyrapuituiie, JiBe Jecerepauke rnecme u3 30opuuka ABpama Munernha u Tumornja HenesskoBuha
M TIeCMe M3 BYKOBOI' KOCOBCKOT LIMKIIyCa, KOje Cy y aHTOJIOTHjU U HajMiale y omHOCy Ha ocraine. Y
necmu u3 30upke Banrazapa borummha Hapoone njecme uz cmapujux, najeuiie npumopckux 3anuca
(Borummh 1878: 9-12, 6p. 2), kojy je 3anucao HBypo Marujamesuh, nomume ce Munour paruinosuh
M ETOB Pa3roBop ca KHermmwoM MumunoM. Y Byeapumuyu o Kocosckom 6ojy cadyBaHa je mpuya
o pasroBopy kHe3a Jlazapa, cynrana Mypara u Musoma Kosuibnha, Kojy HalasuMo U y Iepamikoj
npamu Ilpuua. Y nepamikom 300pHEKyY ¢ kpaja X VII Beka oBa riecma Hasasu ce u3a apame.

3V necerepaukoj necmu nap Jlazap u napuna Mununa n3 BykoBOr KOCOBCKOT IIHKITyca Kake ce ja
je Munout norunyo xox Cumnuye 6ode cnyodene, tae ¢y u MHord Typiu u3runyinu. Muson 3eyou yap
Mypama u nBanect xuspazna Typaka.
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Y mnahum crimcuma, norotoBo y Ilpuuu o 6ojy kocosckom, Munom O6unuh je jyHak
¢ MUTCKUM oberexjuma. He camo ma uMHHM HecTBapHa uyjeca, Beh Ha CBOM KOHY JETH,
y TPH CKOKa JIOJa3H JI0 IaTopa, HEYXBATJBUB je U JIeNyje TOTOBO HECTBapHO. Memopujcka
yurbenuya o Munoweeoj nocubuju u cHaea KOCo8CKo2 npedarsa Koje je Maumosumo, aiu
ce Kpemano y pasyMHum, Mo2yhum okeupuma, 0enoeaiu ¢y Ha Cmapa 8eposarbd U MUmMcKy
ceecm (Muxarpunh 1995: 59). Mopanuu nuk Mutomra O6unrha, OWI0 y eNCKUM rmecMama
C MUTCKOM TIOJJIOTOM WM Y Mpefiamy Koje ce Kpetano y cdepu Moryher u pasymHor, 3a
Muxaspunha je ocmao HeHampyreH.

3aHUMJBMBO je M TOPHXBAT/FHBO TyMaucke Pammuine MapuukoBuli 0 THIONOTHjH
kocoBckor noasura. To cy JIazapes 1 Munoies nozasur. Kues Jlazap je Bnaaap, mpeacTaBHUK
(eynanHor ApymITBa U OH ce OOpH 3a APXKAaBY, JOK je MUIIOII OMYCHE BUTCIIKOT MOpana,
(heynanHe BepHOCTH M OH ce OopH 3a cBor rocnozapa (B. Mapunkosuh 1991: 107-112).

[Tpename o GesuMeHOM jyHaky, notoM o Mumonry Koounnhy/Koounosuhy/O6umuihy
HACTajalio je TOKOM BpeMmeHa. [lpemame ce Memano, Bapupaio, 3aluCHBaHO je Y
ucropuorpadcka u KibiKEBHa JIeNa, 1a OU ce U3 THX JIeNa Npey3uMallo, T0MyHhaBaio HOBUM
netasbuMa u ooratmwio. Y mitahum tekctoBuma u3 X VII u XVIII Beka npename je nodujano
HH3 HOBHX IMOjE[MHOCTH, KOja Cy YMOTHyHaBaia MMUIIOIICB JIMK HAIIMOHATHOT Xxepoja. 1
Kao mTo je auyHocT Muorma O6unuha y 1enuHn 1001jana HOBE KBAIUTETE, TaKo CYy CE
BPEMEHOM U Ka3HBarba 0 CynOuHN MyparoBor youlie y cTapHjuM H3BOpUMA YTIOTITyHbaBasa
HHU30M HOBHX JieTajba. U JIOK ce Hajimpe caMo OCNICIKMIIO J1a je OH YOUjeH, HCEUYCH U TOHCH,
y KaCHUjUM TEKCTOBHMMa (Tepamika apama, [Ipuua, Oyrapmruie), Oounmnh je ydecHUx y
y30y/UBMBUM JPAaMCKHM CIICHAMa Mpe caMor YOHCTBAa. YCMCHO Ka3uBame O 0e3MMEHOM
jyHaky, a morom o Munonry Koownuhy (OOmnuhy), mpermiurano ce ca HCTOPHjCKHM U
KIbMDKEBHUM CITHCHMa U JJOOMjaso pa3BHjeHHjU paMcku oOimuk. Kao 1 kocoBcka jerenaa y
LEJIMHY, U TUTake Cy0uHe MyparoBor youiie 1001jasio je pa3iuuuTe TOKOBE, MCHAJIO Ce,
6orariiIo u pa3BHjao.
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CYABMHA MYPATOBOI" YBUIIE (MCTOPMICKH NU3BOPU U TIPEJIAIBE)

Jelka Redep

THE FATE OF MURAD’S KILLER
(HISTORICAL SOURCES AND LEGENDS)

SUMMARY

The Battle of Kosovo took place in Kosovo on 15th (28th) of June 1389, between the Serbs and
the Turks. The Serbian army was lead by Tsar Lazar and on his side were his son in law Vuk Brankovi¢
and other noblemen whose lands the Turks had passed through. King Tvrtko had sent a contingent led
by Vlatko Vukovié¢. The Turks were led by the sultan Murad I, and his two sons, Yildirim Bayezid and
Yakub Celebi were with him. Murad was in the middle, Bayezid on his right, Yakub on his left. The
battle did not last long; it ended before the noon. The clash was fierce and there were many casualties
on both sides, but the losses were more fatal for the small Serbian state than they were for the powerful
Turkish empire.

A lot has been written about the outcome of the battle, especially because the sources dating from
1389, the year of the battle, do not speak of Turkish victory but emphasise the victory of the Christians
or an unresolved outcome. It is believed that the battle had one outcome but different consequences,
that it is even possible to speak of a Christian victory, and that only with time it was realised that the
actual winner was the economically stronger and more populous side, i.e. the Turks. The fact that
Sultan Murad was killed undoubtedly contributed the impression of a Turkish defeat. Besides, Bayezid
left the battlefield immediately after the battle and went to Yedrene to secure his election as Murad’s
heir. Turkish sources were most interested in who was responsible for Murad’s death, whether the
sultan had been abandoned, or it had been Murad himself who ordered the chiauses to let the infidel in.

The legend about Kosovo began early on, and was developed over years and centuries, from the
end of the 14th until the end of the 17th century, when the final version was recorded in the manuscript
Prica o boju kosovskom (The story of the Battle of Kosovo).

We follow the development of some of this legend’s motifs. After the sultan’s death, the destiny
of his killer was among the important questions dealt with in historical sources and legend. And while
Milos’s death was mentioned only briefly in older sources, oral legends and some manuscripts offered
a more detailed description of his tragic end.

According to international classification, the legend of the death of Murad’s killer, Milo$ Obili¢, in
Kosovo in 1389, belongs to historical and cultural legends. This legend passed from the oral into the
written domain, and was recorded in a drama from Perak, in a part of a bugarstica ballad from Perak
(both from the 17th century) and in the Story of the Battle of Kosovo (17th-18th century).
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TEMATCKO-MOTHUBCKA OCHOBA KVJITYPHO-
NCTOPUJCKUX ITPEJABA
N3 JIEBYA U IbUXOBE  KAHPOBCKE OCOBEHOCTH

AIICTPAKT

TepeHCKO HCTpaKMBabE MPO3HOT HAPOIHOT CTBApaJAllTBa CIIPOBEICHO MpE JeCeT rofuHa y 26
cena Jlesua (Teputopuja ueHtpamne Cpouje, usmehy I'pyxe, bennue n Temnnha), peanuzoBano je
ca IUJBbEM JIa Ce Y HEMOCPEIHOM KOHTAKTy ca CTAaHOBHUIIMMA OBOTA Kpaja 3a0elie)ke MPHIOBETKE U
npeama Koja cy IPUCyTHA y CaBPEMEHOM KUBOTY. TpaHCKPUITH MarHeTOQOHCKUX 3amnuca Kiacupu-
KOBaHU Cy Ha OCHOBY YOUCHHX JKAHPOBCKHX KapaKTepHUCTHKA. VICTpakuBambe je MoKa3ajio IOMHHa-
L]y KYITYypPHO-HCTOPH]CKHX Mpeama. Y OBOM pajy HCTaKHyTe Cy 0COOCHOCTH HHXOBHX Ka3HBaya,
Kao ¥ ydemrhe 3ajeHUIC y OONMKOBamY HapartuBa. [loceOHO je yka3zaHo Ha (pakTope Koje yTHuy Ha
BEPOBAE, OTHOCHO CYMIbY y HCTHHHTOCT OHOTa O YeMy ce Kasyje. JyHaIu Ky/lTypHO-HCTOPHjCKUX
npenawa u3 JleBda MMajy HMCTOPHUjCKE NPOTOTHIIE KOJU CY JKHBEIH y PACIIOHY O] LIECT BEKOBa. Y
OBHUM IIpe/ialbliMa PHIIOBE/IA C€ U O JOCEJbEHHUIMMA U J0CEIbaBakby, O JbYIHMa OJ1 JIOKAJHOT 3Hayaja
KOjH ce, Kao ¥ MMO3HAaTe JMYHOCTH, Be3yjy 3a I0jeIHa MeCTa, 3a JOKUBJbaje U 30MBamba, YKIbyuyjyhu
ce y TeMarcke CTPYKTYpE OIIITEyCBOjeHe y TPaJAULUju. Y paay ce aHAIH3Upa U yTHIE] CaBPEMEHOT
JKHBOTA Ha CTPYKTYPY CHKea KYJATYPHHUCTOPH]CKHUX Hpeaamba.

Kwmyune peuu: KynTypHO-HCTOPHjCKAa Hpelarma, TEMarCKO-MOTHBCKA OCHOBA, YKaHPOBCKE
0COOEHOCTH.

* ok ok

[Ipenmer oBora paja cy KyJATYypHO-HCTOPHjCKA Ipelamba CaKyljbeHa TOKOM TEPEHCKOT
ucrpaxubama (2000-2002) y cenuma Jlerua.! Kopryc rpahe mpeacraBibene y pamy (142
npesiamba) YHHU JIe0 30upke mpumnoBenaka u npenama (Mapkosuh 2004).2 Benuku 6poj
kasuBaua (79) u 3abenexeHuX HaparuBa (342) y 0BOj 30UpIH yKa3yjy Ja je yCMEHO CTBa-
pAaJaITBO KMBO, Majia IPBEHCTBEHO y CBECTH IMOjeHIa. HecTaHak KOJICKTUBHE CBECTH U
cBe Beha M30JI0BAHOCT IOjEIMHIA O] KOJICKTUBHUX CHTYAlMja H JOXKHBJbaja Y CABPEMEHOM
100y, yMambIWIM ¢y MOryhHOCT NOjaBJbHBarba MpUYa y CBAKOIHEBHOM KHBOTY. CaBpeMeHH
JKHBOT YTHUIIA0 je M Ha CA)XKUMakbe Hapallrje, I0jaBy peajinja U3 CBaKOJAHEBHUIIC M KOMEHTape
Ka3uBaya.

KasuBaun KynTypHO-UCTOPHjCKUX Ipelama W3 JleBua HMMajy BeIMKY CHOCOOHOCT
UMarvHalyje KojoM OXXKHBJbaBajy HEyIVIe[HEe MaTepHjaliHe TparoBe U3 MPOILIMX BpeMEHa

! KasuBama cy 3abenexeHa oJf craHOBHHMKa cena: bape, Boranmuan, Bemuka Kpyuesuua,

Jobpocenunua, [paroso, XKynamesar, Kanynpa, Kasanap, Komapane, Jlenojesuh, Jlomuuna, Maie-
meso, Motpuh, Hagpsee, Onapuh, IIpeserut, Parkosuh, Cnaruna, Cexypuy, Cubnuia, CusbeBuiia,
Teunh, Ypcyse, Hukore, [1libuBuiia u Bapomuiie Pexosair.

2 Osa KmbHra, Kojoj NpeTXou paj MoJ HACIOBOM: Mcmopujcka u KyimypHo-ucmopujcka npedarsa
u3 Jlesua (2003), ucre ayTopke, 3ajelHO ca HUM, YMHH OCHOBY 3a OBaj TEKCT, KOjH HX JIOHEKIe
napadpasupa, ajau 1 IpoIIupyje.
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W CTBapajy yBepJbHBE IPEACTaBEe O UCTOPHJCKUM jorahajuma M HHUXOBUM y4YECHHUIMMA.
OcHoOBa BUXOBE IIPUUE BE3aHA j€ 32 MaTepujasiHe TparoBe NPOUUIOCTH (jous 2op ™ uma me-
men (216)%, anmu ce OHU BHX CaMo JI0TUYY, Ja Ou OWITH YBEpPJBbUBHUjH y NIpUYarLy 0 jgorahajy
U BEroBUM ydecHunuma. Xpanucias Paxuh n3 JKynameBua pernpe3eHTaTUBHH je IpUMep
YCMEHOT' XpOHHYApa, KOju IpHya O HACTAaHKy MMEHa cella M 3acejaka Koje Cy HacesbaBajlH
nocesbenuim ca Kocosa, u3 Lpue Iope, ca Konaonuka, o )HBOTY KOju Ce 0JIBHja0 Yy CEIIY, O
Kumama u OyjunaMa nocie Kojux cy Hacraie japyre. Kasupama o HajliO3HaTHjUM TOMIOHH-
muma XKynamesna: Manom u Benukom ['pany, Llapunama, Mainoj n Benukoj CrpaxkeBuim,
Kanuju kpo3 xojy ce ynasuio y rpaz, Tprosuiry, Manoj u Benukoj Tamuaniu, ['oBop Boau,
HaJIOBE3WBaJla Cy C€ M CTBapaJia LEJIOBUTY MPEACTaBy O TOME KaKO je MPOCTOp JaHAIIKbEr
cena usnienao y jpoba xynana Hukone AntomanoBuha. YBepJbUBOCT H-EroOBOT Ka3nBamba je,
MehyTHM, y CynpoTHOCTH ¢ HEyOeIUbUBUM U CKPOMHHMM MaTepHjalHUM TparoBuma Koju Ha
TOM TpocTopy noctoje. [TogzemMuu TyHen kojum je Kmweruma Mummna ox I'paja crumia 1o
benere, a onna nrymom 1o JbyGocrume, Moryh je camo y MamTy Ka3uBada Koju y CEOCKOM
MyTy BUAM YT KOJHM j& KEbETHEba OTHIILIA U caO ce nosHaje Kyo je nym uuiao (226). yiman
[TerpoBuh (koju je u3 ucTor cena) y xynameBadkoM [pany ,,Buan napa Jlazapa u napuiy
Muminy. Bbuma cy kypupu tamo u3 Kpymesua gonocuinu Bpyh xie6, ¢ onanomhy koja je
Ousta paBHa Opzunu mux myou (233).4

[TocebHOCT Ka3nBava KyATypHO-UCTOPH]CKHX Tpeama n3 Jlepua je a OHM peTKo Kasyjy
Jpyre npo3He obOnuke. HbrxoBa onpenesbeHOCT Be3aHa je 32 MHTEPECOBAIE 32 MpPUYE O
MPOILINM BPEMECHUMA (KAKO je mo Hekada 6uno) U NPYKCHe ca CTApUjUM JbYIUMa KOJH Cy
um npuuanu: 00 moje neme 2ooune nammum wma mu je deda npuuao (Mapkosuh 2004:
249); suwe mu 6pedu ceoem’ cam 8peMeHa ca CMapujuM Y08EKOM...8eK CIaApoe 406eKd, mo
mu je jaue Heeo duno Koju gaxynimem u wixona (248); u mene onaj deda wimo je sicuseo 95
200uUHe npuyao kao oomepamo mu oeya ceurve y bocmanuwme (234). C BEITUKOM MTaXKHOM U
noceehenomhy nmpuyajy npejiama Koja cy Be3aHa 3a TOIIOHUME cejla y KojeM xuBe. Kaznsauu
nonyT JaBopke I[Tantuh, mamre u3 nerumcrBa 1a nsmely bapa n CusbeBuie uma ceamoscko
2pobsve M 1A je HeKko nocmaguo kamenuuhe y wiymu oa ce 3na 20e mo 6uno (314). Y meHom
Ka3uBamy 4yJH Cy Ce IJIACOBH PacIieBaHMX CBATOBA, 3BYLIM KOJla M Y€3a U TPEHYTaK HareTe
TUIIMHE KOja je MPeTXOAWIa Y3BUIMMA, jaylliMa M KOMEIIamy Yy KOjeM Cy CTpajialii CBH
CBATOBM, OCHM MIIajieHala.’

KasuBama cy Hekasia cakeTe BapujaHTe Ipeliamba Koja Cy CIyIland Kao jaena. Temesbn
Heke rpal)eBuHe, Koja Hajuelrhe Buie u He HocToju, yryhyjy Ha IIpokiiery Jepuny u Ha leHy
rpaamwy. [lojeanHu Ka3uBauu NpoLIMpPYjy Npeame CInKama O MaThH OHUX KOjU Cy TPaIHiIH
Jepunune rpanose. bopuka [ajuh je y npenama o kserumu My, ['paay u momx3eMHUM
XOJHHMIMMA, yIIJIeJa U CBOje CHOBE y KOjUMa CY, y TUM MCTUM XOJHHIMMA, OHA WM HCH
MYX, y IOI3eMHHM JyhaHuMa, HaJga3win crape Kiure win HoBurhe (228). Pagammun Casuh
MpOIIMpYje Ipeaame 0 uMeHy cena Haipibe y XpoHUKy 0 ceny, o Tpojuriu Opahe [Tapahanu,
ca Kocosa, koju cy ce Hacenuiii y a1yOOI0JIMHN, FbUXOBOM JKHBOTY y TajHOCTH, CBE JI0 JIaHa
kaja cy Typuu ponumm ro xapad (244).

KazuBame Ky/ITypHO-MCTOPHjCKUX Mpeiaba O/UIMKYje jacaH W CYreCTHBaH IJiac, 4ecTo
ucIymeH noHocoM. Ka3upau Oy/iHO rpaTH mormie/| ¥ peakiyje CIymaona, jep y lbiuMa Tpaxu

3 Bpojem y 3arpaau oGeieKeH je pefiHu Opoj mpeama 3 Kojer MoTHYe HUTar u3 306upke, B. Mapko-

Buh 2004.
4 Buau u Mapkosuh 2004: 294.
> Buau u Mapxkosuh 2003: 200; 2004: 298.
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MOTBP/IY /1a CE HETOBO Ka3MBAKE IOKUBIbABA KA0 HCTHHA, 4 HE Kao M3MHILboTHHA. [ToceOHa
armMocdepa Kojy cTBapa I1ay3a, Koja MpeTXoIu Ka3uBamy, MoTBplyjy onHOC Ka3uBada npema
caapkajy KasuBamwa. ICTHHUTOCT OHOTra 0 ueMy roBope Ka3uBadyu NOTBplyjy HamoMeHama
Jla Cy mpuYe CIyIlaau of CBojux 0aba W jaena, oueBa, Majku, win kKanyhepuma: O mome
3HAM MoauKo wmo mu cmapuju npuyanu (255) my 6aw npuyy wsyou (253); mo mu je oeda
npuuao (247). OBe, ka0 ¥ Ha3HAKE Ka3uBaya Ja 0 mome nuuie y Krueamd, y CarlaCHOCTH
cy ca onpehemeM camor jkaHpa npenama: ,,Kao kinacuuHo Mjepuiio 3a oapehuBame nojma
HapoJIHE Npe/iaje y3uMa Ce BjepOBarbe Y HCTUHUTOCT [...], TO MjepHJIO je peTaTUBHO H XHCTO-
pujcku nnpomensbuBo™ (Boskovic-Stulli 1975: 127).

Yobuuajeru, GOpMyJIATUBHU U3PA3HU NPULA]Y /bYOU, UYO CAM, NPUYAO MU 0edd U CII. MOTY
OUTH TPOIIUPECHU PEMHUHUCICHIMjaMa BE3aHUM 38 MECTO M NPHJIMKE Y KOjUMa Cy CIyIIaHa
npenama. Ka3upauu npencraBibajy CUTYaIHje U3 paHOT ACTUECTBA: Ja cam um o 0edy cma-
poe, 6uo pohen 1856. On mene y3me Ha KpUio u OHOA MU NPUYA APULE 8A/bOAD U3 Fe20802
3aHUMAarsa unu wemy (buna) scema 0a npenece Ha maahe. Huwma mu nHuje mo2no npomaxHe
0a 2a ja me 3anammum, a 0ocma mu je ouno camo jeonom oa mu ucnpuya (Mapkosuh 2004:
249). Heku ka3uBauu ce OCliamajy Ha Mpeaama Koja Cy CIyIIaid U JIpke ce 3amamheHor
Mojiernia, pEeTKO KaJ noaajyhin HemTo cBoje. AJd, IOCTOje U OHU KOjH, J1a OM CTBOPHMIIH IITO
JKHBOIHCHHU]Y CITUKY, KOPUCTE Ccajip)Kaje U3 MUcaHuX n3Bopa. Miahu no roguHama u odpa-
30BaHUjH Ka3MBaYM pPeJIaTHBH3Y]y BEPOAOCTOJHOCT Npenama: JKynarwesay je 000uo ume no
JKynawny nowmo je éeposamno newmo 006po yuunuo 3a oeaj Hapoo (231); eeposamuo je
buna Hexka bopba oko neueea (233); ona (llpoxnema Jepuna) je cacpaouna I pao maxo wmo
¢y, sanoa, na niamuo npenecusanru mamepujan (236); Heko 8awb0a HAOPHAO MY, KO U KAKO,
0a 11" je nocunyo ne bux snana oa mu xaxcem (248).

VY ckiajy ¢ moetukoMm npenama (yn. Musnomesuh-bophesuh 2000: 129) nojenunu ka3u-
BaYM UCTHHUTOCT Ka3UBarha MOTKPEIUbY]y MaTEPHjaIHIM JOKa3UMa KOjH UMajy TOPEKIIO Yy
peainujama u3 caBpeMeHOT )KUBOTA: Y mom manacmupy cnasmbenu ¢y Karyhepu, rwux mpumnec
0o nemuec (226), ceno umano 500 kyha u 70 oxknonnuka (205), na ceaxu dsecma memapa
ouo je kypup (233), yap Jlazap u yapuya Munuya cy dobujanu epyh neda uz epaoa Kpyuies-
ya na maj I'pao sncynarscku...mu Kypupu Koji Cy CIVHCUIU KO 080 CA0 MeneQoH..Onu umManu
nexapy nexy y Kpyuesyy... enagnu mpeosauku yenmap je o6uio mo ITpeosuwme (233).

V 3amucuMa Koju Cy ¢e M3/IBajaii Ay:KHHOM H CIOXKeHOMINY, jaCHO ce yodaBa HCKPEHO
BEpPOBAKE Ka3MBa4a Y HCTHHUTOCT OHOTA O YeMy TOBOpH. MHOIITBO [ieTajba MojaBbyje ce
Kao JI0Ka3 MCTHHUTOCTH, ajli U Kao Be3a u3Mel)y naneke MpoluIOCTH U CaJallliber KHUBOTA.
TakBa ka3zuBama npesnase oz (adynare y MeMopart, WM U y TIpU4y U3 XKHUBOTA, MoKasyjyhu
KOITHKO je Tpe/Iarbe, Ka0 HeOABOjJUBH JICO KHBOTA, YIpal)eHO y HAUYMH MHUIILIbCHHA.

Hajehn Opoj kynTypHO-UCTOpHjCKHX TIpenama M3 JleBua mpencraBibajy Ka3uBamba O
ozipelyeHOM HcTopujckoM goraljajy Witk jyHaKy, CTBAPHOM MITH H3MHIIBEHOM, M Be3aHa Cy 3a
reorpad)cKo MoApyyje UK MECTO Ha KoMe ce foral)aj 3010 uiiu jyHak J1eJ10Bao.

V KyATYpPHO-HCTOPHjCKHM MpeaamiMa 3a0eIe)KEeHN CY TParoBH MHTCKHX TPEICTBA O
je3epuma Koja Cy JIaBHO II0CTOojajia Ha POCTOpy AaHammuX cena Patkosuh, Onapuh, Jlohu-
Ka: [Jorwu deo Pamrosuha je ouno jesepo, na cy mo ssanu JKuoosu npoxonanu oa ucnycme
800y U yCnenu cy y mome...a OHOA HeKa CUId cée Mo 3ameopu, Nd NOHOB0 NOCMAHE je3epo
(291), mo je buno sameopeno- 0sa 6poa u mo je npoousero (301), 0 BOIM Koja je uwina Kpo3
mpagy kao nomox (318) u peuniu koja je nausara no mpasu (227), éenuxum wymama (297)
CMONeMHUX Xpacmoed, TOIMKO BEIUKUX J1a 1o mpu yoseka obyxeame jeoHo opeo (228), oa
ce Huje moeno npohe (298). TakBuM npuiIMKaMa y IPUPOAN OJroBapajy U MUTCKE MPE/ICTaBe
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0 HCKAIAIIBUM JbYIUMa KOJH CY OWJIM CHAXKHU U cmpawro KpynHu...(226), 0 4eMy cBeoue
rpo00BH, me208 je Hajeehu epod wmo nocmoju, ja éehu epod nucam eudo y sicusomy (258) u
KOCTH KOj¢ Cy HaJla)KEHE, MPHUIIMKOM Kolama TeMesba 3a rpaheBune (Kao cmo kyhy epaounu
ucxkonanu cmo epoose... (226) u kox opama (281). CHara Pumspana, XKunosa 1 HeMMEHO-
BaHUX CTApPUX HApoJa KOjH Cy, IpeMa Mpeaarmby, MPBU KUBEIH Y OBUM KpajeBHMa, Omia je
TOJIMKO BEJIMKA JIa CYy MOTJIU JIa IPOKOTIajy ja30Be y OpuMa, KOjiMa je Boja U3 je3epa OTHIIa-
Ja, 0CcTaBJbajyhin mpocTtop Ha KoMe Cy 3aThM Huiana Hacesba (291, 311, 301). [Tomenytu
MOTHBH HE MOCTOje KA0 CAMOCTAaJHE LeNUHe, Beh cy CopajdyHO MPUCYTHH U YTKaHH Y
TKHBO HEKOT Mpeama Kao T3B. Zymajyhiu Momusu ycmenoe cmeapaiaumsa 0yosee cmapune
u wupe eeoepagcre pacnpocmparsenocmu (Ilanasecrpa 2003: 35). Onu onpakaBajy Tparo-
BE MUTCKE CBECTH, BepoBarba y Ouhia HaTIPUPOIHE CHAre W BEIWYMHE U eBOIMpajy ceharmbe
Ha JIaBHO BpeMe, Koje OH ce Tpe MOIIIO 03HAYHUTH Kao MOCTMUTOJIONIKO HErO Ka0 MUTOJIOIIKO
(yn. ITanasectpa 2003: 32).

13 Tux BpeMeHa cy ocTaie M pe/CTaBe O Kyt Koja je Bilajala y CBUM CeJIUMa, OCHM Y
OHOM y KOME Cy d8a Opama Onu3HaKa, ca 06a YpHa 60J1d U Cd JeOHOM Pantuyom, Hohy y enyeo
0doba, obopanu kpye oxo cena (299). Cena cy y To Bpeme Ouiia BeJiMKa, y MpeJambuMa e 1o-
MU HEKOJIMKO cToTHHA Kyha: [Ipuuajy nexu da je my 6uno monuxo kyha oa je mauxa moena
da uoe ca kyhe na kyhy, monuko je mo 6uno Hacemerno (281) 1 BeIUKO MPOCTPAHCTBO: 3a
speme Typaxa Pexosay je nocmojasao 00 Pexosya 0o Jlohuxe, cee kyha 0o kyhe...Typyu cy
mo cee, 3a 6peme pOnCmed paspyuiuau U 0oHeu cee Jicueo... Ilocie suwe nuje 0oHa8baHo
maxo 0a cy ce cena nopazosajara (310). OBakBa npeama Mo3HatTa Cy 'y Apyrum KpajeBu-
Ma (ym. ITanasectpa 2003: 36).

VY KyATypHO-UCTOPHjCKHM TIpeaambuma u3 JleBua MoMHEbY ce IHPKBE, [[PKBUIITA U Ma-
HacTUpH. Typiy Cy UX MOPYIIMIN, HEKE W 3alalliiIHi, 3aTBOPUBIIH Y bUX HAPOJ KOjU CE TY
3arekao Ha cabopy (294, 307, 308). 3a cBeTumy ce ca3HaBajo y cHY (334), o1 BUIOBUTHX
skeHa (336), win cy TeMeJbH pOoHANIaXKeHH ciiy4ajHo (339).

VY npenamuma cy cadyBaHa cehama Ha cenuinrta 1 30eroBUILTA KOja Cy JOCEJbEHHIIUMA
OMJIa IPBO YTOUMINTE HENOCPEAHO 1O JoNacKy: Hauwe je ceno npso nocmojaio my "oe ce
306e Cenuwme, ‘e je nawa ypkea, na 3a epeme Typaxa, myou ce ucenunu, onyoa nodeaiu
osamo oone, y wymy (290). Ilpename o HacesbaBamy mnpare u cehama Ha mpBa rpodsba U
MMCHOBAKE MECTa TJe Cy OHa 1noctojana: M Oe cy kyhe npasunu my cy u 2pod.ba npasuiu
(302).

Meby 3abenexxeHuM mpenamuMa IMa ¥ OHUX KOja ToBOpe O 3akomaHom oOmary (315, 316,
317) u cBaToBCKMM rpoOJpUMa Koja cy obenexkeHa cnomenuuhuma, OpojHUM KaMeHUYnhnma
(313, 314). 3a wux ka3uBau Kaxe: 1o Huje najic, mo Huje Hexa npunosemxa, mo je yeua
ucmuna!

Wnak, HajOpojHMja Cy Mpeaama Koja roBOpe O MCTOPUjCKUM JIMYHOCTUMA, norahajuma
U3 MPOLIIOCTA ¥ MaTePUjaHUM TPAroBHMa HHXOBOT MmocTojama. OHa MpelcTaBibajy Ko-
JICKTHBHO NpuxBahieHe mpecTaBe o MpoILIOM BPEMEHY KojuMa ce, Hajuernhe, 1aje ONroBop
Ha MMUTamke 3aIITO WM Kako je Hactao oapehenn Tononnm. Temarcko-cHkejHy OCHOBY OBE
rpyre npenama u3 Jlepua unne cehiamba Ha CPEeIOBEKOBHE BIaAape U WIAHOBE FHXOBHUX MO~
ponuua: kHe3a Jlazapa, kierumy Muuity, necriota Credana Jlazapesuha, necriora bypha
bpankosuha u meroy sxeny Cuiny Jepuny, xxynana Huxoiny AnromanoBuha. 3a mHxoBa
nMeHa Be3anu cy: Kocoscku 60j, rpaama manactupa Kanennh, cyko6 kuesa Jlazapa n Huxo-
ne AnromaHoBuha, 3ajeTHIYKH )KHBOT KHEKEBCKOT Tapa y JKumameBiry, 00paBak KiCTHEbE
Mumne Ha pany y Kynamesiy, nocie Kocosckor 60ja, rpaama rpanosa Cuine JepuHe
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u ci. Umena [pokiere Jepune, kuesa Jlazapa, Bemukor JKynana, Be3yjy ce 3a KOJICKTUBHE
npeacTaBe | eMoLuje. Y MPEXd MOTHBA U HApaTHBHHUX MOJIENa, KPO3 BEKOBE YCMEHOT Mpe-
HOIIICHa, ETICKO MM ITOCTAjallo j€ U CaMO C80je8pCman cuehai, koju nokpehe ckyn snayersa,
a mume u GUMHY eMoOmusHy axneaxcogarocm cmeapaoya u nyoauxe (Camaprmja 2008: 19).

ITpoknera Jepuna noMume ce y 16 mpenama kao rpaautess rpajgosa y Jlesuy. CraB ko-
JICKTHBA M Ka3uBaya, MperosHaje ce arpudynujom — Cunna (y 12 npenama), Ilpokiema (y
3 npenama). 3a BECHO UME BE3aHH CYy MOTHBH IPCHOIICHa MaTepHjajia 3a H3rpajby rpaaa,
necka MM KaMeHa, Ha IUIaTHY, C pyKe Ha PYKY, Ha jieljimMa, o] moToka 10 Bpxa rianuHe (216,
230, 235, 236, 237, 275, 276, 303, 306). 300r BeHe 3a0paHe HUKO HUje CMEO Ja TIojelie jaje
KOje ce KOpUCTHIIO 3a ManTep. KoJeKkTHBHA MaIlITa je IpHKa3yje i Kao TPaJnuTesbKy IPKBE
y JKynameBily ¥ MOJ3eMHUX TyHeNa y KOjuMa Cy Jbyau Hayaszwim crac ox Typaka (231,
235). On weHe pyke cTpafanu cy 3et Ypoiu (235), koju je nokyuao oa joj 3aéapa mpae
maxko wmo je nomxogao korwa ynampawxe (MotuB K 5341, yn. Tlanasectpa 2003: 38), na
u cam byphe Bpankosuh (246). V cranaum cykoOuma c¢ Jjpyanma oko cebe u JepuHa je u
cama crpanana y Haapspy (245), anu je y TOM HCTOM CeIly Ol B¢ HA0p/bao U MYXK, & IOTOM
u 3et. Y npenamwy o dyouurm (300) kaxe ce na je Ilpoxnema Jepuna oybena cBy HOh Ha
kumM yekajyhu na nohe Bojcka, ma na ce ocseru 3ery (Hukonmm Antomanosuhy). Cunna
Jepuna je cBakora Ko HHj€ XTEO Jia HJIC Ha KYJIyK Tepalia Jia dyou naH u Hoh y moToky (300).
O npHCYTHOCTH ECHOT JTHKA Y KOJICKTUBHO] CBECTH U IPE/ICTaBaMa TOBOPU YHELCHHIIA /14 j&
MOTHUB JEpUHUHOT Tpajia U TPpajibe MPUCYTaH y CBUM ceinma Jlepua.

Kues Jlaszap je, mo mpepamy, y IpaTkbu CBOje CBUTE MPOILIA0 KPO3 JIeBayKa cena, ¢ Ha-
MEpoM Jia CakyIy ITo Buile Bojuuka (203, 204, 205, 206). Pazouapan nim o6pagoBaH J10-
YEKOM U OpOjeM BOjHHKA KOjU CY C€ 0/1a3Bajii HErOBOM IO3MBY, H3TOBApao je KICTBE HJIH
GrarociioBe, KOjUMa ce€ M y JaHAIIBE BpEMe TyMaue, KapaKTePHUCTHYHE MM0jaBe y THM CEIlU-
Ma: [labooa Hasek da ceupame, uepame u neéame! Huxao mysuxaume oa nemame! [labozoa
nasex oa 3udame! (203); Tpunec e cad 6uno na Kocogy u mpunec e ysex ouno y Tononu!
(204); E, 0abozoa da um nasex 6yoe oo onamo u cupomurva! (206).° Anocrpodupamme
CBETHTEJbCKE CTpaHe KHe3a Jlazapa, 1o K0joj ce pa3iiKyje O OCTAINX JUKOBA y MpeAambuMa
u3 Jlepua, 1ano My je moceOHy AUMEH3H)y. JETMHCTBEHOCT HEroBe OUTYYHOCTH U HEMOKO-
7e0JbUBOCTH Kao Blajapa n3pakeHa KOCOBCKOM KIJICTBOM, OJIHOCHO 3aBETOM, O/TyXOBJbCHA je
KapaKTepHCTHKaMa CBETHTEIba U3 JiereHIapHuX npuda. [1ojaBy na ceno Ypcyine ofayBek uma
BEITMKU OpPOj BPCHUX My3HYapa HAPOTHO MPEahe TYMauHl HbEerOBUM OJIaroCIOBOM, TOK 3601
Jlazapese kierBe cena Tornona u JlenojeBnh HuKaza He MOTY Jla UMajy BHIIIE OJf TPUHACCT
kyha. Kue3s Jlazap je xazao na ceno Teunh Hema my3udape, a aa ce 'y XKymnamesity pahajy
BPCHH 3HJIAPH.

V npenamuma u3 XKynamepia 3a0enexeHa je npeame 0 ONaHOCTH JKUTEJba OBOTa cela
uapy Jlazapy u napuit Muiniu (jeIHHO UX Y TUM MpeIambiMa 03HAuaBajy IapCKHUM THUTY-
JaMa), Koja Kaxke na cy pobujanu Bpyh xne6 n3 Kpymesua 3axBasbyjyhu Op3uHu Kypupa
KOjH Cy Ta M3 pyKe y pyky noxasanu (233). OBo, kao u npename o [{apunama, koje je 1o0u-
JIO UMe TI0 TOME IITO ce Ha ToM Mecty nap Jlazap cykoouo ca Huxonom AntomaHoBuhem
(225), norBplhyjy 3Ha4aj JIOKaJIHUX TOIIOHUMA 3a YUBpIINKBame yrilea CpeIMHe Ka3uBada
(ITamaectpa 2003: 41). [Ipenama 3abenexeHa y Kynamesily uyBajy u cehame Ha napuiry
Munuity u BeH O0opaBak Ha ['pay rie je uyBana KpyHy 1apa Jlazapa u yekana fa ce 3aBpIiiu
rpaama Jbydoctume (226, 228, 232, 233): Ilpuua ce 0a je oHa HeKUM NOO3EMHUM MYHELOM

¢ Buau u Mapkosuh 2004: 295.
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usuwLIa u o0amie omuuiia, Kpo3 wymy, 3a Jbyoocmursy (226). KynTypHO-UCTOPH]CKO TIpe-
JIarbe MMa 3a/aTakK /a y KOJCKTHBHOj CBECTH OJp)KaBa U 0OHaBJha HCTOPHjCKO Mamheme u
TO y oOJIMIIMMa KOju HE MOpajy OMTH OIIIUPHH — JI0OBOJbHA j€ CaMO OCHOBHA MH(OpMaluja
(ITanaBectpa 2003: 113).

V KylTYpHO-HCTOPHjCKHUM MpeaambuMa i3 JeBua mojaBsbyjy ce ¥ HCTOPHjCKE THYHOCTH
u3 HoBHjer no0a — kpasb [lerap Kapahopheruh (252, 253, 256) u xpaspuna Jpara (257,
305) koju cy nmanu umeHa cenuma Hanpiwe, [Iparoso u JloOpocenuiia, 1 OpojHE THYHOCTH.
3atuMm ce jaBJbajy JyYHABH 3a KOje 3Ha camo JokainHa Tpaauimja: Josan Kypcyna, Yenuk Jlasa,
xajnyk Bynera, benan-nama, ara Teda, Myciuja, koje ¢y Ol BEIIMKE BaXKHOCTH 3a KUBOT
KOJICKTHBA.

Jpyry Tpymy KyITypHO-HCTOPH]CKHX Mpeiarma MPEACTaB/bajy MOPOAUYHA Mpeaama
KOja TOBOpE O JocCe/baBamy mopoiuiia Ha mpoctop JleBua. Y OBHM mpenamuma ce
youaBa 3ajeTHHYKH CTPYKTYpPHH MOJEJN KOjH Iojpa3dymMeBa KoHcTaHTaH Opoj Opahe (Tpn),
UJICHTHYHH Pa3Jior ucesbaBama (youcteo TypurHa) U Mpolec BUXOBOT HacesbaBama (MPBU
Opat ce HacesbaBa y MPBOM Celly, OCTAJH OJ1a3e Jajbe, a OM Ce TOKOM IyTa Pa3iBOjUITH,
anu Mel)y muma ocTaje BUXoBa HajOMTHHja Be3a, MOpoaryHa ciasa). Yecto ce kao Bpeme
HaceJbaBama MoMumbe Bennka ceoba, Bpeme Typaka, a kao MocTojOMHA, OMHOCHO MPOCTOP
ca kora cy jgonasuwiu Kocoso, llpua I'opa, Makenonuja u cit. Mene cy moju npuuanu oa cy
ce Hawu Hacenunu 08de ¢ Kocosa, 00 Byuumpna, kao cy ucnpeo Typaxa uzbeenu...a mo je
doutno kao cy npedeznu 00 Typaxa, kao osu Hauu wyou danac wmo npedeziu omyoa (289);
Kao cy Typyu, oxynamopu, eénradanru y Cpoujy, ceu cy omyo nawu nobeenu ca Kocosa. E
€ao, 06aj Kpaj ogoe ce paceiuo ... 3Hayu OULO NYCMo, HUKO Huje umao, a onu cy beeanu u
Kako ¢y Hauasuau u ouno nycmo, onu ce nacesmsaeanu (288; sumu u 284, 300, 302, 320, 322,
323, 325, 326). [IpujarespcTBO KOje je Mel)y HeKuM mopoauiiama mocrojaso joiur Ha KocoBy
HABOJIM CE Kao PasJior 3ajeHUYKOr nonacka y Jlesau (320, 321, 322). V oBuM npenamuma
HE TIOMUIY CC UMCHA MCTOPH]CKHUX JIMYHOCTH, HeMa pa3BujeHe (aldyrie, jep je HBUXOB b
camo Jia cauyBajy cehame Ha pohauke Be3e H MOPEKIIO.

Tpehy rpymy KyJITypHO-MCTOPHjCKHX Ipelamha YWHE OHAa y KOjUMa C€ TOBOPH O
norahajuma u mojequHOCTUMA BaXKHUM 3a KuBOT cena (318, 319, 327, 328, 329, 330, 331,
332). V oBuM mpeaamuMa rOBOPH CE O JIMKOBHMA KOjH CY OJ1 JIOKAJTHOT 3Hayaja, a ’hUXOBa
MoCceOHOCT je Yy TOME IITO OHA YyBajy cehame Ha 30CrOBHIITA, CEIUINTA, I[PKBUIITA, TPBE
JIOCEJbEHUKE, N3Y3ETHE JbY/C (XajmyKe, MPBE JOKTOPE | CI1.), OMHOCHO IEIOKYITHY UCTOPH)Y
jenHor cena. Bpemencka onpennuna sa epeme Typaxa, y mypcko 0oba, kao Typyu ounu,
YeCTO je MPUCYTHA U MPEACTaB/ba YBOI y MpElama Koja TOBOPE O BPEMEHY POICTBA M
MOjeIMHIIMMA KOjH Cy OCTaJli 3araMheHu 1o 3710/1eJuMa.

VY jyXOpcKUM celrMma oce0HO je MPUCYTaH MOTHUB MPKOCHE JCBOjKE KOja ca CTCHE CKaye
y emprt (269, 270,272, 274). O Typunny Mycnuju cauyBaHa cy npejiama y cenuma 1o oooy
I'menuhkux mnanuna (Hanpiee, Jobpocenuna, boranunan, CwbeBuiia, bape), y xojuma je
NpHKa3aH Kao Xapaulinja TYPCKH HaMECHHK 3a JIeBauKa cella, KPBHHUK, MM 00MYaH BOjHHK
Koju je cTpanao (Hadppao) y ceiy Koje je mo Tom aorahajy HazBaHo Hanpiee (243, 244, 245,
246, 247). beros rpo0, Ha TpoMelu cella, OCHOBHU je MOTHUB Tipeama (261, 262, 263, 264,
265).7

KynrypHouctopujcka npenama u3 Jlepua umajy hopmy ¢adymnarta, kojuma ce mpeHoce
ymephene uy HapoOHo] mpaouyuju npuszHame npeocmase o 0o2alajy Koju ce 0bnuKyje npema

7 Buau u Mapkosuh 2003: 198-199; 2004: 296.

192



TEMATCKO-MOTHBCKA OCHOBA KVJIITYPHO-UCTOPUICKUX ITPEJJAbA 13 JIEBUA...

saxmesuma memamcke cmpykmype epcme (Munomesuh-bophesuh 2000: 253). Hbuxosa
noceOHa KapaKTepPUCTHKA jecTe HU3ambe emu30fa, HOPMHUPAaHHX MO HCTOM MPHHIIUIY, Y
OKBHUDY jemHe nenuHe (kymynatusHu o0muiu). On 140 KylnTypHO-UCTOPUjCKUX TPEIamka 13
Jleua, jenHoemno3onuux je 38, a kymynaruBHux 92. Hajsehu Opoj KymynaTuBHUX ITpenama
MOrao Ou J1a ce pa3ZBoju Ha HEKOJIMKO HE3aBHCHHX ICJMHA, H Y HEKUM CITy4yajeBHMa TaKBe
LEJIMHE U MOCTOje Kao moceOHa mpeaama. To je uecto y Be3u ca moceOHormhy Ka3uBaua,
KOjiIMa MHOTH TOTIOHHMH TPEICTaBIbajy MOJCTHIA] 3a Ka3MBamkbe HH3a HCTOBPCHHUX MpHYa
(226, 228, 233, 243, 244, 245, 278, 281, 306, 308 u c.).

V 1ojeaAnHUM npeamiMa JOCICIHO je cauyBaHa Be3a CTHOJOMIKOT M €THMOJIOIIKOT: Ha
Lapunama je scuseo nexu yap; Kynamesay je 006uo ume no sHcynany Koju je my scueeo; y
Haopwy cy naopwana 0eéa Typuuna, na je ceno no mome Ha3eano, y cpeo ceid je uzeop, oko
Koea cy bune bape u no mome ce ceno 306e bape n ci.

Kao uspasute ofnke KyJaTypHO-HCTOPHjCKHX Tpe/ama 13 JIepua youeHe ¢y TeHICHIITje
caKMMama Koje mpare W3MeHe Ha HUBOY HOMEHKIIATYPE JTMKOBA, CHKea U 00jeKTHBU3AIIH]e,
Kao M ydecTaia IojaBa peasrja U3 CaBpeMEHOT )KHBOTA M KOMEHTapa Ka3uBaya. [locTymak
caxxrMama HajooJbe ce youyaBa y mpeamiMa Koja cy 3abenexeHa y Buile Baprjanara. Takas
mpuUMep Cy mpefama o ToMe kako cy cena Jlemojesuh u IIpeBemt u manactup Kanenuh
nmobwn ume. HajpasBujeHuja BapujaHTa oBor npeaama (209) 3amountme HaMepoM JIeCroTa
Credana Jlazapesuha oa noduene neny 3a0ysucOuHy, Ha HEKOM J1eNOM MeChy Y 080M HAULeM
kpajy.® Tlpen wera ucTpuasa jemna AeBojunia KanuHa u 3aMB/beHO IVIe/Ia JIere BUTE30BE
u necrota. Jlecnot y HacTaBKy myTta cycpehe jeonoe cmapya xoju je BoJbaH 1a My MOKaxe
MecTo Te OM Morao ja ce carpaiud MaHacTup. To MecTo je paBHO, 3aKIOEECHO IIYMOM,
y EETOBOj ONU3HMHY je U3BHpaia Jiera Boja U Tekia peka. J[ecror je, 3aIMBIbEH JICIOTOM
npeJiena MoXBajlro YOBeKa M Ha3Bao ra mpesewituM (Tu cu gewm, eewm u npegewm!). Y
nmoBparky, nposazehu nopen Kanuuune xonnbe, AeCoT ca3Haje 1a je AeBojka ympia. Y 3HaK
cchama Ha By OUTYYHO je Ja Maxnacmup Koju 6yde cazudao Hocu ume Kanenuh. Cycpetn
BIIaJiapa ca MPEeBELITHM YOBEKOM H JICTIOM JICBOjKOM MPOU3BEIH Cy Pa3IHUYUTE MOCICAUIIC
— rpajmby 1 IMCHOBaWkE MaHacTUpa U cena. OMUcH y KojuMa TOMUHHPA T10jaM JIeTor (Jiena
3ayKOHHa, JIENI0 MECTO, Jiena BOJa, Jiela JCBOjKa, JISMH BUTE30BH), a KOjU CE Hala3u H
y OCHOBM MMeHa cena Jlemojepuli, 4nHe Aa OBO Mpeame, MO je3HYKOM H3pasy, OACTyIa
O]l TPAJMIIMOHATHOT MOJIeJia. Y OCTaJIUM BapujaHTa jJyHaK je MpeuMaHoBaH y Jlazapesuha
(211), nexoe 00 mux eradapa (207), nexoe uosexa (213), uosexa (215), na 61 y mocneamoj,
Hajkpahoj BapujaHTu 0o U30ctaBibeH (217). JIuk nene aeBojKe jaBjba ce caMo Y BapHjaHTH
207, 10K ce MOTHB Ipajibe [PKBE/MaHACTHPA, KOjU MPEICTaBha OCHOBY CHKea, CauyBao y
CBHM HaBE/ICHUM BapHjaHTa, OCHM jefiHe, Koja rnacu: [Ipegewm ce 306e uimo ¢y Hauwau Ha
yogeka Koju je ouo sewm, eewm, na npesewm! (217). JenuHa KOHCTaHTa CBUX BapUjaHTH
j€ mojaBa MpEeBEIITOr YOBeKa 10 KoMme je ceno [IpeBernt Ha3BaHO. Y MOCIEHOj BapUjaHTH,
M30CTABJHCHH CY HCTOPH]CKH JTHKOBH 1 JoTal)aji KapaKTepUCTHYHH 3 KyATYPHO-HCTOPHjCKa
npeama, CayyBaHa je caMo eTHMOJIOIIKA OCHOBA.

HcroBetan mporiec caxxnMara 3amaxa ce U y BapijaHTama Mpeiarba O HACTaHKy HMEHa
cena Hanpsee (243-250). ¥V BapujanTama OBOT' Ipenarba MPHUCYTHE Cy M3MEHE Ha HUBOY
HOMEHKJIIATYpE — Kao jyHanu nomumy ce Typuu, [Ipoknera Jepuna, Hukona Antomanosuh,
Jepunun 3er. OHM Cy y HeJaBHO 3a0elie)keHO] BapHjaHTH (HEOOjaBJLEHHM Marepujai)
3aMEHCHU JIMKOBHMA M3 CaBPEMEHE HCTOPH]je, TBOjHIIOM HEMAYKUX BOjHHUKA KOjH Cy Y OBOM

8 O tume Buan u Mapkosuh 2004: 294.
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ceny crpamanu (Hadpmanu) 3a Bpeme Jlpyror cBerckor para. M3MeHe Ha HHUBOY CHKea
JIOBEJIe Cy JI0 Iy0Jberha MPBOOMTHOT U MOjaBEe HOBOT CHKea TpeMa KOME CYy Heke 0egojke
O00HOCHO MAAOU /bYOU OULU HAOPAU HA MY CIMPAHy 10 CTHMOJIONIKOT 00jalllikberba 11a j& CeJIo
Haspsbe mobuino umMe mo ToMme IITO je TepeH ,,HapIbeH™ .

3AKJbYUYHE HATIOMEHE

HoBu 3anmcu mpenama u3 JleBya mokasyjy Ja Cy KyITYpHO-HCTOPHjCKa TIpeaarba
HajIIPOIyKTUBHHU)H TPO3HH XaHp. bpojHOCT 3a0enekeHnx BaprjaHTH npeama omoryhuna je
Jia ce yOUH MPHCYCTBO MOTPeOe /a Ce yCIOCTABU M OCTBAPU KOHTHHYUTET TPpaauIIdje usmely
JKMBOTA Y TIPOIUTIOCTH M CABPEMEHOCTH. JeHOM (BOPMHUPaHH CHIKEJHH 00paciii MPHXBATajy
ce Kao ayTeHTU4YHe, CTBapHE KyITypHO-UcTOopHjcke unmenule (Boskovic-Stulli 1975: 128):
craHoBHUIM JKymameBla yBepeHH Cy jAa cy kymaH Huxoma AntomanoBuh, IIpokiera
JepuHa M KHEXEBCKH MMap KUBEIH Y HHUXOBOM CEIy; HAKO Ce TMOYy3IaHO 3Ha Ja HHje Ouio
Tako, na aecnot Credan Jlazapesuh Huje 6uo krurtop Manactupa Kanenuh, y npenambnma
Uy CBeCTH cTaHOBHHKA JIeBua, oH To jecte. KomekTuBHE mpencraBe, CHKEH U 0Opacii o
TMIOjeIMHAM JINYHOCTHMA M jJoraljajuMa U3 NCTOpHje HAIILIK CY CBOje MECTO y IpHYamMa Koje
Cy HacTajajie Ha OBOM MpocTopy. TakBe MpeacTaBe HOBH YKUTEIbU JICBAYKHX CEa yrpaIiin
Cy M y TIpHYe O HOBOM Kpajy Y KOjU Cy Ce€ JOCENHJIM U Ha Taj HAYMH ra YYHHIA Marbe
TyhUM ¥ Hermo3HaTHM, a BUIlIe CBOjUM. Kpo3 mpename ce ycrmoctasiba Beza u3Mel)y KuBoTa
HEKaJl U caja, )KUBOTA y MOCTOjOMHU U JKHBOTA Y HOBOM mpocTopy. [Tokasasno ce na cHara
npeama JekKH y MOIK M BEIITHHH YMETHHYKOT OOTHMKOBamMba, y CHa3u (DUTYPATHBHOCTH, Y
JKUBOITUCHOM JIOUapaBamy ,,ACTHHE  CIMKaMa KojuMa ce joralaj mpuiarol)aBa npeacraBama
KOje BIIaJajy y TPaJHIIHju.

VY caBpeMEHUM IpeAamiMa KapaKTepUCTHYHA je TI0jaBa peaidja W3 CBAKOJAHEBHOT
JKMBOTA U KOMEHTapa KOjHu YKa3yjy Ha HI)KH CTCIICH BepOBamba Ka3uBadya y caapikaj mpe-
nama. TeHJeHIMja caXxuMarma cajpkaja, Kao M W3MEHEe Ha HHBOY HOMEHKIATYpe, CHKea
U 00jeKTHUBHU3AIMjC YKa3yjy Ha IUHAMHYKH Ipolec TpaHpopMmairja Koje OAroBapyjy ca-
BPEMEHHM OKOJHOCTHMA.
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TEMATCKO-MOTHBCKA OCHOBA KVJIITYPHO-UCTOPUICKUX ITPEJJAbA 13 JIEBUA...

Snezana Markovié

CULTURAL AND HISTORICAL LEGENDS IN MODERN NARRATIONS
FROM LEVAC

SUMMARY

Field research of folk oral prose that was conducted a decade ago in the territory of Levac (which
is positioned in central Serbia, between Gruza, Belica and Temnic) has shown a significant domination
of cultural and historical legends when compared with other oral genres. The research was conducted
with the goal of recording the stories and legends as people narrate them today.

These historical and cultural legends were recorded in different villages. In addition to a syn-
chronic method, diachronic was also used when possible. Special attention was given to the role and
individuality of the storytellers, their belief in the stories they told and their community. Many histori-
cal personalities were mentioned in these historical legends, including Tsar Lazar, Tsarina Milica, the
Damned Jerina, Nikola Altomanovic, King Petar Karadjordjevic and others. These legends also speak
of newcomers and migrations, local people, their experiences and occurrences of the miraculous. All
this was thematically shaped into traditionally acknowledged structures.

Our research shows that historical and cultural legends persevere and are passed on, with their
basic characteristics preserved despite some evident etiological and demonic features.
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NARRATIVES ABOUT THE SECOND WORLD WAR BETWEEN
ORAL HISTORY AND FOLKLORE TRADITION

ABSTRACT

This paper outlines personal and family narratives of present and past inhabitants of the village J.
which speak about the stigmatisation, suffering and material loss of Serbian families which were on
the side of the defeated at the end of the Second World War. Although they are based on individual
sources, these narratives are strongly influenced by collective modes of thinking and worldviews,
and traditional forms of patriarchal social relations. The analytical techniques applied were therefore
influenced by anthropological categories such as memory, recollection, trauma and oral transmission
of knowledge in the narratives, i.e., the process of family legends formation and their function in local
tradition. Narrativisation of personal experience and narrative organisation of collective memory make
use of traditional patterns which secure an acceptable interpretation (for the identity of the family and
the individual) of crucial events and acts which are degraded by the official, ideologically acceptable
and dominant discourse.

Key words: Second World War, oral history, women’s narratives, family legends, life stories, folk
fairy tales

* %k

Layered and heterogeneous material consisting of contemporary field records from the
village J. in north-western Bosnia and Herzegovina, which was collected as part of a re-
search project about traditional culture' and resulted in compilations of anecdotes, toasts,
proverbs, sayings and swearwords, also offered an opportunity to group narratives into the
categories of men’s, women’s, biographical, autobiographical, individual and family?. It was

' Multidisciplinary (ethnolinguistic, folkloristic, anthropological) research into traditional culture

and the appraisal of the importance of some segments of it for the construction and preservation of
identity of local communities, was planned as part of the project Proucavanje i zastita nematerijalne
kulturne bastine Republike Srpske (Research and protection of the intangible cultural heritage of Re-
publika Srpska 2011-2015), with the aim to collect the necessary documentation for the inscription
into the Intangible Heritage List, following the 2003 UNESCO Convention. The elementary tool for
the field research (2012) was a modified classical ethnographic questionnaire and ethnolinguistic ques-
tionnaire by Ana Plotnikova (1996), which focused on traditional culture and lexemes. The methodol-
ogy included unstructured or semi-structured interviews, so the choice of topics and questions were
adjusted to the informant and his/her preferences, enabling spontaneous narration. The field research
was conducted during April, July and August 2012 and 26 subjects were interviewed.

2 The complete material is digitalised and archived at the Faculty of Philology, University of Banja
Luka and is available according to the conditions set in Pravilnik za koristenje Digitalnog arhiva
(Instructions for the Use of the Digital Archive). The author of the audio material cited in this text is
Jelenka Pandurevi¢. Data next to the transcripts of interviews denote the year of birth and gender (f/m).
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observed that the topics of the narratives were almost obsessively related to the Second
World War, and that the informants had in mind a context very similar to the one presented
by Branko Copi¢ in his novels Prolom and Gluvi barut. Copié¢ used a combination of fact
and fiction to shed some light on the ideological, sociological and cultural complexity of the
uprisings in 1941, in what was for his time a politically sensitive manner, when members of
the same family and neighbourhoods went to war with one of the armies, only to come out
of it as either the victors or the defeated.

Orality is a forced phenomenon in this case, and as the narrated historical events are
in opposition to written history, its communication is inevitably carried out within small
groups. Since the space of this research was defined during the realisation phase of the previ-
ously planned field research, the corpus was enlarged to include women’s narratives which
were published by the historian Veroljub Maleti¢, in Put bez povratka [Way of no Return]
(2011), which is also based on classical historiographic methods and oral testimonies.

The village J. and the area it is located in came out of the Second World War with the
stigma of being ‘a Chetnik region’ and for generations faced the consequences of making
the ‘wrong choice’. The war years brought with them suffering from poverty and typhus
epidemics, but the post-war years were also marked by persecutions, arrests, torture and
murders of those who did not surrender or tried to claim amnesty but continued their resist-
ance by hiding in bunkers and deep holes in the mountains. Furthermore, their extended
families were usually harassed and dislocated, with the purpose of breaking up networks of
supporters and forcing the Chetniks onto the ‘right’ path.

Aesthetic function is certainly not dominant, and sometimes not even present in these
narratives (cf. Karanovi¢ 1987), and since they have a simple form, the basic problem here
is the indeterminacy of what can be considered a literary text. Oral testimonies as a genre of
oral history? tell of real events. However, since they belong to an oral and a poetic genre
of “a life story’, despite the hypertrophy of facts, they speak mostly about people and their
experiences, disclosing sometimes a trace of a dramatic plot in the way events are remem-
bered. The stories recorded in village J strongly emphasise this problem of recollection, i.e.
memory (Assmann 200217-55; cf Jambresi¢-Kirin 1995:181; Cipek 2009: 158-159). It is
not always easy to conclude where a narrative presentation of a personal experience ends,
and the retelling of memorised stories about an event, i.e. creation of a variant, begins. The
instability of the dividing line between autobiographical discourse vs. collective tradition,
or repetition vs. variation stemming from a personal repertoire of the narrator and between
repetition vs. variation of a segment of a life story singled out from the family legend, as well
as a certain formulaic quality bred on the intersection of oral history, narration and fiction,
have revealed the vitality of the tradition existing outside the ‘classical’ genres of oral prose.

Narratives about complex historical events told from a personal angle speak about the
past in a way that communicates experiences of fear, humiliation and suffering, as well
as mercifulness and love for people. The skill as well as the art of retelling is revealed
in the choice of details, characteristic fine points, and in a heightened sensitivity for the

3 Contemporary cultural and literary theories which are close to new historicism and cultural ma-

terialism transgress imaginary boundary lines which separate history, anthropology, art, politics and
literature (For an informative survey of selected bibliography see Bomkosuh 2011). In this sense, “life
stories” can be analysed from an anthropological perspective (cf. Antonijevi¢ 2009), but also as an
oral prose genre which is significant both as a piece of fiction and as a historical document (see Titon
1980:288-292), especially when there are no written records.
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existentially dramatic aspects of certain historical periods. Intertextuality which is at differ-
ent levels established in oral poetic tradition makes it possible to view women’s narratives
about the Second World War as a part of a system of oral prose genres. The storytelling gift
of the narrator, especially her ability to empathise with the character she is speaking about
and adopt his/her perspective also contributes to the literary character of a narration.

An example of ‘testimony’ about the terrorising actions of the UDBA* who hanged a
girl and her father because they were suspected of having hidden and helped their brother/
son, is typical in this regard. The woman who narrated this was six at the time the event took
place. She now lives in another village and does not know the people involved. She had
heard the story from her sister, a bride at the time, who was present during the event, and
who told this story over and over again. The old woman was so engrossed in the past situa-
tion that she imitated voices, mimicked auditory and olfactory sensations in accompaniment
with her description of how the perpetrators lit the fire under the victims who, according to
her story, were hung by their arms over the fireplace: those socks crackled, burned, the feet
burst, bare... showing on her own body where the alleged wire-scars were. Furthermore, for
a moment, she revealed a transfer of trauma saying and we hang, expressing identification
with the people with whom she shared neither ancestors, the time period, nor the roof over
her head — nothing, but a collective trauma and stigma. In this way, she achieved an effect
that could not have been achieved with a narration or a description, and in the artistic sense,
she was no longer telling a story but ‘performing’ the event the way she had seen it. Rather
than provide a narrative mediation, the storyteller ‘re-lived’ the event again, transferring the
traumatic experience to the listeners®, which shows that the longevity of the narrative in the
memory of the family and the local community must have been largely conditioned by the
affective, expressive and imaginary storytelling, i.e. by the creation of the storyteller herself.
Even if this segment is interpreted in the light of the dynamics created by the interchanging
use of the 1* and the 3™ person narration instead of focusing on the trauma, the intertwined
autobiographical discourse and an attempt at objective reporting about past events would
still place her narration in the area usually covered by literary studies.

The narration of G. (1940.f.) prompted re-examination of the basic indeterminacy of
the genre of life stories as a literary or a folkloristic text (Boskovi¢-Stulli 1985:151). It also
focused our research on the process of legend formation on the basis of personal recollection
and its transfer into the area of collective memory, first within a family, then within the local
community (Pordevi¢ 2010:369-391), where historical experience becomes an awareness
which in the form of proverb aspires toward universality: He who has not experienced a war,
has not prayed to God (G. 1940.).

The narratives analysed here are represented only in fragments due to space limitation,
but apart from the narrative plan (the events that are retold), there is also a discernible meta-
narrative level. It is related to the judgment and the appraisal of the events and relationships
between people at times which, for the narrators, possessed semantic features of the godless
‘last of times’, when the very foundations of patriarchal institutions of kinship, friendship,
gender roles, neighbourly and human solidarity were shaken.

4 Uprava drzavne bezbednosti, the secret police of former Yugoslavia.

> “Trauma’ is a term which contemporary literary and cultural theories borrowed from psychoa-
nalysis and interpret as fragmentation, i.e. absence of chronological and complete narration, but also
unconscious identification where one’s own experience is mixed with somebody else’s, where the nar-
rator sees himself or herself as a victim, and re-lives the event (cf. La Capra 2001).
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Implicitly present in the form of ‘unspoken common values’, i.e. collective values, as
a worldview or an experience expressed in a proverb, traditional ‘worldviews’ often give
meaning to what is memorised and narrated through its placement in a certain social, cultural
and ideological context. One such example is ‘the episode about a bar of soap’, which is a
stable element in the narrations of M. (1938.f.) who was asked, on several occasions, how
she remembered her childhood. M. described how the Partisan army occupied a village and
placed the soldiers in the houses where women were alone with children whose fathers/
Chetniks were absent:

M: And in the morning we got up, you know, the late Aunt Dragana nursed, and
Dragan was like a swan, he was good, handsome, fair. And as she put him in her lap to
nurse him, poor woman, this one, I don t know if he was the chief, an old man, looked at
him and smiled. He said: Nice djikan.

JP: A what did he mean by this ‘djikan’?

M: Chetnik®. Eh,what... I didn't know it myself, until then, and he unbuttoned his
Jjacket, like here, and took out a small bar of soap, a bit bigger than this watch of mine,
like this, all round, and gave it to my aunt. “Here Madam, here, wash this small djikan,
when he is like that.” This [ remembered well (...).

It was completely inappropriate and very unlikely that a Partisan would use the title
form ‘Madam’ to address a peasant woman and it illustrates and expresses a perception of
the gesture which, in spite of all ideological confrontations, shows the iconicity of a nursing
mother in the patriarchal system of values. Apart from recognising and stressing the cracks
in it, women’s narratives are also marked with this touching need to overcome them.

Although they are primarily examples of oral history, which are significantly coloured by
the narrator’s understanding and interpretation of a past historical event, it is our impression
that these ‘life stories’, expressed in the form of biographical or autobiographical discourse,
were often structured according to recognisable motifs and models of oral literary tradition.
Such are representations of courage and morality of ‘our’ hero, as opposed to the mean and
lowly characteristics of the adversary, or the motif of betrayal as a traditional model for
interpretation of defeat. Another motif is family solidarity, tests of loyalty in episodes about
accomplices, chases and torture, as well as the concretisation of ethical norms through met-
anarrative comments about sin and punishment. In some narratives, this researcher’ could
not avoid associations with some motifs, plots, formulas or figures which point toward the
means of oral tradition:

I'went to the authorities to complain, and there was this Vlado Palikucéa, he was some
sort of a political officer in uniform, he was armed. There was this woman standing next
to him, a woman called Rosa, I know her, she was in the fourth grade when I was in the
first, in a short skirt, blouse, with a pistol on her hip — a Partisan. I told Viada that we
didn't have wheat, we had no spare crops® to deliver, and Rosa said: “I'll kill you all.”

¢ ‘Dikan’ is the derogatory title for Draza Mihajlovi¢’s Chetniks during the Second World War

(RMS: 820).
7 “Although personal stories can speak of real events, they do not acquire their meaning in their natu-
ral context, i.e. at the moment when the stories are told, but in the context of folkloristic knowledge,
when we present them and analyse them in our scholarly and scientific papers” (Vel¢i¢ 1989:90, our
translation).
8 The ‘spare crops’ refer to the obligatory purchase of agricultural produce from the peasants on the
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Then Vlado grabbed me by the hair, pulled me to the door and said: “Go home, plant,
harvest and bring the wheat tomorrow!” And I said to him: “You give me this seed that
grows so fast and I’ll go right away to plough and plant and harvest it.” And she shouted
that we should all be killed. He then pushed me to the wall, took his gun, stepped away
and I heard gunshots (Manetuh 2011:103).

The “stylistic intensification” (Skreb 1968: 43-46) here primarily refers to the motif of
time compression, which in various folk and ritual texts of different genres reveal a magic
of the life circle, its completeness and circularity and its condensed repetition in a ritually
limited period of time (Tolstoy 1995:313). The task of the fairy-tale hero was to plough the
land, plant wheat and harvest it, grind it, make bread out of flour and bake it, or to plant a
vineyard and in seven days bring new vines (SNP, 12), revealing the time contraction motif
in the light of the initiation ritual — as a demand to master the skill of agriculture in a way
that is equal to the skill of the mythical ploughman (Propp 1946°). In a fairytale, this picture
would belong to the sphere of the miraculous'® and create conditions for the development of
a fabula!, but in a genre which aspires to be realistic and documentary, it only emphasizes
the absurdity and hopelessness of the human situation. The horizon of expectations, pro-
voked by an impossible condition given in answer to an impossible request, as in the story
Djevojka cara nadmudrila (4 girl outwitted a tsar; Kapanuh 1853/1988:25, AT 875), which,
as a type of an ‘outtalking’ in lyrical poems such as Kujundzija i hitroprelja (A blacksmith
and a quick weaveress; Kapayuh 1841/1975:, 240, 242, 243) implies a balance between a
‘male’ and a ‘female’ side, will be cruelly defeated by the reality of this ‘life story’.

Analogies with classical folklore genres are much more often established on the basis of
the common worldview and the common knowledge of a community which lives and thinks
by means of oral tradition (Milosevi¢-Dordevi¢ 2002:29).

They killed Cvijeta Mali¢, she was a member of the SKOJ"? who denounced them
on several occasions. And they forced Purdija Gavric, the one who denounced Ostoja
Vincic, to climb a cherry tree; they made a loop and made her hang herself. After this,
they burned the mill and passed by the spot where we were. I had often picked cherries
from this tree and ate them, but after what happened, the cherry tree dried out from its
root, never to turn green again (Maneruh 2011:195).

In this example, the argument which emphasises the credibility of the narration belongs
to a meta-narrative level of evaluation, but it has a stable position in the oral poetic reper-
toire of the motifs for identification and punishment of sinners. Such are instances when the
righteous are supported by the supernatural powers, which is a confirmation from the other
world of a sin or righteousness. Thus the comment in the cited testimony approaches ballads

basis of the post-war laws that made agrarian reform possible, but also involved rigorous measures and
sanctions against the peasants who did not deliver the crops on time or in the correct amounts (J.P.).
Cited from the Serbian translation, which was published by Svjetlost Sarajevo in 1990, as Histori-
Jski korijeni bajke (476-477).

10" Once upon a time there was a tsar who had three sons and in front of his castle, a golden apple
which blossomed and ripened in a single night, and somebody always plucked it (Kapayuh 1853/1988:
4).

1 “Make a demand that cannot be met” (Kapayuh 1853/1988:12).

12 Communist youth organisation
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and legends and indicates the presence of traditional forms of thinking, and eventually, a
mythical understanding of the world. In the oral tradition, a dry tree turns green as proof
of someone’s innocence or as a sign that a sinner is forgiven (Krsti¢ 1984, B 11, 4, 6; C 3,
5) and the negative procedure referring to the ripening and fertility, i.e. the prolongation
of life after death in the shape of plants (Karanovi¢ 2010:81) in this excerpt of the story
problematises the relationship between sin and punishment from an ideological perspective.

Field research in north-western Bosnia at the beginning of the second decade of the 21
century have led us to conclude that life stories, personal narratives and family legends are
the most present and certainly most vital genre of oral prose, and that this genre is not neces-
sarily distanced from oral tradition, i.e. classical folklore forms (cf. Boskovi¢-Stulli 1985:
137-164, Stahl 1977a: 9-30, 1977b:18-39). On the contrary, it has become evident that, in
addition to proverbs, narratives structured along the traditional plot models and archetypal
patterns of patriarchal culture are very present and influential in the process of shaping their
referential and especially evaluative characteristics.

Because of her knowledge and reading experience, the narrator transfers certain frag-
ments of conversations into literary context on the basis of the elements which connect
these fragments with models, motifs and formulas of oral literary tradition. This transfer
has revealed a possible role of folklore heritage in the construction of the fragments at both
structural and semantic levels. Oral history from the “loser’s” perspective, viewed through
women’s narratives about cultural and historical reality of the Second World War, reveals the
hidden dynamics of interrelations between genres and a closeness to the traditional heritage
of folklore narratives, but also a transfer of traumatic experience in the process of forming
an individual, family or community identity.
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Jenenra Ianoypesuh
KA3MBAA O JIPYTOM CBJETCKOM PATY U3BMEDBY YCMEHE
NCTOPUIJE U ®OJIKJIOPHE TPAIUTIAIE
3AKJbYYILIA

V nopoauyHa npeziama yrpaleHe ;KUBOTHE IIpHYe CaJallibiX U HeKaJallllbuX CTAaHOBHUKA cena J.
TOBOpE ¥ O CTUTMaTH30BambY, CTPaiatbiMa 1 MaTepHjaTHOM I'yOUTKY CPIICKUX IOPOJIMIIA Koje Cy ce, Ha
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Jelenka Pandurevié¢

Kpajy Ipyror CBjeTCKOT para, HalllIe Ha CTPaHu nmopakeHux. [Ipemia cy uM n3BOpH HHANBUIYATHH, OBH
HapaTUBU OOJIMKOBAIH CY CE€ TOJl U3PA3UTUM yTHIIAjeM KOJCKTUBHHUX MOJIeIa MUIIJbCHA U IOKUBIbAja
CBHUjeTa, M TPAJAMIUOHAIHUX OOJHMKa MaTpUjapXajHUX JPYNITBEHHX OJHOCA, Ma Cy AHAIUTHUKY
amnaparypy y BEJIHKO] MjepH OJPEIUIIC KATCTOPHjE aHTPOTOIOIIKHX, KEbHIKEBHOTCOPH]CKHUX U CTYIH]a
KynType, kKao mTo cy namheme, cjehame, Tpayma, ¥ IpoLeC INPUIIOBjEAHOT MOCPEIOBaba 3HAMbA
YCMEHHUM TIPEHOIICHEM YHYTap MOPOAMYHUX TMpenama M JIoKalHe Tpaauiuje. HaparuBuzanuja
JIMYHOT MCKYCTBa M HapaTHBHA OpraHM3allMja KOJCKTUBHOI cjeharma MOocexy 3a TpaaullMOHATHUM
obpaciuMa  Koju 00e30jel)yjy nmpuXBaTJbUBY HHTEPIPETALHUjy (32 MOPOIUYHE, a OHIA U JIHYHE
uaeHTurere QyHmupajyhux) morahaja m moctynmaka KOju Cy M3 acleKTa 3BaHUYHOL, HCOJIONIKH
MPUXBATJBUBOT M MOTCHIUPAHOT AUCKypca Aerpaanpani. [[OHOBJLUBOCT CTPYKTYpaTHO-HAPATUBHUX
M CEMaHTHUYKUX 00pa3alia, TeMa ¥ MOTHBA Y IHYHUM U TOPOJAUIHUM TPHUUAMa, IPUCYCTBO OYCKUBAHUX
KyJITypHHUX KOHIICTIaTa Ha HApPaTHBHOM Kao M HAa CBAJlyaTHMBHOM IUIaHy OTBapajy MoryhHocT 3a
TyMa4yewe ,, KCHCKHUX HapaTHBa y KOjHMa je TeMaTH30BaHa HCTOPHjCKa CTBApHOCT JIpyror cBjeTckor
para v 'y OKBHPHMa >KaHPOBCKOT' CHCTEMa YCMCHE KEbHIKCBHOCTH.

204



IMTPEXKMBEJIM OBJIMLU ITPEJABA HA KOCOBY U METOXWJU 1 BUXOBA ®YHKIIUJA...

Banenmuna [umynuh
@Qunozopcku paxyimem y Kocosckoj Mumposuyu
valentinapit@beotel.rs

IMPEXXUBEJIN OBJINIUA ITIPEJAIBA HA KOCOBY U METOXNJHU
N IbUXOBA ®YHKIINJA Y HOBOHACTAJIOJ )KUBOTHOJ
CTBAPHOCTH'

AIICTPAKT

VYV 6oratom ycmenom Haciely KocoBa m Meroxuje Hanase ce mpeama Koja Cy 3a0enekeHa
paHHje, aji ¥ OHa Koja ce IPEHOCe U 4yBajy 10 HAlIKMX AaHa. To Cy npeaama O HaCTaHKY MOjeMHUX
1ojaBa M MpejMeTa, O rpajiibl cakpaiHuX rpaljeBuHa, [pelamba 0 XTOHCKUM OuhnMa, Kao U mpeama
0 CBETHTEJhMMA W jyHAIMMa. Y HOBOHACTAJIOj KMBOTHO] CTBApHOCTH, mocie OGomOapmoBama 1999.
roauue U erzogyca Cp6a ca Kocosa u Metoxuje, y ceectr KocoBala koju Cy yIpKoc CBeMy OCTalH Ja
JKMBE HAa BEKOBHO] CPIICKOj TEPUTOPHjH, OXKUBEIH Cy apXETHIICKH MOJIEIN CBECTH KOjH, HA M3BECTAaH
HaYWH, Ka0 UCKOPAK W3 BpeMeHa, (DYHKIIMOHWIINY Kao YyBapd HAIIMOHAIHOT HIEHTUTETA CPIICKOT
JKHBJBA, @ MaHU(DeECTyjy ce, m3Mel)y ocTaor, y npenamy Kao )KUBOj KaTeropuju (oikiopa.

Kwyune peuu: KocoBo u Metoxuja, CpOu, HICHTHTET, NpElamke, JEMOHHU, CaKpalHU O0jeKTH,
CBETHTEJbHU, jyHAIH

k ok %

YV 6orarom npo3nom Haciehy Kocora m MeToxuje mpenama 3ay3umajy moceOHO MECTO.
HbuxoB KOHTHHYHTET MOXKE Ce MpaTuTH of 3anuca MBana CtenmanoBuya JactpeboBa KkpajemMm
19. Beka (B. SActpedor 1886); mpeko 3amuca CadMbEHUX Y APYToj ModoBUHH 20. U IIOUYETKOM
21. Beka (B. boan 1980/1-2; Bosan 2005; boan 2006), 10 TepeHCKHUX Oenexermha ayTopa
OBOT paja, Koja cy Bpuiera 2008. rogune u y nepuoay ox oktoopa 2001. mo aBrycra 2012, a
KOjH Ce 4yBajy y PYKOITHCHHUM U ay[Ho 30UpKaMa U y ayTOPOBOM CYy BIIACHHIIITBY.

Meby ernomomkum mpemamuma Ha KocoBy m Mertoxuju (y 30mpkama Koje CMO
KOPHCTHIIN) cadyBaHa Cy OHa o Kpahu cyHIa, o mopexiy 00ypa, TOCTaHKy M 0COOMHamMa
muesne, ByKa, KpTHIE, OKAMEHEHUM OBILlaMa, O MOCTaHKy pakuje, rycaia, pamasaHa UT/.
Y nmomeHyTHM 30MpKaMa MOCTOje W AEMOHOJIONIAKa Mpenama O Biuiiama, cyhajama, aymu.
3abenexaHa cy W mpefama 0 BenuKuM jyHarmMa (Mwmtomry O6unuhy, BojBoau Januhy) u
ceeunma: CB. Wnnju, Cs. Jlyku, CB. Joanukujy, Kosmu u lamjany (bosan 1980/1-2).

Etunorouka npenawa o nocmanxy edjexojux cmeapu ca Kocoa 1 MeToxuje yriiaBHOM
Cy CIIMYHA MpelamhMa KOja TOBOPE O NOPEKIy HPUpOOHUX U OPYULMBEHUX Nojaed, O
HACMAaHKy ceemad, /byou, HCUsomurba, dubaxa u mwuxosux ocoouna (Munomesuh-bHophesuh
2006:104), koja cy nnade 3abenesxeHa Mehy Cpouma u y APYTUM KpajeBUMa, ajlH Ce OJf BbHX
U Pa3JIHKY]y.

' Pan je Hactao y okBupy npojekra (178011) Cpricko ycMEHO CTBapalalliTBO y HHTEPKYITYPHOM

Koy MHCTHTYTA 3a KEbH)KEBHOCT M yMeTHOCT y beorpany, koju ¢puHancupa MUHHCTapCTBO ITPOCBETE
1 Hayke PeryOnuke CpOuje.

2 3Bammcu ca TepeHa, apxuBcKa 30Hpka aytopa Op. 3, 2008; 3amicu ca TepeHa, apXUBCKa 30MpKa
ctyznenara op. 1, 2012; 3amucu ca Tepena, apxuBcka 30upka aytopa 6p. 2, 2012.
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Banentuna Ilutynuh

[To HapogHOM Tpeamy, Koje M JaHAC JKMBH Y CBECTH CPIICKOI Hapoia Ha LIHPEM
pocTopy, OOKyp je 6uo Oene 0oje, anu je MoCTao HPBECH O] MPOJIMBEHE KPBU KOCOBCKHUX
jynaka y Kocosckom 60jy 1389. rogune (Codpuh 1912:15; Yajkanosuh 1994: 32-33).
[Tonuty cMO TparoM OBOT Mpefiarka, ca [H/EM Ja CHOHMUMO CTame Ha TEPEHY M MOKaKEMO
y K0jOj MEpH TMpeame 0 OBOM IBETY, 33 KOje C€ y Hapomy cMaTpa Ja je CBET, KMBH Ha
teputopuju e ce oaurpaia KocoBcka outka. Maja mecera 2008. rouHe, y CEBEpHOM U
neHTtpaiHoM nenry Kocosa u Meroxuje 3abenexmm cmo cienehe:

E, 6001cyp nuje npasu 602icyp, oHo wimo mu umamo no bawme, anu 060 Huje. Osaj 60icyp
pacme no nueade. To weea Huxo He ceje, on cam nuue. To je ousmu 6ooicyp. To je cauuno kao
oHaj 6eo yeem onde. OHaxo pawupero, camo umo je ypsen. Ono 6eno. M onda 00 kpeu je
HUK10, maj 60ocyp ousmu. A ono, onaj 60scyp wmo umamo no bawme Huje mo maj. To je
no ausade, mo pacme 2oe cy 2unyiu, 20e ce Kpg npoausaid, my je mo ysehe nuxuo [...J. Hum
2a Ko ceje, camo Hukno.’

On pacme na Kocosy. Taj npenecemo osamo nehe oa ycneeéa. Camo my pacme. Ilpobanu
emo. Cueyprno. Baou ce kopen u nehe oa ce npumu. Ilpecadunu cmo ea ca I'azumecmana y
ceno Ceumape. Hele. On je nux’o uz kpeu. A uz ueea he? 3amo camo my pacme.?

Ila uma osaxo 3eneno nuwhe. JKoynacmo pacme u uzbayyje eope ypeene ysemoee.
Hoeme nymem u doheme 0o I'azsumecmana. ['ope npaso uzaheme, mamo uma enuxa eaoa,
8UCOKO 20pe U3HA0 oHoza u udeme npema Opnosuhy. Osaxo dohe Opnosuh mamo, a bprouya
Ha Opyey Cmpawny u OHOA Hajnpuje uma my JeOuHd 6eluKd, Ha my JeOUuHy uma oopaousa
semma. OH je y moj 06padusoj semmu. Hajeuwe ea uma. OH je epno kpamroe eexa. Kao ce
ybepe neme nuwima, mano, mpu vemupu aucma. Lpseno xao kps, on ooma ysene. He mooice
0a cmoju y éenyuma.’

Haunn kasuBama wH(OpMaropa O OHOME INTO je Owio0 Hekad, pauuje, a MTO je
HCTIPUKOCHOBCHA HWCTHMHA M IITO, YOCTajJOM, 3a BHX MOTBphyje M caMoO TMOCTOjame
Ooxypa, YMIbCHUIIA 1a OH pacTe caMo OKO ['a3uMmecTaHa, Kao W BEPOBamE Jia je M3HHKA0
U3 KPBH KOCOBCKHX jyHaKa, TOBOPH O KOH3E€PBHUPAIbY MPEIarha U HErOBOM OKHBJHABABY Y
CaBpeMEHOM TpeHYTKy. Hemocpenan cycpeT ka3uBada ca IBETOM O0XKypa JKUBH je KOHTAKT
ca moceeheHUM MecToM, Ha KojeM ce oxurpana KocoBcka OMTKa, U TO KAKO HEKaja, Tako
JlaHac.

TepeHcka HCTpaXkHBama Koja cMo obaBmin y okonnan KocoBcke Mutposuiie 1 3BeuaHa,
kao u y ceny Jloma Bpmuila, nmokasana Cy U Jia je joIl YBEK KHBO Mpeaame O JBa O0Kypa
— TypckoM u cprickoM. CpIICKH je MMao TpH, a TYPCKH YETHPH Kpaka, Ha KojuMma Cy Ouie
JaTuIe, WTo cy MemTanu cena Jloma bpmuila mokasuBaiu Ha jeHOM OOXKYpY, KOjH je
npecalen ca ['asumecrana y nBopuiite ocHoBHe mikoiie (34 3). Jlakie, Beh Ha oBaj HauMH
[paBu ce pasjuka Mel)y eTHHYKMM M KOH(PECHOHAIHUM HempujaresbumMa, Mehy nama n
mUMa, KOja ce y mpenamy peIeKkTyje y MUTCKO] MPEICTaBH O MOCTAHKY IIOMEHYTE OUJbKE.

CHUMame cTarba Ha TEPEHY, Y KOje Cy OUIIN YKIbYUCHHU U CTYICHTH CPIICKE KEbHIKEBHOCTH
u jesuka Ounozodcekor dakynrera y KocoBckoj MutpoBuiy, 00aBIbEHO je U Y IEPUOIY O]
2001. mo 2012. roguHe U 00yXBaTaJlo je TEPUTOPH]Y LICHTPAIHOT U ceBepHOT nena Kocora
u Metoxuje. ToM MPUITMKOM CMO, U3Mel)y 0CTasior, 3a0€e/IeKUITn HEKOJIUKO JEMOHOJIOIIKUX
npesama ¥ BepoBama o cyhajama, Bunama u uymu. Pexiu cy Ham: 7o je nexa mesudmusa

3 Kasusana Haranuja JoBanosuh maja mecera 2008. roaune. Pohena 1929. y ceny Uceo ucnon

benor bpna. Ynara y ceny Pynape xon 3Beuana.
4 Kasusao Bnagumup Casuh, maja 2008. rogune. Pohen 1932. y ceny CnaruHa.
> Kasusao Panocnas Janaukosuh, maja 2008. Pohen 1937. y ceny Cnaruna, 3A 2008: 6p. 3.
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IMTPEXKMBEJIM OBJIMLU ITPEJABA HA KOCOBY U METOXWJU 1 BUXOBA ®YHKIIUJA...

Cu1a, Ko 3Hd, Mo je 00Na3un0 Ha HApooO, umMd KOO HAC YyMCKO epob.be. OHO UMAN0 MHOZO
yyme. Mopane cy sicene 3a Hoh Oa onpedy, 0a uzamky, 2oie, 0a cauwiujy 3a Hoh da u’ He
ou uyme nooasune. Ceaxom no Heko napue 0a nawe, mo ce 36410 4ymcko niamuo. To cy
Hocunu u yyme mao nehe oa donase (34 2). Oneha je nmana noceOHy QpyHKIHU]Y Y KyITypH
JjYKHOCJIOBEHCKHX Hapojia U OHA Mpe/CTaB/ba IPaHUIly u3Mel)y CroJballliber CBeTa U Tela
maxo 0a ce nomoh y Hego/bu NOHEKAO MPAXCU 00 HAMNPUPOOHUX CULA, MAKO WMO ce OHAJ
KO 3a ry Monu ceénauu, oenumuyno uru nomnyxo (Kapanosuh 2010: 177).

V cBecTH Ka3uBaya, Kako ce MoKa3ajo Ha TepeHY, 4yBajy ce BepoBama 1 o cyhajama: One
0ohy mpehe nohu, kao ce deme podu, da dodene cyoouny (34 3). Kazupauu cy BepoBaiu u 'y
Jpyre IeMOHE U MOKYIIABAIN []a CC CETE BUXOBHX UMEHA: Kako CMO OHO 364U, Kpekasay.
To je buno newmo, na oasuno, kao Hesuomusa cuna (34 2). Y tpaaunuju Cpba nocroju u
TabyHCaHO MECTO BHJIMHOT KoJa: Buie ce 06uuno ygpede Kao um HeKo Ha2as3u HA FUX080
xono (CMP 1998: 77). Y npudamuma kazuBaua y ceBepHoM neny Kocosa u Metoxuje, y
ceny Ocrpalie, HaUIIT CMO U HA BEPOBAIEC O BUIHHOM Kony: Mma Ha jeOnom mecmy cee
Kpyeosu, kaxcy susme kono. M mo ne cme 0a ce eazu (34 2).

Takolhe, ka3uBauu Cy MOMHEbAIM M PAJlke Koje Cy Owie y Ciy)KOM caBiajgaBamba
JIEMOHCKHX cuiia. [OBOpHIIM Cy O TOME JIa je OHaj KO je MPEeKpHIno Taby Mopao Jaa ympe:
IHpuuanu 0a mo xao npase c6aoby, mu hasonu, suie, uyoeca. Kaoicy, koja necma, koja 32o00a.
Kaoicy, nohy xao scenu ce nexu Bykoman. A ono maj wumo je pex’o, ooma nane. Ilocne nucy
emenu Huwma o mem oa eosope (34 2).

VY yBoauuM popmynama gemMoHcka ouha ce He oapelyyjy jacHo, Beh cy Be3aHa 3a Hewmo
wimo uzahe u camo kmpuu u wywikapa (34 2), mro je Jjbyauma HeOOMYHO, HEMTO3HATO U IITO
ux wiamu. Vcto Tako, HatipupoaHa 6uha ce jaBibajy y BpeMEHY Koje MpHIajia JEMOHUMA:
buo mpak, xan ono uzawno newmo npeo weea (34 2). KasuBama oBe BpCTE Be3aHa Cy 3a
npekasaxuje U HEMO3HATO, IITO O/Ir0Bapa aTpHOyTHMA HEUHCTHX CHIIA, CMEIITCHHUX Y MPEICO
HOOW, TIE paruje uum Mpak HeKo Kaod uoe Hede Mopa 0a nonpuia 0d je Heuwmo euoeo (34 2).

VY npenawuma ¢ KocoBa 1 MeToxuje 4ecto HanasuMo (GOpMYIy y cmapo epeme, Kao
¢y kpo3 Hapoo ceeyu uwiiu (bosan 1989: 141), mto yka3syje Ha APCBHHU CJIOj Y Ka3UBAWKHY U
Bpahame y MuTcka BpeMeHa. [lojaBsbajy ce U HEIITO Ipyrauuju Uckasu: Tako cy 2080puiu
Hawu cmapu; maxko ¢y npuyanu, maxko mu omay xasusao, wi: To ne snam. 3nam oa cy
cmapu npuuanu, ja mo u He nammum (3C 1). Ka3upauu cy cBoje mpuyame 3aBpIiaBaid U
dhopmynom: Tako je mo panuje 6uno. (34 2), a onu cy cBoje cchame Ha MUHYITa BpeMeHa
YeCTO 3aBplIaBaId U pedeHuom: E, Oewe 0obpo! (34 2). Crapuju Jbynu, 3a0puHYTH
3a JKMBOT CBOjE JICIle, TY)KHH U YMOPHH, IOKHBIbABAIM CY UYACCHY PaJOCT H MOTIYHY
TpaHcopMmanujy Kajaa cy, Ha OMJI0 KOjU Ha4MH, JOJa3HiIH Y KOHTAaKT ca IPUYOM, O OHOME
KaKo je nekaoa 6110, 1A 9aK W OHJIa KaJia ce Paaiiio o IEMOHOJOIIKIM npeaambuma. Jlakre,
y CaBpEMEHOM HCTOPHjCKOM MUJBbCY MOjeIIHA TIPEAatha Cy Ce KOH3epBHpaa, Tako Jja CMO Ha
TepeHy 3aTCKJIM U Ka3uBade KOjU Cy UX He caMo 4yBaiu, Beli 1 6e3yCIIOBHO BEPOBAIH Y HHX,
NOTKpETUbYjyhu ux peueHuoM: Mma Heka Hegudbusa Cuia:

A moj omay kao je uwi’o, umanu cmo Kore, 3HAWL, 20pe, U OH Uwi’'o mynake 0da ys3ue
bpawino, me mienu, Huje umano ko 0eo caod. Kao je 6uo nohy, oo uzauiio Heuwmo npeo
mweea. Osaj, kao nac, a Hewmo 06onuxo, beno na ueny. M on ce ommu u cxospsa ce 0one
y jedan nomox no 6pauino, cee noyenane ce one gpehe u camap u oHo cee ce NOKUOAo,
Kor omuwi’o Kyhu u 'y Heko epeme oH oHaj (hervep ynanuo. M dowio kyhu, nema xorva, nema
opawro, yjympy kao je omuuwio. To je ceawma panuje umano. Ceauma je umano (34 2).
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OBakBO CTame Ha TePeHy MOKa3yje 7a y CBECTH Hapoia joIl YBEK )KHBE MPEACTABE O
JIEMOHKMa, aJli MIaK BUIIE Kao cehame Ha Mpuye Koje Cy Ka3uBauH CIYIIAIH y JCTHECTBY.
Onu cy, 0 TpaBHLy, YCIIOCTAaBJbAIN PA3IMKY M3Mel)y wexkad u cad, Tako jaa je npename
0CTajaJI0 HENPOMEHEHO Yy YBOJAHO] (GopMynu Tuna: Tako ¢y npuuanu Hawiy cmapu, WA
ouno nexkao, panuje (34 2). Y HeKUM KazuBamuMa, MehyTuM, HaJla3uUMO JIeMUCTH(UKALN]Y
JIPEBHOT BEpOBama U Ipejama. Y jeHOM Ipumepy uHdopmarop kaxe: Ma nema mo gese.
To je camo cmapa npunosemra. Emo, maxo, Hapoo ce 3anocu. Ajoe, boea mu! To je npuua
(34 3).

Hckas da ce panuje céawma npuxaszueano Hapody Takohe NeMHCTUPHUKY]je HEKAIAIIbEe
BEPOBAE y HATIIPUPOIHE CHIIC Y CABPEMEHOM, TEXHOJIOIIKOM CBETY, LITO HITyCTPYje MPUMEp:
Bamwoa ose ghabpure, ou asuonu, cmpyja, nyyrasa, omepanu ux. Mzeyouno ce, cao vema mo
(34 2), xoju cy, KaKo ce U Kaxe, YTUIIAIH Ja npexkasanuje Hectany. MehyTum, 3aHUMIBHBO je
Kako uHdopmarop, moMmumbyhu paziauuure ,,01arofeTi’ IUBUIM3ALH]e, y CBOj HCKa3 ydaityje
U nyyragy, axyanpajyhu He camo Ha Moh TexHonoruje, Beh 1 Ha IeCTPYKTHBHY CHAry paTHe
MalIiHe K0ja MOXKe J1a omepa U ISMOHa, a KaMOJIU J1a HAIIKOIH JbYIHMa.

[Ipenama o xpahu u npekpalu cyHIa, Koja ce y CPIICKOM TyXOBHOM Haciiel)y Hajuemnihe
Besyjy 3a Apxanhena Muxanna (Munomesuh-bHophesuh 2012: 104), na Kocoy 1 MeTtoxuju
BesaHa cy 3a cBetutesbe Kozmy u lammana. HbuxoB KyiT Bpio je pa3BHjeH Y OKOJIHHH cela
3ouuInTe, IIe Ce HANa3K CPEImbOBEKOBHN MaHAacTHpP mocBeheH oBuM cBetutesbuma (boBan
1980: 103), ma je To CUTypHO YTHIIAJIO Ha TPOMEHY aKTepa. YpaBo meintanu Bemrke Xode
KazuBanu cy Ham Ha Yckpc 2009. ronune o uynuma cBeTux Bpada, Kosme u [lammana, o
ucuesbey 0onecHnX. MoHacH Cy HaM HOpeJl IIPKBE NOKa3uBajK Tparose Oeinx cseha, koje
Cy HONy, /1a UX HUKO HE BUJHW, AJNOAHIM MATHIA UCTIPE] MAHACTUPA, Y 3HAK 3aXBaHOCTH
CBETHTEJbUMA 300T HCIIC/hCHA WIAHOBA BUXOBHX Mopoauna. CBeTHTesbeKy Kynt Kozme u
Jammana qaHac je y QyHKIHjH MEHTAIHE 0f0paHe MPeoCcTalor CPIICKOT CTAHOBHHUIITBA
Oyhema Haze y orcraHak.

OsxuBJbaBame mpenavykor Hacaeha, y QyHKIUjU caBliagaBama CTpaxa, MoKas3auo ce 'y
apXam4yHOM CII0jy Y HCKazy: Bune parom 3aopane oxo Benuxe Xoue, na [Llunmapu ne moey
oa yhy y ceno (34 3). MarujckuM Kpyrom 3aTBapa ce mpoJjia3 ISMOHUMA, Y OBOM CIIy4ajy
HerpHjaTesbiMa, IITO je MOJIeN YyBama 4oBeka, kyhe, okyhHune, wuBe, 1pseha, ;UBOTHIbA
on nemona (Tomcroj 1995:161-187).

3a mpenama o cBetutesbuMa ca KocoBa u MeToxuje KapakTepUCTHYHO je, Takohe, na y
BHMa OHH YYCCTBY]y Y BaXHHM HCTOPHjCKHM 30uBambuMa. Kpo3 cakpanHOCT OUTKe, Koja
MPECTaBIba U ceeme cydicoe, aumypeuje, koje ce doealajy jeonom zayeex (IlaBnosuh 2000:
120), cBetuTesbM YMHE uyno, 1100Ehyjy NeMOHCKe cuile, aly M HEelpHjaTesbe, WIN CBOJHUM
JICJIOBakEM yKa3syjy Ha npejctojehe morahaje. Ctora Huje penak ciiydaj 1a ce y npeaamumMa
ca OBE TEPUTOPHjE KYIT CBETUTEbA UACHTH(HUKYjE ca KyJITOM jyHaKa.

Ha Tepeny xwuBu npename o Tome aa je Mumom Obuiuh youo napa Mypara (34 2). Y
JIpyrom npenamy o KocoBckom 00jy Kasyje ce u 0 ToMe Kako je Bojsona Januh, a He Mutomn
Oo6wunuh, youo Mypara: Januh you Mypama u Typyu ea jedsa yxeamuuie, u mo 1yKascmeom
Jjeone babe. Typyu cy ce myuunu kako da noceky Jaunuha, jep je umao oxion, ai 6ab6a um
nokasice kako My je kawyy 00 oxaona y opxy (bosan 1980:155). XKuso je u npenawme o Ca.
JoaHuKHjy, KOje TOBOPH O EETOBHM CBETHUTEIHCKUM MONKMA, ajli U O MOJBUTY Y KOjeM OH (a
He Munomr O6unuh) youja iapa Mypara (bosan 1989: 155-156).
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VY Benukoj Xouu cauyBaHO je M IIpeamke 0 BUHOTpaauMa napa Jlymana:

Y Benuxoj Xouu, na mpu caxama cesepno 00 Ilpuspena, Hanaze ce 6uHoepaou
manacmupa Jleuana. Mely rouma je jedan koju je no npedarsy ouo ceojuna yapa Jywana.
U3 mweza ce cmanno yzuma euno 3a npudewhusarne napooa y manacmupy /evanuma.
Jywan je cunno epooiche cabupao ooamie. Yax je 6uo nanpasuo 6UHOB00 YYHKOGE — 00
sunoepada 0o Ilpuspena, na je o 6epbu maoa nyumao wupy 0a my meue y noopyme y
Ipuspen (bosan 1980: 133).

[lutupaHo mpename je W JaHac JKMBO: MEIITAHW OBOI' CPEAH-OBEKOBHOI cela pajo
MpHUYajy 0 BHHOBOAY Hapa JlymaHa u cBoM ApeBHOM mopekity (34 3) Uy ToM CMHCIY OHO je
jacHo (yHKIHMOHAIN30BaHO. JIOKaTHO CTAHOBHUIITBO CE€ YIIPAaBO Ha OBaj HAYHMH NOBE3Yje U
noucrosehyje ca ciaBHUM ITpelMa U Hajla3| YIOPHILTE 32 OCTAHAK Ha CBOjUM BEKOBHHM
OTHUIITUMA.

Ha KocoBy n MeTtoxuju 3a0eiexeHo je U npeiambe Koje roBopH o cBeToM JIyku, a Be3aHo
je 3a[larpujapmmjy. Bbemy ce, kaxo ce npuya, JI0K je renao pudy, y Boau ykaxe boropoania
¢ Mcycom Xpucrom, Kojy OH M HacJIHKa:

Ceemu Jlyxka je nomohy me ciuke, npuuajy, jour mpu maxee naciuxao. Jeouwa ce
uxona Yyoomeopne mamepe booicuje nanasu y manacmupy Ilampujapuuje, a doneo je

uz Ceeme semme Ceemu Casa xao je mamo o6uo (boan 2006: 105).

TparoBu 0BOTI TIpefama JaHac Cy YINIABHOM CauyyBaHH y Ka3WBarbHMa MOHAXa M OHO je
BEOMa CIIMYHO CTapHjUM 3alricuMa, KojuM Jokanuter [larpujapmmja noduja JBOCTPYKH
CMHCA0 CBETOT IPOCTOpPA IpBE BpCTe, Na Tako je u yrounmre Cpouma ca Kocmera.

MarepujaiHu OcTaly MPOILIOCTH, KAKBO je cTapo rpodsbe y Topmoj bpmuiu, Takohe
Cy yTHLIJIM Ha OOJIMKOBamE U YyBambe Npenama. Tamo ce rmopes came HpKBE HaJla3u JIeBET
rpoboBa, a mopen wUX je U jenan Behu. Ha kaMeHHM miouama Cy yKpac y BHIY LITHTA,
KpCTa, WJIM Maya, a Ha [IeCTO] YKIIECaHa je U MpecTaBa 00XKypa, ITO je YTUIAIO Ha TO Jia Ce
yIpaBo Ha OBOM MecTy oopmH npejame o rpodoBumMa Jyrosuha, o uemy MEIITaHU U JjaHac
npuuajy (34 2). Taxo Beh u cam noren Ha rpoOOBE BENMKUX jyHaKa, WIAHOBHMA 3aj€/IHULIC
KOjH TaMo JKHBE, TPy’Ka HEKy BPCTY OCIIOHIIA M YTOYHMINTA. A U yKpacd Ha rpoOOBUMA, Y
(dyHKIUjU cy BUXOBE 3amTuTe. Hekn 4ak cMarpajy Jia je OBO Mpeaame OHMI0 MPECYIHO U
Jla ce KeJIe3HWYKa CTaHuIa, Ha HoBomsrpaljeHoj npysu [lpumtrHa — Kypuryminja — Hum
n3mely cena ['opwa bpmuna u becume, nazose Jleser Jyrosuha (bykuh/MBanosuh 1996:
237).¢

Ha ocHOBy cBera MoXe ce 3aKJbYYHTH 1@ j€ /IO OXKHBJbaBama MpElarma Y TEHIKUM
npwinkama mociie O6ombaprnoBama CaBesHe PemyOmmke Jyrocmasuje 1999. romumue Ha
KocoBy 1 MeToxuju IOILIO Y MOKYIIajy [1a Ce YCIIOCTABU KOHTAKT ca CBETHM M XpaOpHM
npenrMa, Kao MTo je To OHI0 M Y BpeMe TYPCKHX 3yjIyMma, IITO ce Takohe pediekryje y
cTapujeM ciojy Oernexera OBHX Npejama. Pasinka je y ToMme mTo 1eMoHcka ouha cana Buiie
HHUCY Kao y KJIACHYHUM NpelambuMa: npexazauuje, yyma, hagonu, newacmusu, Kpekasay,
HenomeHuya, NN BUXOBH )KUBOTHIGCKU OOJIMLIN: 8VK, NAC, OU6/bA C8UIbA, KA0 HU JIEMOHU
HeozapeheHnx mojMoBa: Hewmo, ceawima, mo, Heko, Hesudmsusa cuia. To BUIIEC HUCY HU
Typum nim Apanu, Beh Apbanacu, Kdop, Eynexc, na 6u y cagansmsocTu onu TOHOBO JOOWIN

¢ Crpyumany 3aBoia 3a 3alITHTY CIIOMEHHKA KynType rpana IIpuiuTune Jonum ce 10 casHama aa

npe/ame 0 rpodOBHMa HHjE CaMO MECHO, Beh ¢y ce 1 Heku XeplLeroBIy pacliMTHBAIN KaKBO je CTambe
rpo6osa Jyrosuha y l'opmoj bpwuiu (Bykuh/MBanosuh 1996: 237).
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obernexje KOHKPETHOT, IITO CE jaCHO BHIHM y Ka3MBamy HCIUTaHHKA, Iie ¢y To Kgoposu
wnu oxynamopu (JKueom y enxnasu 2005: 7-138). A xan cy Ta Ouha ogpeljuBana mo mecty
0opaBKa, paHHuje cy TO OMIIU IEMOHCKH JIOKYCH Ka0: 800eHuya, wyma, 2pobve, 0K je cana,
ko Cpba Ha ceBepy Kocmerta, To 1o nipaBuity noctana Jyscna Mumposuya: Ila kako cmeme
da udeme y Jysicny Mumposuyy, oa e yeamu neko oa ce ne epamume (34 2). U Ha oBaj
HAYUH 0KUBJHABA]Y CE U OMO3UTHE PElaIje 00opo/310, 2ope/0oe, Mu/OHu U CIL.

Hapopna Tpaguimja nocraia je CKpOBHINTE, HEKa BPCTa HEMOT KOHTAKTa C MPeIadKuM
3HABEM, KOje je TIOCIY)KHUIIO JIa CE OTICTAaHe Y aTMOC(hEpH 04yBarba TOJIOT )KUBOTA, TIPH YeMY
CY HEKU CApeMHU 0a ce Hcpmeyjy, a opyeu ou da npunoce scpmee ([omosuh 1991: 58). Ty
j€ MHIMBHYAJIHO U KOJCKTHBHO HECBECHO PE3yNTHPAio HOpPMHUpameM MOCEOHOr HaYnHA
MEHTaJHe ofi0paHe. A CBe TO JCCHIO Kao Pe3yiTar CTAJHOT TMpuTHcKa u u3rona Cpba,
noceGHO M3 TPaIoBa, Kajl je MPEOCTano CTAHOBHUIITBO, KOje je OMI0 CIPEeMHO J1a 1O CBaKy
[ICHY OCTaHE Ha BEKOBHUM OTEHHIITHMA, OPraHU30BAaJIO )KUBOT y ceny. [la Ou caqyBajo cBoje
Oulie, CTAHOBHHMIIITBO j€, UCKOPAUUBUIU U3 6DEMEHA, TIOCCTHYIIO 32 0)KUBJbABAKEM MPEIaYKOT
3HaWa Kao IITO Ce TO JeliaBa y BpeMe Mpa3HUKa KOjU je 3a Wera Mocrajao JeKoBuT. [Ipu
TOME je W CBaka cBera mpuya w3 mpouutoctu (B. Emujame 2003: 67-74) mocrana Heka
BPCTa OTKJIOHA U CMIACOHOCHA CJIAMKa KOjOM CE YCIOCTaBJhajla Be3a Ca PajcKum 6PEMEHOM.
Apxeturicku obpaciy, u3paxenu cumoonuma (B. Jyar 1996: 166-177), moceOHO apxeTun
Cnacwuoria, IOCTaNu Cy jeIMHO YTOYHIITE Y KOj€ e, KaKO MPUMEPH MOKa3yjy, HHje CYMIao
Y HUj€ MOIJIO CyMIbaTH.

Ha ocHoBy ckymibeHe rpalje Ha TepeHy M HCHE aHain3e, MOKa3ajio ce Ja Y KPU3HUM
BpPEMEHHUMA OXKHBJbABA]Y YCMEHHU OOJHIM TPaJUIMOHAIIHE KYJITYpe, KOJU TMOCTajy jeINHO
yTouumTe y arMochepu 3a0pHHYTOCTH 3a rojiu oncraHak. KasuBame Koje je HepeTko
npornpaheHo CMeXOM, Y CMHUCITY O)KHBJbaBarbha HEUCT wmo Cy Npuuaiu Hauly cmapu, y mra
Ce W Bepyje M CyMHba, TOBOPH O apXCTHIICKUM 00paciiiMa YOBEKOBE CBECTH KOjH OXHBE
y TakBuM BpeMeHHMa. OHU ce Op30 (DYHKIIMOHATH3Y]Y, Y IIHJbY OI0JCBaEka IOOATHUM
nporecuMa Koju MpeTe Ja ypylie JyXOBHO Hacjele MajauX eTHOMCHXONOMIKHX 3ajeMHHUIIA.
[paBy CIIMKY O KOHTHHYUTETY, WM IPOMEHAMa, Y CTPYKTYpPH TEKCTa Tpeama, a y OMHOCY
Ha UCTOpHjCKa 30MBarba, JOOWIH OMCMO TEK IyTeM HOBUX HCTPaKUBAFha JIENA CPIICKOT
CTaHOBHHUIIITBA KOj€ je HamycTmio Teputopujy Kocosa u Metoxwuje.
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Valentina Pitulic

SURVIVING LEGENDS IN KOSOVO AND METOHIJA AND THEIR
FUNCTION IN NEW LIFE CIRCUMSTANCES

SUMMARY

This paper deals with legends from Kosovo and Metohija, taking into account both the existing
records and the surviving forms found in situ. Specific poetic characteristics of these legends, as well
as their versatility, provide rich material for an analytical approach, which can examine the prevailing
forms of legends. Several types of legends can be singled out from the rich material which depicts
historical events involving Milos Obilic, Prince Lazar, the Battle of Kosovo, Kosovo poppy, saints, as
well as chthonic creatures (Chuma, devils, the unmentionables, vampires, Baba...).

It is interesting to see which forms of legends survived after the exodus of Serbs from the
ancient Serbian territory. The paper deals with the surviving forms and follows their modifications
within narrow ethnic groups, with a special emphasis on their psychological function in new life
circumstances. The purpose of this paper is to examine the current situation with respect to the legends
in Kosovo and Metohija from records made in situ, in the context of global politics, which is very
much present in this territory.
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BELIEF NARRATIVES AND POLITICS:
THE BELARUSIAN CASE ABSTRACT

ABSTRACT

It is generally accepted that the political and economic situation in contemporary Belarus is far
from perfect when compared with the rest of Europe. Many political experts recognize the country’s
president, Alexander Lukashenko, an ambiguous figure, as a dictator, while Belarus itself is often
called the last dictatorship of Europe. Activists and oppositionists search for ways to break Lukashen-
ko’s hold on the nation, exploring different strategies for provoking a popular uprising that could
ultimately upset the political system. One hope relies on the power of literature as a catalyst for change.
This paper examines the belief that the third part of a nationally important novel that could not only
galvanize ethnic identity, but also bring about political change, was once written even though nobody
ever saw or touched it to prove it.

Key words: legend, belief, rumor, politics, non-existing novel, Korotkevich

* ok ok

In the 1960s, Belarusian writer Vladimir Korotkevich! wrote the novel Ears Under Your
Sickle (Kanacwet nao capnom meaim), which recounts events of the mid-nineteenth century,
when serfdom was abolished, the traditional way of life started to change, and national
self-consciousness started to grow. The book is based on actual Belarusian history and refers
to one of its most prominent moments — the uprising of Kastus Kalinovsky in 1863 against
tsarist Russia and Poland. In fact, Korotkevich at first intended to write a doctoral disserta-
tion on the subject, but after a long period of archival research he decided to write a novel
for which he would become the country’s most famous writer and for which he would come
to be known as the “Belarusian Pushkin”. The book was to have been written in three parts
with the first and the second parts dealing with the childhood and life of those who organized
the uprising, while the third would be devoted to the uprising itself.

Officially, it is held that Korotkevich only wrote two parts, not three. However, accord-
ing to popular belief, Korotkevich did in fact write the third part. It has never been found and
nobody has seen the physical manuscript, but there is some evidence pointing to its exist-
ence. [ encountered this belief by chance during an oral interview, and later in four written
scholarly papers on the topic. Nevertheless, the evidence will be presented in chronological
order.

' Vladimir Korotkevich (1930 — 1984), Belarusian poet, novelist, dramaturgist, translator, etc. His

works have been published since 1955. K. showed special interest to historical topics, developing the
idea of national revival. The history was of particular interest of K. as a kind of legend, that influenced
the spiritual life of the people, its national self-conciousness. Through turning back to history he raised
the questions significant for his contemporaries. The works of K. were translated into many languages
and became the basis for theatre performances, and films (Quubiknaneapist rictopsli bemapyci 1997:
111 -112).
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First, in 1990, Adam Maldzis published the book The Life and Ascension of Vladimir
Korotkevich (Manvosic 1990). Among the biographical facts from the life of Korotkevich
mentioned, Maldzis also insisted on the probability that the third book of the trilogy had
been published. He believed that the rough draft must have disappeared in 1982 when Ko-
rotkevich and his wife were in Simferopol and their flat was robbed. All of the gold and
silver items were stolen as well as the cut glassware. But, as Maldzis mentioned, it was
not the loss of these items that distressed the writer, but the fact that the thieves had taken
his manuscript—more precisely—the third part of the book. When asked about the theft,
Korotkevich lamented, “They knew what to steal! They punched me in the guts!” (Mars0sic
1990: 81). This would seem to indicate that something much more important was stolen than
just gold, and it made Maldzis think that this “important thing” was the manuscript of the
third part of the book.

Later, other biographers of Korotkevich also turned their attention towards answering the
question, although not all of them agreed that the book had been stolen or had even existed
(Bepabeii 1997). At the same time, none of the researchers offered a hypothesis published
for why the book had been stolen and who would need it, perhaps because they didn’t want
to articulate possible names or to mention the governmental organizations they suspected.

It seems, judging from the dearth of scholarly discourse, that the rumour was not dis-
cussed for the next decade or so. In 2005, the discussions began anew with the publication of
a paper by D. Martinovich, “The Continuation of Ears Under Your Sickle: Myth or Reality?”
(Mapuinosiu 2005). Relying largely on previous published research on the topic, as well as
archival research, Martinovich attempted to prove that the third part of the book existed.
He published the article in his blog, and an anonymous comment written in response is of
particular interest:

The thing is that my granny was a friend of Korotkevich, and literally a month before
his death his flat was robbed. He was not feeling well even without it, as his wife had
Jjust died. So when he and my granny were talking, Korotkevich said that the manuscript
of his main work had been stolen and there was no sense to living anymore. When my
granny asked whether he was speaking about “Ears under your sickle”, his answer was
vague, but it became absolutely clear that the third part had been finished but stolen by
some lunatics as well as some other manuscripts. This in particular “did him in” [bror
Jzsnica Mapuinosiua 2010].

Later, in 2009, there was a competition among school pupils in a Belarusian city for the
best scholarly work?. One of the papers was about the story of how the trilogy was prepared,
written, and published, and included a discussion regarding the question of the existence of a
third part. The author of the paper referenced the biography of Korotkevich, as well as other
material. Additionally, the pupil offered an explanation for why the book had been stolen:

The author of the book wanted to show the truth about the rebellion of 1863 — 1864
led by Kastus Kalinovski without the lies which were so widespread in the history of that
time. The leaders of the Soviet party didn t like this freethinking. They needed the books
to be published in accordance with Soviet history. However, Korotkevich didn 't go along
with this. That is why his book was stolen.

2 Ethics prevent me from giving exact details, such as the name of the city, the name of the event, or

the name of the paper’s author.
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When I interviewed the student who wrote this paper, he explained that his ideas were
independent from those of Martinovich because he was unaware that Martinovich’s article
existed. If this is true, these two scholarly papers on this topic appeared independently.

The oral evidence mentioned previously comes from an immigrant from Belarus now
living in a European country, who was actually the first to tell me about the stolen book. It
was only later that I uncovered more published material. In the interview, he stated that the
book is being kept in the KGB archives, and, furthermore, that there is a reason why now
the KGB does not want to now give it back to the people. As was touched upon earlier, the
third part of the book was intended to be about the rebellion itself, which is considered to be
one of the most memorable and important events in Belarusian history. To my interviewee’s
mind, the appearance and publication of the book could cause another uprising, which is
why the government is afraid to give it back. Finally, he asked me to inform more scholars
about this story so that the scholarly world could later put pressure on the Belarusian KGB
and force the book to be returned — so that its return could cause a revolution. Clearly,
because of the possibility of governmental censorship, any discourse on the topic published
in Belarus would avoid the supposition about why the third part of the book is still in the
archives, or the appeal to organize a revolution through its publication. This explanation
appears only in oral testimony.

Obviously, the belief that the third part exists is mainly widespread within the environ-
ment of the intelligentsia, and it is believed that its publication could repair the current
political situation. It is also important to mention that the book was twice compared to the
famous second volume of Dead Souls by Gogol, which was burnt by the author, as both
Gogol and Korotkevich were extremely important for their countries and there were great
expectations both for the second volume of Dead Souls and the third part of Ears Under My
Sickle, although the plots are certainly different.

There were two particular times when belief in the book’s existence increased: the be-
ginning and the middle of the 1990s and the middle to the end of 2000s. These two periods
are particularly important for contemporary Belarus. The country gained independence in
1991 and elected its first president, Alexander Lukashenko, in 1994. People voting for Lu-
kashenko in the first democratic election clearly saw him as someone who could restore
the country after a long crisis. Moreover, keeping in mind that the remember that the belief
exists among the intelligentsia, hopes were high about re-embracing Belarusian culture after
years of Russification. Belarus, as an independent country, would now to return to its own
culture, including literature that had long been suppressed, and cast aside the long-lasting
Russian influence through the revival of the cultural heritage that censorship had kept under
wraps. The first step towards this revival was, of course, turning to Belarus’s best examples
of national literature. Korotkevich is one of the most famous Belarusian writers, and it is no
wonder that people turned to his works in particular. I myself read the two first parts of the
book twice and each reading was inflected by the regret that the third part didn’t exist (even
though I had known about it when I had started to read the first part) because this wonderful
trilogy needs a conclusion. In many interviews, Korotkevich declared that the third part was
going to be his best work, which is why many people still cling to the hope that it exists.

The second “peak” of the belief started about five years ago and is still widespread,
though it has a different purpose than the previous spark of interest. At the time of this
writing, Lukashenko has been president for 18 years, and the political-economical situation
in the country has been worsening. With no hope of another democratic election, people
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have turned to other ways to solve the country’s problems, including history and literature.
Because of this, the motif of the KGB’s fear of publishing the book in order not to incite
civil unrest has come into being. The belief of the book’s existence represents a hope for
change—if the book were to surface, people would read it and rebel.

It is no wonder that my informant is one of the active members of the opposition. My
other interviews show that Belarusians often consider themselves highly tolerant, and overly
patient and calm. It is one of the main stereotypes about Belarusians, as well as a part of their
self-identity, recurrent not only within the country, but also abroad in neighbouring countries
(Poland, in particular) mostly in the form of ethnic jokes. Thus, to rouse the Belarusians, the
intelligentsia, which is mostly often in the opposition, have found an unusual tactic — this
book of redemption.

This kind of reference to a hidden book, as well as to a redeemer is not new to folklore.

The idea of a Savior and a Redeemer was recurrent in tsarist Russia in the 17" century
with the belief that the tsar (the first and perhaps most popular hero of the legend was Dmitri)
was alive and would come back to save the country. The legend was so active that several
impostors managed to gain power, and people actually believed that each of these impostors
were, in fact, Dmitri. Later, the plot of the legend included other heroes (the “son” of Dmitri,
for example) although the main motifs of which the plot was comprised were the same.
The legend held that Dmitri, who had been imprisoned, would escape, and after fighting
several enemies, would take over the government and prosperity. In fact, the plot was even
enacted several times by impostors claiming to be Dmitri. This plot recalls the rumour about
Korotkevich’s book, where the function of the redeemer is transferred from the human to
the subject of the book, but the motifs are very similar: someone or something being taken
away/stolen — being kept in a prison/closed archives — escape/resurfacing, and the redemp-
tion and salvation of the political situation. In the case of tsarist Russia, there are other
very similar utopian legends, according to which there were magical and prosperous lands
where people lived happily. These beliefs were so strong that the peasants left tilled lands,
departing to find those magical places (one of the most well-known was Belovodje, which
according to the belief, existed either in Japan or close to it (Huctor 2003).

The strength of the beliefs in redeemers recalls the contemporary Belarusian situation
where the beliefs are not just rumours; they are discussed seriously in scholarly books and
papers. This brings us to the question of the genre of belief narratives, and it is obvious that
they gain a very unusual and powerful form by becoming part of academic work. Again, this
demonstrates how strong the belief is, but at the same time underlines the fact that the belief
has its own specific audience — the intelligentsia.

As far as the oral evidence is concerned, the interviewee himself defined his story as a
legend, although this definition lacked a colloquial connotation; here he referred to it as to a
true story. It may certainly be considered a legend, although of course it is not necessary to
discuss how broad this term is.

The definition of ufopian can be added to the term /egend in this case for several rea-
sons based on the peculiarities of legends, and especially utopian legends as enumerated by
Kirill Chistov (UuctoB 2003). First, the narrative function of a legend is informative rather
than aesthetic. The special attitude towards the information is particularly expressed in the
wish to spread it among other members of intelligentsia and scholarly circles. Moreover,
because it is a form of protest, the utopian legend is a reflection of historical optimism, a
way of comparing the existing reality with the ideal. Normally, the utopian legend appears
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in circumstances of social instability, and this is especially true for the Korotkevich belief
narrative, since it became popular at the height of social instability and growing expecta-
tions. As Chistov states, the utopian way of thinking is especially strong in such moments
(Yucros 2003: 474). The narrative fits into one of three main types of utopian legends:
stories about redeemers (the two other types are about the Golden Age and far-away lands
(Iakuit 1990)), although in this case, the redeemer is not a traditional human redeemer,
but a book. At the same time, a book is often the bearer of knowledge and tradition, which
is why it is perfectly suited for its role in this case. Finally, the function of the subject is
the same: people believe in and expect the redeemer to be the catalyst for change, bringing
about an “ideal life” or in our case, revolution. However, this ideal life is never defined or
described. Rather, the legend concentrates on the “prehistory” of the ideal life. Such legends
are utopian not because they contradict history, but because the ideal is reached through an
illogical development of history, meaning through the help of a “miracle” that the redeemer
will perform. Other peculiarities of the utopian legend perfectly suit the Korotkevich case: it
has a special social and political function and the belief exists in a special form, which is not
an explanation of the reality but rather, is a supplement to it. The “Korotkevich case” also
corresponds to the history of any utopian legend consisting of an outburst of hope.

This belief narrative may also be considered a conspiracy theory, having as its pivot
the indistinct and rather depersonalized (KGB, Soviet party) indication of the antagonist
responsible for the “crime” that has a certain motivation behind it. In this case there are even
two types of motivation: to prevent freethinking by stealing the book and to prevent a mod-
ern revolution. It possesses the classical “antagonist” of the conspiracy theory — the secret
police, no matter whether it is named the “Soviet party” or the “KGB” in the narrative. Here
we can see the continuation of the tradition—under a very strong, advanced KGB system,
Belarus was fertile ground for the development of this utopian legend.

The belief narrative about the third part of the book clearly has deep roots. It recalls not
only the stories about black books or the classic redeemer legends, but also the old myth
about the creative forces of nature falling into slumber and later being revived. Furthermore,
Korotkevich is also the hero of other folklore genres, such as anecdotes.

It is evident just how many dimensions this narrative has, not only through its variations,
but also in the possible explanations concerning its appearance and its genre definitions. The
belief itself has obtained a rather innovative form of scholarly work, while at the same time
still existing in oral variants as well. Its popularity as well as its multiple forms suggest that
it has great importance to the social, cultural and political life of Belarus, while the appeal
to find the book and bring it to the attention of the academic community demonstrates the
strength of the belief in this book as well as the hopes pinned to its appearance.

Nevertheless, I would like to emphasise that I will not, under any circumstances, claim
that the book does not exist.
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Anacmacus Acmanosa

MHUDOJIOTMYECKUE PACCKA3BI U TTOJIMTUKA:
BEJIOPYCCKUU CJIVUA

PE3IOME

Vke OOLICHPUHATHIM CTAJI0 MHEHHE O TOM, YTO MOJUTHYECKAs W IKOHOMHYECKAs] CHTyallHs
B COBpeMeHHOH benapycn nanexo He mpeanbHa, OCOOCHHO B CPaBHEHHM C OCTaibHOH EBpormoii.
AKTUBHCTBI U OIIO3ULIMOHEPHI UIIYT [Ty TH BHIXO/A U3 CIOXKUBILICHCS CUTyaLluK, Ipe/iiaras pa3inuHble
UJIeH, KOTOpPBIE MOTYT IOCHOCOOCTBOBATH HAPOJHOMY BOCCTaHHIO ¥ W3MEHHTH IIOJMTHYECKYIO
cucreMy. OziHa U3 el OCHOBaHA HA MBICIIU O TOM, YTO [IOMOYb MOXKET JIUTEpaTypa.

B 1960-x romax Genopycckuii mucaresns Biaagumup KopoTtkesuu Hamucan poman «Komocks oz
CEepIIOM TBOHMMY, ITOBECTBYIOMNH 0 coObITmsax XIX Beka, Korjga ObUIOOTMEHEHO KPEIOCTHOE IIPaBo
U TPaJMIMOHHBIA 00pa3 )KU3HKM HavdaJ MEHSTHCS, a HAlMOHAIEHOE CaMOCO3HAaHNE — pacTH. B aTux
00CTOSITENILCTBAX M OBLIO IOATOTOBIEHO HAPOAHOE BOCCTaHWe. M3HayaubHO IUIAHMPOBAIOCH, YTO
KHHTa OyIeT COCTOSITh W3 TPEeX YacTei: mepBast U BTOpasi pacCKa3blBaJIM O AETCTBE M XKHM3HU TEX, KTO
3aTeM TOTOBHJI BOCCTAaHHWE, TOIJa KaK TPEThs JOJDKHA Obla OBITH HOCBSIIEHA HEIOCPEICTBEHHO
BoccTaHU0. TpaaunuoHHo cuutaercs, 4to KoporkeBud ymep, He yclieB HamucaTb TPETbIO 4acTb. B
TO K€ BPeMs €CTb JIIOJH, yTBEP)KAAIOIIIe, YTO TPEThs YacTh ObuIa Bee ke Hanmcana KopoTkeBmuew,
HO ceifyac xpanurcst B apxuBax KI'B, Tak kak B COBPEMEHHBIX OOCTOSITENECTBAX ¢ OOHApY)KCHUE U
MyOJIMKAIVsI MOTYT CIIPOBOLMPOBATH €IIE OHO BOCCTAHHME.
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Jlokiia;i OCHOBBIBAaeTCSl Ha Marepualie, MOAYEepIIHYTOM U3 IOJIEBBIX padoT cperu OeraopyccKHx
MMMHIPAHTOB, POXKHUBAIOIINX B DCTOHHH, & TAKXKE CPEIU OCIIOPYCOB, TO-NPESIKHEMY MTPOKUBAIOIIHX
Ha TeppuTopuu benapycu, U paccMaTpuBacT apryMEHTbI, KOTOPBIC JIFOJU BBIIBUTAOT 3a U MPOTHB
M3JI0KCHHOU TCOPHH, BO3MOXKHBIC TIPUUMHBI €€ TOSBICHHS, & TAKXKE )KAaHPOBBIC PAMKH M OCOOCHHOCTH
MOJ0OHBIX PACCKA30B.
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LEGENDS ARE FALSE: POPULAR PSEUDO-SCIENTIFIC
(IN)VALIDATION OF THE VERACITY OF BELIEF NARRATIVES

ABSTRACT

In past decades, popular pseudo-scientific interest in narrative folklore has increased with the well
articulated goal of examining and assessing whether the motives and events described in legends and
other reality-oriented genres are inherently true or untrue, and to do so unambiguously (once and for
all). This is achieved through various practices, facilitated by changes in technology of communica-
tion, by exploitation of folklore in mass media and in popular culture industries, and by democrati-
zation of knowledge-creation. These practices, which unconsciously tackle the question of belief in
folklore, are often presented as scientific and utilize ideas of (logical) positivism, despite the fact that
they are drawn primarily from the world of the speculative, the mystic, or even the invented.

Key words: Belief, legends, debunking, popular positivism, pseudo-science

* ok ok

When researchers of narrative folklore, primarily those of us who deal with legends and
other reality-oriented genres, tackle questions of belief, it is the reactions that narratives
evoke that interest us most. In the context of narration, this reaction is often manifested
through a collective, dialogue-based assessment of the content, which also triggers new nar-
rations. Following these reactions with our informants, it seems that an ambivalent attitude
towards reality-oriented narratives is close to non-existent. This is because when it comes
to appropriating (dis)belief, narratives become statements of truth that need verification
through diverse means of assessment.

In contemporary (western) society, the necessity of unambiguous assessment of the real-
ity of stories has been further strongly endorsed by: 1) journalistic discourse defined by
fast-thinking production of ‘truth’; and 2) positivism that has broken away from the philo-
sophical-scientific paradigm and taken root in pseudo and para-scientific realms of internet,
media and popular culture. Between the two, they have forged a paradigm of ‘popular posi-
tivism’!. T use the term to describe the urge, expressed by narrative-bearers, to determine
empirically whether these narratives (belief statements) are true or not, and a collection of
various practices (methodology and techniques) that are utilized to articulate the judgment
of veracity.

Practices facilitated by popular positivism are various and numerous, but they share one
common feature: they are represented as being scientific, endorsing an allegedly ‘objective’
value of their final assessment in the process. But even a superficial examination reveals that

' The term ‘popular positivism’ is of my proposition [I propose the use of ‘popular positivism in this

context]. Its other uses are rare and mostly appear in the context of religious criticism of contemporary
metaphysics-renouncing society.
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they are breaking or omitting at least one of the acknowledged criteria of ‘being scientific’,
which are: objectivity, consensus, rationality, transsubjectivity, and necessity for re-exami-
nation, proof and repetition (Strnad 1996: 17). With this paper I am presenting some starting
points to answer these questions: Why is the urge for ‘scientific’ examination of narratives so
much exposed, even required, and what are the influences of popular positivism on transmis-
sion and functions of narrative folklore in contemporary society? These ideas are illustrated
by some examples of popular culture and narrative material I have gathered during my
research of contemporary legendry in Slovenia.

Most folkloristic definitions of legends and other belief-centered narrative genres con-
tain components that emphasize their realism (For example, Brunvand 1981: 194) and the
fact that they deal with questions of reality and truth, presenting untrue events as true (Dégh
2001: 45-46). But any belief that these narratives evoke is never consistent and absolute — it
constantly changes, even with the same narrator (Mencej 2006: 29). Folklorists dealing with
belief, however, seldom deal with questions of believability of the content of the narratives.
This, on the other hand, is a core question when legends and other narratives are being scru-
tinized within emic discourse. And in this aspect of legend analysis, the relationship between
scientific (folkloristic) and popular interest in narrative folklore is redefined and reshaped.

The variety of practices invented to examine believability of legends is best described
by a collective term: ‘debunking’ (For example: Roeper 2008). This term simply signifies
the act of examining and assessment of a legend’s veracity and it has many manifestations.
Debunking has not only an epistemological dimension but also a political one. It is often
presented as ‘noble’, an enlightening act of eradicating ‘false knowledge’ conveyed through
legends — a mission that some professional folklorists have also undertaken (For example:
Whatley and Henken 2000).

This specific, pragmatically-driven attitude towards folklore narratives is rooted in the
philosophical epistemological paradigm of positivism. Positivism is a theory about knowl-
edge, which claims that everything must be confirmed by modes of observation — a standard
set by science proper (nature sciences). One can only know what is perceivable and thus
measurable by one’s senses. Scientific criticism of 20th Century has dismissed positivism as
being overtly generalizing (Horkheimer 1989; Popper 1998).

Positivism has, however, successfully materialized outside of the scientific domain in
the realm of popular culture. The reason lays primarily in the fact that this paradigm entails
sensory exaggeration (Boon 2000: 437), providing a fertile ground for blatant and uncritical
emphasis on methodology of exact sciences. But this shift is nothing but an empty shell,
since once it enters ‘the popular’, positivism only leans on over-hyped pseudo-science,
speculation, mysticism or that which is simply invented with its analysis, despite the general
image of being scientific.

In the first half of 20th Century a new direction began to form within scientific paradigm
of positivism called logical positivism. Its core idea is that every statement has a characteris-
tic of being either correct, incorrect or without meaning. This implies that if a statement does
not claim something, which can be verified or dismissed by strategies of scientific examina-
tion, it holds no meaning whatsoever. The basic model of logical-positivistic analysis is the
so called rule of inference: Statement A is examined by introducing a following statement B
(Hanfling 1989: 53). The goal of this strategy is to create criteria (statements B), by which
one can assess the validity or veracity of a given claim/story (statements A).
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A researcher of contemporary narrative folklore can observe a direct shift of this analyti-
cal model into situations where folklore is being transmitted and examined. Stories are thus
being attributed the role of 'scientific' statements in the discourse of 'transferred' logical
positivism. This attribution evokes examination (creation of sentences B by the rule of infer-
ence), by which a final judgment about whether the story is true or not can be made. This
examination can be manifested through various practices, either through dialogue-based
association-driven narrative reaction, or by employing various methods such as experiment
or textual analysis with a goal of attributing stories with an inherent characteristic of being
either true or false.

What follows is an example of ostensive action, driven by an urge to determine whether a
known belief-story is true or not. It is an account of events when my informants were follow-
ing a local variation of a well-known contemporary legend motif: intentional contamination
of supposedly safe territory with harmful objects. In this particular case, my informants went
and examined a legend about HIV-bearing needles being deliberately hidden all over local
playground:

Informant 1: In our town, Ptuj, there were allegedly needles, down by the kindergar-
ten, on the playground. And we went looking for them. We said that we have to check
this one out.

Informant 2: And? Did you find anything?

Informant 1: It was a proper expedition, we really took precautions.

Researcher: And the only reason you went there was to check the story?

Informant 1: That was the only reason we went there. /.../ and we really thought of
everything. We had gloves, but nobody was really thinking that a needle can penetrate
plastic gloves (laughing), and we had containers where we would put what we would
find. And we didn 't find anything. We only found one plastic bottle.

The most prominent agents of popular positivism are the media, the cornerstone of mass
culture with the ability to reach a huge number of consumers at the same time, misinforming
them in the process (Mursi¢ 2000: 63). Popular positivism in media is perpetuated within
a relationship with the readers and viewers (consumers), and this relationship is shaped by
journalistic, conservative models of perceiving reality (Bourdieu 2001). A journalist tends to
represent all (or the majority of) opinions, his professional goal is to convey judgment, and
as such he is a metaphor for anti-intellectualism (Bourdieu 2001: 51). Furthermore, a jour-
nalistic construction of reality is defined by constant search for extraordinary and exclusive
(for example panics caused by alleged pandemics — Booker and North 2007), which results
in rushed news, conspiracy theories and other texts, often derived from narrative folklore.
In media the clash between science and pseudo-science is most visible (Goldacre 2011:
212). All these features make journalistic discourse a perfect paradigmatic frame for popular
positivism to develop.

To illustrate how popular positivism has emerged in and is perpetuated by the media: On
January 29th 2012 a record-breaking lotto sum was won in Slovenia. This event triggered
numerous rumors and speculation about the winner, about conspiracies behind lottery, and
about the reasons why the sum of money was even allowed to become so big. At one of
the commercial radio stations in Slovenia, the moderators decided to examine one of these
claims and broadcast the results on air:
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Moderator: Many of us would like to meet a guy from Dolenjska today. Why? I won-
der what was he thinking in Novo mesto’ yesterday, when he went to the gas station and
paid seven thousand euro to buy lotto tickets. And then he went, accompanied by security
to this other place where he bought additional thousand worth of lotto tickets. Let s check
if there’s any truth to that. (Phone ringing)

Moderator: Good day! This is Viviana calling from Radio 1. Was it really that on
Sunday this one guy came to your gas station, threw a briefcase full of money on the
counter and bought seven thousand euro worth of lotto tickets?

Employee at the gas station: No, nothing like that happened (laughing).

Moderator: You see, dear listeners, another false story.

The other source of (and for) popular-positivistic examination of narrative folklore are
internet communities of debunkers. Popular interest in legendry boomed from the nineties
onwards, as the forums where legend enthusiasts joined forces emerged (Dégh 1999). Users
of these platforms exchange stories, comment on them and ultimately examine and assess
them by verifying or dismissing their content. Judgment on veracity of legends and other
folklore is a core category since their publishing on the forum is only possible with the
‘proof” of their (in)validity. These online communities have developed unified mechanisms
of marking legends as either true or false (Picture 1), which transcend their boundaries as
well — for instance, a common internet colloquialism used when commenting unverified
information is PODH; “Picture Or it Didn’t Happen”.

Ratings Key

= multiple truth values
: = undetermined

£

“‘wﬁ = unclassifiable veracity

Select this link for an expanded
definition of our rating system.

Picture 1: An online mechanism of veracity-assessment, using color symbols (SNOPES
2012).

Lastly, I should mention products of popular-culture industry that are drawn from
folklore-oriented popular positivism. In 2011, an international television channel National
Geographic broadcasted a popular scientific series entitled “Bite Me with Dr. Mike” (IMDB
2012a), in which the host Doctor Mike Leahy presented dangerous insects and other in-
vertebrates from around the globe. In one episode he traveled through Mexico, where he

2 Dolenjska is a region in the south-east of Slovenia and Novo mesto is its regional capital.
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presented a common earwig (Forficula auricularia) among other creatures. But this animal
was presented in a peculiar fashion. He caught it a jar and then leaned the jar against his
head for the animal to fall into his ear. The presenter was justifying his actions to the viewer,
saying that he is about to examine the truth behind a ‘belief of olden days’ — a belief that an
earwig will puncture one’s eardrum and lay eggs into one’s brain. The fact that an earwig
climbs out of doctor Leahy’s ear is interpreted as a direct (visual) proof of how this folk
belief statement is invalid.

t

ears. (Source: IMDB 2012)

Once enough empirical information on a certain belief-narrative is collected — popular
debunking requires very little collected data for satisfactory deliberation — and the assess-
ment of veracity of the story is given, debunking practices often transform into an integral
part of narration itself, becoming structural facilitator of a story’s content (and message),
enabling further transmission of folklore and belief, providing arguments for new reactions
to narrations. Allusion to (un)successful actions of popular positivism can even become a
sort of FOAF?, an objective reference and a mechanism used by the narrator to convince
his audience into believing content narrated (Dégh 2001: 44). This is evident even more so
in the media where a published narrative (or its dismissal) is backed up by stating accurate
numbers and statistics.

Informant: It takes around one month for fries from McDonalds to digest. That was
on YouTube, look it up! This girl, American girl, had normal fries — peeled potatoes, cut
it to French fries and fried it in oil, and put it in a glass jar and put fries from McDonalds
against it. And, I don't know, after three weeks this one was still perfect, unchanged,
without a wrinkle and the other one rotten and moldy.

Thus, practices of popular positivism make a full circle, hidden behind a mask of being
scientific reference wherever they manifest (media, internet, oral narration ...). But why

3 ‘Friend of a Friend’. A structural concept proposed by Rodney Dale, describing an objective refe-
rence, source person or even an alleged witness, who knows the events, described in legends, first hand
(Brunvand 1981: XI).
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must we perceive them as pseudo-science? Methodologically they can fit the model of sci-
entific examination very well, and they can also use sufficient technological equipment and
use scientifically acknowledged techniques of observation, recording, and analysis — for
example organized ghost hunting (Brown 2006) ...

The fact is that when they scrutinize stories in order to find the truth behind the content,
debunkers follow the pattern of examination that requires determination of the result once
and for all. The work of debunkers dismisses hypothesis and demands nothing but direct
unambiguous result. The answer to this requirement is often formalized through above men-
tioned consensus mechanisms (such as color symbols, or “BUSTED” sign used in popular
TV series Mythbusters). It is with this conviction that a single examination is enough to
make a solid claim about anything, nothing less than the truth, that debunking practices
clash with the very basic axiom of scientific work, proposed by Karl Popper: “The claim
is only scientific as long as it can be disproven” (Taken from: Mursi¢ 2005). This principle
dictates repetition of the used method as the criterion of scientific work. And it is a general
deviation from this principle what sets practices of popular positivism apart from scientific
endeavors.

Translated into English by the author
Copy edited by Orla Clancy
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Ambpooic Keapmuu

HNPEJABA CY JIA’KHA: IIOIIYJIAPHO IICEY1O-HAYYHO
NCTPA’KUBAIBE O BEPOJOCTOJHOCTH ITPUYA O
BEPOBAIBMA

3AKJbYULIN

Kan ce ¢onkiopucra 6aBi caBpeMEHHM 3HAYCHEM I0jMa BjEpOBABE, OH MOKE HCIHTHBATH
pa3IMyuUTe aKiMje W JjesioBaba Hocuiala (OoJKIopa, Koje My HMOMaxy Aa MPOBjepH MCTHHHTOCT
norahaja u IMKOBa U3 mpuye. AKTHBHOCTH, Kao IITO CY: JIOB Ha J[yXOBE, apXUBCKA HCTPAKHBAbA,
pacrpage 1o GpopymrMa, amaTepcKa apXxeoJIoliKa HCKOTaBamba, legend-tripping v CIINYHO, Y CHIJIECKOM
jesuKy HazuBajy ce debunking. V1 oBe njenaTHOCTH 3aCHOBaHE Cy Ha IOTpeOHU aa ce YyTBPIU Jia JI je
npUYa UCTHHUTA WM JIaKHA, @ y MPAKCH CEe KOPUCTE 3a MPOBjepaBambecaapkaja npuue U Ha Kpajy
npecylyjy 0 ’eHOj HCTHHUTOCTH. Y Ty CBPXY IOYEIIC Cy Ja C€ KOPUCTE U Hay4YHE METO/IC, Kao LITO je
CKCIIEPUMEHT, IITO j¢ MHTCH3UBHPAHO 110jaBOM HHTEpHETA. TaKo ce OBE JjeNIATHOCTH HPEACTABIbajY
Kao Hay4YHe, HaKo CE OClIamajy Ha CIEKYJIaTHBHO, MUCTUYHO, 11a YaK U H3MHUIIBEHO.

YuuH ce Ja je norpeda 0BOT, Hay4YHOT I0Ka3HUBamba HCTHHHTOCTH (OJIKIOpa, AUPEKTHA MOCICANA
JIBa BEJIMKA JAPYLITBEHA U Ky/ITypHa (MAE0IIOIIKa) AUCKypca. [IpBH, HOBHHAPCKH AUCKYPC, AeduHuUIIe
Ce Kao MCTHHUT IPOU3BOHOM »HUCTHHEK. OH KOPUCTH aHTH-MHTEICKTYaIMCTHYKE MOJICIIC CTBaparba
PCAITHOCTH, HEIPECTAHO TPAKH M3BAHPEIHO M CIICKTAKYJIAPHO M 300T TOra 4eCTO KOPUCTH CaAPIiKaj
caBpemeHor (oJikiopa (HIp. Teopuje 3aBjepe). MacOBHOM IOTPOIIKBLOM HErOBHX MPOHM3BOJA, OBAj
JIMCKYPC HE CaMo J1a TIOMaxke LIUPeY (ONKIOpa, Heroonakiiasa 0aBibewe (He)uctunuromhy. pyru
JIMCKYPC je Hay4yHa napajurMa (JIOTHYHOT) MO3UTHBU3MA, KOja HHCHCTUPA Ha TOME J1a CBaKo (HAy4HO)
3HaWkEe MOpa OUTH MOTBPEHO ITocMaTpambeM. Y TOKY MOCIbEIE JIBHjE ACLCHU]E JOTOANIIA CC BEIUKA
poMjeHa, Kaj ce GUII030(CKH MO3UTUBU3AM H3MECTHO U3 (HaydHE) chepe H YKOPEHHO Ce y MCeyI0-
HAyYHUM [OJPYYjrMa HHTEPHETA U MOMyJIapHe KYJATYPEH TaKo 0CTa0 HOIMyIapHu o3utisu3am. To je,
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Ambroz Kvarti¢

Ha MpUMjep, yOUJbHBO Y TEIEBU3HjCKUM EMHCHjaMa, KOje MPUKA3yjy NCeyI0-HayqHO PACKPHHKABAE
npefama, aucTo TaKo Wy HMHTepHET debunking rpynama, Koje CTBapajy BIAaCTHTE MEXaHU3ME
noTBphuBama 1 ONOBpraBama BjepOI0CTOJHOCTH (POKIOPHUX HapaTHBA.
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XYMOPUCTHYKHU CTUXOBHU U XOPOPU - HAJBUTAJTHUJE
®OPME JEYJET ®OJIKJIOPA'

AIICTPAKT

V¥ pany ce ykasyje Ha pa3Boj HHTE€PECOBamka €THOJOTA U (POKIOPHCTA y UEIIKOj CPEINHH, Kao U Y
mmpuM okBupuMa Llentpanne Eporne, 3a yeMmeHy Tpaanmujy caBpemene aere. Ha ocHoBy pesynrara
BIIACTUTHX UCTPAKUBAKa yCMEHE TPAINIIH]e, BPIIEHIX TOKOM HEKOJIHMKO JIeIeHH]ja Mehy aerom y rpas-
CKOj U ceockoj cpenuHu y Yemkoj Permyonumu, aytop y pamy moceOHO OCBET/baBa JIBE HajBHTAIHHU]E
dhopme ycmeHe Tpamunuje (BepOanHOT (ONKIOpa) caBpeMEHE Jele: XyMOPUCTHIKE CTHXOBe (Mehy
KOjUMa ce TIOCEOHO UCTHYY pyTaiuile) i HyMHHO3HE NOXKHBJbaje — CTpAIIHE Tpuue (cmpawunuye/
Xopope). Jlocamamma HCTpaKUBaHbA YCMEHE TpaIulije caBpeMHe Jele ymyhyjy Ha 3akjbydak aa
caBpeMeHa KyJITypa Jelle ¥ OMJIaHEe NMa BHUIIE CII0jeBa: C je[He CTPaHe HETYjy Ce apXandHe I0jaBe
u (hopme, a ¢ Apyre MpUXBaTajy ce HajHOBH]je TI0jaBe, MOTUBH U popMe 13 chepe MaCOBHE U TIOMyJIapHe
KyNType.

Kmyune peuu: ycMeHa Tpaaumuja, Jedja KyaTypa, A€djH (OIKIOp, XYMOPHCTHIKH CTHXOBH,
xopopu, Yemika

k ok %

TpanuumonanHa GoNKIOpUCTHKA OUlla je yeMepeHa Ipe CBera Ha TePeHCKa HCTPaXHBaba
(dosnxopaux hopmu Ko crapujux Hocuiana onkiopa. Ha norpely aa u nedju ceet Oyze
MPEAMET HCTPaXHBAamUMa (OJIKIOPUCTA BHUINE ITyTa je YKA3WBAO YCIIKH (DOJKIOPUCTA
Onmxux CupoBaTka, Ha TpUMeEp y CBOjoj ctyauju Ko npenocu oanauirbu Ponxiop w3
1983. romune (B. Sirovatka 2002). ¥V 6uBmroj YexocioBaukoj MOCTEIEHO CE MIMPHO CTIEKTap
HMHTEpecoBama (OIKIOPUCTA, TAKO Jla Cy HIXOBA UCTPakKMBamba 00yXBaraja | 1ojaBe Koje
TPaIUIIOHAIHO MIPHUIAA]y AedjeM (hOIKIOpY, Kao U HeKe ApyTe MojaBe Koje Cy A0 Tajaa owe
3anemapuBane. Ha apyroj crpanu, mahapcku donkiopucra Bunmornr BourT koHcTarosao je
J1a cy (hOIKIOPUCTH, KOJH Cy C€ KPETaJIH y 3a4apaHOM KPYTY TPaIUIIHOHATIN3MA, 3a00PaBIIH
Jla cakyIubajy HoBe, ocobene (doixiiopue dopme (Voigt 1981: 102). Xepman baysunrep
je Ha 25. koHTpecy HeMaukux eTHomora 1985. rognHe ymo3zopaBao Ha cienu(UYHY yIOTY
€THOJIOTH]je ¥ TOJICTHIIA0 UCTpaKUBade aa Mel)y memom 3adenexe u mojaBe Koje nmpunanajy
BUXOBO] ,,lIPaBOj ", ayTOHOMHO] KyATYPH, a KOje MPEACTaBIbajy CYIITHHY TE KyIType. YKa3ao
je Takohe Ha MOJMOBHY pa3nuKy m3Mehy xyimype 3a oeyy n Oeuje kynmype. Ilon mojmom
Oeuja kynmypa bay3uHrep je nojpa3zymMeBao cJI000JHO UTPAbE JIele U FbUXOBO IPOTHBIbEHE
cBaKkoM nozpehuBamy HOpMamMa noHaama ofpaciux (Bausinger 1987: 12, 15). V nanammse
BpEeMe ETHOJIO3M MPUCTYMAjy JIe4joj KyATypHU ca CBEmy J1a je OHa CI0jeBHUTAa W Ja IpuUMa
MOJICTHIIAje U3 PAa3IMUUTUX cepa KUBOTA: U3 T3B. GUCOKe, KAO U M3 MACOBHE KYJIType,
13 Meauja, U3 CBETa OAPACINX M U3 BIACTUTHX M3Bopa. CacTaBHU €0 [edje KyAType je U
BepOaIHU (OJIKIIOP M HeroBe TPAIUIUOHAIIHE U HOBOHACTaJe (hopMe U BapHjaHTe.

' Ogaj paj je HanmcaH y3 MOJPIIKY HCTpaxknBauke opranuzaruje RVO: 68378076.
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Taxko ce caBpemeHa donknopucrtrka y Llenrpannoj EBponu cBe Buiie ycpencpelyje Ha
HCTPaXUBAkhEe YCMEHE TPaMIje KOI haka ¥ oMIaauHe, a y MUPUM HAyYHHM OKBHpHUMA
pauruuiheHy ¢y W KJbYYHH TEOPH]CKH MOjMOBH Y TOj cdepu. onuio ce 1o ca3Hama Ja
nojaM gponkiop deye WU Oeuju @onaxiop 00yXBaTa Hajpa3IUUUTHjC BEpOAITHO, MY3HUKO,
IUICCHO, UTPAYKO U JPAMCKO H3pakaBarbe [elle W OMIIAJMHE, Ka0 M HUXOBA BEPOBAmbA.
Behuna uctpaxuaua, nax, J1eyu edju (GoJIKIOp Ha J1Ba Cj0ja, Koja ce y3ajaMHO mperuiuhy:
(onkiop 3a neiy (MecHUYKE TBOPEBHHE OIPACIHX KOje Cy HAMEH-CHE JCIHM) M CTBAPAIAIITBO
came Jiere, oAHOCHO (oikiop aene, Baactutu Qonkiop (Lescak — Sirovatka 1982: 149).
Unak, tako cxpalieHn (OJKIOp HE MOXKEMO jeIHOCTABHO OKBaJIU(HKOBATH KAO YCMCHY
TpaJUIKjy UCKJbYYUBO CaMe JICIIC, jep OH YBCK HACTaje W pa3BUja ce y KOHPPOHTALHUjU ca
obpacuuma u3 ceera oapaciux.? Takohe, Gonkiop gere o0yxsara pa3He 0OJIUKe je3HUKUX U
Heje3M4YKHX aKTHBHOCTH, Koje Kpyxe Mehy nenom. Kako narmamasa Maja bomkosuh-Cry-
T DONKIIOP je YyMJemHUUKa KOMYHUKayuja y mManoj epynu ¢ moeyhuowhy oa ce npuonhene
meme u 0OnUYU NPoYecom Kpeupared u pexpeupara npuonhasajy y Husy Mauux epyna u
mume cmeapajy mpaouyujy, npoutupery y epemery u npocmopy (B. Rajkovi¢ 1978: 72). ¥
CTAJIHUM KOHTaKTHMa Ca CBOJHM JIpyrapuma Jielia ce COIfjalu3yje, CTUIy ,,He3aBUCHOCT
01 TIOpOJIMLIE U MOO0JbIIABaAjy CBOj cTaTyc Mehy BpuimanuMa. J[MpexTHa ycMeHa KOMyHH-
Kallyja y ApyrapckuM MapoBUMa U TpyliaMa urpa 3HauajHy yiory, a BepOaiHu (Goakiop je
BEPOBATHO HAj’KMBJba (OpMa JaHAIIET (HOIKIOpPE JCIE.

On 70-ux roguna 20. Beka vemka ¢oixiioprctika nocsehyje cse Behy naxmy ycMeHOM
Ka3uBamwy JIelle, M TO y KOHTEKCTY cariie/japama H3BOpa U HOcuiala aedje Kynrype (Satke
1973; Hrabalova/Jelinkova/Pospisilova/Sramkova/Toncrova  1980; Sramkova 1981;
Pospisilova 1990; Janecek 2007; Bittnerova 2011 utn.). OBa ucTpakuBama Hala3mia Cy
uHcnupanujy y pagosuma Jone u [lerepa Onujea (Opie 1957), Jopore Cumonusec (Simo-
nides 1976), Jlee Bupranen (Virtanen 1978), 3opure Pajkouh (Rajkovié¢ 1978) u mp.

Tokom 90-uX rojMHa MPOILIOT BeKa Ha MoApy4jy Mopascke®, y okBHpY npojexra Kyimypa
Oanawrse deye u oMaaduHe’, CpoBENIN CMO HCTPaKHBamba Mel)y MIlaoM TeHeparujoM.
[ToceOHa nakma Ouia je ycMepeHa Ha (OJIKIIOPHO MCKa3HBaE JCIC U OMIIAJINHE, YUjH j&
pesynrar nyonukanuja Rajce na utéku (Ilapaoajz y dexcmey) (ed. Pospisilova 2003). Ha
OCHOBY OBHX HCTPa)XHBama MOXEMO (OpMYJIHCATH TE3y [ je KyITypa Jele U OMIaanHe
U3JIOKCHA HAjpa3iIUUUTHjUM TIOJACTHIIdjUMa CIIOJba: C jelHE CTPAaHC HEryje apXauyHe
nojase 1 (hopme, a ¢ Apyre cTpaHe IpHxBaTa HajHOBH]jE M0jaBe, MOTHBE U (opme u3 chepe
MAacOBHE U TOIyJIapHe KyAType. YIpaBo CTOra KyaTypa Jele U OMIIaJMHE je BHIICCIOjHA
(Pospisilova 2005: 138). Hama caBpemena ucTpakuBama NHOTBphyjy na je BepOanHu
(hoNKIIOp U y JaHAIIKHEM HHAYCTPH]aIHu30BaHOM JIPYIITBY BUTANAH, & CICKTPOHCKHA MEIHjH
NpECTaBIbajy HOB M BPJIO e(HKACAH HAYHH [INPEHA TPAJUIHOHATHIX (OIKIOPHUX (HOPMH
(Janecek 2007: 90).

V CBOjUM pasMarpamKuMa MOIa3uMO Ol pe3y/Tara BIACTUTHX HCTPAKHBAEKa KOja CMO
BPUIMIIA Y YCIIKOj CPEMHH TOKOM MOCICAImUX JCleHHja, a oBAe MmocBehyjeMo Maxmby
HajBUTAIHUjUM (opMaMa yCMEHE TpaJulMje CaBpeMEHE Jielle, OJHOCHO JIaHAIIHer

2 Kako ucrtuue Hemadyku (oximopucra Audppen Mecepiun, (GoaKIOp Jele MOJNa3sd O HAPOIAHMX

M TOMyJApHUX [lecama, [uiarepa, MaplieBa, ONCPETCKUX TEKCTOBA, LPKBEHHUX Iecama, MOJHTBH,
JPYIITBEHUX [UICCOBA, PEKJIAMHHX CJIOraHa U TejaeBusmjckux cepuja (Messerli 1993).

3 Teputopuja caBpemene Yeinke Peny6nnke o6yxsara Tpu uctopujcke obmactu: boxemujy (Cechy),
Mopascky (Morava) n jenan neo Ulnecke (Slezsko).

4 TI'panrosa arentypa AV CR A 0058604.
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Jedjer BepOamHOr (oJIKIIopa, Koje y CHCTeMy Jedje 3abaBe BpIIe pa3nuuute (QyHKIH]e.
To ¢y XyMOPHUCTHYHHU CTUXOBU KOjU XKHMBE y CBAKOJHCBHO] KOMYHHKAIMjU U HYMHHO3HU
JOKHBIbAjU, OAHOCHO cmpaiune npuye (cmpawuiuye Wil Xopopu).

XYMOPUCTUYKHN CTUXOBU

Jenny rpymy xuBux ¢onknopaux criuxopa Jona u Ilerep Onuje Ha3BaNu Cy WKOACKU
cmuxosu — school rhymes (Opie 1959). V nuramy je dopma koja je xuBa mely meriom
pazIMYuTOr y3pacta (04 3a0aBHINTa JO CPENbe IIKONIC) M IMPENCTaBba CICHUPHIHY
KOMYHHUKAI[H]jy yIIPaBo YHyTap oBe cpeanHe. Te CTUXOBE MOXKEMO IMOMICITUTH Y JIBE IPyIIE —
Ha CTHXOBC KOjU Cy HEOIXOJHHM 3a (DYHKI[MOHUCAKE U OPTaHU3aIUjy Urapa: pazopajaiuie,
YBOJIHE U 3aBpIIHE (OPMyJIe UTapa, CTUXOBH KOjU Mpare Urpy (Ha MpuMep y3 Talllame) U Ha
KOMHUYHE CTUXOBaHE (hopMe KOjU M3pakaBajy JIeUju TEMIICPAMCHT: PyTaJIUIIE KOje CE€ OHOCE
Ha MME WJIM HaJMMaK, CJIOTaHH, HOHCCHCHHU CTHXOBH, Mapojuje win napadpase HapoIHUX
necama u ciuano (Opie 1959: 17).

PuMoBama 1 CTUXOBH 0 KOjHMA je OBJIC PeU CACTaBHHU CY JICO KHUBE TPAIHILIH]e, CAAjy Y
KOJICKTUBHU perepToap Gonkiopa aeie Beh JeleHnjama 1 y MHOTHM CITy4ajeBUMa MOUICKY
npolecy Bapujaiuje caMo y BeoMa OrpaHnueHoj Mepu. Jlena ux mupe 6p30 U pacnpocTupy
ce JaneKo, Tako Ja MPAKTUYHO MCTH PErepToap Hala3uMo Ha [eNoj Teputopuju Yemike
PenyGrrke; yak ce MCIOJbaBa MOAYIAPHOCT Ca CIOBAYKHM, MOJHCKHM H jyKHOCIOBEHCKUM
marepujanom. CTUXOBH JCIe MPE/IIKOICKOT U IIKOJICKOT Y3pacTa HUCY MPUBIAYHH CBOjHUM
HOCHOLIMMa caMo 300T TyXOBHTOCTH WM JOBHTJBUBOCTH (Ha Kpajy KpajeBa, MHOIITBO UX
je HoHCeHCHUX ), Beh u 300r puMoBama, ogHocHO putMa (Pospisilova — Uhlikova 2011: 34).
Crora WX EBUXOBH HOCHOIIM M HE 03HA4YaBajy MOCCOHO, OJJHOCHO HEMajy 3a HUX MoceOaH
Ha3uB. CaMoO CMO KOJ CTapHjUX laka 3a0eneHiin HEKe Ha3WBe Kao IITO Cy: MOCIOBHUIIC
(prislovi), u3peke (rceni), cnoranu, pekiname u (y ciieHry) dpasonu (hlody) wim dope (zapichy)
(Pospisilova 1994: 290). Marepujan koju oOyxBara oBe pUMOBaHE CTUXOBAaHE TBOPEBUHE
orcexkan je M pasHomuk. OH mokasyje mmpoko kopuiiheme (popMHu Koje mpousiaze u3
TpaJMLMOHAIIHE HApOAHE KYIType, i Ce IO0jaBJbyjy M HOBH OOJIMIIM KOjU pearyjy Ha
CaBPEMEHO KYATYPHO-IPYLITBEHO OKPYXeHe (YTHIA] SICKTPOHCKHX MEAnja, MOTUTHIKUAX
JielIaBamka, MOAHUX TPEH0BA HUTI.), & YeCTO y HUMa OjeKyjy XUTOBH U CTHXOBH MeBava
MOIyJIapHe My3UKe, UITH PeUH jyHaka 13 oMuibeHHX hunmoBa uta. Heke Gpopme u nHOBaIuje
HHCIIMPHUCAHE CY, Ha mpuMep, pekiamom. CTora ¢y 4ecTo KpaTKOTPajHe ¥ MOTY HECTaTH U3
pernieproapa (HonkiIopa Aele, a 1a HUKO HHje CTUrao Ja UX 3alulie.

Cernexuyja 0BOT MaTepHjajia y €THOJOTHjU 3a cajla HUje ycrasbeHa. Hherosa nmomena je
Moryha mpema KpUTepHjyMy y3pacTa HOCHIAIA W MpeMa YKaHPOBCKUM OOCNeKjuMa HIIH
MortuBuMa. O0e mojiene cy 3HadajHe jep omoryhasajy npaheme, Cenekiujy u KIiacupuKanujy
MaTepujana Ha pa3InuiTe HauMHE, a THME CE YTUPE U ITyT [0 PA3IMYUTHX BPCTA 3aKJby4YaKa.
[Tomohy pa3BojHE NCHXOJIOTHje MOKEMO O0jaCHHMTH 3allTO Cy HEeKe Teme (M3JydeBUHE,
CCKCYaJIHOCT, HEMIPUCTOJHOCT, BYJITapHOCT) HomyinapHe kox oxpehenor yspacra (Pospisilova
— Uhlikova 2011: 35).

Hamr marepujan pa3Bpcrani cMO IpemMa KPUTEPUjyMy y3pacTa HOCHIIAla y IBE rpyre:
Ha CTHXOBE JICIIC MPE/IIKOICKOT U HIKET IIKOJICKOT y3pacTa (5—10 roguna) u ctapujux haxa
(10-15 romuna). OBe /Be rpyre Jabe CMO Pa3BpCTaliu peMa (OPMH U CaIPKUHH Ha yIKES
LeJIMHE: HAa PUMOBAHA NMUTaka M OIrOBOpPE, pa3dpajasuile, MPUrogHe CTHXOBE, HOHCCHCHE
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CTHXOBE, CJIOTaHe, Pyrajulie 3a UMEHa, ApOJIje MecaMa U YCKPIIbE IPUTOIHE TTeCMHUIIE.

Jeunje mane W pyraidie MOpPEACTaB/bajy TPAAUIHKjOM YCIOCTaBJbCHE OOJHMKE U
caapikaje, a ycMepeHe Cy Ha Apyraduje MoHaIlambe W OCOOMHE Jiele 1 oapaciux. MHore
OJI TUX pyrajuiia OICTajy y BHUIIE reHepallija i yTBPHEHO je 1a Cy UX 3HAIU U POAUTEIbU
JIelle Koja uX cMaTpajy 3a Biactute TBopeune (Pospisilova — Altman 2010: 110). Hemauku
donxnopucra [Terep Pumkopd (Rithmkorf 1967) cmarpa na pyranuiie mpeacTaBibajy jeIHO
O]l HajCTapUjUX cpelcTaBa KoHTakTa Mmehy sbymuma. Mely pyranuie cnamajy u cumeuine
numanuye - jeqHoctaBHe (HopMe KOMYHHUKAIMje, YMjH PUTyalHH Kapaktep u (opmaiHa
moctojanocT omoryhagajy JeTeTy Jia ce 00paTH Apyrome u jaa ra 6e3asieHo ucmeje. [lputom
3aMPKUBAHE HEKOT IPYTOT He YKJbyuyje ocehaj TMYHOT HeMPHjaTeJbCTBA, HEeTo je Y MUTaby
npe cBera o0JIMK ycrocTaBibamba KoHTakTa (Virtanen 1987: 184).

VY xopryc nedjer (ojkiiopa MOTpeOHO je YBPCTUTH M HEKE HOBE I0jaBe, Ha IPHMEp
peKJIaMHe CIIOTaHe U HHXOBE Mapojivje, Koje ce MojaBibyjy y AedjeM peneproapy. Buaumo
Jla IPOIMPA-E MACOBHE KYJITYPE U MACOBHHUX CpeZicTaBa 3a0aBe y [ieujy KylITypy HoTBphyje
Te3y Jla je OHa OTBOPCHA 32 Hajpa3IMYUTH]C TIOICTHUIIAje CIIOJba U Ja UX HA BIACTUTH HAUYUH
ajanrtupa u Tpancdopmurre (Babic 2011).

XYMOPHUCTHYKH CTUXOBH PA3JIUKYjy ce Mel)y coOOM y 3aBHCHOCTH OJ TOra KO UX TpHYA,
OJIHOCHO 3aBHCE O]] y3pacTa | IoJia IPUaHIKA IPYIIe y KOjoj ce mpuya. Pasmuke ce jaBibajy
U y pemeproapy ceocke u rpajacke gere. O Tpajamby ACYjUX CTHXOBA U aHEIOTa CBEIOYH
HHXO0BA aKTyENU3alfja 1 TIPOIIECH MPOMEHE KOjeM MOICKY.

HYMUWHO3HU JOXUBJbAIU — XOPOPU, CTPAIIIHE [IPUYE

[ToceOHO oMuIBEHY BpCTY Ipuyama Mel)y nerom on 80-ux roguHa 20. Beka npeicTaBibajy
Xopopu (cmpawiuiuye), KOju Cy IOy IapHu oonuiu aedjer ¢oikiopa. [IpuarkoM mUXoBor
npu4yama OUTHO je Jla ce CIYIIAONM IUIalie W Ja Kpaj Mpuyama 0YeKyjy ¢ HameToinhy.
[Tpuuajy ce Ha HEKUM TajaHCTBEHUM MecTuMa mim Mehy 3actpaiyjyhum kynncama. Yciuos
3a BUXOBY YCIENIHY MHTEpIpETalyjy YIpaBo IPEACTaBiba aJeKBaTHA CPEIHHA: Jela UX
npuyajy yBede, 1o MpaKy, y IIaTopuMa, Kaj ¢y caMi Kox Kylie v y CITHYHUM CHTyanujama.’
[MpwmkoMm n3Bolema CTpalIHUX NpUYA BaXXHU Cy M BAHTEKCTYaJHU EJIEMEHTH: PHUTaM,
MeJlo/inja, MHTEH3UTET IJlaca, a UX je cTora TEIIKO BEpHO 3abenexxutu. MHTepecanTHe cy

> Xopope y AedjeM mpuYamy JeTasbHO cy uctpaxuBanu Jlea Bupranen y ®unckoj (Virtanen

1978), Hopora Cumonuzec y Ilosbckoj (Simonides 1984) u Mape Kousa y Ecronunju (Koiva 1996).
Mape Kowusa je npeaoxumiia lMXOBY TUIIOJIOTHjy Ha OCHOBY OOraTor, BHIICTOIHIILET PHKYIbakha
marepujana y Ecrtonuju. OHa nenu Xopope Ha ceiaM OCHOBHHMX THIIOBA: CTpalllHE IpHYe Koje
MPOM3JIA3¢ U3 TPAIUIMOHAIHOT (OJIKIOpa MM BHXOBE MOJCPHH3AIINje; crelrupUIHE JAedje CTPaIIHe
NpUYe; CaBpeMEHa Mpe/iama; MPpUUe Koje Cy HHCITUPUCAHE JI0KUBIbajHUMa U3 KUBOTA; CTPAIIHE IPUYC
HHCITUPUCAHE JOKHUBIbajiMa U3 KEbHKECBHOCTH, OHE KOj€ Cy HHCITUPHCaHA ISk eM TelIeBH3Hje, hriMa
U CIIyLIalkeM pajivja; MceyI0TPUIIepH; HHINBUAYAIHHU edju NoKuBIbaju. Takohe HABOAM pazinuuTe
THUIIOBE U Bep3Hje Xopopa yKJbydyjyhu u oHe koju cranmajy y kopryc mehyHapomaHoOr (OJIKIOpHOT
Matepujaia, a UCIoJbaBajy Be3y ca TaKO3BAaHUM MOOepHUM W ypoanum npedaruma (urban legends);
HMa JI0 HEIaBHO y HCTpaXkuBamy (okiopa aere Huje 6ua nocsehena nososbHa naxmwa (Hl6skova
2001). TpenytHo ce y Yewikoj ypabHUM npeaamuMa 1 Xopop npudama 6asu [letp JaHeuek, koju je
1yGIHKOBA0 36MPKY HYMHHO3HHX IPHYa M CAaBPEMEHHUX MpHYa H Ipeama moj HazusoM Cernd sanit-
ka/lJpna kona xumne nomohu (Janeéek 2006). OH je Takohe nmpumenuo tunonorujy Mape Kousa na
KopIIyc Aedjux mpuya 3abenexennx y Yemkoj (Janecek 2007).
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U ca MCHXOJIOLIKOT CTAHOBHINTA, jep oclobal)ajy HaKyI/beHY HAIETOCT — Ca 3aBPILICTKOM
npHYe CIe/M CBOjEeBPCHA Karap3a.

Xopope y pa3peiy npudya 00UYHO jeTHO WITH IBOjE JICIe, Ha MOACTUIIA] TPYIIe, a IpHYajy
ce Kako Ou ce my0OirKa 3aruianiiia, Wi 300r lbHXOBOT 3a0aBHOT eeKTa U H3a3MBamba CMexa
Ha kpajy. [Tomohy oBuX mpuya jela capianaBajy HeraTuBHe emonuje (ctpax). [Ipumukom
HXOBOT MapoIuparma OHa yue JIa HHTYUTHBHO KOHTPOJIHMINY OJHOC CTpaxa W cMexa, Maja
UX HEKH HE CMaTpajy UCTHHUTHM.

OnHoc haka npema oBuM npuuama, mehytum, Huje yBek uctu. Hajomusbenuje cy mehy
CTapHjoM JICIIOM Y OCHOBHO] Ikoju. Moryhe ux je 3a0eleKUTH U KOl OMJIQJIMHE Y HEIITO
CTapHujeM y3pacTy, aji Kao HeaKTUBHH perneproap. Mnak, ucTpakiBarma MoKasyjy 1a ux ce
cehajy 13 CBOT ICTHE-CTBA M HEKH OJIPACII, IITO MOTBPhyje mocrojame xopopa y GHoIKIopy
neue Beh monosuHoM 60-ux rogmua 20. Beka. [locroje neua koja oBe Impuue HUKazga He
npuYajy 3aTo LITO WX Ce IJIAIIe WM Ce CTHJE, alld M CTOra INTO ¢e He MACHTU(HKY]Y C
BHUX0BOM canpxkuHoM. C npyre cTpane, 3a Aely Koja Cy MpHUIoBenadn xopopa (1 Koju cy
HOCHOLIU 0Be (hopmMe Jedjer GoKiIopa), TAKBO MPHYAE MPEACTaB/ba 3a0aBy U Karap3y.

Heke npuue cy kapakTepHCTHYHE IO TOME IITO Ce AYro oApikaBajy mely nerom us3
Pa3IMYUTHX CPESAMHA U 3eMaba, KaKBa je Mpuya 0 KoJMMa XUTHE MOMONH YHja eKura Kpaje
neny (Panczova 2005: 49) nnu npuva tuna 7The Radio Announces, xoja je y Uenikoj mosnara
xao Cernd ruka/ IJpna pyxa (Pospisilova 1994, Jameuex 2007), ka0 M CTpaliHa NpHya
no3Hara kao Jempa®, y k0joj ce IIaBHH JIMK — MPTBAI KOjH je ycTao u3 rpoda (3ombu), Bpaha
T0 jeTpy WM HeKHU JpyrH Jeo cBor tena (Janecek 2007).

YoOuuajeHo ce Jiejie Ha OHe y KOjuMa Ce 3aucTa HacTOjU M3a3BaTH CTpax (xopopu) U Ha
OHE KOje Ccy ycMepeHe ka u3HeHal)yjyhoj, KOMHYHO] TIOCHTH, TaKo J1a MPBOOUTHU CTpaxX U
yskac npeokpehy y cMex (emewnu xopopu).’

3AKJbYUYHA PASMATPAA

Ha ocHOBY Hamux npoydaBama MoKeMo (OpMYJTUCATH T3y Jia KYJITypa Jelle U OMJIaIUHE
uma Bumie ciojeBa. OHa mpuMa Hajpa3IMYMTH]jE TOJACTHIAjE CIIOJbA: C JEJHE CTPaHE je
KOH3EpBaTHUBHA, HETYje apXaudHe 1mojase u Gopme, a ¢ JApyre CTpaHe MPUXBAaTa HAjHOBH]jE
yrunaje, MotuBe u (opme u3 chepe MacoBHe W momynapHe Kyarype. McrpaxkuBama
noTBphyjy Aa je BepOaaHu (HOJIKIOP Y JaHAIIbEM IPYIITBY U 1aJbe BUTAJIAH, a €JIEKTPOHCKU
ME/I{jH [IPEJICTaBIbajy HOB U BPJIO e(hHKACAH HAUMH IMPEHha TPATUIIMOHATHUX (DOIKIOPHUX
dhopmu (Janecek 2007: 90).

I[MPUMEPU
PumoBana nutama 1 0AroBOpu

Rekni koleje. — Béba t& poleje.
Chces zvykacku? — Prdni si do sacku!

¢ Type ATU 366 - The Man From the Gallows.
7 CMYHY THIOJNOTHjM CTPAIIHAX MpHua npuMemyjy u Mapra Ilpamkosa (Sramkova 1981: 91) u
[Tetp Janeuek (Janecek 2007: 99).
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Mas zizen? Dej si nohy kiizem.
Mas hlad? Tak si ho hlad’!

Hagumim

Ludmila tyden se nemyla.
Lidka, smradlava fitka.
Renek, prdl si do trenek.
Elka, posrana plenka.
Petiik, vypustil vétrik.
Terezo, spolkla jsi zelezo.
Ka4ja spadla do hnoja.

Pyranune

Ententyky, dva Spaliky,
cert vyletél z elektriky,
bez klobouku, bos,
natloukl si nos.

Boule byla velika

jako cela Afrika.

Croranu

Ruce vzhtiru, gaté dold,
podprsenku do zachodu.

Zenich, nevésta,

spadli do tésta.

Xopopu

Vrat’ mi moje jatra

Jednou §li lesem dva lidi a uvidéli tam ob&Sence a méli straSny hlad, a tak mu snédli jatra

a $li si potom lehnout a o pllnoci za nima prisel ten ob&Senec a zakticel: vrat’ mi moje
jatra!
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Jana Pospisilova

FUNNY RHYMES AND HORROR STORIES — THE MOST LIVING PART OF
CHILDREN’S FOLKLORE

SUMMARY

In the world of children, direct communication is carried out through various forms different from
those of adults. Forms of children’s communication are humorous or mocking verses, plays on peo-
ple’s names, various doggerel rhymes that are part of the children’s repertoire along with anecdotes,
stories from life, legends, urban legends and horror stories. We see these forms as part of the oral
tradition; children’s folklore passed down through play, interest activities and in school.

In this article I work with my own field research and collections gathered during the 1990s. My
interpretations draw on studies by Oldfich Sirovatka, Lutz Réhrich, Milan Les¢ak, Lea Virtanen and
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others. On the basis of my research among children in both urban and rural environments in the Czech
Republic, my observation is that the most [vibrant] part of children’s communication are humorous or
mocking verses and sayings, and horror stories. The basic question of the article is whether there is a
tendency toward superstition and belief in supernatural phenomena and beings (transcendence); I also
talk about how laughter and mocking depend on various factors such as gender, age or the manner/de-
gree of a child’s socialization. Folklore genres and ways of communication in the children’s world are
limited to a certain age group; they do not cease to exist, however, when their bearers reach adulthood,
but are passed down to the next generation of children, being subject to the process of transformation.
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HUHTEPTEKCTYAJIHU ACIIEKTHU TIPEJABA Y WICKED —
POMAHY ®AHTA3UJU T'PEI'OPU MET'BAJEPA'

AIICTPAKT

OCHOBHU TIpEIMET pa3Marparma OBOTa paja Cy OOJIUIM WHTEPTEKCTyalHe [[UTATHOCTU MpPeiarha
U BEXOBUX BapHjeTeTa y pomany-hanrasuju Wicked, I'peropu Mersajepa. [loceOHO cy pasMoTpeHU
[UTATHY JMjaJIONIKU aClieKTH Hapaiuje PoMaHa ¢ HEKUM TpeambuMa ceBepHoamepuuknx Muaujana-
1a, Te GubujckuM npenamuMa. AKIIEHAT je Ha aHaJIM31 BapUpama ETHOJIONIKHX TIPe/abha O HACTAHKY
CBETa W )KUBOTA, KA0 U JIEMOHOJIONIKUX Mpearha O HACTAHKY J00pa ¥ 3714 KOjU KJbYYHO MapTHIIUIIN-
pajy y obiukoBaHy ocHOBHeE (padyine PomaHa u MonenioBamy TiaBHOTra Jinka, Engade.

Kwyune peuu: npenama 0 HaCTAaHKY CBeTa, 100pa M 371a, MOeTH3AllHja Mpe/iamha, BApUPAbEe Mmpe-
Jlamba, MHTEPTEKCTYaIHA [IUTATHOCT, [IUTATHH JIUjajior

* ok ok

Hnmepmercmyanna yumamuocm?’ oMoryhapa n1a ce Ha HOB HAQYMH OCBETIIC ITOCTHKA
pomana Wicked® v GpyHKIMOHATHN acTIeKTH pearba KOjU MMajy BayKHY YJIOTY Y CTPYKTYpH-
pamy BeroBe Hapanuje. MHTepTekcTyanHe o0IHKe peaamba i lbHXOBO Bapupame, Mersajep
NpUMebYje Kao KIbYYHH ITOCTYIIaK IPUITOBEIHOT MozienoBama. Ctora je y paay pazMoTpeHa
JMjAJIONIKA IIMTaTHA KOPECIOHACHIMja u3Mel)y Hapamuje PoMaHa Te HEKHX emuonoukux
npedarba ceBepHOAMEepUUIKHUX MHIMjaHaNa U 6ubaujckux npedarsa. AKIICHAT je Ha aHATTN3U
BapHpama Mpelama 0 HACTAHKY CBETa M XKHBOTA, KAO M JEMOHOJIOUIKHX Ipelama O I0-
Opy u 31my. OONHIIN WHTEPTEKCTYATHOCTH Y poMany Wicked ycko cy Be3aHU 3a rpaleme
ocHOBHE (padyre, HEeroBe CIDKEjHE MpeKe W KOHCTHTYHCAEe IVIaBHOT juka — Emndabe.
Lumamnocm, xao 00K HHTEPTEKCTYATHOCTH NPEmNoCmasd YUmamHy peiayujy Koja je

' UcrpaxuBarme Ha KOME je 3aCHOBAH OBaj paji CIIPOBEJCHO je y OKBHUPY Npojekta Acnexmu uden-

mumema u 1wuxo8o obiukosarse y cpnckoj krwuicesnocmu (6poj 178005), xoju ce, o pyKoBOACTBOM
npod. np Topane Panuesuh, cnpoBoan na Onceky 3a cprcky KibrkeBHOCT Ounozodekor paxynrera
Vuusepsutera y HoBom Cany, y3 punancujcky nomoh MunucrapcTsa npocseTe, HayKe U TeXHOJIOLI-
Kor pa3Boja Pemyonuke Cpowuje.

2 Turar (ox s1ar. cito — npu3uBam, HaBouM). L{uTaiija uin HIUTHPaE Cy LUTATHA HHTEPTEKCTYaTH
IPOLIECH, a LIUTATHOCT je CBOjCTBO MHTEPTEKCTyanHe CTpykType. L{urarmja mogpasymesa qujanor kao
Ipolec KOMYHHKalMje LUTaTa M TEKCTa KOjU CaApXH pedepeHTHH HUTar. Y HHTepPTEeKCTYyalHOM
OTKpHUBaBy anjanora, UTaT MOXKEC 6HTI/I CB€ LITO CE€ Y Teopnjn KEBHXKCBHOCTHU IIOMHUKLEC KA0 €JICMEHAT
y rpahemwy nutepapHor jgena: kopuinheHa rpaa U M3BOpH, TeMa, MOTHB, JIMK WJIM THII, CTHJICKA
¢urypa, ciuka, cum6oi [...] anmu u ¢adyna y LeTUHH, U TO Kao pajma, CHXKe WIH caapikaj utny
(Koncrautunosuh 2002: 18). V paay cy Kyp3uBOM HMCTaKHYTH CErMEHTH Pe(epeHTHHU 3a LIUTATHY
KOpemnanujy.

3 Opwurunan — Gregory Maguire (1995): WICKED, The Life and Times of the Wicked of the West,
Christian Tenorio, USA (Parallel novel, Fantasy novel).
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nocmana OyOUHCKUM OHMOLOUKUM U CEMUOTMUYKUM HAYETOM, OOMUHAHMOM HEKO2 MeKCmda
(Opaunh-Tonuh 1990: 11), a 1To jecte KapakTEPUCTUUHO 32 MerBajepoB TEKCT. Y Ty CBPXY,
pOMaHCHjep MPUMEIbYje uHmpaceMuomudxy yumamuocn (IIMTATHA OMHOC CE YCIOCTaBIbha
YHyTap TOjEJMHE YMCETHOCTH) U UHMEPCEMUOMUUKY OUjanowKy yumamuocm (IATaTHU
OJIHOC C€ yCmocTaBjba Mel)y pasHUM yMETHOCTHUMA). ,,Y HUTATHOM CYOmHOCy Tylje mjeno
nocraje no [lIkmoBckom npenmer, rpaha Bracturrora nocrynka” (Opauh-Tomuh 1990: 10).
VY nuteparypu xpuimhaHCKe MPOBEHH]CHIIM]E YecTa j¢ ,,0M0iHjcKa UTATHOCT KA0 OCHOBHU
MOJIeN TIpeMa KojeMy ce paBHajy CBa Jpyra moapydja [...]: 3HaHOCT, YMjE€THOCT, IPaKTHY-
Ha komyHuKaiuja” (Opauh-Toauh 1990: 58). MerBajepy ynpaBo Ta yuibeHUIlA oMoryhaBa
Jla, BO)emeM MHTEPMEIU]CKOT IUTATHOT Jujaiora (Tpe cBera BapupameM MaTpuile Gpadyie
U JIMKOBA IIUTATHUX WU3BOpA) C OMONUjCKUM TEKCTOBHMA KOjH CY MPEIMET JIMKOBHOT CTBa-
pajamTBa ¢ TeMaTHKOM O boromajim, XpuCTy-IeTeTy U O HEroBOM MOTOHEM CTPaiamby
Ha “KPW)KHOM TyTy”, KpeHpa COICTBEHA JINTEPAPHO-NIOETCKA IMpeAama, MpecyaHa 3a 00-
JIMKOBamh-¢ IIABHUX HAapaTHMBHUX (YHKIMjCKUX jedrapa u ¢alyne Pomana y nemunn. [lpu
TOME, CBOj¢ JIUTEpapHE Bep3uje Npeaama Mersajep OOIHKYje MO ,,ULyMUHAMUSHOM MUY
yumamHocmuy Tako LITO IIMTATHU TEKCT Kperupa HOB U HEOUCKHUBAH CMHUCA0, y3uMajyhu Tyl
TEKCT M FETOBE IIUTATE, CAMO Ka0 MOBOJI 38 CTBAPAHC BIACTUTHX HEMPEIBUANBHIX 3HAUCHA”
(Opauh-Tonuh 1990: 45-46). MerBajepoB TEKCT MOIITYje OHO IITO jecTe differentia specifica
WIIYMHHATHBHOT THIA [[UTATHOCTH J1a “CTapH KYJITYpHH CMUCIOBH ITOCTAjy HOBH |...] JIOK ce
YHTATE/h MOPA PABHATH [IPEMa ayTOpPY, YUUTH TPABUIIA HETOBE OPUTHHAIIHE [[UTATHE Hrpe”
(Opauh-Tonuh 1990: 45-46). PomaHomucIry TO CyepHOPHO MO3HABAKE 0COOCHOCTH HHTEP-
TEKCTyaJHEe UTATHOCTH U BIAJIalb¢ TEXHUKaMa [UTATHOT Jujanora, omoryhaBa HalaxXHyTy
UrPy HOBHX CMHECIIOBA KOjU KOPECIIOHIUPA]y KaKO ¢ KYITypHOM OAIlITHHOM, TaKo M Ca CaB-
PEMEHUM TIOOATHUM KYITYPHHM KOHTEKCTOM.

[To o6umy mogyaapama MUTHPAHOT M3BOPA U HOBOHACTAJIOT TEKCTA, Y OBOM KOHTEKCTY
Cy 3aHMMJBHUBC JIBC BPCTE IUTaTa Koje MerBajep Hajueinhe KOPUCTH: HeNOMNYHU Yumam y
KoMe ce ,,(pparmMeHTH Tyhera TekcTa npuapyxkyjy camo ajenomuie” (Opauh-Tomuh 1990:
18) u sakawmuu yumam (nceyoo yumani) KOju CBEIOYH O TOME Ja ,, Ty TSKCTOBH | IIea
NPETXO/IHA KYJITYpa 3a HOBH TEKCT HUCY OUTHH, HJIM J]a Cy OMTHU CaMO Ka0 HEraTHBHO MCXO-
Jqumre. BakaHTHY Cy 1IUTATH HajpaJuKaIHU]H O0JIMK HHTEPTEKCTyallHe Kpeanuje ex nihilo”
(Opauh-Tonuh 1990: 19). ¥V Be3u ¢ TUM, YKaOKUMO U Ha TO 1A j€ ,,CBAKHU UHOUKAM KOJU HA
Heku HauuH noaceha Ha Heku Tyhu Tekct Beh yumam” (Koncrantunosuh 2002: 20). Kog
Meraajepa ce Hajuenthe MoXe TOBOPUTH YIIPABO O YUMAMUMA-UHOUKATNUMA.

360r OrpaHUYEHOT MPOCTOPA, AHAITU3UPAHA Cy CAMO HajBaXKHU]ja MpE/iaba U lHUXOBE Ba-
pHjaHTe Be3aHe 3a eBonynpabe arka Engabe. Y pomany ce nperuinhy maraHckKd 1 MOHOTE-
MCTHYKH MOTVIC/IN Ha CBET, A CY, y CKIIaJy ¢ TUM, peama y Wickid Buiectpyko BapupaHa.
BakHo MerBajepoBo MOETCKO Mpename 0 HACTAHKY CBETA, Be3aHO je 3a BunuHcky Kpasbuiry
Jlypnuny, ¢ 003UpOM Ha TO [1a Ta ayTOLUTAIMjOM BHIIECTPYKO Bapupa. To mpename poma-
HOTIHCAIl TPE/ICTaB/ba Kao jelHO: ,,0/1 H3BOPHHX Mpe/ara Koja Cy MPETXOMUIa HACTAHKY
Osujana” (121) ¢uktuBHOT KOHTHHEHTA. JlypiuHa je ,,0M1a YMOPHA Ol 1ymosara 6a30y-
xom. Crana je u mo3Baja [...] H3BOp BOJIEe CKPUBEH JyOOKO HMCIOJ CYBHUX 3€MaJbCKUX JIMHA.
Booa jy je mocnymana u cykwyia y makeom obuny oa je zemma O3 20moeo mpeHymuo
usbauena ysuc y cBoj CB0joj rpo3HHYaBoj pasHoBpcHocTH (121). OHa je, 3aTuM, 3acmnaia,
a HaKoH CHa ,,ce o0miHO onakmana (121) ox 4yera cy Hacrane peke u jesepa. “JKuborume
Cy HaCTaJIe OJl CMOMAHUX 2py08uU 3emme Koje ¢y uzbayunu oOyjru ouwsnu uzoanyu. Kama ce
JlypnuHa onakiiaja, )KHBOTHESE Cy TIOMHUCIMIIC Ofl CHIIMHE MOTOKA, Aa je nomon [...] na cy
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ouajasase [...] Y manuim, Oanuie cy ce y OyjuIly W MOKyIIaie Aa imBajy kpo3 JlypiuHun
ypuH. OHe Koje Cy ce yIUTalluie U OKpeHyJIe Ha3aja, ocTaue Cy KHBOTHIC [...]. OHe Koje
Cy 3aIUIMBaJIC W CTHUIIIC JIO ylasbeHe obae, owie cy obmapeHe cemihy u Mohu rosopa |[...].
Otyn KuBotume” (122) BenukuM ciioBoM, Muciiehu, meradopuyHo, Ha O4OBEUECHA, OJIYXO-
BJbeHa Ouha.

V KoMMapaluju ¢ mpefamnuMa ceBepHoaMeprukix Muanjanana (0cuM pasiiika y XpoHo-
TOTHjH, TOMOHUMHMa, IMEHIMA U JIOKATHM3MUMAa, KA0 IMAHCHTHUM 00eexKjuMa KyaType y
K0jOj Cy HacTaje) 3ajeIHIUKa MHBApHjaHTa je, CBAKAKo, Ueja Ja je >KUBOT HACTa0 Y CIIPe3n
BOjie ¥ 3eMJbe. Tako, jacHy HEMOTIYHY [UTATHY Mapaieny HaBeJCHOT MOSTCKOT Mpeiamba O
JlypnuHU KOja je OUUIIICHO KUBEIA Y emeputHuM npocmopuma, 1a je, IOCTaBIlId YMOPHA
00 nymosarsa 6azoyxom, cmeopuia zemny O3 u dcusom Ha woj — 3anaxamo y Cherokee
Creation Story: “When the Earth begun there was just water. All the animals lived above
it and the sky was beginning to become crowded” (Web- 4). Wnu: “Well, in the beginning
also, water covered everything. Though living creatures existed, their home was up there,
above the rainbow, and it was crowded” (Web-5). Umu: “In the beginning the earth was
covered with water” (Web-2). Y How the World was made — A Cherokee Legend” cyntunna
je IuTaTHa mapaniena ca 3eMiboM O3 Koja je 20moso mpeHymHo uzbauena ysuc, Kao 0CTPBO:
”The Earth is a great island floating in a sea of water” (Web-6). HemornyHa nuratHocr,
BE3aHa 3a TEPHKOIO3HOCT )KUBOTHIbA M FHXOB MOCTAHAK O]l CMOMAHUX 2PYOGU 3eMbe Koje
¢y uzbayunu 6yjru dushu uzdanyu, 3anaxa ce y The Legend of the Peace Pipes — An Ari-
kara Legend. Y w0j ce, Kpo3 pa3BHjeHY Hapallyjy, BEJIH Jia cy *xuBa Ouha HacTana oj 3eMJbe
U Tpage, a 3aTuM ce jacHo kaxe: “They cleared themselves and space of grass and weeds so
they could see each other’s faces™ (Web-3).

[a je MerBajep u3Bope ujeja Tpaxkuo y IpeiamuMa CeBepHOaMepruiKix MHaujaHana,
OCHM IPEJOYCHUX JTUPEKTHUX, HEMOTIYHUX [IUTATA, CBEJ0YE M UHIUPEKTHE HHHUIIU)E MO
1eTI0j CTPYKTYPH Hapaluje, Kao ¥ yumamu 6akawmu, Kao 1ITO Cy UMEHA BaXHHUX JHKOBA
pomana momnyT: Kopmaurnto Cpue (otar; Endabune cectpe Hecapose), Kopmwaunn Oxion
(Endabun 6pat), boruma Crnonuna (nmpuniesa miemena Ckposa), Xusbaayronuiinmu [la-
mimary, aeopail Kajamo Koy u Muoru apyri. MerBajep KOpUCTH U [[UTATS-HHMKATE je3HU-
Ke MaTpulie moMeHyTux VHaujanara, Tako MTo H3BECHH JUKOBH, oy T Kopmauunor Cpiia:
YMECTO YOOUYajeHOT TOBOpa y IPBOM JIMILY CHHTYJIapa, I0CICIHO KOPUCTE TOBOP y Tpehem
JIHIY jeJIHUHE; Y HHTEPIEPCOHATHO] KOMYHHUKAIMjH, YMECTO YOOUYajeHUM HMEHOM, 0CO0Y
OCIIOBJbABAjy MEepUPPa3HIHIM HMEHOM, MO CONCTBCHOM JIOXKHUBJbA]y pedepeHTHE 0cole:
“Kopmaunno Cpiie ayBa cTakio [...], a peun octasba JJoopom Hoseky» (63), mucichu Ha
Endabunor ona — @pekca; TaKOHCKH caxkuMmajy uckase. Tako Kopmaunno Cpiie je3rpoBHTO
JeUHHMIIE CTake Y CBOjoj 3eMJbH KBa/TiHra, yIOTPEOUBIIH 332 TO CaMO jeIHY ped: “‘cTpa-
Ba” (62).

Crneneha MersajepoBa Bep3Hja MOCTCKOT MPe/iama je U3BeICHA U3 IIUTHPAHE MPETXOIHE
“maraHcKe MPUIIOBECTH [...] ¥ BHIIC Harumbe yHUHOHU3MY (122). MojenoBaHa je 1o Haueu-
Ma ayTOLMTATHOCTH M JIMjaJIoIIKe IUTaTHOCTH ¢ Oubmujckum Benukum noronom. “Ilomon,
KOjU C€ JOTOJMO M3BECHO BPEME nocjiie nocmawka [...] Huje HacTao 300r oowiHor Jlypiu-
HUHOT MOKpeHa, Beh je To Omito Mope cy3a koje je npoaro besumenn bor kaza je norenao
03. besumenu boe je caenedao myzy koja he ynuwmumu 3emmy mokom epemend, nd_je 60aHo
sayprao. Yumaes O3 je npexpuna mumy oyboka nauma ciane eode. Kueomure cy ce 00p-
Jrcane Ha nosputuHu nomokhy cmapux cmabana, npeeha uiraymnaHor u3 kopeHa. Owne Koje cy
npoeymaine 0060610 cy3a besumenoe Boea bune cy namonsmene npemepanum caoceharoem
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npema ceom pody, ma cy modesie 1a rpajie cniasose ONl OcTaraka cBojux oponosa. Owe cy
u3 camurocmu cnacuie c8oj poo, a 300 ceoje 00bpome cy nocmaie Ho8U, ocehajuu coj:
Kusomurve” (122-123).

Bumre cy HO ounmnenHe MerajepoBe murarHe napaseine ¢ oubaujckom Kruecom no-
cmara 1 Berukum nomonom*, modes oji kpearopa notorna bora — Besumenoz boza. Ty je
HETOCIyX y3poK-MOoTUB boxje ka3He. bor Bemu: “kpaj cBakoM THjeiy nole mpeia Me jep Ha-
MyHUIIE 3eMJbYy 0€3aK0ma; U B0, X0y J1a ux 3arpem ca 3emiboMm” (bubnuja, 5). “hesumenu
boe je cacnedao myey xoja he ynuwmumu semmny, na je 6oano 3ayprao.” Cam noron: bor
peue Hojy: “eBo, myctuhy motomn Ha 3emiby |...]. Y HaBaspHBaliie Bosia cBe BeliMa o 3eMJbH,
W TIOKpY CBa HajBHIIA Opaa mro cy noxa nujenujeM Heoom™ (bubnuja, 6). besaumenu bor je
6onno sayprao. O3 je npexpuna musny oyooxa nauma ciare 6ode (boxjux cysa). OunrieqHa
je u nuratHa any3uja Ha Hoja, leroBy apKy U 11eo KOHIICTIT BeroBe Onbmujcke gpyukimje. Ty
Cy IIMTATHE Mapaerie Be3aHe 3a TEXHUKY cracea u3 motomna: U peue rocnon Hojy: HaunHu
cebu koBuer of apBeta’” (bubnuja, 5). YcnoB v HaUWH cHiacema )KUBOTA U3 MOTOTIA, TaKohe Cy
y 1uTaTHoj kopenamuju: peue [ocmon Hojy: “y3Mu ca coboM 07 CBHjEX JKUBOTHEA UUCTHX
10 CEIMOPO, CBE MYy’KjaKa U JKCHKY HErOBY; a Of )KUBOTHIbA HEUHCTHX T10 JBOjE, MyKjaka
JKEHKY heroBy” (bnbmmja, 6). bubnujcke “yucTe )KUBOTHILE HETIOTITYHOM HIIyMHHAaTHBHOM
[UTAIN]OM KOPECTIOHIMPAjy Ca )KUBOTHEAMA “Koje ¢y npoeymaiie 0080.bHo cy3a bezumenoe
boza”, ok ca “HEUHCTUM KHUBOTHEaMa’ KOPECIIOHIUPA]y OCTale cusomurse. JacHa je u
HCTOBpPCHA IMTaTHA mapanena HojeBe 6OromocayHOCTH U HeroBe Jby0aBu mpema KUBHM
ouhuma koje je 'ocmon cTBOpHO, ca KUBOTHEAMA “Koje Cy npocymariie 0080/bHO cy3a’, Ta
cy 300r Tora Oune HamonmeHe npemepanum caoceharoem npema ceom pody. 300r Tora cy
moyYerie J1a Tpajie cniasose Of OCTaTaka cBOjux Opozosa (any3uja Ha HojeBy apky u Ooxjer
3aBCIITAKE KOje MY je 1aT0). OHe Cy U3 camuiocmu cnacuie c8oj poo, a 3002 céoje 00opome
¢y nocmane Hosu, ocehajnu coj: JKueomurse (y KOHTEKCTY pOMaHa, Bajba YHTATH: OYOBCUCHE
JKHUBOTHUILE, Tj. JbYIH, OMHOCHO Ji03a HojeBrx moromaka).

[Motoma Bramapka ceetoM y Wiced je KymOpuuka Bemruia. Mersajep HaBoIu pasiore
BCHE PEHHKApHAIHje: “H3BOPHO 3710 je OO BaKyyM HacTtao kajaa Hac je Kpaspuia JlypiuHa
ocraBmia opze came. Kajga ce Ta Goruma MoByKIia, MPOCTOP KOjU je OHA 3ampemara, mpe-
oOpaxkaBa ce y 370 [...]. Tako, cBaka 37a cTBap MmocTaje 3HaK O7CycTBa OokaHCTBA” (84).
3atum noaaje: “Tako o 311y MUcIIe yHHOHHCTHYKH cBernTeHunn” (88). C THM y Be3u, ImyTeM
UHmMepceMuomuyKe oujanowKke yumamnocm Kpeupa coje cienche npename: “Y pykomnucy,
crapoM [...] mponaljeHa je unycmpayuja, Ha X0joj je npencraBbena KymOpuuka Bemruia”
(132), a koja je, 3ampaBo, MKOHMYKKA CHHKPETH30BaH NUTAT-MHANKAT MuUTa 0 [locTanky, bo-
romajiid u borouoseky-Xpucrty. “Bemtuiia je crajana Ha HEKOj MPEBIAIM KOja MOBE3Yje
JIBa CTCHOBHTA KOMHA, a ¢ 00¢ HEeHE CTpaHe Cy ce MpoTe3alie MOBPIIMHE Kao HeOO MmiaBor
Mopa, ca 0erro 00pyOJpeHUM Tanacuma, ocodbeHum u 3auylyjyhe cunoButuM. Bemtuia je
y jeonoj pyyu oposcana 3eep nenpenosuammwuge epcme [...] OHa jy je wuxana y jeonoj pyyu
[...] koja je mynxo obyxeamana Mokpa, 600.sama IPEKpUBEHa ieha 36epu. /[pyeom pykom je
0c10600uUna 00jKy U3 céoje xamurne Hyoehu mo cmeoperse 0a ea nodoju |...]. buna je roroBo
Majuunckoe gradarea ca cupomum oememom. Ilozneo joj je 6uo samuuiven uau myoscan [...].
Xawuna joj je buna mymno ceemnio niasa ™ (132). Jla je mucarl NOTIYHO CBECTaH MPUMCHC-
HE UTAaTHOCTH youJbHBO je Beh u3 mpBe ciienehe merose peuenunie: “Ta ciuka je nenoBana
Kao HeKa BpcTa XUOpHIa MUTOBA O MIOCTAHKY [...]. Buie ¢y Ty Boje motora Guio fa moTuyy

4 bubnuja, [Ipa kwura Mojcujesa, nmornasisa 5-9, crp.4-8
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u3 nerenau o Jlypnuau, win o besumenom bBory” (132). IIpenoucHa exdpasa ciuke, auja-
JIOIIKKM IUTATHUM MOCTYIIHUMA, BUIIECTPYKO KOPECTIOHANPA ¢ peh)epeHTHUM OUOIHjCKUM
npeiambuMa 1 OMOIMjCKUM CIIMKAapCTBOM ca TeMoM boroponuiie n Xpucra, ajny mOKaHTHO,
TOTOBO IMapaj0KCaIHO LMHUYHO, U3Bphe HBEeH U3BOPHU CMHUCA0. JacHa je roTOBO MOTIyHA
LUTaTHOCT C MHOroOpojHUM noprperruMa boropoanne (kox Mersajepa je y anTepHanuju
¢ Bemrrutiom) y mymmo ceemno niagoj xamunu, ¥oja'y jeonoj pyyu opoicu nete (Xpucra)
Kao 0a ea reuwie. /[pyeom pykom je ocroboouna 0ojky uz ceoje xamune Hyoekhiu mo cmeoperse
da 2a noooju. Bnaname joj je majuuncko, a noaned samuuiber uiu myoscat. IlejopaTtiuBas je
MUIIYEB OJJHOC U IpemMa XPHUCTY, Kora UTaTHO-NIepr(pa3uyHO NpeJIcTaBiba Kao: 36ep He-
npenosnHam/use gpcme, WM Kao mo cmeoperve. VIcTnameM 60061 KOjUMa Cy npekpusend
neha 36epu — Merajep noTBplyje IUTATHA IUjAIOT YKa3HUBakHEM Ha XPUCTA U TO aTy3HjOM
Ha HEroBO MOTOHE CTPA/IAE Ha “KPHXKHOM MyTY” KaJia je, OKpYHeH OO/IJbMKABUM BEHIIEM
Ol TPHa, caM MoHeo KpcT a0 [onrore e je Ha leMy pasarier.

MersajepoBa (haHTazMOropuyHa rnpeaama y GyHKIHUjH Cy eBOJyHparha XeporHE pOMaHa,
Endabe y 3nuny, kao pennkapHauujy KymOpuuke Bemtuie. HakoH ceqmoroaumimer x1uBo-
Tay camocrany kao Cectpa Endabda, mene cectpe-apykOeHHIIE je 1ajby Ha IyT “‘ca )KeJbOM
Jla ycre Jia ce Bparu camoj cebu” (232). Jlobuia je onpemy 3a myT “Majo JIMYHUX CTBApH
KOje caM MMajla IIpU JI0JIacKy Y MaHacTHp: Moje Jyre pyKaBulle, TAMHH OrpTad, MPCIyKe,
Mapamy [...] kopny ca iekogumum OUbKaMa — mpagama, Koposuma, meiremuma | ... u memiy
Koja cuMOOJIM3Yje MOKOPHOCT nociy U Bepu” (232). Jlakie, Beh ce mo Endadunoj onpemu
W PEKBHU3UTH KOja jOj je J10eJbeHa MPH I0JIacKy, jaCHO 3amaka [UTaTHa UHTEPTEKCTyalHa
KOPECIIOH/ICHITH]ja C TIPpeakbuMa O BEIITUIIH, Ka0 PeHHKAapHALUjU 311a. HMnuyujayuja Endade
y BELITHUILY CE OJ[BHja 110 KJIIACHYHO] CXEMH ITyTa jyHaKa y MOHOMMTY, TJIe jyHaK, IpeBIiaia-
BambEM IIperpeka, CTHUe BEUITHHY 1 T0ce0HOCT BelnTaka. [lyToBame kpo3 KymOpuuky mymy
n KyMOpHuuku TecHall, rje 3arnpaso CToJIyje 03JI0IIallleHa BEIITHIA, TPaje HEKOJINKO CeIMH-
112, TOKOM KOJHX C€ jyHaKHba IOoCTyIHO Tpanchopmuiie. [TyTyjyhn kapaBaHoMm ToM 1e0HU-
oM, Endaba ce “m3nenana cermina KymOpuuke Bemnruile, oHe HeHE TBOCMUCICHE CIIUKE
Koja je mpoHaljeHa y Oubnuorenu Ha koneny Tpu Kpasuye: Kako CTOjH [...] ONKOpaYHBIIN
KOHTHHEHT, JIOK JIOjU WM NaBu 3Bep™ (236) — ucrtuue nucar, napadpasupajynn ayTomurar.
Y nomenytoj mymu, Endaba cruye HaTHpUpOIHY CIIOCOOHOCT: ,,Ja cam paszeosapana ca
nuerama W peKia Jia JKeJUM Jla UX BoauM ca coboMm. OHe cy Ha To mpuctane. Oxcexnn
CMO Ia ¥ HAaTOBapwiM ra y Moja kona” (234). Ona cama koHcraryje: “Mely myTHHIMMa
cam Beh mpuxsahena kao Bemrruria. Hucam Buiie cectpa, caja cam Bemruma“ (244-245).
Tokom nyra, Endadu monoBo npex oun uckpceasa crapa ciuka “KymoOpnuke Bemrrune, kako
JEIHOM PYKOM M3 HOTOIIA BaJii OHeMohally )KUBOTHIbY, a APYTOM PYKOM CIIpeMa J0jKy Ja je
nozoju™ (241). OBaj BapupaHu ayTOLUTAT, KOJU CE€ Y POMaHy [TOHOBJbA TPH MyTa (CEMaHTHKa
Opoja Tpu y npenamuMa, moceOHO y 0ajkama, uMa JT00po mo3Haty (QYHKIHUjy UCTUIAmA U
notBphuBama) cana je u HajaBa OutHor norahaja. O camom unHy uHHIMjanuje Enxdade y
BCIITHUILY, Ka0o penHKapHaiujy KymOpuuke Bemruie, cBenoun ciencha exdpasa: ,,3uma je
Ha IOMOJTy. 3ayCTaBHIIM CMO c€ Ha 00ajM HeKor jezepa. Ha cpeanHu je OMII0 Majio OCTPBO
BeJIMUMHE Majpana. [lesnH je ckouno y BOAy, MPHUBYYEH MHPHCOM Ca OCTpPBA, OTILIMBAO
JIO TaMO M U3 TpaBe 4YeJbyCTHMa IOAMIao JIo0amy Heke Mmajie 3Bepu. Hucam Moria 1o6po
Jla BUIUM, aJH je auuuio Ha Oeoy [...]. Hucam 3nana mra he [enun na ypanu, oH je mac
nosar [...]. Huje Ouso HaumHa na ce npele Boga — To OM 3HAYIIIO CUTYPHY CMPT. A1 Moje
Hoze ¢y unax kpenyne! Booa ce npemeapana y ned 0ok cam ja mpyaia — cmeapania ce cmo-
na, no cmona, neda ucnoo mojux Hoey. Cpebpuacma niova ce mpeHymavno gopmupand,
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ucmypajyhu ce nanpeo, cmsapajyhu 6ezoedan nedenu mocm 00 ocmpsal | ...] uununo ce kao
0a je myoa npowao Heku uapobrak wiu eeuwmuya. Mucnwia cam na uehy ctuhin Ha Bpeme
U MpeKinmbaita caM [lefnHa a OTBOPH YesbyCT 1a OTMEM TO CTBOpere. Bumena cam na ce
OHO TpPECINIo O cTpaxa u 3ume. Hberose GucTpe 1pHe 0uu cy Ouie 30ymeHe U rIenane cy,
CIpEMHE J1a OCYyJIe, WX BOJIe, Kao Omio koje oapacio ouhie. Ta 3Bep je Owito majmynue |[...]
caaa 6e30emH0, y MOjoj 3amTutu” (245). YV T0j CIUIM JECHOT MOCTa, KOjU HACcTaje TPCHY-
TaYHO KCIIO]] FIbeHUX HOT'Y, TocTaje ounrienHo na ce Mmoh Endabde nperBapa y yapoOmaiiTeo.
Cruka sienenor mocta oy Endaduaum Horama je, makiie, TpeHyTak palama HoBe Bemruire.
MerBajep HEMOTITYHOM [UTaTHOM TEXHHKOM MOHOBJhA CIIEHY Ca HIyCTpalluje-peaama o
KymOpuukoj Bemrrunum, xoja, Takohe, cracaBa milajiyH4e 3BEpH, T€ y3ycHMa XOMEOTIaTCKe
Maruje (cnu4Ho ce u3 ciuyHor paha) Mersajep morBphyje meramopdosy Cectpe Endade y
KymOpuuky Bemtuiy. Yjeano, moMeHyTa ClieHa je KyJIMHHAIIMOHA Ta4yKa Hapalyje poMaHa
o1 Koje HacTaje oudypxanuja npenama o KymOpuukoj Bemrtuiy v ieroBo J1ajbe Bapupame,
BCIITHHOM ITUTATHOT JHjajora — mpeMa mpeaamuMa o 311y (0ajke 0 BEIITHIM) U T00pYy
(mpenama 0 KHUBOTY CBETAIIA).

Haxon naumjanuje, MeraajepoBa xeporHa yia3u y (asy caMonoTBphuBama y BEIITH-
Yapery TaKo LITO OBJIAAABA BCUMUHAMA JIemelbd HA MeMIU N Yumarsd UCHuHe 21e0arsem y
02nedano — Kao TOSTCKUM CUMOOJIMMA BEUITHIIC Y Bep3KjaMa Mpe/iama o 311y, Koja ¢y o0nu-
KoBaHa y 0ajkama. CBaKo OBJaIaBam-¢ BEIITHHOM 3aXTEBa TPY/ MOYCTHUKA, TAKO J1a CMO CBE-
JIOLU KOMHYHUX jyena Endade ca leHOM HEMmoCIynHoOM mapTHEpKoM: “MeTiia ce mouriia
u oHja cpyumia Engaby Ha Typ [...]. MeTia ce Tpria Hampea ¥ Has3aj joryHAcTo, T0BOJBHO
Jla joj HaIpaBu MOJPUIIE HAa YHYTpalIkoj crpann OytuHa™ (306). MehyTuMm, ynmopHuM Bex-
6amem Endaba jy je aucummimnoBana. Harokon “MeTina ce mokopasana leHUM 3aXTeBuma’”
(306) u nok je Ha WOj nerena “occhana ce xkao HohHu anheo” (amy3uja Ha hasona; 3006).
OBnagaBameM gewmuHe 2nedarba y 021edano, Koje ka0 MCHTaJHH KJbyd, OTBapa BpaTa
HajBehux Tajun —Endaba ctuye crocoOHOCT /1a ce CyouH, PBO, ca TAMHHM M 3aTajeHHM
CTpaHama MCTHUHE O camoj ceOH, CBOjOj MOPOIUIIM U APYrHuM OuhrMa Koja cy mocraja Jeo
IeHE uyjiecHe Onorpaduje, 1a 61 Kpo3 Ty BU3ypy CONCTBEHOT JKUBOTA, 3aIIPAaBO YUTAOLIUMA
OJIFOBOpHJIA Ha MHOTOOPOjHA 3aHMMJIbKBA MTHTaka KOja Cy HapallijoM pOMaHa MOCTaBJbEHA.

budypxkaiujy npema 6ajuu o Bemtuiu, Mersajep passuja nomohy Capume, Koja je cyi-
ouHcku Be3aHa 3a Endaly tako mito cy obe aerwie JbyoaB uctora yoseka, @ajepa. Capuma,
dajeposa cynpyra, anyaupajyhu Ha EngaOy, cBojoj u dajepoBoj meru npuva BapHjaHTe
BbUXOBE OMUJBCHE 0ajKe, Koje Takole IIMTaTHO KOPECIIOHMPAjy ¢ IpelalbuMa CEBEpHOAME-
puukux MunujaHana o 1oopy u 3iy: “Bemtuia je yJaoBuiIa Tpu Maje JIUCHUIIS, OfHETa HX
y cBojy niehuny u xtena na ux ckysa. Mopaina je na one a0 CyHia na ykpazae Barpy. Kana
ce BpaTtuiia, Ouia je yMOpHa, a JJUCHIIE CY je HaIMYAPHIIC TaKO IITO CY je yCIaBaie CBOjoM
necmoM. Kaja cy BeIITHIM KIOHYNE pyKe, H3 PYKY jOj je HCIaja BaTpa U caropeia KaBe3 y
KOMe cy Jucuile Ouie 3aksbydane. Jlucuiie cy moberne u3 nelinHe u 3aBHjambeM Cy 103Baje
Mecen na Ha nehuny criyctu yapoOHa Bpara Koja Bemtuna Hehe mohu na orsopu. On Tajga
BEIITUIA HE MOke Ja u3alje u3 coje nehune ( 250). ., Ty je 31ma crapa Bemruia ocraia
jour yro, Jyro, jako JAyro. ‘A ja Ju je ukajaa ojarie u3anuia?’ yBek moHoBo muta Hop, a
Capuma yBek UcTo onrosapa: “Jom auje™ (275).

Tpanchopmarmja u pecemanTuzayja npenama 0 KymOpuukoj Bemrtuiy, motmyHuM
H3BPTAakEM HEroBOTa CMHCa y npenamy o Ceetoj Endadu — cBakako cBemoun o Mersaje-
POBOj HJEjH 1a ¢y 100po U 3710 MaHHu(ecTanuja “jeaHor Leslor” JIMIE U Hallndje )KUBOTa,
KOje HCMHHOBHO, HCTOBPEMECHO, CaAPKU U jeaHo u npyro. [lera CapumuHa cectpa, K0joj je
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Endaba 6mna cumnaruyHa, el je paao kasusana npuay o Ceemoj Engpadbu 00 Booonaoa.
Ona je Owmna ”u3 ManukuHa, 6am kao 1 oBa Endaba [...]. buna je npenena na cy je caneranu
cBu Mymikapiy. [la 61 cauyBaia CBOjy CBETOCT, OTHIILIA je Y JHBJbHHY Ca CBOjOM CBETOM
KIbUTOM M CaMO jeJJHUM Tpo3aoM rpokha. M Tamo cy je IpOroHuie AUBIBE KUBOTUELE U
JIMBJbH MYIIKAPIIH, 11a CE CAKPHJIa Y jeqHy nelinHy HCTOo/ BOAOMAa: CBYKIIA Ce TOJIa, TPOII-
Ja Kpo3 Bojomnana u yuuia y nehuny. Ty je unTana CBOjy CBETY KEHIY M MoJinia ce bory.
Kana je mojena cBe rpoxlye, uzanmia je u3z nehuHe u Bujena Jaa je mpoImwio MHOTO BEKOBA.
Ha obanu je cana Owto ceno. Memranu ¢y ce 3alpenacTiiiy jep Cy CBH OHH YJIa3Wwin y Ty
nehuHy, ¥ Kao Jena 1 Kao opaciiv, y B0j Cy Ce cacTajayid JbyOaBHUIM, Kpuiie ce HajBehe
Tajue [...], T HUKO, HUKAJa, HUje BUIEO Ty ToJy eHy. MehyTuMm, 4uMm je mporoBopuiia,
Hapo je cxBaTho aa je To Ceera Endada on Bomonasa v Ha ToM MeCTy Cy MOIUTIIN LPKBUILY.
OmHa je OnarociioBuia jieiry, momaraia crape, Jiedria 6onecHe [...], a OHAa je, OmeT, hirdesna
M3a BOJOIAJA ca JeJIHUM HOBUM Ipo3oM rpoxha. Tana cy je Jbyau BUICITH MOCICABY TyT
(283-284). U oBo npename, HACTAJIO HEMTOTITYHOM LIUTAaTHOILINY, IIpe cBera Toroca rnehuse,
KOpeCHoH/upa ¢ npeaamiMa ceBepHoamepuuknx Muamjanana. Ipumepune, “When the
world was new, the ancient people [...] lived under Earth. There were [...] three cave worlds,
one below the other* (Web-7). MelyyTum, unnu ce, 1a je OCHOBHA MHIITYEBA HHTCHIUja OMIa
Jla Ce IUTATHO MOUIPa ¢ MHOTOOPOjHUM XpHUIITNAHCKUM TpelambuMa O )KHUBOTY CBETHIA U
YyJ0TBOPKH, T€ KJIHIIIEUMA IbUXOBE PEIEIIHje.
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Sofija M. Kosnicar

INTERTEXTUAL ASPECTS OF BELIEF IN WICKED — A FICTION NOVEL
BY GREGORY MAGUIRE

Summary

The main consideration of this paper is focused on the intertextual forms of legends and their vari-
ations in fictional prose, an example of which is the novel Wicked-The Life and Times of the Wicked
Witch of the West, a fantasy novel (Parallel novel) which at the same time allegorically relates to the
modern-man problems in the era of a worldwide political, economic and cultural globalization.

First of all, the dialogue aspects of the narration in the novel are related to certain etiological and
demonological legends which in Maguire’s prose take three basic forms: a short report, a fabulated
situation, and a narrative in sequels. Special attention is paid to the analysis of varying etiological
legends about the origin of the world and life as well as to demonological legends about the origin
of Good and Evil, where the main actors are Fairy Queen Lurline, Time Dragon, Wizard —Dwarf,
Kumbric Witch, Holly Elphaba/the Wicked-Wicked Witch of the West etc.

Taking into consideration Maguire’s skillful literary interlacing of pagan and monotheistic views
of the world, some dialogic intertextual and intermedial relations (verbal text/visual art text) are also
discussed, as well as variations of these stories with some biblical traditions (the Holy Scriptures;
Christmas and Easter customs, etc). The dialogic influence of legends on variations of the fairy tale
about the wicked witch and the good fairy is also discussed (the variant with Aristaeu’s bees).

The narratological aspect of the compositional function of the legends and their variations in the
narrative structure of the novel Wicked is also discussed, as well as development of fabula and plot net-
work, since characters from tradition and fairy tales are reincarnated in the characters of this book. It is
observed that proteism of characters and variations of the fabula — whose polyphonic structure follows
the classic pattern of adventure through a permanent intertextual dialog with characters and variants
of narration found in legends and fairy tales — are the key mechanisms of building and developing the
prose in this fictional novel. It is basically a monomyth about the illusion of Good and Evil, about the
life path of the heroine/anti-heroine and her diabolical developmental progression from Elphaba, then
Saint Elphaba, and finally into the Wicked-Wicked Witch of the West. In relation to this, forms of the
dialogue between the Maguire’s novel and the fictional novel The Wizard of Oz by L. Frank Bauman
are also discussed. The characters in The Wizard of Oz (Dorothy, the Scarecrow, the Lion, the Tin Man,
the Good and the Wicked Witches, the Wizard, etc) also actively participate in the structure of Wicked
as actors in varied stories and as actors of the basic story of the mentioned monomyth and significantly
influence the flow of narration and plot.
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BABO Y MJIMHY'
OUTI'YPA BABOJIA Y /IPAMAMA MUO/JPAI'A BYKHRA

,»A 3eMIba ce mokBapu npe borom, u HanyHu ce
3emJba Oe3akoma‘ (Ilocmarve, 6, 11).

,,CpOuja y TaMHOM BWJIAjETy, y IAaKIy CBOT
BEKOBHOT' yCy/ia, Ma jOIll U Y TPaH3WIUjH, TUIAHETa
y TpelBOpjy  amoKajgWice, MOA  [IoOalTHUM
JICjCTBOM JIMXBApCKe MHTEPHAIMOHAJIE — €TO JIMBHE
uHcnupanuje 3a necauka““ (M. Llesapnuh).

AIICTPAKT

Mnun je ipHa KOMeTUja U Ipama aricyp/ia, 3aCHOBaHa Ha FOT0JhEBCKO] M MTHITHNEBCKO] (DaHTACTHIIH,
Ka0 ¥ Ha TOCTHIIM HAPOTHOT Mpearmba. APXETHIICKA H allCyp/Ha, UPOHUYHO-TPOTECKHA U CMPTOHOCHA
MacTHpCKa Urpa IyHa je acolyjalyja Ha caBpeMeHH nojoxaj CpOuje y KOHTEKCTy CyHOBpaTa YHHUBEp-
3aJTHUX XYMaHUCTUYKHX BPEIHOCTH KOjHMa MPHUCY-CTBYjeMo. Y apamu Miux y WHTEPTEKCTYaTHOM
U MHTEP)KAHPOBCKOM TKaWy YKPIITAjy Cc€ MOTKEe OMONUjCKMX M amoKpu(HUX MpUYa ¢ MOTHBHUMA
W3 aHTHYKE CTapuHE, HApOJHHM BEPOBAHMMA M IOCIOBHI[AMA, UCTOPHJCKUM EKCKypcuma U (u-
J0CcO(CKUM OTcepBanujama.

Kmwyune peuu: wmumH, haBo, IeMOHOJONIKO ITIpeAame, BaMmup, Meradopa, caBpeMeHa CpIIcKa
Jpama, arcyp, rpoTecka

* ok sk

VY npamama Muonpara Bykuha? (Cmpunmuz koo [laxepa, Comnambyiu, Jlabyooeo
Jjesepo, Mnun, Yeoeop, Kouujaur) durypa hasosa ce ocTBapyje y pasinuuTHM KOHTEKCTHMA
— 0J1 AEMOHCKe TiporiecHje y TorumiiaMa, Ipeko MOTHBA Mpojaje ayiie haBoiy u myToBa-
Ba Ha JPYTd CBET y haBosboj pexuju, ¢ MajcTopoM Kao myToBoljoM — anm ca MCTOBp-
cHuM (pyHKI[MjaMa U cMHCIIOM. Jla o3Ha4u ¢1000/1HY, OYHTOBHY BOJbY MHAMBHUIYE MPOTUB
BoJbe KocMHUUKOT 3aKOHOMABIIA, J1a MCKaXKe CYOBEP3UBHY XpaOpOCT ca MapruHe U O3HAYH
pasMmepe U mocneauie rodanrHor cyHoBpara bora.® AOKanUINTHYKO MOMMamke CaBPEMEHE

' Ogaj paja Hactao je Ha mpojekty ,,CpPrcKo YCMEHO CTBApalallTBO Y HHTEPKYATYpPHOM Komy (Op.

178011), xoju punancupa MunucTapcTBo npocBete u Hayke Pemybmuke Cpouje.

2 MUOJPAT BYKWH (1938-2010) muca, ayrop apama Cmpunmuz koo [laxepa, ITompascusa-
we y momeny, Anexcanoap, Kuceonux, Kpmuumwar, Ceemuonux, Muun,Y206o0p, Bura memamopgosa,
Kouujaw w np. ipame cy my nzsohere y Hapoanom nozopumiry y beorpany, y 3pewanuny n Humry.
HlIrammane cy y yaconucy ,,learpon u 'y enunuju “CaBpemMeHa cpicka apama’ YapyKema APaMCKHUX
nucana Cpbuje. M3Benene pammo-npame: Yyoan cmpuy; Memanna xyenuya xoja ce Kompaa;
Hacneonuyu; /[p Kenasa; Ilpesep; [ocon; Pade /[paunay.

3 CO®POHMIE: ,IlIto?! Ako je Bor HampaBHO 4OBEKa, KO IITO TH KaKeIll, 10 CBOM OONHY]jy, a
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muBHiIM3anyje y byknheBom JpaMckoM cTBapalallTBy MOYMBa Ha METa(U3UUKOj KOHCTA-
HTH 3J1a KOja MMa Yy OCHOBH ETHOIICHXOJIOIIKO CXBaTame M0CTOjamba jeJHOr ApXHJIEMOHA
KOjU yIpaBJba YOBEKOBUM MOCTYIIMMA U OOJIMKYje HEroBy Tparnuny cyaOuny. CBeT kao
IPOTECKHO LApCTBO arcyp/a u arcypi Kao MeTau3uuKo HaJIM4je CBETa je HajcTabMIHuja
koHcTanTa Dykuhesor npamckor creapanamrsa (Mmuh 2010: 67).

VY npamu Maun y MHTEPTEKCTYyalHOM M UHTEP)KaHPOBCKOM TKamby YKPIITAjy Ce MOTKEe
OMONMjCKUX W arnoKpU(HUX MIPUYa C MOTHBUMA U3 aHTUYKE CTapUHE, ETHOIPa)CKUM JieTa-
JbUMa, UCTOPHUjCKUM €KCKypcuMa U (Gpritoco()CKUM oricepBalijaMa, y3 HapOAHE MOCIOBHU-
e, u3peka u ap. M cBe To y jesIHOM HEIOjMIJBUBOM jE3MYKOM IMaH/IEMOHHjyMY, JIEKCHYKO]
pa300pyueHOCTH, AUacKaiijaMa Koje ¢y Maid (pUao30(CKU eCeju U CYNTHIIHE MOCTCKE
cryauje, ¢ppazeonoruzmMuma Koju Bpahajy npBoOUTHO] CyIICTaHIM je3UKa, CBEKOJINKOj paka-
TPEHOCTH CyHIa M KpBHU. TOIUIMYKYU Kpaj jé OCBETJ/HEH Ca CTAHOBHUINITA NIO3HABAOLA MEHTA-
JIUTETA HETOBHUX KHUTEJba, U3HYTPA, U3 CaME OCHOBHIIE CEJbayKe KYJIType M OOMYajHOCTH.
CornmokynrypHa Mara ucroune CpOuje parruiameHa je 00JHO U HOTPECHO J0 HajCUTHUjUX
eTHOrpad)CKHX JieTasba:

»IIped cobom, daxne, umamo mpauny eno6ainy memagopy, uuje JuHuje 3Ha4erba He
U3BUPY U3 ANCIMPAKMHUX YORUMABAA, el U3 MUMCKUX OYOUHA mid U emHONCUxXoiI02uje,
anu U U3 KOHKPEeMHUX dcoyujayuja 6e3anux 3a mpeHymax y xojem gcusumo. Ta cumbuosa
3HAYEHCKUX HUBOA MEOPU, V KPAjieM UCXOOY, KOH3UCTNEHMHU AYMOPCKU MUKPOKOCMOC
WMo cumMOOIUUKYU 00CIUKaA8a nowope Haute konexkmuene cyooune’ (llesapmuh 2006: 46)

VY npamu Maun ecxarosoiku joral)aju CMeImTeH  Cy y KOHTEKCT ITPOCiIaBibaba MPa3HUKa
Hyxosa (Tpojuna), koju y TorminukoM Kpajy, kao u apyrae y Cpouju,* moapasymeBajy ak-
TUBHpamkE KYJITYPHOT Koja OOMYajHUX M OOpEIHUX Pajibu IMOBE3aHUX C KYJITOM MPTBHX.
Pycanuje cy onmrecioBeHckH npaszHuk (B. Bunorpagosa 2000: 141-195) koju je xpunrhancka
[[PKBa MOBe3aja ca claBbemheM Tpojulia, mocBeheH yMpIuM Iperuma, y3 ooudaje Koju cy
CHaXXHO Be3aHu 3a kynT mwiogHocT (HenespkoBuh 1990: 199). Behinna Tpojuukux obuyaja
BE3aHa je 3a BOAy. Y CKIIOIY OBOT MPa3HHUKA IPAKTUKOBAHE Cy 0Ope/iHe TOBOPKE JeBOjaKa
(pycanxe, ca kojuma ce Kol Hac 4ecto nouctoBehyjy kpamsuye), putyanHa ucxpaHa, OIX0IU
MAaCKHPaHUX TIOBOPKH, 00MYajH BE3aHH 3a CTOKY, KHlIChe 3eIICHUIIOM, pa3HOBPCHE 3a0paHe.’

YOBEK II0CTA0 Ofl MajMyHa, 3Ha ce Jja Ou OHJa M OH MOpO MMar’ per. AJiM OH HHje BererapujaHar,
HO BehM Mecoxep Off MeHe, I'aju Hac y TeHepalyjaMa Ha CBOjoj (hapMH M KaJi CTUTHEMO 3a KOCHI0y
CBC HAC Ca aneTHTOM MPOXIEpe, KO Ja Hukaa Owimn HucMo. Ko je uamucnno 0oject, 3704uH, parT,
KOHLICHTPALIMOHE JIOTope, IPUPOAHY cMpT ako Huje oH* (Bykuh 2006: 89).

,,O yxoBuma kox Cpba y BojBoau Haj3HauajHMje MECTO y 0OMYajHOj MPAKCH UMaje Cy palthe
Be3aHe 3a KynT MpTBux. OmiuTe je BepoBame 1a ce o JlyxoBrma oTBapajy rpoOOBH U Jia ce ca MpTBUMA
MOXe Tajia pasroBapard. [Ipa3HHK ca NPUOIMKHO MCTHM BPEMCHOM IPa3HOBama MOCBEHEH KyITy
MPTBUX UMaJU Cy U JAPYTH Hapoau. Y KiacuuHoj ATHHHM ¢ mpojeha ce mpa3HoBao MpPa3sHUK MPTBHX.
Bepoaiio ce takole na Taga MPTBH ycTajy U3 rpoOOBa M Uy y HOBOPLIH, @ Taj C€ J[aH 3Ba0 MMPa3HUK
pyxa.” (bocuh 1996: 321)
> “Ilpasuuk 3a Koju je Hajueirhe Be3aHO M3Boheme Kpasbuukor odpena — Jyxosu/Tpojure, kao u
YHTaBa Hele/ba HAKOH Hhera Koja je y TPaAUIMOHAIHOj KYJIOTYypH [O3HATHja MO Ha3uBOM /[yxoecka/
Pycanna mnedesma, TOBE3aHH Cy C BpJIO KOMIUICKCHHM PEJIMTHjCKHM mpeacTaBama. Hawmme, mo
MUIIbCHY HCTPAKKMBAYA KOJH Cy ce OaBUITH MPOyYaBambeM OBE IpobiieMarnke, Beh caM Ha3uB pycaina
yKasyje 1a je y TO BpeMe MpOCliaB/baH CTapH CIOBEHCKH (a MOXKJA M HHIOCBPOIICKH) MPa3sHUK Ca
OBaKBHM Ha3UBOM. Pycanuje cy Ouie ONIITECIOBSHCKH MPa3HUK [T0BE3aH ¢ KynToM nposehHor 6uiba,
IoHOIINY 110Jba, Kao U KYJITOM BOJe (MOJBEH-MMA 32 KHUIITY), T€ je CTora OMo KyJIMHUHALMja HAPOIHOT
IaraHcKor cliaBjba y nepuoy uzmehy 3aBpiuerka rnposieha u noyerka jera.” (Jokuh 2012: 36-37)
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V okBupy mnpocnase JlyxoBa opraHu3oBaHe Cy, MO [PKBEHHUM OKPHIBEM, JIUTH]E, Y KOjuMa
je mIaBHY yIOry MMaa Miiajga | PUTYaIHO ,,9icTa™ IeBOjKa, WTO je Y MiuHy KpeaTHBHO
YHOTPEOJBCHO Y CTHIIM3AIU]HU IEMOHCKE MIPOIIECH]E JYPOAMBOj CCOCKO] sienoTuim L{yjku.

Behy yBoiHOj CeKBEHIIM 1aTa je XPOHOTOIICKA [TEPCIICKTHBA KOjOM CE aKTHBUPAjy OCHOBHA
MeTadu3ruKa UCXOAUIITa pajame. CBe ce JenaBa y 00peaHo BpeMe OIIITECIOBEHCKOT M-
a3HMKA 32 MPTBE U TPOJUUKUX XPUIITNAHCKUX CBETKOBHHA MO KOCMUYKOj BEPTHKAIU CBETA,
OMBHYCHOj TPAaHUYHKUM TauKama Ha HeOy U Ha 3eMJbH (Mecey : sup):

Tonna nemrmwa noh. Iope 036e30an0 HeOO Ha Kojem OOMUHUpPA Mecey Y OOMUKY NaAyKa
ca wiecm packpedenux ONaKagux u YpHUX HOSUYA U UCHYNUeHUM mpOyXom Koju ucujasa
cpebphy ceemnocm. Jlone je OyOoK sup Koju CmaiHo Jicybopu, nospemeno Kiokohe, KpKwba
u cpxhe.” (bykuh 2006: 10)

Mnun je upHa KoMenWja W JipaMa arcypja, 3aCHOBaHA KOJIMKO Ha TOTOJbEBCKO] M
mniheBekoj (aHTACTHIM, TOJNUKO W HA MOCTHIM HAPOIHOT IMpenama.® ApXeTHIicka u
arcyp/iHa, UPOHUYHO-TPOTECKHA M CMPTOHOCHA MAcTUPCKa Wrpa IyHa je acouujanuja Ha
caBpeMeHd mnonokaj CpOuje y KOHTEKCTY CYHOBpAara YHHBEP3alHHX XyMaHHCTHYKUX
BPEHOCTH KojuMa npucyctByjemo. OcoOuTo je MpoHMja 3acTyIlJbeHA Y MOTHUBY aMepH-
YKHX ,,ycpelintespa’ Koju Cy KOHCTUTYTHBHO M3jCIHAYNIIN IIPE]] CBOjHM 3aKOHUMA 3JI0YHH U
KPTBY, haBosa u bora:

MP HOJJIE: Koo nac y Amepuxa boe u haso 3awmuhenu ca Konwmumyyuja. Braoa
noopaicasa suute boe, anu /lesun jagno ne nanaoa, 3amo wimo oH UMda mamo c6oj 6peHo u
ceoja ypkea ca mohuu ceeuwmenuyu. boeamu(byxuh 2006: 12).

Mosxe nu MohHu amepruku bor 1a HaiBaaa 3M00HOT U MOTYJBEHOT MPaBOCiaBHOT ha-
BOJIa U JIOHECE eKOJIOIIKU paj y TOIuIMYkM Kpaj, YUCT Ba3ayx M OJaroTBOpHH OMOIH]CKU
MOTOI, KOjUM lie ce OYMCTHTH CBE MOIIACTH HA TOM MPOCTOPY, Wik he 3aapTH, ceOUYHH,
3aBUJIJbUBH TOIUTHYKH DaBo OJHETH janoBy mobeqy W OCTaTd 1ejora Beka y MuuHy 1a
camora cebe m3jena, yaHrpusa, mogamehe, 3moko0u, meyje, UenuUIadd U 1aBu 0e3 pena u
pa3dopa y OBHM CPIICKUM ryaypama?!

To na je muimHap haBo, KOju ce Kao TaKkaB jeIUHI MOXKE PABHOIPABHO HOCHUTH Ca CBOJUM
pobanuma, mo3Hara je cTBap y IeMOHOJIOMIKUM npeaamimMa.’ Bypka je ctpaHail, ,,i3Bamall

¢ ,,OHOCHO, HAIII0] HAPOJHOj HAPATUBHO] TPAAUILIKjU Galll KA0 M Y YMETHHYKO] HAPALMjH, TOTOTOBY

y mumrheBeKoj (paHTaCTULM, MIIUH jé CHHOHUM HEYHCTOI MECTa, CTELHIITE 3JIMX CUJIa, T CTora
FOTOBO YHANpe/ 3a/iaTh, yTBpheHu cumObonuuku Koi. [logpasyMeBa ce Jia je MIIHAp J0CIyXy ca THM
cHJIaMa Kao BPCTa BHXOBOT ONCITYKHTeJba, Ca HCTHX U3BOpA MPOUCTHYE KOJAM(PHKALjA CEOCKOT MOTa
JKuBojuna u hakona Hahxka, Bpauape Pokcanze, vobauute Llyjke 1 meHOT ciemnor ora, XapMOHHUKaria
Muoja. C gpyre crpane, 4o6aHu 1 Y00aHHUIIE CyOUEHH C HATIIPUPOIHUM OMhNMa IPUCTHIKY U3 APEBHOT
KOHTEKCTa €BPOIICKE U IIOrOTOBY MEJUTEPAHCKE MacTopalie Kako ou npurnomoriu na bykuhes Miux
y jeHOM acrekTy OyJe HaJMK Ha mberony, wto he pehu npactudno nocyspaheny u gocyspaheny, 1o
L[PHE KOMeJIije U JpaMe arcypjia, Xopopa U TpaH rHmioia 1oBelieHy “Bep3ujy”” borojaBibencke Hohu!
Jla Ou ce TO MOCTHIVIO HEONIXOAHH CY JICLICBH IITO IUTYTajy y MaKJICHOM BOACHUYHOM BUDY, yOUCTBA y
CTarby MaXHUTOCTH M JISMOHCKE T10jaBe nomnyT nayka Mmieycanha® (Mrwarosuh 2006: 50)

7 Tako, y jenHoM npenamy o JlabnHoj BoeHHUIH, Koje je 3a0enexeHo y okonuuu beorpana, kaxe ce
J1a je jeJIMHO JICMOHCKH MJIMHAp MOTao Jia cadyBa MIIMH O] HeUMCTHX CHJIA: ,,JelHora JjaHa Tako aohe u
nekakaB J[aba u3 bocue n nmonyau ce na Oyzie BogeHu4ap. bro je To andyak 4oBek: XxpaMao je Ha JeCHY
HOT'y, OMO cakarT y JIeBy pyKy, a ©Mao paspoke oun. OnBpahanu ra cesbanu ropopehu My z1a cy MHOTH
1 OOJBHU U jaud O ¥era Ty W3ruHy:H, anu J[aba HaBanu Kao AUM y O4M Ja ra mpume, rna Ja ra npuMe.
— He 0ojte ce Bu 3a MeHe! — roBopHoO je penoBHUIIIMA. MeHe je Kpaj BOACHHIE POJMiIa BUJA, a OTall
MH je 6o haso, nma Ha MeHe cana Hehe HuU Buiie HU aBou. AKO BaM ce ja He OJp)KUM Kao BOAECHHYAP,
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KOJU MMa JIEMOHCKH MeJIUrpe, UCIIPHYaH Y JIOKAIHO] Tpeamy 0 pohemy japeher gerera® on
oua byrapuna, parHor 3apo0sbeHNKa, 1 MajKe MIIMHAPKE:

Hcmuna, nuje 3anamhen cnyuaj oa je xoza poouna uogjexa, ai’ oomax nociuje pama
npuua ce 060auiba MAUHApKa poouna jape. Yemupu noee, nujeno ko ynucawo, an’ npaso
Jape. A ouu xpynue, pazymue, mpenasuye oysauke u nOOGUHYME, FWYWKA CAMO UWMO He
npozosopu (byxuh 2006: 14).

C nokaiHOM IpenameM mnperumhy ce aconujanuje o ['BO3geHOM MyKy, U3 HCTOpHje
Torum4kor Kpaja 1 CprICKO-0yrapcKiM paroBHMa:

Huje moena oa npugpamu oujeme 3amo joj ea, uzeneda, 6aHOPAuHO HANPABUO HEKU
byeapun, pamnu 3apobenux u npasu haso. Ypamuo ea I'eo30enu nyx 0ok je my eope, y
MAUHY, KIA KOKOWIKY 080QUARbO] MIUHAPKU, JTOKATHO] KAPAKOHUYAU, NA ce 1y0a gjeumuyad
caxcanuna, buo je MHO20 nujen, u yzena ea 3a ciyey uako cy joj byeapu nobumu yujeny
Gdamunujy u cée ux ‘Haxo packomaoane u kpsase oauunu y osa eup (bykuh 2006: 15).

Bup je anTporomopduzosana yrpoda cBera, axis mundi, 1yOuHa 3auapaHna, mro cpkhe un
kJokohie ¥ mpenuBa U ynuja u ycrcasa cBe y ceoe. Ha JlyxoBe, y packanaiiHoj, paciycHoj
arMocdepyr cBeTKOBMHA, Y MONHOM, (DEJIMHU]JEBCKOM 3aMaxy pajibe, OJlBHja ce pUTyaHa
CIIeHa CBEOIIITET KJama, JKApama M KpKamba, yOujama, Yepeuctha, KoMaaama, OICIEHUX
urapa, CKapeHiX 3aJMpKHBamba 1 masa:

BYPKA: IlImo ce mymuw, cynye? 3ap neheme oanac noxkiam’wa cmomune jazaraya
u osaya, u 2oseda u ceurbd, U dAcusune, oanac u non Kueojun mpcu, yera Tonauya he ce
uckepebeuum’ 00 IOKara U AHCOpard... y ypHo heme 3agum’ cee wimo 2ave u KoKooaye, myue
u mekehe, wimo ckuyu 00 cpehie u ckawe 00 padocmu 3002 0802 1eno2 U MOnIo2 jympa, 3002
CYHYA Koje mako u30auiHO Jcapu U naiu 0d 3eieHy mpagy u 6e3 Koulerd y JHCYmo CeHo
npemeapa (bykuh 2006: 21).

TayTonomkuM HaOpajareM U HaroMHJIaBal-eM OHOMATOIIE]CKHX IVIaroja Cyrepuiie ce
NaKJICHa Tpaja ¥ BaBUJIOHCKO Pa3HOIIIAC]e )KUBOTHA KOj€ CY CIIPABJbECHE 3a Kiambe:

Osye u jacaryu oOneje, koze u japuhu mexehy, coseda myuy, ceurve epoxhy u ckuye noo
HOJICeBUMA KACANUna, Namke u 2ycke 2ayvy, obesenasmbene KOKOwKe J1enpuajy Kpumuma u
BUCOKO 00CKauy 00 noda Kao da uepajy bairem y mooepHoj kopeoepaguju. Onumu nokoss
ACUBOMUILA CMBAPA NOMOK KPBU Koja y3aspeo omuue y eup. Cnpema ce MpcHa HapoOHd
2030a. Muzancyen uma apxauyno obenedicjie dHCpMeeHUX pumyand u auapcky amocgepy
(Byxuh 2006: 38).

Jbynu cy y oBOM KOMaty 3ajeiHuuapy u napTaepu ca hasonom. lewa, Janahko u Tanacko
Haractyjy Llyjky u Tepajy je y Bup. [layk Muneycuuh, Bypkuna necna pyka, konoBoha je
OBOT 3JIOKOOHOT OecTHjapHjymMa, JbYJICKO-KHBOTHELCKOT KOJIOIIJIETA 3J1a, TPUMEp eMaHaluje
JIEMOHCKOT' Yy YOBEKY M JbYACKOI y JneMOHy. Muozapar Bykuh Bonu na ce MpOHHMjCKU |
ayTOMPOHMJCKH ITOMTpaBa MEHUMA. Tako je IaBHH jyHaK MOXK/Ja ayTOMPOHH]CKH aHarpam
camora aytopa — By(p)ka; MapkiieH je usBeqacHua o uMeHa Mapkca u JlewuHa, Kako je
to Beh opnmmuno npumerno Cpda Urmarosuh; 1y je u Llyjka, ,,Hebecka HeBecTa®, jypoanBa
W MIJIaja TpaBapka, ceocka JIeNOoTHLa, hepka cienor xapmoHukama Mmuioja. IToceOHO
je ymewarmbuB JuMK Tnpogecopa-untenekryanua Codponuja, smk Bemukor skaepaua,
TaMaHHWTEJba CTOKE, Muha, japuha, mpacuha, epaau U Ipyre >KUBUHE.

HHKO BaM ce onprkatu Hehe (PagoBanoBuh 1972: 66-68).
,»Comoma je HEeBHIUbKBA, alld MOXE Ja Ce I0jaBH y OOJHKY japera WM HEKOT JPYror »KHBOT
crBopa” (bophesuh, M. Oze npema: Pagenkosuh 1997: 20).
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CODPOHUIE: bpszo! Kowu u neyu, nocmasmwajy éepuce, ceyoa naiu éampy! He sanva
ce oanac 0a ce 2nadyje; Hu cienay Hu Kienay, Hu My3uKaum Hu nPaKmuKanm, Hu npocay Hu
Kocay, HU paoHUK HU JAOHUK, C8U MOPAJy umMam’ 0anac My3uKe u X/6eda y uzo0umy, u meca u
paxuje, He 0oj ce u’a Munoje moj mu ceup oje, ou mu je 6apoax?! /leyo, no cyso eparwe! U
mu, Kupuno. Jec’ obyko eahe? Tpx y wymy! (byxuh 2006: 39).

V nmpamama Muozapara Bykuha npucyTHH Cy HEKe OfI €IEMEHTApHHX OJUTHKA MOCTHU-
Ke Tpeama, Kao IMTO Cy M3IOMJBEHOCT KOMITO3HMIIMje, acolMjaTHBHO HHU3ame jaorabaja,
(hparMeHTapHOCT JAPAMCKUX CEKBECHIIM, HEMOCTOjahbe BUIJBMBUX KYJMHHATHBHUX Tadyaka,
MpOXKKUMame CyOjeKTUBHHX JIO)KHUBJbaja Ca ETHOICHXOJIONIKHM aCMEKTHMa TPaJIHIlHje,
CyouaBame 4YOBEKa ca JIEMOHCKMM, WITO je y npamama Muonpara Bykwha nHajuemrhe
CyouaBame 4OBEKa ca caMUM co0OM: ,,]MMe OBJie J0J1a3H JI0 Melllama CBETOBA OJIHOCHO JI0
I00aJiHE OIMO3UIIMjEe HATIPUPOIHOT M CBakoAHEBHOT, OananmHor” (Karanovi¢ 1987: 222).
C npyre crpane, y apamu Maun, xkao u y apyrum bykuheBum npamama (Ceemuonux,
Cmpunmus xo0 [laxepa, Kouujaw, Yeoeop), 1iieHn (UHU HMHTEICKTYAIHH OTKJIOH Of
CBAKOJIHEBHIIE, UPOHUIHO-CATUPUYHH PUCTYII IPYIITBEHUM 30UBabUMa.

JIeMOHOJIOIIKO Tpename je CYNCTpaT BepoBama, oOWYaja W 3acTpairyjyhux sxesba,
(hanTa3mje koja mpoay0dIbyje CTBAPHOCT YMECTO Ja je yuuHU nogHonubusrjoM (Dandes 1984).
To uumne u ,,oHoctpane” Dykuhese npame. Hajsehn ,,popmannu’ venocramym Hyknhesux
JpaMa 3ampaBo Cy mbHUX0Be Hajeehe BpiHHE: JEKCHUYKA Pa300pyUeHOCT, epyIUTHA [INPHHA,
€THOTCUXOJIOIIKH ACTIEKTH, TPOTECKHO H3BPTAbe YHILCHUIIA, MPEYBEINYaBAbE WU TaK
U300THYaBahe CTBAPHOCTH U JIP.

VY ByxkuhieBoj apamu mely jbymuma u JIeMOHHMMA HE MOCTOJH OJHOC aMOWBAJICHIIH]C,
Beh koersucteHiyje, Mehycobnor npokumara. 1 nmpoxaupama. Cuie 3na, Hecpehina py-
canka llyjka’ ¥ mayKoJMKH JEMOHH C BAMIMPCKUM CTBOpOM MuseycHuheM, Te BpXOBHU
apXUJICMOH KOJU UM Jiaje CMHCa0 M Ompesebyje MecTa U (pyHKIUje, HUCY HU HajpeheHe
Hu nopeheHe cunama q06pa. OHe Cy UM KOMIUIEMEHTapHe. Y JApaMH ce KOPHUCTE THIICKE
OJIFTMKE BOJICHOT JIEMOHA, KOjH CTOMYyje Y BOICHHUIIM.

Op cBUX TabyHUCaHUX MECTa y HAPOTHUM BEPOBAKUMA jSIHO O] HajBAXKHUJUX CTAHUIIITA
JIEMOHa jecTe BOJCHHIIA, OMHOCHO MiTMH. Heuncra cuia y BoIeHHIIAMa Ce MaTepHjaiu3yje u
Kao GUI06CKO KOO, Ha KOje CMPTHHK He cMme na Hara3u (Crojanosuh 1995: 39-40). ,,V npe-
namy Bamnip u 600enuudp, BAMIIUD je 3a110Ce0 BOJICHUILY M Y CEJTy JaBHO CBE BOACHHYApeE.
Ocum Jbynu, 0BO XTOHCKO Ouhe Hamama u cToKy. JKuresbka cena JlyxHHIe TpHUIIOBeaaa
j€ Kako joj je KpaBa UCIyIITaja YyJHE 3ByKe U HHjC XTella HU Ja jene Hu na nuje. To ce
JIECHJIO HETIOCPEHO TIOIITO je Y celly ympia jeqHa keHa — Mapa. 3akJbyduuiin cy Jia ce

9 “Pycaske - Boene Buuie 3a koje cy Crapu ClIoBeHH BEpOBaIH [1a IOTHYY OJ1 IyIlla PAHO HPEMHHYJIUX

JIeBOjaKa M )EeHa, MAXOM yTOIUBCHHX M KOJHMa HHUCY OfIaTe TIOCMPTHE M0YaCTH, [1a Cy C€ M0jaB/bUBAJIC
0 CTapoM OIIITECIOBEHCKOM Mpa3HHKY 3a MpTBe, Pycanujama, uuHehH THX JaHa JbyauMa pasHe
3nm06e. Kako je oBaj mpasHuK magao y Bpeme xpuinhanckor npasHuka /Jyxosa (B. Pycanna Henespa),
TO Ce 3aKJby4Uyje Jia Cy Ca TUM ITaraHCKKMM MPa3HUKOM Y BE3H U HaIlle KPaJbUIIE KOje Cy CC H3BOAMIIC O
JlyxoBuMa a Koje cy ce, opej Ha3uBa KpasbHile, Ha3uBaie u pycaiike U pycabe” (HenesprkoBuh 1990:
199).

10 JIuk ¥ MOh BOZICHOT JIEMOHA MOTY C€ JIONYHHUTH BEpOBambUMa 13 IpyTux kpajeBa Cpouje. Y 1enoj
ucrounoj Cpouju usmely ynasa, Tumoka u Mopase, OUIIO je BeoMa pa3BHjeHO BEPOBAE y BOACHOT
nemoHa. OBo MuTcko Ouhe 3aMHUIIJBAHO je Kao Kerlell, Jyror Hoca, M3pa3nuTo MajkaB, ca OpaioM 10
nojaca. Hore cy My Ouiie HaimvMK Ha Ko3je, a Ha IIaBH je umao pourduh u xo3je yum* (3eueBuh 2008:
228).
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yMpJiia oBaMITMpWIia u ynuia y kpasy...” (bnarojesuh 2004: 239). Cxopo cBaka BojeHHIA
y CpOuju Kpuje HeKy IpO3HY TajHYy O 3JI04MHY, YOUCTBUMA, MposuBeHoj KpBu (Bocuspunh
1971: 68-69)

Koncranra Bykuhese gpame cy crainiu npeodpaxaju jynaka.'' Y Mauny ce ucnospasajy
Hajpa3JIMuUTHjU MOJAIMTETH BaMIIUPCKEe TpaHChoOpMaluje: JbyOu ce IpeTBapajy y
JKHBOTHIbE, TTHIE, WHCEKTe. [IpeoOpakaBarme y >KMBOTHILE IOYHMBA HAa BEOMa CTapOM
QHMMHUCTHYKOM BEpOBamby 0 ayanu3my ayiie u tena (bypkxapr 1993: 71-72). Y naponHum
BEPOBambMMa, BaMITHP je BeoMa 0JIM3aK BYKOJIAKy, C KOjuM ce yecto Meina (B. Pagenkosuh
2009: 279-287).

[Tayxk Muneycuuh naje cumOonuuku 00osl OBe Jpame MOTHBY Bammupusma. [layk y
CPIICKOM HapOIHOM BEpOBaly M Ipelarmy MMa OIpeYHa, Y MOTIIYHOCTH aMOuBaJleHETHA
3Hauema: ,,Y HalleM Hapojly ce JIBOjaKo MUCIH o ayKy. Y CpOuju ce Bepyje Ja Tpeba youtu
nayka 4uM ce crasu. Y AnekcuHadukoM [TomopaBipy mMa mu3peka: CKHH ce ¢ KOba, 1a you
nayka (To jecT HeKa Te He Mp3H CKMHYTH c€ C KOba Jla yOujell nayka Kaj ra rje Cria3uil),
jep oH npBH nouHe MprBaiy nutu oun’ (bophesuh 1958/2: 243).

[Topen Oubnujcke mpuye o morormy, y Miuny cy NPUCYTHH M MOTHBU U3 aHTHYKE
MHTOJIOTHje, TIpe cBera KynT oorutbe Apremuse.'> MUt o AKTeoHY, 6E0TCKOM Xepojy, CHHY
Apucraja nu Kagmose hepke AyToHoje, kojera je, mpemMa aHTHYKOM MUTY, pacphena Apremu-
Jla IPEeTBOpUIIA Y jelieHa, a 3aTUM HaxXyIlIKajla BeroBUX Ie[eceT rnaca, Koju cy ra pacTpIiiy,
jep jy je Bumeo Hary kako ce kyma y usBopy (Cpejosuh — Liepmanosuhi-Ky3smanosuh 1979:
15).

I'poreckno-carnpuune Oomoscke ¢urype y byknheBum npamama o0aHMKYjy >KHBOIH-
CHE IPHU30pe CTPALIHOT Cy/a, MaKJia U CMPTHUX rpexoBa. Mcxonuiire ¢aHracTuke je y ro-
rOJbEBCKO-IIHMIIMNEBCKOj KEbUKEBHO] TPAIUIIN]H, AJTH CE Y ¥0]j HE UCIPIUbYje.'

Jbynu, NeMOHHM, CBELITEHMIH, J070Jie, Mefo(uiIM U MOHTOJOMIH, O3BEPEHH IacTH-
PH M yHacTHpEHE 3BEpH, JEMOHH, ITHUIIE, )KUBOTHIHE, TMa30BH, HeOecKa Tejla, BPEMEHCKE
NPWIINKE, CBE CE€ TO KOMella, Bpuje, pacre, cpkhe, kiokohe, Xy4H, Ipomume ce U3 ceode,

11 “VY wapomHum BepoBamkMa Oajikanckux CioBeHa haBo ce pasnuumto onucyje. [Ipeosnanasa

cxBatame Jia je 0Bo 6uhe y Jby/IcKoM 00JIHKY, J1a IMa pell B porose, Ko3je HOre U J1a je LPHO. 3ajeHuIKa
oco0HHa je Ja ce MOXKe IpeTBapaT y pasHe obnuke, Hajuenthe y sxuBotume U byae” (Pagenkouh
1997: 25).

12 Jlyk u crpena ¢y ApTeMuanHU aTpulyTH, 3aTuM OyKTHE,a U MecedeB cpr, arpuOyTH a3ujcKux
Goruma ca kojuma ce Apremunia unentuduxyje. Iboj je nocsehena measenuna (y Apkaauju 1 ATULIN)
u muena (y Edecy); meHe HajoMnIbeHHje )KUBOTUELE Cy KOLIyTa, JaB U manrtep. [Ipare je mcu, a y
JIOKQJIHUM KyJITOBUMAa M MHTOBHMA Ba)XKHY yiory uma u auBsbu Bemap. On apseha ocsehena joj je
naimMa, mupra u MacianHa™ (Cpejosuh - Iepmanosuh-Kysmanosuh 1979: 55).

13 Mucaum a Hehy morpemuTy ako 0Boj (haHTa3MaropuyHoj rpoTecku Hal)eM y30p, OCHM y paHuje
CIIOMEHYTOM, U Yy JACIUKATHOM I10JpasyMeBalby I'OrOJbEBCKE (baHTaCTI/lKe Kao JICTUTHMHE CBCTCKEC
KEbIKEBHO—KyNTypHe OaintuHe. TakBoMm ce OHa, yocTajioM, ykasuBasa Beh MmioBany [nmimumhy
a HeMa HU HajMamer pasiora na y hykuheBom mpumepy Oyze npyrauumje. IIpunose BykuheBom
KOHTEKCTY Tpykajy ceocku (yHkimoHep MapkieH (u3BeneHuna ox uMena Mapkca u JlewnHa) u
OM3HHCMEH, MPENOPOANTEsb, apXuTeKTa 1 “Ham Amepukanail” muctep Llojine. IIpu Tome Mapxiien
MMa aTpuOyTe oJMIbalie, OMBIIE BIACTH KOja, Y HEJOCTATKy KBAJIUTATHBHO HOBUX IPEACTaBHUKA, U
Jiajbe, TOTOBO 0 CHJIM MHEpIHje, He OfIBUIIE YOeI/bHBO U MOCTOjaHO, ajld Makap MOBPEMEHO HITaK
HeKako QyHKIHOHHIIE (110 IPUHLKITY: “jeJHOM BIacT, yBek Biact”). Jla je apyraunje MapkiieHOB miac
61 GecrIoroBOPHO IpMEO; OBAKO CE M OH IOBPEMEHO yTara y MHOIITBO Win 1 u3ocraje” (Mrmarosuh
2006: 51).
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CTpEeMH HEKyla, pactaye Moj jKepaBUM CYHIEM, MOJ KMUTraBuM Meceriom. CBe mpe3pesa,
pacIiMmbaBa ce, Iperade y MyJb, pasiuBa Kao uup, yBupe y Bup. JIMOHU3MjCKH mpU30p
CBEOIIIITET CTCHAaha U OPEKTama, 3aHECECHOCTH EPOTCKUM U MyTCHHM, MaKaOPUCTHYKH je
OCCHYCH 3JIOKOOHOM MPUPOIOM HApOAHHX OpPruja U cBeTKoBHHA. CBe ce 3aloumbe U 3a-
BpILIABA y 370yMJbCHY, Y KPBOIHIITAKY, NTULEIOMITBY, Y TPO3HHM MPHU30PHMa HACHIbA U
aytonectpykuuje. Mako je onmuen y Byrapuny Bypku, BaBo He nomasu cnosba. Haso je
YHYTpa, Y THM CHUTHHM, KOIITYHhaBUM AyllIaMa YBOPHOBATOT CEJhaYKOT HAKOTa y TOIUTHIIH,
Kojera HHUKakaB [)aBo, 1 HUKakBa [)aBoJba HEMOMOMIITHHA HE MOYKE HAIMAIIIUTH.

V npamu ¢y BELITO APaMaTypILIKH OOITHKOBAHHU CIIOPEAHHU TOKOBH, Ka0 IITO ¢y MUIaAnHOBA
noTpara 3a MeYeHOM CBHILCKOM I1aBoM, KupuioB 0B Ha 3eria, baBosba cBanba I[IpuHiia
TaMe U HErOBE YTOIUbCHE M3a0paHUIle, JeMOHCKe Pycanke, kao koHTpamyHKT Hebeckoj
cBag0H KOjOM Ce CBa MPUPOJA KUTHU IUIOAOM, Y3pacToM, OraroMuprcumMa, 6oroiukomhy u
6epuherom. Cae je cripemHo 3a Banmyprujcky Hoh y Tormm.

Kana je peu o nukoBMMa, OHM OM Ha MPBH MOIIE] MOIIM Aa ce cMecte y mocrtojehe
oOpacre. Creniu xapMoHHKam Muiioje je T parcoga ycMeHe kyntype, Llyjka je ceocka
JICTIOTHUIIA, OTICEAHYTA TAjaHCTBEHUM M er30THYHMM MimHapeM, HecpehiHa yTorsbeHHIa;
MACTUPH KOjH Y PCHECAHCHO] MACTUPCKO] UTPH €POTCKOM pasy3naHomiiy ciaBe MPHPOY,
CTPACT M JKMBOT, OBJIC Cy CYpOBH, THYCHH CHIIOBaTe/bM M yoOuie. M3apaja ce Tum ,ycpe-
huterpa™: MapkiieH, JTOKaTHH KOMYHHCTHYKH (yHKIMOHep, u Mp Llojne, HaTypaniu3oBaHu
AMepuKaHall CpIicKor Mopekia, Koju xohe na momiaBx M u TOIIHIE U TOAUTHE HOBY
BaBuioHCKy Kyay.

ToBop nukoBa nujanekarcku je mzaudepennupan. Mcrospemeno, jesuk DyknheBnx
JpaMa Iyooko je cuMOOMUuKu.' V je3HYKO-CTHIICKY TEKCTYpy YYHTaBajy Ce M3 PU3HHIIC
HapojHe Tpajauuuje OpojHU (pa3eosioru3Mu, KieTBe, O0acMe, 3aroHETKe, JIMPCKE IecMe,
nommanuue. ITocedHo je aHraxoBaHa 3ayMHa EMOIMOHAIHOCT OacMe:

LYJKA: Vemyxk, yemyk, 6edo, epaz me 3068e Ha geuepy, 206HO mu 3d eyepy, OPeeHa mu
nocmesod, KAMEHOM, 8PEMOM, WUIOM, O2FULOM... YCMYK, YCmMyK npokiemu, X00 me amo
sewmuye, guie, 6emposu, Hagonu...oayume ux y Kynumy, y npmuny, y 6p3ury 0a ux ncemo
uzede, 0a ux Kyja nocepe ceKupom, 0a ceyem 8ampom, 0d 20PUM, MaAMAHOM Od KAOUM...
(Byxuh 2006: 29).

['pOTeCKHM ETEMEHTH Ce OYUTY]jy Uy HaKapaJHO YCIIOCTABJLEHOM caBe3y u3Mely Kpcera
U TMETOKpaKke, HPKBEHE JIMTHjC W OMJIQJAWHCKOT aKTHBHU3Ma, CBE Y LIHJbY pa30allTHCHA
haBona u nuIIaBaKka KHETOBUX IEMOHCKHX MONH:

MAPKIIEH: /Jowno je, oakne, épujeme, oHo... bome je peh’ nespujeme oa ce nuwia y
ucmy muksy, u u 602oMObYU U MU KOMYHUCTU, jep camo YjeOurbenu u y3 nomoh mucmepa
Lojna moacemo 0a ce nonHemo Ha enuxo 6POO, YOAXHeMO 4ucm 6az0yxX u u3 ceee 2nacd
noosuxnemo (bykuh 2006: 57).

4 BykuheB je3uk, Takohe, 3a3upe O] KOHBEHIHOHAIHOCTH pealucTHykor uckaza. OH je

cUMOOIMYaH, CUPOB, hapcHvaH U IPOTECKaH, HaOMjeH Pa30PHOM SHEPIUjoM — OH HE CIIY)KM CTBAPHO]
KOMYHHKAIIMjH, KaKBE y OBOj ApaMH U HeMa. Je3UK NpeIcTaBba HAPOUUTY KPEAaTHBHY OCOOEHOCT
oBora komaza. To je je3uk WITo ra je ayTop CTBOPHO 3a MOTpede YIpaBo OBOra M OBAKBOI Jena. Peu
je O HajJacBe XMBOIIMCHOM KOHIVIOMEpAaTy HallUX jy)>KHUX Hapedja, KOju acoLpa Ha BaBHJIOHCKO,
O6ubnujcko “romMjareHuje jasukoB”, N0 KOjer Jojia3u OHJA Kaja je ciuka cBera 3amyheHa, ma je3uk
BHILIE HE M3PakaBa CYBUCIIN KOOPIMHAHTHHI CHCTEM I10jMOBa, HE IIPECTaBIba, JaKIe, U3pa3 CHCTeMa
BPEIHOCTH, HUTH IIOCTOjaHK MOCT 3a Mehysbycky komyHukanujy* (Illesapmuh 2006: 48).
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Baso Bypka je o mouerka Ha crieHd. M mopen Tora mTO je CYNpOTCTaBJ/bCH JbyIUMa,
3110 HHje OCHOBHO oberexje haBomosor nuka.'> 3a pasnuky on jrka haBona y HapOIHUM
npuuama, bykuhes Dypka Huje Hu JtykaBarl, HE Drynak. Huje Hu pemeTnan JbyACcKor pejia u
xapmoHuje. [Ipe je ycraHOBJbHMBaAY BUILIET Pea U CKIHU]e XapMoHHje. Huje Hu ranamuyuja,
HUTH oOMamKBad. JIojanaH je cB0joj JbyOaBH, y %KUBOTY U 'y cMpTH. Huje Hu Ky1ad Jbyackux
BpJIMHA U ciabocTty, jep Mel)y TOIuIMYKKuM cesbaliiMa 1 IopaTHOM MHTEIMICHIM]oM, Mel)y
OMJIQJIMHCKHM OJIPEJIOM M CEOCKUM (DyHKIIMOHEpHMa, HEMa OH ILITAa HUTH KOT'd, HUTH YeMy
Ja nckymasa. [Tag yoBeka je Beh TakaB 1 TOIMKH A2 U caM haBo lUMe MOpa OUTH 3aceHeH
W OCYIIHYT:

BYPKA: Ila wma axo cam Byeapun, u mene je Cpnkurva poouna. 3abopasuo cu oa
MeHe mMemax He buje u 28odche He ceue, ja cam mu yucmu cumbon ciobooe u becMpmHo-
cmu, polhen 3a Mpak 0a ceemuuM y wemy u noKazyjem nym 3arymanuma u u3eyo/meHuma.
CmeopeHn cam 3a eecesve 1 MY3UKy, 3a paoocm 0d c6e00UUM, d He M2y U HCANOCI, JIYOULO U
2nynocm sautez noomykioe cemauxoe menmanumema (byxuh 2006: 77).

VY ‘BykuheBoj u3BpcHoj apamu Maun je riodanna meradopa Csera. Maun je mporec,
cTame ayxa. JKpBam KOju y MIIMBO IIPa3HUHE YTKHBA HUTH CMPTH U NIPOTIa/Iatha, BOJCHUYKN
KaMeH koju nputucka CpOujy ¥ KOME HMKO M HMIITa HE MOXKE HAayJUTH. YHYTpa ce CBET
JIE3UHTETPUIIIE ¥ pacTara, cejballi Ce MPETBapajy Y MHCEKTOMIE, TayKOBH Oalajy Mpexy H
OOWJIHO Ce TOCTE HHXOBUM y3aJIyIHHUM MecoM. A miiH Becelo tanapue. o Cymmer aaHa.
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Bosko Suvajdzi¢

THE DEVIL IN THE MILL: THE DEVIL IN MIODRAG DUKIC’S DRAMAS

SUMMARY

Elements of mythological legends are strongly present in the works of contemporary Serbian play-
wrights. The poetics of the tradition strongly resides in the well of the Serbian cultural and national
memory. The paper specifically analyzes the dramatic works of Miodrag Djukic from the point of view
which includes the active influence of mythological legends.

The figure of the devil in Miodrag Djukic’s dramas is inherited not only from folk traditions, but
also from the lexicon of Christian mythology. This figure is particularly convincing in the drama called
Mill. Djurka Bulgarian is a character based on Slavic mythological representations of the devil, but
he also signifies an extremely convincing psychological projection of Serbian national characters. The
devil himself, as an initiator of a series of concentric circles that would lead to the disappearance of the
Serbian people in the mythical Toplica, is also a collateral victim of history. The devil is an exciting
biblical prophet who foretells the apocalypse of mankind. In the drama called Coachman, the devil is
a guide through the eschatological aspects of a mythical city. In Miodrag Djukic’s plays the devil is
an initiator of action as well as its ‘rationalizer’. At some moments stupid and naive, as is known from
folk tales, at others seductive and beautiful, as in political marketing, the devil is always there to tempt
the sinful souls of the Serbian middle-class spiritual province. As an ingenious criminal and hypocriti-
cal genius, the devil is a metaphor for life and the achievements of the intellectual elite in Serbia in the
second half of the 20th century.

255



256



FORMS OF NARRATION IN THE CONTEXT OF RITUAL NIGHT WATCH...
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ABSTRACT

This article deals with the issue of narrative tradition of the funeral rite and specifically with the
traditional ritual night watch over the dead. Ukrainian and Balkan folk traditions are looked at through
the relationship between the ritual itself and non-verbal ritual forms such as biblical and cosmogonic
legends, mythological and historical legends and stories, superstitions and beliefs, as well as in per-
sonal recollections, gossip, tales, laments, songs of religious nature, and riddles.

Key words: funeral rite, night watch, Ukrainian and South Slavic tradition, folklore narration.

This article deals with an oral narrative tradition within the funeral rite, namely, the ver-
bal aspect of the traditional ritual night watch over the dead (based on Ukrainian and South
Slavic materials). Although focusing specifically on the narrative tradition, we indirectly
touch on other forms of verbal ritual paradigm which exist as part of this ritual, including
laments, songs of a religious nature, riddles, playing texts, etc.

The ritual night watch over the dead in different ethno-cultural Slavic areas shows the
demonstrative unity of the rite, despite its variations in and modifications of the semantic
plan [see (CenaxoBa 1979: 85-87)]. The equivalence of the verbal texts is achieved through
their common semantic meaning, and through the general functional orientation in the rite
of maximal laminar period.

Terminological variations of the name of the rite (for instance, in the Ukrainian tradition
nocudcine, npusud, ceivine or Serbian and Croatian uysare, epecmosarve) is a part of a
general pragmatic tendency of ritual texts toward the maximum openness of boundaries
between “our world” and “the world of the dead” and their interaction. The mandatory
general night watch over the dead is caused by a specific fear of the manifestation of
otherworldly forces. Examples from different regions show almost identical ritual actions
that are directed by a similar motivation. The ritual and magical orientation of the rite is
everywhere consistently associated with the imperative to “watch over” the deceased and
directly belongs to the ritual chronotope, which is defined through the notion of “evil” time
as the most dangerous period of the burial rite. This is caused by a tendency to strengthen
the boundaries between life and death, and as a result the regulation appears “to watch over”
the dead.

' Oksana Mykytenko’s paper was unintentionally omitted from the paper edition of the book Belief

Narrative Genre/Zanrovi predanja, so we would like to use this opportunity to apologise the author
for our oversight.
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Let us highlight the most important key factors that determine ritual performance in its
local versions:

- obligatory observance of the ritual night watch over the dead (especially concerning
the immediate family);

- a considerable number of participants, including women and men, both “immediate” fam-
ily and “others” (neighbours or certain categories, for example, those who dug the grave, etc.)

- intake of alcohol (wine, vodka, brandy);

- aritual meal (meat, kalatch);

- games and jokes (mostly a game of cards);

- defined verbal communication in a wide range of variation which is influenced by the
local religious traditions (from religious songs and serious conversations about the deceased
to “salty” jokes).

Ukrainian and South Slavic local traditions belong to those modification types of the
burial ceremony where, as a precaution, an attempt to use magic against death is dominant.
Among the effective measures of prevention in magic in general, and in the burial ritual in
particular, is the inclusion of ritual laughter, mockery and fun into the ritual text. In the late
nineteenth century ritual fun (formerly general Ukrainian tradition) was presented in the
Ukrainian funeral rites only in its rudimentary forms. Zenon Kuzelya, when outlining the
region where the ritual of fun over the dead exists, talks about the “less accessible outskirts
of Western Ukraine” (Kysenst 1915: 108), referring primarily to Gutzulshyna, Pidgirya and
Pokuttya, Lemkivshchyna and Boykivschyna.

Similar to the “full” Western Ukrainian version, local variations of ritual practice in the
West and Southeast of the Southern Slavic ethno-cultural space are indicated by the distinct
presence of elements of laughter and the existence of games near the dead. According to
records from the early twentieth century, Bulgarians who spend the night near the dead
“don’t cry, but sing, have fun conversations, dance and play” (ITapamkesos 1907: 384). In
the Upper region (Croatia) “usually up to fifty people gathered together at night, either in the
room with the deceased, or in the kitchen, and they talked or played games” (ZNZO XVIII:
129). Such games played in the presence of the dead are called: rincice, ja visim i mislim,
sostara, celca, pecara, rihtara, golubinara, v zdenec sem opal, and majstorije. If cards were
played it was mostly the game of “fool”.

There are a lot of written records of games and fun in Ukrainian funeral rituals, especially
in the Carpathian tradition. Authors who have researched this topic include Z. Kuzelya, V.
Hnatiuk, V. Shukhevych, P. Bogatyrev, N. Veletskaya, V. Hashparykova, and O. Sedakova
among others.

Existing materials from Ukrainian and South Slavic ritual tradition allow for a distinction
between four main types of games played near the deceased: 1) games of symbolic
“awakening”, 2) games/parodies of a funeral ceremony; 3) erotic games; and 4) games/
competitions. The overall typological feature of the rite is accentuated by hypertrophied joy
associated with the semantics of the game action as a tool which prevents the return of death
to the house and has a generating nature in order to restore life to the house (CI II: 386).

European medieval tradition testifies that during the ritual night watch there were
commonly accepted “songs, narrations, laments and dances”, and there was “a significant
amount” of “such evidence” (Kysens 1914: 218). According to medieval sources, ritual
night watch often had a “barbaric” nature, and there were efforts on the part of the church
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directed against “diabolical songs” and “all kinds of amusements, funny stories and fun”
(Kyzexns 1914: 217).

Contemporary folk collections as well as records of the late nineteenth and first half
of twentieth century give us reason to discuss the preservation and the more or less active
existence of ritual narrative tradition of the ritual night watch. The importance of the ritual
conversation near the dead is clearly visible in the expression niwoe 6ucioysamu (‘came to
talk’) (Kyzemst 1915: 163), meaning to talk about those who came to the house of the deceased.

At night, the kind of ritually obligatory mourning done during the day was usually
prohibited. Only in the morning “weepings and lamentations can be heard, because it is
not good at night” (Etaorpad. 36.: 157). Bulgarian tradition prohibits mourning at night,
although there are some exceptions, particularly among Muslim Bulgarians: “Howem axo
yMpe uosek, nax niavam, Ho nosevemo sa miaou”? (TonueBa 1998: 62). At the same time
at night there are “npomosu, npumiexu i npucnieku, a maxkodic 2010CsMyb | HAPIKAIOMb NPU
mepyi”™ (Kyszenst 1915: 129). In such cases mourning as regulated by the ritual verbal act
is associated with the closest relatives of the deceased, who by doing this are excluded
from the ritual games. Moreover, narration, conversation, or mention of the deceased may
displace or replace the mourning ritual.

In the Balkans, the traditional paid mourners (that existed among the Slavic and non-Slavic
ethnic groups) usually do not mourn at night: “nije obicaj da se noc¢u narice, ni da se uzima u
najam narikaca da narice u nocno doba*’ (Vukanovi¢ 1965: 177). One exception to this is the
existence of hired mourning at night among the Jews in the city of Bitola (Macedonia), where
this custom lasted until the Second World War (Vukanovi¢ 1965: 170, 188).

The tradition of church singing during the rite has similar multi-functionality. As a general
rule, there was a condition that “it is prohibited to sing near the deceased” (ETaorpad. 30.:
341). A ban on singing stands in contrast to the ritually regulated tradition of folk narration
to “tell stories, tell something. It is prohibited to sing” (Etnorpad. 30.: 301); “someone
tells a fable, so as not to be boring” (Ky3zenst 1915: 137); “a tale is told, which is listened to
attentively by everyone and from time to time listeners make some notes. Seldom is sung
some godly song, and usually nothing is sung” (I'nartok 1985: 112).

The verbal text of the rite of Ukrainian and Southern Slavic tradition thereby consists
of ritual and functional elements: 1) laments, including those paid for, 2) religious songs
(about death, or the Last Judgment), “orphanage” songs, and carols, 3) folk narratives.

Mourning as a communicative act of the night ritual exists more as the exception than
the rule. Church songs semantically and pragmatically are identical to prayer while simul-
taneously they are indifferent to ritual folklore text. In contrast to mourning, the narrative
tradition of ritual night watch has a nature of mandatory communication, which is corre-
lated with the respective communicative actions. In the Croatian foothills, during the night
watch people “talked and sometimes played cards” (Rozi¢ 1908: 67). In Ukrainian tradition
people “talk all night” (Kysenst 1915: 160); “play cards and talk about the living and the
dead” (EtHorpad.30.: 365); “tell fables, and boys or older hosts play cards (not for money)”
(EtHorpad. 36.: 374). In the Galician region, which has a widely spread ritual tradition,
people “talk about adventures or joke, and if not, tell tales” (I'nartok 1985: 112). So, ritually

2 “If someone dies during the night, people will mourn, but most of them will mourn for young peo-

ple” (all translations in the text are author’s).
3 “Speeches, rumours and songs, as well as laments and mourning over the dead”.

4 “It is not customary to mourn at night, nor to hire a profesional mourner to do this at night”.
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regulated narration, which includes a wide range of genres, becomes semantically identical
to the ritual itself, and forms a functional and semantic formula: narration + night watch =
life, as opposed to the formula: silence + sleep = death.

The sequential consideration of verbal text, and narrative in particular, during the night
watch over the deceased makes a discussion necessary about its few phases in the areas of
the living existence of the tradition created both by ritual and psychological factors. First,
narration has a quiet, respectable character, performing a function similar to the laments,
in which is to best as possible honour the dead and describe them ideally. Therefore, in the
recollections which are the part of this general conversation “his good heart is honoured and
praised” (ETnorpad.30.: 227). These are general guidelines of burial ritual — de mortius nil
nisi bene.

The narration of the first phase, therefore, is semantically identical to the spiritual poems
and religious songs: “The first conversation is respectable and devotional songs and carols
are sung, (...) guests praise the dead” (Kysenst 1914: 181). Separately we have to distinguish
the phase of so called household narration (the narration “about ordinary things”), when one
talks about “household, crops and various adventures” (EtHorpad. 30.: 395). This phase
then turns to the next conditional phase of the ritual narration—stories, tales and anecdotes
that are supported by ritual actions (for instance, playing cards). At the end, ritual folk games
become combined with verbal jokes and parody actions. Narrative anti-behaviour toward the
culmination is naturally included in the general semantic of the ritual. Thus, during the night
watch several phases are passed through and ritual entertainment increases and reaches its
highest point in the ritual games near the deceased.

It is also worth noting that, in general, ritual narration has a wide genre range and plot
composition. It includes fables, tales, stories of religious content, demonological legends,
memorates, oral history, anecdotes, jokes, etc. As a rule, such texts are related to the ritual
games and are widespread and well-known in a particular community. The tone of narra-
tive tradition creates constant ritual forms of expression and morphological structure of the
relevant texts. In the regions with a developed tradition of ritual narration with a variety
of genres, narrators naturally and easily pass from truth to fiction, switch from fairy tale to
memorates and legends, and from life “stories” to methods of folk treatments and magic.

Ritual narration includes the character known as the “professional” performer or master-
storyteller, who is invited in the same way professional mourners are invited. During the
night watch such a performer through his “stories”, would make people laugh and disperse
sadness (Kyzens 1915: 137).

The age and gender division of participants and performers was predetermined by the
ritual character of the narration and each group of performers had its own genre and plot
repertoire. Observations of Ukrainian and South Slavic tradition allow making an appropriate
gender and age division of participants of ritual narration, and thus point out the plot and
subject range of texts. In particular, in Croats in the villages Chakovtsi and Shushnevo “Zene
falidu ili ogovaradu (med sobom Sapucu) ovega, ki je umril, pripovidadu si, kako je taj
pokojni umril, kako je i ¢a je sve narucal, da je divanil ili ni divanil pred smrt...””, while
“ljudi pripovidadu od gospodarstva, od danasnje prave, od rata, od visak, od vukodlakov,
od vadljana, a pripovidadu cagore jim na pamet dojde”® (Bozicevi¢ 1910: 247).

> “Women praised or gossiped (whispering to one another) about the dead person, told about how he
died, how he ate and what he ate, what he said before he died”
¢ “Men talk about household, about today’s realia, about war, about excesses, about vampires, about
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Materials from various ethnographic areas have allowed us to prepare a brief list of basic
genre and plot types of narrative tradition of the analyzed ritual:

1. Biblical legends (“about Adam and Eve”);

2. Cosmogonic legends (“about God and devil, how God borrowed a handful of soil to
sow with”);

3. Mythological legends and stories (about devils, angels, spirits, fears, about cholera,
about magic and magicians that “can blow away clouds, hail and rain and tell them
where they should go and in which direction”; about enchantresses and witches and
how “they can charm”, how they “turn into cats, dogs, frogs, mice and deprive cows
of milk” how to gather dew, how this witch can be “defeated” for example., with a
priest’s belt, etc.);

4. Historical legends and stories (about serfdom and the old days, about the landowner

Kanovskyy, about the landowner’s whims or mockeries; about opryshky’, Dovbush

and Dzvinka, etc.);

Beliefs and superstitions (dreams, “charms and spells™);

6. True stories-memorates (first person stories about meeting with evil spirits or a
corpse);

7. Narratives-fabulates (third person stories about meeting with evil spirits or a
corpse);

8. Personal memoirs (‘“about times of war, about conscription, what he saw there, how
long he was under arrest, what happened in his life”, “how many bales of corn she

ERINNT3

had to cut in the time of serfdom”, “about a landowner’s mockery”, etc.);

9.  Rumours (“hearsay”, “complaints”, things “blamed” on neighbours);

10. Tales about animals (“different tales about wolves and bears™);

11. Unreal stories (“how he was in Italy, went around ashes (Vesuvius) and he had to
remove his bayonet because he feared that it could pierce the sky, so there was a low
sky”, “how during the war he beat off bullets and if saw he caught them in his fist
and shot them at the enemy “, etc.);

12. Anecdotes (“funny adventures™);

13. Riddles and “mysteries”.

(9,

Apparently, the tradition of folk narration in the night watch ritual covers both folk tales
(especially tales about animals as the most related to realistic images and inherent to every-
day life), and oral non-tale prose with a wide genre and plot range. The advantage of non-tale
prose should be seen in the general elements that distinguish it from tales: specifically, in the
confidence of performers and their audience in the realism of the story. At the forefront of
the ritual appear such stories which are psychologically in congruence with the general ritual
atmosphere. For instance, in legends, superstitions, and true stories a sense of fear dominates
of incomprehensible laws of being that the man cannot explain. So, by convincing himself
and others of the truthfulness of the plot, the narrator liberates himself from fear by sharing it
with the audience. Since the goal of such narration is to arouse the listener’s interest, attract
his attention, and to entertain the audience with the horrible incident that allegedly happened

these days, and talk about everything that comes to their mind*
7 The people’s insurgency, which took place from the 16" to 18" century in Galicia, the Carpathians,
Transcarpathia and Pokuttya was directed against serfdom and large landowners. — O.M.
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to the narrator or to someone well-known, the audience’s attention is turned away from
reality and from the real death.

Demonological narratives related to personas from the lower mythology (especially on
opyri vukodlaky) are widely spread and most plots originate from Slavic folklore heritage.
Such stories are narrated from the third or the first person and have common traditional be-
liefs and demonological conceptions. True stories, unlike narratives, have no coherent plot;
draw special attention from the audience through their expressiveness, excess and descrip-
tion of some horrible event (for instance an alleged meeting between the narrator and evil
spirits, most often Death or witches, who have acquired an anthropomorphic appearance; or
a narration about the returning of the deceased to the house, etc.). Such stories are associated
with a particular person and told as “gola istina” (the naked truth) and include many house-
hold details and are with circumstances known to the audience [see text of Marija Matasic¢
recorded by (Kurjakovié¢ 1896: 203)].

Stories about opyri belong to the genre of “scary” adventure stories and probably form
the largest group of the texts that have a developed plot and subject parallels in various lo-
cal traditions. An anthropomorphic character of Death appears at the forefront of the other
group of the heterogencous texts (that are part of the night watch ritual). At the same time,
the process of naming the “victim” chosen by Death is based on a game of night watch ritual,
which was called “death”. Other ritual games had a similar nature based on the principle of
naming some of the people present at the rite after a mythological character from the past.

Sporadic records of mysteries that existed during the night watch generally belong to the
semantic field of the concepts of “death” and “funeral”. The mysterious content and unusual
form of the verbal text of ritual games is based on the general principle of the linguistic
behaviour of participants. Particular importance has the text of the unreal story — nonsense
as an important principle of ritual and magic orientation of the text. Comparison of the
linguistic behaviour of the participants with ritual actions performed by them shows duplica-
tion of the sacred content of the “night watch” ritual at the lexical and phonetic levels of the
verbal text.

Therefore, the traditional oral folk narration that exists during the ritual night watch
should be taken into consideration, particularly in terms of the general semantic orientation
of the rite. Thus, the verbal line of the ritual night watch consistently maintains the semantics
of ritual action, manifesting it in thematic and lexical terms of expression.

Translated into English by the author
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Oxcana Mukumenko

OOPMbI HAPPALIMM B KOHTEKCTE OBPAIOBOI'O BAEHW A HA L
YMEPHINUM: ACIIEKT ITPATMATHUKH
(YKPAMHCKUE U IO)KHOCJIABAHCKUE ITAPAJUIEJIN)

PE3IOME

B nokmane peusr Oyger MATH O TPAaJULMOHHONH YCTHOW ITOBECTBOBATEIbHOW TpaauIuU
norpedanbHOro0 00psAAa, a MMEHHO O PUTYaJbHO PENIAMEHTHUPOBAHHON Tpamuluu Happauud (B
Pa3IUYHBIX €€ IPOSBICHUSAX H Pa3THIHOM KaHPOBOM O()OPMIIEHHHN ) BO BPEMS OTIPEICIEHHOTO MOMEHTA
TPaAUIMOHHOTO O0psAAa — HOYHOTrO OfEHMS HAJl yMEPIIUM B YKPAWHCKOH M OankaHOCIaBSHCKOM
¢donpknopHOi Tpaaummu. OCTAaHABIMBASACH MMEHHO HAa HApPPaTHBHOW TPAaJULUM, MPEXKAE BCETO
Ha OMONEHHBIX M KOCMOTOHHYECKHX JIETeHJIaX, MU(OIOTHYECKUX M HMCTOPHUECKUX MPEIAHUSIX H
pacckasax, MOBEpHsX M BEPOBAaHMSX, OBUIMYKAaX-MeMoparax W ObIBaiblIMHaX-(palynaaTax, a TaKxke
JUYHBIX BOCHOMHHAHMAX, CIyXaX, HEOBUIMIAX M Tp., TMOMYTHO OyAeM KacaTbCs M HHBIX (HOPM
BepOaTbHON 0OpsAIOBOI MapagurMbl, OBITYIOIIMX B PUTyasle HOYHOTO OfeHMs, — IJIavyei, meceH
PETUTHO3HOTO XapaKTepa, 3arafjoK, HTPOBBIX TEKCTOB U T. J., €CIIU (PYHKIIMOHAIBHO U CEMAaHTHIECKU
JaHHbIE (POPMBI CIIOBECHOTO BBIPAXKEHHS COOTBETCTBYIOT TEKCTY HApPPAaTUBHOMY, HHA4e TOBOPSI, KOTa
BepOanbHbIe €VHHIBI CTAHOBATCSA 3HAKAMU-IKBHBAIEHTAMH B KOHTEKCTE OOpsga, YTO yUUTHIBAET
BO3MOXKHOCTh MOCTAHOBKH BOMPOCA «3KBHUBAJEHTHOCTH OTHOCHTEIBHO JIOOOT0 PEUEeBOTO AKTa»
(SIxoOcon).
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