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PREFACE

From 2 to 4 May 2008, the Institute of Lithuanian
Literature and Folklore and the public institution Vita
Antiqua held an international conference in Kernave
under the title “Natural Holy Places of the Baltic Re-
gion According to Archaeological and Folklore Data’.

The conference was part of the series of events devoted
to the issue of natural holy places which had started in
2007 at the initiative of Estonian archaeologists and
researchers into folklore. More participants attended
the Lithuanian conference than had attended any of
the events up till then. The conference covered a wide
range of academic disciplines and issues. Among the
18 researchers from eight countries attending, there
were highly experienced and well-known profession-
als, as well as young researchers still pursuing their

doctoral studies. There were archaeologists and folk-
lore experts, and researchers in the fields of religion
and the history of culture.

The 15 reports presented at the conference and two
further reports made available on stands covered the
northern, eastern and southern parts of the Baltic Sea
region: Finland, Estonia, Russia, Latvia, Lithuania,
Belarus, Poland and Germany. Participants accepted
the term ‘natural holy places’ as a working term for
the conference, covering all and any holy or cult places
in the natural world (such as rocks, stones, trees, wa-
ter bodies), which are normally of natural origin. Rock
carvings and cup-marked stones found in Finland rep-
resented perhaps the oldest period, the Stone Age and
the Bronze Age, whereas stones with sharp-bottomed

’
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bowls that are common in the nucleus of the Grand
Duchy of Lithuania in the 14th to the 16th centuries
represented the youngest holy places.

The reports presented to the conference, some of which
are published in this issue of Archaeologia Baltica (the
rest have not yet been prepared for publication), in-
cluded an initial survey of types of natural holy places,
discussed statistical data, assessed the current situation
of studies of natural holy places, and introduced both
current and completed research projects. As Dr Ténno
Jonuks from the Museum of Estonian Literature noted,
it was amazing that both the traditions of ancient natu-
ral holy places covering several countries and ques-
tions and knowledge related to the modern study of
them were essentially the same. These evident points
in common united participants in discussions on terms
and notions, methods, and the interpretation of results.

The range of issues in archaeological studies related
to natural holy places was touched upon in most of the
reports, by Tiina Aikas (Oulu), Ténno Jonuks (Tartu),
Irena Kaminskaité (Vilnius), Juha Ruohonen (Turku),
Rudi Simek (Bonn), Leszek Stupecki (Rzeszow),
Vykintas Vaitkevic¢ius (Klaipéda), and Heiki Valk (Tar-
tu). As could be expected, one characteristic of natural
holy places across the entire region is the individual
finds dating from different periods which are usually
found accidentally. A key issue that poses numerous
questions is their interpretation and the possibility to
build up a picture of rituals of the past, at least in part.
On the other hand, it was very important to see natu-
ral holy places as an indivisible element of the cultural
landscape of the Baltic region, an element closely re-
lated to places where people lived, buried their dead,
and engaged in economic activity. It is clear that inter-
action between the ancient religion and Christianity in
every cultural region is characterised by certain local
features. However, the main element in the process of
the study of the origin and use of natural holy places
from this point of view is the viability and continuity
of the traditions.

The use of folklore data in archaeological studies was
another key aspect of the reports presented to the con-
ference. Marge Konsa (Tartu) announced the results
of a search for new archaeological monuments car-
ried out in the Estonian area of lakes known for the
numerous legends about them. Professor Juris Urtans
(Riga) reviewed the results of aerial surveys of lakes
in southeast Latvia known for legends about them. It
became evident that cooperation between archaeology
and folklore was very important and promising.

In some cases, an analysis of natural holy places was
based on historical sources and folklore material. Alak-

Professor Juris Urtans’ report was especially expressive
(photograph by Irena Kaminskait¢).

siej Dziermant (Minsk), Sandis Laime (Riga), Nijolé
Laurinkiené (Vilnius), Elena Tianina (Moscow) and
Anna Wickholm (Helsinki) have shown that specific
place legends about natural holy places are known in
all countries, although in different amounts and differ-
ent ways. The most common questions related to this
phenomenon are the origins of motifs, their dating, and
sources.

During the conference, much attention was paid to
giving participants opportunities to learn about Lithu-
anian natural holy places. They had a chance to see
the archaeological monuments of Kernavé and the
neighbouring village of Grabijolai, the Old Town of
Vilnius and the Park of Hills (Kalny parkas) and the
crypt of the cathedral, and the Vilnius and Sirvintos
districts (including a visit to the oak tree and burial
mounds of Ardiskis, the stones of Liukonys, the stone
with a footprint at Gelvonai, the Kupolis hill at Pyp-
liai, the Alkupis at Stavarygala and SventeZeris, and
the site of the Kukaveitis sacred grove near the village
of Gudulingé).

Part of the conference was an educational project pre-
sented by Sedula, a creative folklore group directed by
Dr Daiva Steponaviciené. Participants could also see
an installation on the subject of sacred water entitled
‘Springs in Baltic Culture’ by Beatri¢é Laurinkute.
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The excursion to the site of the Kukaveitis sacred grove (photograph by Irena Kaminskaité).

The excursion to the sacred oak tree of Ardiskis (in the Sirvintos district) (photograph by Irena Kaminskaité).
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From 8 to 10 July 2009, an international conference
with the title “The Baltic World-View: From Mythol-
ogy to Folklore” was held in Vilnius. It was organised
by the Institute of Lithuanian Literature and Folk-
lore, in cooperation with the Centre de recherches sur
I’imaginaire, Université Stendhal, Grenoble.

The cultural ties connecting Lithuania with France
have historically been associated with the poet Oscar
Milosz or Algirdas Julien Greimas, a professor of se-
miotics who promoted Lithuanian culture in France.
This time, however, these ties took a different turn, and
brought from Grenoble Philippe Walter and Christian
Abry, whose studies focus on Lithuanian mythology
and folklore. It should also be pointed out that the
conference was held at the time that the country was
commemorating the 1,000th anniversary of the first
mention of its name in written sources, and it empha-
sised the aspiration to show the ancient culture of Lith-
uania in the context of other cultures.

The main object of the conference was to look at the
Baltic world-view as part of the intangible heritage in
the Baltic Sea region, which extends across the borders
of individual linguistic areas. The conference aimed to
overcome the problems caused by the tendency to ana-
lyse the Baltic world-view from a philological point of

view (by focusing on linguistically related cultures), a
tendency that formed in the 19th century and still ex-
ists today. The problem is not relevant in archaeology,
which studies archaeological monuments, landscape
and artefacts, but is of high relevance in philological
and ethnological disciplines. In the course of dividing
cultures into groups from a linguistic point of view,
some differentiation occurred in scientific works be-
tween Balts belonging to the Indo-European group of
languages (Lithuanians, Latvians and Prussians), and
the culture of the Estonians, Karelians, Finns and other
nations belonging to the Finno-Ugric linguistic group.
Methodological obstacles resulting from linguistic dif-
ferentiation interfere with study of the folklore, my-
thology and world-view of cultures of the Baltic region
as the intangible heritage of an integral cultural region.
Therefore, one of the most important objects of the
conference was to transcend linguistic boundaries and
bring together researchers of Lithuanian, Latvian, Es-
tonian, Finnish and other cultures.

Another important task is to study the Baltic world-
view as a cultural phenomenon manifested in different
forms (such as folklore, language, religion and mythol-
ogy), and to bring together researchers from different
fields. This is also very relevant, especially in view of

At the Centre of Europe Open Air Museum conference hall (photograph by Vytautas Tuménas).



the fact that interdisciplinary and complex studies of
Baltic cultures are far from being numerous.

Another important aspect of the conference was the
fact that it brought together researchers in Lithuanian
culture, mythology and folklore from various foreign
countries (France, Great Britain, the United States,
Finland, the Czech Republic and Slovenia). Lithuanian
material was selected as the main subject, or as an ob-
ject for comparison, in a number of reports presented.
A total of 26 reports were made, and five poster ses-
sions were presented at plenary sessions. Two more
reports made at the event were held within the frame-
work of the conference at the French Cultural Centre.

The work of the conference included the formulation
of several important study concepts (as seen from the
methodological positions of France, Great Britain, the
United States and the Baltic region), and an analysis of
different aspects of spiritual culture (the sources, meth-
ods and results of the reconstruction of a world-view,
how myths functioned in the Baltic region, Baltic my-
thology as seen from an Indo-European point of view,
indigenous cultural values, the sacral landscape).

The reports delivered covered different contexts of
the Baltic world-view and represented different meth-
odological points of view. Considerable attention was
paid to research into mythology and religion. Emily
Lyle (Edinburgh) analysed the Prussian triad of gods
described in Simon Grunau’s Chronicle in the 16th
century, and interpreted it on the basis of categories
of Indo-European mythical thinking. Philippe Walter
(Grenoble) analysed a Lithuanian myth that was writ-
ten down in 1261 about Sovijus, who established the
custom in the Lithuanian state of burning the dead. He
compared this myth with the Celtic myth about Finn
and the Germanic myth about the giant Fafnir, and the
wild boar killed by Sovijus with the salmon and the
dragon, primordial creatures of Indo-European myths.
Rolandas Kregzdys (Vilnius) presented reconstructions
of several Prussian gods, and explained the importance
of linguistic data reconstructing the world-view of the
ancient Balts. Valdis Risins (Riga) analysed the im-
pact of cultural contacts between Balts and Finns on
Baltic religion, especially the cult of the Baltic god of
Thunder (in Latvian Perkons, in Lithuanian Perkiinas)
and its female line, the cult of the god’s daughters and
daughters-in-law. Ergo-Hart Vastrik (Tartu) analysed
the cult of Peko, the god of fertility, in traditional Seto
religion. In the late 19th and early 20th century, wood-
en dolls were made and special rites were performed in
the worship of this deity. Teuvo Laitila (Joensuu) ana-
lysed the healing practices of the Orthodox community
of Border Karelia, and attempted to determine whether
G. Foster’s theory, according to which a mythological

The French mythologists Philippe Walter (right) and
Christian Abry at the Centre of Europe Open Air Museum
(photograph by Vykintas Vaitkevicius).

notion of ‘limited good’ prevails in a closed commu-
nity, was valid there.

Daiva Vaitkevi¢iené (Vilnius) analysed the Baltic liba-
tion, which has a large number of typological parallels
in both the Indo-European religion and the religions of
other cultures. A study of ritual objects was presented
by Vykintas Vaitkevicius (Klaipéda) in his report on
the terminology of the Baltic religion. He delivered a
report on a Baltic term used for the image of a deity:
Lithuanian stabas, Latvian stabs, Prussian stabis, and
Swedish stav.

The notion of a natural Lithuanian religion was dis-
cussed in two reports. Egluté Trinkauskaité (Syracuse,
USA) characterised the methodological concept of a
natural religion, and revealed, through mushroom-
gathering, berry-picking and beekeeping practices,
features of the indigenous religion in modern Lithu-
anian culture. Jonas Trinkiinas (Vilnius) discussed the
ethical principles of the ancient Lithuanian religion
and their cultural continuity.

A large number of speakers analysed folklore narra-
tives from the Baltic region. Frog (London/Helsinki)
analysed the general mythology of the Baltic region on
the basis of the myth about the theft of the thunder-
instrument (AT 1148B). Jaraté Slekonyté (Vilnius)
reviewed the narrative of the wild hunt in Lithuanian
folklore. Leszek Stupecki (Rzeszow) compared Bal-
tic and Slavic images of werewolves. Christian Abry
(Grenoble) searched for parallels between Lithuanian
mermaids (rnérovés) and naroves, the aquatic creatures
known in the Savoy, Vallée d’Aoste and Piedmont re-
gions. Lina Bugiené (Vilnius) analysed aitvaras, the
mythical being of Lithuanian legends, and compared
it with the supernatural milk thief found in other folk-
lore traditions of the Baltic region. Ulo Valk (Tartu)

ARCHAEOLOGIABALTICA 15
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analysed Estonian ghost stories, and drew attention to
the fact that these stories reflect social changes.

Reports by three folklore researchers were studies of
music and poetics. Eila Stepanova (Helsinki) analysed
the world-view of lamentation songs, and common po-
etic principles of Karelian and Lithuanian lamentation
songs. Ausra Zickien¢ (Vilnius) presented the main
principles of Lithuanian ritual music in her analysis of
the layers of ethnic music arranged like geological lay-
ers of different historical periods. Jurga Sadauskiené
(Vilnius) analysed changes in the portrayal of the
flower garden in Lithuanian folk songs: the transfor-
mation of poetics from symbolism to aesthetics. Using
differences in the portrayal of a flower garden in songs
from the 19th and 20th centuries, she revealed changes
in the Lithuanian world-view. Another report related
to plants was given by Daiva Seskauskaité (Kaunas),
who emphasised the importance of trees in Lithuanian
mythology.

Reports on the cultural landscape were especially in-
teresting and colourful. Andra Simniskyté (Vilnius)
analysed the burial mounds from the Roman Period
(the first to the fourth century) called ‘giants’ burial
mounds’ in northern Lithuania, and discussed their
relation to the cult of the ancestors. Andrej Pleter-
ski (Ljubljana) suggested a hypothesis concerning
Baltic and Slavic cultural ties, which are reflected in

the coincidence of certain Slovenian sacral sites and
Lithuanian theonyms. Janis Cepitis (Riga) and Lilija
Jakubenoka (Aizkraukle) presented a group of Latvia’s
sacred stones, capable of spinning yarn or making a
dress.

A separate section of the conference was dedicated
to methods and sources. Aldis Putelis (Riga) discussed
problems of criticism of written sources pertaining to
the Baltic religion and mythology, and suggested that
no clear dividing line between folklore and mythology
should be drawn, because today folklore, with all its
strengths and weaknesses, is the only source that al-
lows for the objective study of Baltic religion. Toms
Kencis (Riga/Tartu) analysed 20th-century methodo-
logical problems encountered in research into Latvian
mythology. David Simeéek (Prague) presented a previ-
ously unknown manuscript on Baltic mythology by the
Czech philologist J.H. Méachal (1855-1939).

Five poster sessions were also presented at the con-
ference. The report by Mare Kd&iva and Andres Ku-
perjanov (Tartu) entitled ‘“The Moon in Baltic-Finnic
Mythology’ attracted special attention. It suggested
the hypothesis that Baltic and Finnic cosmonyms were
much more closely related than those of the Balts and
the Slavs. The report by Dovilé Kulakauskiené (Kau-
nas) discussed modern children’s mythology and ‘table
tapping’. Stormy discussions were provoked by the re-

AL S e

Visiting the Witch’s Armchair in Noreikiskeés (in the Prienai district). Sitting: Frog. Standing: Eila Stepanova
(third from left), Ulo Valk (fourth from left), Egluté Trinkauskaité (fifth from left) and Emily Lyle (sixth from left)

(photograph by Daiva Vaitkevi¢iené).



On the Beizionys hill-fort (Elektrénai municipality) (photograph by Rasa KasSétien¢).

port by Roman Shirouhov (Kaliningrad/Klaipéda) and
Konstantin Skvortsov (Kaliningrad) which presented
polychromatic drawings from the 11th and 12th cen-
turies of Prussian saddles found during archaeological
research in Alejka (in the Kaliningrad region). Other
poster sessions were also related to the applied arts, to
a greater or lesser degree: Vytautas Tuménas (Vilnius)
presented interpretations of fabric patterns in contem-
porary art, and the report by Nijolé Kazlauskiené (Kau-
nas) focused on bead wreaths, strings of beads, and the
image of pearls in Lithuanian folklore.

It should also be mentioned that the conference was
held in the Centre of Europe Open Air Museum con-
ference centre, in a pleasant harmony of nature and
culture. A separate event within the framework of
the conference entitled ‘Studies of Myths Today’ was
held on 8 July at the French Cultural Centre, at which
Philippe Walter and Christian Abry spoke about the
meanings of myths and their role in the modern world.
On 9 July, a concert of ancient Lithuanian polyphonic
songs (sutartinés) took place at the Institute of Lithu-
anian Literature and Folklore. It was given by Trys
Keturiose, a group of polyphonic singers under the
leadership of Daiva Vyc¢iniené. Skirmantas Sasnauskas
played improvisations on Lithuanian folk music instru-

ments. On 10 July, there was an excursion to sacred
Baltic sites near Prienai, KaiSiadorys and Elektrénai.
During the excursion, Vykintas Vaitkevi¢ius presented
the Baltic historical and sacral heritage. The follow-
ing sites were visited: the hill-fort at Beizionys and the
Beizionys group of burial mounds (giants’ graves), the
King’s Mount at Ringailiai and the ritual stone called
The Gipsy Lady’s Stone, Lake Svenéius (a sacred lake,
Swente Azere, the first one to be mentioned in Lithu-
ania, in 1384), the ancient settlement area of Nemai-
tonys (populated since the Late Neolithic), the sacred
stone of Nemaitonys, the sacred oak at Uzukalnis,
and the third to sixth-century archaeological site at
Noreikiskés and the Witch’s Armchair there.

Volume 15 of Archaeologia Baltica contains eight arti-
cles based on reports given at the conference ‘The Bal-
tic World-view: From Mythology to Folklore’. These
articles reflect the main tendencies highlighted at the
conference, and represent the present-day situation in
studies of the Baltic world-view.

Vykintas Vaitkevicius,
Daiva Vaitkeviciené

Translated by Vidmantas Stilius
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FROM FELL TOPS TO STANDING STONES:
SACRED LANDSCAPES IN NORTHERN FINLAND

TIINA AIKAS

Abstract

In this article, | present sacred places in northern Finland. The sacred places differ greatly from those in southern Finland. This
is due to the different cultural tradition. Sacred sites in the north can broadly be divided into three groups: terrain formation,
natural objects and structures. I concentrate on offering places, called sieidi (SaaN), which were used by the ancestors of the
modern Sami. Meat, antlers and metal, and in later times alcohol, were offered in order to gain success at hunting. A prominent
feature in sieidi places is their heterogeneity and the long tradition of use attached to them.

Key words: sacred landscape, sieidi, S&mi, northern Finland.
Introduction

When it comes to types of sacred places, the north-
ernmost part of Finland differs from the rest of the
country. The area north of Kuusamo and Rovaniemi
is defined by offering sites that were used by the an-
cestors of the modern Sami people. There is a clear
dominance in their northern distribution, but written
records also refer to one offering site as far south as
Hyrynsalmi (Itkonen 1946, p.36) (Fig. 1). These S&mi
offering sites are called sieidi, and they consist of natu-
ral objects that are usually unshaped by humans. Offer-
ings of meat, antlers and metal (Itkonen 1948, p.318),
and in later times alcohol (Skold 1999), were given to
sieidi in order to obtain, for example, success at hunt-
ing. They worked as a medium to contact supernatural
forces. The dating of sieidi sites is difficult, but there
are finds from the Iron Age and Medieval times, and
there is an oral tradition indicating their use even in the
20th century. I will return to the problem of dating at
the end of this article.

Sami sacred sites can broadly be divided into three
classes. According to Christian Carpelan (2003, pp.77-
78), these are terrain formations, natural objects and
structures. The first group consists of fell tops, rock
formations, islands, lakes and headlands. Natural ob-
jects are stones, springs, and small caves or clefts.
The third group includes carved stubs, erected stones,
wooden poles, and stone circles. The last mentioned
are objects which have been modified by people. The
sieidi offering sites usually consist of a rock or a rock
formation.

The Sadmi people have attracted interest for a long time.
Texts from antiquity mention nations that were con-
nected to the Sami, such as ‘fenni’ (Tacitus 46.3), ‘phin-
noi’ (Ptolemaios 11.11.19), ‘skrithiphinoi’ (Procopius
vi.xv.16-25) and ‘screrefennae’ (Jordanes 111.21-22).

But the ethnic content of these ethnonyms has also at-
tracteded criticism (Wallerstrom 2006; Hansen, Olsen
2007, pp.45-51; Ojala 2009, p.83). It is misleading to
describe past ethnic groups in modern terms. And in
the case of the forefathers of the Sami people and texts
from antiquity, the geographical distance between the
writers and those described is also great. A more organ-
ised collection of information did not begin until the
17th century, when the Swedish Crown ordered priests
and missionaries to write down their experiences from
Lapland, in order to dispute the rumours of Swedes us-
ing Sdmi witchcraft in their warfare (Rydving 1995,
p-19). The work of priests was later continued by lap-
pologists, who also described the culture from an out-
sider’s point of view (Lehtola 2000, p.157). In Finland,
most of the ethnographic data derives from the writ-
ings of Paulaharju. Samuli Paulaharju (1875-1944)
was a teacher who dedicated his spare time to collect-
ing folklore. He has described sieidi offering places in
many of his writings, but concentrated on them in his
book Seitoja ja seidan palvontaa (‘Sieidis and sieidi
Worship”).

In the early 20th century, Sdmi religion and the use
of sieidi offering sites was often approached from an
evolutionistic and animistic perspective (Béckman,
Hultkrantz 1985, p.8). Later, most studies concentrated
on identifying and grouping sieidi sites, and fitting
together ethnographic observations and archaeologi-
cal finds. Recent studies have aimed at a more holistic
view, where offering sites have been studied as part
of a wider world-view (Schanche 2000; Mulk 2005;
Fossum 2006; Mulk 2009). Also, the connection of
the Sami religion to the environment and subsistence
strategies has been stressed (Mulk 1998; Mebius 2003,
pp.11-12).



Offerings at sieidi

Sieidi offerings were strongly connected to the subsist-
ence strategies of the Sdmi. The main purpose of the
offerings was to maintain or achieve success at hunt-
ing. Other reasons for the offerings were, for example,
to help or cure illness, or help during pregnancy (Mebi-
us 2003, p.141). Offerings could take place according
to seasonal or yearly cycles, for example, in connec-
tion with the autumn slaughter. Other offerings were
made during crises, like an epidemic among humans
or animals. In some cases, offerings might have taken
place as part of daily life in connection with meals,

or while passing a sieidi place (Mebius 2003, p.141;
Rydving 1993, pp.104-107). Offerings could also take
place among different groups. There were sieidi Sites
that were used by one person, a family or a sijdda, and
some sieidi sites were visited from far distances (Ry-
dving 1993, pp.104-107; Mulk, Bayliss-Smith 2006,
pp.90-91).

Ethnographic evidence describes how different gods
were given different animals. For example, Sarahkka,
the goddess related to childbirth, was given female
reindeer (Mebius 2003, p.142). The colour of the ani-
mal played a role, too (Leestadius 2000 [1845], p.175).
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Fig. 1. The distribution of Sami sacred sites in Finland (drawn by the author).

ARCHAEOLOGIABALTICA 15

®—

NATURAL HOLY
PLACES IN
ARCHAEOLOGY
AND
FOLKLORE

IN THE BALTIC
SEA REGION

17




From Fell Tops to Standing
Stones: Sacred Landscapes

in Northern Finland

TIINA AIKAS

18

There were also beliefs concerning the treatment of
bones. Written sources from the 17th century onwards
emphasise that the bones of the sacrificial animal were
not to be broken. But already at the beginning of the
18th century, there are sources telling how among the
southern Samis the meat of the sacrificial animal was
eaten together with the marrow from the bones. Split
bones have also been found in excavated material
from Sweden dating from the 17th and 18th centuries
(Hogstrom 1980 [1746/1747], p.191; Zachrisson 1985,
pp.87-88; Iregren 1985, p.105). Split bones are also
found at sieidi sites in Finnish Lapland (Aikas et al.
2009, p.118). Zachrisson (1985, p.94) has suggested
that sources might describe what people should have
done, not what they did. The careful handling of the
bones was related to the thought of the new animal that
was to be created from the bones by adding new meat
to the skeleton (Mebius 2003, p.143).

The reciprocal relationship between a human and a
sieidi has been emphasised. According to Audhild
Schance (2004, p.5), offerings to sieidi should not be
seen as sacrifices, but as the return of a gift or a re-
quest to take something from nature. If someone was
not satisfied with the way the sieidi worked, it could
be broken. However, the sieidi was believed to be able
to avenge this kind of behaviour. Paulaharju (1932,
pp.23-24) tells how a fisherman who was too proud to
give the sieidi a share of his catch became blind and
deaf for a long time.

How to count sieidi sites

The number of sieidi sites is uncertain. Most of the in-
formation about Sami offering sites was collected by
outsiders, in many cases priests (Rydving 1993, p.29).
At the same time, priests were seen as persecutors of

the old faith. We can assume that not all sites were re-
vealed to them, and even some of those shown might
have been false. Even nowadays, there are stories
about local people who know sacred places but are not
willing to talk about them.

As archaeologists, we can only work with sites of
which some information has survived. For a site to be
treated as a sieidi, I believe it has to possess at least
two of the following characteristics: a place name in-
dicating sacredness, an oral tradition, finds indicating
offerings, or, in some cases, a connection to a Sami
dwelling site. There are just over a hundred sieidi sites
of which the location is known with some certainty. In
addition, there are dozens of sites which could not be
located with sufficient accuracy. Most of the sites, both
identified and unidentified, are situated in the Utsjoki
(Ohcejohka), Inari (Anar) and Enontekié (Eanodat)
areas.

The number of different Sami sacred sites is shown in
Figure 2: sieidi stones are the main group. The number
of sacred fells (this group includes both Finnish vaara
and tunturi) is less than half that of sieidi stones, and
the other groups are represented by five sites or fewer.
There some types of sacred site that are represented by
just one site. These include, for example, a brook (at
Pasmarova Enontekid) and a pool (Seitalampi Inari).

Nevertheless, the classification of sacred sites is far
from simple. Just as it is hard to tell where a moun-
tain starts, it is hard to define the borders of sacred-
ness. In place names, the word sacred (bassi/basse-)
often refers to a larger area, such as a fell, but also a
sieidi could have given a name to a bigger landscape
feature. According to Paulaharju (1932, p.8), the whole
fell could become sacred if there was a place where of-
ferings were made. Itkonen (Itkonen 1948, p.310) also
states that the place where a sieidi was located was con-
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Fig. 2. The numbers of different sacred sites in northern Finland (table compiled by the author).



sidered sacred. Hence, the name of a natural feature,
such as Seitasaari (sieidi ‘island’) or Seitajérvi (sieidi
‘lake’), could have referred to a sieidi in that place,
instead of meaning that the whole island or lake was
seen as a sieidi. M.A. Castrén (Castrén 1853, p.123;
Manker 1957, p.83) says that the locus of a sieidi could
have been held sacred even if the sieidi itself had been
destroyed. On the other hand, not all sacred fells were
places of offerings. The fell itself could be respected
and considered sacred (Vorren 1987, pp.95-96). In
some cases, we cannot separate whether a specific
stone or the whole place where the stone is standing
is sacred. The name of the island of Ukko (referring
to a god) indicates the sacredness of the island (Plate
I, Fig. 3). During excavations in the summer of 2007,
the offering activities on the island could be located to
a single place where a big stone was situated on a ridge
(Harlin, Ojanlatva 2008) (Plate I, Fig. 4). This raises
the question whether the whole island or just the stone
was sacred. On the island of Ukonsaari (with a similar
etymology), several offering clefts have been found on
the southwest side of the island (Okkonen 2007, p.32).
Here, it seems likely that the whole island was sacred
(Plate I, Fig. 5). There are also offering stones on the
tops of fells. There, a similar case could be made for
the whole area being sacred, and not just a specific lo-
cus.

The shaped and un-shaped sacred
landscape

From stones, I will now turn to other natural sacred
sites. Saiva is a concept that is known across the whole
Sami area, but its meaning varies. In the west, saiva
is connected with certain fells or mountains; but,
particularly in the traditions of Finnish and Swedish
areas, saiva referred to special lakes that had two bot-
toms. Séiva lakes were inhabited by human and animal
spirits that could act as protectors and could help in
activities like fishing and hunting. Saiva was also con-
nected with the idea of the world of the dead. Folklore
tells us that fishing from a sdiva lake required taking
special measures. One should move carefully in the
vicinity of the lake, take no women, and keep totally
silent. The fish in a sdiva were considered to be ex-
ceptionally fleshy, big and healthy, but hard to catch
because they could hide in the lower part of a double-
bottomed lake. Sdiva lakes were regarded as sacred,
and offerings were made on their shores (Lastadius
2002; Pentikdinen 1995, pp.146-147; Pulkkinen 2005,
pp.374-375). There are also stones and rock formations
that are located in the close vicinity of a saiva.

There are only a few examples of sacred springs in
northern Finland. One lies in Pello, on the west side of

Kotavaara hill. In the 1950s, a local informant could
still say that the water of the spring ‘softened the eyes’
and was used for healing purposes (Korteniemi 1984,
p.29).

Trees were also regarded as sacred. The only still-
known sacred tree in northern Finland is a pine grow-
ing in an old market place at Enontekid. Coin offerings
were given to the tree (Paulaharju 1932, p.45). The
pine, known as Uhriaihki, is still in its natural form,
but there are also examples of modified trees and stubs.
Carved trees were used for different functions, such
asto mark borders, hunting or fishing places, owner-
ship, or a place of death (Kotivuori 2003; Konkka
1999). There are also marked trees on top of some sa-
cred ridges. Amminvaara in Kemijirvi was a sacred
place called Bessousing. On the top of the hill there are
pines with marks and dates carved on them (Appelgren
1881, p.53). A similar phenomenon has been noted on
top of Saitavaara in Muonio, where an erected sieidi
stone was surrounded by trees with cut marks indicat-
ing visits to the place from as far as two hundred kilo-
metres away. These marks are not necessarily related
to the ritual practices at these sites.

There are also carved stubs relating to a partially dif-
ferent tradition to Sami offering practices. Hence,
carved stubs are not counted among the Sami sacred
sites. These so-called fish pillars are mainly found in
the Kemijarvi region, in the southern part of my study
area. They are approximately one to 1.5 metres high,
and carved from the top to resemble a knob. They are
usually situated on the shores of lakes (Plate I, Fig. 6),
and are part of an old tradition to remember a success-
ful fishing expedition, or in some cases fowling or
hunting. The tradition has been joined to the southern
farming culture instead of Sami traditions, but it might
have its roots in old beliefs concerning success at hunt-
ing (Kotivuori 2003, p.26).

Epilogue: The long tradition

Carved stubs might offer one example of the changing
meanings attached to sieidi. There is reason to believe
that sieidi sites are part of a long tradition of ritual
activities. In Sweden, metal finds from offering sites
date their use mainly to between 900 and 1300 AD; but
there are also some finds that are substantially older.
On the other hand, when the offering of metal ceases,
offerings of bone and antler are still to be found from
1450 to 1650 AD (Mulk 2005; Fossum 2006, p.108).
In Finland, the best-known example of an offering find
comes from the previously mentioned Ukonsaari is-
land. Sir Arthur Evand found a silver ornament from
the 13th century while visiting the site. Excavations

ARCHAEOLOGIABALTICA 15

®—

NATURAL HOLY
PLACES IN
ARCHAEOLOGY
AND
FOLKLORE

IN THE BALTIC
SEA REGION

19




From Fell Tops to Standing
Stones: Sacred Landscapes

in Northern Finland

TIINA AIKAS

20

have revealed bones dating from the 14th century and
the beginning of the 17th century, and a Russian coin
from the 17th century (Okkonen 2007). The oldest
bone finds from sieidi sites in Finland date from the
13th century, and the most recent ones from the 17th
century (Salmi et al., 2011).

Even though bone finds from later centuries are not to
be found, this does not mean that the offering practices
ceased in the 17th century. Written sources mention
people who still made offerings at the turn of the 20th
century (Paulaharju 1932, p.45). Modern folklore sug-
gests that a fisherman must bring alcohol to a sieidi
in order to get a good catch (Erdlehti). Tourists bring
personal objects, coins, and in some cases candles.
Sieidi sites can be visited by different groups, such as
locals, nature tourists, neo-pagans, or cultural herit-
age enthusiasts (Aikas, forthcoming). The tradition of
making offerings to sieidi is still living, even though
the meanings attached to the places have changed over
the years.
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NUO VIRSUKALVIU PRIE
STOVINCIU AKMENU —
SAKRALINIAI STIAURES
SUOMIJOS KRASTOVAIZDZIAI

Tiina Aikas

Santrauka

Siame straipsnyje pristatomos Siaurés Suomijos §vent-
vietés. Del kultariniy skirtumy jy tipai labai skiriasi
nuo $ventvieéiy, paplitusiy Piety Suomijoje.

Samiy Sventvietés yra skirstomos ] tris dideles gru-
pes, tai: jvairios reljefo formos (virSukalvés, uolos,
salos, ezerai ir pusiasaliai-kySuliai), gamtiniai objek-
tai (akmenys, Saltiniai, nedideli urvai, uoly plysiai) ir
tam tikros struktiiros (raizyti medziy kelmai, vertika-
lus akmenys, mediniai stulpai ir akmeny ratai). Pasta-
rosios §ventvietés buvo sukurtos zmoniy pastangomis.

Sieidi yra labiausiai paplitusios samiy S$ventvietés;
tai paprastai uola ar tam tikras uoly darinys. Siekiant
pasisekimo medziokléje, sieidi nuo seny laiky buvo
aukojama mésa, ragai, metaliniai dirbiniai, vélesniais
laikais — alkoholis. Remiantis gyviiny kaulais, rastais
tyrinéjant Sias Sventvietes, aukojimo tradicija apima
XI-XX a. laikotarpj.

Sieidi Sventvietése turisty palickamos aukos rodo, kad
tradicija iki Siol gyva, nors su ja susijusios reikSmeés
bégant laikui jau pasikeité.

Verté Vykintas Vaitkevicius
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HIIS-SITES IN NORTHERN ESTONIA:
DISTINCTIVE HILLS AND PLAIN FIELDS

TONNO JONUKS

Abstract

In this article, I analyse places with toponyms connected with hiis (meaning ‘holy place’, usually associated with ‘holy grove’
in Estonian) in northern Estonia. Geographically, it is possible to distinguish between three main types of landscape for places
of which the names include the word hiis: distinctive hills, plain fields, and isolated, hidden places. Research into holy places
tends to focus on naturally prominent or spectacular places, which have shaped the view that holy places are usually situated
on hills; but plain fields and other visually less attractive sites have been neglected. Here, I will give examples of different
types of Estonian hiis-sites, and discuss the links between these places and other monuments, graves and cemeteries dating
from different periods, and settlements and churches. Finally, the article points to the favouring of different landscapes se-
lected for hiis-sites, and argues that the claim that only attractive sites are regarded as ‘holy places’ is not valid.

Key words: holy grove, hiis, dynamism of religion, Estonia, stone-grave, ancestors.

Itis arather common practice in religious research for a
study to be based on selected source material. Works in
the form of short studies do not usually allow the entire
diverse body of sources to be presented, and a selection
is therefore made depending on which of them is more
relevant in the context of a specific study. Such sources
are often impressive finds or relics, which, though they
support traditional approaches, may result in a slightly
distorted overview of the topic. A fine example of such
a process is found in Nordic Bronze Age religion: the
cosmological concept of a horse pulling the sun, which
is manifested as the Trundholm Sun Chariot, a symbol
of this religion, is known worldwide. At the same time,
this is a single example (except for some examples of
rock carvings) of this kind, and, regardless of the ex-
istence of rich archaeological material, no analogous
artefact has been found in Scandinavia or elsewhere
in Europe. Thus, a broader cosmological concept has
emerged on the basis of a highly singular object.

Similar problems surround natural holy places. Among
these, there are visually impressive sites which over-
shadow others. Historiographically, this approach can
be observed from descriptions as early as the 17th cen-
tury, which emphasise that holy places were situated
on mountain tops or hill tops (Olearius 1996, p.122).
It is characteristic of Early Medieval descriptions for
a hill with a forest to be described as a holy place. The
Chronicle of Henry of Livonia and the 13th-century
Danish Census Book mention holy places in connec-
tion with forests (lucus sanctus), and leave out general
descriptions of the landscape. Only in the most famous
description of an Estonian holy place, by Henry of Li-
vonia, is a hill named on which a picturesque forest

grew (HCL XXIV, 5). The first selection of different
landscapes connected with holy places in Estonia was
provided by August Wilhelm Hupel at the end of the
18th century. In this text, trees are again mentioned as
an obligatory element: ‘In some holy places there is
one tree, in others there are many, mostly spruce trees;
these can be found on hillocks, plains, near springs and
elsewhere’ (Hupel 1777, p.153). Still, the emphasis on
holy places being located on hillocks remained preva-
lent (Merkel 1798; Jung 1879; Koski 1967), especially
in school textbooks, and, in a more popular form, in
calendar texts. The view of holy places being situated
on an impressive landscape spread from calendar texts
to oral lore, and the influences of literature are clearly
traceable in many lore texts. Although the influences
of literature are a somewhat overlooked aspect in the
study of oral lore about holy places, the treatment of
this specific lore is not possible without a national-ro-
mantic element in them. Matthias Johann Eisen (1920)
was the first to add other types of holy landscapes to
hillocks, thus revealing that the toponyms and lore con-
nected with hiis (meaning ‘holy place’; for more, see
Jonuks 2009b) have been assigned to bog islands, wet-
lands and completely flat areas. The view of hiis-sites
as places of a highly diverse landscape had formed in
academic treatments by the end of the 20th century;
however, an even more emphasised concept of a hiis
was a sacred grove/forest on top of a picturesque hill.

At the end of the 20th century, the approach to hiis-
sites as naturally prominent places changed slightly.
Instead of the former location on a hill or a hillock, the
focus has shifted to the site’s boundaries, and the fact
that natural boundaries are important for a natural holy



place, as these distinguish the site from the surround-
ing landscape (Anttonen 1992). Still, its prominence
is used as one of the most important characteristics of
a holy place (Moor 1998, p.49). An important aspect
here is definitely the 20th and 21st-century scholars’
cognitive perception of the sacred, which is often con-
nected with a conspicuous or a prominent site. Pro-
ceeding from this notion, research has overlooked
several sites known by the name of hiis which are not
situated on conspicuous or prominent sites, and do not
easily fit into the traditional concept of a hiis. In the fol-
lowing, | would like to emphasise the phenomenon of
the boundaries of a natural holy place, though I agree
that boundaries are not something that have to be par-
ticularly prominent. Instead, a boundary may be hardly
noticeable, and many natural holy places may be lo-
cated in a site which is distinct from its surroundings,
although not particularly prominent. After all, although
the boundaries of holy places have been important in
folk religion, oral tradition does not usually fix borders
precisely. Only the most important border is usually
described, the one that marks the border between eve-
ryday life and the sacral space, while leaving the other
sides of the holy place more vague.

In this article, | will take a look at the three types of
landscapes that are assigned the toponym hiis, and
point out their most characteristic features. | do not
intend to suggest that it is possible to compile a typol-
ogy that would accommodate all the sacred places. The
different landscapes that the holy places are situated in
and their association with different archaeological ob-
jects may be suggestive of the different purposes and
dating of hiis-sites (Jonuks 2007). The defiance of ty-
pologisation proceeds from the nature of these objects:
these are natural objects which were not made by hu-
mans but have been adapted for use by them. Thus, any
typologisation can be done only on a cognitive level,
and this depends on the perception of the natural mon-
ument and the landscape by a given researcher. For this
reason, I will not attempt to suggest specific ‘typologi-
cal markers’ which would apply to all objects, because
even those markers would depend on the local context.
I have chosen Viru County in northeast Estonia as the
site for the study, an area that some authors view as
the core of Estonian hiis culture (Plate II, Fig. 1). In
studies like this, the result is greatly affected by the
landscape, and the results achieved in one region, in
this case Viru County, cannot be automatically applied
to other areas.

An important question that has to be addressed at this
point is the definition of the concept of ‘hiis’, or the
holy grove. Traditionally, holy groves have been stud-
ied in connection with other natural holy places (sac-

rificial stones, holy springs, and so on), and regarded
as a sub-category of a sacrificial site. This approach is
definitely valid, as these places are of the same essence
and occupy the same sphere. | will focus here solely
on holy groves, whereas the selection of sites is deter-
mined by the presence of the root “hiis’ in the toponym
and/or the availability of the oral tradition. With this,
I presuppose that the concept ‘hiis” covers something
broader than single sacrificial trees and stones. It has
to be noted that holy groves should not be regarded as
something independent and isolated: it is highly likely
that in many places different traditions of holy groves,
sacrificial sites and other places mentioned in oral lore
have merged. | have considered it important here to
analyse holy groves separately from others, because
their function in the broader religious context was
quite likely different compared to sacrificial stones or
springs.

The places analysed are known from oral tradition.
How to relate folkloristic places to archaeology is a
well-known and disputed issue (e.g. Gazin-Schwartz,
Holtorf 1999), and it will not be addressed in detail
here. The main assumption is made that motifs from
the oral tradition, recorded in the late 19th or the 20th
century, should not be dated much earlier. But plac-
es which oral tradition indicates may be much older
and can be dated according to associated archaeologi-
cal sites (Jonuks 2009a, p.59ff). | suggest that sites in
the landscape may have been important through dif-
ferent periods, and led people to ascribe a folkloristic
meaning to them. This is especially true for important
religious sites that retain their meaning throughout dif-
ferent historical periods and past religions.

Hiis-places related to hills

Well-known and used hills are the first kind of land-
scape for holy places with hiis-toponyms. These are
prominent and stand out in the surrounding landscape,
and often in the entire area. Next to their visual promi-
nence, an important characteristic of a hiis-site is its
anomality, which distinguishes the site from the land-
scape around it. Such are places that have been used
in research of holy groves since the 18th century. Two
specific sites will be discussed in greater detail below,
as their broader environment allows for reference to
other associated phenomena.

The 1.5-kilometre-long ridge of Purtse Hiiemagi hill
ends with a cliff, and there is a group of eight graves
at the western foot of the hill. The unexplored group
of stone cist graves and tarand-graves probably dates
from the period from the middle of the first millennium
BC to the middle of the first millennium AD (Tamla
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1996). Next to the graves there is a sacrificial spring
called Uku allikas (Uku’st Spring), which has been
mentioned in oral lore. Purtse hill is definitely the most
prominent element in the local landscape: it is visible
from a distance and meets nearly all criteria in the
study of a stereotypical holy grove (Plate 1, Fig. 2).

Purtse Hiiemagi hill also offers a fine example of an-
other characteristic feature of the landscape. Regard-
less of the widespread view that both oral lore about
holy groves and many stone cist graves can be associ-
ated with conspicuous elements in the landscape, the
association of these with dramatic relief forms, in this
case an open cliff or escarpment, is much weaker. The
latter type of landscape would provide a spectacular
view, and an alleged landmark. Instead, on Purtse hill
the graves are associated with the gentle slopes of the
holy grove hill, rather than the visually striking cliff
nearby. Elsewhere in Estonia, steep coastal escarp-
ments are rarely associated with oral lore about hiis or
archaeological finds. One of the few exceptions here
is the Panga coastal cliff on Saaremaa Island, which is
known in oral tradition as a place where offerings were
made for good luck or for a good catch of fish (ERAII
225, 238/9 (7)).

While observing the location of graves or other ar-
chaeological monuments and holy places, it becomes
evident that these are rarely associated with landscapes
that could be described as ‘dramatic’, although it is
likely that this type of landscape was used. Most loca-
tions of archaeological monuments tend to be associ-
ated with gentle slopes rather than steep cliffs, and are
oriented towards former settlement sites (Lang 2000,
p.218; Jonuks 2009a). This visual connection with set-
tlements may explain why no graves have been con-
structed on coastal cliffs: these were open to the sea,
and rule out the possibility of visual contact with the
settlement. The magnificent views that open out from
the edge of the cliffs were probably less important in
this respect.

Kunda Hiiemégi is the second example of a hiis-site
which is situated on a spectacular and prominent hill
(Plate 11, Fig. 3). Kunda hill is a long and narrow ridge
overlooking a prehistoric village, and folklore abounds
about a holy grove on the hill. Four stone graves are
situated in a row in the northern part of the hill top, and
the burial site is oriented towards the former Kunda
settlement. Kunda Hiiemégi offers a fine opportunity
to observe the entire complex. Kunda village is a set-
tlement site dating from the Early Iron Age, which co-

1 Uku is a mythological deity, mostly associated with
thunder. In Estonia, oral folklore about Uku has been
concentrated in the coastal regions, and this has led to
speculation that it spread to Estonia from Finland (Loorits
1951; Salo 1990).

incides with the dating of the graves. A decorative pin
dated to the 12th century AD has been found in a spring
in the village’s centre. Other examples of springs situ-
ated in village centres in which decorative objects have
been discovered are also known in Estonia (such as
Tdrma, Pajumaa and S@randu) (Tamla 1985; Jonuks
forthcoming: b). Thus, it could be speculated that the
ritual behaviour of the past was not limited to a sin-
gle location in the neighbourhood, and the examples
of Kunda and other similar complexes seem to suggest
that the sacred space was considerably vaguer, consist-
ing of the village and the spring at its centre, but which
were further connected to the hiis-site, and possibly the
burial ground in the vicinity.

Owing to the thorough geological research conducted
in the area (Moora 1998), the Kunda example allows
further speculation about the connection between the
village and the holy grove hill. The settlement and the
hill are separated by a narrow basin, which was once
excessively humid, but has now dried up. On the one
hand, this basin forms a natural boundary separating
the ‘sacred area’ (the hill) and the ‘profane area’ (the
settlement); but on the other hand, the one-time lake
shore might have functioned as a pathway leading
from the village to the hiis-site, ascending to the flat
space and passing the row of stone graves. Perhaps it
was the northeast part of the hill that was used as the
main ritual space. People who went there and spent
time there passed the graves of their ancestors, and
rituals connected with ancestral worship had an im-
portant part in the religion of the first millennium BC
(Jonuks 2009a). Quite another question is whether this
speculation can be confirmed, and how to test it. The
material available to us today remains insufficient, and
any attempt to reconstruct events of such a distant past
remains merely conjecture.

When using the above criteria, that is, a naturally spec-
tacular landscape where stone graves have been con-
structed, we can speculate about several places which
may have functioned as similar holy hiis-sites; but the
root hiis in their names and the folklore about them
has been lost. Such sites can be found in complexes
with burial fields which were founded on the slopes
or on the top of a cliff promontory, and in some cases
(such as the burial field in Tdugu, see Lang 2000) a
connection with a settlement, similar to the Kunda
site, can be observed. Thus, it may be assumed that
during the Late Bronze Age and the early stage of the
Iron Age, such naturally spectacular holy places were
more widespread, they were marked by stone graves
on the ground, and rituals performed at these sites were
closely connected with the dead and with ancestors. In
the course of the later development of religion, the
rituals and their meaning were transformed: the crite-



ria for holy places and the settlement pattern changed.
The latter two aspects may explain why there is no oral
lore about some hiis-looking sites. Instead, holy places
occupying a completely new type of landscape came
into use: this applies, for example, to the plain Hiievali
(hiis-field) a few kilometres from the Tdugu burial
group on a coastal cliff. A similar complex can be seen
in Karula. This hiis-site is situated on flat and stony
terrain below a cliff, and a few kilometres from this
site there is a group of probably stone cist graves from
the Early Iron Age on a cliff promontory. The Karula
site, where according to oral lore there was a hiis-site,
stands out from the surrounding landscape, although
the ridge can hardly be described as a visually impres-
sive one.

In terms of landscape, the latter two examples express
quite a different attitude. It may be speculated that the
Tdugu and Karula sites were holy places, which were
probably used in the Bronze Age and the Early Iron
Age, they were located on elevated protruding cliffs,
and they were marked with burials, which were ori-
ented towards settlements below. Very likely, the func-
tion of these holy places was connected with ancestors
(Jonuks 2007; 2009a). A dramatic change in the use of
the holy landscape took place in the Late Iron Age, and
prominent landscapes were replaced by rather modest
ones (Lang 2000, p.287).

There are many reasons why the use of landscape
changed and the holy places were relocated, but per-
haps the most important one was the change in the set-
tlement pattern, according to which earlier settlement
units were abandoned and new ones were put to use
(Vedru 2011). Quite as important in this respect are the
more general changes in religion, which led to empha-
sising new elements in the landscape. It becomes evi-
dent that the holy places that were probably put to use
in the Late Iron Age are not necessarily situated on nat-
urally prominent or anomalous landscapes; but, more
importantly, there are no graves or burials from the
period associated with them. At the same time, these
places are closely connected with original settlements,
and we may assume that this tradition of holy places

is no longer so closely associated with the dead and
ancestors, and focuses more on rituals connected with
gods and deities. This construction should not be inter-
preted as a sign of ‘conversion’, during which former
holy places were deliberately abandoned, especially
since many hiis-sites about which there is more recent
lore (Kunda, Tdrma) meet the criteria of former holy
places. In these cases, the main reason for choosing
a new landscape was the disruption of the settlement,
which is why new sites were chosen depending on the
new criteria and sacred requirements.

Hiis-places in plain fields

A fine example of a new kind of holy place is the hiis-
site of Aburi, which is situated one to 1.5 kilometres
from the former village centre, on completely flat
ground, and no graves have been found in its imme-
diate vicinity (Fig. 4). The settlement site is dated to
the Late Iron Age and the Middle Ages, and the only
remnant of the past is the connection between the set-
tlement and the hiis-site. There are other examples
of hiis-places that are situated in such ordinary land-
scapes, and the surrounding villages have considered
the hiis-site their own (for example, the holy place
shared by the villages of Vaekula, Raudlepa and Raud-
vere). A clearly characteristic feature of such places is
the lack of a connection with Late Iron Age graves on
the one hand, and the location of these places in land-
scapes that cannot necessarily be described as highly
prominent or spectacular on the other. These are gen-
tly sloping areas, and characteristic as sites which are
somewhat distinct from the rest of the surroundings.
Such places are in no way comparable with the previ-
ously described holy places located on prominent hills
and marked with graves. These differences in relief
forms indicate that there has been ‘something’ that has
made these sites distinct from the surrounding ordinary
scenery. Similarly to what Veikko Anttonen (1992) has
argued, the most important characteristic of such plac-
es is the boundary, which gives a sense of separation.
This boundary is not clearly observable from outside,
and the hiis-site is only perceived as an extraordinary

Fig. 4. The hiis (holy grove) and village in Aburi.
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place. Certainly, many of the phenomena that created
the boundary may be lost to us now.

It is possible that hiis-sites were surrounded by a stone
wall or a pole fence, which was supposed to be a sign
for outsiders that this was a sacred place (Kutt 2007,
p.207). The few archaeological studies that have been
carried out in holy groves in Estonia have not con-
firmed the presence of fences in these places (Jonuks
forthcoming: a). This does not mean that there were
none, but that it is not currently known how to study
them. A possible border, marked with bigger stones, is
known from Zebrene in Latvia (Urtans 2008, p.72ff).
However, we should not take as dogmatic the view that
fences were used to create boundaries. Although many
lore texts refer to fences that surrounded hiis-sites,
they were not necessarily allusions to the practice of
enclosing holy groves, but the expression of aspira-
tion, which is very common in folklore, to show what
a hiis-site should have looked like, rather than what
it looked like in reality. Also, since reinterpretation is
very characteristic of folk religion, it is impossible that
a uniform idea about the appearance of a hiis-site could
have been established.

Regardless of the fact that holy places which are lo-
cated in prominent landscapes allow for more specula-
tion in the interpretation of grove sites, we should not
neglect those situated in ‘ordinary’ landscapes, or men-
tion them only in passing. Hiis-sites have an impor-
tant place in terms of their rich diversity and general
context, even more so because holy places in differ-
ent types of landscape also point to changed religious
concepts. Considering also the possible chronological
aspect, the (over)emphasis of visually impressive hiis-
sites seems to focus on a single aspect of the holy place
rather than on the entire concept in general.

Hidden hiis-sites

In addition to these two kinds of holy places of which
the names contain the toponym ‘hiis’, there is a group
which is not connected with settlements or graves, or
spectacular natural landscapes. These places are holy
sites which are situated on bog islands, deep in woods
and elsewhere off the beaten track, and which are sepa-
rated from the everyday world because they are more
difficult to access. In Estonia, such holy sites can be
found in primeval river valleys (Kongla), on bog is-
lands (such as the Great Holy Grove and the Small Holy
Grove in Varudi) and elsewhere outside populated ar-
eas. An important motive for selecting such places was
evidently their isolated location. Another significant
aspect was probably also the passage to the holy place
through the unique bog landscape, or by descending to

a deep river valley. An isolated and hardly accessible
place was possibly also connected with a religious ex-
perience which was quite different from the one gained
from other types of landscape. We may speculate that
going to a bog island through a thickety bog or de-
scending into a deep valley along a river bank studded
with springs was connected with the rituals carried out
in the holy place, and the pathway prepared the par-
ticipants spiritually for the ritual. A good example here
is the description of lissaar (Holy Grove Island) in the
village of Roostoja in East Viru County (RKM I1 61,
27/8 (12). According to this text, there was a holy is-
land in the bog, and as a sign of veneration, people
left their hats on the previous bog island, Kiibarsaar
(Hat Island). Taking off one’s hat and entering the
holy place with the head uncovered can definitely be
viewed as part of the holy ritual, and the purpose of
it was the spiritual preparation of the participants to
enter the holy place. It is true that such accounts are
rather rare in Estonian lore about holy places, but it
must be remembered that this type of lore rarely con-
tains specific, detailed descriptions, and most mentions
of holy groves refer to the concept of hiis-sites in gen-
eral terms. An aspect similar to the above example has
been discussed further in connection with pilgrimages
(Turner, Turner 1978). This discussion emphasises that
the pilgrimage, which is highly ritualised and follows
several established rules, is as important as the destina-
tion of the pilgrimage. Pilgrimages prepared the peo-
ple spiritually on their way to the holy place, and it is
possible that cognitive preparatory processes also took
place in natural holy places.

While holy places of this kind are not associated with
graves or settlement sites that can be dated, their chro-
nology, as well as presenting further speculation about
their function, is problematic. In overall Estonian folk-
lore about hiis-sites, the oral heritage about these hid-
den and hard-to-access holy places focuses on personal
rituals such as offering and curing. Such hidden holy
places might have had a different function: in addition
to the obvious isolation, they provide a more personal
relationship with the place, and this, in turn, clearly
makes people regard these places as different to holy
places near villages, where the focus is on the gather-
ings and festivities that are held there.

Hiis and the Church

A special topic in the discussion of hiis-sites is their
relation with sacred Christian places. This relation is
based on the premise that Christian sanctuaries were
built upon former non-Christian religious sites. Build-
ing churches on these sites has often been justified
by the view of Pope Gregory I, according to whom



Christianisation was believed to be more effective if
people were allowed to continue to visit their former
holy sites, but that these sites had to be converted to
Christianity and the former idols destroyed (Sanmark
2004). Perhaps the most famous examples of this kind
are the Old Uppsala church and the Fréso church in
Sweden (Fabech 1989). It is rather difficult to point
out specific examples in Estonia, because little re-
search has been done on churches from this angle, and,
if at all, the studies tend to focus on the cemeteries
surrounding the churches. It has been suggested that
Valjala and Pdide churches on Saaremaa Island were
built on former non-Christian holy grove sites (Magi
2002, p.156). Also, Heiki Valk (2007) has emphasised
the link between former holy places and churches, and
has pointed out the same energetic criteria for select-
ing both pagan and Christian sacred places. A link
between churches and the earliest religious places, es-
pecially cemeteries, has also been suggested by Armin
Rudi (2003, p.93). According to Rudi, control was
taken over the former cultural landscape by construct-
ing Christian sacred places close to former cemeteries
or in close proximity to them, and in this way former
generations were integrated into the new religion and
cultural context.

A number of parish churches in Estonia were built in
the middle or the second half of the 13th century, that
is, soon after Christianisation. It is highly unlikely that
the churches of what were then future parish centres
were erected on desolate sites. The former function of
these sites is not known, but it was probably not sup-
posed to be only religious. Research history has shown
that in the 13th century, churches in Estonia were built
in the centres of villages, in cemeteries dating back to
Late Prehistory, a former place of veneration and else-
where (Moora 1956; Tamla 1993; Mégi 2002, p.155).
Of course, there are other reasons determining the
choice of location of parish churches, and not many
of them can be investigated archaeologically. It seems
more likely that the choice of church locations depend-
ed on the local situation, and building churches only
on former sacred or burial sites was not important. An
analysis of churches and early burial grounds in Oland
has given quite similar results: while churches may be
associated with burial sites of the Late Iron Age or the
period prior to that, there are plenty of churches that
have no visible relation with earlier archaeological sites
(Andrén 2002, p.223). Even in the crosscut of a parish,
the church may not have been located in the central
place. Medieval churches, regardless of their important
social role and social rituals, still represented different
beliefs and ideologies, and thus different ritual practic-
es, so that not all former sites of religious importance
were suitable for building a church, and the choice of a

new site depended on local factors. The most important
consideration in all the examples where a Christian
church was built in the village centre, a former holy
grove or cemetery, or the place of which the function
is difficult to determine, was that the choice of location
further reflected the importance of the church in addi-
tion to its religious and social significance. Therefore,
it is quite possible that a Christian church was built in
a former holy place, but this relation does not have to
be as categorical as the general assumption in popular
treatments has often been.

The landscape provides a possibility to speculate about
the relationship between Prehistoric holy places and
the Medieval parish church. Parish churches were of-
ten built in the most prominent place in the surround-
ing landscape, and there is often a spring or a river
nearby. This choice of landscape leaves open the pos-
sibility that the place was also considered holy before
Christianisation. This was not necessarily always so, of
course, because the presence of a nearby body of water
was also vital for churches in Medieval times, espe-
cially in the early period of Christianisation. An ex-
ample of this can be found in the Chronicles of Henry
of Livonia, which describe a baptism ritual following
the fall of the Valjala stronghold, during which priests
were summoned to the church to praise the Lord: ‘By
consecrating the spring in the centre of the stronghold
and filling the cask, they first baptised the older and
better people who were taught in the Christian faith,
and then other men and women and children” (HCL
XXX, 5).

Spring water therefore had an important role in Me-
dieval Christian liturgy, and it may have been a factor
determining the choice of the location before building
a church. For a baptism ceremony, churches may have
fetched baptismal water simply from a consecrated
spring nearby, so these places did not necessarily have
to be former holy places.

Conclusions

To sum up, three major groups of holy sites, with prob-
ably partly different dates and functions, can be distin-
guished in the north Estonian landscape. This article
has left out the discussion of smaller places connected
with the offering tradition, like springs and offering
stones and trees, or offering yards located near farm-
steads (Loorits 1935). The incorporation of these into
a more complete and systematic context would pro-
vide us with a highly diverse and multifaceted over-
view of holy sites, at least in the context of the 19th
century. While analysing hiis-sites, however, there are
differences in places where the supposedly earliest
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hiis-tradition is associated with a prominent natu-
ral monument, and where the rituals performed were
probably connected with the veneration of the dead
and ancestors. Later, a new layer was added to this
stratification. Here, the connection with the dead was
no longer important, and the choice of the location was
not determined solely by the prominence of a natural
monument. The introduction of a temporal perspective
does not mean that former holy places were abandoned
at a specific point in time and new ones were put to
use. It rather suggests a change in religious needs:
on the one hand, the aspect of nature was no longer
emphasised as much, and on the other hand it points
to the relocation of former settlement centres, during
which some sacred places may have been abandoned,
and new ones on a completely different landscape may
have been put to use. Several former hiis-sites were
still used in the newer religious phase. Besides Tdugu
and Karula, there are holy sites that are isolated from
the ordinary landscape and are difficult to access,
which seems to emphasise their distinctiveness and
‘difference’ from the ordinary landscape.
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SIAURES ESTIJOS HIIS
SVENTVIETES: ISKILUS
KALNAI IR LYGUS LAUKAI

Tonno Jonuks

Santrauka

Jau nuo XVII a. tyrinétojai akcentuoja senasias Svent-
vietes, kurios krastovaizdyje iSsiskiria kaip vaizdingos
ir jsimintinos vietos. Viduramziais §ventvietés papras-
tai biidavo tapatinamos su miskais (lucus sanctus), ta-
¢iau minimi ir kalnai.

Matas Joanas Eisenas (1920) buvo pirmasis, papildes
senyjy Sventvie€iy tipy sarasa, parodydamas, kad pa-
vadinimas hiis (,,Sventa vieta®) ir jj lydinti tautosaka
taip pat yra susije¢ su kalvelémis pelkése, raistais ir lau-
kais — visiskai lygiomis vietovémis.

Siame straipsnyje analizuojami su pavadinimo hiis
vartojimu susije¢ trys krastovaizdzio tipai ir iSryskinti
svarbiausi jy pozymiai. Autorius nemano, kad gali-
ma sukurti visapusiS$ka $ventvie¢iy tipologija. Taciau
svarbu tai, kad skirtingy tipy krastovaizdziai, kuriuose
aptinkama Sventvieciy, ir pastaryjy rysiai su archeolo-
gijos paminklais gali suteikti duomeny apie skirtingas
hiis §ventvie¢iy funkcijas bei jy chronologija.

Netipologinis poziiiris | Sventvietes yra glaudziai su-
sijes su tuo, kad Sventvietés yra gamtiniai objektai,
kuriuos Zzmogus jtrauké j savo kultiiros lauka. Taigi
tipologija galima tik tam tikrame lygmenyje, ir ji vi-

suomet atspindés tai, kaip konkretus tyréjas suvokia
gamtinés kilmeés paminklg bei jo aplinka. Atsizvelgda-
mas | tai, Sio straipsnio autorius nemégins ieskoti tam
tikry ,.tipologiniy Zymeny®, budingy visiems objek-
tams, nes ir Sie zymenys didele dalimi priklauso nuo
lokalinio konteksto.

Garsts ir placiai naudoti kalnai yra pirmasis krasto-
vaizdZzio tipas, budingas Sventvietéms, vadinamoms
hiis vardu. Tai i8kilios, placiose apylinkése dominuo-
jancios kalvos. Biidinga, kad ant Siy kalvy randama
naujojo bronzos amziaus — ankstyvojo gelezies am-
ziaus kapy i§ akmeny, jrengty vir§ zemeés pavirsiaus,
ir tai suteikia galimybe¢ minétas Sventvietes datuoti.
Vélesni, vélyvojo gelezies amziaus arba viduramziy,
pavieniai kapai ir kapinynai ne taip daznai susij¢ su
iSskirtinémis krastovaizdzio vietomis, kurios, matyt,
buvo laikomos S$ventomis tuo metu, kai minétuose
kapinynuose buvo laidojama. Kadangi tokius atvejus
nesunku interpretuoti, tai $venti kalnai paprastai uzima
dominuojancig padétj ir tyrinétojy darbuose.

Kaip kitos riiSies SventvieCiy pavyzdys straipsnyje
nagriné¢jama Aburi vietovéje, Salia vélyvojo gelezies
amziaus — viduramziy kaimavietés centro, visiskoje ly-
gumoje esanti hiis $ventvieté. Artimiausioje jos aplin-
koje kapy neaptikta.

Tai ne vienintelis toks atvejis; hiis $ventviec¢iy, kurios
lokalizuotos niekuo neissiskirianc¢iame krastovaizdyje
ir neturi jokio rysio su velyvojo gelezies amziaus lai-
dojimo vietomis, yra ir daugiau. Siy viety jokiu badu
negalima lyginti su auk$¢iau minétomis Sventvietémis
ant dominuojanciy kalvy ir pazenklinty kapais.

Visos hiis $ventvietés yra reik§mingos, jdomy kon-
tekstg turin¢ios ir didele jvairove pasizymincios vie-
tos. Skirtingi jy krastovaizdzio tipai gali buti susij¢ su
skirtingomis religinémis koncepcijomis. Minéty isskir-
tiniy hiis $ventvie¢iy akcentavimas (ir netgi jy perver-
tinimas), atrodo, nepagrijstai sutelkia démesj j vieng Siy
$ventvieCiy aspekta, bet ignoruoja visuma.

Be aptarty dviejy Sventvieciy tipy, yra dar viena objek-
ty grupé, kuri nesusijusi su gyvenvietémis, laidojimo
paminklais ir jsimintinais krastovaizdziais. Tai Svent-
vietés kalvelése tarp pelkiy, misky tankméje, toli nuo
praminty taky, kitaip tariant, sunkiai pasiekiamos ir
nutolusios nuo zmoniy pasaulio. Izoliacija, atrodo,
buvo svarbiausias motyvas renkantis Sventvietes tokio-
se nuosaliose vietose. Kadangi $ios riiSies Sventvietés
nesusijusios nei su laidojimo, nei su gyvenamosiomis
vietomis, jy chronologija ir naudojimo pobiudis tebéra
nenustatyta. Apskritai Zodiné tradicija apie tokias pa-
sléptas ir sunkiai pasiekiamas hiis §ventvietes pabrézia
individualig ritualing praktika — aukojimus ir gydymo
apeigas. Cia zmogui atsiranda galimybé sukurti glau-
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desnj nei bet kur kitur rysj su vieta. Tuo $ios nuosalios
$ventvietés skiriasi nuo ty, kurios lokalizuojamos prie
gyvenvieciy ir kuriose vykdavo bendruomenés sueigos
bei Sventes.

Speciali diskusijos apie hiis $ventvietes tema yra jy
rySys su krik§¢ioniskomis Sventomis vietomis, mat
iprasta manyti, kad baznycios buvo statomos senose
Sventvietése. Popieziaus Grigorijaus I buléje kalbama
apie tai, kad kriks¢ionybe¢ lengviau plis, jeigu zZmo-
néms bus sukurta galimybé melstis senose vietose. Ta-
Ciau joms turi biiti suteiktas kriksc¢ioniskas charakteris,
o stabai sunaikinti.

Sunku pateikti tokios riiSies pavyzdziy i$ Estijos, nes
minétu poziiiriu baznycios, iSskyrus Valjala ir Poide
Saremos saloje, iki Siol faktiskai néra tyrinétos. Pa-
gristai manoma, kad XIII a. baznyc¢ios Estijoje buvo
statomos gyvenvieciy centrinése dalyse, prieSistoriniy
kapinyny teritorijoje, vietose, kurioms rodoma pagar-
ba, ir kitur. Atrodo, kad viduramziy baznycios padétis
pirmiausia priklausé nuo vietos ypatumy, ir nesiekta
ja biitinai pastatyti Sventos ar laidojimo vietos terito-
rijoje.

Verté Vykintas Vaitkevicius



THE MYTHICAL FLIGHT PATHS OF LAKE SAUKA

JURIS URTANS

Abstract

Lake Sauka is the largest lake in the district of Augszeme in Latvia. It features very often in tales and legends, which mostly
relate the story of its flight and its settling down in its present location. The nearest place from where it might have flown is
approximately 30 kilometres away, but the most distant place is about 70 kilometres away. The places of origin, flight routes
and conditions of settling down mentioned in numerous tales, when confronted with modern knowledge about the layout of
archaeological sites, allow us to see yet unknown connections between the mythical world reflected in tales, and the real world

represented by the relief and by archaeological sites.

Key words: Lake Sauka, folklore, mythical flights, archaeological sites.

Lake Sauka is located in the south of Latvia, in a
region called Augszeme, or S€lija. It is the largest lake
in Augszeme (Plate III, Fig. 1). It covers an area of
7.5 square kilometres, and is 6.2 kilometres long, 1.5
kilometres wide, and 9.5 metres at its deepest point.
Although the lake is not overgrown, its shores are
reedy. The area is hilly and picturesque. Today, the
shores of the lake are quite densely populated. There
is a fairly large number of known archaeological
sites on the shores of the lake, although since there
has not been a complete archaeological survey of
the shores, some unknown archaeological sites could
still exist there, probably occupation layers of ancient
settlements. The best-known archaeological sites on
the very edge of the lake are the Sauka hill-fort and its
probable cult hill (for further information about Sauka
hill-fort, see Urtans 2006, p.48ff), the ancient burial
ground at Bridagi, the Medieval cemetery in Sauka
by the Plimes homestead, and the Medieval cemetery
by Bincani. Slightly further away from the lake there
are some more archacologically important places: an
ancient burial site by the Sauka rectory, a Medieval
cemetery by Ormankalns, Lones Medieval cemetery,
and others.

Lake Sauka is often mentioned in legends, it is the most
frequently mentioned location in the Augszeme area
(Viksna 2006, p.184). At present, we have more than
70 folk tales concerning the lake, and many legends
about it have been published (Smits 1937, p.421ff;
Ancelane 1988, pp.77-78; 1991, pp.142-143, 271ff;
1995, p.98; Vitola 2008, p.210ff). It is well known that
not all versions of the legends have been collected; the
number of tales available, however, is large enough for
them to be considered adequately representative. While
it should be noted that Lake VarieSi or Silabebri at
Ungurmuiza on the opposite side of the River Daugava
is also sometimes called Sauka Swamp and Lake, and

it is not always possible to discern precisely to which
of these lakes the local legends refer, generally Lake
Sauka or Silabebri at Ungurmuiza is associated with a
comparatively smaller number of folkloric texts.

Local legends about Lake Sauka mostly tell of the lake
flying and landing in its current location. From a mythi-
cal point of view, the flight of a lake and the subsequent
choice of landing place is an understandable phenom-
enon. An analysis of tales about Lake Sauka flying
seems interesting, with the emphasis on the flight path
of the lake. This analysis becomes even more unique
when aerial reconnaisance of the lakes of AugSzeme
associated with cultural history is undertaken, which to
a large degree follows the same paths along which the
mythical flight of Lake Sauka occurred.

Local legends referring to the flight of Lake Sauka can
be divided into a number of thematic groups, which
partly repeat themselves and overlap. The mythical
flight of the lake is described by the following themes
within the associated folkloric texts:

*  the reasons why Lake Sauka flew

*  the places from where Lake Sauka arose and flew

*  how Lake Sauka flew

»  how Lake Sauka found its current location

» what Lake Sauka covered when landing in its new
location

* the relationship between Lake Sauka and neigh-
bouring lakes.

From the point of view of this analysis, in which local
legends refer to the topography and/or real places in
the cultural landscape, the original location of the lake
should be determined, which is usually indicated fairly
precisely in the local legends: the flight path of the
lake, the current location of the lake, where it landed
and where it submerged real places, and other lakes
and places which have been named in relation to the
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flight of the lake. With this approach, it is possible,
through aerial reconnaissance, to check and view in
reality what is included in the local legends.

Although there are many different local legends about
the locations from which Lake Sauka has flown, the
main flight path of the lake can be identified. This
direction is related to north-northeast.

The closest place to Lake Sauka from which it could
have flown (Fig. 2), and which is the most heavily
represented in folkloric texts (13 texts), is the
Struben¢i swamp in the S€lpils area, which is located
approximately 30 kilometres from Lake Sauka (Plate
III, Fig. 3). On contemporary maps, this swamp is
called Alinani swamp or moor (for a wider overview of
Selpils area place names and their origins, see Avotina
2003). There are many archaeological sites around the
Strubenci swamp, of which the most significant are the
Ilenani ancient burial ground and the Jumprava hill at
Ilenani on the northwest side of the Strubenc¢i swamp,
a number of archaeological sites at Alinani on the
northern side of the swamp, the many archaeological
sites to the northeast of the Strubenc¢i swamp by Lake
Baltini (the Baltini ancient burial ground, Baltini health
spring, a number of Devil’s stones, Baltini settlements
I and II, an unlocated footmark stone, and others),
and archaeological sites to the south of the Strubenci
swamp by Arbidani, Zakéni and Aizporani. In one tale,
it is claimed that the Strubenci swamp is similar to
Lake Sauka: ‘In the Pikstere area there is a place where
Lake Sauka used to be located. There is a valley which
is seven miles long and three miles wide, with the

The second most popular theory for the place from
which Lake Sauka began its flight to its current loca-
tion is the Gnévja swamp (five tales), which is listed
on contemporary maps as Gnevis, and is located north-
west of Stukmani. This place is over 40 kilometres
from Lake Sauka (Fig. 2).

The furthest place indicated by tales from which Lake
Sauka flew is Pikapurvs, which is located in the Sausné&ja
area of the Madona region. Two different local legends
have been recorded relating to this area, but the context
suggests that there were more tales, meaning that they
were fairly widespread. Today, Pikapurvs is a largish
swampy forest (Plate IV, Fig. 4). Significantly, it is
related to other tales about a bloody battle which, due
to a mistake, occurred between friendly forces, and the
blood which flowed into the lake, this being the reason
why the lake flew away. This tale can also be related
to real archaeological objects, because Krievu Island at
Pikapurvs is the site of a barrow burial field from the
Early and Middle Iron Age (Moora 1929, p.129 (No.
152); LA, p.339). Krievu Island is a raised sandy area,
just under a kilometre long, surrounded by swampy
ground (Avotina 1999, p.192). Over time, the barrows
have been largely destroyed; however, today three
mounds around 20 metres wide and one metre high
have been preserved, and these are significant features
of the local cultural historical landscape. Perhaps the
people who knew tales about the origins of Lake Sauka
from Sausnéja Pikapurvs had some connection with or
knowledge of this place? It should be noted that in the
tale about the origins of Lake Sauka, it is mentioned

same island and the same stream flowing out of it:
there are the same horns and bays as Lake Sauka
has today’ (Piksteres pagasta ir tada vieta, kur ag-
rak bijis Saukas ezers. Ir izmérita 7 verstis gara
un 3 verstis plata ieleja, tada pat sala un tada pati
upite iztek) (LFK 119, 404). It must be said that this
observation does not conform to reality, and also
that some uncertainty appears in the local legend in
the form of the word esot (in the original Latvian),
which could be an indication that the storyteller
himself is not convinced of the tale. In another tale,
it is said that while Lake Sauka was flying to its
new location, a number of pieces fell off, which
today form Lake Paslavitis, Lake Ceplitis and, the
biggest piece, Lake Pikstere (LFK 914, 937). It
should be noted that all of these lakes are located
on an approximate line which connects Strubenci
swamp with Lake Sauka. While Lake Sauka was
taking off from the Strubenéi swamp, one piece
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broke off, which continued to be called Ninitis, a
former name for Lake Sauka. In other tales, Ninitis
is described as a pool in a marsh. A lake with this
name does not appear on contemporary maps in the
Strubenca swamp, or anywhere in the vicinity.

Fig. 2. The flight paths of Lake Sauka: 1 the Strubenci swamp;
2 the Gnévja swamp; 3 the Pikapurvs swamp; 4 Lake Lelitis; 5
Lake Dumblis; 6 the M@mele area; 7 the Krievu kakts swamp;
8 the Lielzalve area.



that at Pikapurvs there was a lake ‘which became
flooded with blood during a large battle’ (kas kada
liela kauja aizmilzis ar asinim) (LFK 1674, 372). A
number of versions suggest that Lake Sauka originates
from a ‘Krievu corner’, although this indication is
not certain (Lerhis-Puskaitis 1903, p.1305; Ancelane
1988, pp.313-314). We might consider, though we
cannot prove it, that the ‘Krievu corner’ in one version
could be understood to be Krievu Island at Pikapurvs,
which is tempting in order to increase the amount of
tales that are related to the origins of Lake Sauka from
Pikapurvs, although in the tales Krievu corner is said to
be located west of Lake Sauka.

It should be remembered that Sausn&ja Pikapurvs is
quite a distance, some 70 kilometres, from Lake Sauka.
The wide River Daugava flows between these places
as well (and also between Gnévja and Lake Sauka),
which at the possible time of the appearance of the
tales in the 18th to the 20th centuries was the border of
Imperial Russia, and earlier the Daugava was the border
between the Duchy of Courland and Swedish-ruled
Vidzeme. Both linguistic and archaeological research
indicate that the area in which Sausngja Pikapurvs
is now located, the southern slopes of the Vidzeme
highlands, could have been ethnically connected with
the Selonians since the Early Iron Age (Vilcane 2001,
p.63ff; Breidaks 2006, pp.542-543). If we are trying to
find some correlation here, then these could relate to
much earlier eras.

All three of the most popular places of origin of Lake
Sauka are loosely located on a north-northeast axis
(Fig. 2). Also, the number of recorded folkloric tales
declines proportionally with the distance from Lake
Sauka (the Strubené¢i swamp 13 tales, Gnévja five
tales, Pikapurvs two). The fact that more than one local
legend has been recorded in distant places indicates
that these tales are not anomalies. It is also significant
that all three places mentioned are located on one axis,
although we cannot know if in the mythological world
the lake flew in a straight path, or whether during the
flight it could have deviated. At the moment, no tales
have been found which simultaneously mention two
or three places of origin for Lake Sauka: each one
indicates only one place of origin for the lake.

The other places of origin of Lake Sauka are mentioned
only once in individual tales (the heart of the Mémeles
area, Lake ElkSnu Dumbla, the Liclzalve area, the
Krievu kakts swamp to the west of Lake Sauka, and an
unspecified place, probably Lake Lelitis, to the east of
Lake Sauka).

The landing place of the lake or the current location
of Lake Sauka has a very detailed description in local
legends. Lake Sauka lands in a place which is usually

identified as a cultural landscape: there were grassy
meadows and fertile fields (LFK 1400, 9430), a valley
with fields (LFK 1654, 5597), ‘a grassy meadow’ (bi-
Jusi jauka ieleja) (LFK 1400, 15801), a field (LFK 120,
237), cornfields (LFK 828, 17221), countryside (1654,
7081), meadows (LFK 929, 23553; 1400, 1581), and
animals were put out to graze there (LFK 984, 41;
1393, 416). People lived there, and there was also
‘an old house’ (viena veca maja) in the valley (LFK
1654, 3772), several houses (LFK 828, 17221; 1654,
7081; 1654, 5597; 1665, 332), seven farms (LK 1640,
4306), Sauka hut (LFK 1400, 9430), a homestead
called Sauciesi (LFK1637, 1012) or Sauka (LFK
1557, 2102), a large homestead belonging to a rich
farmer (LFK 1614, 332), or a large homestead (LFK
17, 944, 21). By contrast, the valley in which Lake
Sauka landed was also described as wild, untouched
by humans, or scarcely touched, a place surrounded
by hills (LFK 929, 19745), a wide, green plain (LFK
1400, 9430), a marshy meadow (LFK 1400, 15801), a
hollow (LFK 1268, 985), a swamp (LFK 603, 133), or
a large clearing (LFK 1654, 6594). A forest also grew
there (LFK 119, 404). A stream or brook flowed along
the valley (LFK 1006, 1; 1400, 9430; 861, 1243; 1910,
6571; 1213, 27; 1665, 332; 1703, 474). In a number of
instances, this stream is called Diinupe (LFK 603, 133;
1657, 4380). A stream with this name flows from Lake
Sauka today.

Aerial surveys of the west side of Lake Sauka showed
various areas of different colouring on the bed of the
lake, as well as some features which stand out above
the water level of the lake. Investigating this part of
the lake in situ revealed that the water level in Lake
Sauka in the summer of 2006 was particularly low, and
in some places features on the bed of the lake rose up
20 to 40 centimetres above the water level. The peat
bed of the lake contained many eroded remains of trees
and stumps, which created strange shapes (Plate III,
Fig. 5). It is obvious that the local inhabitants, to whom
the lake and its bed were well known, knew about these
trees in the shallows of the lake. They could be used
as an explanation for the tales of submerged houses,
because the sunken trees could definitely be used as
proof of this. Let us remember that the lake settlements
in Vidzeme were also discovered largely due to local
legends about flying lakes and sunken houses (Apals,
Zelmenis 1998, pp.2-3).

Research on the bed of the lake also revealed some
remnants of wooden constructions, in the form of
stakes hewn with an iron axe. These stakes were
driven in in rows, which have not so far been further
investigated; and, furthermore, some of these were
driven in alternately at an angle, and in front of poles
which were driven in straight. It could be surmised that
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the remains of fishing equipment have been discovered,
which cannot currently be more precisely dated or
described. It is known that in more recent times, Lake
Sauka had special constructions installed in it for the
storage of fish (Ribulis 2006, p.45).

Many local legends describe the places of origin of Lake
Sauka, the flight paths of the lake, and its landing. By
examining these tales with contemporary knowledge
about the location of archaeological sites, and with the
use of aerial and underwater archaeological research
methods, we are able to identify some previously
unknown correlations between the mythological
world, which is reflected in local legends, and the real
world, which is represented by topographical forms
and archaeological sites. Aerial reconnaissance allows
us to view these realities from the point of view of the
flying lake.

Abbreviations

LA — BIRONS, A., MUGUREVICS, E., STUBAVS, A.,
SNORE, E., eds. Latvijas PSR arheologija, 1974. Riga:
Zinatne.

LFK — Latvian Folklore Record (Latviesu folkloras kratuve).
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MITINIAI SAUKOS EZERO ORO
KELIAI

Juris Urtans

Santrauka

Saukos ezeras yra didziausias AugSzeméje (pietryti-
néje Latvijos dalyje), apie jj ypa¢ daug pasakojama.
Padavimas apie Saukos ezero kelion¢ dangumi yra
populiariausias tautosakinis motyvas visame regione.
Grupuojant padavimy variantus, ryskéja keletas i§ da-
lies sutampanciy, i$ dalies skirtingy siuzetiniy linijy.

Artimiausia vietove, i§ kurios, kaip pasakoja 13 pada-
vimy teksty, j savo keliong pakilo Saukos ezeras, yra
Strubencéi pelké Sélpilyje, apie 30 km nuo vietos, ku-
rioje ezeras telkSo Siuo metu. Viename padavime kal-
bama apie tai, kad Saukos ezerui skrendant | naujaja
vietg kelios jo dalys nukrito ir atsirado nedideli ezerai —
i$ tiesy, mazdaug vienoje linijoje tarp Strubenca pelkés
ir Saukos ezero telkso keletas vandens telkiniy.

Labiausiai nutolusi vietové, i kurios, pasakojama,
skrydziui pakilo Saukos ezeras, yra Pikapurvs pelkeé
Sausenejoje. Ant smélétos kalvelés minétoje pelkéje
yra supilti trys senojo—vidurinio geleZies amziaus pil-
kapiai. Pikapurvs nuo Saukos ezero, matuojant tiesia
linija, nutolgs apie 70 km. Atskirai pazymétinas faktas,
kad — pagal kalbininky ir archeology tyrin¢jimus — se-
najame gelezies amziuje tiek vietove, kurioje telkSojo
Saukos ezeras, tiek jo dabartiné vieta buvo apgyventa
séliy.

Visos vietos, i$ kuriy, pasakojama, Saukos ezeras pa-
kilo j keliong, yra i$sidéséiusios apytiksliai vienoje li-
nijoje. Did¢jant atstumui nuo dabartinés Saukos ezero
vietos, nagrinéjamy padavimy skaicius mazéja.

Vietové, kurioje Siuo metu telkSo Saukos ezeras, yra
zmogaus seniai jsisavintame krastovaizdyje. Taciau
gauslis padavimai apie ezero kilme ir jo kelione dan-
gumi atskleidzia iki $iol menkai arba visai nezinomus
mitinio pasaulio bruozus, $io pasaulio sgsajas su kon-
kre¢iomis krastovaizdzio formomis ir archeologinémis
vietomis.

Verté Vykintas Vaitkeviéius



MYTHICAL CREATURES, THE MAKING
OF WEARING APPAREL, AND THE LANDSCAPE

JANIS CEPITIS, LILIJA JAKUBENOKA

Abstract

Stones where mythical creatures carry out work connected with wearing apparel appear in publications on the mythological
stones of Lithuania and Belarus. This theme is not so widely considered in Latvian research literature. The aim of this work
is to show that in Latvian folklore, by natural (stone, tree, stump, water, cave, etc) and man-made objects of the cultural space
(threshing barn, cemetery, hill-fort, etc), mythical creatures tailor, spin, knit and mend for people or for themselves.

Key words: mythical landscape, tailor-stones, cobbler-stones, folklore.

There are stones appearing in publications about the
mythological stones of Lithuania and Belarus where
mythical creatures carry out work connected with
wearing apparel. The aim of this paper is to show that
in Latvia also there are objects of the mythical land-
scape where the devil or female mythical creatures tai-
lor, mend or knit clothes or make footwear.

The stone appears in legends to be a
tailor

Many stones that tailor clothes are well known in Bela-
rus, and are sufficiently well described in research lit-
erature (Duchyts et al. 2008). Such stones were located
in Latvia too, but unfortunately nowadays they are not
in their original locations. The majority of tailor-stones
were located in the cultural and historical region of
Latgale.

One of the tailor-stones was located in the present dis-
trict of R&ézekne, in the parish of Nautréni not far from
Rogovka.! This big stone was situated on the bank of
a small river that flows close to a hill-fort. We believe
that it concerns ZusSupe, the I¢as tributary, and Opinku
hill-fort. In the legend, it is called a tailor-stone, in the
Latgalian dialect kraucis (LFK 679, 239).2 If some-
body wanted to have something tailored, he had to
put a piece of cloth and some money on the stone, and
pray in the following way: ‘Oh, sir, tailor me some
clothes!” The next morning, the order would be accom-
plished. Nobody saw or knew where the tailor was.

* In this paper, we use the administrative territorial division
of the Republic of Latvia which came into force on 1 July
2010.

2 In this paper, the notation LFK N, M means the number
(N, M) of a tale introduced in the Archives of Latvian
Folklore or the University of Latvia Institute of Literature,
Folklore and Art. The authors are grateful to the Archives
of Latvian Folklore for the possibility to use the fund.

A redoubtable landlord who lived in the nearby manor
of Zalmuiza demanded that the stone tailor for him as
for nobody else. Indeed, the next morning he found
some wonderful clothes on the stone, but when he tried
them on, it appeared that the sleeves were sewn to the
back. Indeed, the landlord had clothes such as nobody
else did. The furious landlord called his servants, and
they dragged the stone to the river. Some dressmaker’s
scissors were found under the stone. The second leg-
end (LFK 263, 1344) does not reveal the location of
the stone; only the person who recorded the tale ex-
plains at the end of it that it was heard in Pintani, the
same parish of Nautrénu. The legend says that there
was a big stone in the field, under which a tailor-devil
lived.

Two legends recorded in Latgale (Dagda (LFK 232,
1219) and Ludza (LFK 197, 997) tell about big stones
located on the land of landlords that made different
clothes, but there was also a misunderstanding with the
landlords. One furious landlord threw the first stone
into the maelstrom of a nearby river, but the stone did
not disappear. It went about a hundred versts along the
river, and continued to make clothes. In the second
legend, the furious landlord started to push the stone
into the river. He pushed it in in one go, but the stone
climbed out on the opposite bank of the river. When he
pushed it in a second time, the stone returned; but after
it was pushed the third time, the stone did not come
back, it sank.

There are two versions of a legend (LFK 1238, 1; 1472,
1582) recorded regarding a stone that was located near
the River I¢a, which separates the districts of Rézekne
and Balvi. They say that if somebody put cloth on the
stone, then during the night a coat would be made. The
landlord wanted to have clothes such as nobody else
had. The stone complied by sewing one sleeve to the
front and the other to the back. The landlord ordered
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the stone to be pushed into the river, and it flowed and
growled for three days to Lake Lubana. Later on, a
frog and thread were found beneath the stone. A ditch
formed in the place where the stone had been pushed.
The second version of the legend says that scissors and
a thimble were found beneath the stone.

Apart from the rest of the tailor-stones, another stone
of this type was located in the cultural and historical
region of Vidzeme (LFK 179, 1224). It was situated
on the eastern side of Lake Aluksne, and was called
a tailor-stone. If somebody needed to have something
tailored, he or she brought cloth, and the next day the
order would be finished. Once there was a case when
somebody made an order according to the latest fash-
ion in Riga. The legend says that the devil looked at
the cloth, and said that he was unable to tailor some-
thing according to such requirements, and since then
he stopped tailoring.

The two stones of Vidzeme that are linked with the
middle basin of the River Aiviekste, which goes be-
tween Vidzeme and Latgale, were called tailor-stones,
but there are no legends about cloth being left and
clothes associated with them. One of these stones ap-
pears to be a huge boulder that can be seen in Kuja,
a right tributary of the Aiviekste in the Madona dis-
trict, in the parish of Prauliena, near the Jaunauzinas
homestead, and is linked to stories by the devil himself
sitting on it and sewing his trousers (Plate IV, Fig. 1).
The other stone was one of the biggest Latvian boul-
ders, and, before splitting during treatment of the river
bed, it was located in Aiviekste. One version of the leg-
end (LFK 1400, 32943) says that the tailor-stone was
situated near the river of Saikava manor. There were
needles-wattles presented to the stone by raftsmen in
the spring in order to have a successful journey. In the
second version of the legend (LFK 929, 24170), it is
said that there is a white stone in Aiviekste, called a
tailor-stone, and if the raftsmen passing nearby did not
throw needles on it, then the rafts ran aground on the
stone and were smashed to pieces.

Stones on which the devil mends

In Belarusian folklore, tailor-stones mainly tailor for
people. One more set of legends that is linked with the
above story, and yet is a little different, is ‘The devil
sits on a stone and mends his clothes’. Besides the
already-mentioned stone in Kuja, in the same region,
in the Cesvaine district, there is a popular stone that is
associated with several legends, the Valgu devil-stone
(Plate 1V, Fig. 2). These legends say that the devil sat
on it and mended his trousers, shirt or even his col-
lar with a thill, and in one version of the legend, for

some reason, also a harrow. In another legend (LFK
557, 8), it is told how the devil used to work in moon-
light, occasionally shouting out the meaningless word
‘eekshpydeeksh’. The devil was disturbed by a man
who invoked God. Fleeing the place, the devil struck a
stone with a needle, and left a scar on it.

A legend originating from the Salacgriva district, in
the parish of Liepupe in Vidzeme (LFK 1729, 1205),
describes a stone that cannot be found in nature any
more. It tells about a man who was on his way back
home from Jelgavkrogs, and who saw the devil sitting
on a big stone with rags and a thill.

Two legends about such stones also come from the cul-
tural and historical region of Zemgale. One (LFK 929,
26) says that in the River lecava opposite the church of
lecava there was a stone. The devil sat on it, mending
his trousers with a thill and combing his hair with a
harrow. Another devil poked his head out of the water,
and shouted: ‘Suk, suk, give it to me, too!” Another
legend (LFK 1557, 2749) tells about a devil that lived
beneath the stone. When the stone was blown up, the
devil’s trousers appeared to be torn. He stole a thill
and some sacks from the manor of Trape, and began
to mend his trousers. However, when the moon was
covered by clouds, it was not possible for the devil to
run the rope. The devil disappeared after the cock had
crowed. It seems that the same stone is also described
in another legend (LFK 1557, 13), where it is said
that underneath a big stone in the lecava district, in a
meadow of the Kizu homestead, lived the devil. The
stone was embedded in the Misa rectory. The devil fre-
quently sat on Kizu hill mending his trousers.

In some legends, the devil does not do his mending
sitting on a stone, and his link with it is mediated. The
devil had to mend his clothes because he carried stones
in them. When the clothes were torn, the stones were
scattered. Sometimes the disturbed devil left traces in
the stone when he fled. These legends reveal a wider
mythical scenery, and the link between several objects
of the mythical scenery becomes apparent.

A legend (LFK 81, 136) from the cultural and his-
torical region of Kurzeme says that there was a small
river in the Talsu district, in the parish of Vandzene,
near the Ezerlejas homestead. The devil carried stones
in a blanket in order to fill it up, but the blanket fell
apart and the stones were scattered. The devil kept on
mending until the thill fell out of his hands, and he was
unable to find it because a cloud covered the moon.
He shouted furiously at the moon: ‘Shine, moonlight,
shine, I lost the thill!” As the moon disobeyed, the devil
threw a big stone at it, but the stone fell into the river.
Immediately, the cock crowed and the devil had to go



to hell. The devil stepped on the big stone, and left big
footprints on it.

Several legends about a devil-tailor come from Vid-
zeme. In the Vecpiebalga district, on the bank of the
River Gauja downstream from Jaunvilumi, there was a
pile of stones (and human bones) (LFK 1690, 11026).
The devil brought these stones because he wanted to
build a bridge over the Gauja. He carried the stones in
the corner of a sheepskin coat, but the stones fell out
because the coat was torn. The devil got on to a hay-
stack, threaded a thill with a rope, and started to mend
the torn coat.

Other objects of mythical scenery
linked with the devil-mender

Not only stones, but also other objects of Latvian
mythical scenery are linked with the devil-mender,
both from nature (a tree, a stem, a place in a river or
on the bank) and created by humans (a house, a barn,
a pub).

In Vidzeme in the Gulbene district, in the parish of
Lizuma, on Knistu hill, two men coming back from
a pub saw the devil sitting in a tall fir tree making
parts for headgear from hooves (LFK 1098, 20422).
Each man had carved a symbol of a cross in the fir tree
while transporting a dead body over the hill. The devil
shouted diabolically at the moon: ‘Don’t glimmer so
weakly, because | need to see what I’'m doing.” A leg-
end recorded in Ergli tells us about a devil named Step,
who was sitting on the top of a haystack and mending
his sheepskin coat. When the clouds covered the moon,
Step shouted at it to keep on shining. Being immersed
too deeply in his work, Step did not notice his enemy
the thunder approaching which later struck him (Smits
X1V, p.187).

There are colourful legends from Kurzeme about a
devil who did his mending near or in barns. The link
between the devil and the stones is weaker here than in
other cultural and historical regions of Latvia. There is
a legend recorded in the Saldus district, in the parish of
Lutrinu, about a devil that was sewing a goatskin on a
stem (LFK 739, 3487). When it grew dark outside, he
cursed the moon. That made the thunder angry, and it
struck the devil.

In Zemgale, in the lecava district, in the forest of Diet-
lavu, the devil threaded a sledge thill and mended his
trousers there (LFK 231, 2849). There are many other
versions of the legend from Zemgale, where the devil
does his sewing by a river bank or a place called the
Devil’s Depth, or near a bridge. In these legends, the
devil does not communicate with the moon, but whis-

tles and talks about his tools (a thill as a needle) and
what he does (mending, making trousers) (LFK 2128,
26; 1645, 3460; 1645, 3238).

Stones rolled by tailors

The particularity of the Latvian mythical landscape is
revealed in the stones rolled by tailors. As far as we
know, there are no similar legends found in neigh-
bouring countries. One Tailors” Stone is situated on
the left bank of the River Sesava, washed by water
from one side, in the Dobele district, in the parish of
Naudite (Plate IV, Fig. 3). There are several legends
(LFK 1573, 1714; 1404, 4749; 759, 9123) recorded
about this stone that have the same theme. Either all
the tailors or a hundred of them gathered and rolled a
stone uphill. The stone then rolled back downhill, and
crushed the tailors’ legs, and that is why the majority
of tailors are lame.

In the Pargauja district, in the parish of Raiskuma on
Vitku Kurpniekkalns (Cobbler’s Hill), there is a stone
called a three tailors-stone (Fig. 4). This name appears
to be more recent, originating from the shape of the
stone. The stone has three cracks on the top, form-
ing three small rises. The stone was rolled uphill for
seven years by 70 tailors (LFK 1262, 14). Other leg-

Fig. 4. The three tailors-stone on Vitku Kurpniekkalns
(photograph by M. Zeltins).
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ends speak of a larger number of tailors involved (LFK
1400, 5561). The stone was rolled uphill by weaker
tailors, in order to prove that they were not so weak.
Ninety-nine tailors could not manage to roll the stone
uphill, but nine times 99 tailors did. A legend about
Maizpelu hill in Vidzeme is linked to the theme of tai-
lors rolling a stone, yet without the stone itself (LFK
116, 9673). Seven tailors rolled it up a hill of mouse
droppings. All the tailors involved were lame, blind or
foolish.

Cobbler-stones and the devil-cobbler
linked with other objects
of the mythical landscape

Not only tailor-stones, but also cobbler-stones are
known both in Latvia and in Belarus. Cobbler-stones
are also known in Lithuania. In Latvia, besides one
fairly new report with regard to the aforementioned
tailor on the banks of the Kuja where it not only made
clothes but also shoes, there are only two stones known
where the devil cobbled. Both of them are in Latgale.
One is located in the Rézekne district, in the parish of
Pusa (Jakubenoka 2001), in the former Virbuli home-
stead. A little devil, chortik in the Latgalian dialect,
used to sit on it and make shoes out of birch bark.
When a man hit him with a rowan stick, the little devil
thought that the moon was to blame, and said: ‘Shine,
shine, but don’t tussle!” There are two featureless hol-
lows in the comparatively small stone, and it is said
that the little devil made them. The other stone is not
localised in nature. In the legend (LFK 709, 119), it is
said that late one evening when the moon was shining,
a man, on his way back home from Livani, saw the
devil working on the stone. The devil spoke in Russian,
and made a suggestion that was not typical of him: ‘Say
to me “God help” and | will

Latgale also, a legend which describes the origins of a
cobbler (LFK 253, 3) is written. The devil made boots.
Someone hit him on the head, took away his tools, and
made footwear himself.

In Vidzeme, there are also many legends about a cob-
bler, though they are not linked with a stone. One of
them (LFK 1980, 2221) tells about a cooper on his way
back home during the night, who heard a sound as if a
cobbler was beating boots. When he approached him,
he saw a cobbler smoking and beating a boot. They
exchanged tobacco pouches. The exchanged tobacco
pouch turned out to be a horse’s hoof. That was the
reason why the cooper hit him with a rowan stick. The
other legend (LFK 72, 4657) tells about a man who
was going home from a mill in the moonlight. He had
to pass the cemetery of Kinderi in the Cesvaine district.
When he was in front of the cemetery, he saw a cob-
bler who was looking at the moon, making boots and
cursing at the moon in a very crude way in Russian. In
earlier times, the devil lived in the Priekuli district, in
the parish of Liepa, in the Liela Ellite sandstone cave
(LFK 1081, 40.3). Every day, he sat by the roadside,
and mended footwear with a sledge thill.

Female mythical creatures that work
near stones and other objects of the
mythical landscape

Stones near which female mythical creatures spin, knit
and sew should be considered unique, due to the small
number of them. In Latvia, only in relation to Mérsrags
holy maid-stone (Fig. 5, 6) is there a set of legends
that describe a sacred woman spinning, or a drone of
yarn cart is heard in this stone. At midnight, a sacred
woman used to come out and spin flax (LFK 924, 3)

give you boots.” Two wolves
ran out of the nearby bushes.
Being afraid of them, the
devil fled and ripped up the
meadow unevenly. The place
where the devil fled is called
the Devil’s Ditch, but the
meadow is called the Devil’s
Bog, because no plants grow
there. Most Lithuanian and
Belarusian  cobbler-stones
made footwear for people.
The devil in Virbuli made
footwear for himself. In
Livani devil’s direct speech,
there was a certain offer to

make shoes for people. In

Fig. 5. M@rsrags Holy Maid stone (photograph by A. Opmanis).
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L Stones rolled by tailors: 1 the tailor-stone by the River Sesava; 2 the three tailors-stone on Vitku Kurpniekkalns.
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A wholly touched designation means that nowadays the stone is known in nature.
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}/D W Stones on which the devil mends: 1 the tailor
in the River Kuja; 2 the Valgu devil-stone; 3 Jelgavkrogs;

3 Tailor-stones: 1 Opinku hill-fort; 2 Pintani; 3 Dagda;

On Stones near which female mythical cretures work: 1 Holy Maid stone; 2 Pindzeris; 3 Strazde.

Fig. 6. A map of Latvia, with the stones mentioned.

here. One end of the stone appears to be cut off, and a
rather thin quadrangular stone is placed there. That is
the door used for the maid or her soul to enter the stone
(LFK 622, 208).

There are at least two stones in Lithuania where female
mythical creatures used to spin. The Raganas stone is
mentioned in the Birzai region where Ragana (witch)
used to spin (Matulis 1990, p.50), but in the Akmené
region there is a stone brought by the devil on which
female elves used to spin (Vaitkevicius 1998, p.346).

Female mythical creatures not only spin in the legends
coming from Kurzeme. In the Skrunda district, in the
parish of Ranki, Mucenieki Pindzeris was a big stone
called the Devil’s Bath, and witches used to splice
manacles there (LFK 1148, 1). In the Talsi district, in
the parish of Strazde, a legend has been recorded about
a boulder on which an old woman dressed in red sat
and knitted socks for the devil’s children (LFK 1686,
1114). When the old lady finished knitting, the stone
opened and she entered it together with a little dog.

The legends coming from Latgale are linked with hill-
fort and a woman knitting and living in the underworld
with a dog. Sometimes, a stone marks the border be-
tween a real and a mythical space. The legend about
the Zamkys hill-fort, in the parish of Visku in the Dau-
gavpils district, deals with a big stone on which about

ten people could stand (LFK 1945, 3592). Through a
cavity under the stone, a man went down to the under-
world and saw many rooms, and in one of these rooms
a beautiful woman was knitting with a big dog beside
her.

Female mythical creatures doing woman’s work may
appear not only near stones but also near other objects
of the mythical landscape. In accordance with the story
(LFK 1692, 535), Dizante in the Dundaga district is
the Holy Maids cave, where holy maids used to spin so
productively that the drone of the yarn cart was heard
even outside the cave. In the Stepju Maras cave, which
is located on the bank of the River Abava in the Talsi
district, in the parish of Gibuli, holy maids spin, weave
and make beautiful clothes (LFK 1909, 103), (LFK
1909, 119). The legend about the Liede hills, in the
Gulbene district, in the parish of Jaungulbene (Smits
1V, p.211), tells how there was a metal door with a cave
behind. There was an old woman who sat in the cave,
she was a witch, and she used to spin. In the legend
about Greitas hill, in the Daugavpils district, in the par-
ish of Ambelu, it is said that once this mountain opened
(LFK 940, 4). A man saw Greita sitting and knitting
socks with knitting needles, and two dogs were beside
her. In the Staburags cave in the Jaunjelgava district,
in the parish of Staburaga, a virgin used to spin for
the peasants, because they themselves were unable to
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do so due to the pressure from their landlords (Laime
2009, p.183). The latter legend is interesting for the
fact that the mythical creature, almost like tailor-
stones, helps to tailor clothes for people. Objects of the
mythical landscape are found both in Latvia and Lithu-
ania, and are linked with female mythical creatures and
tailoring. In Zemaitija, in the Silale region, at Lauma
hill, Laumas used to seed flax, weave cloth, give pre-
sents to poor children and punish the rich (Vaitkevicius
1998, p.409). In the Mazeikiai region, on Darata hill,
some girls used to spin and weave clothes (Vaitkevi¢ius
1998, p.164). In Aukstaitija, in the Ignalina region, fe-
male elves (Laumas) would spin (Vaitkevi¢ius 2006,
p.358).

Thread, yarn, filament: connectors
of various objects of mythical and
real spaces

In the Monument Documentation Centre of the State
Inspection for Heritage Protection, we found a story
that can be found about a hill, most likely a hill-fort,
in Latgale (PDC 1950, 4931).° It describes an old man
who sat down to relax on a hill, and felt as if he was in
a house. He was offered some expensive tobacco and
told that a sunken town could be brought back above
ground. It needed a cart and coil with enough flax to be
spun around the hill in one go. Another legend (Urtans
et al. 2008, p.177) deals with a sunken church in the
Springi hill-fort in the R&zekne district, in the parish
of Ozolmuiza. A woman’s husband and child had also
sunk together with the church. The woman had to spin
enough yarn to be able to twist it around the church 300
times. Then the church would come back itself above
ground. The woman died when she was spinning. In
the Ilakste district, in the parish of Eglaine, a shepherd
girl was knitting a sock on the Lasi hill-fort, and the
ball of yarn fell down and disappeared when she dis-
entangled it (Urtans 2006, p.103). The hill opened up,
and showed a sunken castle down beyond the thread.
The shepherd girl was disturbed by an old woman who
brought her breakfast. Similar themes of legends are
also found in Belarus (Zaikouski, Duchyts 2001, p.63).
There was a sunken village in a lake. A shepherd saw a
floating ball of yarn in the lake. When he started to take
it out, a whole church came out together with it. The
shepherd was frightened, and the church sank.

3 In this paper, the notation PDC N, M means the number (N,
M) of information in the Republic of Latvia’s Monument
Documentation Centre of the State Inspection for Heritage
Protection. The authors are grateful to the Monument
Documentation Centre for the possibility to use the fund.

Protective functions of clothes and
their raw materials

In our opinion, there is a unique legend linked with
the motif ‘flax life torture’, where the story is linked
to a stone (LFK 929, 56940). In the Madona district,
in the parish of Barkava, there was a big stone in
Akmenpurvs. The devil was carrying it in the direc-
tion of Aiviekste, in order to disturb the raftsmen. Flax
was following the same route in the opposite direction,
and they met. While the flax was telling the devil about
the anguish caused by humans, a cock crowed, and the
devil discarded the stone and fled. In Kurzeme, in the
Ventspils district, in a stone that is located in the barn of
the manor at Pope, a footprint is visible that was left by
the devil (LFK 929, 56940). The landowner had sold
his soul to the devil. When the devil came to claim it,
the landowner was sitting on flax and praying to God.
Several legends about digging up old money are linked
to the sacred role of cloth made from wool and flax.
In order to dig up money, flax thread has to be twisted
around the Raganas (witch) stone in Vidzeme (LFK
169, 2). In one legend coming from Latgale, it is said
that a person has to take an unused towel and a black
cat with him in order to find some money in a pile of
stones (PDC 15450, 1). The cat has to be wrapped in
the towel and then killed. Another legend (LFK 291,
171) from Bumbiski, in the Rézekne district, in the
parish of Ozolmuiza, tells about a stone under which
some old money has been placed. The devil stabbed
the digger in the stomach, but he had oakum behind his
belt and flax brake on his legs.

Different and common motifs
in legends from Latvia
and neighbouring countries

In Latvia, as in neighbouring countries, there is quite
a number of mythological landscape objects, which
in one way or another are connected with the making
of clothes and footwear. The motifs of corresponding
legends include characteristics of the folklore of neigh-
bouring countries, with local variations.

Latvian legends regarding tailor-stones bear a strong
similarity to Belarusian legends. This is manifested
both in tailors’ dislike of being told how to sew, and in
the reason why the stone has stopped sewing. If in the
case of the Belarus stone, the image of scissors could
be visible in the structure of the stone, then our heroes
had to search for them under the stone. A distant simi-
larity can be seen even between Belarus tailor-stones
in which a snake lived who was able to turn into a hu-
man being and sew, and the frog that was found under
the Ica stone, as both the snake and the frog are crea-



tures that are related to chthonic deities. In the Latgale
dialect, sometimes the word ‘tailor’ is replaced by the
word kraucis, which is a borrowing from Belarusian.
Consequently, legends from Latgale, in two cases,
have named tailor-stones. Some of the Latvian legends
end up a little differently: namely, a stone that has been
rolled into a river by a landlord possesses self-propel-
lant properties. So one stone has not lost its ability to
sew, but has just altered its location, moving 100 versts
up. We can find partial parallels between these legends
in Lithuanian and Belarusian material. In Belarus, in
the Miori region, a stone had the ability to turn from
a stone into a strong man and travel across the world
(Volodina 2009, p.49). Mokas, a group of stones in
Lithuania, is related to the phenomenon of swimming
across a river (Vaitkeviéius 2006, p.179).

Regarding the Belarus tailor-stones, it has been said
that, as a rule, they are big and located on low surfaces,
sometimes in the close vicinity of water (Duchyts et
al. 2008). The same could be said about the size of the
Latvian stones, and their location. Many of these are
to be found either close to a river or a lake, or even
on the riverbed. Belarusian research has emphasised
that tailor-stones are associated with the devil, and
are included in the basic myth pattern, which is espe-
cially vividly manifested in the legend about the Snake
tailor-stone (Volodina 2009, p.48). In the Belarusian
legend about the Snake tailor-stone, an important mo-
tif is that until the tailor-snake has been buried, rain
will fall (Kashkurevich 2005). In Latvia, the motif of
a duel is expressed profoundly in the legend about the
devil-mender relating to stones and other natural ob-
jects alike. In this context, it is worth mentioning the
haystack devil-mender named Steps. During a thunder-
storm, it is stolen by Thunder. In its turn, in Belarus,
tailor-stones by the name of Stepans are known. In one
paper (Zaikouski 2002), this Belarusian archaeologist
has substantiated the connection of the name Stepans
with Velez (a Slavic pagan deity). In Indo-European
mythology, the reason for the duel is either the female
deity or water and cattle, which are subjected to the
power of chthonic deities and are freed by Thunder. It
appears that the Lithuanian and Latvian legends should
also be regarded within the context of the basic myth
and release of water, as well as being related to the
devil-mender, and those where the main storyline is as
follows: the devil, sitting on a stone, usually in water
or close to it, during a thunderstorm teases Thunder.
It is either struck by Thunder, or shot by a hunter. In
Latvian legends about the devil-mender, the hunter ap-
pears as a mere onlooker of the duel between Thunder
and the devil. In their turn, in legends about the dev-
il-cobbler as the cultural hero, who struggles against
the devil armed with a rowan stick, a night-herdsman

appears. In the legends, a wolf also emerges, fighting
against the devil, attacking the Livanu devil-cobbler.

Unfortunately, the tailor-stone in the Aiviekste river-
bed has been destroyed. In the legend, the emphasis
is put on its whiteness. We will never know whether
whiteness was the real colour of the stone, or whether
it was only called that, as required by the mythological
world-view. In Lithuania, white stones are found which
in fact are not white at all (Vaitkevicius 2006, p.17).
Let us recall the Slavic and Baltic incantation ladies,
who sit spinning on a stone in the sea. The stone and
a tree, which mark the centre of the world, are inter-
changeable symbols. In Belarus, a popular motif is riv-
ers enchanted and darned by a witch or a gipsy woman,
as result of which the rivers dry up or stop flowing.
Sometimes there is a stone by such an enchanted river,
and on rolling it the river resumes its flow (Zaikovski
2006). It is possible that in these legends an ordinary
man, however, who has some supernatural or paranor-
mal abilities, replaces the chthonic personage who is
in charge of the waters of the Earth. In relation to the
Latvian mythological landscape, this motif does not
appear in its pure form; however, we may draw some
parallels between the motifs of the Latvian and the Be-
larusian legends.

The place where the Ruskulova swamp is in Latgale
was previously the sea. On it rode either Laima or
Mara, depending on the legend’s motifs. In one ver-
sion of the legend, the deity has lost its comb; whereas
in another one a key has been lost. Therefore, she had
to put a spell on the sea, and it became overgrown. In
the place where the key disappeared, the godhead con-
jured up a big stone, which is said to be located in the
middle of the swamp (LFK 679, 2165; 1341, 17022).
According to these cases, we can conclude that a con-
nection emerges between the centre of the mythologi-
cal domain in the midst of water, marked by a tree or a
stone, and a particular object of nature. The snake and
the female deities are connected to that centre, mani-
festing itself as a link to wool and fabric-making, and
the water closing motif. The folklore material serves as
proof of the fact that mythological creatures relating to
water, stone and female work often show themselves to
human beings at a full moon. A pronounced feature of
the Latvian legends is connected with the devil-mend-
er or the devil-cobbler. In Lithuania, stones are also
known at which a cobbler has not appeared, although
it has been narrated that on these stones the devil was
sitting, looking at the moon. The stone-sitting devil is
struck by thunder (Vaitkevicius 1998, p.421). From
Belarus, the only connection between the devil and a
stone known to us is obtained by verbal information
supplied by Aleksandr Zaicev, a researcher into local
history and folklore. It states that in the Vileika district,
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there was a stone on which the devil was sitting and
murmuring something at the moon. It is possible that
tales about these stones are pieces of some voluminous
plot comprising the figure of the devil-cobbler, which
has survived until today. The Lithuanian and Latvian
devil-mender or the devil-cobbler and tailor-stones
fit into a broader stone group: people who turned into
stones (Vaitkevicius 2003, p.123). In Latvia, there are
widespread legends narrating how some mythologi-
cal personage has turned into a stone, a human being,
an animal, or even an object. However, these plots
are not typical of the stone group in question. Theo-
retically, they may be attributed to the Mérsraga Holy
Maid stone and the Aiviekste tailor-stones. Regarding
the Mérsraga Holy Maid stone, alongside the spinning
holy maid, there is a legend about an evil woman who,
as a punishment for asking God to perform evil acts
upon her neighbour, has been turned into a stone (LFK
924, 1). The Aiviekste tailor-stone has appeared on the
river bank in a place where a tailor saw a black man
splashing. It is appropriate to note that in the Vileika
district in Belarus there is a cobbler-stone, about
which, according to one version of the legend, it is said
that the cobbler’s house was turned into a stone on a
clap of thunder. According to another version of the
legend, in the place where the house stood, burnt by the
thunderstorm, later on a big stone emerged (Duchyts et
al. 2008).

In Latgale, there are numerous legends unrelated
to tailor-stones and cobbler-stones, which end up
with the story that a stone has emerged, where para-
normal events took place, on the site of a house or a
bath-house. One Belarusian researcher has stressed
(Volodina 2009, pp.50-51) that in various East Slavic
areas, modern field research notes are made regarding
the large number of referrals to stones which appear
to travellers like a stove or a house. In legends, peo-
ple are often lured by the devil and invited to take a
rest there. A man thinks that he is in someone’s house.
He takes his shoes and clothes off, and lies down on a
stove, only to wake up in the morning on a stone. Vo-
lodina observes that a stone in Belarus was called both
a tailor’s and a devil’s stone, and the aforementioned
motif of undressing on the stone relates to that. Motifs
of legends about a traveller undressing in a house, but
waking on a stone, are familiar also in Latvia, mostly
in Latgale. Although there is not one stone known in
Latgale in relation to which both motifs are present,
namely, sewing and undressing, there is an obvious
similarity between Latgale and Belarusian motifs of
legends about stones.

Belarusian researchers have noted (Duchyts 2005) that
the cult of the stone in Belarus concerning the stone
groups in question, and in general terms, is inherited

from Baltic tribes. Tailor-stones in Belarus are found in
areas represented by Dnieper-Daugava culture. In their
turn, cobbler-stones are widespread in areas of Striated
Pottery culture. In Latvia, both known tailor-stones
and the majority of tailor-stones pertain to the area of
Striated Pottery culture. Among the tailor-stones, the
tailor-stone by Lake Aluksne remains outside the area
of Striated Pottery culture. For their part, legends about
the devil-mender in the area of Striated Pottery cul-
ture and in north Vidzeme are alike; in their time, when
Striated Pottery culture existed, they were populated
by Finno-Ugric tribes that used textile-impressed pot-
tery, which was typical for them.

Speaking about stones which sew by themselves, Be-
larusian academic literature has communicated on nu-
merous occasions the idea that such stones served as
altars in pagan sanctuaries (Volodina 2009, p.48). The
connection between the stones and the tradition of sac-
rifice is signified by the fact that these stories feature a
window, through which an order is delivered. In Latvia
the motif regarding tailor-stones and cobbler-stones is
not as pronounced. Legends from Kurzeme tell about
female deities who spin and twist, and either feature
the door motif, or it is said that the stone opens up and
a mythological creature comes into the stone.

Occasionally, a window and door motif is encountered
at devil-stones. Thus, windows and doors are men-
tioned in stories about the Gevrani devil-stone in the
Jekabpils district, and the Materi devil’s foot-stone in
the Ventspils district. In these legends however, the
stone is emphasised as the devil’s dwelling, rather than
the place of sacrifice. Latvian tailor-stones and cobbler-
stones are neither particularly associated with the tradi-
tion of sacrifice nor with information regarding people
gathering by them on holidays. The only exception is
the Aiviekste tailor, to which raftsmen gave needles.

The landlords’ actions, rolling Latgale tailor-stones
into rivers, create certain associations with the Chris-
tian fight against paganism, and may signify indirectly
that tailor-stones were cult stones. Nevertheless, the
statement that all stones were used as cult stones is
not unambiguous. In our opinion, there may have been
such tailor-stones, at which rituals were held, including
sacrifices, as well as those which took only a certain
place relating to the mythological scenery in the world-
view of ancient people. The fact that not only stones
but also other objects within the mythological scenery,
such as a haystack, are related to the devil-mender,
supports the latter assumption.

In mythology, a tailor, typically portrayed in legends
as a lame man, is related to chthonic deities. Lame-
ness as a trait of a chthonic personage, such as a tailor,
is usually true, as physically weak people became tai-



lors, since they were obviously unable to perform the
difficult work of a farmer. Motifs of legends related
to the Latvian mythological landscape where tailors
performed stone-rolling activities, interpret causes of
the tailors’ lameness in a peculiar way. In Belarusian
writings, a hypothesis has been put forward concerning
the possible identity of tailor-stones and pagan priests,
highlighting it as the master’s role in the creation of
something new (Kashkurevich 2005). It must be said
that there is a certain gap between the tailor as an unim-
portant, mocked person, and the tailor as a demiurge.

Conclusion

Some questions remain unanswered as to why in some
legends a tailor makes an excellent garment, but in
others a poor devil-mender can never succeed in com-
pletely mending his own trousers. Neither does this
research provide an answer as to why in one case fe-
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as in neighbouring countries, there are many objects of
nature in Latvia where mythical creatures deal with the
making of wearing apparel.

References

AFANAS’EV, AN., 1982. Drevo zhizni. Izbrannye stat’i.
Moskva: Sovremennik.

BIEZAIS, H., 2006. Seno latviesu galvenas dievietes. Riga:
Zinatne.

DUCHYTS, L.U., 2005. Kryuska-litouska-latyshskiia pa-
danni pra kul’tavyia kamiani. Druvis, 1.

DUCHYTS, L.U., ZAIKOUSKI, E. M., VINAKURAU, V.
F., KARABANAU, A K., 2008. Kamiani — ,,krautsy” i ka-
miani — ,,shautsi”. In: V. A. LOBACHEVSKAIA, ed. Pal-
iavaia falklarystyka i etnalogiia: dasledavanne lakal nykh
kul’tur Belarusi. Minsk: BDUKIM, 69-86.

JAKUBENOKA, L., 2001. Velni skroderi, velni kurpnie-
Ki. In: Dabas un vestures kalendars 2002.gadam. Riga:
Zinatne, 87-89.

KASHKUREVICH, T., 2005. Kasmagrafiia i tapagrafiia u
kryuckikh legendakh pra kamiahi-krautsy dy pra pakho-
dzhanne rek Viallia (Niarys) i Biarezina, Druvis, 1, 37-45.

LAIME, S., 2009. Svéta pazeme: Latvijas alu folklora. Riga:
Zinatne.

MATULIS, R., 1990. Istoriniai akmenys. Vilnius: Eksperi-
mentiné technikos paminkly restauravimo jmoné.

SMITS, P., 1925-1937. Latviesu pasakas un teikas, 1-XV.
Riga.

URTANS, J., 2006. Augszemes pilskalni. Riga: Nordik.

URTANS, J., PIGOZNE, I, TREIJA, R., VITOLA, 1., 2008.
Kalna bija stalta pils: Latvijas pilskalni un to teikas. Riga:
Tapals.

VAITKEVICIUS, V., 1998. Senosios Lietuvos §ventvietés:
Zemaitija. Vilnius: DiemedZio leidykla.

Aizkraukle, Latvia
lilija.jakubenoka@inbox.Iv

MITINES BUTYBES, DRABUZIU
SIUVIMAS IR KRASTOVAIZDIS

Janis Cepitis, Lilija Jakubenoka

Santrauka

Straipsnyje kalbama apie tai, kad Latvijoje, kaip ir kai-
myninése $alyse, prie krastovaizdzio objekty (pirmiau-
sia akmeny) mitings biitybés verpiancios, siuvancios ir
adancios drabuzius, gaminancios avalyng.

Baltarusijoje gerai zinomi akmenys siuvéjai, t. y.
akmenys, kurie patys geba sititi. Ryty Latvijoje, Lat-
galoje, tokiy paminkly yra keletas, dar vienas — Vidze-
mes Siaurés vakaruose, Aliiksnés ezero pakrantéje. Du
akmenys Vidzemeés ir Latgalos paribyje, Aiviekstés ba-
seine, vadinami Siuvéjais, taciau apie juos pasakojami
padavimai nemini nei drobés, nei drabuziy. Apie vieng
i§ Siy akmeny sakoma, kad ten sédédaves ir sau kel-
nes lopydaves velnias. Apie antrajj Siuvéju vadinama
akmenj, buvusj Aiviekstés upéje, pasakojama, kad pa-
vasarj, tikédamiesi laimingos kelionés upe, sielininkai
jam aukodave ,,adatas* arba karkly vyteles.
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Baltarusiy folklore akmenys siuvéjai pirmiausia siu-
va zmonéms, o Latvijoje paplite panasiis padavimai
turi savity bruozy — velnias, atsisédgs ant akmens,
adas savo drabuzius. Beje, su adanéiu velniu susij¢ ne
vien akmenys, bet ir kiti Latvijos mitologinio krasto-
vaizdzio elementai: medziai, kelmai, tam tikros upiy
vagos ir pakranciy vietos, taip pat klétys ir darzinés;
o ypatingas latviy folkloro bruozas — padavimai apie
siuvéjus, kurie kitados ant kalno prirideng akmeny.

Baltarusijoje ir Lietuvoje placiai paplite akmenys, ku-
rie, anot padavimy, siuvantys batus. Latvijoje Zinomi
tik du tokie akmenys, abu Latgaloje. Vidzeméje uzfik-
suoti analogiSki padavimai nesiejami su akmenimis:
vienu atveju velnias siuva batus miske, antru — kapiné-
se, o trec¢iu — netoli Velnio olos.

Unikaliu laikytinas padavimy motyvas apie tai, kad
prie kai kuriy akmeny pasirodancios mitinés biitybés
moterys ir verpiancios, vejancios arba siuvancios.
Latvijoje, Mg@rsrags vietovéje, zinomas vienas toks
akmuo; esg Sventa laikoma mergaité Salia akmens ver-
pianti, arba verpimo ratelio fizesj galima i$girsti pacia-
me akmenyje! Ne maziau kaip du analogiski akmenys
yra Lietuvoje — ten verpiancios nepaprastos moterys.
Viename padavime i$ Latvijos KurSo pasakojama, kad
raganos Salia akmens vejancios virves, kitame — kad
ant akmens sédédama mociuté mezganti velnio vai-
kams kojines.

Nepaprastos moterys verp¢jos regimos ne vien prie
akmeny, jos taip pat pasirodo greta oly, kalvose ir ant
piliakalniy.

Latviy padavimy motyvai apie akmenis siuvéjus labai
panasiis j baltarusiy. Baltarusijos akmenys siuvéjai —

tai paprastai dideli rieduliai, gulintys Zemose vietose,
kartais — vandens pakrantéje. Tokie patys Latvijos
akmenys siuvéjai — daugelis jy yra upiy arba ezery pa-
krantése, kartais — net upés vagoje. PanaSumo esama
ir kalbant apie tai, kad siuvéjai nepatenkinti, kai kas
nors imasi juos mokyti siiiti. Tac¢iau latviy padavimai
turi savitg pabaiga — ¢ia akmenys siuvé¢jai gali judéti i§
vienos vietos j kita. Antai vienas i$ §iy akmeny siuvejy,
pamokytas kaip reikia dirbti, ne prarado siuvimo ga-
lia, o upe persikélé j nauja vietg uz Simto varsty! Tokia
pasakojimo eiga primena Lictuvoje esanéig akmeny
Moky Seimyng, kuri susirado sau naujg vietg persiké-
lusi per upg.

Baltarusijos tyrinétojai nurodo, kad straipsnyje na-
grinéjamy ir apskritai visy Sventy akmeny kultas yra
balty genciy paveldas. Akmenys siuvéjai Baltarusijoje
paplite ten, kur egzistavo Dniepro-Dauguvos archeolo-
giné kultlira, o savo ruoztu akmenys, siuvantys batus,
budingi briksniuotosios keramikos kulttiros teritorijai.
Abu Latvijoje esantys akmenys, siuvantys batus, taip
pat sietini su briikSniuotosios keramikos kultira. IS
akmeny siuvejy tik Aliksnés ezero pakrantéje esantis
akmuo yra toliau nuo briikSniuotosios keramikos kul-
tiros arealo.

Padavimai apie ant akmens adanti velnia zinomi ir
minétosios briksniuotosios keramikos kultiiros terito-
rijoje, ir Siaurés Vidzemeéje, kur tuo metu gyveno ugro-
suomiy gentys, pazjstamos i$ bidingos joms tekstilinés
keramikos.

Verté Vykintas Vaitkeviéius



ANCIENT SACRED PLACES IN LITHUANIA:
CROSSROADS OF GEOGRAPHY, ARCHAEOLOGY

AND FOLKLORE

VYKINTAS VAITKEVICIUS

Abstract

This article addresses the current stage of research on Lithuania’s ancient sacred places. Numerous examples and discussions
prove that these are cases for cross-disciplinary investigation. Although they are different, all the geographical, archaeologi-
cal, linguistic and folklore aspects are important, and urgently require careful consideration, both by analysis and synthesis.

The article discusses the Lithuanian term senoji sventvieté (‘ancient sacred place”) and difficulties concerning the understand-
ing of it. The division of sacred places into areas is presented from a geographical point of view; historical factors are men-
tioned, as well. Attention is drawn to the local geographical features of sacred places, such as, for instance, their association
with the points of the compass. The amount of archaeological stray finds with respect to sacred places is discussed. Finally,
some important details are pointed out, while presenting research into place names and folklore associated with sacred places.

Key words: Balts, alka, ancient sacred place, archaeology of religion.

Research into ancient sacred places was a rather slow
and hard process during the 20th century. A lot of ideo-
logical and methodological controversies surrounded
the subject. In fact, the religious role, which is still
topical in some cases, the multidisciplinary character
of sacred places, and the ambivalent ideological atti-
tudes towards them were factors that affected the issue
very much.

The initial professional approaches to the sacred places
of the Balts that were proposed by Marija Alseikaite-
Gimbutien¢ (1943, pp.65-71) and Eduard Sturms
(1946) were mainly ignored in Lithuania and Latvia,
their homelands, in Soviet times, or, as in Sturms’ case,
they were left unknown, due to the extremely limited
number of published copies.

Since the 1970s, which was a turning point in politics
and culture, research into Lithuanian sacred places has
changed significantly. Archaeological excavations of
several sites have taken place for the first time, and
interpretations based on their results have been pro-
posed (Urbanavicius 1972; 1977). Also, the reliability
of written sources on the religion and mythology of
the Balts was newly verified. But real recognition of
ancient sacred places in Lithuania should be counted
from the 1990s. Substantial progress in recording and
summarising material is also a characteristic feature of
this period (Urbanavicius 1994; Vaitkevicius 1998a).

Nowadays, nearly 2,500 ancient sacred places have
already been recorded across Lithuania. This consists
of hills, arable fields and meadows, groves and trees,
rivers and springs, lakes and wetlands, stones, and hol-
lows. There are also some caves known in exposures

on river banks. But statistics are not the main point.
The data already allows analytical work. However,
there is still an evident lack of academic discussion.
Many aspects of the history of ancient sacred places
remain undiscovered.

Perception and denotation
of the subject

There are several Lithuanian terms denoting ancient
sacred places. Because of numerous parallels in other
Indo-European languages, the Lithuanian alka (femi-
nine) and alkas (masculine) are regarded as the most
archaic and appropriate terms. But since they have sur-
vived only in a few regions of Lithuania and are mainly
used as proper names, this usually leads to consider-
able misunderstandings. In this regard, it was proposed
to use the more neutral term senoji Sventvieté meaning
an ‘ancient (pre-Christian) sacred place’, which also
presupposes that such a sacred place is either an ob-
ject of a natural character or situated in nature (or both
specifications together).

But not only is there the question of the term and its
equivalents in foreign languages; the concept of a sa-
cred place in Lithuania is not well established yet. An
‘ancient sacred place’ quite commonly covers a wide
range of matters, including stones with carvings from
historical periods, sites where evil used to appear, hid-
den treasure sites, and so on. This means that an an-
cient sacred place is still closely associated with the
broad term ‘mythological place’, as well as with the
particular archaeological term ‘prehistoric cult place’.
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A puzzle of evidence for ‘ancient sacred place’ il-
lustrates the complicated pattern of details and phe-
nomena that should be considered in the course of the
investigation. The frequency of appearance of associa-
tions between archaeological, linguistic, folklore and
ethnological evidence and ancient sacred sites is rather
different (Table 1).

In fact, an ancient sacred place seems to be a kind of
combination of evidence characteristic of mythologi-
cal sites presenting mainly place names, folklore and
traditions, and prehistoric cult places yielding different
material evidence.

The Lithuanian senoji sventvieté, translated into Eng-
lish as an ‘ancient sacred place’, demands at least one
type of association with particular evidence, but the
whole complex of them remains always the primary
objective of researchers. Experience shows that an-
cient sacred places, usually possessing specific names,
accompanied by folklore and sometimes considered in
religious treatment, are rarely associated with archaeo-
logical finds.

Later in the article, | intend to give a short overview of
ancient sacred places, presenting some cross-discipli-
nary points of view.

The division of ancient sacred places
into areas

The cognition of sacred places gradually arises with
every research project. So far, the most comprehensive
data originates from the west and east of Lithuania.
Corresponding catalogues of ancient sacred places
have already been published (Vaitkevicius 1998b;
2006). The catalogues include maps, photographs,
drawings and descriptions: key resources for research.
This collection of data clearly demonstrates that some
geographical features, like highlands, lowlands, wet-
lands, and so on, influence the division of sacred places
into regions. In certain cases, it also correlates with the
cultural areas drawn by archaeologists and ethnogra-
phers.

The first region in the west is evidently oriented to-
wards the Baltic Sea. It is distinguished first of all by
the huge amount of sacred hills usually called Alka
hill (Alkos kalnas) and sacred stones, usually boul-
ders without artificial features. The second region has
a continental character, and can be described as a part
of the East European forest zone (Fig. 1A). The huge
amount of fields and meadows called Alka, and water
bodies of different sizes and character, are remarkable
here. But the striking fact is that the boundaries of the
areas of sacred places have been substantially affected
by the historical development of the country. Since
much evidence for ancient sacred places dates from
the 14th to the 20th centuries, the ravages of political
history might be as important in the course of research
as the complex of geographical features.

There are no serious differences in nature in comparing
the Uznemuné region (No. 1 in Fig. 1B) with others,
but there are no alka / alkas place names recorded. This
type of name is characteristic of the ‘classical period’,
when holy places were established, used and accepted
as legal appearance. The Uznemuné region was to a
large extent deserted in the late 13th century (after
1283), was newly colonised from the early 16th cen-
tury, became a part of the Prussian Empire in 1795, and
was included in the autonomous Polish state in 1815.

The second area, which is called Klaipéda (Memel)
land (No. 2 in Fig. 1B), was under Prussian/German
rule for more than 500 years from the early 14th cen-
tury. In the 16th century, the inhabitants of the region
became mainly Lutherans. An important point to us is
that there is a distinct lack of ancient sacred places.
A slightly different situation is observed only in are-
as bordering on the Samogitia region (to the east and
southeast).

The third example looks contrary to the ones mentioned
above. The Vilnius area (No. 3 in Fig. 1B) was under
Poland for 20 years in the period 1919 to 1939. Noth-
ing essential happened there from the point of view of
ancient sacred places. Perhaps this historical period
was too short for essential changes? Or else it might

Table 1. The frequency of appearance of associations between particular
evidence and different concepts of ancient sacred places
based on Lithuanian data (compiled by the author).

a prehistoric cult site

Archaeological finds | Place names of | Folklore texts: place | Religious treatment and
in particular context |a sacral char- legends, tales, etc particular ethnographic
acter traditions
1) An ancient sacred place as | - (Very rare) + (Often) + (Often) + (Often)
a mythological site
2) An ancient sacred place as | + (Always) - (Rare) - (Rare) - (Rare)




Fig. 1. (A) The geographical regions of ancient sacred places in Lithuania (1 the western area; 2 the eastern area); (B) his-
torical regions dating from the 15th to the 20th centuries which affect the presence and character of ancient sacred places
(1 the Uznemuné region; 2 the Klaipéda land; and 3 the western boundary of the Vilnius area) (drawn by the author).

be that the nature of the Polish state’s policy, which
was characterised by the dominance of the Catholic
Church, the Polish language and slow economic pro-
gress, was similar to the previous situation in the area.

Examining the geography of ancient
sacred places

In research into sacred places, their geographical fea-
tures deserve special consideration along other fea-
tures. The data we already possess is rich in variations,
but it also clearly indicates the possible significance of
global and local geographical factors. Although it has
not been carefully investigated so far, we may some-
times observe the evident importance of the site’s geo-
morphology, or the particular site’s associations with
the points of the compass. Examples worth mention-
ing are as follows: the northern bay of Lake Liikstas,
where most amber pieces used to emerge, is regarded
as being sacred; natural mineral water springs often
deserve more attention in comparison to other sources;
mounds, stones, water bodies and trees with unusual
shapes are usually pointed out as being of particular
religious interest, and many others.

Concerning the points of the compass, in connection
with ancient sacred places, we must underline the key
axes: east-west, and north-south. For centuries, the
east—west axis has been a special focus for the Balts.
This statement can be supported by a number of burial
sites in graves oriented in an east—west direction. The
significance of facing east also appears in an exami-
nation of flowing water. In contrast to water flowing
west, sacred springs approaching the east deserve
special attention in terms of religious treatment; they
used to possess vital powers of life, health, youth and
beauty. This is still explained as a result of the posi-

tive influence of the rising sun (Vaitkeviciené 2001,
pp-151-154). Moreover, in corresponding activities,
the use of such spring water should be performed in
the course of the sunrise.

An example taken from the Samogitia region, the area
of the lower reaches of the River Dubysa (in the Ne-
munas basin), is of an even more global scale. Symp-
tomatically, tributaries of the Dubysa flowing east, and
some other water bodies (Fig. 2), have something spe-
cial in their names, or traditions connected with them.
This could rarely be stated in the case of rivers in the
area flowing to the west or the south.

Particular water bodies (rivers or lakes) and roads
(sometimes a network of them) used to act in a role of
local factors affecting the geographical situation and
topography of ancient sacred places. So far, this ques-
tion has not been thoroughly investigated. Evidently,
sacred places, water bodies on the one hand, and roads
on the other, are so intimately connected that it is im-
possible to find out which element of them is more sig-
nificant than the others.

Archaeology in action

Let us turn to archaeology, where we might find good
prospects for research into ancient sacred places, along
with considerable difficulties posed by the definition
of their religious functions and the establishment of a
chronology.

There are only a few examples of sacred places of
which the archaeological context and chronology
might be defined to a greater or lesser degree. These
are first of all cup-marked stones.

Enormously numerous in northern Estonia, such stones
are rather rare in Lithuania (Vaitkevicius 2004, pp.27-
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Fig. 2. The lower reaches of the River Dubysa. The Dubysa’s tributaries and other water bodies with sacred names:
1 Maironiai holy spring; 2 Padubysis holy river (Sventravis); 3 Janapolis souls’ river (Veliuonélé); 4 Kengiai Alka river
(Alkupis); 5 Zemygala holy river (Sventravis); 6 Kejénai holy river (Sventupis); 7 Kalnigkiai goddesses’ well (Deiviy

Sulinélis); 8 Pasiliai Alka rivulet (Alkus) (drawn by the author).

28, Map XIV), Belarus (Vinakurav et al., 2003) and
Latvia (Urtans 1987; in fact, the data needs to be up-
dated). The principal conclusions made by Andris
Tvauri (1997) and referring to the Estonian data are
also relevant to the above-mentioned region in the
south. Originating in the Bronze Age, prevalent in the
Early Iron Age, that appearance, linked to agricultural
activities also covering appropriate rituals, lasted into
the early first millennium AD in Lithuania.

Cylinder-shaped stones with a flat-bottomed bowl on
their upper surface present a much more restricted dis-
tribution area, focused mainly on northwest Lithuania
and southwest Latvia (Vaitkevicius 2004, p.28ff, Map
XV). The shape of these Curonian stones still shrouded
in the mists of the Iron Age is surprising and unique.
The most recent archaeological evidence of the use of
this kind of sacred place (potsherds in fireplaces right

by the stones) is dated to as late as the 18th or early
19th centuries.

Altogether, archaeological finds appear comparatively
rarely in ancient sacred places. Besides, we are forced
to acknowledge that they usually represent completely
different periods of prehistory, covering a long chrono-
logical period from the Late Neolithic to the Middle
Ages, and even later. In spite of the difficulties with
interpretations, the dozens of stray finds stored in mu-
seums and private collections constitute a great reserve
for further research. The huge amount of artefacts
found by changes (usually) or during investigations
(exceptionally rare), like polished flint and stone axes,
flanged bronze axes, bronze and silver neck-rings,
crossbow fibulae, swords, and other artefacts without
a certain archaeological context discovered in wet ar-
eas or just in water bodies, during the ploughing of



peat bogs or newly prepared fields, are worth men-
tioning (Plate V, Fig. 3) (Puzinas 1938, pp.198-204;
Rimantien¢ 1977, pp.131-133; Vaitkunskiené 1981,
pp-27-31; Kazakevi¢ius 1996, pp.101-124; Bliujiene
2010). A careful examination of these stray finds might
be of considerable benefit to the search for archaeo-
logical evidence directly in the area or just in the sur-
roundings of ancient sacred places of those that lack
prehistoric or early historical consideration. The dis-
cussion of the concept of a sacred place at the begin-
ning of this article already presupposes that task.

For the present purpose, we might focus either on a
particular type of find to study the possible regularity
in their deposition or to reveal the possible connections
between artefacts and lakes, stones, trees or other sites
in nature.

In this case, a brief glance at a description of the cir-
cumstances in which stray finds like polished flint axes
and shaft-hole axes were found shows that in this case
we are also dealing with ritual depositions (Brazaitis,
Pili¢iauskas, 2005, pp.94-96; Johanson 2005). Besides
other rivers, rivulets, lakes, peat bogs and boulders,
natural locations but not habitation sites are mentioned
as find places. It is also easy to recognise a couple of
well-known sacred places among them, like, for in-
stance, Vilky Kampas Alka site (in the Siluté district),
the River Aitra passing the Lembas Alka site (in the
Silalé district), Bajorai (Jagelonys) Cock’s Stone (in the
Elektrénai district), Rokiskis Devil’s Hill (Rokiskis)
(Rimantien¢ 1974, pp.109, 146, 175, 196), and others.

The finds reviewed above are outstanding examples
of mythology embedded in prehistoric religious treat-
ment. Flint and stone axes, still known as thunderbolts,
clearly refer to the myth of faith between the Thunder
and the Devil still prevalent in the oral traditions of
Indo-European lands (Balys 1939). But the question
when flint and stone axes were deposited in ancient
sacred places surely remains open. It might have hap-
pened following the same approach to thunderbolts as
having supernatural powers in the Late Neolithic as
well as in the Middle Ages (Pilic¢iauskas 2007; Johan-
son 2009).

Another attitude towards finds as potential archaeo-
logical evidence for ancient sacred places might focus
on ‘simply’ natural places, like lakes, trees or stones,
where artefacts have been discovered. For instance,
lakes have provided researchers with prehistoric ar-
tefacts of different types and chronologies. Worth
mentioning are two polished flint axes found in Lake
Dubingiai (in the Molétai district) (Rimantiené 1974,
pp-120-121), four shaft-hole axes found in Lake Dau-
gai (in the Alytus district) (Rimantiené 1974, p.117),
two unique stone head-shaped figurines found in

Lake Galve (Trakai) (Plate VI, Fig. 4), and stirrups,
a horse’s bell, a buckle and other items found in Lake
Puikinas (now absorbed by the reservoir at Elektrénai).
At the same time, a collection of amber figurines, the
Juodkranté (Schwarzort) Hoard, should be mentioned,
although certain circumstances surrounding that dis-
covery have never been defined (Bliujien¢ 2007,
pp-80-92).

Another location in nature from where stray finds
sometimes originate is boulders. For instance, pol-
ished shaft-hole axes are known to be deposited near
sacred stones in Antakmené (in the Ignalina district),
Bajorai (Jagelonys) (in the Elektrénai district), Ka-
darai (Birzai district), Pakriaunys and Sidariskés (both
in the Rokiskis district) (Vaitkevic¢ius 2006, pp.321,
575, 587). Right by a stone in fields at Kusai village
(in the Skuodas district), three silver neck-rings were
found (Jablonskis 1993, p.185). In addition, people
used to discover artefacts under stones, for exam-
ple, in the Kiitymai site (in the Silal¢ district) some
bronze rings and arm-bands were found right under a
stone (Rimantiené 1977, p.132), and in Gud¢ field at
Cernauéizna (in the Anyks¢iai district) at least 43 fire-
damaged finds characteristic of the middle to late 13th
century were found. Among them was a sword with
an inscription on its blade, and also some spearheads,
axes, knives, razors, awls, fire steels, stirrups, spurs,
potsherds, and so on (Ribokas, Zabiela 1994). While
talking about later periods of history, belongings of
great value and coins hidden under stones appear rath-
er well known in present-day Lithuania (Ivanauskas
1995). It is very likely that this phenomenon recalls in
some ways the old custom of deposition, but now they
are just looking for divine protection for a particular
human’s wealth.

To sum up, even though we handle a large amount of
archaeological evidence linked to religious treatment,
the question of putting together artefacts and ancient
sacred places in many ways remains without a clear an-
swer. It can only be assumed that single deposits might
refer to what we call, or intend to call, ancient sacred
places today.

Tracing sacred places in place names
and folklore

An outstanding place name (the name of a mythologi-
cal character or just one including a theonym) is often
the only feature of an ancient sacred place that might be
considered. The use of them in research is remarkably
similar to that applied in linguistics, historical geog-
raphy and folklore. However, many unsolved, some-
times even substantial, problems are related to terms
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shared by both pre-Christian and Christian religions,
and presented also in place names. Of course, the first
in this range is the Lithuanian Sventas, meaning ‘holy’.

Sventas and its numerous cognates (Latvian svets,
Prussian swints, Old Slavonic svetiz, Russian cesmoil,
etc), which have their origins in pre-Christian religions
(Benvenist 1995, pp.344-346; Mallory, Adams 1997,
pp.493-494), were used with the same meaning ‘holy’
as in Christianity. Problems caused by place names
are not of such a global scale. But in any case, they
need careful analysis and appropriate response, as,
for instance, in the case of Sacred Fields or Meadows
(Sventas laukas, Sventoji lanka), someone should find
out whether such a name is inherited from pre-Chris-
tian times or whether it just expresses a link between
the place and Christianity (if the ground was once do-
nated to a church, or the altar of a particular saint in it).

The issue of place names that we are discussing is
rather complicated, but sometimes, as successful in-
vestigation trials show, the only way to learn about the
regional peculiarities of ancient sacred places is to find
out how old they might be.

For instance, mapping place names considering the
celebration of the feast of midsummer (St John’s Eve)
provides us with three different areas where specific
place names denote this particular type of ancient sa-
cred place (Fig. 5). Hills of the Sun (Saulékalniai) in
the west appear in a very archaeological context, on
a spot together with Samogitian hill-forts and burial
grounds of the mid-to-first millennium AD to the early
second millennium AD (Fig. 5:A); whereas Kupolé
Hills (Kupoliakalniai) in the east are evidently con-
nected with villages established in historical times,
in the 16th and 17th centuries (Fig. 5:B). Despite the
extremely late chronology, latter sacred places have
accumulated spectacular traditions from pre-Christian
times, namely to provide food and drink for commu-
nal feasts on the upper flat surface of the unaltered
table-shaped stone (Plate VI, Fig. 6). Satrija Hills are
common in the middle, between the two areas already
mentioned (Fig. 5:C). The fact that Satrija is also a
well-known witch’s epithet directs us perhaps to the
transition period from pagan to Christian culture. Peo-
ple familiar with old customs and still practising them
were placed outside society and its Christian norms.

Baltic Sea

@c

0 50 km

Fig. 5. The distribution of selected sites for the feast of midsummer (St John’s Eve): A Hills of the Sun; B Kupolé Hills; C

Satrija Hills (according to Vaitkevi¢ius 2004, Map V).



Fig. 7. Satrija Hill (on the left) in the Tel$iai district: an administrative, defensive and religious centre in northern Samogitia
up to its conversion to Christianity in 1421. It later became closely associated with witches (compare also Satrijos Ragana
‘the Witch of Satrija Hill’, a widely known saw with a negative meaning) (photographed by V. Daugudis in 1964).

Places (the same ancient sacred places) for such per-
formances became associated with evil (Fig. 7).

Folklore, like place legends, tales or just beliefs refer-
ring to ancient sacred places, plays a special role in our
research. Usually folklore is the first, and often also
the only, source that informs us about past and modern
human experience related to sacred places. It is hard to
say how big the entire body of folk narratives in Lithu-
ania is. It consists of around 80,000 pieces in total, but
these are rather different from the point of view of their
content and length. Perhaps only a tenth of that amount
of pieces accompanies ancient sacred places, as usual
and first of all, hills, lakes, trees and stones.

Folklore contains at least four thematic sections that
deserve our attention today. The first displays different
relationships between ancient sacred places and liv-
ing people, such as, for instance, their extraordinary
visions, healing, miracles, and so on. It is quite easy
to recognise pieces of this kind. The words ‘it really
happened to me ..."” or ‘believe me ...” appear at the be-
ginning or the end.

The second folklore section represents mythological
content: there are also, to a greater or lesser degree,
descriptions of characters acting in the field of an-
cient sacred places. Some gods and goddesses, their
manners, activities, figurative expressions, and so on,

are remarkable. Of course, the devil (in Lithuanian
velnias) is first in this particular range, but surely de-
serves special investigation in every case (Vélius 1987;
cf. Valk 2001).

The third section is of a mythological nature too, but
it deals with symbols and metaphors, and also with a
kind of encoded information from the point of view of
modern society and its culture. An image of a church
that once drowned in earth or water is the most preva-
lent one. It absolutely ignores the boundaries of all the
regions, is presented in a huge amount of different var-
iations, and at the same time preserves its keynote: the
ancient sacredness (of a pre-Christian character) is now
hidden in the underworld (Vaitkeviciené, Vaitkevicius
1996, pp.172-175; cf. Klintberg 2010, pp.359-374).
In fact, it has died for people living in the present-day
world. Sometimes there is only a ‘passive’ memory of
the subject left, sometimes also particular attempts to
save the church (‘sanctuary’) are known.

Remembrance of ancient times, or the ‘pagan past’ in
other words, is the last piece | want to mention. It is not
always possible to distinguish authentic remembrances
from a kind of reconstructed history. Anyway, there are
some typical motifs that are of special interest: 1) the
making of sacrifices; 2) a holy fire burning constantly;
3) the presence of virgins, called vaidilutés (or just
mergos, panos ‘girls [not married yet]’, or vienuolés
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‘nuns’) who served the needs of the priest; 4) the high
priest (or his servants) committing suicide soon after
Christianity was introduced.

Sporadically, motifs one to three appear all over Lithu-
ania, and are usually associated with sacred hills, hill-
forts, stones, groves and trees. However, the most
complete picture is observed within the boundaries of
Samogitia, and is clearly connected with the distribu-
tion area of Alka hills. In this respect, the above-men-
tioned motifs might be considered as both reliable and
valuable data from the point of view of the religion of
the Balts.

Besides, one more area in eastern Lithuania (around
Utena) should be mentioned. Here, already-reviewed
motifs are often associated with hill-forts (fortified
settlements) of Striated Ware Culture and dating from
the first millennium BC to the Roman Iron Age. The
origins of this appearance are not clear enough. The as-
sumption might only be made that there were some lat-
er grounds for regarding hill-forts to be sacred places.

The fourth motif is rarer than the others. Usually it is
associated with water bodies, and sometimes also with
stones. The priest, priestess (sometimes there is also
the status of a queen mentioned) and servants-virgins
meet almost the same fate everywhere: they drown
themselves in a river or spring in the area near the an-
cient sacred place, inspired by the land’s conversion to
Christianity. The occurrence of the last motif in differ-
ent parts of Lithuania enhances in some way its reli-
ability (Vaitkevicius 2011).

The possible correlation between the motif ‘the priest-
ess drowns herself” and historical events on the eve of
Lithuania’s conversion to Christianity in the late 14th
century is a most intriguing issue. It concerns Biruté
(died in 1382 or 1383), who was, before she married
Kestutis in 1349, a Samogitian virgin, or vaidiluté.
This legend was recorded in the early 16th century, and
it has been accepted to a greater or lesser degree by
modern historians (Gudavi¢ius 2004, pp.74-75; Bum-
blauskas 2005, pp.118-119). According to the chroni-
cle written by Wigand von Marburg in 1394, Biruté
was lured by Grand Duke Jogaila or his followers soon
after her husband’s murder in 1382 (Scriptores 1863,
p.614; in 1386 Jogaila became a Christian himself, and
was the initiator of the state’s conversion to Christian-
ity in 1387).

The story of Biruté’s murder has very likely influenced
the folklore considering ancient sacred places. Biruté
appears sometimes in places names or place legends
in the role of virgin vaidiluté or duchess. In addition,
this fact draws our attention to water as a space and
substance being perhaps in a particular way appointed
to priests and priestesses.

Conclusions

These examples and the brief discussion prove that
ancient sacred places are a case for cross-disciplinary
research. Although they are different, all the reviewed
geographical, archaeological, linguistic, folklore and
also some other aspects of sacred places are important
for their cognition and precise definition. The latter is
not yet well established, and urgently needs a wide in-
ternational discussion like this. Based on Lithuanian
data and research experience, the assumption might
be made that the concept of an ancient sacred place
is a kind of combination of evidence characteristic of
mythological sites presenting place names, folklore
and traditions on one hand, and prehistoric cult places
yielding different material evidences (artefacts, bones,
etc) on the other.

The distinct interface between geographical regions
and particular areas of ancient sacred places should
be verified, while taking into account all possible his-
torical factors: administrative boundaries, distribution
areas of Christian faiths (Catholic, Orthodox and Lu-
theran), and so on. The definition of regular patterns of
location and the appearance of ancient sacred places is
another topical task of a geographical character.

Stray finds without a ‘standard’ archaeological context,
otherwise known as single deposits, provide research-
ers with unique information about the nature of pre-
Christian religious treatment, its time and space. But
the theoretical question on putting together artefacts
and ancient sacred places still remains in many ways
without a clear answer.

The mapping of place names in detail and the determi-
nation of prevalent folklore motifs considering ancient
sacred places is a huge project, but it will substantially
benefit our cognition and enlarge the set of data for
further analysis. In order to reveal particular national
and international features, appropriate folklore studies
should be fulfilled at a wide international level.
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SENOSIOS LIETUVOS
SVENTVIETES: GEOGRAFIJOS,
ARCHEOLOGIJOS

IR TAUTOSAKOS KRYZKELES

Vykintas Vaitkevicius

Santrauka

Straipsnis skirtas dabartinei senyjy Lietuvos Sventvie-
¢iy tyringjimy padéciai aptarti. Jame akcentuojamas
daugiaplanis Siy tyrinéjimy pobidis, o pateikiami pa-
vyzdziai iliustruoja geografiniy, archeologiniy, kalbi-
niy bei tautosakos tyrimy ir jy metu gauty rezultaty
analizés ir sintezés svarba.

Pirmieji profesionaliis balty SventvieCiy tyrinéjimai,
atlikti Marijos Alseikaités-Gimbutienés (1943) ir Edu-
ardo Sturmo (1946) po Antrojo pasaulinio karo jy gim-
tinése buvo ignoruojami, arba, kaip antruoju atveju,
dél nepaprastai mazo leidinio tirazo, nezinomi. Padétis
Lietuvoje émé keistis 1970-aisiais, Vytauto Urbana-
viciaus tyrimy déka. Luzis, susij¢s su oficialiu Svent-
vieCiy pripazinimu ir sistemingo duomeny apie jas
kaupimo pradzia jvyko 1990-aisiais (plg. Urbanavicius
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1994; Vaitkevicius 1998b). Dabartiniu metu Lietuvoje
daugiau ar maziau iSsamiai apraSyta apie 2500 Svent-
vie¢iy: kalny, dirbamyjy lauky ir pievy, miskeliy ir
medziy, upiy ir Saltiniy, ezery ir pelkiy, akmeny, dau-
by, oly.

Senosioms $ventvietéms pavadinti lietuviy kalba turi
archajiska, kitoms indoeuropieciy kalboms gimininga
terming alka arba alkas. Ta¢iau bendrin¢je kalboje ir
tikriniuose pavadinimuose jis iliko ne visuose Lietu-
vos regionuose, o tai neretai kelia nesusipratimy. At-
sizvelgiant | tai siiloma priimti ir vartoti neutralesnj
pavadinima senoji Sventvieté. Taciau tai tik i§ dalies
iSsprendzia termino reikSmés ir savokos skaidrumo
klausimus. Faktiskai senosios Sventvietés sgvoka tebé-
ra neiskristalizuota, ir tai esanti tam tikra mitologinés
vietos (kurig paprastai apibiidina vietos pavadinimas,
susijusi tautosaka ir tradicijos) bei prieSistorinés kulto
vietos (kurioje rasta materialiniy Sventvietés fakta pa-
tvirtinanéiy jrodymy) derinys.

Sukaupti Sventvieciy duomenys leidzia kalbéti apie du
pagrindinius geografinius jy regionus: vakarinj, ku-
ris visy pirma i$siskiria Alkos kalny gausa, ir rytinj,
kuris yra Ryty Europos misky zonos dalis (la pav.).
Pastarajam ypac biidingi Alkos laukai ir jvairiis Sven-
tieji vandenys. Nepaisant gamtiniy ypatumy svarbos ir
itakos, Sventvieciy regionus zenkliai paveikeé istoriniai
veiksniai. Apie tai byloja Uznemunés regionas, kuria-
me néra uzfiksuota né vieno vietos pavadinimo su zo-
dziu alka arba alkas. Klaipédos krastas — tai pavyzdys,
kaip veikiant specifinei regiono raidai (vieSoji vokieCiy
kultiira, evangeliky liuterony dominavimas ir kt.) tam
tikroje teritorijoje senyjy Sventvieciy isliko labai ma-
zai. PrieSingai, Vilniaus krastas, dvideSimt mety buves
Lenkijos okupuotas, iliustruoja, kad Sios aplinkybés
neturéjo jtakos nei senyjy Sventvieciy likimui, nei jy
sudéties pokyciams.

Lokaliniai senyjy $ventvie¢iy geografijos ypatumai te-
béra menkai pazinta tyrimy sritis. Néra abejonés, kad
svarby vaidmenj vaidino vietos geomorfologija, topo-
grafija, padétis pasaulio Saliy atzvilgiu ir pan.

Visuotinai zinoma, kad archeologiniy radiniy Svent-
vietése yra reta. Taciau tokj jsptdj sudaro tik iki Siol
mazos apimties ir efektyvumo archeologiniy tyrimy
rezultatai senosiose Sventvietése. Muziejuose saugo-
mas didelis skai¢ius priesistoriniy radiniy be aiSkaus
(,,tikro*) archeologinio konteksto, kuris sprendziant
i§ radimo aplinkybiy apibiidinimo (pvz., artefaktai
buvo rasti Slapiose vietose, vandens telkiniuose, ariant
durpynus ar kultivuojant numelioruotus laukus) (3,
4 pav.), yra labai artimas $ventvie¢iy sri¢iai. Gali biti,
kad nuodugnus tokiy archeologiniy radiniy, datuojamy
laikotarpiu nuo neolito iki viduramziy ir net véliau,
nagrinéjimas ateityje pateiks senyjy Sventvieciy tyri-

mams reik§mingy iSvady — kai kurie i§ minéty radiniy
yra nuoroda j vietas, kurioms $iandien galéty buti tai-
komas senyjy Sventvieciy pavadinimas.

ISskirtiniai (mitologinio turinio arba sudaryti su teo-
nimais) vietovardziai yra svarbi, neretai net vienintelé
senyjy Sventvie¢iy nuoroda. Nepaisant visy sunkumy,
su kuriais mokslininkai susiduria, nagrinédami vieto-
vardzius, zinoma ir labai sékmingy senyjy Sventvie-
¢iy pavadinimy tyrimy. Jie nurodo svarbius lokalinius
SventvieCiy ypatumus; kartais net suteikia duomeny
apie Siy Sventvie¢iy chronologija.

Tautosakai: padavimams, sakméms, tikéjimams, susi-
jusiems su senosiomis §ventvietémis, tenka iSskirtinis
vaidmuo. Daznai tai vienintelis $altinis apie zmoniy
patirtj, susijusig su Sventvietémis praeities ir Siuolai-
kinéje kultiiroje. Miisy démesio nusipelno maziausiai
keturios tematinés tautosakos grupés. Pirmoji rodo
zmoniy ir senyjy Sventvieciy rysius (plg. sakmes apie
nepaprastus regé€jimus, stebuklingus iSgijimus). An-
troji grupé byloja mitologinj turinj. Neretai Siuose
tekstuose iskyla dievy ir deiviy paveikslai, kuriuose
matyti jy manieros, veiklos pobudis, figlratyviniai
raiskos buidai ir pan. Treciosios grupés turinys taip pat
yra mitologinio pobudzio, taciau perteiktas simboliy ir
metafory kalba. Populiariausias vaizdinys, susij¢s su
Sventvietémis, be abejonés, yra praeityje stovéjusios ir
prasmegusios arba nuskendusios baznycios. Jis nepai-
so geografiniy riby, turi daugybe varianty, bet iSsaugo
pastovy branduolj — senovinis (t. y. ikikrik$¢ionisko
pobiidzio) Sventumas gliidi pozemio pasaulyje. Taigi
Siandienos Zzmonéms jis yra mirgs.

Paskutiné svarbi tautosakos duomeny dalis kalba apie
senoveés laikus arba, kitaip tariant, apie pagoniska
praeitj. Zinoma, ne visada galima tiksliai atskirti ori-
ginalius ir autentiSkus prisiminimus nuo tam tikros
rekonstruotos arba naujai iSmoktos istorijos. Bet ku-
riuo atveju, tiriant sengsias Sventvietes, svarbiis ketu-
ri pagrindiniai motyvai: 1) auky deginimas senovéje;
2) nuolat besikiirenancios §ventosios ugnies motyvas;
3) vaidiluciy (kitaip mergy, pany, vienuoliy) buvimas;
4) zynys ir (arba) jo tarnai nusizudo po to, kai jvedama
krik$¢ionybé.

Pirmasis—tre¢iasis motyvai zinomi visoje Lietuvoje, jie
paprastai siejami su $ventaisiais kalnais, piliakalniais,
akmenimis, miskeliais ir medziais. Taciau pats iSsa-
miausias iy motyvy vaizdas matomas Zemaitijoje, kur
jis faktiskai sutampa su Alkos kalny paplitimo arealu.
Tai netiesiogiai patvirtina minéto tautosakos motyvo
autentiSkuma.

Straipsnyje keliama prielaida, jog ketvirtasis motyvas
,Zyné nusiskandina“ yra susijes su istoriniais jvy-
kiais Lietuvoje jos kriksto i§vakarése. Pagal Vygando



Marburgiecio kronika (1394), Zzemaiciy vaidiluté ir
kunigaikscio Kestucio zmona Biruté buvo nuskandin-
ta Jogailos ar jo Salininky neilgai trukus po Kestucio
nuzudymo 1382 metais. 1386 m. apsikrikstijes pats,
1387 m. Jogaila tapo Lietuvos DidZiosios Kunigaiks-
tystés kriksto iniciatoriumi ir vykdytoju. Tikétina, kad
Birutés nuzudymo istorija paveiké zoding tradicija, su-
sijusig su senosiomis Sventvietémis. Kunigaikstienés
arba vaidilutés vaidmenyje Biruté kartais iSnyra vieto-
vardziuose arba padavimuose.

Apibendrinant tai, kas iSdéstyta straipsnyje, dar karta
pabréziama tarpdalykiniy tyrin¢jimy svarba, akademi-
nés diskusijos §ventvieciy klausimais nacionaliniu bei
tarptautiniu lygmeniu svarba ir tolesniy placiy senyjy
SventvieCiy tyringjimy, nukreipty | jy geografinius ir
istorinius aspektus, teorinius religijos archeologijos
klausimus, vietovardziy paplitimo ir tautosakos moty-
vy analizg, biitinybe.
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STONES-GODDESSES IN GRANARIES

NIJOLE LAURINKIENE

Abstract

The subject of this article is stones which were venerated in household surroundings. These stones that were kept in granaries
were called goddesses (Deyues). Information about stones-goddesses is found in written sources on Baltic religion and my-
thology, mostly from reports by the Vilnius Jesuit College from the 17th and 18th centuries. The question arises: what deity
is incarnate in theses stones, bearing in mind that the functions of the object are defined in relation to well-being in the home,

full storage bins, the protection of grain and livestock?

Key words: stone, granary, Zemyna, earth goddess, Grain Goddess, Grain Mother, Baltic mythology.

In Lithuania, many stones situated in natural sur-
roundings are known from written sources or folklore
dealing with old beliefs, as incarnations of deities or
demons, often tools or objects of their actions, where
these mythical creatures have left a mark of their activ-
ity. Stones, objects of pagan adoration or cult places,
may have been venerated not only in nature, but also
in domestic surroundings as well. We have informa-
tion about stones kept in homes with religious inten-
tions from 17th and 18th-century written sources on
Baltic religion and mythology. These sources supply
rather fragmented information, sometimes indicat-
ing the placement of the stones in granaries, that is,
in buildings set aside for the storage of grain, and that
sacrifices to some goddesses were carried out on these
stones. The first points to be clarified are: what cult is
associated with these stones, what was the aim of the
sacrifices made upon them, and who were they dedi-
cated to? The Vilnius Jesuit College, having initiated
its missions in Lithuania at the end of the 16th century,
in one yearly report (the year 1600), mentions sacrifi-
cial stones called goddesses (Deyues). It could be in
the region of Samogitia, but the precise place is not in-
dicated. These stones are quite big, with a flat surface,
dug into the ground and covered with straw.

Alibi lapines non parui in horreis, in terra defossi, su-
perficie plana sursum versus, non terra, sed atramine
contecti asseruantur, quos Deyues appellant, atque vt
custodes frumentorum et pecorum religijose colunt.
Focus ipse ita omnibus obseruatur religijose, vt nemo
accedere propius audeat; quod si quis eum attingat,
eum confractum iri credunt (BRMS 2001, p.620).

‘In some granaries there are dug into the ground large
stones, flat side up, not buried but covered in straw;
they are called goddesses (Deyues), and are humbly re-
vered as protectors of grain and livestock. This place of
sacrifice is so protected by all, that none dare to come
close to it. There is a belief that if someone touches it
[the stone], that person will be struck.’

The meaning of the stones (Deyues) mentioned here
was explained by Algirdas Julius Greimas. He claimed
that the stones, written about by the Jesuits, are one
of the forms of occurrence of the deity Laima (Lai-
ma-Dalia) (Greimas 1990, pp.214-217). Laima is the
Lithuanian goddess of birth, destiny and happiness.
However, it is difficult to think of her as a protector of
grain and livestock, which is considered to be the area
of Deyues. This field of operation is not typical of her.
The available data enables us to presume that stones-
goddesses and the rites performed around them were
possibly related to Zemyna and her cult.

In Lithuania, it is known that there were many stones
that were considered to be sacred and played a role in
a cult. By themselves or together with other objects
creating sacred spaces, they served as sacrificial stones
where sacrifices were laid, poured or burned. Straw or
hay are an attribute that was used to cover an object
or a place where offerings were made and sacrificial
ceremonies took place. Herodotus wrote that the hy-
perboreans (people of the north), when sending objects
destined for sacrifice to the Sciths, would wrap them in
wheat straw. Also, according to him, Thracian or Peon
women (probably an Illyrian tribe), when sacrificing
to the queen Artemisia, deposited sacrifices bound in
wheat straw Herodotas (1988, 221-222; BRMS 1996,
pp.116-117, 122-123). The Balts also used wheat straw
or hay when making ritual offerings to the ancient gods.
In a fragment of a lost text dated to the 16th century
and published for the first time by Wilhelm Mannhardt
(Zedel zu einem verlorenem Briefe, ‘A Leaf from a Lost
Letter’) that has been conserved in the Secret State Ar-
chive of Kdnigsberg, there is a description of a pagan
Baltic sacrifice of a goat (the place is not defined), and
the use of hay is also mentioned. Hay was spread un-
der the body of the sacrificial animal, and its head was
sprinkled with water from a handful of hay dipped in
water. Later, the cooked flesh was laid in a bowl on a
table strewn with hay (Mannhardt 1936, p.310; BRMS



2001, p.166). Hay was used in an offering to an ‘earth-
ly’ god (erdische goth), which is what the goat is called
here (there are quite a lot of such references among
sources of Baltic religion and mythology about a con-
nection between the goat and agriculture and its gods).
Hay is also present in other rituals connected to the
Baltic chthonic gods. Maciej Stryjkowsky notes that
in sacrifices carried out at the end of October in Lithu-
ania, Samogitia, Livonia, Curonia and Russia in some
regions to the god Ziemiennik, the table was laid with
bread and beer on hay or a towel (st6¢ sianem a indzie
abrusem nakryja, BRMS 2001, pp.515, 548). Pretorius
writes that the descendants of the ancient Prussians,
when blessing a calf that has been weaned, prepared a
ritual meal on a basket, covered with a handful of hay
instead of a tablecloth (leget an statt des/Tisch—tuchs
ein Flifsichen Heu hinauff, Pretorijus 2006, pp.558,
559, 562, 563).

So, according to different historiographers, hay was
used to cover a place where ritual meals were set,
those offered to chtonic gods, or those associated with
them due to their nature. Hay (in Lithuanian Sienas)
‘grass cut and dried for fodder’ and straw (in Lithu-
anian Siaudai) ‘a mass of grain stems after threshing’
(LKZe: Sienas, Siaudai), were obviously connected
with agriculture and animal husbandry, and not only
with the practical side, closer to modern man, but with
the religious side as well. Stones in granaries, stuck in
the ground flat side up, were covered in straw, as was
usual in the practice of pagan cults, in order to distin-
guish the place where symbolic communication with
a deity was carried out. It might be considered as well
that straw was used to cover and protect a sacred spot.

About stones that supposedly harbour deities, we can
also find a mention in a later report by the Vilnius Je-
suit College about the ‘superstitions’ of the inhabitants
of Lithuania:

Nec praetermittendum in hac utraque missione quos-
dam tam crassa Dei et rerum coelestium ignoratione
repertos, ut lapidibus ipsis nescio quid numinis inesse
arbitrantes, cultu superstitioso eos venerantur et deci-
mas omnium rerum eis offerent (1603; BRMS 2001,
p.622).

‘It must be mentioned that in each of our missions we
have encountered people that know nothing at all about
God or heavenly matters, but consider that some deity
resides in stones, and superstitiously revere them, sac-
rificing one tenth of everything.’

In a report by the Vilnius Jesuit College dated 1605,
there is confirmation stating that a stone can be con-
sidered a god (Deus), on whom the fullness of storage
bins and domestic well-being depends:

Quidam rudissimi villani, opera nostrorum, prauam
exuere consuetudinem colendi lapidem quendam,
quem horrei ac foecunditatis, domesticaeque felicitatis
Deum esse putarunt (BRMS 2001, p.623).

“Thanks to our efforts, more than one unlearned vil-
lager has given up the habit of offering to a stone that
he used to consider the god of domestic well-being and
full storage bins in the granary.’

In the 1605 report by the Vilnius Jesuit College, there
is another mention of a stone kept in a home in the
name of good harvests, which was rolled over a de-
pression in the threshold:

Una superstitio pro felici fruge apud plures commu-
nis erat: servabant lapidem super orificium foveae,
cui quicquid in esculentis aut poculentis habebant,
promiscue ingerebant. Fecit Pater, ut domo lapines

exturbarent et foveas humarent (BRMS 2001, p.624).

‘In the hope of good harvests, many believe in the
superstition of rolling a stone over a depression dug
in the threshold, and taking there [a sacrifice] of what
they ate and drank. The Father [Jesuit] made us roll the
stone out of the house and fill the hole.’

That the threshold is a place of domestic sacrifice can
be read in a service letter (1571) written in Labguva (in
East Prussia) where there is a description of the Prus-
sian sacrifice of a black goat in this place: the animal’s
head was chopped off ‘on the threshold’, after which
there was prayer and other rituals (Neben dem hat er
sie dazu gebracht, dass sie ihm halfen einen schwarzen
Bock heiligen, welchem sie auf der Schwelle des Haus-
es den Kopf abgehauen, und indem sie sdamtlich her-
umgekniet, wie er ihnen befohlen, gebetet und andere
Zeremonien mehr gebraucht, BRMS 2001, p.227).

The threshold was considered holy since ancient times.
Being the barrier between the safe space of the home
and the outside world, it is related to various taboos
and recommendations: Su zmoném nesisveikink par
slenkstj, jei nenori su jais greitu laiku susipykt (‘Do
not greet people over the threshold, if you do not want
to have a falling-out soon,” LK Ze, slenkstis).

The inhabitants of Lithuania Minor had a tradition of
leaving money on the threshold during a housewarm-
ing. According to Pretorius, during a house-blessing
ceremony, the head of the family would secretly put
a coin on the threshold einen Dreypelcher (Pretorijus
2006, p.556, 557, BRMS 2001, p.303). In folklore,
there are references to being buried under the thresh-
old, which would confirm beliefs found in many na-
tions about the connection of the threshold to ancestors
and the souls of the departed (Chevalier, Gheerbrant
1996, pp.997-998). Kad gaspadiné badu mirsta, reik jq
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po slenkscio pakasti (‘1f the housewife dies of hunger,
bury her under the threshold,’ LKZe, slenkstis).

So the situation of a stone over a hole dug in front of a
threshold, as was mentioned in the 1606 Jesuit report,
would allow us to believe in a connection between this
stone and what lies under the threshold with a mythical
being, controlling the souls of the departed and the fer-
tility of the earth. As we know, this part of the mythical
world, ghosts and the fertile powers of the earth, tra-
ditionally belong to chthonic deities; although we will
temporarily set aside the question of exactly for whom
these sacrifices on the threshold stone were intended.

The Latvian belief about extraordinary stones kept in
the kitchen, barn or storage buildings is referred to by
a Venden Jesuit in a 1618 report (about the state of the
Dunaburg, Ludsen and Rezekne parishes):

Lapides quosdam certos colunt tanquam sacros, quos
servant in culina, in horreis aut in granariis, quos
lingua sua vocant Atmeschenes Wéte, quasi loca pro-
Jjectiva; nephas est apud illos magnum, talia loca pro-
phanare, vel ab aliquo alio illa tangi, praeterquam ab
eo, qui a Superiore habet facultatem; fundunt super
lapides tales quorumvis animalium, quae mactant,
sanguinem et a quolibet cibo portiunculum ibidem re-
ponunt (BRMS 2003, p.565).

“They revere as holy certain stones kept in the kitchen,
barn or storage building, calling them in their own lan-
guage the place to cast things. It is a great crime to des-
ecrate these places or to touch them, except for those
that have permission from the elder. On these stones
they pour the blood of animals that have been slaugh-
tered, and bits of all kinds of food.’

The question arises, what god is incarnate in these
stones, located in the barn, the kitchen or on (or maybe
by) the threshold, if the deity was probably feminine
(Deyues), and its functions defined as augmenting the
fertility of the earth, the connection with well-being in
the home, full storage bins, and the protection of grain
and livestock? Let us remember that these stones re-
ceived sacrifices of what was eaten or drunk, as well as
the blood of slaughtered animals.

We know from written sources that the descendants
of the ancient Prussians, as well as the Lithuanians,
consigned their homes to the protection of the goddess
Zemyna, who was also patronness of the earth and fer-
tility, by simply libating the earth with food and drink:
‘Before drinking, they [nowadays the Nardruvians and
Skalvians, according to Pretorius] pour some on the
ground for Zemynele (Zemynélé), which is the god-
dess of the earth’ (Pretorijus 2006, pp.482, 483). ‘And
guests during a wake would take great care to throw
three bites of bread, the same amount of meat and as

many spoonfuls, each wishing that Zemynélé be kind
to the departed in the other world, some say in heaven’
(Pretorijus 2006, pp.688, 689).

Libations to Zemyna were made during religious cer-
emonies, when starting the seasonal cultivation or har-
vesting work or blessing animals, and during crucial
moments of a person’s life, such as birth, marriage and
death.

It is worth noting the existence of stones in natural sur-
roundings called boba, sometimes with an epithet. Bo-
bas are associated not only with the stones-goddesses
discussed above, but also with Zemyna, since some of
her manifestations are called boba, as in rugiy boba
(Rye Woman, idols made from the last sheaf of rye)
(for the relationship between Zemyna and rugiy boba,
see Laurinkiené 2008, pp.78-80).

It should be noted that in Germany, children used to
be frightened by a mythical creature, the Grain Mother
(like the Lithuanian Rye Woman, rugiy boba). Her
names were Kornmutter, Roggenmutter or Roggen-
muhme, or the Grain Mother, Rye Mother or Rye Aunt
(Mannhardt 1865, p.17). ‘Kinder sollen nicht ins Ko-
rafeld gehen, da sitzt die Kornmutter, Roggenmutter,
Roggenmuhme drin.” (*Children are not allowed into
the fields of grain, because that is where the Grain
Mother, Rye Mother and Rye Aunt sit.”) Such warn-
ings for children are well known throughout Germany
(Mannhardt 1865, p.31). It is said that this Grain Moth-
er or Aunt has many iron breasts. She makes children
lie down and suckle until they die (‘Sie hat viele und
grosze eisene Briiste. An diese legt sie die Kleinen,
und zwingt sie, daran zu saugen, so dass sie sterben
miissen’ Mannhardt 1865, p.31). So this German Grain
Mother is a frightening and dangerous being, whose
bodily parts reflecting her motherhood are big iron
breasts (and in great number, too).

A stone in Levaniskiai (in the Molétai district, near
Ciulénai) in Aukstaitija is also worth mentioning. It is
called GelezZine boba (Iron woman) and used to be on
the edge of a swamp. The stories told about it are of
some woman who later went into the earth and turned
into a stone:

Seny senovéje buvo tokia boba su gelezine kacerga, ir
Ji vaiksciojusi ir zmones mususi su kacerga. Paskiau,
sako, ji palindus Zemésna (Vaitkevicius 2006, p.238).

‘In ancient times there was this woman who had an
iron poker; she used to go around beating people with
the poker. Later, they say, she went into the ground.’

Pasakojama, kad toj dirvoj [Gelazingj] yra didziulis

akmuo ir po juo sédinti boba, kuri gelezimi pavirtus.
Ja kaimo zmonés baugina vaikus. Sakoma, kad vélai



vakare gaudanti mazus vaikus ir nesanti po akmeniu
(Vaitkevicius 2006, p.238).

‘It is told that in that field there is a huge stone and a
boba [woman] sitting under it that has turned into iron.
Local villagers scare their children with her. They say
that late in the evening she comes out to catch small
children and take them under her stone.’

The stone at the edge of a swamp, the Iron Woman
from Levani$kiai, can probably be compared with this
Grain Mother. The Iron Woman from Levaniskiai is
probably connected with the Lithuanian grain goddess
(Grain Mother) Zemyna.

As has been mentioned, stones-goddesses in grana-
ries are keepers of grain and livestock. The goddess
Zemyna is known as the goddess of grain, its culti-
vation and harvest, as well as of domestic animals.
This can be read in a generalised form in a Vilnius
Jesuit College report: ‘Telluri, deae suae, utpote fru-
gum et pecorum costudi offerunt’ (‘They sacrifice to
Tellus [Zemyna], their goddess, because she guards
the harvest and livestock’) (a letter dated 1634, from
Alisauskas 2003, p.214). Zemyna, as the goddess of
livestock and connected with all the goodness that
comes from the earth, especially grain harvests, and
not only the harvesting, but also the threshing, blessing
and storing, is confirmed by Pretorius (Pretorijus 2006,
pp.504-529, 559-569). In a hidden form, these areas of
Zemyna’s influence are mentioned in much later ethno-
graphic sources, in Lithuanian agricultural and animal
husbandry practices as late as the 20th century.

We can also associate the stones-goddesses with the
earth goddess through the content of a sacrifice, a black
suckling pig, whose sacrifice is described in the 1600
Jesuit report:

Mactant parcellum lactantem omni parte nigrum,
quem coctum pater et mater familias, cum anu sacri-
fica comedunt; particulas autem tam ex porcello, quam
ex aliis cibis, si qui forte parari fuerint, cum ter nouem
buccellis panis, anus in horreum defert, vbi dictum
Deyues sola, remotis omnibus, placat (BRMS 2001,
p.620).

‘They slaughter a suckling pig, completely black, that
the father and the mother eat cooked in the company
of an elderly woman sacrificer; small parts of the pig,
as well as other food if they are having it, and twenty-
seven pieces of bread, are then taken by the sacrificer
to the granary, where she, and she alone, prays to the
aforementioned goddesses [the stone].’

So in the sacrificial suckling pig feast, both the father
and the mother take part, together with the sacrificer.

Pigs or piglets are typical sacrifices to earth and ag-
ricultural deities, and livestock associated with them.
Pigs are the correct sacrifice to the Greek agricultural
goddess Demeter. Pigs were also sacrificed to the Ro-
man earth goddess Tellus, and the goddess of veg-
etation Ceres (Wissowa 1902, p.161; Guillen 1985,
p.239).

That the Lithuanians made porcine offerings to the
earth goddess (tellurae dea) is confirmed by Jacobus
Lavinius (1583, BRMS 2001, pp.605, 608) and a 1588
Vilnius Jesuit College report: ‘In oppido quodam tam
crassa erat ignorantia rerum, ut porcam immolar-
ent Deae Telluri’ (‘In one small town the obscurant-
ism was such that they sacrificed pigs to the goddess
Earth’) (BRMS 2003, pp.618, 626). The descendants of
the Prussians symbolically sacrificed a pig during the
sowing festivities, obviously connected with Zemyna:
the pig’s head, feet, and especially the snout, were the
main dish in the ritual sowing meal (Pretorijus 2006,
pp.500-501; BRMS 2003, pp.180-182, 287-288). The
Jesuit Stanistaw Rostowsky mentions that the people
of Samogitia offered a pig to the Earth: Telluri porca
faciebant (BRMS 2003, pp.140, 143; probably based
on information from Lavinius).

A black piglet was also sacrificed to the Latvian
Ceruoklis, the god of fields and grain, and lord of an
area close to Zemyna. He was sacrificed to in forests,
and not just a black piglet, but a black chicken and a
black bull as well, with a couple of barrels of beer (a
1606 report by the Jesuits of Riga, BRMS 2003, p.555;
BRMS 2003, pp.557, 562). Black animals were fre-
quently offered to the gods of the earth and the under-
world. According to Rostowsky, the Latvian Ceruoklis
was ‘the god of hospitality originating from hell’ (ex
orco ille hospitalitatis deus), to whom people libated
the first bites of a meal, and the first sip of every drink
(BRMS 2003, pp.142, 146; BRMS 2003, p.567).

Returning to the offering to the stones-goddesses, it is
important that it was completed by the sacrificer, visit-
ing the stone in the granary and praying alone, while
everyone else stayed away, and offered the remains of
the piglet and bread, divided into twenty-seven pieces.
So the piglet is not the only offering, but bread is as
well, as is usual when sacrificing to home or chthonic
deities: Zemyna, Zemépatis (Zemopatis, Zempattys),
Pagirniai (BRMS 2003, pp.227, 323; pp.199, 302;
2001, pp.622, 630).

To resume, we can state that goddesses as stones in
the granary that protect the grain can be interpreted as
an incarnation in stone of the god of ploughed fields
and the home. The sacrifice of a black piglet and bread
to the stones-goddesses gives us reason to see these
stones as chthonic deities, probably as an incarnation
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of Zemyna. If we accept this supposition, we might
conclude that the goddess Zemyna manifested herself
not only in the earth and grain, but also in stones. In
other words, these stones were considered a material
representation of this goddess, venerated at home, and
sometimes in natural surroundings.

Abbreviations
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AKMENYS-DEIVES
SVIRNUOSE

Nijolé Laurinkiené
Santrauka

Akmenys, kaip pagoniskojo kulto objektai ir kulto vie-
tos, galéjo biiti garbinami ne tik gamtinéje, bet ir namy
aplinkoje. Apie religine intencija namuose laikomus
akmenis pateikia ziniy XVII-XVIII a. raSytiniai bal-
ty religijos ir mitologijos Saltiniai, daugiausia Vilniaus
kolegijos jézuity praneSimai. Viename jy (1600 m.)
kalbama apie akmenis, saugomus svirnuose ir vadina-
mus Deivémis (Deyues), kuriems biidavo aukojamas
juodas dar zindomas parSiukas ir 27 gabaléliai duonos
(tai galéje biiti Zemaitijoje). Sie akmenys — nema-
zi, ploks¢iu pavirSiumi, buvo jkasti i zeme ir apkloti
Siaudais. Jie pamaldziai garbinti kaip grady ir galvijy
saugotojai (custodes frumentorum et pecorum religio-
se colunt).

Keliamas klausimas, kokios dievybés inkarnacija buvo
laikomi akmenys svirnuose, turint omenyje, kad su jais
siejamos dievybés funkcijos apibréztos kaip rysys su
namy gerove, pilnais aruodais, griidy ir galvijy sergé-
jimu.

I8 raSytiniy Saltiniy zinoma, kad senovés prusy pali-
kuonys namy aplinkoje atnasaudave Zemynai, Zemés
ir jos derlingumo deivei, numesdami maisto ar nulie-
dami gérimo ant zemés. Esama fakty apie aukojimus
$iai deivei ir gamtoje ant akmens. Deivé Zemyna kaip
tik globojusi javus, prizitiréjusi nuimama ir specialiuo-
se trobesiuose saugoma javy derliy, pasizyméjusi ir na-
miniy gyvuliy patronavimu. Akmenis-deives su Zemés
deive leidzia sieti ir tiems adoruojamiems akmenims
skirtos minétosios aukos — juodas dar zindomas parsiu-
kas ir 27 gabaléliai duonos. Tai — tipiskos aukos chto-
ninéms dievybéms. Duona ir kiauliena neretai aukota
Zemynai. Jei priimtume prielaida, kad akmenys-deivés
svirnuose galéjo biti laikomi Zemynos inkarnacija,
prieitume iSvada, kad $i deivé manifestuodavusi ne
tik Zeméje, javuose, bet ir akmenyse. Kitais zodziais,
akmenys, matyt, laikyti Sios deivés materializuotu re-
prezentantu, garbinamu namy, o kartais ir gamtinéje
aplinkoje.



THE SACRED LAKES OF THE DVINA REGION

(NORTHWEST BELARUS)

ULADZIMER LOBACH

Abstract

The subject of research is the sacral geography of the Dvina region (in northwest Belarus), the sacred lakes situated in this
region, and place-legends about vanished churches relating to these lakes. The author bases his research on the analytical
method, and interprets folkloric sources, historical facts and data collected during ethnographic field trips. The main con-
clusion of the article attests to the fact that place-legends about a vanished church (they relate to the majority of the lakes)
indicate the sacrality of these bodies of water. In the past, sacrality might have contained two closely interrelated planes: an
archaic one, which originated from pre-Christian times, and that of the Early Middle Ages, related to the baptism of the people

of the Duchy of Polotsk.

Key words: Belarusian Dvina region, sacral geography, sacred lakes, ancient religion, Christianisation, folklore.

During ethnographic field trips organised by research-
ers from Polotsk University between 1995 and 2008,
a large amount of folklore data about lakes that still
occupy a special place in the traditional vision of the
world of the rural population was recorded. This means
objects of ‘sacral geography’, which for the purposes
of'this article include elements of the natural landscape.
They are related in a certain way in the collective folk-
loric memory to images of the afterworld, looking at
it from a mythological point of view and construing
an opposition to the human (profane) space. The no-
tion ‘sacral’ does not always correspond with the no-
tion ‘sacred’. In Russian, it is expressed by two words,
cesmott (holy) and ceawennvuii (sacred). Therefore, a
spring that is considered sacred and a bog named after
the Devil can both be objects of sacral geography. The
ambivalence of the term ‘sacral’ is determined by its
original meaning: in Latin sacer means ‘holy, sacral,
generating a feeling of reverence’, but also ‘sacrificed
to underworld gods, damned’.

The subject of this article is the lakes of northern Be-
larus that are known as ‘sacred’, and bodies of water to
which place-legends about churches sunken in the lake
are related. The scope of the study includes the entire
complex of tales and beliefs related to these lakes, and
the specific mythological and cultural/historical con-
text surrounding these images and tales.

According to the linguistic, ethnographic and folkloric
data available, as well as the results of field trips, 29
lakes of the type mentioned above have been identified
in the Dvina region, 13 of which have names based on
the word ‘sacred’ or derivations of it (Fig. 1). This con-
centration of sacral hydronyms, or lakes that are called
‘sacred’, is a peculiarity of the Dvina region. In the
rest of Belarus, only seven lakes called ‘sacred’ have

been found (four in the Homiel, and three in the Mabhil-
iou region). It should also be pointed out that the con-
centration of lakes in the Dvina region (no more than
35 per cent of all the lakes in Belarus) is not as high
as is commonly supposed. Due to popular belief, the
region is often referred to as ‘the land of blue lakes’.
Therefore, it turns out that the reason lies in certain
regional cultural peculiarities, and not in an accumula-
tion of quantitative geographical factors. This thesis is
supported by the identification of lakes called ‘sacred’,
and related to a church that has vanished into thin air in
the same area. The majority of lakes and other bodies
of water to which place-legends of vanished churches
are related are situated in the central part of the Dvina
region, in the districts of Polotsk, Ushachy, Lepel’,
Beshenkovichi, Chashniki and Senno. This area cor-
responds with the area of Polotsk Krivichi and the
distribution of their burial monuments, that is, burial
mounds (Fig. 2). In the western part of the Dvina re-
gion, in the Braslav Lake District, populated predomi-
nantly by Balts, hydronyms of this kind are not known.

This peculiarity of the geographical distribution of sa-
cred lakes makes it possible to assume that the histori-
cal precedent that became the basis for place-legends
about sacred lakes was typical of the area populated
by Polotsk Krivichi (the Duchy of Polotsk). Despite
the archaic nature of Baltic-Slavonic lexical stock
containing the root *syenta- (Lithuanian $vent-, Rus-
sian svet-), it is, as V.N. Toporov believes, ‘secondary
and should be considered to be of late origin, from the
period of the introduction of Christianity’. Besides,
‘the Slavs were baptised earlier than the Balts; to a
considerable extent, the latter learned of Christianity
thanks to the Slavs’ (Toporov 1998, p.22). Attention is
drawn by the fact that the Latvian word svéts was also
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The Sacred Lakes of the Dvina
Region (Northwest Belarus)
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Fig. 1. The sacred lakes of the Dvina region (northwest Belarus): ® lakes called Sacred (Cesiteie 03€pa); B bodies of water
to which place-legends relating to a church sunken in the lake are related; © lakes called Sacred (Csitbie 03¢pa) to which
place-legends about a church sunken in the lake are related (compiled by the author).
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Fig. 2. A map of the Polotsk area in the tenth to 12th century, with burial mounds studied by archaeologists marked on it
(Shtykov 1992, p.7, Table 1).




borrowed from the Old Russian ceam(oit) (if it was
borrowed from the Baltic *svent- in the Latvian lan-
guage the root would be *sviet-) (Toporov 1988, p.22).
In this context, the distribution of sacred lakes in the
Polotsk area (it is the main centre for Christianity for
the entire region) and their absence on the periphery
of the Duchy of Polotsk, populated by Balts, lead us
to the assumption that the motif of a vanished church
might have originated during the baptism of the Slavic
population of the Dvina region. Later in this article,
we will attempt to substantiate this thesis by analysing
folkloric data.

From a folkloric point of view, the majority of sacred
lakes are linked to one another by place-legends about
a vanished church (or a village, or a hamlet) and its
attributes (such as bells). The legends say that a lake
appeared at that place. K. Anikievich, who studied the
southeast part of the Dvina region, drew attention to
this fact as early as the beginning of the 20th century.
‘When talking about scarfed lakes, people claim that
these are the locations of vanished and sunken church-
es. For example, old people talk about a sacred lake
situated not far from the village of Simakovo, in the
Ostrovets bailiwick, where many years ago there was
a church dedicated to St John the Baptist. When the
church vanished, a lake appeared in its place. In gen-
eral, it is highly probable that a long time ago there
used to be churches standing close to these locations,
and that in the course of time they disappeared’ (Ani-
kievich 1907, p.39).

An analysis of folklore shows us that the cause of the un-
expected disappearance of a church was believed to be
the violation of certain religious and ethical norms, and
a punishment imposed by higher powers (God) on hu-
mans. For instance, a place-legend about a sacred lake
next to the village of Selishche, in the Verkhnedvinsk
district, runs as follows: ‘People say that there had
been no lake there earlier; there was a church standing
there. People were angry with each other, or not every-
body went to church regularly; therefore, the church,
with the people inside it, vanished underground. Lake
Sacred appeared in its place’ (40 arw003zett yyna, wmo
paHetl o3epa He ObLIO, A HA 5120 MecCybl ObLIA YaPKEd.
A 10031 mo ni pyeanics, mo i OpIHHA XAO3L Y YAPKey,
namamy Ama 3 11003vMi npasaninacs nao samuo. A na
eomuim mecyvl aopazasanacs Coeamoe azapo) (AGFF
R-95).

In some cases, place-legends mention human sins only
indirectly. For example, the origin of Lake Sacred next
to the village of Borovyye, in the Chashniki district
(Plate VII, Fig. 3), is related to the corvée on Sundays:
‘In times gone by, old people would say that there
used to be a church there. People from our village,

from Borovyye, would go there on their way to work.
There was no landlord in Mihalov, only a housekeeper.
The serfs went to rake hay one Sunday. On their way,
they prayed in the church and then went on to Miha-
lov. When they came back, the church was not there.
They used to walk to the fields along the same path
every Sunday. Old people would say that the church
used to be in the middle of the lake. And that all that
was left was water’ (Kazi wwmo cmapuis caéapuini. Tam
ovLa yspray. 1y esmy yspray xaozini 1o03i 3 Hawai
03spayui, 3 bapaswix. I sinet na pabomy wini, a xao-
3ini... Hy, én ov1y us nan y Mixanose, a nancki skanom.
1 6om vl Xa03ini myowsl cena epacvyi, Hy, a 2ama OviIo
8acKpaceHvHa. Bom anvl myowl iwwni, 110031, 3atiwini y
yspkay, namaninics i natwni y Mixanoea. A maovl iwini
HA3a0, a YyspKewvl Yoo Hem. Hnvl KadcHvl paz xaosini
myowl y sackpacenne na pabomy. Cmapuis 11003i 2asa-
Db, WMO 29Mas YspKea Cmasia nacepaosine 2ama-
2a 8osepa. A maovl cmana Kpyeom sie 8aod i YdpKay)
(AGFF Ch-08).

The unexpected disappearance of a church and the
appearance of a lake in its place is a consequence of
words of damnation addressed to the sacred place.
This can also be called a sin and blasphemy. A place-
legend of this kind has been recorded. It tells about
Lake Sviatets, next to the village of Mikulino, in the
Polotsk district (Plate VII, Fig. 4): ‘An old woman
told about a church when she was 105 years old and
I was 15. She knew this place-legend. A church used
to stand there. A woman came up, stumbled and fell
over. She said: “Damn you!” and the church disap-
peared under the ground. It was in the old days that my
grandmother told me about it. There were even planks
floating in the lake a long time ago. When someone ap-
proaches the lake at noon, he or she hears sounds, like
the ringing of bells’ (Hy som, eama 6abka packazsana
npa yapksy, éu 105 200 6wir10, Kada mue namHayyays.
Isma sina yoco uyna npaoanvne sma. Cmasna yaspray
mym. babka iwina axaa-ma y yspkay i, 2agopviyb, wmo
sauaninaca mam i nasaninaca. Iasopviys: “Kab mol
npasaninacs!” I 6po0si Ovl yapray eoma npasaninacs.
Hy i panvwd 6ocw, eoma ycé cmapywika packaseand,
Panbd 0axca OOCKI niaeai skis-ma na 6ozepy. I 6oco
YICO K NA0otoyysb, max y eaveo, — 2yi maxi, K 36a-
uot) (AGFF P-08).

A story about Lake Sacred situated next to the village
of Shchepernya, in the Polotsk district, which has been
recorded only once, says that God consecrated the ex-
isting lake in a special way: ‘Old people say (we would
ask such questions, too) that we used to ask when we
were small: “Why is this lake called Lake Sacred?”
The answer would be: “The Good Lord blessed the
lake with the sign of the cross, and some item of the
Lord fell into the water.” The old women would say
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that the Lord threw something into the lake. He threw
it into the water and blessed the lake. That’s why this
lake is called Lake Sacred. And it is deep! You cannot
swim in it, you cannot do anything ... There are fish
in it, but you cannot catch them, even if you try. It’s
a very, very deep lake, they say. That’s how this Lake
Sacred came into being!” (lasopays cmapvinHbis
10031, Mbl MOdHCa Max cnpawsisaii. Manvis Ovini, Ka-
arcam: «A waeo 2ama s2o nazvisaoyb Ceamoe azapo? »
AHuwl easopays: «boocanvka 5120 nepakcyiy i, — 2ago-
pays, — myouvt 38aniy ao boxcanvki newma. Tyowi, y
2onae asapoy. I'sma sauvl cami cmapyxi naockasvieaii,
wmo Boowcanvka, 2agopays, myovl Hewma cKioasay.
Ha, cxinyy i 6om esma éada cmana céanyoua. 1 eom
2asopays, wmo i abpazasanacs Ceamoe azapo! I sino
monkae. Y 5120 yanep nanvza myovl 1e3yi, Helb3s Hi-
yoea... Hy mam écyv pwiba, Ho ane mam, Kani i 6yo3e
puloina, mo ne nanmaew. Tam oyoca-0ysca monxae,
AHO abpaszasanacs, 2a60pays, Mam yiHco Had MONKACYI.
Bom ano 3a moe abpasasanacs sma Ceamoe azapo!)
(AGFF P-05).

Nevertheless, it should be admitted that in most in-
stances the folkloric memory no longer records the ap-
pearance of sacred lakes on the site of a church, but
states the very mythical precedent only. ‘In the Lepel’
region there were stories that Lake Sacred was called
sacred because a church disappeared under the ground
in a place where there is now a lake. You should not
swim there, or else you will definitely drown. They say
the lake gets very deep very close to the shore. And,
they say, bells ring on the bottom of the lake at Eas-
ter’ (V Jlenini 6o, casapvini, wmo Cveamoe 603zepa
Hasvleaeyya cobeamoe, wimo 60m Npasaliiaca yapked
mam, y moe azapo. I’ sma econi Kynayya — Heiv3s mam,
wmo yce payrno myowsl ymoniuics. Tam ao bepaea envi-
6oka 3pazy, kadxcyyw. I ypoodse easapuini, wmo y Ila-
CKy Mam uysayb, Wimo 36anbvl 360HAYb,  MbIM A3APbL)
(AGFF L-06). A story about Lake Tserkovishche next
to the village of Trudy, in the Polotsk district, goes like
this: ‘Yes, there was a lake at the foot of the hill. A
church disappeared under the ground there. They say a
man was fishing there. He caught a bell: “I’ll be able to
buy a lot of tobacco with this bell.” But the bell slipped
out of his hands, and a clear lake appeared. Whatever
you throw into the water you can see, but there is no
bottom’ (Ja, nao eapoii — azapo. Ilpasaninaca yspxea.
Aoszin uanagex naeiy puvioy. Tasapwini mak. Ilaiimay
360H. Hy i easopuiyv: “A yanep mabaki naxynisio 3a
2omol 360H". A 360H evlieyey 3 pyk. Abpaszasanacs
30pKae a3apKo, mam wymiHy yKiHb — sHa eioays. I ona
nem) (AGFF P-05).

It sometimes happens that in regions where people of
different religions live, a Catholic church is mentioned
in sites of this kind: ‘I’ve heard that there used to be

a church there. There is an islet in the lake. Do you
know that there is a large lake between Mnyut and Va-
lets? They say that people find bricks there: a church
disappeared under the ground, and a lake appeared in
its place. There wasn’t lake there before, but then the
church disappeared under the ground, and now there
is an islet in that place’ (I'vma s uyna, wmo kacyén
HiObL 6b1Y. 1 mam écyb ocmpay, Ha e03epuvl. Bom medrc-
0y Muiomam moim i Banovyom 6o3zepa banvuwioe, 3ua-
eye? Hy i cagopayv, wimo mam i Kipniyvi, wmo mam
npasaniycs neuxi kacyén i gom cmana éozepa. Tam He
ObL10 603epa, edsma camae, NPasaniycsa Kacyén i om
mam maxi eocmpay écyv) (AGFF G-07).

Place-legends about churches and settlements that dis-
appeared under the ground are typical not only of the
Dvina region but also of the ethnic Belarusian area in
general. As Alexander Panchenko, a researcher into
Russian sacral geography, notes: ‘Stories of sunken
towns, monasteries, churches, and so on, are wide-
spread throughout Europe, and more often than not
they are related to stories of blasphemy, a punishment
for sins, or, vice versa, a miraculous escape from en-
emies and assailants. The plot develops in the form of
a legend, a novelistic tale or a place-legend adapted
to a certain object of the landscape (Panchenko 1998,
pp.141-142).

When analysing such legend-related topography in
Belarus, the archacologist Edvard Zaikovskii drew
attention to the fact that place-legends about a van-
ished church are related to three types of landscape
objects: hill-forts, hills of natural origin, and lakes
(Zaikovskii 2006, pp.165-166). He also believes that
‘a certain number of place-legends about a church that
disappeared under the water or the ground are a remote
repercussion of a pagan shrine that actually existed
there,” although he does not indicate any instruments
for the verification of the place-legends that tell about
shrines from pre-Christian times (Zaikovskii 2006,
pp-164-165).

When characterising the structural scheme of place-
legends about a sunken (vanished) church, A. Panchen-
ko points out that it can be described in the following
way: the sacred locus becomes a place where a con-
flict (due to blasphemy, the wrath of God, an onslaught
by assailants and other kinds) takes place against the
background of sacred/non-sacred and own/alien oppo-
sitions. As a result of the conflict, the church disap-
pears under the ground, or it sinks, that is, it goes under
the ground beyond the boundaries of the world of the
living. Sometimes the disappearance of the church un-
derground is replaced by its destruction (Panchenko
1998, p.148). However, he does not make any attempt



to reconstruct the historical realities that formed the
basis for such a plot.

One approach to the study of the origin of place-leg-
ends about the sudden disappearance of churches and
settlements emphasises geomorphological factors. Ac-
cording to L. Salavej, one of the reasons why such a
folkloric plot came into existence is the fact that ‘in the
past, karstic phenomena would occur in our area: lakes
would overflow and, quite often, flood places. This
would have an impact on the fate of the settlements
there’ (Salavei 2006, p.535).

If this explanation of the extremely widespread folk-
loric motive is accepted, we should consider the fact
that Belarus (and Europe in general) was still an area
of active geological cataclysms in the course of recent
millennia. Furthermore, the objects of the cultural
landscape which have survived to this day virtually un-
changed, that is, hill-forts, contradict this explanation.

Another explanation that ‘hill-forts called churches
(Leprosuuye) can be related to the pagan cult’ (Duchys
1993, p.9) raises doubts, too. If this is the case, then
formally any hill-fort dating from the Iron Age might
have had a sacral place intended for the religious needs
of the community living there. However, in that case
(if we admit that there is a direct cultural link between
the archaeological cultures of the Iron Age and the
population of Belarus of the feudal period, including
their collective memory), place-legends about a church
that sank into the ground should apply to most hill-
forts, if not to all of them. Furthermore, in locations
where the folkloric memory has preserved memories
of a cult object of pre-Christian times, place-legends
about a sunken church are not known (cf. Legendy
2005, pp.239, 278, 283).

When analysing folkloric plots (they accompany not
only archaeological monuments, but natural objects
as well, such as lakes and hills) we can see that the
main cause of the disappearance of a settlement or a
church is a conflict related to a violation of the norms
of the world-view (moral/ethical, religious, and so
on). In other words, it is a conflict between a group
(the human) and the god (the church). However, in the
folkloric tradition of the 19th and 20th centuries, the
god is, without doubt, Christian. This fact is strongly
supported by the place-legend about the origin of the
lake situated next to the village of Novosiolki, in the
Dzerzhinsky district. The lake appeared in the site of
a village, the people of which were reluctant to accept
the new religion: ‘An old man drew aside those who
would not go to pray in the church, and drove a stick
into the ground ... A strong young man stepped forward
from the crowd and pulled out the stick ... A strong jet
of water shot out from the small pit and flooded the vil-

lage and its people. Only those inside the church sur-
vived’ (Toix, wmo He natiuni maniyya, 03300K A08EY
KpbluKy oaneu i Yeamkuyy y 3amiio Kiék... 3 namoyny
8vIIUAY A03IH 30apo8bl Manadsey i 8blpeay Kiék..., 3
eomau sivki xavinyna) (Legendy 2005, p.410).

In this case, the transfer of people who do not ac-
cept or follow Christianity to the lower sphere of the
world might reflect the clash between two cultural
and religious traditions (paganism and Christianity).
The official victory of Christianity does not annihilate
paganism, but pushes it into a certain cultural “under-
ground’.

It is quite probable that a historic act of baptism of the
population of a location and alleged conflicts served
as the precedent for a folkloric plot. In this respect, in-
formation recorded on the basis of a story told by an
old local resident about Lake Sacred situated next to
the village of Strelka seems relevant. The place-legend
tells of a sunken church, too: ‘Lake Sacred is called
that because pagans were baptised in it. That is what
my grandfather told me’ (Ceamoe aszsapo nazvieeyya
max, 60 y im xpacvyini szviunikay. Mue mak suud
03e0 kasay) (AGFF R-95). In place-legends of this
type, the image of a church equals unification, and em-
bodies the spiritual unity and the identity of a group
of people. The fact that in a number of place-legends
the main point is the disappearance of an entire group
of people who had gathered in the church to pray is
worth attention. For instance, in the place-legend about
Lake Bottomless next to the village of Gorodilovichi,
in the Verkhnedvinsk district, this theme is stressed:
‘People gathered in the church to pray on Easter night.
A girl went there, too. At night, someone knocked on
the window of her mother’s house and told her to go
and bring her daughter back from the church. She did
as she was told, while the rest sank into the ground
together with the church. A lake appeared there. The
mother and daughter survived because they were sin-
less’ (Cabpanics 11003i Ha cryoc6y Y yapkey Ha ycro Hou
(Bsnixozensw). I 0auxa aonou mamxi modica naviwina. A
HOUYY MOl MamKe Hexma Y aKHO NACmyKay i cKkazay,
Kab iuna i 3abpana cearo 0auxy 3 yapkewl. Hy ana mak
i 3pabina, a acmanvHula pazam 3 YspKeatl npaeainics.
Boszepa cmana. A mamxa 3 daukoti cnacnics, wmo 053-
epawnbls 6v11i) (AGFF Dr-03).

It is symbolic that, as people understand it, a church
or a settlement with its people does not disappear for
good, but is transferred to another world and goes on
with life there. This is shown by human voices or the
ringing of church bells, which can be heard at a time
that bears a certain ritual significance (during holidays)
when the boundary between this world and that one
becomes absolutely insignificant.
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This opinion does not imply that a location for the act of
baptism and a legendary church cannot coincide with
a natural holy place of pre-Christian times, rather the
opposite. It should be pointed out that during archaeo-
logical research, a pagan sanctuary dating back to the
ninth or the tenth century was discovered precisely on
the shore of Lake Sacred in the Rogachov district in the
Homiel region (Kuza, Solovjov 1972, pp.43-45).

The concentration of objects of sacral geography
around certain sacred lakes is so high that it makes
us think that they enjoyed a religious status in pre-
Christian times. For instance, not far from Lake Sacred
next to the village of Selishche, in the Verkhnedvinsk
district, there used to be a Mount Sacred (destroyed
in the 1970s) and a spring that was considered sacred;
whereas the neighbouring lake called Strelkovskoye,
just like the River Uzhitsa that flows out of the lake,
enjoys a special status in the eyes of old residents of
the location: ‘There are two sacred lakes. Lake Strel-
kovskoye is sacred, too. The River Uzhitsa flows out
of it. It is called that because, they say, there used to
be a forest called Sacred in the place where the lake is
now. The forest sank into the ground, and grass-snakes
fled from it. There were so many grass-snakes that the
River Uzhitsa appeared. In Lake Sacred situated be-
yond Strelka, the water has healing properties. Who-
ever drinks the water is healed’ (4ze Ceamubix azép osa.
Cmpanxoyckae — mooca Cosamoe. 3 520 yavom paxa
Byosicviya. A nasvleaeyya max mamy, wimo Kani-ma Ha
Mecybl, 03e 3apasz 603epa, poc fec — 120 36ai Ceamoim.
En npasaniyes nao zemmo. A eyacer cmani yyaxayn 3
A20. Ix Ovin0 max mmoza, wmo abpazaeanacy paxka —
Byocviya. A y Ceamuim 603epul, axoe 3a Cmpankami,
6ada nauedonas. Xmo n’eyo — evizoapasiyv) (AGFF
R-95).

In the forest next to Lake Sacred (by the village of
Borovyye, in the Chashniki district) there is a sacred
spring called Jesus (13yc), a stone under which French
soldiers allegedly hid their riches, a stone with the
print of an apostle’s foot (the stone has not survived),
and two groups of Krinichi barrows dating from the
tenth or 11th century; whereas on the shore of the lake
there is a hill called Horodishcha (I'opomume) (not yet
studied by archaeologists) and a place called Balgan
(banran). Balgan, they say, was the place where mer-
chants would gather and trade. There are sacred springs
next to Lake Sviatets (in the Polotsk district), Zhabinak
(in the Lepel’ district), Vochka (in the Shumilinsk dis-
trict) and Lake Sacred (in the Chashniki district) too.

Special properties of the water of certain lakes, in
which, as the stories go, churches sank, and the physi-
cal peculiarities of those bodies of water deserve spe-
cial attention. The majority of recorded stories stress

the unusual depth of these lakes (they are considered
bottomless) and talk about underground rivers: ‘“Lake
Bottomless.” Where have you been, where did you pas-
ture your cows? At Lake Bottomless, this is what they
say. Yes, there used to be a church there. My mother or
grandmother told me so. A man was reading the Gos-
pel there. An old man came asking for shelter for the
night, and then read the Gospel. And then something
happened. A child began to cry, or something like that.
And the church sank into the ground, and only the table
with the Gospel on it stayed floating on the surface of
the water. Who knows, it is a grandmother’s fairy tale.
The lake is bottomless. It is connected to Lake As-
veya’ (,,bs3moHHae azepka““. A 3¢ ThI OBLY, 13€¢ KapOBBI
xa3ini? — JIsg bssmpHHara a3epka, — BO Takas raBOpKa.
Ara, Tam 13pKBa crasuta. Marka i 6aba raBapbuti. A
TaJpl TAMaKa MY)KbIK a/13iH EBanrensiito ubitay. [13s-
3bKa 3ai110ycs HayaBalb 1 ubiTay EBaHrero. A tajibl,
IITO €Ta HEeMITa cirydsliacs. PabeHak miaxay, Hy, HEII-
Ta Takoe ObwT0. I rITa 3pasy mpaBaminacs rata IPpKBa.
[TnaBay TonbKi CTOJ, HAa THIM BO3epHl, 13¢ EBaHTenbIIC
nspkay. XTo Sro Beiae, Hy, MOa, OacHIo 6aba packas-
Bana. Tam Her aHa. Tam 1i stHO caenziHsiena 3 rIThIM
AcgeiickiM, MOXa, sik 3 Bozepam™ (AGFF Dr-03).

In this world-view, the immense depth of a lake, or the
absence of a bottom altogether, means a special status
for the lake and, accordingly, a number of prohibitions
or taboo-type beliefs are based on it. As a rule, it is pro-
hibited to swim in such lakes, because a human faces a
deadly danger: “There [in Lake Leshava], as some old
fishermen say, springs appear in the middle. It looks
as if something is swirling around, or chasing some-
one there. It can catch and pull you down, then it is
the end’ (Tam [o3epo Jlemasa], eagopaye nexamapwis
cmapwls pelbaxi, wimo mam maxis Kiousl NAAyIA0yYd
Hanacapoo. Tam newima, ik Kpyyiyb wWmo, aK Xx6amaiyb.
a, 11 mooicviyv cxeayiyw, 3axpyyiys — i yeé) (SET).

On one hand, people believe that the water such as that
in Lake Sviatets mentioned earlier is dead. ‘The lake
seems to be bottomless. There are no fish there. My
son caught some crucian carp in a pond and put them
in the lake. He let the fish loose in the lake. One side
of the lake is deep, and the other is shallow. He says he
came the next day (he had put a bucketful of fish in the
lake), and all the crucian carp were floating in the lake
bottom-side-up. There are no fish, only some large bee-
tles. There are no frogs, no fish, nothing. In the winter
the lake would freeze. People tied some poles together
and tried to measure the depth, but in vain. There are
no live creatures in the lake. Thank God, no one has
drowned there, but they say even dogs never go into
the lake’ (I'vma e6o3zepa, sk 6s300uHae. Y im poibwi
auiaxail Hs 6003iyya. Bom Oadxxca Mot coiH, Kapacéy
Hanasini y casxcanxi i sanyckani myovl. Bo 3anycyini, 3



23matil Cmopamsl IO monkae, a ammyod — AHO HAMON-
Kae. Iladawwni, i 6om, 2agopyys, HaA3aympa npeluLii,
6om E€H 610po Kapacéy myoul vLiiy. Hazaympa npuiui-
J, @ mam esmvlsi Kapaci, 6om yce yeepx Opyurami
nrasaroys. Peibbl Hem, moabKi Hcyki makis danvutbls
naasaioys. Hi nsaeywaxk, ni pulovt — nivoea nem. I 3imot
mam Kamoxk, i maovl 364364 sHcapo3el, i nixani, i Kau-
ya nem.Tam HIXmMO He dncviseysb. JI003i mam ne manini-
csa, cnasa bozy, ane, kasicyyw, i cabaxi myowl Hikoi He
oezaroysv) (AGFF P-05).

On the other hand, the water of most lakes, the geo-
morphological properties of which are similar (the
lakes are deep), possesses a vitalising and extraordi-
nary power. For instance, the waters in Lake Sacred by
the village of Selishche (in the Verkhnedvinsk district)
and Lake Leshava (in the Ushachy district) possess
healing properties. They were used for the treatment
of eye diseases. One characteristic of the water of Lake
Sacred next to the village of Slobodka (in the Chash-
niki district) (Plate VII, Fig. 5) is, as local people say,
the extraordinary and life-saving lightness, thanks to
which not a single person has drowned in it. ‘Elderly
people say that there used to be a church, which then
sank. That is why the lake is called Sacred. If some-
one is swimming and there’s a danger of drowning,
the person does not drown. Sometimes people would
say that bells could be heard ringing in the lake; the
lake is very deep’ (lasapvini cmapuisi 110031, wimo
mam cmasna ys3pkea i Ana mam ymauyia. Tamy i
nazvisaeyya Ceamoe 6osepa. Tym, xani Kynaycs
XMOocbyi I NPLIXA03iNACs MAHYYb, Ale HIXMO He MAHY).
Hixaoa i 2ama oic banvuioe 6osepa ax izgecua. Inazaoa
2a6apuvLni, WMo HexXma CAbluay, AK 36aHbl 360HIOYL
mam. Bosepa esma genvmi enviboxae) (AGFF Ch-08).

Another fact, in our opinion, is no accident either: the
majority of the sacred lakes of the Dvina region are
small, circular bodies of water, and traditionally the
circle is ‘one of the most important mythopoetical
symbols that reflect the cyclical notion of time (life,
the year) and the structural notion of space (space is
divided into “own” and “alien”, whereas the circle
serves as the boundary of an enclosed and protected
space) (Belova 2004, p.11). This is important, espe-
cially when one bears in mind that old natural holy
places and sanctuaries ‘were usually circular in shape’,
whereas the majority of cult places were ‘objects of
natural origin’ (Rusanova, Timoschchuk 1993, p.9).
Most likely, when determining a site for teophany,
the human of pre-Christian times would instinctively
consider a small round lake, a circle. In the mythopo-
etical mind, the same lake would be perceived as an
eye (oxo) and a window (oxro) to the afterlife, and a
point of connection with it. A number of lakes in the
Dvina region are very small and, as a rule, circular in

shape, and people believe that they are very deep or
even bottomless. They are given corresponding names,
for instance: AxHo, Akenia (in the Polotsk district),
Axnucrae (in the Miory district), Boknummua (in the
Haradok district). The lake called Bouka in the Shu-
milinsk district, where, as place-legends go, a church
sank, can be attributed to the same group.

It should be stressed that studies of sacred lakes of the
Dvina region are still in their early stages. This means
that factual data is collected first, and attempts are
made to reflect on them. There are promising studies
of bodies of water singled out in the folkloric memory
ahead: the definition of their status on the mythopo-
etical map of the world, and ritual functions in the
diachronic and synchronic cultural cross-section. The
above-mentioned lakes require further studies of a
complex and multi-disciplinary nature, based on mod-
ern archaeological, ethnographical, ethno-linguistic
and geological (geodetic) methods, and best experi-
ence. We can draw a few preliminary conclusions to
summarise this article:

1. Place-legends of churches that disappeared from the
surface of the ground quite unexpectedly (sank in wa-
ter or into the ground) occupy a special place in the
mythological landscape of the Dvina region. Many of
these place-legends are related to lakes found in the
central part of the region, which in a historical perspec-
tive coincides with the nucleus of the Polotsk area in
the tenth to the 11th centuries, and the area where the
burial mounds of Polotsk Krivichi are concentrated.

2. An analysis of folkloric data leads us to the conclu-
sion that in the 19th and 20th centuries the subject of a
vanished church or settlement was related to the viola-
tion of moral/ethical and religious norms, and reflects
a clash between two cultural/religious systems, pagan-
ism and Christianity. Place-legends related to actual
landscape elements might reflect the historical act of
baptism of the population of a certain micro-region.

3. The high symbolic status of sacred lakes in the
world-view of the present-day rural population, the
surrounding concentration of objects of sacral topog-
raphy, and the well-known practice of ‘assimilation’ of
sanctuaries of past epochs in the course of the intro-
duction of Christianity make it possible to see lakes
called sacred and lakes related to the story of a sunken
church as loci of mythological and ritual importance of
pre-Christian times. The issue of sanctuaries that were
once situated on the shores of these lakes should be
clarified on the basis of complex field studies.

4. Most of the above-mentioned lakes called cesmoe,
cesyey, Yaprkasuwud, Yapkoynae, 8oukd, 0s300HHAe
and considered to be sites of vanished churches are
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quite prominent against the background of Baltic hy-
dronyms recorded in the Dvina region. The origin of
these lakes can be interpreted as Slavonic. The ex-
traordinarily large accumulation of sacred lakes in
the Polotsk region (a major religious centre in East-
ern Europe in the 11th and 12th centuries) probably
attests to the baptism of rural communities in the areas
where the concentration of lakes was the highest. Most
likely, Slavic groups in the population became the first
neophytes. At this point, Vladimir Toropov’s remark
about the Slavic concept of sacrality is very important:
anything that entered the field of sacrality would actu-
ally become sacred (Toporov 1995, p.489). It should
be noted that in the locations with the largest number
of sacred lakes, the largest number of sacred springs
has been recorded too. Springs constitute a subject for
separate research.

Abbreviations

AGFF — Archiu gistoryka-filalagichnaga fakulteta Polackaga
dziarzaunaga universiteta (Archive of faculty and Philol-
ogy, Polotsk State University).

SET — Archiu Studenckaga etnagrafichnaga tavarystva u
Minske (Archiv of Students’ association for ethnografic
fieldwork, Minsk).
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SVENTIEJI PADAUGUVOS
REGIONO EZERAI (SIAURES
VAKARU BALTARUSIJA)

Uladzimer Lobach

Santrauka

Siaurés vakary Baltarusijoje, Padauguvos regione,
esanciy Sventyjy ezery tyrin¢jimai, jy kartografavimas
ir tautosakos Saltiniy analize leidzia iSsakyti prielaida,
kad padavimai apie prasmegusia baznyc€ia, susij¢ su
minéto regiono vandens telkiniais, atspindi Polocko
kunigaikstystés christianizacijos procesa. Sventas is-
ezeras galéjo biti vieta, kur kriksta priemé konkrecios
vietinés bendruomenés nariai. Matyt, neatsitiktinai
Sventieji ezerai yra iSsidéste ten, kur didziausia X—XI
a. Polocko krivi¢iy pilkapiy koncentracija. Tuo metu
Polocko kunigaikstystés periferijoje, kur dauguma su-
daré gyventojai baltai, padavimy apie Sventuosius eze-
rus neuzfiksuota arba jie tik pavieniai.

Sventyjy eZery savybeés, tokios kaip mazas jy plotas,
apskrita forma, vaizdiniai apie nepaprasta vandenj
(,,mires* ezero vanduo arba turintis gydomyjy savy-
biy) rodo, kad Sie vandens telkiniai sakraling reikSme
turéjo dar iki kriks¢ionybés jvedimo.

Verté Vykintas Vaitkevicius
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THE DITTY OF SOVIJUS (1261).
THE NINE SPLEENS OF THE MARVELLOUS
BOAR: AN INDO-EUROPEAN APPROACH

TO A LITHUANIAN MYTH

PHILIPPE WALTER

Abstract

In order to understand the narrative about Sovijus (1261), the author proposes a comparative analysis with similar myths
in other Indo-European cultures: Hindu mythology (Indra), Irish mythology (Finn), and Scandinavian mythology (Sigurd).
These myths emphasise the role of a sacred animal (Indra’s tricephalous monster, Finn’s salmon, Sigurd’s dragon, Sovijus’
boar with nine spleens). The animal allows the hero access to secret knowledge (divination in the case of Finn and Sigurd,
revelation about cremation for Sovijus). Rituals or narratives of other folklore genres, such as tales, could be additional

sources for a comparative analysis.

Key words: etiological myth, initiation, ritualistic meal, culture hero, cremation, divination, symbolic numbers.

Sovijust was a man. Having captured a marvellous
boar and ripped out its nine spleens, he gave them to
his children. They ate them and Sovijus was angry with
them. He resolved to descend to Hell. He managed to
pass through eight gates, but not the ninth one. As-
sisted by one of his sons, he passed through the ninth
gate. His brothers were angry with him, and he only
got free by imploring them: ‘I will go and look for my
father.” He arrived in Hell. After having dinner with
his father, Sovijus prepared a place for him to sleep,
and buried him under the earth. The next day, when
both had woken up, the son asked him: ‘Did you sleep
well?” He complained: ‘Oh, | was eaten by worms and
reptiles.” Again, the next day, the son prepared a meal
and then put him on top of a tree trunk and let him sleep
there. The next day, he asked him the same question,
and he answered: ‘I was bitten by bees and a swarm of
mosquitoes: alas, | had an awful night!” Again, the next
day, he prepared a great stake for a fire, and threw him
into the flames. The next day, he asked him: ‘Did you
have a nice rest?” He responded: ‘I slept like a log.’

What a great blunder was introduced to the populace of
Lithuania, to the Slavs, to the Prussians, the Samogi-
tians, the Livs and many other peoples called Sorikai,
who think that Sovijus is the conductor of souls to Hell,
having lived in the times of Abimelech, and today they
burn the corpses of their dead on a pyre like Achilles,
Eant and all the other Hellenic peoples. The false belief
was diffused by Sovijus so that they could offer sacri-
fices to abominable gods (Greimas 2005, p.42).

! The manuscript gives the form Sovij; the name Sovijus is
the Lithuanian interpretation/hypothetical reconstruction:
Sovij + Lithuanian —us.

Today, this text is considered to be the first great Lithu-
anian myth preserved in Medieval sources. Written in
Old Slavonic, it is an appendage to the translation of
Chronographia by loannes Malalas by a Russian clerk.
Malalas’ Chronographia narrates the story of the world
since the era of the hordes till the reign of Justinian
(emperor from 527 to 565 of our era). Four manu-
scripts exist (Lemeskin 2009). Sovijus is presented as
the conductor of souls to Hell. He is also considered
to have introduced cremation to Lithuania (the crema-
tion of corpses is definitively established in Lithuania
between the ninth and the tenth centuries). The myth
of Sovijus certainly falls within the context of the
controversy of Christianisation concerning the care to
be taken of a corpse’s inhumation or cremation. The
Lithuanians had returned to cremation in the fifth to
sixth centuries of our era, and a tract in 1249 enjoined
them to renounce this practice. On the other hand, a
text from 1261 presents the rite of cremation as having
emanated from an ancient foundation myth. Written
during the reign of Mindaugas, who was known for his
apostasy, it falls within the polemical context which
underscores the falseness of paganism and the truthful-
ness of Christianity.

Interpretations of the text

For Philippe Jouet (1989, p.158), ‘Sovijus is an Odin-
like warrior-hunter who undertakes to traverse hell.
One recognises the unfolding of the ritualistic meal,
with perhaps the initiatory nine parts (nine gates to pass
through), at the end of which the hero makes his expe-
dition, directed by his sons. After that, he presides in



psychopomp instances. This promotion naturally leads
to heroisation by the flame, the antithesis of the infer-
nal sojourn. Therefore, the cultural legend in all prob-
ability came from an infernal ritual of brotherhood.’
The author then invites us to compare this text to the
expeditions of the Scandinavian Odin, of Indra of the
Vala, and of the Irish Nera in the Sid (the other world).
Jouet’s interpretation is based on the calender. Jean Ha-
udry (1988) establishes the Indo-European entrench-
ment of this concept. Indeed, he attaches this mythical
narrative to other similar stories with their common
metaphorical reference to the nocturnal period of the
year (the Twelve Days from the winter solstice). The
hero is the one who can cross over the sombre stage
and regain the beautiful season of the year. Sovijus
is the one who manages to cross the ninth gate of the
other world and open the way towards the new year.

At the same time (1988), the journal Lalies published
an article by Algirdas Julius Greimas on Sovijus, ‘the
conductor of souls’. This article (Greimas 1988a) is
the only one in French on our text. Greimas sets off
with an analysis of the composition, before looking at
content component motifs of the myth. For the com-
position: the narration of the myth itself (with verbs
in the preterite), a present commentary on the myth
(with verbs in the present tense). The myth attributes
the institution of cremation to certain Baltic peoples.
It is Sovijus who invented the practice. In fact, we will
see that he owes the intuition for this innovation to a
kind of supernatural intervention, and that it is a conse-
quence of his slaying the magic boar and the ablation
of its nine spleens.

As for the motifs, Greimas apparently stops at the fig-
ure of the boar. He underscores the link between this
animal, the funerary rites and the feasts of the dead: the
skerstuves described by Joannes Lasicius and which
are identified with All Saints’ Day (Greimas 1985,
p-50). The link between the spleen and the great cold
of popular Lithuanian tradition confirms a calendar tale
and the ritual of myth. It is a narrative linked annually
to the commemoration of a rite and a foundation myth
of the cult of the dead.

In what he calls an ‘analogous’ reading of the text, Gre-
imas proposes the following elements: ‘Sovijus orders
his son to roast the nine spleens of the boar in order to
destroy once and for all his principle of fury: the sons,
instead of destroying the “boarishness” of the boar, eat
the spleens raw, thus absorbing the elementary energy
of the boar. Sovijus becomes angry with his sons who
have chosen the heritage of the Boar of the Earth and
denied the blood kinship which linked them to their
father’ (Greimas 1988a, p.48). As we will see later on,
from a comparative perspective, Greimas defines the

capital motif of the myth, but searches for an overtly
psychological motivation to explain the mythical nar-
rative itself. From my point of view, this would be a
mistake, for the logic of the text is not psychological
but mythological.

The need for a comparative method

A mythical motif has no meaning on its own. In real-
ity, it derives its meaning from the relations which it
weaves with other motifs within a system, as well as its
function in a narrative sequence. We cannot hope to de-
cipher the meaning of mythological meaning by con-
fining our analysis to a single text. For a myth is never
reduced to the plain surface of a text, but functions in-
teractively within the “memory’, which is referred to as
Indo-European and in which we can find the key to its
internal logic (Dumézil 1995). Greimas underlines this
himself: ‘Myth is not a narrative; it is the whole trans-
formation of a narrative. Moving from syntagmatic to
the paradigmatic, one could say that Indo-European
culture is the whole transformation’ (Greimas 1988a,
p-29). In other words, in order to understand the system
of Lithuanian myth, we must turn to similar myths in
other Indo-European cultures.

Greimas’ interpretation, accurate and learned as it may
be, seems to rely on an insufficiently sustained study in
Indo-European comparison. When faced with a Lithu-
anian myth, it must be possible to find some parallels
to these myths in other Indo-European languages and
cultures, since Lithuanian is itself an Indo-European
language. This should allow us to establish a common
archaic structure of all these narratives. It seems neces-
sary to reinterpret Levi-Strauss’ dichotomy of the raw
and cooked in order to see in the motif of cooking on a
grill the essential pivot of a comparative reading. The
crux of the magical boar myth is, indeed, the consump-
tion of the sacred meat which renders possible an ex-
ceptional phenomenon.

Why does the boar have nine spleens?

Obviously, the answer is because is it a magical ani-
mal. In the Slavonic text, the adjective divij qualifying
the boar can mean both ‘sauvage’ and ‘merveilleux’
(Greimas 1988a, p.42). As Greimas reminds us, the
spleen is the seat of choler, of black humour. I prefer
to speak of “fury’, for this notion is strongly indicated
in Indo-European mythology. Fury is a state of pos-
session which betrays a divine origin (Dumézil 1984,
§44). It is a characteristic of diviners visited by inspira-
tion, just as Pythia, the priestess of Apollo, is regularly
consumed by a strange and brutal force which tortures
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her before she pronounces her prophecy. In German
popular belief, the witch (another possessed) has a
white spleen (Hoffmann-Krayer 1927 IX, p.341). The
spleen, therefore, seems to be linked to the supernatu-
ral. Undoubtedly, we must bear in mind one element
of the Old Prussian world which is related to the Balts.
According to Praetorius, the Prussians examined the
spleen of a pig which they had killed (Schrader 1909,
pp.13-55). The spleen was thus used for divinatory
practices. In the Roman world, the haruspices exam-
ined the entrails of the victim and read the omens (Er-
nout Meillet 1967, p.289; Haack 2003). The spleen is
therefore the most divine part of the animal, the one
that receives directly the signs that the divinity wants
to transmit to human beings.

Before being the motif of excitement or the furious en-
ergy of the warrior, the fury contained in the spleen
is the supreme manifestation of the mythical creature
which the warrior must face. This frightening creature
is tricephalous, in other words it is the three-headed
dragon or monster of Indo-European myths (Dumézil
1942), the most famous example of which is Geyron,
beaten by Heracles. Three threes are nine, the number
of spleens of the magic boar. It seems, therefore, that in
the Lithuanian narrative, the nine spleens (three times
three) are the exact equation of the three heads of the
tricephalous monster. Mythologically speaking, they
define the boar as a triple creature, that is to say, the ini-
tiatory creature for the battle against a triple adversary,
which always gives the warrior a heroic stature as well
as the privilege of knowledge. In the Taittiriya Sam-
hita (Dumézil 1967, p.28), Indra beats the tricephalous
monster, but cannot finish it off. A carpenter arrives
with an axe over his shoulder. In return for a fee, he
agrees to finish the work, and separates the heads of the
monster with his axe. From each head escapes a bird
(a hazel grouse, a sparrow, a partridge). This motif can
be used to explain that in certain traditions the dragon
(or the tricephalous monster) confers the hero who has
conquered it with the gift of understanding the lan-
guage of birds, that is to say, the power of divination.

Moreover, we must underscore the importance of the
figure of pigs in the oldest European mythology (Wal-
ter 1999). The mythical role of the boar (or the swinish
monster) is surely to allow the elevation of the cultural
hero who will enact a remarkable innovation in society
(Dumézil 1936). After the brutal murder of the sacred
monster, the hero paradoxically acquires a divine part
of the creature which he has slain (Walter 2002). Myth
is reversible, as Gilbert Durand (1994, p.60) once re-
marked. After his exploit, the hero becomes the guard-
ian of science and knowledge, which were traditionally
inaccessible to common mortals.

Three parallel myths allow us to test the scenario. The
Celtic myth of Finn the diviner, the Lithuanian myth of
the boar with nine spleens, and the Germanic myth of
Fafnir the giant are mythical equivalents of the salm-
on, the pig and the dragon, as primordial and initiatory
creatures as triple creatures (Walter 20006).

The Lithuanian text brings to mind an old Indian tra-
dition appearing in the Taittriya Brahmanan. A boar
safeguards the treasure of demons enclosed by seven
mountains. Indra manages to open the seven moun-
tains with a sacred herb. He kills the boar, and can
then discover the treasure (de Gubernatis 1974, p.10).
The Lithuanian text follows a similarly clear pattern. It
makes the boar the mediating animal standing between
two worlds, and, in addition, the guardian of a secret
which the hero must acquire.

Initiating the son

In a somewhat puzzling narration, the myth tells of the
acquisition of new knowledge, that of the cremation of
corpses by one of the sons of the hero, Sovijus, who,
having killed the boar and removed its nine spleens,
wants them roasted. He gives them to his children to
eat, and then gets angry with his progeny. He decides
to leave for Hell (that is to say, the Other World), and
only manages to cross the ninth and last gate with the
help of one of his sons. The latter will resort to a con-
venient mode, that of cremation, for the transportation
of his father’s body.

The Lithuanian myth reproduces concisely the primor-
dial myth of initiation. This is acquired through the
warrior’s test: killing a mythical boar. This boar is none
other than the triple monster of Indo-European myths
of heroic initiation (Dumézil 1942): its triple character
is found in the fact that it has nine spleens (three times
three). The Killer of the triple boar inherits a curse, in
the same manner as Tristan’s combat against his pig
adversaries warrants his punishment. Sovijus inexpli-
cably loses his temper with his sons. In reality, after his
crime of divine lese-majesty (he kills the divine boar),
he goes mad and has no other solution but to leave for
the Other World (a euphemism for death). Once the
spleens have been roasted and eaten, fury enables one
of his sons to help his father in his posthumous des-
tiny. This charitable son has probably a particular rank
among the siblings. Although the text does not specify
it, everything leads us to believe that it is not the eldest
but the youngest son (the ninth or, once more, three
multiplied by three). In siblings of this Kind, it is al-
ways the last-born who performs a feat that the other
brothers cannot carry out (Aarne 1961).



If the father has indeed gone to the realm of the dead,
his corpse is suffering. It must be rescued. The son first
thinks that he must bury him, but the father (the soul
of his father) complains about its fate. The son then
exposes the body on a tree, but the father complains
again. The son finally burns the corpse, and the soul
of the father finally finds peace and comfort. This ex-
emplary son is the initiator of cremation. This perfect
idea occurs to him after his initiation, and after having
served as a guide to his father in Hell. This initiation
involves undergoing a particular rite: the roasting and
the eating of the spleens of the boar. In an elliptical
manner, the narrative clearly attributes the acquisition
of the gift of knowledge to the manducation of the sa-
cred meat of the savage boar by the hero.

In Irish mythology, Finn acquires the gift of similar
knowledge by sucking his thumb which he burnt while
roasting a salmon (Nagy 1985). We can see the number
nine indirectly linked to the salmon. Nine hazels grow
around the fountain of Boyne. The hazels, true fruits of
wisdom, fall into the fountain, where a salmon swal-
lows them. This fish is in reality a primordial being
which preceded the existence of all things. Whoever
eats its flesh first will receive the gift of divination. He
will know all that is possible to be known. For seven
years, Finnegas fishes in vain. One day, moments after
the arrival of his student Finn, he finally captures the
salmon of knowledge and asks his apprentice to roast
it. Under no circumstances must Finn eat it. But during
the cooking, a swelling appears on the skin of the fish.
To remove it, Finn puts his finger on the fish and burns
himself. He then licks his finger to soothe the pain.
Thus, the divinatory gift infuses within him. He has
tasted, involuntarily, the flesh of the salmon of knowl-
edge. From now on, he will be the guardian of prophet-
ic power. Whenever he wishes to use his power, it will
suffice to suck his thumb. In Celtic myths of the initia-
tion of the diviner, it is a salmon or a pig which confers
the gift of knowledge. The name of these two animals
(orc) is the same in Old Irish (Vendryes 1960, §28).

In the Germanic world, the heart of the dragon is the
mythical source of the supreme knowledge of the di-
viner. It is a new analogy with the Baltic boar. This epi-
sode in Scandinavian mythology is represented on an
engraved rock in Upplsand in Sweden and told in The
Poetic Edda. Sigurd the hero pierces Fafnir the giant
with his spear. On the Swedish megalith, the dragon is
represented in the form of a serpent by a long script in
which a runic inscription is found. Within this figure,
Sigurd roasts the heart of Fafnir on the grill. He then
slips the finger of his left hand into his mouth, for he
has burnt himself by touching the heart of the dragon to
check on the progress of the cooking. In fact, without
wanting to, he tastes the blood of the monster, and he

suddenly understands the language of the birds (Boyer
1992). The same motif is found in popular tales such as
tale type No. 673 of the international repertoire (Aarne
1961). Tasting the meat of a serpent (a substitute for
the dragon) enables someone to gain access to a com-
prehension of the language of animals. This means
that the dragon or the pig-like monster has primitive
magic powers which are transmitted to men under spe-
cific conditions. On the basis of these three European
myths, it can be seen that the salmon, the boar and the
dragon are homologous. These three animals are the
main sources of the gift of divination.

The Poetic Edda tells how Sigurd kills the dragon and
roasts its heart. He burns his finger on the grill, puts
his finger in his mouth, and immediately understands
the language of the birds. Tristan, like Sigurd, kills the
dragon. What makes the dragon a pig? What makes it
the source of knowledge? The Lithuanian myth pro-
vides some answers: the magical boar endows its slay-
er with a superior form of knowledge. Thus, Tristan’s
victory over the dragon has the symbolic value of a
revelation: although Tristan does not roast the heart of
the beast, he simply cuts out its tongue. It is enlighten-
ing that, after this exploit practised upon the pig-like
dragon, he obtains the hand of Yseut. The endowment
of sovereignty is acquired, almost magically; but, inex-
plicably, he refuses it. On the contrary, it is significant
that the gifts of music shown by Tristan come after his
victory over the Morholt. Everything takes place as if
the Morholt had allowed Tristan to acquire the power
of divination which will come to him in the form of the
gift of music. In any case, the Morholt is an initiating
character for him.

Conclusion: from roasted spleens to
cremation

Fire plays an essential role in diverse stages of myth,
and also in Baltic mythology (Vaitkeviciené¢ 2001,
2003). It implies a symbolic link between the two main
motifs of the myth. The roasting of spleen by Sovijus
is itself an audacious act. But the gesture prefigures
the final invention of cremation by Sovijus’ son. Dur-
ing the course of the myth, three modes of handling
corpses are tried: inhumation, exposition in the open
air, and cremation. Only the third, cremation, is pre-
sented as legitimate and necessary. The role attributed
to fire in this Lithuanian myth explains why Sovijus
develops the cult of other gods mentioned in the final
notice. They all have a close link with fire: Andojas
and Perkiinas (that is to say, thunder to celestial fire),
and Teliavelis the blacksmith utilising terrestrial fire
(Gimbutas 1995).
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Fire constitutes an essential cultural moment. To refer
to C. Lévi-Strauss’ famous insight, fire allows man to
move from the ‘raw’ to the ‘cooked’, that is to say, from
nature to culture. Fire transforms the flesh of the boar
(nature) into an initiating and spiritual food (culture).
Cremation transforms a corpse (nature) into a spiritual
body (culture). The Ditty of Sovijus thus appears as a
sacred narrative which recounts the way cremation was
introduced on Earth. It establishes a magic concept of
the sacred which makes Sovijus and his son the mas-
ters of fire.
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SOVIJAUS GIESME (1261).
DEVYNIOS NEPAPRASTOJO
SERNO BLUZNYS:
ZVILGSNIS [ LIETUVIU MITA
IS INDOEUROPIECIU
PERSPEKTYVOS

Philippe Walter

Santrauka

Siekdami paaiskinti 1261 metais uzrasyta pasakojima
apie Sovijy, turime ji palyginti su panasiais indoeuro-
pie¢iy mitais — indy mitologija (Indra), airiy mitologi-
ja (Finu) ir skandinavy mitologija (Sigurdu). Visi Sie
mitai pabrézia $vento gyviino vaidmenj (trigalvé pa-
baisa Indros atveju, lasisa — Fino, slibino Sirdis — Si-



gurdo ir devynios Serno bluznys — Sovijaus). Gyviinas
leidzia kultiiriniam herojui jgyti slapta zinojima (pra-
nasavimg Fino ir Sigurdo atveju, mirusiyjy deginimo
atradimg — Sovijaus). Lietuviskas pasakojimas veda
link pirmapradzio iniciacijos mito. Karys yra inicijuo-
jamas naudojant kovotojo testa: jis turi sumedzioti ir
nukauti mitinj Serng. Pagal G. Dumézilio teorija, Sis
Sernas bty ne kas kita kaip triguba pabaisa indoeu-
ropietiSkuose herojaus iniciacijos mituose. Jo triguba
prigimtis atsiskleidzia per devynias bluznis (triskart po
tris). Indoeuropieciy tikéjimuose bluznis yra siejama
su pranasavimu ir antgamtinémis galiomis. Bet trigal-
vio zudika persekioja prakeikimas: Sovijus be paaiski-
namos priezasties supyksta ant savo stiny. IS tiesy, kai
jis jvykdo nusikaltima prie§ dieviska jstatyma (nuzudo
stebuklinga Serng) jis netenka proto, todél vienintelé
iSeitis yra pasitraukti j pragarus (tai mirties eufemiz-
mas). Sovijus papraso savo stiny iSkepti devynias bluz-
nis. Kai bluznys iskepamos ir suvalgomos, dieviskas
ituzis, pasireisSkiantis per vieng i§ stiny, leidzia padéti
jam savo tévui pomirtiniame gyvenime. Gailestingasis
stinus tarp broliy turi ypatinga statusg. Nors tekstas $io
dalyko nedetalizuoja, bet i$ visko galima spéti, kad tai
ne vyriausias, o jauniausias stinus (devintasis stinus i§
trijy po tris). Sprendziant i§ pasaky logikos, bitent jau-
niausias stinus (ar dukra) Seimoje susiduria su i$stukiais
ir juos s¢kmingai jveikia. Sovijaus stinus atranda miru-
siyjy deginimo ritualg ir nebelaidoja savo tévo zeméje.
Mirusiyjy deginimas, turintis atitikmenj senovés indy
ritualuose, liudija archajiskg lietuviy civilizacijos pa-
grinda. Pasakojimas apie Sovijy savo ruoztu yra etio-
loginis mitas.

Verté Daiva Vaitkeviciené
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Abstract

The myth of the Theft of the Thunder-Instrument (ATU 1148b) is found almost exclusively in the Circum-Baltic area. It is
found among both Indo-European and Finno-Ugric cultures. This implies that it was adapted from one into the other, unless
both assimilated it from a common cultural stratum. This paper surveys this mythological narrative tradition that is found
in Baltic, Finnic, Germanic and Samic cultures. It proposes that the tradition’s persistence in a Circum-Baltic isogloss is a
consequence of historical contact and interaction between these cultures, and that its evolution has been dependent on that

history of contact and exchange.

Key words: comparative mythology, folklore, thunder-god, folk tale, cultural contact, Prymskvida.

The present paper® is concerned with a narrative of
mythological proportions: the Theft of the Thunder-
Instrument (ATU 1148b).2 The narrative may be sum-
marised as follows:

A devil/giant steals the sleeping thunder-god’s
instrument (musical, mechanical or symbolic)
and conceals it in his realm or home. The god
assumes the disguise and role of a servant, ei-
ther entering the service of the thief directly or
entering the thief’s house with his master. Oth-
ers cannot play the instrument successfully. A

L 1 would like to thank Juraté glekonyté, Aldis Putelis and
Eila Stepanova for help in investigating sources in so
many archives and so many languages — without them, this
study would not have been possible. | would like to thank
Professor Satu Apo for her comments and suggestions
on an earlier version of this paper, and also Nijolé
Laurinkiené. Finally, I would like to express my gratitude
to Daiva Vaitkevi¢iené for the tremendous amount of
time and attention which was required to make both the
conference and this publication possible.

2 Initially approached as type 1148 ‘Der Teufel und der
Donner (das Gewitter)’ (Aarne 1910, p.45; 1911, p.108);
Thompson (1928, p.156) separated 1148 “The Ogre Afraid
of the Thunder (the storm)’ into subtypes A ‘The ogre asks
the man to tell him when it thunders. The man deceives
him until at last the thunder kills him [K 1177]" and B,
“The ogre steals the thunder’s instruments (pipe, sack,
etc.) [G 610]’; Uther (2004 11, pp.48-50) reclassifies 1148a
as 1147 and titles 1148b “Thunder’s Instruments’ with a
synopsis based on the Estonian tradition (adding ‘hammer’
as a possible instrument). Cf. Thompson’s (1955-1958)
motifs A162.3 (‘Combat between thundergod and devil’),
A162.3.1 (‘Devil (ogre) steals thunder’s instruments’),
A162.2 (“Thunder and lightning slay devils’), G610 (‘Theft
from ogre”), K1816.0.1 (‘God disguised as menial’), also
A189.1.1 (“‘Man as helper of thundergod’).

challenge is initiated by either the host or the
god (through his master). The host unwittingly
provides the instrument to the god, expecting a
positive return (entertainment). The god plays
successfully, destroying the host, household
and/or otherworld community.

ATU 1148b is found almost exclusively in Circum-
Baltic cultures among both Indo-European and Finno-
Ugric linguistic-cultural groups. This implies that it
was adapted from one into the other, unless both as-
similated it from a common cultural stratum. Whatever
the case, ATU 1148b clearly crossed linguistic-cultural
thresholds: examples are found among Samic (Skolt,
[possibly] Inari), Finnic (Finnish, Karelian, Estonian,
Setu), Baltic (Latvian, Lithuanian) and Germanic
(Icelandic, Faeroese, Norwegian, Danish, Swedish)
language families in distinct conventional traditions
(cf. Uther 2004 11, pp.9-50). However, ATU 1148b is
not found among Slavic groups (cf. Barag et al. 1979,
p-267), which have only held their increasingly signifi-
cant presence in the Circum-Baltic for about the past
millennium.® ATU 1148b is otherwise only attested in
one early Greek poem, where it is combined with a
narrative about the theft of Zeus’s sinews.*

3 On possible Slavic parallels and the possible Rumanian
parallel, see Balys (1939, pp.43-47, 51-52; cf. Krohn 1931,
pp.127-128). These traditions and surrounding arguments
will not be reviewed here.

4 U. Masing (1977) proposed that the Circum-Baltic ATU
1148b is a special development of a widespread tradition
of the struggle between the thunder-bird and a water-
monster with a history of some 5,000 to 10,000 years. The
treatment is speculative and not unproblematic (cf. Uther

* The above article is published here without prior review by our language editor.



Koptjevskaja-Tamm and Walchli (2001, p.622) em-
phasise that one of the interesting aspects of the Cir-
cum-Baltic region is that it “has never been united, but
has always been an extremely dynamic area, constant-
ly redivided among spheres of dominance — economi-
cal, political, religious and cultural.” The overview of
ATU 1148b offered here is intended to approach the
relevance of that long history of cultural contact and
exchange to mythology, beliefs and the narrative tra-
ditions through which these are communicated and
maintained. Once overviews of the traditions as they
survived and (when possible) how they evolved have
been established, it will be possible to return to the ob-
servation of Koptjevskaja-Tamm and Walchli in order
to consider how histories of cultural interaction are
relevant to the evolution of ATU 1148b in the Circum-
Baltic arena.

1. Circum-Baltic thunder-god tradi-
tions

According to Hans-Jorg Uther (1997-1999, p.763), nar-
ratives about thunder and a devil are especially promi-
nent in Baltic, Finnic and Germanic cultures around
the Baltic Sea. These narrative traditions are only one
part of a remarkable system of thunder-related tradi-
tions distributed across diverse cultures in the region.
These systems warrant detailed comparison, but only a
few basic points will be presented here to provide some
frame of reference. Oskar Loorits (1949-1957 II, p.5)
suggested that the rise of the thunder-god to the su-
preme god among Finnic populations was attributable
to Indo-European influences.® Ulo Valk (1996) stresses
that such influences may have been heavily stratified
through interaction with multiple Indo-European cul-
tures across history, and that such interactions were
never one-sided. For example, Anna-Leena Siikala
attributes the range and diversity of Germanic influ-
ences in Finno-Karelian mythology, epic and magic
(where the thunder-god has a central role) primarily to
processes of radical cultural change which took place
across the Iron Age, when Germanic cultural influ-
ences were dominant (Siikala 2002a; Salo 2006; Frog
2010, pp.118-141; cf. Loorits 1949-1957 I, pp.286-
317). These influences dominate our field of vision in
documented sources, but they no doubt overlaid earlier
ethnocultural substrata (cf. Eila Stepanova’s contri-
bution to this volume). Conversely, the identification

1997-1999, p.764), and it stands beyond the scope of the
present discussion.

® See also Salo 1990, 2006. The anthropomorphic figure
appears to have gradually displaced conceptions of a
‘thunder-bird” (Loorits 1926, pp.51; 1949-1957 IlII,
p.303n; Siikala 2002a, p.207).

of a fire-striking stone in Thorr’s head with the polar
‘nail’-star is likely the result of reciprocal influence.®

Influences from Germanic or Baltic culture can appear
quite clear in Finnic and Samic cultures because the
latter are assumed to lack Indo-European linguistic
and cultural foundations. A comparison between Ger-
manic and Baltic languages and traditions becomes
more complex. For example, cognates with the name
Perkiinas are readily recognisable in Finnic languages,’
as are cognates with Thorr.® However, the vernacular
Germanic name Fjorgyn (cognate with Perkons/Perkii-
nas) is not a ‘loan’, yet the use of this name for Thorr’s
mother is likely under the @gis of Baltic influence (cf.
Biezais 1972, p.95; West 2007, pp.241-242). Corre-
sponding linguistic interference owing to phonetic res-
onance with Perkons/Perkiinas may underlie Estonian
Pikne, Pikéne, etc. (‘Lightning’) and Livonian Pikne
(‘Lightning’) as central vernacular names for the thun-
der-god (cf. Loorits 1926, pp.49-50; 1949-1957 II,
pp.8-9; Salo 2006, pp.9-12). Vladimir Toporov (1970)
has plausibly argued that Thorr’s companion Thjalfi
crossed into Baltic traditions to become Perkiinas’s
smith-companion Teljavel’ (TensiBens).® However, our
perspective may be skewed because the majority of the
sources for vernacular Germanic mythology are West
Norse (roughly Norway, Iceland, etc.), rather than
East Norse regions (roughly Denmark, Sweden, etc.),
which were on the Baltic Sea. Place name evidence
in Sweden discussed by Vykintas Vaitkevicius (2009)
clearly shows separate patterns of interaction oriented
eastward, hence it is not clear whether the Gotlandic
(East Norse) Thjelvar (Pieluar)* may have been more
akin to Icelandic (West Norse) Thjalfi or (Old Lithu-
anian or its antecedent) Teljavel’.

Some features of the thunder-god appear almost uni-
versal in the Circum-Baltic, such as patriarchal epi-
thets and the epithet ‘Old Man’ (even where he is

¢ See examples and discussion in Tolley 2009, pp.275-276,
281; cf. Koch 1990; Salo 1990, pp.119-129; 2006, pp.33-
48. This motif and its history are complex and problematic.

7 Common nouns meaning ‘devil’ (Suomen sanojen
alkupera 11, p.340, listing Swedish and Danish cognates;
Loorits 1949-1957 11, p.13).

8 Sémic Horgalles (‘Porr karl’, ‘Old Man Thorr”), Finno-
Karelian Tuuri, Estonian Tooru (Krohn 1915, pp.117-
118; Itkonen 1946, pp.2-3; de Vries 1956-1957 Il, p.115;
Bertell 2003, pp.73-81; Kulmar 2005, pp.24-28).

® Mansikka 1922, pp.69-70; Vélius 1996, p.266; cf. p.260;

cf. also Biezais 1972, pp.130-131; Vélius 1989, pp.52-53.

For an overview of attempted etymologies, see Vélius
1987, pp.206-207; 1996, pp.257-258.

Peel 1999, p.xvii-xviii, 2; for Ostergotlandic (East Norse)
Thjalfar (Pialfar), ibid.: 17; cf. also Rendahl 2001; on the
world-creation imagery associated with Thjelvar, see Frog
2010, p.240. Note that throughout its history, Gotland has
been an exceptional tradition area distinguishable from the
rest of Germanic Scandinavia.
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described with a red beard).!! Other attributes of the
god exhibit more complex patterns of relationships.
For example, the axe or hammer is an attribute com-
mon to Germanic, Lithuanian (also sharing attributes
of chariot and goats with Germanic), Finno-Karelian,
and Sé&mic; in the midst of this, however, Latvian
Pérkons has a ball or mace (milna, etymologically as-
sociated with Mjollnir, the name for Thorr’s hammer)
and Estonian Pikne plays a blown instrument (as in
ATU 1148b, where it is often referred to simply as a
pill [“instrument’]).?? This distribution of attributes is
of note because of the common inclination to systema-
tise vernacular mythological systems — i.e. if an axe
is an attribute of Finno-Karelian Ukko in one context
or region, this should be valid for all contexts or re-
gions (or else the tradition is ‘corrupted’ or has ‘de-
cayed’). However, Ukko’s axe maintains prominence
in certain fields of activity such as incantations and the
widespread tradition of thunder-stones (Haavio 1967,
p.332; Siikala 2002a, pp.204-208), while aetiologi-
cal legends most often present the god’s wagon as the
source of thunder, never mentioning the curious objects
or machine of ATU 1148b. In contrast, the pill is well
established in Estonian and Setu traditions, where the
axe attribute is absent, although there are also aetiolo-
gies of thunder associated with the god’s wagon (Loor-
its 1949-1957 11, pp.22-25). The realities of circulating
traditions often maintain several or even many parallel
narratives, conceptions and beliefs, coexisting in a tra-
dition ecology without a need to reconcile inconsist-
encies and contradictions, whether they are distributed
in relation to contexts, functions and social groups, or
are more actively competing with one another (Tarkka
2005, pp.160-194; Frog 2010, pp.230-231). This is sig-

1t Krohn 1906, p.165; Holmberg [Harva] 1915, p.67;
Loorits 1926, p.49; 1949-1957, pp.7-14; Harva 1948,
pp.77-80; Haavio 1967, pp.161-164; Biezais 1972, p.111,;
Laurinkiené 1996, p.16; Bertell 2003, pp.73-81; Salo 2006,
pp.8-9. The lack of evidence for this epithet in medieval
Germanic sources in spite of the (apparent) loan into Sami
may be attributable to regional biases of the early (West
Norse) sources (cf. Nordeide 2006; de Vries 1956-1957 I,
pp.116-120), where Odinn was at the top of the pantheon
and received these epithets (de Vries 1956-1957 I, pp.84,
cf. pp.38-39).

Krohn 1906, p.164; Holmberg [Harva] 1915, pp.67-70;
Miihlenbach, Endzelin 1923-1932 11, p.627; Loorits 1932,
pp.109-111; 1949-1957 Il, pp.22-23; de Vries 1956-1957
I, pp.113-115, 124-127; Haavio 1967, p.332; Biezais
1972, pp.111-115; Laurinkiené¢ 1996, pp.17-19; Siikala
2002a, p.204; Bertell 2003, pp.73-81; West 2007, pp.251-
255. The poorly attested Livonian tradition appears to
parallel the Latvian (Loorits 1926, p.56), including the
identification of Pikne with the smith of heaven (Loorits
1926, pp.51-52; cf. Biezais 1972, pp.105-106; cf. also Salo
1990; 2006). Cf. also Thompson’s (1955-1958) motifs
A157.1 (“Thunderweapon’), A157.7 (‘Hammer of thunder
god”).

1

o

nificant for approaching ATU 1148b because — with the
exception of Estonian traditions — it presents a concep-
tion of the source of thunder as a musical instrument
or other device which does not otherwise emerge as a
conventional attribute of the thunder-god or conven-
tional aetiology of thunder (neither synchronically nor
historically).

2. The nature of the survey

Studies on systems of relationships among thunder-
traditions in the Circum-Baltic tend to focus on tradi-
tions in only two or three Circum-Baltic cultures. This
has been conditioned by the history of scholarship for
each tradition, scholarship which can never complete-
ly sever its roots in arguments over whose culture has
been borrowed from whom — arguments heated by Ro-
manticism and slick with the sweat of nationalism.®®
A central factor in the persistence of these attitudes is,
however, the language barrier: any comparative study
requires knowledge of minimally half a dozen lan-
guages, and realistically several more. Had it not been
for the generous assistance of Jarate Slekonyté with
Lithuanian materials, Aldis Putelis with the Latvian
example, and Eila Stepanova with one Sdmic example
(available only in Russian translation), this overview
could not have been completed. The language barrier
is a serious obstacle in Circum-Baltic comparative re-
search, and it is imperative that the corpora of these
diverse traditions are made accessible, much as Daiva
Vaitkeviciene (2008) has recently done with the corpus
of Lithuanian healing charms.

This survey is organised by linguistic-cultural group.
Although the earliest documented evidence is found
in medieval Germanic sources, these present certain
issues which require addressing them last. The Sadmic
material will be presented first, approaching the tradi-
tions on the east side of the Baltic Sea, moving from
north to south. Although ATU 1148b is largely if not
completely extinct in the cultures in question, this
survey should not be considered completely exhaus-
tive. The diverse evolution of ATU 1148b in different
linguistic-cultural groups makes finding relevant mate-
rials problematic for two reasons. First, not all exam-
ples are readily traceable through archive indices, and
some sources may simply not yet have come to light.**

18 E.g. studies rooted in schools of Germanic studies tend only
to take Baltic cultures into account where etymologies are
concerned, even in broad comparative surveys: cf. DuBois
1999, pp.2, 78; Bertell 2003, pp.72, 190-191.

14 E.g. no index of Sdmic materials has been generated (cf.
Kecskeméti, Paunonen 1974, p.249, where Charnoluskii
1962, pp.35-40 appears under AT 1148b, but not Itkonen
1931, p.37-47); the archive’s index card for SKS KRA
Krohn, Kaarle 8261 has been lost or misfiled; additional



Second, evidence of ATU 1148b is diffused across
multiple genres (proverbs, belief legends, aetiological
legends, ballads, etc.) and may be filed according to
the interpretation of the collector without cross-index-
ing. Nevertheless, additional data is not anticipated to
significantly impact the findings of the present survey,
except to offer perspective on the Sdmic and Latvian
examples. This survey is the first stage in a long-term
plan for a ‘mostly-exhaustive’ collection of sources of
ATU 1148b with critical text and accompanying Eng-
lish translation.

3. ATU 1148b among the Sami

The Samic tradition presents the capture and binding
of the thunder-god rather than the theft of his instru-
ment. Axel Olrik (1906), followed by Kaarle Krohn
(1906), introduced it into discussion for comparison
with Germanic materials, and their works became
themselves sources for later research (cf. Balys 1939,
p.41). Their source was a dictionary of Sdmic mythol-
ogy in Jacob Fellman’s (1906) Anteckningar under
min vistelse i Lappmarken. The dictionary was pur-
portedly developed from both Samic and Finnish in-
formants owing to their long history of cultural contact
and exchange (Fellman 1906, p.74). The entry ‘Atshe,
father, Aija, Aijeg, grandfather or grandmother [...]" de-
scribes a sacrificial cave on (Inari[?] Samic) Aijegjavre
/ (Finnish) Ukonjarvi — ‘Old Man’s Island’ or ‘Island of
the Thunder-God’ — in Lake Inari (northeast Finland),
where “Aijeg’ was imprisoned for a time by ‘Jeettanas’
(Fellman 1906, pp.82-86). A fuller account of the nar-
rative appears under ‘jettanas, jeettanas’, cannibalistic
monsters of insatiable appetite (Fellman 1906, pp.102-
103). The term jettanas appears to be a Germanic loan
(cf. Old Norse jorunn, Modern Swedish jatte), and the
description resonates strikingly with the term’s ety-
mology, which connects them to ‘eating’ (Harris 2009,
pp.488-493; Tolley 2009, pp.232-238).

In this narrative, the capture and binding of the thun-
der-god ‘Termes’ (sic) in a cave is not elaborated. The
majority of the text is concerned with the resulting
drought and the harm it caused to men and animals.
Two sayings are included for which the narrative

Finno-Karelian material may be sitting in audio archives,
as yet untranscribed and unindexed; LFK 765/587 (in
Balys 1939, p.36) is not listed under AT 1148b (cf.
Arajas, Medne 1977) and according to Aldis Putelis, the
last item in this collection to be properly indexed was,
oddly enough, LFK 765/586; no Lithuanian examples
are presently indexed under AT 1148b (cf. seven printed
in Balys 1939, pp.34-36); large quantities of Samic and
Finnic materials are preserved in archives of the former
USSR where they are filed and indexed by collector rather
than by item type or typology.

supplies an explanation: Termes lai tshadnum gidda
(‘Termes was bound fast’); Pajan lai tshadnum gidda
(“Thunder was bound fast’). The jéttanas are suspected
because drought was in their interest (?!). While they
sleep, the servant of Termes sneaks in and frees the
god, who ascends into the sky and generates seven
weeks of rain to wash out the jettanas. The rain and
storm is in no way related to an instrument.

Two additional versions of the narrative imply that
its significance waned sufficiently for it to be subor-
dinated as a resource in other narrative frameworks
(cf. Frog 2010, pp.88-102)." A narrative recorded in
Skolt S&mi in Norway, north of Finland, in 1927 or
1929, opens with the statement that a devil (tsuartt)
once (literally “‘some times”) bound “Tiermas’ (Itkonen
1931, pp.37-47). The example has no concern for rain
or a conflict between the thunder-god and the devil:
a man who is the servant of the devil is the protago-
nist, and he is given keys but forbidden to enter a sin-
gle chamber (cf. ATU 312). Tiermes is bound in that
chamber and liberated by the servant while the devil
sleeps. The man remains the protagonist and rides on
Tiermes’s back in a Magic Flight sequence (ATU 313),
in which Tiermes functions as a magic helper. A vari-
ant published in Russian by V. V. Charnoluskii (1962,
pp.35-40) presents the same pattern except that the
devil appears as a cannibalistic bear; the captured god
is simply named ‘Thunder’*® and locked in a forbid-
den storehouse, while the protagonist is a maiden, kid-
napped by the bear, who also escapes in a Magic Flight
on the god’s shoulders once she frees him. On reach-
ing her home, he states that he will return to marry her
when she comes of age and they will fly through the
sky and herd clouds.'’

15 This presupposes that the preceding local/regional/
(potentially) Inari Sdmic example was relevant to the Skolt
Samic tradition; cf. relationships of Finnish and Karelian
(84) and Estonian and Setu traditions (85).

1% This is consistent with variation in naming in other
traditions, but it could potentially be attributable to the
translator.

171 am thankful to Maths Bertell (p.c.) for pointing out that
Erich Johan Jessen-Schardebgll (1767, p.20) describes
how (South[?]) S&mi shamans would ‘free’ ‘Horagalles’
with yoiking, drumming and sacrifice. Although the motif
of ‘freeing’ the god may be traditional and related to ATU
1148b, the motif of capture is absent: ‘freeing’ the god
is equivalent to sending him on a mission as a shamanic
helping spirit, and the account is concerned with actual
ritual practice (or narratives thereof) rather than a myth,
legend or tale about the god. Jessen-Schardebgll comments
that if Horagalles is unable (!) to harm the adversary that
he is sent against, he will return and turn on the shaman
who ‘freed’ him. (Jessen-Schardebgll 1767, p.20.) This
seems less in character for the god than a helping spirit (cf.
the god’s role as a magic helper in the narratives above).
This account seems to support that Sdmic beliefs carried a
conception that the thunder-god was “set free’. It also offers

ARCHAEOLOGIABALTICA 15

®—

BALTIC
WORLDVIEW:
FROM
MYTHOLOGY
TO FOLKLORE

81




Circum-Baltic Mythology? The

Strange Case of the Theft of the
Thunder-Instrument (Atu 1148B)

FROG

82

4. ATU 1148b among Finno-Karelians

The Finno-Karelian corpus consists of eleven nar-
rative accounts. The examples were collected in a
band crossing Finland into Russian (Ladoga) Karelia
from east to west. Two were collected in North Os-
trobothnia in 1883 (Balys 1939, pp.38-39). Eight were
collected by Kaarle Krohn in 1884 and 1885 (Balys
1939, pp.39-40), presumably because the two earliest
examples took his interest and he began explicitly re-
questing related material wherever he happened to be
doing field work. A final, exceptional variant was col-
lected in 1935:%8 the basic Finno-Karelian ATU 1148b
schema had been adapted to a conventional aetiology
of thunder from Elijah’s wagon,*® and the theft of the
god’s wagon is presented as an aetiology of the hostil-
ity of thunder toward devils. It is clear that the narra-
tive was not prominent in the era of collection and had
to be actively sought: one account consists of only a
few phrases; two others mention memory failing the
informant.

The jyristimet (‘objects which thunder’) are normally
not described: in one case these are clearly disk-shaped
stones; in another it is a kone (‘machine’). Only two
examples present the circumstances of the theft — while
the thunder-god sleeps — and three examples fail to
mention the theft entirely. A fear of thunder and as-
sociations with rain are rare; only two examples men-
tion hiding the object and locking it in a room. The
thunder-god assumes a disguise and becomes the
devil’s servant. They go fishing and the god displays
one or more feats of strength. These take the form of
using a tree as a beater or rowing with such strength
that the boat breaks in half and the devil must swim to
shore. The first of these displays of strength is other-
wise encountered in the mythological poetic narrative
tradition (cf. Krohn 1928, pp.35-38; 1931, p.126). The
second is found in variants of ATU 1087, The Row-
ing Contest, which Uther (2004 I1, p.32) lists only in

Finnish, Sdmic and Scandinavian Germanic traditions.

Finno-Karelian ATU 1087 variants fall more or less

evenly into two groups: a) combinations with ATU

1148b; b) a comic series of a mortal hero’s adventures

(or independent adventure) as a servant of a devil, in-

dexed as a series of tale-types.?® It seems likely that

the latter are adaptations subordinating the episode to
a connection between S&mic ATU 1148b and magical
practice, but this could be a mistake, misunderstanding or
conscious (ideological) misrepresentation of the tradition.

18 SKS KRA Pulkkinen, Hannes KRK 113, p.197.

19 SKS KRA Syntytaru card catalogue, group Maailmansynty,
sub-group Ukkosenjyrind, where SKS KRA Pulkkinen,
Hannes KRK 113, p.197 is cross-indexed.

2 E.g. SKS KRA Taipale, Matti 3, p.6, 1859: AT 1005 +

1012 + 1006 + 1115 + 1116 + 1087 + «?» + 1063 + 1091 +
1092 + «?» + 1130.

a new narrative framework as ATU 1148b dropped out
of cultural activity (cf. Frog 2010, p.88). The recovery
of the instrument exhibits a wide range of variation.
The majority express the devil’s inability to play the
instrument, while the god’s playing is characterised by
a gradual increase in volume. The narrative climaxes
with the devil (and his children, if mentioned) collaps-
ing or being destroyed and may include the destruction
of the devil’s house.

The Finno-Karelian narratives all exhibit extremely
narrow fields of emphasis and concern, normally with
one strength test (which leaves the devil looking fool-
ish) and the playing of the thunder-instrument (which
may be no more than a strength test). How or why a
devil came into possession of the thunder-instrument
does not seem to have interested informants. There
is rarely any indication of a connection between the
instrument and weather or between this narrative and
more general patterns of hostility between thunder and
devils.

5. ATU 1148b among Estonians
and Setus

The richest corpus of ATU 1148b, both in terms of the
number of examples and the length and complexity of
their manifestations, was documented in Estonia. Os-
kar Loorits (1932, p.95) stresses that there are remark-
ably few variants considering the interest of collectors:
25 items (including Setu examples) are identified as
ATU 1148b. This corpus is also the most accessible:
German translations of 24 examples appear in Loorits
(1932) and Anderson (1939). These scholars reduce the
corpus to 20 basic examples, with five examples exhib-
iting dependence on a written exemplar. The Orthodox
Setu of southeast Estonia (often treated as Estonian)
maintained distinct forms of the narrative, identifying
the thunder-god with Ilja (‘Elijah”). Additional mate-
rial (not identified as ATU 1148b) demonstrates the
cultural activity of the narrative through its reflection
in other genres. A legend recorded in R6uge (V6rumaa,
southern Estonia) claims a devil was witnessed flee-
ing from the thunder-god with a stolen piibar (‘flute’),
which the god immediately recovered (Loorits 1949—
1957 1, pp.23-24). Variation (or perhaps fixity) in the
conception of the thunder-instrument — normally pill
(“instrument’) (81) (Loorits 1932, pp.109-111), allow-
ing it to remain unresolved in the social transmission
— may have been more common in southern Estonia
(Vorumaa and Setumaa). Estonian tradition exhibits
consistent conceptions of this as a blown instrument.
According to Loorits (1949-1957 Il, pp.26-27), the
god’s instrument is only presented as a drum in vari-
ants of ATU 1165, where it reflects the Swedish or



Germanic ‘Drum-Beater’ Thorr (see §9), and in ‘Die
Donnertrommel” (‘The Thunder-Drum’), an anony-
mous text published in das Inland (1858), the earli-
est preserved example of Estonian ATU 1148b, where
German trommel may be a translation interpreting the
ambiguous pill, particularly considering that a ‘drum’
does not necessarily accord with the description of the
devil’s attempt to play the instrument in the text.

Loorits shows that ‘Die Donnertrommel’ is a German
translation or adaptation of an item presented to the
Learned Estonian Society by Johann Lagos in 1835
(Loorits 1932, pp.50-51), most probably already in-
fluenced by Lagos’s conceptions of an ideal Estonian
mythology (Loorits 1932, pp.102-108). If Loorits is
correct, the original was provided to Friedrich Rein-
hold Kreutzwald (with whom Lagos worked closely)
for his publications of Estonian folklore, and subse-
quently disappeared. Kreutzwald published two ver-
sions of ATU 1148b in 1866. One, developed from
this text, was two and a half times the length of ‘Die
Donnertrommel” (Kreutzwald 1866, pp.123-126): the
expansion and variations are generally attributed to
Kreutzwald’s invention. The other was a very differ-
ent version in the same collection (Kreutzwald 1866,
pp.118-122). No sources for either survive.?

Kreutzwald’s publication circulated widely and in-
fluenced the oral traditions. It is uncertain where his
publications introduced ATU 1148b into a community
and where these publications may have augmented
or reshaped vernacular traditions. U. Masing (1977,
p.118) was right to question whether any later docu-
mented versions of the narrative were completely
free of influence from Kreutzwald’s texts. This issue
was augmented by early scholarship (Loorits 1932,
de Vries 1933, Anderson 1939) which was not well
equipped to deal with these problems when approach-
ing the corpus — e.g. regional patterns in “‘corrupt’ or
‘plagiarised” variants stood completely outside their
field of vision; correspondences between variants
which cannot be attributed to Kreutzwald’s texts were
overlooked as superfluous. It must be emphasised that
there is a tremendous difference between the published
texts introducing ATU 1148b into oral circulation (or
simply providing informants with sufficient familiar-
ity to present a summary in response to a collector’s
direct question) and the published texts interacting
with conventional traditions already established in cir-
culating discourse. In the latter case, the publication
may have augmented an existing tradition, introduc-
ing complementary and alternative motifs, sequential
arrangements and interpretations or meanings, or it
may have done little more than assert the tradition’s

2 \Walter Anderson (1939, pp.17-27) proposed that the
second version was entirely the invention of Kreutzwald.

value and a particular form or forms, stimulating the
tradition as individuals in the communities responded
to the concretised narratives in printed form. Estonian
and Setu examples of ATU 1148b must be approached
with caution and reserve, but it is nonetheless possible
to develop a general overview of certain sets of char-
acteristic features.

Devils’ fear of thunder or thunder’s pursuit of a devil is
often mentioned if not emphasised at the beginning of
the narrative. The theft is accomplished while the thun-
der-god sleeps. A number of variants provide the devil
with an assistant, raised to the sleeping thunder-god on
the devil’s neck and who accomplishes the theft. This
is combined with setting a louse to bite the god so that
he will move his arm or head from the instrument with-
out waking. The scenario is similar to the Germanic
myth of the theft of Freyja’s necklace by Loki (Jons-
son “Vihjalmsson”, pp.98-100) and thus suspected to
be Kreutzwald’s invention (Loorits 1932, pp.100-101;
de Vries 1933, p.108; Anderson 1939, pp.19-20). The
devil takes the instrument to his realm (the bottom of
the sea, Hell) and may specifically lock it away. The
thunder-god disguises himself and takes work as a
servant, most often with a fisherman (developed or
maintained in relation to the Estonian devil’s strong
predilection for hiding in water). The fishing sequence
results in the capture of the devil in the net and gaining
an invitation to a wedding which the devil is holding.
At the celebration, the devil brings out the pill and he
(and perhaps all present) are unable to play it. The fish-
erman suggests that the disguised thunder-god be al-
lowed to try. The thunder-god plays and destroys all of
the devils. One version (in two examples) presents the
motif of increasing volume (84) (cf. Anderson 1939,
p.52). In a few variants, the thunder-god asks his com-
panion to get onto his back (cf. 83).

6. A uniquely Livonian tale

The Livonians are a Finnic linguistic-cultural group in
Latvia whose language is almost extinct. Their tradi-
tions were closely related to those of southern Estonia.
Information on Livonian thunder traditions is limited,
and ATU 1148b is unattested (see Loorits 1926, pp.49-
56, 252-253). A remote parallel may potentially be
found in a popular and well-attested narrative which
appears otherwise unique to Livonian tradition. Com-
parison is practical for discussion rather than any rela-
tionship being demonstrable. The narrative describes
a fisherman and his companion fishing, of whom (as
in ATU 1148b) only one observes a mythic being (not
the devil). The being invites him to an undersea wed-
ding where he (rather than the thunder-god) serves as a
musician. (Loorits 1926, pp.143-163, 261-262; 1949-
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1957 11, pp.249-252; 111, p.342.) This tale exhibits cor-
respondences in narrative pattern and motif-systems
to Estonian ATU 1148b without the thunder-god and
conflict over the instrument.?? If it were more widely
known, this tradition could have provided material
which was synthesised into the fisherman-companion
of Estonian ATU 1148b. However, if the parallels are
not merely typological, the system of narrative mate-
rial from ATU1148b may have been radically revised
into a new narrative where the subordinate figure be-
came the protagonist, as in Samic examples (8§3).

7. ATU 1148b among Latvians

Only one Latvian variant of ATU 1148b has been iden-
tified (LFK 765/587; Balys 1939, p.36), which Aldis
Putelis has generously helped me to investigate. The
example was recorded in the Ilikste region (southeast
Latvia) in 1933 from the collector’s mother, who pur-
portedly heard it from her parents. The account says
that God laid down his lighter / tinder box and his
trumpet and went to sleep. A devil takes these and tries
to play them for seven years, during which time there is
neither thunder nor lightning in the world. When God
wakes up, he has no work without his instruments and
takes employment as a shepherd. No employer is men-
tioned. One day while herding, he notices a passing
devil and follows him into a cave where he finds his in-
struments and all of the devils trying to play them. God
asks to try, and the collector (presumably) notes, ‘we
must assume he looks like a simple shepherd’. There
is thunder and lightning, all of the devils flee, and God
returns with his instruments to work in the sky.

The pattern of seven years without thunder or lightning
generally accords with the Estonian and Setu traditions
(85), where the need to take different employment is
also encountered, albeit less often. The instrument is a
‘horn’ in a variant from Setumaa, where Ilja serves as a
shepherd, and conceptions of thunder as a shepherd of
clouds are reflected in the legend from Rouge (Voru-
maa). It is noteworthy that there is a congregation of
devils rather than just one or one and his family. Balys
(1939, p.51) emphasises that this variant presents the
thunder-figure as ‘God’ rather than a secondary figure
such as llja, but overall it falls in neatly with the Setu
material. However, the variant offers no indication of
emphasis or significance in the telling, and one variant
does not offer insight into the broader Latvian tradi-
tion.

22 A fuller discussion of how this narrative tradition relates
to and contrasts with other traditions in the Circum-Baltic
that associate water-spirits with music and musicians
playing for supernatural beings is beyond the scope of this
article.

8. ATU 1148b among Lithuanians

The first five examples of Lithuanian ATU 1148b
presented by Balys (1939, pp.34-35) were collected
by students on questionnaires in 1925 and 1935 in
the Marijampolé District (southwest Lithuania). One
variant collected by students reports that a devil stole
Perkainas’s pypke (‘pipe [for smoking]’), and rather
than ‘thunder’, the account claims that anyone who
looks at Perkiinas dies. This begins as an actiology of
Perkiinas hunting the devil, then the devil raises a man
with a mirror on his back (cf. Kreutzwald’s text); the
devil dies on seeing Perkiinas, Perkiinas dies on seeing
his reflection, and the man goes home. Two examples,
collected in different parts of the Vilkaviskis Munici-
pality, report that God quarrelled with Perkiinas and
threw him out of heaven, variously because Perkiinas
stole God’s axe, knife and dviratis (‘two-wheeler’ [bi-
cycle, chariot]) (1935), or Perkiinas took these (and a
goat) when being cast out of heaven (1925): the ‘theft’
of the thunder-god’s attributes (81) present an implic-
it aetiology of their association with Perkiinas while
maintaining the basic theft scenario of ATU 1148b.
The knife is not an attribute of Perkiinas: it is stolen
from him by a devil as an aetiology for why Perkiinas
throws his axe at devils. The collection of two versions
of this account across ten years implies some type of
underlying conventional form which warrants compar-
ison with the apparent reorganisation of ATU 1148b’s
motifs (cf. §3). A student also collected an aetiology
of Perkiinas’s hostility toward the devil in an account
of a devil stealing an axe (not associated with thunder)
shared between Perkiinas and his brother. Balys (1939,
p.36) compares this to a local legend about two giants
who share one axe, into which the schema of the theft
as an aetiology of hostility has been synthesised. The
most peculiar of this group is an account in which the
devil disguises himself as a beautiful woman, so that
when Perkiinas kisses ‘her’, his lips knit shut;? now
as soon as he sees the devil, ‘he immediately opens his
mouth, and the roar which is released is called thunder’
(Balys 1939, p.34). It is unclear whether this should be
identified with ATU 1148b or is an unrelated aetiology
of thunder. Balys (1939, p.35) presents two additional
Lithuanian examples. One, collected in central Lithu-
ania in 1935, presents an aetiology of the Pleiades in
an account of a sieve, hung in the sky by the Virgin
Mary, stolen by the devil and recovered by Perkiinas.
The other, collected in northeast Lithuania in 1935, is
another aetiology of hostility, owing to the theft of a
stone intended for Perkiinas’s house. Of the examples
presented by Balys, six appear to be evidence of ATU

2 Cf. the Thorr-myth involving his wife and an aetiology of
his hammer in which Loki’s lips are sewn shut (Faulkes
1998, p.41-43).



1148b traditions. Four present thefts of a thunder-
weapon object (axe, stone), but in the two examples
where the axe is identified as a weapon, the devil steals
another object.

Jaraté Slekonyté found four additional narratives not
listed by Balys catalogued as belief legends (Kerbelyté
1999-2002 111, p.178) and one as an aetiological leg-
end (Kerbelyte 1999-2002 III, p.21). Three of these
describe a devil refusing to return money borrowed
from Perkiinas,? which may be the result of interfer-
ence from Lithuanian ATU 1165 (89). The fourth is the
only variant which mentions that Perkiinas was asleep
when a devil stole his guns/bullets,” clearly identi-
fiable as the thunder weapon (Vélius 1987, p.131;
Laurinkiené 1996, pp.18-19). The aetiological legend
states that the devil stole ElijoSius’s (‘Elijah’s’) and Ei-
nokas’s (‘Hananja’s’) axe, chisel and hammer, explain-
ing that when ElijoSius travels, it thunders.?

9. Preliminary overview:
from Lapland to Lithuania

The motif of sleep during the theft is reflected to vary-
ing degrees in all ATU 1148b traditions. The god ap-
pears immediately aware of the identity of the thief,
otherwise encountering the adversary/instrument is ac-
cidental. From Finland to Latvia, the theft is followed
by a period of disguise in which the god takes employ-
ment of low status, working for the devil (84), or for
the figure invited to the devil’s celebration (§5), or
without specification (§7). The Finnic traditions (§4-
5; cf. §6) associate service with a fishing adventure.
Finnic traditions and the Latvian example present an
inability of the devil or community of devils to play
the instrument, which is then unwittingly provided to
the thunder-god who plays it effectively. Playing the
instrument incapacitates, destroys or drives off the
devil and the devil’s community. Fundamental to this
narrative is an underlying conception of a) the thunder-
instrument as an object which a devil can obtain, but
b) not get to function properly; the instrument can also
c) be presented to the disguised thunder-god as though
d) appropriate use or playing is not in itself dangerous
and may even be positive and desirable. Conceptions
of thunder and attributes of the thunder-god (81) must
therefore be considered a factor in the cultural activity
of ATU 1148h.

Estonian and Setu traditions (85) appear to be the most

vital: they are the most well-attested in the number of

examples, the examples are generally longer and more

2 LTR 832/489/, 1935; LTR 832/492/, 1936; LTR
3116/4312/, 1947.

% TR 1627/174/, 1938.
% TR 1813/13/, 1937.

complex narratives, and they clearly participate in the
communication and maintenance of aspects of the con-
ceptual system and belief traditions to which they are
connected (cf. 87). This includes the correlation be-
tween the thunder-instrument and rain (or its absence),
which maintained currency, and also the relationship
of thunder and devils. The latter included devils’ fear
of thunder and the power of thunder to overcome or
drive away devils.? In contrast, Finno-Karelian exam-
ples (84) are few, short, and simpler narratives, almost
all of which are preserved owing to the work of one
enthusiastic collector. However, the Finno-Karelian
examples are relatively widespread and the short, sim-
ple form was consistent and clearly conventional. The
only explicit aetiological use is in the unusual example
in which ATU 1148b was mapped over the widespread
aetiology of thunder from God’s wagon. Other exam-
ples express the power of thunder to overcome or de-
stroy the devil, but fear is merely characteristic of the
‘stupid devil’ who is intimidated by feats of physical
strength. Finno-Karelian ATU 1148b appears to have
become dislocated from conventional conceptions
about the aetiology of thunder. Although ATU 1148b
is one of many Circum-Baltic narratives about thunder
and the devil (§1), and it both affirms the power and
significance of thunder as well as the inferiority and
stupidity of devils, it is not connected to the hostility
between thunder and the devil (which otherwise both
emerges in and as aetiological legends): the Finno-Ka-
relian ATU 1148b tradition appears primarily orient-
ed toward humour and entertainment (cf. Frog 2010,
pp.235-236).

Each Finnic tradition exhibits culturally specific so-
cial patterns in how ATU 1148b was used and of its
significance in society: they reflect shared sets of con-
ventions in its cultural activity per linguistic-cultural
group. Insofar as these shared sets of conventions can
be considered inherited through processes of social
communication, it is reasonable to suggest that social
patterns of use shaped the narrative’s evolution as an
historical process — i.e. that patterns of social conven-
tions are not arbitrary within a culture but rather they
are conditioned by the history of conventional applica-
tions, and as innovations, deletions and strategies in
application become socially established as convention-
al, they become part of that historical process.

The evolution of the tradition can be considered ac-
cording to scales of probability through correlations
of social patterns of use, relationships to other mate-
rial in the tradition ecology and in the broader con-
ceptual system, and to the corresponding traditions in

2.0On hunting or chasing as a motif in this context, see
Vélius 1987, pp.126-139; Ajkhenvald et al. 1989, p.158;
Laurinkiené 1996, p.23; Valk 1996.
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other cultures. This does not mean that questions can
be simply and readily resolved. Comparison of Finno-
Karelian (§4) and Estonian/Setu (§5) traditions implies
that either: a) the Estonian/Setu tradition underwent an
accumulation of information as a consequence of inter-
est in and the significance of the narrative, expanding
the thunder-god’s service to the devil and the fishing
adventure through the introduction of the fisherman
who is invited to a wedding (cf. 86); or b) the Finno-
Karelian tradition underwent a loss of information as
a consequence of dislocation from belief traditions
and increased emphasis on adventure and humour,
reducing the devil and the fisherman with whom the
thunder-god enters service to a single figure and con-
sequently eliminating the celebration in the devil’s
home as grounds for inviting guests (see §11.4, §12).%8
Comparison of only these two traditions cannot resolve
which is more probable.

Lithuanian sources (88) are, for the most part, highly
problematic. Nonetheless, they reveal that there was a
tradition of the theft. They also reveal that in the cul-
ture where the thunder-god hunting devils was most
pronounced, the tradition of the theft maintained con-
ventional value as a social resource for the aetiology of
Perkiinas’s hostility. Comparison with other Circum-
Baltic traditions presents a high probability that Lithu-
anian ATU 1148b underwent a tremendous loss of
information: the narrative is reduced to the schema of
the theft, ‘losing’ the identification of the stolen object
with the god’s loss of the sound or power of thunder,
as well as ‘losing’ narrative material dependent on that
identification (i.e. everything which follows on the ini-
tial episode).?® This loss of information appears direct-
ly related to variation in the object stolen (knife, wood
axe, tools, building stone, pipe, unreturned money) and
the emphasis on the act of theft as the aetiology of hos-
tility and pursuit. This contrasts sharply with the de-
velopment of ATU 1148b in S&mic traditions where no
theft appears. Sdmic examples place emphasis on the
relationship between the god and rain, and the god who
embodies that power (rather than an attributed instru-
ment) is locked away, apparently in a loss of informa-
tion synthesising motifs associated with the theft and
recovery into a single episode.*® The Samic tradition
exhibits different priorities, such as the maintenance
of a god-rain relation rather than a god—devil rela-

% On accumulation and loss of information, see Frog (2010,
pp.119-121, 178-179, 190-191, 310, 314-315).

2 See also Vélius (1987, pp.127-128) for an overview of
aetiologies of hostility and other associations of the devil
with a ‘theft’.

% There is also a possibility that the Samic tradition reflects
a synthesis of ATU 1148b traditions with an established
tradition of the captured thunder-god (cf. Anderson 1939,
p.72n).

tion, and developments related to emphasis on differ-
ent ATU 1148b episodes (theft versus recovery). More
strikingly, synthesis with the Magic Flight presents the
liberated god fleeing from the devil rather than pursu-
ing him. This is a Samic development in the evolution
of ATU 1148b which does not seem like it could be
possible in Lithuania, where Perktinas’s hostility and
pursuit of the devil appears more central than his as-
sociation with thunder or rain. Samic and Lithuanian
examples both reveal the maintenance of indexically
associated systems of motifs mapped over new objects
and adapted to new contexts. The evolution of each ap-
pears conditioned by the broader tradition ecology and
conceptual system in which it participates. | propose
that there is a correlation in the cultural milieu between
social patterns of use and broader conceptions of the
thunder-god and the aetiology of thunder, and that
these impact the evolution of the narrative tradition.

The loss of information does not mean that the narra-
tive material simply ceased to exist. Linda Dégh (1995,
pp.97, 125-127, 218-219) emphasises that compel-
ling narrative elements continue to be adapted to new
contexts and applications even when the narratives or
genres with which they are associated move toward
extinction (cf. Frog 2010, pp.72-102). Although the
recovery of the thunder-instrument is not exhibited in
Lithuanian ATU 1148b, the thunder-god shows up as a
musician at a different wedding — in ATU 1165, ‘“The
Troll and the Baptism’, a popular Circum-Baltic narra-
tive.’t ATU 1165 commonly represents a man required
to invite a troll or devil to his child’s baptism; the man
dissuades the devil’s attendance by mentioning mythic
figures in attendance, culminating in ‘Drum-Beater’
(the thunder-god / Thorr), in response to which the
devil declines the invitation (cf. Balys 1939, p.158;
Veélius 1987, p.131), often mentioning a past injury.
Lithuanian and Latvian ATU 1165 clearly follow the
common pattern, one example even mentioning the
drum (Balys 1939, pp.140-141), but the celebration
is a man’s wedding; a devil has loaned money to the
groom (cf. §8); and the devil flees the wedding because
the thunder-god is present as a musician (Laurinkiené
1996, p.23; for variants, see Balys 1939, pp.137-161).
This unusual form of ATU 1165 could be related to a
synthesis of narrative material associated at some ear-
lier period with the recovery of the thunder-instrument,
much as examples of Lithuanian ATU 1148b (88) ap-
pear fused with other material. This potential reuse of
narrative material is interesting for comparison with
the Livonian tale of a fisherman attending a wedding
as a musician (86), as another potential example of an
episode finding renewed social value.

3 Balys 1939, pp.137-161, 213-216; Uther 2004 Il, pp.57-
58; cf. Barag et al. 1979, p.270.



10. The Greek analogue of Nonnos

The only clear example of ATU 1148b outside of the
Circum-Baltic cultural area is the Greek myth of Zeus
and his great opponent Typhoeus in the Dionysica of
Nonnos of Panopolis, composed in the fifth century
A.D.*2 Nonnos combines ATU 1148b with a corre-
sponding myth about the theft of Zeus’s sinews, attest-
ed elsewhere. These have been discussed in detail by
Uku Masing (1944; cf. Masing 1977, pp.124-129) and
William Hansen (1995; 2002, pp.305-314). In Non-
nos’s poem, Zeus lays aside his lightning in order to
go to bed with Plouto (‘sleep’) and Typhoeus accom-
plishes the theft (Dionysica 1.145-162). The weight of
the lightning makes it difficult to wield and it does not
resound as it should (1.294-320). Typhoeus then hides
the lightning in a cave. Zeus disguises a man as a pipe-
playing shepherd. Typhoeus challenges him to a play-
ing match (1.362-480), in which Typhoeus will play the
lightning, described as an dpyavov adrofonrov (‘self-
playing instrument”) (1.432). This competition does not
take place. Nonnos abruptly introduces a parallel tradi-
tion about Zeus’s stolen sinews: the shepherd claims
Zeus burnt away the strings of his seven-stringed lyre
(k166pa), but that if only he had the sinews of Zeus,
he could play a tune that would affect the whole world
(1.486-508). Typhoeus provides the sinews, the shep-
herd conceals them in a rock (they are never mentioned
again) and resumes playing his pipes. Meanwhile Zeus
recovers the hidden thunder-instrument without con-
flict (I1.507-11.41). The peculiarities of Nonnos’s ac-
count avoid the competition of playing music in which
the thunder-god of ATU 1148b would demonstrate
his ability and destroy his adversary (presented as a
separate conflict). This analogue provides evidence
of the potential age of ATU 1148b, presenting: a) the
theft during ‘sleep’; b) thunder as a ‘self-playing in-
strument” which nonetheless ¢) requires strength to
play, d) should be played appropriately, and e) cannot
be played by the ‘devil’; f) hiding the instrument; g) a
god-servant relation with h) a disguise as a shepherd;
and i) a challenge of playing which results in j) the
‘devil’ offering the/a stolen power attribute of the god
(sinews) k) for a musical instrument 1) to play for him
as entertainment.

11. Approaching ATU 1148b
in Norse Germanic cultures

Sources for the Germanic tradition are early, limited,
and problematic. Two eddic poems recorded in the
13th century have been central to discussions of Ger-

32 Cited according to Rouse’s (1940) edition; on Typhoeus,
see West (2007, p.257-258).

manic traditions of ATU 1148b. brymskvida (Pkv)* de-
scribes the theft and recovery of Thorr’s hammer, and
Hymiskvida (Hkv) is conventionally treated as an au-
thoritative presentation of Thorr’s fishing expedition.
Finally, evidence of ATU 1148b reflected in Thorr’s
adventure to the home of a giant called Geirrgdr will
be considered.

11.1. brymskvida and ATU 1148b

Pkv is the only versified tradition of ATU 1148b,* with
its descendents in later Icelandic rimur poetry and
Scandinavian ballads;* there is no evidence of a cor-
responding prose tradition (cf. Liungman 1961, p.267),
and Pkv’s relationship to tradition has been subject to
much debate.*® Pkv opens with Thérr waking up to
discover that his hammer has disappeared. He sends a
subordinate figure (Loki) to search for it, and the thief,
a giant called Thrymr, demands the goddess Freyja in
exchange for the hammer. Thoérr travels with his com-
panion Loki to Thrymr’s home for the wedding, with
Thorr disguised as the bride and Loki as ‘her’ hand-
maiden. Thérr astounds the giant Thrymr with a dis-
play of appetite rather than strength, for which Loki
offers excuses. Thorr’s hammer is brought out and
placed in Thorr’s lap to consecrate the bride, at which
point Thorr uses it to kill everyone.

Pkv exhibits the principle system of ATU 1148b’s
motifs: theft during sleep, a servant, disguise, infil-
trating the household of the adversary/thief, a wed-
ding celebration, feats which impress the host, the
thunder-instrument unwittingly given to the god, and
the destruction of the adversary with the instrument.
There are also noteworthy contrasts; Thorr resists
rather than makes the plan and disguise; his thunder-
god appetite threatens his disguise (as the goddess of
sexuality) rather than threatening or impressing the
devil; the disguise is not one of service and explicitly
humiliates the god. A man assuming a woman’s gender
role, particularly in sexual relations (an implied con-

% All eddic poems are cited according to the Neckel and
Kuhn (1963) edition by poem title, stanza number and line
number within the stanza, e.g. Pkv 17.3-4 = brymskvida,
lines 3-4 of stanza 17.

3 Krohn (1922, pp.205-206; 1931, p.126) suggested that the
Finno-Karelian tradition may have had an earlier verse
form, largely based on an unwarranted assumption that the
authoritative form of mythological narratives should be
versified. Nonnos represents the tradition in verse, but there
is no reason to believe that this reflects a conventionally
versified narrative tradition for ATU 1148b.

% On the later traditions, see Grundtvig 1853, p.1-7; Bugge,
Moe 1887; Jonsson 1905-1912, pp.278-289; Nielsen
1911; Liestgl 1970, pp.15-18; Bertell 2003, pp.53-61.

% See de Vries 1928; Hallberg 1954; Jakobsen 1984;
Magergy 1991 (1956); von See et al. 1997, pp.509-575;
McKinnell 2001; Bertell 2003, pp.53-61; Thorvaldsen
2008; Frog 2010, pp.213-216.
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sequence of the wedding) was the highest possible of-
fence in early Norse culture (Meulengracht Sgrensen
1983). In Pkv, Freyja states that the proposed union
would be offensive to her because of implications of
excessive female sexual appetite (Pkv 13). This estab-
lishes the offensive quality of the role which Thorr is
compelled to fill in his disguise, concerning which he
objects: ‘Mic muno esir / argan kalla // ef ec bindaz
leet / braoar lini’ (Pkv 17.3-6) — the offensive sense of
which is roughly equivalent to modern English ‘The
gods will say I was out to get f***ed up the arse if | let
them do me up in a wedding dress’. Where Freyja’s ob-
jection succeeded, Thorr’s fails. Thorr’s initial attempt
to trade Freyja for his hammer is contrary to his role
as defender of the gods’ realm and their women from
giants (Clunies Ross 1994). Moreover, he fails to give
the goddess to those he should protect her from, and
he is subjected to the role which she rejected. Thorr’s
appearance in a wedding dress is contrasted with the
storm raised by his goats and chariot on his journey to
meet Thrymr (Pkv 21), his appetite (Pkv 24-26), and
the furious blazing of his eyes when Thrymr tries to
kiss him (Pkv 27-28). The phallic farce of castration
through losing his hammer while he slept (which Mar-
garet Clunies Ross [2002, p.188] suggests would have
been understood in terms of homosexual rape) comes
to a climax when the hammer is placed in the lap of the
emasculated Thorr-bride, and he rejoices at the return
of what is his, using it on everyone (Pkv 30-31; Clunies
Ross 2002, pp.188-189).

Pkv is purely concerned with the adventure of the ham-
mer’s recovery by Thorr and Loki: Thrymr does not
threaten the gods, their domain, and there is no indi-
cation that he would otherwise take Freyja by force;
there is no mention of Thorr’s hammer as an object
which the giants feel in any way threatened by, nor that
they are intimidated by thunder (the chariot splits cliffs
with thunder and lightning), and there is no indication
that the hammer was associated with thunder or rain
at all. The priority of presentation appears to be on
making Thorr look foolish, humiliating him through
gender transgression. Although individual motifs of
Pkv are traditional, there is no support in early sources
for the narrative as a whole, the name of the adver-
sary, nor for individual mythic events depicted (for
example, the bursting of Freyja’s necklace, Thorr bor-
rowing it, or any association of Thoérr’s hammer with
brides).®” A number of features of Pkv as a composition

% Thorr’s remark about what the gods will say about him
makes it seem remarkable that the event is never referred
to in insult exchanges with other gods (Lokasenna,
Harbarosljod). The placement of the phallic hammer in
the bride’s lap would very possibly threaten her sexuality
or nullify the hammer’s masculine power (Itkonen 1946,
pp.212-213; Salo 2006, pp.38-41), which in this case turns

are unconventional, and moreover unconventional in
ways that associate the composition with later tradi-
tions of poetic narrative.®® The lack of evidence for the
Pkv narrative in early sources contrasts sharply with
its later translation and persistence in those later po-
etic traditions — Icelandic rimur poetry and Scandina-
via ballads — where it exhibits no connection to belief
traditions. Among rimur, this is one of three preserved
‘mythological’ narratives, the others being Lokrur
(Jonsson 1905-1912, pp.290-310), adapted directly
from Snorri Sturluson’s parodic account of Thoérr’s
visit to Utgarda-Loki (Jonsson 1905-1912, p.290),
and Skidarima (Jonsson 1905-1912, pp.10-42), a beg-
gar’s comic Christian visionary journey to Valhalla.
The corresponding ballads were recorded in Norway,
Denmark, Sweden and the Feroe Isles into the 19th
and 20th century. This distribution is more remark-
able because it is the only known Scandinavian bal-
lad based on a ‘pagan’ mythological narrative (Liestel
1970, p.18). Features of bPkv’s composition associate it
with changes taking place in the poetic tradition across
the 13th to the 15th centuries while the narrative, for
which there is no early evidence, thrived in the later
Christian cultural milieu.

11.2 Thoérr’s fishing expedition
and ATU 1148b

In contrast to Pkv, Thorr’s adventure of fishing for
the world serpent exhibits tremendous early populari-

the bride into an angry man who kills the groom. The
tendency to identify any reference to a hammer or axe in
any way connected to a wedding with bkv (e.g. ATU 1165;
Motz 1997, p.335) requires comprehensive reassessment,
particularly considering that the examples derive not from
Iceland, but primarily from Sweden, the function of the
instrument may not be bound to weddings per se, or even
strictly associated with the thunder-god (Lindow 1994,
p.490; Siikala 2002a, p.293), a possibility which becomes
still more prominent when the motif is framed in a Circum-
Baltic context (81).

E.g. Pkv exhibits limited end-rhyme (avoided in eddic
verse), over-alliteration (cf. Adalsteinsson 2009), and
uses of parallelism and repetition more characteristic of
later rimur poetry and ballads; parallelism includes the
use of terms for the two classes of gods (4&sir and Vanir)
as mutually equivalent in parallel lines (Pkv 15.1-4) —
and apparently also the placement of Thorr’s hammer to
bless the bride with the blessing (vigja) by the hands of
the mysterious (alliterating) goddess Var (Pkv 30.5-8) —
inconsistent with eddic poetry but consistent with rimur;
correlations in the verbal text and motif-constellations of
bkv with other poems are uncharacteristic of eddic poetry
and appear intended to generate intertextual references for
contrast after the manner of parody rather than summary
or conventional uses of common poetic themes; these
correlations coupled with over-use of archaic-sounding
expletive particles (Fidjestal 1999, pp.207-230) would be
consistent with a strategy to ‘sound’ eddic in the generation
of parody (cf. Fidjestal 1999, p.228).

3
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ty.® Thoérr disguises himself as a youth and enters the
household of the giant Hymir. In Hkv, this visit is mo-
tivated by the acquisition of a mythic cauldron rather
than the thunder-instrument. Hkv is uniquely connect-
ed to another poem, Lokasenna, in manuscript prose
(Neckel, Kuhn 1962, p.96): it precedes the drinking
feast of the giant Zgir, lord of the sea, for which Thorr
fetched the brewing-kettle — although Lokasenna pre-
sents Thorr arriving after the feast has begun. In Hkv,
Thorr enters the household of the giant through as-
sociation with a companion and is subject to a series
of strength-tests. The final strength test is moving the
cauldron: Thorr’s companion attempts twice and fails;
Thorr succeeds and the accomplishment is identified
with a ringing noise (Hkv 34). Among the strength tests
is the fishing expedition, from which the companion
(not attested in any other source) is absent and only
Thorr and the fisherman-giant participate. In the prose
account of Snorri Sturluson, Thorr makes this visit to
Hymir alone, the challenges in the hall are absent, and
the motivation for the adventure is awkwardly linked
to the preceding narrative, which describes a celebra-
tion in Utgarda-Loki’s hall (Faulkes 1982, pp.42-45)
(811.4). The rowing challenge (ATU 1087) is associ-
ated with this fishing expedition, but rather than break-
ing the boat through strength of rowing (§4), Thorr’s
foot or feet go through the bottom of the boat in rais-
ing the serpent (Meulengracht Sgrensen 2001 [1986],
pp.63-64).

11.3. Visiting Geirrgor and ATU 1148b

Thorr’s visit to the giant Geirredr was also popular
(Mogk 1924; Simek 1986; McKinnell 1994, pp.57-86).
The instigating event is uncertain, but Thorr makes a
dangerous journey with a companion and without his
hammer; he engages in a series of games or strength-
tests in the giant Geirrgdr’s hall, concluding with
slaying the giant (and everyone else). In the earliest ex-
ample, the allusive skaldic poem Porsdrapa (ca. 1000
A.D.), Thorr is mysteriously in possession of his ham-
mer at the conclusion of the adventure (Faulkes 1998,
pp.29-30). Alfred Vestlund (1911, pp.109-112) and Jan
de Vries (1933, pp.64-65) argue that this adventure
concerned the recovery of Thorr’s hammer, although
the aetiology of the hammer has also been proposed
(Jackson 2005, pp.495-496; cf. Faulkes 1998, p.42).
Examples emphasise Thorr’s strength and power with-
out clear reference to either rain or ‘thunder’,* al-

% See Meulengracht Sgrensen (2001 [1986]); on the early
loan into Finno-Karelian, see Setéld (1932).

4 The poem Pérsdrapa is so allusive that it is ambiguous.
Saxo Grammaticus presents this myth in his Gesta
Danorum (‘History of the Danes’) as a sort of guided tour
of Geirrgdr’s hall by human adventurers (tourists) long
after the battle. Saxo states that Thorr destroyed Geirro0r’s

though the fear of the giant may be present within the
conflict.

Thorr does not appear to make this journey in disguise.
However, in a later (15th century) euhemerised ac-
count, Thorsteinn bajarmagn (‘Thorr-Stone Mansion-
Might’) enters the hall of Geirrgdr as the invisible
companion of a giant, who, with his entourage, has
been invited to a celebration. Thorsteinn lends invis-
ible aid to his companion in the series of strength tests
until he is revealed as the servant of this giant. His
companion gives him as a gift to Geirrgdr (allowing
Thorsteinn’s companion to depart safely), who wishes
to see a display of the Thorsteinn’s ability. (Jonsson,
Vihjalmsson 1943-1944 111, pp.405-412.) Thorsteinn
has a magical stone (hallr) of three colours with an ac-
companying metal spike (broddr); when the different
colours of the stone are pricked with the spike, differ-
ent varieties of weather are produced;* the parts will hit
anything they are thrown at and return to Thorsteinn’s
hand (Jonsson, Vihjalmsson 1943-1944 111, pp.400-
402). Jacqueline Simpson (1966, pp.5-8) has discussed
this peculiar object in relation to corresponding objects
called “Thor’s hammers’ in later Icelandic tradition:
these were used in magic by pricking the hammer with
its accompanying spike. Thorsteinn refers to the prod-
uct of this object as leikinn (‘playing’ [either a game
or musical instrument]). Geirrgdr is entertained and
encourages Thorsteinn to generate different weather
until Thorsteinn performs something called svipuleikr
(‘whip-play’, perhaps ‘whip-song’ [cf. Cleasby, Vig-
fsson 1896, p.611]). This throws fire and sparks in the
eyes of Geirrgdr, who laughs and asks for more. Thor-
steinn gradually increases his playing and concludes
by throwing the two parts of his object into the eyes
of Geirre0r and fleeing, the object’s parts returning to
him thereafter. (Jonsson, Vihjalmsson 1943—1944 111,
pp.412-413.)

11.4 Overview: ATU 1148b in
Norse Germanic cultures

Thorsteinn bejarmagn is attributed with a weather-
producing object in two parts, comparable to the (al-
ways plural) Finno-Karilian jyristimet (84). Like the
thunder-god of ATU 1148b, he enters the hall of the
giant in a deceptive manner, presenting himself as a
servant although he orchestrates the action. The giant
expects entertainment without the possibility of harm
when the two-part object is used in a performative ac-

daughters with fulmina (‘lightning bolts’) (Olrik, Rader
1931, p.243). Saxo’s handling of material is so free that
it is unclear whether this reflects tradition, invention, or
an interpretation of Thérr’s weapon or power as a fulmen-
symbol for the Latin text.

“ This is exceptional for weather magic (Simpson 1966,

p.6).
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tion described as ‘playing’, appropriate to a musical
instrument. This performance is accompanied by the
motif of gradual increase (84-5), and Geirrgdr appreci-
ates this performance in spite of its violent products.
Thorsteinn throws the two parts at the giant (as Thorr
uses his hammer), killing him. The property of these
parts to return to the hero is identical to the descrip-
tion of Thorr’s hammer (Faulkes 1998, p.42), to which
it is somehow equivalent. This increases its probable
identification as a thunder-instrument within a motif-
complex and narrative pattern paralleling the recovery
episode of ATU 1148b, even though the theft and re-
covery of the object are absent. This account has been
manipulated by the saga author and is clearly intended
to be entertaining, but these correspondences make it
appear that the material being manipulated included
some form of ATU 1148b. This consequently increases
the probability that the apparent acquisition of Thorr’s
hammer after his arrival in the hall in bérsdrapa (four
or five centuries earlier) also reflects some form of
ATU 1148b.2 However, this does not eliminate the
possibility of an aetiology of the hammer, or interac-
tion and variation between ATU 1148b and an aetiol-
ogy of Thorr’s hammer.

Hkv presents a narrative which has potentially mapped
ATU 1148b over another mythic object held by a giant.
John McKinnell (1994, pp.57-86) points out that the
‘games’ or strength tests in the giant’s hall related to
acquiring the cauldron appear to follow the same story
pattern as in the visit to Geirrgdr’s hall. In Hkv, the
mythic object acquired is accompanied by a sequence
of one figure failing before the god succeeds with a
resounding noise. Although a “disguise’ does not gen-
erally appear in the visit to Geirrgdr, it was associated
with Thorr’s fishing expedition. In Hkv, Thorr’s fishing
expedition is embedded in the story pattern discussed
by McKinnell, presenting the possibility that the epi-
sode has undergone a (potentially unique) accumu-
lation of information, through which material from
an adventure to a giant’s hall for the acquisition of a
mythic object exhibiting a common pattern with ATU
1148b has accumulated around Thoérr’s adventure with
the fisherman.

42 A conventional form of ATU 1148b may be parodied in
an episode of the burlesque Bosa saga, where it would
have been mapped over a bridal-quest narrative: the stolen
object is a princess, the adversary is named Gudomundr
(the name of the positive companion in adventures where
the adversary is Geirrgdr), the hero and his companion
enter the wedding feast in disguise, the hero plays a harp
which magically affects people and objects alike, the
adversary is struck senseless and the hero escapes with
the instrument (in which the princess is concealed, notably
for a companion, not for himself) (Jonsson, Vihjalmsson
1943-1944 11, pp.487-491).

This accumulation of information may reflect a loss of
information from a longer narrative sequence — i.e. if
Thorr’s adventures in the service of the giant-fisher-
man was a means of advancing to the home of another
giant for the acquisition of the lost thunder-instrument
(85, §9). The possibility is not unreasonable consider-
ing that this basic schema appears in Odinn’s adven-
ture for the acquisition of the Mead of Poetry: Odinn
first engages as a reaper in the service of one giant,
gains audience with the possessor of the mead through
that association, and eventually accomplishes the theft
(Faulkes 1998, pp.4-5). A loss of information could
have resulted in the identification of the fisherman with
the lord of the hall and a synthesis of distinct narra-
tive sequences. This would parallel the potential loss in
Finno-Karelian ATU 1148b (84) resulting in the god’s
service with the thief rather than a fisherman (§9).

This possibility is augmented by Snorri Sturluson’s
connection of Thoérr’s fishing expedition to his adven-
tures with Utgarda-Loki. Snorri presents these narra-
tives in a fictional dialogue, which the Utgarda-Loki
narrative is carefully constructed to reflect and com-
ment on (Lindow 2000). The narrative itself is a bur-
lesque which repeatedly shows Thorr deceived and
defeated by his adversaries (see Tolley, forthcoming).
McKinnell (1994, pp.57-86) shows that this narrative
is developed according to the same story pattern as the
visit to Geirrgdr, of which it is the only example where
Thorr fails to defeat his adversary. Its reception as a
burlesque is emphasised by the direct translation of the
written narrative into rimur poetry (811.1). Snorri’s
(unique) connection of the fishing expedition to this
narrative is as peculiar and clumsy as the connection
of Hkv to Lokasenna: he presents it as a revenge action
for the humiliation Thorr suffered in one specific chal-
lenge, with the additional jibe that Thorr succeeded in
deceiving the (stupid) world serpent with his fishing
hook ‘no less than Utgarda-Loki had made a mock-
ery of him” with illusions of cosmological proportions
(Faulkes 1982, p.44). There is at least the possibility
that Snorri connected these two scenarios on the basis
of a conventional association. This possibility may find
some small support in that both Snorri and Hkv (37-
38) link this cycle to the myth of the laming of Thorr’s
goat, which might also be paralleled in the wagon ac-
cident on the departure from the Geirrgdr adventure
in Book VIII of Saxo Grammaticus’s Gesta Danorum
(Olrik, Reeder: 1931, p.243). It is possible that these
three narratives formed a (variable) system or cycle in
which the fishing expedition was associated with ATU
1148b.

All Germanic examples are concerned with action-
adventure scenarios, expressions of power, and all
engage in varying degrees of humour. It is not clear



how any of these examples may have related to belief
traditions — except possibly Pkv, with its orientation
toward parody. If Germanic ATU 1148b were a system
of narratives including the Geirredr adventure and fish-
ing expedition, there are some noteworthy inconsisten-
cies: a) the companion on the visit to Geirrgdr is never
the giant-fisherman, it is normally Thorr’s servant; b)
Thorr’s hammer appears to be absent from the fish-
ing adventure but then is used in the climactic conflict
with the world serpent; c¢) Thorr is disguised for the
fishing adventure but (apparently) not for the visit to
Geirrgdr; d) only the parody Pkv presents the theft dur-
ing sleep. There is the possibility that ATU 1148b had
already splintered into separate narratives which had
developed conventional forms divorced from the uni-
fying thread of the stolen thunder ‘instrument’. Factors
involved in this process may have included the inter-
action of Thorr’s fishing expedition with traditions of
Christ/God fishing for Leviathan (Gschwantler 1968)
and the stimulation of and changes in the cultural ac-
tivity of Thorr’s hammer/axe in response to the par-
allel cultural activity of the Christian Cross (Capelle
2005).% In other words, the tradition of the fishing ex-
pedition may have been subject to radical changes in
both form and cultural activity in relation to the rise of
Christianity. The splintering of Germanic ATU 1148b
would be comparable to its (aetiologically oriented)
evolution in Lithuanian (88). The Geirrgdr adventure
(811.3) may also have developed from ATU 1148b as
the latter waned in cultural activity, without ever be-
ing associated with the fishing adventure itself. The
diversity in the sources (including evidence of a po-
tentially unified theft scenario parodied in §11.1 and
811.3) persisting in tandem could be a consequence of
the majority of sources being documented in Iceland:
Iceland was a colony of migrants from across Scandi-
navia and beyond, who brought their diverse traditions
with them — a plurality of conventional forms which
may have been as inclined to compete as to synthesise
into a unified form (see §13).

12. Perspectives on ATU 1148b

The service with the fisherman shared across Finnic
and Germanic traditions (84-5, §11.2, cf. 86) is paral-
leled by service as a shepherd in Setu, Latvian and the
Greek examples (85, 87, 810). A Samic example (83)
and the legend from V6rumaa (85) betray a concept
of the thunder-god herding clouds (‘service’ is not ex-
hibited in Lithuanian examples). It is not possible to
make any determination about the significance (or lack

4 This should not be confused with conscious semiotic
‘protest’ as has sometimes been done (cf. Nordeide 2006,
p.222), although such conscious competitions were no
doubt significant in some cases or areas.

thereof) in the herdsman versus fisherman disguise/oc-
cupation. The Finnic-Germanic isogloss may be partly
an illusion following from the paucity of sources and
the variant forms of the traditions encountered in more
peripheral cultural areas. Nonetheless, Germanic par-
allels make it more probable that Estonian traditions of
the thunder-god’s service with a fisherman are related
to an early Germanic form. This supports that Finno-
Karelian traditions underwent a loss of information,
but the process of loss remains ambiguous. The major-
ity of the early Germanic examples were documented
in Iceland (West Norse), and traditions in Germanic
cultures on the Baltic Sea (East Norse) may have main-
tained markedly different, distinct traditions (§1). The
loss of information may have happened already in a
Germanic tradition (cf. §11.4) potentially introduced
into the Finno-Karelian traditions (84) — or vice versa—
superseding conventional ATU 1148b or reshaping the
narrative pattern according to new priorities (cf. 85).

The early Greek example of ATU 1148b (810) provides
an interesting point of historical reference, even if it
is not entirely certain when or within what horizons
the underlying tradition may have been conventional,
nor even that the tradition manipulated by Nonnos was
indeed linguistically or culturally ‘Greek’ (cf. Rouse
1940, p.xiii; Tolley 2009, pp.93-102). The Greek ex-
ample emphasises that Pkv is most likely a uniquely
Germanic or uniquely Germanic Scandinavian adap-
tation of ATU 1148b (811.1), of which other cultural
forms are independent. There is strong evidence of a
Germanic ATU 1148b tradition which shared many
features with Finnic ATU 1148b traditions. This fur-
ther increases the probability that Pkv was a conscious
(parodic) adaptation of ATU 1148b intended to make
fun of Thoérr in the wake of the process of conversion
to Christianity, founding a new tradition of ATU 1148b
which persisted into the 20th century. This implies that
any relationship to Finnic traditions predates the 13th
century. The Pkv tradition with its history of conserva-
tive maintenance of the narrative for a minimum of six
centuries emphasises that the evolution of a tradition
such as ATU 1148b may have been characterised by
fits and starts of radical (and socially relevant) trans-
formations rather than being a slow, gradual and fluid
progression.

The deeper roots of the tradition remain obscure. The
conception of the thunder-instrument on which the
narrative is dependent (81, 89) correlated with con-
ventional conceptions in Estonian/Setu traditions (§5,
cf. §7) where thunder was conceived as ‘blown’ on an
instrument. However, this does not mean ATU 1148b
developed around this particular conception. Norber-
tas Vélius draws attention to a correlation between the
devil’s fear of thunder and the devil’s fear of the sound
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of a mill (grinding stones) in Baltic traditions. He pro-
poses that this is not simply typological but reflects
some form of historical association of mills or milling
with the thunder-god. (Vélius 1987, pp.132-133.) This
finds some support in the Latvian term milna (‘stick;
handle of a hand-mill’) for Pérkons’ club (Miihlen-
bach, Endzelin 1923-1932 II, p.627), etymologically
related to both Mjolinir (Thérr’s hammer) and terms
for ‘mill” and ‘milling’ (West 2007, pp.253-254), and
Finno-Karelian jyristimet appearing as two stones like
those of a mill.* An underlying aetiology of ‘thunder’
from a mill may be supported by a Komi-Zyryan* ae-
tiology of thunder from a ‘self-grinding’ mill worked
with great effort (like the ‘self-playing instrument’
[810]?) by a goat that lives with the supreme sky-god
(Konakov et al. 2003, p.96). Although ATU 1148b is
not attested in Komi, the role of the goat is striking
because evidence of ATU 1148b is distributed across
precisely those Indo-European mythologies (Baltic,
Germanic, Greek) in which the thunder-wielding god
is associated with goats (West 2007, pp.240, 248, 250).
Like the Estonian blown instrument, the aetiology of
thunder from a mill is non-percussive, and once ‘thun-
der’ is identified with ‘music’ there is no reason a ‘mill’
might not be “‘played’ — in which case, Estonian con-
ceptions could thus be rooted in the ambiguity of the
term pill.

Similarly, the Norse term hamarr (‘hammer’) had a

conventional meaning of a stone wedge or cliff (see

Motz 1997) and Thorsteinn’s curious instrument in-

volved striking with a spike (§11.3). These might be

compared to traditions of the ‘nail’-star’s association

with fire-striking (§1) (Tolley 2009, pp.275-276, 281),

which is connected to the technology of iron-working

and the use of iron in fire-striking (cf. Salo 1990; 2006).

Indeed, evidence of ritual fire-striking artefacts in the

Circum-Baltic from the beginning of the Iron Age have

been identified with thunder-god worship, and even

the rise of the thunder-god to dominance in the region

(Salo 1990, pp.119-129; Kulmar 2003, pp.28-29; Salo

2006, pp.33-48) (cf. §1). If the associations of grinding

“ niinkun leipakakkaraa vaan (‘just like pancakes’)
(SKS KRA Krohn, Kaarle 2201. 1884); Finno-Karelian
aetiologies of thunder from god’s wagon describe it as
coming specifically from its wheels grating against stones in
the heavens (e.g. SKS KRA Valkonen, Jaakko TK 112:393.
1961). It is interesting to consider that an accumulation of
information from ATU 1148b could explain the mysterious
motif of sleep in the epic theft/recovery of the Finno-
Karelian sampo from the otherworld, or perhaps even,
in some archaic and remote cultural stratum, the sampo’s
identification as a ‘mill’ (see Frog forthcoming).

4 The Komi are a Finno-Ugric culture which was still in
direct contact with Finnic cultures in the first millennium
of the present era; linguistic evidence suggests a primary
direction of exchange from Finnic to Komi languages
(Laakso 2001, p.202).

and striking stones across these cultures are relevant,
it is very possible that ATU 1148b formed under a cor-
responding aetiology of thunder which held currency
in an early period, probably long predating the earli-
est documented example from the 5th century (§10).
However, these conceptions in any given culture at
any given time are so diverse and stratified, entangled
in their long and unique histories of transmission, re-
interpretation, synthesis and rejection, spanning both
genres and cultures, that the conceptual foundations of
the identification of ‘thunder’ with an ‘instrument’ re-
cedes like a Minotaur into the shadows of a labyrinth,
and seems to have long since become irrecoverable,
leaving the emergence of ATU 1148b, as the theft of a
thunder ‘instrument’, a mystery.

13. The evolution of ATU 1148b
as a historical process

The single Greek example suggests that ATU 1148b
was subject to significantly more cultural activity across
other regions and linguistic-cultural groups in an ear-
lier period. This emphasises that ATU 1148b traditions
only persisted in the Circum-Baltic area. In this light, a
possible connection between ATU 1148b and the Komi
goat-mill does not seem inherently unreasonable, even
if it remains ambiguous. It is also more remarkable
that ATU 1148b persisted among S&mic, Finnic, Baltic
and Germanic linguistic-cultural groups as an isogloss
in spite of the radical transformations to which it was
subject in each culture. Within this isogloss, transfor-
mations appear to have been more radical or to have
begun earlier in cultures at the periphery (cf. Koptje-
vskaja-Tamm, Walchli 2001, pp.638-640) — Samic,
Lithuanian and earlier Germanic. There appears to be
a correlation between persistence of ATU 1148b in any
one linguistic-cultural group and its persistence among
one or more adjacent populations.

In their survey of linguistic developments through
historical contact in the Circum-Baltic, Koptjevska-
ja-Tamm and Walchli (2001, p.622) emphasised the
culturally dynamic history of this area. The cultural
dynamism of this history also seems relevant to under-
standing narrative traditions such as ATU 1148b. The
persistence of ATU 1148b across all of these diverse
linguistic-cultural groups appears to be at least partial-
ly dependent on their history of contact and interaction.
Persistence was supported, maintained and condi-
tioned within the system of traditions related to thun-
der and the thunder-god found in each of these cultures
(81, 89). However, we should not underestimate that
the system of beliefs, conceptions, rituals and narrative
activity associated with thunder was also supported
and maintained through ongoing contact with adjacent



cultures which had corresponding traditions. The sig-
nificance of adjacence in the persistence of traditions is
poorly understood. It appears to be relevant to aesthet-
ic compositional priorities such as alliteration (Roper
2009, pp.90-93; Frog, Stepanova 2011, pp.209-211;
cf. Koptjevskaja-Tamm, Walchli 2001, pp.638-640).
On the level of genre, adjacence has been considered
a factor in the persistence of oral epic traditions, such
as Slavic byliny and kalevalaic epic in Karelia (Bai-
ley, Ivanova 1998, p.xxxvii; Frog 2010, p.235). It may
also be relevant to the lamentation traditions addressed
by Eila Stepanova (this volume), who demonstrates
the genre’s intimate connection with belief traditions.
The evidence of ATU 1148b suggests that adjacence
and a history of cultural contact is not only relevant
to conceptions and beliefs related to thunder in the
Circum-Baltic, but also to the persistence of individual
narrative traditions associated with those conceptions
and beliefs.*

Interpersonal contact is implicit in this process. It has
been observed that introducing individuals from out-
side of a community or generating temporary commu-
nities of individuals (e.g. for work, travel or trade) has
a stimulating effect on performance activity in differ-
ent oral genres (e.g. Dégh 1969, 1995). A similar phe-
nomenon has been observed in patterns of population
movement which brings together diverse communities:
this appears to have a more general stimulating effect
on oral traditions (Siikala 2002b, pp.41-42; Frog 2010,
pp.234-235). Such interactions on the level of isolat-
ed individuals and larger social groups were ongoing
around the Baltic Sea for thousands of years, and it is
reasonable to assume that this interaction had a stimu-
lating effect on different traditions.

In the introduction to thunder-god traditions in the
Circum-Baltic (81), attention was drawn to Ulo Valk’s
address of probable Indo-European cultural influences
in Estonian traditions of thunder slaying the devil. Valk
(1996) stresses that these influences are most likely
heavily stratified and that ‘the influence has been mu-
tual rather than one-sided since the very beginning of
the relations” (Valk 1996, p.20). The impact of interac-
tion may not be merely one of simple transference as
early 20th century scholarship was inclined to assume,
particularly if corresponding traditions are already es-
tablished in the other culture (Valk 1996, p.20). This
was emphasised when addressing the potential impacts
of Kreutzwald’s published texts on Estonian and Setu
oral traditions (85), and also in the changes undergone
by both Thorr’s fishing expedition and the cultural ac-
tivity of his hammer as a symbol in response to corre-

% Cf. Lina Bugiené’s (this volume) discussion on beliefs
in a supernatural ‘milk-stealer’ emergent in a system of
narrative legends.

sponding Christian traditions (§11.4). Contact appears
to stimulate sensitivity to the value and significance
of traditions, as well as presenting options and alter-
natives of form, contents and applications. Stimula-
tions, revaluations and transformations of ATU 1148b
in Circum-Baltic cultures appear to have been part of
that process. The persistence of ATU 1148b in these
cultures, its maintenance and transformations, appear
to be the product of patterns of interaction to such a
degree that it becomes impossible to reduce its history
to a simple linear model of origin in one culture and
transmission to the next, and to the next, and to the
next, and so forth. The Greek example implies that
ATU 1148b was not limited to the Circum-Baltic, and
the conceptions on which the instrument is founded
may be extremely archaic, yet in the Circum-Baltic,
ATU 1148b evolved through processes of cultural con-
tact involving stimulation, response and exchange to
such a degree and over such a history that this tradition
is most reasonably approached as belonging, not to an
isolated mythology of any one culture, but to a com-
mon Circum-Baltic mythological heritage.
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BENDROJI BALTIJOS REGIONO
MITOLOGIJA? GRIAUSTINIO
INSTRUMENTO PAGROBIMAS
(ATU 1148B) KAIP BENDRASIS
BALTIJOS REGIONO MITAS

Frog

Santrauka

Straipsnyje aptariamas naratyvas apie mitinius san-
tykius: Griaustinio instrumento pagrobimas (ATU
1148B). Trumpa teksto santrauka:

Velnias/milzinas pavagia miegancio Griaustinio ins-
trumentq — muzikos, mechaninj ar simbolinj — ir
paslepia jj savo valdose ar buveinéje. Dievas, apsimes-
damas tarnu, stoja tarnystén pas vagj arba pakliiiva
i jo namus kartu su savo Seimininku. Pagroti Griaus-
tinio instrumentu niekas nesugeba. Issikj priima Sei-
mininkas ar dievas (tarpininkaujant jo Seimininkui).
Nejtardamas klastos ir tikedamasis teigiamo rezultato
(pasilinksminimo), vagis jduoda dievui instrumentq.
Uzgrojes dievas uzmusa vagj, jo Seimyngq ir/ar kito pa-
saulio bendruomeneg.

ATU 1148B siuzetas daugiausia aptinkamas abiejose
Baltijos regiono indoeuropieciy ir finougry kalbiné-
se-kultirinése grupése. Sis faktas leidzia manyti, kad
viena kultira siuzeta perémé i§ kitos arba jis buvo
pasiskolintas i§ bendro kultiirinio sluoksnio. Kad ir
kaip biity, ATU 1148B siuzetas akivaizdziai kertasi su
kalbinémis-kultirinémis ribomis: tokiy pavyzdziy ap-
tinkama individualiose samiy (skolto, [galimai] inari),
finy (suomiy, karely, esty, sety), balty (latviy, lietuviy)
ir germany (islandy, farerie¢iy, norvegy, dany, Svedy)
kalby Seimy tradicijose. Taciau ATU 1148B siuzeto ne-
randama slavy grupése, kurios vis didesne itaka ben-
dram Baltijos regionui dar¢ tik pastarajj tikstantmetj.
Siaip ATU 1148B siuzetas dar aptiktas vienoje anksty-
voje graiky poemoje, kur jis sukomponuotas kartu su
pasakojimu apie Dzeuso jégos pagrobimg. Koptjevs-
kaja-Tamm, Walchli (2001, p. 622) teigia, kad vienas
i§ jdomesniy bendrojo Baltijos regiono aspekty yra
tas, jog ,,jis niekada nebuvo suvienytas, bet visada pa-
sizyméjo kaip ypa¢ dinamiska teritorija, nuolat persi-
dalijanti ekonomines, politines, religines ir kulttirines
dominavimo sferas®. Pateikiant bendra jspudj apie
ATU 1148B siuzeta, sickiama panagrinéti, kaip ilga-
laikiai kultGriniai kontaktai, per kuriuos komunikavi-
mo procesas vyko ir buvo palaikomas, daré tiesioging
jtaka mitologijos, tikéjimy ir pasakojamosios tradicijos
mainams.

Publikacija pradedama trumpu jvadu apie Griausti-
nio dievg bendro Baltijos regiono tradicijose (§1) ir
supazindinimu su darbo pobiidziu (§2). Sis tyrimas
suskaidytas pagal kalbines-kultiirines grupes. Anks-
Ciausias tokio pobiuidzio pavyzdys yra Edos poemoje
brymskvida (i§ mazdaug 1270 m. rankra$¢io); jis daz-
niausiai traktuojamas kaip autentiSkiausia ar pati pa-
tikimiausia mito forma, i$ kurios radosi kitos formos.
Taciau germaniski Saltiniai Siame tyrime dél tam tikry
problemy aptarti paskiausiai. Pirmiausia aptariama sa-
miy medziaga (§3), nagrinéjamos rytinés Baltijos ji-
ros pusés tradicijos, ir i$ ¢ia tyrimas pajuda nuo Siaurés
1 pietus: suomiy-karely (§4), esty ir sety (§5), latviy
(§7) ir lietuviy (§8) medziaga. Lyginimui ir analizei
taip pat pasitelkta unikali lyviy pasakojamoji tradicija
(§6). Po $ios tyrimo dalies eina preliminarus apiben-
drinimas (§9). Paskui pristatomas graikiskas pavyzdys
(§10), kartu gretinant ir atitinkamg germaniskg me-
dziagg (§11). Tyrimas baigiamas ATU 1148B siuzeto
apzvalga Siose kultiirose (§12), pateikiami baigiamieji
svarstymai apie atskiras ATU 1148B siuzeto tradicijas
ir rySius tarp jy (§13).

Bendrojo Baltijos regiono kultiry mitologija apibi-
dinama per Griaustinio dievo iskélima j auksCiausia
pozicija indoeuropieciy ir finougry kultiirose. Tai su-
sije su tarpkultiiriniais rySiais, suformavusiais stratifi-
kuotas mitologines sgvokas (§1). Sio proceso aspektus
atskleidzia Griaustinio etiologijos jvairové. Jg patvir-
tina archeologiniai duomenys apie tam tikrus rituali-
nius veiksmus, atskleisdami, kad jvairiais laikotarpiais
besikei¢ianti etiologija buvo nevienodai reikSminga
(§9, §12). ATU 1148B siuzetas figiiruoja Siose strati-
fikuotose sampratose. Sio naratyvo pagrinda sudaro
uzslépta Griaustinio instrumento samprata: a) objek-
tas, kurj velnias gali gauti, bet b) nesugeba tinkamai
panaudoti; objektas, kuris ¢) gali biiti atvaizduotas kaip
esantis Griaustinio; d) jo tinkamas panaudojimas pats
savaime néra pavojingas ir netgi gali buti pageidauti-
nas (§9). Griaustinio instrumentas ATU 1148B siuzete
neatskleidzia dominuojancios Griaustinio etiologijos,
i8skyrus esty tradicija (§12). Todél Griaustinio sampra-
ta ir Griaustinio dievo atributai (§1) ¢ia yra traktuojami
kaip skirtingy kulttiry ATU 1148B siuzeto kulttirinés
veiklos veiksnys ir jo istoriné plétoté (§9, §12). Ap-
tariant istorinés raidos procesus, taikoma informacijos
sukaupimo koncepcija — telkiami motyvai, jvaizdziai
ar naratyviné medziaga kaip Saltinis, praturtinantis na-
ratyva (Siuo atveju) ir leidziantis tirti naratyvo potenci-
alig reikSme, plitima bei raidg. Informacijos sukaupimo
koncepcija gretinama su informacijos praradimo kon-
cepcija — motyvy, vaizdiniy, asmeny ar kitos tradicinés
medziagos praleidimu ar sumazinimu.

Bendrojo Baltijos regiono izoglosos ribose ATU 1148B
siuzeto transformacijos pasirodo esancios esminés
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arba prasidéjusios anksciau periferinése kultiirose. Sa-
miy tradicija Siauringje periferijoje prarado informaci-
ja nejtraukdama ,,instrumento* ir vaizduodama tik patj
Griaustinio dieva, tuo tarpu pavogta (pagrobta) objekta
¢ia atgauna jo kompanionas (§3). Pietinéje periferijo-
je, lietuviy tradicijoje, taip pat prarasta informacija:
Griaustinio dievo dinges daiktas nustotas tapatinti su
griaustinio Saltiniu ar dievo ginklu ir buvo priskirtas
kitiems naujiems objektams (§8). Naratyvas pratgse
savo egzistencija kaip kirinys, paaiskinantis priesis-
kumo tarp Griaustinio dievo ir velniy kilme, taciau
pavogto objekto atgavimas tapo nereikSmingas. Taciau
gali biti, kad kita pasakojamoji tradicija (ATU 1165),
atitinkamai sukaupdama informacija, perémé sio nuti-
kimo motyvus (§9). Si plétoté skirtingose tradicijose
tiesiogiai sietina su etiologija ir griaustinio samprata
bei Griaustinio dievu, tuo tarpu Zenklus lyginamyjy
duomeny kiekis leidzia manyti, kad ATU 1148B siu-
zetas rutuliojosi i§ griaustinio kaip girny ar panasaus
instrumento kuriamos ,,muzikos“ sampratos (§12).
Samiy ir lietuviy variantai patvirtina, kad indeksiskai
susijusios motyvy sistemos pasitelké naujus objektus
ir pritaiké juos prie naujy konteksty.

Ankstyvasis graiky ATU 1148B pavyzdys (§10) sutei-
kia jdomios istorinés informacijos apie galimg $io siu-
zeto datavimg ir paplitimg ankstyvuoju periodu. Jame
pasakojama apie: a) vagyste miego metu; b) griaustinj
kaip savaime grojantj instrumentg, kuris, nepaisant
to, c) reikalauja grojimo jgiidziy; d) turi buti deramai
valdomas ir €) juo negali groti velnias; f) instrumen-
to paslépima; g) dieva-tarng, kuris h) uzsimaskuoja
kaip piemuo ir 1) meta 18§tkj sitilydamasis pagroti, kas
baigiasi j) velnio dievui atiduodamo pagrobto galios
atributo k) muzikinio instrumento, 1) kad palinksminty
grodamas. Uku Masing (1944) pazyméjo, kad atitiki-
mas tarp graikisko pavyzdzio ir esty bei sety medzia-
gos priestarauja hipotezei, jog finy ir suomiy tradicijos
gavo siuzetg i§ germany, kurie §j viduramziais perémé
i§ brymskvida tradicijos. Poema Prymskvida issiski-
ria dominuojanciu karikatiirinio apraSymo vaizdiniu,
kaip dievas Toras, norédamas atgauti milzino pavogta
kijelj, persirengé moterimi ir jgavo milzino nuotakos
pavidalg. Siame tyrime supazindinama su anks&iau
nepastebéta aplinkybe, kad germany tradicija yra ar-
timesné finy ir graiky medziagai (§11.3). Publikacijoje
brymskvida iSrySkéja kaip unikalus germany kultiiry
kiirinys, kartu pazymima, kad sukarikatiirintas ATU
1148B siuzetas adaptuotas ir liaudies dainuojamojoje
tradicijoje (§11.1), kur besikeié¢ianéioje (kriks$¢ioniy)
kulttiringje aplinkoje naratyvas jgavo nauja reik§me ir
svarbg (§11.4). Kaip ir samiy bei lietuviy ATU 1148B
siuzety raidos atveju, panaSu, kad Prymskvida susi-
formavimui jtakos turéjo platesné tradicijos ekologija
ir konceptuali sistema, kurioje ji funkcionavo. Mano

nuomone, kultirinéje aplinkoje yra koreliacija tarp so-
cialiniy vartojimo modeliy ir platesniy Griaustinio die-
vo bei griaustinio etiologijos koncepcijy, tarp naratyvo
tradicijos evoliucijos ir istoriniy procesy (§12).

ATU 1148B siuzeto kilmé islieka neaiski ir negali buti
aiskiai priskirta nei indoeuropieciy, nei finougry kul-
tiriniam paveldui. Taip pat neaisku, ar jis gal¢jo buti
perimtas i iSnykusios kalbinés-kultirinés grupés, ar
galbtt susidaré kaip etiologija, susijusi su rankiniy
girneliy, kaip naujausios technologijos, jsisavinimu
(paraleliai su etiologijomis, kurios kilo i§ gelezies ap-
dirbimo technologijy). Kad ir kaip biity, Sios tradicijos
susiformavimas indoeuropieéiy ir finougry kalbinése-
kultiirinése grupése yra aiskiai susijg¢s su Siy populia-
cijy kontaktais ir tarpusavio sgveika. Mano nuomone,
kultoiriniai kontaktai ir tradicijy panaSumas gretimose
kulttirose tiesiogiai nulémé ATU 1148B siuzeto issilai-
kyma bendro Baltijos regiono kultiirose (§13). Atro-
do, kontaktas paskatino labiau vertinti tradicijas ir jy
svarba, taip pat ir formos, turinio bei pritaikymo pasi-
rinkima ir alternatyvas. ATU 1148B siuzeto duodami
stimulai, vis naujos interpretacijos ir transformacijos
bendro Baltijos regiono kultiirose yra $io proceso dalis.
ATU 1148B siuzeto iSsilaikymas, gyvavimas ir trans-
formacijos Siose kultlrose yra rezultatas tarpusavio
sgveikos, vykstancios tokiu lygmeniu, kad tampa ne-
jmanoma jos istorijos supaprastinti iki linijinés kilmés
vienoje kultiroje ar perdavimo vis kitai kulttirai mode-
liy. Graiky pavyzdys leidzia suprasti, kad ATU 1148B
siuzetas neapsiriboja vien bendru Baltijos regionu, o
instrumento sukiirimo koncepcijos gali biiti ypac se-
nos. Bendrame Baltijos regione ATU 1148B siuzetas
plétojosi del kultiriniy kontakty, jskaitant stimulus,
reakcija ir mainus tokiu lygmeniu ir tokiomis istorinés
raidos aplinkybémis, kad $i tradicija itikinamai atrodo
ne kaip esanti kokios nors kulttiros izoliuota mitologi-
ja, 0 kaip bendro Baltijos regiono mitologinis paveldas.

Verté Jaraté Slekonyté



THE SUPERNATURAL MILK-STEALER

IN LITHUANIAN FOLKLORE AND

I TS COUNTERPARTS IN OTHER NATIONAL
TRADITIONS OF THE BALTIC SEA REGION

LINA BUGIENE

Abstract

The article deals with a popular image in traditional peasant culture, that of a supernatural being that is believed to be stealing
milk and dairy products, and bringing them to its (usually female) owner, thus enhancing her wealth. In Lithuania, this milk
stealer figure is called aitvaras/kaukas, in Latvia pikis, in Finland para, and in Sweden bjéra. Despite the different names
and some other discrepancies in origin and nature, all these images are shown to be essentially similar. The author considers
all of them to be rooted in the traditional peasant culture and mentality, which can be characterised to a considerable degree

by the concept of ‘limited good” (Foster 1965).

Key words: folk belief, traditional culture, popular magic, ‘limited good’, milk stealer, aitvaras, para, bjara, pikis.

Dairy magic in traditional peasant
culture: the realm of witchcraft

Traditionally forming an important part of the house-
hold economy, milk and dairy products tend to play a
significant role in the traditional culture and the folk be-
lief system of peasant communities as well. Moreover,
milk production, unlike many other traditional house-
hold tasks that used to be mainly dominated by men,
was essentially managed by women, and thus acquired
numerous symbolic connotations typical of the female
culture and mentality. Hence the proximity of vari-
ous milk production techniques to magic, sorcery and
the supernatural sphere in general. In Lithuania, as in
many other European countries, it was widely believed
to be possible to enhance the amount of milk that cows
would produce by employing certain magical means
at a particular time and place. Usually, it was believed
that this could be accomplished only by harming oth-
ers. Various social tensions and simple envy between
neighbours would, of course, come into play here.

A significant part of the whole layer of popular beliefs
and folk narratives associated with magic and the ac-
tivity of witches, and also with the evil eye and evil
wishes, with harming or sabotaging someone else’s
property or work, is indeed related to various aspects
of dairy production. To mention just one of them, al-
though perhaps the most popular one, involves ad-
dressing the whole body of beliefs and folk legends
describing the activity of witches at Midsummer’s
Eve/St John’s night. Until nowadays in the Lithuanian

countryside, whenever asked about the festivities of St
John’s night and what was particular about it, people
tend to mention the exceptional activity of witches, and
the necessity of protecting cattle against the harm that
witches might cause. A belief in witches employing
various magic means in order to steal milk from other
people’s cows used to be so strong across all of Lithua-
nia that in many places it has survived in various forms
until today. Although people may have discarded all
other popular folk beliefs as foolish superstitions, they
still try to be cautious driving their livestock out to pas-
ture early on St John’s morning, in case witches try to
harm them. So, as recently as in the summer of 2009,
during a folklore field trip to the Svenéionys district, a
female informant who was born in 1939 told the author
about her neighbour who would always wait for the in-
formant to drive her own cows out to the pasture first,
so that whatever harm there was would be inflicted on
them, and not on the neighbour’s livestock (LTRF cd
333/03).

Certain popular types of story tend to survive in their
entirety, as well. Among the most popular, there is the
story of a farmhand accidentally coming to grips with
the harmful activity of witches.

Milk from a Halter

A farmhand was walking along the road once,
having driven the horses out to pasture. He saw a
woman dragging a shawl across the ground, saying:
‘One half for me, one half for me!”
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The young man took out his halter and said: ‘All of
it for me, all of it for me.”

And he dragged his halter over the ground.

He went home. Houses used to have porches then,
so he hung up the halter on the porch. He hung it,
and the farmer’s wife came in. “Why,” she said,
‘who has spilled this milk over here?” Nobody ad-
mitted to it. They took a closer look, and saw milk
dripping from the halter. “Well,” she said, ‘it’s a
miracle!” The farmer and his wife then asked the
farmhand: ‘What does it mean?”’

The farmhand said: ‘I saw a woman dragging a
shawl, shouting: “One half for me, one half for
me!” So then | dragged my halter, and shouted that
I wanted all of it. | was just shouting, it didn’t mean
anything.’

Soon the woman came over to borrow some milk.
It was the same woman who had been dragging
the shawl. She had not got a drop of milk from
her cows. So then she came over to borrow some.
‘Please, lend me a little milk,” she asked.

The farmhand said: ‘I see you can take milk from
others, but I took all the milk from you!”

And the woman cried and begged on her knees for
just a drop of milk. She wasn’t given a single drop,
so she spent that year without any milk.

‘Will you do it again?” he asked. ‘As you do to oth-
er people, so | did to you!” (VLD p.213-214)

As we can see, St John’s night was believed to be so
heavily charged with magic that even the practice of it
for fun was believed to be possible at that time. This
particular account was recorded in 1969 in Samogitia
(Seda, in the Mazeikiai district); but the type of story
is widespread across all of Lithuania: there are over
100 versions of this legend-type stored in the Lithu-
anian Folklore Archives (Kerbelyté 2002, p.217), and
new versions keep being recalled and told by inform-
ants even today.

Generally, in Lithuanian folklore, milk stealing is asso-
ciated mostly with witches. They can employ various
means for it. There are some legend types describing a
toad or another animal that sucks out a cow’s milk: usu-
ally the reptile is believed to be a witch or her helper.

Witch and Her Toad

Whenever a toad sucks at a cow, the toad should be
caught and hung in the chimney in the smoke. Then
the witch who owns the toad will come running up.

Thus once, when my mother’s cow was sucked by
a toad, my mother caught the toad and hung it in

the smoke. Then our neighbour Lachmantaviciené
came running up, and said to my mother: ‘Why are
you torturing that little bird over there?’

My mother and her neighbour used to live here, in
Raitininkai village. Lachmantavi¢iené was a witch.

(Recorded in 1938 in Dzukija, in the parish of
Merking in the Alytus district; LTR 1434/125)

Toads are quite frequently associated with various
magic activities; they are believed to be able to harm
people in general, to inflict illness, or to take away a
person’s fortune (Kerbelyté 2002, pp.193, 195). Thus,
they are an almost perfect animal-helper, or an embod-
iment for a witch whenever she sets out to carry out
some evil deed.

The milk-stealing aitvaras and the
concept of “limited good’

Another concept that should be mentioned in connec-
tion with this dairy magic is that of ‘limited good’,
meaning that unnaturally enhancing one’s own wealth
could only be achieved by reducing the wealth of oth-
ers. This concept was used by George M. Foster to
analyse the traditional peasant mentality and world-
view, and, according to him, it characterises ‘in con-
siderable degree classic peasant societies’, which can
to some extent be viewed as closed systems. As Foster
puts it, essentially ‘broad areas of peasant behaviour
are patterned in such a fashion as to suggest that peas-
ants view their social, economic, and natural univers-
es — their total environment — as one in which all of
the desired things in life [...] exist in finite quantity
and are always in short supply, as far as the peasant
is concerned.” Moreover, ‘it follows that an individual
or a_family can improve a position only at the expense
of others’ (Foster 1965, pp.296-297, Foster’s italics).
Thus, ‘the individual or family that acquires more than
its share of a “good”, and particularly an economic
“good”, is [...] viewed as a threat to the community
at large’ (Foster 1965, p.302). Hence the ‘mentality of
mutual distrust’ (Friedman 1958, p.24) that is so wide-
spread in peasant societies.

This concept forms the basis of one of the most popular
images in Lithuanian folklore, namely that of aitvaras/
kaukas, which is essentially a privately owned spirit
(supernatural creature) that carries various kinds of
‘good’ (grain, money or food) to its owner. According
to Lithuanian folklore, there are several kinds of these
beings, and different activities may be associated with
them. Certain regional differences in name, prevailing
type of activity and mode of acquisition of such being
can also be discerned: for example, in western Lithu-



ania, or Samogitia, it is most frequently called kaukas,
and is said mostly to bring grain, hay or food to its
owner, while in eastern Lithuania it bears numerous
fiery traits, is often seen airborne, and preferably car-
ries money or grain (Vélius 1977, pp.144-198). Still,
according to folk beliefs, one variety of such beings
used to specialise in bringing milk and various dairy
products to their (usually female) owners, who can
then enjoy making rich meals for their family, farm la-
bourers, or just occasional guests and visitors.

The Milk-Bringing Aitvaras

Two of my cousins once went on a pilgrimage to
Kalvarija. They asked to be put up for the night.
The housewife put them to sleep in the barn. She
bade them goodnight and promised to wake them
up in the morning.

But in the night they heard somebody vomiting vi-
olently: ‘Flop-splash, splash, splash! Flop-splash,
splash, splash!’

One of the cousins woke up and asked the other:
‘Do you hear what’s going on up there?’

The other one said she could indeed hear.

Both of them started to feel scared of what was go-
ing on under this strange roof. But later, the sound
stopped, and both of them finally fell asleep.

The housewife came in the morning, and said:
‘Wake up, guests, breakfast is ready. Please come
to the table!”

Both of them came out on to the porch and saw a
big tub heaped with curd! There was so much curd
in it! The guests kicked themselves on seeing it, but
said nothing. They stepped into the living room,
and saw delicious curd cakes and cream waiting for
them on the table.

But they could not so much as take one bite of the
food, they were so sick!

Afterwards, they told this to other people in the
neighbourhood; but the neighbours were not sur-
prised, saying that the family prospered on such
things.

(Recorded in 1962 in Samogitia, at Vasilénai in the
Kelmeé district; VLD p.42-43)

This story is one of the most popular ones in the stock
of Lithuanian folk narratives, and it ties in well with
other storylines belonging to this socially engaged
side of Lithuanian folklore. It goes almost without
saying that dairy products procured by aitvaras had
to be stolen from someone else; therefore, the disgust
experienced by the people witnessing such prosperity

at other people’s expense can be interpreted as being
caused by the peasant mentality based on the ‘limited
good’ concept. Also, traces of the righteous indignation
of good Christians can be discerned here, as aitvaras
was believed to have been acquired by signing a pact
with the devil, and thus damning one’s soul; it could
occasionally even be identified with the devil (Vélius
1977, pp.156-157). Anyway, this being was considered
as unholy and dangerous, and owning it was regarded
as a threat to the community and sinful by its owner.

It is quite curious that this food-enhancing activity of
aitvaras is again linked with toads. Although generally
the Lithuanian aitvaras is a fiery being, associated with
fire or light (especially when carrying money), as a rule
visualised in the form of a black or red cock, a black
cat, or simply (when flying across the sky) seen as a
burning stick, fiery band, and so on. But, when stealing
dairy products or enhancing the quantity of food for its
owner, it may appear in the shape of a toad. Bearing in
mind that people owning aitvaras frequently used to
be accused by the rural community of being sorcerers
or witches, here we perhaps have a combination of the
belief in witches and of the aitvaras-related mythol-
ogy, which is able to produce such narratives as the
following example.

Rapu Rapu

A boy once worked for a farmer in Latvia. The
farmer fed his household very well. He gave them
lots of butter.

One evening, the boy was sleeping in his room
while the door to the adjacent kitchen was slightly
ajar. Waking up, he saw the housewife’s mother
stirring butter in a bowl. The old woman put the
bowl on the floor and said, still stirring: ‘Rapu
rapu, lielais!” [*Crawl out, big one!” in Latvian]

At that moment, a huge toad climbed into the bowl.
And the old woman, still stirring the butter with the
toad in it, said: ‘Rapu rapu, vidijais!” [‘Crawl out,
middle one!’]

At that moment, a medium-sized toad climbed into
the bowl. The old woman stirred it more, and said:
‘Rapu rapu, pats mazais!” [‘Crawl out, smallest
one!’]

At that moment, a small toad tumbled into the bowl.

The old woman kept stirring, and the butter kept
growing and growing, until the bowl! was full.

The farm boy watched the old woman several
times, and the same thing happened each time.

Those were aitvarai [plural] turned into toads.
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From that time on, the boy never so much as tasted
the butter again.

(Recorded in 1970 in northern Lithuania, in the
village of Geruciai in the Pakruojis district; VLD
p.44)

Still, according to some versions of legends, aitvaras
can also bring butter while it is in its fiery form as well.
It is interesting to compare two stories describing the
allegedly supernatural origins of butter, which reflect
fairly well the attitude of the peasant community to-
wards unnatural means of self-enrichment.

The Aitvaras’ Butter

There was once a huge wedding party, and a serv-
ant girl started complaining about running out of
butter. The housewife said: ‘There will be some
soon!’

There was a sudden flash of light. The housewife
quickly ran out to a small hut in the yard. In her
hurry, she forgot to close the door properly, leav-
ing it open just a crack. The servant girl looked in
through it, and saw a strange beast vomiting butter
into a bowl.

(Recorded in 1964 in eastern Lithuania, in the vil-
lage of Ginuciai in the Ignalina district; VLD p.45)

The Bloodstained Butter

My father once went to Vydziai to the market. A
man there had some butter for sale. Another man
approached him, apparently wishing to buy the
butter, and said: ‘This butter you’re selling, it’s not
yours!’

‘What do you mean?” asked the seller.

“Well, half of it is yours, but the other half is not!’
insisted the other man.

So they started quarrelling. A crowd of people
gathered round them, listening. Then the man who
seemingly wanted to buy addressed them all, ask-
ing: ‘Does anybody have a knife?’

He was given a knife. He cut the lump of butter in
half, saying to the seller: ‘Look, this part is yours:
it’s nice and clean. But the other part is not yours,
it’s bloodstained.’

And everyone saw that the butter really was blood-
stained.

(Recorded in 1959 in eastern Lithuania, in the vil-
lage of Jakiskiai in the Zarasai district; VLD p.221)

Milk-stealing beings in other national
traditions of the Baltic Sea region

The Lithuanian aitvaras is not the only one of its kind
in different folk belief traditions prospering around the
Baltic Sea. For example, this supernatural milk-stealer
of Lithuanian folklore has an especially close counter-
part in the Finnish para, of which similar stories have
been recorded. As far as can be gathered from The
Type and Motif Index of Finnish Belief Legends and
Memorates, the supernatural milk-stealer (para) has
developed into a separate supernatural being of Finn-
ish folk narratives and popular beliefs, and judging
from the number of recorded versions, even became
more popular than other supernatural beings increasing
human wealth in Finnish folklore, such as the gnome,
the house spirit and the devil, and also the money de-
mon piritys, about which there are much fewer legend
types and versions recorded than about para (Jauhi-
ainen 1998, pp.245-248). While in Lithuanian and Lat-
vian folklore traditions both aitvaras and pizkis mostly
engage in bringing money and grain to their owners,
expecting food and good treatment in return for their
services, and only occasionally involving carrying milk
and other dairy products (Adamovi¢s 1940; Greimas
1990, pp.72-109; Vélius 1977, pp.160-165), the Finn-
ish para is a real “full-time” milk stealer. Nevertheless,
its origins and nature have numerous similarities with
the Lithuanian aitvaras. Thus, para and aitvaras both
are/can be man-made, created artificially, and both can
be seen as birds, cats, strange beings, or in a fiery form;
para also carries milk or cream, and vomits it into a
churn, being observed doing so by an outsider, such
as a serving maid. Just like the Lithuanian aitvaras
(particularly in its animal form), para is closely related
to its owner: whatever happens to the para, the same
happens to its maker, for example, if para is beaten,
the farm mistress also suffers. Also, just like the Lithu-
anian aitvaras, para can bring grain, beer, money and
other goods; only in the case of para these are just
minor activities, and there are comparatively few ac-
counts of them. A curious group of Finnish legend texts
(40 versions have been recorded), belonging to the H
161 type, tell about the way of defining whether the
butter in question was procured through para: if one
makes a cross on the butter, blood appears (Jauhiainen
1998, p.246). Para and aitvaras both have to be fed
in return for their services, and if the feeding stops or
the being is in some way insulted, it takes its revenge:
it burns down the farm, Kills its master, or at least dis-
appears, leaving the farm to suffer from poverty. The
means of protection against para and aitvaras are also
the same: the most popular is making the sign of the
cross over the goods, so that these beings cannot touch



them. Para in the form of a frog, a rat or some other
animal can also suckle or milk cows.

The functional counterpart of these supernatural beings
(and in the case of para, perhaps also an etymologically
related one) in Swedish folk belief tradition is a milk-
stealing creature called bjéra (or béra, bara, barare,
‘bearer’). Curiously enough, this being is chiefly re-
garded as being artificially made and brought to life
by means of magic: according to Bengt af Klintberg,
the author of The Types of the Swedish Folk Legend,
‘witches could manufacture and give life to a milk-
stealing creature’ (Klintberg 2010, p.289). Therefore,
in the index, narratives about bjara are classified in the
chapter entitled “Tools of Witches and Sorcerers’ along
with the Black Book and other magic devices (Klint-
berg 2010, pp.289-298). This milk-stealer of Swedish
folklore could appear in a different form: for example,
in northern Sweden it could be seen as a ball of yarn,
while in southern and western provinces of the country
it was perceived as having the shape of a hare, and oc-
casionally a cat. The ball of yarn was ‘said to be made
from threads in nine different colours. It comes to life
when the witch drips her blood on to it and reads the
formula: ‘I give you blood, the Devil gives you cour-
age. You shall run for me on earth, I shall burn for you
in hell” (Klintberg 2010, p.289). It should be noted that
the Lithuanian aitvaras is also said to be procured by
pronouncing a very similar formula, such as: ‘As long
as | live, you serve me. When | die, you take me’ (LTR
782/4,2277/66). The Swedish milk-stealing creature is
believed to be sent by the witch to suckle the cows of
her neighbours, just like the animal helper in the form
of the toad in Lithuanian folklore (see the example
above). There are numerous other similarities in narra-
tives about these beings in different national traditions,
including various misunderstandings or humorous oc-
currences in trying to own and master them (for exam-
ple, when the creature is ordered by mistake to carry
manure instead of goods, it fills all the available space
with the smelly substance [Klintberg 2010, p.291;
Veélius 1977, p.164]). Usually, in Swedish legends, the
true origins of the household’s wealth are revealed by
an outsider, a serving maid, a hired farm boy, or some
occasional visitor, and so on, exactly as in the Lithu-
anian example cited above. The closeness of these be-
ings in different national traditions is also illustrated
by the fact that in the Swedish provinces of Jamtland
and Harjedalen, the creature is called puke (Klintberg
2010, p.289), while in Latvia and northern Lithuania
its name is pizkis, interpreted by Jonas Balys as being
related to the German Puck (Balys 1934; Vélius 1977,
p.140).

These striking parallels and similarities between Lith-
uanian, Latvian, Finnish and Swedish supernatural

milk-stealer figures, corresponding in even their small
details and secondary motifs, lead us to conclude that,
although they reflect a sufficiently late stage of devel-
opment, the image embodies a rather important aspect
of popular belief and mentality. Evidently, sorcery and
magic harm practised by individuals and households
on each other can be understood in part as a response to
the scarcity of resources, and thus as being based on the
concept of ‘limited good’. Still, the similarities in be-
liefs in sorcery and magic ‘stealing’ of luck and wealth
have a deeper origin. According to the Finnish scholar
Laura Stark, the author of a book entitled The Magi-
cal Self: Body, Society and the Supernatural in Early
Modern Rural Finland, ‘there is also evidence that
certain types of magic narrated in the late nineteenth
and early twentieth centuries were already practised
three to four centuries before this. Some elements of
Finnish-Karelian magic beliefs and practices were pre-
Christian in origin and the legacy of a shamanistic past’
(Stark 2006, p.46). Indeed, as has already been noted
by a number of scholars, the Lithuanian aitvaras also
bears traits of the pre-Christian Baltic or even Indo-
European past. For example, there have been attempts
to derive it from the image of the Indo-European heav-
enly twins (Vélius 1977, pp.178-182). Nevertheless, it
seems reasonable to conclude that in the case of the
folklore and belief traditions of rural communities of
the late 19th and the early 20th centuries when these
legends circulated, there is more sense in stressing cer-
tain ‘pan-agricultural’ notions and concepts of peasant
societies, rather than pre-Christian relics, be they of
Baltic, German or Finno-Ugric origin.
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ANTGAMTINIS PIENO VAGIS
LIETUVIU FOLKLORE IR

JO ATITIKMENYS KITU
BALTIJOS JUROS REGIONO
TAUTU TRADICIJOSE

Lina Bugiené

Santrauka

Pieno irjo produkty gamyba nuo seno buvo svarbi namy
tkio dalis, tad ir tradicinéje kultiiroje bei valstietiskuo-
se liaudies tikéjimuose jai linkstama suteikti reikSmin-
ga vaidmenj. Negana to, pieno gamyba, skirtingai nei
daugelis kity tradicinio valstietisko tikio sri¢iy, kuriose
dazniausiai dominuodavo vyrai, i§ esmés buvo mote-
ry zinioje, todél jgijo nemazai simboliniy konotacijy,
btdingy moteriskajai kultiirai ir pasaulévokai. UZztat
jvairts pieno gausos uztikrinimo ir jo apdorojimo bi-
dai tradicingje kultiiroje yra glaudziai susije su magija,
ker¢jimais ir apskritai su antgamtine sfera. Lietuvoje,
kaip ir daugelyje kity Europos Saliy, buvo placiai pa-
plitgs tikéjimas, kad savy karviy duodama pieng esa
galima pagausinti, tam tikru laiku ir tam tikrose vietose
griebiantis specialiy maginiy priemoniy — ir dazniau-
siai itaip kenkiant kitam. Zinoma, ¢ia nesunku jZitiréti
visokiy jtampy bendruomenés viduje ir paprasciausio
kaimyny tarpusavio pavydo atspindziy. Dar vienas
dalykas, kurj bitina paminéti, yra vadinamoji ,,riboto
gério® samprata, besiremianti jsitikinimu, kad nejpras-
tas vieno asmens turtéjimas tegali bati kito zmogaus

nuskurdimo pasekmé. Si koncepcija, paaiskinanti dau-
gelj valstietisSko mentaliteto ir valstieciy kultiiros bruo-
zy apskritai, dar 1965 m. buvo pasiiilyta George’o M.
Fosterio. ,,Riboto gério samprata laikytina ir vieno i§
populiariausiy lietuviy folkloro personazy — aitvaro /
kauko vaizdinio pamatu. I§ esmés tai yra priva¢iam
savininkui tarnaujanti antgamtinés prigimties butybe,
nesanti jam turtus: javus, pinigus, maistg. Kaip liudija
lietuviy sakmés, viena Siy biitybiy rasis nesdavo piena
ir jvairius jo produktus savo Seimininkéms (dazniau-
siai moterims), kad Sios galéty skaniais patickalais
lepinti savo Seima, samdinius ar uzsukusius svecius.
Vienoje i$ tokiy sakmiy pasakojama, kaip atsitiktinis
liudininkas (paprastai — vélyvas nakvynés pasipras¢s
pakeleivis) vidurnaktj iSgirsta nejprastus, ziaukcioji-
ma primenancius garsus. Atsikeles jis / ji pamato, kaip
kazkokia keista buitybé (kartais — net keletas jy) vemia
sviestg, grieting ar varske j specialiai tuo tikslu Seimi-
ninkés palikta inda. Kita ryta pakeleiviui patiekiami
gauslis pusryciai i§ pieno produkty, taciau §is bjauré-
damasis atsisako jy ragauti. Toks siuzetas yra vienas i§
populiaresniy lietuviy pasakojamojoje tautosakoje; jis
glaudziai susijes su kitais panasiai socialiai angazuo-
tais folkloro pasakojimais. Galima neabejoti, kad tie
aitvaro atnesti pieno produktai neiSvengiamai jsivaiz-
duojami esg pavogti i$ kazkieno kito, todél ir netycia jy
atsiradima maciusio liudininko reakcija sakmeése rodo
ne vien pasislykstéjima jy atsiradimo aplinkybémis ar
teiséta doro krikscionio pasipiktinima tuo, kad aitvaro
savininkas susidéjes su ,,nedora dvasia“, bet ir apskri-
tai tokiais grésme bendruomenés stabilumui kelian-
Ciais turtéjimo svetima saskaita biidais.

Sis antgamtinis pieno vagis lietuviy tautosakoje turi
gana tiksliy atitikmeny kity tauty tradicijose: tai — suo-
miy para, Svedy bjara, esty puuk, latviy pikis ir kity
tauty folkloro personazai. Sutampa netgi daugelis apie
Sias antgamtines biitybes pasakojamy naratyvy siuze-
ty, taip pat — nemazai jy jvaizdzio, kilmés, elgesio su
jais ir kt. detaliy. Todél galima manyti, kad nors savo
galutiniu folkloriniu pavidalu ir bidamas gana vélyvo
pobudzio, Sis vaizdinys atskleidzia gana reikSminga
populiariyjy tikéjimy bei pasauléjautos dalj ir ne tiktai
turi sasajy su senaisiais ikikrikS¢ioniskaisiais jvairiy
tauty tikéjimais, bet — ir kur kas labiau — yra jsiSaknijes
bendroje valstietiskoje agrarinés visuomenés kultiiroje
bei mastysenoje.



LIBATION IN BALTIC RELIGIOUS PRACTICES

DAIVA VAITKEVICIENE

Abstract

It is mentioned in 15th to 18th-century written sources that in Lithuania, Prussia and Latvia pagan rituals, during which a
certain amount of drink would be poured out for the gods and the dead, were practised. Lithuanian and Latvian ethnographic
material from the 19th and 20th centuries supports the continuity of this tradition at community and family feasts.

In sources on Baltic religion it is usually emphasised that the drink would be poured out on to the ground. This can be inter-
preted as a triple offering: to the goddess of the Earth, to the domestic deities, and to the souls of the dead.

However, the Balts not only practised pouring drink on the ground, but other libation practices too. In terms of the place on
to which the drink would be poured, the following practices can be singled out: pouring on the ground, into fire, into water,
and into the air (sprinkling the drink upwards). Pouring on to stones and trees, which is related to elements of sacred places,

also deserves special attention.

Key words: libation, Baltic religion, earth, fire, air, water, dead, sacred place.

Introduction

Libation, or the act of pouring out liquid as an offering,
is a fundamental ritual that was and still is practised in
most religions. It is known in nearly all cultural and
geographical regions of the world (Betz 2005; Davis
2008; Poo 1995; Shelton 2008). The ritual was prac-
tised as early as Prehistoric times, and flourished in the
civilisations of the Bronze Age (Burkert 2000, p.70).
Although the purpose of this article is not related to
Indo-European studies and its intention is to highlight
the Baltic religion from a typological rather than an
ethno-genetic point of view, it should be pointed out
that in cultures speaking Indo-European languages, the
forms of libation were highly developed. The Baltic
word lieti “to pour’, which describes the act of libation,
is related to the Latin word /ibo (-are) “to pour, provide
an offering, to make a libation’, and the Greek word
Aeifio ‘1 am pouring, dripping’. Cf.: Lithuanian lieti ‘to
pour’, Prussian pralieiton ‘poured’, Latvian lit, listu
‘to spill over, overflow’, Ukrainian liti, Bulgarian /its’,
Slovenian /iti, lijem, Czech liti, leji and others (Fasmer
1986). Since ancient times, libation was an important
religious practice in Greece (Davis 2008; Elderkin
1945). It was practised intensively during the Roman
Period of Greek culture, too. Greek and Roman liba-
tion is described in numerous written sources, scenes
of offering drink are portrayed in pictures, whereas the
ritual inventory (altars, vessels, and so on) that has sur-
vived to this day makes it possible to study libation.
In ancient India, the pouring out of soma as described
in the Indian Vedas was widely practised. Even today,
libation in India remains a vital form of religious of-
fering.

The historical sources that mention libation in Baltic
cultures date from rather later times, and the earliest of
these sources give an account of the situation that ex-
isted at least a century after the introduction of Chris-
tianity. Attention was paid to libation in writing about
heathen ritual feasts, offerings and rituals devoted to
the dead that survived. In most instances, the accounts
refer to the libation of an alcoholic drink, beer or mead,
because the very ritual of drinking was a highly impor-
tant Baltic religious practice that usually accompanied
other religious practices. Matthaeus Praetorius, who
described the rites of Prussian Lithuanians in the 17th
century in minute detail, wrote that: ‘Every ceremo-
ny or feast starts with drinking [...] Before they start
drinking, they pour out some drink on to the ground
for Zemynele, the goddess of the Earth’ (Pretorijus
2006, pp.480, 482). The rite of drinking was seen as
an essential element of the ritual practice, a sacral con-
nection between humans and deities. Also in the 17th
century, Joannes Stribingius, a Jesuit, emphasised that
the Latvians, who used beer in their rites and offer-
ings, believed that their gods would not listen to them
without beer: ‘nunquam deos exaudituros illos sine
Cereuisia’ (BRMS 2003, p.551). The Prussians, even
when baptised as Christians, would continue relating
sacrality to beer. Having confessed their sins in church,
they would, as a mandatory part of the rite, comple-
ment the church rite with washing away their sins with
beer in an inn.

In the 15th century, Bishop Michael Junge had to issue
a special decree forbidding Prussians to go to an inn
after a church service:
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.. et post confessionem non visitet tabernam, nec al-
iis quouis modo per se uel alias personas cereuisiam
procurent de tabernis sibi apportari ad peccata eorum

propotandum sub pena trium marcarum melioris mon-
ete (BRMS 1996, p.481).

‘... after confession, you must not go to an inn or wash
down your sins with beer brought from an inn by your-
self or someone else [...] Likewise, inn-keepers must
not sell beer to anyone or drink it.”

Although the Baltic rite of drinking was a very impor-
tant religious practice, it has not yet been studied thor-
oughly. A brief article on the subject has been published
by the Lithuanian ethnologist Angelé VySniauskaité
(1989). Some research into the ritual aspects of beer
in Latvia has been conducted by Linda Dumpe (2001,
p.113ff). Elvyra Usaciovaité has made a comparison
between the Baltic and the Slavonic libation of drink
(1999, 2009). The authoress of the present article has
studied the way the pouring out of a drink fits into the
general structure of the rite of drinking (Vaitkeviciené
2003), and in which instances the subject of libation is
the goddess of the Earth (Vaitkeviciené 2004).

The purpose of this article is to highlight types of liba-
tion in the Baltic religion, in terms of the place of the
performance of the ritual and the contact zone of liba-
tion. The place of the offering, just like the nature of
the liquid, is a most important criterion that makes it
possible to find out its meaning and purpose. In this ar-
ticle, libation is understood more widely compared to
earlier studies of the Baltic rite of drinking: we intend
to research the libation not only of a ritual alcoholic
drink (beer, mead, and whisky, in the case of ethno-
graphic sources dating from later times), but also other
ritual liquids (milk, thin soup, water), as well as blood,
if and when a live creature was sacrificed. Due to the
limited space, the article will not discuss issues related
to the nature of liquids and the diversity of libation ges-
tures, or semantic differences arising from the forms of
the performance of the rite: libation while the person
making the offering is standing, jumping up, pouring
out over his head or his shoulder, and so on.

Earth

Both historical sources and Lithuanian and Latvian
ethnographic material contain numerous references to
libation on to the ground as a Baltic religious practice.
Liquids would be poured out on a variety of occasions:
during agricultural and domestic rites, at weddings,
christening parties, funerals, days of remembrance of
the deceased, and so on. Pouring a liquid downwards

was a very significant cultural gesture that drew the
attention of casual observers. For instance, Balthasar
Russow, a 16th-century Livonian historian, in his de-
scription of a wedding celebrated in the house of the
guild in Riga, showed that drinking beer went hand in
hand with pouring it on to the floor. The floor became
so wet during the feast that they even had to cover it
with hay, so that people could walk and dance on it
(Rusovs 1926, p.55).

Pouring downwards reflects the tendency to offer a
drink to deities of a chthonic nature. On numerous oc-
casions, sources point to the fact that such an offering
was intended for the goddess of the Earth, the gods of
the Earth, and the dead (Vaitkeviciené 2004). In Bal-
tic languages, even the words Zemyn ‘downwards’ and
Zeme ‘earth’ have the same root: in Lithuanian Zemeé,
in Latvian zeme, ‘earth, ground’; in Lithuanian Zemyn
‘downwards’, in Latvian zeme, ‘on the ground, down-
wards’.

Pouring on to the ground for chthonic deities and the
dead covers a very wide comparative context. This
libation technique was practised quite widely. It was
recorded both in ancient civilisations and in ethno-
graphic cultures: in the Mediterranean region, Meso-
potamia, ancient India, Iran, China, in the cultures
of the American Indians, and other locations (Davis
2008, pp.48, 52; Schroder 1952, pp.76-77). In Mexi-
co, pouring on to the ground maintained its continuity
from the civilisation of the Aztecs to the rites of the
Zapoteca Pueblo Indians (Parsons 1970, p.537, foot-
note 114). In the middle of the 20th century in Peru,
pouring on to the ground was still practised by Aymara
Indians (Hickman 1964, pp.110, 275a). As religions
changed, in some cultures the offering of a drink on
to the ground was supplanted and replaced with an-
other libation technique. For example, in Greece in
the most ancient times, libations were poured directly
on the ground (drink was offered to the dead, demons,
subterranean powers, or chthonic deities on the Earth).
Later, as concepts changed, it became more common
to pour libations on the altar of the god, where the fires
indicated that the god had consumed the offerings, or
to place them in bowls on or beside the altar (Burk-
ert 2000, pp.71-72). A similar change is observed in
the religion of the Israelites, where libation on to the
ground due to chthonic connotation came into conflict
with the concept of a purely heavenly god. For this rea-
son, libation on to the ground was prohibited (Ruben-
stein 1994, pp.435-438; Davis 2008, pp.48-50).

In Baltic religion, pouring on to the ground was the
most common and best-documented libation technique.
Three aspects of chthonicity can be distinguished,



which correspond to the three groups of the subject of
libation: (1) the goddess of the Earth (in Lithuanian
Zemynél¢, in Latvian Zemes mate ‘“The Mother of the
Earth’); (2) chthonic domestic deities; and (3) the souls
of the dead. We will discuss each one of them in turn.

According to East Prussian sources, pouring for the
goddess of the Earth was performed during every sin-
gle rite, irrespective of the religious intention of the
rite. Matthaeus Praetorius, the 17th-century Prussian
historian, wrote in Deliciae Prussicae oder Preus-
sische Schaubiihne the following:

Jeder Feyer oder Fest Tag wird angefangen mit em
Saufen. <...> Nehmlich sie gieflen || zu allererst, ehe
sie noch trinken, etwas auf die Erde der Zemynelen, ||
i. e. der Géttin der Erden, denn Zeme heiffet auf Preu-
Pisch u Littauisch || die Erde, Zemyne, Zemynele, die
Erd Géttin, so der Erden zu gebieten || hat. Zemyne-
lauti heiflet, dieselbe Gottin bedienen, oder derselben
ihr || devoir thun. Diese Gottin wird bey allen Sollen-
nitaeten zuerst u am || allermeisten bedienet, auch so
gar, daf3 ohne Sie nichts verrichtet, ja || nichts ange-
fangen wird <...> die Zemynele || giebt u erhdilt, ihrer
Meinung nach so Menschen Denn Vieh, u allen Dingen
|| das Leben, drum sie auch bey allen ihren Sollenni-
taeten sie alle Zeit zu || allererst verehren, Wird jemand
gebohren, komt jemand zu einem || Stande, wird einem
Hauf3 Wirth ein Pferd oder ander Vieh gebohren, fiir ||
allen Dingen mufS die Zemynele verehret werden, daf3
sie allen das || Leben giebt und erhdlt. Stirbt jemand,
wird die Zemynele bedienet, || ja ihr vertrauet, das,
was sie der verstorbenen Seelen wiinschen u génnen
(BRMS 2003, pp.177-178, 197).

‘Every ceremony and feast starts with drinking [...] Be-
fore drinking, they pour some drink on to the ground
for Zemynele first, that is, for the goddess of the Earth,
because both in Prussian and in Lithuanian the goddess
of the Earth is called Zeme, Zemyne, Zemynele, she is
the goddess of the Earth, who rules the Earth. Zemyne-
lauti means serving this goddess, doing one’s duty to
her. During all and any ceremonies, she is the goddess
to whom offerings are made first; without her, they dare
not do anything or start anything [...] This is because,
as they believe, Zemynele gives and maintains the life
of man and animal, and all living creatures; this is why
they pay their respects to her first during all their rites.
When a baby is born or someone enters a new class in
society, or a farmer’s mare gives birth to a colt, every-
where and always, Zemynele must be worshipped first,
because it is she that gives and maintains everyone’s
life. Again, if someone dies, they pay their respects to
Zemynele, too, because everything they wish for the
soul of the deceased is entrusted to her.’

Friedrich Blaufuss, a Latvian Lutheran priest in the
18th century, reveals a similar notion of making offer-
ings to the goddess of the Earth. He claims that ‘since
those people survive on the fruits of the Earth, some
of the people of Vidzeme worship the earth as the pro-
vider of their bread and living, and call it the Mother
of the Earth (Zemes mate); they make offerings to her’
(Blaufuss 1938, p.691). According to Blaufuss, the
Mother of the Earth would be made offerings of the
first drop of freshly brewed beer, the first bite of a meal
and the first gulp of a drink (ibid.).! In his Livonian
History (1595), Christian Kelch draws attention to of-
ferings to the Earth made in certain parts of a farm-
stead. He writes: ‘I still know some people who had
a certain place in their homes where they would pour
some beer or milk and throw a piece of any other food
being cooked; that is, they would say, an offering to the
Earth’ (BRMS 2003, p.714). The practice of offering a
drink to the Mother of the Earth is confirmed by eth-
nographic sources, too. For example, in Latvia, when
they had finished pulling flax, the flax pullers would
pour some vodka on to the ground at the place of the
last bunch of flax and drink a glass of vodka ‘They saw
it as an offering to the Mother of the Earth who had
helped the flax grow’ (LFK 929/1936).

We can see libations intended for the goddess of the
Earth in Greece during Ancient times. In the Historical
Period, this libation is reduced to an offering for the
dead: the Earth becomes solely a mediator between the
people making the offerings and the ancestors (Davis
2008, p.47). However, a Pindaric scholiast points out
that during ritual feasts a libation would be performed
for Ge, the goddess of the Earth, and for the souls of
heroes (Elderkin 1945, p.429). An offering of a drink
used to be made to other deities of the Earth too. For
example, Oedipus appeases chthonic deities in a sacred
forest by pouring out some honeyed water for them
(Davis 2008, p.47, footnote 14). An offering poured for
chthonic deities was called chthonioi, to distinguish it
from the common Greek term describing libation spon-
dai (Burkert 2000, p.70).

In the Baltic lands, pouring a drink on to the ground
was intended for more than one chthonic deity. At first
glance, the cases recorded in written sources look com-
plicated. The drink poured out on to the ground could
be intended for different gods: for Cerroklis, the god of
the corn and the fields (BRMS 2003, p.550); for Waiz-

! FE.B. Blaufuss is talking about pouring beer intended for
the Mother of the Earth into fire; nevertheless, it should
be treated as a result of the disappearance of differences in
libation.
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ganthos, the god promoting the growth of flax (BRMS
2001, p.596)? for an unidentified deity that the Jesuits
called a demon (daemonem) and related to the grass-
snakes worshipped in the past. According to the Jesuits
of Vilnius, pagan Lithuanians saw demons in grass-
snakes (BRMS 2005, p.115). These deities are un-
doubtedly chthonic; they are related to definite aspects
of farming, or the earth, as their domicile. Furthermore,
domestic demons, or grass-snakes, clearly express the
territorial sacrality of the home: a land property in
which a sacred grass-snaked lived was called in Lithu-
anian zZeme meldziama (literally ‘the ground to which
prayers are devoted’, that is, consecrated land). A min-
iature shrine intended for grass-snakes would be set up
in a corner of the house under millstones. Grass-snakes
were seen as the guardians of the home (Greimas 1990,
p.427ff). The presumption can be made that libation on
to the ground, depending on the situation, was intended
for the entire group of chthonic gods, or for some of
them.

Offering some drink to chthonic domestic deities is not
an exceptional feature of Baltic religion. For instance,
the Lapps made offerings to domestic deities called ak-
kas by pouring out a little brandy for each of them at
particular places where they were supposed to dwell
(Karsten 1955, p.103).

The souls of the dead make up the third group of re-
cipients of chthonic libation. Libation for the souls is a
very distinct practice recorded on numerous occasions.
Four moments are very important for this practice. In
terms of the number of testifications, their order seems
to be as follows: memorial ceremonies for the dead,
funeral repasts, rites on graves (during funerals or me-
morial ceremonies) and the preparation of the grave
and the shroud.

Libation on to the ground during memorial ceremonies
for the dead, mentioned from the 16th century, was so
common that it nearly became a distinctive feature of
offerings to the dead. The fact that during annual me-
morial ceremonies for the dead a community would
start the ceremonial feast by throwing some food and
pouring some beer on to the ground is described in an
anonymous treatise Sudauer Biichlein (The Booklet of
Sudovians) written between 1520 and 1530. In 1585,
offering food and the libation of drinks were described

2 It is possible that the Samogitian Waizganthos and the
Latvian Cerroklis are the same deity, from the functional
point of view. The word Vaigantas can be etymologically
related to the Lithuanian vaisés ‘festive food, a feast,
a banquet’, vaisinti ‘to treat somebody to something’,
whereas Cerroklis is described by the Jesuit Stanistav
Rostowski as ‘the god of hospitality’ (BRMS 2005, p.142).
Itis highly likely that it was a deity of agriculture, to which
primitiae (the first sips of drink and pieces of food) were
given at every feast.

by the historian Maciej Stryjkowski (BRMS 2001,
p.518). Similar Lithuanian practices were recorded on
numerous occasions by Jesuits (BRMS 2001, pp.606,
621; Alisauskas 2003, pp.11-12). Historical descrip-
tions emphasise the complexity of the ceremonies: the
rite includes the invitation of the souls, the preparation
of the table with special dishes, the address to the souls
with a special prayer, the offering of drinks and food,
and finally seeing the souls off. Some authors stress the
offering of animals to the dead. The libation of a drink
as a characteristic element of such festive ceremonies
was practised in Lithuania until the 20th century. For
example, as late as 1996 in eastern Lithuania, feasts
devoted to the dead still existed in living memory:

Per Vissventi jau an piety kap sédasi visi, tai jau
disios atajj, tai, kap paima pirmucinj Sauksty, po stalu
istéj — itai dusiom, ot! Ir tie visi, kiek yra, tai po sta-
lu istéj — tai ditSiom jau any. Ir tadu jau visi poterius
sukalbéj ir valgo, zodziu, diisiom atidavé, kas reikia
(Vaitkeviciené, Vaitkevicius 1996, p.255).

‘On All Saints” Day, when everybody is sitting at the
dinner table, the souls of the dead come. When the peo-
ple take the first spoonful, they pour it under the table,
for the souls, really! And everybody present pours out
under the table, for the souls of their dead. Then every-
body says a prayer and starts eating, that is to say, they
have paid their dues to the souls.’

At wakes, just as at memorial ceremonies, a custom of
pouring the first drop of a drink on to the ground for
the dead was also observed. In Latvia, no one dared
to drink beer or vodka at a wake without first pour-
ing some of it on to the ground (LTT I, pp.121, 146).
The first glass of beer would be poured on the ground
for the deceased person (LTT I, p.145). It was believed
that anybody who drank the first glass at a wake with-
out pouring some out first would be the next member
of the community to die (LTT I, p.122). Matthaeus
Praetorius, who described a wake in East Prussia in
the 17th century, emphasises the difference between
the wake and other ceremonies. According to him, dur-
ing all and any celebrations and ceremonies, drink was
poured on the ground only when taking the first sip of
the celebration (Pretorijus 2006, pp.488-489). Howev-
er, wakes and memorial ceremonies are an exception:
in these cases, some drink must be poured out every
single time before drinking, no matter how many times
the drink is passed around the table. *“They believe that
the soul of the deceased person experiences a special
sense of relief, when everyone offers something to Ze-
mynele first and entrusts the soul of the dead person to
her. Furthermore, people utter words of good fortune to
the deceased’ (Pretorijus 2006, p.688ff).



In Baltic religion, as in the Greek religion, the Earth
acts a mediator between the living and the dead. This
is attested to not only by libation, but by burying food
in the ground for the dead too. The Jesuits of Vilnius
noted in 1600 and 1634 that people who observed pa-
gan rites ‘bury food in the ground so that the appeased
earth should shelter the souls more safely’ (BRMS
2001, p.620). “They bury food deep in the ground to
please the goddess, or, as they call her, the goddess of
the Earth [Tellurem], so that she does not let out the
souls entrusted to her’ (Alisauskas 2003, p.613ff). A
similar libation of beer or another alcoholic beverage
on the ground for the dead in the belief that it has an
influence on the fate of the deceased person also ex-
tends across the eastern border of Lithuania into Bela-
rus. There, the spring feast devoted to the dead finishes
with a wish that the earth should not weigh down on
the chest of the deceased (Shein 1890, p.622), whereas
the wake is interpreted as a rite intended for opening
the door for the deceased person into the next world
(Shein 1890, p.531).

Offering a drink in a cemetery into an open grave and
on to a grave should be discussed separately. When
writing about Prussian and Livonian customs in around
1546, Joannes Maletius, an evangelist in the Duchy of
East Prussia, claimed that during funerals they ‘put
some bread and a jar full of beer into the grave at the
head of the deceased person, so that the soul does not
experience thirst or hunger’ (BRMS 2001, p.206). In
1599, the custom of placing beer and bread in the grave
of a deceased person was recorded in Latvia in the area
of Rézekne (Dumpe 2001, p.142). Catholic priests
claimed that in 1664 in Aliksne, and in 1671 in Ruj-
iena, a jar full of beer was poured into the grave during
funerals (ibid.). There is some data attesting to the fact
that libation was intended for the body of the deceased
person too. Johann David Wunderer, who travelled
around Latvia and Samogitia in the 16th century, wrote
that during funerals beer used to be poured over the
body of the deceased (BRMS 2001, p.639). Another
source from the 16th century interprets it as the share
of the deceased that is poured over the body (Spekke
1995, p.196). It is also worth mentioning that it was a
custom in Lithuania to pour some beer, vodka or water
on the place in the house where the coffin had been
(Schleicher, p.217; cf. a similar Belarusian custom, Sy-
sou 2001, p.340).

Libation on to a grave was a typical religious reality
recorded in historical sources. When writing about
Samogitians in his 15th-century Historia Polonica,
Jan Dlugosz claimed that they had fireplaces intended
for burning the bodies of the deceased, next to which
they would put some food and pour some mead into
the fireplace, in the belief that the souls of the dead

come at night, and eat the food and quench their thirst
with the mead absorbed by the ash of the fireplace
(BRMS 1996, p.560). Alexander Guagnini wrote in
the 16th century that people in Lithuania would place
some beer, mead and milk on the grave of a dead per-
son (BRMS 11, p.469). Jan Lasicki claimed at the same
time that people would put a jar of beer and some bread
at the head of the dead person (BRMS 2001, pp.602-
603). Accounts of church visitations in the 17th cen-
tury mention that the Latvians would offer bread and
beer to the souls of the dead on graves, asking the dead
to help the barley and rye spout, and their horses and
cattle to be healthy (LTT IV, p.1955).

Libation into or on a grave is not a uniquely Baltic cus-
tom. In Ancient Greece, libations were poured into a
grave where a body or ashes had been buried, and such
libations were repeated periodically, usually for at least
a year (Sarah 2005, p.164). In some cultures, even to-
day, some drink is poured on a grave. Examples can be
found among both close neighbours (Belarusians, Es-
tonians, Russians) and remote lands, such as cultures
of the African subcontinent (Cox 1998, p.199ff).

An exceptional offering for the dead was the libation
of blood. This is a characteristic funeral offering that
has survived in Lithuania in an ethnographic form as
the custom of slaughtering an animal when a person
has died. It was believed that ‘during a funeral one
must slaughter at least a chicken. It is necessary to
shed some blood. They pour the blood on the ground.’®
There is a well-known and widespread belief that ‘a
dead person needs fresh blood, and if he is not given
some, he takes an animal with his own hand” (LTT IV,
p.126; Balys 1981, p.65).

The libation of blood on to the ground is a typical of-
fering to the dead and to chthonic deities. According to
B. Davis, examples from different cultures (the Medi-
terranean region, India, China, Bolivia, West Africa)
show a tendency that the blood being offered must flow
downwards and must be absorbed by the ground. Even
if the blood is being offered on a stone or an altar, they
take care that it flows down from the stone or the altar
on to the ground (Davis 2008, p.53). This tendency is
also reflected by the Greek bothros, holes in the ground
through which the blood of offerings was poured di-
rectly into the ground to satiate the dead with blood
(Burkert 2000, pp.60, 200).

Aspects of libation on to the ground discussed earlier
(offering to the goddess of the Earth, chthonic domestic
deities and the dead) when applied during the same rite

® According to Helena Mockiené-Remyté, who was born
in 1938 in the village of Mockos, near Gervéciai in the
Astrav district. Recorded by D. Vaitkeviciené and S.
Matulevi¢iené in 2010.
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look like a complicated procedure. However, it is ex-
actly the composite procedures of the drinking rite that
are emphasised in written sources, which mention all
three components, albeit not going into great detail. In
1718-1719 the Jesuits of Vilnius wrote in an account:
‘Pagan offerings are still used to worship the earth and,
similarly, domestic gods. The souls of the dead are usu-
ally invited to feasts and treated abundantly’ (BRMS
2005, p.116). The same three aspects were emphasised
in an earlier account dating from 1593, in which the
Jesuits expressed their indignation at the widespread
custom of feeding the souls of the dead by holding
feasts for them. During such feasts, ‘whatever food the
living humans take and taste, they throw a piece of it
under the table, that is, they send food from the table to
the dead. Villagers are closely watched so that they do
not (as they are used to) make offerings to the earth or
worship domestic deities’ (BRMS 2001, p.619).

According to detailed sources dating from slightly later
times, such as Deliciae Prussicae by Matthaeus Prae-
torius, it is clear that the drinking rite lasted for a long
period of time, and that the drink would be sent around
the table several times. Ceremonial feasts devoted to
a number of gods are described in earlier sources. For
example, Sudauer Biichlein describes the spring rites
dedicated to the start of the ploughing work (going
out to work in the fields) during which four gods were
addressed in turn, each prayer finishing with drinking
and throwing the vessel over the head (BRMS 2001,
pp.129-131). During the ceremony of offering a goat,
in which four or six villages took part, as many as 12
gods in turn were addressed (BRMS 2001, pp.129,
132). By their complexity, the drinking rites of the
Balts are similar to the Greek drinking rites of the fifth
and sixth centuries, during which three banquet-liba-
tions and four sacred drinks were performed: ‘The first
banquet-libation was for Zeus and the Olympians, the
second for the heroes, the third for Zeus Soter. Sacred
drinks supplementary to the libations were dedicated
to four deities, Hygieia, Hermes as the guardian of the
house, Zeus Soter as its protector, and Agathos Dai-
mon as a divine agent of good fortune’ (Elderkin 1945,
p.425).

Fire

Libation on to the ground, albeit well documented, is
only one of the libation techniques practised by the
Balts. We will begin an analysis of other forms of liba-
tion with libation into fire, because fire is considered
to be a basic element of the Baltic religion (burning
offerings in fire is one of the most distinct stereotypes
for portraying the Baltic religion in historical sources
and folkloric tradition).

Libation into fire is one aspect of the cult of sacred
fire. Most information concerning this libation practice
can be found in Latvian sources, as well as in the writ-
ings of Matthaeus Praetorius, where he wrote about
the Prussian Scalvians. According to Praetorius, the
Scalvians would offer food and drink to fire by putting
them on a carved-out board and pouring mead, milk or
beer on to them (Pretorijus 2006, p.258). Honey would
be offered to fire too. The honey would first be melted
by heating it in a pot (ibid.). Joannes Stribingius, a Je-
suit from Riga, writes in his visitation account of 1606
that the Latvians ‘pour beer into fire as if for a god.
They do not eat the first bit of bread baked from the
corn they have ground, but throw it into a fire. They
also pour beer on to the walls of the stove, asking the
fire not to bring them harm, or they pour it outside or
into the stove’ (BRMS 2003, p.551).

Stribingius also mentions offerings of beer and bread
into fire during feasts devoted to the souls of the dead:
“They put a loaf of bread on the table and then throw
the bread into the fire. At the same time, they put beer
on the table and then also pour it on to the ground or
into the fire. Finally, they clean the stove and drive the
souls out of it” (BRMS 2003, p.552).

The religious facts given by Stribingius recall the of-
fering of the first loaf of bread to Gabija, the goddess
of the home fire, in Samogitia, as described by Jan
Lasicki in 1585 (BRMS 2001, p.582). However, in his-
torical sources, libation into fire is related not only to
the domestic goddess of fire but also to Perkiinas, the
god of Thunder. It is exactly for this god, who is very
important in Baltic religion, that beer is poured dur-
ing the offering ceremony. It is described in Dionysius
Fabricius’ Livonicae Historicae (Written between 1611
and 1620):

Observant quoqve hanc consvetudinem in hodiernum
vsque diem, quando magna est siccitas terrae, in defec-
tu pluviae, solent in collibus inter densissimas sylvas
tonitrua adorare, eique immolare juvencam nigram,
hircum nigrum et gallum nigrum; quibus mactatis ritu
suo conveniunt plurimi ex vicinia, ibidem convivantes
et potitantes, invocando Percunum, i.e. deum tonitru,
omnium primo infundentes craterem cerevisiae, quem
ter circumferentes circa ignem ibidem excitatum, pos-
tremo effundunt in ignem orantes Percunum, vt pluvias
fundat et imbres (BRMS 2003, p.570).

‘Even today [the people of Livonia] keep to this cus-
tom. When the ground is very dry due to a lack of rain,
they worship thunder on hills in the thick of the for-
est and offer a black heifer, a black goat and a black
cock to it. According to the custom, when the animals
have been slaughtered, all the neighbours get together,
eat and drink, and address Percunum, that is, the god



of Thunder. They first take a helping of beer, which
they pass three times around the fire, and then put some
more firewood on to the fire, and finally pour out the
beer into the fire, begging Percunum to send them rain
and water.’

The Baltic god of Thunder (in Latvian Perkons, in
Lithuanian and Prussian Perkiinas) is closely related
to fire. It is highly likely that libation into fire is in-
tended for the deities of fire (the god of Thunder and
the deity of the Hearth). The Latvian folkloric tradi-
tion has preserved stories of libations intended for the
domestic deity (Majas kungs) performed in the hearth.
They would pour some soup, break up some meat and
bread, and pour beer for the gods (Smits 1936, p.254).
Although Latvian domestic deities in the 19th-century
folkloric tradition are often referred to under the gen-
eral name of gods of the Earth, it seems that this is
a result of the disappearance of differences. Cristian
priests and chroniclers did not differentiate clearly be-
tween domestic deities of different origins (the master
of the home Majas kungs, the Latvian goddess of the
Hearth Uguns Mate ‘the Mother of Fire’, the goddess
of Fortune Laima, the deity of Horses Using). This is
shown by the fact that the names are often mixed up.
The term zemes dievi (gods of the Earth) might have
been formed in opposition to the Christian heavenly
god with the aim of emphasising pagan fallacy. F.B.
Blaufuss’ statement, too, that Latvians not only poured
on to the ground for the Mother of the Earth, but also
poured beer into fire, should be seen as a result of the
observers’ inaccuracy, or maybe even the degradation
of the very rite: “When they brewed beer and poured it
into casks, they would pour a large portion into the fire
for the Mother of the Earth, and if someone drank beer,
he would pour out a few drops for the Mother of the
Earth’ (Blaufuss 1938, p.491).

Libation of animal blood into fire deserves special
attention. We have information about it solely from
ethnographic sources. Having slaughtered a pig, the
Latvians would not eat the meat until they had poured
three drops of pig’s blood into a fire (LTT I, p.310). At
the end of the 19th century, Eduard Wolter described
the ritual of the offering of a cock on St George’s Day,
during which Latvians would pour the cock’s blood
into the fire (Volter 1890, p.24). The libation of animal
blood into fire corresponds typologically to the clas-
sic process of an animal offering in Greece, when an
animal’s blood was poured on to an altar on which the
sacred fire was burning (Burkert 2000, p.56).

There is plenty of ethnographic information concern-
ing the fact that the Latvians would pour on to a fur-
nace or behind a furnace and over the pole that held a
copper over the open fireplace (LTT IV, p.1857; Smits

1936, p.254-257; LFK 55/431, 72/7128). Libation next
to fire or the fireplace was not necessarily directly re-
lated to the deity of Fire. In some cases, a place next to
a fire might be selected for the purpose of the evapora-
tion of the liquid (cf. libation on to heated altars po-
sitioned next to fireplaces as practised in cultures of
the Mediterranean region, see Davis 2008, p.54). The
Latvian rite called pertiskis, which is performed when
a baby is no longer fed its mother’s milk, might serve
as an example of libation for the purpose of evapora-
tion. Some beer would be poured into a small pit on the
top of the stove, so that hot vapour rises directly into
the baby’s face (\Volter 1890, p.136ff).

Air

Spreading a liquid in the air is recorded not only in
the form of evaporation, but by sprinkling a liquid up-
wards too. It is perhaps the libation practice that sur-
vived the longest, as it is still remembered by people
in Lithuania. Libation upward was especially typical
of Lithuanian wedding and baptism customs, although
it is known from other instances, such as during supper
on Christmas Eve (Kudirka 1993, pp.116, 167). Liba-
tion upward was also performed when selling or buy-
ing something, when ‘magarycios’ was drunk for the
occasion (Macickus 1997, p.17), or, to put it in other
words, ‘to wet the bargain’ (even today in Lithuania the
word aplaistyti, ‘to water’, is used to mean drinking
alcohol after making a deal). The gesture of sprinkling
upwards is also well-known in Belarus (Shein 1890).

Contrary to libation on to the ground or into fire, the

remains of the drink, and not the first drops, were sprin-
kled upwards. This is how Antanas Juska, a collector
of Lithuanian songs in the mid-19th century, describes
upward libation during a wedding:
Po marcpiecio jaunoji iSeina is uzstalés ant vidurio
aslos. [ ratg iséjusi, geria midy arba vynq ir lieja |
aukstq, j lubas, o paskui eina Sokti su jaunuoju. Pasoke
triskart aplinkinj, pasibuciuoja su jaunuoju ir sédasi
apent j stalg (Juska 1955, p.343).

‘After the dinner served by the bride, she leaves the
table and comes out to the middle of the floor. Standing
in the middle of a circle, she drinks mead or wine and
sprinkles it upwards, on to the ceiling, and then starts
dancing with the groom. After three rounds, she and
the groom Kiss each other, and then sit down again at
the table.’

Quite often, the person sprinkling the ritual drink would
jump up slightly. In 1888 the collector of folklore
Mecislovas Davainis-Silvestraitis wrote that during a
feast to celebrate a baby’s baptism in Samogitia, every
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guest, when drinking his portion, must leave a drop of
vodka, jump up and throw it at the ceiling (Davainis-
Silvestraitis 1973, p.210). The jumping movement is
also mentioned in characteristic forms of congratula-
tion that accompany libation upward. They contain the
wish that God should allow the most important people
at the ceremony (the newborn baby and the mother) to
be merry and jump (in Lithuanian Sokinéti) (LTR 2123,
pp.41ff, 34ff).

We find the same word Sokinéti in other libation for-
mulas, too. When throwing drink at the ceiling, they
say, ‘So that the bees jump’ (Buracas 1935, p.206).
A rudimentary form of this intention is the belief that
when you drink, you should not drink everything down
to the last drop, but ‘leave a few drops for the bees’
(Aleksynas, Sauka 2004, p.379). According to A.J.
Greimas, who tried to reconstruct the mythical func-
tions of Austéja, the Lithuanian goddess of Bees, liba-
tion upward is devoted to Austéja as an aerial deity.
He argues that the upward direction differentiates this
manner of libation from libation downward, which is
addressed to the goddess of the Earth Zemyna (Grei-
mas 1990, p.279).

Austéja, who according to Greimas’ description is
charged with a very wide spectrum of women’s mat-
rimonial and sexual matters (Greimas 1990, pp.274-
286), nevertheless does not exhaust all the possibilities
of interpretation of libation upward. Of no less signifi-
cance is the fact that wishes for happiness are uttered
during libation. The wish can be very universal: ‘Let
him be happy’ (LTR 6447, no. 1207/27), ‘To good for-
tune, to happiness’ (Maciekus 1997, p.17), and so on.
It is a standard wish during family parties and ‘wetting
of bargains’.

In ancient thinking, man’s good fortune is not an ab-
straction, but a special mythical principle, the success-
ful act of which is ensured by Laima, the Baltic goddess
of Destiny (Vaitkevi¢iené 2002, p.9). Laima is a mani-
fold deity related to both man’s personal happiness and
the happiness of the home and the homestead (Biezajs
1955; Kursite 1996, pp.190-257; Greimas 1990,
pp.185-253; Vélius 1977, pp.56-82). We cannot relate
Laima to a single space or substance, because she is lo-
calised in various places and manifests herself in com-
plex ways: through water, earth or fire (Vaitkeviciené
2002, pp.124-127, Kursite 1996). The aerial dimension
is expressed by the shape of Laima as a bird (a cuckoo,
or a swan) (Greimas pp.190ff, 211). In view of the fact
that in Lithuanian and Latvian ethnographic sources
gestures directed upwards (such as ritual lifting up) are
generally related to good fortune (Vaitkeviciené 2009),
it can be seen that libation upward is a gesture-based
form of offering that is suitable for Laima. It should be

mentioned that libation upward, as an offering to the
deities of good fortune, can be found in other cultures
too. For example, in Tibet, when the bride travels to
the groom’s house during the wedding, the cavalcade is
stopped by women, who offer her bowls of chang. She
dips her fingers into the liquid, and flicks some drops
into the air as a libation to the gods who will bring her
good fortune (Peter 1963, p.424).

Water

There is not much information about libation into wa-
ter, although, in general, offering to water is a char-
acteristic form of religious practice that reflects the
attitude of the Balts towards water as a divine or de-
monic being, or as a place where mythical beings dwell
(aquatic maids, souls, and so on). As late as the first
half of the 20th century, it was believed that water must
receive its donis (offering). That is to say, before going
swimming or when crossing a bridge, a person must
throw something into the water, such as bread, cheese
or money, and if he has nothing, he must throw at least
acrumb or a piece of straw from his pocket. Otherwise,
the water will drown the person (Balys 1966, p.33).
In Lithuania, legends about lakes which demand offer-
ings (‘a live head”) every year are quite common. An
animal (a cock, a cat or something similar) is drowned,
so that no human drowns there (Vaitkevi¢iené 1996,
p.58).

The material that is available, although it is quite frag-
mentary, allows me to speak of the libation of beer,
milk and blood into water. In the early 20th century, in
the Anyksciai area (eastern Lithuania), people would
go to Karalienés litinas (‘Queen’s quag’, a springy old
riverbed of the River Sventoji) and offer grain, and
butter, cheese, pork fat or heifer’s milk in the spring.
‘The first milk of every heifer must be poured into
“Karaliené¢”, so that the housewives’ dairy farming
goes well’ (Zukauskas 1907, p.141ff; Vaitkevitius
2006, p.474ff). Latvian folklore stories mention retting
ponds, in which the masters of homesteads would make
offerings so that all went well on their farms (Smits
1936, p.280). In 1926, the Lithuanian writer Vincas
Krévé-Mickevicius published a few stories about Lake
Pilvingiai in southern Lithuania, in which, as the sto-
ries go, there is a church sunken together with ‘pagan
priests’. Therefore, people ‘would take and throw into
the lake food and drinks for these pagan priests’. The
stories say that when Catholic priests prohibited mak-
ing these offerings, one or two people would drown in
the lake every year (Krévé-Mickevicius 1926, p.449).

From older sources, a visitation report from southeast
Latvia written by the Jesuit Joannes Stribingius in



1606 should be mentioned. He tells about fishermen
who sought a pagan priest’s advice when they could
not catch any fish, and were instructed to offer three
casks of beer to the god of water. When they completed
the ceremony and drank some beer, the fishermen went
back to the lake to fish, and they caught lots (BRMS
2003, p.551). The report does not describe in detail the
way the beer was sacrificed. Nevertheless, it is highly
probable that some of the beer was poured into the wa-
ter.

A couple of sources contain information about the liba-
tion of the blood of a sacrificed animal into water. In
1605, the Jesuits of Vilnius wrote about ‘ignorant and
superstitious people’ who worshipped various gods
and made offerings to them, and whom the Jesuits vis-
ited during their visitation. “They offer a goat to a god
named Nosolum, and pour its blood into the river, so
that the god procures abundant harvests’ (BRMS 2001,
p.624). In 1797, the Latvian Gada gramata wrote
about the libation of the blood of a sacrificed animal
into water for a different purpose, so that no one would
drown in the water:

Veci laudis teic, kad bérns aka jeb citur iideni iekritis,
tad ta aka jeb upe kadu dveseli griboti, un ka tad gailis
Jjeb cits kads lopins tant pasa vietd jakauj un tas asinis
tur jalej ieksa, tad tur vairs cilveks nekritis nedz slikts

(LTT 11, p.1700).

‘Old people say that if a child falls into a well, or into
any kind of water, it means that the well or the river
wants a soul, and a cock or some other animal must
be slaughtered in that place, and then the blood poured
into the water, and after that no one will fall or drown
in the water.’

There is no doubt that the libation of blood, milk or
beer into water, although not recorded in great detail,
was nevertheless practised in the Baltic lands.

Ritual stones

Up till now, we have not related the libation practices
discussed to definite places, although it is evident that
offerings to fire, water or earth were made mostly in
sacred places, that is, sacred groves, or in the domes-
tic environment. Therefore, it is necessary to discuss,
at least briefly, two elements of sacred places related
to libation: sacred stones and trees. Although this is a
wide subject which requires an analysis of historical,
folkloric and especially archaeological data, | will at-
tempt to explain at least the fact of libation related to
sacred stones and trees.

The information available allows me to speak of pour-
ing beer, milk, thin soup and blood over stones. The

stones on to which the liquids were poured can be di-
vided into two different categories: parts of complexes
of ancient sacred places, and stones intended for the
cult of domestic deities.

Stones related to communal religious practices were
normally visited on religious holidays. Sometimes
communal feasts were held next to such stones. For
example, in the 1840s in Latvia, people used to offer
grain from the first threshing, and beer, butter and ears
of corn on the Mulkistaru stone, which has a trough-
shaped hollow. The stone would often have milk poured
over it (Urtans 1990, p.57). In eastern Lithuania, as late
as the early 20th century, women who respected old
traditions would still put flax, corn, milk and other of-
ferings on the Antakmené stone (near Kazitiskis in the
Ignalina district, see Plate VIII, Fig. 1), which also has
a trough-shaped hollow on the top (Vaitkevicius 2006,
p.341). On Whit Sunday, people would hold a feast
next to the Paindré stone (near Dusetos in the Zarasai
district), which is called Laumiy stalas (Fairies’ Table),
and put offerings (loaves of bread, and meat) and pour
beer or mead on to the stone, ‘so that the fairies pro-
tect the fields’. They say that someone once upset a
cask of beer on the stone, and the older participants in
the ceremony would not allow anybody put the cask
straight, saying that the spilling beer was ‘the fairies’
share’ (Vaitkevicius 2006, p.637).

Sacred stones situated in a domestic environment
should be related to the deities of the family and the
homestead. There is much information about domestic
offerings practised in Latvia. Beer, milk, soup and the
blood of a sacrificed animal (normally a cock) were of-
fered to the domestic gods. The sources available show
that sometimes, although not always, this was done on
a stone, a pile of stones or a small area of ground cov-
ered with stones. The place for the offering can be in
different parts of the homestead: on the threshold, by
the gate, in the bath-house, in the cattle-shed, next to a
fence, or under the sacred tree of the homestead (LTT
I, pp.1178-1182; Smits 1936, pp.248-282). A church
visitation report from 1739 from Latvia mentions
Bértulis Pilats, who every year on St Michael’s Day
would pour some beer and three spoonfuls of soup, put
three pieces of bread and slaughter a cock as an offer-
ing on a stone next to the gate of his house (LTT IV,
p.1180). A report dating from 1740 reveals that ‘There
was a tree in Drustenhof, with thirteen idols under it.
Some of them were made of stones arranged one on
top of another, and one of them had a nickname, Spitz-
kopff (Sharp-Headed). Vihlum Jahnis, the master of
the house, would first make offerings of every dish and
drink there, and only then would he partake of them’
(BRMS 2005, p.154). The Jesuits of Vilnius also de-
scribed offerings on a stone: “They roll a stone over a
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pit-hole and offer it some of the food and drink they are
having’ (BRMS 2001, p.624). Latvian narratives that
tell about the remains of the ancient religious tradition
also contain information on ceremonial libation on a
stone. For example, on St Michael’s Day the master
of the house poured the first helping of cabbage soup
on to the stones of the bath-house stove, saying: ‘Here
is your share, God, for you; give me a full cattle-shed
and a garner, so that I can cook a full copper [of food]’
(Smits 1936, p.282). There is another story that tells
how if you pour some beer on to a sacred stone once,
you have to keep doing it later; otherwise you may fall
il (Smits 1936, p.261ff).

Sacred stones with bowl-shaped hollows that are found
in large numbers and in various shapes in Lithuania
and Latvia are also related to libation. The very act of
pouring a liquid into the bowl of a stone can be in-
terpreted as a way of offering a liquid to the gods.
This interpretation is supported by common Lithu-
anian folklore stories about grass-snakes which were
given milk from stones with bowls (Vaitkevicius 2006,
p.223). Researchers of Baltic religion generally agree
that grass-snakes represented domestic deities (Grei-
mas 1990, pp.425-433).

Asstone can also serve as a ritual instrument when pour-
ing on the ground or into fire. Special attention should
be drawn to two instances of chutes carved in ritual
stones and leading to fireplaces. The stone of Katinai
(in the Anyksciai district), with a flat-bottomed bowl
carved on its top, has a chute directed to a former fire-
place (Vaitkevi¢ius 1999, p.237). The stone at Lauka-
galis (in the KaiSiadorys district, Plate VIII, Figs. 2-3)
is even more interesting. There is a trough carved on
the top of the stone, from which two chutes run in the
direction of two separate fireplaces (ibid.).

The issue of offering blood on sacred stones should be
treated separately. This is what the Jesuits of Venden
wrote about the Latvian domestic cult in 1618: ‘They
worship certain stones as if they were sacred; they keep
them in the kitchen, granaries or storehouses, and call
them “the place of throwing down” (d¢tmeschene Wéte)
in their language [...] On these stones they pour the
blood of slaughtered animals and put pieces of food’
(BRMS 2003, p.565). It is likely that some folkloric
data recalls offerings too. For example, in the case of
the Darzeliai stone with a footprint (near Linkmenys in
the Ignalina district), people used to call the water ac-
cumulated in the footprint-shaped hollow ‘blood’. The
water was used for healing (Vaitkevi¢ius 2006, p.329).

The libation of the blood of a sacrificed animal on to a
ritual stone or an altar belongs to a very wide paradigm
of religious behaviour that covers not only Baltic and
Indo-European contexts, but also the religious prac-

tices of very different cultures. Of closer examples, the
Scandinavians should be mentioned. The poem Edda
Hyndluljéo tells how Ottar Innsteinsson worshipped
the goddess Freya by pouring the blood of a sacrificed
animal on a stone (Kaliff 2007, p.112). The libation
of blood on an altar is known from Ancient Greece. It
should be pointed out that a rough version of the Greek
offering table was simply a natural stone or a small pile
of stones (Burkert 2000, pp.56, 87). Of examples that
are culturally more remote, the offering rite practised
in Igbo culture in Nigeria can serve as an example of
a similar rite. It is performed in a sacred grove, where
the blood of a sacrificed goat is poured on a sacred
stone. The Ighos make offerings to the domestic deity
in the same way, the only difference being that the rite
is performed in the home shrine, consisting of an obo
tree surrounded by a pile of stones, with one flat stone
in the centre. The master of the house Kills a goat and
pours the blood over the central stone, and then on the
other stones. He also smears some on the obo branch,
and sticks feathers in the congealed blood (Meek 1970,
pp.59-60).

Sacred trees

Although there is not much information about Baltic
offerings to sacred trees, it is important to take note of
this fact, for the reason that stones and trees made up
an indivisible complex of sacred places when talking
of both public and private (family) cults. Information
related to libation represents mostly domestic deities
and the rites devoted to them.

Latvian folklore stories provide information about of-
ferings made next to trees. For example, there was a
large alder next to the Boksts homestead, under which
elderly people would feed the gods. They would bring
some of all the dishes cooked for the first time to the
alder, and on holidays they would bring beer and pies
for the god (Dievinam) (Smits 1936, p.278). In another
homestead, the lady of the house would put a helping
of all the dishes cooked for the first time under the two
birches that grew in the yard (Smits 1936, p.276). In
the Katrinas Danderi homestead, they would take food
and drink for the gods to an old oak-tree on the eve of
every holiday (Smits 1936, p.264). Sometimes, food
and drink were put in a hollow in a tree. For instance,
a farmer would put a bottle of vodka and some food in
a hollow in a tree (Smits 1936, p.279). Stories about
people living in old Latvian homesteads making of-
ferings to old trees, especially oaks, by putting offer-
ings in hollows or next to them, have been recorded
on numerous occasions (Smits 1936, pp.264-282).
Some trees growing on homesteads had sacred names.
For example, a pine tree growing in the Antuza home-



stead was called Dieva priede (God’s pine). Offerings
of food, drink, clothes and flax were made next to it
(Smits 1936, p.275).

Information about offerings to trees is supported by
historical sources. This is what Joannes Stribingius
wrote in 1606:

Quercum vocant Masculum, cui duo oua certis tempo-
ribus supponunt. Tiliam vocant Femellam, cui offerunt
Butyrum, Lac, caseos et pinguedinem pro salute et
incolumitate suorum liberorumque. Et si qui infirman-
tur, statim mittunt ad Arbores Popum, qui expostulat
cum arboribus, quare illos permittant infirmare, quan-
doquidem illis debitum suum obtulerint. Quod si non
statim conualescunt, adducit arboribus duplum prae-

dictarum rerum, et ita liberantur. BRMS 2003, p.554

“They call the oak tree a man, and bring him two eggs
at a set time. They call the lime tree a woman, and
make offerings of butter, milk, cheese and fat to her,
for the sake of their own and their children’s health
and welfare. When someone falls ill, they immediately
send a pagan priest to the trees, who asks the trees why
they allow them [the people] to fall ill if they have paid
their dues. If they do not get well quickly, they bring
double the amount of things mentioned earlier, and this
way they expel the sickness.’

Stribingius mentions offerings to trees on another oc-
casion too, when writing about Moschel, the god of
cows (the Latvian goddess Marsa), to whom they make
offerings of butter, milk, cheese, and so on, ‘and if a
cow falls ill, they immediately go to the trees and make
offerings to them, and then the cow gets better’ (BRMS
2003, p.550).

In ethnographic data, the fact about offering blood de-
serves some attention. The Latvians would ‘pour blood
on a rowan when they have slaughtered a pig, so that
the pigs get strong” (LTT I, p.309). We should note the
belief that domestic trees and other plants (especially
flowers) need animal blood. For example, if you want
‘a planted seedling to take root and grow, you have to
pour warm poultry or animal blood on to it right af-
ter the planting” (Balys 1986, p.117). ‘If an apple tree
does not bear fruit, then they bury an animal under the
tree’ (Slavidinas 1947, p.182). As some beliefs show,
an animal offering guarantees religious protection of
the farm. For instance: “When you plant a peony, you
have to bury an animal’s head under its roots; then the
animals will not die’ (Balys 1986, p.117).

It is very likely that the libation of blood can be inter-
preted as a method of consecrating a tree. The unique
description by Matthaeus Praetorius highlights the way
in which trees were consecrated. If the weidullis (pa-
gan priest) wanted a deity to settle in a tree, he had to

fast for three days and three nights, and invite his god
to occupy the selected tree and help people through it.
If the god did not settle in the tree within three days,
the priest had to scratch his chest until he drew blood.
If this did not help either, he had to get some of his
child’s blood and smear it on the tree so that the god
settled in the tree. “Then, they believe, the god comes
to the tree for sure, and then offerings must be made’
(Pretorijus 2006, pp.140-143).

Offerings to trees have not yet been studied thorough-
ly. The libation of a drink or blood is one aspect of this
wide and important subject. Nevertheless, it should be
noted that libation to trees is not a unique Baltic of-
fering. Typological parallel to offerings to domestic
trees can be found in Africa in Uganda domestic dei-
ties residing in trees are moved to a new homestead by
planting trees from the shoots of the trees of the old
homestead. During the consecration ceremony, beer is
poured on the roots of the planted trees for the gods
Mukasa and Kaumpuli (Roscoe 1911, p.427).

Conclusion

A closer look at Baltic libation practices reveals the
diversity of libation techniques, which indicates that
there existed a differentiated ritual system. The liba-
tion techniques that have been discussed differ from
each other in various ways: in terms of the offering
site or substance (earth, fire, water, air, stone, tree),
the direction (upwards, downwards), the object (gods
worshipped generally, domestic gods, the dead), and
the level of publicity (communal or private rites). In
terms of the material offered, libation involves various
liquids: traditional fermented drinks (beer, mead) and
other alcoholic drinks (wine, vodka) that later replaced
the former, in addition to milk, runny honey, thin soup
(it is probable that the soup was broth, made from the
meat of a sacrificed animal), and water (in very rare
cases). There is no information as yet attesting to the
libation of fats (oil, butter, animal fat, tallow).

The libation of blood, which is part of the rite of animal
offering, should be put in a separate category. Informa-
tion concerning blood offerings can be related to all the
substances and offering sites (earth, fire, water, stone,
tree) with the exception of air. This leads us to the as-
sumption that a blood offering is not a characteristic
of aerial deities (this supports A.J. Greimas’ idea that
aerial deities do not have offering sites intended for
them; therefore, he relates the theonym Beaukuris, lit-
erally ‘the one who has no credence, altar’, to the god
of Wind (Greimas 1990, pp.434, 489).

When comparing Baltic libation with rites practised in
Greek and other cultures, we can see clearly that the
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libation techniques used by the Balts have typological
parallels in the religious practices of both Indo-Euro-
pean cultures and other cultures that are not related to
the former from an ethno-genetic point of view. The
comparative context reveals the archaism of the ritual
practice of the Balts (for example, the libation tech-
nique of libation on the ground as practised until the
early 20th century emphasises the religious respect
for Earth deities and the dead; no such thing exists in
religions in which celestial deities become dominant
as compared to earthly deities). The wide spectrum of
libation techniques, sites and substances emphasises
the balance of the polytheistic system of the religion
of the Balts and the systematic character of religious
practices.
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SCHLEICHER = P. profesoriaus Schleicher’io laiskai sekre-
toriui apie mokslinés kelionés j Lietuva rezultatus [Profes-
sor Schleicher’s letters to his secretary about the results
of his scientific journey to Lithuania). Tautosakos darbai,
1997, 6-7, 212-236.
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APEIGINIS NULIEJIMAS
BALTU RELIGIJOJE

DAIVA VAITKEVICIENE

Santrauka

Libacija — skys¢io nuliejimas aukojant — yra vienas i§
fundamentaliy ritualy, praktikuotas ir tebepraktikuoja-
mas daugelyje religijy. Libacija zinoma beveik visuo-
se pasaulio kultiiriniuose ir geografiniuose regionuose,
§is ritualas buvo atlieckamas jau priesistoriniais laikais,
o ypac¢ suklestéjo bronzos amziaus civilizacijose. Nuo
pat archajiskojo periodo libacija buvo svarbi religiné
praktika Graikijoje, taip pat intensyviai praktikuo-
ta roméniSkuoju graiky kultiros laikotarpiu. Graiky
ir romény libacija apibidinta gausiuose raSytiniuose
paminkluose, gérimo aukojimo scenos vaizduojamos
ikonografijoje, ja tyrinéti leidzia islikes ritualinis in-
ventorius (altoriai, aukojimo indai ir kt.). Senovés In-
dijoje placiai praktikuotas somos nuliejimas, apraSytas
indy Vedose; ir Siandien Indijoje nuliejimas tebéra gy-
vastinga religinio aukojimo forma.

Straipsnyje stengiamasi iSrySkinti libacijos tipus balty
religijoje, atsizvelgiant i ritualo atlikimo vietg ir nulie-
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jimo kontakting zong. Aukojimo vieta, kaip ir skyscio
pobidis, yra vienas i§ svarbiausiy kriterijy, leidziantis
isiaiskinti nuliejimo prasme ir paskirtj. Straipsnyje
nagrinéjami balty apeiginio nuliejimo tipai pagal au-
kojimo vietg: libacija Zemei, ugniai, vandeniui, nulie-
jimas ] org ir gérimo bei kraujo aukojimas ant akmeny
ir medziy.

Nuliejimas ant Zemés buvo pats jprasCiausias ir ge-
riausiai dokumentuotas balty libacijos budas. ISsiskira
trys chtoniskumo aspektai, kurie atitinka tris nuliejimo
adresaty grupes: (a) zemés deivé, (b) chtoniskos namy
dievybeés ir (3) mirusiyjy vélés. Sie trys aspektai, jei-
gu jie taikomi vienoje ir toje pacioje apeigoje, atrodo
kaip kompleksiné procediira. Ta¢iau biitent sudétinés
gérimo ritualo procediiros akcentuojamos rasytiniuose
Saltiniuose, kurie, nors ir nedetalizuodami, pazymi vi-
sus tris démenis.

Gérimo ar kito skyscio liejimas j ugnj irgi ne maziau
svarbus balty religijoje. Tai vienas Sventosios ugnies
kulto aspektas. Daugiausia ziniy apie §j nuliejimo biida
pateikia latviy Saltiniai, taip pat Siek tiek M. Pretori-
jus, kalbédamas apie Priisijos skalvius. Nuliejimas |
ugnj istoriniuose Saltiniuose siejamas ir su Perkiinu;
$i apeiga apraSoma Dionisijaus Fabricijaus Livonijos
kronikoje (1611-1620). Atskira tema yra gyvulio krau-
jo pylimas j ugnj. Pvz., Latvijoje Zinomas tikéjimas,
kad paskerdus kiaule mésos negalima valgyti tol, kol
1 ugnj nebus jpilta trijy lasy kiaulés kraujo. E. Volteris
XIX a. pabaigoje fiksuoja gaidzio aukojimo ritualg per
Jurgines, kurio metu latviai liejo gaidzio krauja i ugnj.
Gyvulio kraujo nuliejimas j ugnj tipologiskai atitinka
klasiking gyvulio aukojimo procediira Graikijoje, kai
gyvulio kraujas buvo nuliejamas ant altoriaus, ant ku-
rio liepsnojo Sventoji ugnis.

Skyscio paskleidimas ore fiksuojamas ir kaip garini-
mas, ir — kur kas dazniau — kaip liejimas virSun. Tai
bene ilgiausiai islikusi nuliejimo praktika, buidinga lie-
tuviy vestuviy ir krik§tyny paproc¢iams, nors zinomas ir
kitais atvejais, pvz., valgant Kiiciy vakariene. Nulieja-
ma ] virsy ir ka nors parduodant ar perkant, kai ta proga
geriamos ,,magary¢ios*.

Néra daug duomeny apie nuliejima j vandenj, nors
apskritai aukojimas vandeniui yra budinga religinio
elgesio forma, atspindinti balty poziiirj j vanden;j kaip
i dieviska ar demoniskg biitybe arba kaip | vieta, ku-
rioje gyvena mitinés bltybés (nérovés, vandens mer-
gos, velés etc.). Turima medziaga, nors ir ganétinai
fragmentiska, leidzia kalbéti apie alaus, pieno ir krau-
jo nuliejima j vandenj. XX a. pr. Anyksciy apylinke-
se zmonés lankydavo Karalienés linng (Saltiniuota
Sventosios upés senvagg) ir j vandenj rudenj aukodavo
(skandindavo) javy, o pavasarj — sviesto, siirio, lasiniy
ir pirmavers$iy karviy pieno. 1605 m. Vilniaus jézuitai

ra$¢ apie vizitacijos metu aplankytus ,,tamsius ir prie-
taringus Zzmones*, kurie dievui, vardu Nosolum, aukoja
0zj ir jo krauja iSpila j upg, kad tas dievas duoty gera
javy derliy*.

Libacija taip pat aptartina tiriant Sventvieciy elemen-
tus — Sventuosius akmenis ir medzius. Turimi duo-
menys leidzia kalbéti apie alaus, pieno, skysto viralo
(sriubos) ir kraujo nuliejimg ant akmeny. Pavyzdziui,
Latvijoje ant Mulkistaru akmens su lovio formos is-
duoba XIX a. 5-ajame deSimtmetyje zmonés auko-
jo pirmojo kiillimo griidy, alaus, sviesto, javy varpy.
Akmuo daug karty buvo aplietas pienu.

Namy aplinkoje esantys Sventieji akmenys sietini su
Seimos, sodybos dievybémis. Ypa¢ daug duomeny yra
apie Latvijoje praktikuotus namy aukojimus; namy
dievams buvo nuliejama alaus, pieno, sriubos ir au-
kojamo gyvino kraujo (dazniausiai — gaidzio). Su li-
bacija susij¢ ir Sventieji akmenys su dubenimis, kuriy
Lietuvoje ir Latvijoje zinoma daug ir jvairiy formy.
Patj skyscio pylimo j akmeninj dubenj veiksma galima
traktuoti kaip skysc¢io aukojimo dievybéms forma.

Akmuo taip pat gali tarnauti kaip ritualinis instrumen-
tas, kuriuo naudojantis nuliejama ant zemés ar | ugnj.
Isidémétini du atvejai, kai ant apeiginiy akmeny yra
i8kalti latakai, vedantys link ugniavieCiy.

Néra daug ziniy apie balty aukojimus, skirtus Sventie-
siems medziams, nors j §j faktg svarbu atkreipti démesj
del to, kad akmenys ir medziai sudaré bendra Sven-
tvie¢iy kompleksa kalbant tiek apie viesus, tiek apie
privacius (Seimos) kultus. Apie aukojimus, atlickamus
prie medziy, ziniy suteikia latviy folkloro pasakojimai
ir istoriniai $altiniai. Pvz., jézuitas Jonas Stribinis 1606
m. ras¢, kad latviai ,,37zuolg vadina vyru ir nustatytu
laiku jam atneSa du kiauSinius; liepg vadina moterimi
ir jai aukoja sviesto, pieno, siiriy, riebaly savo paciy ir
savo vaiky sveikatos ir gerovés labui*.

Atidesnis jsiziliré¢jimas j balty religines praktikas, susi-
jusias su skyscio nuliejimu, atskleidzia libacijos biidy
jvairove, kuri rodo buvus diferencijuota ritualing sis-
temg. Nagrinéti nuliejimo buidai skiriasi jvairiais para-
metrais — pagal aukojimo vietg arba substancija (Zemé,
ugnis, vanduo, oras, akmuo, medis), krypti (aukstyn
— zemyn), adresata (visuotinai garbinti dievai, namy
dievai, mirusieji), vieSumo lygi (bendruomeniniai ir
privatiis ritualai). Aukojamos medziagos pozitriu li-
bacija aprépia jvairius skyséius: tradicinius raugintus
gérimus (alus, midus) ir vélyvesniu laikotarpiu juos
pakeitusius kitus alkoholinius gérimus (vynas, degti-
né), taip pat piena, skysta medy, skysta viralg (sriubg;
galbtt tai kadaise buvo biitent paaukoto gyvulio mé-
sos nuoviras, — deja, Saltiniai néra Sivo pozitriu infor-
matyvis) ir vandenj (labai retais atvejais). Neatsirado



duomeny (bent kol kas), liudijanc¢iy riebaly (aliejaus,
sviesto, tauky, lajaus) nuliejima.

Atskirai kategorijai priskirtinas kraujo nuliejimas, ku-
ris yra gyvulio aukojimo ritualo dalis; duomenys apie
kraujo aukojima sietini su visomis substancijomis ir
aukojimo vietomis (Zemé, ugnis, vanduo, akmuo, me-
dis), iSskyrus org. Galbit tai leisty spéti, kad orinéms
dievybéms kraujo auka néra bidinga (tai paremia
A. J. Greimo mintj, kad oro dievybés neturi joms skir-
ty aukojimo viety, todél teonimg Beaukuris, pazodziui
»tas, kuris neturi aukuro, altoriaus®, jis sieja su véjo
dievu).

Lyginant balty nuliejimus su graiky ir kitose kultiirose
praktikuotais ritualais, galima jsitikinti, kad balty nau-
doti libacijos buidai turi tipologiniy paraleliy ir indoeu-
ropieCiy, ir etniniu bei arealiniu pozifiriu negiminingy
kulttiry religinése praktikose. Lyginamasis kontekstas
atskleidzia balty ritualinés praktikos archajiSkuma
(pvz., iki XX a. pradzios praktikuotas nuliejimo ant
zemes budas pabrézia rodoma religing pagarbg zemés
dievybéms ir mirusiesiems; tokio démesio néra religi-
jose, kuriose dangaus dievybés ima dominuoti Zemés
dievybiy atzvilgiu). Platus nuliejimo bidy ir viety bei
substancijy spektras pabrézia balty religijos politeisti-
nés sistemos pusiausvyrg ir religiniy praktiky sistemis-
kuma.
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HEALER, WELFARE AND ‘LIMITED GOOD’ IN
ORTHODOX FINNISH BORDER KARELIA IN THE
LATE 19TH CENTURY AND EARLY 20TH CENTURY

TEUVO LAITILA

Abstract

The article introduces to readers the activities of healers among the Finnish Orthodox people of Border Karelia (located on
the northern shores of Lake Ladoga). The period discussed here focuses on the two decades between the First and the Second
World War.

The activities of healers consisted of finding and explaining a problem (usually the cause of an illness), and finding a solution.

In Border Karelia, the most common explanations for an illness were that it had come from water, a forest or a graveyard. It
was believed that all three were controlled by spirits, which the ill person had somehow offended, or, occasionally, which had
been set on the ill person by somebody malicious. In both cases, the ill person’s share of limited good had diminished, and had

to be enhanced. In the first case, the spirit(s) had to be conciliated. In the latter case, a counter-charm was needed.

Key words: Karelia, healers, illness, popular religion.

Introduction

Border Karelia is an area on the north and northwest
shore of Lake Ladoga. For at least the last three thou-
sand years, it has been inhabited by Finnic peoples.
Their neighbours, the Slavs, arrived in the latter part of
the first millennium CE. The Finnic and Slavic peoples
evidently did not mix much, but a mutual exchange of
cultural features was common, particularly from the
Slavs to the Finnic peoples (Kalima 1952). Borrow-
ings can be seen, for example, in religion, both in its
pre-Christian and its Orthodox Christian forms.

Politically, Border Karelia was for a long time a con-
glomerate of clans which, when menaced by an enemy;,
formed alliances either with each other or with outsid-
ers, above all with Slavs, but who otherwise acted in-
dependently. In the early 11th and 12th centuries, the
Slavs and the Swedes started to expand into Border
Karelia and to tax its people. Until the early 17th cen-
tury, the area was in the Slavic sphere. In the early 18th
century, after a century of Swedish rule, it was annexed
by Russia. From the Russian revolution and Finnish
independence in 1917, and until the end of the Sec-
ond World War, it was a part of Finland. At that time,
a substantial majority of the inhabitants were Ortho-
dox. The rest were Lutherans. Most Border Karelians
lived in the countryside. There existed no real cities in
the area in the period under review. In what follows, |
will focus on maintaining and regaining welfare in the
Orthodox Border Karelian countryside during the late
19th and early 20th century.

By welfare, | mean ‘being healthy’. To be healthy, in
turn, does not mean merely personal well-being. In tra-
ditional Border Karelian rural society, it meant general
prosperity, such as the success of one’s family and rela-
tives, or success in farming, rearing cattle or hunting.
Briefly, welfare implied a set or a system of depending
relations between humans, animals and ‘supernatural
powers’. In Border Karelia, the latter were regarded as
regulating the success or failure of economic efforts,
as well as personal health and prosperity, and, depend-
ing on the situation, were referred to and acted upon as
(Orthodox) Christian saints or ‘pagan’ spirits, or both
(Haavio 1959).

Societal relations, in turn, can be conceived of as pre-
dominantly open (emphasising exchange and inter-
action with other societies) or closed (economically,
socially and spiritually self-supporting). Traditional
rural societies have been represented as closed, rather
than open (Foster 1965; Stark 2005). According to the
US anthropologist George Foster’s view, though ad-
mittedly old (1965), people in closed societies tended
to explain welfare in terms of a cognitive model which
he labelled as a ‘limited good’ view. According to
this, the amount of welfare within a society is finite
and uncertain, and one feels always in danger of los-
ing it or having too little of it. This leads, in Foster’s
view, to intra-societal quarrels, and one always has to
be prepared to struggle in order to secure a share of the
good (Foster 1965, p.296). Moreover, people have to
constantly guard the distribution of good (or welfare),
and if someone seems to flourish, s/he is suspected of
unfairly tapping the good of others. Respectively, if



someone’s luck fails, it is assumed that somebody else
has abrogated it by dubious means. Foster argued that
limited good is a vicious circle, within which there is
nothing (or very little) one could do in order to increase
one’s share in welfare, except at the expense of others
(Foster 1965, pp.297, 301).

In what follows, | reconsider Foster’s argument* about
the limited good view, and the possibility to increase
welfare in a closed society, by using three Border Ka-
relian examples. Two of them deal with healing an ill-
ness and a lack of physical attraction, that is, bodily
welfare. The third is about finding lost cattle, or eco-
nomic welfare. In all these cases, a specialist (whom
| call a healer) is used to improve the situation. In his
article, Foster focused on the economic dimension of
limited good, and referred to healing only in passing,
when stating (1965, p.299), that ‘health is a “good”
that exists in limited quantities’. | take this to mean
that, for him, health, too, was a ‘thing’ similar to eco-
nomic resources, for which, in Foster’s view, one was
constantly struggling.

Healer and healing in Border Karelia

It seems that in pre-modern Orthodox Border Kare-
lia, practically everyone was somehow familiar with
certain ways of treating illnesses and other troubles.
However, not everyone had the skill to treat a wide va-
riety of cases, or to do so with success, because this
required a particular ability to negotiate with, and in
some cases to be possessed by, the ‘powers’ that were
considered responsible for the illness or trouble (Piela
1989; Stark-Arola 1998).

There is no detailed documentation on the number of
skilled healers, or on the scope of their activities in
Border Karelia from any period of time; but we may
suppose that they were quite common. Some of them
maintained their status even after the gradual mod-
ernisation of local culture (economic changes, state-
provided education, the increase in social mobility, the
medical treatment of illnesses, and so on) questioned
the social, economic and ideological basis of local, in-
digenous rituals and beliefs since the late 19th century.
During this transition, Karelian peasants kept resorting
to persons renowned for their skills in healing, either
right from the beginning or as their last hope, after no-
ticing that medically trained doctors, who were rare
in Orthodox Border Karelia until about the eve of the
Second World War, could not help them (Genetz 1870,
pp.92-96; Tenhunen 2006, p.91).

! Related views have been presented, among others, by
Stark (2005) and Vuorela (1960).

Skilled pre-modern Karelian healers seem to have been
both men and women, although for a long time men
evidently predominated. Most health troubles were
treated indiscriminately by healers of each sex, but
there were some exceptions, one of which (relating to
a lack of power to attract) is discussed below. As for
the other welfare problems, roughly speaking, healers
looked after the prosperity of activities associated with
their respective sex: male healers looked after hunt-
ing and fishing, for example, and female ones looked
after cattle rearing. However, there were exceptions.
Modernisation changed more quickly and more force-
fully the position of Border Karelian men than that of
women. With modernisation, men became more and
more a part of ‘unlimited” systems of exchange with
outside societies, and started to resort to other than lo-
cal resources for their material well-being. Therefore,
roughly at the beginning of the 20th century, the num-
ber of women among Border Karelian healers started
to increase, whereas the variety of cases they treated
remained limited to healing illnesses and dealing with
matters related to activities carried out by women.

The main reason for illness continuing to be treated
as part of the healers’ field of activity seems to have
been the local people’s preference for a traditional
reason for the causes of an illness over the medical
understanding put forward by outsiders, such as doc-
tors and government officers. The traditional reason-
ing was that if someone fell ill, a (personified) force
from water, the forests, or death or dead people had
infected him or her. Alternatively, one could fall ill if
a person with wicked intentions had cast the evil eye
on him or her (Stark 2002, pp.77-110). Such a render-
ing was both easier to comprehend and gave more
options to treat the problem than a precise medical ra-
tionalisation coupled with the use of only one or two
remedies. Therefore, local healers were seen as being
more competent than medical doctors. The former said
they could negotiate with or discuss the cause of the
illness that the patient had, whereas the latter only pre-
scribed medicine, which either helped or did not, but
did not establish any societal contact with the illness.
In other words, local rendering integrated the illness
into the society and the tradition familiar to the patient,
whereas the medical explanation connected it with the
foreign (that is, outside, unknown, and hence, perhaps,
menacing) world of germs, bacteria, and so on. More-
over, local healers could offer help even in cases which
medical doctors ruled as being outside their sphere of
authority, such as love potions or finding cattle lost in a
forest (Nenonen, Rajamo 1955, p.78).

Let us start with the latter. The episode discussed
here took place in the 1930s in the parish of Suista-
mo, northeast of Lake Ladoga, where the mistress of
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the house of Kuljukka asked a local ‘medicine-man’,
Kropin Prokko, to assist her in finding some cows that
were lost in the forest where they usually grazed. Ac-
cording to the local idea, the cattle were not lost, but
were hidden by the forest (in Finnish metsén peitossa,
literally “blotted out by the forest’), that is, the spirit of
the forest (in Finnish haltija) had become angry, and
supposedly seized the cattle (Holmberg 1923). The
story does not say whether the forest was just airing its
opinion, was consciously malevolent, or was insulted
by some member of Kuljukka’s household.

Prokko’s actions suggest the former suppositions. He
took three strings of different colours from the mis-
tress, and proceeded along a path leading to the graz-
ing. Near the pasture, he used the strings to tie two
alders? down from their tops to make an arch over the
path. Then he picked up a small stone and put it on a
larger one right by the path, saying: ‘Here is a hernia,
carry it if you cannot find the cows.” Here, the alders
stand for the spirit of the forest, which was metaphori-
cally “bound’ by the threat that if it did not release the
cattle which it was believed to be hiding it would suf-
fer from a hernia. The informant telling the story add-
ed that if the cows were not found within three days,
the alders were to be unbound. In this case, they were
found the next day (TSE, p.29). The deadline of three
days is common, but not the only way in Karelia. The
alternative would have been to leave the forest tied un-
til the cattle were found. The habit of tying itself was
widely known in eastern Finland, and on the Russian
side of the border (Holmberg 1923, pp.30-41).

Applying Foster’s model, we may reason that the for-
est (or the pasture it provided) was the foundation of
the prosperity of the Kuljukka cattle. The local view
was that, if treated correctly, the forest should share
the pasture with the villagers. In this case, the forest re-
fused to cooperate (or so the situation was understood)
for some wanton or arbitrary reasons. Nevertheless, in
such a case, the owner of the cattle was not helpless.
She was ready to fight back, and could use various
means to force the forest on to the defensive. Binding
the forest was one of them. However, by saying that
it was effective merely for three days, the informant
suggested that the human ability to affect the situation
was limited.

My second case is about illnesses believed to be caused
by the forest. In Finnish, these kinds of afflictions were
called metsannend or metsan viha. The former literally

2 In Karelian the word for ‘alder’ means both a species of
tree and blood. Alternatively, the tree could be a birch
(Holmberg 1923, p.34). In general, the alder was an
ambivalent tree considered both able to expel evil forces
(Paulaharju 1995, p.219) and having been made by the
devil.

means ‘the nose of the forest’, and the latter ‘the anger
of the forest’. The notion was most typical of the area
going from southern Olonets through Border Karelia
to the present Finnish northern Karelia and the eastern
Finnish province of Savo (Astedt 1960, p.318). The
terms ‘nose’ and ‘anger’ indicate simultaneously an ill-
ness, of which the origin is unknown or vague, and a
spirit or power (in Finnish vaki, literally ‘folks’, but
also an authority embedded in one’s person or available
to him or her) of a particular place, whom someone has
offended by inappropriate behaviour or talk. The spirit
has therefore, so it was believed, become angry and af-
flicted the offender with an illness, often some sort of
skin disease or eye disease (Manninen 1922, pp.69-70;
Astedt 1960, pp.308-312). To recover, the sick person
had to apologise. The form of the apology depended on
the offence, and to find the correct way to apologise,
they had to contact a healer (Stark 2002, pp.147-154).
This particular case is from the 1860s, but it is typical
of later times as well.

Paraskeva, a four-year-old girl from the parish of
Suistamo, suffered from ailing eyes (the trouble is not
specified exactly). An elderly local widow® diagnosed
the illness as metsénnend, which means, although the
story does not mention it, that probably the girl had
been in the forest and had been frightened by some-
thing, a common cause of illness in Lithuanian tradi-
tion also (Mansikka 1929, p.31), or she had touched a
wild animal, dead or alive.*

The widow took Paraskeva to the forest, probably to
the place where the disease was supposed to have been
transmitted, and buried in the moss a “gift’, a small roll
of cloth containing a tiny portion of quicksilver,® say-
ing three times: ‘It might be our fault or your wrongdo-
ing, forgive us.’® This was rather a common expression
when soothing an angry spirit, although it was usually
preceded with a greeting addressed to the forest spirits.
Then, she and Paraskeva returned home (TSE, pp.66-
67; Wartiainen 1935, p.75).

The report does not say whether Paraskeva actually
recovered or not. However, that is not the point. The
point is that the illness was presented as an interruption
in the correct relations between human beings and the
forest, just as in the previous case of the cattle. If we

® She was evidently regarded as an expert in healing,
although the story does not indicate this.

4 These are the most common causes of metsannend illnesses
in Finnish tradition (Astedt 1960, pp.309-310).

° Quicksilver was one of the ingredients by which new-born
babies in Orthodox Border Karelia were ‘insured’ against
evil spirits (Vilkuna 1959, p.20).

¢ The place where the spirit was apologised to was not
usually chosen at random, but villages had particular
places for it (Wartiainen 1935, pp.70-71). In Paraskeva’s
case, it is impossible to be sure.



reconsider this in societal terms, my argument is that
it really makes a difference how one behaves within a
closed society. If one transgresses the limits of proper
behaviour, one shatters the (supposed) balance in tra-
ditionally accepted correct relations, and endangers
the societal welfare maintained by socially correct and
fitting behaviour. Seen from this point of view, the ill-
ness was the forest’s way of forcing the villagers not to
forget themselves.

In Paraskeva’s case, and in Orthodox Border Karelia in
general, the process of falling ill and getting better was
conceptualised in human, and often emotional, terms:
the forest could be offended, become angry, and had to
be apologised to. In other words, illness and recovery
were treated in the same way as human relations. This,
I presume, indicates that both were considered to be
highly important: human welfare depended as much on
human-human as on human-forest relations. Here, the
Border Karelian (and eastern Finnish) way of diagnos-
ing and healing differed from the western Finnish one,
in which the healer conceptualised the illness and its
(argued) causes in a less personified way (Piela 1989,
p.82).

The third case is about a love potion. Strictly speaking,
wooing someone or trying to win his or her affection
is not an illness, although we can figuratively call a
person ‘lovesick’. Relationships and love affairs are an
essential part of the human condition and prosperity,
and, not least, the reproduction of the family line and
local society. Therefore, although problems with them
are usually not treated by medical doctors, they play
an important part in the healing activities of a closed
society.

A well-known Border Karelian lady of the early 20th
century, Matjoi Plattonen (1842-1928), herself a pious
Orthodox believer from the parish of Suistamo, when
interviewed about folk traditions in the 1920s, said
how when it seemed that a girl would have no suitors,
she advised the girl to make a bath whisk of nine sorts
of flowers and to warm a bath (sauna). Then she took
the girl with her to the bath, during which she recited a
love charm saying (in prose translation): ‘Rise o love
[in Finnish lempi, actually ‘amorousness’] to stream,
[rise 0] honour to be heard over six denominations,
over seven parishes, [rise] on the loins of this baby, on
the heights of this maiden. Virgin Mary,” our Mother,
our maiden saint, come and help me to assist this baby
...” After the bath, the bath whisk was placed on the
top of a stick, which then was asked to bend towards
the direction from which the suitors would come (Ten-
hunen 2006, pp.91-92). Evidently, during the bath, the

" Summoning the Virgin Mary occurs, but it is not common
in Karelian love incantations (Piela 1990; Stark-Arola
1998).

bath whisk was considered somehow to have contract-
ed the power of lempi, dormant in the girl, and spread it
beyond the village borders. Similar bathing and charm-
ing often predated occasions in which girls had the op-
portunity to meet young men (for example, at village
feasts) (Stark-Arola 1998, p.121).

Matjoi’s case contains several interesting details. First,
she summoned a ‘power’, lempi, to help the girl. The
concept of lempi indicates the female’s personal attrac-
tiveness, her ‘share’ in love, but also her sexual reputa-
tion (Piela 1989, p.97; 1990, p.215), which the girl was
diagnosed not to manifest (and the lack of lempi was
the reason why the suitors did not come). The healing
was meant to reinvigorate the girl’s power of lempi, to
make it reappear. And in the same way as every illness
had to be treated separately, lempi had to be summoned
anew in each particular case.

At a general level, Matjoi’s actions are an example of
the female way of increasing the power of love within
a particular area (a closed society), and not so much
of redistributing its amount among the members of
a given area, as Foster’s view would suggest. It can-
not be supported even if we add to the above story the
popular Karelian notion, not mentioned in the source
quoted, that the lack of lempi was seen as being caused
by an envious person (who could be another villager
or an outsider) (Piela 1989, p.98; 1990, p.215). If we
take this into account, we still cannot say that Matjoi’s
restoration of the girl’s love power meant a deduction
from someone else’s power. Rather, it was, from this
perspective, the return of the evil intention (the envy)
back to its ‘sender’, much in the same way as in the
case mentioned above of tying the forest.

Further, Matjoi’s charm indicates that in popular be-
lief, elements of Orthodoxy, the local official or insti-
tutional religion, mixed freely with non-official or folk
views. That is, she used various means to restore, in-
crease or strengthen the girl’s welfare.

Thirdly, Matjoi’s charm (a variation of some common-
ly known verses) contains explicit sexual connotations
(the loins®), suggesting that in the local perception,
health, fertility and reproduction belonged together.
Lastly, Matjoi shows, like the cases mentioned above,
that in her view, human destiny was not predetermined,
but could be changed. The overall tune of Matjoi’s love
ceremony is rather optimistic: after the ritual, suitors
will come, because, | presume, their coming is both
socially expected and good for societal relations.

Within the framework of limited good, this kind of
optimism is only possible if someone else’s lempi di-
minishes, causing her to fail to find suitors. However,

8 Other versions often use more explicit sexual terminology.
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Matjoi does not suggest anything like this. On the con-
trary, she states that the girl’s lempi will be famous in
six denominations and seven parishes.® Thus, nobody’s
lempi will diminish, but different people will gain
something by Matjoi’s ‘raising’ of the love power of
this particular girl.

The healer’s control of powers (spirits) distributing
welfare, but also being able to take it back, was evi-
dently a major reason why healers were regarded not
only as restorers but also as destroyers of health. Ag-
nes Viisanen, a daughter of the son of the brother of
Maki-buabo, a healer from Suistamo who died in 1944,
argued that Mé&ki-buabo could not only restore health,
she also knew how to hide a cow or cattle. They were
found only after their owner gave Maki-buabo some-
thing as a gift. According to Viisanen:

such episodes were common. If Buabo became angry
with someone, she could cast a spell and summon a
bear to that person’s farmyard. Only a few dared to
drink her coffee, because they suspected she had added
something to it. Once at a wedding, she make the bride
such a concoction that another girl, who tasted it by ac-
cident, became mentally ill and was in hospital for the
rest of her life (MKE, p.73).

I do not know how common this kind of malefaction
was for other healers in early 20th-century Border
Karelia. However, it was commonplace in Russia in
earlier times (Warner 2002, p.63). Nevertheless, Ma-
ki-buabo was not necessarily a malevolent person. It
could be that by ‘getting angry’ she aimed at strength-
ening her societal position. As Laura Stark has sug-
gested in another context (2005, pp.86-87), respect and
awe by others could give the healer more autonomy in
local relations, and thus make her (or him) more in-
dependent. Foster would perhaps say that Méki-buabo
struggled over limited authority within her society.

To return to the case of lempi, according to the view of
limited good, an increase in the welfare or happiness
of a girl who is just about to marry would require that
someone else loses her love power. From this perspec-
tive, the girl could never be sure of her welfare, and
had therefore to engage in constant negotiations and
struggles with forces that are supposed to distribute
lempi, and also with other people who are supposed-
ly attempting to seize her power in love. But speak-
ing about love and health as something limited (in the
same way as, say, the harvest or catch or quarry), in my
opinion, does not make much sense. Unlike material

® By denomination, Matjoi evidently meant parishes, not
different confessions. In Finnish, she used the words
kirkkokunta (‘denomination’) and seurakunta (“parish’),
which rhyme nicely. | am quite sure that the rhyme, not the
exact meaning of the words, is what matters here.

goods, lempi and apologising are unlimited. They can-
not be cultivated like, say, grain. The human’s share of
them can differ and fluctuate, and therefore give rise to
quarrels; but they do not run dry, because they are con-
tinually generated, as in the above cases, by the might
of the power of the word and symbols to reestablish
correct societal relations and social order.

Conclusions

The concept of limited good presupposes the notion
that the quantity of welfare, including health, is re-
stricted and can be increased only at the expense of
another. In the field of the economy, the other usually
meant the human neighbour. This could be so in the
case of health or cattle as well, but in two of the above
cases it was not. Contrary to the limited good view,
here the increase in good (finding cattle, getting well)
did not happen at the expense of, but in relation and in
connection with, the other. Thus, regaining one’s wel-
fare did not diminish that of one’s co-villagers (Foster
1965, pp.306-307), but improved it vis-a-vis the non-
human other (the forest, the nend). The third case (the
manifest lack of love power) implies a co-villager’s or
a stranger’s malevolence as the cause of the problem;
but welfare (the reinvigoration of the power of lempi)
was regained by activating the girl’s own dormant
power of lempi, rather than by seizing that of someone
else.

Although my three episodes are only a tiny selection of
different types of healing actions, | see Foster’s model
as needing some rethinking in cases where societal re-
lations are not based merely on rational choices, but
where emotions, attitudes and other ‘“irrational’ ele-
ments are involved. Good and luck may be limited in
the sense that not all have them, so there may be ar-
guments and dust-ups. However, emotions and actions
related to them (threatening an unfair spirit, apologis-
ing, reinvigorating the power of lempi) are unlimited:;
they can be resorted to over and over again. | do not
claim that economic aspects, emphasised by Foster,
are untouched by emotions. | only argue that emotions
cannot be deduced to economic struggles and disputes.

Therefore, welfare in rural societal relations should not
be seen merely from a rational and material perspective,
but as consisting of diverse, intertwined and overlap-
ping approaches to solving various problems in local
life. In my opinion, Foster’s perspective makes most
sense in cases in which a person accuses a neighbour of
‘stealing’ his or her luck in farming or hunting (Stark
2005, pp.92-97). In such cases, we certainly have a real
struggle over limited resources (land, game). However,
if the trouble is not about material competition with a



neighbour but is seen in relation to (local) spirits, as
in the case of Paraskeva and the mistress of Kuljukka,
we no longer have a struggle over limited good, but a
negotiation about fair or righteous or proper behaviour
on the part of, or towards, the spirits. In such cases,
the issue is not about fighting over resources, but about
restoring or re-creating proper relations.

Taking this into account, | would restate Foster’s prop-
osition that a major driving force behind the (peasant)
view of limited good is the human desire to maximise
one’s own (or, what amounts to the same, to minimise
the other’s) security. The statement itself is, of course,
a commonplace. What I think needs further clarifica-
tion is, first, what is considered to endanger security,
and, second, how the danger is averted.

In two of the cases discussed above, the danger comes
from outside (the forest, although one could, of course,
argue that the forest is a metaphor for a malevolent co-
villager), and is somehow, if only vaguely, personified,
having a will (to seize cattle) or feelings (in being an-
gry). In the third case, the danger may be caused by
someone who (for some unspecified reason) envies the
girl, thus affecting her with a trouble comparable to that
caused by a nena (spirit), but the data does not support
this. To sum up, in the cases of the cattle and Parask-
eva, danger is presented as the emotion of a malevolent
being. In Matjoi’s case, the danger comes from within,
from the girl’s own inability to use her power.

It may well be that in all three cases the main characters
(the owner of the cattle, Paraskeva, and the unnamed
girl) wanted to maximise their share of good; thus far,
Foster’s model may work. But it does not actually,
in my view, explain the attitudes behind the ‘will’ to
maximise security. In the cases related to the forest, the
healer did not merely pursue his or her vested interest,
or that of the main characters, the mistress of Kuljukka
and Paraskeva, but also aimed for a reconciliation with
the forest. That is, he or she tried to maximise the ben-
efit to both parties. The Kuljukka woman benefitted
by getting back her cattle and by forcing the forest to
behave itself, that is, fairly. Paraskeva, whether or not
her eyes improved, evidently benefitted emotionally by
being apologisedto, and, | suppose, so did nend, the
cause of her illness. The case of the unnamed girl is
more obscure, but it seems that at least the healer as-
pired not to harm anyone, except, perhaps, the implied
envying person. On the contrary, she aimed at waking
up the girl’s dormant power for her own benefit. Again,
inner feeling, the girl’s belief in her own power, was
(at least) as important as the rational maximising of
limited good.

In all three cases, a specialist (a healer) was recruited
to strengthen an affected person by restoring a proper

societal-like relation. The means which they used to
gain the desired goal were the same: charms and ritu-
als, which outsiders commonly dub as magic. My con-
clusion is that when proper relations between humans
or between humans and non-humans were regarded to
waver in Orthodox Border Karelia (or when, in Foster’s
terms, a struggle over limited good took place), local
people did not just let things happen, but had at their
disposal various corrective means, mastered by heal-
ers, by which they could affect the course of events.
Neither did people simply quarrel or pursue their own
interests. They were also willing to cooperate, not only
for their own benefit but also for those they needed, or
were (or felt to be) dependent on in everyday life, be
they humans or spirits.

This mutual aid (to borrow Kropotkin’s term), or con-
stant re-creation of correct (from the villagers’ view)
societal relations, was not disinterested, because each
party was expected to benefit from it. But it was not a
struggle. Rather, it was an operation aiming at restor-
ing a functioning society and social order, endangered
by a sudden burst of malevolence, an offence, or lack
of power. Therefore, a closed society was not only a
world where the inhabitants were forced to struggle
over (limited) resources, as Foster seems to imply.
It was also a world where they took care of ways to
(temporarily) eliminate causes of struggles by restor-
ing everything to its proper place. In this world, healers
had an important role.

Abbreviations

MKE - A. KALKKINEN, ed. Muistoissa kylat elavéat: Su-
istamon Perinneseuran kerddmi& muistikuvia ja tarinoita
Suistamon kylisté ja niiden asukkaista. Helsinki: Suista-
mon Perinneseurar.y., 1993

TSE - A. KALKKINEN, ed. Talleh siel elettih: Aleksanteri
Saralan tallentamaa muistitietoutta Suistamon Koitosta.
Joensuu: Karjalaisen Kulttuurin Edistdmisséaatio, 1987

References

FOSTER, G.M., 1965. Peasant society and the image of lim-
ited good. In: American Anthropologist, 67, 293-315.

G[ENETZ], A., 1870. Kuvaelmia kansan eldméstd Salmin
kihlakunnassa. In: Koitar: savokarjalaisen osakunnan al-
bumi, I. Helsinki: SKS, 84-109.

HOLMBERG [HARVA], U., 1923. Metsén peitossa. In: Ka-
levalaseuran vuosikirja 3, 16-60.

HAAVIO, M., 1959. Karjalan jumalat. Porvoo & Helsinki:
WSOY.

KALIMA, J., 1952. Slaavilaisperdinen sanastomme: tutki-
mus itdmerensuomalaisten kielten slaavilaisperdisisté lain-
asanoista. Suomalaisen Kirjallisuuden Seuran toimituksia,
243. Helsinki: Suomalaisen Kirjallisuuden Seura.

MANNINEN, 1., 1922. Die damonistischen Krankheiten
im finnischen Volksaberglauben: veergleichende volks-

ARCHAEOLOGIABALTICA 15

®—

BALTIC
WORLDVIEW:
FROM
MYTHOLOGY
TO FOLKLORE

125




in Orthodox Finnish Border Karelia

in the Late 19th Century

Healer, Welfare and ‘Limited Good’
LAITILA and Early 20th Century

TEUVO

126

medizinische Untersuchung. FF Communications, 45.
Helsinki: Suomalainen Tiedeakatemia.

MANSIKKA, V.J., 1929. Litauische Zauberspriiche. FF
Communications, 87. Helsinki: Suomalainen Tiede-
akatemia.

NENONEN, V., RAJAMO, M. eds., 1955. Suistamo:
muistelmia ja kuvia kotiseudustamme. Pieksdmaki: Suis-
tamon pitéjaseura.

PAULAHARJU, S., 1995 [1924]. Syntymd, lapsuus ja kuole-
ma: Vienan Karjalan tapoja ja uskomuksia. Kansanelaman
kuvauksia, 41. Helsinki: SKS.

PIELA, U., 1989. Loitsut 1800-luvun Pohjois-Karjalassa. In:
Kalevalaseuran vuosikirja, 68, 82-107.

PIELA, U., 1990. Lemmennostoloitsujen nainen. In: A.
NENOLA, S. TIMONEN, eds. Louhen sanat: kirjoituk-
sia kansanperinteen naisista. Suomalaisen Kirjallisuuden
Seuran Toimituksia, 520. Helsinki: SKS, 214-223.

STARK, L., 2002. Peasants, Pilgrims, and Sacred Promises:
Ritual and the Supernatural in Orthodox Karelian Folk
Religion. Studia Fennica Folkloristica, 11. Helsinki: SKS.

STARK, L., 2005. Taikuus ja kristinusko: suomalaisen maa-
laisyhteison kaksi moraalijarjestelmad1800-luvulla. In:
Kalevalaseuran vuosikirja, 84, 84-103.

STARK-AROLA, L., 1998. Lempi, tuli ja naisen vaki: dy-
namistisista suhteista suomalais-karjalaisessa taikuudessa
ja kansanuskonnossa. In: J. POYSA, A.-L. SIIKALA, eds.
Amor, genus & familia: kirjoituksia kansanperinteesté.
Helsinki: SKS, 117-135.

TENHUNEN, A.-L., 2006. Itkuvirren kolme elaméa. Diss.
Suomalaisen Kirjallisuuden Seuran Toimituksia, 1051.
Helsinki: SKS.

VILKUNA, A., 1959. Die Ausriistung des Menschen fir sei-
ne Lebensweg. FF Communications, 179. Helsinki: Suo-
malainen Tiedeakatemia.

VUORELA, T., 1960. Paha silmd suomalaisen perinteen va-
lossa. Suomi,109(1). Helsinki: SKS.

WARNER, E., 2002. Russian Myths. London: British Muse-
um Press & Austin: University of Texas Press.

WARTIAINEN, E., 1935. Entisilla taikamailla. In: Vanhan
runon mailta. Raja-Karjalan S&ation julkaisuja, 2. Porvoo
& Helsinki: WSQY, 59-78.

ASTEDT, K., 1960. Mytologisista nena-yhdynnéisista. In:
Kalevalaseuran vuosikirja, 40, 307-322.

Received: 26 April 2011; Revised: 5 May 2011,
Accepted: 16 May 2011.

Teuvo Laitila

University of Eastern Finland
Department of Orthodox Theology
PL 111

80101 Joensuu

Finland

E-mail: teuvo.laitila@uef.fi

GYDYTOJAS, GEROVE IR
LRIBOTO GERIO“ SAMPRATA
SUOMIU ORTODOKSU
PARIBIO KARELIJOJE

XIX A. PAB. - XX A. PR.

Teuvo Laitila

Santrauka

,»,Riboto gério* samprata ireiskia idéja, kad gério kie-
kis, jskaitant sveikatg, yra ribotas ir gali buti pagau-
sintas tik kity sgskaita. Ekonominiu pozitriu ,kitas*
dazniausiai reiSké kaimyng. Tas pat gali buti ir su
sveikata ar galvijais, taciau dviem auksc¢iau aprasytais
atvejais tas negalioja. Oponuojant ,.,riboto gério“ per-
spektyvai, Cia gerovés pagausinimas (bandos atradi-
mas, pasveikimas) vyko ne kity saskaita, o palaikant
su jais santykius bei rySius. Taigi kieno nors gerovés
pagausinimas vykdavo ne per kaimyny istekliy mazi-
nimg (plg. Foster 1965, p. 306-307), bet per santykiy
gerinimg su nezmogiSkomis bitybémis (misku, nend).
Treciu atveju (akivaizdus meilés jégos trikumas) tiké-
ta, kad problema sukelia kaimynas ar piktavalis pra-
Salaitis, bet geéris (lempi jégos atgavimas) atkuriamas
suzadinant neveikiancig pacios mergaités lempi galia,
o ne atimant ja i$ ko nors kito.

Straipsnyje, remiantis trimis paribio Karelijos pa-
vyzdziais, persvarstoma Fosterio idéja apie uzdaroje
bendruomenéje gyvavusia riboto gério ir galimybés
ji padidinti sampratg. Dviejuose pavyzdziuose ati-
tinkamai pasakojama apie gydymga ir ligg bei fizinio
patrauklumo trikuma, t. y. kiino gerove. Treiame pa-
vyzdyje kalbama apie pasiklydusios bandos suradima,
arba apie ekonoming gerove¢. Visais atvejais situacija
pagerindavo specialistas (kurj a§ vadinu gydytoju).
Fosteris straipsnyje sutelké démesj j ekonominj ,,riboto
gério® aspekta, o apie gydyma uzsiminé tik teigdamas,
kad sveikata yra ,,riboto kiekio géris® (1965: p. 299).
Démes; | tai atkreipiu todél, kad sveikata, dél kurios,
Fosterio nuomone, vyko nuolatiné kova, yra artimas
ekonominiams iStekliams dalykas.

Net jei Sie trys epizodai téra tik mazytis pasirinkimas i§
gydymo veiksmy jvairovés, manau, kad Fosterio mo-
delj reikia permastyti tais atvejais, kai socialiniai rySiai
yra grindziami ne tik racionaliu pasirinkimu, bet ir kai
figliruoja emocijos, pozitiriai ir kiti ,,iracionalts* ele-
mentai.

Gerove ir sekme yra ribotos dél to, kad ne visi mes
ju turime, ir todél gali kilti gincy bei kiviréy. Taciau
emocijos ir su jomis susij¢ veiksmai (piktosios dvasios



bauginimai, atsipra§ymas, lempi galios suzadinimas)
yra riboti; jie gali biiti nuolat persidalijami. AS netvir-
tinu, kad Fosterio iSryskinti ekonominiai aspektai néra
palytéti emocijy. AS tik jrodinéju, kad emocijos negali
lemti ekonominio varzymosi ir konflikty.

Taigi gerové kaimo bendruomenés santykiuose turi
biti vertinama ne tik i§ racionalumo ir materialinés
perspektyvos, bet ir kaip susidedanti i$ skirtingy, su-
sipinanciy poziiiriy, sprendziant jvairias socialinio gy-
venimo problemas. Mano nuomone, Fosterio pozitiris
labiausiai akcentuoja tuos atvejus, kai asmuo apkaltina
kaimyna vagiant jo/jos tkininkavimo ar medzioklés
sékme (plg. Stark 2005: 92-97).

Tokiais atvejais jzvelgiama reali konkurencija deél ribo-
ty iStekliy (Zemés, laimikio). Taciau jei problema kyla
ne varzantis su kaimynu dél materialiy gérybiy, o dél
santykiy su dvasiomis (vietinémis), kaip minétais Pa-
raskeva ir Kuljukka Seimininkés atvejais, mes susidu-
riame jau nebe su riboto gério atveju, o su derybomis
del gero, teisingo ar deramo dvasiy ar zmoniy elgesio.
Siais atvejais esmé yra ne kova dél istekliy, o tinkamy
santykiy susigrazinimas ar atk@irimas.

Turédamas tai omenyje, a$ performuluoju Fosterio idé-
ja, kad pagrindiné ,,riboto gério* jvaizdzio (valstie¢iy)
varomoji jéga yra zmogaus noras uzsitikrinti didziau-
sig sauguma (kitais zodziais tariant, sumazinti kity sau-
gumg). Zinoma, §is teiginys pats savaime néra naujas.
Nuodugniau paaiskinti pirmiausia reikia tai, kas kelia
grésme saugumui, ir, antra, kaip yra iSvengiama pavo-
jaus.

Dviem aukscCiau aptartais atvejais pavojus ateina is iSo-
rés (daugelis turbiit papriestarauty, kad miskas téra tik
piktavalisko kaimyno metafora) ir yra, nors ir nerys-
kiai, personifikuotas, turintis nory (pagrobti banda) ar
jausmy (supykdytas). Treciu atveju pavojy gali sukelti
kazkas, kas (dél neaiskiy priezas¢iy) pavydi merginai,
taip pakenkdamas jai panasiai kaip neni (dvasia), nors
faktai to ir nerodo. Apibendrindami bandos ir Paraske-
va atvejus, galime pazyméti, kad pavojus pasireiskia
kaip piktavalés blitybés emocija. Matjoi atveju pavo-
jus kyla i$ vidaus dél merginos negebéjimo pasinaudoti
savo galia.

Gali biti, kad visais trim atvejais pagrindiniai veikéjai
(bandos savininkas, Paraskeva ir nejvardyta mergina)
noréjo pagausinti savo gério dalj, kas perzengia Fos-
terio modelio ribas. Mano nuomone, tai nepaaiSkina
poziiirio | ,,nora™ sustiprinti savo saugumg. Atvejais,
susijusiais su miSku, ar Kuljukka ir Paraskeva Sei-
mininkiy veikloje, gydytoja(-s) ne tik paprasCiausiai
siekia savo teiséty interesy, bet ir nori susitaikyti su
misku. Tai reiskia, kad ji(-s) mégino sustiprinti abi sfe-
ras. Kuljukka moteris pagelbéjo, sugrazindama banda

ir jtikindama miska pasielgti kitaip, t. y. saziningai.
Paraskeva, nepaisydama, ar akys pasveiko, neabejo-
tinai daré jtakg emociskai — atsipraSinédama ir, mano
nuomone, taip daré dél savo ligos priezasties — nena.
Nejvardytos merginos atvejis yra gana neaiSkus, ta-
¢iau panasu, kad gydytoja grei¢iausiai nesické nickam
pakenkti, i§skyrus numanomg pavydintj asmenj. Prie-
Singai, ji sieké suzadinti pacioje merginoje slypincia
neveiksnig jéga. Vélgi vidinis jausmas, mergaités tiké-
jimas savo vidine galia buvo (maziausiai) tiek svarbus,
kiek ir racionalus riboto gério pagausinimas.

Visais trim atvejais pakenktam asmeniui pagelbéti pa-
kviestas specialistas (gydytojas) atkurdavo deramus
socialinius santykius. Trok§tamam tikslui pasiekti jie
naudojo pana$ias priemones: uzkalbéjimus ir ritualus,
kuriuos pasalieciai jvardijo kaip magija. Darau iSvada,
kad kai ortodoksy paribio Karelijoje derami santykiai
tarp Zzmoniy ir ne Zzmoniy susilpnédavo (ar kai, Fosterio
zodziais tariant, vykdavo varzymasis dél riboto gério),
vietiniai zmonés ne tik pasyviai §j procesa stebédavo,
bet ir tur¢jo biidy, vadovaujami gydytojy, ji koreguo-
ti. Taciau zmones nesikivir¢ydavo ar nesiekdavo savy
interesy. Jie norédavo bendradarbiauti ne tik del asme-
ninés naudos, bet ir dél ty, kuriems jy reikéjo ar nuo
kuriy jie priklausé kasdieniame gyvenime, nesvarbu,
ar tai biity zmogus, ar dvasia.

Si abipusé pagalba (pasiskolinus Kropotkino terming)
ar nuolatinis deramy socialiniy santykiy atkiirimas
(kaimo zmoniy pozitriu) neprarado aktualumo, nes
kiekviena pusé tikéjosi naudos. Bet tai nebuvo kova.
Priesingai, tai buvo veiksmas, siekiant atkurti veikian-
¢ig visuomening ir socialing tvarka, kuriai grésme su-
kelé staigus blogio, skriaudos prasiverzimas ar galios
triikumas. Taigi uzdara bendruomené buvo ne tik pa-
saulis, kurio gyventojai buvo ver¢iami kovoti dél (ri-
boty) istekliy, kaip teigé Fosteris. Tai buvo ir pasaulis,
kuriame zmongs, atstatydami viska j deramas vietas,
praktikavo konkurencijos priezas¢iy Salinimo biidus.
Siame pasaulio kiirimo procese gydytojai atliko svarby
vaidmen;.

Verté Jaraté Slekonyté
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REFLECTIONS OF BELIEF SYSTEMS
IN KARELIAN AND LITHUANIAN LAMENTS:
SHARED SYSTEMS OF TRADITIONAL

REFERENTIALITY?"

EILA STEPANOVA

Abstract

Known the world over, laments are one of the oldest genres of oral ritual poetry. They are usually performed by women during
rituals: funerals, weddings or leaving to join the army. Laments are works of a special kind of improvisation; they were cre-
ated during the process of performance, drawing upon traditional language and motifs. The objective of this article is to open
a discussion of relationships between Karelian and Lithuanian lament traditions, as representative examples of Finnic and
Baltic traditions, respectively. I focus on representations of ‘belief systems’ as these are reflected through the poetic features,
images and motifs of both Karelian and Lithuanian funeral laments.

Key words: Lithuanian lament, Karelian lament, register, word-power, funeral ritual, conceptions of death, traditional refer-

entiality.

Laments! are one of the oldest genres of oral ritual po-
etry, and scholars agree that they belong among pri-
mordial varieties of folklore, with their roots in the
cult of the dead (Honko 1974, p.9, and works there
cited; Tolstoi 1958, p.25). Lament poetry has also
been viewed as the origin of all lyric poetry (Werner
1924; cf. Stepanova A. 2003, pp.25-26). Laments may
be generally defined as: ‘melodic poetry of varying
degrees of improvisation, which nonetheless follows
conventionalised rules of traditional verbal expression,
most often performed by women in ritual contexts and
potentially also on non-ritual grievous occasions’.

Lamentations — also called dirges, wailing, weeping
or elegy — have been known all over the world, and
are still found in some cultures of the present day. In
most cultures, they are performed by women, although
men have also been found to perform them in some
exceptional circumstances.? The most common ritual

! Twould like to thank Augra Zickiené for providing me with
copies of her own works which | would not otherwise have
been able to access, Frog, for his discussion, comments
and assistance with the translation of lament texts into
English, and also Jim Wilce for his insightful comments
on an earlier version of this paper. | am deeply indebted to
anonymous peer-reviewers for comments and corrections.
I would like to thank Jirate Slekonyté for helping
me organise and coordinate contacts with Lithuanian
colleagues. Finally, 1 would like to thank the organisers
and participants of the Baltic Worldview conference,
especially Daiva Vaitkeviciené.

2 For an example from Bangladesh, see Wilce (2002).

contexts for lamenting are funerals, weddings and the
departure ceremonies for men conscripted into military
service. However, laments were also performed ‘oc-
casionally’, i.e. outside of ritual contexts.

Aims and objectives

The objective of this article is to open a discussion of
relationships between Karelian and Lithuanian lament
traditions, as representative examples of Finnic (oth-
erwise known as ‘Balto-Finnic”) and Baltic traditions,
respectively. | will focus on representations of vernac-
ular religion or ‘belief systems’, as these are reflected
through the poetic features, images and motifs of both
Karelian and Lithuanian laments. | have selected fu-
neral laments and their ritual context for comparison.
As Aili Nenola points out:

‘As a folklore genre, laments are part of the song tra-
dition of the community, and they often represent an
archaic layer both musically and poetically. Funeral la-
ments (dirges) in particular were also part of religious
tradition, in that they reflected communal concepts of
death and the fate of the dead, as well as relations be-
tween the living and the dead” (Nenola 2002, p.73).

Word power

My central research interests are Karelian laments,
their language as a formulaic system that functions as
a channel for cultural expression for the generation,

* The above article is published here without prior review by our language editor.



and communication of meanings (Stepanova E., 2004;
2009). | approach the formulaic system of Karelian
laments through John Miles Foley’s theory of ‘word
power’ (Foley 1995). Foley’s ‘word power’ describes
the authority and special meaning of ‘words’, typolo-
gies of language, and typologies of language use which
these develop through regular patterns in application.
In other words, ‘word power’ provides a framework for
how and why terms and expressions develop refined or
exceptional meanings in a poetic system, and also the
meanings, values and associations that a poetic system,
such as the poetics of traditional laments, imports into
a communication. This is particularly relevant to ‘oc-
casional’ laments, which apply the poetic tradition in
unique contexts. It is also relevant for recognising and
understanding images and motifs which reflect vernac-
ular belief systems. According to Foley, ‘word power
derives from the enabling event of performance and
the enabling referent of tradition” (Foley 1995, p.213,
original emphasis). The tradition therefore establishes
a conventionalised framework of referentiality, which
can be seen in the special idiomatic language (hereaf-
ter referred to as ‘register’) of Karelian laments. For
example, according to Karelian beliefs, ‘dead ances-
tors’ only understand the special language of laments
as opposed to ordinary spoken language (Stepanova A.
2003, p.186) — at the most general level, the language
of laments was loaded with ‘word power’ as a language
which the dead can hear and understand.

Finnic lament traditions

Finnic lament traditions were found primarily in Or-
thodox areas and were exclusively performed by
women. Both ritual and occasional laments were found
among Karelians® and Vepsians; in Ingria among the
1zors and Votes; and among the Seto of south-eastern
Estonia (Honko 1974; 2003; Nenola 1982; 1986). All
Finnic lament traditions utilised special kinds of im-
provisation. They were not learned by heart, but rather
were created during the process of oral performance.
Laments were created anew in each situation, but with-
in the conventions of the traditional lament register and
motifs.

The main feature of Karelian and other Finnic laments
is that their special poetic idiom is not easily compre-
hensible to the uninitiated listener, because it is full of
coded metaphorical expressions or circumlocutions. In
Karelian laments, no relatives, intimate people, some
objects as well as phenomena are ever named directly.

3 This includes the White Sea Karelians, Olonets Karelians,
Ludes, and also the Tver Karelians, who migrated from
north-western areas around Lake Ladoga to a small area
west of Moscow in the 17th century.

(Stepanova A. 1985; 2003; 2004.) This aspect of the
language is based on naming taboos, for example,
avoiding the name of the deceased. Earlier, people be-
lieved in the magic power of the name, and in order
to avoid harming relatives, either living or deceased,
they did not mention their names directly. (Honko
1963, p.128; Konkka 1975, p.178.) These taboos were
later forgotten, as the powerful magical associations of
names waned in significance, but the poetic language
of laments retained its value, it retained ‘word power’.
The language and performance of laments conforms
to certain conventions, such as alliteration, parallel-
ism, as well as an abundance of plural and diminutive-
possessive forms. This poetry was not subject to fixed
metre. The primary organisational units were based on
the rhythms of melodic phrases of varying length and
marked by a consistent pattern of alliteration. These
units can be referred to as poetic “strings’.* Using J.M.
Foley’s terminology, all of these features belong to the
‘register’> of Karelian laments (Stepanova E. 2009,
pp.13-24, 113). As an example, we can begin with a
funeral lament performed by a mother to her deceased
daughter:

1)

Valkualkua vualimaiseni valtajouccenuisien valke-
vuisikse valkeih Syntysih, jotta valkeih luatusih valkeih
Syntysih vastualtais valkiet omakuntaset.

Kukkahien kummalintusien kujillisikse kuvaSvetysilla
kujin luajitelkua ta kuklasien kuvallisiksi tyd kujin
aSetelkua kuvuamaistani kulu Syntysih. Hanta kun kuk-
kahih luatusih kulu Syntysih kujin aSeteltais.

Thaloijen ilmajouccenuisien innollisikse innon armas
itvomaiseni innon luajitelkua ihaloih Syntysih ihaloilla
enovetysilla.

Tulkua valkeista Syntysista valmistelomah
vaskivajosuisie, kuita myoten valkeih Syntysih vallan
kualelou vallan pikkaraini vualimaiseni.

Ettako vois tuuvehista Syntysistd, tunnon armahat tuu-
vehet omakuntaseni, tulituohuksuisie tunnon luajitella,
hién niitd mydte tian turvasih tunnon kualelis tuuvehih
Syntysih tuuvittamaiseni?

* For an overview of the relationship of this poetic system to
metre and its forms across different Finnic cultural areas,
see Frog, Stepanova (2011, pp.195-218).

Register can be defined as a special language which a
performer uses to perform poetry and which the audience
uses to understand it. A register contains ‘words’ (i.e.
idiomatic formulaic verbal expressions), structuring and
organisational strategies, linguistic and paralinguistic
features (such as gestures), which are characteristic of
the particular oral poetry genre. (Foley 1995, pp.50, 210;
2002, pp.114-116; Harvilahti 2003, p.95.)
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Etkd Se vois ni, vallan pikkaraini vualimaiseni, valkeis-
ta syntysistd varpulintusina vallan ylenekSennella
vaimalon vartuvoni esih?

Ta ihaloijen ilmalintusien innollisina ilmaikkunaisien
alustaisilla. Niista innon Silmittelisin inhu vartuvon
innon pikkaraista itvomaistani... (Stepanova, Koski
1976, p.84)

‘Whiten my little® cherished one [daughter] to the
whiteness of white little swans for the departure to
the white little ancestors, so that in [their] white little
ways, to the white little ancestors [other world], white
little own-communities [relatives] will come to meet
[her].

Like the beautiful weird little birds, with see-through
little waters, kujin, make [her], and like little dolls you,
kujin, dress my little pictured one [daughter] [for go-
ing] to the honourable little ancestors [other world]. So
that her, in beautiful little ways, into the honourable
little ancestors [other world], kujin, [one] will place.

Like miraculous free little swans, innon, my dear lit-
tle sprouted one [daughter], innon, make, for the mi-
raculous little ancestors [other world], with miraculous
moving little waters.

Come from white little ancestors [other world] to pre-
pare copper little stairs, by which, to the white little
ancestors [other world], vallan, will step, vallan, my
small little cherished one [daughter].

Could you not, from the dear little ancestors [other
world], tunnon, dear little own-communities [rela-
tives], burning little candles, tunnon, prepare, that
she, with those, to your little protections, tunnon, will
come to the dear little ancestors [other world], my little
rocked one [daughter]?

Could you not, vallan, my small little cherished one
[daughter], from the white little ancestors [other
world], as small little sparrow-birds, vallan, fly up in
front of my wilting body [the lamenter]?

And, as beautiful little sky-birds, [fly] in front of little
sky-windows. So from these, innon, [I] could eye the
pitiful body’s [the lamenter], innon, small sprouted lit-
tle one [daughter].’

¢ Inthis translation, ‘little’ indicates that the following noun
is a diminutive form which is made with a suffix in the
original language. Circumlocutions are decoded in square
brackets. Original expletives, which have no semantic
value (any longer), are given in the translation in italics.
The purpose of this translation is to provide the ‘feel’ of
the original Karelian text, and the challenge posed by its
register and structures.

Lithuanian laments

The Lithuanian lament tradition, like the Karelian tra-
dition, was an important part of the life cycle of the in-
dividual, and of the ritual life of the community, where
it maintained a role in funerals, weddings, and perhaps
other areas as well. These traditions are rooted in a pre-
Christian past, and yet persisted through the process of
Christianisation up to the present day (Cerniauskaité
2006, pp.16-23). As in the Karelian tradition, Lithu-
anian laments (‘crying with words”) are improvised
poetry performed by women with a recitative melody
and astrophic form: rather than metre and stanzas, the
poetics develop around syntactic periods similar to
the poetic ‘strings’ of Karelian laments. (Sauka 1986,
pp.140-149.) It is possible to differentiate local tradi-
tions of Lithuanian laments, but these are unified by
the use of the same essential poetic features, that is,
parallelism, diminutive forms, epithets and metaphors,
and rhetorical questions (Sauka 1986, pp.146-149).
Donatas Sauka (1986, p.149) has proposed that images
and descriptions of the world of the dead encountered
in lament texts are not remnants of ‘pagan’ conceptions
or of an archaic layer of Lithuanian mythology; rather,
they are poetic images invented by lamenters accord-
ing to the worldview communicated through 19th cen-
tury legends. However, the mythic images preserved
in laments appear in lamentations long before the 19th
century (Grumadaité 2005). Moreover, it will later be
shown that these features were not exclusive to the
Lithuanian tradition; they are encountered in other la-
ment traditions as well. The following example is a
Lithuanian lament by a woman for her late husband:

)

O mano vyreli, mano dobiléli, ko pabiigai? Ar blogy
darbeliy, ar sunkiy meteliy paciam grazumély, pacioj
Jaunumeéléj?

Nei Siauriy véjeliy buvo, nei bangiy lieteliy lijo;
palauze tokj qzuolélj, paskyné mano dobilélj.

O mano vyreli, palieki mane siratéle dideliame varge-

ly; o kur as eisiu, niekur as nerasiu tokios patiekéles;
palieki su mazais vaikeliais.

Visi nubars mane siratéle, visi nustumdys,; nerasiu nei
jokios uzvéjéles, nei jokio uzstojélio.
O mano vyreli, jtraukei mane j didj vargelj, j dideles

asaréles.

O mano vyreli, tu ten rasi didele patiekéle; pulk po
kojeliy pirmiau mano téveliui, mano motinélei.

AS tau parasyciau margg gromatéle savo graudziomis
asarélémis iki tévelio, iki motinélés.



Pulk po kojeliy mano motinélei gimdytojélei, mano
téveliui augintojéliui.
O priimkite savo Zentelj, mano vyrelj, uz balty rankeliy,

o uzstokite ant véliy dureliy, o atdarykit véliy dureles;
o pasodinkite j véliy suolelj!

O atkelkite véliy vartelius, o atdarykite véliy dureles,
o priimkite mano vyrelj, o pasodinkite j véliy suolelj,
lemtq pulkelj (Nevskaia 1993, pp.233-234).

‘My little” husband, my little clover, what startled you?
Perhaps a bad little work, or a hard little time for your
own beauty, for your own youth?

There were no northern little winds, no little rains
pouring down; [they] broke this sort of little oak, tore
off my little clover.

Oh my little husband, you left me, an orphan, in great
little sadness; where will I go? Nowhere can I find this
sort of little consolation; you left me with small little
children.

All will abuse me, an orphan, all will push [me] away,
I will not find any sort of little shelter, any sort of little
protection.

Oh my little hushand, you pushed me into a great little
grief, into great little tears.

My little husband, there you will find the great little
consolation; bow down to the feet of, first of all, my
little father, my little mother.

For you, | wrote a variegated little manuscript to little
father, to little mother, with my own miserable little
tears.

Bow to the feet of my own little mother, of my little
father-teacher.

Take your son-in-law, my husband, by his white lit-
tle hands, put him near the gates of the dead, open the
gates of the dead... sit him down on the little bench of
the dead.

Oh, open the gates of the dead, open the little doors of
the dead, take my little husband, sit him down on the
little bench of the dead, among honourable people.’

History of the research

The phenomenon of laments has interested research-
ers of different academic fields, folklorists, anthro-
pologists, musicologists and linguists, as well as from

" In this translation, ‘little” indicates that the following noun
is a diminutive form which is made with a suffix in the
original language. This translation is based on the Russian
translation in Nevskaja (1993, pp.234-235).

many diverse perspectives.® However, the collection
and study of laments has generally remained in the
shadow of other oral genres of poetry and narrative,
such as folk tales, legends, epic and mythology. This
was the case for both Karelian and Lithuanian laments.
There have been different suggestions for why la-
ments were not sufficiently collected and researched.
Aleksandra Stepanova (2003, p.9) suggests that one
significant reason was that the epic was already a rare
and dying tradition in the 19th century, while laments
were still vital and common, so researchers did not pay
special attention to the genre.

The 19th century was a period of establishing na-
tional identity in Finland, the literary language, and a
‘Finnish’ culture (Piela et al. 2008). Researchers were
primarily interested in Finnic epics and folk songs. La-
ments were collected as well, but they were only sup-
plementary to ‘more important’ genres of folklore. The
systematic collection of Karelian laments began in the
1930s, during the Soviet period, and the detailed re-
search and study of laments did not begin in Finland
and Soviet Karelia until the 1960s. (Stepanova A.
2003, pp.4-23.)

In Lithuania, laments were being collected as early as
the 17th century. These earliest collected texts were
sometimes no more than small fragments, as exam-
ples of the performed tradition. The pre-Christian
voice of laments emerges very strongly in these early
texts. They are laconic in form, and contain rhetorical
questions. (Grumadaité 2005). The more systematised
collection of Lithuanian laments started at the begin-
ning of the 19th century, and selections from the great
collections of Lithuanian laments documented, for ex-
ample, by Jonas Basanavicius and Antanas and Jonas
Juska, have been published in the Lithuanian language
(Basanavic¢ius 1926; Juska 1954). However, research
on laments did not begin until much later, at the end of
the 20th century (Zi¢kiené 2005, p.59).

For this paper, | use unpublished Karelian laments from
the Folklore Archive of the Institute of Linguistics,
Literature and History (Karelian Research Centre), as
well as laments in one published collection (Stepano-
va, Koski 1976). This is the only published collection
of Karelian laments, and it benefits from Russian trans-
lations of Karelian texts. There are no English transla-
tions of Karelian laments, although it is hoped that a
collection similar to that which Aili Nenola (2002) has
made for Ingrian laments will appear in the future.

Although there has been extensive collection of Lithu-
anian laments from different regions of Lithuania and
Belarus, and these have been published in different
collections, these collections are only available in the

8 For asurvey of research, see Feld, Fox 1994, pp.39-43.
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original language. This presents a significant challenge
for researchers from other cultures who cannot access
these rich sources for their studies. Very few Lithu-
anian laments have been translated. The discussion
in this paper is based on quotations from numerous
laments and the few complete laments accompanied
by Russian translations in Lidiia Nevskaia’s book
Banmo-cnasanckoe npuyumanue: Pexoncmpym;uﬂ
cemanmuyeckou cmpykmypur (The Balto-Slavic La-
ment: A Reconstruction of its Semantic Structure,
1993), and in Nijole Laurinkiene’s article IToxoponnsie
npuuumanus Ienscor (Pelyasa Funeral Laments, 1987)
on laments recorded in the village of Pelyasa (Belarus).
In addition to laments, | have also used Lithuanian and
Latvian folk songs (dainos) published in Russian in a
few collections and studies as secondary sources.®

The comparison which | present is therefore based on
the very limited sources for Lithuanian laments which
were available in languages | could access. It must
therefore be stressed that my findings are necessarily
conditional on the degree to which the limited sources
available to me are generally representative of the cor-
pus. There have been almost no studies or collections
made dealing with these lament traditions in languages
outside the Baltic languages for more than 100 years,
while a Lithuanian researcher attempting comparisons
with the Karelian lament tradition would no doubt face
corresponding challenges posed by the language bar-
rier.

Previously, particularly in Russian research literature,
the folklore of Lithuanians, and Baltic peoples more
generally, was connected to Slavic culture and tradi-
tion. Together, these were perceived as constituting a
Balto-Slavic linguistic-cultural group, which was in its
turn connected to the Indo-European linguistic-cultural
heritage. Several studies on diverse folklore genres and
linguistic corpora were generated according to this ap-
proach, including studies on laments and funeral rituals
(lvanov 1987; Ivanov, Nevskaia 1990), although So-
viet anthropologists and craniologists included Finnic
populations in their research (e.g. Denisova 1990).
Lidia Nevskaia’s study (1993) is the only major study
on the relationship between Baltic and Slavic laments
texts, and it belongs to this school of research.

Baltic and Finnic populations have had a long history
of linguistic and cultural contacts, which have been
studied especially in linguistic and archaeological
research. At the beginning of the 20th century, A.R.
Niemi (1912) was interested in investigating relation-
ships between Baltic and Finnic traditional poetries,
particularly after travelling in Lithuania in 1908-1911.
He collected songs, poems, incantations and magic,

® See, for example, Sprogis 1868; Fortunatov, Miller 1872.

and later attempted to compare the Finnish and Esto-
nian corpora to the Lithuanian corpus. In these songs,
their motifs and manners of performance, he observed
Baltic loans, which he interpreted as arriving in con-
junction with the layer of Baltic loanwords in Finnic
languages. (Junttila 2009, p.71.) However, Niemi’s
ideas did not lead to broader comparative research:
Baltic and Finnic ethnic groups are associated with
different linguistic-cultural families — Indo-European
and Finno-Ugric, respectively — and therefore were un-
suited for comparison.

Matti Kuusi proposed that relations between Proto-
Baltic and Finno-Volgaic populations began in approx-
imately 1500 BC and that these relations were strong
for the next 1,500 years. Loans and other linguistic in-
fluences took place in both languages during that era.
Kuusi attributed the birth of kalevalaic poetry to that
Finnic-Baltic period, while acknowledging that the
poetry of laments and yoiks belongs to a much older
cultural stratum. (Kuusi 1963, pp.129-134.) Even if
Kuusi’s argument is dated, there is extensive evidence
of a long history of intimate cultural contact and it is
reasonable to assume that this contact was not limited
to language, but extended to other areas of cultural ac-
tivity and rituals.®®

In the field of musicology, Ausra Zickiené (2001)
wrote her dissertation on melodies of Lithuanian la-
ments in the context of the European lament tradition.
In her articles (2002; 2005), she also addresses the re-
lationships between the lament melodies of Lithuani-
an, Slavic and Finno-Ugric traditions, and concludes
that common features which belong to an extremely
archaic layer of folk singing can be recognised in la-
ment melodies. This archaic quality and its history of
persistence is supported by Zickiené’s (2009) study of
historical musical ‘layers’ in Lithuanian singing tradi-
tions. Corresponding studies on the level of verbal as-
pects of the lament tradition have not been done.

Even if I have not been able to access sufficient sourc-
es for a comprehensive comparative analysis and my
conclusions will necessarily be conditional, I consider
it very important to reopen the discussion which A.R.
Niemi tried to begin a century ago.

It seems obvious that there are relationships between
these two traditions, such as the context of lamenting,
performers of laments, and manners of performance.
The central context of lamenting is in conjunction

0 For a more recent survey of historical language contacts
in the circum-Baltic region, see Koptjevskaja-Tamm,
Walchli (2001).



with rites de passage associated with special motifs
required in the laments by the ritual and its function.
However, laments remained characterised by a com-
mon register across both ritual contexts and also in
occasional laments performed outside of rituals. The
performers of laments were and still are women ritual
specialists in both traditions. Both traditions are impro-
visational, even ritual laments incorporate situationally
specific improvisations within the poetic system, and
the principles of oral-poetic composition as described
by Oral Formulaic Theory could be applied to both tra-
ditions (Lord 1960; Foley 1988).

Stylistic and poetic features

In this study, representations of vernacular religion or
belief systems reflected through the poetic features of
lament traditions will be approached on three levels:
1) on the level of stylistic features; 2) on the level of
metaphoric or formulaic language and expressions;
and 3) on the level of motifs employed in funeral la-
ments. As has been mentioned previously, laments
incorporate some typical stylistic and poetic features.
These create a special kind of aesthetic for this poetry,
which provides rhythm and order to laments. The most
prominent feature to mention is repetition with its vari-
ous functions — from acoustic repetition to the repeti-
tion of whole units of text, that is, from alliteration to
syntactic parallelism.

Alliteration® is the most restrictive compositional
feature of Karelian laments and it is particularly as-
sociated with the formulaic language of poetic cir-
cumlocutions. The register of laments has developed
this system of circumlocutions, which in some regions
exhibits tremendous flexibility for expansion or con-
traction. The density of alliteration in Karelian laments
remains at a more or less consistent level across local
traditions — approximately one out of every two words
(i.e. a density ratio of 1:2) participating in alliteration.
The number of words participating in a single allitera-
tive pattern varies considerably according to the length
of the poetic ‘string’ (Stepanova A. 2003, pp.86-108).
In the following example, it is possible to observe two
poetic strings with different patterns of alliteration. In
the first string, eight out of 15 words alliterate with
va- (including the diphthongs vua-, vai-, voi-). In the
second, eight out of 14 words alliterate with i-. In both
these poetic strings, the lamenter uses special mean-
ingless expletive words to support and extend the al-
literation. In the first poetic string, vallan appears, and
in the second innon. A variety of expletives are found

1 On alliteration in Finnic cultures generally, and in laments
specifically, see Frog, Stepanova 2011.

in the lament register, accommodating all possible al-
literative syllables.

®3)

Etko Se vois ni, vallan pikkaraini vualimaiseni, valkeis-
ta syntysistd varpulintusina vallan ylenekSennelld
vaimalon vartuvoni esih?

Ta ihaloijen ilmalintusien innollisina ilmaikkunaisien
alustaisilla. Niisté innon Silmittelisin inhu vartuvon in-
non pikkaraista itvomaistani (Stepanova, Koski 1976,
p.84).

‘Could you not, vallan, my small cherished one.DIM
[daughter], from the white ancestor.DIM.PL [other-
world], as small sparrow-bird.DIM.PL vallan, fly up in
front of my wilting body [the lamenter]?

And, as beautiful sky-bird. DIM.PL, [fly] in front of
sky-window.DIM.PL. So from these, innon, [I] could
eye the pitiful body’s [the lamenter], innon, small
sprouted one.DIM [daughter].’

Alliteration has not been researched in Lithuanian la-
ments, and is not an observable feature in the laments
available to me. Finnic languages and Karelian in par-
ticular are well suited to alliteration, because of the
initial stress (Frog, Stepanova 2011). Initial stress is
a linguistic feature associated with the circum-Baltic,
and found in Finnic and Germanic languages, and
also Latvian, but not Lithuanian (Koptjevskaja-Tamm,
Wiilchli 2001, pp.638-640). This may be a significant
factor in the fact that alliteration does not appear prom-
inent in Lithuanian laments. However, it is a feature
which warrants future investigation.

A common feature of Karelian and Lithuanian la-
ments is parallelism. This variety of repetition is used
in diverse folklore genres (see further Jakobson 1966).
Many kinds of parallelism are found in laments — se-
mantic, syntactic, morphological and lexical (Stepano-
va A. 2003, pp.31-33; Stepanova E. 2009, pp.16-17;
Nevskaia 1993, p.129). The preceding quotation (3)
provides an example of parallelism. The two poetic
strings have the same content repeated in each of them
(i.e. semantic parallelism): the lamenter-mother asks
her deceased daughter to come in the form of a bird,
so that the mother can look at her child. However, each
string carries the lament’s plot subtly forward. In the
first string, the lamenter asks her to fly from the other
world; in the second string, she asks her to fly to the
window. In addition, this example also presents tau-
tology: ‘sparrow-bird.DIM.PL’; the synonymic repeti-
tion between strings, such as ‘sparrow-bird.DIM.PL’
and ‘sky-bird.DIM.PL’, or ‘wilting body’ and *pitiful
body’. This extends to the parallel use of expletives,
which are themselves repeated in each string val-
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lan—innon. In the example under discussion, syntactic
parallelism, which is a repetition on the level of the
structure of the sentence, is not present, but it is typical
in Karelian laments (see example (1)).

According to Lidiia Nevskaia (1993, pp.129-161), all
of these types of parallelism are present in the Lithu-
anian tradition. The following example presents pat-
terns of parallelism between strings and within a string:

(4)
O priimkite savo Zentelj, mano vyrelj, uz balty rankeliy,

o uzstokite ant véliy dureliy, o atdarykit véliy dureles;
o pasodinkite j véliy suolelj!

O atkelkite véliy vartelius, o atdarykite véliy dureles,
o priimkite mano vyrelj, o pasodinkite j véliy suolelj, j
lemtq pulkelj (Nevskaia 1993, pp.233-234).

‘Take your son-in-law, my husband, by his white
hands.DIM, put him near the gates of the dead, open
the gates of the dead ... sit him down on the bench.
DIM of the dead.

Oh, open the gates of the dead, open the doors.DIM
of the dead, take my husband.DIM, sit him down on
the bench.DIM of the dead, among honourable people.’

Semantic parallelism is present here in the near-identi-
cal content of each string, and as in Karelian laments,
each string carries the lament’s plot subtly forward.
In the first string, the lamenter asks that her husband
be seated on the bench of the dead, and in the second
string, she asks that he be seated among ‘honourable
people’. Synonymic repetition is also found within a
string, as in ‘open the gates of the dead’ and ‘open the
doors.DIM of the dead’ in the second string.

The register of laments also contains some special
grammatical features. One grammatical feature which
really jumps out in both the Karelian and Lithuanian
lament traditions is the abundant use of diminutive
forms — almost all nouns in laments are in the diminu-
tive, especially all terms which refer to kinship.

Lithuanian:

()
Kelkis, motule, kelkis Sirdele, nuog balto patalélio,
nuog pusy lenteliy

‘Get up, dear mother.DIM, get up, dear heart.DIM,
from the white bed.DIM [the place where the deceased
lies before burial], from the pine tree planks.DIM [the
place where the deceased lies before burial].’

Karelian:

(6)

miun [...] kalliz nainego kandajane azetettu jo, ven’an
ni vestolauccazila pandu (Stepanova, Koski 1976,
p.153).

‘My dear woman-carrier.DIM [mother] is already put
on the Russian hewn planks.DIM [the place where the
deceased lies before burial].’

Another grammatical feature of the lament language
is the use of possessive forms. This is especially done
with terms of kinship and when naming the addressee
of the lament. In Karelian laments, possessive forms
are made using the genitive pronoun miun (my) or siun
(your) and the accompanying possessive suffix -ni or
-si (miun kannettuiseni [my carried one.DIM, child]);
and in Lithuanian with the genitive pronoun mano
(my) or tavo (your) (mano vyreli [my husband.DIM]).

An important grammatical feature of the register of Ka-
relian laments is the use of plural forms rather than the
singular — even in those situations where one person,
object or phenomenon, rather than many, is in ques-
tion. For example, kultalaitakiekkoset (golden-edged
disc.DIM.PL) means ‘the sun’. A bride’s maidenhood
appears in folk songs or in spoken language in the
singular, yet in laments it appears in the plural form:
nuoret valgijat valdazet (young.PL white.PL freedom.
DIM.PL). (Stepanova A. 2003, p.30.)

My limited sources for Lithuanian laments do not allow
me to make any generalisations about the use of plural
forms. In one example, | observed the use of a plural
form for a singular object in a parallel construction:
Motinele, tamsus tavo budinkélis, tamsius tavo name-
liai (Nevskaia 1993, p.142) (Mother.DIM.SG, dark is
your home.DIM.SG, dark are your house.DIM.PL). In
this synonymic parallel construction, the mother’s cof-
fin is, after her death, described as her new home or
house. In the first part of the phrase, the lamenter uses a
singular form, and in the second, a plural, which seems
more remarkable considering that the ‘house’ is a cof-
fin, which is clearly a singular object. However, it is
not possible to tell how conventional this usage is, nor
what rules might govern the use of plural forms (for
example, in parallelism).

The use of plural forms and alliteration is inconclu-
sive, yet both Lithuanian and Karelian laments exhibit
a range of varieties of parallelism and extensive use
of diminutives and possessive forms as characteristic
features of the poetry. These features appear to be as-
sociated with the register of laments in each culture,
and are consequently loaded with ‘word power’ in the
referential system of the traditions. These common
stylistic features reveal parallel systems of traditional
referentiality.’? This is significant, because, as Foley

12 “Traditional referentiality ... entails the invoking of a
context that is enormously larger and more echoic than the
text or work itself, that brings the lifeblood of generations
of poems and performances to the individual performance



states: ‘If traditional phraseology and narrative are
conventional in structure, then they must also be con-
ventional in their modes of generating meaning. ... But
by and large the referential function of traditional units
will remain consistent, everything else being equal’
(Foley 1991, p.6).

The few common features alone do not demonstrate
any special kind of relationship between Karelian
and Lithuanian lament traditions. However, they do
show that these two traditions have correspondences
on both stylistic and grammatical levels, and therefore
corresponding strategies for the generation of mean-
ings. This brings us one step closer to understanding
whether these correspondences are significant, reflect-
ing features from past cultural contacts which became
established and ‘remained consistent’.

Metaphoric (formulaic) language

It is easy to find the same types of circumlocutions re-
lated to kinship terms in both traditions. In the Karelian
lament tradition, the system of circumlocutions is very
highly developed. Aleksandra Stepanova’s Tonkoguiii
cnosape szvika kapenvckux npuvumanuii (Diction-
ary of Karelian Lament Language, 2004) contains
over 1,400 circumlocutions and formulaic expres-
sions translated into Russian. The Lithuanian tradition
also seems to have various kinds of special metaphors
or circumlocutions for kinship terms. Some of these
seem to have counterparts in the Karelian lament lan-
guage. For example, the Lithuanian mano vyreli, mano
uzstoveli (Nevskaia 1993, p.234) (my husband.DIM,
my protector.DIM) corresponds directly with the Ka-
relian miun kohtal&hiseni, puolistaja (Stepanova A.
2004, p.51) (my husband.DIM, my protector).

The circumlocutions referring to ‘mother’, which
are based on a mother’s function in raising the child,
have a lot in common in both traditions. The mother is
the one who raises, teaches, takes care of and feeds a
child, and so on, and thus according to these functions
the basic semantic word for ‘mother’ in a circumlo-
cution is an agentive noun, most often derived from
verbs (Stepanova A. 2004, pp.15-16; Nenola 2002,
p.96; Nevskaia 1993, pp.98-104). For example, Kare-
lian kantajani (my carrier), vualijani (my cherisher),
uccijazeni (my teacher) (Stepanova A. 2004, pp.17-
18), and Lithuanian mano gimdytojéle (my birth-giv-
er), mano augintojéle (Mmy grower), mano motinélé
uztaréjuzeélé (my mother protector) (Nevskaia 1993,
pp. 100-103). In Finno-Ugric languages, nouns of this

or text. Each element in the phraseology or narrative
thematic stands not simply for that singular instance but
for the plurality and multiformity that are beyond the reach
of textualisation.” (Foley 1991, p.7.)

type, derived from verbs and used as names to denote
a doer, are assumed to be one of the archaic forms of
naming, and correspondingly, these could be primor-
dial circumlocutions in the lament register (Stepanova
A. 2004, pp.15-16). In addition to simple one-word cir-
cumlocutions (above) in the Karelian tradition, lament-
ers could create very complex circumlocutions, such
as kallehilla ilmoilla pialla kannattelija kallis kanda-
jazeni (onto the dear world.DIM.PL bringer my dear
carrier.DIM, mother) (Stepanova A. 2004, p.22). Both
traditions also present an extensive use of symbol-
ism of flora and fauna which warrants further detailed
study elsewhere. Although the principles for forming
circumlocutions in Lithuanian laments are basically
the same, the Lithuanian tradition does not exhibit
such a highly developed system that diverges markedly
from the normal spoken language. Nonetheless, we see
here another potential pattern of language use echoing
through these two traditions of laments.*3

Conceptions and images of death

‘Death’ is never used as a word in either Lithuanian
or Karelian laments, although as a taboo, it becomes
subject to special metaphors. In Lithuanian laments,
different metaphors are used to express the death,
such as a death of plants, or as a trip to the *high hill’
(Cerniauskaité 2006, pp.16-23). In both traditions,
death is equated to sleeping and the deceased to a
sleeping, quiet person who is not talking: for example,
Lithuanian O mano mocina, o kol tu tep zumigai (Lau-
rinkiene 1987, p.81) (Oh my mother, o why did you
fall asleep this way), and Karelian Mintah olet, ylen
valgijani 1'ubiimoi mamaZzeni, vaivazen rukkazZen tu-
lokerdaziksi ylen vaikkazeksi vaikastun? Vece on uda-
lat spoasSuzet Siuda ylen userdno uinotettu (Stepanova,
Koski 1976, p.151) (Why has my most white beloved
mother.DIM,* for the coming of the miserable pitiful
one [lamenter], become very extremely quiet? Perhaps
the brave divine powers [gods] drove you very deeply
asleep). In both traditions, the lamenter poses rhetori-
cal questions to the deceased, such as ‘Why did you
fall so deeply asleep?’ “Why are you sleeping when it
is already morning, time to get up?’ The motif of wak-
ing the deceased is common both in Karelian and Lith-
uanian laments, as well as in Latvian dainas (Sprogis
18 Uses of figurative language as an areal phenomenon should
not be underestimated in significance or simply taken for
granted: it is not a feature of every language, and distinct
isoglosses of figurative language use are found elsewhere
in the world. See further Sherzer (1983, pp.192-193).
14 The use of direct terms of kinship in laments, such as
‘mother’ here, started to appear in laments only at the end
of the 20th century, and it is considered by researchers

to be an indication of the degeneration of the tradition
(Nenola 2002, p.96).
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1868, p.221, items 41, 42; 222, item 45) and Lithuani-
an folksongs (Fortunatov, Miller 1872, pp.123-127).
In addition to not using the word ‘death’ in laments,
both traditions share the feature of having no personi-
fied image of death (Laurinkiene 1987, p.81). This is
noteworthy because death is personified in Lithuanian
folk tales, legends and idioms (Racénaite 2004). In ad-
dition, a personified death appears in Russian laments
(Nevskaia 1993, p.71), setting it apart from these tradi-
tions.

Another set of corresponding poetic images for ex-
pressing death is through changes occurring in
surroundings which are the result of the death, for ex-
ample, inside the house or in the yard. In Lithuanian
and Karelian laments, and also in Latvian dainas, light
or white changes to dark or black: for example, win-
dows or corners of the house are turning dark or black
as a result of the death of some member of the family;
the yard or road is overgrown with trees etc. (Nevs-
kaia 1993, pp.16-23; Sprogis 1868, p.226). In Karelian
laments, the lamenter’s heart could also turn black as
the result of the death of some intimate person (Fon.
2251/5, P.S. Saveljeva).

One characteristic image in both traditions for express-
ing feelings of loss and for expressing a consequence
of the death is related to changing from warm to cold.
It could be expressed through the image of a warm bed
becoming a cold one, or a warm oven getting cold, or
just the feeling of cold from the rain and wind: Lithu-
anian o visi Siauris véjeliai uzpucia, o vis ant siratéliy
..., visi skaudis lieteliai uzlyja (Nevskaia 1993, p.15)
(all cold wind.DIM.PL are blowing at the orphans ...,
all cruel rain.DIM.PL are pouring down); Karelian ru-
betah kai pohd’azet tuuluot koskemah, rubetah ndistdi
paikoista viluzilla viimualemah (Fon. 1338/10, P.S.
Saveljeva) (all north wind.PL will hurt, there will be
cold.DIM.PL raining down).

This brief selection of examples addressing concep-
tions of and metaphors for death presents common sets
of semantic oppositions ‘to be awake/to be asleep’,
‘to be talkative/to be quiet’, ‘light/dark’ ‘white/black’,
‘warm/cold’. These are also common to Slavic laments
(according to Lidija Nevskaia’s study). Within these
systems of oppositions, it is possible to see how com-
munities were conceptualising death in relation to life
and the living community, and it reflects patterns of
mythic thinking. Noting contrasts and comparisons
with Slavic traditions in this section also draws atten-
tion to the fact that although this comparison focuses
on relationships between Finnic and Baltic traditions,
these relationships may not be limited to these two tra-
ditions, and in fact may only be two facets of broader
Circum-Baltic phenomena.

Funeral rituals and motifs

Funeral ritual practices are extremely important
throughout the world. Funeral customs are often quite
conservative, preserving aspects of archaic belief
systems, and they do not change easily (Stepanova
A. 2003, p.36). Karelian and Lithuanian funeral ritu-
als present a number of common features. Both ritual
traditions are rooted in a pre-Christian cultural envi-
ronment, both have the conception of a local abode
of dead ancestors, and both accompany all important
parts of the funeral ritual with laments.

These funeral rites were very complex. Karelian and
Lithuanian funeral rituals can be divided into three
main stages: 1) preparations of the deceased after death
for the journey to the other world; 2) the burial and
journey of the deceased to the other world; 3) post-bur-
ial memorial feasts, such as on the third, ninth and 40th
days after the burial and later anniversaries, as well as
on special memorial holidays for the dead. Through her
laments, the lamenter accompanies the ritual process
with a form of narrative representation of the events in
the lament language, which is understandable to both
the deceased and the ancestral dead.

Preparations for the journey

The first part of the ritual was very important for ensur-
ing that everything was ready for the departure of the
deceased to the other world. An important part of the
first stage of both Lithuanian and Karelian funeral ritu-
als are laments which declare the death, and laments
trying to wake up the deceased (Sauka 1986, p.143;
Stepanova A. 2003, p.38). Other significant laments
were performed in relation to preparations in the ritual,
such as washing the corpse, building and preparing
the coffin, and digging the grave. Offering thanks and
apologies through the language of laments was also
important. The first stage of preparing the deceased for
the journey presents a very basic conceptual parallel
between Lithuanian and Karelian traditions —a parallel
which is reinforced by correspondences in the patterns
of the processes of the preparations.

The primary addressee in funeral laments is the de-
ceased, whom the lamenter attempts to wake and ad-
dresses with questions, such as why he or she died, left
the family, etc. Rhetorical questions of this type are
typical in the Karelian, Lithuanian and Russian tradi-
tions, and appear to be a primordial feature of ritual
poetry related to death more generally (Honko 1974,
p.10).

The most essential difference between Karelian lament
traditions on the one hand and Lithuanian and also Rus-



sian lament traditions on the other, is a difference in the
manner of referring to the deceased. In Lithuanian and
Russian laments, the deceased is called ‘traveller.DIM’
and also ‘guest.DIM’, accompanied by the term for the
kin relationship. For example, Lithuanian O motinéle
viesnele, o mano motinéle keliauninkéle ... (Nevskaia
1993, p.61) (Oh, my mother.DIM guest.DIM, oh my
mother.DIM traveller.DIM). Terms of this sort were
not used in Karelian laments, and circumlocutions as-
sociated with naming taboos were used in the place of
terms for kinship relations with the deceased. Howev-
er, all of these traditions avoid using actual terms for
‘death’ or ‘the deceased’.

The next step in preparations for the journey was mak-
ing the coffin. Laments were performed to the coffin
makers in both traditions. In these laments, the lament-
er asks them to build a new ‘eternal house or home’
for the deceased. Both traditions reveal the same con-
ception of a ‘new home’, where the deceased moves
to live in the other world. The idea of building a new
house for the deceased is connected to the conception
that death is a process in which the deceased moves to
a new area of habitation, to the world of the dead. In
the other world, he or she will meet all of his or her
ancestors. He or she will need a new house in which
to dwell, as well as other things which were useful or
necessary in normal life.

In Lithuanian laments, the coffin is referred to as a
‘new eternal house without windows, without doors’;
for example, O tamsi tavo pirkelé, né vieno langelio
néra, né vieny duraliy (Oh, dark is your house.DIM,
without any window, without any doors) (Laurinkiene
1987, p.83). The same image is encountered in Latvian
dainas (Sprogis 1868, p.220, item 33; p.221, item 38).
However, in some Lithuanian laments from the village
of Pelyasa (Belarus), the lamenter asks neighbours to
build a new house with windows and doors for the de-
ceased:

()

Tai a$ paporisiu

Tavo susiedéliam,

Kad subudavot tau pirkeli

Su langelém, su duralém,

Tai kad sudéty sciklo langelius,

Kad but $viesiau pasdairycia

(cited by Laurinkiene 1987, pp.83-84).

‘So I’ll say

To your neighbours.DIM,

That they should build you a house.DIM,
With windows.DIM, with doors.DIM,
That they put in glass windows.DIM,

So that it is lighter to look out.”

In Karelian laments, the coffin is presented as, for
example, a “‘four cornered eternal house with a win-
dow’ (Mansikka 1924, p.171). The window allows the
deceased to see out of the world of the dead into this
world, and communication with the dead can happen
through this window when relatives come to the grave-
yard for a visit.

(8)

Ta vield vet ottajaisellani opuskakorvaset oimun lu-
ajitelkua. Vet kun oneh vartuvoni oimun kualelen otta-
maisista opinjaverosie oimun ecittelomdssd, niin anna
ottajaiseni oimun Silmitteldy niistd opuSkakorvasista
(Stepanova, Koski 1976, p.85).

‘And also for my taker.DIM,* make framed window.
DIM.PL. Because when the weak body [lamenter] will
eat strange dinners among strangers, so let my taker.
DIM look [at me] from those framed window.DIM.
PL.’

In Karelia, coffins were physically built with a small
window above the right shoulder of the deceased
(Stepanova A. 2003, p.186). Consequently, when visit-
ing the graveyard, relatives would go to the right side
where the deceased could see them. These conventions
of visiting the graveyard have persisted into the present
day, although the coffin construction has changed, the
windows have been forgotten, and no one remembers
why a grave should be addressed from one particular
position.

The burial and journey

The ritual culminated in the second stage, because the
most important function of the funerary ritual and the
accompanying laments was to convey the deceased
safely to the other world. The concern for safety
was for both the deceased, who had to undertake the
journey, and also for the community, which might be
threatened if the journey was unsuccessful. On the day
of burial, the lamenter would ask for forgiveness in the
name of the deceased from people and objects with
which the deceased had had relationships or otherwise
had had contact. This included members of the fam-
ily, neighbours and the house itself. Laments were also
used to send regards and messages with the deceased
to dead relatives in the other world. According to Lidia
Nevskaia (1993, p.11), this motif is also common in
Russian laments.

15 “My taker’ is one word circumlocution for ‘mother’, an
agentive noun derived from the verb ottaa (to take), which
appears here with diminutive and possessive suffixes. The
circumlocution refers to the mother taking her child on her
lap, taking her child from the bath, etc.
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Before the deceased arrives at the cemetery, the la-
menter must awaken the ancestors in the other world.
She asks them to come and meet the newly deceased.
This is a motif found in both traditions. The lamenter
calls the dead relatives to open the gates of the world
of the dead. In the Karelian tradition, it is accompanied
by a request that they come with candles to receive and
escort the deceased into the other world, as in example
(1). The lamenter can request specific dead relatives in
both traditions, such as her own mother and father, to
come and meet the deceased at the gates:

Lithuanian

9)

O, suneli, atsiskiri no seseréliy ir no savo broleliy,
0 tu nuveisi int auksty kalnelj, o tu ten nerasi né
broleliy, né seseréliy, o tik tu ten rasi mano motinélg
ir mielq tévelj... O motinéle, vai tu iseikie ant auksto
kalnelio, ant vieso kelelio, o tu pasitikie mano siunelj
atkeliaujantj ...o pasivadziokie tu jj po aukstq kalnelj
... (Nevskaia 1993, p.60).

‘Oh, my son.DIM, you are separating from your sis-
ters.DIM and brothers.DIM and going to the high hill.
DIM, and there you will not meet any brothers.DIM,
any sisters.DIM, you will only meet my mother.DIM
and my dear father.DIM ... Oh, mother.DIM, oh, come
to the high hill.DIM, to the wide road.DIM, oh, meet
my travelling son.DIM ...walk him onto the high hill.
DIM.’

According to Karelian laments, the roads to the other
world are dark and unknown, and if the deceased does
not have assistance or guidance, he or she will never
complete the journey to the abode of the dead, where
the gate must be opened and is protected by a dog.®

(10)

Ettako voi kujin ylekSennelld, Tuonelan narotakuntani,
Tuonelan kulkuovien korvasih kujin vaStual’omah ku-
Jjin kohtaldhimmdistédni Tuonelan korvasijasilla? Anna
ei Tuonelan koirat kujin haukukSenneltais (Stepanova,
Koski 1976, p.95).

‘Could you rise, kin of the Tuonela [the abode of the
dead], near the gates of Tuonela to meet my meant-to-
be-close.DIM [husband] near the entrance of Tuonela?
See that the dogs of Tuonela do not bark.’

6 The image of the dog as a mythic danger and guardian
on the road to the other world is also known in Germanic
traditions (Siikala 2002, p.235), and Frog (2010, p.220)
observes that ‘“Norse conceptions of the realm of the dead
(in epic) exclude the opening of its doors or gates’ from
outside.

Memorial feasts

In the third stage of memorial feasts, special laments
were performed with the purpose of demonstrating
appreciation and more generally demonstrating that
the deceased was remembered. This involved wak-
ing the deceased or the dead ancestors more generally,
and opening channels of communication with them. A
function of this ritual pattern was to secure the living
community against the hazards posed by the dead. Un-
fortunately the sources for Lithuanian laments availa-
ble to me are limited to such an extent that | am reticent
to draw comparisons in this stage of the ritual.

Laments as communication

Anna Caraveli-Chaves suggests ‘that laments com-
prise a communicative event, whose components are
manipulated by the lamenter in order to benefit the liv-
ing” (1980, pp.129-130). The lamenter communicates
with the deceased. On the one hand, she presents her-
self as an intermediary between the deceased and the
world of the dead. On the other hand, she functions as
an intermediary between the world of the dead and the
community. A lamenter accomplishes communication
with the supernatural world through her special knowl-
edge of the mythic world, of the nature of relationships
between life and death, how they function, and of the
requirements of the deceased in order to successfully
complete the journey. The lamenter’s role in this com-
municative event accomplishes the transition through
her narrations of the ritual and corresponding events
in the unseen world. As Lauri Honko observes, ‘Phe-
nomenological comparison between a shaman and a
lamenter is made possible by the fact that both of them
act as psychopomp guiding the soul from here to the
Beyond’ (Honko 1974, p.58n).

Itis particularly interesting that in some funeral laments
in Karelia, the lamenter performed in the name of the
deceased, performing words as though the deceased
were speaking. This is an essential aspect of commu-
nication, which reveals the significance of the role of
the lamenter as a mediator, in whose laments emerges
not only her own voice, but also the voices of the living
community, the deceased and the dead. Communica-
tion with dead ancestors can be seen in many differ-
ent lament genres. For example, the lamenter asks for
the support and help of the ancestral dead in wedding
laments and also in military conscription laments. In
memorial laments, the lamenter informed dead kin
members about the life of the living community, could
express her personal feelings, and also asked for help.



Communication with the deceased could also take
place through dreams. In both Karelian and Lithuanian
lament traditions, the dead were believed to come to
the living in dreams, where they could make demands,
requests, or offer advice and warnings. The ability of
the dead to visit the living in dreams was a culturally
established medium of communication. For example:
Lithuanian Tai tu man nor prisisapnuokie tamsioj
nakteléj, kap man tynai vargelis vargtie (Laurinkiene
1987, p.87) (So although you come in the dark night
to my dream, how | there grieve my grief); and Kare-
lian Kuin mageih da manastyrskoih oi magavosijazih
vieriin, i aino, kylma, kyzyn hotti ozuttuagua udralla
unissa (Fon. 3378/9) (When [I] go to the sweet and
monasterial sleeping place.DIM.PL, and always, cold
[lamenter], [1] ask [you] to appear to the miserable’s
[lamenter] dreams).

Another typical way of communicating with the dead
in both traditions was through a bird, usually a cuckoo,
although in Karelia this also included butterflies (S6-
derholm 1980, pp.141-148). Lamenters requested the
dead to return in these forms, which were positive and
acceptable manifestations of the soul. The bird was
also seen as a messenger between the world of the liv-
ing and the world of the dead (Laurinkiene 1987, p.84).
This concept of the ‘soul-bird” or other animal is well
known in many cultures and religions across northern
Eurasia (Honko 2003, p.109).

i
The mythic world of laments

Pre-Christian belief systems were preserved to varying
degrees and with diverse emphases in different folk-
lore genres. Laments clearly reflect such belief systems
in their motifs and language, often contrasting with im-
ages and conceptions encountered in other genres. For
example, Karelian laments do not represent the river
of Tuoni as a barrier to Tuoni’s realm, as is familiar in
the Karelian epic. Features which can be attributed to
a pre-Christian belief system include the cult of dead
ancestors, the journey to the realm of the dead, and the
conception of the soul-bird. The lament tradition was
nonetheless influenced by Christianity, and this can be
seen reflected in some motifs. In Karelian laments, the
two different belief systems merge in the use of the
terms syndyzet and spuassuzet. The pre-Christian term
syndyzet variously meant ‘ancestors’, ‘the world of the
dead’ and “divine powers’. The Christian term spuas-
suzet came from the Russian Orthodox term Cnac,
Cnacumens (Saviour). However, in the language of la-
ments, spuassuzet began to mean “divine powers’. The
term was synthesised into the lament register, using
Karelian pronunciation, and the register’s conventional

diminutive and plural forms. Spuassuzet replaced syn-
dyzet in some functions related to luck and happiness
or benefits in life. Spuassuzet and syndyzet both appear
in the same laments, where they each had their own
roles and functions. In the latest periods of collection,
these two terms were mixed, and became used inter-
changeably or synonymically, which may have been
the result of the disappearing of the tradition. This
pattern of syncretism provides a valuable example of
processes which were no doubt ongoing through the
history of these traditions with their many layers of
cultural influences (Stepanova E. forthcoming).

The mythic world of Karelian laments is organised into
three layers. The first is the world of the living. This
is the immediate world of the lamenter and the world
which the deceased is leaving. The second is the world
of the dead, or of ancestors, to which the deceased is
making his or her journey. And finally, the third layer
is the world of divine powers (gods). (Stepanova E.
2004.) The world of the dead is called syndyzet, and in
northern areas also Tuonela. The same term syndyzet
is also used to refer to dead ancestors and divine pow-
ers, so the same term has three interrelated fields of
meaning. In the Karelian lament tradition (not all tra-
ditions), the world of the dead is often referred to as
‘downstairs’, but has no clearly defined location. The
personified being of the world of the dead (not identi-
cal to a personification of death) is called Tuoni, but
in laments, the image of Tuoni has almost vanished.
(Stepanova E. forthcoming.)

Within the available sources, the mythic world of Lith-
uanian laments appears to be structured into two lay-
ers: the world of the living and the world of the dead.
There may be a third layer of divine powers, but this
possibility must be explored through a more extensive
corpus. In Lithuanian laments, the world of the dead
is called véliy suolelis (the bench of the dead), where
the word vélés refers to the souls of the dead, and the
word suolas (bench) refers to the (social) status (cf.
mardiy suolas ‘the bench of married women’, mergy
suolas ‘the bench of girls”).r” In Lithuanian laments,
as well as in Lithuanian and Latvian folk songs, the
hill is a common image of the location of dead rela-
tives or ancestors (Laurinkiene 1987, p.82; Fortunatov,
Miller 1872, pp.123-127; Sprogis 1868, pp.224-225,
items 61, 62, 65). A personified mistress of the other
world, Velu mate (Mother of the dead), is also encoun-
tered in Latvian folk songs (Sprogis 1868, p.217, item
16). The high hill of Lithuanian and Latvian tradition
corresponds to some South Karelian, North Russian
and some Finno-Ugric concepts about a high glass hill

17 ] am indebted to an anonymous peer-reviewer of this paper
for his or her comments on and corrections to these terms,
their significance and translation.
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which the deceased should climb after his or her death
(Haavio 1939, pp.71-72). The complexes of fields of
meaning associated with these terms related to véles
and the corresponding female being on the one hand,
and the term syndyzet and also Tuoni with its deriva-
tives of location on the other, present interesting poten-
tial parallels which will hopefully receive the benefit of
detailed research in the future.

Conclusion

The traditions of Karelian and Lithuanian laments, as
well as Lithuanian and Latvian folk songs, share nu-
merous similar features. These features occur on all
levels, from elementary aspects of the poetic language
— their stylistic and grammatical features, poetic im-
ages and metaphors, building up to larger motifs and
more comprehensive aspects of ritual activities. This
shows that although the language of the tradition was
different in each culture, they were utilising remark-
ably similar systems of traditional referentiality. These
systems of traditional referentiality are necessarily
rooted in the history of each tradition, drawing on its
past in applications of ‘word power’ in the present.

Moreover, these traditions reflect common conceptions
of death and the other world, where the ancestors of the
community meet the newly deceased. These concep-
tions are also linked to the “word power’ and systems
of traditional referentiality in each culture. The lan-
guage and images of laments, and their organisation,
communicate these conceptions reflected in each gen-
re. If the sources accessible to me prove to be generally
representative of the tradition, then the Karelian and
Lithuanian laments appear to share certain significant
features of mythology, worldview and beliefs, which
are unlikely to be accidental.

This paper has focused on Lithuanian and Karelian
traditions, as representatives of Baltic and Finnic cul-
tures, respectively. However, neither culture existed in
isolation. Therefore, it is essential to take into account
other cultures with which these were in contact in dif-
ferent periods of history, exactly as A. Zi¢kiene (2002;
2005) has done in her musicological studies of laments
across the Baltic, Slavic and Finno-Ugric traditions.
There may be many layers of contact, of which Chris-
tian traditions might be a recent example. Other impor-
tant cultural areas which must be considered are Slavic
traditions, which have been mentioned repeatedly in
this article, and also Germanic traditions. Germanic la-
ments have not been preserved, but there is, for exam-
ple, the mention of a woman lamenter performing at
the burial ritual in the epic Beowulf (lines 3150-3155,
cf. lines 1114-1118). By recontextualising the voices

of Karelian and Lithuanian laments with their inherent
meanings, we see that they may be two poles forming
an axis on the vast historical plane of Finnic-Slavic-
Germanic-Baltic contacts.

My goal here has been to open a dialogue with other
researchers and to open possibilities for collaboration
between scholars of different cultures, in order to make
these traditions and sources available to one another
for comparative research. It is extremely important for
us to put these traditions into a context — not just the
context of one lament among laments, or one singer
among singers, but also of one culture among cultures.

Archival Sources

Fon — Fonogrammarkhiv Instituta iazyka, literatury i istorii

Karel’skogo nauchnogo tsentra Rossiiskoi akademii nauk
[Audio Archive of the Institute of Linguistics, Literature
and History, Karelian Research centre of the Russian Aca-
demy of Sciences]
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TIKEJIMU ATSPINDZIAI
KARELU IR LIETUVIU
RAUDOSE:

BENDROS TRADICINIO
REFERENTISKUMO SISTEMOS?

EILA STEPANOVA

Santrauka

Raudos yra vienas seniausiy Zodinés apeiginés poezi-
jos zanry, tyréjy nuomone, priklausanciy pirmykstéms
folkloro atmainoms, iStakomis sickian¢ioms mirusiyjy
kultg (Honko 1974, p. 9 ir ten esanc¢ios nuorodos; Tols-
toj 1958, p. 25). Daugelyje kultiiry raudotojos biina
moterys, o raudama paprastai per laidotuves, vestuves,
jaunuoliy palydas j kariuomeng ir kitokiy apeigy metu.
Tiesa, pasitaiko, kad raudama ir ne per apeigas.

Straipsnio tikslas — pradéti diskusija apie karely ir
lietuviy raudojimo tradicijy, kaip ryskiy atitinkamai
finy (kitaip vadinamy Pabaltijo finais) ir balty tradi-
cijy atstoviy, tarpusavio santykius. Daugiausia déme-
sio skirsiu liaudiSkojo religingumo, arba ,.tikéjimy®,
atspindziams, pastebimiems tiek karely, tiek lietuviy
laidotuviy raudy poetikos bruozuose, jvaizdziuose ir
motyvuose.

Tradicinés finy raudos paplitusios pirmiausia staciati-
kiy gyvenamose srityse, kur rauda isskirtinai vien mo-
terys. Tiek apeiginiy, tiek atsitiktiniy raudy uzrasyta is
karely ir vepsy, taip pat Ingrijoje i$ izory ir vody bei i§
Pietry¢iy Estijoje gyvenanciy sety (Honko 1974; 2003;
Nenola 1982; 1986). Visose finy raudojimo tradicijose
pastebima savity improvizavimo biidy. Raudy ¢ia ne-
simokoma atmintinai, veikiau jos sukuriamos atlikimo
metu. Kaskart konkrecioje situacijoje raudos kuriamos
i$ naujo, taciau paisant tam tikry formaliyjy tradiciniy
raudy registro bei motyvy ypatumy.

Esminé karely ir kity finy tauty raudy savybé, — kad
ypatingas poetinis jy stilius jo neiSmananciam klau-
sytojui yra nelengvai suvokiamas. Karely raudose
nickad tiesiogiai nejvardijami giminés ar artimieji,

taip pat tam tikri daiktai ar reiskiniai. Vietoj tiesiogi-
niy jy pavadinimy vartojamos tam tikros uzSifruotos
metaforos ar netiesioginiai apibiidinimai. Si kalbos
ypatybé remiasi draudimu minéti kai kuriuos vardus ir
pavadinimus, pavyzdziui, itin vengiama tarti mirusiojo
vardg. Raudy kalba ir atlikimas pasizymi savitais tra-
diciniais bruozais, kaip antai aliteracijomis, paraleliz-
mais, taip pat gausybe daugiskaitiniy ir deminutyviniy
bei savybiniy formy. Jy poetika nepaiso griezto metro.
Pirminiai struktiiriniai vienetai ¢ia sudaromi remiantis
nevienodos trukmés melodiniy fraziy ritmu ir atskiria-
mi besikartojanciy aliteracijy.

Lietuviy, kaip ir karely, raudy tradicija yra buvusi svar-
bi tiek atskiro zmogaus gyvenimo ciklo, tiek ir apeigi-
nio bendruomenés gyvenimo dalis; raudos vaidino tam
tikra vaidmenj per laidotuves, vestuves, veikiausiai —
ir kitais atvejais. Jy tradicija siekia ikikrikScioniskaja
praeit], bet jos sugebéjo islikti krikscionybés jsigaléji-
mo laikotarpiu ir iki pat $iy dieny. Lygiai kaip karely,
tradicinés lietuviy raudos (,,verkimas zodziais*) yra
improvizacinés poezijos atmaina, atlickama motery
reCitatyvine melodija ir astrofine forma: panasiai kaip
karely raudy, jy poetikos pagrinda sudaro ne posmai
ir ne metras, o sintaksiniai periodai. Lietuviy raudose
galima i$skirti tam tikras vietines tradicijas, taciau jas
visas sieja svarbiausieji poetiniai bruozai, kaip antai:
paralelizmai, deminutyvinés formos, epitetai, metafo-
ros ir retoriniai klausimai.

Raudos kaip reiskinys nuo seno domina skirtingy aka-
deminiy sri¢iy ir jvairiausiy paziiry mokslininkus:
folkloristus, antropologus, muzikologus, kalbininkus.
Nepaisant to, raudy rinkimas ir tyrimas i§ esmés visa
laikg lieka tarsi kity dainuojamosios ir sakytinés tau-
tosakos zanry, pavyzdziui, pasaky, sakmiy, epo ir mi-
tologijos Sesélyje. Tai pasakytina tiek apie karely, tiek
ir apie lietuviy raudas. Siame straipsnyje a§ remiuosi
neskelbtomis karely raudomis, saugomomis Istorijos,
kalbos ir literatiiros instituto (Karely mokslo centro)
Folkloro archyve bei raudomis i$ vieno spausdinto rin-
kinio. Tai vienintelis paskelbtas karely raudy rinkinys,
kuriame raudy tekstai i§versti ir j rusy kalba.

Nors lietuviy raudos ilgg laika intensyviai rinktos jvai-
riuose Lietuvos ir Baltarusijos regionuose bei skelbtos
daugelyje spausdinty rinkiniy, $ie rinkiniai prieinami
tik originalo kalba. Tai sudaro nemenky sunkumy kity
Saliy mokslininkams, kurie negali pasinaudoti Siais
turtingais savo atliekamy tyrimy Saltiniais. Vos kele-
tas lietuviy raudy yra buve i§versta. Siame straipsnyje
remiuosi gausiomis raudy citatomis ir keletu iStisiniy
raudy teksty, iSversty | rusy kalba, esanciy Lidijos
Nevskajos knygoje ,,Balty-slavy raudojimas: semanti-
nés struktiiros rekonstrukcija“ bei Nijolés Laurinkie-
nés straipsnyje ,,Pelesos laidotuviy raudos®, kuriame



kalbama apie Pelesos kaime, Baltarusijoje, uzrasytas
raudas. Be raudy, kaip papildomais Saltiniais dar nau-
dojuosi lietuviy ir latviy liaudies dainomis, paskelb-
tomis rusiskai keliuose spausdintuose rinkiniuose bei
studijose.

Taigi mano pateikiamas lyginimas remiasi labai ri-
botais lictuvisky raudy $altiniais, kuriuos radau man
suprantamomis kalbomis. Todél biitina pabrézti, kad
mano pasteb¢jimai yra neiSvengiamai salygiski tokiu
pat mastu, kokiu man prieinami Saltiniai apskritai at-
spindi $io zanro visuma.

Anksciau ypac rusy mokslinéje literattiroje, lietuviy ir
apskritai balty tauty folklora buvo linkstama sieti su
slavy tauty kultiira bei tradicijomis. Visos $ios tautos
kartu buvo laikomos sudaranc¢iomis balty-slavy kalbi-
n¢ ir kultdiring grupeg, savo ruoztu siejamg su bendru
kalbiniu ir kultGriniu indoeuropietiskuoju paveldu.

Balty ir finy tautos turi ilgg kalbiniy ir kult@iriniy rysiy
istorija, ypac¢ i§samiai tirta kalbininky bei archeology.
XX amziaus pradzioje A. R. Niemi bandé tirti tradici-
nés balty ir finy poetinés kiirybos sasajas, ypac ji su-
dominusias po kelioniy j Lietuva 1908-1911 metais.
Taciau Niemi idéjos nebuvo iSplétotos iki iSsamesnio
lyginamojo tyrimo: etninés balty ir finy grupés priski-
riamos skirtingoms kalby ir kultiiry Seimoms — atitin-
kamai indoeuropieciams ir finougrams, todél atrodo
neparankios lyginti.

Regis, akivaizdu, kad tarp karely ir lietuviy tradicijy
esama bendrumy: tai ir raudojimo kontekstas, ir rau-
dotojos, ir raudojimo stilius. Pagrindinis raudojimo
kontekstas, rites de passage pozitiriu, sicjamas su ypa-
tingais raudy motyvais, kuriy reikalauja apeiginés jy
funkcijos. Taciau abiejuose apeiginiuose kontekstuose
raudojima sieja tas pats bendras registras, buidingas
ir atsitiktinéms, ne apeigy metu pasitaikan¢ioms rau-
doms. Abiejose tradicijose raudotojos buvo ir yra apei-
gas iSmanancios moterys. Abiejose tradicijose raudos
improvizuojamos; netgi apeiginése raudose netruksta
su konkrecia situacija siejamy improvizacijy, jtraukia-
my j poeting raudy sistema.

Siame tyrime liaudiskojo religingumo israiskos, atsi-
spindincios tradiciniy raudy poetikoje, nagrin¢jamos
trimis lygmenimis: 1) stilistiniy bruozy; 2) metaforinés
ar formulinés kalbos iSraiskos; ir 3) laidotuviy raudose
esanciy motyvy. Karely ir lietuviy raudos, lygiai kaip
ir lietuviy bei latviy dainos, pasizymi gausybe bendry
bruozy. Siy bruozy pasitaiko visuose lygmenyse, pra-
dedant nuo elementariy poetinés kalbos aspekty: tai —
stilistiniai ir gramatiniai bruozai, poetiniai jvaizdziai ir
metaforos, sudarantys stambesnius motyvus bei sudé-
tingus apeiginés veiklos aspektus. Visa tai rodo, kad
nors skirtingos kulttiros ir tradicijos turéjo skirtinga

kalba, jos visgi naudojo nepaprastai panasias tradici-
nio referentiskumo struktiras. Sios struktiros kiekvie-
noje kultiiroje neiSvengiamai biina nulemtos istorinés
tradicijos, kurios praeitimi jos remiasi kaskart, pasi-
telkdamos ,,zodzio galig“. Negana to, Sios tradicijos
atskleidzia bendras sampratas apie mirtj ir anapusinj
pasaulj, kuriame bendruomenés protéviai pasitinka
neseniai i§ gyvenimo i$éjusius jos narius. Jeigu man
prieinami Saltiniai i§ tiesy atskleidzia visumin;j tradi-
cijos vaizda, tai galima sakyti, kad karely ir lietuviy
raudas vienija ir tam tikri svarbiis mitologijos, pasaulé-
zitros ir tikéjimo bendrumai, kuriy toli grazu negalima
laikyti atsitiktiniais.

Verté Lina Buigiené
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Abstract

Mythological space is a scholarly construct, related to various disciplines and representing different research agendas, theoret-
ical standpoints and institutional affiliations. As such, it is illustrated in this article by three case studies relating to reconstruc-
tions of the Latvian mythological space. The work of Ludvigs Adamovics represents the conceptualisation and description
of the mythological space in interwar period studies of ancient religion. His views are contested and elaborated by Haralds
Biezais in the postwar period within the émigré academic environment. Finally, studies of mythological space by Janina
Kursite represent the most recent scholarly production in this direction.

Key words: Latvian mythology, intellectual history, mythological space, scholarly time, Ludvigs Adamovics, Haralds Biezais,

Janina Kursite.

Introduction

This article addresses the construction of a particular
object of scholarly research, Latvian mythological
space. As such, it will fulfil two tasks: firstly, it will
describe and analyse particular models of mythologi-
cal space created during the development of Latvian
folkloristics and studies of religion; and secondly, it
will provide a critical insight into the scholarly envi-
ronments where these models were created and dis-
cussed, thus exploring possibilities for reciprocal links
between the creation of the research object and the
research results. Mythological research has always
blurred disciplinary boundaries, overlapping the bor-
ders of fields such as folkloristics, the study of reli-
gion, linguistics and history. Therefore, the history of
mythology as a scholarly construct requires a frame-
work to map mutual relations of disciplines, theoreti-
cal schools, institutions and scholars involved in each
particular study of myths. As there are no records of an
explicit theory of mythological world structure created
by ancient Latvians themselves, this article will be a
reconstruction of the construct. The constructed nature
of the research object raises questions as to its episte-
mological basis, as well as the purposes of its emer-
gence. As such, from a broader perspective, it could be
related to Michel Foucault’s analysis of relations be-
tween power and knowledge production, and mecha-
nisms of how the so-called ‘human-sciences’ invent,
construct or discover their objects of study (Kuutma
20006, p.18; Foucault 1980). An appropriate, one could
say deconstructive, analysis has already been applied
to mythology-related fields of studies: for example,
to the politics of religious studies (Junginger 2008),
the ideological determination of history as a scholarly
practice (Nisbet 1999; Hroch 1999), the role of folklor-

istics in building the national consciousness (Anttonen
2005; Bendix 1997), and the political involvement of
anthropological and ethnographical studies (Kuutma
2006; O’Giolldin 2000). However, the construction
of mythology has mostly been overlooked, perhaps
due to its specific location between disciplines, and its
tendency to construct a self-contained realm of knowl-
edge.

‘In this investigation it will be found that there are
two pure forms of sensible intuition as principles of a
priori cognition, namely space and time, with the as-
sessment of which we will now be concerned.” These
are the opening words of Critique of Pure Reason by
Immanuel Kant (Kant 1998, p.157). Although from
a slightly different perspective, this article will also
proceed along similar line. The epistemological turn
towards ‘pure forms’ has also influenced studies of my-
thology, creating an impressive variety of works con-
cerned with the reconstruction of mythical space and
time from the most abstract level, analysing mythical
consciousness, another scholarly construct of the 20th
century, to studies of world structure in mythologies
of certain nations or other groups. A particular world-
view created by mythical consciousness and rendered
through mythical perception has been described by
Ernst Cassirer (Cassirer 1965; 1967), also elaborating
on the notion of mythical space within it characterised
by various determinations according to the nature of
this form of consciousness. Cassirer shares with Mir-
cea Eliade the concept of sacrality. Juxtaposed against
a profane or common dimension, sacrality becomes the
main characteristic of the mythological space (Eliade
1996; 1999) and of the mythological world in general.
The functionality of the sacral zones in space has been
described by Arnold van Gennap (1960) in his influ-



ential theory on rites of passage. Serious attention to
space has also been paid within the theory of structur-
alism (Meletinskij 1973; Douglas 1996; Levi-Strauss
1996) through analyses of different levels of mythical
narratives. An important field of reference regarding
the subject matter is also to be found in the studies of
Indo-European and Proto-Indo-European themes with-
in different disciplines. The benchmark in this field is
the theory of tripartite Indo-European ideology devel-
oped by Georges Dumézil (1996). His discovery of the
omnipresent tripartite functional structure has been
elaborated into complicated mythical geographies, as
well as criticised and complimented (Lincoln 1986;
1991; Lyle 1982). The ancient Indo-European mytho-
logical space has also been analysed by scholars of the
Moscow-Tartu School of Semiotics, involving the Lat-
vian language and mythology in comparative analysis
(Gamkrelidze, Ivanov 1995). The majority of these
approaches reverberate to some extent through con-
structs of the Latvian mythological space. Still, there
are only a few works that deal with the subject explic-
itly, describing the structure, semantics and strategic
dispositions within the mythological space. Mostly,
this is effected through notions of the other world,
Heaven, the underworld, the hero’s journey and the
sun’s way in the sky. The majority of the works touch
upon spatial relationships indirectly, through implicit
statements accompanying descriptions of pantheons,
mythical events, heroes and other issues.

Time is important in three ways in relation to myth-
ological space. First of all, it is so-called mythologi-
cal time or special modes of time characteristic of the
same form of consciousness (perceptions, narration,
depending on the researcher’s standing) that shape
mythological space. Certain temporal factors have
also been described in models of Latvian mythologi-
cal space (Straubergs 1922; Adamovics 1937; Kursite
1999). Secondly, time enters mythological research
with attempts to date the age of a phenomenon. To
which century should the world-view belong that is ex-
tracted from an analysis of folklore materials recorded
during the 19th or 20th centuries and secondary sourc-
es that are several centuries older? Some researchers
who have their own hypothesis of Latvian mytho-
logical space have identified a golden age of Latvian
mythology during the Bronze Age or Iron Age (Smits
1926; Svabe 1923); some speak of the Late Iron Age
in particular (Adamovics 1937), or the syncretism of
later ages (Adamovics 1940b). In turn, some use the
arrival of Indo-European tribes as a demarcation line
that divides two different world orders; whereas oth-
ers synthesise Indo-European and more ancient world-
views together into a kind of unhistorical, one could
say mythological, time (Kursite 1999; Toporov 1986).

Ultimately, time constitutes mythological space as a
scholarly time, historical conditions of research. Schol-
arly time is a diachronic, heterogeneous set of flows
that allows the classification and tracking of the differ-
ent trajectories that research into Latvian mythology
has taken. Flows of scholarly time can be parallel; they
are characterised by continuities and discontinuities,
partial transmission and theoretical dead-ends. This re-
flects all ideologies, practices, methodologies, personal
alignments, and material and institutional precondi-
tions regarding any scholarly research at a particular
historical moment. The very concept of mythological
space is anchored in its own scholarly time. To recon-
struct these conditions of knowledge production, I
propose to explore scholarly and popular works, biog-
raphies and autobiographies of the scholars involved,
and contemporary theories and historical ideologies.
Only an ongoing comparison of text and the context
of its creation shows why particular sources are cho-
sen for the construction of Latvian mythology, which
research goals are set, what kind of research is carried
out, and how it is characterised by continuities and dis-
continuities over longer periods of time. Complement-
ing the research | am doing at the Archives of Latvian
Folklore regarding personalities in Latvian folklore,
the methodology of this article is similar to the one ap-
plied in the biggest recent project of disciplinary his-
tory carried out in Estonia (Kuutma, Jaago 2005).

General background and sources of
Latvian mythology

Research into Latvian mythology has always been
shaped by tension between ethnic, regional, linguis-
tic and political markers. These factors, often far from
fully articulated, legitimise one or another definition
of the research subject, Latvian mythology.! Ethnic-
ity, which is a given fact for 20th-century researchers,
was not a historical reality due to the formation of the
Latvian nation as late as during the second half of the
19th century. In reconstructions of Latvian mythology,
ethnicity is in a way backdated to the tribal society of
the Late Iron Age or even earlier (Adamovics 1937).
The tribes that inhabited contemporary Latvia were far
from united politically, and their beliefs differed, de-
pending, for example, on Scandinavian influences in
the southwest or Slavic ones in the east, or Livonian
ones (the Liivi were a tribe of Finno-Ugric origin) in
the coastal region (Baltic states 2010). Interestingly,
Livonians, who historically inhabited a rather large
part of Latvia, are totally excluded from all the major

! For more on the background and role of folkloristics in
the construction of Latvian national ideology in the 19th
century, see Bula 2000.
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works on Latvian mythology, and, with a few excep-
tions, are marginalised as an alien influence on later
Latvian mono-ethnic beliefs.

One of the conceptual models in research into Latvian
mythology that allows this exclusion is based on com-
parative linguistics. The Latvian language belongs to
the Indo-European family of languages, representing
a branch of the Baltic languages (which also includes
Latgalian, Lithuanian, Samogitian and several extinct
languages, such as Old Prussian, Galindian, Sudovian,
Old Curonian, Selonian, and so on) (Baltic languages
2010). It is tempting to assume that cultural similarities
are identical to linguistic similarities. Theories on the
migration and development of languages also allow for
the cultural heritage to be dated back to the times of the
hypothetical Proto-Indo-European language, spoken
by the Proto-Indo-European community (Smits 1926).
Several mythological research strategies emerge from
recognised linguistic affinities. In many ways, a lan-
guage-based model contradicts regional history. The
Baltic States are a geopolitical unity formed by three
independent countries, first established after the First
World War: Lithuania, Latvia and Estonia. While lin-
guistically Latvia is closely related to Lithuania, a com-
mon history unites it more closely with Estonia. The
Estonian language belongs to the Finno-Ugric family
of languages. Contemporary Latvia and Estonia had
common inhabitants before the arrival of their Indo-
European ancestors (Baltic States 2010), and after the
arrival of the Crusaders in the late 12th century they
formed one political unity, Livonia, for several centu-
ries. After the schism in Western Christianity, Estonia
and most of Latvia became predominantly Protestant
regions, while eastern Latvia and Lithuania were pre-
dominantly Catholic. Estonia and Livonia were inte-
grated into the Russian Empire in 1710, and joined by
Lithuania at the end of the 18th century (Latvia 2010;
Baltic States 2010). We should note that: ‘The emer-
gence of something Latvian next to Lithuanian, or Es-
tonian alongside these two, was not the straightforward
instrumentalisation of a well-demarcated, recognised
individual ethnicity, but the result of deliberate (and
often contested) acts of demarcation and identification’
(Leerssen 2006, p.167).

Mythological research and folklore in general played
their role in this process (Bula 2000; Kuutma, Jaago
2005). Radically different regimes of knowledge pro-
duction duly create different versions of Latvian my-
thology during the post-Second World War period, as
is represented by Soviet Latvian researchers on the one
hand, and by exiled Latvian researchers on the other
hand. This parallel research results in a problematic fu-
sion during the 1990s, at which time the continuity of
research from the interwar period with its agenda is in-

formed by postwar developments in Latvia and abroad,
also incorporating the last theoretical trends developed
in the Soviet Union. The aforementioned factors also
influence preferences for one or another source used in
constructions of particular models of Latvian mythol-
ogy and mythological space.

These reconstructions are mainly based on two groups
of sources, historical records (chronicles, church visi-
tation records, and so on) which mention certain cult
practices or names of deities, and folklore material that
was collected, with a few exceptions, as late as starting
from the second half of the 19th century. The collec-
tion, editing and publication of the folklore material
still continue today. However, all larger bodies of texts
were already published prior to 1944, and were there-
fore equally available to all researchers of the postwar
period. The availability of historical records differed
during the first half of the 20th century: the majority of
records were available to a wider public in the 1930s,
courtesy of a reprint of Wilhelm Mannhardt’s Letto-
PreuBische Gotterlehre (1936), the publication of
sources of Latvian history in Arnolds Spekke’s LatvieSi
un Livonija 16. g. s. (1935) and Die Jahresberichte der
Gesellschaft Jesu Uber ihre Wirksamkeit in Riga und
Dorpat 1583-1614 (1925) by Edith Kurtz and Baznicas
visitacijas protokoli (1931) by K. Bregzis (Adamovics
1940d).

Several authors from the interwar period have dis-
cussed widely the historical sources available for their
mythological research, although in the ensuing anal-
ysis not all of them provide correct references to the
sources used. Thus, Péteris Smits (1926) lists the his-
torical records of the 18th century in detail. Following
the literary tradition, early authors rewrote each oth-
er’s texts, also non-critically adding all the available
data from the mythologies of neighbouring regions,
thus creating a list of gods that were later used in the
composition of Latvian mythical pseudo-pantheons
by 19th-century romanticists. As the latter were the
subject of Smits’ critique, their sources are described
and analysed in Latvian mythology (Smits 1926). With
regard to the historical records of the 18th century
that in a way assimilate many early sources, Smits
(1926) and other authors (Straubergs 1934; Adamovics
1940c et al.) usually mention August Wilhelm Hupel’s
Topographische Nachrichten von Lief- und Ehstland
(1774-1782), and Vollstéandiges deutchlettisches und
lettischdeutsches Lexicon (1777) by Jacob Lange. The
latter includes and elaborates information from the
Gelehrte Beytrage zu den Rigischen Anzeigen news-
paper, in which the first Latvian pseudo-pantheon was
published in Riga by an unknown author in 1761, and
by Johann Jacob Harder in 1764. Lange’s lexicon is
also the source of the mythological appendix of Lett-



ische Grammatik by Gotthard Friedrich Stender (2nd
ed, 1783). Among the most comprehensive reports
of historical records mentioning mythological beings
and practices are several articles by Karlis Straubergs
(Straubergs 1934; 1949; 1943). Straubergs also pro-
vides an overview of sources of Lithuanian and Prus-
sian mythologies, further listing the documents he has
used in his reconstruction of genuine Latvian mythol-
ogy. The first record of religious practices in the region
was found in De Germannia (98 AD) by the Roman
historian Tacitus. Early but rather poor references on
the subject are also provided by Adam of Bremen in
his chronicle Gesta Hammaburgensis Ecclesiae Pon-
tificum (1075), a bull issued by Pope Innocent III
(1199), the writings of Oliverus von Paderborn (1212)
and Ghillebert de Lannoy (1413), and the statutes of
the city of Riga Statuta provincialia concilli Rigensis
(1428). More evidence was recorded in the 16th and
17th centuries. Examples of this include Cosmograph-
ia by Sebastian Miinster (1550), the travel notes of Jo-
hann David Wunderer (1589) and Reinhold Lubenau
(1585), a report by Salomon Henning (1589), Chroni-
ca der Prouintz Lyfflandt by Balthasar Russow (1584),
the annual reports of Jesuit collegiums, Encomion Ur-
bis Rigae by Heinrich Ulenbrock (1615), Livonicae
Historiae Compendiosa Series by Dionysius Fabricius
(1611-1620), protocols of legal proceedings (especial-
ly witch and werewolf trials), and the works by Paul
Einhorn Wiederlunge der Abgotterey (1627), Refor-
matio gentis Lettice (1636) and Historia Lettica, das
ist Beschreibung der Lettischen nation (1649). Various
customs were also described by Christian Kelch in his
Lieflindische Historia (1695).2 As these early records
were rather fragmentary and heavily influenced by the
agendas of their authors, most of whom were mem-
bers of the clergy and of whom only a few understood
the local languages, they remain only as a secondary
source that can be used to support hypotheses based on
studies of folklore materials.

The most important source in reconstructions of Lat-
vian mythology, as will also be seen in the following
case studies, was folk songs. Latvju dainas, the first
fundamental edition of folk songs, was published by
umes from 1884 to 1915 (with two more editions in
1922-1923 and 1989-1994).Thirteen years later, it
was followed by an edition of Latvju tautas dainas by
Roberts Klaustins in 12 volumes. In 1936, the Archives
of Latvian Folklore published Tautas dziesmas, a se-
quel to Latvju Dainas, consisting of newly collected
texts. After the Second World War, exiled Latvians in
Copenhagen published LatvieSu tautas dziesmas in 12

2 Almost all the works mentioned here are republished in
Vélius 1996-2005.

volumes (1952—1956), combining the Barons and the
Archives of Latvian Folklore editions. At the same
time (1955), a selection of folk songs was published
in Soviet Latvia by the successors of the Archives of
Latvian Folklore, the Institute of Ethnography and
Folklore. All three volumes came up with a new classi-
fication system, one foregrounding social relationships.
The first volume of the academic folk song edition,
LatvieSu tautasdziesmas, was published in 1979 (for
the publishing history of these and later-mentioned de-
finitive editions of Latvian folklore material, see Am-
bainis 1989, pp.67-87, or Archives of Latvian Folklore
2011). This work still continues today: nine out of the
15 planned volumes have now been published.

The first basic collection of Latvian folk tales and
legends in six volumes was published by Ansis
Lehris-Puskaitis in 1890-1891. His material was sup-
plemented and arranged according to the classifica-
tion by Arveds Svabe (1923) in two volumes, and by
Péteris Smits (1925-1937) in 15 volumes. The Latvian
Folk Tale Type Index, based on the same classifica-
tion system, was published in 1977 (Ambainis 1989,
p-115). The Latvian exile community republished the
15 tomes of Smits’ folk tales and legends (1963—1970)
in the USA (Ambainis 1989, p.123). Charms, beliefs
and customs for researchers in the first half of the 20th
century were available mainly from publications in na-
tionally oriented periodicals of the last 50 years, the
collection by Fricis Brivzemnieks-Treuland (1881),
the appendices of Barons and Wissendorft’s folk song
edition, and material gathered in the Archives of Lat-
vian Folklore. Latvian charms in two volumes was
published only in 1939-1941 by Karlis Straubergs,
and Latvian folk beliefs in four tomes was published
in 1940-1941 by P&teris Smits. The basic edition of
Latvian folk customs was published in 1944 by Karlis
Straubergs (Ambainis 1989, p.88). The three follow-
ing case studies examine the different versions of the
reconstructed Latvian space, demonstrating the choice
of particular sources and the relation of this choice to
disciplinary and theoretical agendas, the intellectual
environment, and particular theories.

Ludvigs Adamovics

Ludvigs (Ludis) Adamovics (1884—-1943) was a Prot-
estant priest, theologian and Church historian, and
also the minister of education of the Republic of Lat-
via from 19 May 1934 to 10 July 1935 in the heyday
of the nationalist authoritarian regime established by
Karlis Ulmanis after a coup d’état in 1934. A theology
graduate from the University of Dorpat (Tartu), after a
short time in the Church he became an associate pro-
fessor of theology at the University of Latvia in 1920.
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Deported in 1941, he died two years later (Kiploks
1993). The scholarly interests of Adamovics consisted
mostly of research into the history of the Protestant
Church in Latvia, until the second half of the 1930s,
when he started to publish articles on issues of Latvian
mythology, paying special interest to the deity Jumis
(Adamovics 1932; 1940a), the household daemon piikis
‘the dragon’ (Adamovics 1940b), ancient cosmology
regarding a stairway to Heaven and the heavenly yard
in folk songs (Adamovics 1938; 1940c), and the phe-
nomenological reconstruction of the ancient Latvian
religion (Adamovics 1937; 1940d). Published in the
last years of the interwar period, his work represents
the most sophisticated system of Latvian mythology
created during this period. His theological background
enabled him to apply an approach that was different
to that of his fellow scholars, historians and philolo-
gists. His programme for studying Latvian religion or
mythology is based on the theory of the phenomenol-
ogy of religion, referring to the Dutch scholar Gerardus
van der Leeuw and the hypotheses of differentiation
and integration as the main processes that characterise
religion as a dynamic system (Adamoviés 1936 et al.).

Ancient Latvian world view (1938) is perhaps still the
most complete description of spatial dispositions in
Latvian mythology. At the same time, this 40-page ar-
ticle summarises and questions all previous research
on the issues analysed. Later, the author summarised
his concept of mythological space according to three
themes, quoted here at length to illustrate the typical
form of such reconstructions in the interwar period:

‘1. The Heavenly Mountain. Ancient Latvians have
imagined the sky in the form of a high mountain,
called the Mountain of Pebbles, Silver Mountain or Ice
Mountain. The first two designations denote a span-
gled sky, while the third derives from an explanatory
myth on the formation of snow. The Heavenly Moun-
tain descends into the World Sea. In several folk songs,
the mountain has been transformed into a table with
four corners. On this mountain, or by it, or around it, or
otherwise, the Sun moves on its daily orbit. Complet-
ing it at the foot of the Mountain, she (the Sun) starts
her night return-patch through the World Sea and the
underworld in a silver or gold boat. Changing the mode
of movement at the sea, the Sun swims her horses. In
areas where such a clear notion of the sea being in the
West is absent, the Sun sets on a lake, the great river
Daugava, or in some mythical place where there are
nine lakes, or where nine rivers meet.

‘Some songs depict the Sun in unceasing movement,
but some tell of her resting in the middle of the day or
sleeping at night. These songs testify to the developing

anthropomorphisation that distinguishes the mytho-
logical figure of the Sun from her natural basis, the sun.

‘Furthermore, the ways of the ancient Latvian God (the
Heavenly Father) on the Heavenly Mountain are de-
picted mainly as driving, across a hill or reed, gravel or
copper bridge, that is, a rainbow. The most frequently
sung about is his trip “down the hill”.

‘2. The Sun Tree. Ancient Latvians were aware of the
special Sun Tree, which is a particular derivation of
the mythical World Tree, a projection of the Milky
Way in myths. In the descriptions of this tree, bright
precious metals, silver and gold, are not spared. A fre-
quent depiction presents the tree as a birch tree with
three leaves or forked branches where the Sun, the
Moon, God, Laima, Auseklis (the morning star), or the
Daughter of the Sun rest or act.* Moreover, it seems
that the setting and rising of the Sun is always con-
nected with the same tree.

“The mythical place where the Sun Tree grows is “at
the side of the Sun’s path” or “at the side of the sea
path”. This is in the far west, where the Sun’s daily or-
bit ends, by the sea, beyond the lake, in the Daugava; in
other words, by the mythical border zone of this world,
where the natural horizon is visible and the slope of the
Heavenly Mountain approaches the Earth. Laying its
roots here, the Sun Tree extends all over the sky, and
appears as the true tree of Heaven.

“This is how Ancient Latvians have imagined that be-
yond all lakes and hills at the very edge of the earth or
seaside, the borders of this world, Heaven (the Heav-
enly Mountain) and the underworld (“the other world”)
meet. There grows the mythical Heavenly Tree, in
whose branches the Sun, the Moon and other heav-
enly bodies each settle at a particular time. There, the
Sun rose every morning, and adorned herself and her
daughters, to shine all over the world.

‘Perhaps at the beginning, this Sun Tree was imag-
ined in the shape of a wonderful shining oak (“golden
branches, silver leaves”), but later free poetic fantasy
lost the real mythical meaning of the Sun Tree and
started to imagine other trees also like the Sun oak, im-
agining them “at the side of the Sun’s orbit”. Around
this time, the mythical notion of this path also ceased to
exist. There only remained the abstract notion of a Sun
Tree that could be applied to an oak or a lime, birch,
willow, hazel or sallow, or even to a rush. In the end,
the oak was placed in the mythical heavenly Daugava,
which, according to its origins, is the same Sun Tree, a
projection of the Milky Way in the world of myths. But
the slender rush remained on a stone or on an island in

3 In Latvian, Saule, Méness, Dievs, Laima, Auseklis, Saules

meita.



the middle of the sea, or beyond the sea that (stone) is
the landmark of this and the other world, on the very
horizon. Some songs suggest that in their imaginations
the inhabitants of particular farms also decorated their
sacred oaks (sacrificial oaks) with elements of the Sun
Tree myth. Other songs imagine the Sun as an apple, a
pea, a nut or a ball that rolls along the branches of the
Sun Tree.

3. Three levels of the world. Overall, the Ancient Lat-
vian God means the sky: there, his dwelling place must
be. Folk songs that tell of God sleeping on the Earth
(under a stone, in a bush of vervains) do not seem to
be taken seriously in the reconstruction of myths. An
idea propagated by Professor Karlis Straubergs and
outlined in the article World Sea (Straubergs 1937) that
God, the Sun and the Moon dwell in the underworld
does not seem well founded. The ancient Latvians do
not separate this and the opposite world; instead they
separate three levels of the world: Heaven, Earth and
the underworld that meet in the World Sea on the hori-
zon. The path from one level to another leads through
the horizon and across the World Sea.

‘Direct traffic in a vertical direction is also possible.
From the Earth it is possible to get to Heaven by a
heavenly stairway: the branches and leaves of a tree, a
beanstalk or a rose. The direct route to the underworld
is depicted in fairy tales: it goes into the Earth through
a well, a spring, a deep cave, or a hole. These fairy
tales already know and mention the other way: from
the underworld one can get on to the Earth across the
World Sea and through the horizon. They also know
about travelling to the sky: there and back. Sometimes
special stairs are used, but a direct path to Heaven is
also familiar, via smoke or broom, and coming down
by a rope that is fastened to a cloud. But fairy tales also
relate that it is possible to go to Heaven across a big
sea, that is, through the horizon. There is a crossroads
where three roads meet or separate: to Heaven, Earth
and the underworld.

‘In their basic elements, these views of the Ancient Lat-
vians concur with general notions of the world-view
and the World Tree as they are depicted by W. Wundt
(1909), but the Latvians have their features; nice poet-
ic depictions stand out especially’ (Adamovics 1940b,
pp.364-366).

So, according to Adamovics, mythological space
consists of variations between mutually displaceable
semanthemes and a basic structure of three levels,
namely the underworld, this world, and Heaven. Vari-
ations across the genres, within one genre and across
geographical locations where particular folklore ma-
terials are collected, are problematic, considering one
fixed Ancient Latvian world-view and cosmology. Af-

ter describing a variety of Sun Trees, the author himself
states that: ‘Such examples are more likely evidence of
free combinations of mythical folk songs than the basis
of joining them all together in one view’ (Adamovics
1938, p.22).

Still, by trying to provide a logical description of myth-
ological space, Adamovics uses various devices of in-
terpretation to establish one primary system, regarding
which other variations are seen as deviations akin to a
course of profanation. An eloguent illustration of such
an interpretation is an example of the World Sea se-
mantheme. Adamovics refers several times to the ar-
ticle World Sea (1937) by Straubergs. In the latter, the
classical philologist refers to the Ancient Greek myth
of the Ocean that flows all around the world (Strau-
bergs 1937, p.169). Adamovics accepts the notion of
the sea all around the world; still, a closer analysis of
folklore material shows this assumption to be some-
what problematic with regard to the folklore of eastern
Latvia, that is, regions that are further away from the
Baltic coast. As there is no evidence of the notion of
the sea or any other large body of water in an eastern
direction, the author just notes that ‘folklore regarding
this matter was somewhat reserved’ (Adamovics 1938,
p-4). Furthermore, the author claims that: ‘Regarding
the position of the sunset, as we can see, empirical
experience in the eastern part of Latvia has overshad-
owed the notion of the World Sea. It is substituted by
the lake and the broad Daugava, besides the mythical
places “beyond the nine lakes” or “where the nine riv-
ers flow”” (Adamovics 1938, p.7).

However, during the course of further investigation, the
World Sea remains important only as far as it is located
in the West, because that is the place where, accord-
ing to Adamovics, all three levels of the world meet.
While folklore materials provide different locations of
passages between the worlds, Adamovics refers here
to the comparative study by Wundt (Adamovics 1938,
p-31; Wundt 1909, p.220). Therefore, a mention of the
sea or the River Daugava in connection with the sun-
set is also interpreted as a reference to the ‘far west,
mythical border zone of the world where a natural ho-
rizon is visible’ (Adamovics 1938, p.23ff). Following
this example, other references to the sea are reduced to
the World Sea in the west.

Asimilar pattern of interpretation also characterises the
author’s analysis of the World Tree. Likewise, he refers
to Wundt’s idea that: ‘The World Tree spreads its roots
among the depths of the Earth and reaches the sky with
its branches, holding together the whole world, being
in the middle of the Earth itself, which overshadows
whole world with its leaves and hosts heavenly bod-
ies in its branches. The prototype of the World Tree is
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the Tree of Life’ (Adamovics 1938, p.15; Wundt 1909,
pp-193, 210, 214, 219).

The author finds the Sun Tree to be the main Latvian
variation of this semantheme, and also locates it at
the far west, where the Sun sleeps at night. However,
he admits that the same World Tree also grows in the
underworld, and as it is depicted in fairy tales (ibid.,
p.34) the other locations of the Sun Tree are considered
to be a deformation of the original myth (ibid., p.26).
This is explained either by a poetic play of words or
by mythical syncretism, where other trees acquire the
characteristics of the Sun Tree. There are also several
other places where Adamoviés speaks of the profana-
tion or degradation of original mythical notions. For
example, regarding the folklore materials where the
Sun Tree could have been found by a shepherd’s girl
(ibid., p.17) or God could hide in a bush of wormwood
or mugwort* (ibid., p.29), or sleep under the grey stone
(ibid., p.28). Such a devolutionist view of the myth is
somewhat contradictory to his notion of the ‘natural
base’ as the primary source of the mythical imagina-
tion. Mythical semanthemes are not only grounded in
this ‘natural base’, but also designate the more ancient,
older level of the world-view. With regard to various
themes, Adamovics states that this or another notion
has already evolved from its natural base, that is, phys-
ical object. God as the sky and the Sun as the sun are
primary images. The greater their anthropomorphic
features, the later the stage of mythological develop-
ment they characterise (Adamovics 1938, pp.11, 25,
31). Such a development also implies several world
structures, from ‘less developed’ or ‘nature like’ to
‘more developed’, with the Heavenly Yard and its in-
habitants characterised by an elaborated social struc-
ture.

Another interesting question in Adamovic¢s’ mythical
world order concerns Vaczeme. Its literary transla-
tion is ‘Land of the Germans’, and the contemporary
name in the Latvian language for Germany is Vacija,
a shortened form of Vaczeme. In several folk songs, it
bears characteristics of the netherworld. Péteris Smits
admits that theorists leaning towards animism consider
Vaczeme as a land of the dead, while he explains these
characteristics as a simple misunderstanding, because
Germany is located to the west of Latvia (Smits 1926,
p.65). Adamovics makes only a cursory reference to
this question, stating that Vaczeme meant to ancient
Latvians ‘a place of otherness’, due to an encounter
with the different culture brought to Latvia by the Ger-
mans. At the same time, he admits that many mythical
elements in descriptions of Vaczeme require special at-
tention, and Vaczeme is not only a place of otherness,

4 Artemisia absinthium and Artemisia vulgaris, widespread
slightly hallucinogenic plants.

but also of wrong-way-roundness (Adamovics 1938,
pp-20-21). This description also applies to the Oppo-
site World, where Straubergs (1937, p.171) locates the
‘home of the Sun, Moon, God, and all higher powers,
and souls’ (Adamovics 1938, p.19). While Straubergs
claims that the idea of God and God’s location in
Heaven is comparatively new, Adamovics states that
both the Sun and God live in Heaven, and that: “... a
special home of the gods and dead souls far away on
the horizon is not the primary independent concept, but
only a transitional combination’ (ibid., p.31).

Instead, Adamovics proposes that the Sun, God, God’s
sons and other deities spend their nights in the Great
Heavenly Yard. That is generally everything that the
author writes about Heaven, the third level of the
world. The situation is much different regarding the
underworld. Adamoviés refers to many fairy tales de-
scribing various paths to the underworld (caves, wells,
springs) and out of it (directly, across the sea, by fly-
ing), locations of those entrances and exits both in this
world and the far west, inhabitants of the underworld,
and the quests of heroes. The question of the home of
dead souls, a subject not considered by Adamovics,
remains problematic in this tripartite world-structure.
Other issues discussed in the Ancient Latvian World
View are also characteristic of other scholarly products
of the interwar period, acquiring the most comprehen-
sive form in this essay by Adamovics, and interpreted
according to the theories he preferred.

Haralds Biezais

The next case provides an insight into the research of
the Latvian mythological space a couple of decades
later, across the Baltic Sea, and in a totally different
academic and political environment. The theologian,
priest and historian of religion Haralds Biezais (1909—
1995) was definitely the most influential researcher
into Latvian mythology after the Second World War.
Biezais studied in Zurich and Strasbourg, but gained
his theology doctorate from the University of Latvia.
Living during the interwar period in Latvia, his inter-
ests were related mostly to theology and pastoral prac-
tice. After the Soviet occupation in 1944, he left Latvia
and went into exile to Sweden. Besides his clerical du-
ties, he became an assistant to the Chair of Systematic
Theology at the University of Uppsala, at the same
time as studying philosophy and history. Therefore, the
first of his main works in the field of Latvian mythol-
ogy was his doctoral thesis Die Hauptgéttinnen der
alten Letten (1955). It was later followed by the fun-
damental monographs Die Gottesgestalt der lettischen
Volksreligion (1961), Die himmlische Gotterfamilie
der alten Letten (1972) and Lichtgott der alten Letten



(1976), numerous articles, entries in encyclopaedias,
and presentations at conferences. In 1971, Biezais ac-
cepted a professorship of religious history from the
Faculty of Theology at the University of Abo/Turku in
Finland (Pakalns 2006; Leitane 2008).

In some respects, Biezais continues a previous re-
search tradition: it is his interest in genuinely Latvian
material in the reconstruction of mythology that in a
way borders on a scrupulous purism excluding all pos-
sible influences. His Latvian mythology is mostly folk
song mythology, due to the folk song status of most
Latvian folklore material. All his main works are dedi-
cated to the Latvian pantheon, while references to his
research are usually encountered in works on Baltic
mythology. For example, his article (2010) on Baltic
religion in the Encyclopaedia Britannica is dedicated
to the Baltic region, but based mostly on material re-
lated to Latvian mythology. Biezais’ interest in Latvian
polytheism which relates to concepts of kingship in
Indo-European mythology and his lack of interest in
lower mythological beings and chthonic deities have
also been interpreted as being particularly characteris-
tic of the Latvian political or psychological exile posi-
tion and a strategy of dissociation (Leitane 2008).

Questioning many conclusions drawn by Adamovics
and other interwar researchers, Biezais describes
mythological space in the chapter ‘World-View and
Mythical World Outlook’ in Heavenly Gods’ Family of
Ancient Latvians (1998 [1972], pp.136-188), analysing
also particular motifs in detail in The Image of God
in Latvian Folk Religion (2008 [1961], pp.81-87). In
‘World-View and Mythical World Outlook’, Biezais
warns that his aim is not to give a complete description
or an explanation of the ancient Latvian world-view, but
only to explore moments ‘that are related to the sun and
its role in mythical and religious experiences’ (Biezais
1998, p.136). Still, his description of the world struc-
ture is rather comprehensive. Biezais also does not get
into difficulties relating mythical phenomena to their
precise natural base, admitting that the interpretation
of myths is about meaning rather than images (Biezais
1998, p.136; 2008, p.67). Instead, his interpretations
have a more social insight, on the one hand reconstruct-
ing the heavenly family, and on the other hand relating
it to the peasant psychology. His disagreement with in-
terwar period researchers like Adamovics, Straubergs,
and to some extent Eduards Zicans, is mainly limited
to a differing evaluation of folklore genres. As a matter
of fact, his interpretation leads to almost exclusively
folk song mythology. Biezais is aware of a thick layer
of Christian syncretism in folk songs. Although most
of them were collected during the 19th century or later,
the author states with certainty that the Latvian peasant
from whom songs are collected lived at that time in a

world of religious notions that are closely related to
his pre-Christian religion (Biezais 1998, p.141). This
is in stark contrast to his view of fairy tales: he claims
that Latvian fairy tales and the views included in them
represent ‘shared traditions of European culture’, and
therefore reflect rather Christian views (ibid., p.145).
On this basis, he contests the tripartite world structure
promoted by Straubergs (1922) and Adamovics (1938),
because both of them referred to fairy tales only. As an
alternative to this, Biezais offers a simple division of
‘this world” and an invisible other world, where the lat-
ter is inhabited by dead souls, dwelling in an environ-
ment more or less similar to ‘this world’ (Biezais 1998,
p-144). According to him, the location of this realm of
dead souls is somewhat virtual, rather than being lo-
cated in some particular region of mythical geography,
the far west, or elsewhere.

Interpreting folk songs, Biezais comes to the same
conclusion as Adamovics regarding the Heavenly
Mountain: it represents the sky. The sun travels across
or around it in a circular movement. Biezais explains
variations of this movement in different folk songs
as ‘varying perceptions of individual creators of the
texts’, thus making him the first to consider the role
of tradition-bearers in Latvian mythological narratives.
His interpretation of the World Sea is also interesting.
Biezais argues that neither the notion of the World Sea
surrounding the entire Earth nor the notion of the un-
derground sea are clearly expressed in folklore mate-
rial or other sources of Latvian mythology (Biezais
1998, p.174), and that therefore such notions have to
be left out of consideration if we are to remain within
the material of Latvian folklore only. He also denies
Adamovics’ already-mentioned argument that the sea
is substituted by other water bodies in eastern Latvia,
due to the lack of the presence of the real sea, referring
to folk songs recorded in the very east of Latvia that
mention the sunset at sea. At the same time, he disa-
grees with Straubergs (1937), and proposes the sea as
another metaphor for Heaven (Biezais 1998, pp.175-
176). Moreover, he further states that this notion could
be older than the idea of the Heavenly Mountain,
though neither view is contradictory.

While other researchers using fairy tale material have
described the underworld in detail, Biezais pays spe-
cial attention to Heaven and to the Heavenly Yard. The
hosts of this realm are the Sun and God (Biezais 1998,
p-146; 2008, p.81). The Heavenly Yard has also been
described earlier (Adamovié¢s 1940c). What is new
about the work of Biezais is his caution regarding the
construction of the Heavenly Yard from separate se-
manthemes scattered across the body of folklore mate-
rial. He supposes that the buildings of God’s household
are located around the central yard, that there are three
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springs, and that the surroundings consist of forests of
oak, lime, pine, birch and spruce. Silk meadows and
golden mountains, gardens, rivers, springs and the sea
are also part of ancient Latvian heavenly topography
(Biezais 2008, p.86). Still, he admits that there is no di-
rect evidence about God’s house or the Heavenly Yard
in folk songs (ibid., p.81); therefore, those images are
deduced from the descriptions of actions of God, his
sons and other inhabitants of the realm, and also from
particular semanthemes like ‘God’s front door’ (Pa-
kalns 1992). His final conclusion is as follows: ‘Due to
poor sources, only the fact that God also has his house
in Heaven must be accepted’ (Biezais 2008, p.84). Nev-
ertheless, there is one building from the Heavenly Yard
that has attracted the special attention of the author, the
Heavenly Bath-house or Sauna. It has all the common
celestial mythical signifiers: gold, silver and diamonds.
Somewhat problematic is only the fact that it is almost
never mentioned in connection with God, at least not
in sources Biezais trusts. Instead, in this bath-house we
can more often encounter sons of God and daughters of
the Sun, and sometimes also the Moon and other celes-
tial deities (ibid., p.325). Analysing the meaning of this
semantheme, Biezais reaches several conclusions that
are important for his scholarly agenda in general. First
of all, it is a direct all-embracing correlation of empiri-
cal reality and transcendental realms. Therefore, the
special place of the bath-house in the Heavenly Yard is
derived from its special place in the Latvian peasant’s
household, as the place of birth, various rituals, and the
dwelling place of several lower mythological beings.
This also implies a shift in religious studies from texts
to contexts. As Biezais writes: ‘In a broader intercon-
nection, this uncommon feature of Latvian mythology
supports the direction of research that demands that
religious studies pay more attention to the ecological
facet’ (ibid., p.327).

Furthermore, the Heavenly Bath-house seems to be
unique to Latvian mythology, with no direct analogies
in other religions (ibid.). This shows the interrelation
of comparative studies with nationally oriented re-
search based on the folklore material of one language
group only, and confirms ethnic mythology as a par-
ticular object of study, because features like this would
go unnoticed when researching older or broader levels
of mythological notions like Baltic or Indo-European
mythology. In summary, Haralds Biezais has a particu-
lar opinion of folklore genres which has shaped his in-
terpretation of the Ancient Latvian mythological space.
The latter in this particular case could be more spe-
cifically called the mythological space of folk songs;

therefore, several unique structures are left outside his
model.

Janina Kursite

The third case, enlightening the dynamics of the re-
search, is the latest publication on the Latvian mytho-
logical space by Professor Janina Kursite. A member
of parliament, dean of the former Faculty of Philology
of the University of Latvia, vice-rector of the Academy
of Culture (1995-1997), and full member of the Lat-
vian Academy of Sciences since 1997, these are just
some of her current and previous positions that make
her one of the most influential, if not the most influen-
tial folklorist in Latvia today. Trained at the Faculty of
Philology at the University of Tartu in the early Sev-
enties, she continued her academic career at the Insti-
tute of Literature, Folklore and Art in Riga, acquiring
a PhD in philology® in 1982 and a habilitated doctor’s
degree in philology in 1993 (Latvian Scientists 2010).
Kurstte’s scholarly interests are manifested in publica-
tions, the organisation of fieldwork and courses® given
at the University of Latvia ranging from Baltic mythol-
ogy and Latvian folklore to the poetics of poetry and
the national identity.

In an essay on mythological space published in the
book The Mythical in Folklore, Literature, Art (1999),
Kurstte provides a brief draft of the Latvian mythologi-
cal space. Unfortunately, there are very few references
to folklore material or works previously written on the
subject. On the most abstract level, Kursite conceptu-
alises mythical space as heterogeneous. Referring to
Mircea Eliade, she characterises this heterogeneity in
terms of ‘sacrality’ and ‘chaos’, where sacral spaces
are surrounded by unshaped, chaotic realms (Kursite
1999, p.499). Her other principle of categorisation is
binary oppositions: in this case, the opposition of the
middle and the side is mentioned more often. These
abstract principles are illustrated by examples of vari-
ous spatial semanthemes, in many cases reducing the
meanings of these semanthemes to prototypical situa-
tions in the initiation or creation of the world. Interest-
ingly, despite the discussion in the early 1930s and the
critique by Biezais (Adamovics 1938; 1940c; Biezais
et al. 1998), Kursite, without any reference to folk-
lore or other material, claims that ‘mythological space
traditionally divides into two parts (this and the other
world), or three parts (Heaven, Earth, the underworld)’
(Kurstte 1999, p.500). Moreover, ‘mythical space as a

5 PhD, Candidate of Sciences in the former USSR, the
equivalent of a PhD in Western countries.

Latvian Folklore, Mythology of the Balts, Finno-Ugric
Folklore, Folklore and Literature, Theory of Literature,
etc.



whole consists of nine separate parts’ (ibid.). As there
are no direct descriptions of such a space of nine parts,
this division is derived from the significance of the
number nine in Latvian folklore and its frequent ap-
pearance together with spatial signifiers, such as nine
lakes, nine seas, nine doors, nine leaves of a (cosmic)
tree, and so on. This division into nine parts is sup-
ported by comparative references to Scandinavian and
Hindu myths.

Kursite distinguishes the other world as an opposite
realm of “this world’, wherever the former is located,
in Heaven, under the Earth, or on another level of the
same Earth, or in Vaczeme, or the far west. Kursite
lists all these variations as equally valid, paying
more attention to the diverse ways that lead to the
other world. These are various plants growing up to
Heaven, caves and holes leading to the underworld,
ways across the water, and simply losing one’s way
in the common environment. Almost all these ways
are mentioned only in fairy tales. Kursite only briefly
touches upon the question of Vaczeme, identifying it
with the land of dead souls and putting it in the way
of the Sun. There, the land of the dead is described as
a ‘zone of numbness’ (ibid., p.501), otherwise rather
similar to this world. Describing the dialectics of the
middle and sides, Kursite emphasises the connection
of their meanings with ritual practices: the symbolic
re-creation of the world (ibid., p.503), or sacrifice to
chthonic deities (ibid., p.504). The middle is described
as an ambivalent place, according to different folklore
material; it can be the safest and the most danger-
ous place in the mythical space. She relates both the
middle and the sides to rites of passage. The status of
places shifts according to binary oppositions: where
the middle is safe, the sides are dangerous, and vice
versa. KursTte also somewhat briefly notes that there is
a mythical view of the southern direction as being bet-
ter than the north. The concept of sacred ‘mini-spaces’,
holy places, springs, mountains, and so on, where the
rituals took place, is also derived from a notion of the
heterogeneity of space (ibid., p.505).

Another chapter of the same book is devoted to the
mythical River Daugava. According to the afore-
mentioned division of the sacred and profane worlds,
Kursite writes that: ‘The river, like a spring, a lake, wa-
ter in general, and trees, groves and stones and caves,
belong to ancient sacral objects’ (Kursite 1999, p.83).
Therefore, the actual River Daugava is not a projec-
tion of something (Adamovics 1938), but a sacred riv-
er localised in both this and the other world. It is ‘the
main mythical river’ of Latvia (Kursite 1999, p.94).
The author mentions that the Sun Tree grows in the
Daugava, but does not relate it to the sun’s orbit in the

sky. Instead, she emphasises the function of spatial di-
vision: “When created, the Daugava becomes a border
between orderly and chaotic space, this and the other
world, safe and dangerous, familiar and alien worlds,
as well as those of humans and deities’ (ibid., p.95).

The realm of dead souls is also located in a copper gar-
den across the Daugava. Kursite mentions the riverside
as a place where initiation rites are performed. As such,
the riverside or bank of the Daugava bears a special
importance. As a water body, the Daugava is also the
place where life emerges; at the same time, it is the
path of dead souls that leads them to the realm of the
dead (ibid., p.103).

In brief, Kursite interprets different spatial seman-
themes within a structural framework of binary oppo-
sitions, rather than trying to map out mythical space
as a whole. Her interpretive standpoint is rooted in the
notion of sacrality as an agency of meaning on the one
hand and an understanding of folklore as a narrative
of cosmogonic myths, and, on the other hand, rites of
passage as the most important part of the life of ancient
man’s life (Kursite 1991). As such, her approach is
very flexible, and provides almost endless possibilities
for interpreting folklore material, letting contradictory
versions coexist within one discourse. Kurstte offers an
omnipresent harmony of microcosm and macrocosm,
represented in multiple mythical situations. Even
more, her particular theory on the mnemonic function
of folklore genres allows for the use of a range of mate-
rial that is broader than ever before:

‘It is characteristic of Latvian folklore that usually in-
formation about one and the same object is not repeat-
ed among its different genres. Fairy tales and legends
compliment or extend what is said, for example, about
rivers, lakes and the sea in folk songs. Probably this
way, ancient man, who was able to store and save in-
formation (first of all sacral information) by heart only,
saved space in the blocks of his memory. What is pre-
served in the rhyming language of folk songs cannot
be duplicated in the plain language of fairy tales and
legends. For a long time, research into Latvian mythi-
cal views has been based mainly on material from
folk songs, with virtually no reference to fairy tales,
legends, charms, beliefs and other folklore genres’
(Kurstte 1999, p.93).

Structural analysis and an interest in proto-myths is
characteristic of scholars of the Moscow-Tartu School
of Semiotics. The author herself also refers to the work
of Vladimir Toporov and Eleazer Meletinskii as being
what has inspired her (Kursite 1999, p.9). Based only
on her interpretation of folklore material, her approach
leaves out the question of the historicity of mythology,
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creating a reconstruction of a somewhat virtual, time-
less world-view.

Conclusion

As follows from the three case studies analysed above,
reconstructions of Latvian mythological space have
taken rather different forms, despite the more or less
similar availability of folklore material and historical
records. Adamovics’ programme of research consists
of mapping out mythical geography; whereas Biezais
describes mythical space rather indirectly, that is, how
far it is related to celestial deities; and Kursite, with
the help of the notion of sacrality, outlines mythical
dispositions in real landscapes. Nevertheless, the ba-
sic components of all three reconstructions are the
same: a tripartite division of the world, the Heavenly
Mountain, the World Sea, the Sun’s orbit, and pas-
sages to other worlds. Interpretations and locations of
these phenomena vary, including or excluding some
of them from the subject of the research, the Latvian
mythological space. Mythological time plays a rather
minor role in reconstructions of mythological space: it
is mentioned as an anomaly (Adamoviés 1938) of the
underworld, or eternally repeated time of the creation
ritual (Kursite 1999) characteristic of specific domains
of the mythical world. At the same time, the study il-
lustrates the importance of scholarly time in research
into mythological space.

Mythological research, like any other scholarly prac-
tice, is historically determined; and yet it does not il-
lustrate a linear development. On the most obvious
level, reconstructions of mythological space depend
on the theoretical standpoints of researchers. The the-
ory of mythical semanthemes derived from a natural
base restricts Adamovics’ reconstruction of mythical
space; while the relation of the same semanthemes to
rites of passage and cosmogonic proto-myth provides
Kursite with some freedom of interpretation. A com-
parative view of the World Tree, World Sea or tripartite
structure can serve in a hierarchical ordering of images
(Adamovic¢s 1938), a reserved attitude towards one
of them (Biezais 1998), or unconditional acceptance
(Kurstte 1999). Perhaps the most influential theories
in the reconstruction of mythological space are those
regarding folklore genres. The cases of Biezais and
Kurstte illustrate this best. Whereas the former bases
his model of Latvian mythological space on folk song
mythology, excluding fairy tales, charms and other
narrative folklore material, Kursite refers to mnemonic
functions of genre division and explores folklore of all
genres. Then again, Kursite does not verify her mate-
rial with historical reports, and does not try to separate

different periods of the development of Latvian my-
thology and the corresponding world-view.

It is much harder to draw conclusions at the meta-level
of analysis. However, even if we cannot say for sure
what the roles of the researcher’s personality, political
standing, academic position, ideological background
and other similar circumstances have played in the
choice of one interpretive stance, theory or another, it
is still worth considering these various contexts as es-
sential to an understanding of particular texts. If the
quest for national uniqueness in mythological themes
cannot be explained through the relationship of folk-
loristics and the idea of the nation-state, if a discussion
of previous research or the lack of such a discussion
cannot be attributed to the researcher’s academic posi-
tion or political influence, if the depiction of the all-
embracing harmony of the micro- and macro-cosmos
cannot be explained by the popular nature of a par-
ticular publication, and an interest in celestial deities
by a particular exile mentality, these factors can still
be influential, and therefore must not be left out of the
analysis of Latvian mythology and the notion of myth-
ological space within it.

The research for this article was supported by the Es-
tonian Science Foundation, Grant No. 7795, and by
the European Union, through the European Regional
Development Fund (Centre of Excellence CECT).
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LATVIU MITOLOGIJOS ERDVE
IR MOKSLINIS LAIKAS

TOMS KENCIS

Santrauka

Miting erdve apibrézia ir istorinés jos tyrimo salygos.
Laikas, kada vykdomas tyrimas, yra diachroninis,
nevienalytis ir atviras jvairioms jtakoms; jis suteikia
galimybe klasifikuoti jau tyrinétus dalykus ir breézti
skirtingas trajektorijas pasirinkto tyrimo objekto in-
terpretacijose. Latviy mitologijos tyrimus visais lai-

kais veiké jtampa tarp etniniy, regioniniy, kalbiniy
ir politiniy veiksniy. Kadangi néra ziniy apie tikslia,
paciy latviy sukurtg mitinio pasaulio struktiirg apibré-
ziancig teorija, latviy miting erdve galima pazinti tik
i§ moksliniy rekonstrukcijy ir interpretacijy. Sios re-
konstrukcijos daugiausia buvo paremtos dviem $altiniy
grupémis — istoriniais aprasais ir folkloro medziaga.
Paciu svarbiausiu Saltiniu latviy mitologijos rekons-
trukcijose tapo liaudies dainos. Trijy atvejy analizeé
rodo, kad nepaisant daugiau ar maziau vienodo Saltiniy
prieinamumo, latviy mitinés erdvés rekonstrukcijy tra-
jektorijos pasuko gana skirtingomis kryptimis. Liudvi-
go Adamoviciaus (1884—1943) darbuose ryski mitinés
erdveés konceptualizacija ir apraSymas, kurie badingi
senoves religijos tyrimams tarpukariu; pokario metais
iSeivijos akademingje aplinkoje jo paziliras paneigé ir
iSplétojo Haraldas Biezais (1909—1995); tuo tarpu Ja-
ninos Kursytés atlikti mitinés erdvés tyrimai, kuriuose
atsizvelgiama j visus ankstesnius tyrimus ir remiamasi
semantine-struktiirine analize, atstovauja naujausiai
mokslinei Sios srities produkcijai.

Liudvigas Adamovicius siiilo nubraizyti mitinés ge-
ografijos zemélapi, Heraldas Biezais miting erdve
apraso gana netiesiogiai, t. y. tiek, kiek ji susijusi su
dangiskosiomis dievybémis, o miisy laiky mokslininké
Janina Kursyté, pasitelkdama Sventumo sgvoka, miti-
ne¢ saranga susieja ir su realiais gamtos objektais. Vis
délto visose trijose rekonstrukcijose kartojasi tos pa-
Cios pagrindinés sudedamosios dalys — trinaré pasaulio
struktiira, Dangaus kalnas, Pasaulio jura, Saulés orbita
ir keliai j kitus pasaulius. Siy fenomeny interpretaci-
jos ir lokalizacija jvairuoja, kai kuriuos jy jvardijant
arba nejvardijant kaip latviy mitologinés erdvés tyrimo
objektus. Mitinis laikas mitinés erdvés rekonstrukci-
jose atlieka gana nezymy vaidmenj: jis minimas kaip
anomalija pozeminiame pasaulyje arba amzinai besi-
kartojantis kiirimo ritualo laikas, bidingas tam tikroms
mitinio pasaulio sferoms. Mitologijos tyrimai, kaip
ir bet kuri kita moksliné veikla, yra apibrézta istoris-
kai, taciau linijinés raidos neatspindi. Akivaizdu, kad
mitinés erdvés rekonstrukcijos priklauso nuo tyréjy
teoriniy nuostaty. Mitiniy semantemy teorija leido at-
sirasti Adamovic¢iaus mitinés erdvés rekonstrukcijai,
o ty paciy semantemy rySys su peréjimo ritualais ir
pirminiu kosmogoniniu mitu Kursytei suteiké inter-
pretacijos laisve. Komparatyvistinj poziiirj j Pasaulio
medj, Pasaulio jlirg arba trinar¢ struktiirg Adamovicius
panaudoja hierarchiniam vaizdiniy iSdéstymui, Biezais
susitelkia tik j vieng i§ minéty komponenty, o Kursyté
besalygiskai priima juos visus. Didziausig jtakg miti-
nés erdvés rekonstrukcijoms turéjo su folkloro zanrais
siejamos teorijos. Biezais savajj latviy mitinés erdvés
modelj grindzia liaudies dainy mitologija, tuo tarpu
Kursyté remiasi mnemoninémis issiskyrusiy Zzanry



funkcijomis ir tyrinéja visy zanry folklora. Vis délto
Kursyté savo medziagos nelygina su istoriniais duo-
menimis ir nebando isskirti atskiry latviy mitologijos
vystymosi etapy bei juos atspindinéiy pasaulézitry.

Nors negalima biti tikriems dél to, kokj vaidmenj ren-
kantis interpretacijos kryptj, teorijg ar tam tikra pozii-
rio taska atliko tyréjo asmenybé, politinés nuostatos,
akademinis statusas, ideologija ir kitos panasios aplin-
kybés, Siuos jvairius kontekstus vis tiek verta traktuoti
kaip svarbius tam tikry teksty supratimui. Net jei tau-
tinés vienybés paiesky mitologinése temose ir nega-
lima paaiskinti sarysiu tarp folkloristikos ir tautinés
valstybés idéjos, o anksciau atlikty tyrimy aptarimo
arba neaptarimo negalima paaiskinti tyréjo akademi-
niu statusu ar politinémis jtakomis, jei visa apimancios
harmonijos tarp mikro- ir makrokosmoso negalima pa-
aiskinti populistiniu tam tikros publikacijos pobiidziu,
o doméjimosi dangaus dievybémis — savotisku iSeivi-
jos mentalitetu, tie veiksniai vis tick gali buti reiks-
mingi, ir todél analizuojant latviy mitologija ir mitinés
erdves sampratg joje negali likti nuoSaléje.

Verté Jurgita Macijauskaité-Bonda
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In many ways, it is surprising that natural holy places
that were counted as part of the Estonian national
identity as early as the 19th-century awakening only
became objects of wider and more systematic aca-
demic research at the turn of the 20th and the 21st
centuries. The first general descriptions of Estonian
non-Christian holy sites were completed by the end of
the 18th century (Hupel 1774; Hiérn 1794). From the
basis of the common national romantic movement and
the national identity that was under formation during
the 18th and 19th centuries, a relatively stereotypical
treatment of beautiful oak groves was formed, where
ancient and free Estonians worshipped their gods and
burnt their dead, prior to Christianity being introduced
with fire and the sword (Merkel 1798; Jung 1879;
Loorits 1935). The described treatment of hiis-sites
became an ideological tool, and despite the folklore,
according to which, in addition to beautiful hills and
forests, swamps and clear fields were also considered
hiis-sites (Eisen 1920), the romantic understanding can
still be traced even now. The understanding of hiis-
sites changed slightly in the second half of the 20th
century, which was not the most favourable time for
the study of religion, but when support for the national
identity was continuously needed. Instead of the 19th-
century romantic vision, academic studies of the 1920s
and 1930s were used more, showing the rich variety of
holy places and their strong connection with villages
or single farmsteads. A view of natural holy sites de-
riving from the pre-Christian period, and thus directly
connected to the religion and world-view of free and
ancient Estonians, was then permanently adopted.
Consequently, the first monograph of hiis-sites by an
Estonian author was published only at the end of the
20th century (Remmel 1998). A decade later, a more
systematic tradition of research into Estonian natural
holy places can be discussed.

Until now, the treatments have predominantly been
written by Estonian authors in Estonian, and have thus
had a relatively modest influence on the international
reader. This collection of articles, dedicated to Agne
Trummal, the director of the National Heritage Board,
who passed away prematurely, is definitely the most
thorough and manifold treatment so far. Natural holy
places are observed by different researchers from dif-
ferent fields, and, as a result, we can form a picture that
is incomparably more diverse than the state of research
has allowed until now. Although the articles are in Es-
tonian, they are provided with English summaries, in
order to attract the attention of researchers outside Es-
tonia.

There is a clear emphasis in the collection towards
issues of the protection of hiis-sites and other natural
holy places. As Mall Hiiemée says (p.232), the role of
these holy sites is not so much the perception of sac-
redness, but ‘it is more a question of the feeling for
home and the roots of the people that we know.” Hiie-
maée is absolutely right, and holy sites as symbols of
the identity are just as important to Estonians as they
are to most people in the world. This is shown by the
very positive and strong feedback and the wide public
response to the preservation campaign for natural holy
places during recent years.

What are the natural holy places under discussion? It is
very characteristic that none of the articles in the col-
lection provide a definition, although several articles
are concerned with presenting a sort of classification
of holy places. It can be perceived from several artic-
les that we are dealing with something that is charac-
teristic of the Finno-Ugric world, and when studying
Estonian natural holy places we have to use analogies
from this area. The main aspects uniting Estonian and
Finno-Ugric holy sites are, on one hand, their wealth in
forests, and, on the other hand, the rules of behaviour



according to which a holy place must not be damaged,
trees must not be cut down, or branches broken. But
similar features can be found for most natural holy
places around the world, including Christian shrines,
so maybe we should not limit ourselves to parallels
from Estonia or our Finno-Ugric ‘kinsmen’, but also
look more bravely towards the south and the west?

Many articles give the impression that natural holy
places are reflections of a religious whole deriving
from times that started to disappear in the 19th and the
20th centuries. True, authors have referred to the dest-
ruction of hiis-sites that took place in the Middle Ages
and the Modern Period, as well as the relatively late
introduction of some holy sites. But natural holy places
as such are treated as uniform and principally unchan-
ging in time. This ahistorical approach is intrinsic to
wider treatments of natural holy places (Insoll 2007,
p.141). Considering the dynamism and re-interpretati-
vity (cf. interpretative level, Whitehouse 2004) of folk
religion, and the fact that holy places have changed in
time before, even without outside or violent interven-
tion, and that they have been abandoned and new ones
introduced, we can obtain a relatively new perspective
on these sites. Although Heiki Valk mentions this in
his article (p.144), the collection is dominated by a ti-
meless approach, whereby natural holy places are all
treated as homogeneous.

In the longest article in the collection, Ahto Kaasik
gives an overview of the programme of Estonian his-
torical natural sanctuaries, and describes more closely
the reasons, problems and different stages in car-
rying out the programme. Through the programme, a
completely new and different picture emerges, where
necessary specialists in the authorities engaged in the
protection are active, specific protection regulations
are elaborated, and so on. However, this situation is
so far nowhere to be found yet in the world. There are
several areas where natural holy places have been put
under protection, they are preserved and kept preferab-
ly for the executors of rituals connected to them; but
until now an official system for the protection of these
places does not yet work anywhere. Moreover, a plan-
ned and capacious database with previous fieldwork
and cameral studies, as well as the ensuing protective
system for the places, is not known anywhere else in
the world. Can we hope that Estonia will be a pioneer
in this?

Aare Kasemets concentrates in his article on the role
of natural holy places in the contemporary self-percep-
tion and world-view of the Estonians. Several juridical
and official aspects are presented in the article that are
important in launching the hiis-programme, but also in
the treatment of natural holy sites in a general sense.

The article by Heiki Valk concentrates on the treat-
ment of natural holy places from the standpoint of the
archaeologist. He admits that classic archaeological
fieldwork cannot offer much to the study of holy si-
tes, and it is comparatively more relevant to analyse
the connectedness of holy places with other archaeo-
logical sites and to try to date them in that way. Valk
discusses the function of holy sites and the classifica-
tion that emerges on the basis of it. A special emphasis
in his article is paid to different problems of source
criticism that primarily concern the linking together of
folk traditions and archaeological data, as well as the
determination of holy places, their age, or their wider
significance.

Eerik Leibak treats holy sites as natural communities,
concentrating primarily on hiis as a holy forest. As an
important conclusion, he points out that hiis-sites, and
natural holy places in a wider sense, are such diverse
objects that it is not right to create a uniform solution
for their protection. By this, hiis-sites would be ack-
nowledged as the ‘dead’ heritage, and they would be
treated as separate objects with which a connection to
the living community is non-existent.

Auli Kitt, in her article about behavioural norms in
holy places, continues the direction of her earlier re-
search. By using the local tradition of the Estonian
Folklore Archives, she discusses how indigenous peo-
ple behaved in their holy sites, and what general and
local regulations there were. The main emphasis of
the article is on the prohibitions and punishments that
accompanied violations of these bans. As a conclusion,
Kiitt admits that holy places were allowed to develop
freely, and as a result, holy sites should be treated in
their initial meaning as natural stands similar to prime-
val forests where an occasional human influence was
present.

Mall Hiiemée, in her article, analyses the genre proble-
matics of the folk tradition, and observes the tradition
connected with Estonian holy places in the four-di-
mensional model created by Ben Amos (1976). With
the emphasis on local traditions, in the case of the tra-
dition connected to holiness, the need to study the con-
text, including the contemporary context, is stressed.

Mari-Ann Remmel gives an overview of the folk tra-
dition associated with hiis-sites in Estonia. A strong
emphasis is put on the reliability of the tradition and
the evaluation of its date. In this context, Remmel hig-
hlights the shortness and principality of tradition, and
points out that we can rarely find hiis-lore describing
details. Remmel considers this phenomenon to be ‘the
fossil backbone’ of folklore which refers to the old date
of tradition, where single details do not play a signi-
ficant role any more.
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Kart Vaarmari gives an overview of four court cases
in the USA and Australia that concerned the protection
of natural holy places. Commencing with an outline of
the corresponding Estonian legislation, Vaarmari reac-
hes the conclusion that natural holy places fit in neither
with present heritage protection nor nature conserva-
tion legislation. We are dealing with far too complex
phenomena. Vaarmari also analyses several different
issues that concern the official protection of natural
holy places. It is also important that Vaarmari points
out differences between US and Australian cases and
the Estonian situation: while in the first cases natural
holy sites are characteristic of native ethnic minorities,
in Estonia they can be considered intrinsic to the indi-
genous people of the land, with ‘primeval value’ as a
significant criterion. And again, we come to a question
raised in several articles: how can we determine the
age of natural holy places?

The article by Marju Kd&ivupuu discusses a specific
kind of natural holy place: cross-trees that are prima-
rily widespread in southern Estonia. The article gives
an overview of the tradition of cross-trees associated
with the culture of death, and shows analogues in the
attachment of the soul of the dead person with a tree
elsewhere in the world. An important part of the article
is dedicated to the persistence of the tradition of cross-
trees and the protective aspects of the trees.

As a conclusion, it is important to note that many ar-
ticles in the collection do not offer any explicit results,
but the prospects for future research. In combining a
research group from so many different fields, a strong
base has been set for later studies.
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Fig. 3.

Plate |

TIINA AIKAS

FROM FELL TOPS TO STANDING STONES: SACRED LANDSCAPES IN NORTHERN FINLAND
Fig. 3. The island of Ukko in Inari (photograph by the author).

Fig. 4. Asieidi stone on the island of Ukko (photograph by the author).

Fig. 5. The island of Ukonsaari in Inari (photograph by the author).

Fig. 6. A fish pillar at Sorsaniemi, Kemijérvi (photograph by the author).
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Fig. 3.

Plate 11

TONNO JONUKS

HIIS-SITES IN NORTHERN ESTONIA: DISTINCTIVE HILLS AND PLAIN FIELDS

Fig. 1. A map of Estonia and the study area. Places mentioned: 1 Tougu Hiievéli (hiis-field); 2 Tougu grave field; 3 Karula
hiis; 4 Karula grave field; 5 Kunda hiis-hill; 6 Kongla; 7 Varudi; 8 Purtse; 9 Kadrina church; 10 Tdrma; 11 Hiis of Vaekiila,
Raudvere and Raudlepa villages; 12 Aburi; 13 Roostoja lissaar (hiis-island); 14 Panga cliff; 15 Valjala church; 16 Péide
church; 17 Jarva-Jaani church.

Fig. 2. A map of the Purtse area. A group of stone graves is marked (1-6), together with the Uku spring (7). There is a clint
outcrop marked on the northern side of the hiis-hill facing towards the sea.

Fig. 3. A map of the Kunda area. Stone graves (1-4) on the northeast part of the hiis-hill, an offering spring (5), and a
contemporary settlement site (6) are marked. It is possible that a path on the former lake shore, now leading north from the
village, could also have been a connecting route during the time the stone graves were built on the hill.
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Fig. 5

Plate 111

JURIS URTANS

THE MYTHICAL FLIGHT PATHS OF LAKE SAUKA

Fig. 1. Lake Sauka: a general view.

Fig. 3. The mythological place of origin of Lake Sauka at the Strubenci swamp.
Fig. 4. Sausngja Pikapurvs.

Fig. 5. Dead trees emerging from the bottom of Lake Sauka.
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Plate IV

JANIS CEPITIS, LILIJA JAKUBENOKA

MYTHICAL CREATURES, THE MAKING OF WEARING APPAREL, AND THE LANDSCAPE
Fig. 1. The tailor-stone in the River Kuja (photograph by L. Jakubenoka).

Fig. 2. The Valgu devil-stone (photograph by L. Jakubenoka).

Fig. 3. The tailor-stone by the River Sesava (photograph by L. Jakubenoka).
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Fig. 3B

Plate V

VYKINTAS VAITKEVICIUS

ANCIENT SACRED PLACES IN LITHUANIA: CROSSROADS OF GEOGRAPHY, ARCHAEOLOGY AND FOLKORE
Fig. 3. (A) The Baudéjos hoard, Prienai district, dating from the Bronze Age. A set of artefacts (a crescent-shaped pendant
and three unidentified items are missing from the photograph) was found when digging a pool in 1936 (according to Puzi-
nas 1938, Fig. 21); (B) the site where the Baudéjos hoard was found, looking from the south (photographed by the author in
2008).
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Fig. 4.

Fig. 6

Plate VI

VYKINTAS VAITKEVICIUS
ANCIENT SACRED PLACES IN LITHUANIA: CROSSROADS OF GEOGRAPHY, ARCHAEOLOGY AND FOLKORE

Fig. 4. Stone head-shaped figurines stored in Trakai History Museum (A981, A982). The figurines were found by Kazimi-
eras Kulakas in Lake Galvé in 1923: he discovered artefacts while sailing on a boat in the area of a shoal between Pilis and
Pirtis islands; transferred to the museum in 1977 (photograph by the author).

Fig. 6. The Vaiku¢iai stone, Svencionys district. It used to serve as a table in the course of the communal feast of Kupolés
every year in the period from May to June; it is now removed from its original place (photographed by the author in 1998).
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Plate VII
ULADZIMER LOBACH

THE SACRED LAKES OF THE DVINA REGION (NORTHWEST BELARUS)

Fig. 3. A lake called Sacred next to the village of Borovyye in the Chashniki district (photograph by the author).
Fig. 4. A lake called Sacred next to the village of Mikulino in the Polotsk district (photograph by the author).
Fig. 5. A lake called Sacred next to the village of Slobodka in the Chashniki district (photograph by the author).
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Plate VIII
DAIVA VAITKEVICIENE

LIBATION IN BALTIC RELIGIOUS PRACTICES
Fig. 1. The stone with a trough-shaped hollow on its top in Antakmené (near Kazitiskis in the Ignalina district) (photograph

by D. Vaitkevi¢ien¢, 2009).

Fig. 2. The stone at Laukagalis (in the KaiSiadorys district) with chutes running in the direction of two separate fireplaces
(photograph by D. Vaitkeviciené, 2011).

Fig. 3. The chutes on the Laukagalis stone (photograph by D. Vaitkevicien¢, 2011).
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