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Sean Martin
Edinburg, UK

THE WALKING DEAD: SUPERNATURAL ENCOUNTERS
IN MEDIAEVAL ENGLAND

Abstract

An examination of various supernatural manifestations recorded in texts such as
William of Malmesbury’s De Gestis Regum Anglorum (c.1125), William of Newburgh’s
Historia rerum Anglicarum (c.1198), Walter Map’s De Nugis Curialium (c.1182) and the
works of the anonymous Monk of Byland (c.1400). These writers recorded encounters with
ghosts, revenants, vampires and other enigmatic figures. To the mediaeval chronicler, a
ghost was not necessarily the traditional spectral figure clad in a shroud: they ranged in
form from shape-changing, violent entities, to the sense of an unseen presence, an ill-
regarded location, or were embodied in the strange behaviour of animals. I consider various
texts, comparing and contrasting the mediaeval accounts, from the earlier material,
betraying possible Scandinavian influences, to the later stories which suggest that the
church was playing a greater role in combatting supernatural influences by the close of the
Middle Ages. Additionally, the influence of the C12 Renaissance can be detected in some
of the texts. I suggest methods of classification, and conclude by noting similarities
between some of the mediaeval tales and later literature - works by the Brontés - and
folkloric sources.

$0b6s0@gds6g bsdO™MITo  FomImagbowos Mowosd JogdbdyGHol (1125),
0053 bomdmeol (1189), »mww@gh dg3ols (1182) s sbmbodo dgMols (1400)
dog® bsHoMoe FHgduBHgddo Bgdmbgdmog dmzwabydbg ogmwo 0bxm®mdszool
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@oBHIMGHMMe 6039dgdl Immol dbgoglgdsbo, gobbowwvmos gme3wm®HKyEo
fgormgdog.

Keywords: ghost, vampires spirits

Mediaeval historians and chroniclers often included accounts of prodigies, marvels
and miracles in their works, what we would term ghost stories. But, as R. A. Bowyer notes,
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‘the men of the Middle Ages did not share our concept of the “ghost”, and indeed there is
no mediaeval word which means quite the same as our modern word’ (Bowyer 1981: 177).
For my purposes in this paper, I will be following Bowyer’s practice to ‘includ[e] as
“ghosts” any supernatural apparitions of the dead’ (Bowyer 1981: 177).

The Venerable Bede (c.672-735) records visions of the dead (Joynes 2001: 9-10),
but it’s not until the C11 that accounts of supernatural encounters really start to appear in
any significant number (Schmitt 1998: 35; Joynes 2001: 4). The ghosts could take many
forms - among them, faeries, revenants, the Wild Hunt and vengeful daemons. It is the
latter who come to carry off the Witch of Berkeley in the account by William of
Malmesbury (¢.1095-¢.1143):

Nearing death, and fearing that she will be taken away by daemons as
punishment for her sorcery, the witch asks that her body be sewn into the hide of a
deer, and then placed into a stone sarcophagus that is to be sealed with lead and iron,
and then bound with three heavy chains. Masses and psalms are to be sung every
day for three days. Only then can the witch’s body be buried. While the masses are
being sung however, the church is besieged by demons, and then finally they break
into the church, remove the body from the stone coffin, and place the witch on a
demonic horse, which has spikes along its spine. This brings the woman back to life,
and she’s carried off; he screams and pleas for mercy could be heard up to four
miles away (Joynes 2001: 56-8; Kors & Peters 1972: 32-5).

Such were the punishments for sorcery; the exemplary function of the story seems
clear enough.

William of Newburgh, writing in the last decade of the twelfth century, also
recorded a number of similar stories. His ghosts are frequently violent and vengeful and
seem to exist with autonomy, behaving in death just as they had done in life.

One revenant comes back and resumes marital relations with his wife, who is
not unnaturally horrified. A priest advises opening his grave, and placing a notice of
absolution on the body. This solves the problem. (Historia V: 22.1)

Another revenant - a priest who loved hunting so much he was nicknamed the
Hound Priest - comes back from the grave to terrorise his former abbey. His body is
exhumed and burnt by the monks. (Exhumation, decapitation and burning are
sometimes recommended as solutions in these stories; we can assume that notices of
absolution in these cases were insufficient.) (Historia V: 24.2)

Sometimes, however, the pronouncements or actions of churchmen are
ineffective against the ghosts and revenants. One of William’s revenant stories takes
place at Easter. A man, something of an outlaw in life, returns as a revenant to
terrorise his neighbourhood each night, accompanied by a pack of baying hounds. A
pestilence spreads through the town, ‘by the vagaries of [its] foul carcass’ and
‘pestiferous breath’. Two brothers, who have lost their father to the contagion, take
it upon themselves to destroy the revenant. The priest is too busy getting ready to
celebrate Easter to be of any use. The brothers dig up the man's body, dismember it
and set fire to the remains. (Historia V: 24.5)

Is this an early example of satire? Given the tenor of William’s writing as a whole,
probably not, but it makes for an interesting comparison. (Although there are good reasons
for regarding Walter Map as a C12 satirist.) (Map 1983: xlii-xliv)



Around 1400, an anonymous monk from Byland Abbey, less than 2 miles from
Newburgh Abbey where William was Writing,l recorded a dozen tales that were first
published in Latin in 1922 by M.R. James.” Among them:

I. Ryedale, Yorkshire. A man is leading a horse that is carrying laden with a
sack of beans. The horse breaks its leg. The man carries on, carrying the sack
himself. He sees another horse rearing up in front of him, and asks the horse not to
harm him. It then changes into a rolling bale of hay with a light at its centre. The
man tells it to be gone, and it then becomes a man, who offers to carry the sack.
They get to a river, but the ghost won’t cross. The ghost tells the man how it can be
helped - masses need to be said - and the man agrees to get absolution for the ghost.
(James 2006: 224-5)

VIII. A ghost follows William of Bradeforth on three successive occasions,
shouting and shrieking. On the fourth night, William goes to Ampleforth, and the
same thing happens again. Returning home, the apparently disembodied voice still
feels very close, and then William sees a pale horse at the crossroads ahead of him.
His dog becomes very scared. William commands the spirit in the name of Jesus
Christ to get out of the way. At the mention of the holy name, the apparition fades,
turning into a wine vat ‘spinning at four corners’, and rolls away. William realises
that it was a soul seeking absolution, ‘and thus to be helped in the most crucial way.’
(James 2006: 238)

There is an ambiguity here as to whether the ghosts are physical or disembodied. As
Bowyer notes, ‘the Middle English word “ghost” means merely “spirit” (it translates and is
translated by the Latin spiritus) and both the English and Latin words are of very general
application’ (Bowyer 1981: 177). The ghost in story I appears to be physical - it carries the
sack of beans - but that in story VIII could be immaterial. However, some of the Byland
ghosts do appear to be definitely physical - revenants - and interact with the living in a very
direct way:

IV: Jacob Tankerlay, a former rector of the village of Kereby, returns as a
revenant where he ‘wander[s] abroad at night over the village’ and ‘on a certain
night’ gouges out the eye of his former mistress. (James 2006: 235)

XII. The sister of Adam de Lond lies buried in the graveyard at Ampleforth.
Shortly after her death, she is seen wandering - having become a revenant - by
William Trower, Sr. He swears her to confession, and she tells him she is wandering
because of documents (presumably the title deeds to her house) she has unjustly
given to her brother Adam. She had had had a row with her husband, and gave the
documents - which favoured her husband and sons - to her brother. Adam then threw
the husband and sons out of the house and off the land. She begs William to ask
Adam to restore the documents, and her family, to their property, otherwise she will
not be able to rest until the day of judgment. Adam, on being told of my encounter
by William, does not believe him and refuses to hand the documents over. William
insists that it is true, and that Adam will hear his sister talk to him very soon.

! William had connections with Byland Abbey, despite being a monk of Newburgh, writing his
Commentary on the Song of Songs at the request of Roger, abbot of Byland (d. c¢. 1199). See
http://www.lancaster.ac.uk/staff/haywardp/hist424/seminars/Newburgh.htm Accessed 15.1.15.

2 M. R. James, ‘Twelve Medieval Ghost Stories’, English Historical Review 37 (July 1922): 413-22. A
modern English translation, by Leslie Boba Joshi, is included in M. R. James, The Haunted Dolls’ House
and Other Ghost Stories, ed. S.T. Joshi (London: Penguin Books, 2006): 223-45. Hereafter, James (2006).
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One night, William encounters the sister again, and takes her to Adam’s
room. He still refuses to hand the documents over, and she tells him he will become
a revenant after his death, replacing his sister.

Adam’s hand became dark black and dangled. He said this was due to
fighting, but he was lying. Finally, the sister went to a different place, due to the
night fears of the people in Ampleforth. The writer asks forgiveness in case he has
made a mistake in recounting the tale. It is said that Adam’s son rectified the
situation after his father’s death (suggesting that Adam too had become a revenant).
(James 2006: 244-5)

However, in story V (the shortest of the Byland tales), the ghost seems to be both
physical and immaterial at the same time:

V. A woman catches ‘a kind of ghost’ and carries it into her house on her
back. Witnesses describe that her hands plunged ‘deep into the flesh of the thing, as
if its flesh were rotten and not solid, but like a phantasm.’ (James 2006: 236)

The Byland stories are interesting in that they were written down by a monk,
probably with an exemplary purpose in mind:

The ghost-story had an important role in the church’s system of instruction -
especially instruction of the populace, whose attention could more easily be caught
by a good ghost-story than by a fine distinction from Thomas Aquinas. (Bowyer
1981: 190)

The ghosts therefore behave in ways that reinforce Church teaching, often seeking to
right past wrongs, or asking the living to seek absolution for them; in contrast, the ghosts in
William of Newburgh usually come back to resume their activities as they did in life
without fear of punishment or damnation.

But the Byland stories have an ambiguity to them: the actions of the church seem
sometimes ineffective or only partially effective, as in the story of Snowball the tailor (see
below), suggesting that the older pagan influences evident in William of Newburgh’s
stories still persisted. M. R. James noted similarities with Danish stories (James 2006: 223;
299; 300; 301). Parallels between the Byland stories - and, indeed, those of William of
Newburgh - and Scandinavian material are evident in the ghosts’ geographical locations,
and in their actions. Like the draugar of Scandinavian stories, the ghosts ‘seem tied to the
geographic areas of their burial sites and former lives’ and return to the realm of the living
to terrorize residents of their former communities (Sayers 1996: 243).

The longest of the Byland stories, that of Snowball the tailor, doesn’t easily fit into
the category of exempla:

II. Riding home one night, Snowball is accosted by ghost that manifests first
as the sound of ducks splashing, then becomes a crow. Sparks fly off the bird. It
attacks Snowball, knocking him off his horse. Snowball attacks the bird with his
sword, but feels as though he’s attacking a bale of peat moss. The ghost-crow flies
away, and then comes back as a dog. Snowball asks what it wants, and it admits to
being an excommunicate in life, and asks for absolution. Snowball is warned that if
he doesn’t do this, his flesh will wither and fall off. The ghost promises to heal the
wounds Snowball has sustained in the fight. The ghost changes again, appearing to
be on fire, and Snowball can see down into it, where it is forming words from its
stomach, not its mouth. Two other spirits are lingering nearby, one in the form of a
burning bush, the other in the form of a hunter, and both are dangerous.

Snowball goes home, and becomes ill for several days. When he recovers, he
gets masses said for the ghost, and places a note of absolution in its grave. He goes
back to meet the ghost again. Fearing he might be attacked, he draws a protective
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circle around him on the ground with a cross, placing four further crosses at the edge

of the circle. These crosses are adorned with saints’ relics. He stands in the circle,

clutching the gospels. The ghost appears, and Snowball asks whether his efforts in
gaining absolution have been successful. The ghost replies that it has, and that it saw

Snowball place the notice of absolution in the grave. The ghost adds that three devils

were also in the vicinity, who had been tormenting it. But the ghost and 30 other

spirits can now move into eternal joy. The ghost keeps its side of the bargain and
tells Snowball how to heal his wounds.

It’s at this point that we might expect the story to conclude, but it does not,
suggesting it might be a composite, or even a fragment of something longer. It continues:

Snowball asks the ghost who some of the other 30 spirits are. One of them
had been a belligerent layman ‘not of this country’, who had killed a pregnant
woman. Snowball is told that a ghost will appear to him as a bullock with no mouth,
eyes or ears, who is unable to be sworn to confession. Another ghost appears in the
shape of a hunter, who has a chance at penance, but can only be sworn to confession
by a young lad, ‘according to God’s plan’.

Snowball then asks the ghost about his own situation, and the ghost tells
him to return the cape and tunic belonging to a friend from the ‘war beyond the sea’.
When Snowball says he doesn’t know where this friend is living now, the ghost tells
him he is near Alnwick Castle.

The tailor then asks the ghost what his biggest problem is, and the ghost
tells Snowball that his biggest problem is ‘because of me’. Questioned further, the
ghost tells Snowball that men are deceiving him by lying, and that they are defaming
other dead men, in the sense that they think Snowball is consorting with them.
Snowball asks what is to be done, and whether he should reveal the ghost’s name,
but the ghost tells him not to. The ghost tells Snowball that if he lives in a certain
place, he will be rich, if he lives in another, he will be poor, and that he has powerful
enemies.

As they are departing, the spirit in the shape of the blind, deaf and mute
bullock, follows them to the village of Ampleford. Snowball asks the bullock to tell
him of his situation, but the bullock is unable (as the ghost had said it would be).
The (first) ghost tells Snowball to put all his important documents under his pillow
that night, and to go home looking at the ground, and especially not to look at
anything burning. He also tells the tailor to not reveal to anyone what he (the ghost)
has said. Snowball goes home and falls ill for several days. (James 2006: 228-33)

So here we have something that starts out as an exemplary story, but then appears to
transform into something different: the ghost lingers, and not only that, but Snowball and
the ghost seem to be on good terms. (Friendship seems to be too strong a word.) There is
also a good deal of shape-changing - ducks, crows, bulls, dogs, barrels, bales of hay -
warnings against the power of fire, the ghost’s clairvoyant powers, and Snowball’s
illnesses.

Jacqueline Simpson remarks that the Byland ghosts are ‘definitely odd” (Simpson 1998)
and the story of Snowball is perhaps the oddest of the group. Simpson is right, I think, to draw
attention to the shape changing, which has strong links to Norse sagas. The most common
figures in the Norse material are berserkers, werewolves and bears, which have associations
with warfare, cunning and strength respectively (Davidson 1978). The shape changing Byland
ghosts, however, doesn’t fit into these categories. It is, rather, ‘insistent, repetitive, threatening
[in] nature’ (Joynes 2001: 87). Stronger influences on the shape changing could be folk
traditions about magic and witchcraft (Simpson 1998). Joynes has argued that the revenants
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(draugar) ‘of the Scandinavian tradition frequently seem to have an autonomous existence of
their own, with the Christian writers providing merely a dutiful theological “gloss” on the
narrative’ (Joynes 2001: 89). The ghosts in the Snowball story certainly seem to have a degree
of autonomy, and there is a degree of Christian “gloss” in the getting of absolution for the ghost.
But after the absolution is gained, Snowball’s dealings with the world of spirits continue, with
no clear resolution, marking the story as ‘definitely odd’.

skosksk

In the works of William of Malmesbury, William of Newburgh and the Monk of
Byland, we have a group of stories in which Christian and pagan influences appear. Their
syncretic nature could be catalogued using some of the following criteria:

Does the story contain shape-changing? If so, from what, and into what? How
many times does the spectre change?

If it doesn’t shift, what form is to seen - or sensed - in?

What is the attitude of the witness in the story?

How local are the events of the story to the writer?

Is the location within England - from the Danelaw, Wales, or further south?
What are the demands of the ghost - e.g. absolution? Or does it continue to
behave as it had done as in life?

What are the actions of the witness? (Get absolution for the ghost, or take
direct action, such as beheading the revenant, or casting it into a river?)
Gender(s) of protagonist and ghost?

If action is taken against the revenant, is it successful? Or does the ghost come
back?

Is there a resolution?

Who is writing and why? A monk wanting to record exempla for preaching
and teaching, or a historian like William of Newburgh, or a courtier like
Walter Map?

How Christian is it? Or Scandinavian? There are revenants in some of the
sagas (Davidson 1981; Joynes 2001: 103-19).

Are there any variations within northern Europe? E.g. Byland story XI, of the
unbaptised, aborted baby rolling down the road in a boot, has variants found in
the Isle of Man, Scotland and Scandinavia (Simpson 1998).

What is the writer’s attitude to the events of the story?

Walter Map (c.1130-¢.1209), for instance, expresses skepticism about the story of
Gwestin of Ffestiniog:

Gwestin of Ffestiniog... sees some women bathing in a pond one night when

he’s guarding his crops. The women are faery, and he manages to capture one, who
becomes his wife, on condition that he never raise his bridle-rein against her.
Needless to say, after they’ve had a family, he eventually does, and the faery wife
disappears. Gwestin manages to save one of their sons from being taken into the
lake; but the son, after defeat in battle, disappears. The story has is that he went to
live in the lake with his mother, although Walter doubts this, saying ‘I think this is a
lie, and a falsehood to account for his body not having being found.” (Joynes 2001:
64-65; Map 1983: 149-55)
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That Walter Map didn’t believe everything he heard marks him out as a man of his
time. Scepticism, dialectic, the need to point out the errors of received wisdom and to
discover new certainties, were among the intellectual hallmarks of the C12 Renaissance. In
addition, there was lively debate about the nature of miracles, marvels and prodigies -
categories that included ghosts and revenants (Bartlett 2008: 1-33). Walter’s contemporary,
John of Salisbury (c.1120-80), for instance, was sceptical about witches’ night-rides: “Who
could be so blind as not to see in all this a pure manifestation of wickedness created by
sporting demons? Indeed, it is obvious from this that it is only poor old women and the
simple-minded kinds of men who enter into these credences’ (Kors & Peters 1972: 37).
William of Newburgh found Geoffrey of Monmouth’s History of the Kings of Britain
(c.1135), a book full of legendary heroes, including Brutus, Arthur and Merlin, to be a work
that had ‘invented the most ridiculous fictions concerning [British history]” with ‘unblushing
effrontery’ (Historia, Preface).

Concerning William’s own accounts of ‘certain prodigies’, as he terms the
revenants, William regards them as outside ‘the regular thread of history’ (Historia V:
24.7). He notes that it ‘would not be easy to believe that the corpses of the dead should
sally (I know not by what agency) from their graves, and should wander about to the terror
or destruction of the living’ were it not for the fact that ‘there is abundant testimony’
asserting that these things did actually happen (Historia V: 24.1). William reserves
judgement, ‘offer[ing] these prodigious events to his readers with questions, hesitations,
and doubt - with, in short, all the confessions of a critical and honest mind’ (Partner 1977:
115). The same could be said of William of Malmesbury, in regard to the Witch of
Berkeley. (William of Malmesbury said he got the story from a ‘man of such character,
who swore he had seen it, that I should blush to disbelieve.” William could even date the
events to the year 1065 (Kors & Peters 1972: 32)). William of Newburgh admits that he is
writing these stories down ‘as a warning to posterity’ (Historia V: 24.1) - although this
could be a warning to historians to exercise caution when writing of prodigies, wonders,
marvels and miracles, rather than being a warning in the exemplary sense.

Far from being an age of faith, the C12 was a period where old certainties were no
longer enough, a sense that writers like William of Newburgh and Walter Map are in
intellectual ferra incognita. Joynes, commenting on the growth of ‘ghost stories’ in the C11,
attributes this to Christian fears and expectations surrounding the year 1000, arguing that the
stories ‘demonstrat[e] the apocalyptic quality of the times, symbolising the perturbation of the
natural order which was anticipated by the... approach of the first Christian Millennium’
(Joynes 2001: 4). I think the same could be said for the supernatural stories related by William
of Newburgh and Walter Map, although in their case, the ‘perturbation of the natural order’ was
not caused by Millennial anxieties, but by those of their own era, which could be symbolised by
the emergence of the notion of purgatory. Jacques Le Goff has argued that the period 1170-
1200 saw the ‘birth of purgatory’ (Le Goft 1984); it would eventually become church doctrine
the following century.

There are links between purgatory and ghosts/revenants: the English cleric Gervase
of Tilbury (c.1150-1228) recounts a story in Otia Imperialia (c.1215), a book of written for
the Holy Roman Emperor Otto IV (1209-15). The account of the ghost of Beaucaire has
been described as ‘an important text for the history of the notion of purgatory’ (Gervase
2002: 758):

The longest of the ‘marvellous’ tales in Otia Imperialia, it is set in Arles

between July and Michaelmas 1211. The story concerns a young man, killed in a

brawl, who returns as a ghost. The ghost appears a number of times to his cousin, an

eleven-year old girl, to report on conditions in the afterlife. He confirms that prayers
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said for him by the girl’s parents are having a beneficial effect. Various people then

use the young girl as a medium - only she can see the ghost - in order to ask it

questions. When questioned by a priest, the ghost gives a description of its journey
in the hereafter, a journey that ends in purgatory. The ghost confirms the power of

prayer on souls there, and also reveals clairvoyant abilities. (Gervase 2002: 758-85)

Unlike the spirit in the story of Snowball the tailor, the ghosts uses its powers here
are to warn listeners against any future wrong-doing. The ghost reveals a deep piety, being
aware of the ‘cult of the saints, of ex-votos, of guardian angels, of the apotropaic use of
wooden crosses, and of holy water kept in houses’ (Schmitt 1998: 91). The ghost also
approves of the persecution of the Cathars (then at its height), saying that

‘nothing that had ever been done in that region had pleased God so much...
even the good who have not stained their faith with heresy have sinned if they have
tolerated it; while those who are burned here in the body are burned more severely

after death in the spirit.” (Gervase 2002: 779)

There are elements of popular religion in some of what the ghost says - the value of the
young cousin’s virginity, the fact that souls can wander after death - but in the main, the ghost is
mouthing much that would become church dogma. As Finucane argues, ghost stories
‘reinforced teachings about punishment and reward after death according to Catholic doctrine
and dogma.... and more specifically, ... clarified and nourished the belief in purgatory,
especially from the twelfth century’ (Finucane 1982: 85).

The ghost could be seen as representing the uncertainty, the liminality, of their
times. If the ghosts in William of Newburgh and Walter Map are interpreted this way -
recall the ghost in Byland story V, that is both physical and not, capable of being carried
and of having its body pierced by hands - then they act as tricksters, intent on disrupting the
realm of the living, pandering to their own desires, rather than seeking absolution; and
perhaps even embodying the challenge that the new idea of purgatory represented.

skosksk

A few final thoughts:

e What similarities can be found with folklore motifs from places other than
Scandinavia? E. g. Brooke and Mynors draw parallels between the story of
Gwestin of Festiniog and swan maiden motifs (Map, 1983: 149, fn. 3).

e Can any of the stories be compared with folklore motifs from Aarne-
Thompson? R. T. Christensen? Or could another system be applied, such as
statistical analysis? Network analysis? Phylogenetic analysis?

¢ And have any similar stories been recorded since the Monk of Byland was
writing?

In fact, similar ghosts have been reported in more recent times. Jacqueline Simpson
notes a number of stories from Lancashire and Yorkshire. The Padfoot, from the Leeds
area, was seen in 1860s by an old woman who ‘often saw it on the road at night, rolling
ahead of her like a bale of wool; others said it was invisible, though one could hear the soft
padding of its feet, followed by an ear-splitting roar.” (cf Byland VIII’s shouting and
shrieking shape-changing ghost.) In other Padfoot reports, it appeared as a large black dog
(Simpson 1998).

The Bargest of Lancashire and Yorkshire ‘haunted stiles, dark lanes and
churchyards, and portended death for anyone who met it. It could be invisible, or could
appear in any shape it chose, most often a dog.” A report printed in 1827 told of a man who
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heard on the road near Grassington, Yorkshire, the sound of chains, but could see nothing
except a glimpse of its tail. Upon reaching home, the man sees the Bargest blocking the
doorway to his home. The ghost is in the form of a large woolly creature ‘with glowering
multicoloured eyes as big as saucers’. It moves away when the man’s wife opens the door
(Simpson 1998).
Then there is the Gytrash,
‘described by Charlotte Bronté (Jane Eyre, 1847, Ch.12) as “a North-of-
England spirit which, in the form of horse, mule or large dog, haunted solitary
ways”. Her brother Branwell in his unpublished fragment Percy also mentions a
Gytrash, explaining that it does not fit into normal categories - it is “a spectre not at
all similar to the ghosts of those who were once alive, nor to fairies, nor to demons”,
and appears mostly as “a black dog dragging a chain, a dusky calf, nay, even a
rolling stone”, as well as “an old, dwarfish and hideous man, as often without a head
as with one, moving at dark along the naked fields”.” (Simpson 1998; Bronté 1999:
187)

Branwell's biographer, Winifred Gérin, confirms that this accurately reflects
traditions about an ominous local apparition, noting that the Gytrash could also take the
form of ‘a flaming barrel bowling across the fields’ (Gérin 1972: 136). This might suggest
that these stories are part of a Yorkshire tradition - possibly originally Danish, possibly
older’ - that have links to folk perceptions of magic and witchcraft (the mediaeval stories)
and also could be seen as being a form of nature spirit, or spirits of place (as described by
Charlotte and Branwell Bront¢).

kK
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SYMBOLS OF ASTRAL BEINGS IN GEORGIAN FOLKLORE

Abstract

The following article is about how the symbols of astral beings in folklore, in rituals,
in myths, in omens were spread, to show the thinking, ideas about astral beings in Georgian
folklore. What can inspire society to make some emblems, rituals, symbols and how much
they are true and strong? As the folklore is the source of inspiration, spiritual life of society
and lives in language, words can be the symbols. Words are signs themselves and they
have meaning; sometimes they can make sense of inspiration. These are the main interest
of work investigated on the base of astral beings and solar system as they were main
inspiration for people to hope the sky will send to the earth warmth and cold, gay and sad,
colours, light and darkness, fire, energy and thunder, life and death, thus the everything on
the earth was connected to the sky and to the inhabitant of the sky.
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All societies have myths and that myths are beyond science, transcend history, may
have truths which come in different forms and can be tested and that myths can enhance
humanity. The main aspect of myths are symbols. To think about symbols something like
to try to represent ideas. To give very easy explanation of symbols it is something that
represents something else by association, resemblance, or convention, especially a material
object used to represent something invisible. It is sign stands for something to known.
Semiology, or semiotics, is the scholarly term for the science of signs indicating ideas or
symbols. The Oxford English Dictionary defines symbols in two ways: one as “something
that stands for, represents, or denotes something else... esp. A material object representing
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something...something immaterial or abstract...” People have their own interpretation to
symbols, also they can create personal symbols that represent their understanding of their
lives, environment. As folklore is a imagination of different people from the different
countries and environment, it is inspired of free emotions of people, never lies, very naive,
sometimes strict, gay, colourful, always alive, never die without reason, belongs to society
not only author, always easy to understand, difficult to imagine, very symbolised. Symbols
can be born and die, change meanings time to time. Symbols can be international, national,
ethnic, for each person. The fact that many symbols have more than one meaning in
accordance with different kinds of experiences which can be connected with one and the
same natural phenomenon. For example the fire in the fireplace is a source of pleasure and
comfort, but when we see the building on fire it conveys to us an experience of threat and
terror. Symbols aroused the admiration and interest of many scholars due to the very
interesting points it contains and are very ancient. Now we will try to give some examples
how the symbols of astral beings were been understood in Georgian folklore? In people’s
life? Belief?

The poetry about the sun, the moon and the stars considered very ancient in
Georgian folklore is:

The sun is my mother, the moon is my father

And the light stars are my sisters and brothers.(Kipiani 1925, 392).

Thus it is considered as a very ancient one but always it remind me the Jacob and his
twelve sons often represented on Christian churches from the Old Testament. Some figures
from the church symbolism are given by F. R. Webber where is given the sun and the
moon and twelve stars from the Old Testament to represents Jacob with his family
(Webber, 1927, 31). “It is well known that the ancients personified the sun female as well
as male” (Doane 1882, 486).In Georgian folklore almost the sun is the female and the
moon is male. In every primitive culture they were very important as the sun was the
source of life, light, warm and in every family in Georgian people the fire in the middle of
the house has the same meaning as the sun for the world, even there were some charms to
save and keep this fire because if the fire once would be blown down it was bad and people
had even curses to will each other to be there fire blown down. These omens are spread in
literary heritages of Georgians. Great Georgian writers of 20™ century Konstantine
Gamsakhurdia (3) and others. As the sun in the world, this fire in the fireplace just in the
middle of the house is the mood of energy, lightness, movement, grace, gaiety. The sun is
warm, life-giving, protecting, has loving power but in the same time the sun and the fire
can be dangerous and even threatening from which man must protect himself. People
worship both: the sun and the moon but they emphasize the love to the sun and they were
afraid of this moon, of course, the reason of this their nature, the sun gives warm, life,
energy and the moon for its changeable nature was considered as a magical ruler of the
darkness but sometimes the moon is called as the sun of the night, in Megrelian language
(1) white, light night is called as Tutarchela or white moon, or sunny moon (Tuta is the
moon, Chela is white, Che=white). In one Georgian folk poetry morning is called as the
“morning like the colour of the moon”. Here is the abstract from the poetry: It was coming
the morning of the colour of the moon, in that miracle Monday (Gudava 1975, 23).
Monday in Megrelian language is called as the moon day, Tutashdga or Tuta is the moon
and dga is the day. (In Megrelian the word “Tuta” means the moon and the month too. The
common terms used for the moon are Menulis and menou. The word menou means at the
same time the celestial body, the moon and the time period of a month. These names
directly derive from the indo-European root “men(n)s-*, “moon” and “month” and have a
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more general meaning of me- “measure” (DSS 54). So in the past, the moon was used as
the natural cosmic instrument of measuring time. (Jonas Vaiskunas, 20006, 157)

The main interest of our search are the symbolic meaning of the colours of
inhabitant of the sky. Of course, they are field of interdisciplinary study. Colours are
studied by different arts, psychologies, linguistics. To look after the history of research
dedicated to the colours there are monographs, articles about basic colours and their
explanations: Barbara Saunders, ,,Revisiting Basic Colour Terms", Berlin, B.; Kay, P.
1969. ,, Basic Color Terms: Their Universality and Evolution*. ,, Magic, White and Black",
by Franz Hartmann, M.D, Virve Sarapik, 1997, ,,Red: The Colour and The Word", Virve
Sarapik, 1998, ,,Rainbow*, Colours and Science Mythology. All of them are familiar with
the sense of basic colours: black, white and red. Some additional remarks about pink,
green, blue and brown but some of them are considered as a mixture of basic colours.

Now I want to deal you through some Georgian experience how the basic, primary
colours were given and how the Georgian language mark other colours? First look some
interesting points: In Georgian the word colour is called as Feri and when you say the word
everything you are saying Kvela-feri,(kvela means every) Nothing is Araferi (ara means
non), It seems Feri emphasize the meaning not only the visual body, If we agree the fact
that language, word is a sign of its meaning (but it is not always clear), we will notice the
meaning of the word colour in Georgian language. The great Georgian writer Shota
Rustaveli (2) in his classical poem “The Knight in the Tiger’s Skin” (XII century), in
prologue gave interesting interpretation how the God create the world with the power of
word and this creation was given to us: “Has grunted us the mortals this world, with its
endless diversity” this abstract gives direct explanation what was said in the poem. Shota
Rustaveli claims that the world given to us with its uncountable colours (endless diversity)
and in this colours he means the whole world itself, the creation. The last creation of the
God were human beings and after them the God stopped creation himself, because after
him the man was the creation from the God with free spirit, to carry on the process of
creation and make things spiritual, alive. Thus this colourful world given to us, must be
changed by the human being, we must make this world spiritual, (In Georgian world called
as “Samkaro” or “Sa-mkar-o”, “mkari” in Georgian means hard, only thing without spirit
and prefix-suffix sa-o the place where this hard, only things are kept, situated or the world,
the place for non-spiritual, only hard things). If the God is the first and the God is covered
with light and kindness it seems the basic colour white comes from the nature of the God
and white is the main basic colour from which comes others.

Now look after names of the colours in Georgia. The names of colours white (7etri),
black (Shavi), red (Tsiteli), yellow (Kviteli), green (Mtsvane), blue (Lurji) can have variety
of embodiment, like: white- light, blue- light blue, red- pink- purple and so on but all other
colours, in Georgian have the meaning of their sign. For Example: Pink is Vardisferi, Vardi
is Rose, so Vardisferi is the colour of rose, as like rose, Grey=Natsrisferi is call like
colour of ash, like Ash, Ash is Natsari and Natsrisferi is Grey , brown is called as a colour
of coffee, Kavisferi = grey, Kava coffee. In Megrelian language green is called as blue.
People in Samegrelo (west part of Georgia) do not differ them from each other, when they
say green they mean even blue with the green. The idea about basic colour on the base of
the folklore, white seems the first and kind and light non colour from which arises another
colours. How does it happens? The white colour has meaning of light, kind, perfect and the
opposite of white is black, which is mainly bad, dark, devil spirit colour connected with
death and devil. In Megrelian language there is very interesting name for the black colour
“ucha”, it comes from white and means not-white. For example white is che, the prefix-
suffix u-o means non, in common Georgian languages and the black in Megrelian
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language is called u-ch-a, which means not-white. The black, dark, chaos is the first form
of the universe, before the God begun creation, the world was covered with dark and it was
not the devil spirit dark, it was chaos, non visible world from which the light was born.
(Gen. 1:1, In the beginning God created the heavens and the earth. 2 Now the earth was
formless and empty, darkness was over the surface of the deep, and the Spirit of God was
hovering over the waters). In some Georgian tales even chthonic greator like Devi, are
called as black also white colours: ,, You daughter is with black Devi and to kidnap her
trying the white Devi from the underground world” (Kifshidze 1994, 267).

Red: white, light colour has no visible sign, it is colour without colour and it emerge
from fire. Fire like the sun makes warm and light for the earth. Red comes from white,
when you lit the fire you will see the first invisible step of fire and the next stage is red
which is the embodiment of the white, flame is the visible light. In folklore, in healing
spells these three colours are main colours having magical power. The red branches of
some plants (wild plum, apricot)at the gate of the houses are like amulletes, for keeping the
family safe from the devil spirit and bad eyes. People wore red thread on their wrist to save
their skin from the hot sun in spring and red is just to defeat the sun. To make a list of
omens emphasize the Georgian attitude to red colour: It is the colour of fire, colour of
blood, colour of gold (high quality gold), gold itself emphasized the money in Georgian
past. In Shota Rustaveli classical poem Avtandili tells to Vizier of the king Rostevani to tell
the King Rostevani that he wants to go to help Tarieli and bless him on this hard way:
., Now speak thus to the king till others come in to inform him, pleasantly entreat for me my
congee, summon up thy courage, and a hundred thousand red pieces shall be bestowed on
thee as a bribe.” (Rustaveli, 739), These hundred thousand red pieces are gold as a present
to the Vizier of the king. Gold and precious stones not only for money were used in the
past, they were connected with happiness and there are several omens that make sure that
the gold has magical function with connection the moon not only for Georgian but
according to the world experience: For the latter end it should be enough to jingle coins in
the pocket upon seeing a new moon or show money to the moon. (Ulo Siimets, 2006, 136).
Georgian people belief if you touch the gold or coins when you see the new moon and say
the magical rthyme: “New moon, God you make me happy” the happiness will come. By
the healing customs, it is said that it is useful to heal when the moon is full.

Red colour has variety of expression: dark red, light red, purple, flame, pink and red
colour has meaning of death, the red colour of the sunrise and sunset was considered as a
prediction of death because of this no-one can be buried after sunset, everyone must be
buried before the sun will go down for that reason that soul must be risen from the death to
the heaven and the death sun will make die him/her. ,,Hercules is torn limb from limb: and
in this catastrophe we see the blood-red sunset which closes the career of Hercules”
(Doane 1882,485). In Georgian balad ,,Tavfaravneli Chabuki® (The boy from Paravna), he
was in love with the girl who lived in opposite seashore and to see her he must have swum
along the sea but one witch will him to die and he was sink in the sea and the narrative tells
»Red silk shirt was upper him* which emphasize the death. Red sun and the red colour of
the sky when the sun is goes down can predict the windy weather.

Especially the blood is connected to the red colour. The Christian eggs of Easter
celebrity. People even contemporary belief took these red eggs to the cemetry in Easter and
roll them on the ground under which the death body boried just they believe it helps to the
spirit to raise from the death. When the very close relation die you must cut or scratch your
face or hand and let the blood go out and it was omen which emphasize the blood help the
death to raise from death to life. After christianity this omen has changed and people roll
these red eggs with the same meaning. Carrying eggs to the cemetries is not only Georgian
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tradition: ,, For many countries there is usual on the day of pominoveniia klast on am
cemetry eggs, especially the red eggs, like blood colour, represented life: eggs newborn
life, resurrection of dieth body” (Freidenberg 1998, 185). 1In the very popular omen of
fraternization the young people cut there finger and connect these bleeding fingers and
after that they were brothers like from one mother. There is a very strange omen for
pregnant lady in Samegrelo, If during her pregnancy she will touch the spleen of the animal
(bloody spleen), no matter it will be bull or pig, and she will touch this bloody finger to
any part of her body the baby will have red sign in the same place where the mother put the
blood.

Red colour as a colour of fire was considered as a thunder colour, follow some
parallels with world people imaginations of thunder stones “Thunder stones, stone axes and
hammer have been considered thunder symbols not only in the prehistoric Indo-European
religion but also in Proto-European religion. (Tarmo Kulmar 2005. 28). Within Georgian
belief stones with the hole are magic things to defend people, house from devil, because
such stones considered as a stones from the heaven, heavenly stones, as they have hole
from the thunder, even they are called thunder stone.

The yellow colour represents the illness. Shota Rustaveli in his poem for the
characters, heroes to show their bad mood and illnesses said that they have yellow, pale
face. Even illnesses are shown in different colours in Georgian folk-lore. There are some
kind of illnesses which comes from other world and have white, black and red colours.
They are called as ,,Batonebi‘ or Lords, even contemporary belief these ,,batonebi* are
coming to young people, especially to children and you must follow some rules to admire
them, make all wishes of sick person, members of family must not drink, must not cry or
go to funeral, they must give presents to sick, sing songs and after some times (it depends
of illness, may be forty days or more and less) this illness will leave the sick happily and
he/she will recover. In the room, decorated with pieces of coloured cloth and flowers, full
of the fragrance of rose water, and beautiful chanting is aimed at pleasing, flattering and
coaxing out the wicked spirits ,,batonebi®, that are nesting in the body of the sick child.
This illness is called like ,, Tsiteli Batonebi* Red Lords and for medicine they are some
infection illnesses must be done vaccination. Even after recovering you must take red cock
and go to the oak tree and sacrifice just to emphasize you are thankful to the ,,batonebi* or
Lords that they left you in peace and save.

Now after overviewing the matter of the colours it is obliged to talk about the
rainbow with seven colours as it is believed in the world people. The rainbow is appears
when it is the rain comes and the same time the sun shines. In the Bible rainbow is a sign of
the covenant between Jehovah and Noah: ,,/ do set my bow in the cloud and it shall be for a
token of a covenant between me and earth” (Genesis 9.13). Georgian writers in a very
usual manner use the rainbow as a symbol of peace and hope the God will never leave the
world in trouble. ,,The etymology of the Estonian word vikerkaar - 'rainbow' is rather
ambiguous. Word viker has several derivation possibilities, it could have originated from
the following meanings: from 'multicoloured’, 'scythe' or 'thunder', as its name is in
Livonian - a cognate language to Estonian - pit'kiz kor "thunder bow'. In other Balto-Finnic
languages the rainbow is usually connected with rain: Finnish, Ingrian and Karelian
sateenkaari, Izhorian vihmakarDo. Swedish regnbdge, Old Norse regnbogi, Danish
regnbue. Widespread is the connection with heaven - German dialectal Himmelring,
French arc-en-ciel. In Latin there are several different expressions denoting rainbow:
arcus pluvius 'rainbow', arcus caelestis 'bow of the heaven or gods', arcus coloratus

‘coloured bow". One can also refer to the Greek word HPEG=In Greek mythology Iris was
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the daughter of Thaumas and Electra, the sister of harpies and a messenger of Olympian
gods. Since Hesiodos she has been represented both as a goddess of rainbow and its
impersonation. At the same time the rainbow could be the belt of Iris and a footpath
between heaven and earth. The original meaning of the word iris is 'path, band'.
Interesting is also the Latvian word for rainbow - varaviksne, meaning literally
'copperelm’. So is the Estonian word vikerkaar compared with other languages rather
curious. It is not quite clear if the meaning of the word viker 'multicoloured’ is secondary,
derived from rainbow or vice versa, but nevertheless it is an unique word referring
probably to the colours of rainbow. (Sarapik 1998,7-19). Thunder is associated with
rainbow (modern Estonian word vikerkaar is derived from the word pikkerkaar, or ,,arch of
thunder), the belt of thunder god. (Tarmo Kulmar 2005, 26) According these examples
about the etymology of the rainbows, Georgian name of the rainbow sounds like the belt of
the sky. Tsisartkela is compose Tsa=sky and Sartkeli=belt. In Georgian folklore rainbow
representation is the same as almost in the European cultural area, it is the version from the
Bible. To talk about the number of colours of rainbow there was three-colours rainbow
theory, four-colours theory connected with the four elements (earth, air, water, fire) but
mostly seven colours for the rainbow I think comes from the meaning of number seven,
which is believed to be the representation of perfection and plenty. “With the sun and moon
were often associated the five visible planets, forming a sacred seven _ a figure which is
continually cropping up in religious emblems” (Thomas Inman 1884, 113). In Shota
Rustaveli’s poem “The Knight in the Tiger’s Skin” seven represent the perfection of
kingdom of the king Farsadani: THOU knowest, as every man knows, of India's seven
kings. (310). Seven stars to whom was talking Avtandili were the hope and faith of him
who was going on his way to rescue friend Tariel. These seven kings do not represent only
the number of kings, it is also the number which emphasize the heaven, perfection.

Folklore is not only myth, imaginations, it is also the fiction, poetry like literature.
Fictions like “the sun of the night” can be seen by the new man with special spiritual
energy in Georgian folklore, in Megrelian materials given like this:

Have you ever seen the sun was sitting in the sky

in the middle of the night?

New man was pleased to see this,

There were birds sitting and telling stories,

Mother bird light the candle to the God for her children.

There are too many miracles like this in the world,

You must be the more than a man just to see this.(Gudava, 1975, 161)

It is not usual for folklore to have such poem but it is not literary version. In
Georgian literary heritage there are three examples of using the “sunny night” as a symbol
of the God, in the Shota Rustaveli’s “The Knight in the Tiger’s Skin”, as a mystical-
allegoric name of the God in Davit Guramishvili’s (4) “Davitiani” (XVIII century) and
when it is said about David the Builder (5), the great king of Georgian state in the XII
century, in the working of Petre Laradze (6) (XII century). By Shota Rustaveli and other
philosophers the sun was called as the visible icon of the God. “Out of the Universal Logos
proceeds the “invisible light” of the spirit, the truth, Law and the life embracing and
penetrating the cosmos, while the visible light of nature is only its most material aspect or
mode of manifestation, in the same sense as the visible sun is the reflex of its divine
prototype, the invisible centre of power or the great spiritual sun”(Magic, White and Black,
2010, 7) which is the first lighter of the world. From the Bible: “16 God made two great
lights --the greater light to govern the day and the lesser light to govern the night. He also
made the stars. 17 God set them in the expanse of the sky to give light on the earth, 18 to
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govern the day and the night, and to separate light from darkness. And God saw that it was
good. 19 And there was evening, and there was morning the fourth day”. There are too
many pagan rituals connected with the cult of the sun, with the victory of light over the
darkness. There is one interesting myth about the sun and the moon: According to Incan
myths the Moon (Killa) was at first brighter than the Sun. The sun grew jealous and threw
ashes on Moon’s face, so that its brightness dimmed, resembling the moon of today
(McKenzie& Prime& George& Dunning 2001. 129). To compare some Georgian examples
about the sun and the moon: by Georgian mythology: why the moon is hidden and hiding
his face? It was said: The Moon and The sun were couples and they were playing together
and getting nerves of one lady who milks the cow. The lady took the droppings and threw
to the sun and the moon. The sun managed to wash in the milk but the moon could not, so
he is hiding his face and appears only nights. The sun and the moon were called as an eyes
of the day and night. The sun is the source of sight and life and there is a very interesting
word in Georgian for sight “mzera” mze or the sun and from this “mzera” or glance, able
to see.

There are too many emblems of the sun in the world folklore.

The Trees of the Sun. The begining of the New Year was depend on the sun. For
very ancient people every the spring and the summer was the beginning of the year after
long winter. There were too many rituals connected to the New Year and there are varity of
belief for every people. In Geoergia New Year three was ,,chichilaki” which is made from
the nut tree and empasize the tree with cairly spiral hairs and on a top of the chichilaki
there is a cross and limbs of the cross are of equal length. This chichilaki must be decorated
with fruit and leaves of ivy and others. Why ivy? Thomas Inman gave very easy
explanation why some trees were adored by people, some of them for their body, some of
them for their nature and ,,fig-tree, because its leaves resembles the male traid, ivy was
sacred from a similar cause” (thomas Inman 1884, XXII). For me this tree is symbol of the
sun with her spiral, cairly hairs and for the nut was considered as a totem tree for the sun
god this chichilaki was made from the nut tree. There are many interesting explanation
about chichilaki and 1 will begin from the cross as a symbol of the sun. The esoteric
meaning of the cross is very ancient and the cross has existed as a secret symbol probably
thousands of years ago before the christian era. The edoration of the cross has been more
general in the world than that of any other emblem:”The cross, which was so universally
adored, in its different forms among heathen nations, was intended as an emblem or
symbol of the sun, of eternal life, the generative powers,to the Egyptian the cross was rhe
symbol of immortality, an emblem of the sun and the god himself was crucified to the tree,
which denoted his fruetifying power” (Doane 1882, 351,484). The cross which is on a top
of the chichilaki represents the movement of the sun in every side: North, East, West,
South. With connection of the chchilaki there is very interesting omen Kkilling the pig for
cristmass in the west part of Georgia, in Samegrelo. In many countries it is tradition to have
the pork for christmass. There is interesting parralel with this ritual and chichilaki. As 1
mentioned before the tree of the totem sun was nut, pig is eating the nut and for this pig
was considered as an animal of totem sun and every summer to adore the summer must be
killed the pig and its head must be given to the sun, thus the pork was not allowed to eat,
but there is a legend among Georgian about allowance of pork eating after Christianity.
New Year day in Georgia sometimes is called as a day of Saint Basili, for the church
celebrate the day of Saint Basili in 1st of January. After christianity New Year is
conneceted to the christmass but all ancient rituals connected to the sun transfered to the
christmass and killing the pig or having pork on a Christmass table is still exist in
contemporary.
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NOTES

1 Megrelian Language  sister language of Georgain, spoken in the west part of
Georgia

2 Shota Rustaveli _ Georgian writer XII century, author of welknown poem ,,Knoble
in the Tiger’s Skin”

3 Konstantine Gamsakhurdia _ Great Georgian writer, XX century

4 Davit Guramishvili _ Georgian poet, author of poetry Davitiani

5 Davit the Builder _ King of Georgia, David 1V, known as David the Builder,
Greatest and the most successful ruler in history

6 Petre Laradze _ Georgian Poet, Calligrapher, XVIII century

Conclusion

The above disscusion and examples are about some symbols in Georgian folklore, in
the article some examples are from the Megrelian folk materials, the colours of the sun and
their meanings, derivation of the basic colours from the light, white colour. How the
meaning of the crosses, new year threes and some rituals dedicated to them are given in
people’s life, some colours as the meaningful existence and not only the variety of colours
are spread in speech, language as the source of inspiration and the words are full of sense
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THE ALLOMOTIEFS IN FOLKTALES ABOUT FEMALE
NATURE SPIRITS

Abstract

This paper analysses several different memic topics and allomotifs of folk belief
tales about female nature spirits which share an equivalent symbolic meaning. They speak
of certain kinds of knowledge and skills that these beings convey to people and about their
attitudes and characteristics. On the basis of the rich material about these supernatural
beings from the regions where Slavic, German and Romance cultures have interwined, are
analysed different allomotifs conected with them. These motives are discussed in six
chapters which present six characteristics of the female nature spirits. These features
symbolically indicate what may be termed as universal human concept of the fairy world
and of people's perception of its inhabitants. Proposed are new aspects on the research and
understanding of this subject.

9L Bs3GMTo 5oL IEIOHMBoMO Lglol d9bgdmog brymgdby BLL3MHYdJdo,
H0Imgdlsg 943 mobsds®mo  LoddmeMmo  360dgbgrmds. 98 DLsdmgddo
2500003999905 29bLsBLZOO (3mEboLs s MBaMGBOL Tgbobgd, MHMIgdLSE gL
SMLYdJOO  AoOL(3YTID 9T gOL s  Bbg3g ol OTMIOEIOENGDIDO O
30090900, OMAWgdLsg olLobo  53wgbgb 58056930l  Bodsdrom.  Leregm®o,
39M36Mmo s HMIBMwo 3MEEHMOHOL FggmHmgdol S0 gddo dmdogdvIELo
MAEoEMgLo  Fsbogrol  LoxgmdzgEBg  2osbsEobgdmEos 53 Bgdmbgdmog
3ML90g0mb 93530060 gdMwo 45BLbZs39dME0 FMEH03900. gl JmEH03900 b5dMMT0L
9943L 93005 Asbbomo, MHMIwgddos 99 IEIEOMdoMO bglol BYdMbgdmogzo
50MLgdgd0L  gd3bo  goblbgeggdmo  mzoligdss  gobbowyemo. gl mzolgdgdo
LOTBMENYHOE  90b0Tbs396 GomEab MbogzgMLoYMos  5EsT0sbol  3mb39BEs
X90MLbMM0  Abmgoml FodsMo ©s  5@d0sBoL  5©ddol  Fglodrgdermds 50
AbmBEomb d0bsstms Jods®m. 65dOMTdo 53 Lsgombol 3gargzols s goggdol
b gd©Ho s1399EJO0s F90MmMoz5HYdo.

Keywords: fairies, folktales, nature spirits, supernatural beings, folklore, folk belief,
folk narrative, allomotif, meme

Different nations in different regions have various perceptions of female nature
spirits with all kinds of names, but with similar characteristics. These nature spirits can
appear in diverse types of narratives. The motifs in which they appear in folktales can be
completely heterogeneous — but as Alan Dundes stressed — they can be understood as
paralell allomotifs (Dundes 1962). These allomotifs have different contents but they have
similar symbolical meaning.

Supernatural forest beings were in the 19" century consideredas vegetational
demons and personifications of the wild nature (Mannhardt 1874). Later they were
perceived as the masters of animals (Schmidt 1952). According to Lutz Rohrich, the origin
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of the beliefs about spirits of the forest — such as the wild men, the wild women, and the
fairies —exhibit the relics of the veneration of the nature or the deities of nature, for
example Artemis of ancient Greece, the Dionysus of ancient Mediterranean, the Italic
Silvanus, and the Celtic Cernunnos (Rohrich 1976: 142-195), the Italic Silvanus, and the
Celtic Cernunnos. Local beliefs in supernatural beings of the natural world were
unquestionably based on these imaginations but have gradually faded and blended with
more recent cultural and religious elements.

The Celtic-Roman and also the Slavic, mythology about fairies, which largely
formed the basis of Slovene lore, arose from the fusion of different Indo-European beliefs
in destiny and in the supernatural beings of nature. The concept of fairies was also a
product of beliefs associated with the cult of fertility (Kropej 2012: 52-53).

In the Slovene popular tradition, fairies are depicted as invisible beings that
occasionally, although rarely, allowed people to see them. In 1884, Josip Pajek wrote that
in 1789 there were still people in Stajerska/Styria who were claiming that fairies, that is the
white ladies, existed but were only rarely seen. However, people did hear them sing (Pajek
1884: 248). Mijat Stojanovi¢ described Balkan fairies as tall and slim ladies with white
faces, long hair and with goat feet.* (Arkiv 1852: 380).

In Slovenian ethnical territory, fairies had a number of names. They were called the
white lady, the black lady’, or thematica®. In Carinthia, people knew them as the Zalik Zena,
zal Zena, or Zalka. In the vicinity of Kranjska Gora and in other parts of Gorenjsko/Upper
Carniola the fairy was called jebek Zena. The term Zalik Zene derives from the German selig
(sacred, blessed), in Austria they were called the Seligen Frdiulein, and in Slovenia thesvete
Zene(sacred ladies). Jebek Zena, on the other hand, has very likely acquired her name from the
German ewig (eternal). Other beings that were equated with the fairies were called the modre
zene(wise ladies), the castitke (the venerable ladies), thebozje deklice(maidens of God),
theSembilje(Sibyls). Reputedly they led a secluded life in remote places, and as such were
depicted as priestesses and prophetesses, as for example the Sibyls and the Pythias of ancient
Greece. They were interpreted as the original inhabitants who had withdrawn from human
dwellings, and like the Fates foretold people’s destiny:

The Sibyls the soothsayers, the white ladies, the venerable ladies, the Zalik Zene, the
maidens of God, or the Fates, were Slovene pre-Christian prophetesses and priestesses /.../
They knew everything. Standing on mountains and hillocks, they shouted loudly, advising
people on when to plough and sow, and on which days to celebrate the festivals of that
time. They also liked to come to the village, to visit people and do them a kind deed.
Sometimes a white lady would take care of the animals in the stable even before the
housewife arose in the morning. When a child was born into this world they were there,
and this is why they were called the Fates. They would go and work in the fields, and in
particular they loved to weed the millet. Every farmer was overjoyed to behold a white lady
in his field, for afterwards everything grew abundantly, just like the hop plant. Happy was
the house to which the white lady arrived! /.../ This was in the olden times. They were
greatly honored by the Slovenes, and even though more than a thousand years have passed
since their disappearance our people still talk of them a lot /...1.

*Mijat Stojanovié, Sto puk na$ pripovjeda o vilah? Arkiv za povestnicu jugoslavensku 2. Ivan Kukuljevié
Sakcinski (Ed.). Zagreb 1852, 380-403. 380

*Kelemina 1930: 193, No. 132.

SFreuensfeld 1884: 298.

"Nekaj od Slovencev (Something about the Slovenes), Novice 11, No. 40 (November 2, 1844): 169.

25



This brief quotation indicates that the lore about the fairies, or the Zalik Zene, was
intertwined with the lore about the Fates, and simultaneously also with the lore of the so-
called “sacred ladies” or the “venerable ladies”, who possessed certain healing and
clairvoyant abilities. What all of them have in common is clairvoyance. They were able to
foretell destiny, the future, the weather, and good or bad harvest.

In the Slovene popular tradition, the Fates®, also called the rojenice, sojeniceand in
Dolenjsko/Lower Carniola the jesenice, were the fairies who predicted the child’s destiny at
birth. Matevz Ravnikar - PoZencan wrote about the Fates, or the Parcae following:

When a child is born they come to the house to determine its’ fate. A loaf of bread
must always be placed on the table on this occasion. The first Parka threads the thread of
life, the second keeps spinning it, and the third cuts it when that person dies.”

Many folk tales and legends narrate about the Fates, the Zalik Zene, and the fairies,
who predict inauspicious destiny for the newborn child, for example that at a certain age the
child will be struck by lightening (ATU 934The Prince and the Storm) or that the child will
kill his mother and father, just like in the myth of Oedipus or the folktale type ATU 931,
where he accidentally kills his parents.

Fairies Teach People to Sing and Dance, and to Perform Various Chores

It was believed that fairies gathered at dusk and at nighttime and danced, sang, or
strolled through the fields. Wherever they lingered they brought fertility and prosperity.
According to some tales, it was the fairies who taught people to sing and dance. This role was
assumed also by the Fates. In the vicinity of Varazdin, Matija Valjavec recorded the
following story:

The Fates were three beautiful, tall, slender, and very strong women. They only
seldom appeared at childbirth. Most frequently they let themselves be seen by girls they had
taught to spin and sing. But when the girls started to whistle the Fates hid from them as well.
(Valjavec 1866: 24-25).

This example clearly indicates that there has been a transfer, or transmission, of the
lore about the fairies and the Fates.

Among those who had taught people to sing were also the mermaids. This is evident
from a tale recorded in Svetinje in Styria by Josip Frauensfeld.

Mankind learned to sing from the mermaids. All the beautiful hymns that are sung in
our churches are the work of mermaids, and they are also responsible for other pretty songs.
(Freuensfeld 1884, 297-298; Kelemina 1930: 211, no. 146/1).

The legends about Watersprite teaching people how to play the violin are spread also
in Nordic countries, and Reidar Christiansen listed this type of the legend among migratory
legends: “Watersprite Teaches Someone to play” (Christiansen 1958: 77)

In addition to singing and dancing, the fairies had also taught people to spin, launder,
bake bread, and perform other domestic tasks. In a tale recorded in Gorisko (in Litoral part of
Slovenia) by Jozef Kragelj in 1862, thedivjia Zena (wild lady) taught people how to tie the
vine during plowing.

Under the rocky mass live the wild women. When they see people are having a hard
time they willingly offer their help. Once there was a wild woman who told a plower whose
vine was always tearing in two what to do to improve his plowing. Ste stepped out from under
therock ontoit and cried out:

“Make the vine other way

$The name is probably derived from the termjasnica, meaning the soothsayer, and thus a seer.
°Ravnikar - PoZen&an, manuscript from the National and University Library in Ljubljana: NUK, Ms 483,
fascicle XI.
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So that it will be firm”

The plower followed her advice and from then on, his vine has never torn again.l

In Rhaeto-Romanic and in Slovene popular traditions, the wild man had taught people
how to make cheese (Grafenauer 1952-1953, 1954). And according to some tales, the
blacksmiths had learned how to forge from Sembilja. One of such tales “How Sembilja
Unintentionally Taught a Blacksmith to Forge” was written in Tolminsko in 1868 by Anton
Pegan (Pegan/Cernigoj 2007: 159-160).

The belief that fairies possess special knowledge about the healing powers of plants
and objects, and can heal people and animals, is widespread not only in Slovenia but
throughout Europe.

Their magical healing power is similar to the healing ability of the Illyrian
mythological pair Faunus and Fauna, Celtic gods Belinus and Belena, or the lllyrian Silvanus
and Silvana. In Slovene oral tradition, numerous tales have been preserved about the fairies
who taught people to heal, frequently by taking them to their fairy world for some time.

Fairies could also bring about the rise of mineral springs such as the spring of
Gospodicna in the hilly area of Gorjanci inDolenjsko/Lower Carniola.''

According to a folk tale from Srobotnik in the upper part of the Kolpa valley, fairies
rewarded a young shepherdess who had found them sleeping in the scorching sun and built a
shady protection for them with some branches. As a reward, she was taught various healing
practices (Prime 1999: 121; reprinted in: Stefan 2011: 66-67).

According to Eva Pocs, the main indicator that a person has come into contact with
supernatural beings is disease (Pocs 2009: 404). Such a person becomes weak or ill, either
physically or mentally. If they survive they have the power of healing, soothsaying, and the
ability to contact the afterworld. This motif may be found in a number of tales of South
Slavic and the Balkan peoples as well as those from Central Europe.
Fairies teach people to:
sing and dance
spin, bake bread, and do other domestic and farm chores
blacksmith skills
tie the vine for plowing
heal
soothsay

0

Disastrous Fairies and Fairy Apparitions

Like most supernatural beings of nature, fairies can be equally terrifying and deadly.
Their ambivalent nature is reflected, among other things, in the punishments that befall
those who wander into their secret world. A logger who would try to cut down a tree in
which fairies resided would not come out of the woods alive.

A similar fate befell those who observed fairies in places where they regularly came
to sing and dance. This is confirmed in a tale from Svetinje in Stajersko/Styria:

Mermaids rise at eleven at night from the sea and sing for an hour. But woe to those
who would come to listen! Their songs are so beautiful that they lure anybody into the
water. (Freuensfeld 1884: 297-298; Kelemina 1930: 211, no. 146/1).

1%Archives of the ISN ZRC SAZU: The Lgacy of Karel Strekel:SZ 7/43. Compare also manuscript by Fran
Srebogki Peterlin, SZ 7/217,29 (Kropej 1995: 219-220) .

"Janez Trdina, Bajke in povesti o Gorjancih (Belief Tales and Folk tales about Gorjanci). Ljubljanski
zvon, 1882-1888.
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In Greek mythology, the mythological Sirens in the form of a huge bird with a
woman’s head lured to perdition anyone who sailed close to their island near Sicily. The
same fate awaited mariners who were enticed to the sea by Scylla and Charybdis, the two
beautiful nymphs from Greek mythology who were bewitched into sea monsters with six
heads by the witch Circe. Each stood on an opposite cliff that formed a strait, and those
who were lured there were usually doomed.

People who had joined fairies to dance in their fairy circle may have disappeared for
as many as a hundred or three hundred years although for them, only one or three hours
seemed to pass during the dance. In the fairy world years pass as fast as lightening
(Hartland 1891: 161-254). But those who had joined in the fairy dance could nevertheless
be saved if the rescuer came exactly a year later, to exactly the same spot and at the same
time, and threw his coat onto his lost friend (Krauf3 1890: 80-91).

People used to recount that mermaids were just as dangerous during dancing as the
fairies. Anton Mailly writes about the nymphs from the shores of Lake Bohinj who force a
young man to dance with them until dawn. In the end, he is so exhausted that he falls to the
ground and dies(Mailly / Maticetov 1989: &, no. 30).

South Slavic folktale “Stanko and the Fairy” narrates about a shepherd named
Stanko, who played beautifully on his shepherd’s flute. When the Angelus bell tolled he
did not start to pray but instead played the melody on his flute, and was punished. A Fairy
appeared before him, and from that moment on he could not find peace any more. The fairy
was following him like a shadow, even when he ate or slept. Neither the priest nor the
witch doctor could help him. Totally deranged, he was finally found stabbed in a cave
(Krauf3 1884, pp. 241-242).

People who had been lured to remote places by the fairies returned to their homes
only with great difficulty, and were physically or mentally afflicted. Some of them returned
only after three hundred years, thinking that only a day has passed.

Fig. 4: The apparition of the White Lady — Bela Zena. 1llustration by Felician von
Myrbach (Osterreichisch-ungarische Monarchie in Wort und Bild. Wien 1891).

Negative 1mage of the fairy 1s metaphorlcally reflected in the image of the fairy

. temptress, or an illusion leading to perdition.
Such is the origin of Fata Morgana, which
became a synonym for a mirage that no one
can resist, and which drives a person to
destruction and ultimately death. The concept
of Fata Morgana, originally the mistress of the
kingdom of the dead, became increasingly
similar to the concept of Luxuria, the ancient
goddess of lechery and debauchery, until they
amalgamated into the image of the fatal
apparition. They were also linked with certain
elements of the lore of witches. Specially in
South Slavic tradition the attributes of the
fairies were often transferred to the witches, as
Eva Pocs has already established (Pdcs
1989).Similarly to the fairies, witches lured
. passersby deep into the forest, or else
dlsgulsed as small lights led them through shrubbery and thorns, where they wandered
about, unable to find their way home(Mencej 2006, p. 195).
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In Friuli in Italy people believed that the angane (mermaids) and the washerwomen
strolled along river banks and torrents, waiting for their victims to drown them (Nicoloso
Ciceri 1992: 430).

Fatal Fairies

pull people below the water;

lure passersby into the water to drown and sailors to wreck their boats;

by tying their legs with their long hair, they drown the bathers;

those who dance with them disappear and can be saved exactly a year later, in the
sameplace;

transformed into small lights or an apparition, they lure people into the unknown;

lead people into their fairy world,

pursue people until they go insane and die an unnatural death.

Fairies Bring Fertility to the Land

People often associated the appearance of fairies with fertility that they bestow upon
nature. These beliefs probably derive from the association of the popular tradition on the
fairies with fertility cults, for example the cultsof Mother Earth or of goddess Nerthus (Berta,
Perchi),Slavic Mokos, the Celtic goddess of motherhood and waterModron,the
GreekArtemis, and the Roman Diana.

In the Valley of river Soca/Isonco, for example, people told of the divje Zene (wild
ladies) who had dug out a new riverbed for the river Soca (Kelemina 1930: 299, no. 216).

There are numerous tales of fairies creating different plants on the earth. In Istria, for
example, fairies perceived that the land was not cultivated so they planted the vine and the
olive trees, and brought salt from the sea(Mailly/Maticetov 1989: 75, No. 23).

According to some etiological tales, flowers grow on a rocky slope that was wetted by
fairy tears; one of these flowers is the edelweiss (Stella alpina). People have interpreted the
morning frost in meadows with the gems the fairies have lost from their dresses as they were
returning from their nightly strolls at daybreak(Mailly/Maticetov 1989: 74-75, no. 21, 22).

According to oral sources, fairies made an appearance also on the eve of St. John.
Anton Mailly writes that in the vicinity of Idrija, fairies and dwarfs danced together on the
local hill Pringl, scattering golden sparks on the inhabitants. If a spark fell on a house its
owner was blessed in everything he did throughout the following year. Couples who were
engaged could expect soon to be married(Mailly/Mati¢etov 1989: 76, no. 24). These beliefs
were also known in Italy, and were mentioned by the Slovene polihistor Valvasor who wrote
about the popular tradition of Lokve near Trieste (II, 232 and IV, 597)."

Folk tales frequently mention that people used to leave in the fields and meadows
milk, dumplings, and other food as an offering for the fairies. In return, fairies would do
certain field chores for them. Sometimes they also took care of the cattle in the barn, and
groomed horses.

Like the fairies, the wild ladies and the krivopete were friendly to those who left them
food as offering. They protected their homes and children, reaped wheat, and helped in other
ways. Sometimes they enticed a person to perform different chores for them but in return they
taught them certain skills and revealed secrets.But if people divulged this knowledge to
others, upon returning home, they were punished.

published also by Kelemina 1930: 170, No. 115/1.
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Wild ladies, the duge babe and the krivopete around Idrija, in the Tolminsko region, in
Trenta Valley, and in Slavia Veneta, as well as the fairies and the wild ladies in other parts of
Italy, in Slovenia, Austria, and Croatia, advised people on when to sow, for example horse
bean, and when to reap wheat. And even when the time for that seemed completely
inappropriate, like their recommendation that wheat has to be sown over the winter snows, or
that it needs to be harvested when still green, their advice always brought prosperity and
abundance, or else saved people from famine."

Seated on high, steep rocks, they gave people advice for abundant harvest yet also
took repayment by themselves, for example they stole the village children from their homes
while everybody was working in the fields (Trinko 1884).

Reputedly the fairies also had their own livestock, for example the white ladies that
guarded Goldenhorn’s magical garden on top of the Julian Alps, where they also grazed their
own herd of wild goats.

Tales from Bela Krajina mention that fairies would come at night to graze their red
cattle on the banks of the river Kolpa. Occasionally they abducted a village boy so that he
could graze their herds."* He could escape only by crawling through the forked branch of a
bramble or another thorny shrub, fording a river, or crossing in time the border that separated
the fairy and the human dwellings.

Fairies Reward a Human for His Good Deed

As already mentioned fairies in the Slavic and the Roman lore reward shepherds for
their kindness, for example for building a shade over them while they are asleep; returning
their clothes; or taking them home to their fairy mother. In a legend recorded by Anton
Mailly, a young shepherd found in the Baska woods on the Croatian island of Krk/Veglia
fairy’s clothes. When he returned them to the fairy he was rewarded with a herd of goats that
started to follow his sheep as he was returning home. As instructed by the fairy, he kept
repeating to himself, “One white, and one black!” When he turned he saw a multitude of
goatscomming from the sea and following him. He became extremely wealthy and lived
happily ever after(Mailly/Maticetov 1989: 75-76, no. 23/1I).

In another variant from the same island, the boy planted some branches in the dirt to
protect a sleeping fairy from the sun. But when the fairy woke up the boy was so scared of
her horse’s legs and green hood that he ran home and died of fear. >

Tales of this kind abounded in Slovenia, Croatia, Slavia Veneta, and in northern parts
of Italy.

A shepherd who provides shade for the fairies is sometimes rewarded with a small bell
or a flute, which compels to dance anybody who hears its music. The motif of the flute that
forces a gentleman to dance in the thorns is the so-called ” ATU 592 “Dance in Thorns”. It
can be found also in Grimm’s fairytales and in Basil’s Pentameron (I, 3, “Pervonto™).'¢

According to accounts from Primorsko, a wild hunt of some sort hurried across the
vast plains and forests also in the early spring and late winter, particularly in February when
the vesne stormed about. Inhabitants of Roc¢inj described this phenomenon with the following
words:

In this month (February), which is why it is also called the ‘vesnar’, they come from
high mountains -, where they have beautiful palaces and discuss that year’s crops, or who
will die that year -they drive every evening between 11 p.m. and midnight low wooden carts

3See examples in: Dapit, Kropej 1999: Nos. 12, 13, 15

“Samotar, Zalik-7ene na Volinjaku pri Prevaljah. Mir 12/ 2 (Jan. 20, 1893), 5, feuilleton.
Da Ive, Archivio 20, 294, No. IX; cited after: Mailly/Matidetov 1989, p. 191.
"Mailly/Matigetov 1989: 191-192.
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close to the path. Since the carts are made from one piece their wheels squeak. Yet only those
who have an innate ability to do so can hear this sound. But woe to those who are run over
by their cart, for they shall die in a year and a day’s time! This is why they are dangerous
especially for drunks who stagger along the path for they may easily find themselves under
the cart. (Pegan/Cernigoj 2007: 151).

In the vicinity of Gorica, similar stories could be heard about the vesle.

They say that the vesle are mares who pull harrows between eleven at night and
midnight. They are as fast, and perhaps even faster, than the wind. Their harrows strike
sparks that are visible from afar. One cannot escape them, and those who are run over
become so disfigured that they are unable to do much for the rest of their lives.
(Pegan/Cernigoj 2007: 153).

It was said that the vesle were similar to mares, which indicates that they had hooves.
Hooves were an attribute also of the farce from the Bovsko region:

Farce had hooves like horses. You couldn’t see them, you just hear them trot by at
night. But if you heard them you had to quickly lie down in the ditch, and remain quiet, very
quiet. For if they caught you they could even tear you apart. Oh yes, people often heard them
go through Nakel, on the road from Cezsoca toward Bovec. (Ivanéi¢ Kutin 2013: 14).

Similar to the farce are the fate (also named the fadis and the krivopete) of Friuli.
These beings primarily revived the nature but also acted as a regulator of social and personal
life (Nicoloso Ciceri 1992: 436).

The people of Bovsko told similar scary stories also of the pirte (the pehtre) and the
fidinje.

In one of the motifs about these female beings theperice(washerwomen), who
resembled Pehtra, quietly laundered their clothes at night in ponds, water holes, and springs.
An accidental observer received a blow in the face from their iron arm. An iron arm, leg, or
nose is frequently an attribute of Pehtra Baba, Jaga Baba andBercht, who are important
female deities in Slavic and Germanic tradition.

The lore about the female supernatural beings of nature is extremely complex. It is
evidently linked to the beliefs connected with midwinter deities, or even to the principal
Slavic myth about Perun, Veles, and Mokos.

Fairies Cause Rain and Thunderstorms

Similarly to the Baba and the Pehtra Baba the fairies, and especially the wild women,
the biele babe(white women), and theszrije(witches), could produce thunderstorms and rain.'”
In addition to predicting weather, they could induce the gathering of clouds, thunderstorms,
and hail. In Primorje/the Litoral part of Slovenia and Slavia Veneta, the wild women, the
dujacese, and the krivopete appeared on mountain cliffs and peaks prior to bad weather and
thunderstorms. People believed that they, like witches, or the strije, bring hail. The same
characteristics were ascribed to the washerwomen and the Fates.

""More about this see: Hrobat Virgolet 2010.
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Fairies bring fertility

by driving through or dancing in the fields, forests, and meadows;

on Midsummer Day they dance with dwarfs, sparking golden sparks that bring
prosperity;

diging the riverbeds;

they plant or create plants and make the morning dew;

they advise on when to sow and when to reap;

they bestow the gift of a flock of sheep, a ball of thread, or a bell that fulfills
wishes;they help with plowing and other farm chores;

bringing food to workers in the field,;

causing rain or thunderstorms.

Fairy as Wife or Lover

The person who did a good deed for a fairy, for example untangled her hair from
branches or provided shade for the sleeping fairy or her child, was rewarded with a flock of
sheep or goats that started to follow until the moment that person turned around or reached
home. If a shepherd wished so, the fairies repaid their debt by giving him exceptional
physical strength.

According to some narratives, the fairy who wishes to repay his good deed fulfills the
request of the young man and even takes him for her husband. The motif of the fairy wife (Mot.
F.301.6), in the French tradition known as Melusine, is often the central motif of the stories
about the fairies. Such relationships produce heroes,particularly in epic poems of the South
Slavic nations. Occasionally the fairy acts only as a surrogate mother who has given the hero
his exceptional strength or the ability to surmount obstacles or defeat an enemy. Among such
heroes were knights Lancelot, Wigalois, and Tristan de Nanteuil, Ljutica Bogdan, Zmaj
Ognjeni Vuk, Peter Klgpec, Bikec Markec(Mark the Bullock), shepherd Mate'*and Kraljevic
Marko (Prince Marko)"’.

People recounted that the family of Polhar was descended from a fairy. Once a
handsome young man from this family beheld beneath Mt. Ucka a beautiful young girl dressed
in white asleep on a lawn. In order to build a shade to protect her from the sun he cut a large
branch and placed it over to the girl. In return, the fairy granted his wish and married him. Years
later, she left him because he told her that she was a fairy, but she continued to raise their
daughter. This daughter was the ancestor of the Polhar family.*

The Fairy wife

agrees to a marriage when a young man proposes;

the fairy becomes his wife after a young man creates a shade for her;

the fairy gets married because acting upon the advice of a priest, a young man puts a
stolearound her;

the fairy gets married because a youth stole her fairy dress.

In Resia, Milko Maticetov recorded a belief tale about a young dujacesa who fell in
love with a man from Resia, married him, and gave birth to their child. But when he called

Boskovi¢-Stulli 1959; No. 108, pp. 131-132.
Smitek 2005: 24-38, No. 16, 17, 18.
PNovice 11, No. 76 (September 21, 1853), 303.

32




out to her in anger: “The wild woman — the wanderous — save yourself”*!, she left him
(Maticetov 1968: 21).

Such lore is widespread also among the Croatians, Serbians, and Italians, and was
collected also by Maja Boskovié-Stulli (1959: 131-132; 197-199), Branislav Krsti¢ (1937),
Tihomir Pordevi¢ (1953), and Milovan Gavazzi (1951).

However, the conjugal bliss with a fairy, the Zalik Zena, or the krivopeta lasts only
until the husband violates the taboo, for example when he calls her by her real name or else
hits her, calls her names, utters the wrong words, divulges their children her secret, etc. At
that moment, the fairy vanishes.

When the fairy mother abandons her children, sheeither allows to live only the
children whowill be honest later in life; or the fairy mother divides the children precisely in
half; if she has three children one is torn in half; or the fairy mother takes good care of her
child even after she leaves her husband, and the child is always tidy and well behaved.

Fig. 6: The woman cuts of the braid of a sleeping fairy. Illustration by Franjo
Stiplovsek (V. Mdderndorfer, Koroske narodne pripovedke.Celje 1946).

Also in Carinthiathe Zalik Zena was
said to visit a farmer and share his bed, thus
bringing prosperity to his home. The Zalik
Zenaleft if the lady of the house or another
member of the household chased her away,
cursed her, or cut off her hair. Sometimes
she presented the lady of the house with
thread that had no end. But the moment
anybody uttered the words “When will this
thread end?” the thread ended(Jarnik 1813).
Matija Majar Ziljski published already in

1847 in Kolo the passage below:

Fairy Presents a Piece of Thread

White ladies would also come to
farmhouses. - On this particular morning,
when the housewife rises from her bed,
which she shares with her mate, and wants
to get ready to start her daily chores, a white lady enters the room. She candidly lies down
on the still-warm side of the bed, next to the farmer. This occurred (as they say) in a house
in Rozje. The fairy’s long blonde hair were hanging to the floor. When the farmer’s wife
returns to the room she sees the hair on the floor and replaces it on the bed so it will not
get dirty. Just before leaving the house, the white lady presents the woman with a bit of
thread: “This is in return for what you did for me,” she says, “But you shouldn’t wonder
about it at all.” The woman starts to wind the thread into a ball. She winds it and winds it,
and already has several balls. Then a neighboring woman comes for a visit. Seeing the ball
of thread, she hits her knees with her palms in wonder, and exclaims: “Oh, my god! What
kind of thread is this? " And at that very moment the thread ends.(Majar 1847: 14-15).

According to popular tradition, the Fates may also become wives to young men.
Matevz Ravnikar PozenCan recorded a story about a young apprentice to a cobbler who
marries one of the three Fates, the one who had helped him and his master to clear an

122

2'“Duyjina — potdénica — Salvadi
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alpine meadow. She gave him a ball of thread that lead him to the other two Parcae, who
gave him money for the dowry.”

The motif of the fairy wife also occurs in fairytales, for example in ATU 313 “The
Magic Flight” and in ATU 400 “The Man on a Quest for His Lost Wife”. It can be also found in
folk songs, particularly in Croatian, Serbian, and Macedonian folk songs.

Fairies and other supernatural beings of nature are representatives of another,
parallel world - it may be named the “Fairy world”. According to Claude Lecouteux
(2003), folk lore does not refer solely to a single world, namely the afterworld; there is also
a world of fairies and phantasms, and these worlds are different from the world of the dead.

The Fairy leaves, and with her prosperity

if a wrong word or phrase is uttered (when her name or origin is uttered);
if her husband is haughty;

if the housewife cuts off her hair while the fairy is sleeping;
if somebody says “When will this thread finally end?”;

if people curse or yell at cattle;

if people crack their whips;

if people ring bells;

if the house has not been swept tidily;

if the husband destroys the fairy dress;

if the fairy finds her original dress.

Fairies and the Inverted World

The fairy beings whose very name suggests that something on their body is inverted
are the krivopete (fairies with feet facing backwards). Ivan Trinko published in Ljubljanski
Zvon one of the very first articles about the wild women who possessed knowledge about
the powers of nature and knew secrets. They prophesied bad weather for the farmers,
warned them of danger, and frequently taught them various things. In return, they chose
their own repayment (Trinko 1884: 229-230).

According to some descriptions the krivopete had long, messy hair and feet facing
backwards; sometimes even their
hands would be turned backwards.
People also said that they have
horse’s  hooves. Legs facing
backwards were also said to be the
trait of the Zalke, or the Zalik Zene,
in Gailtal in Austrian Carinthia
(Graber 1914: 53-56, No. 63).
Similarly disfigured were allegedly
Willeweis and Bilweis, the white
fairies in Austrian Carinthia, as well
as the Anguanas in Friuli in Italy.

Fig. 7. Krivopeta in the
restaurant Sale e pepe in
Srednja/Stregna in Wenetia Giulia,
Italy.

The ‘Dialas’ of Engadine were

Matevz Ravnikar - PoZen&an, manuscript in the National and University Library in Ljubljana: NUK, Ms
483, fascicle XI.
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beautiful maidens with goat feet.

People living in the hilly region of Gorjanci in Dolensko/Lower Carniola told of the
fairies named pogorkinje (the mountain women), who hid in underground caves and forests
and took care of the game in the forests of Gorjanci. They had goat legs and horse’s
hooves. They sang so loudly that the echo was heard throughout theBela Krajina/White
Carniola, played their flutes, and danced. Those shepherds and hunters who had been
enticed (attracted) by the Kolpjanke fairies into their dancing midst but never asked them
about their legs were richly rewarded (Zupanc 1956: 29-31).

Hooves and feet or palms facing backwards can be seen as parallels to the goat legs
of the ancient Mediterranean god Dionysus, the Italian Silvanus, and the Celtic Cernunnos
who had stag antlers. Similarly, the Russian Lesij had goat horns, ears, and legs (R6hrich
1976).

Inverted body parts, clothes turned inside out,”> and branches that have been twisted
in the wrong direction are all signs of the fairy world. The Resian kodkodeka, or korkodeka,
denoted the wild woman. Kodkodeka was always doing everything differently from others.
At the time of acute drought, when everybody yearned for rain, she went to the river to
launder her clothes, and loudly begged for the sun to dry the feathers in her pillows.
Perpetually on bad terms with everybody else, she finally got tired of everything, set
Stolvizza on fire, and left across the Kila mountain (Maticetov 1968: 222).

Old sources from Gorisko have preserved the belief that the wild women do not
speak to each other during the day but only at night.

But where they (the wild women) live on their own they don’t talk during the day but
at night, when everything goes quiet. Each has a husband who prepares her food.”

Invrted legs and feet faced backwards, an iron nose which is reminiscent of German
Bercht (Percht), or a leg of bone or iron which characteristic for Russian Jaga Baba — all
that stress the htonic character of these supernatural beings. Already Propp interpreted the
iron leg of Jaga Baba with the concept of the world of dead. The fairy tale heroe who
comes to Jaga Baba comes to the world of the dead (Propp 2013: 65-67).

The Changeling (Podmenek)

It was namely believed that the wild woman can change a human infant in the cradle
for her own child. This child was called changeling(podmenek, obranov otrok or odmenik).
Changeling has a large head, black complexion, is covered in scabs, has enormous appetite
and is never satiated, and cries extensively. This lore is widespread throughout Europe. In
Germany, the changeling is known as Wechselbalg, and in England the changeling or
bytting. Numerous scholars have written about this topic, notably Edvin S. Hartland (1891:
93-134), Lutz Rohrich (1967), and Kathrine Briggs (1979: 69-72).

This motif has been preserved in the folk song “The Devil Carries off St. Lorenzo”, or
“A Child Substituted in the Cradle” which originates from an apocryphal legend. According
to the legend, St. Lorenzo, or occasionally St. Benedict or St. Stephen, was still an infant
when he was substituted by a changeling. It was believed that the human child could be
returned to the parents if the changeling was exposed and given a bowl of porridge and a
spoon so large that it was impossible to eat the food with it; or if he was whipped with a hazel
switch until the human child was returned to the cradle. Equally helpful were prayers and
supplications. The lore about the changeling is widespread not only in Europe but also

B(lothes that have been turned inside out protect humans from being seen by the witches (Kropej, Dapit
2006, p. 28, No. 15). 3 .

2 Archive of the ISN ZRC SAZU: The Legacy of Karel Strekelj: SZ 7/43, recorded by Jozef Kragelj in
1862.
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beyond. Its origin lies in the belief in a malicious spirit that possesses a human and in
exorcism, as well as in an attempt to explain the birth of abnormal children that were thought
to be the offspring of supernatural beings (Maticetov 1974).

In some of the tales, the fairy would steal a child that lay unprotected in his basket in
the field. Sometimes the mother manages to get the child back but when not, she goes
insane.

The inverted world, which so frequently characterizes the female supernatural
beings of nature, is therefore the world of the dead. Central European and South Slavic
tales about female supernatural beings are often linked with the notions of Pehtra Baba,
Jaga Baba, or Mokos, who was the central Slavic female deity (Kropej 2008a). Female
naturespirits are therefore frequently an extension of the female deities which is further
confirmed by the “allomotifs” in these narratives.

Fairies and the inverted world

fairies have legs or feet that face backwards;

they have arms or palms facing backwards;

they have goat legs;

They have horse’s hooves;

they have an iron arm, leg, or nose;

they have a double fish tail;

what people do during the day they do at night;

if you don’t want the fairies (witches) to see you turn your clothes inside out;

if you want to escape the fairies twist some branches in the wrong direction to
entangle them.

leaves, coal or excrements which they give to a person, turn into gold when he
arrives home.

Conclusion

Female supernatural beings of nature may occur in different narrative types and
genres, and the motifs in these tales are frequently quite heterogeneous. However, despite
the fact that their subject matter may vary considerably, they may convey a similar
symbolic message and share motifs with identical meaning. Alan Dundes classified these
motifs with the same meaning as parallel “allomotifs”. Dundes stresses that “allomotifs”
with the same meaning may be established for each of the 31 functions that had been
defined by Vladimir Jakovljevi¢ Propp in his book “Morphology of the Fairy tale” (1928).
Dundes has named these functions the motifems (Dundes 1962). He has based the
difference between fairytale “motifs” and fairytale “allomotifs” on Kenneth Pike’s theory
of “etic” units (from “phonetic”) and “emic” units (from “phonemic”) (Pike 1954: 74, 99,
150). Thus he distinguishes between the analysis of “etic” elements (motifs) in fairytale
types and the analysis of “emic” elements in fairytale functions (motifemes). In his
opinion, this method enables symbolic equivalence of “allomotifs” (Dundes 2007). Dundes
had been looking for the symbolic equivalence of “allomotifs” that correspond to a specific
fairytale motifeme, in the psychoanalytic meaning. But fairytale motifemes also have their
cultural, historical, and social contexts.Already Propp in his book Historical Roots of the
Fairy Tale” (1946) established the corresponding “subjects” to the 31 functions of
fairytales, and applied them to the historical and anthropological material.

Jack Zipes, who has adopted Richard Dawkins’s (1976: 192) concept of the
“meme”, defined it as the “gene” of a fairytale. Like the “gene” in biology, fairytale subject
determines which fairytales will be handed down from generation to generation more
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frequently. Fairytale “memes” have a significant impact on the process of cultural
evolution. They help the fairytales, folktales, fables, and legends construct tradition by
creating stories all over the world. These stories are based on human communication and
dictated by experience and human practices (Zipes 2012: 17-19).

In this paper I have presented the “memic topics” and “allomotifs” of folk belief
tales about Fairies. Discussed were six main characteristics: 1. fairies teach people various
skills; 2. fatal fairies; 3. fairies bring fertility to the land; 4. fairy as wife or lover; 5. fairy

leaves and with her prosperity; and 6. fairies and the inverted world.

“memic “allomorifs” folktale type

topics”
Fairies - sing and dance - Sembilja  and the
teach people | - spin, bake bread, other domestic chores | blacksmith

- blacksmith their skills

- how to tie the vine for plowing
- how to heal

- soothsay

- Fairies teach a shepherdess
healing skills

Fatal fairies

- pull people below the water;

- lure sailors to wreck their boats;

- drown the bathers;

- lure people into the unknown;

- lead people into their fairy world,;
- pursue people until they go insane.

- Sirenes

- Scylla and Charybdis
- Fata Morgana

- Stanko and the Fairy

Fairies - by driving through fields; -Fairies planted the vine and
bring - by dancing and sparking; the olive trees
feritility - dig the riverbeds; -From fairy tears edelweiss
- create plants; spring
- advise on when to sow and when to | -Herd of goats follow the
reap; shepherd from the sea.
- bestow the flock of sheep; -Wild hunt
- help with farm chores;
- bringing food to workers.
Fairy wife - becomes his wife after a young man | - Melusine

creates a shade for her;

- gets married because a young man puts
a stole around her;

- gets married because a youth stole her
fairy dress.

- The fairy and Prince Marko
- The magic flight ATU 313

Fairy leaves
and with her
prosperity

- when her name is uttered,;

- if the housewife cuts off her hair;

- “When will this thread end?”;

- if people curse or yell at cattle;

- if people crack their whips;

- if people ring bells;

- if the house has not been swept;

- if the husband destroys her fairy dress;
or if she finds it.

- Selige Fréulein and the
farmer
- The fairies of Vilenica
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Fairies and | - they have legs, feet or hands facing | - Faronika the Fish
inverted backwards; - Krivopeta

world - they have goat legs or horse’s hooves; - Changeling

- they have an iron arm, leg, or nose;

- they have a double fish tail;

- they work and talk at night;

- theydon’t see you if you turn clothes
inside out.

This are only some exemples of the memic topics with adeqate allomotifs and
folktale types which appear in belief narrative about nature spirits.There are many more,
andto define them would be interesting for our understanding of human perception of
nature and cosmos, and for beter understanding of human mind. These features
symbolically indicate what may be termed as universal human concept of the fairy world
and of people's perception of its inhabitants.
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THE LITHUANIAN WATER SPIRITS REVISITED

ABSTRACT

The article discusses supernatural beings associated with water in Lithuanian
folklore.The Lithuanian folk tradition mainly deals with the inland water bodies, any
reflections of the sea-related mythology being practically absent. In Lithuanian folk
narratives, miscellaneous water-related creatures can be encountered, yet such classical
ones as mermaids or water lords (guardians) are mentioned only in a handful of texts.
Water perceived as part of the chthonic world is associated with danger, fear and death in
Lithuanian folk belief. As such, it increasingly falls under the rule of the devil — the most
diversiform image of the vernacular tradition, who easily usurps the functions of the
putative earlier water spirits. Besides, certain activities mainly associated with the female
nature are performed by laumé in Lithuanian folklore. However, the images of both the
devil and /aumé are much broader than water and comprise also other elements of nature
and various areas of social life.
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Written historical information regarding special veneration that Baltic peoples in
general, and subsequently Lithuanians in particular offered to water (usually — to the clean
and running waters) reaches quite far back — to the 11™-12" century. Unfortunately, this
information is of a very general kind, leading to a conclusion that veneration of water could
have been part of a broader nature cult. At best, the historical sources from the 14™ century
onwardslist certain names of the water bodies that had allegedly been considered sacred;
giving offerings and performing other rituals in relation to these waters is also described.
First data regarding proper names of the Baltic water deities can be found only as late as
the 16™ century.
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Apparently, the ancient belief system must have had its impact on folklore and
popular traditions, the bulk of which was recorded as late as the 19"-20™" century. Water is
rather prominent in Lithuanian folklore and popular tradition (how could it be otherwise?).
Nevertheless, certain specific aspects of its role may be discerned. E.g., it must be noted
thatfolklore quite clearly testifies that Lithuanians can hardly be considered a seafaring
nation'. The folklore recorded and stored in our archives is basically the legacy of the
peasant society, therefore water bodies that have significant role in it are mainly the inland
ones: lakes, rivers, ponds, swamps, etc. Sea is rather seldom, if at all, mentioned in
Lithuanian folk narratives; its poetic image being more likely to occur in lyrical folksongs,
but again — mainly as certain mystified and faraway or irrelevant reality, or in a general
sense, as a kind of “big waters”, semantically interchangeable with other water bodies —
lakes or rivers (Stundziené¢ 1999: 87). Therefore such mythical images as the sea god
Antrimpus / Autrimpus and its counterparts, occurring in the 16" century and subsequent
historical sources (Vélius 2001: 143 ff.), can essentially be ascribed to the legacy of the
extinct Baltic tribe — the ancient Prussians, who used to inhabit the nowadays Kaliningrad
region and the neighbouring seaside area of the Lithuania Minor. The Lithuanian folklore
data, recorded in the modern times, however, hardly contains any sea-deities or
supernatural ‘“‘saltwater” beings at all. Only mermaids (undinés, narés, sirens) are
encountered in a handful of folk stories, mostly being referred to as “half female, half fish”.
They are described as unbelievably passive and inert, their only function being singing;
they sometimes get caught by humans and then can be displayed to viewers, being able
only to cry and evoke pity. A typical example reads as follows™:

Siren and Her Baby

A man once caught a siren and her baby. He brought them home and put them into a
tub. The siren kept crying for having been caught. Finally the man took pity on her, so he
brought her back to the sea and set her free. But he wanted to keep her baby. Therefore
siren stayed by the shore, crying for her baby. The man felt pity and set her baby free. Then
she happily swam away into the sea with her baby (recorded in 1970, published in Vélius
1979: 29-30).

Apparently, involvement of the traditional Lithuanian folklore bearers with various
inland water bodies was much more active and multiform, and consequently, the
supernatural beings related to these watersseem much more colourful and ambivalent.
Quite a host of miscellaneous water-related creatures, spirits, ghosts or enigmatic entities
can be encountered in the corpus of Lithuanian folk legends. These beings are the subject
of two perhaps the most exhaustive, although essentially descriptive treatises dealing with
the Baltic and Slavic water spirits, published by a Latvian-born historian AndrejsJohansons
in the 1960s, namely: Der WassergeistbeiBalten und Slaven (1965) and DerWassergeist
und der Sumpfgeist (1968). Dwelling on the extensive comparative materials from the
traditions of the Baltic peoples and the Eastern Slavs, A. Johansonsdefined the water spirits
as “poorly individualized beings, characterized by a limited sphere of activity”
(schwachindividualisierte Wesenmitbegrenztem Tdtigkeitsfeld), albeit adding that these
beings used to be worshiped even more than a number of “high deities” (Johansons 1968:
17). According to him, the origins of these spirits were related to the archaic images of the
“lord of the animals” (der Schirmherr der Tiere) and the trickster, which got
“contaminated” with other mythical beings due to the Christian influence and “diabolized”,
thus acquiring a number of negative traits and becoming adverse to humans (Johansons
1968: 29-33). Generally, A. Johansons discerned three essential moments in the Baltic and
Slavic “water mythology”: 1) the impact of Christianity, affecting the earlier pre-Christian
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beliefs in such a way that all the household, forest and water spirits were turned into “fallen
angels”; 2) close connection with the cult of the deceased and the animistic view of the
nature; 3) the effect of transition from hunting and fishing to agriculture and stock-raising,
which resulted in spaces of forest and water becoming alien to humans, therefore mythical
beings residing there got “diabolized” (Johansons 1965: 34-5).

It may be added, however, that several varieties of the “ideal type” of the water
beings, defined by A. Johansons as related to the “lord of the animals”, may be discerned in
the Lithuanian folklore. These include anthropomorphic “water kings”, which can also be
depicted as old men; the waters guarded by each of them do not mix with the waters of the
others (Slavitinas 1947: 177, Balys 1948: 35). Also, there is “a king of the fish”, depicted in
a zoomorphic form, of which only three variants of folk narratives have been recorded. One
of these stories reads as follows:

King of the Fish Set Free

Fishermen were at work on the Dusetos Lake. Suddenly, it felt very difficult to draw
out the net. There were lots of fish in it, and among them one was very beautiful, with a
crown on its head. When everyone examined this fish, the owner of the boat ordered to set
it free, because[as he said,] the king had to rule its kingdom (recorded in 1940, published in
Velius 1979: 30).

The third variety of this guardian image is the likewise obscure anthropomorphic
image of the “shepherd of fish”, also encountered only in a couple of texts. The origins of
this image may be related to the folkloric image of fish as “pigs of the lake”.

Pig of the Lake

Before the war, when I was still little, my Dad used to go fishing on the Juodeikiai
Lake not far from Siauliai. Once he caught such a huge fish, that he had to harness a horse
in order to draw the net out. When he brought that fish home, we cut it to pieces and salted
it. It almost filled up a big vat.

But ever since, something started throwing my Dad out of the bed at night,
screaming, ‘Give me my pig back!’

We saw him being thrown out of the bed and onto the floor with our own eyes. So
finally, we had to throw pieces of that fish back to the lake.Only afterwards my Dad could
sleep peacefully again (recorded in 1939, published in Vélius 1979: 31).

Unfortunately, this lord- or guardian-type of the nature spirits seems to have been as
good as extinct fromthe living Lithuanian folk tradition for several decades already (the
few available texts of the Lithuanian folk belief-legends depicting this type of beings have
all been recorded and archived no later than the middle of the 20" century); and
furthermore, judging from the relatively small number of the available archived recordings,
it could hardlybeen particularly popular even earlier — just like the twisted, distorted and
not life-like images of the mermaids, mentioned above, which seem to be quite rough
translations from the romantic German literary tradition. So much for the “pure” types of
the water spirits advertised by the classical folklore research of the 20™ century!

Certainly, the Lithuanian folklore archives contain quite a number of other texts
depicting mysterious or scary things happening to people by the water, but the supernatural
powers acting in those cases are rather obscure and cannot be with any certainty ascribed to
some more or less coherent entity that could be labelled as some type of the “water spirit”.
E. g. humans in those texts may spotsome “green horns floating over water”, or somebody
“black jumping out of the boat”, or hear something laughing ominously in the lake, or a
fisherman may catch some “black hassock with horns”, etc. (Biuigiené¢ 1999a: 42).
Otherwise it is told that people are drawn into the depths by some enigmatic invisible
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force; or something encourages them to go swimming, and if they do, they are bound to
drown, and so on. Here are a couple of examples:

The Time Has Come, but not the Man!

A priest [was walking once by a pond and]saw a man rising out from the pond and
shouting, ‘The time has come, but not the man!’

The priest looked around and spotted a boy of about 12 years of age running towards
the pond. The boy intended to go swimming. The priest did his best to bring him around:
he asked the boy to go to his house and fetch him a book. Meanwhile the man from the
pond ceased his shouting and said to the priest, ‘You did a wrong thing!’

Afterwards, when the boy returned with the book, he had forgotten all about
swimming. But the next day a grown up man drowned in this very place in the pond.

On the way to Priekulé there is a lake close to the river. A labourer once working
near the lake heard a voice saying, ‘The time has come, but not the man!’

The labourer could not make out either where the voice came from or what it meant.
But in an hour a man came and drowned himself in the lake. Another one passing by
spotted his hat floating on the water. The passer-by summoned the neighbours and they
fished the drowned man out. Now the labourer understood what kind of voice he had heard
and what that voice meant (both stories were recorded in the end of the 19" century and
published in Basanavicius 1998: 477).

If purposefully questioned, the narrators of suchstories would usually say something
like “nobody knows what it was”, or “it was something unholy”, or just state that the
ominous entity seen, encountered, heard or felt in the proximity of the water was the
“devil”. Similar interpretation is also as a rule given to the supernatural power acting in,
from, or by the water in the numerous texts of the Lithuanian legends discussing breaking
of certain taboos: i.e. fishing or swimming during inappropriate time, e.g. on Sunday,
during the Mass, etc. The purpose of these texts is usually warning against breaking ofthe
taboos(Biigiené 1999b: 214-5), and as such, water functionally seems secondary in them
(quite similar stories exist about offenders being punished for hunting or picking berries in
the forest during the prohibited period). Yet it is obvious that in folk-belief legends water
as an element is mainly associated with threat, darkness, and death. These chthonic aspects
of the water symbolism all fall under the rule of the folkloric devil (velnias) — perhaps the
most colourful, diverse and multifunctional figure of the Lithuanian vernacular tradition.
As already proven in an exhaustive monograph by NorbertasVélius“The Chthonic World in
Lithuanian Mythology: Analysis of the Devil in Folklore”(1987), this supernatural
character of the vernacular tradition has got notso much in common with the church image
of it —except for some external traits perhaps and the common name, — yet it has been
turned into a full-force actor / agent in folklore, who inhabits various natural and cultural
environments in close proximity to people, actively affecting human everyday life and
asserting its influence in all kinds of the human endeavours. No wonder that devil in
Lithuanian folklore exhibits really close connectionswith water too, particularly in relation
to its chthonic side. It is precisely the devil that could reasonably be compared to such
figures in the other national traditions as the Swedish ndcken(Stattin 1992) and others,both
in terms of popularity, diversity of functions and the roles played in the culture and the
social structure of the community. As pointed out by N. V¢lius, the devil enjoys extreme
popularity if compared to any other supernatural being of Lithuanian folklore: devil has
been mentioned in over ten thousands of the recorded folk narrative texts altogether, let
alone other kinds of folklore, such as proverbs, riddles etc. Apparently the devil has
usurped a number of roles and functions, and obliterated a variety of names perhaps
belonging to other supernatural beings, which now turned obscure (Vélius 1987: 275). Here
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are a couple of typical examples of the devil adopting the role of the fish guardian
(although he is obviously not very good at this job, being way too busy with other things):

Devil — the Guardian of the Lake

On Sundays, during Mass, it is a very good time to go fishing. You see, the lake is
guarded by a lame devil. When people gather for the Mass in the church, they often start
sniggering or frolicking, which is sinful. The devils’ duty is to record those sins. <...>The
lame devil also limps over to check on the sinners. The lake is then left unsupervised, and
therefore it is very easy to catch a lot of fish (Biigiené 1999a: 51).

The Guardian of Fish at the Sauliukas Lake

There is a village called Bachmatai, not far from Zarasai town. And close to that
village there is a small lake called Sauliukas. If someone planned to go fishing on that lake,
they had to keep quiet about theirbusiness, if they wanted to catch anything. But if people
started bragging to each other and talking loudly about going fishing there — no fish was to
be caught!

Once there was a dance party in the village nearby Sauliukas Lake. And during this
time, some people went fishing onto the lake. Oh, my, didn’t they catch a lot of fish! The
whole boat was overflowing! So the fishermen could not carry these entire fish home at
once. They took some, and on their way back they stepped into the house where the party
was. They saw young people dancing and said, ‘Ha, you keep dancing here! And we caught
such a lot of fish in the lake!”

Immediately the firewood that was stored inside by the stove fell down onto the
floor with a big racket. And when the fishermen returned to the lake to fetch the rest of
their catch, they found the boat empty: all the fish had been poured out back into the lake
(recorded in 1959, published in Vélius 1979: 31).

Such possible “contamination” and “diabolization” of the Lithuanian water spirits
was already pointed out by A. Johansons, and this seems rather obvious when reading the
archived texts of the Lithuanian folk-belief legends. The “devil” not only seems to be the
first denomination that slips from the tongues of the storytellers whenever they feel at a
loss as to how to define the “creature” or “power” that they talk about: be it a story of
someone making people go astray in the wilderness, or punishing fishermen or hunters for
practicing their trade on holidays, or even attempting to drown people, etc. The devil’s
name is carved in the Lithuanian landscape as well, a number of natural landmarks bearing
toponymic associations with him, water bodies (particularly swamps, bogs and marshes,
but also lakes) presenting no exception (Vélius 1987: 60).

Thus,the devil in Lithuanian folklore obviously performs functions similar to those
of the water spirits in other national traditions, yet in general, the origins of the devil’s
image cannot be reduced to mere reflections of the mythologized element of water,
because, as also noted by N. Vélius, this image embodies and symbolizes a large variety of
other personified natural and social powers that may have seemedrelevant yet
incomprehensible to humans (Vélius 1987: 62). Therefore the devil cannot be considered
as an exclusively water-related figure. Still, this supernatural being must have been
imagined to be so powerful, and its functions so diverse, that it eventually incorporated
roles and images of the other mythical water beings, or spirits. Everything that could be
considered potentially harmful to humans in relation to the water was increasingly
associated with the devil. Besides, considering the complicated development of this image
due to the influence of Christianity, it could also be said that supernatural beings identified
with him have experienced something like second stage of demonization, as all of them got
labelled “wicked spirits”, “unholy”, etc. True, decline of the mythological beings may be
regarded as a dominating tendency in the history of religions (Valk 1994: 312). Essentially
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it is justified to say that chthonic water spirits in Lithuanian folklore have been turned into
mere aspects of the devil’s activities (Bugiené 1999a:41).

Quite similar observations are true in case of the female supernatural beings
associated with water.The most prominent water-related female being in the Lithuanian
vernacular belief is definitely/aumé(fairy). As regards her activity, ambivalence, popularity
and importance both in the natural and cultural world, /aumé is indeed a fair match to the
devil. Laumés(pl.) are depicted as women or girls, usually engaging in various female
activities: laundering clothes, spinning yarn, weaving, bathing children and taking care of
them, flirting with men and even marrying them, dealing with livestock, etc. They are
asserted to have been very numerous:

Some time ago, whenever one stepped out at night, one was bound to encounter
laumé.

There were lots of laumés around! People used to hear them laundering during the
warm summer evenings. ..

Sometimes laumeés helped the women, who used to work hard in the fields: in the
meantime, laumés would come to their homes, bath their children, spin, or weave their
linen. <...> But there were also wicked laumés. These would kidnap human children (see
Biigiené 1999a: 54-7).

Laumeés also have some trickster features, and human encounters with them can end
up both positively or negatively, depending of the capacity of the humans to handle these
beings. Laumésare quite akin to the nature spirits of other national traditions, but their
precise affiliation is difficult to establish: they are close to forests, waters, and stones;
associated both with the earth and the sky (the rainbow in Lithuanian folklore is called
laumésjuosta ‘laumé’s sash’). About 17 percent of the stories about laumés describe their
activities taking place nearby or in the water: they are likely to be washing, swimming,
laundering, or singing; some storytellers even assert that laumés live in the water and
sometimes attempt to drown humans (Vélius 1977: 111-7). Besides, laumés are very fond
of visiting people’s saunas.

Gifts from the Laumés

A woman learned that laumeés started frequenting her sauna. “Well, let them do, they
are living creatures anyway, so let them bath”, she thought. Afterwards, whenever she
heated her sauna, she would leave some hot water to laumés. They must have appreciated
her goodwill, and rewarded the woman. Each time they would leave her some gifts in the
sauna: a nice piece of linen, a towel, or something else — all very skilfully made (recorded
in 1926, published in Vélius 1979: 23).

Here Is the Steam!

Laumés were bathing in a sauna once. They kept shouting, ‘We need more steam!
More steam!’

A man was passing by and heard them. He opened the sauna door and farted inside,
saying, ‘Here is the steam!’

Laumés got mad with him, and one of them told another, “You hold the poker, and
I’ll chase that fart!”

The man ran for his life, but happened to head straight into the thicket of willows,
and had to stop. The laumé was after him, and she sent a huge wheel rolling at the man. But
he saw the wheel coming and dodged it. The wheel rolled past and broke an opening in the
thicket. So the man escaped through this opening, and laumés could not catch him
(recorded in 1940, published in Vélius 1979: 23).

But just like in case with the devil, laumé’s sphere of activity is much broader and
encompasses much more than just water. Some authors (e.g. Banos, Tomopos1974, and
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especially Cynnuk, [luBpsa1980) have attempted to derive laumé from the putative image
of the Indo-European mythology — the Thunder-god’s wife, who had been kidnaped by the
Devil (or banished from the sky) and ever since cannot find her proper place on earth.
Anyway, it is pretty obvious that laumé stands in the centre of a rather complex system of
beliefs. Although water also plays an important role here, it still can be concluded that
laumé, viewed as a water spirit, is essentially in the same situation as the devil: on the one
hand, both these beings have accumulated the majority of aspects attributed to the water
spirits in other national traditions, yet on the other hand, both of them are much broader,
complex and related not only to thewater. Both the devil and laumé are perhaps the most
ambivalent and colourful figures of the Lithuanian vernacular tradition in general,
characterized by particularly active involvement with humans. No wonder that their
activity incorporates a number of functions ascribed to the individual supernatural water
beings in other national traditions (like the “water man”, mermaid, or water spirits).

Thus, the “existence” of water spirits in Lithuanian folklore entirely depends upon
the definition of the concept itself. If we understand the spirit as a certain symbolically
meaningful role or performance of certain functions, then both the devil and /aumécan be
considered as water spirits in Lithuanian folklore. But if we search for a clearly
discernibleindividual mythical image of an exclusively water-related being, we have to
admit that Lithuanian tradition inhabits no such ones.

Lina Biigiené is a senior researcher and the head of the Department of Lithuanian
Folk  Narrative, Institute of Lithuanian Literature and Folklore, Vilnius,

Lithuania;lina@llti.It

Notes

More on the problematic relationship of Lithuanians to the maritime culture,
seafaring, and general attitude of the population (both historical and contemporary) to the
sea in Biigiené 2005.

All translations from the Lithuanian language are by the author of the article.
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EVIL SPIRITS IN GEORGIAN EPIC FABLES

Abstract

In epic fables, where "the other world" and trips to the world of the dead occupy an
important place, we encounter quite a number of evil spirits. In Georgian fairy tales, these
are: Eshmaki (Demon), Kaji, Chinka, Devi, Devi's Mother, Devi's wives, Snake,
Gveleshapi (Dragon), Kondriskatsi (Dwarf), Kudiani Beberi (Tailed Old Woman, who is
accursed enemy of the soul), and Rkinis Katsi (Iron Man). Before pagan deities acquired
the shape of humans, they were represented in a zoomorphic shape and continued to bear
totemic signs even after they started resembling humans. This can also be seen in their
metamorphoses and the fact that they ride specific animals for the same reason. In our work
we focus on those devil spirits and their genesis.
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Mzia Chachava, Phd Philology, studied evil characters in Georgian magic tales
(Devi, Gveleshapi, Eshmaki, Kaji). She has published the main results of her studies in
Vol. 4 of Georgian Folklore and relevant volumes of The Georgian Soviet Encyclopaedia.

In epic fables, where "the other world" and trips to the world of the dead occupy an
important place (Ilponm 1946:329), we encounter quite a number of evil spirits. In
Georgian fairy tales, these are: Eshmaki (Demon), Kaji, Chinka, Devi, Devi's Mother,
Devi's wives, Snake, Gveleshapi (Dragon), Kondriskatsi (Dwarf), Kudiani Beberi (Tailed
Old Woman, who is accursed enemy of the soul), and Rkinis Katsi (Iron Man). Before
pagan deities acquired the shape of humans, they were represented in a zoomorphic shape
and continued to bear totemic signs even after they started resembling humans (Shengelaia
1970). This can also be seen in their metamorphoses and the fact that they ride specific
animals for the same reason.

Representatives of "the other world" - that of the dead - are Satanic forces defending
the world and acting as deadly enemies of the main characters of fables. As soon as they
appear in this world from "there" - the "external" world (from the back of beyond, sea,
forest, and so forth) - they become engaged in a life-and-death battle with the main
characters of fables. Snake, Veshapi, Kaji, Devi, Gveleshapi are functionally the same
(according to 17th century lexicographer Sulkhan-Saba Orbeliani noted). Ilia Abuladze
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(researchers in Old Georgian literature) noted the functional sameness of Devi, Eshmaki,
Veshapi, Boroti, and Snake. Heroes of fairy tales achieve a desirable victory, which is
inevitable and final, only after they defeat these evil spirits three times.

It is noteworthy that evil spirits in Georgian fairy tales are powerful, but they are
nevertheless quite cautious. They (particularly Devis) do not carry their own souls, minds,
or health wherever they go, but keep them hidden at the back of beyond or in the shape of
three birds in a box kept in the stomach of a small animal (for example, hare) embedded in
the body of a bigger animal (for example, deer or hog). In the meantime, positive
characters of magic fables always carry their souls about.

The list of evil spirits mentioned in fairy tales can be expanded. For example, Kosa
(man with no facial hair) is the most recent character among the evil spirits listed here. He
tries to defeat main characters with lies and riddles, but, as any other evil character, is
ultimately defeated. Maidservant, Journeyman, Mentor, Vizier, who betray the hero and
advise the king to give him complicated tasks in order to see the person with many
excellent features dead, emerged even later than Kosa. Stepmother is also an evil character,
as she makes her husband kill his child or resorts to some other methods to achieve the
same goal. There are some other negative characters: Black Arab, elder sisters and
brothers, and elder brothers-in-law. Very seldom, mothers and fathers are also negative
characters, as they sometimes give preference to their lovers instead of the well-being or
lives of their children.

The image of heroes of this world in fairy tales is genetically rooted in mythos and
has divine origin. Therefore, it is natural that they are always victorious over the Satanic
forces that fight against them. At the same time, positive characters sometimes manage to
pacify and win them over due to their force (by defeating their enemies or saving their
children) and obtain information about the whereabouts of those, who they killed, and ways
for reviving them. They may also find eyes gouged out and methods to cure them. In such
cases, evil spirits ask heroes to become their sworn brothers, promise to help them, and
keep their word too. In more recent fairy tales, heroes even receive gifts from "the other
world" for the good they have done to negative characters (for saving their children). The
gifts enable them to revive the dead, receive a big fortune, learn the language of animals
and plants, and obtain objects - a sword, cudgel, tablecloth that can produce food in
exhaustible amounts, flying carpet, and cap of invisibility - that enable them to defeat
anyone. Heroes sometimes manage to get hold of the aforementioned objects by cheating
their owners. Although the latter are extremely reluctant to give the objects and the
knowledge they have, they prefer to surrender rather than allow their children to die. It is
also necessary to have special knowledge to correctly choose a gift from "the other world",
as everything there looks good to the eye, but the jewellery found there is just dust in this
world, while a rusty iron box is able to give rise to excellent cities. A simple quern,
donkey, or cudgel found there may win a fortune in this world and become guarantors of
prosperity and invincibility. The same is true of the pumpkin that gives birth to numerous
soldiers. A mangy foal there becomes a flying horse in this world and so forth. It is
necessary to have special knowledge to make use of all these. In the other word, even the
language is overturned and they speak like Kajis do. For example, it is impossible to
understand what they say in the country of Kajis, if you do not have special knowledge.
You will do something that is contrary to what was said, exposing yourself, as they will
realise that you do not belong to that world and the result will be lamentable.

It follows that in more recent fairy tales, it is no longer necessary to kill evil spirits,
as the heroes take away from them the objects or knowledge, which determined their force,
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and the heroes become their owners. That is why evil spirits find it very difficult to part
with them and they do all they can not to lose them.

It follows that the evil spirits mentioned here are necessary in epic fables. Without
defeating them, main characters would be unable to become renovated and reinforced,
show their potential to the full, and achieve the desired goal of obtaining a fiancé of divine
origin, who they have to kidnap from "the other world". And without marrying such
women, they would be unable to bring into flower and renovate the sleeping universe. It
follows that epic fables are an arena of confrontation between the forces of this world and
the other world - good and evil spirits. Good spirits of this world are always victorious in
epic fables and they are always singular like God.

The other world has guardians. For example, the Horse tells the Boy about Kajeti
(the country of Kajis): "When we get closer, you must buy sheep and oxen. ... When we are
there, you will see lions, tigers, and wolves they have placed at the gates. Give the oxen to
the lions and tigers and sheep to the wolves. They will let you enter, without saying
anything". (Ghlonti 1964:51).

Both Devis and Kajis are surprised at seeing human beings in their domain: "What
an animate being are you to be so bold with us?.. Birds cannot appear in the sky and ants
on the land, because they fear us!" (Virsaladze 1958:98). The enemies of main heroes, evil
spirits, can feel human beings or animates by smell and the former can escape death only if
the mothers or wives of evil spirits help heroes to hide.

Deadly enemies of main heroes of fairy tales - evil spirits, who make main heroes
face a lot of trouble before they achieve their goals and win a victory - are dealt with very
cruelly at the end of the tales: They are tied to horses' tails and ripped into pieces or
transformed into dust. Such endings of tales look like administrating justice and upholding
laws, but the main idea is that in order to make a hero's victory full and eternal, his rivals
should no longer exist. They should be eliminated and deprived of the opportunity to
revive. Heroes of fairy tales - good or evil - can never change their nature. They should
either exist or not exist. Fairy tales are optimistic, because they end in the final and divine
victory of main heroes, which would be impossible without complete destruction of evil
spirits.

In early fairy tales, their heroes could be perceived as a result of the metamorphosis
of the heroes of the other world (Gveleshapi, Devi, Snake, Fish, Bird) and the images of
heroes in this world and the other world. However, in a later period, when those in the
other world acquired the shape of Chinka, Eshmaki, Kaji, Ali, and Jini (and it seems that
this period coincides with the strengthening of Christianity in Georgia), the perception of
these images as a metamorphosis of main heroes is ruled out. Christianity implied being
more cautious in this period and the attitude to everything that reminded paganism was
stricter and was regarded as an evil spirit. Here is a piece of folk verse to support the idea:

"Up to now, our prayers

For gold, silver, and wood have been bad.
The Devil has emerged in them.

Hence our problems".

(Kotetishvili 1961:389)

Gveleshapi (Dragon)

Gveleshapi is the main, most ancient, and most powerful evil spirit in Georgian epic
fables. It is in constant confrontation with the main heroes of fairy tales and their encounter
always takes shape of a deadly confrontation.
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"Gveleshapi (Avestian Azi-Veshap). A popular character in Georgian fairy tales that
embodies evil roots. It is a monster that has many heads and sharp teeth and shoots out
flames. It is linked to the element of water. It often takes away drinking water, demanding
human victims (virgins) in exchange for it. In Georgian fairy tales, we encounter white,
red, and black Gveleshapis, of which black is the most powerful. In addition, it can fly"
(Chachava 1974:97-98). Gveleshapis live both in the mountains and in the sky.

This fabulous being is a result of the ancient manner of thinking and exists only in
the imagination of human beings. People are not free in their fantasies (Merpenuaze
1973:334) and there are certain regularities that produce the results of their imagination. A
peculiar perception of the universe by humans was of major importance in shaping the
image of Gveleshapi. Humans viewed the universe as three-dimensional: Underworld,
Middleworld, and Skyworld. People also found a means to unite them: Branches of a tree
reaching the sky, the roots going into the earth, and a powerful trunk. It is known that all
the three parts of the tree have their own living beings: Birds and the branches; snakes, fish,
and frogs and the roots; and hoofed animals and the trunk. This means that the tree unites
the whole universe, including living beings. Magic creature Gveleshapi is better at uniting
the living beings of the whole universe than the tree, as it comprises prominent signs of all
the three parts of the universe: It has wings and claws like birds; the body and tail like a
snake, and the muzzle and horns like hoofed animals, which means that it is a fantastic
creature bearing the signs of the beings of all three worlds and embodies the unity of all
worlds (Cholokashvili 2004:39).

It would be unfair not to note here that there is another opinion on this issue. For
example, according to Vladimir Propp, it is a mechanic merger of several animals like
Greek Sphinx, Centaur of antiquity and so forth (ITporm 1946:226). He regarded snake as a
unity of two creatures embodying spirit - snake and bird. Wilhelm Wundt held the same
opinion on this issue (ITporm 1946:227). As regards Z. Gamsakhurdia, he concluded that
"its form amalgamates various dangerous and aggressive animals (snake, crocodile, lion,
tiger) and pre-historic animals" (Gamsakhurdia 1991:191). Gveleshapi as a symbol of the
unity of the world has another sign that makes it similar to