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ABSTRACT: Prepodobna Stoyna was a Bulgarian prophetess who developed the
gifts of preaching and healing after she became blind at the age of 7. At the be-
ginning of the 20th century, Prepodobna Stoyna appeared in the church of Saint
George in the village Zlatolist in Southwest Bulgaria, where she subsequently
resided for at least twenty years and led the life of a hermit until her death in 1933,
at the age of fifty. Stoyna lived in the balcony area inside the church and there,
in the room that is preserved and visited until this day, she received pilgrims. Ac-
cording to oral stories and her written vita, she was endowed with the gifts of
clairvoyance and healing, as well as levitation, and more. The faithful call her “the
sister of St. George” and believe that thanks to her close connection with the saint,
she fulfils requests from their prayers even after her death. The Orthodox Church
warns against idolatry and heresy associated with this cult, but, at the same time,
this has no effect on the thousands of people visiting this place and treating Pre-
podobna Stoyna as a saint. In my paper, I point out the cultural mechanisms in the
creation of oral stories based on her life, which have similar structural elements to
the apocrypha and fulfil similar aims.

KEYWORDS: contemporary apocrypha, cult of prophetesses in Bulgaria, Prepodobna
Stoyna, changes in religiosity, religious and cultural heroines
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Prepodobna' Stoyna was a Bulgarian prophetess who developed the gifts of
preaching and healing after she became blind at the age of 7. At the begin-
ning of the 20th century, Prepodobna Stoyna appeared in the church of Saint
George in the village Zlatolist in Southwest Bulgaria, where she subsequently
resided for at least twenty years and led the life of a hermit, until her death
in 1933, at the age of fifty. Stoyna lived in the balcony area inside the church
and there, in a room that remains preserved and visited until this day, she
received pilgrims. According to oral stories and her written wvita (Fig. 1), she
was endowed with the gifts of clairvoyance and healing, as well as levitation,
and more (Petrichka n.d.). The devotion to her was preserved in the course
of decades. Thanks to fieldwork observations of Bulgarian scholars, Valentina
Izmirlieva and Petko Ivanov (Ivanov, Izmirlieva 2003; I[zmirlieva, Ivanov 1990;
Izmirlieva, Ivanov 1991a; Izmirlieva, Ivanov 1991b; Izmirlieva, Ivanov 2000), at
the end of the 1980s, there is preserved testimony as to how the cult devel-
oped?. The faithful nowadays call Stoyna “the sister of St. George” and believe
that thanks to her close connection with the saint, she fulfils their prayers even
after her death. The Orthodox Church warns against idolatry and heresy asso-
ciated with this cult (Arhimandrit Parteniy 2003: 76—80), but, at the same time,
this has no effect on the thousands of people visiting this place and treating
Prepodobna Stoyna as a saint. In my paper, I point out the cultural mechanisms
in the creation of oral stories based on her life, which have similar structural
elements to the apocrypha and fulfil similar aims.

The Notion of Apocrypha

In my article, I treat the notion of apocrypha not in the traditional sense of
them as writings that are associated with biblical texts but are not included in
the canonical scriptures. Quoting Magdalena Zowczak, “I see the apocryphal
as a kind of glocalization: an expression of group or individual identity against
the dominant canon of religious culture” (Zowczak 2007: 107-120). In con-
temporary interpretations apocryphal works, characterised by the trans-genre,
trans-generic and multi-formal nature of the form of expression, may contain
elements of history, hagiography, legends, folklore, fairy tales and theology
(Szajnert 2021: 9). This vagueness of the formal criteria in definition allows
me to consider apocrypha, rather, as a “cultural phenomenon” and it serves
to redirect my attention to identifying the reasons for their creation and the
general features concerning the content as such. These may include, for exam-
ple, the explanation of the Scripture, supplementing stories from the lives of

1 “Prepodobna” in literal translation from Bulgarian language means “reverend”, “venerable”,
but it describes “saint of a lower rung”, who in their earthly life gave themselves to a mo-
nastic, ascetic life. In the case of Stoyna, this title is not officially accepted by the Orthodox
Church, but it is how people refer to her in their worship, and it is how her legacy has spread.

2 In the 21st century, anthropological research on the cult of Prepodobna Stoyna was published
in a book dedicated to the phenomenon of the cult of prophetesses and clairvoyants in the
Balkans (Valtchinova 2006; see also Michalska 2020, 2021, 2023).
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the saints described (e.g. Jesus Christ, Our Lady, St. Joseph, the apostles and,
in my case, Prepodobna Stoyna), questions of theological nature concerning
the life of the soul after death, etc. Another feature of the apocrypha is their
variability — words are rearranged in successive versions, certain parts are re-
moved, people and places are added, names are changed - while the essential
core of the story is preserved. Apocryphal storytelling lacks the logic of char-
acters, situations, action and historical truth, there is often no cause-and-effect
sequence (as in a fairy tale, it is not said when exactly something happens, how
long it lasts or under what historical conditions it occurs), and the events are
concentrated around a single character or arranged chronologically according
to an invented timeline. Functioning well in the first centuries of Christianity,
at some point apocrypha began to be treated as works of fantasy and sensation,
and became marginalised to tales published in folk books and calendars sold at
church indulgences (Starowieyski 2003: 35). The same is true of the oral stories
circulated about Stoyna’s life — her wvita is fragmented and used in any num-
ber of ways according to current needs and purposes; it is also disseminated
through various channels of communication. The preceding process of writing
her vita may also have consisted of collecting selected oral stories from her
life in order to fit into the model of creating a “saint’s vita” and, at the same
time, to fulfil specific objectives in consolidating her image in the collective
imagination as a person deserving special respect. This shows the mechanism
of the “recycling of codes” and the evolution of cultural processes that take
place within the local cult in question. At the same time, we can observe how,
in these processes, the transfer of information is strengthened or weakened
in contemporary conditions, depending on the choice of distribution channel.

The contemporary apocryphal stories I am analysing fall into what is known
as “secondary orality” (Ong 1992: 183), supposedly superstructured on “primary
orality”, based on the word as sound (the spoken word). Through the use of
new tools, such as writing, printing and electronics, it takes on new forms, but
remains essentially the same. Still, the structure of the texts is subordinated
to the mythologised sense conveyed in them to satisfy ontological curiosity. In
this way, “the world as a mystical unity can be fully grasped in a cognitive, in-
tellectual and emotional act at the same time” (Bartminski 1995: 12). The world
created by the apocrypha is also a mythical world: the characters are endowed
with extraordinary qualities, their stories are unusual, provoking moral conclu-
sions, ordering the world. They personalise the values and symbols experienced
most deeply by a given group, and contemporary media support this process
of mythicising reality by, as it were, recycling cultural codes (to use Wojciech
Burszta’s term). Joanna Tokarska-Bakir points to a constant feature of myth,
namely, its multiple repetitions, which is also characteristic of apocrypha. This
is because, as in myths, a word repeated after someone and repeated many
subsequent times leads to the “clarification of essence”. In this way, through
the sense of co-creation of a myth, one can feel its power of influence, the
communal dimension of its symbolism, while, at the same time, being its con-
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sumer (Tokarska-Bakir 2000: 392). Malgorzata Jankowska, on the other hand,
when analysing apocryphal literature in the context of contemporary culture,
states: “contemporary apocrypha can make use of religious symbolism to pre-
sent completely irreligious (and sometimes anti-religious) content” (Jankowska
2019: 43). It is, therefore, worth looking at how the story of the life and mira-
cles performed by the non-canonical saint and prophetess Stoyna culturally
influences the creation of new narratives and what purposes they fulfil.

Stoyna’s Vita

In my paper, I use the word “apocryphal” in its contemporary sense — to de-
note a work of “doubtful authenticity” / any text or story considered to be of
dubious veracity or authority, although it may contain some moral truth. In
this broader metaphorical sense, the word suggests a claim that is in the na-
ture of folklore, factoid or urban legend. An important point of reference for
the creation of many new stories about the life of the heroine of my article,
Prepodobna Stoyna, is her vita (Fig. 1). In 1985, Zoya Velikova — the grand-
daughter of Stoyna’s sister — wrote down Stoyna’s life, and since then the cult
began to spread not only orally, but also in a written and, then, printed form.
The record of Stoyna’s life is supposed to be one of the proofs of her holiness
and one of the elements in the quest for her canonisation. In its structure, we
find all the similarities to the typical lives of saints: already at birth, Stoyna
shows a “divine sign”: a white oleander suddenly blooms in front of her eyes,
signalling the birth of someone special. At the age of seven, she loses her sight
“struck by the light of St George”, although most likely factual explanation is
a severe bout of smallpox. At the same time, she receives the gift of “inner vi-
sion”. She is able to foresee all sorts of life circumstances and has visions of the
world. As a 16-year-old, she is haunted in a dream by St. George, who announc-
es that he is her brother, and, as a result of his suggestion, Stoyna is led to
build a small Orthodox church in the courtyard of her apartment house. When
she is forced into exile as a result of the shift of national borders in the early
20th century, she settles in the village of Dolna Sushitsa (the former name of
Zlatolist) and decides to live in St George’s church. The numerous miracles she
performs and her gift of clairvoyance result in the spread of a cult of Stoyna as
a prophetess and a healer, respected not only by the local population, but also
by visiting pilgrims, who are sometimes treated as “sinister” religious dissent-
ers. Stoyna leads the ascetic life of an eremite, dresses like a nun, eats modestly,
only selected produce. She offers the gifts received from the faithful away to
the poor. She takes care to pass on the truths of the faith to the local people.
The most unusual and mystical states she experiences seem to be the liminal
states of “temporary death”. During those, she would stay locked in her room
for several days, separating herself from the “world of the living”. She explains
that at those times she is with the saints in the hereafter (the life beyond). She,
therefore, leaves the realm of the profane to go to the realm of the sacred and,
in this way, she becomes a heroine connecting these two worlds. Another of
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Fig. 2. Church souvenirs related to the cult of Prepodobna Stoyna, Zlatolist. Photo: Aleksandra F.
Michalska, 2023
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her observed and recorded skills is the alleged ability of levitation while pray-
ing. In her biography, apart from stories of the daily consultations and advice
she gives to the faithful, a large part is devoted to events during a period of
intense civil unrest, during which Stoyna was able to defend the village and
the people from invaders and, as a result, protect them from danger. Miracles
also occur after her death, at her grave (Izmirlieva, Ivanov 1990: 80—94).

In the personal model of Stoyna, one can see a pattern of constructing not
only a saint, but also a mythical heroine, equipped with extraordinary quali-
ties that cause her to be treated by a given social group as someone special:
someone who can shape the reality in which she functions and exert a posi-
tive influence on it, ordering the meaning of existence. The mythicisation of
the protagonist is thus a component of the apocryphal story, whose primary
purpose is to explain the world and stabilise social anxieties by living out ex-
periences within the predictable organisation of the mythic world (as pointed
out by Leszek Kotakowski in his description of the legitimacy of the permanent
rooting of myth in culture) (Kotakowski 2003: 14). Janina Hajduk-Nijakowska,
citing Ivan Colovi¢, draws attention to the phenomenon of the vulgarisation of
national heroes in the process of their popularisation and folklorisation through
contemporary forms of communication (Hajduk-Nijakowska 2011: 229-230). In
the case of Stoyna Dimitrova, in my view, the opposite mechanism occurs due
to her popularised image in the media and the multiplication of “apocryphal
stories” based on her life: namely, she becomes one of the established national
heroes who are “messengers of God and protect the Bulgarian people”. In this
way, the mythicisation of the heroine is intertwined with her sacralisation.

Contemporary Apocryphal Stories and Their Dissemination

With the development of mass media, television, social media and YouTube
began to play an important role in the dispersal of the cult of Stoyna. She
is also the heroine of fictional literature: the novel Cosopuenama. Ilpenodo6-
Ha Cmoitina, Hekanonuunama ceemuya (The Perfect One. Prepodobna Stoyna,
A Non-Canonical Saint) by Neda Antonova was published in 2017 (Fig. 4). The
introduction from the publisher states that “Prepodobna Stoyna is an emissary
of God - [sent] to save the faith. She is of a higher spirit and Bulgaria is her
mission” (Antonova 2017: 4). In addition, the place where she lived and served
people is “sacred and the most magical in Bulgaria” (Antonova 2017: 4). In
2022, a monodrama based on the book, directed by Christo Stoychev, starring
Desislava Mikhailova was staged at one of the renowned Sofia theatres, the
Salza i smiah. In 2016, Plamen Kapitanski, Neda Antonova and Rumen Leonidov
published An6ym noema 3a Ipenodo6rna Cmotina (The Album-Poem about Prepo-
dobna Stoyna), and in 2014 a book with Stoyna’s healing recipes was published:
IIpenodobra Cmotina. Peuenmu Ha eona ceemuya (Prepodobna Stoyna. Recipes
of a Saint). In 2020, Rumen Leonidov, a journalist and author of poetry dedi-
cated to Prepodobna Stoyna, published a book collecting testimonies of mira-
cles occurring due to prayers to the non-canonical saint: Yydecama na Cmotina
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Fig. 3. Literature related to the figure of Stoyna.  Fig. 4. A fiction book based on Prepodobna Stoy-
Photo: Aleksandra F. Michalska, 2023 na’s life. Photo: Aleksandra F. Michalska, 2023

IIpenodo6na (Miracles of Prepodobna Stoyna) (Leonidov 2020) (Fig. 3). Leoni-
dov is also the author of a popular Facebook page with 67.000 followers called
IIpenodo6ra Cmoiina (Prepodobna Stoyna n.d.), where believers, among oth-
ers, can share experiences after their visit to the Orthodox church in Zlatolist.
The pilgrims’ entries are dominated by comments dedicated to the power of
Prepodobna Stoyna and the miracles experienced, especially those connected
with the fulfilment of maternal plans. In most entries, Stoyna Dimitrova is
referred to as a saint, the protectress of the Bulgarian people, and the faithful
address her with respect and reverence appropriate to this status. Attention
is drawn to her spiritual purity and ascetic lifestyle. The authors of the blog
collect requests and petitions to Stoyna several times a year and bring them
to the church on the 22nd of December — the anniversary of her death, or on
occasion of other major holidays celebrated in the church. In this way, they
thank her for her help in fulfilling them. The printouts of requests are placed
on a marble slab with an engraved two-headed eagle on the church floor or on
the bed in Stoyna’s room (Fig. 6).

Through numerous video recordings of pilgrims’ visits, posted on online
platforms, and through discussion forums, this figure of the non-canonical
saint also found its way into pop culture. One of the best-known Bulgarian
influencers (with more than one million subscribers) of the popular YouTube
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Fig. 5. The cover of the magazine Cnucanne Fig. 6. Printscreen of the post from Facebook;
Ocem (Magazine Eight), No. 2015/8, with an  prayers offered to Stoyna, 2023, December 12th.
image of the Prepodobna Stoyna.

channel “The Clashers” — Slavi Panayotov — advertises Zlatolist as “one of the
most mystical places in Bulgaria, with an exceptionally strong energy” (The
Clashers 2022) (Fig. 7). Stoyna’s gift of levitation is discussed on the TV show
by an “expert” — the writer Christo Nanev — who is convinced of her many
other supernatural qualities, as well as the fact that she was a “Bogomil™
in a previous life (Etv Haskovo 2022). This theory coincides with the one
propagated by members of the contemporary New Age religious movements
and the White Brotherhood, who try to find a continuation of medieval Bo-
gomil thought in Stoyna’s life (see Szwat-Gytybowa 2005; Drzewiecka 2023).
That, in turn, brings her closer to the philosophy of the spiritual leader Petar
Danov*. There is also a book, in free circulation, devoted to Stoyna’s life, enti-
tled ITpenodo6ra Cmoiina — nekanonusupanama 6eneapcka céemuua (Prepodobna
Stoyna — a non-canonical Bulgarian saint 2019). It is distributed by esoteric

3 In contemporary esoteric circles in Bulgaria invoking the medieval ideas of the heretical
Bogomils movement has become rather popular and “trendy” in the 20th/21st century. For
more about Danonvism and “White Brotherhood” organization see (Toncheva 2015).

4 Living between 1864 and 1944, he was a spiritual guru and founder of the “Byalo Bratstvo”
(White Brotherhood), an organisation still in function, in the spirit of the New Age (see also
Szwat-Gylybowa 2005).
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Fig. 7. A printscreen of the video from YouTube channel “The Clashers” with the claim
on Prepodobna Stoyna: “She is 10 times stronger than Vanga”.

bookshops, but it is also available as an electronic copy online, and as an au-
diobooks. The book states that Stoyna foresaw the existence of her “successor”,
Vanga®, and that Vanga, who often stayed in Stoyna’s room to recharge herself
energetically, emphasised that Stoyna’s power was several times stronger than
her own - depending on the source of the information: three times, four
times or ten times her power. Some accounts also say that Vanga communed
with the spirit of Stoyna (Ivanov, Demirev, 2017). Many online sources quote
Stoyna’s prophecies, e.g. in the context of Russia’s recent war with Ukraine:
“Russia will begin to destroy the world, but in the end, it will be destroyed
itself” (Novinite 2022). Prepodobna Stoyna is also the brand name of a min-
eral water distributed in shops, and the Zlatolist church shop sells devotional
items with the image of this non-canonical saint, including small travel icons
and magnets (Fig. 2).

5 In 2022, a verdict was announced on plagiarism committed by the publishers of the book
IIpenodobra Cmotina — HexanoHusupanama 6wvneapcka céemuya (Prepodobna Stoyna — The Un-
canonized Bulgarian saint), attributing authorship to Boyana Palikarova and using extensive
excerpts from Neda Antonova’s book in the text Cesspuienama. IIpenodo6ra Cmoiina, Hexano-
nuuna ceemuya (The Perfect One. Prepodobna Stoyna, A Non-Canonical Saint). The book was
allegedly based on the author’s notes from the last days of Stoyna’s life, written down before
her death in 1933. “It was supposed to have been ‘spiritually transmitted’ to the publishers by
the guru Petar Danov himself”.

6 Vanga — Vangelia Gushterova, often known as Baba Vanga (1911-1996), was a world recognized
Bulgarian clairvoyant living in the same Southern-West region of Bulgaria where Stoyna used
to live. Baba Vanga’s predictions and her life have been subjects of fascination, leading to
various studies, documentaries, and books that explore her mystical abilities and the accuracy
of her prophecies (see Valtchinova 2006).
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The presence of Prepodobna Stoyna in pop culture has taken increasingly
diverse forms of expression in recent years. It would be premature to refer
to her as a pop culture heroine, but as I have shown, there are indications
to assume that legends associated with her figure, spread by the mass media,
may lead to the use of her image for commercial purposes. Because of this
process the concerns regarding reduction, simplification, and schematisation of
Stoyna’s figure are justified. The creation of “contemporary apocryphal stories”
around Stoyna undoubtedly helps in building her image as a cultural heroine,
who, as “a messenger of God, is to lead the Bulgarian people in the right direc-
tion of faith and is supposed to protect them” (Dineva 2015: 41). In “Magazine
8” (Fig. 5), she is compared to the world’s prophets and spiritual guides such as
Nostradamus, St. Teresa of Avila, Wolf Messing, Edgar Cayce or Petar Danov
(Dineva 2015: 41), and thus regarded as an emissary not only for Bulgaria, but
for the world”.

As a result of the vividly developing “contemporary apocryphal stories”,
spread mainly on the Internet, there are many legends about Stoyna’s life and
the miracles she performed, including her abilities of teleportation, levitation,
painting icons despite her blindness, as well as clairvoyance (Siyanie 2015).
Both established public figures and ordinary commentators (offline and online)
contribute to the dissemination of “apocryphal” information about Prepodobna
Stoyna’s life. In a Polish book entitled Batkany Magiczne (The Magical Balkans)
(Mikotajczak 2023: 102—-110), published in 2023, the author cites Stoyna’s story
in one of the chapters, based mainly on internet sources, recalling mytholo-
gized stories. For example, it is stated that Stoyna lived in a part of the Zlatolist
temple located “next to the apse, almost behind the iconostasis” (Mikotajczak
2023: 102-110), even though it would be physically impossible to live there due
to the architectural layout, as well as to the absolute prohibition concerning
women behind the iconostasis in Orthodox Church. Stoyna’s well-preserved
room in the emporium section of the temple never raised any doubts about the
space where she lived. Her life was written down not by her niece, but by her
sister’s granddaughter. The 1986 issue of the journal “Bulgarian folklore” was
not devoted to the story of Stoyna, as the author mentions in the text, without
citing any details®. Hundreds of such distorted stories can be found on the in-
ternet and it is not difficult to get lost in them. Oral accounts are intermingled
with those written down, but, nevertheless, conveyed on the basis of “Chinese
whispers”, without going into the logical sequence of events or comparing them
with more reliable sources, such as scientific articles summarising the collected
testimonies of informants and attempting to deal with information containing
facts rather than myths, and if myths, then subjected to professional analysis.

7  According to how “Magazine 8” is described on its website, it “presents popular and in-depth
information about science, nature, alternative medicine, ancient history and the unexpected,
with an emphasis and priority on discoveries and news from Bulgaria or related to the people
of the country” (Dineva 2015).

8 The first article to appear on the Stoyna Dimitrova cult is (Izmirlieva, Ivanov 1990: 75-94).
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The most popular channels for disseminating “apocryphal stories” leading
to mythologisation and making Stoyna a cultural heroine include the press, fic-
tion literature, the internet: films documenting visits, interviews with residents
and people experiencing miracles, influencer programmes on YouTube, Face-
book social media profiles, TV. The most widespread contemporary stories are
those concerning miracles performed by Stoyna: healing from women’s diseases,
helping to conceive a child, healing children, the disabled, the blind. No less
popular are those concerning Stoyna herself: the ability to levitate, teleporta-
tion, a life of complete asceticism (diet: nuts, citrus fruit, bread, water), liminal
states of “temporary death”, clairvoyance. One can also observe the develop-
ment of stories and legends around the very place of worship of Prepodobna
Stoyna — the Orthodox church where the non-canonical saint lived and its

“unique mystical energy”. Among these, the most popular are: the marble plate
located in the centre of the church over which Stoyna was said to levitate and
which marks a high-energy healing point for pilgrims, Stoyna’s tomb, a healing
swing hanging on a thousand-year-old plane tree — a high-energy tree, a well
and a spring with miraculous water. All these sites are located within the
St George’s Orthodox Church and its courtyard, generate new legends, and the
faithful visiting them repeat rituals recorded individually and transmitted in
online spaces. In addition, information has also spread that Zlatolist forms an

“energy triangle” with the neighbouring villages of Melnik and Rozhen, which
has an exceptionally good effect on the well-being of visitors (Gergova 2020:
384). It is obvious that the subjectivity of the experiences in the described
places does not make it possible for us to formulate assumptions about their
truthfulness or untruthfulness.

Apocryphal Stories — Personal Myths

As Bulgarian anthropologist Vihra Baeva states, “if local stories function as
myths of a given community, we can then call personal narratives a kind of
‘personal myths™ (Baeva 2013: 178). This is particularly true of miracle stories,
which, through the fact of repetition, cause them to be re-experienced, as it
were, as a sacred act. In this way, through “personal myths”, a person organises
his or her inner world, discovers his or her identity, but also identifies with
a given community, using established cultural codes in the story and thus ful-
filling the expectations of the community (Baeva 2013: 179). Importantly, the
one to whom the miracle happened feels obliged to share his or her story, and
by spreading it, contributes to strengthening faith, so it works to the benefit
of the church as a community.

However, in seeking an answer to the question concerning the purpose
and reasons for the popularity of “apocryphal stories” about the life of a non-
canonical saint and her place of veneration, we can return to the explanation
of the origin of the apocrypha at the beginning of the article. Like the apoc-
rypha, these stories have great potential to provide the audience with a col-
ourful, interesting, naive world — eagerly read and listened to. Based largely
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on myths, oral stories, legends, they form the so-called “biografichna povest”
(biographical story); “these works differ from medieval lives of saints: there is
no obligatory introduction, an argument about the hero’s life and an ending
in consecutive order. The rhetoric and the panegyric are kept to a minimum,
the narrative prevails, and the narrative is built on the event and the dialogue”
(Petkanova 1982: 14). Apocrypha were also used to emphasise patriotic and
even messianic sentiments, and served to accentuate moods of pessimism and
ontological and moral anxiety. In this context, we are left to ask ourselves
whether similar functions are fulfilled by the increasingly circulated “apocry-
phal stories” about the life of Prepodobna Stoyna, or whether, according to
Roland Barthes’ assumptions about myth, by virtue of the fact that they “con-
ceal nothing and reveal nothing, but simply distort” (Barthes 2020: 352), their
ultimate aim is “to immobilise the world, so as to suggest and imitate a certain
universal economy that has once and for all fixed the hierarchy of property. In
this way, every day and every step of the way, man is detained by myths, sent
back by them to this immobile prototype [...]” (Barthes 2020: 390). In this sense,
in my view, the features of apocrypha, myths and contemporary “apocryphal
stories” can intertwine and overlap, and perform similar functions, ordering
reality. To quote a Polish apocryphal scholar of the early 20th century: “In the
absence, therefore, of uncoverable real facts, [the apocrypha] create imaginary
ones and from them, as if from the real, draw conclusions which surpass in
fantasticness the fantasticness of the facts themselves. The imagination in the
apocrypha seeks to remedy all the omissions and deficiencies in the biogra-
phies” (Radlifiski 1905: 13—-14). As a consequence, the stories handed down in
successive generations take on the characteristics of the supernatural and the
miraculous, in which fiction merges with reality and thus becomes similar to
myth or legend. For, to quote Roland Barthes again: “Myth is neither a lie nor
a confession: it is an inflexion” (Barthes 2020: 352). The “apocryphal stories’
mentioned above are, therefore, cultural texts that use cultural codes perpetu-
ated in the ever-circulating media of these codes, which change according to
social needs and in accordance with the development of the means of their
dissemination. Above all, however, what comes to the fore in the popularity
of apocryphal stories based on the life of the Prepodobna Stoyna, in my opin-
ion, is their timeless function: encouraging, creating for the faithful a better,
ordered world in which all overcome obstacles have a purpose. The story of
Stoyna and the belief in the miraculousness of a place where the faithful ex-
perience an energetic impact on their well-being fulfils their needs, which are
realised within the contemporary transformation of religiosity.

2]
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ABSTRACT: Cult places establishing motivated by an order/vow which a person
receives in a dream or vision is an international motif, well known in Serbian
folkloristic and literary tradition, too. This way of establishing cult places, ac-
companied by appropriate ritual practices, lives on even today in the territories of
southern and southeastern Serbia. An individual who can establish contact with
the otherworldly through dreams and visions often merits a special status in the
community — some elements of their biography narratives are interpreted in such
a way that they form sacralized biographies. The main motifs of such biographies
have been singled out in this paper and their functioning in the collective is ex-
amined. Some sacralized biographies of the kind are well known today throughout
Serbia, and they are also accepted by the official religion representatives, while
others function only within the scope of a narrower community. It is shown that
the process of sacralization depends on the time distance from the events under
discussion, on the role of the community and individuals, but also on the mecha-
nisms which are formed outside the framework of the local oral tradition, through
the narratives of popular and media culture.
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Introductory Remarks: Founding or Restoring a Cult Place Initiated

by a Vow Received in a Dream or Vision in Serbian Traditional Culture
The initiation of founding a cult place due to a vow/an order received in
a dream, vision, or some other sort of premonition is a well-known motif in the
history of culture. It is also very common in Serbian folk tradition (especially
in oral epic poetry and cultural and historical legends) and in literary (espe-
cially medieval, hagiographic) legacy.
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The fieldwork research conducted in the last few years in the territory of
southern and southeastern Serbia shows that the practices of founding cult
places wherein a special role is assigned to a particular individual thus fulfill-
ing an order received from a metaphysical entity (most commonly persons
from Christian imaginarium) are very much alive (see Djordjevi¢ Beli¢ 2018).
The continuing existence of these practices is confirmed by travel writers and
ethnographers who had noted down such phenomena from the late 19th and
throughout the entire 20th century (Milicevi¢ 1876: 838, 1984: 82; Stanojevié¢
1913: 66—67, 1931: 108; Pordevi¢ 1934: 113—-116; Panteli¢ 1974: 223; Kanitz 1985:
363; Krsti¢ 2006: 171-240; Radulovi¢ 2010: 43—44). Similar ritual practices and
narratives related to them have been the subject of analyses related to Bulgar-
ian and Russian traditions too (Panchenko 2002, 2012; Baeva 2013a: 138).

In traditional culture, characterized by a metaphysical model of understand-
ing dream nature (Trunov, Vodenikova 2012), a dream is seen as a mode of
contact with the otherworldly (Tolstoy 2003: 306; Gura 2012; Rabinovich 2013:
34; Safronov 2016: 5-6; cf. also Tedlock 1992; Pocs 2019; Mageo 2021). This way
of understanding dreams is made possible due to the fact that the dream is
“a reservoir of the semiotically undefined”, “neutral space” which can be filled
with various signs — message carriers, and those signs always have the poten-
tial for multiple interpretations, individual and culturally conditioned (Lotman
2000: 126). Thus, the dreamer and/or the one who executes an order received
in the dream become symbolically the materialization too, “the extended arm’
of the metaphysical contractor in the reality of this world. The dreamer (or the
visionary) is “marked” by the direct contact with the metaphysical, with the
evident possibility of permanent symbolical existence on the rim of the two
worlds, this world and the other world, because they have become someone
else through their narrative about the dream/vision and founding (or restor-
ing) a cult place — someone different for their community. This otherness is
particularly emphasized in relation to the individuals who found, worship, visit,
and take care of a number of cult places, and who are referred to as “peo-
ple dedicated to a church/monastery”, “hermits” (in Serbian: crkvari/crkvarke,
crkovarice, crkvenici, crkvenjaci, crkvenke; Stanojevi¢ 1931: 108; babe crkvalije;
Kosti¢ 1998: 140; crkvenjace/crkvenjaci, crkvarci, crkvenjaci, manastirke/mana-
stirci, isposnici, bogomoljci; Krsti¢ 2006: 176). The ambivalent nature of such
otherness is also registered on the level of vernacular religion, since such indi-
viduals evoke both respect and fear, confidence and doubt, and some of them
are ascribed both healing and prophetic abilities (Stanojevi¢ 1931: 108; Krsti¢
2006: 235-240; cf. Panchenko 1998: 81)".

]

1 In Serbia, Lidija Radulovi¢ has focused on this phenomenon in particular in her research
in the last few years, observing it also from the viewpoint of the anthropology of gender
(Radulovi¢ 2010). It is interesting to notice that the domination of female characters was spot-
ted already by Stanojevi¢: “In their religious zeal, they are even more fanatic and zealous than
their husbands. They deliver their sermons much more strongly than prophets” (Stanojevi¢
1931: 108).
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In that sense, it can be said that the biographies of such people have an ob-
vious potential for sacralization. The aim of the analysis to follow is to observe
the mechanisms of creating such sacralized (folkloric) biographies - to single
out their main motifs, ways in which those motifs are modeled in the individual
perspectives as well as from the perspective of the core and wider collective
(from a folkloric biography which is almost part of the official religion, to the
narrations which function within the boundaries of a given community, to the
completely fragmentary ones with respect to which polemical polylogues are
developed in local communities).

The said mechanisms will be depicted on the basis of the example of the
narrative about the founding of the Orthodox Monastery of the Intercession
of the Blessed Virgin Mary in Djunis (southeastern Serbia), and the narra-
tions which function in its very close cultural environment, in the neighboring
dwellings, where the practice of establishing local cult places is very active. For
this ethnocultural area, it is typical for a cult place to be founded on the initia-
tive of an individual who receives an order/a vow in a dream and (or) a vision;
at the designated place they unearth relics (a cross, a censer, an icon, and the
like), and later on, with the support of a local community (who may contribute
financially and/or become a part of the workforce), they erect churches (usu-
ally initially modest, improvised buildings, some of which are later on turned
into bigger sacral objects made of brick). The founding of a cult place often
includes the discovery of the spring of holy (usually medicinal) water and ar-
ranging for it to be accessible — the opening of water.

In terms of methodology, the research is based on the principles of qualita-
tive interview analysis and critical discourse analysis (oral, literary, and media),
and it also includes the dimension of visual representations.

The Orthodox Monastery of the Intercession of the Blessed Virgin Mary
and the Sacral Biography of the Blessed Milojka of Djunis

The Orthodox Monastery of the Intercession of the Blessed Virgin Mary in
Djunis (southeastern Serbia) is one of the greatest pilgrimage sites in Serbia
nowadays. Worship in this place started in the late 19"/early 20" century. An
improvised building was a shrine where local people worshipped exclusively,
but relatively quickly it gained the status of a sacred place much more widely.
The promotion of Djunis by the members of the God Worshipper movement
(in Serbian: Bogomoljacki pokret)® contributed to the spread of the idea of

2 The material has been collected within the framework of the project Fieldwork Research of
the Oral Tradition of Southeastern Serbia (since 2018; the SASA Branch in Ni§, the University
of Ni§). The following colleagues from the research teams supported and helped me in the
field: Biljana Sikimi¢, PhD, Prof. Danijela Popovi¢ Nikoli¢, PhD, Svetlana Cirkovi¢, PhD, and
Danijela Petkovi¢, PhD, to whom I wish to extend my warmest thanks. Some of the photo-
graphs are the courtesy of Prof. Andrey Moroz, PhD, whom I would also like to thank.

3 The God Worshipper movement (whose official name was the Christian Folk Community),
a voluntary association of the Serbian Orthodox Church believers, was formally established
in 1921 in the Kingdom of Serbs, Croats and Slovenes, that is, in the Kingdom of Yugoslavia.
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sacredness and miracles. Namely, the movement initially propagated its teach-
ings predominantly through folk preachers and brochures, and later on, with
the development of the movement publishing activity also via books, and, in
particular, in the newspapers, which, among other things, unfailingly featured
contemporary miracle narratives as well. Moreover, the movement members
attached great importance to mysticism, and the interpreting of dreams, vi-
sions, and omens was quite common at their mutual gatherings (Radi¢, Djuri¢
Milovanovi¢ 2017: 143). It is significant to mention that one of the prominent
members of the movement, Dionisije Milivojevi¢, considered precisely the
mass unearthing of churches and establishing cult places in southeastern Ser-
bia after the wars of 1876-1878 to have marked the beginnings of the God
Worshipper movement development. Finally, the first little log cabin church
in Djunis was erected in 1934 with the blessing of the then-Bishop of Zica,
Nikolaj Velimirovi¢, who had been designated the spiritual leader since 1921 by
Patriarch Dimitrije.

The building of a great temple commenced in 1977 and was finished in 2001.
The old log cabin church was torn down in 1997; a new temple of solid mate-
rial was erected in the same place, and consecrated in 1998 (Stevanovi¢ 2020:
37-78). Alongside the two churches, the cult complex also includes a spring
of holy water (which is believed to be medicinal) and a holy stone (to which

It sprang into being in reaction to the decline in the interest in religion, communism spread-
ing, strengthening of the Catholic Church influence, and the increase of interest in theoso-
phy and spiritism among the intellectuals (Suboti¢ 1996: 13). Even though the question of
the direct influences and sources of the movement has not been clarified in the scholar-
ship to this day, scholars have agreed upon the fact that it emerged spontaneously, but
that it should be regarded in the context of the existence of various sects in the Aus-
tro-Hungarian Empire, in the Karlovac metropolis territory in the late 19" century (Radig,
Djuri¢ Milovanovi¢ 2017: 138), and that it spread to the south and southeast of Serbia at
the end of the century (Vojinovi¢ 1991: 229). At first it was popular primarily among the
residents of rural areas, later on some intellectuals joined the movement, but it remains
primarily the movement of peasants and middle-class members from urban areas in Ser-
bia, Bosnia, and to a certain extent in parts of Northern Macedonia. The God Worshipper
movement was not entirely monolithic, in particular in the early stages of its existence, and
the greater interest of the official Church and its attitude of general approval (although
the attitude of Church representatives was actually ambivalent and it remained the same
for as long as the movement existed) have contributed to its stronger cohesion. Since 1919
Serbian Orthodox Church started actively involving its representatives in the overseeing
and partial channeling of the God Worshipper movement activities, and since 1926 reg-
ular annual gatherings have been organized in various monasteries in Serbia and Bosnia.

The movement members fostered absolute loyalty to Orthodox Christianity, went
to church regularly, followed the rules of fasting rigidly, advocated abstinence from
any vice (alcohol, smoking, some even avoided meat consumption). More often than
not they organized meetings in private houses or reading rooms, and the gather-
ings included the Bible reading and interpreting (the New Testament in particu-
lar), joint prayers, singing spiritual songs (the so-called God Worshiper prayer songs).

The movement was in crisis in the early 1930s, during the Second World War its activity
was banned, and it was partially re-established in the 1950s and 1960s, although at this stage
the activities took place in smaller groups, mostly in secret (for more information about the
God Worshipper movement, see Vojinovi¢ 1991; Suboti¢ 1996; Radi¢, Djuri¢ Milovanovi¢ 2017).
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two beliefs are connected: that the Virgin Mary had stood upon it and that it
grows all the time).

The process of narrative sacralization of this cult place is related to the
narratives about miraculous healings, the belief that the blessed Virgin Mary
appears in the sky on the holiday the church is dedicated to, and, finally, to the
narrative about its founding. The stories about healings in the monastery in Dju-
nis can be heard all over Serbia today (during the field research a few dozens of
such examples were written down), and what has contributed to their spreading
in the last few years is the virtual-space-oriented lifestyle (testimonies in the
forms of memorates or fabulates can be found on various internet forums, social
media, and, more often than not, in the comments related to this monastery).

The monastery is visited by believers on a daily basis, and on the day dedi-
cated to the Intercession of the Blessed Virgin Mary (October 1 / October 14)
tens of thousands of people arrive there not only from every corner of Serbia,
but also from the neighboring countries (the Republic of Srpska, Bulgaria, the
Republic of Northern Macedonia, Romania, etc.), more often than not as part
of tours organized by religious tourism agencies*. The reasons for going on
the pilgrimage are various: from a hope of healing (physical and/or spiritual),
to the pilgrimage as a form of expressing religious (and national) sentiments
and fulfilling individual religious needs, to tourist curiosity (see Radosavljevic-
-Ciparizovi¢ 2012: 60-65, 2013: 206—276). All the people present spend a night
in the churchyard awaiting the Blessed Virgin Mary, whose face, according to
the belief, appears above the monastery at midnight. Ritual practices on this
day include a vigil, an Akathist hymn reading by the spring at midnight, the
anointing of the sick (by ointment), kissing the holy stone, and the morning
liturgy happening at the place believed to be the very spot where the Blessed
Virgin Mary appeared to the girl Milojka.

On this occasion, research attention will focus on detailed discussion of the
narrative about the founding of the monastery, which is an important part of
the belief complex related to this cult place. According to the belief narrative,
the church was founded in the late 19th century by Milojka Joci¢, a then-thir-
teen-year-old girl from Djunis, after a vision in which the Blessed Virgin Mary
appeared to her. The circumstances of the church founding and Milojka’s life
have been described in the most comprehensive way in the booklet Cudesna po-
vest o pronalasku svetog mesta crkve Pokrova presvete Bogorodice (A miraculous
tale about the discovery of the holy place for the church of the Intercession of the
Blessed Virgin Mary; Joci¢ 2018)%, which can be bought in the monastery shop.

The booklet represents a printed version of the manuscript which was
written in 1938 based on the testimony of the son of Milojka’s mother’s second
husband, Dragutin Joci¢, who took care of the church upon Milojka’s death. In

4 For more information about the development of religious tourism in Serbia in the context
of retraditionalization and desecularization, see (Andelkovi¢ 2019: 424-427); the author also
provides an overview of the relevant literature about this problem.

5 The booklet was first printed in 1938.
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Fig. 1. The believers kiss and leave gifts
next to the icon in which the scene of
Milojka’s encounter with the Virgin Mary
is depicted; October 1/October 14, 2023
(the day dedicated to the Intercession
of the Blessed Virgin Mary). Photo: S.
Djordjevi¢ Beli¢

the compositional sense, the narration is chronologically organized: 1) the vi-
sion of the Virgin Mary (Milojka, a thirteen-year-old girl, digs in the vineyard
with her sister and neighbor; on her sister’s request, she goes to fetch some
water; by the spring, the Virgin Mary appears as a lady in a golden robe; the
Virgin Mary takes the pitcher, throws it, and the pitcher falls down but does
not break; at the thus marked place Milojka should found a church in which
many will heal, as the Virgin Mary states; the Virgin Mary foresees a great
storm and gives Milojka advice how to save herself; the storm is described
in almost apocalyptic images, and the girls are miraculously saved hidden in
a cabin, praying); 2) the confirmation of the sanctity of the place by the mira-
cles of healing; 3) the founding of a little church; 4) punishment and curses
which befall those who stand up against the church worshipping.

The booklet also contains drawings showing Milojka’s encounter with the
Virgin Mary, and the same motifs are depicted on one of the church walls, as
well as in the icon (see Fig. 1).
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Shaped as a combination of medieval literature and folklore motifs, the writ-
ing has a pronounced didactic layer; therefore, the narratives about the punish-
ment of non-believers end with a moral that testifies to the oral transmission
of the belief narrative:

This unkempt and dilapidated house [...] is a nice memorial to the force
and wisdom of God our Lord, and by existing in such a shape, it reminds
the older to talk to their young ones about the unconditional punish-
ment of God over the ones who willingly devote themselves to defy the
sanctity, God’s force and wisdom, as well as the commands which He
gives to the believing people through the ones He elects to redeem their
earthly lives by their good deeds and prayers as well as by repentance
for their sins (Joci¢ 2018: 22).

The similarity to oral culture goes beyond the level of introducing local be-
lief narratives to the level of “the rhetoric of truth” (Oring 2008). Namely, all
the narratives about the miracles are given as memorates or pseudo-fabulates,
specifying the names of the actors and witnesses®. At the same time, Milojka
Joci¢’s sacralized biography is also shaped through the Tale. Except for the
contact with the otherworldly (after the first vision Milojka is said to remain in
constant communication with the Virgin Mary), the girl is described as modest
and God-fearing. The prison scene (where Milojka is taken by the order of the
local church authorities) reminds one of the scenes from martyries — biogra-
phies of the early Christian saint martyrs:

Milojka was not scared by this [prison; added by S. D. B.] punishment,
she stepped boldly before them [the chief of police and the police of-
ficers] and said: “Hear me out, mister captain, I am not afraid of your
prison. I will endure in prison and I will come again to this place to pray
to God and the blessed Virgin Mary, but I am afraid of your suffering, of
these servants of God who have defiled this sacred place and ruined its
foundation instead of protecting it. Yet, people will restore the church
again and you shall find no peace, no shelter either on this earth or in
heaven. Sinners, oh you sinners, oh you great sinners, what you have

6 It is interesting to mention that those people really existed. Namely, in the Tale published
within the monograph about the Monastery of the Intercession of the Blessed Virgin Mary,
the author, Zoran Stevanovi¢ (2020), gives precise data about the actors based on the insight
into various archival sources for every mentioned name in the commentary section. An ad-
ditional curious detail can be seen in the fact that this researcher drew attention to certain
inconsistencies, that is — transformations of the factography, which definitely stem from
the initial oral transmission of the narrative, and to a certain extent pinpoint the minimal
approach to folklore topoi (for example, it is stated that Milojka died after three years of
marriage, and she was actually married for a longer time; she had the first vision of the
Virgin Mary at the age of fifteen, while in the Tale, and all the subsequent oral and media
interpretations, she is said to have been a thirteen-year-old girl).
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done! I hear the voice from heavens about your suffering and I already
see that suffering. I can see your repentance, but it will come too late”
(Joci¢ 2018: 19).

Other unusual abilities are also ascribed to her, e.g., her holiness is recognized
by animals:

Prior to her experience and encounter with the blessed Virgin Mary,
Milojka was very timid, any noise would startle her, but after her first
encounter with the blessed Virgin Mary, she became very much free,
so not even a beast would ever attack her and all the beings feared her.
No dog would bark at her, and if she outstretched her arm, forest birds
would come to it without fear (Joci¢ 2018: 25).

Nevertheless, Milojka’s life ends tragically. Given the fact that the blessed Vir-
gin Mary has ordered her to change her earthly garment for black clothes and
devote her life only to faith after the foundation of the church, Milojka refuses
to get married, but her father and stepmother marry her against her will”. The
breaking of the prohibition results in her death occurring quite shortly after
that, when Milojka is twenty-five.

In oral interpretations, in which the narrators quite often refer to the said
booklet as the information source, the content is reduced and it boils down
to the motif of Milojka’s vision, uncongeniality and persecution, and the sin-
punishment complex. The ideational coloring of interpretations depends on
narrators’ intentions: the story about Milojka may be presented both as part of
the local/regional culture and oral tradition and as a narrative with the more
pronounced didactic point. A more emphasized didactic and religious tone is
present in the narratives shaped in the discourse fitting in the religious tour-
ism framework, bordering on propaganda, while the representation of the story
about Milojka Joci¢ and the Monastery of the Intercession of the Blessed Vir-
gin Mary in Djunis in the media space sometimes has a sensationalist overtone
too, e.g. “A mysterious story under the veil of secrecy! The blessed Virgin Mary
appeared to Milojka and gave her the following Vow: She did not fulfill one of
the given promises” (Informer 2023).

A literary interpretation has undoubtedly contributed to the popularization
of the narrative about Milojka from Djunis — the motifs of Milojka’s life, es-
pecially the miraculous appearance of the Virgin Mary and the events related
to the church founding, are the skeleton of the novel Voda iz kamena (Water

7  Wearing black clothes (sometimes with the sign of a cross) was the marking of a great number
of the God Worshipper movement members, and some propagated celibacy too (Radi¢, Djuri¢
Milovanovi¢ 2017: 143). The practice of wearing black clothes among the people particularly
dedicated to church (mostly among women) can be seen even today, and it was reinstated in
the 1990s in the return to tradition and faith discourse contexts.
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from the stone) by the popular Serbian writer Ljiljana Habjanovi¢ Djurovié®,
published in 2009 (with a number of subsequent editions to this day). Genre
hybridity, the introduction of motifs belonging to medieval literature and oral
tradition are among the characteristics singled out as important for the novels
belonging to the authoress’s so-called “spiritual cycle” are all also typical of
the novel Water from the stone (Bojani¢ Cirkovi¢ 2019: 20-33). In the book,
Milojka’s character is described from the perspectives of different narrators.
Predominantly depicted as meek and artless, with the introduction of the
folkloric motif of “a persecuted girl” (the stepmother-stepdaughter relation),
Milojka finds a motherly figure in the Virgin Mary, becoming, at the same
time, the proponent of her voice. The motifs the authoress takes from the Mi-
raculous Tale can be interpreted in multiple symbolical keys, as proposed by
Mirjana Bojani¢ Cirkovi¢ (2019: 62-80) e.g., the vineyard as a biblical symbol,
the thirst as the yearning for love and true faith, the storm as the spiritual
impurity symbol.

The TV show concerning the aforementioned novel aired in 2010°. A large
number of frames were shot at the Monastery of the Intercession of the Bless-
ed Virgin Mary itself, and Ljiljana Habjanovi¢ Djurovi¢ presented the belief
narrative about Milojka Joci¢ and the founding of the monastery. She also
spoke about her motivation for writing the novel, highlighting a divine inspira-
tion of sorts, and mentioned that the first stage of working on it was marked
by a miraculous omen:

All the books that I write, I write relying on the grace of the Virgin
Mary and Saint Petka, so I found the courage and knowledge for writing
this book, and all the books from my spiritual cycle for that matter, in
my faith in the grace of the blessed Virgin Mary and Saint Petka. [...]
I came to Djunis, prayed on the stone, and asked for the blessed Virgin
Mary to send me a sign through someone else. It was a working day,
there were no visitors. When I climbed the stairs by that Milutin’s well,
there was a woman standing there, she introduced herself as a doctor
from Kru$evac. She said that she was a reader of mine and that she
thought that it had been about time I had written a novel about what
had happened in Djunis. I understood that simply as yet another sign
of the grace of the blessed Virgin Mary, because it is known from the
testimonies of holy fathers that the messages we should receive often
come through other people (Globos Aleksandrija 2020).

8 The general public and literary criticism attitude towards this authoress’s opus is very much
ambivalent, and it ranges from affirmative to highly disputing (with respect to its esthetic
value). Ljiljana Habjanovi¢ Djurovi¢ is the winner of a number of literary awards, but she has
also earned the Serbian Orthodox Church accolades.

9 The TV show was a co-production of Aleksandrija film, NTV production, and the production
house YUBICA. The video is available on YouTube (Globos Aleksandrija 2020).
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The TV show ends with the testimonies of the miraculous healings based on
the letters the authoress received upon the publishing of her novel:

One testimony is from a police inspector, who is actually a bachelor of
laws. He wrote to me that he was born because of the water from Djunis.
Namely, his mother buried a child and that affected her so terribly, that
great pain, that she was bedbound and one night she dreamt that she
should wash her face and drink the water from the monastery in Djunis.
She had never heard of the monastery in Djunis before that, but in her
dream, she saw how that place looked. Since she could not get up from
bed, she asked her father, and he came and brought to her some water
from Djunis, she washed her face with that water, and just as it was said
in the dream, after a year she bore a son, that police inspector of ours.
When she went to Djunis with her child and came to this holy place,
she recognized the scenery from her dream (Globos Aleksandrija 2020).

In the context of examining the narrative about Milojka Jocig¢, it is interesting
to mention a song about her. The performance was recorded in the TV show
about the monastery in Djunis as a part of the Ethnological recordings cycle
produced by the scientific and educational program of the Radio and Televi-
sion of Serbia in 2002 (the data or the recollections of the songs thematizing
Milojka’s seeing the Virgin Mary directly have not been collected during the
fieldwork research) (RTS Obrazovno-nauc¢ni program 2020):

Kad Milojka dode na potok vodu da zahvati,
Na kamenu sedi Presveta Boga mati. 2x

»,Qj, Milojke, ti poslusaj, mene,
Na ovome mestu bice iscelenje! 2x

Na ovome mestu nek se crkva gradi,
A sad idi, dete, vinograd, pa radi. 1x

0j, Milojke, narodu govori,
Nek se ovde narod danju i no¢u moli. 2x

0j, Milojke, ti poslusaj mene,
Na ovome mestu nek se ¢ita sveto Jevandelje. 1x

0j, Milojke, moje dete milo,
Ti poslusaj mene, 1x
Na ovome mestu bice iscelenje!” 1x

When Milojka came to the brook to get some water,
The blessed Virgin Mary was sitting on the stone.
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“Oh, Milojka, you listen to me,
Healing shall happen here.

At this place a church should be built,
And now go, my child, work in the vineyard.

Oh, Milojka, tell the people,
May they pray here day and night.

Oh, Milojka, you listen to me,
May the Holy Gospel be read here.

Oh, Milojka, my dear child,
You listen to me,
Healing shall happen here!”

The song is performed by a group: a woman (an evidently elderly woman at
the time of the video making) leads, another one joins her in a clear voice,
while the others present mimic the performance rather than give vocal con-
tributions. However, even such participation is a significant indicator of their
knowing the song, that is — its functioning in oral culture (despite its probable
authorial origin). Stylistically speaking, the performance is close to the tradi-
tional way of narrative text performance — the signing is unison, the melodies
are simple, of small ambitus, musical expressivity is rather minimalized. The
sound is used to highlight the semantic layer of the lyrics, so, for example, the
agogic marking of whole sentences is emphasized by vibratos at the ends of
phrases. What is atypical of tradition are the frequent departures from the
metric model — the basic measures of the dodecasyllabic verse (6 + 6), that
is, a line of elementary, two-part measures (which are formed in singing as
4/8 + 2/4 + 4/8 + 2/4). It may be the result of excitement and nervousness due
to television recording and/or the circumstances in which the performer may
be remembering the lines, i.e., improvising the textual component. Having
in mind the described melopoetic characteristics, as well as the performance
context, the said example could be brought into connection with the tradition
of the God Worshipper prayer songs, which is not in collision even with the
strong influence of the local musical idiom in the performance.

10 Given the fact that ethnomusicological analysis falls beyond the competence domain of the
author of this paper, the analyses provided are the result of the expertise of Jelena Jovanovi¢,
PhD, and Danka Laji¢ Mihajlovi¢, PhD, for which the author of this contribution would like
to thank them most cordially.

11 Singing such songs was one of the important elements of the God Worshipper movement
member gatherings. Beside spreading spiritual messages and morals (but also the move-
ment ideas), joint performance was also an important folklorization form. Namely, the
authors of the songs’ lyrics were, beside Bishop Nikolaj Velimirovi¢, numerous anony-
mous individuals too. Musically speaking, the songs had relatively simple melodies, both
composed and folkloric, as well as taken from foreign traditions. The same lyrics could
be performed to various melodies and vice versa — the same melodies could be applied
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Fig. 2. A monk is putting up a billboard with the news about the discovery of Milojka’s grave. Still
from the video Pri¢a o Milojkinom grobu (RTV Kru$evac 2019)

Fig. 3. An icon of the Blessed
Milojka of Djunis; the work
of the hieromonk Stefan Djordjevi¢
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An important sound element of the “festive sacral scenery” (which is par-
ticularly related to the evening time when the believers start gathering in the
churchyard) is the playing of the (more or less popular) spiritual songs from
loudspeakers (which some of the present people sing along to) in the contem-
porary celebration of the holiday dedicated to the Intercession of the Blessed
Virgin Mary in Djunis. Some of these songs stem directly from the legacy of
the God Worshipper movement.

What gained special media attention a few years ago was the news about
the discovery of Milojka Jocié’s grave, and the grave itself gained the status of
a secondary cult place. It is also becoming a pilgrimage site, where miraculous
healings are also supposed to happen'.

An initiative for Milojka’s canonization was started a few years ago, with
the participation ofthe aforementioned authoress, and some of the members
of the Serbian Orthodox Church also participated; one of them was the hiero-
monk Stefan Djordjevi¢ of Saint Petka’s Monastery from Stubal by Kraljevo,
who painted a representation of Milojka in the icon (see Fig. 3). In support of
this initiative, the movie entitled Milojka from Djunis was filmed; it ends with
the following message: “Today, a hundred and twenty years after her death,
people ask it of the Church to declare Milojka a new people’s saint of Serbia”
(Milojka 2022).

The Orthodox Church of the Holy Trinity in the Village of Ribare.

The Founding Narrative and Dragana Markovi¢’s Folkloric Biography

In the part to follow, research attention will be aimed at the narratives about
the Orthodox Church of the Holy Trinity in the village of Ribare (which is
located about 20 kilometers away from the monastery in Djunis), which was

to various lyrics. The fact that the melodies were primarily in major scale made it pos-
sible to introduc backup singers, which brought God Worshipper prayer songs in per-
formance closer to folkloric singing na bas (“to bass vocal accompaniment”). As Dragan
Askovi¢ concludes, it is the combination of folkloric and church music traditions (Askovi¢
2010: 138, 268; cf. also Askovi¢ 2017), and a similar combination of motifs — folkloric and
religious ones, and the oscillations between authorial and folkloric expression, that char-
acterizes also the lyrics which the author of this contribution has had an insight into.
The revitalization of God Worshipper prayer songs is related to the socioeconomic and
political changes taking place in the 1990s in Serbia. Although God Worshipper prayer songs
(which are being created even today) have not gained the official status in the Divine Office
(and they are also spoken of as paraliturgical too, Askovi¢ 2010: 76-88), Gordana Blagojevi¢’s
research showcases their prominent popularity among the believers, and that they have also
partially acquired the liturgical character (they are sang after the liturgy in some temples).
Beside its closeness to folklore tradition, the aforementioned author explains the popularity
of God Worshipper prayer songs also by the fact that they are in Serbian (Serbian Orthodox
Church still predominantly uses Church Slavonic). Nevertheless, the opinions of the church
clergy and the scholars researching church music regarding God Worshipper prayer songs
and their place in church practice are still divided (Blagojevi¢ 2020: 356-358).
12 A number of TV programs have been aired about the discovery and arranging of Milojka’s
grave on local TV stations (e.g. RTV Krusevac 2019), and the news appeared on numerous
Web portals.
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founded in 1936. The cult space, beside the church, comprises of a zapis (“a holy
tree”) and a spring (whose water is believed to cure eye diseases) (see Fig. 4
and 5). The founding of the church is related to a woman from the village, Dra-
gana Markovi¢ (born in the early 20" century, died in the 1970s). Markovi¢ is
also connected to other spaces which are considered sacral in this village (the
space in the hamlet of Saraj in which there is a spring of medicinal water, the
space surrounding the Church of Saint Petka in the hamlet of Vitaca'4, and the
space in which the most recent cult place has been established — the cross of
the blessed Virgin Mary).

The mosaic of Dragana Markovi¢’s folkloric biography came to be revealed
through the conversations about the cult places in Ribare. It goes without say-
ing that it is a biography reduced to the elements regarded as relevant by the
local community, and the narrations are grouped in particular around the fol-
lowing motifs: an order/vow received in a dream (to find and unearth a cross/
church), a pronounced spiritual need to fulfill the command, suffering due to
the lack of understanding of the family (and, partially, of the wider local com-
munity), fulfillment of the order and the connection between that woman and
the cult place, symbolically maintained until her death.

The narrations about the content of the dream itself are usually quite re-
duced (in some interpretations, they even boil down to the information about
the acquired knowledge or a vow), but more developed narratives have been
documented as well. In one of them, the saint who appeared is not precisely
identified: the possibility remains that it was the Blessed Virgin Mary, but
Saint Petka would also fit the description:

A woman dreamt it, a woman from my neighborhood. She dreamt,
a woman came to her in a dream in a black scarf, I don’t know what she
was like. It may have been the Blessed Virgin Mary, who it was, and she
came to her in a dream to come here and found a church. [...] She had to,
she said: “I had to come and found that because every night that woman
came to me: ‘You should go to that place and dig there, to unearth the
church! You should go and dig™” [Ribare MG SDJ 2019; female interlocu-
tor born in 1947]%.

She was something like that, maybe she dreamt something, I don’t know,
she foresaw something and [...] and that forced her, maybe they dug

13 According to the belief narrative of the family on whose property this spring is located,
a cross has also been found there, and it is believed that the Church of Saint George burnt
down by the Turks stood at that place.

14 The church was built in 1996 (upon the discovery of the spring in 1994) on the property of
a family according to the advice and instructions of a woman who is the local authority in
the folk religion sphere.

15 The signature of the recording from the Digital Archive of the Serbian Studies Department of
the Philosophy Faculty in Nis§ is given in square brackets, alongside the information about the
sex and the age of the interlocutors. The transcripts have been made by the author of this text.
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something there. A church cannot be founded until someone has dug up
a censer or something. A cross should be there [Ribare SS DPN 2019;
male interlocutor born in 1964].

Dragana was initially prevented from the fulfillment of the order by her hus-
band, and the motif can be interpreted in two ways: the husband’s concern
for the family as an obstacle (with the emphasis on the fact that the person
having the dream visions a married woman who has children) or the husband’s
ideological orientation (his inclination towards communism). However, both
motifs can be interpreted through the lens of a conflict between the sacral and
profane biography layers. Highlighting the fact that the person concerned is
a family woman may be a hampering factor implies that the founding of a cult
place entails a certain kind of devotedness, which, on the symbolic level, can
be compared to a certain extent to the concept of zavencavanje (“marrying
oneself to something”) in the practices related to gaining the ability to use
secret magic knowledge. A similar concept operates, as it is well known, in
the official religion domain practices as well (becoming ordained, for example).
A number of narratives are concentrated around the motif of the punishment
for “the persecutor of the holy” from the husband to those who do not recog-
nize the “holiness” or turn a deaf ear to the warnings. Through that lens, on
the one hand, the image of Dragana Markovi¢ is shaped, as a woman of godly
behavior and deeds, one who warns of wrongdoing and taboo breaking, while,
on the other hand, a number of local belief narratives about the punishment of
individuals and family curses are developed.

Well, yes, there is a church there, a cross. And she dreamt about it, and
she went to dig it up at night. Her husband caught her, and he beat her,
and beat her, and beat her, and beat her, he beat her black and blue.
He did not let her. And she dreamt that the blessed Virgin Mary would
make him suffer a stroke. And she sure did that. She said it like that,
I don’t know. And their child lost eyesight, heaven forbid. “Until you
build a church, you shall not lift your head up” [...] [Ribare BG SDJ 2019;
female interlocutor born in 1940].

And then that woman who found the church, up there a man was build-
ing a house [...]. He was building, the builders were working on his
house. And she passed by and she told him... It was a holiday, they were
building the house and mixing, earlier they used to mix concrete manu-
ally, not with that, but manually, with their hands, with shovels they
mixed the concrete. And she said: “Hello there, she said, do you know
that it is a holiday today?”, she said to them. And it was a holiday, I don’t
know which one. “Do you know”, she said, “that it’s a holiday today?”
They said: “Oh, what holiday”, I don’t know, they swore at her, “what
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[is that] holiday of yours” and something like that. And then, when they
finished mixing the concrete, and it stiffened, they couldn’t work more.
Yes. And to the others she said even worse, he wanted to kill her later
that one. He climbed on the pole to build a haystack, and it was also
a holiday. And she said: “Well why”, she said, “are you stacking it today,
it is a holiday today, people should not”, she said, “work in the field!”
He swore at her, she went away. The moment she left, she said, he fell
off the haystack, barely survived... Because she was a saint that woman,
that’s what they called her, a saint, everyone... [Ribare MG SDJ 2019;
female interlocutor born in 1947].

A woman from the Ribare region used to come there, a Dragana
Markovi¢, she is from this area, who found many churches, and she
asked, the father of this, the father of this woman, M., to build the
church of Saint George in Saraj. However, M. used to beat that woman,
what do I know, he mistreated her, chased her, and he never let her do
anything. After some time, that is, after forty days, his two grandsons
died, both of them. She had told him that something would happen: “In
your family if you don’t allow for it to be made. You can beat me to your
heart’s content and do to me whatever you want, but there was a church
there, I know it for certain”. And he didn’t allow it. Some time later, two
of his grandsons died, both, in very short time. I even have the data
about that, officially when they, when each one of them died. I found it
all in the registries, I used to work as a legal advisor, there was a local
municipality office, and in that office, I had access to a lot of documen-
tation, so I wrote it all down in detail. And I wrote down many stories
listening to what they were saying, the testimonies of various people,
and to her died... Later on, she [the aforementioned man’s daughter-in-
law], after a few years, she got two daughters, and male children... She
[Dragana] said: “You shall have no more male children, you should know
that, because you have done so and so” [Ribare ZM BS 2019; male inter-
locutor born in 1955].

A grandfather worked around that hot spring. And Dragana is said to
have come to dig there. And he threw stones at her, you know, to chase
her away. And she went away. Not much later, I don’t know if his son
died or was killed, I have no idea. [...] But anyway, they connect it in
a certain way with the way he treated that Dragana. She was a small
grandma, you know, she wore a scarf and that, just like some, how
should T put it, member of the clergy. That was the impression one had
looking at her. I was scared of her in a way, you know. I mean, God
have mercy on my soul, but I had that kind of feeling, a strange feeling...
[Ribare BS 2019; male interlocutor born in 1948].
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Dragana’s devotion to the church which she founded and connection to this
cult place is particularly emphasized in the narrations of some interlocutors.

She would take hemp... [...]. And here, here she would sit on this stone
here, on the corner... [...]. She would spin it at night, sing, sing and wake
up God. And she would spin, she could see in the dark to spin. And she
would shout out to my husband: “God may help you”, maybe she called
him son, what she called him. He said: “May God help you”. I have been
to my house now over there, at church, and I decided to sit down and
spin a bit. It didn’t happen a long time ago, maybe thirty, forty years ago.
[Ribare BG SDJ 2019; female interlocutor born in 1940].

Although it is undoubtedly a real situation, this image evokes the semantic field
related to spindle and spinning in traditional culture (which has a profound
connection with the otherworldly), as well as meaning components related to
the stone (cosmic center symbolics).

The forming of Dragana Markovi¢’s folkloric biography is accompanied by
a high level of ideological unanimity of various community members’ voices,
whereby the development of the acquired narratives is conditioned not only
by belonging to a certain generation (more developed narrations have been
provided by the older interlocutors, especially the ones who live in the part
of the village which is close to the church of the Holy Trinity), but also by
an individual relation to tradition and religion. Indeed, the details about the
founding of the church and the life of Dragana Markovi¢ are familiar to the
individuals and the families who were engaged in the restoration of the church,
which will be commented upon in the text to follow.

However, the narratives which somewhat challenge the verity of some
segments of Dragana Markovi¢’s activity have also been written down. Thus,
according to one of the interlocutors, Dragana took an already unearthed cross
from elsewhere in the village and brought it herself to the very place which
had supposedly appeared to her as sacred in the dream in order to prove the
verity of her own visions and save herself from persecution:

And that she took away [a cross found on the other side of the village],
I was told that by V. a few years ago, 7. said that, the deceased, this one
here. That Dragana took that cross, because they chased her, these, she
went after those churches, maybe something urged her to do that, I don’t
know... They chased her, yelled at her, swore at her, did a lot of things.
And, and she brought that cross and threw it into the thorns down there
where the Holy Trinity is. [...] And she went to the municipality building,
in Ribare there was a municipality building, you know... And, and she said
to the mayor, she said to him: “I have foreseen that there is a cross there”.
And she went and pretended to have found the cross in the thorns. That
is what V. told me, now, whether that is the truth or a lie, I don’t know.
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She threw it into the thorns [researcher]?
She threw it into the thorns to, to prove [her vision] [Ribare MF DPN
2019; female interlocutor born in 1940].

Narratives about the Restoration of the Church of the Holy Trinity:
Developing the Polemics

The beginning of the restoration of the Church of the Holy Trinity dates to the
1990s. The local church board was the first one to get engaged with this work,
but the initiative was later taken over by a family from the village who, with
the help and support of their neighbors and friends, finished the restoration in
2004, when the restored church was also consecrated.

A complex polemic polylogue concerning the restoration of the church has
formed in the local community, grouped around the merits and motivation for
the engagement in this job, and related, in particular, to the woman with the
local authority role in the domain of folk religion today and who took part in
this process. In that sense, the motivation for the restoration of the cult place
is interpreted variously: from believing in the “authentic” divine inspiration,
to disputing, to seeing this form of engagement as an attempt at redeeming
immoral behavior. The “authenticity” of motivation is confirmed by personal
narratives formed through the traditional constellation of motifs related to
commanding dreams and visions, including additional details which are, in
the mythological modelling key, interpreted as signs — messages of the other-
worldly (a falling of a stone is interpreted as an omen):

The Trinity I also dreamt, that I was mending it [the church], Saint Ilias,
at the same time, er, he appeared. And then I am, I said, how should I do
that, I am a woman, I am weak. How should I restore the Trinity alone?
That you saw in the dream [researcher]?

In the dream. And now, I went to the Trinity, both I and my sister. I sat
down by that man, where he was selling candles, he was sitting, and
I sat down next to him. I was hit by a stone on my back! My nephew
came along, there was a hole in, in the church. He fell down! He tripped
and into the hole, he fell. “Look”, I said, “Mirko, this Trinity is warning
us against something”... [an intricate narrative about the restoration of
the church ensues, ending with a new dream narrative, this time with
a somewhat more detailed description of the vision]. And later, I dreamt.
I went to sleep, and I dreamt that the Trinity lay down by me, they came
close to me. The same as it is depicted in the icon, I dreamt them that
way. They lay down by me, grateful, they came to thank me... [Ribare
J SC 2018; female interlocutor born in 1947].

Speaking about her own and her husband’s engagement in the restoration, an-
other female interlocutor insisted especially on the devotedness of the whole
family to religion, contacts which they maintain with various clergymen and



Fig. 6. An invitation to the consecration of the restored Church of the Holy Trinity with the
stamp of the local church parish. Source: author’s archive
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the like. Even though her dreams were not related directly to the building of
the church, she emphasized the contact with the otherworldly through the sto-
ries about her visions (e.g., the birth of a long-expected child was announced
to her by the Blessed Virgin Mary in a vision).

A great number of inhabitants participated in the ritual actions around the
church (processions)®, which were re-established in the 1990s, in the period
following the restoration of the church; however, by the present day, these
have become reduced to the participation of the families living close by. Some
of the inhabitants connect this decline in interest with the overly emphasized
engagement of the family that restored the church (which is interpreted as
the “privatization” of sacral space, in accordance with which the motivation
for such an engagement is under suspicion):

And they that... That church is privatized now.

In what sense privatized [researcher]?

In the sense that they are acting now as if it were theirs.

But they restored it [researcher]?

They did. They think that is going to help... And it is known what they
have done. That he, to put it that way, appropriated other people’s mon-
ey and a lot of things... Not to talk too much... It is well known... [Ribare
SM SDJ 2023; male interlocutor born in 1966].

Actions related to founding and restoring cult places in this area are usually
done according to the advice given by a woman who has also has role of the
local authority role — she confirms the sacrality of certain space via her abil-
ity to communicate with the otherworldly. According to the interpretations of
some interlocutors, she gained this ability after her experience of clinical death
(“She can see, she can sense that. She just leaned against the tree like this
with her hand and said: ‘“This is Blessed Virgin Mary’. She doesn’t like to speak
about that, she just senses it, I guess, what do I know...” [Ribare JS SDJ 2023]).
On the other hand, there also exist voices that dispute her practice, with the
emphasis on the aspects of the secular layer of her biography which are seen
as compromising (proclivity to alcohol consumption, overemphasized sexuality,
money as the motivation for her actions). Those are also the mechanisms of
shaping the ambivalent otherness, which is, precisely because of the connec-
tion with the otherworldly, perceived as dangerous and threatening.

16 Ritual actions include walking around the church in a procession, at the head of which there
are men carrying a cross and standards (earlier, the procession used to cover a larger territory
around the village), carving a little cross on a zapis (“a holy tree”) or pouring wine over it,
decorating the zapis or the church, consecrating and breaking of ritual bread and ritual feast
prepared by the kolacar (the host of the feast, who is elected annually for the year to come
by the means of handing over a part of the ritual bread); food contributions are brought by
the majority of participants.
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The Mechanisms of Biography Sacralization and Collective Memory

Founding or restoring cult places is a part of mechanisms of space sacralization
as a permanent process which constitutes, confirms, and revitalizes tradition
segments and community identity, as well as participates in the constitution
of the idea of space as one of the elements of the world image functioning in
a particular collective (Adaev 2013: 300). If ritual actions are seen as a manner
in which a community consecrates a certain space, then narrative manifesta-
tions of the experiences related to cult places are an important factor in the
establishment of the mental image of a given sacral space, whereby, among
other things, its functionality is legitimized by highlighting the connection
with the metaphysical, and by a permanent confirmation of that relation in the
narratives about visions and dreams, fruitfulness of healing practices and the
like. In that sense, Vihra Baeva regards local cults as a dynamic system that in-
cludes: a patron saint (or another sacred entity which is the object of devotion),
a sacred site, sacred time (feast), religious images, relics, specific rituals, and
religious narratives (Baeva 2013b, 2013¢: 90; cf. Panchenko 1998: 70-179). As
a form of oral history, narratives about founding cult places represent narrative
space in which the preserved memories are part of the history of a community.

When united, ritual and narrative practices make it possible for the commu-
nity to perceive a given material object as sacral, constituting significant sym-
bolic resources (Panchenko 2012: 43), and the biographies of the individuals
related to the founding and restoration incorporate the symbolic potential. As
it has been shown, the processes whereby such biographies become sacralized
are conditioned by various factors: from the time distance from the narrated
events and actors, to the role and intertwining of oral, unofficial, and institu-
tionalized narratives.

Examining the factors which influence the shaping of the idea of a given
place’s sacredness, James Preston introduces the concept of “spiritual magnet-
ism”, which he uses to mark the power of a shrine to attract the devoted ones.
Factors which have an impact on the power of “spiritual magnetism”, as the
author stipulates, are healings, prophecies, and foreseeing, sacral topography,
as well as the accessibility of the place (Preston 1992: 33). Revising Preston’s
observations, Ian Reader (2014) pinpoints the importance of the role of various
interest groups in the “production” of meaning and formation of the idea of
the sacral - from local official and church representatives, to marketing activi-
ties. The narrative about the founding of the monastery in Djunis stemmed
from the local oral tradition which, undoubtedly, had its central motifs already
formed in its repository and perpetuated them frequently. Due to the complex
intertwining of the narrations created by the actors from various spheres (the
local, and then broader oral tradition, the activity of the God Worshipper
movement members in the spreading of the idea of sacrality and miraculous
healing power of this holy place (via oral and written channels), written tra-
dition developed under the auspices of the church (booklets, leaflets and the
like), including the media and popular culture mechanisms in the last few
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decades), the weaving of the motifs about the Monastery of the Intercession
of the Blessed Virgin Mary in Djunis, as well as the sacralized biography of
Milojka Joci¢ have acquired the status of a great narrative. Having in mind its
consistency, ideological coherence, widespread acceptance and influence, but
also the directing that comes from the authority, this narrative is close to the
domain of what Jan Assmann defines as “cultural memory”, in which reality
is transformed into stable images and symbols, and whose role is founding
(Assmann 2005: 61-65). The folkloric biography of the founder of the Church
of the Holy Trinity in Ribare, Dragana Markovi¢, gravitates towards the same
model; however, as it has been shown, it also reflects the “cracks” in the voices
disrupting the ideological unanimity to a certain extent, and thus, in the case of
this narrative, one could speak of the process of unfinished sacralization. Such
features are conditioned by the lack of the necessary time distance; moreover,
the functioning of the narrative is limited to the oral culture of a smaller collec-
tive within a local community and, having in mind the relatively small number
of the members of this memory community, it is up for deliberation whether
this narrative will continue to live and be transmitted. Finally, the narrations
formed around the actors who participated in the restoration of the Church of
the Holy Trinity create a complex polemical polylogue, typical of the communi-
cational memory contents (Assmann 2005: 59—61) reflecting the imbalance and
tension between sacralization tendencies (which, in some cases, are initiated
by the actors themselves, as they provide narrations about their own experi-
ences of the contact with the otherworldly) and the secularized elements of
individual biographies in the interpretation of their contemporaries.
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Seeing Is Not Believing but Believing Is Seeing™

Introduction

The narrative of belief in God and its association with blindness have deep
cultural roots that can be traced in mythological and folkloric notions, biblical
parables, literary works, and ordinary conversations without necessarily being
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tied to religion. Given the particular life situation, the themes of God and belief
in divine interventions (usually miracles) have an enduring presence in the
testimonies and narratives of persons with visual impairments. They rep-
resent a kind of appeal to a higher power to provide an answer as to why
the blindness occurred, to provide help with everyday difficulties, to give
something in return for the sight that was taken away, etc. Notwithstanding
the differences between individual testimonies, several specific points can
be noted in the narratives that the blind create about their relationship with
God. First, they are the result of the accumulated mythological, folkloric, and
biblical contexts discussing the relationship of blindness to God and the pos-
sible way out of the situation of not seeing. Secondly, the narrative of divine
intervention generally emerges spontaneously, even when the conversation
is not religiously oriented, and is associated with the occurrence of some
personal miracle.

There is a clear relationship between the cases listed. The accumulated
mythological, folkloric, and biblical contexts underlie the visually impaired
person’s belief that they have the opportunity to sense divine intervention in
their life situation, and this helps to understand the spontaneous emergence
of the theme of God and his presence. In contrast to the casual emergence
of faith narratives in everyday conversations with visually impaired persons,
there is also a contextualized notion of God in the work of blind authors that
is the result of both accumulated contexts and personal miracles that have hap-
pened to the author. The narratives listed above, related to religious perception,
have an important function among visually impaired people — they are highly
motivating for coping with everyday difficulties and inspiring the telling and
strengthening of faith. In addition to this, narratives about God and His role
in a situation of blindness contain many examples of the need to accumulate
various types of sensory experiences through which the belief in divine inter-
vention is strengthened.

The research presented here focuses on the ways in which sensory ex-
perience (concerning other senses besides sight) influences the relationship
between the blind and God and how this is reflected in their faith narratives.
Highlighting some examples of the accumulation of cultural context as related
to the notions of blindness and divine intervention, as well as spontaneously
occurring and well-considered narratives about God, the paper emphasizes the
functions of these narratives for the blind community and their overcoming of
everyday problems. Drawing on the methods of social anthropology and years
of fieldwork among people who have lost their sight, the text seeks to answer
the following research questions: when and how do blind people talk about
their religious notions related to divine intervention? In what ways are concep-
tions of God transformed in the work of blind authors? What is the function
of narratives about God, and what role does the accumulation of various types
of sensory experience play in increasing belief in God?
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Based on the field material gathered and analysed in relation to this theme,
in this paper, I will examine, in turn, some of the cultural accumulations of
context related to the relationship between blindness and divine intervention,
and then provide examples of spontaneously occurring narratives of faith in
conversations with the blind, with recurring motifs involving the perception
of a miracle or the expectation of one, as well as show the meaningful religious
perceptions in the work of a blind author. An integral part of the analysis of all
the examples will be the highlighting of sensory experience, since for people
with visual impairments it plays a specific role in the cognition and perception
of the world, and this leads necessarily to the highlighting of this experience in
religious perceptions. In the analysis of the various examples, my attention will
be directed towards tracing whether there is a tension between the invisibility of
God and the sense of His presence in the lives of people with visual impairments,
and to what extent this gives rise to the need to talk about faith as a means of
motivation for coping with everyday difficulties. The proposed analysis aims to
show that not only is the theme of God present in the faith narratives of people
with visual impairments, but that it also shapes and forms their self-perception.
Not being able to see divine interventions activates the other senses and engages
them so that the blind persons accumulate sensory experience, and become reg-
istrars of what is happening around them, refracting their specific life situation
through perceptions of divine intervention and presence in the person’s world.

Blindness and Divine Appearances (Cultural Contexts)

The condition of blindness transcends ordinary human experience, and it might
be possible to draw an analogy with Mircea Eliade’s ideas about the images and
symbols that represent reality. Woven into narratives, symbols are more signifi-
cant than historical events. The motif of blindness recurs in various religious
texts, and this underlines its symbolic significance. According to Eliade: “When
a myth is told, it is as if in some way that sacred time during which the events
mentioned in the narrative took place were reactivated” (Eliade 1998: 53). On
the basis of these reflections, the author draws several other conclusions, such
as, for example, the desire of traditional society to separate mythological time
from secular time or the constant actualization of the events narrated in myths.
The tales of blind prophets, which we find in various mythologies and later in
religious texts, are part of these narratives that destroy secular time and affirm
the relationship between ordinary people and the gods. Moreover, such com-
munication between the sacred and the profane is accomplished through signs
and symbols, and to reinforce the feeling that a certain action is being per-
formed, it is indispensable for the deity to be invisible. In this respect, only di-
vine manifestations are clearly visible and recognizable to the common people.

1 Field material collected between 2014 and 2024 served as the basis for writing this article.
The selected materials were gathered during my training as a guide for visually impaired
persons, conducted at the National Center for Rehabilitation of the Blind - Plovdiv in 2019,
as well as during my postdoctoral research, conducted during December 2022-2024.
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Culturally, getting closer to the sacred and the secret has its consequences
in the human world. According to Eliade, when the profane is imbued with the
sacred, there is divine intervention (Eliade 1994). Such is the case of healing?
the sick. In both biblical stories discussed later in the text, healing takes place
in full view of all and through a strong faith in God. The connection between
blindness and faith is very strongly felt in these narratives. Lack of sight is
both a physical infirmity and a spiritual lack - they are reflected in the Bible
in this way. Certainly, physical blindness can be healed with a very strong
faith or by resorting to one of the sacraments of the Orthodox religion - eleo-
sanctification. Spiritual blindness, by contrast, is one that believers must guard
against and pray earnestly that it will not befall them. In the performance of
this sacrament, reserved for very sick people, there participate seven priests,
and the sick person is anointed with an elixir. It is explicitly stressed that heal-
ing depends on the strength of one’s faith. The presence of a visible (physical)
aspect in the performance of the ritual is precisely the point at which the
profane and the sacred meet, and so divine intervention can be accounted for.

According to the biblical concept, the so-called revelation (epiphany) “in-
volves something hidden being revealed so that its essence can be seen and
known” (Bibleyski rechnik 1994: 384). Vihra Baeva describes miracle in nar-
ratives as “entering of the sacred into the human world” (Baeva 2013: 32).
Within this article, I will try to position the narratives of divine intervention,
personal miracles and the expectation of these made by visually impaired
persons among the narratives of healing according to the classification pro-
posed by Baeva (2005, 2013). It is also appropriate to introduce the term of
action-miracle, which Albena Georgieva considers to be a basic element in
etiological legends as “a link between the two components of the was-became
opposition” (Georgieva 1990: 58). In the narratives of people who lost their
sight later in life, the tension happens between what was and what can be
observed. On the one side there is placed life with sight and on the other -
life without it. Conversely, one can also juxtapose a life without the strong
presence of God and one in which the blind isolate themselves and, rather,
seek answers for their condition. The occurrence or expectation of a miracle
in the lives of visually handicapped people is associated in two different ways
with the perception of divine intervention. On the one hand, there is the
expectation for a miracle to happen and for blindness to “go away” from the
blind person’s life; on the other hand, the actual registering of a miracle oc-
curs through the accumulation of sensory experience, and both experiences
lead to a strengthening of faith. Narratives of divine intervention by visually
handicapped persons can be taken as accounts of miracles, but with some
qualifications. As Baeva reflects in her research, stories of miracles have com-

2 Bulgarian folklore abounds with tales and legends of living water, healing ayazmas and heal-
ing eye waterr (see Arnaudov 1971, 1972; Georgiev 1989; Mankova 1989; Georgieva . 1993;
Neikova 2002).
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mon motifs — such motifs can also be observed in the narratives of visually
impaired people, however, given that these are elements of accumulated ideas
and images resulting from religious and/or folkloric accumulations. A second
caveat I would like to point out is that the narrative related to the occur-
rence or expectation of a miracle can also be found in an already revised
and meaningful text with a visually impaired author, and in this sense, such
a narrative would stand on the borderline between narratives and literary
elaborations of the theme of miracles. In either case, narratives of this type
are imbued with a deep faith in God and His power. Personal stories in
which God is invoked are associated with moments of crisis and significant
changes in people’s lives, and are often interpreted by the means of an idea
of protection and communication between people and deities (Hunter 2012).
Such narratives have a specific role in the lives of people with visual impair-
ments — they motivate many of their decisions on a day-to-day level, and this
brings with it a further accumulation of sensory experience. Moreover, the
personal stories in which God appears and helps a person provide one with
comfort and peace. In the case of persons with visual impairments, this is of
utmost importance for learning useful skills to cope with the difficulties that
the situation of being blind presents them with. Many of my respondents
claimed that their faith in God was strengthened when they had mastered
and completed specific tasks in their daily lives (e.g., navigated urban space
without difficulty). During the leadership training I participated in, very
special attention was paid to the motivation of the visually impaired - one of
the keys to this is the belief that everything will be okay and they will cope
with and get out of the situation they are in. This is also the recommendation
of professionals who develop plans to integrate the blind into society, such
as the recommendations for motivation that Arsova gives in her textbook on
orientation and mobility (Arsova 2008).

In this case, the inability to see (in a physiological and metaphorical sense)
is a condition that can be a key moment in experiencing and narrating divine
revelation. There is a tension here that arises from the idea that everything
that can be seen can be explained. This cultural model has a strong presence in
Western culture, in which seeing is the sense that is elevated to a pedestal, and
it is only the possibility of seeing that provides one with the ability to under-
stand something in its totality (Ffytche et al. 1998; Goodale 2004; Heath 2016).

I would like to add another dimension to this understanding-centered mod-

el: the linguistic perspective. Across languages, there is a clear connection
between blindness, understanding, and the concept of divine intervention.
For instance, in English, the expression “I see” is commonly used to mean
“I understand”. The same applies in French with “Je vois”, which also means
“I understand”. In Bulgarian, phrases like “I see what this is about” or “I have
a view on the matter” carry a similar connotation. These linguistic examples
highlight how vision, as a metaphor for understanding, is deeply embedded in
language and reinforces people’s cognitive grasp of a subject.
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This connection between sight and knowledge also has important reli-
gious, mythological, and folkloric implications. The inability to gain knowledge
through vision offers at least two interpretive paths. First, there is a reliance
on the enhancement of other senses, such as smell. For example, a religious
service might evoke specific sensory experiences — like the scent of wax, flow-
ers, herbs, or dampness — that can become significant for individuals who lack
sight®. On the other hand, we should not overlook the fact that most manifesta-
tions of divine power remain equally (in)visible to the majority of believers. In
this sense, God must be invisible in order to be truly felt and for His presence
to be recognized (Nightingale 2016). It is important to clarify that the abil-
ity to see does not always equate with the ability to perceive or understand
something. “Seeing”, in this context, is a skill that can be learned through
techniques that allow an individual to cognitively process and recognize dif-
ferent situations, people, and objects, leading to informed decisions. Only in
this cognitive framework can we equate seeing with understanding, where
seeing becomes a potent metaphor for knowledge and human insight. A Dutch
proverb says “The blindest is the one who does not want to see”, underscoring
the metaphorical link between sight and knowledge. A Danish proverb offers
a different perspective: “The sky is not less blue because the blind cannot see
it”. This reflects the dominant worldview of those who can see, where the
reality of the sky’s blueness exists independently of whether it is seen or not.
This highlights the idea that while some things may be invisible to the sight-
less, other things remain invisible to both the sighted and the blind alike. This
distinction touches on the social and cultural interpretations of perception
versus the actual physical realities at play*.

Sensibility, meant as the way people experience their sensorial surroundings,
is a part of the culture of individuals; the sense of God’s presence and His in-
tervention in the lives of people with visual impairments is specifically condi-
tioned by different social and cultural norms. The faith narrative has a specific
place in this group, because in the case of sightless persons, their sense of the
world is based on residual senses, and this gives rise to the tensions I have al-
ready mentioned. The inability to see God is valid for both the sighted and the
blind, but the sense of His presence is built on a different sensory experience.
Perhaps this is also why so much cultural context is built up linking blindness
and divine intervention, propagating the notion that the lack of sight “unlocks”
another relationship with God, bestowing the ability to see beyond.

3 For more information, see Cadbury 1928: 237-256; Green 2015: 146-157.

4 “The physical universe does not contain colors, sounds, or smells; it contains frequencies,
amplitudes, and certain types of molecules. Perceptual systems decode physical energies and
build representations that reflect reality. So, colors and sounds are not inherent features of
the physical world; they are mental properties that exist as a result of us experiencing certain
forms of energy. A tree falling in the forest makes no sound if no one is there to hear it. It
makes a pressure wave travelling at 700 miles per hour; sounds are made in the brain of an
observer” (Dietrich 2007).
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Physical blindness can be perceived in two opposite ways. On the one hand, it
can be viewed as a punishment for one’s accumulated sins. On the other hand,
it can be read as a sign of divine favor. An example of this dual conception can
be taken from Greek mythology and the accounts of the life of Tiresias, one
of the great seers. There is no single account of how Tiresias lost his sight:
according to some, it was when he saw the goddess Athena bathing. She pun-
ished him by blinding him, but then gave him prophetic powers. According to
other versions, Hera herself blinded Tiresias after he revealed the secrets of
the feminine essence. According to both versions, however, oracular abilities
have come to replace the denied ability to see. Another very important con-
nection can be glimpsed here - the deities are not only invisible, but they must
also remain unseen, for punishment follows if this is violated.

In religious terms, too, there can be found examples of the connection be-
tween blindness and divine interventions. Here I will give just two examples
from the Bible in which the intervention of God brings about healing of blind-
ness. These examples are appropriate for illustrating the desire for deliverance
from the condition of blindness, but not only insofar as they are themselves
motivators for coping with everyday difficulties. In the parable of the healing
of Bartholomew, as related by Mark (Mark 10, 46—52)%, two very clear messages
are contained. First, blindness can be healed when God intervenes. Secondly,
only faith in the Lord can save all who suffer. These two messages are at the
heart of the motivation for strong faith among the visually impaired. The other
parable tells of the healing of a man born blind who also believed in the power
of God, which helped him to see. In the parable of the man born blind, there is
also a tension between seeing and understanding the presence of God. In the
way it is presented in the ninth chapter of John’s Gospel¢, it is not the physical
ability to see that is important in understanding the divine, but the belief that
it exists. Again, this is where the idea of metaphorical and physical blindness
comes in.

Knowledge of the sacraments and the divine world requires specific per-
ceptions beyond what is understood as normal. For the situation of not seeing,
where people compensate for their lack of sight with their other senses, for
example, movement in space is based on faith in newly acquired skills (Arsova
2008). In his book Myth and Reality, Mircea Eliade (2001) says that understand-

5 “Then they come to Jericho. And as Jesus was going out of Jericho with his disciples and
a multitude of people, Bartimaeus the son of Timaeus, who was blind, was sitting in the road
begging. And when he heard that it was Jesus of Nazareth, he cried out, saying, Son of David,
Jesus, have mercy on me. Many rebuked him, that he would hold his peace: but he cried the
more, Son of David, have mercy on me. Jesus stood still and commanded that he should be
called. And they called the blind man, and said unto him, take courage, arise, he cried unto
thee. He threw off his upper garment, arose, and came to Jesus. And answering him, Jesus
said to him, what do you want me to do for you? And the blind man said unto him, I will see,
Master. Jesus said unto him, go thy way: thy faith hath saved thee. And immediately he saw
and followed Jesus on the way” (Mark 10, 46-52).

6 See the Gospel of John chapter o.
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ing religious symbols and myths leads to the awareness of deeper realities that
are necessarily invisible to humans. In this regard, God must be invisible to
believers, but His intervention in people’s lives can be seen. And herein arises
the tension between the sighted and the sightless in their religious perceptions.
The sense of God’s presence usually excludes sight and relies on other sensory
perceptions. The different degree to which the sighted and the blind use their
senses gives rise to the specific way of perceiving God, and this, in turn, leads
to the desire to narrate this life experience.

In a Quest for God

In the present case study, conversations about God and his intervention in
people’s lives emerged spontaneously without the need to engage in a strictly
religious dialogue with respondents. The first example that will add a touch to
the understanding of the spontaneous emergence of the topic of God and belief
in Him is from a free conversation held at the National Centre for Rehabilita-
tion of the Blind — Plovdiv. Respondent 1 had lost his sight a few months be-
fore our meeting and was placed in the center to learn basic skills to cope with
new challenges in his life”. Among the basic courses there was one in reading
Braille. The respondent was looking forward to learning this skill, rather than
learning how to walk with a white cane or how to cook his meals; it was ex-
tremely important for him to get in touch with books and start reading again.
I had a very long conversation with him, during which we inevitably came to
the subject of God and His manifestations:

Respondenti: I don’t know why this [going blind — M. S.] happened to
me... Now the most important thing for me is to learn to use Braille and
start reading again. Do you think I can read the Bible in Braille?

M. S.: Yes, it’s in Braille for sure! Why do you want to start there? Isn’t
it a very big and difficult read?

Respondent 1: I don’t know, maybe, I'll find an answer or start believing
more... (sigh).

M. S.: Are you a believer?

Respondent 1: I'm not sure, but I'll probably have to believe in something
since I haven’t seen anything so far in life...

M. S.: In what sense have you not seen?

Respondent 1: I haven’t seen miracles happen, but they might happen
now right?

M. S.: Probably if you believe strongly and learn to move on your own,
cook, do your own laundry and read!

Respondent 1: There, that would be a miracle, to read the Bible in Braille!
M. S.: I wish it for you sincerely! (Terrain Diary, 2019, NCRB-Plovdiv;
transl. M. S.).

7  Respondent 1 is a man about 75 years old (as of 2019) who has an academic career.
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The conversation reflects the intimate moment of deep spiritual reflection and
the first steps in the search for faith. Losing his sight meant that Respondent
1 was unable to read and use literature as a means of finding answers, not
only in the spiritual sphere, but also in academic terms. For him, reading was
the way to access God’s word, and using Braille would make this possible. In
the theological literature (Gregory 1987; Hunter 2012; Clements 2015), being
in a difficult situation causes people to move through and accept a deeper
spiritual understanding of what is happening. This quest is consistent with
biblical narratives in which blindness often leads to a deeper understanding
or encounter with the divine. It is in this difficult situation that the hope for
a miracle emerges, as well as the belief that the presence and intervention of
God is possible. Respondent 1’s statement “I have not seen miracles happen,
but they might happen now” reflects a strong desire to believe in the presence
of divine power. Furthermore, the expectation of miracles occurring indicates
a transition in moral terms from the material and visible to the spiritual and
intangible. The stronger the faith, the stronger the sense of God’s presence.
This passage reflects the Christian idea that true faith does not require physical
evidence of God’s presence, but, rather, an inner conviction. The loss of sight
puts the respondent in a situation where he must rely on his other senses and
accumulate sensory experiences such as reading Braille. In this way, he will be
able to reach the texts of the Bible more easily. In this case, faith and sensory
experience are related and mutually condition each other. On the one hand,
there is the need for sensory skills with which to reach the sacred texts.

On the other hand, the very belief in divine intervention reinforces the
desire to accumulate sensory experience. It is important for the respondent to
learn to read, he believes that by this act he will get closer to the Bible, and
this will help him to rediscover faith, and it will give him the courage to tackle
the other difficult parts of learning that lie ahead. It was very important for me
as an active participant in this conversation not to interrupt the participant’s
desire for a relationship with God, but also to restate the more significant
things for this moment from my point of view - learning to walk, to take care
of himself. What happened is an example of the particular perception of the
situation from a sensory point of view. On the one hand, since Respondent 1
has fallen into a situation of not seeing, he must cope with new challenges, and
finding his way to reading (which is so familiar to him) is a kind of compensa-
tory mechanism. For him, learning Braille is a complex task that is underpinned
by a desire to find a strong faith in God. And in this sense, the connection
to the divine takes on the function of a strong motivation for acquiring new
sensory skills. On the other hand, when observing this process, I assess the
situation based on what I see — a cultural pattern that has been ingrained in
me. Relying on my senses, I assume that the challenges he will face in man-
aging his daily tasks are numerous and difficult to overcome. In this context,
I acknowledge the respondent’s desire to learn Braille and access the Bible, but
I also emphasize that there are more immediate priorities. The difference in
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our sensory experiences heightens the tension between seeing and not seeing,
creating gaps in our communication.

Finding Your Way to God

Another example of the spontaneous narrative of faith and God comes from my
conversation with Respondent 2. Unlike the previous interviewee, Respond-
ent 2 is younger and has been blind for many years. The interview conditions
were similar, but there was a significant difference between the respondents
in terms of both their age and experience with vision impairment. Respond-
ent 2 lost his sight at an early age and has long since learned how to handle
daily tasks. He was attending a vocational massage course at a center, which
would provide him with a trade. Living in a small village where everyone knew
him, his favorite pastime was experimenting with computers and adapting old
radio stations to listen to conversations between international truck drivers.
Over time, he had connected with these individuals, and, as he put it, this al-
lowed him to “travel all over the world”. Our discussion about God happened
by chance.

Respondent 2: I ride an old bicycle.

M. S.: But how do you ride it when you can’t see? Don’t you bump into
things on the road?

Respondent 2: No, I know the way, I always drive on the shady part
of the street, under some trees there. However, one day someone had
stopped his car there and I bumped into it.

M. S.: And what happened? Did you hit yourself?

Respondent 2: No, but how much I cursed at him... And when he came
out of the house and when I asked him why he had stopped there, didn’t
he know that I was passing by there?

M. S.: Well, the guy wanted to park in the shade... however, he didn’t
know that that’s when you’d set off on your bike!

Respondent 2: He already knows! Do you want me to tell you how
I started riding...

M. S.: Yes, of course,

Respondent 2: One day I remembered the old bike I used to ride, and it
was like God told me to go and find it and ride it.

M. S.: How come?

Respondent 2: Yeah, I felt like I wasn’t alone and that nothing bad was
going to happen to me [pause, thoughtful].

M. S.: And then what happened?

Respondent 2: I found the bike, pinched the white cane on the rack,
tripped two, three times on the pedals, but found the door and got out
and swung... I told you already, it was like God was leading me. Nothing
bad happened (Terrain Diary, 2019, NCRB-Plovdiv; transl. M. S.).
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Cycling and traveling (driving) initially seem completely out of reach for
a blind person. In the quoted account, however, the impossibility of visiting
different countries can be overcome through speech (the respondent listens to
conversations on a radio station). Elements of strong faith and the narration of
a personal miracle are evident in the narrative. However, it requires a greater
set of sensory skills to be able to cycle. The village in which the described
situation takes place provides multiple physical and social barriers to overcome.
Respondent 2 must use his memory of the place (from when he saw it), his
sense of distance, and his sense of going from sun to shade, to recognize the
soundscape around him. All of the sensory skills listed and the ability to ride
a bicycle (a skill acquired before the respondent became visually impaired)
are prerequisites for the respondent to act on the question. In this particular
situation, the effort to find his bicycle and start riding it has been supported
by a strong belief in divine intervention. The ability to ride on a familiar road,
the confidence that nothing bad will happen to the respondent is narrated with
elements of the miraculous. Thus, the epiphany consists in the notion that God
told him to go and find his bicycle, and then in the sense of being led by God
as he rode. In this case, a blind man riding a bicycle can also be seen as an
expression of symbolic trust in a higher power that remains unseen, but that
guides one and gives one confidence in the good outcome of things.

The Miracle and Its Expectation

The last example of the spontaneous occurrence of the theme of faith in God
also took place in the Center for Rehabilitation of the Blind - Plovdiv. The
interview involved a lady of about 60 years of age, with whom we talked about
the difficulties of the rehabilitation process and the need for support in the
family. The main topic of the conversation was accessibility in urban spaces,
but the topic of God and miracles spontaneously came up.

M. S.: Tell me how you started going out again. Were there difficulties
that you encountered along the way, was the city an accessible place
for you?

Respondent 3: It was very hard for me to believe what was happening!
I had stayed in my chair at home for hours asking myself why me?
I didn’t have an answer... My relatives would make me go out and walk
around. I understood I had to in order to stay out, but I had no desire
to go out since I couldn’t see anything... I don’t know if the city was ac-
cessible, I didn’t want to set foot in it!

M. S.: I understand! What made you go out?

Respondent 3: It had been many months when I first felt the urge to go
out. I remember that I had started to get used to the idea that every-
thing would be all right, but I would have to wait a bit. So I asked my
son to take me out for a walk. It was beautiful, I remember how it felt
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like God sent us wind and then rain. I could feel the breeze in my face,
and then I felt like I could feel every little drop that fell on me. It was
very magical to me!

M. S.: Did that spark your desire to go out and want to learn to get
around on your own?

Respondent 3: I remember that in the months that followed I wanted to
go out often to look for these little signs that God sends us and eventu-
ally it was a miracle to me that I went out and wanted to be out again.
M. S.: How far did you get with learning the white cane techniques?
Respondent 3: I don’t want to learn them. I’ve made a deal with God
that if I keep finding [His help and presence] everywhere, He will help
me, guide me, and why not start seeing again. I believe this miracle is
possible! (Terrain Diary, 2019, NCRB-Plovdiv; transl. M. S.)

Learning the techniques of using a white cane is fundamental to leading an
independent and fulfilling life for blind individuals. Mastering orientation and
mobility skills provides a sense of freedom and independence, yet many visu-
ally impaired people lose motivation either before or during their training. The
belief in a higher power guiding them along this path is a recurring theme in
these spontaneous narratives. The hope that a miracle will occur and restore
their sight is often central to the idea that the stronger the belief in God, the
greater the possibility of healing. The conversation quoted earlier aligns with
miracle narratives in two ways: on the one hand, Respondent 3 recognized the
miracle in her changed attitude and behavior toward the world. On the other
hand, there is still an expectation of a future miracle-healing. A key charac-
teristic of these spontaneous accounts of divine presence and miraculous in-
tervention in the lives of the blind is that they differ from traditional religious
miracle stories that include physical healing. In the cases described, there is
a heightened belief in divine intervention, even when no actual miracle has
taken place.

The conversations highlight the connection between divine intervention
and blindness, underscoring the role of sensory experience in deepening one’s
faith in God. For individuals with visual impairments, the presence of a higher
power is perceived through other senses, reinforcing their spiritual belief. This
narrative aligns with a broader cultural and religious framework wherein blind-
ness is often linked to spiritual insight and divine interaction. The personal
accounts of miracles add depth to our understanding of how people experi-
ence faith, illustrating a relationship with the invisible God that surpasses the
boundaries of physical sight.

Meaningful Narratives about Faith and God

Spontaneous conversations about faith and God’s presence often arise in the
lives of visually impaired individuals. However, when it comes to the work of
blind authors, such reflections are more deliberate and thoughtful. Blind writ-
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ers in Bulgaria, including those featured in personal poetry collections, short
stories, novels, and the monthly publication of the Union of the Blind, enti-
tled “Zari” (Dawn)?, explore their relationship with God in a more intentional
manner. In this article, I focus on the works of Rumyana Kamenska-Donkova,
a well-known author within the blind community who has a strong connection
to religion. Kamenska-Donkova’s writing frequently highlights the relationship
between blindness and divine intervention, with faith and divine assistance
playing central roles in her narratives. Born on May 25, 1963, in the town of
Bankya near Sofia, Kamenska-Donkova was blind from birth. Writing became
a source of salvation for her, and she developed an early passion for it. After
completing her education at the Louis Braille Special School for Visually Im-
paired Students, she went on to study Bulgarian Philology at Sofia University.
She later worked as a Braille keyboardist, editor, and proofreader at the Braille
Printing House of the Union of the Blind. Kamenska-Donkova has published
extensively, contributing to literary clubs, newspapers, and magazines such
as “Zari”, “Puls”, “Chitalishte”, “Woman Today”, and “Plamak”. Her poetry has
been awarded in various competitions, and a documentary film has been made
about her life and work. Her first poetry collection, Heavenly Bread, was pub-
lished in 1996, followed by her autobiographical book Daddy’s Princess in 2009.
In the preface to her poetry collection Heavenly Bread (1996), Rumyana Ka-
menska-Donkova reflects on her journey to faith, stating:

For a long time, I lived, caught up in the cares of the day, and didn’t feel
the time passing. My husband and I painfully wondered if there wasn’t
something to fill the emptiness of our hearts. Then we found the Bible.
We listened to it on tape. After years of [it] being banned from our
phonograph library, they had agreed to record it. We read it without
prejudice, accepting it as an expression of our Creator’s will for us. We
understood that the lonely emptiness from which we suffer so much is
not the natural state of man. [...] We chose our Savior Jesus Christ as
our friend and guide in life. The threatening emptiness is gone because
God has left room in our hearts for Himself that we try so hard to fill
with something else. I hadn’t written in a long time. When I believed,
I wanted to share my happiness and fullness with others. I wrote many
things in a short time, and I am giving them to you because now I have
something very important to say — God loves you and asks you to accept
His will in your life (Kamenska-Donkova 1996: 1; transl. M. S.).

The author shares a personal journey of faith and the discovery of God in
everyday life. The quest for understanding her blindness is a central theme
not only in Rumyana Kamenska-Donkova’s work but also in the experiences
of many others. In her case, the inability to see is framed as part of God’s will

8  Such authors are Trayan Tamen, Rumyana Kamenska-Donkova, Spas Karamfezov and many others.
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and solution, providing her with alternatives to navigate her challenges, such
as reading the Bible and gaining insight into its meanings. This illustrates the
profound interconnection between faith and the unseen divine presence.

Kamenska-Donkova’s narrative highlights a unique sensory experience — lis-
tening to the Bible on tape. The absence of visual elements, such as the texture,
thickness, and color of the pages, as well as the smell of the ink and the weight
of the book, does not detract from her understanding of the content. Instead, it
enhances her focus and engagement. In this context, her sense of God’s power
and faith transcends traditional sensory perceptions, transforming into a crea-
tive expression. Moreover, her journey of faith parallels those narratives found
in accounts of fortune-tellers and prophets, who, despite their blindness, are
believed to possess the gift of seeing beyond physical reality.

Rumiana Kamenska-Donkova’s collection of poems is filled with examples of
the search for and finding of God, as well as numerous allegories with biblical
texts. [ will give examples with two of her poems. The first is the poem Do not stop:

Don’t stop anywhere on your way,
when the Lord your God leads you.
He chooses the best for you,
accept the wise lesson.

Huxbae no mbTa cu He crimpai,
oM te Boau Tocmop, TBosAT Bor.
Hait-go6poto Toit 3a Te6 n3bupa,
MIpUeMy IpeMbAPKs YPOK.

B nuu criokortuu Tu He To 3abpassii,
IIVIT OT M3BOPa HA MBPOCTTA,

Jla He Te [IOJIOXKM APsIMKA PaBHA

B MeKMs KWIVM Ha JIEHOCTTA.

In thy quiet days forget Him not,
Drink from the fountain of wisdom,
let not slumber lay thee flat

In the soft carpet of sloth.

If any man shall say unto thee,

another time God hath prepared for us.
Into the sacred word thou dost plunge,
Listen only to His voice.

If you fall in the bloody battle

Thy brother, in thy weakness, tempted,
Thou shalt give him thy hand, support him,
But not fall into seduction with him.

Do not let fear overtake you,
when hard times come.

God says,

I am at your right hand.

I will be with you in deserts and fires,

I will save thee from the elements,
through the troubles on eagles’ wings
With honour and glory will I carry thee.

Leave not care or boredom.

To make jealousy for God.

Thy rest is not here,

It waits for thee there in eternity

(Kamenska-Donkova 1996; transl. M. S.)

AKo HAKOIT Kayke TU: — BbpHu ce,
apyr et bor nmpuroTBui e 3a Hac.
B c/10BOTO CBellleHO TH BIIBOM Ce,
crymait camo Herosus riac.

Ako majiHe B KbpBaBaTa OUTKa
6part T, B c1abOCTTa CI M3KYIIEH,
T PbKa MMOJAll MY, IIO[KPEIN IO,
HO He Majiail ¢ Hero chbOIasHeH.

He mormryckait cTpax na Te o6xBaHe,
KaTo JOJIaT TPYJHU BPEeMEHa.
Kassa bor: - KakBoTo 1 a crane,
A3 C'BM TH OT JIsICHaTa CTpPaHa.

C 1e6 mje CbM B ITyCTUHY I OTHBOBE,
OT CTMXUMTE ILie Te CIacs,

mpes GefyTe Ha KPIUIa Op/IOBK

C 9eCT I C/IaBa 1iie Te IIpeHeca.

He ocTassit rpyoku mmm ckyka
Ia mpucrAr 3a bora peBHoCTTA.
TBosTa MOYMBKa He € TyKa,

TS Te YaKa TaM, BbB BEYHOCTTA.
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The quoted poem is rich with biblical references from both the Old and the
New Testament. A central theme in the work of blind authors is the quest for
trust in God’s power, along with a sense of His presence and guidance. Lacking
visual imagery due to their sensory deprivation, these authors rely on meta-
phors and expressions that resonate emotionally and spiritually. This stylistic
choice has a profound impact, conveying the essence of what the author per-
ceives as the power of true faith.

Rumyana Kamenska-Donkova emphasizes her connection with God through
several biblical allusions. Notably, the poem’s title echoes its opening line: “Do
not stop anywhere on your way when the Lord your God leads you”. This ex-
hortation is reminiscent of Proverbs 3:5-6, which advises: “Trust in the Lord
with all your heart, and lean not on your own understanding; in all your ways
obey him, and he will make your paths straight”. Other lines address the chal-
lenges of blindness, conveying reassurance: “He chooses what is best for you;
accept the wise lesson™, and “Do not let fear overtake you when hard times
come. God says, “‘Whatever happens, I am at your right hand’.

Rich in biblical allusions, Rumiana Kamenska-Donkova’s poem serves as
a profound reflection on faith and the divine presence in the lives of individu-
als facing challenges. By drawing on biblical texts, the author transcends her
personal experiences, addressing universal themes related to the relationship
with God. The biblical references in the poem create a framework for under-
standing the connection between the divine and human experience, particu-
larly through the perspective of those with sensory impairments. The teachings
from Proverbs, John, and Isaiah resonate throughout the poem, reinforcing the
concepts of trust in divine wisdom and the enduring presence of God.

The second poem also seeks answers to questions about the presence of
God in the life of the blind, as well as answers about the condition of blindness.
The poem is titled A Christian’s Dream.

I had a dream. A lifetime passed CpHyBax cbH. [IpeMuHa AT KMBOTHT
Like a film strip in front of me. KaTo Ha JIeHTa (pUIMOBA MPefi MeH.
Along the sea stormy walk TTokpait MopeTo 6ypHO Ha pasxofKa
Jesus and I walked on a summer day. Vicyc 1 a3 BbpBAXMe B JIETEH JIeH.
On the sand were the footprints ITo mschKa ocTaBaxa ClefnuTe

Of our footsteps and I understood OT CTBIKNTE HI U pa3bupax as,
How steadfastly my Redeemer KaK HEOTKJIOHHO MOSAIT M3KYIINTe
Walked beside me every day and hour. IO MeH BDBPBSI € BCeKI [IeH 11 Yac.
Next to my footsteps were His. o crpnkure My Herosure 6sxa.
But how so? Puzzled, I paused, Ho xak Taka? O3ajiayeH ce crpsix,

I turned in alarm and fear — 00bpHAX ce C TPeBOra I yIIaxa —

I saw lonely footprints in the sand. CIIe[l CAMOTHU B IIAICHKA CH3PSX.

9 Jeremiah 29:11: “For I know the plans I have for you”, declares the Lord, “plans to benefit you
and not to harm you, plans to give you hope and a future”.

10 Isaiah 41:10: “Therefore do not fear, for I am with you; do not be dismayed, for I am your God.
I will strengthen you and help you; I will uphold you with My righteous right hand”.
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I recalled. Those were terrible days
Of hopelessness, pain and struggle.
To the Lord the voiceless prayers
Were barely sent.

“Saviour”, I cried in a voice of resignation,
“Thou art so good, but why I know not
In my hardest days Thou hast forsaken me,
In my most fiery hour to be alone”.

“Friend, do not look so despondently
The lonely footprints on the sand.
When there is no strength left in thee
I carried thee through fire and waters”.

IMpunomunx cu. To 6s1xa JHM yr)KacHN
Ha 6e3HameXJHOCT, 60nKa 1 60p6ba.
Kbm [ocnioga MonutBuTe 6€3rmacau
IylLIaTa My OTIpaBsAIle efBa.

— CrlacuTerno, — M3peKOX C I71ac CIIOJABEH —
TI TOJIKO3 O71ar Ci, HO 3aI[0 He 3HaM
B Hail-TPyJAHUTE MU THU CU M€ OCTaBUJI,
B Hall-OTHEHNS Yac 1a O'bja caMm.

— [Ipnarento, He T7I€Aal THIT YHUIO
T10 TIIACHKA CAMOTHUTE CIIEN.
KoraTto B Te6e He ocTaHa cua
A3 HOcex Te ITpe3 OI'bH Y BOJIN.

(Kamenska-Donkova 1996; transl. M. S.)

Similar to the spontaneous narratives of God’s presence discussed earlier,
Rumyana Kamenska’s poem depicts the concept of God as a constant compan-
ion throughout life. The act of walking together symbolizes divine guidance
and support, embodying the active presence of God in the believer’s journey.
As the speaker grapples with the reasons for their blindness, feelings of loneli-
ness and abandonment emerge, echoing the sentiment of Psalm 22:1. This quest
for divine intervention reveals a profound theological message about the nature
of God’s love and care. The assurance, “I have brought you through fire and
waters”, resonates with biblical passages, such as Isaiah 43:2, which promise
God’s support during times of trial and tribulation. The metaphor of being
carried “through fire and waters” highlights God’s protective and nurturing
qualities, emphasizing His role as a savior who intervenes in the believers’ lives
during their darkest hours. The poem concludes with a personal revelation
from the author, where the lonely footprints symbolize moments when Jesus
carried the individual. Rather than viewing blindness as a form of punishment
or abandonment, it transforms into an experience of God’s presence, aligning
with the broader Christian narrative of spiritual growth through adversity.

Conclusion
The relationship between faith, sensory experience, and the invisibility of God
is intricate and multifaceted. The analysis of the examples presented reveals
that gaining concrete sensory experiences is crucial for visually impaired indi-
viduals to perceive God’s presence. These faith narratives emerge from a rich
tapestry of cultural contexts, including mythological, folkloric, and biblical in-
fluences. In their daily lives, visually impaired individuals often discuss divine
intervention spontaneously, even outside explicitly religious conversations.
Blind writers articulate their relationship with God, constructing narratives
based on the sensory experiences accumulated since their blindness.

This article concludes that the tension between God’s invisibility and reli-
gious perception is navigated through the activation of the other senses. Nar-
ratives of faith and miraculous interventions play a vital role in the blind com-
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munity, serving as motivational tools to confront the challenges of blindness.
Therefore, prioritizing the sensory experiences of people with visual impair-
ments in exploring their religious perceptions can facilitate a more systematic
understanding of their faith narratives.
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a theo- and anthropocentric perspective — and its social adaptation in images and
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at the same time, due to - civilizational, cultural, and ideological changes that
restore animals’ inherent subjectivity, the dog remains present in contemporary
prayer and religious rituals, having carved out its place among other animals, once
far more significant to human life, such as livestock.
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Qui aime saint Roch, aime son chien*

Postugujaca sie specyficznymi mechanizmami kognitywnymi i komunikacyjnymi
wizja §wiata i cztowieka, scharakteryzowana i okreé$lana przez XX-wiecznych
etnologdéw jako ludowa badz typu ludowego (por. np. Tomicka, Tomicki: 1975;
Stomma: 2002), oddziatywata na forme i tresci religijnoéci chrzescijanskiej usta-
nowionej w pewnym momencie jako norma kulturowa na obszarze Polski. Oby-
dwa elementy dopelnialy sie wzajemnie, tworzac swoista, czasami petng napieé¢
dynamike. Za jeden z charakterystycznych przejawow tej koegzystencji uznaje
sie kult §wietych. Zadna inna dziedzina wierzen religijnych ,nie wtargneta tak
do gtebi w wyobrazeniach najszerszych mas, nie stata sie tak istotnie ludowq
[...]” — pisze o kulcie §wietych Wladystaw Baranowski (1969: 84). Kanoniczna
i oficjalna wersja kultu spotyka sie tu z warstwa mitéw, legend, tradycyjnych
wzoréw myslenia i praktyk kulturowych, tworzac przez wieki trudny do od-
separowania konglomerat charakterystyczny dla kultury religijnej w Polsce.
Tradycyjna, ludowa wizja §wiata, przypisujac w pewnych okoliczno$ciach ma-
giczng moc i sprawczos$¢ niektérym zwierzetom, poddana prawom wzajemnosci,
sensualizmu, mechanizmom sakralizacji, kontrastuje zaréwno z zasadami tzw.
o$wieceniowej racjonalnosci pozbawiajacej zwierzeta magicznych wtasciwosci,
jak i z dogmatami religii katolickiej bezwarunkowo podporzadkowujacej je czto-
wiekowi i zezwalajacej na odgrywanie przez nie jedynie $cisle okre$lonych rol.
Problematyczno$¢ w konfrontacji obydwu sfer potwierdza szereg dokumentéw
pisanych przez instancje lub osoby duchowne, jak np. Dyrektorium ds. poboz-
noéci ludowej regulujace aspekt liturgicznych i pozaliturgicznych form kultu
religijnego (Kongregacja ds. Kultu Bozego i Dyscypliny Sakramentéw 2013)
czy komentarz duszpasterza stuzb weterynaryjnych na temat blogostawien-
stwa zwierzat, ktory zaleca duchownym, by w przedstawieniu osoby swiegte-
go nie ,przeakcentowal wydarzen legendarnych”, lecz ukazywa¢ m.in. gtebie
jego $wietosci i skutecznoéci ewangelicznego §wiadectwa (Brusito 2020: 128).
Poniewaz zdarzaja sie modlitwy nieteologiczne, niepoprawne, wplatajace do
modlitwy watki ,zabobonne”, na strazy ,dobrej relacji modlitwy do wiary’
stojg instytucje liturgiczne na czele z Komisja ds. Kultu Bozego i Dyscypliny
Sakramentow, ktora nota bene zaaprobowata w 1998 r. gtdbwne teksty na wspo-
mnienie §w. Rocha (Mateja 2021: 51).

Charakterystyczne dla dzisiejszych animal studies skupienie uwagi na nie-
-ludzkich bohaterach tresci, obrazéw i narracji pozwala spojrze¢ na proces two-
rzenia kultury (w tym religijnej) z innej perspektywy. Analiza uwzgledniajaca
zetkniecie mechanizmoéw i elementéw wspomnianej wizji z oficjalnymi naukami
Koéciota, skoncentrowana jednak nie na osobie $wietego, lecz towarzyszacej
mu istocie zwierzecej w postaci psa, w specyficzny sposob odstania fragmenty
kulturowego procesu konstruowania wokot §wietego patrona senséw i prak-
tyk, ktorych elementy przystosowane do wspodtczesnych warunkéw funkcjonujg

]

,Kto kocha $wietego Rocha, kocha tez jego psa” — powiedzenie francuskie.
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takze dzi$. Niniejszy artykul jest zapisem poszukiwan, refleksji i wskazaniem
pewnych tropéw stuzacych probie odpowiedzi na pytania, ktore zrodzity sie
w Mikstacie w sierpniu 2022 r., podczas obserwacji zwyczaju blogostawienstwa
zwierzat w trakcie uroczystoéci odpustowych ku czci §w. Rocha.

Pies w hagiografii i obrazie
Figura $w. Rocha wpisuje sie w hagiograficzny typ tzw. §wietych wyznawcow.
W chrzescijanskiej mitologii jest on pielgrzymem, ktory podczas wedrowki
po pdznosredniowiecznej Europie® opiekuje sie¢ ofiarami dzumy i uzdrawia je
w cudowny sposob. Gdy sam popada w chorobe, udaje sie do lesnej pustelni,
gdzie wskutek boskiej interwencji doznaje cudownego uzdrowienia, kontynu-
uje wiec swojg misje nawet wobec 0sob, ktéore odmoéwity mu pomocy. Wro-
ciwszy w rodzinne strony, umiera osadzony w wiezieniu jako szpieg, a napis
odnaleziony w celi po jego §mierci nie pozostawia watpliwos$ci co do jego
przyszlego patronatu — ochrony przed skutkami zarazy i innymi chorobami. To
najbardziej skrotowa wersja opisu, ktory w szerszej postaci obfituje w szereg
elementoéw mniej lub bardziej typowych dla schematéw hagiograficznych. Kult
$w. Rocha jako skutecznego wspomozyciela w nekanej epidemiami Europie, na
czele z Wiochami (Rzym byl celem jego pielgrzymki, leczyt w wielu wtoskich
miastach) i Francja (tam sie urodzil), rozprzestrzenit si¢ bardzo szybko takze
w Polsces.

Najstarsze odnalezione teksty o zyciu $wietego*, okreslane jako hagiografies,
stanowig baze informacji i podstawe narracji o Rochu - zaréwno tych oficjal-
nych, opatrzonych sygnaturg nihil obstat, jak i ,samorodnych” wersji legendo-

1 W wyniku tych badan powstata réwniez praca na temat fenomenu dlugiego trwania tego
zwyczaju (Ksiazek 2024).

2 Najcze$ciej podaje sig, ze zyt w latach 1295-1327, lecz daty urodzin i $mierci nie sa defini-
tywnie ustalone (por. Ossowski 2020: 166), np. Fernando Lanzi podaje lata ok. 1350-0k. 1379
(Lanzi 2004: 169).

3 Zaistotny czynnik wspomagajacy rozprzestrzenianie sie kultu oraz domniemana kanonizacje
Rocha uznaje sie rozglos, jaki zyskat on dzieki uczestnikom soboru w Konstancji, podczas
ktorego miat skutecznie oddali¢ zagrozenie zwiazane z zaraza, aczkolwiek watek ten jest
historycznie kwestionowany, a sama bulla kanonizacyjna nigdy nie zostala odnaleziona (por.
Ossowski 2020). Kanonizacje §w. Rocha za legende jedynie uznaja Henryk Fros i Franciszek
Sowa, twierdzac, ze do upowszechnienia kultu przyczynili sie kupcy weneccy po tym, jak
w Wenecji ulokowano ,rzekome” relikwie §w. Rocha, oraz franciszkanie, ktorzy uznali go za
jednego ze swoich tercjarzy (Fros, Sowa 1982: 467; por. Schauber, Schindler 2002: 629). Rozwoj
kultu znacznie przyspieszyla znaczna liczba bractw jego imienia (m.in. Ossowski 2021: 226).

4 Sa to: Domenico da Vicenza, Istoria di San Rocho (wl.), 1478/1480; Francesco Diedo, Vita
Sancti Rochi (lac.), 1479; Francesco Diedo, La vita de Sancto Rocco (wl.), 1479; Paolo Fioren-
tino, Vita del glorioso confessore San Rocho (wt.), 1481-1482; Das Leben des Heiligen Saint
Rochus (niem.), 1482—1484; Acta Breviora 1483; Bartolomeo dal Bovo, Vita sancti rochi con-
fessoris (Yac.), 1487; Jehan Phelipot, La vie et légende de monseigneur saint Roch (fr.), 1494.
Wymienione hagiografie w transkrypcji Pierre’a Bolle’a, umieszczone sa na stronie Wtoskiego
Stowarzyszenia $w. Rocha z Montpellier Miedzynarodowego Centrum Studiéw nad $w. Ro-
chem: https://www.sanroccodimontpellier.it/2024/08/17/agiografie/.

5 Zgodnie z klasyfikacjg Frosa nalezaloby je zaliczy¢ do tzw. legend hagiograficznych, w odroznieniu
od bardziej wiarygodnych i popartych faktami historycznymi zywotoéw (Fros, Sowa 1982: 28-31).
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wych, a takze modlitw i pie$ni religijnych. Kazda z hagiografii odnosi sie do
epizodu, w ktérym na jednym z etapéw ziemskiej wedrowki Rocha pojawia
sie pies. To moment, w ktéorym opiekun zadzumionych, zarazony, choruje od-
osobniony w le$nej pustelni. Znajduje go wowczas ogar bogatego szlachcica
Gotharda® i zaopatruje w chleb skradziony ze stotu swego pana.

Motyw ten zostat utrwalony w wizerunkach $§w. Rocha: zaopatrzony w strdj,
kapelusz i kij pielgrzymi, odstania on noge z rana (guzem dymieniczym cha-
rakterystycznym dla jednego z typéw dzumy), a obok niego stoi pies. W ar-
tystycznych wizjach stanowiacych potencjalne wzory do nasladowania, Roch
wystepuje takze w innych odstonach i kombinacjach: z opatrujacym jego rane
aniotem lub z psem i aniolem jednoczeénie, jako rozdajacy swoj majatek piel-
grzym, jako postugujacy w szpitalu, przebywajacy w wiezieniu, umierajacy
itp. (por. np. Réau 1955: 1160-1161; Welker 1976: 277; Jagla 2012). Jednak to
wizerunek z psem stat sie¢ ulubionym i najczesciej powielanym przez tworcow,
w szczeg6lnosci w sztuce ludowe;.

Nie jest jasne, jakie elementy zawieral pierwszy wizerunek $w. Rocha. Ist-
nieje poglad, ze jako pierwszy mial sportretowa¢ Rocha sam Gothard, zeznajacy
jako $wiadek podczas procesu kanonizacyjnego (Ossowski 2020: 176). Przed-
stawi¢ miat przyjaciela ,w najwazniejszym momencie swojego zycia: z udem
zaatakowanym dzumg i psem przynoszacym mu chleb” (Ossowski 2020: 176).
Poniewaz portret ad vivum zniknal, za najstarszy wizerunek $wietego uwaza
si¢ drewniang statue z konica XIV w. przechowywang w muzeum w Grenoble
(Réau 1955: 1159). Rzezba przedstawia ,dtugowlosg, brodata posta¢ w piel-
grzymim ptlaszczu, z charakterystycznym gestem uniesienia tuniki ukazujacym
dzumowego guza” (Jagla 2004: 17, 2005: 287). Owa rzezba saute bytaby potwier-
dzeniem prawidlowosci, ze aniol i pies pojawiajg sie¢ w ikonografii dopiero od
XVI w. (Réau 1955: 1158). Jak pisze Jowita Jagla, w XV i XVI w. dominowaty
przedstawienia samego Rocha lub z aniolem (rzadziej z aniotem i psem), pod-
czas gdy w XVII i XVIII stuleciu gtéwnym towarzyszem $wietego staje sie
pies, przedstawiany — co podkresla autorka — coraz czulej (Jagla 2004: 17).
Mamy wiec do czynienia ze stopniowym wzrostem popularnoéci motywu i tym
samym utrwalaniem w powszechnej §wiadomosci ikonograficznej matrycy
$w. Rocha z psem.

Pies towarzyszacy $w. Rochowi na obrazach i rzezbach stoi lub siedzi
i najczedciej trzyma w pysku chleb, lecz bywa tez przedstawiany jako lizacy
rany mezczyzny (por. Jagla 2012: 150). Wystepowanie tego ostatniego motywu
w ikonografii bywa uzasadniane jego obecnoéciag w opowiesciach o §wietym
(zob. Marecki, Rotter 2009: 526), cho¢ we wspomnianych zréodtowych hagiogra-
fiach temat ten nie wystepuje. Prawdopodobny jest takze kierunek odwrotny,
mianowicie, ze watek ten przeniknal do narracji tekstowych z ikonografii wtas-
nie. Louis Réau dostrzega tu efekt ,zanieczyszczenia” (fr. contamination) przez

6 Imie to wystepuje w wielu wersjach; dla celow niniejszej pracy stosowaé bede wersje Go-
thard, chyba ze w cytatach napisano inaczej.
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ikonografie $w. Lazarza — patrona tredowatych (Réau 1955: 1158-1159), ktorego
wrzody lizg psy, gdy lezy u bram domu bogacza (Lk 16, 19-21). Bez wzgledu na
to, czy motyw zainicjowano za posrednictwem obrazu, czy tekstu, obie sfery
przez wieki podlegaly wzajemnej inspiracji.

Pies byt z pewnos$ciag wdziecznym i nietrudnym do odwzorowania obiek-
tem dla artystow, niemniej o jego popularnoéci zadecydowata zapewne rola
oryginalnego atrybutu, zapewniajacego §wietemu doskonata rozpoznawalnos¢.
Wszak przedmioty takie jak laska pielgrzyma oraz muszle (pierwotnie przypi-
sane §w. Jakubowi oraz patnikom udajacym sie do jego grobu, z czasem zostaty
wyrdznikiem $wietych patnikow w ogoéle), stanowig znaki rozpoznawcze takze
innych $wietych eremitow, niewielu jest natomiast $wietych z psami u boku.
Atrybuty odpowiadaja nie tylko za rozpoznawalnosc, ale tez akcentuja momen-
ty przelomowe w zyciu i wskazuja punkty swiadczace o $§wietoéci danej osoby.
Wydaje sig, ze wystepujace w ich roli istoty zywe, zwtaszcza bliskie cztowie-
kowi na co dzien, w sposob szczegdlny uruchamiaja wyobraznie.

Niektore interpretacje wizerunkéw §wietych w towarzystwie zwierzat upa-
truja w nich symbiozy miedzy cztowiekiem a zwierzeciem — znak powrotu do
rajskiej harmonii utraconej po wygnaniu z raju (por. Jagla 2004: 17). Wedlug
Jagli §redniowieczne hagiografie przypisywac¢ mialy §wietym eremitom szcze-
gblng potrzebe uczuciowych zwigzkow ze zwierzetami, poniewaz samotno$é
i wyciszenie tych ludzi czynito ich zycie blizsze naturze i zwierzetom. Na
tej samej zasadzie przebywajacy w europejskiej pustelni — czyli w lesie —
$w. Roch takze miat do§wiadczy¢ mitosci do zwierzat (Jagla 2024: 160). Zna-
mienne jest jednakowoz, ze tak w przekazie biblijnym, jak i w hagiografiach
Swietych zwierzeta, zwlaszcza dzikie, zazwyczaj w cudowny sposdb podpo-
rzadkowujg sie woli bohaterdéw, potwierdzajac tym samym ich nadprzyrodzone
wtlasnoSci i niezwykto$¢ sytuacji. Akt taki — jak poucza Fernando Lanzi — mial
symbolizowaé¢ poskromienie natury, ktorg uosabiata zwierzecoé¢: ,,Lagodnoéc
dzikich zwierzat, ktore poddaja sie $wietym, jest wymownym symbolem pa-
nowania nad instynktem i okietznania sit natury, a wiec dziatania Chrystusa”
(Lanzi 2004: 22). Motyw przynoszenia chleba Rochowi zapewne zostat za-
czerpniety ze starszych wzoréw hagiograficznych, w ktorych kierowane reka
boskg zwierzeta wystepowaty w roli dostarczycieli pozywienia (zob. Lanzi
2004; Szczepanowicz 2007). Louis Réau stwierdza jednoznacznie, ze pies peini
wobec Rocha takg samg funkcje jak kruk, ktory karmi proroka Eliasza i pustel-
nika Pawla (Réau 1955: 1156).

Specyficzng forme przejSciows pomiedzy oboma typami zwierzat i ich rél
zawiera wyjatkowa pod tym wzgledem hagiografia Paola Fiorentina (1481),
w ktorej z poczatku dziki i agresywny pies (feroce ed aggressivo mastino) cu-
downie tagodnieje i podaje Rochowi chleb. Jednak w pewnej perspektywie
pozostate hagiografie (cho¢ nie akcentujq dzikosci i agresji psa) rowniez zacho-
wujg sens poskramiania natury, poniewaz juz sam akt wreczania pieczywa jest
swoistym zaprzeczeniem psich instynktéow, zgodnie z ktérymi w powszechnym
mniemaniu zwierze powinno pozre¢ chleb.
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Pies w oficjalnych modlitwach i piesniach
Rozpatrywany tu motyw znalazt odzwierciedlenie w niektorych tekstach o cha-
rakterze modlitewnym, zwlaszcza tych narracyjnych - relatywnie rozbudowa-
nych, zawierajacych opisy poszczegdlnych etapéw zycia $wietego. Nalezg do
nich modlitwy, pie$ni, nowenny, godzinki i hymny religijne.

Jedna z najbardziej popularnych pieéni, Spiewanych podczas uroczysto-
$ci odpustowych w dniu §w. Rocha w Mikstacie, jest pie$n ,Wielce kochany
[..w Bogu Rochu $wiety]”, ktorej zwrotka brzmi:

Tak cie Bog swojq taska opatrywat

Ze nawet sam pies tobie ustugiwat,
Gdy chleb przynosit positkowi twemu
Tobie samemu”.

Z kolei w piesn o incipicie ,,Zawitaj Rochu” zawiera nastepujaca strofe:

Nikt o to nie dba, gdzie pielgrzym choruje
Ale Bog, co sie kazdym opiekuje

Psu kaze o chleb Pana swego prosi¢
Choremu nosi¢.

W II Nowennie za przyczyng $w. Rocha czytamy: ,Chwalebny Swiety Rochu, ty,
stuzac chorym w czasie zarazy, sam takze zostale$ zakazony; [...] schronites sie
w ubogim domku, gdzie doznale$ cudownej opieki: twoje rany opatrywat aniot,
a sity krzepit chleb przynoszony przez dobrego psa [...]” (Sadykierska litania b.d.).

W Godzinkach o $wietym Rochu Wyznawcy, odmawianych podczas wspo-
mnianych uroczystosci w Mikstacie, w pierwszej zwrotce hymnu umieszczo-
nego we fragmencie ,Na nong” czytamy:

Doswiadcza stugi wiernego
Pan powietrzem dotchnionego
Pieska jednego postuga
Chorobe posila dluga®.

W Modlitewniku czcicieli $w. Rocha, patrona w dobie pandemii znajduje sie
Rézaniec ze $wietym Rochem. Jedna z tajemnic bolesnych, Dfwiganie krzyza,
nawiazuje do cierpienia Rocha podczas jego choroby, kiedy to ,Bog ujat sie
za nim i zestal mu pomoc. Pies go karmil, a jego mitosierny wtasciciel udzielit
mu schronienia” (Sobolewski 2020: 45). W tym samym zbiorze, w poszerzo-
nej wersji Nowenny do $w. Rocha, w ktorej kazdy z dziewigciu dni odnosi sig

7 Jezeli nie oznaczono inaczej, cytaty pochodza z nagran autorki wykonanych podczas badan
terenowych.

8 Druk ulotny w archiwum autorki.
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do jednego z etapéw w zyciu Swietego, w dniu 6smym, opatrzonym tytutem
Cudowna pomoc z nieba, czytamy, ze Roch ,znalazl opiekuna w Bogu, pies [...]
przynosit mu przez kilka dni pokarm” (Sobolewski 2020: 89).

We wszystkich przytoczonych fragmentach pies wystepuje w roli specyficz-
nego mediatora, za sprawg ktorego dokonuje si¢ wola boska, jest wrecz narze-
dziem w rekach Boga — jego dzialanie nie jest autonomiczne i intencjonalne,
lecz jest efektem boskiego zamystu, taski Boga, ktoéra obdarza On Rocha, dzieki
czemu $wiety doznaje cudownej pomocy z nieba, cudownej opieki — wszak to
Bog kaze psu nosi¢ chleb. Interpretacja taka stanowi kanoniczng, zgodng z na-
uka Kosciota wersje opowiesci. W tym ujeciu pies jest instrumentem opatrzno-
$ci bozej, na co bezposrednio wskazuje Antoni Cwiklinski w napisanym przez
siebie zywocie §w. Rocha: ,Najmozniejszy ten Dobrodziej, co przez kruka zywit
proroka, postat do niego psa, ktoéry rany jego lizal i znosit mu okruszyny ze
stotu pana swego na pozywienie” (Cwiklinski 1902: 139). Natomiast Wiadystaw
Karpinski, komentujac fragment opowiesci o przyniesieniu przez psa ,kesa
chleba”, pyta: ,Kto tu nie poznaje tej samej reki Bozej, ktora ongi$ posytata
strawe prorokom swoim na puszcze i do lwiej jamy?” (Karpiaski 1927: 17-18).

Przyporzadkowanie psu roli instrumentu w rekach Boga nie wyklucza catko-
wicie przyznawania mu gdzieniegdzie pozytywnych cech antropomorficznych
powiazanych z aktem dostarczania pozywienia — w cytowanej II Nowennie
chleb przynosit dobry pies. W dniu siddmym starej, wloskiej ,,Nowenny ku czci
$wietego Rocha”, czytamy, ze gtdd Rocha ,zostal nasycony przez litosciwego
psa, ktory codziennie przynosit chleb zabrany ze stotu swego pana Gotharda
[...]” (Sobolewski 2020: 113). Okreélenia psa, takie jak ,,dobry” czy ,litosciwy”,
wskazuja wprawdzie na jego intencjonalne dzialanie, ujecie to nie wyklucza
jednak, ze zostato ono zainicjowane z woli boskiej. Pozostawiajac na boku nasu-
wajace sie tu filozoficzne pytanie o wspdlistnienie planu boskiego oraz wolnej
woli — mozliwej w odniesieniu do zwierzecia dzieki zastosowanej antropomor-
fizacji — doda¢ mozna, ze umocnienia owego kanonicznego odczytania dostar-
cza zestawienie psa z aniotem, ktory jest wystannikiem boskim par excellence,
przez co podobna rola psa jest tu domniemana. Paradoksalnie wskazana tu role
psa potwierdza fakt, iz w wigkszo$ci modlitw, ktére odwotujg sie do ,lesnego”
etapu w zyciu Rocha — podobnie jak w wielu wydaniach tzw. zywotéw prze-
znaczonych dla szerokiego odbiorcy (np. Zywoty 1842: 347; Niewegtowski 1998:
133; Cammillieri 2001: 22) — wzmianka o psie w ogdle nie wystepuje, a w wielu
z nich wspomniany epizod zostaje zredukowany do ogdlnego sformutowania
o cudzie uzdrowienia i opatrzno$ci boskiej. Tak np. w Nowennie za chorych
cata historia opisana jest stowami: ,jego modlitwa za siebie i innych zostata
wystuchana. Znalezli sie ci, ktérzy okazali mu bezinteresowna pomoc. Bog
przywrocit go do zdrowia” (Sobolewski 2020: 202). Takze w Modlitwie do Swie-
tego Rocha Wyznawcy na tle jego zycia, pochodzacej z modlitewnika z 1902 r.,
nie znajdziemy zadnej informacji o psie; tu kluczowy fragment brzmi: ,a bedac
wyrzuconym poza miasto, doznate$ szczegdlnej opieki Bozej i cudownie zosta-
te$ uzdrowionym [...]” (Sobolewski 2020: 102).
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Nieco odmiennie na tle przywotanych modlitw, bedacych w uzyciu do dzi$
badz jeszcze do niedawna, prezentuje si¢ XVI-wieczny hymn saficki o $w. Ro-
chu autorstwa Wawrzynca Korwina ze Slaska. W tej poetyckiej inwokacji do
$wietego nie akcentuje sie dziatania psa z nakazu boskiego, a strofa dotyczaca
interesujacego nas epizodu w tlumaczeniu z taciny brzmi niezwykle czule:

Stodki tu potok z tej pieczary skaty

Tryska dla ciebie jak napoju tyk zywy,

A wycienczonemu wierny piesek stuzy
Roztropnym pyszczkiem (Budzynski 2003: 234).

Podsumowujac, mozna stwierdzi¢, ze m.in. dzieki przywotaniu i wplataniu epi-
zodu z psem w rozne formy modlitw i pie$ni, motyw ten utrwalit sie w oficjal-
nej formie obrzedowosci religijne;j.

Legendy lokalne — pies w roli atrybutu

»Gdyby zapyta¢ ludu naszego, czy $wiety Roch zyl w Polsce, z pewnoscia otrzy-
maliby$Smy odpowiedz, ze tak” — zapewnia Wanda Brzeska (1936: 3). Bylby to
typowy w kulcie swietych przyktad asymilacji i ,uswojszczenia” czcigodnego
patrona poprzez narracyjne osadzanie go w stosunkowo bliskiej przestrzeni
i czasie (por. Stomma 2002: 259—262). Oswojenie w wigkszej skali, w wymiarze
narodowym, moze, lecz nie musi by¢ wynikiem oddziatywania tego zjawiska
w skali lokalnej, jak to sie dzieje w legendzie z okolic Rzeszowa, wedtug ktorej
$w. Roch przybyt do Polski z Francji na wie$¢ o tutejszej zarazie, a okoliczne
kapliczki maja znaczy¢ $lady jego drogi (Brzeska 1936: 3).

Tam, gdzie $w. Roch ma szczegdlne znaczenie dla lokalnej spotecznosci,
funkcjonuja poswiecone mu opowiesci, z ktorych cze$¢ przybiera forme mi-
tow fundacyjnych, uzasadniajacych i wyjasniajacych powstanie koéciotéw pod
jego patronatem. Takze wsrod takich legend pojawia sie pies. I tak, w jednej
z dwoch opowiesci tego typu najczesciej krazacych w miasteczku Mikstat,
czyli miejscu szczegbdlnego kultu $w. Rocha, posta¢ w kapeluszu, z kijem
i psem ukazata sie dwém nocnym strézom na wzgodrzu, na ktéorym dzi$ stoi
kosciotek. Gdy zaczeto modli¢ sie do §w. Rocha, zaraza ustata (Januszkie-
wicz 1971: 176). Podobna legenda o lokacji kosciota funkcjonuje w Dobrzeniu
Wielkim. Swiety Roch jako chtopczyk z psem ukazat sig na lesnym wzgorzu
dzieciom zbierajacym jagody, a nastepnie objawil si¢ we $nie pewnej kobie-
cie, zadajac postawienia w tym miejscu po$wieconej mu kapliczki (Malchar-
czyk 2023; por. Polok 2008: 13). W innej dobrzenskej legendzie mowa jest
o dziewczynce, ktora zagubila sie w lesie i ktorg zaopiekowat sie ,staruszek
biatobrody o pieknych i mitych oczach”, a obok niego ,krecit sie¢ wielki pies”
(Polok 2008: 18).

Pies w tych legendach petni funkcje atrybutu, ktéry pozwala zidentyfikowaé
posta¢ na wzgbdrzu, chiopca czy staruszka jako $w. Rocha wiasnie.
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Pies jako symbol marnosci i upadku

Kulturowa symbolika psa wskazuje na znaczna ambiwalencje, z duzg tendencja
do warto$ciowania negatywnego. W mitologiach indoeuropejskich pies byt
zwierzeciem o naturze chtonicznej, faczonej ze $miercig (Kempinski 1993: 339).
Wedtug wierzen ludowych pies byt zwierzeciem nieczystym, bo lubity wciela¢
sie¢ w niego diabty (por. Udziela 1900). ,Nie ma bodaj zwierzecia, z ktérem
by sie tradycja ludowa obeszta tak niesprawiedliwie jak z psem” — pisat Iwan
Franko (189s: 115). W bajce ludowej jednak pies bywa uosobieniem wiernoéci
i szczerosci, a osoby zle go traktujace zostaja przykladnie ukarane (Wojcicka
b.d.). Raczej jednoznaczng pozycje ma pies w przekazie biblijnym — funkcjono-
waé tam moze w kategorii wyzwiska, obrazu os6b bezboznych, postepujacych
niemoralnie, zagdnych krwi, mitujacych ktamstwo, lub jako symbol glupoty i po-
gardy (Filipek 2021: 452).

Dla czesci spoteczenstwa zorientowanej na uprawe roli i podporzgdkowane;j
zasadzie utylitaryzmu pies jako taki zajmowat poslednie, jesli nie zgota ostatnie
miejsce w hierarchii zwierzat domowych. Nie pracowal jak inne zwierzeta i nie
stanowil Zrddta potencjalnego pozywienia; jego rola ograniczata sie do strézo-
wania. Wymownym odbiciem negatywnego warto$ciowania psa jest duza liczba
zachowanych w jezyku polskim metaforycznych sformutowan odzwierciedla-
jacych jego niskq pozycje i marny los, wobec ktorych powiedzenie ,wierny jak
pies” stanowi jednostkowsg przeciwwage potwierdzajacq regute. Rocha znalez¢
miat jednak nie zwykty ,burek”, a pies mysliwski — cenny, uzyteczny, nalezacy
do sfory bogatego szlachcica, co zmienia nieco jego postrzeganie. Nie wydaje
si¢ jednak, zeby ten szczeg6t odegrat znaczaca role w tradycyjnej percepciji,
zgodnie z ktdrg pies zawsze jednak psem pozostawat.

Dominujaca symbolika i niski status zwierzecia z jednej strony kaza zastana-
wiac sig, w jaki sposob tak pogardzana istota dostapita godnoéci towarzyszenia
$wietemu i odegrania roli jego wybawcy, z drugiej natomiast wskazuje na jeden
ze sposobow odczytania tej historii. Pies w tym ujeciu jest czescia scenografii
sktadajacej sie na mizerie miejsca i warunkéw, w jakich przyszto zy¢ Rocho-
wi, oraz jego osamotnienie i cierpienie. W historii $wietego sa to uzyteczne
i znaczace hagiograficznie elementy podkreslajace ubdstwo i pokore, stojace
modelowo w sprzecznos$ci ze znamienitym rodem i pierwotnie wysoka pozycja
majatkowsq oraz spoteczng wielu §wietych, do ktorych Roch sie zalicza. Podob-
nie jak w biblijnej opowiesci o Lazarzu, ktory lezy pod domem bogacza, bez-
panskie psy lizg jego wrzody na znak degradacji spotecznej i ludzkiej, tak w hi-
storii Rocha pies swa symbolika dopetnia sytuacje upadku, izolacji i odrzucenia
przez ludzi. Takie znaczenie ma tez wyrzucenie chorego Rocha ze szpitala czy
odprawianie z niczym Gotharda, zamoznego szlachcica zebrzacego o chleb dla
przyjaciela. Wiadomo, ze ubdstwo i cierpienie zblizaly §wietych do zwyktych
ludzi, poniekad poprzez analogie do ich losu i statusu. Jak komentuje Zdzistaw
Ossowski, swa szczegdlng popularno$¢ wsrdd ludu Roch miat zawdzieczaé temu,
ze znosit codzienng udreke, ktora charakteryzuja nastepujace stowa: ,,podroznik,
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biedny, gltodny, ktorego nie opuszcza tylko pies” (Ossowski 2021: 227). Udzie-
lenie pomocy Rochowi przez psa i przedstawienie zwierzecia jako element
obrazu mizerii nie wykluczaja, lecz dopeiniaja sie wzajemnie, poniewaz Ro-
chowi w krytycznym momencie pomagaja nie ludzie, a ,tylko” pies. Przy czym
owo ,tylko” wskazuje z jednej strony na przypisywane zwierzeciu wyjatkowe
cechy, jak slepe postuszenstwo, przywigzanie i wierno$¢ cztowiekowi w kaz-
dej sytuacji, z drugiej za$ na fakt, ze nie opuscita go jedynie tak marna istota.

Dostarczanie positku przez psa takze mozna postrzega¢ jako jedno z dozna-
nych upokorzen. W tekscie niemieckiej hagiografii Gothard watpi w §wietos¢
Rocha, jako cztowieka wiodacego tak nedzne zycie, ze zmuszony jest zywic sig
jedzeniem dostarczanym przez psa, pozostajac w zaniedbaniu, porzucony przez
swoje stugi (Das Leben 1482: 9).

W jednym ze zbioréw zywotdéw czytamy, ze pies ,sktadat u ndg jego boche-
nek, za co go Swiety btogostawit. Pan ten [Gothard - J. K.] widokiem takim
poruszony do litosci zamieszkat w chatce obok Rocha i dozierat go jak najtro-
skliwiej” (Leszczynski 1890: 688; por. Ap. C. 1880: 353). Owo ,poruszenie do
lito$ci” zrozumie¢ mozna na dwa sposoby — w pierwszym pies dajacy przyktad
dobrego postepowania wzrusza czlowieka, motywujac go do udzielenia pomocy
potrzebujacemu, w drugim — dostarczanie positku przez psa bytoby obrazem
nedzy, jaka dotkneta cztowieka i ktora wzbudza w bliznim odruch litosci.

W kierunku podmiotowosci — pies idzie do raju

Istnieja teksty, ktore zdecydowanie przekraczaja wyznaczone w powyzszych
ujeciach ramy figury psa i dazg do przyznania zwierzeciu pewnej niezalezno-
$ci. Jednym z nich jest swobodna - szczegélnie pod wzgledem interpretowa-
nia intencji i emocji — przedwojenna adaptacja zywotu §w. Rocha dokonana
przez Wande Brzeska (1936). Autorka, pozostajac wcigz w schemacie hagio-
grafii i jednocze$nie postugujac sie tworczg wyobraznia, wnika w ludzkg psy-
chike, by stworzy¢ obraz przesycony wrazliwosciag wobec cztowieka i natury.
Ukazuje ona Rocha, ktory bardziej niz z ludzmi lubi przebywa¢ w otoczeniu
natury i zwierzat; blizsze niz zajecia zolnierskie, studia prawnicze, zycie
zakonne czy handel s mu ,,drzewo szumigce w puszczy, zwierz le$ny i ptak
wiszacy beztrosko w biekicie” (Brzeska 1936: 12). Co wiecej, okazuje sie, ze
dla swojej zyciowej misji Roch musiat ,przesili¢ w psychice wtasnej [...] nie-
che¢ do ludzi” i ,znalez¢ wspdtczujace mitosierdzie” (Brzeska 1936: 12—13). Tak
wiec Roch woli nature, co — podobnie jak u §w. Franciszka — predestynuje
go niejako do lepszego, szczegdlnego porozumienia z jej przedstawicielami.
Niemniej zobowigzany swym przeznaczeniem do $wieto$ci, musi podporzad-
kowa¢ sie swojej powinno$ci wobec ludzi i Boga. Epizod, gdy chory Roch
wycofat sie do lasu, Brzeska nazywa ,najbardziej wzruszajaca legends”. Po-
niewaz ,serce ludzkie jest twarde i nieczute”, do chorego Rocha przybiega
pies, ktory ,ulitowat sie doli cierpigcego” i nie tylko przynosi mu jedzenie,
ale lize jego ,goraczka spalone usta i rece” (Brzeska 1936: 23). Zwierze to-
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warzyszace §w. Rochowi na obrazach i w rzezbie ma by¢ wiec symbolem
mitosierdzia (Brzeska 1936: 24). Opis ten pozbawiony jest bezposrednich od-
wotan do boskiej opatrznosci dominujacych - jak pamietamy — w opisach mo-
dlitewnych, a zachowanie i posta¢ psa obudowane sg szeregiem kontekstow
i cech sugerujacych, ze dziala on z wiasnej intencji, samodzielnie. Jego dobro¢
zostaje przeciwstawiona nieczuto$ci ludzkiej, tak wiec na podobienstwo lu-
dowych bajek staje sie on wzorem dziatania, podczas gdy antywzor stano-
wig niewdzigczni ludzie. Podobny motyw spotykamy w jednym z zywotow
$w. Rocha, gdzie Gothard, ,wzruszony i zawstydzony mitosierdziem psa, ulito-
wat sie nad opuszczonym nedzarzem, wzigt go do siebie” (Skarga, Leszczynski,
Bitschnau 1910: 152). Wida¢ doé¢ wyraznie, ze o ile lito§¢ wzbudzong za spra-
wg psa w modlitwach mozna odczyta¢ dwuznacznie, o tyle powyzsze opisy
tej dwuznaczno$ci sa pozbawione.

Kolejny tekst, w zupetnie inny sposob przekraczajacy teologiczne normy
kanoniczne, to rozbudowana legenda o raju zwierzat spisana przez wtoskiego
autora Jeana Quercy’ego (Santucci, Klimaszewski 1988). Znalazta ona trwa-
te miejsce w przekazach kultury masowej oraz publikacjach okotoreligijnych
i folklorze. Roch wystepuje w niej jako wielki $wiety zawsze widywany z psem,
o imieniu Roszek, ktorego ,kochat bardzo, gdyz pies uratowat mu raz zycie”, po-
nadto ,lizal rany, ktore pielegnowat jego pan, i zamykaty sie one raz na zawsze”.
Dlatego tez pies ten okreslony jest w legendzie jako ,$wiety, na swoj sposob”
(Santucci, Klimaszewski 1988: 168). Przyjaciele nigdy sie nie rozstawali i nie
do pojecia byt jeden bez drugiego. Po $mierci Rocha umiera takze pies i obaj
stawiajg sie u bram nieba. I tu rozpoczyna sie dluga batalia o wejécie Roszka
do raju. Roch rezygnuje z raju, skoro nie wolno mu wejéc¢ z psem. Gdy jednak
papiez go kanonizuje, a ,w gruncie rzeczy kanonizowal w ten sposob takze
Roszka, cho¢ nie padlo na ten temat ani stowo” (Santucci, Klimaszewski 1988:
169), W niebie rozpoczyna sie¢ spor. Angazuja si¢ w niego wszyscy $wieci, kto-
rym pomagaly zwierzeta. Koniczy go Ojciec Wiekuisty poruszony dobrocig psa,
ktory przywarl do jego stdp, i uznaje, ze ,zwierzeta kochane przez $wietych
maja w sobie co$ wiecej nizli inne, maja jakby dusze” (Santucci, Klimaszewski
1988: 171), po czym zezwala, by weszty do raju.

Na pierwszy plan w tej historii wysuwa sie szczeg6lna relacja i wiez miedzy
Rochem a psem. Odnalez¢é w niej mozna osobisty stosunek do zwierzecia, ktore
takze zyskuje rodzaj osobowosci. Aktem zwienczajacym jego indywidualizm
jest nadanie mu imienia. Przyznanie jednostkowego statusu psu to odpowiedz
na jego zastugi, poniewaz w miejsce woli boskiej, ktorej miat by¢ postuszny,
pojawia sie intencjonalno$¢ i sprawczo$é zwierzecia.

W omawianym procesie dostrzec mozna takze oddzialtywanie zjawiska sa-
kralizacji przez styczno$¢ z sacrum. W §wietle jej zasad pies zyskuje status
Swietosci ,na swoj sposob”, nie tylko z powodu tego, co robi dla Rocha, ale
takze dlatego, ze udziela mu sie ona w wyniku samej stycznos$ci ze §wietym,
a mowa tu przeciez o bardzo bliskiej wiezi. Znamienny jest tu fakt, ze imig
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psa jest pochodng imienia samego $wietego®, a regule sakralizacji potwierdza
koficowe nadanie odrebnego — wyzszego statusu i otwarcie bram raju zwierze-
tom, ktore byly ,kochane przez $wietych” (Santucci, Klimaszewski 1988: 171).
Powolujac sie na typows dla religijnosci ludowej zasade myslenia magicznego,
mozna domniemywad, ze dzieki stycznosci z Rochem Roszek przejmuje jego
moc i cudownie leczy rany, lizac je.

Przywotana tu wizja stoi — przynajmniej cze$§ciowo — w sprzecznosci z ak-

sjomatami chrze$cijanskiego uniwersum, w ktéorym w odrdznieniu od porzadku
mitycznego przyroda i zwierzeta ulegly desakralizacji (por. Rosinski 2007: 51).
Omawiana legenda jest swoistg polemika z antropocentrycznym dogmatem
Koéciota co do zasady odmawiajacym duchowosci i rozumnosci zwierzetom,
nieuwzgledniajacym de facto ich uczestnictwa w zbawieniu i wieczno$ci®. Kwe-
stia duchowosci i eschatologii zwierzat, wyrazajaca sie w pytaniu ,,co dalej?”,
to palacy problem zwlaszcza w obliczu swoistego awansu tychze w zyciu spo-
tecznym ludzi (por. Giglok 2014: 173-174). Powoduje to takze napiecie mie-
dzy naukami Kos$ciota katolickiego a sfera emocjonalnych, psychicznych i du-
chowych potrzeb wielu katolikow. Podczas gdy wspodtczesnie forma obejscia
tego problemu jest rodzaj wiary w miejsce, gdzie po $mierci trafiaja zwierzeta,
zobrazowanej przez do$¢ powszechnie uzywany zwrot, iz udaja sie one ,za
teczowy most”, w przywotanym na wstepie komentarzu duszpasterza stuzb
weterynaryjnych nt. blogostawienstwa zwierzat propaguje sie ,wiasciwy” sto-
sunek do zwierzat jako taki, ktory m.in. nie prowadzi do ,wyniesienia praw
i potrzeb zwierzat na rowni z cztowiekiem”, a rozwazania wiernych na temat
posiadania duszy, zycia po $mierci i zbawienia zwierzat okreslone sg jako efekt

»Wzrostu zainteresowania zwierzetami i nadawania im przesadzonego znaczenia’

3]

(Brusito 2020: 130-131).

Swoiste exemplum wspomnianej polemiki stanowi wiersz ksiedza i poety,

Jana Twardowskiego, pt. Sen:

Snito mi sie niebo

Dla psa wiernego po $mierci

Dla koguta co nie za pieniadze budzi

Dla swinki co na $wiecone swg szynke oddata

Dla owcy co przed $miercig ptakata

Niech $§wiety Roch pomarudzi

Ze do nieba biora tylko ludzi (Twardowski 2004: 1017).

10

Imie Roszek jest efektem tlumaczenia wloskiego stowa Roquet, potraktowanego jako zdrob-
nienie (wersja wloskiego Rochetto; w wersji francuskiej pochodzi od kombinacji ,Roch” + ,et”,
co daje ,maty Roch”, natomiast autor Iconographie de ’art chrétien podaje, ze imig to (pisane
przez niego z matlej litery: ,le chien se saint Roch, sous le nom du roquet” (Réau 1955: 1158))
nie ma zwiazku etymologicznego z imieniem $§wietego. Roquet w jezyku francuskim oznaczac
moze mopsa, malego zadziornego psa albo kundla.

Polemika ta ma takze swoja reprezentacje w tekstach teologicznych, rozwazaniach i inter-
pretacjach Pisma Swietego, czego szczegolnym przykiadem sa nurty franciszkanskie (zob. np.
Linzey 2010; Giglok 2014).
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»Zwierzecy” patronat

Patronat $w. Rocha w Europie i na §wiecie obejmuje wiele sfer — jest on opie-
kunem nie tylko pielgrzymoéw, ale takze przedstawicieli rozmaitych rzemiost,
chroni zaréwno od réznorakich choréb, jak i od klesk zywiotowych.

Jak stwierdza Fernando Lanzi (2004: 17), ,[w] rzeczywistosci nie istnieje re-
pertorium wszystkich patronatéw, jednak mozna sprobowa¢ wytowic je z tradycji,
a dla niektorych mozliwe stato sie ustalenie rowniez momentu ich oficjalnej pro-
klamacji”. Proklamowanie patronatu $§w. Rocha jako chroniacego od zarazy sytu-
uje sie zazwyczaj na czas soboru w Konstancji (1414-1418), kiedy Roch, proszony
o wstawiennictwo podczas epidemii, miat dowie$¢ swojej skutecznosci. Usank-
cjonowana w ten sposdb w kulcie oficjalnym ochrona od zarazy i innych choréb
zakaznych odnosi sie do ludzi. Priorytet ten znajduje swoje odzwierciedlenie
w wigkszoéci modlitw i pieséni: ,,Swiety Rochu, lekarzu choréb ludzkich najsku-
teczniejszy” — brzmi inwokacja w jednej z modlitw (Sobolewski 2020: 56); ,BadZ
nam patronem od moru kazdego, ludziom zgubnego” styszymy w pie$ni Zawitaj,
Rochu (Sobolewski 2020: 50). W modlitwie wspolnej mikstackiej nowenny odma-
wianej na cmentarnym wzg6érzu Roch weciaz figuruje jako ten, ktory ,otrzymat dar
uzdrawiania ludzi” (Ordziniak 2010: 37; Sobolewski 2020: 94,), a pro$ba skierowa-
na do $wietego w XIX-wiecznej pieéni O $$. obroficach w czasie powietrza brzmi:

Rochu $wiety chorych ludzi

osobliwy patronie,

racz mie¢ zycie wszystkich ludzi

w Twojej dzielnej obronie (Mioduszewski 1838: 1012).

W publikacjach religijnych wzmianki o zwierzecym patronacie, a tym bardziej
modlitwy uwzgledniajace wstawiennictwo $w. Rocha w przypadku choréb zwie-
rzat sg doé¢ rzadkie. Spotka¢ je mozna m.in. w nowszych ksigzeczkach-modlitew-
nikach rozprowadzanych lokalnie, jak np. w Mikstacie — miejscu praktykowania
tradycji blogostawienstwa zwierzat, a wiec niejako predestynowanym i uzasad-
niajacym odniesienia zwierzece. Znalez¢é tam mozna zar6wno informacje, ze
$w. Roch jest opiekunem zwierzat domowych (Strzelec, Ordziniak 2017: 19), jak
i przeznaczong ,,do prywatnego odmawiania” Litanie do Sw. Rocha z prosba: ,,Aby$
ty, wszechmogacy Panie, przez oredownictwo Swietego Rocha plage zarazy, zaraz-
liwych choréb ludzi i zwierzat od nas taskawie oddali¢ raczyt” (Ordziniak 2010: 33).

Jakkolwiek ubogo reprezentowane w oficjalnym kulcie, dos¢ powszechne
jest kojarzenie Rocha ze zwierzetami i opieka nad nimi w domenie kultury
ludowej, oddolnej, nieusankcjonowanej oficjalnie. Przyktady zwigzanych z tym
praktyk w wielu regionach Polski (takich jak okadzanie, kropienie woda, $wie-
cenie czy lepienie wotywnych figurek woskowych) odnajdziemy w klasycznych
tekstach etnografii i nie tylko™.

11 Zob. np. dla Polski: Bystron 1933: 60; dla Podlasia: Gawet 2013: 250; dla Kurpiéw: Chetnik
1934: 22; Oledzki 1962; Ogrodowska 2000: 276—277, dla ziemi dobrzynskiej: Karwicka 1979; dla
regionéw wielunskiego, opoczynskiego i mazowieckiego: Karpinski 1927: 55, 66, 68, 69.
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Tradycyjnie po zwierzecy patronat §w. Rocha siega sie w kultach lokalnych,
jest on domeng konkretnych grup zawodowych i moze dotyczy¢ poszczegdlnych
gatunkow zwierzat. W dawnej Europie tego §wietego wzywali rolnicy, aby
strzegt bydto od chordb zarazliwych (Karpinski 1927: 27). W wielu krajach byt
opiekunem chroniacym od wécieklizny, w wiekszoéci panstw europejskich po-
wierzano mu ochrone bydta przed pomorem (epizotia), w Akwizgranie czczo-
no go jako patrona od choréb konskich, a w Dolnej Nadrenii od zarazy miat
chroni¢ $winie (Schmitz-Eichhoff 1977: 60-76, za: Jagla 2024: 158). Obecnie we
Francji patronuje przewodnikom pséw w stuzbie profesjonalnej (wojsko, policja,
stuzby ratownicze); tam funkcjonuje powiedzenie zawarte w cytacie otwiera-
jacym tekst, odwolujace sie do nieroztacznosci $w. Rocha i jego psa. W Polsce
takze ,gdzieniegdzie [...] uchodzi za opiekuna zwierzat domowych” (Fros, Sowa
1982: 467). Patronat $w. Rocha wobec zwierzat nalezy zatem do tych, ktére -
przypominajac stowa Lanziego — nalezy wylowi¢ z tradycji, istotne jest zatem
pytanie o geneze i czynniki sprzyjajace utrwaleniu sie tej opieki.

Pytajac o jego zrodla, trzeba na pierwszym miejscu wymieni¢ hagiogra-
fie — wszystkie z wyjatkiem jednej, w dodatku bardzo krotkiej (Fiorentino
1481-1482), zawierajg fragment o leczeniu zwierzat przez Rocha podczas jego
pobytu w lesnej pustelni. Motyw ten powielajg niektére adaptacje tekstow
hagiograficznych, a informacje, ze Roch pomagat takze zwierzetom, znalezé
mozna w drobnych publikacjach o zasiegu ogdlnopolskim badZ rozprowadza-
nych w miejscach jego szczegdlnego kultu, np. w Mikstacie (Ordziniak 2010: 17).

Badaczka folkloru Mary Leach akt leczenia zwierzat przez Rocha przedstawia
jako forme odwdzigczenia sig za karmienie i uratowanie mu w ten sposob zycia:

»Pies przychodzit kazdego dnia ze $wiezym bochenkiem i zycie Rocha zostato
uratowane, od tego dnia [Roch] po$wiecit sie opiece nad ludzmi i zwierzetami
dotknietymi zarazg [...]” (Leach 1961: 259). Wspomniany motyw lizania ran Ro-
cha przez psa, jako zaczerpniety z biblijnej przypowiesci o Lazarzu (por. Leach
1961: 256), zostal powiazany z leczeniem dzieki papiezowi Grzegorzowi Wielkie-
mu, ktory wykorzystat go jako metafore uzdrawiania duszy ludzkiej przez ka-
znodziejow: ,,Jezyk bowiem psow uzdrawia rany, gdy je lizg” (Filipek 2021: 453).

Watki leczenia i uzdrawiania zaréwno przez Rocha, jak i przez psa, bezposred-
nio ujete w legendzie o raju zwierzat, w ktorej Roch ,leczyt ludzi oraz bydleta
z wécieklizny”, a pies ,lizat rany, ktore pielegnowat jego pan™2, wskazuja na od-
dzialywanie klasycznego w mysleniu ludowym schematu wzajemnoéci. W jego
ramach nie jest az tak istotny kierunek wy$wiadczanej ,przystugi”, czyli to, kto
kogo leczyt — pies Rocha lub ludzi (lizac jego/ich rany), czy tez Roch zwierzeta,
w kontekscie powstawania zwierzecego patronatu istotna jest sama ta relacja.

»Azeby ustalony zostatl jaki§ patronat, konieczny jest, biorac pod uwage
ogromng konkretno$¢ chrzescijanstwa, jaki§ punkt zaczepienia, uwidoczniony
pdzniej w sposdb wyrazny w ikonografii” (Lanzi 2004: 14). Nie ulega watpli-

12 Fragment ten mozna odebra¢ na dwa sposoby — jako rany osob leczonych przez Rocha lub
jego wlasne rany, ktore $wiety pielegnowat.
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wosci, ze do powstania i utrwalenia sie patronatu zwierzecego $w. Rocha przy-
czynit sie ikonograficzny motyw mezczyzny, ktoremu towarzyszyt pies. W mysl
zasady pars pro toto pies bylby wowczas reprezentantem wszystkich objetych
jego opieka zwierzat. Ow wymog konkretnoséci odpowiada jednej z naczel-
nych cech religijnosci ludowej — okreslonej mianem sensualizmu, rozumianego
jako potrzeba posiadania rzeczowej, realnie istniejacej, odbieranej za pomocs
zmystow egzemplifikacji sacrum. W ujeciu Magdaleny Zowczak sensualizm to
rowniez ,jednoczesno$é podwdjnego odniesienia do konkretnej, najblizszej rze-
czywistosci i tego, co nadnaturalne” (Zowczak 2013: 503). W ikonografii $wigte-
go odstoniety guz dymieniczy jest konkretnym odniesieniem do nadnaturalnej,
boskiej ochrony przed zaraza, by¢ moze zatem posta¢ psa — widzialna, wiec re-
alna — takze wymaga przyporzadkowania jej nadnaturalnego, duchowego sensu.

Wielce prawdopodobne jest, ze proces przydzielania Rochowi funkcji opie-
kuna zwierzat gospodarskich nastgpit za poérednictwem nie tyle psa, ile ludzi.
W czasach, kiedy Europe nawiedzaly kolejne epidemie dzumy, aby chroni¢
cztowieka przed zaraza, trzeba byto takze ochroni¢ jego bydto. Po pierwsze, ze
wzgledu na role, jaka odgrywato ono w gospodarce czlowieka — jako cenny do-
bytek, nieocenione zrddlo sity roboczej oraz pozywienia, po drugie, ze wzgledu
na mozliwo$¢ roznoszenia przez nie zarazy. Jak sgdzono, gwaltowny pomor
bydta zwiastowat epidemie wsrdd ludzi, wierzono takze, ze choroba chetnie
»gromadzi sie” w zwierzecym futrze, ktore stanowi dla niej swoista forme prze-
trwalnikows. Z tego powodu skory zwierzece, bedace czgsto obiektem handlu,
miaty przyczynia¢ sie do rozprzestrzeniania sie zarazy'. Rozpowszechnionemu
niegdy$ w Polsce i Europie przedchrzescijaniskiemu zwyczajowi zabezpieczenia
bydta poprzez przepedzanie go przez dym z ogniska wskutek chrzescijanskiej
resemantyzacji zaczal patronowac §w. Roch jako chroniacy od zarazy.

Warto nadmieni¢, ze niemal rownie popularni §wieci ,,od zarazy” — $w. Ro-
zalia i $w. Sebastian (z ktéorym — nota bene — $w. Roch czesto wspotwystepuje
w ikonografii) — nie roztaczaja swego patronatu na zwierzeta. I tu wypada
wroci¢ do hagiografii — w ich historiach bowiem watki pomagania chorym
zwierzetom nie wystepuja. W tym miejscu nalezy zwrocié uwage na jeszcze
jeden aspekt zwigzany ze zwierzetami. Otéz w niektérych wersjach opowiesci
o Rochu mezczyzna, przebywajac w swej pustelni, poza zwierzetami lesnymi
leczy takze trzode, a w niektérych podaniach tylko te ostatnig grupe: ,Za $la-
dem psa zaczety zbliza¢ sie do pustelni inne zwierzeta le$ne i bydto z okolicz-
nych wsi dotknigte pomorem”. Zwierzeta te ,pielegnowane i przezegnane krzy-
zem $wietym powracaty zdrowe i radosne do swoich lezy” (Brzeska 1936: 26);
»[plo zasciu stonca, gdy [$w. Roch] do chatki swojej wracal, chorowite bydto
z folwarkéw wypadato i droge mu zachodzito, a ryczac i glowy nachylajac i na
kolana upadajac, o zdrowie go jakoby prosito, dat i onym zdrowie czerstwe

13 Na funkcje futra jako wylapywacza zarazy z powierza wskazuje m.in. §redniowieczny nie-
miecki zwyczaj stosowany jako $rodek zapobiegawczy podczas zarazy, kiedy zwierzeta prowa-
dzono wokoét domu oraz miasta czy pdl, aby ,zebraty” szkodliwe substancje (Bachtold-Staubli
1931: 808).
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i mocne do obér sie¢ wrocito” (Ordziniak 2010: 17). Tymczasem niemal we
wszystkich najstarszych hagiografiach mowa o ,zwierzetach dzikich” (adekwat-
nie zresztg do otoczenia le§nego, w ktorym przebywat Roch), wobec ktorych
stosowane sa okre$lenia bruta (Diedo 1479a: 21), feree silvarum (Bovo 1487: 8),
bestie salvaze (Vicenza 1478: 14) i animali feroci (Diedo 1479b: 10). Mozna wiec
zapytaé, skad wzielo sie tam bydto z folwarkéow. Tego rodzaju ,wzbogacenia”
przekazywanych pierwotnie z ust do ust opowie$ci moga by¢ wynikiem okres-
lonych potrzeb i wyobrazni spotecznosci rolniczych, jednak doktadne przyjrze-
nie sie treéci hagiografii autorstwa niemieckiego anonima wskazuje na szczego6t,
ktory do takiej adaptacji mogt sie przyczynic¢. Zgodnie z tekstem hagiografii
Roch uzdrawiat nie tylko ludzi, ale takze vich im holcz. Staroniemieckie wich,
wspolczesnie das Viech, oznacza potocznie zwierzeg, jest tez gwarowq forma
rzeczownika das Vieh, ktore wskazywaé mogto na kilka kategorii zwierzat:
ogot zwierzat hodowanych w gospodarstwie; potocznie zwierzeta/stworzenia
w ogble (podobnie zreszty jak w jez. staropolskim ogélna kategoria ,bydle-
ta”), jak rowniez bydto (Drosdowski 1997: 970; Scholze-Stubenrecht, Pescheck
2015: 1935-1936). O tym, ze chodzilo jednak o zwierzeta lesne, a wiec dzikie,
$wiadczy okre$lenie im holcz (,w lesie”). Kontekst wskazuje takze, ze chodzito
o zwierzeta mieszkajace w lesie, a nie przychodzace do lasu z okolicznych wio-
sek. Tak wiec wyboér w interpretacji i thumaczeniach tekstu z jezyka niemiec-
kiego wariantu oznaczajacego po prostu bydlo wyja$niatlby obecnoé¢ zwierzat
hodowlanych w niektorych wersjach historii, cho¢ aby uzasadni¢ warto$¢ tych
przypuszczen, nalezatoby ustali¢, czy i w jakim stopniu niemiecki tekst sta-
nowit baze opracowan i opowiesci, ktore dotarty do mieszkancéw Polski, by¢
moze za sprawg wielu niemieckich osadnikow.

Trzeba tez wspomnie¢, ze w hagiografii spisanej przez francuskiego mnicha
Roch leczyt nie tylko istoty myS$lace (créatures raisonnable), ale takze pojemng
kategorie ,istot nierozumnych i innych dzikich zwierzat” (créatures inraison-
nables et autres bestes sauvaiges) (Phelipot 1494: 8), co takze zostawia pewne
pole do interpretacji.

W naukach Kosciota te same dogmaty, ktore nie pozwalaja zwierzetom
wchodzi¢ do nieba po §mierci, uniemozliwiaja usankcjonowanie oficjalnego
patronatu §wietego nad istotami nie-ludzkimi. Oficjalne gesty, ktérych bene-
ficjentami sa lub maja by¢ zwierzeta, nie moga przekraczaé ustalonych w re-
ligijnym kanonie granic, dlatego kreowane sg zawsze niejako per hominem.
Wspolezesnym zabiegiem tego typu bytoby np. oficjalne ustanowienie w 2001 r.
Rocha patronem polskich weterynarzy. Stanowi to wazny element uroczystosci
odpustowych wraz z blogostawienstwem zwierzat w Mikstacie. Warto takze
nadmieni¢, ze rytual opatrzony jest komentarzem duszpasterza stuzb wetery-
naryjnych, w ktérym okresla on jednoznacznie, ze zwierze moze by¢ jedynie
przedmiotem, nie podmiotem blogostawienstwa, nie jest ono takze jego celem,
tym jest bowiem pomoc cztowiekowi w zbawieniu (Brusilo 2020: 122, 125).
Osobliwym przyktadem $§wiadczacym o potocznym kojarzeniu tego patronatu
z leczeniem zwierzat przez §w. Rocha jest stwierdzenie jednego z uczestnikow
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uroczystosci, obserwowanej przeze mnie w trakcie badan, ze ,$wiety Roch byt
pierwszym weterynarzem”. Dynamike rozwoju kultu Rocha we wspomnianym
kierunku odzwierciedlaja nowo powstate modlitwy: Modlitwa lekarza i pracow-
nika weterynarii przez wstawiennictwo Sw. Rocha z Montpellier, w ktdrej prosi sie
o0 ochrone powierzonych opiece weterynarza ludzi i zwierzqt (Ordziniak 2010: 30)
oraz odmawiana w Mikstacie Modlitwa wspdlna w ramach Nowenny do $w. Ro-
cha, w ktorej pojawiajq sie prosby o ,opieke nad polskimi lekarzami weteryna-
rii, blogostawienistwo w hodowli zwierzat oraz wilasciwe traktowanie zwierzat”
(Ordziniak 2010: 39). Innym przyktadem kombinacji uwzgledniajacej zwierzeta
jako beneficjentow boskiej opieki, przy jednoczesnym zachowaniu ludzkiego
podmiotu odniesienia, jest jedna z nowszych — jak sadze — litanii do $w. Ro-
cha zamieszczona na stronie internetowej parafii w Cieksynie: ,$w. Rochu,
patronie szanujacych zwierzeta — modl sie za nami” (Sadykierska litania b.d.).

Niewatpliwie wyksztalcenie sie i pozytywna recepcja patronatu ,zwie-
rzecego” przyczynity sie do rozwoju kultu §w. Rocha. Réau uwaza nawet, ze
s[Judowy kult $§wietego byt zagrozony wymarciem wraz z wymieraniem zarazy
i cholery, przed ktéorymi mial chronié. Jesli przetrwat na wsi, to dlatego, ze
przeszedt stopniowo od ochrony ludzi do ochrony zwierzat [...]” (Réau 1955:
1158). Ze wzgledu na sukcesywne poszerzanie patronatu $w. Rocha na choroby
w ogoble, wspodtczesne zjawisko odnawiania sie §wiatowych pandemii, a takze
proces uniwersalizacji patronatu w kierunku ,wszelkich spraw trudnych” z teza
ta nalezaloby polemizowac.

Patronat §w. Rocha w praktykach lokalnych i cyfrowych

Jacek Oledzki, badajgc starg tradycje sktadania symbolicznej ofiary proszalnej
o ,darzenie sie w hodowli Zzywego inwentarza” w postaci woskowych wotow
zwierzecych we wsiach Brodowe Laki i Krzynowtoga Wielka, zastanawia sie
nad niewlaczeniem w krag zwierzat chronionych psa, mimo ze dzieki swoim
zaletom (groznego stréza) bywa on traktowany na rowni z niektérymi zwierze-
tami dostarczajacymi pozywienie. Wyjasnieniem tego ma by¢ tkwigce ,,glebiej
w $wiadomosci Srodowiska” przekonanie, ze pies jest zwierzeciem nieczystym
i niegodnym boskiej opieki (Oledzki 1960: 14). Tymczasem w pobliskim Kadzi-
dle, gdzie od 1957 r. dawnemu obrzedowi okadzania i §wiecenia zwierzat go-
spodarskich zaczal towarzyszy¢ ,zapozyczony” z sgsiedztwa zwyczaj sktadania
zwierzecych wotdw, pies wystepuje sporadycznie (Oledzki 1962: 95). W mik-
stackim zwyczaju Swiecenia zwierzat poczatkowo braly udziat wylacznie zwie-
rzeta gospodarskie, na czele z bydlem i kofimi, z biegiem czasu krag gatunkéw
poszerzat sig, a obecnie psy i koty stanowig najliczniejsza grupe zwierzat przy-
prowadzanych na uroczystoé¢. Na podstawie tych trzech przyktadéow mozna od-
notowac coraz silniej zaznaczajaca sie obecno$¢ psa w tradycyjnych obrzedach
z udzialem zwierzat. Obecnie w Mikstacie pies (pospotu z kotem i calg rzesza
innych matych zwierzat) zastepuje tak cenne niegdy$ z punktu widzenia rolni-
czej egzystencji, otaczane niekiedy wzgledami i uznawane za godne poswiece-
nia bydlo oraz inne zwierzeta gospodarskie. Jako jedno z najwazniejszych dla
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czlowieka zwierzat, ktéore wchodzi z nim w bezposredni kontakt, pies — zgod-
nie ze wspolczesnymi zmianami kulturowo-spotecznymi — stanowi dla niego
warto$¢ oparta nie na pracy czy pozywieniu, lecz na towarzystwie. W kon-
teks$cie zmian, jakie zaszly na przestrzeni lat, oraz procesu wchodzenia psa
w krag zwierzat ,godnych boskiej opieki” historia zatacza koto — dzi$ z obrazu
$w. Rocha wiszgcego w mikstackim sanktuarium na zgromadzonych w kosciele
spoglada zwierze najliczniej reprezentowane podczas praktykowanego tam co
roku §wigcenia. Wskutek tej wolty mozna odnie$¢ wrazenie bezposredniego
oddziatywania psiej postaci z obrazu i historii Rocha na gtéwnych reprezentan-
tow zwierzecych pupili we wspoétezesnych polskich domach, a w §lad za tym
uznac ja za przyczyne obecnosci tak wielu pséw na $wieceniu.

Sita wiary w patronat zwierzecy $w. Rocha wciaz znajduje odzwierciedlenie
w intencjach wspotczesnych modlitw osobistych. Pewien wglad w te intymna
i trudno dostepng dla badacza sfere umozliwia internet, w ktérym takie modli-
twy sa publikowane przez uzytkownikow. Krotka analiza prosb modlitewnych
kierowanych do $§w. Rocha zamieszczanych na katolickim portalu Adonai.pl
wykazuje, ze w latach pandemicznych umieszczane tam byty niemal wylacznie
modlitwy zwiazane z koronawirusem, lecz w ostatnich dwoch latach oprocz
prosb o ochrone od wszelkiego zta i niebezpieczenstw oraz w intencji zdrowia
ludzi pojawiajq sie takze takie btagania: ,Swiety Rochu bardzo prosze o taske
zdrowia i opieke dla naszego psa Timiego” (BJ, 30.06.2024); ,,Swiety Rochu
modl sie, prosze, o taske zdrowia dla moich pséw” (Patrycja, 3.03.2024); LSwie-
ty Rochu, prosze Cie o Twoje wstawiennictwo do Pana Boga, Ktory jest Panem
nieba [i] ziemi o Laske uzdrowienia z nowotworu psa mojej siostry Olafa — no-
wofunlanda, aby jeszcze pozyl, dziekuje” (Grzegorz, 17.11.2023). Jedna czwarta
spoérdd 20 prosb umieszczonych miedzy 22.08.2022 a 30.06.2024 r. dotyczy
zwierzat — cztery psow, a jedna ogdlnie ,naszych” zwierzat.

* %k ok

Zaprezentowane w artykule roznorodne formy konstruowania, odczytywania
i wykorzystywania postaci zwierzecej umieszczonej w opowiesci o $wietym
czltowieku ukazujg sie jako zmienne w zaleznosci od typu narracji, kontekstu,
okresu w historii i potrzeb okre$lonych warstw spotecznych. Analiza figury
psa w legendzie o $wietym w sposob oczywisty uwypukla pewne rozbieznosci
pomiedzy podporzadkowang religijnym dogmatom wizja roli i pozycji zwierze-
cia a psychicznymi i duchowymi potrzebami wiernych. Uznawanie (przynaj-
mniej w pewnych okoliczno$ciach) podmiotowos$ci zwierzat oraz tendencja do
wlgczania ich w zakres patronatu $wietych jest zarazem naturalnym efektem
my$lenia typu ludowego i odzwierciedleniem przeobrazen kulturowych obej-
mujacych stosunek do (niektoérych przynajmniej) zwierzat'.

14 Szerzej na temat dysonansu miedzy religijnym paradygmatem a praktykami spotecznymi
w kontekscie $wiecenia zwierzat pisze w osobnym artykule (Ksiazek w druku).
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nomenon of widowhood is considered in the context of the idea of oddity. On the
one hand, this manifests itself in the negative valorisation of widowed individuals,
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as striving for parity, stability and wholeness. In practice, re-marriage had a more
pragmatic dimension, dictated by purely economic considerations.
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Wprowadzenie

Przy imponujacej wrecz literaturze przedmiotu dotyczacej szeroko rozumianej
tanatologii ludowej' wydaje sie¢ do$¢ zaskakujace, ze naleznego zainteresowania
polskich badaczy folkloru nie wzbudzita dotad problematyka zatoby i skorelowa-
nego z nig wdowienstwa. Pierwsze z przywotanych zagadnien poruszano zwy-
kle przy okazji omawiania obrzedu pogrzebowego, nie wyodrebniajac stosow-

1 Reprezentatywnym przyktadem tego rodzaju publikacji jest seria ,Problemy Wspoéiczesnej
Tanatologii” wychodzaca w latach 1997-2021 pod redakcja Jacka Kolbuszewskiego.
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nych uwag w zwarty blok informacji. Przykltadowo tak postapili Adam Fischer
(1921) i Henryk Biegeleisen (1930). Dodatkowym utrudnieniem przy rekonstruk-
cji zachowan zatobnych na podstawie ich opracowan jest synonimiczne trak-
towanie okreslen ,pogrzebowy” i ,zalobny”. Bardziej klarowny obraz sytuacji
proponujg Jozef Burszta (1967: 190—191) i Jan Perszon (2017: 217-225), poswig-
cajac zatobie oddzielne paragrafy. Perszon podejmuje ponadto probe zarysowa-
nia specyfiki tego stanu w kontekscie obrzedu pogrzebowego, co pozytywnie
wyrdznia jego badania nad powyzszym zjawiskiem (Perszon 2017: 217-2018).
Zastanawia tez brak rozwazan nad interesujgcq nas problematyka w piatym
tomie Komentarzy do Polskiego atlasu etnograficznego (Bohdanowicz 1999a)
oraz w specjalnym numerze czasopisma ,Etnolingwistyka” (t. 9/10 z 1998 r.),
w cato$ci po§wieconym zwyczajom, obrzedom i wierzeniom pogrzebowym.

Jesli chodzi o drugie z zagadnien wyodrebnionych w tytule niniejszego ar-
tykutu, to w zasadzie pozostaje ono niezbadane. Doczekato sie bowiem jedynie
dwoch artykutow, ktérych autorzy analizujg posta¢ wdowy na materiale pie$ni
ludowej (Sierociuk 2003: 170-178; Wenklar 2011: 274-279). Znacznie lepiej pod
tym wzgledem wyglada sytuacja w folklorystyce wschodniostowianskiej, cho¢
i tam stopien opracowania powyzszej problematyki nie wydaje si¢ wystarcza-
jacy. Dotyczy to zwlaszcza zaloby, ktorej poswiecono jedno z haset w stow-
niku Slavyanskiye drevnosti (Tolstaya 2009: 312—317). Natomiast jego niekwe-
stionowang zaleta jest uwzglednienie calej tradycji stowianskiej. Co do badan
w zakresie wdowienstwa, to szereg fundamentalnych ustalen w tym zakresie
poczynita Yelena Berezovich, bazujac na materiale pochodzacym z réznych
obszaréow Stowianszczyzny (Berezovich 2011: 15-21, 2012: 277-299).

W zwiazku z powyzszym w niniejszym artykule podjeto probe rekonstrukeji
ludowych przekonan na wskazany w tytule temat, wykorzystujac zrodta etno-
graficzne i teksty folkloru stownego zanotowane w drugiej potowie XIX i na
poczatku XX w. na terenach etnicznie polskich. Zaproponowane w nim ujecie
problematyki zatoby i wdowienstwa z calg pewnoécia nie wyczerpuje bogactwa
zawartych w nich znaczen, dlatego wymaga dalszych pogtebionych studiéw.

Zalobe definiuje sie jako zespot trwajacych przez okreslony czas osobistych
i zbiorowych praktyk obrzedowych spowodowanych zgonem osoby z najbliz-
szego otoczenia. Ich nieodlgcznym elementem sg symboliczne akcesoria przed-
miotowe wskazujgce na zaistnienie odmiennego porzadku egzystencjalnego
(Tolstaya 2009: 312—-315). Zatoba jest uznawana za finalng czes$¢ rytualu pogrze-
bowego (Tolstaya 2009: 312), niemniej pewne zachowania zalobne zaczynajq
obowigzywac juz w okresie przedpochéwkowym (np. odpowiednie oznaczenie
domu zaloby, rezygnacja z elementéw zdobiacych stréj kobiecy, zakaz wyko-
nywania prac domowych, zwtaszcza przygotowania pozywienia, przedzenia
i mielenia) oraz w trakcie samego pogrzebu (specjalna kolorystyka odziezy
uczestnikow ceremonii, brak nakrycia glowy u mezczyzn). Za Arnoldem van
Gennepem mozna je okresli¢ praktykami wytaczenia osdb zwigzanych ze zmar-
tym z dotychczasowego porzadku egzystencjalnego (van Gennep 2006: 151-152).
Niektore z wdrozonych tuz po zgonie zalobnych zalecenr kontynuowano po
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pogrzebie, zwlaszcza jesli dotyczyly krewnych zmartego. Od tej pory zaczynat
ich jednak obowigzywac znacznie szerszy system powinnos$ci, ktory w zamysle
miat doprowadzi¢ do zaakceptowania nowych rdl rodzinnych i spotecznych,
umozliwiajagcych ponowng integracje z calg wiejska zbiorowoscig (Brencz 1987:
221; van Gennep 2006: 151-152). Oznacza to, ze w kulturze ludowej zalobne za-
chowania ostatecznie mialty wymiar pozytywny. Ich funkcjg bylo przezwycieze-
nie kryzysu wywotanego $miercig cztonka wspolnoty i umozliwienie jednostce
oraz calej spotecznosci powrotu do normalnego trybu zycia. Zatobe utozsa-
mia sie niekiedy z optakiwaniem zmartego. Jednak w pierwszym wypadku bol
po stracie zostaje uzewnetrzniony w zachowaniach o charakterze rytualnym,
podczas gdy w drugim mamy do czynienia z wewnetrznymi przezyciami zalu
i udreki (di Nola 2006: 10-13).

Wraz ze $miercig zmienial sig¢ nie tylko status cztowieka bezposrednio nig
dotknietego, ale i jego krewnych, a takze catej wiejskiej zbiorowosci. W chwili
zgonu najblizsi zmartego nabywali wlasciwosci os6b pograzonych w zatobie,
inna byta tez ich pozycja spoteczna: Zona rozpoczynata egzystencje wdowy,
maz — wdowca, dziecko zmartego rodzica — sieroty itd. Na pewien czas musieli
zosta¢ wylgczeni z zycia rytualnego i towarzyskiego lokalnej spotecznosci. Do
zadan wspdlnotowej grupy zatobnikéw nalezato otoczenie jednostki i rodziny
dotknietej stratg solidarnym wspotczuciem, uczestniczenie w ich zalu poprzez
odpowiednie zachowania, ktére powinny ukoi¢ rozpacz i pomoc ja przezwy-
ciezy¢. Podejmowane wowczas dziatania rytualne mialy ztozony charakter.
Z jednej strony ich celem bylo uwolnienie zbiorowosci od zmartego, przy tym
W sposoOb zapobiegajacy negatywnym konsekwencjom tych poczynan. Z drugiej
natomiast — trzeba bylo podja¢ dziatania wiaczajace nieboszczyka do kategorii
przodkow. Dzieki temu zyskiwat on pozytywne funkcje opiekuna i powiernika
grupy zyjacych, a wiez z nim nabierala charakteru pogodnego i krzepigcego dla
wszystkich zywych cztonkéw wspolnoty (Brencz 1987: 219).

Oznaczanie domu zaloby i zawiadomienia o $mierci

Dom, w ktérym kto$ umarl, nalezato odpowiednio oznaczy¢. Dla postronnych
byt to rodzaj ostrzezenia przed niebezpieczenstwem zetknigcia sig z nieczysto-
Scig $mierci. Najpowszechniejszym zwyczajem byto umieszczenie przed chatupa
zatobnej choragwi. Dla krewnych i sgsiadow stanowita ona sygnat do odwiedzin
zmartego, by sie z nim pozegnaé¢ (Jankowska 1999: 62). Kolory choragwi réznity
sie¢ w zalezno$ci od stanu i wieku nieboszczyka. W przypadku $mierci osob
pozostajacych w zwigzku matzenskim obowigzywal kolor czarny. Gdy umierat
cztowiek mtody, ktory nie zdazyt zatozy¢ rodziny, proporzec mogt by¢ biaty,
czerwony, malinowy lub zielony (Dworakowski 1935: 149). Znany byl ponad-
to zwyczaj wystawiania przed dom krzyza, ewentualnie zawieszania go na
$cianie budynku. Te sama funkcje mogly tez pelni¢ §wiete obrazy (Jankowska
1999: 63—64). W potudniowo-wschodniej Polsce (Matopolska i Podkarpacie)
w charakterze znakéw $mierci stosowano wiory powstate podczas wyrabiania
trumny. Rozrzucano je na drodze przed domem, niekiedy przyciskano kamie-
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niem i zostawiano az same zmurszeja (Fischer 1921: 149-150; Jankowska 1999:
58-61). Jeszcze w pierwszej potowie XX w. w poinocno-wschodniej Polsce
powszechnym zwyczajem byto umieszczanie przed budynkiem mieszkalnym
badz na podworzu galazek swierku (Jankowska 1999: 61-62).

Zatobna powinnoscia wiejskiej spotecznosci byt udziat w pogrzebie. Nie-
obecno$¢ byta dopuszczalna jedynie w szczeg6lnie uzasadnionych przypad-
kach. Nalezato zatem niezwtocznie powiadomi¢ wszystkich mieszkancow wsi
0 zgonie, a tym samym poprosi¢ ich o uczestniczenie w pochéwku. Pierwszym
sygnatem zwiastujacym $mier¢ cztonka gromady byt rozlegajacy sie dzwiek
dzwonoéw ko$cielnych. Jesli w poblizu nie byto $§wiatyni, uderzano w dzwon
stojacy przy kapliczce. W niektorych czesciach Polski (np. Kaliskie) optacenie
podzwonnego miato umozliwi¢ duszy opuszczenie ciata zmartego, ktory dopiero
w tym momencie tracit §wiadomo$¢ tego, co sie wokot niego dziato (Fischer
1921: 326). Na Mazowszu Starym konieczno$¢ bicia w dzwony motywowano
checig utatwienia duszy znalezienia drogi do miejsca jej przeznaczenia (Biege-
leisen 1930: 53—54).

Zapraszajac wspotmieszkancéw na pogrzeb, uzywano rekwizytéow symbo-
liczne odwzorowujacych zaistniaty stan $mierci. Mogt to by¢ dlugi kawatek
drewna, drewniana patka, laska o szczegdlnym ksztalcie?, krzyzyk zmontowany
doraznie z dwoch patykéw. Pukano nimi do drzwi kolejnych domostw lub
przekazywano je sobie od chaty do chaty (tzw. kurenda; zob. Jankowska 1999:
68—70). Starano sie przy tym nie wchodzi¢ do $rodka, aby nie wnie$¢ $mierci.
Na takim kiju umieszczano niekiedy tabliczke ze znakiem trupiej gtowy lub
kartke z zaproszeniem na pogrzeb, nazywang ,motylem” (Fischer 1921: 151).
Jak podaje Adam Fischer, na Lubelszczyznie stuzyt do tego specjalnie przygo-
towany na te okazje drewniany krzyz, ,,p6t tokcia dtugi, na czarno malowany,
z Chrystusem z biatego metalu wyrobionym i do krzyza przybitym” (Fischer
1921: 151). Znany byt tez tam zwyczaj zawiadamiania o zgonie za pomoca wici
brzozowej, splecionej na ksztalt obwarzanka. W Matopolsce znakiem $mierci
byto ziele zwane lebiddka. Zanoszono je do najblizszego domostwa, idgc ,na
opak od stoiica”, a nastepnie przekazywano do kolejnych gospodarstw (Fischer
1921: 151-152). W okolicach Krosna ,puszczano znamig”, czyli rozszczepiong
laske (Biegeleisen 1930: 198). W ten symboliczny sposéb wskazywano na utra-
cong jedno$¢ ludzkiej natury, bedaca udzialem zmartej wiasnie osoby.

Zgodnie z ludowymi przekonaniami do wspotmieszkancéw gospodarstwa
nalezaly zwierzeta. Totez w obliczu $mierci ktorego$ z domownikow je rowniez
nalezalo powiadomié¢. Szczegélnie dotyczyto to bydta i pszczoét, choé np. na
Mazurach Pruskich powyzszy zwyczaj odnosit sie do catego inwentarza, drzew
owocowych, a nawet zabudowan. Obowiazek przekazania tej smutnej wiedci
spoczywat na nowym gospodarzu, ktéry w ten sposob zapobiegatl uszczuple-
niu dobytku. W zatobnej komunikacji z pszczotami stosowano niekiedy czarne

2 Tego typu akcesoria nazywano kulami, klukami czy krywulami. Szczegdtowo pisze o tym
Antoni Mierzynski (1895: 361-397; zob. tez Jankowska 1999: 66—70; Lehr 2000: 68-70).
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galganki, ktore przypinano do kazdego ula (,daje im sie zatoby”; Biegeleisen
1930: 200). W Sieradzkiem najstarszy syn nieboszczyka trzykrotnie obchodzit
pasieke, stukat w ule mlotkiem, a nastepnie uspokajat owady stowami: ,,Pszczo-
ty, gospodarz wasz nie zyje, od dzi$ ja go bede zastepowal, wiec zyjcie i nie
martwijcie si¢” (Biegeleisen 1930: 200; zob. Lehr 2000: 72).

Wierzono, ze nawet zwierzeta odczuwajg smutek po stracie wtasciciela
i cheg sie z nim pozegnac¢. Dlatego w czasie wyprowadzania trumny otwierano
chlewy i obory, zatrzymywano sie przed nimi chwile, ,,zeby caty dobytek mogt
raz ostatni widzie¢ umartego” (Kielak 2019: 41). Niekiedy w imieniu zmartego
wypowiadano nastepujace stowa: ,Wasz pan was zegna, bydetko, nie smuécie
sig, nie zamorzycie sig, bo bedzie inny” (Kielak 2019: 41). W duchu zatoby po
gospodarzu interpretowano niecodzienne odglosy wydawane wowczas przez
przychowek.

Zwyczaj czuwania przy ciele zmarlego, $piewy zalobne i modlitwy

Jednym z elementéw zatobnych zachowan rytualnych lokalnej spotecznosci byto
czuwanie przy zwilokach zmartego do momentu wyprowadzenia ich z domu.
Powszechnie nazywano je pustymi nocami, ale funkcjonowaty tez lokalne okres-
lenia tego zwyczaju. Przykladowo na Kaszubach przyjeta sie nazwa ,,optakane
noce” (Biegeleisen 1930: 165), a na Podlasiu ,pogrzeb” (Bohdanowicz 1999b: 96).
Z mniej znanych terminéw warto wymieni¢ ,tubek” (Zagan), ,zatobny wieczor”
(Lubochnia) i ,noc umrzyka” (Niebieszczany) (Bohdanowicz 1999b: 96). W nie-
ktorych regionach kraju (np. na Podlasiu) zbierano sie¢ w domu nieboszczyka,
gdy tylko jego ciato zostato obmyte i przyodziane w poémiertny stroj. W in-
nych miejscach (np. na Kaszubach i Kujawach) zwyczaj czuwania obejmowat
dwie noce przed pochéwkiem lub tylko ostatnig dobe (Fischer 1921: 206—207).
Trzymanie strazy przy zmartym petnito kilka funkcji obrzedowych. Przede
wszystkim stanowito akt wsparcia dla najblizszych krewnych nieboszczyka,
dziatajac na nich kojaco poprzez wypelnienie pustki po odejéciu cztonka rodzi-
ny. Ponadto zapobiegato osamotnieniu duszy, ktéra wedlug wierzen pozosta-
wala przy ciele do czasu pogrzebu. Obowiazek sprawowania pustych nocy byt
tez podyktowany obawa, ,zeby zty duch nie zaszkodzit rodzinie” (Biegeleisen
1930: 165). Dla wszystkich uczestnikéw rytualnego czuwania niezmiernie waz-
ng kwestig byto spetnienie wowczas kulturowego wymogu powstrzymania sie
od snu. Ztamanie tego zakazu mogto skutkowac¢ przechwyceniem przez ducha
zmartego duszy $pigcego czlowieka, gdyz ta, jak wierzono, opuszcza ciato pod-
czas spoczynku (Biegeleisen 1930: 164). Bezsennosci sprzyjaly modlitwy i na-
bozne $piewy?, ktore przerywano jedynie na czas positku. Dla os6b sktdconych
ze zmarlym za zycia puste noce byly ostatnim momentem na pojednanie. Ich
obecno$¢ przy trumnie traktowano jako znak wzajemnego przebaczenia.

3 Wiele istotnych informacji o pie§niowym repertuarze pustych nocy podaje Janina Szymanska
(1997/1998: 211-252).
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Kulturowe sposoby ekspresji zaloby po $mierci domownika

Zatoba to roztozony w czasie proces, ktorego dtugos¢, przebieg oraz obowiazujace
reguty zachowania byly uzaleznione od stopnia pokrewienstwa ze zmartym osob
dotknietych stratg. Wigzace sie z tym okreslone zalecenia odwotywaly sie do
symboliki ciszy, ciemnosci i bezruchu jako metonimicznych odwzorowan $mierci.

Mozna méwi¢ o duzym zrdznicowaniu regionalnym powyzszego zjawiska,
a nawet rozbieznosciach na tym samym obszarze geograficznym. Przyktadowo
w jednych miejscowo$ciach na Lubelszczyznie zatoba po ojcu trwatla rok, po
matce - rok i sze$¢ tygodni. Nie obejmowata przy tym meza i zony (Lopacin-
ski 1902: 362). W innych za$§ pograzeni w zatobie mezczyzni nie uczestniczyli
w tancach, a przedstawicielki pici przeciwnej mogty nosi¢ jedynie biale korale
(Skrzynska 1890: 99). W Tomaszowskiem z kolei zatoba obowigzywata wytacz-
nie kobiety: po matce — péttora roku, natomiast po ojcu — rok (Fischer 1921:
310). Byly tez takie regiony, w ktorych nie istnialy zadne obostrzenia zatob-
ne — tak wynika z materiatow zebranych w réznych miejscach dawnej Galicji
(,Oznak zalobnych nie nosza”; Swietek 1893: 134), a takze z relacji pochodza-
cych z Poznanskiego: ,,Zatoby nie nosza; tylko sie niewiasty niekiedy w biate
ptachty, na pogrzeb idac, poprzykrywaja, zarzucajac takowe na gtowe” (Kolberg
1961-2020, t. 10: 218; zob. Fischer 1921: 309).

Doé¢ powszechnym zaleceniem bylo unikanie rozrywek w czasie okreslo-
nym przez tradycje. W materiatach zrédlowych mowa zwykle o zabawach
w karczmie, rzadziej wspomina sie o0 domostwie zatobnikéw, w ktorym obowia-
zywala cisza, np. przez po6t roku, jak w Przemyskiem. Nie stuchano wowczas
muzyki, nie wykonywano tez ,pie$ni §wiatowych” (Fischer 1921: 310).

Najbardziej widocznym z nakazéw zatobnych byt kolor noszonej wowczas
odziezy. Pierwotnie miata ona barwe biata?, ktora do$¢ dtugo obowiazywata
w wielu regionach kraju (,Zatobe oznacza biate tylko ubranie Iniane, swego
wyrobu”; Wierzchowski 1890: 184). W potudniowej czesci Polski zwyczaj ten
utrzymal sie do konica XIX w., a na Kaszubach az do II wojny $wiatowej, po
czym znakiem zaloby stat sie kolor czarny (Perszon 2017: 218). Przypisane oby-
dwu barwom wiasciwosci symboliczne uzasadniaja uzycie zarowno jednej, jak
i drugiej z nich w funkcji zalobnej. Biel jako kolor stanu przej$cia pojawia sie
we wszystkich obrzedach, ktorych istotg jest zmiana spoteczno-kulturowego
statusu cztowieka (Libera 1987: 122). Takie wladnie zawieszenie, wylaczenie
z dotychczasowego uczestnictwa w zyciu lokalnej spotecznosci, jest udzialem
rodziny borykajacej sie ze stratg bliskiej osoby. Natomiast czerni jako metonimia
$mierci ma kojarzy¢ sie z ciemnos$cig nocy i mrokiem (Libera 1987: 121-122).
Stanowiac odwzorowanie sfery za§wiatowej, rozpadu wszystkich form, czern
jest jednoczesnie punktem wyjscia do nowej egzystencji. Powyzsza idea przy-
$wieca wlaénie zalobie, ktéra powinna prowadzi¢ do reorganizacji i ponownego
wlaczenia rodziny zmartego w rytm zycia wspoélnoty.

4 Biel jako barwa symbolizujaca zatobe byta znana i stosowana na calej Stowianszczyznie, zanim
wyparta ja czern (Tolstaya 2009: 314).
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Poza biela i czernig w stroju zalobnym dopuszczalne byly jeszcze kolory
yhijakie”, czyli fioletowy, niebieski i popielaty (Lopacinski 1902: 362), a takze
rézowy, blekitny i zielony (Kowerska 1894: 147). Natomiast nalezalo wystrzegaé
sie czerwonego. Wydaje sie to naturalne, zwazywszy na symboliczne znaczenia
tej barwy. Dzieki skojarzeniom z krwig i ogniem czerwien uznawano za symbol
zycia, dojrzatosci i ptodnosci. Byta wiec wysoce niepozgdana wobec koniecz-
noéci rytualnego podkreslania zaistniatego stanu §miercis.

Wedtug zrdodet etnograficznych zakres akceptowalnych kolorow mogt zmie-
nia¢ sie wraz z uplywem czasu zaloby. Dotyczylo to np. noszonych na glowie
chustek. Najpierw byly one jedynie czarne i czarno-zolte, potem popielate,
a pod koniec zatoby niebieskie. Po tym okresie mozna byto wroci¢ do czerwo-
nej barwy tych nakry¢ (Fischer 1921: 310).

Posrednim $wiadectwem istnienia zalobnej kolorystyki sa ludowe nazwy
kwiatow. Dotyczy to np. driakwi ogrodowej (Scabiosa atropurpurea) nazywanej
swdowim kwiatkiem” ze wzgledu na, jak podaje Kolberg, ,,smutne” zabarwienie
ptatkow (Kolberg 1961-2020, t. 20: 308—309)°. Zazwyczaj maja one kolor ciem-
nopurpurowy lub fioletowy. Z kolei w Lubelskiem okreslenie ,,zatobny kwiat”
odnosito sie do kazdej roliny w kolorze biatym (Kowerska 1894: 147).

W czasie agonii nalezalo bezwzglednie zachowaé milczenie, zeby ptaczem
i krzykiem nie przysporzy¢ konajacemu cierpien i nie utrudni¢ mu odejscia
z tego $wiata. Zachowania bardziej emocjonalne uznawano za stosowne, a na-
wet konieczne dopiero bezposrednio po $mierci oraz w trakcie pogrzebu. Dla
wschodnich i potudniowych regionéw Polski, pozostajacych w zasiegu wpty-
wow kultury prawostawnej, charakterystyczna byta tradycja lamentowania,
czyli rytualnego wyrazenia zalu spowodowanego $miercia bliskiej osoby (Tro-
janowicz 1989: 17; Koéciuk 2011: 660). Zwyczajowo wiekszy zal okazywano po
$mierci osoby miodej niz cztowieka w starszym wieku, np. jednego z rodzicow
matoletnich dzieci. Natomiast w dalszej perspektywie unikano nadmiernego
optakiwania, poniewaz jak wierzono, utrudnialo to po$miertng egzystencje.
Powyzsze obostrzenia dotyczyly szczegdlnie matek, ktorych tzy ,ciazyty” po-
tomstwu w za$wiatach. Na tym wtladnie przekonaniu bazujgq m.in. opowiesci
ajtiologiczne realizujace watek T 4031 ,Dzbanuszek tez”:

5 Czerwieni przypisywano tez wlasciwosci apotropeiczne. I do takich wlasnie jej walorow
odwolywali sie np. stolarze wykonujacy trumne (Huculszczyzna). Po zrealizowaniu zaméwie-
nia rzemie$lnicy ktadli obok trumny naczynie z woda i czerwona chusteczke, na wieko za$

— bochenek chleba z zapalong $wieca. Chleb i chusteczka przechodzity nastepnie na wiasnosé¢
stolarzy (Fischer 1921: 198).

6 ,Wdowie” nazwy odnosily sie nie tylko do §wiata roslin, ale swym zasiegiem obejmowaty
takze zjawiska z najrozmaitszych sfer. Niektore z nich maja wymiar bardziej uniwersalny
(por. wdowi grosz), inne znane sa jedynie na ograniczonym kulturowo obszarze. Ciekawym
przykladem sa kamienie szlachetne, a zwlaszcza ametyst i aleksandryt. Drugi z wymienionych
mineralow miano wdowiego kamienia (wariantywnie krwawego kamienia) zyskat w rosyjskiej
ludowej gemmologii. Zgodnie z jej wykladnia wdowienstwo czeka kobiete noszaca bizuterie
z aleksandrytem lub bedaca jedynie w jej posiadaniu. Podstawows przestankq do takiej seman-
tyzacji mineratu byta jego zdolno$¢ do zmiany barwy. W zaleznoéci od o$wietlenia z zielonej,
powszechnie kojarzonej z mlodoscia i kwitnieniem, zmieniala sie ona na czerwono-fioletowg
symbolizujaca krew, gniew i zemste (Berezovich, Surikova, Shterngarc 2021: 13-14, 18).
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Umarla corka matce, 6na jo chciata widzie¢, posta w zadusny dziej
w nocy do koéciota, a w te noc majo dusycki wolno$ i ido do kosciota,
i ta matka posta do kosciota i uzrata, jak i corka sta do koSciota z drugiémi
dusami i niesta zbanek wody, jesce do tego byta umacana. Pyta sie swoi
corki: ,Skad ty tyle wody dzwigas?”. A 6na i odpowiedziata: ,WieleScie
naptakali, tyle muse wody dzwiga¢” (Cercha 1900: 193).

Fabuty tego typu mogly pemi¢ funkcje kompensacyjna, a jednoczeénie stano-
wity przestroge przed popadaniem w rozpacz, ktéra zaburzata zdolnos¢ jasne-
go osgdu sytuacji, zwlaszcza w odniesieniu do wyrokéw Boskich. Nigdy nie
nalezato ich podwazaé, nawet jesli z pozoru wydawaly sie okrutne (Sitniewska
2018: 346).

Status wdowienstwa w kulturze ludowej
Zjawisko wdowienstwa wpisuje sie w szerszy kontekst dychotomicznie zo-
rientowanego ludowego imago mundi. Jak wiadomo, tworzy go szereg binarnie
skorelowanych kategorii zarowno wchodzacych w relacje kontrastowe, jak i or-
ganizujacych sie w ciagi o podobnej semantyce. W $wietle tych ustalen wdo-
wienstwo stanowi realizacje idei nieparzystosci i jest waloryzowane negatyw-
nie. Wynika to z faktu, ze okresla stan rzeczy otwarty na zmiany, domagajacy
si¢ dopelnienia przez dodanie brakujacej potowy, by utworzy¢ catos¢, jaka jest
para. Parzyste z kolei odpowiada stabilno$ci, kompletnosci i petni, ktora nie wy-
maga juz zadnego uzupetnienia (Kowalski 1998: 280-281; Stomma 2000: 111-112).
W kontekscie charakterystyki wdowienistwa za pomocg poje¢ o pokrewnej
tematyce typu: pojedynczy, niepetny, niekompletny, niedostateczny (Berezo-
vich 2011: 19-20), na plan pierwszy wysuwa sie okreslenie ,niepelnowarto-
Sciowy”. Ma to zwiazek z ludowym rozumieniem doli, czyli pewnego zasobu
zyciowej potencji otrzymanej przez cztowieka w chwili narodzin. Powinna
mu ona umozliwi¢ wypelnienie wszystkich rél spoteczno-kulturowych, zwtasz-
cza wigzacych sie z zalozeniem rodziny i wychowaniem potomstwa (Sedakova
2004: 40). Nic zatem dziwnego, ze jako jednostki, ktore juz spozytkowaty czes¢
swojej doli w poprzednim zwiazku, ani wdowiec, ani wdowa nie stanowili
pozadanych kandydatéw na meza/zone, szczegdlnie dla panien i kawalerow.
Wskazujg na to zapisy etnograficzne, a takze rézne teksty folkloru stowne-
go i piesniowego (pieéni zalotne, weselne, przystowia). W zaprezentowanym
w nich swoistym rankingu kobiecej atrakcyjnos$ci wdowa zajmuje przedostatnig
pozycje. W piesniowej odmianie tej klasyfikacji przed nig plasowaty sie panny
i mezatki, za nig za$ jedynie kobiety w wieku podesztym (Kolberg 1961—2020,
t. 26: 305). Swiadectwem postrzegania wdowcoéw jako niepelnowartosciowych
kandydatéw na meza byty ludowe prognostyki oparte na kategorii niedoboru
i niekompletnosci. Zapowiedzia poslubienia owdowiatego mezczyzny mogto by¢
niedoktadne posprzatanie izby (Wierzchowski 1890: 193) lub poczestowanie
panny niepetnym kieliszkiem wodki (Ciszewski 1887: 32). Na niekorzys$¢ wdow-
ca przemawiala perspektywa poslubienia kogo$, kto zostal dotkniety zmazg
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$mierci (,,U wdowca trupia gtowa na stole lezy”; Krzyzanowski 1972: 634) badz
dysponuje ograniczonym potencjatem seksualnym (,,U wdowca p6t dupy zim-
nej”; Krzyzanowski 1972: 633).

Dziewczeta i mezczyzni stanu wolnego obawiali sie niecheci ze strony dzieci
z pierwszego zwiazku tudziez przysztych konsekwencji wrogich relacji. Doroéli
juz pasierbowie tak macoche, jak i ojczyma mogli usunaé poza nawias zycia
rodzinnego, nawet w dostownym znaczeniu tego stowa.

Stado gesi, stado owiec,

matusinku, chce mie wdowiec.

Jedna gaska, jedna owca,

matusinku, nie chce wdowca.

Da, bo ten wdowiec ma dzieci,

ino da dzieci urosna,

da to macocha wyleci (Lipifski 1884: 78).

Nie bierz tez i wdowy, bo z gromada dzieci;
jak dzieci dorosna, to ojczym wyleci (Kolberg 19612020, t. 25: 29).

Nieche¢ dziewczat do matzenstwa z wdowcem wynikata tez z obawy przed
ewentualnym poréwnywaniem ze zmartg matzonkg i leku, ze nie sprostaja
wymaganiom stawianym im przez meza oraz jego dzieci:

Zielona ruta, jalowiec -

lepsy kawaler niz wdowiec.

Bo wdowiec bedzie wymawiat,

lepsa ja pirwsa zone miat.

A dzieci bedg ptakaly,

bodaj macochy nieznaty (Kolberg 1961-2020, t. 26: 124).

Powyzsze leki odzwierciedlajg tez polskie przystowia: ,Nie péde za gdowca,
cho¢byk sto lat zyta, boby mi wycytal: piérwsza lepsza béta”; ,Wdowiec, skoro
wezmie ciebie, co chwila nieboszczke wygrzebie” (Krzyzanowski 1972: 634).

Licznych przyktadéw faworyzowania wtasnych dzieci i przesladowania
przybranych dostarczaja bajki magiczne (por. Krzyzanowski 1963: 152, 162-165,
167-168, 220—221; T 480A ,Dwie siostry, dobra i zla”, T s10A ,Kopciuszek”,
T 516 ,Skamienialy stuga”, T 709 ,Dziewczyna w szklanej trumnie”), w kto-
rych w roli okrutnego rodzica wystepuje macocha. Najczeéciej wypedza ona
pasierbice (rzadziej pasierba) z domu badz ztym traktowaniem i skrytobdjczymi
planami zmusza jg do ucieczki. Nierzadko szantazuje meza, by to on odprawit
dziecko z poprzedniego malzenistwa (Rzepnikowska 2005: 52-53). Utrwalony
w narracjach magicznych obraz macochy jako osoby niechetnej lub nawet wro-
giej wobec potomstwa meza mogt zostaé wywiedziony z obserwacji wiejskich
rodzin powstatych w wyniku zawarcia powtérnego matzenstwa przez jedno lub
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oboje partneréw. Ponadto wpisuje sie w fabularno-kompozycyjny model bajki
magicznej zasadzajacy sie na zaprezentowaniu postaw wyraznie skontrastowa-
nych pod wzgledem moralnym.

Powtorne malzenstwo wdowy i wdowca

Nowy zwiazek byl zawierany dawniej bardzo szybko, zwtaszcza przez owdo-
wialego mezczyzne. Mogto to by¢ podyktowane praktyczng koniecznoscia po-
zyskania opiekunki dla potomstwa oraz dodatkowych ragk do pracy w gospo-
darstwie (Kolberg 1961—2020, t. 34: 220—221). Niewykluczone tez, ze miat na to
wplyw rodzaj relacji laczacych matzonkow:

Wiegc sprawdza sie tu, ze matzonek mito$¢ po stracie zony zachowu-
je literalnie tylko do grobowej deski. Gdy trumna znikta i gréb zostat
zasypany, oczy wdowca btadza zaraz po obliczach obecnych dziewek.
W tydzien tez po pochowaniu zony jedzie on juz w rajby (o$wiadczyny)
do nowej bogdanki, a w cztery tygodnie nowsq juz wprowadza do swej
siedziby matzonke (Kolberg 1961-2020, t. 27: 150).

Podobne motywacje towarzyszyty wdowie. Na Mazowszu ,,potrzeba gospo-
darza”, jak tez przekonanie, ze ,rola [...] wraz z gospodynig, by nie podupas¢,
ani na chwile [...] odtogiem leze¢ nie powinny”, byly wystarczajacymi okolicz-
noéciami do zamieszkania z wybrankiem serca pod jednym dachem zaraz po
zareczynach (Kolberg 1961-2020, t. 26: 21). W kontekscie otwartos$ci owdowia-
tej kobiety na nowy zwigzek mozna interpretowac zapis Kolberga dotyczacy
zachowania uczestnikow stypy:

Czestokro¢ juz nazajutrz po pogrzebie sprasza wdowa nieboszczyka
(zwtaszcza jesli mloda) sgsiadow na jadlo (zwane takze: pogrzeb) do
karczmy, gdzie tez znajdzie sie i skrzypek. Zdarza sie¢ nawet, ze ten i Ow
parobek, podpiwszy sobie, poprosi po objedzie gospodynie do tanca: ,,No,
chodzcie ino Mackowa!” — Na ktore-to wezwanie, ta, niby wzdragajac
sig, odpowiada: ,,Oj! daliby$cie pokoj, co mam-ta chodzi¢, dy¢ nieboscyk
jesce nie ostyg(l)”. — Gdy jednak parobek domaga sie tego coraz natar-
czywiej, ulega ona wreszcie i idzie z nim w taniec, nadmieniajac: ,No, to
chyba zatobnego!” (Kolberg 1961-2020, t. 20: 133).

Najczesciej uwazano, ze mezczyzni mogli Zenic sie czterokrotnie i dopiero pigty
zwiazek byl postrzegany jako grzeszny. Ten swego rodzaju przywilej wiejskich
przedstawicieli plci brzydkiej zapewne wynikal z duzej umieralnosci kobiet
przy porodzie. To by tlumaczyto, dlaczego ,inni liczbe te zon rozciagaja az do
siedmiu” (Kolberg 1961—-2020, t. 26: 255).

Zawarcie powtornego zwigzku malzeniskiego nie bylto juz tak uroczyste jak
wesele panny i kawalera. W pewien sposob starano sie podkreslic odmienny
charakter ceremonii. Przyktadowo rozge weselng przystrajano jedynie w sy-
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tuacji, gdy kawaler zenit sie z wdowgq lub panna wychodzita za wdowca. Gdy
za$ dla kazdego z malzonkéw byt to drugi §lub, w ogodle nie uzywano tego
rekwizytu (Kolberg 1961-2020, t. 20: 138). Ponadto zmiany dotyczyty m.in. ru-
cianego wianka, ktory wdowie ktadziono nie na gltowe, lecz na ramie (Kolberg
1961-2020, t. 34: 195). Sama uroczysto$¢ trwala jeden dzien, a jej punktem kul-
minacyjnym byta biesiada (Kolberg 1961—2020, t. 34: 220—-221). W Radomskiem
po zabawie w karczmie wdowiec wraz z druzba i muzykantami udawat sie
najpierw do swojej siedziby ,dla wystraszenia smutku po nieboszczce, rozwe-
selenia chatupy i przygotowania jej do przyjecia nowej gospodyni”, po czym
podazat do domostwa narzeczonej (Kolberg 1961-2020, t. 20: 140).

Gdy kawaler Zenit sie z wdowa lub panna wychodzita za wdowca, to na
Kurpiach podejmowano dziatania, ktére mogg by¢ kwalifikowane jako rytualne
oszustwo. Ich celem bylo bowiem wprowadzenie w btad blizej nieokre$lonych
sit nadzmystowych co do faktycznego stanu rzeczy (Tolstaya 1995: 109—110).
Zalecano zatem, aby po $lubie do domu malzonka wchodzi¢ oknem ,w tej
mysli, ze gdy pierwszy maz i zona umarli, a wchodzili drzwiami, najlepiej
im wlez¢ oknem, a przez to nie umrze¢ w rychle” (Kolberg 1961-2020, t. 27:
220). Podobnie byto na Podkarpaciu, z tym ze kobieta poslubiajaca wdowca,
wchodzac przez okno, powinna by¢ ,zwrdcona tytem do izby i ku drzwiom”
(Wierzchowski 1890: 193). Kiedy za$ byto to kolejne matzenstwo dla wdowy, do
izby przedostawata sie w powyzszy sposob najpierw ona, a nastepnie jej maz.
Starano sie tez przewidzie¢, jak dtugo jedno z malzonkéw bedzie zy¢ w stanie
wdowienstwa. W tym celu liczono kroki zrobione w jednym bucie (Wierz-
chowski 1890: 193).

Z niektorych ustaleni Kolberga wynika, ze mezczyzna zawierajacy powtdrne
malzehstwo byt w bardziej uprzywilejowanej pozycji niz kobieta, ktéra ponow-
nie brata $lub. Przemawiala za tym ludowa wizja przebiegu Sadu Ostatecznego:

Na Jozafatowej dolinie kazdy maz i zona stanie w swojej parze, jako
malzenstwo. Cigzki wstyd tam bedzie wdowie, ktora za drugiego poszta
chtopa, gdyz dwoch koto niej bedzie stato mezoéw; jak niemniej i tym
dwom lub wiecej kobietom, ktore za jednym bedac mezem, w jego sie
znajda towarzystwie. Mezczyzna zas, maz wdowy, ktory sie po jej Smier-
ci ozenit z druga, z ta tylko drugg stanie na sadzie, gdyz wdowa wrocié
tam musi do pierwszego swego meza (Kolberg 1961—2020, t. 34: 156-157).

O niejednakowej waloryzacji przedstawicieli poszczegdlnych plci §wiadcza nie-
przychylne komentarze ludoznawcoéw wobec wdow, ktore od razu po zareczynach
oferowaty kandydatom na meza wspolne zamieszkanie (Kolberg 1961—2020, t. 26: 21).

Na marginesie warto doda¢, ze stowo ,wdowa” nie odnosito sie tylko do ko-
biety, ktorej zmart maz. Za kazdym razem jednak miato ono pietnujacy charak-
ter. Dotyczyto to np. okreslen ,,polna wdowa” (Pauli 1838: 89—90) lub ,wdowa
w chustce” (Cercha 1900: 152), ktorymi opatrywano panne z dzieckiem. Nie
przystugiwala jej bowiem ani fryzura, ktorg nosity dziewczeta na wydaniu, ani
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nakrycie glowy nalezne mezatkom. Wystarczyt jednak sam fakt podejmowania
przez panng przygodnych kontaktéw seksualnych, by stosowaé¢ wobec niej de-
precjonujace okreslenie ,wdowa” (Wenklar 2011: 274). Z kolei ,stomiana wdowa”
to ,kobieta niezyjaca z mezem, porzucona” (Dworakowski 1935: 8)”.

Okres zatoby uznawano za zamkniety po uptywie czasu przyjetego w da-
nej spotecznoéci na dopetnienie stosownych obowigzkoéw wobec zmartego. Jak
wspomniano wyzej, na dlugo$¢ jego trwania mial wptyw wiek nieboszczyka,
pte¢, jego status rodzinny i spoteczny. Symbolicznym znakiem zakoniczenia za-
toby bylo odprawienie specjalnej mszy za dusze zmartej osoby. W niektorych
regionach kraju istnial zwyczaj ugaszczania zebrzacych dziadow, sierot, oséb
kalekich nazywany Bozym obiadem. Sktadat sie on z kilku dan podawanych na
ciepto (Kolberg 1961-2020, t. 10: 218). Odtad najblizsi nieboszczyka mogli na
nowo wigczy¢ sie w rytm zycia wspdlnoty, a wiez ze zmartym byta podtrzy-
mywana w trakcie wyznaczanych przez tradycje $wiat zadusznych.

Przemiany zwyczajow zalobnych

Badania ostatnich lat pokazuja, ze pewne zwyczaje zatlobne przetrwaty na
wsi do czasdéw obecnych. Najblizsi krewni zmartego przez rok nie uczestniczg
w hucznych zabawach oraz nosza pewne oznaki zaloby, zwlaszcza ciemne
ubranie. Czynig tak gtéwnie kobiety, podczas gdy mezczyzni ograniczajg sie do
przypiecia na rekawie badz klapie marynarki czarnej wstazki (Kupisinski 2007:
157-159; Tymochowicz 2013: 74-78; Perszon 2017: 171-200).

Jednoczes$nie obserwuje sie szereg przemian w tym zakresie. Dotyczy to np.
czynnos$ci czuwania przy zmartym, ktére bywa skracane do kilkugodzinnego
wystawienia trumny z cialem w dniu pogrzebu. Nie wykonuje si¢ tez lamentow
charakterystycznych zwtaszcza dla wschodnich terenéw Lubelszczyzny i Pod-
lasia (Tymochowicz 2013: 67). Ostabia sie ponadto rola krewnych i znajomych,
ktorzy z réoznych przyczyn nie mogg na co dzien wspiera¢ osoby dotknigtej
stratag w przezwyciezaniu zalu po zmartym. Swoistym znakiem czasu stato sie
wirtualne przezywanie zaloby mozliwe dzieki powstaniu portali spoteczno-
$ciowych. Rodzina, znajomi i przyjaciele zmartego integruja sie wokét jego do-
tychczasowego profilu na Facebooku lub konta zatozonego mu tam poémiertnie.
Tworzac zamknieta wspolnote zatobnikéw, moga dzieli¢ sie swoimi wspomnie-
niami, refleksjami, a takze informacjami na tematy biezace. Adresatem wypo-
wiedzi nierzadko jest sam zmarly, ktoremu zadaje sie pytania i kieruje sie do
niego rozne proéby. Praktyki upamietniajaco-zalobne obejmuja tez umawianie
sie¢ na msze odprawiane w intencji zmartego, wspdlne odwiedzanie jego grobu
(Gadowska 2018: 119—121).

Miejscem o nieco innym charakterze zatobnej ekspresji sa konta w mediach
spotecznos$ciowych nalezace do najblizszych krewnych niezyjacego cztowieka,

7  Szereg interesujacych ustalen dotyczacych semantyki wyrazenia ,stomiana wdowa” funkcjo-
nujacego na jezykowo-kulturowym obszarze Europy i Azji poczynita Yelena Berezovich (2012:
277-299).
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zwlaszcza za$ matek, ktore utracity dzieci. Stanowia one emanacje bolu i te-
sknoty, czego pierwszym sygnatem sa profilowe fotografie pociech, a takze ich
zdjecia w tle. Przezywane przez osamotniong matke emocje uzewnetrzniane sg
zazwyczaj za posrednictwem udostepnianych przez nig na osi czasu sentencji,
lirykow, pamiatkowych fotografii, obrazkow z wizerunkiem aniotow, niebian-
skich przestrzeni i palacych sie zniczy (Gadowska 2018: 123).
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SUMMARY: This article presents empirical material on faith storytelling in the com-
pilation between Orthodox Christianity and New Age spirituality. These kinds of
faith syntheses are endemic to modern people, emancipated from the rules and
roles of traditional religious institutions, but also in constant search for new ways to
connect with the divine. In full accord with contemporary spirituality, the collected
narratives are intended to demonstrate the complex forms under which religious
identity is constructed today. The particular case study of women’s yoga getaways,
often called “retreats”, also provides in-depth accounts of this new form of travel
that has become increasingly popular in recent decades. The methodological ap-
paratus of the article is organized around an interpretive approach focused on the
analysis of narratives collected from women participants in the retreat. Through
examples from the author’s fieldwork, the paper will demonstrate how the yoga
mat creates a pathway to the divine and what this might look like in the context of
a post-socialist, Eastern Orthodox country like Bulgaria.
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autoethnography, narrative analysis, storytelling

Introduction

I have been invited to a yoga retreat for the fourth year. This time, the place
is the town of Lukovit, around which there are several natural sights, and the
central theme of the retreat is “Prayer”. I accept without a second thought.
This is among the sites I have visited and observed every year since 2021.
When I started attending the yoga studio that organizes the retreats in 2017,
I intended to unwind after a long day at work, but I soon discovered that the
place offers so much more. With my regular visits, I witnessed long conversa-


mailto:ann.manova2020@gmail.com
https://orcid.org/0000-0003-0101-612X
https://doi.org/10.12775/LL.1-2.2025.006

102 LITERATURA LUDOWA PTL

tions between the women, sharing and exchanging experiences, interpretation
of angel cards before or after a yoga class, “cocoa ceremonies”, welcoming the
full moon or writing down new moon wishes, purification rituals with rice
mandalas and a whole conglomeration of practices that can be described as
related to New Age spirituality (see: York 1995; Hanegraaf 1996; Sutcliffe 2003;
Heelas 2009; Kyurkchiev 2019; Manova 2022; Karamelska 2023). Amongst all
the conversations and advice, shared stories and wishes, discussions and some-
times arguments, invariably (and to my surprise), the figure of Jesus Christ was
present. In one way or another, the women who visited the studio* declared
they were deep believers and defined themselves as Orthodox Christians. Still,
they sought their union with God precisely on the yoga mat.

Research Situation and the Purpose of the Article

Within this particular group, there was a good opportunity to explore how
Eastern Orthodox Christianity coexists with yoga and New Age practices, whi-
le the activists in this group maintain their self-awareness as Orthodox Chri-
stian women. The empirical material gathered from the retreat in the town of
Lukovit, in turn, provided some graphic examples of how and why the rituals
of Orthodox Christianity are rejected, and how in their place women are for-
mulating their ways of experiencing their relationship with God. This “play”
of rejecting and inventing new forms of connecting with the divine references
contemporary trends of the simultaneous emergence and parallel operation of
secularization and sacralization concerning religious experience in much of the
Western world (Berger 1999; Droogers 2007). It is difficult and almost impossi-
ble today to think of any religion as a homogeneous and well-defined canonical
framework. The increasing tendency towards privatization and individualiza-
tion of spirituality (Casanova 1994), faith without belonging (Davie 1994), and
the boom of spiritual revolutions (Heelas, Woodhead 2005) are just some of
the processes that give rise to complex syncretic forms of spiritual identities.
Through the present research case, I would like to outline some dynamics and
tensions generated, on the one hand, by the post-1989 revival of Eastern Or-
thodox Christianity in Bulgaria; how it is experienced today; and, on the other
hand, the forms of spirituality that people themselves produce, and that, in
this case, are based on interpretations of yoga®. The research problem is that,
like in many post-socialist countries, the Bulgarian religious context today re-
sts on a cultural and political substratum that has significantly influenced and

1 It is essential to emphasize that the participants are not a single group consisting of per-
manent members; there is no requirement for regular attendance of the yoga classes. Each
woman attends whenever possible and participates in the talks or practices as much as she
wishes. The company of women who travel on yoga retreats is also different in composition
and varies from time to time. However, for someone to be invited to such a retreat, it is a pre-
requisite that they have attended classes and know the others more or less and vice versa.

2 For more insights on modern yoga practices and how they are constructed as knowledge from
antiquity (see Bayer 2022).
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continues to dynamize the religious field in the country. It is a matter of four
decades of state socialism that invalidated the traditional Eastern Orthodoxy
of the Bulgarians and imposed an atheistic worldview (Karamelska 2023: 189).
After the fall of the communist regime in the country, Orthodoxy tried to re-
gain its influence. Still, in the early 1990s, many denominations and teachings
appeared on the “spiritual supermarket” to once again challenge the place of
the institution of the Church. Of course, added to the trends taking hold in
this country are the global processes of bringing exotic additions to particular
religions and individualizing religious experiences (Clarke 2006). The trends
that began then have continued in the early 21st century, when the rapid deve-
lopment of telecommunication technologies and the increased influence of the
Internet environment have further contributed to the increased transmission
of information. This also brings the hitherto isolated Eastern Bloc countries
closer to discourses of holistic spirituality.

Although difficult to measure, spirituality-related changes can still be regi-
stered through many manifestations. Today, they are the subject of many deba-
tes and theoretical formulations that continuously overturn notions of the place
of religiosity in the modern world. This text, while drawing on current theories
and debates, does not seek to enter into them and does not set out to theorize.
Instead, it draws on ethnographic work collecting and analyzing narratives
where processes of secularisation and the parallel search for all sorts of ways of
sacralizing life are discovered and demonstrated. Furthermore, the article aims
to highlight the importance of a now popular phenomenon, such as women’s
retreats. How are they experienced, what is their purpose, and are they sim-
ply a form of tourism or is there something beyond the obvious about them?

Methodology and Research Questions

This study adopts an ethnographic approach, combining years of observation
among groups attending the yoga studio under discussion and, also, personal
participation in four consecutive yoga retreats. This particular paper focuses
on the most recent yoga retreat in the town of Lukovit from November 2023,
where the oral histories presented in this paper were collected. In the exposi-
tion, where necessary, I elaborate on the methods I have used at each stage in
collecting empirical material. The manner in which contemporary Bulgarians
seek communion with God today will be glimpsed through the narratives and
storytelling that demonstrate the personal experiences of believers, and more
deeply examine values that are essential manifestations of a postmodern vi-
sion of spirituality. In addition to reporting on women’s spiritual orientations,
storytelling serves in other ways. It gives space to the impulse to create a safe
space of sharing in which to order and make sense of life situations, to seek
understanding; to articulate values; or, through storytelling, to create a sense
of communion with God. The main “stage” of these narratives is the one that
has gained considerable popularity of late — women’s retreats, the importance
of which the article also draws attention to.
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The collected stories are presented and analyzed in two thematic parts.
The rejection and emancipation from the canon are traced through two narra-
tives which are presented and commented upon in the first part of the theore-
tical material under consideration, entitled “Storytelling: the Revolt against the
Religious Canon”. The two narratives are important as they shape the women’s
motivation to seek alternatives, despite their emphatic claims of belonging to
Orthodoxy. These two stories also shape the central question that the article
seeks to raise, which is: how are new hybrid religious identities formed that
combine secular views and promote new forms of sacralization?

The next section, titled “The Yoga Mat as a Bridge to the Divine”, uses a se-
ries of narratives collected after a visit to a cult site to focus on how the type
of philosophy built on yoga provides a vision of communion with the divine
and practical guidance on how to achieve it. This section is oriented toward
processes of sacralization: how imposed narratives among women aim to “en-
chant” spaces and moments, creating new rituals and syncretic philosophies.

In the humanities, narrative cognition represents a key methodological tool
for penetrating lifeworlds, which has the power to displace positivism, causing
us to turn our gaze towards interpretation. Like many narrative researchers
in the social sciences, my work draws on structuralist theories developed by
Claude Lévi-Strauss, Roland Barthes, Clifford Geertz, Paul Ricoeur, Gerard
Genette, Tzvetan Todorov, and others. For this article, it is sufficient to men-
tion that the Bulgarian research community also has significant traditions in
the study of verbal studies, and the present text uses how studies devoted to
folklore and narrative are conducted (Georgieva 2000); religious images and
narratives of miracles (Baeva 2013); the function of narrative in constituting
local religious culture (Boyadzhieva 1994; Georgieva 2012) forms and ways in
which the biographical is represented (Ganeva-Raycheva 2004; Kiossev 2018;
Karamelska 2023).

What Is a Retreat — How Is It Experienced, and Why Is It Needed

In recent decades, the development of women’s yoga retreats has represented
a significant cultural phenomenon in contemporary health and wellness culture
(Lea 2008; Corvo 2010; Heintzman 2013; Smith 2013; Smith, Sziva 2017). This
type of travel also reflects several sociocultural trends and needs. A retreat is
an event that offers a temporary detachment from everyday life for relaxation,
self-development, and spiritual enrichment. Aimed primarily at women (Wood-
head 2007; Houtman, Aupers, 2008; Crowley 2011), this form of a getaway
combines physical practices such as yoga, spiritual and meditative techniques,
as well as personal development, providing a unique space for participants to
release stress and immerse themselves in the process of self-discovery and re-
covery. On an individual level, it is an opportunity to realign one’s inner world
and deal with significant life situations (Kelly, Smith 2017). Socially, retreats
can be presented as a way to build a supportive community, which is much
needed in times of disconnection and alienation. The needs that provoke the
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popularization of such formats can effectively be addressed in some aspects of
the contemporary world related to processes of fragmentation of the individual
and social life: loss of a sense of community, decline of trust in institutions,
lack of a stable paradigm coming from religion; disintegration of the “grand
narratives”; deepening states such as anxiety and insecurity (cf. Giddens 1991;
Beck 1992; Taylor 1992; Lyotard 1997; Bauman 2000; Aupers 2012).

It is not easy to pinpoint the origins of this type of a getaway. However,
some parallels with the religious traditions of solitude that exist in Christianity,
Buddhism, Hinduism, etc., cannot be avoided. Today, these traditions aimed at
spiritual purification are being revived and reinterpreted in a contemporary
way in women’s retreats, combining the spiritual aspects of ancient practices
with the modern needs of women. Despite the inevitable commercial aspect?
of these acts, retreats are seen as a spiritual experience, part of a holistic mind-
-body-spirit concept, making them a significant form of religious and spiritual
experience.

The Research Case: Main Actors and Activities

The main “actors” in the research case under consideration, their narratives,
and their actions in the creation of the field picture under consideration can
be typified as follows:

First and foremost is the yoga teacher, the organizer of the
retreats, and the main inspirer of the practices accompanying the yoga she te-
aches. Maria Angelovat* is 56 years old at the time of this particular yoga retreat.
She is a mother of two grown children and grandmother of two recently born
grandchildren. Certified in many trainings, she teaches various styles of yoga,
and the original interpretations she adds to them complement the messages
she tries to convey in each yoga class. Her figure is charismatic for women,
and it has been suggested on more than one occasion that the high attendance
at yoga classes is due to Maria’s personality and not just the women’s interest
in yoga as such. The group fully acknowledges her stance as authoritative and
skillfully setting the directions for participants to follow. Over the years, Maria
has developed a friendship circle with the women who attend her yoga classes,
inspiring her to organize joint trips with them.

The second “actor” is the group of women themselves. In this case,
the group consisted of twelve participants. Their age range is between 45-60
years®. The professions are varied, as I have noted — there are several nurse-
ry teachers and university lecturers, a judge, a dentist, several IT specialists,
a private business owner, and several participants with medical professions.
Their destinies, life stories, and personal dilemmas influenced the actions and

3 Mostly, these retreats take place in short formats of 4 days (the so-called long weekends),
often in expensive spa hotels. Regarding longer forms of retreats — they are not infrequently
carried out as excursions to distant destinations recognized as sacred places.

4 The names of all participants have been anonymized.
I exclude myself from this group.
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general background of the trips, but only to some extent. The pre-set themes,
activities, and rituals, expressed in a program prepared in advance by the te-
acher, contain the background and channel the stories so that they are told in
a well-orchestrated chorus. Central to this chorus is the idea of divinity, which
is very important to the teacher and is emphasized during every yoga retreat.
The third “actor” is the researcher, who occupies a liminal position be-
tween participation in yoga classes and retreats, their acquaintance with the
group of women and the teacher, and their role as a recorder and analyst of
what is happening®.

During these four yoga retreats I have participated in, I have noted some
recurring elements in the program that can be assumed to bring transforma-
tive, energizing, and purifying effects. These elements are: a) the yoga practice
itself (referring to the body); b) discussions on topics’ pre-set in the program
(referring to the mind); ¢) conducting everyday rituals (referring to the spirit);
d) visiting a natural or cultural site. These elements successfully fit into the
mind-body-spirit concept, a dominant platform in new-age spirituality (Bow-
man 2001; Sutcliffe 2003; Partridge 2004).

Storytelling: The Rebellion against the Religious Canon

The starting point on which the idea of rejecting official religion is built in the
article consists in two stories recorded during one of the discussions on the
first day. The topic focused on spirituality and what it means to the individual
participants. Among the responses to these questions, two of the women pre-
sented specific situations that reflected some of the central conflicts between
the modern person and the dogmatism of the religious canon, giving rise to
New Age spirituality as a response and solution to this problem.

Yoga — Sin or Enlightenment?

The first story is by Stanislava, whom I know well from retreats and the yoga
studio. She is 50 years old, married with two children. Her story is the final
touch of the entire answer to the question posed during a discussion by the
teacher — “What is it to be spiritual?”. In this final touch, the participant pre-
sents a life situation she experienced, which she is eager to share with the

group:

6 My legitimization in front of the group happened at the very first yoga retreat. At the teach-
er’s invitation, I told the group about my PhD thesis on New Age culture in Bulgaria (Manova
2022), which I had recently defended. Thus, I formally introduced myself as a researcher and
gave more information about my work. On subsequent trips, I could take notes freely and
rely on my voice recorder when necessary.

7  Some of the topics in the general discussions in the different retreats are “Living in Freedom
or the Power of Saying No”; “The New Wave of Spirituality”; “Sharing Circle” - setting free
topics; “The Power of Prayer”; “The Power of Forgiveness”; “Genetic Code and a Mindfully
Literate Mind”; “Lessons on the Path to Our Gifts”; and “A Star Journey to You” — discussion
with a guest astrologer.
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Stanislava: And I am just going to take a minute to share something
that 'm not sure if I shared with you last year that deeply hurt me. It
was before the Easter holidays when I observed a fast accordingly, and
I wanted to go to communion for the first time to confess. And as in all
things, maybe I didn’t come across the right spiritual person (because
I am sure everyone is different), but the experience was horrible for me,
too. I had prepared myself, and I had read... at such a time, you know,
a person, of course, he does not know me, has to guide me on what
I share, what I confess, what I report as wrong and so, so and during
the conversation, I don’t know how we got to the point of me doing
yoga. Believe me, obviously, for the father who took my confession, that
was the biggest problem in my life and obviously my biggest sin. And
I thought I had other ones that I had allowed over the years... but he,
from that point on, only spoke on that. We even got into a slight verbal
duel because I tried to explain to him that since I'm there, I am, always
have been, and will continue to be an Orthodox Christian and say, even
right now, I'm on a very special ritual. However, nothing was able to
change his attitude towards me from that point on. Towards the end, he
told me that if I wanted to do sports, I could do anything but that. And
those words hurt me deeply, and I don’t think I will ever do a ritual like
that again. I personally feel my yoga practice has been a tremendous
enlightenment in every sense, bringing me closer to my God — whoever
he may be. And I didn’t expect a man of God to relate that way. I wan-
ted to share this with you.

Maria: Thank you, Stanislava, for sharing. It was very helpful!

The story begins with describing Stanislava’s preparations for the Easter holi-
days, including fasting and confession. These practices are part of Eastern
Orthodox Christianity and symbolize spiritual purification and reconnection
with God. However, we understand from the narrative that for Stanislava,
this is her first immersion in such rituals. This fact should not surprise us, as
the participant is part of a generation that grew up in the conditions of the
atheistic worldview imposed by the totalitarian regime in Bulgaria from 1944
to 1989. In contrast, the same generation of Bulgarians managed to retain at
least nominally their identity as Orthodox Christians, as Stanislava herself
emphasizes: “I am, have always been, and will continue to be, an Orthodox
Christian”. However, belonging to Orthodoxy is used only as a verbal label,
given that the woman’s story shows her lack of experience and knowledge
regarding the canon: “I had prepared myself, I had read...”. Despite this decla-
ration, which Stanislava probably assumed would be sufficient for the meeting
with the priest, she is surprised by the father’s attitude (and perhaps it is here
that the profound misunderstanding of her “primary” religion comes through).
To minimize the damage of her disappointment with the official religious po-
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sition, the woman provides herself with some disclaimers by attributing her
bad experience to the particular clergyman: “maybe I didn’t come across the
right clergyman (because I'm sure everyone is different)”. The essence of her
negative experience is expressed in the priest’s violent reaction when shar-
ing about the participant’s yoga classes. The woman is perplexed as to why
this fact of life is generating such resistance from the priest. What follows is
a path to self-empowerment and an argument for it: “And those words hurt
me deeply, and I don’t think I will ever do a ritual like that again. I've chosen
other ways to purify myself and care for myself, whatever you call it: com-
munion or forgiveness, but I won’t do that next time”. This request is a kind of
breaking away from her birth religion. Here, the excessive freedom of modern
people is evident as they have a wide assortment of philosophies from which
they can freely choose and shape. Without the “right” or “expected” reaction,
Stanislava exercises her right to choose freely, which is more than clear: “I feel
my yoga practice is a tremendous enlightenment”. From this perspective, one
can see how yoga competes with the official religion and what advantages it
has over it®. Most notably, this is evident through the word “enlightenment”,
which carries religious connotations and names the act of connecting with the
divine at the highest possible level. In such a context, the conflict with the
priest finds its satisfactory explanations. With such a strong impact of yoga
culture, Orthodox Christianity is losing yet another battle for its parishioners.
This aspect of the story reveals how contemporary believers can create hybrid
spiritual identities by freely choosing philosophical concepts®.

The last point from Stanislava’s story is: “I wanted to share this with you”.
The story was told to close people as a way to heal her wounds and find sup-
port. A likely hypothesis for Stanislava’s deep frustration with the discussed sit-
uation is that she expressed a desire to participate in a Christian ritual (confes-
sion), but perhaps expected more of a therapy session format. For this woman,
understanding has to occur one way or another. If there is no understanding
from the church (something the institution has never promised)™, Stanislava
will seek it in a space among “her own”. Moreover, the yoga group does not
lack for support. What follows is a story, the telling of which is prompted

8 Theodora Karamelska’s (2022) article Guarding the Borders: Orthodox Narratives on Yoga is
useful for understanding the clash between traditional Orthodoxy and yoga. This article deals
with the opposite situation by focusing on the voices of the actors in Orthodoxy (priests, ab-
bots, nuns, and monks) and their positions on the practice of yoga.

9 Compare with the ideas of the spiritual supermarket, patchwork religions, etc. (Hanegraaf
1996; Bowman 2001; Sutcliffe 2003; Possamai 2005; Lynch 2007).

10 The essence of a ritual does not presuppose understanding in the sense that modern person
seeks to express him- or herself. Ritual presupposes that only method and repetitiveness can
purify and heal. The search for understanding is a modern projection that undermines/cor-
rodes the ritual action from within. Formulations of seeking an authentic and genuine self
are part of the ethos of the modern world and are in strong opposition to the ritual act. For
more on this, cf. Ritual and Its Consequences: An Essay on the Limits of Sincerity (Seligman
et al. 2008).
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precisely to empathize with the experience already shared. It also lays even
more bare the motivations of women to take power “into their own hands”.

Why Can’t I Bless My Own Water?

The second narrative is provided by Rositsa, another regular participant in the
yoga classes, whom I know well. She is around the same age as Stanislava; she
is divorced, has one son, and owns a business. Her account, shared immediately
after Stanislava’s, reflects themes of emancipation and religious freedom.

Rositsa: I can also share such a bad experience. 9 years ago, when we
founded the company, we decided to bless the room, as it is done tradi-
tionally. And we invited a priest who was an acquaintance of ours, and
when he passed through, he sanctified, he left the candles and the holy
water where they were, and I took it (since he didn’t go through some
corners), and I started to sprinkle it myself. Why shouldn’t I sprinkle it?
After all, he had blessed it, right? And he was like: “You can’t! You are
not clergyman!”. And I was like: “Why can’t I? You left the water, and
we have to use it. Why can’t I sprinkle it after you?”. And again, he said,
“No, you can’t!”. And then later he goes: “And these candles, you should
light them in the church!”. I agreed. I take the candles, go to church,
light them, and after me, the clerk immediately puts them out — they
were not bought from the same church — well then, how can I follow my
ritual? From that incident on, I began reading a lot — why can’t I bless
my own water? I started reading about the old Bulgarian traditions, too.
I have read a lot of Dunov and a lot of different things, you know, from
the different spiritual movements. I came to the conclusion that all of
them, you know, just as Maria says, that they all lead, at least for me, to
the same thing — to find God within ourselves and that if we can reach
him, we can help ourselves through his power. Meaning, we don’t need
the priest to help us because, in most cases, he may have more sins than
we do, at least at the level they are currently at in Bulgaria. We shouldn’t
generalize them all, but ultimately, it all comes down to finding our
own thing. So I actually combine parts of everything. And I'm starting
to experiment. I found out how to bless water and began doing it my-
self. Whenever I see some other ritual — again I experiment with it on
my own and in a notebook I take notes of what I did and what worked,
what’s good for me. For example, how to make a wish for things - as
you taught me". And I think personal experience is the most important.
When we start doing it, right, and it’s like such a journey where some-
thing constantly finds me, like a ritual, and I totally vibe with it. That’s
why I take these days here whenever I can; I want those things to find
me that I can incorporate into my daily life. And personally I feel much

11 Directed at the teacher, my note.
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calmer. I still have my worries and fears, right, but like somehow, I'm
much more balanced.

Motivated by Stanislava’s story, Rositsa provides an example from her own
experience. Thus, her story becomes an example of how the social environ-
ment is used to strengthen group identity and cohesion. The structure of the
second story is quite similar to the first. It begins with a conflict, the roots
of which can again be traced to the participant’s lack of understanding of the
context of traditional religion. A probable explanation for this is the post-so-
cialist situation already highlighted as the general background of the religious
landscape in the country. Clearly, for the second participant, the starting point
in her spiritual identity is also Orthodoxy, which leads to the invitation of “an
acquaintance priest” to sanctify her company office (again, a ritual that is part
of the Orthodox canon). The main conflict here centers around asserting the
right to perform religious rituals by a designated person. The priest represents
the traditional religious authority that restricts Rositsa’s actions while she
attempts to exercise her faith and spiritual practices in her “own” way (“Why
can’t 1?”). This reflects the tension between institutional religion and “personal
spirituality” (Heelas 2009) that characterizes contemporary religious inquiry.
Rositsa describes how, after the conflict with the priest, she began reading and
researching various spiritual rituals, including the “old Bulgarian traditions”,
the teachings of the spiritual teacher Peter Dunov, and “many different things”.
She highlights the importance of personal experience and experimentation in
her spiritual journey. This aspect reflects the narrative structure of the “hero’s
journey” (Campbell 2008), where the individual goes through hardships and
trials to reach new understanding and enlightenment. Rositsa also creates
a hybrid form of spirituality, similar to Stanislava, asserting her personal auto-
nomy and determined emancipation from the authority of the Church. Despite
indirect claims of emancipation from authority, the sporadic insertions directed
at the yoga teacher (“right, as Maria says”; “as you taught me”) speak of sub-
mission to the “softer” forms of authority.

One value of the modern world is for individuals to define what they seek
and desire and then plan to achieve it. There is a curious layer in the metho-
dologies Rositsa developed for herself: “I'm experimenting on my own”; “I take
notes in a notebook”. By being methodical and based on personal experience
expressed in observations (“what I did and what worked, what’s good for me”),
the modern person acquires the identity of a scholar who is always formulating
a new theory of themselves (a reflection of Enlightenment rationalism). This
act contributes to the further layering of identity and demonstrates its fluidity
and instability. Today, individuals are preoccupied with continually improving
the narrative of the self, thereby “reanimating” their fragmented identity. This
task is solved through constant “work on the self” (see Woodhead 2003; Ma-
nova 2022: 71). This is an ambitious approach that encourages people to view
even spirituality as a functional problem that, through hard work (dependent
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only on the efforts of the individual), can be sorted out, mastered, and solved.
The connection between morality and work that can be derived from another
branch of Christianity, namely, Protestantism, and its ethics (after Weber), fur-
ther discredits Rositsa’s identity as an Orthodox Christian. Some consumerist
notions can also be accounted for in Rositsa’s actions: “you left the water, we
have to use it”. Here, the line between the sacred and the profane is finally
blurred as the woman betrays her attitude to the holy water as a product for
which she has paid in advance - i.e., she has a right to its possession. In other
words, this instrumentalizes the experience of the sacred. The maximalism
complements the same impression in the motivation for taking the consecrated
water “since he didn’t go through some corners”. The compulsive behavior -
everything is to be done “correctly” and exhaustively — hints at background
anxiety that the priest’s actions fail to mitigate and level out. This situation de-
monstrates the extent to which traditional Orthodoxy fails to address modern
anxiety. The chronic lack of trust in authorities and institutions is marked by
the conclusions drawn: “meaning, we don’t need the priest to help us because,
in most cases, he may have more sins than we do, at least at the level they are
currently at in Bulgaria”. However, personal spirituality and experimentation
have succeeded in the task of giving Rositsa peace, and she declares that she
leads a “more balanced” lifestyle: “and I personally feel much more relaxed.
I still have some worries and fears, but somehow, ’'m much more balanced”.
Finally, space is left for the retreats’ contribution to their spiritual pursuits:
“That’s why I take these days here when I can”.

The two stories analyzed illustrate a dominant discursive framework in
modernity that defines the contemporary world’s broader cultural processes
of hybridization and individualization. They show how individuals can create
new forms of spirituality that combine different traditions and beliefs while
striving for personal autonomy and authentic spiritual experience. The themes
in the stories are important for understanding the common social background
in contemporary religious and spiritual dynamics (at least in the Western
world). Situationally, the two stories are important for the group because they
identify (verbalize) the reasons for withdrawing from the traditional practice
of Christianity by organizing these reasons into a narrative with which eve-
ryone in the group agrees. We can also look at this act as one of boundary
formation. These boundaries fix the sacred space that the women will “invent”
for themselves over the next days of the retreat, and into which they will lay
their versions of ritual to eventually receive small-scale personalized forms of
holiness through confession/sharing, forgiveness, empathy, prayer, gratitude,
healing, and connection to the divine (to a degree dependent on each partici-
pant’s success and requirements in this field).

The Yoga Mat as a Bridge to the Divine
The next segment of field material will draw out the other strand of the rese-
arch situation, namely what the ways of connecting with the divine that yoga
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and women’s retreats provide look like and consist of. The material presented
concerns a “journey” to a sacred place®, followed by a new discussion at the
end of the day. Its purpose is to narrate (verbalize) the sacred experience it-
self. Each participant is invited to join in this circle of sharing®. This layer of
field material is extremely intense. On one hand, the multiple stories shared
provide factual information about the experience, on the other: storytelling
also takes on functions of sacred action, which leads to a connection with the
idea of the divine.

Words Give Shape to Experience — an Incitement to Tell

On the second day of the retreat, the participants head to Prohodna Cave. The
day is gloomy, and there is a chance of rain. This does not change the intention
of the short excursion. There is one task left in the program for the group:
each woman is supposed to come up in advance with a prayer to be said in her
mind the moment they all join hands and are right under the “Eyes of God™.
After this short ritual, the program continues with lunch and walks. An impor-
tant clarification is that I chose not to go with the group that day. The reason
for my absence was a kind of methodological “trick”. Given my experience
from the previous yoga retreats with the same teacher, I expected that this
trip would be narrated and commented on later that evening. So, I decided to
move away from my role as a participant in the experience, taking a position as
a listener and recorder of the stories when the women returned and began to
share. The ploy aimed to center my attention on the storytelling and enhance
the motivation of the women to share because one of them was not present
and had to have the whole experience explained. When the time came to start
the discussion, I did not need to intervene. The teacher set the tone with the
instruction:

M: Now, let’s talk about the experience. About this bonding that we did
through our hands. What we gave and what we received, because we
certainly received a lot from somewhere, so it’s nice to have that exchan-
ge through words as well. Let’s put it into form, as they say. Words
shape the experience? Can you share it?

This start of the discussion laid the necessary framework and gave the floor
to anyone ready to begin. Well phrased, the question implies that something
special happened in the cave, and the words will fix it and bring it down to

12 The place designated for a short excursion during the day is the cave “Prohodna”, also known
as “God’s Eyes”. The cave is a famous natural landmark in Bulgaria. It is easily accessible
through a wide entrance and a very high vault, on which are two substantial almond-shaped
slits that look like eyes and are directed towards the visitors.

13 The invitation is almost obligatory, as the program explicitly includes the discussion before
the evening yoga class.

14 This refers to the enormous holes in the vault of the cave.
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the reality that the women are “returning” to. The attitude to the word that
the teacher demonstrates refers to biblical texts such as the Gospel of John's
or Genesis'®, which can be interpreted as an indirect claim of belonging to
Christianity as a general framework. As a gesture, this introduction also shapes
a space where the narrative of the experience of the individual participants
will become a tool through which a saturation of holiness will gradually be
achieved. Here, the narrative plays a central role in calling God to the center
stage, where the teacher will have us place him at the end of the class.
The women begin with individual lines:

P1: Well, what I told you - it was a dream for me! It was very much like
that, big... Everything was very big. And actually, I was so tiny all the time.
P2: I hadn’t done my “homework”. I hadn’t written a prayer. And I tho-
ught it wouldn’t come to me. And it came to me as we were settling in
that I was surprised myself by what...

P3: T had no difficulty, but basically, apart from Lord’s Prayer, nothing
else came to me as a prayer.

Maria: But that’s unique. The Lord’s Prayer is the most universal prayer.
P4: I burst into tears. Spontaneously, tears came to my eyes. It was ca-
thartic for me.

Ps: And when you asked us about the collective - I felt it very strongly
when we transmitted charge and light to the Earth. The moment we all
had our hands down.

Maria: I cried at that moment.

P6 [exclaims, taking a breath]: I felt like electricity was leaking out of my
hands then, you know! That it was sucking something out of me. Very
strange feeling, very strong.

P7: And it was also a powerful moment for me when, after the prayer,
you told us to send energy to specific people we choose.

P8: And I found it very interesting that those particular people wrote to
me afterward that they had been thinking about me all day.

Maria: Yes, because thought is a very strong energy, and people really
feel it when it is directed toward giving. For sure. I, when we came out
of there, the same way I just got an “I love you” on messenger. Just that.

These first remarks expressed by the women outline the factuality and toge-
ther seem to synchronize the impressions. Each adds something from herself,
forming a collage of memories in which each woman aims to reveal herself.
Each participant says prayers. Additionally, they talk about the energy that

15 “In the beginning was the Word, and the Word was with God, and the Word was God. He
was with God in the beginning... The Word became flesh and made his dwelling among us”
(John 1, 1-2,14).

16 “In the beginning God created the heavens and the earth... And God said, ‘Let there be light’,
and there was light” (Genesis 1, 1-3).
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everyone exchanged while holding hands, then directed toward the earth, and
finally mentally “gave away” this energy to loved ones. Twice (and, later in
the recording, a third time), a phenomenon is shared where, after the activity
was completed, these same recipients of the energy reached out in one way or
another to the women. This marked some magical powers that the participants,
without expressing directly, demonstrate that they posses. This is followed by
the teacher taking the floor again and considering how she chose the particular
place to take the group. In her imagination, it is soft and predisposing for an
encounter with God (probably due to the natural effect of “watchful eyes”, as
already mentioned). Also, weeks before the retreat, she had begun to direct
her thoughts to the cave, which, as far as I could tell, was intended to prepare
the place to be favorable when visited by the group.

Maria: I manifested very strongly to have no one there when we were
there. I prayed very hard that the weather would stay clear, that there
wouldn’t be any rain, and that it would be dry. The weather felt super
gentle. Somehow, the place was super hospitable to us. There was...

P3 [adds]: there wasn’t any wind at all...

Maria: ...yes, there was a warm presence, like someone invited us to be
there. The other thing that terribly impresses me now is when I say it,
I get a total chill - it reminded me very much of that experience of the
feeling I had at the Lotus Temple in Delhi, India. I have told you this
is the biggest temple uniting all religions. It is very huge. It’s just like
a lotus where you go inside, and there were thousands, thousands, tho-
usands of people inside - different nationalities, different skin color, etc.,
but it was grave silence [...]. Somehow, it was like everybody going in
there was silent, which is a lot! [...] It impressed me a lot, and I actually
prayed that we could have that feeling. It’s like we walked into an open
temple, and He said, “I'm here”.

After what the teacher shared, a sense of holiness began to build. Prayers are
said in advance for an appropriate time, and easy access to the place manifests
through thought, showing that this particular visit is special. One may go to
the place many times or have visited it already, but now a special “audience”
has been arranged for this particular group. The narrative also mentions that
at the very moment that the women were saying their prayers and holding
hands, no other visitors came to the cave, i.e., a moment of solitude was achie-
ved, which is proof that this was the right time and place to meet God, and
he welcomed them. Through these prior arrangements and proofs given, the
place chosen for the occupation scene seemed to be “enchanted™” by the wo-

17 I use the idea of “re-enchanting the world”, which implies a revival of spirituality and wonder
in modern life despite the prevailing rationality and secularization. This includes new forms
of religiosity, spiritual practices, and mythological narratives that again give much-needed
meaning and depth to human existence (cf. Weber 2001; Taylor 2007; Kearney 2009).
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men, transforming it into a sacred space-time in their memories. By orienting
women toward memory, Maria implements a successful formula for “enchant-
ment”, because memory is presumably more embellished, colorful, and magical.
Working with memory is more effective in creating a sense of sacredness and
a sense of community than the sheer density of the ongoing “in the moment”
experience. Because no one fully experiences the “moment”. This is almost
impossible, as there is so much more going on in the experience in parallel-
-walking, talking, noticing/reflecting things, and landscapes, whereas shaping
a memory through narrative works only with the mind and language and al-
lows for a deepening into the state of mind that the experience provoked. It
is through the “crafting” of a narrative (“putting the experience into words”)
that the memory is formed and solidified, and it is the memory that creates an
almost magical reality.

The comparisons with the Lotus Temple in Delhi form a kind of sacred geo-
graphy in which the places in the world where the presence of God is found
seem to be connected by an invisible thread, sharing a sense of continuity. And
here it is, the first object of privatization - the temple. The group in which
a departure from the canon was unanimously expressed now has its own form
of temple where they enter for prayer and where the Lord awaits them. Im-
mediately following the teacher’s narrative, the women chime in with further
additions that aim to convey the intensity of their experience.

Maria: Yes, there was much softness in that place. It was very, very gen-
tle. I don’t know, that’s how I felt it. Starting with the weather. And then,
when we were coming back, it rained over us. Then the rain stopped, in
the distance, the sky brightened, the sun came out, and...

P2: ...and the music started!

Maria: Sunshine Reggae, we all listened to [it] and sang in the car!

P4: (starts quoting the lyrics) Don’t worry, take it easy, let the good
vibes get stronger. But it was very cool!

Maria: It was just very “wow”! These kinds of cues line up the whole
picture of our experience here today. So... 'm really very grateful.

P4: ..and I had a fabulous trip in the forest as we walked to the rock mo-
nastery. I felt like I was in some fantasy. I even made some associations
with movies. And I thought we were going into some forest, and like (Ps)
said, we were fairies. 11 fairies and many other samodivi** and woodland
creatures of all kinds that surround us. It was very fairy-like to me.

The synchronicity of events that the teacher brings up (“And then, when we
were coming back, it rained over us. Then the rain stopped, in the distance, the
sky brightened, the sun came out [...] and the music started”) consolidates the
general impression of a successful connection with the divine. The rain came

18 A Bulgarian word for a mythological female creature.
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only after it was all over, perhaps as an act of purification, and the sun and
music in the narrative hint at a blessing. The narrative also receives a direct
complement through the song lyrics, which one of the participants excitedly
recalls. Then, taking her turn to speak, the same participant contributes to
describing the events infusing the narrative with fairy tale elements about her
experiences — “fantasy, fairies, samodivi, and woodland creatures”. The group’s
reflections illustrate the successful enchantment of this unique moment and its
final saturation with holiness. A sacralization has taken place, and its purpose
is to give meaning and depth to the women’s experiences during the retreat.
What else can these experiences do in the long run? We will explore this in
the next example.

After these introductions, the discussion transitions to reflections on eve-
ryday life and how to live it through the philosophy of yoga. When the next
participant’s turn comes, the mood and direction of the discussion shift.

P3: ..what I felt was an admiration of the beauty that exists, and lately,
I’'m realizing what my dark thoughts are due to as well because apparen-
tly, you know, the side effect of traveling a lot and seeing a lot, a hell of
a lot, of beautiful places is that you're super indifferent to that beauty
afterward. And unfortunately, we live in a very unpleasant environment.

This is a prelude to a long talk by the participant, in which she expresses an-
ger, irritation, and frustration with her environment through examples from
everyday life. The central example around which her resentment is focused is
marked as a conflict with the neighbors in the apartment building (the outside
environment) who do not share her aesthetic views on the landscaping of the
common parts of their property. The participant is passionate about this topic
and occasionally fails to speak up when others try to calm her down.

P3: I am very saddened. Every day when I leave home. And you know
what makes me sad the most? Everybody says, “Oh, why don’t you do it,
you'’re just waiting for somebody else”. I can do it; I can raise the funds,
give of my time and effort and all that, but what saddens me the most is
the fact that the people I live amongst, neighbors, and so on, it doesn’t
really matter to them most of the time, they’re ok with everything being
the way it is. To them, it’s all perfectly normal, and they are actually
willing to destroy even the smallest thing you have as some beauty and
aesthetic in the environment that surrounds us. I don’t know; it ruins it
for me, folks. I'm an aesthetic person!

Through the examples and the unforeseen turn in the discussion that the par-
ticipant provokes, the sacred and the profane come into confrontation. Howe-
ver, in the end, the teacher decisively takes the floor to present her vision of
a philosophy of life subordinated to her yoga practice.
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The most important thing is what attracts attention. It is a provocation.
Let us observe what we focus on because in the world, as there is a lot
of junk, there are also a lot of beautiful things. That is, we are the ones
who choose a different focus. We do it because we know that no matter
how much we want to, no matter how much we strive to make the world
we live in perfect — beautiful, orderly, etc., there will always be people
who will be the opposite of us. In fact, through these experiences, we
look for a good focus to return to. So you can compare it to the feeling
you have on the mat. You've done yoga many times. Why do we say yoga
is not just a physical practice on the mat? Yoga is building a life philoso-
phy. If I can take what I experience on the mat off the mat, then I can
truly claim to the whole world that I am doing yoga. Because you know,
many people have come to the studio, hundreds of people, in these 15
years have come through our meetings, and I can tell you that many ti-
mes I grit my teeth and chuckle mentally when someone says, “But I've
done yoga, I practice yoga”. These people have never done yoga! The
way they live, the way they behave, and the way they manifest their
lives. So yoga actually gives us one such knowledge. Focus. Why do we
do it otherwise? Sometimes I say to myself, God, I must be annoying in
their ears, but let it be so when I say to you, “Come back to the body,
catch your breath”. Because actually, that’s the knowledge that has been
passed through time. It tells us that we come (into this world) with our
breath, and we have one tool — the breath. This tool leads us to the spirit.
With this tool, we evolve, we grow, we do everything we do in this
life, and with one breath, we leave it. And that’s why Baba Ji says: “Your
whole life lies between one inhale and one exhale”. What you do between
the inhale and the exhale is your choice. What you focus on is your
choice. How you will live this life, between the inhales and the exhales
- you are the protagonist. So the world will always, always, always send
us these challenges. The kind we’re not going to like either with the
environment, or with the people who will betray us, or with the work
that we will not accept. And we tell ourselves, “Okay, I'm doing what
I can, and as much as I can, that’s not going to be my focus”. (Note: Ad-
ditional examples from the statement have been omitted at this point.)
By the way, I’ve copied this prayer by hand many times to get a feel for
it because I've had much anger in me about similar things that you say,
too. For it says: “God, give me serenity to accept what I cannot change,
courage to change what I can, and wisdom to distinguish between the
two™. Because we want everything to be perfect, to do this for our
home, for ourselves, our children, and our loved ones; however, some-
times, we see that the effort we give is not the result we want. So it’s
good that there’s some inner rebellion, and it’s good that there’s some

19 The quote is attributed to Reinhold Nieber and is also known as the Serenity Prayer.
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form of anger, but it changes us! But then I say to myself, “Focus. What
do I choose today?” (note: Gives a popular example of children, some
of whom see a flowering tree in a picture, while others — a garbage
can). We can pick out many things here. Most of all, by opening my
door, I enter my world, and my world is different! That over there is the
neighbor’s world! That’s the other’s world! My world is not that world;
I only pass through there and enter another world, live in another world
with another focus, another purpose, another intention, another feeling,
another love, and another acceptance. The neighbor there, if he likes
those tiles, okay.

The participant’s dissatisfaction gave the teacher a good opportunity to show
her idea of life through yoga. A compilation of several philosophical and re-
ligious trends could be found in the reflections and advice. Buddhist philo-
sophy is a significant influence: the emphasis on mindful focus, acceptance
of inevitable challenges, and the importance of breath as a tool for spiritual
development reflect Buddhist teachings on mindfulness and meditation. Along
with Buddhism, elements of Stoic philosophy, Christian spirituality, and New
Age movements also coexist in her understanding. Stoicism is evident in her
emphasis on accepting the things we cannot change and finding peace and
wisdom in the face of challenges. Christian elements can be seen in the men-
tion of the Serenity Prayer and the emphasis on spiritual development. New
age spirituality provides the framework that can accommodate and contain the
different philosophies without them affecting or contradicting each other by
applying the popular idea of holistic living. Also, in her statement, we can rely
on the principle of analogy: “what I experience on the mat, I can take off the
mat”. On other occasions, the phrase familiar from Hermeticism, “As above, so
below”2°, was often quoted. The formulas for a good life offered by Maria align
with modern spirituality. In her advice, self-realization and self-development
are stimulated through intense self-observation and the search for “good focus”.

Apart from the opportunity for the teacher, once again, to express her phi-
losophical views and give prescriptions for a better life, the dialogue between
the two women has the potential to be meaningful symbolically again in the
context of Christianity. After the first two stories, which reveal failed attempts
at ritualization, can we see the last story as containing elements of a kind of
confession? Right at the beginning of her statement, the participant mentions
having dark thoughts and looking for the reasons for them. This is followed by
plenty of examples of what irritates her and provokes her anger. Unlike the
other participants, she does not seem to be at peace with what she has seen
and experienced during the afternoon, but, on the contrary, she despairs and

20 The phrase originates in Hermeticism, a philosophical-religious movement associated with
Hermes Trismegistus (the ancient Greek god Hermes, identified with the Egyptian god
Thoth), and is prominent in esoteric literature.
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sinks into self-pity. The others try to chime in several times but are unsuc-
cessful. The teacher waits for the participant to vent her resentment as much
as possible and then begins her form of “preaching”. Anger, resentment, and
reckoning are all sins that are now confessed, and this is what happens on the
yoga mat. Unlike what is shown in the first two stories, this impromptu and
peculiar form of confession provides a path to peace, especially when an hour-
-long yoga session follows it.

The pursuit of spiritual growth and the connection to spirit through breath
and yoga are some techniques that Maria teaches her followers, and they often
confirm the positive effects of what they have learned through their stories.
However, Maria’s final piece of advice might cause us to consider a critical
point: “Most of all, by opening my door, I enter my world, and my world is
different! That one over there is the neighbor’s world!”. Suppose religion is
no longer the prerogative of the collective, of the communal, but can be disas-
sembled and privatized “piecemeal” by the individual. What happens to the
communal bonds between individuals if freedom can pierce every boundary
and soften it? New Age spirituality relies on postulates such as autonomy, au-
thenticity, and experience (Manova 2022: 71) — all formulas in which the idea
of the conception of “other” is removed. Many theorists of modernity raise
similar troubling questions (see Lasch 1991; Taylor 1992; Bauman 2003). The

“good focus” in the example can be reflected in the idea of spirituality, both
in the light of Stoicism and Buddhism and in pursuing personal pleasure, re-
aching hedonism and narcissism. The lines are thin. Communally, the idea of
“my world” encapsulates the individual and atomizes society. A debate on the
longing for community and togetherness that some such women’s circles pre-
suppose would be appropriate in such a perspective. However, along with this,
the individualization of sacred experience to the degrees shown through the
above examples aids in the erosion of the collective and also the relationship
with the “other”. One assumption might be that the agreement and harmony
evident in this group rests on a fragile balance that is threatened at any mo-
ment when, as in the example of the clergyman, someone is unhappy with the
rules of the game and decides to change them.

I Saw Him - The Last Story

This story closes the cycle of narratives and is also the climax of the day.
After the discussion, the evening continued with yoga exercises followed by
a guided meditation. At the end of the class, the teacher walks past us all and
leaves something. When the lights are back on, I see a card with a landscape
and a quote from the Bible. The song is playing: Hallelujah. Each participant
is invited to read the random fortune they got. I begin with mine: “Even if the
mountains disappear and the hills move, still my grace will not depart from
you, and my covenant of peace will not change, says the Lord who shows you
mercy” (Isaiah 54: 10). The individual quotations go around the whole circle of
women, verbalized by each one. God’s word sounds out, and the word of God
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is spoken, with a Christian “voice”. Reading her quote, one of the women tears
up and begins to share spontaneously:

Ps: “Faith is giving confidence in those things hoped for, convictions of
things not seen”.

Maria: Yes, that’s a very strong Bible verse that tells us that just because
we don’t see some things doesn’t mean they’re not true.

Ps: I did see Him! Now I realize it!

Maria: Tell us! (side voices of the women in the group are heard, with
the same encouragement).

Ps: I didn’t feel any energy. Like, everyone is different. The moment
Maria said, oh... I really don’t know if I should say it.

Maria: Say it!

Ps: The moment we closed our eyes, (a long pause as she narrates) an
image of a figure in a white robe — you’ve seen one like Jesus Christ,
right... the image literally came before my eyes. I started squinting to
see if...

Maria: ...it was true?

Ps: Maybe something was wrong with my eyes, it disappeared. After
a while, the same thing came back to me. The same image. And so. Like
a black-and-white drawing all the same. With a head like this (indica-
ting). And it passed and went away. And now, in practice, I brought back
the memory of that.

Maria: And now you remind me of something, and I will tell you. When
we held hands in a circle, I said, now we’re going to say Lord’s Prayer —
absolutely all of you had your eyes closed, and Ps was looking at me like
she was hypnotized!

Ps: Who?

Maria: You! That’s right, such a piercing, mesmerizing look! Hey, that’s
right, you widened your eyes like that! (pointing). You are the only one
of all. And I looked at you again, didn’t I, and I said, “Close your eyes!”
(imperative).

Ps: I may have opened my eyes then because the moment I closed them,
it appeared...

Maria: She was so mesmerized that I was actually scared by how she
was looking.

This story reaches the peak of sacralization that the current yoga retreat pre-
sents. The technology of enchantment, the privatization of Christian elements
and rituals, mixing them with yoga and travel, achieves the ultimate goal — an
encounter with the divine, the unnamable, the unseen. That which conscio-
usness has suppressed manages to emerge through the supportive female circle.
The additional elements that reinforce the sacred experience — the cards with
quotations from the Bible and the random principle by which they are distri-
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buted — act as a catalyst. It is no coincidence, however, that in the participant’s
vision, Jesus Christ appears in a white robe. This reflects that the presetting
of Christian codification directly influences and guides the women’s feelings
and experiences. P5’s description of the image in a white robe, similar to Jesus
Christ, reflects the cultural visualization of religious figures. Such visualiza-
tions are often powerful discursive factors and reinforce religious experiences
through familiar symbols. All of the narrative stories in this yoga retreat give
a good sense of the complexity of religious experiences and interactions in gro-
up religious practices, as well as how faith and symbolism influence personal
and collective experiences.

Conclusion

The ethnographic study of women’s yoga retreats proposed in this paper pre-
sented an example of contemporary forms of spirituality that successfully com-
bine various practices and traditions, including Eastern Orthodox Christianity.
The central question underlying this research concerned the forms of seculari-
zation of religious experience that are ongoing and characteristic of modernity.
Still, multiple forms of sacralization are occurring alongside these processes.
The verbal narratives of Stanislava and Rositsa presented here are a central
point that demonstrates the reasons for and ways of breaking with the official
religion, but also the possibility that in their minds they still define themselves
as Orthodox Christians. The individual paths to the divine that both women
take involve a range of methodologies and alternatives that act compensatory
and, at the same time, elevate their roles as adept and capable people, leading
to self-empowerment and emancipation from the Church. These two examples
not only show the weakened relationship with Orthodoxy but also answer the
research question: how are new hybrid religious identities formed that combi-
ne secular views and promote new forms of sacralization?

As for the other part of the religious experience, the new sacralizations,
the remaining narratives aim to show the many forms and ways in which
technologies of sacralization are produced. Traveling, the invention of rituals,
the verbalization of experiences through storytelling in a women’s circle, and
additional supporting elements such as music, philosophical sermons, and cards
with quotations from the Bible are all means of sacralization. They yield sa-
tisfactory results and the reactions of the participants testify to this. Through
use of rituals, meditations, and visits to sacred places, under the guidance of
a charismatic figure, a safe space is created for sharing and exercising personal
spiritual connection. In “inventing” this connection, the yoga mat plays a key
role as a bridge to the idea of divine connection. In the supportive women’s
circle, women craft narratives that consolidate them; through visiting the cave,
a version of a “temple” is “made”; in the shaping of memories, a magical reality
is “made”; in the quoted dialogue between the teacher and one of the partici-
pants, peculiar versions of confession and sermon take shape. The final story
reaches the highest culmination of a sacralizing experience by bringing forth
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a narrative of a miracle: the vision one of the participants had of Jesus Christ.
This part of the collected material also echoes the questions of how women’s
retreats, and the yoga mat in particular, provide a vision of the divine and
concrete guidance on how to achieve it, finding its place in people’s lives.

The analysis of the narratives collected during the fieldwork provides an
insight into the life-worlds and worldviews of the women speakers, but in a de-
eper sense it also provides valuable information about processes and dynamics
in the religious field that encompass a part of Bulgarian society. Thus, through
the stories collected in this study, we can see not just the individual cases of
the group, but part of the shape of contemporary spirituality itself and the me-
anings and implications it carries with it. And it is, as we have seen, rife with
contradictions and internal struggles, demonstrating how dynamic, pulsating,
and far from definitively resolved the attempt to construct a spiritual identity
is today.
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ABSTRACT: The article analyzes contemporary folk horror podcast series The Silt
Verses (2021—-ongoing) in order to theorize how horror as a genre conveys the
relationship with the sacred in contemporary culture, with the characteristics
and functions of the sacred described by Roger Caillois in L’homme et le sacré.
First, the article focuses on the folk horror aspect of the series, how it alters the
sub-genre conventions and how it presents the monstrous sacred which leads to
notion of “divine terror” or “sacred dread” and fear as a primordial response to the
sacred and, therefore, the role of religious horror as reminiscent of the religious
experience within contemporary society. Lastly, the article will argue that the
interchangeability of the sacred and capitalism within the fictional world of the
podcast poses the question of what has taken the place of the sacred in the con-
temporary culture and points at the inviolable status of the capitalistic economy,
in the name of which we commit contemporary human sacrifices.
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Introduction. This Is Gospel

Douglas E. Cowen argues in Sacred Terror. Religion and Horror on the Silver
Screen that “religiously oriented cinema horror remains a significant material
disclosure of deeply embedded cultural fears of the supernatural and an equally
entrenched ambivalence about the place and power of religion in society as
the principal means of negotiating those fears” (Cowen 2008: 9). The notion of
religious dread will be crucial for this paper, as it aims to go a step further than
Cowen’s argument and theorize how horror as a genre (especially religious
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horror) conveys the relationship with the sacred in contemporary - rational,
secular — culture. To that end, I will refer to the characteristics and functions
of the sacred described by Roger Caillois (1959) in L’homme et le sacré and
analyze through close reading (or, in this case, close listening) how faith, the
ontology of the sacred and religious experience are represented in The Silt
Verses, a contemporary folk horror podcast.

The Silt Verses constitutes a unique example of folk horror, wherein the con-
struction of the fictional world and character arc are mostly opposed to typical
characterizations of this sub-genre, as they are recognized and discussed in
the field of horror studies. Moreover, it provides an interesting concept of the
sacred and the human relationship with it, based on fear, religious dread that
the sacred inspires in humans, which stands in direct opposition to contempo-
rary understanding of religion’s function in society (Cowen 2008: 15-16). The
podcast also captures the dread of living under capitalism and shows how the
market and social forces of late capitalism replaced the traditional sacred as
the deterministic, omnipresent and omnipotent force of social order.

The Silt Verses is a podcast written by Jon Ware and produced by Muna
Hussen (known for their previous work on the podcast I am in Eskew; see Ko-
bus 2022b), with sound design from Espii Proctor (Chapters 1 and 2) and Sam-
my Holden (Chapter 3 onward). It is an ongoing show with episodes (named
Chapters) released regularly since January 2021 and it is free to listen on
the dedicated website, audio streaming services (e.g. Spotify) and specialized
apps (e.g. PodcastGo). Season one includes 15 Chapters with running time of
between 40—60 minutes. For the purpose of this article, I am going to analyze
the first season of the show, as it contains a complete story arc that can be
summarized as:

Carpenter [Méabh de Brun — A. K.] and Faulkner [B.Narr], two worship-
pers of an outlawed god, travel up the length of their deity’s great black
river, searching for holy revelations amongst the reeds and the wetlands.
As their pilgrimage lengthens and the river’s mysteries deepen, the two
acolytes find themselves under threat from a police manhunt, but also
come into conflict with the weirder gods that have flourished in these
forgotten rural territories.

This is a world where divine intervention takes place through prayer-
markings scratched into stumping-posts, and offerings are left squirming
to die in the flats of the delta.

This is a world of ritual, and hidden language, and sacrifice.

This is folk horror, and fantasy, and a dark road trip into the depths of
unusual faith (The Silt Verses, n.d.).

The Silt Verses takes place in an alternative world, divided into “territories”
(such as Linger Straits and Ignathian Peninsula), where many gods exists, pow-
erful and dangerous, as they all demand human sacrifices; additionally, saint-
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hood can be achieved in life as a result of divine intervention causing horrific
bodily modification. Instead of a pantheon there are “licensed” and “unlicensed”
faiths, the former of which can be practiced in public with government’s man-
date allowing human sacrifices, and the latter that are outlawed and whose
believers are wanted criminals, even though the difference between them is
arbitrary at best and political at worst, as the unlicensed faiths tend to spread
among the country folks and licensed faiths are practiced in the cities and
highly commercialized. Unlike in many popular contemporary fantasy texts,
gods in The Silt Verses are not anthropomorphized as in the Greco-Roman pan-
theon, i.e., not only do they have human-like bodies, but also their motivation
cannot be understood in terms of human experience or emotions (anger, desire,
love etc.). However, as stated by the authors in the post-season 1 Q&A episode,
the “trans-figuration” of human flesh into “sainthood”, which equals body hor-
ror in the series, is inspired by Greek mythology, “the arbitrary cruelty of dei-
ties” and Ovid’s Metamorphosis (Ware, Hussen 2021-present). The concept of
sainthood here also represents the core of Christian beliefs that traditionally
tie sainthood with martyrdom, as early saints died being tortured and saint-
hood is awarded posthumously. In the series, saints do not die but continue
to live in a horrific, perverted form, as Ware noticed that “a god’s definition
of a gift that is bestowed upon us might be so alien to us that it is something
horrible and monstrous” (Ware, Hussen 2021—present). I will argue further that
the gods are only the concretization of the sacred, omnipresent within the
fictional world of the podcast, and The Silt Verses is not a fantasy story of gods
and humans relation, but a quasi-testament of the experience of the sacred.

The form of the podcast interestingly supports its quasi-religious tone with
its meaningful title, since “The Silt Verses” is the name of the holy book of
the Trawler-man (river god) believers, such as Carpenter and Faulkner. It sug-
gests that the story we hear in the podcast is a part of the gospel. Indeed, in
the second season, a highly curated version of the events from the first season
is included into “The Silt Verses”, as they are apparently an ongoing project,
just as the podcast itself. Therefore, the episodes are named “Chapters” and
the cast is introduced in the order of appearance in every Chapter as “disci-
ples”. “Verses” and “Chapters” are also associated with the division of the Bible,
strongly maintaining the status of the podcast as a “holy” script. The word
“verses” also brings to mind the notion of poetry, of the lyrical rhythm that
is supposed to be read out loud and heard by the audience, as the genesis of
poetry in western culture is a song. As a podcast is an audio form, it seems to
be predisposed to convey this type of cultural texts. It is also worth mention-
ing that the priests of the Trawler-man are called “Katabasians”, which evokes
“katabasis” as a term used to described the descent into underworld in Greek
mythology and “katabasia”, a hymn chanted in the Eastern Orthodox Church.
Various musical, sonic religious practices are brought into focus in the first
season as we hear sermons, prayers and parables of the Trawler-man’s gospel
from Carpenter, Faulkner and other characters.
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A podcast is an audio program in digital format for streaming or download-
ing from the Internet; the earliest use of the word “podcasting” was traced to
Ben Hammersley’s article from 2004 entitled Why Online Radio Is Booming.
The title indicates that radio remains the most common point of reference for
podcasting as the new medium intercepted forms historically accomplished
via radio broadcasts, such as talk shows, new programs and audio dramas. Two
decades later, podcasting has become a well-established medium with ever-
growing popularity. In 2015 Richard Berry proposed the idea of “Golden Age of
podcasting” (Berry 2015, 2016), which remains an enticing concept, especially
within emerging podcast studies. Within this field of studies, Martin Spinelli
and Lance Dann (2019: 22) proposed eleven major podcasting features and
concepts that “can be categorized as modes of consumption (intimate listening
via earbuds or headphones, on the move and on demand, which requires active
engagement on the part of the listener) and modes of production (appealing
to the niche interests, using social media, operating on ‘freemium’ model, the
everlasting supply of content, the possibility of editing all podcast content and
the lack of gatekeeping and constraints characteristic for broadcast media)”
(Kobus 2022a: 8). The notion of intimacy of listening is especially interesting
with regard to the audio drama, where the fictional world of medium becomes
the soundscape of the listener. As Farokh Soltani notes, “podcast becomes the
entire content of the listener’s world — experienced through direct perceptual
encounter within the auditory field, rather than through deliberative focus’
(Soltani 2018: 203). Therefore, in fictional podcasting sounds often replace
literary descriptions, especially those of character’s action, which marks fic-
tional podcasting as more ambiguous, equivocal medium that heavy relies on
listener’s imagination for full actualization.

Unlike many popular horror podcasts (e.g. The Magnus Archive, Tanis, The
Black Tapes, The White Vault etc.), The Silt Verses does not rely on any plot
device that justifies the recording, which is to say — it does not justify itself
as a media text (e.g. found footage, metatextuality, pseudo-documentary, tape
recorder etc.); therefore, it is an audio drama (radio drama, radio play) in the
traditional sense of an audio performance quintessential for the Golden Age of
Radio (1920s to 1950s). As the “listening device” works as a means for control-
ling the listenership (by including diegetic — model - listenership) and emu-
lating non-fiction podcasting “in order to establish their [...] position within
the podcast market” (Kobus 2022b: 51), the lack thereof signals the maturing
of the format and its audience. The intimacy of the medium is emphasized
by the mode of articulation of the main characters’ statements as they are
narrating their action and thoughts in confession-like manner. That is to say,
Faulkner and Carpenter are talking to their god, Trawler-man, which makes
their statements a form of prayer. In a similar manner, Paige is talking to her
absent father. Listening to characters’ intimate confessions marks the audience
as eavesdroppers rather than listeners, intruding on others’ privacy. At the
same time, it positions the audience in the place of silent, indifferent god who

2]



ALDONA KOBUS —————————— Do Be Afraid: Folk Horror, Monstrous Sacred and Divine Terror 129

is witnessing the suffering of believers; although ideally, we forge emotional
engagement with the story and character to empathize with their suffering,
powerless to help, unlike the Trawler-man whose existence and motivation
remains mystery.

With the excellent execution of the folk horror convention, in The Silt
Verses the landscape itself becomes the source of terror — on the textual level
through the Wither Mark and on the formal level as the soundscape (the sonic
equivalent of landscape in podcasting) of the series creates the disturbing and
unsettling environment of the riverside. Splashing, wet noises “sonically render
the rural as Other” (Holloway 2024: 286) and the presence of the Saint is signi-
fied by disconcerting, uncanny, high-pitched sounds that may be produced by
him in an indiscernible manner (Chapter 2). Isabella Van Elferen stated that in
horror films the invisibility of sound produces and enhances the sense of fear
(Van Elferen 2016: 167), which is even more true for horror podcasts, where
“the soundscape of the podcast becomes the soundscape of the listener” (Kobus
2022b: 49). Van Elferen defined sound in horror as “that which is behind our
back: the invisible, sinister presence” (Van Elferen 2016: 167). In The Silt Verses,
the presence of the river and other threatening entities is signaled through
the background noises. An interesting use of sound is employed in Chapter
10 with the character of Whisper, the Saint victim of “the great god Babble”,
reduced to whispered noises that are audible to the listeners but not the other
characters; therefore, the noise becomes the “sinister presence” that threatens
Carpenter and Faulkner.

“Country People Just Take Their Gods Too Seriously”.

Folk Horror of The Silt Verses

As Katy Soar (2024: 32) noted, “[a]lthough many hallmarks have been offered,
a firm definition of what constitutes the [folk horror] genre remains elusive”,
which often undermines the distinction of folk horror as a horror subgenre;
in that sense, folk horror is less a subgenre and more a marketing label for
the horror texts that share themes of superstition, folk religion, paganism and
human sacrifice. Recently, folk horror evoked a fair share of academic inter-
est. The subgenre supposedly pioneered in the 70s with such movie titles as
Witchfinder General (1968), Blood on Satan’s Claw (1971) and The Wicker Man
(1973), made in the context of 1970s counter-culture and pagan revival. Nowa-
days, the term “folk horror” is applied retrospectively to horror literature and
movies made before the production of so called “Unholy Trilogy” and outside
of the original British context. The most known indicator of the subgenre
remains Adam Scovell’s theory of the “folk horror chain”: “a linking set of nar-
rative traits that have causational and interlinking consequences” (Scovell 2017:
24). The first and key element in the chain is the landscape, “where elements
within its topography have adverse effects on the social and moral identity of
its inhabitants” (Scovell 2017: 26). The landscape in folk horror is connected
to the past or, rather, its function is to connect the past with the present as
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“notions of the landscape and the past are intertwined” (Soar 2024: 32). Soar
called it “the temporality of the landscape” and added that in folk horror “nar-
ratives are often set in motion through the merging of the past in the present”
(Soar 2024: 32). Andrew Michael Hurley argued that folk horror is defined
by “brutality [that] emerges from places with violent histories that still linger,
ghost-like, in the landscape” and “the part of [sub-genre’s] role is to unearth
forgotten barbarities and injustices and make us look at ourselves afresh” (Hur-
ley 2019). Thus, the landscape in folk horror is deeply hauntological — not only
in the sense of a supernatural presence haunting the landscape, which is often
the important element of the subgenre narratives (Soar 2024: 32) — but also as
a returning of the past, an un-earthing the past, the past-present modality of
the landscape’s temporality. David Southwell summarized the role of the land-
scape in the folk horror TV series Black Spot (2017-2019) when he wrote “the
forest is trauma. The forest is mystery. The wild as not only beyond compass
and charting, but temporality” (Southwell 2019: 43). In this context, Scovel’s
remark that “folk horror treats past as a paranoid, skewed trauma” (Scovel
2017: 24) becomes quite significant: in folk horror both the environment and
the past become synonymous with trauma and with each other. Landscape is
the past everlasting. Folk horror seems to be “rooted in place” — what happens
in its narratives “could not happen anywhere else” — however, Dawn Keetley
noticed that the core of this subgenre is the “undoing of place: the unsettling
or wrenching of people from place” (Keetley 2023: XI).

The pivotal role of landscape in The Silt Verses is signified from the first
Chapter, which starts with the sound of running water of the nameless river.
Carpenter and Faulkner are shouting to each other as they are wading through
the water, looking for the signs of worship of the Trawler-man. The very first
utterance in the podcast belongs to Carpenter, as she narrates: “I have spent
my life in the shadow of this great and winding river. I have always dwelt in
the shadow of my god” (Chapter 1)’. When Carpenter addresses the Trawler-
man, she calls him “my river”. Therefore, it is a sacred river, a place within
the landscape where the Trawler-man resides, his underwater garden, as well
a physical embodiment of the god. For Carpenter, her grandmother, and many
river god worshipers, the river and the god are one. Moreover, for this charac-
ter, the sacred pilgrimage up the river is also a road through the memories, as
she is returning to the place of her childhood, where her family was part of the
Trawler-man parish of Flesh and Tide, prior to the delegalisation of their faith.
The return is physical — going back up the river — as well as psychological, as
she recalls memories of home and is forced to confront her trauma:

Carpenter: My parents were dragged in shackles to the Saint’s hydroe-
lectric dam, a year after I was born. They were dragged there, they were

1 All bibliographic references marked as “Chapters” refer to appropriate episodes in the series
(Ware, Hussen 2021—present).
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sentenced, and they were tossed off the side into the churning waters,
and the last words they ever heard were that they were to be devoured
by something they did not understand [...] I will not hear that the world
is a better place than it was, because now there’s process. I won’t, and
I can’t (Chapter 12).

The choice of river — running water — presents a great example of the “undo-
ing of place” in folk horror, as well as of the temporality of landscape. Going
up the river amounts to going back in time and the river is far from stillness,
cannot be described as a fixed point on the map as it floods and changes all
the time, its flow is being changed by the worshipers of the Trawler-man so
as to destroy towns of non-believers (Chapter 13). The river is a threat that
can be used to bring about the final aim of the Trawler-man’s religion upon
the world: the deluge (Chapter 2). Carpenter’s whole family died in service of
the Trawler-man and by the end of the first season, she seizes the means of
revenge upon the world: the Wither Mark, a sigil that can change the flow of
the river and submerge entire cities.

The discovery of the Wither Mark occurs concurrently to Carpenter’s grow-
ing crisis of faith. Becoming so close to achieve her faith’s final purpose, she
hesitates:

Carpenter: [...] if you want us to fight, I'm ready to fight. If you want
us to tear all of this horrid shit down about us or die in the attempt,
then there’s nothing I've ever longed for more. And if this leads to harm,
even undeserved harm, along the way... well, I can weather that. I've
learnt to weather as much as I need to. But I need to know that you can
shape something better, once you've swept away all that came before
[...] T won’t die a fool, still waiting and hoping for you to show me what’s
past all of this (Chapter 10).

Carpenter’s inner struggle connects to the second link in the folk horror chain,
which is isolation — “[t]he landscape must in some way isolate a key body of
characters, whether it be just a handful of individuals or a small-scale commu-
nity” (Scovell 2017: 27). Max Jokschus commented upon the fact that “horror
in folk horror suggests pandeterministic, omnipresent and invisible forces to
be (and always have been) at work” (Jokschus 2024: 343), as landscape causes
isolation — physical and/or social - that produces another, unarguably the most
important, link in the folk horror chain, which is the skewed belief system and
morality (Scovell 2017: 27). Those elements of folk horror’s conventions are
interestingly altered in The Silt Verses.

As Scovell noticed, the connection between isolation and abnormal belief
system is rooted in “post-Enlightenment perspective that assumes folklore,
superstition, and even to some extent religion, form through [...] physical but
also psychical isolation” (Scovell 2017: 18). Folk horror builds upon the duality
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of the urban and the rural, juxtaposing them with each other, where the urban
represents the modern, rational and “normal” society and the rural becomes
the irrational, backward Other. As a result, folk horror works against the idyllic,
bucolic portrayal of the countryside and could be understood as a revenge of
the rural upon the patronizing and dismissive city folk. As Vic Pratt wrote, folk
horror is a sub-genre where “remote, regional community, and ancient customs
and archaic superstitions, dismissed or marginalized by clever-clogs city folk,
wreak havoc upon modernity, order and authority” (Pratt 2013: 29). However,
in the world of The Silt Verses, the difference between the city and the coun-
tryside is highly arbitrary, as “the skewed belief system” provides the social
norm, i.e., every religion is a monstrous one, practicing human sacrifice. The
horrific forces are omnipresent and so are depravities that the worshipers in all
territories willingly engage in, killing ritualistically for their gods and pointing
the followers of an outlawed “false religion” out to the authorities, knowing
that they will be sacrificed. The characters have a choice between knowingly
participating in ongoing exploitation or standing aside and observing it as
silent accomplices; speaking against the social order based on human sacrifice
leads to one’s death as an outlawed heretic. The “skewed belief system” in the
folk horror chain makes sense only in a cultural context of a mainstream “norm’
that functions outside of isolated and morally perverted community within the
fictional world - in The Silt Verses, the mainstream cultural and social order is
skewed, but only according to our, extra-textual knowledge.

The discovery of the Wither Mark is also the fourth and last element of
Scovell’s “folk horror chain” — the happening or summoning. Unlike the burnt
offering of Wicker Man or village orgies in Blood on Satan’s Claw, summon-
ing of Wither Mark is a rather anti-climactic event. Carpenter and Faulkner
discover a city already sunken and the Mark in the process of destruction;
they hesitate to use the power of the river as the pilgrimage through the river
changed their understanding of faith. It is the emotional climax of the season,
as Carpenter starts to value connection to the other humans more than her
relationship with the sacred.

To function in the world of The Silt Verses requires certain levels of psy-
chological dissociation. Some great examples of this can be found in the police
officer Hayward (Jimmie Yamaguchi) and the corporate worker — a “devoted
servant of commerce” (Chapter 7) — Paige (Lucille Valentine). As Hayward in-
vestigates the illegal worship in the countryside, he narrates: “If there’s a wider
societal problem out here that needs to be addressed, for me it comes down
to this: country people just take their gods too seriously. I suppose it comes
naturally with being so exposed to the elements” (Chapter 3). Narration con-
nects the environment with the radicalization of belief system, which is faithful
to the folk horror convention. Nonetheless, Hayward would accept murder as
long as it is a part of legal religion practice (Chapter 9); his morality is based
on legality, which is to say, he has none. Hayward is not devoted do any god
outside of social requirements of the signs of religious practice: he is sworn

]
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to the Clock, the god of police force, and asks for “hosanna of determination”
(Chapter 3) from his dispatch. However, those are superficial practices, as he
lacks faith and, therefore, is incapable of understanding the faithful folk of the
Peninsula:

Hayward: Myself, I get up and I go to the coffee machine every morning,
and it’s already stamped with a prayer for the Saint Electric, beseeching
her for a coffee that’s nice and hot. And most days it’s good coffee, but
some days it’s not, and I just spare her a thought and think, ‘That’s OK.
You probably had other things going on.” But out here? You’d think it’d
kill them to show a little insincerity (Chapter 3).

Hayward treats religion practices, no matter how gruesome, as they function
in society of The Silt Verses — objective social institutions — and not an expres-
sion of genuine faith. He practices without faith, i.e., a personal relationship
with the sacred. The same can be said of Paige, who works in religious mar-
keting, creating new religious practices and advertising campaigns for brands
“sponsored” by various deities. The traumatic body horror of human sacrifice
is a part of her everyday routine, just like for everyone else in the city. Travel-
ling by train comes with the obligatory sacrifice for every coach, which Paige
accepts and even treats the saints with in dismissive manner:

Arms pinned back, legs removed, an unhappy and no longer human face
goggling desperately forward. The prayer-brand of the Saint Electric
stamped upon both of his cheeks [...] I make sure to thank him and wish
him a good day, because we always need to be kind to those people who
are worse off than ourselves (Chapter 7).

Her own company goes through a “conversion program” (Chapter 7), changing
its sponsor and the process has a price. The sight of her colleagues being sacri-
ficed in the name of Crawling-In-Extasy, a centipede god, becomes a breaking
point for Paige, who can no longer pretend that everyday monstrosities are
justified, cannot distance herself from it.

Paige: “There will be sacrifices”. I know they don’t mean that literally, of
course. The same bosses who provide croissants and fruit for us in the
kitchens every morning out of their own pocket aren’t actually going to
push for sacrifices [...] You have to believe that there’s a plan here, or
you could lose your mind (Chapter 7).

In the Chapter that introduces this character, Paige repeatedly calls one of her
co-workers “my friend, Vaughan” to the point it becomes an eerie chant or in-
vocation, a means of anchoring herself in a weirder social reality. As Vaughan is
sacrificed, Paige is forced to confront the horrid reality of human dispensability
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in the corporate capitalism that serves and uses the sacred at the same time. In
the world of The Silt Verses, isolation and loneliness are the social norm. Car-
penter, Faulkner and Paige experience them from the beginning of the series
and — in contrast to the folk horror convention — overcome them over the first
season. Usually, the “folk horror narrative centers upon an isolated community
into which an outsider, or an interloper, is introduced” (Kattelman 2024: 131);
as Matilda Groves noted, “folk horror is the tragedy of a protagonist being
displaced within an environment and thus encompassing the horror of being
‘other’” (Groves 2017). In The Silt Verses, the main characters start as outsid-
ers: Carpenter is a worshiper who is losing her faith, Faulkner — a converted
zealot who has not even known the sacred river before the pilgrimage, both
belonging to outlawed religion, and Paige is deeply anxious about her place
in society, tormented by the sense of non-belonging as she cannot accept the
reality based upon human suffering. Their queerness also plays a role in the
social isolation they experience, as Carpenter is aromantic and Faulkner and
Paige are both transgender. The “otherness” is a starting point of their journey,
caused by social maladjustment; upon meeting each other, they build a small
community of outsiders, accepting each other and their deviation both from
the social norms and community expectations (Chapter 12). Carpenter’s inner
struggle with faith is equated with overcoming social isolation: the farther
she is from the Trawler-man, the closer she becomes with other people. Her
betrayal of the Trawler-man’s religion is caused by the sense of responsibility
towards others, as she wants to better the world and not to destroy it. Still,
Carpenter’s crisis of faith comes from the incomprehensible nature of the sa-
cred itself: “[o]ur god runs from us all the time. He keeps his back turned to
us, he lurks in shadow. Every angle he comes at us different. He answers when
we call him, but only to bring us old bones and debris from the garden, and he
never stays to show us his face” (Chapter 15). Hayward demands from country
folk that they should “keep [their] gods on a lash” (Chapter 14), but throughout
the first season of The Silk Verses, gods prove time and time again that it is not
possible, precisely because of the nature of the sacred itself.

The Monstrous Sacred and the Divine Terror

Caillois started Man and the Sacred by stating that “every religious conception
of the universe implies a distinction between the sacred and the profane” (Cail-
lois 1959: 19). The definitions of these two notions are inherently intertwined,
as they are usually defined in opposition to each other: the profane is that
which is not sacred and vice versa. Caillois admitted that theorizing about the
sacred is doomed to failure as the sacred is an affective category. The state-
ment itself is indebted to Rudolf Otto’s The Idea of Holy which explored the
relationship between a believer and the sacred, “the unseen order of things”
(Cowen: 2008: 22). The sacred is only available to the believer as a “unique
feeling response” (Otto: 1950: 6), the peculiar sensibility, an affective mood of
perception of the world. As a result:
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religious man is, above all, one for whom two complimentary universes
exist — one, in which he can act without anxiety or trepidation, but in
which his actions only involve his superficial self; the other, in which
a feeling of deep dependency controls, contains, and directs each of his
drives, and to which he is committed unreservedly (Caillois 1959: 19).

The most general definition of the sacred states that it is “a dangerous force,
incomprehensible, intractable but eminently efficacious” (Caillois 1959: 23). All
major characteristic of the sacred are based upon this: everything can become
the vessel for the sacred and everything sacred can lose its special status by an
unsupervised contact with the profane; all contact with the sacred is danger-
ous; it is taboo; one cannot interact with the sacred without putting oneself in
danger; “[i]t stimulates feelings of terror and veneration”; it “is always ready
to escape, to evaporate like a liquid, to discharge like electricity” (Caillois 1959:
20-21). The sacred is ambiguous and dialectic — it consists of “antagonistic
and complementary elements to which can be tendered, respectively, feelings
of awe and aversion — feelings of desire and fervor that are inspired by its
completely equivocal nature” (Caillois 1959: 37). Interactions with the sacred
are dangerous and forbidden, “[t]he individual cannot approach it without un-
leashing forces of which he is not the master and against which his weakness
makes him helpless. However, without their assistance, his desires are doomed
to frustration. In these forces resides the source of all success, power, luck”
(Caillois 1959: 25). Therefore, every contact with the sacred is a calculated risk.

The construction of the fictional world of The Silt Verses exhibits meticulous
understanding of these characteristics, as an immediate presence of gods poses
a danger to everyone. It could be said that the world of The Silt Verses lacks the
profanum, the space where one can act and behave freely, without experiencing
awe and terror. The everyday routine is overflowing with gods: there are prayer-
stamps of Saint Electric on every mechanical device; blessing machines on eve-
ry corner (not unlike Tibetan prayer flags and wheels), even ordering food in
a chain restaurant is a prayer, as every restaurant is a chapel and might require
“a fleshy sacrifice” from customers in exchange for the food (Chapter 12). Early
in the series, Carpenter summarizes the state of world by saying “I'm drowning
in gods. A god in the woods. A god in the radio. A god in the water. Everywhere
you look, that glut of thought and meaning and purpose. And there’s a god in
your pain, as well” (Chapter 5). Therefore, gods in The Silt Verses are a form of
concretization of the sacred, a force acting with “meaning and purpose” as they
come into being spontaneously, born from an uncontrolled thought or idea that
is used by the sacred to shape reality (Chapter 3) as the social announcement
of radio warns citizens of Peninsula: “[d]o you know what your children are
speaking to, late at night?” (Chapter 5). It gives meaning to the religious laws, as
they could be understood as means to control the unsteady nature of the sacred,
and its ability to shift and change reality. Because of the lack of the profane, the
world of The Silt Verses is unstable and, therefore, dangerous to its inhabitants:
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Paige: This was pre-regulation, of course, when they were rolling out
the new gods, the chemical gods and the heaving iron Cormorants and
the propaganda gods that were dropped onto cities from above, and the
entire landscape was choking in faith, and nothing could be trusted not
to shift. And when the soldiers met each other in the desperate and
violated places, and did not want to fight, they wouldn’t dare speak the
name of any god in their greetings or their goodbyes, in case they called
something down upon themselves (Chapter 12).

The Silt Verses illustrates that the nature of the sacred is inhuman, dangerous
and, thus, monstrous, as it has the ability to change people into something
else — the saints in the series are metaphors, they exemplify the infectious and
transformative nature of the sacred. The most common response to the pres-
ence of a god is fear (religious dread, sacred terror), which is not limited to the
fictional world of the podcast, but, rather, is a genesis of all religion (Cowen
2008: 24). Indeed, the fundamental text of Western religions, The Bible, states
multiple times that the immediate interaction with the sacred (angels, revela-
tions) must be preceded by the sacred being demanding from the human: “do
not be afraid”. Fear is a natural response to the presence of the sacred. In the
case of The Silt Verses, the sacred demands the opposite: people should be
afraid but cannot make their reaction visible, even as the monstrous view of
a saint aspires dread in them: “We cannot scream. We cannot give any indica-
tion that the sight before us is anything but divine” (Chapter 2).

In the contemporary culture, the ambiguous nature of the sacred is often
overlooked because of “good, moral and decent fallacy” (Cowen, Bromley 2008:
10—11), “the popular misconception that religion is always (or should be always)
a force for good in society and that negative social effects somehow indicate
false or inauthentic religious practice” (Cowen 2008: 15-16). The sacred is con-
temporarily understood as a source of “absolute goodness” (Otto 1950: 6) and
its dangerous dimensions are ignored or deemed to be misinterpretation (the
so-called “fire and brimstone” preaching). The Silt Verses emphasizes the other
side of the sacred dialectic: to worship a god is to fear it, as presented in the
Carpenter’s narration about her religious experience (her “coming to faith”):

That was the first time in my life I knew what terror really was. The
first time I truly believed in you, my river [...] my Trawler-man, my faint
whisper in the night, my divine terror that leaves me awake at three in
the morning in every sodden hotel room, sweating and gasping, my eyes
wide after each new visit to his deep and drowning garden... (Chapter 1).

A similar sentiment can be found in Paige’s confession: “I’ve been on this earth
thirty-one years, and I never found a god I could love more than fear” (Chapter
11). Awe and dread, love and fear are equally important parts of the sacred
dialectic. The characters of Nana Glass, who “knew what it meant to fear the



ALDONA KOBUS ————————— Do Be Afraid: Folk Horror, Monstrous Sacred and Divine Terror 137

thing you loved” (Chapter 1), and especially Faulkner are counterpoints to
Paige and Carpenter, as Faulkner sees himself as a prophet of the river, a cho-
sen one, who loves and is “loved in turn” (Chapter 2) by the Trawler-man, un-
like Carpenter. Over the first season of the series, he learns to fear the power
of the sacred and to be cautious about it (Chapter 15).

The Silt Verses reminds contemporary audience of the “sacred terror” and
the choice of the horror genre is not an accidental means to achieve this, as it
was already Otto who noticed that although “primordial dread has long passed
into systematic theology” (Cowen 2008: 24), “divine terror” is still present in
humans “exercised by the element of horror and ‘shudder’ in ghost stories”
(Otto: 1950: 16). The sacred terror changed into the fear of supernatural, om-
nipresent and unexplainable forces that are now the domain of horror as the
genre conveys the remains of original relationship with the sacred.

Conclusion. The Ritualistic Sacrifices in the Name of Capitalism

Ubiquitous religious practices within the world of The Silt Verses at the first
glance could be interpreted as a banalization of religion itself. There are such
examples as Chitterling’s Chapel, Humble Host of Hogs, a chain restaurant in
the Chapter 12 that is nothing but grotesque, as well as Sweet Jolly Crunch-
tooth, a corn god that is also a cereal mascot, praised “for the gift of a nutri-
tious breakfast” (Chapter 3). Monetization of religious beliefs in The Silt Verses
is the analogue for the “skewed belief system” in the folk horror chain in the
sense that it is a perversion of religious function; instead of giving people the
sense of order and purpose, it exploits them: physically, spiritually and finan-
cially. The power of the sacred could be granted, but only to those who can
afford it. The dangerous aspects of the sacred are used by government as the
means of control — the monstrous abilities of gods are weaponized for mass
destruction. Most importantly, the Trawler-man teaches its followers that they
are “a vessel, no more than that; to be anything else would be in excess of your
own nature” (Chapter 6). In the world of The Silt Verses people are means to
an end, tools for the inexplicable forces that can use them at any time as every
worker in the series is under a contract that implies the possibility of them
becoming a sacrifice one day. The sacred terror of The Silt Verses is a metaphor
for the existential terror implicated by late-stage capitalism “that something
so much greater than you is destroying your world and it couldn’t care less
about you yet you're still forced to give your life to it” (dumbass-is-my-default
2024). This kind of existential horror is distinctive for Ware-Hussen’s work,
as it was the core of their previous podcast, I am in Eskew, concerning the
powerlessness of people trapped in the city where the metaphorical meaning
of “hostile architecture” is taken literally (Kobus 2022b: 56-60). In the case of
The Silt Verses, the implicit critique of capitalism comes from the interchange-
ability of the sacred and economic and political forces within the fictional
world. Even though the supernatural horror of the podcast comes from the
application of the sacred characteristic within the construction of its world, all



138 LITERATURA LUDOWA PTL

the powers within the series are accumulated in one oppressive state as there
are no priests in the world of The Silt Verses, and the role of administrators
of the sacred is given to the elite class of the rich and the politicians, the only
ones who can afford safety from the transformative, cruel forces of the sacred
(or so they think). The Silt Verses poses the question of what has taken the
place of the sacred in the contemporary culture and points at the inviolable
status of the capitalistic economy that demands ongoing human sacrifice to
sustain itself and generate profit. The context of human sacrifice in the name
of capitalism within the world of The Silt Verses remains rather vague, fitting
into anti-capitalism critique that is prevalent in contemporary podcast culture,
as the critique of capitalist economy can be found in Welcome to Night Vale,
The Magnus Archives, Archive81, and other popular fictional horror podcasts.
The critique of capitalism as an omnipresent, deterministic force of social life
that produces inequalities and suffering seems rather existential: the saints are
metaphor for exploitation, physical and emotional alike, the practice of human
sacrifice illustrates how workers are replaceable. The “oppressive state” of The
Silt Verses does not point in any particular direction towards the extra-textual
context (although one can argue that “sacrificing human life for profit” is
a quite accurate description of the American health care system), and, rather,
expresses the growing fear in contemporary Western society rooted in the
increasing social inequalities, shrinking middle class and rapid globalization
experienced through the economic crises.
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The aim of this paper is to identify the point of convergence between folklore-
generating practices — shaped by interactive media and social networks — and
contemporary expressions of invisible religion. The interpenetration of folklore
and religion was first highlighted by Alan Dundes, who traced the origins of
canonized biblical texts to the verbal creativity of folklore (Dundes 1999). In
Poland, contemporary relations between religious and folklore practices have
been discussed by Piotr Siuda (2012), Zuzanna Grebecka (2006), Piotr Gro-
chowski (2022), and other authors. In the context of pre-modern folklore, the
category of the sacred has been addressed by Piotr Kowalski (2000, 2007) and
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Jerzy Bartminski (1995). It should be emphasised that the topic addressed in our
text does not concern representations of supernatural phenomena, but, rather,
manifestations of the so-called invisible religion (Luckmann 1967) - a form
of religion that is largely unconscious and unnamed by its bearers, primarily
because it is reproduced outside institutional settings such as churches. These
manifestations are analyzed through the lens of Edmund Husserl’s phenom-
enology and the work of his followers, as well as from the perspective of social
constructivism, as represented by Thomas Luckmann and Peter L. Berger.
Central to the concept of invisible religion proposed here is the category of the
sacred, which, as outlined by Rudolf Otto (1923), is understood not necessarily
as a reference to supernatural phenomena but as a distinct type of experience.

The starting point for a comparative analysis of religious and folklore prac-
tices is Emile Durkheim’s classic definition of religion in his work The El-
ementary Forms of Religious Life: “A religion is a unified system of beliefs and
practices relative to sacred things, that is to say, things set apart and forbidden
— beliefs and practices which unite into one single moral community called
a Church, all those who adhere to them” (Durkheim 1995: 44). Even though
Durkheim based his definition on an analysis of tribal societies - i.e., pre-
modern societies — it remains equally applicable to the modern world, provided
two clarifications are made.

Firstly, the sacred, or sacrum, does not need to be limited to supernatural
phenomena. It may equally refer to “natural” phenomena, provided one consid-
ers the distinction prevalent under early 2oth-century scientism. In this sense,
a mere mortal embodies the profane, not only in comparison to the Creator or
divine beings but also in relation to so-called minor gods, such as deified show
business stars, other celebrities, representatives of the world’s financial elites,
or VIPs. The sacred, as a reality inaccessible to the ordinary, profane individual,
can thus encompass not only the Kingdom of Heaven but also, for example, the
Cannes Film Festival, the Academy Awards gala, and the residences of kings,
presidents, or Hollywood celebrities. During the era of traditional media, Andy
Warhol likened the television screen to an Orthodox iconostasis (Widota 2017:
77-81), observing that both serve as means of mediation, similar to a window,
allowing the mere mortals (profane people) to view images of a space inacces-
sible to them and, figuratively, the Kingdom of Heaven as such’, represented
by the multitude of saints whose images appear on the iconostasis. Warhol’s
proposal even aligns with the metaphorical term “all the saints”, which in the
Polish language refers to individuals of significance due to their professions and

1 The spatial layout of an Orthodox or Greek Catholic temple reflects that of the Temple of
Jerusalem (destroyed in AD 70), where the space housing the Ark of the Covenant was ac-
cessible only to the high priest and only once a year, on the feast of Yom Kippur. This sacred
space was separated from the rest of the sanctuary by a curtain, the counterpart of which
in the Eastern Church tradition is the iconostasis. In the Western tradition, there is no icon-
ostasis separating the altar from the rest of the temple, which is attributed to the tearing of
the curtain in the Jerusalem Temple at the moment of Jesus’ death on the cross (Mt 27, 51;
Mk 15, 38; Lk 23, 45).
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positions within the social hierarchy. Warhol interprets the secular religiosity
of his time as a consequence of the deification of money (mammon). His “saints”
possess substantial wealth, granting them direct access to this “god”, and their
“kingdom” is entered via red carpets (Widota 2017: 77-81). In addition to the
television screen and the representations of “saints” it projects, participation
in a reality inaccessible to mere mortals can also be facilitated by objects that
once belonged to these “saints” and can, therefore, serve as their substitutes.
The same phenomenon is observed in classical Orthodoxy and Catholicism in
the form of relics. An ordinary guitar, which in material terms is often indistin-
guishable from any other, is transformed into a relic in the realm of experience
if it is known to have belonged to Elvis Presley. The guitar Presley touched
during his lifetime serves as a substitute for him, and, as a result, may com-
mand astronomical prices at auctions. In fact, anything can become an object
of religious veneration. In addition to the icons of high society, these may
include “cultural traditions”, as well as idolized rulers who protect them, or
their empires, overlapping with the cosmos itself, functioning like an invincible
dam that shields the world from the abyss of chaos. A contemporary example
would be the propaganda image of Holy Rus as the embodiment of divine order,
heroically opposing the decadent and demonic West, portrayed as the domain
of the Antichrist (Chawrylo 2024).

Secondly, Durkheim’s conception of the church should not be understood
as a legal entity or institution comprising religious orders, intra-church move-
ments, and similar bodies, organized through systems of functions, hierarchies,
legal acts, and other documents. Nowadays, we are confronted with new forms
of religion that have neither public representations, nor ceremonies acces-
sible to the public, nor commonly shared religious dogmas, nor collectively
celebrated rituals (Knoblauch 1991: 29—-30). These forms of invisible religion —
like the production and reproduction of folklore texts — arise from the need to
understand the world and the desire for exceptional experiences, rather than
from a need for a spectacular display of belonging to an institution.

Durkheim’s notion of the church refers to a moral community defined not
so much by explicit declarations as by often unconscious systems of relevance,
value systems, habitual frameworks of perception, and interpretative keys —
everything that constitutes the so-called “social lenses” (Schaff 1964: 220). This
notion of the church is particularly important because, in the West, we have
been witnessing the so-called deinstitutionalization of religious life at least
since the second half of the 20th century. This refers to the fact that an in-
creasing number of people are leaving church institutions, which does not
necessarily mean that they are not religious.

Moral communities in the postmodern world tend to exist in concealment, in
the sense that, on the level of declarations, their members may appear radically
different from one another, yet in terms of their interests and actual actions, they
may be surprisingly similar. The contradictions in opinions regarding phenom-
ena such as the afterlife and sexual mores may illustrate how deeply significant
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these topics are to individuals engaged in existential debates about them. Ad-
ditionally, it should be noted that everyday (common) knowledge never consti-
tutes a perfectly coherent system. It is, to varying degrees, self-contradictory,
shaped by changing situations, and always partially unconscious (Schuetz 1944:
500). In the postmodern world, dominated by incongruous and mutually ex-
clusive narratives of conflicting and combative communities, or even isolated
social bubbles (Lyotard 1986: XI-XII), such moral communities — often formed
unconsciously as an expression of invisible religion — are widespread and play
a crucial role in shaping social order. Hence, the conclusion is that Durkheim’s
definition of religion, though rooted in an analysis of pre-modern cultures,
still aptly describes contemporary religious phenomena and retains its validity.

Religion unites diverse individuals into a single social body. Through par-
ticipation in shared practices, individuals adopt common value systems and
conceptual frameworks, which shape shared ways of conceptualizing and cat-
egorizing reality. The world view created in this manner is what Thomas
Luckmann refers to as the fundamental social form of religion:

As the individual acquires his mother tongue and internalizes its inner
form, he takes over the “natural” logic and taxonomy of a historical
world view. The world view, as a reservoir of ready-made solutions and
as a matrix of procedures for solving problems, routinizes and stabilizes
the individual’s memory, thinking, conduct and perception in a manner
that is inconceivable without mediation of language. Through language
the world view serves the individual as a source of meaning that is con-
tinuously available — both internally and socially (Luckmann 1967: 55).

The basic form of religion should, therefore, be understood as any symbolic
universe that unifies the incongruous fragments of reality into coherent and
ordered wholes (Luckmann 1967: 43; Berger, Luckmann 1991: 110-122), as well
as the entire perceptual and interpretive habitus that underpins an intersub-
jectively relevant world view. It is for this reason that one can speak of a moral
community created by invisible religion, even if it does not take the form of
a church in the institutional sense of the word: “the world view, as an ‘objec-
tive’ and historical social reality, performs an essentially religious function and
defines it as an elementary social form of religion”. This social form is universal
in human society (Luckmann 1967: 53). Peter Berger, who, together with Luck-
mann, laid the foundations of social constructivism, asserts in his work The
Desecularization of the World that the assumption that we live in a secularized
world is incorrect and that the modern world is - as it has always been - pro-
foundly religious (Berger 1999: 2).

The Socio-Integrative Function of Religion and Folklore
Regarding the phenomenon of religious life, Durkheim made at least two related
discoveries:
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1. The foundation of a community’s shared beliefs, convictions, and values - or,
more broadly, the perspective through which the world is perceived - is
social practice. This practice ensures the reproduction of a shared ideology,
encompassing the tacit assumptions that shape our world view.

2. Religious practice serves a social-integrative function.

The same can be said of folklore practice, which likewise forms the foun-
dation of a community of values. Social norms are upheld through the genres
of folklore that are perpetuated within social circulation. An example of such
a mechanism is gossip. Members of a community engage in gossip about those
who deviate from the norm in some way — whether these deviations are factual
or merely a product of social imagination. Most importantly, through the social
circulation of gossip that penalizes deviations from commonly shared norms,
it is possible for these norms to perpetuate themselves continuously. Other
genres of historical and contemporary folklore, such as urban myths, ballads,
or legends, can serve the same function.

The genres of folklore present in social circulation “instruct” their bear-
ers about what is important, how the world should be perceived, and how it
should be valued. Thus, there is no reason to deny folklore practice the socio-
integrative function that Durkheim attributed to religion. In the context of the
contemporary emphasis on individualism, it is worth noting that a sense of
one’s uniqueness and independence does not preclude the folklore and religio-
generative aspects of an individual’s participation in the social fabric. For, as
Luckmann states, “The ‘liberation’ of individual consciousness from the social
structure and the ‘freedom’ in the ‘private sphere’ provide the basis for the
somewhat illusory sense of autonomy which characterizes the typical person
in modern society” (Luckmann 1967: 97).

According to the findings of Peter Bogatyrev and Roman Jakobson, folklore
is a langue-oriented text with a poetic function (Jakobson, Bogatyrev 1980: 10).
This function lies in the text’s ability to evoke intense, often ambivalent emo-
tions (fascination mixed with horror, attraction mixed with fear, etc.) in the
recipient, while its langue orientation is reflected in either its repetition across
different variants or the reproduction of its semantic layer (e.g., plot, stereo-
type, or motivation). The fact that a folklore text evokes an aesthetic experi-
ence in its bearers is a prerequisite for its transmission. The conventionality
of a folklore text within a particular communicative community translates into
the prevailing habitus, which governs the spontaneous (instinctive) perception
of phenomena and shapes responses to them. In this respect, the langue orien-
tation of a text serves as the foundation of the social construction of the world.

The socio-integrative function of folklore genres was overlooked within the
Romantic paradigm, as represented by German ethnography in the tradition of
Volkskunde (cf. Cocchiara 1981). This function was only later identified within
the framework of British social anthropology, represented by Bronistaw Ma-
linowski, who explored the relationship between sacred stories (myths) and the
social order in pre-literate cultures, where no distinction yet existed between
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folklore texts and canonical religious texts. Malinowski demonstrates how myth
fosters social consensus and thereby creates a community. He closely exam-
ines the practice, common on the Trobriand Islands, of ritually reenacting the
story of the world’s beginning, when the ancestors of humans, in the form of
totemic animals, emerged from a hole in the ground. Among them were a pig
and a dog who encountered an unclean plant along their path. The pig avoided
it, while the dog sniffed it and ate it. From that point onward, the dog and its
descendants were deemed unclean, in contrast to the pig and its descendants,
who attained the highest social status, as the pig successfully passed the test.
Malinowski observed that among the Trobrianders, the dog clan occupied the
lowest position in the social hierarchy, while the pig clan held the highest sta-
tus. Thanks to the myth, retold on various occasions and regarded as a sacred
narrative of the original precedent, social stratification appeared to everyone
as self-evident, self-explanatory, and a manifestation of the eternal order of
nature. Anyone who identified with the primordial dog as their totemic ances-
tor accepted their lowest position in the social hierarchy a priori (Malinowski
1926: 68—69).

According to Malinowski, sacred narratives did not answer questions or
“explain” anything (Malinowski 1926: 23). They served solely as a form of pre-
vention, ensuring that no doubts about the prevailing social hierarchy could
arise. After all, it is impossible to doubt the self-evident order of nature, sanc-
tioned by the original — and therefore sacred — precedent. Here, the mythic
narrative served to socially integrate and construct a collectively shared im-
age of the past and its associated value system. In other words, it shaped the
shared cognitive dispositions that defined the experiences of each member of
the community. Contemporary cultural phenomena, such as the theme of the
“American dream” in film and other popular culture genres, also serve a socio-
integrative function. The story of a poor immigrant who comes to the United
States and achieves success through his/her hard work serves to legitimize the
“obvious” assumption that those at the bottom of the social hierarchy are re-
sponsible for their own circumstances. Such a narrative, therefore, functions as
a mechanism for preventing social tensions. Narratives reproduced on a large
scale within society have the power to transform historical inventions into
natural necessities and self-evident truths (cf. Barthes 1972: 143), and it matters
little whether these narratives are commonly associated with the religious or
the secular sphere. The socio-integrative function of religion and folklore lies
in their role as the foundation of a reproduced symbolic universe that unifies
diverse phenomena into a coherent order of meaning, making it possible for
them to be seen and valued in a similar way. Both religion and folklore func-
tion as tools of reification, understood as the perception of human inventions
as integral parts of the eternal and divine order of nature:

reification is the apprehension of the products of human activity as if
they were something other than human products — such as facts of nature,
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results of cosmic laws, or manifestations of divine will. [...] Typically, the
real relationship between man and his world is reversed in consciousness.
Man, the producer of a world, is apprehended as its product, and human
activity as an epiphenomenon of non-human processes. Human mean-
ings are no longer understood as world-producing but as being, in their
turn, products of the ‘nature of things’ (Berger, Luckmann 1991: 106-107).

The Variability of Folklore and Religion

The similarity between folklore practice and religious practice lies in yet an-
other aspect: both religion and folklore were predicted to vanish, primarily be-
cause both phenomena were mistakenly equated with their pre-modern forms
and content. If folklore were limited to pre-modern forms only (e.g., beliefs in
demons), the Romantics who predicted its demise would likely have been cor-
rect. The point is that folklore is of evolutionary nature (Jakobson, Bogatyrev
1980: 9), meaning that it can evolve in form and content while continuing to
fulfil social functions that address current societal needs. The changes in modes
of communication are secondary, as, in this context, it is not crucial whether
the text is transmitted orally or through new media. Nor does it matter wheth-
er the text belongs to traditional (pre-modern) genres of folklore or to new
forms of folklore (e.g., urban myths, hoaxes, internet memes; cf. Grochowski
20133, 2022; Hajduk-Nijakowska 2023: 15-18). The themes of folklore texts are
also evolving. Instead of guidance on protecting oneself from witches, for in-
stance, the focus has shifted to concerns about defending against hostile elites
who, through satellite radiation, allegedly attempt to control people’s minds
(Kelley 2013). In short, folklore varies not only geographically and socially but,
above all, historically, just like religious practices and beliefs.

To be precise, it should be noted that, in the case of folklore, one should not
even speak of a strict opposition between change and continuity. Despite the
modernization of forms and content in folklore, the “cultural grammar” under-
lying it can remain highly resistant to change. The structure of horror stories,
whether pre-modern or modern, is often identical. The same ambivalence of
the sacred characterizes narratives about bloodthirsty vampires; about Jews
allegedly using the blood of Christian children to make matzah (Tokarska-Bakir
2008); or about members of the global elite purportedly involved in an inter-
national criminal network trafficking human organs and the blood of abducted
children, as suggested by QAnon-style conspiracy theories (Friedberg 2020).
Modern technology is purported to make it possible to produce an elixir of
youth from children’s blood, allegedly reserved exclusively for the wealthiest
individuals.

Indeed, the motif of the bloodthirsty non-human or demonic human is
a timeless element of verbal folklore. Suffice it to mention Elisabeth (Erzsé-
bet) Bathory (1560-1614) — niece of Stefan Bathory, the king of Poland - who
was dubbed the Bloody Countess of Cachtice/Csejte by the people of Upper
Hungary (present-day Slovakia) at the time. She was said to bathe regularly in
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the blood of young girls, which was believed to ensure her health and beauty.
It remains unclear what precisely led to the documented trial of Countess
Bathory in 1611, held at Bytca/Nagybiccse Castle, during which her servants’
confessions were extracted under torture. One can only be certain of the
magical logic underlying the entire rejuvenation procedure, where physical
contact between two phenomena ensures a transfer of qualities from one to
the other: whoever comes into contact with the blood of a young person will
become like her, that is, younger (cf. Kajfosz 2021a: 112-128). Hungarian histo-
rian Laszl6 Nagy proposes the thesis that the trial and conviction of Countess
Bathory were based on rumors and legends politically exploited by the House
of Habsburg, whose aim was to consolidate control over Hungary (Bartosie-
wicz 2018: 103—122). This example illustrates how instrumentalized and po-
litically exploited folklore texts can produce very tangible consequences (cf.
Hotda 2008). Popular texts of verbal folklore can be manipulated and used to
influence public sentiment, thereby even generating social consent for violence.
The same holds true for religious practices and beliefs. The assumption that
religion was destined for gradual extinction dominated the social sciences at
least until the 1960s. It was first challenged by Thomas Luckmann, who, in
his book Inwvisible religion (1967) addressed the then-widespread view that the
world was undergoing secularization. He argued that the declining member-
ship of churches should not lead to the hasty conclusion that religious life was
vanishing. Luckmann cautions against unjustifiably equating the “privatization”
of religious life with the disappearance of religion. If religious practices lose
their institutional character, this does not necessarily mean they cease to exist.
The only change is that religious experience is becoming increasingly private
for Westerners, leading to a gradual decline in church membership. Religion,
therefore, is not disappearing; only its forms are evolving. Far from that, hu-
man beings cannot give up religion in the functional sense. People will always
bear socially conditioned cognitive and normative systems that shape their
experience of reality and perpetuate themselves through social practice.

Ambivalence of Sensations in Religious and Aesthetic Experience
In the context of exploring parallels between folklore and religious practices, it
is worth considering the similarities between aesthetic experience and religious
experience as identified by Rudolf Otto, who was the first to apply Husserl’s
phenomenological method to theology and religious studies. Otto deliberately
set aside the question of the existence of supernatural phenomena, which
captivated the people of his time. Adopting a phenomenological perspective
- based on reflective analysis of one’s own experience — he asked what the
experience of the sacred itself entailed for him and for others, an experience
whose existence cannot be questioned if considered purely as an experience.
Otto argues that all religious experiences are irrational — not in the sense
of being insensate or absurd, but as sensations that cannot be adequately ex-
pressed in the words of natural language. Any such language serves as an in-
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strument of categorization, understood as the conceptual processing of reality.
This process simplifies and immobilizes reality by diminishing or omitting cer-
tain aspects of existence while emphasizing or inventing others (Mackiewicz
1999: 52—53). In this way, language simplifies and distorts every unique expe-
rience. Otto observes that no religion can be fully equated with an explicit
world view, as religious experience cannot be entirely captured conceptually.
It always transcends any description or “explanation” provided through the
words of natural language (Otto 1923: 1-4, 49).

According to Otto, the experience of the sacred comprises four opposing
elements that can manifest in various combinations and intensities. The first is
fascinans — the experience of something that irresistibly attracts a person. Fasci-
nans coexists in a paradoxical contrast-harmony with tremendum, understood as
its opposite. Tremendum is something that repels, frightens, and terrifies a per-
son (Otto 1923: 31). The third element is numinosum, in the presence of which
a person feels as though they are “nothing but dust and ashes” (Genesis 18:27).
The opposite of numinosum is majestas, understood as the experience of one’s
dependence on sacrum, and, consequently, the experience of one’s connection
with the sacrum. In relation to the sacred, a person is both insignificant and yet
profoundly important, as God chose to redeem humanity through His death on
the cross. The remoteness and absolute otherness of humanity from the sacred
is here counterbalanced by the proximity of the sacred, for it is only in and
through the sacred that humanity lives and attains salvation (Otto 1923: 50—59).

Rudolf Otto states that a religious experience is unique (ganz anderes, i.e.,
“wholly other”) and cannot be compared to anything (Otto 1923: 25-26, 65). At
the same time, the author assumes that it is most closely related to the aesthet-
ic experience (Otto 1923: 8, 16—17). Given the contemporary state of research in
the anthropology of experience, Rudolf Otto deserves recognition for at least
two reasons. Firstly, both religious and aesthetic experiences are characterized
by intense, ambivalent emotions that cannot be directly expressed through
language. In this context, the author refers to blissful excitement, rapture
and exaltation (Otto 1923: 37), which, from today’s perspective, can also be
associated with psychedelic experiences, i.e., altered states of consciousness.
Secondly, a characteristic feature of both religious and aesthetic experiences is
the partial and temporary merging (or fusion) of levels of representation, such
as the blurring of the distinction between an object and its sign (Fernandez
1986: 159—187). Emotional intoxication and the indistinguishability of levels of
representation are mutually dependent, as the sociologist Roger Caillois has
aptly observed. According to this author, the confusion of the senses (ilinx)
makes it possible to fuse the iconic sign with what it represents (mimicry). For
example, a shaman wearing a tiger mask in the whirlwind of a ritual dance is
perceived by the participants as an actual tiger (Caillois 2001: 87-97).

According to Rudolf Otto, the sacred is a type of experience. The author
does not provide a precise or convincing explanation of how religious experi-
ence differs from aesthetic experience. He merely observes that the two phe-
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nomena are similar. If one were to set aside the theological perspective and
adopt a purely phenomenological approach, it remains unclear what the actual
difference between the sacred and aesthetic experiences would be — perhaps
only the intensity of excitement, intoxication, rapture, or ecstasy. Both religious
and folklore practices offer such experiences to the participants involved. In-
tense, ambivalent emotions are the common denominator of collective practices,
which are sometimes categorized as folklore or religion solely due to tradition
and respect for individual faiths and religious institutions (cf. Dundes 1999).

Fusing the Planes of Representation in Religious and Aesthetic Experience

The aesthetic mode of perception is characterized by the dominance of spon-
taneous reaction over reflection (Husserl 1952: 4—-11). In both religious and
aesthetic experience, different levels of representation merge into a single per-
ceived phenomenon. This can be seen in the perception of a cinematic film or
theatrical performance, where the actor becomes the character in the eyes of
the viewer, and a prop masquerading as a dagger transforms into a genuine mur-
der weapon. Both types of performance are forms of play, where participants
— if sufficiently engaged — begin to experience the represented world as if it
were the real world. Today, this phenomenon is often referred to as immersion.
If we take the player’s perception as a point of reference, the pretended action
within the game is transformed into a real action (Gadamer 2004: 105-105).

A partial and temporary merging of the planes of representation is charac-
teristic of both aesthetic and religious experiences. In moments of emotional
elation, the perceived image becomes identical to what it represents. In this re-
gard, votive gestures directed toward Jesus on a roadside cross are not prayers
to a wooden or steel figurine but to the real Jesus, who becomes one with His
representation in a spontaneous experience (Trias 1998; Tokarska-Bakir 2000:
39—40; cf. Czarnowski 1948: 149; NiedZwiedZ 2010).

Phenomenologically defined, the sacred is a purely experiential category,
and it is irrelevant whether it accompanies phenomena conventionally clas-
sified as religious or secular, such as football. During a match, football fans
experience intense and ambivalent emotions, whether in the stadium or in
front of the TV. There are even moments when they cry, whether from joy or
disappointment. Such experiences are rooted in the fact that, during matches,
players are identified with the groups they represent — reified abstractions
such as cities, states, or nations. Because, in the fan’s perception — at least
temporarily - the distinction between the team and the abstract collective is
blurred, the personified Poland can, for example, defeat Greece, with whom
it is “fighting” during the match. The merging of levels of representation in
aesthetic and sacred experiences is a prerequisite for constructing any sense
of “we” in statements such as: “We won!”. Sensualism understood as “taking
representation for reality itself” (Robotycki 2012: 31), is the common denomina-
tor of religious experience, aesthetic experience, and immersion, understood as
engagement in a game.
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Religious and Folklore Practices in a Supposedly Secular World

In the process of folklore transmission, it is never guaranteed that even the
most obvious fabulate — such as one originating from a joke — will not be
transformed into a memorate, i.e., a story perceived as true, if it aligns with
the grammar of collective imagery. As Joanna Tokarska-Bakir observes, the
insistence on truthfulness stems from the very essence of religious thinking
(Tokarska-Bakir 2008: 114). This type of thinking depends on popular narratives
being translated within the community of their bearers into “a system of sym-
bols which acts to establish powerful, persuasive, and long-lasting moods and
motivations in men by formulating conceptions with such an aura of factuality
that the moods and motivations seem uniquely realistic” (Geertz 1993: 90).

If a digital narrative reproduces a shared system of values — a conceptual
system, symbolic universe, or cognitive habitus — and simultaneously conveys
a sense of mystery by evoking intense, ambivalent emotions among its bearers,
it can be considered an expression of an invisible religion. Under the influence
of a narrative accepted as true, the background knowledge that makes it pos-
sible to accept another narrative is altered. In this way, a belief is transformed
into a firm assumption that, in turn, lends validity to other beliefs. A mystify-
ing representation of the world, once accepted as true, makes individuals more
susceptible to further mystifications and various forms of collective hysteria.
People readily believe anything that aligns with socially reproduced percep-
tions, which serve as a reference framework for interpreting any new pieces
of information.

Folklore has always been, and continues to be, a means of reproducing vari-
ous kinds of beliefs. However, in the past, its impact was constrained by rela-
tively stable hierarchies of power and knowledge (Kajfosz 2019: 29—31). A mes-
sage appeared credible if its sender was someone who played a significant role
in the individual’s socialization. This could have been, for example, a teacher at
school (whose credibility was validated by the educational institution they rep-
resented), a respected family member to whom the recipient was emotionally
attached, a friend, or a respected landlord possessing the appropriate symbolic
capital (cf. Szczepanski 2003: 57).

In today’s neoliberal and post-factual society — where truth is shaped by
emotion, emotion reflects the impulse of the moment, and the need to per-
suade outweighs the need to convey truth — the potential for deliberate ma-
nipulation of public imagination appears almost limitless (McComiskey 2017).
Free-market broadcasters operating within the so-called infotainment busi-
ness can only survive in the market by continually competing for audiences
through entertainment, “shocking”, astonishing, or astounding them. The re-
production of the credibility hierarchy breaks down. Long-term authorities are
being replaced by short-term figures of influence, such as film stars, singers,
other celebrities, VIPs, bloggers, or YouTubers. Such authorities are constantly
changing, as users of interactive media tend to be fickle, with highly volatile
emotions. Informational discourse is dominated by everyday knowledge, which
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means that there is no requirement for the opinions expressed to be consistent
(cf. Schuetz 1944). One conspiracy theory can easily lend credence to another,
even if the two contradict each other (Kajfosz 2019: 40).

The difficulty in distinguishing between accurate representations of actual
events and fictions — understood as inventions of the social imagination unsup-
ported by facts — can be easily exploited for political purposes. At this point,
one need only recall the words of Kellyanne Conway, Counselor to the Presi-
dent during Donald Trump’s first term, who defended his erroneous statements
by arguing that there are “alternative facts” alongside the facts (Blake 2017). At
the time of the coronavirus pandemic, the democratically elected President of
the United States publicly announced that the disease could be controlled by in-
jecting intravenous disinfectants into those affected (Clark 2020). Even though
he quickly backtracked from his statement, claiming it was only intended to
test the vigilance of journalists, there remains sufficient reason to believe that
in the modern West, a tolerance for ignorance can persist even in the highest
institutions of the state when it serves the immediate interests of politicians.

Another example is the political exploitation of QAnon conspiracy theory
supporters who stormed the Capitol on January 6, 2021. Donald Trump con-
vinced them — by the authority he derived from the supreme institution of the
state he represented — that the results of the presidential election were rigged
not only by the Democrats but also by the so-called deep state in general
(Biesecker et al. 2021). According to QAnon-style conspiracy theories, the deep
state is a sort of state within a state, allegedly created by an international crim-
inal network composed of celebrities, the economic and social establishment,
and members of the Democratic Party. The executive power of digital genres
of folklore is also evident in the case of Edgar Maddison Welch, who in 2016
carried out an armed attack on the Comet Ping Pong pizzeria in Washington,
D.C., because he was convinced that kidnapped children were being held in its
basement. Fortunately, no one was injured in the incident, and upon inspec-
tion of the facility, it was found that there was no basement at all (Hsu 2017).
The aforementioned attack on the Capitol can be seen as the result of the
political instrumentalization of digital genres of folklore, functioning as a form
of invisible religion. In other countries, the so-called troll factories were estab-
lished for the production of such texts to be used as tools in hybrid warfare.
An example is the Internet Research Agency, which has been operating in
St. Petersburg since 2013. Notably, bots are now playing an increasingly impor-
tant role in these activities, replacing live trolls.

To sum up, it should be emphasized that the focus of this inquiry was not
folklore texts referring to the sacred understood as a supernatural reality (e.g.,
stories about demons, saints, or the afterlife), but, rather, those that refer to
the sacred as a specific type of experience. Such an experience is character-
ized, first, by intense ambivalent emotions and, second, by a fusion of levels of
representation in spontaneous perception. The sacrum, understood in this way
(as a purely experiential category), engages people in a manner that makes it
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difficult for them to distance themselves from socially shared content, thereby
hindering reflection. The growing importance of new media folklore in public
space can be seen as an expression of the dominance of emotion over facts
and their factual analysis, a phenomenon attributed to the post-factual era (also
known as the post-truth era).

Intense ambivalent emotions and the fusion of the worlds represented in
various narratives with the real world in the perception of communication
participants can result from both religious and folklore practices. For example,
the reproduction of certain genres of new media folklore, such as conspiracy
theories, can provide their bearers with extraordinary emotions while simul-
taneously taming the incomprehensible, even when considered natural (e.g.,
new technologies). This type of text can be regarded as a manifestation of the
so-called invisible religion if, in a specific situation, it serves a socio-integrative
function by creating a community of people who share a specific “symbolic
universe”, to use Luckmann’s terminology. In his concept, invisible religion
does not require the supernatural. Its manifestations are the “conceptual ap-
paratuses”, understood as the social lenses through which people perceive the
world. With a given instrument, people think in a similar way and are able to
function as a cohesive community. An excellent instrument for the reproduc-
tion of social lenses is folklore, which, by definition, is popular and systemic: it
is langue-oriented.

Bearers of invisible religions can associate within interactive virtual commu-
nities, such as those centered around conspiracy theories. Other similar commu-
nities can take the form of social bubbles. The impenetrable mysteries explored
within them tend to function as the sacred, as it is phenomenologically un-
derstood. It can take the form of an elixir of youth made from children’s blood,
nanochips injected into people together with compulsory vaccinations, or satel-
lite radiation through which the powerful of this world can influence people’s
minds. Given that a folklore text can relatively easily become an instrument for
reproducing dangerous prejudices and a hotbed for violent acts, one might ex-
pect that the “dark side of internet folklore” (Grochowski 2013b; cf. Peck, Blank
2020; Kajfosz 2021b: 330—332) will become the most important folklore category.
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Uwagi wstepne

W niniejszym artykule podejme zagadnienie funkcjonowania skonfliktowanych
ze soba tozsamosci podmiotu i manifestowania sie tych napie¢ poprzez muzyke
popularng. Na przedmiot moich rozwazan wybratem tworczo$¢ mormonskiego
piosenkarza Tylera Glenna, ktory jest wokalistg zespotu Neon Trees, tworzacego
w nurcie rocka niezaleznego. Jego solowy album — Excommunication, wydany
w pazdzierniku 2016 r. (Glenn 2016a) — odnosi sie do skomplikowanych relacji
miedzy wiarg i seksualnoscig w kontekscie wewnetrznej polityki, prowadzonej
przez Koécidt Jezusa Chrystusa Swietych w Dniach Ostatnich (LDS). Ptyta
powstatla jako bezpoérednia reakcja na rozporzadzenie Kosciota mormonskiego,
ktore od 2015 r. zabrania dzieciom wychowywanym przez matzenstwa jedno-
plciowe przystgpienia do sakramentu chrztu (Weaver 2015).

Przedmiotem analizy bedzie zawarty w albumie utwor Trash (piosenka oraz
dotaczony do niej teledysk, zob. Glenn 2016b, 2016¢), poniewaz kontrowersje,
jakie wzbudzil po wydaniu, nadaty mu status swoistej publicznej deklaracji.
W artykule chce wskazaé na strategie, przy pomocy ktorych popularna forma
audiowizualna moze postuzy¢ jako kulturoznawcze narzedzie badania spotecz-
nych i politycznych struktur zamknietych spotecznosci religijnych.

Zawarte w artykule tezy bede uzasadnia¢ za pomoca metody case study,
ktora polega na doglebnej i intensywnej analizie konkretnego zjawiska i prze-
niesieniu jej rezultatow na szersze spektrum zjawisk (Gerring 2004: 341-354).
Wydaje mi sie ona wyborem adekwatnym do potrzeb tego artykutu ze wzgledu
na osobliwg pozycje, jaka zajmuje projekt badanego przeze mnie artysty w mu-
zyce popularnej. Utwor bede bada¢ za pomocy close readingu, skupiajac sie
przede wszystkim na czesciach sktadowych tekstu, ich znaczeniach oraz formie.

Ze wzgledu na to, ze pojecie tozsamos$ci jest niejasne i réznie rozu-
miane w dyscyplinach naukowych (Larrucea 2015: 79-102), zamierzam
w pierwszej kolejnosci przedstawi¢ funkcjonalng definicje tego znacze-
nia. Paul V. Kroskrity wyjasnia, ze ,tozsamo$¢ jest jezykowsq konstrukcja
przynalezno$ci do jednej badz wielu grup spotecznych lub kategorii” (Kro-
skrity 1999: 111) oraz ze w obszarze tego pojecia mozemy wyrdznié ,tozsa-
mo$¢ narodowa, etniczna, rasows, klasowa, [...] ptciows” (Kroskrity 1999:
111). Natomiast Jean Phinney postrzega tozsamos¢ kulturowsg jako ,skom-
plikowane skupisko czynnikéw, takich jak: samookreslenie, poczucie przy-
naleznosci [...] preferencje co do grupy, interes i wiedza etniczna oraz za-
angazowanie w dzialania zwigzane z grupa” (Phinney 1996: 918—927). Dla
Judith Butler z kolei tozsamos$¢ (szczegdlnie ptciowa) jest iluzoryczna i nie
ma stalego charakteru, powstaje za to w wyniku repetytywnego i nie§wia-
domego wykonywania danych zachowan, rytuatow i gestow (Butler 2008).

Tozsamo$¢ ma czesto charakter intersekcjonalny, co znaczy, ze rézne katego-
rie spoteczne (rasa, klasa, etnicznos$¢, ptec itd.) przecinajg sie, krzyzuja ze sobg
w $wiadomosci kazdej jednostki. Jak pisze Kimberlé Williams Crenshaw, nie
mozna ich analizowa¢ oddzielnie, poniewaz wspoéldziatajg ze sobg (Crenshaw
2004). W tym tek$cie postrzegam tozsamo$c¢ jako sposoéb odczuwania wiasne-
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g0 ,ja” w stosunku do réznych grup i instytucji spotecznych badz formacji
kulturowych. Podobnie jak Butler nie uwazam, aby byta ona raz na zawsze
ukonstytuowana i jednorodna, przeciwnie — jest ptynna, a jej poczucie moze
by¢ wzmacniane poprzez $rodowisko, spoteczne konwenanse, tabu oraz kulture.
Podkreslenie owego braku stabilnosci jest o tyle wazne dla mojej analizy, ze chce
ukazag, jak skonfliktowane ze sobg tozsamosci potrafia sie¢ wzajemnie wypierac.

Ruch mormonski i jego najwazniejsze zalozenia*

Mormonizm to tradycja religijna i teologia ruchu Swietych w Dniach Ostatnich
w chrze$cijanstwie restauratorskim, zapoczatkowanym przez Josepha Smitha
w zachodnim Nowym Jorku w latach 2o0. i 30. XIX w. (Alexander 1996; Anker-
berg, Weldon, Burroughs 2009: 10-13; Reeve, Parshall 2010: 1-11). Wigkszo$¢
wyznawcow tej religii skupia sie wokot Koéciota Jezusa Chrystusa Swietych
w Dniach Ostatnich. Mimo iz mormonizm jest w zasadzie odlamem chrze-
Scijanistwa, to jednak ze wzgledu na znaczne réznice na poziomie zaré6wno
wierzen, jak i praktyk, ktére wystepujg miedzy LSD a innymi Kosciotami chrze-
Scijaniskimi, jest on przez nie nieuznawany badz kontestowany (Wells 1956:
107-116; Gager 1982: 53—60; Launius 1989: 27—45; Wiles 2015: 1-30). Mormoni
uznaja Swiete pisma, skladajace sie z Biblii, Ksiegi Mormona oraz pism Josepha
Smitha nazywanych Naukami i Przymierzami (Talmage 1890). Wierza w zycie
pozagrobowe, istnienie piekta i raju, w ktéorym jednak wystepuja rozne stopnie
chwaty (Ludlow 1992: 367-368).

Jedna z wazniejszych roznic miedzy mormonizmem a innymi odtamami
chrzeécijanstwa jest wiara w to, ze objawienia prorocze nie zakonczyty sie
wraz ze $miercia apostolow, ale trwaja nadal i stowo Boze przekazywane jest
przez wybranego prezydenta-proroka (Jackson 1992: 1280—-1281). Dlatego tez
nowe regulacje, jezeli zostaly przekazane przez proroka, maja o wiele wigkszg
wage i znaczenie dla catej spotecznoéci, niz gdyby wprowadzono je w innych
odtamach chrze$cijanstwa. Jedng ze znanych kulturowych praktyk Kosciota
mormonskiego jest misjonarstwo, ktore dotyczy mtodych cztonkéw spoteczno-
$ci miedzy 18 a 25 rokiem zycia. Oczekiwane od nich jest to, Zze podejmg sie
uczestniczenia w misji, mogacej mie¢ charakter humanitarny, rekrutacyjny czy
religijny, trwajacej do okoto dwdch lat, aczkolwiek nie jest to obowiazkowe
(Shepherd, Shepherd 1998: 9). Zjawisko to wspotgra z ekspansywng polityka
Kosciota, ktory ma swoje oddziaty w wigkszosci krajow na swiecie.

Praktyki Kosciota mormonskiego przez wiekszos¢ historii istnienia tego ru-
chu religijnego i jego odtaméw wzbudzaly kontrowersje. Najbardziej proble-
matyczna byta, uprawiana w XIX i XX w. przez niektore odtamy mormonéw,
poligamia. Temat ten jest obszernie zbadany i opisany w literaturze na temat
mormonizmu (Van Wagoner 1986; Gordon 2002; Foster, Watson 2019; Davenport
2022). Kosciot LDS byt tez przedmiotem krytyki z powodu swoich rasistow-

*  Jako ze problem ten jest doktadnie opisany w literaturze, zdecydowatem si¢ w tym miejscu
tylko na krotkie zrekapitulowanie stanu badan.
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skich dziatan, regulacji i wierzen, jak chociazby niedopuszczanie czarnosko-
rych osob do obrzadkow, sakramentéw czy kaptahstwa do konca lat 8o. XX w.
w niektorych amerykanskich oddziatach (Harris, Bringhurst 2015: 105-109).
Podobnie jak wigkszo§¢ religii chrze$cijanskich mormoni uznajg homoseksual-
no$¢ za grzech i jedyna pokutg za to jest seksualna abstynencja (Kosciot 2024c).
Tym, co dodatkowo komplikuje sprawe, jest wiara, ze — aby po $mierci uzyskac
dostep do najwyzszego poziomu zbawienia — cztonek lub cztonkini Kosciota
musi wstapi¢ w heteroseksualny zwigzek matzeniski. Podejscie to, jak i istnie-
jace w przesztosci przekonanie, ze homoseksualno$¢ jest uleczalng choroba,
jest i byto Zrodltem napie¢ miedzy instytucjq Koéciota a cztonkami LGBTQ+
mormonskiej spotecznosci. Status os6b nieheteronormatywnych w Koéciele
byt przez ostatnich kilka dekad niejednoznaczny, ze wzgledu na sprzeczne
przekazy, jakie docieralty do wiernych z tej instytucji: sprzeciw wobec regulacji
matzenstw jednopiciowych, zaangazowanie w terapie konwersyjne, dyskry-
minacja w dyscyplinowaniu osd6b homoseksualnych i heteroseksualnych za te
same przewinienia przeplatane nawotywaniami do akceptacji przez spotecz-
no$ci mormonskie osd6b homoseksualnych mimo ich grzesznej natury (Prince
2019). Waznym w kontekscie badanego przeze mnie utworu wydarzeniem jest
wprowadzanie w listopadzie 2015 r. nowej regulacji, ktora stanowita, ze dzieci
par tej samej plci pozostajacych ze sobg w zwigzku matzenskim nie mogg by¢
ochrzczone w zwyczajowym dla mormonéw wieku o$miu lat. Dzieci te, jesli
chciatyby wstapi¢ do Kosciota mormonskiego, musiatyby poczeka¢ do osiag-
niecia petnoletnioéci i oficjalnie wyrzec sie ,stylu zycia” swoich rodzicow. Wy-
nikiem nowej regulacji byto to, ze wszyscy cztonkowie spotecznos$ci bedacy
w malzenstwie jednoplciowym stali sie automatycznie apostatami (Weaver
2015). Ta kontrowersyjna decyzja spotkata sie¢ z duzym odzewem spotecznym
i krytyka w $rodowisku mormonéw, a takze poza nim. W czerwcu 2018 r. ,,poli-
tyka listopadowa” zostata uwzgledniona w zaktualizowanym podreczniku dla mi-
sjonarzy zatytutowanym Preach My Gospel (Koscidt 2024€). W kwietniu 2019 r.
niespodziewane o§wiadczenie Koéciota LDS zmienito jednakze wczedniejszg
kontrowersyjna regulacje i przywrocito wezesniejszy status parom niehetero-
seksualnym i ich dzieciom. Powodem naglej decyzji miato by¢ nowe objawienie
oraz ,niepokdj i obawy”, jakie wprowadzita regulacja z 2015 r. wérdd cztonkoéw
spotecznoéci, oraz ,strapienie, o jakie przyprawita innych [mormonéw bezpo-
srednio dotknietych tg regulacjg — K. F.]” (Nelson 2019).

Excommunication Tylera Glenna w kontekscie jego przynaleznosci religijnej
10 kwietnia 2014 r. magazyn ,Rolling Stone” opublikowat artykut, w ktorym Ty-
ler Glenn ujawnit sig¢ jako dumny gej, a zarazem mormon (Ganz 2014). Wierzyt
on, ze bedzie w stanie pogodzi¢ swoja orientacje seksualng z wiarg i pozostawat
wierny tej idei az do listopada 2015 r. Wydanie wspomnianego o$wiadcze-
nia przez wladze koscielne musialo by¢ traumatyzujacym doswiadczeniem dla
Glenna, ktory dotad byt przekonany, ze Koscidl, do ktorego nalezy, zaczyna by¢
coraz bardziej otwarty i tolerancyjny wobec cztonkéw spotecznosci LGBTQ+.
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W odpowiedzi na owg regulacje Glenn stworzyt album zatytutowany Excom-
munication, ktéry opowiada o jego uczuciach zwigzanych z tg sytuacja (Emitt
2016; Gerard 2016; Pierce 2016). Premiera albumu odbyta sie 21 pazdziernika
2016 r. (Glenn 2016a). Jego wiodacymi tematami sg kryzys wiary i proba pora-
dzenia sobie z uczuciami po niedawno zakonczonym zwiazku. W piosenkach
Glenna widzimy kolejne etapy kwestionowania religii mormonskiej, w ktorej
dorastal, instytucji koscielnych, istnienia Boga, ale tez zrewidowanie relacji ro-
mantycznej, w ktorej wczesniej pozostawal. Album ma cechy autobiograficzne,
artysta nawigzuje do konkretnych sytuacji ze swojego zycia oraz tresci, jakie
zamieszczal wowczas w mediach spotecznos$ciowych. Jest to krytyka Kosciota
LDS, przedstawiona z bardzo osobistej, by nie rzec — intymnej perspektywy.

Trash - analiza tekstu piosenki

Tytut albumu Glenna ma dwuznaczny wydzwiek. Z jednej strony odnosi sie
do ekskomuniki, czyli wytaczenia ze wspolnoty, przede wszystkim koscielnej;
z drugiej, poprzez potaczenie stow ex i communication, stanowi forme komu-
nikacji z bytym partnerem. W ten sposéb tytut albumu sygnalizuje odbiorcy,
do kogo artysta bedzie zwracat sie¢ w swoich utworach. Glenn buduje sze-
reg podobienstw miedzy swoja relacja z instytucja Ko$ciota mormonskiego
i Bogiem a zwigzkiem z bylym partnerem. Jest to szczegdlnie podkreslone
w utworze Trash, ktorego tekst zawiera liczne odniesienia religijne i aluzje do
aktualnej sytuacji w Koéciele LDS. Artysta postuguje sie¢ dwuznaczno$ciami
i podtekstami o charakterze seksualnym, ktére maja prowokowa¢ stuchacza,
ale tez sugeruja intymny zwigzek piosenkarza z mormonizmem. Tekst piosenki
koncentruje sie na poczuciu odrzucenia i zdrady podmiotu lirycznego ze strony
Kos$ciota mormonskiego. Glenn dzieli sie¢ w tekscie emocjami zwigzanymi z re-
ligia i Kosciotem Jezusa Chrystusa Swigtych w Dniach Ostatnich. Formutuje
bezposrednie oskarzenia wobec tej instytucji oraz prébuje zdemaskowac jej
ktamstwa. Zwierzenie to ma charakter bardzo osobisty, o czym §wiadczg za-
pewnienia podmiotu o wspdlnej przesztoéci, taczacej go z Koéciotem. Sam tytut
piosenki ma znaczenie symboliczne. Smie¢ (ang. trash) z definicji jest rzecza
przeznaczong do wyrzucenia, ze wzgledu na to, iz jest juz niezdatny do uzytku
badz zniszczony. Poprzez uzycie tego stowa zaréwno w tytule, jak i w tekscie
utworu podmiot wskazuje na swoj stan emocjonalny oraz pozycje, w jakiej
sie znajduje, w konteks$cie przedstawionej sytuacji lirycznej. Glenn czuje sie
wykorzystany oraz ,wyrzucony” przez Koéciot badz — jezeli odczytywac tekst
w kontekscie relacji — partnera. Oskarza on odbiorce o to, ze jest traktowany
jak $mie¢, czyli bez szacunku i opieki. ,Ja” liryczne jest zagubione i zdezorien-
towane ze wzgledu na sytuacje, w jakiej sie obecnie znajduje. Sugeruje to juz
pierwszy wers tekstu, w ktorym podmiot liryczny $piewa, ze ,,zagubit siebie
w nowej religii” (,,I lost myself in your new religion”). Po raz kolejny uczucie to
pojawia sie¢ w refrenie: ,Nie potrafie [o tym] nawet mysle¢, ale mamy [wspdlng]
historie, / Zagubitem w tym wszystkim siebie, moze spotkamy sie¢ w piekle”
(,I can’t even think, but we got history / In all of this, I lost myself, maybe TI’ll
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see you in hell”). Sytuacja liryczna przypomina zakonczenie zwiazku, ostatnig
ktotnie, w ktorej strony dzielg sie emocjami i wytykaja sobie wady. Nadawcg
w tym przypadku jest podmiot liryczny, a odbiorca Kosciot LDS, ktory przy-
rownany zostal do bytego partnera.

Pierwszy wers nie stanowi jedynie opisu stanu podmiotu lirycznego, ale jest
tez zarzutem wobec odbiorcy. Glenn nazywa mormonizm nowsg religig (,new
religion”), co nawigzuje do relatywnie krotkiego okresu istnienia tego ruchu
religijnego w sensie historycznym (zaledwie od okoto 200 lat), ale jednoczes-
nie podwaza jego status jako prawowitej instytucji koscielnej, poniewaz sekty,
skadinad, takze bywaja nazywane ,nowymi religiami” (Gallagher 2007: 205;
Libiszowska-Zottkowska 2007: 201). Temat sekty pojawia sie tez w refrenie,
gdy podmiot liryczny pyta, co byto w jego napoju (,what was in my drink?”),
sugerujac, ze co$ zostalo mu podane bez jego wiedzy i zgody. Dodawanie
srodkéw odurzajacych w celu manipulowania i wywierania nacisku na czton-
kow przez sekty jest udokumentowane historycznie (Stark, Bainbridge, Doyle
1979: 347-359; Dupuis 2021). Uzycie zaimka dzierzawczego ,your” przed ,new
religion”, ktory w jezyku angielskim nie ma sprecyzowanej liczby uwieloznacz-
nia ten wers, poniewaz z jednej strony moze odnosi¢ sie do bylego partnera
- ,twoja religia” — badz do spolecznoéci koScielnej — ,wasza religia” — ktorej
Glenn nie czuje sie juz cze$cig. Nastepnie ,ja” liryczne kwestionuje intencje
Koéciota, sugerujac, ze ,modlitwy odmawiane w jego intencji sa wymawiane
jak przesady” (,You say a prayer for me like a superstition”). Dlatego postrzega
ten gest jako nieszczery i pusty.

Fraza ,zawsze byliémy stworzeni do mitosci” (,we were always made for
love”) ma podtekst romantyczny, a zarazem stanowi nawigzanie do przykaza-
nia ,mituj bliZniego swego”. Nastepny fragment tekstu odnosi sie do biblijnego
pomieszania jezykoéw w historii o wiezy Babel, ale takze do francuskiego poca-
tunku. Podmiot liryczny celowo miesza tu fraze ,mowienie jezykami” (,speak
in tongues”) — odnoszaca sie do glosolalii — z frazg ,mdéwienie w jezykach”
(,speak in languages”), odnoszaca sie do jezyka jako systemu znakow, w celu
podkreslenia braku komunikacji z odbiorca. Jednocze$nie przywotuje on stowo
»jezyk” w znaczeniu cze$ci ciala, nadajac wersowi erotyczny charakter. W ten
sposdb podmiot liryczny wiaze to, co seksualne, z tym, co religijne, ukazujac
miejsca przecinania sie obu znaczen.

W dalszej czesci pierwszej strofy ,ja” liryczne formutuje oskarzenia pod
adresem Kosciota. Z ironig §piewa: ,przypominasz mi ze siedem grzechow jest
$miertelnych” (,you remind me that seven sins are deadly”), czyniac aluzje do
hipokryzji hierarchéw Kosciota, ktorzy — wedlug podmiotu — mimo pouczania
wiernych sami grzesza. Nastepnie dodaje, ze przyjat chrzest zbyt wczesnie,
aby mogl podja¢ samodzielng i $wiadoma decyzje w tej sprawie. W kontekscie
przywotanej przeze mnie regulacji z 2015 r. mozna dostrzec w tym fragmencie
pewng ironie, jako ze nowe prawo zakazywato dzieciom homoseksualnych par
przyjmowania chrztu przed 18 rokiem zycia. Z jednej strony regulacja ta zatem
przywracata im pewng autonomie i mozliwo$¢ wyboru, z drugiej jednak ceng
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za nig bylo publiczne wyrzeczenie sie i potepienie stylu zycia wlasnych rodzi-
coOw. W ten sposdb sakrament chrztu jawi sie jako moralnie skompromitowany.

W nastepnej kolejnosci podmiot liryczny kwestionuje cud w Kanie Gali-
lejskiej: ,woda nigdy nie przemienia sie w wino / pitlem [ja] przez caly czas”
(,water never turns to wine / I’ve been drinking all the time”). Wyjasnia w ten
sposéb, ze nie wierzy juz w to, co wczesniej byto dla niego prawda objawiona.
Dalsza cze$¢ wersu nawigzuje do mormonskiej praktyki picia wody zamiast
wina podczas przyjmowania §wietego sakramentu (Koécidt 2024f). Tekst ten jest
wieloznaczny, poniewaz mozna odczytac¢ go jako przyznanie sie do problemow
z naduzywaniem alkoholu. Nie tylko czyni to sytuacje podmiotu bardziej wia-
rygodna, ale sugeruje tez porzucenie wcze$niejszych praktyk spotecznosci mor-
monskiej, ktore odradzaja spozywanie alkoholu i cieptych napoi (Kosciot 2024d).

Druga strofa rozpoczyna sie od cytatu z Ewangelii wedtug §w. Mateusza
(Mt 26, 41), poddanemu jednak zabiegowi inwersji: ,moje cialo jest stabe, ale
duch ochoczy” (,,I said my flesh is weak but the spirit’s willing”). Podkreslajac
w pierwszej kolejnosci utomno$¢ swego ciata, podmiot wyraza tym samym
zrozumienie cielesnych (zwiazanych ze sfera seksualnosci) stabosci i gotowoéc
pracy nad nimi. Przywolujac w tym miejscu kontekst zycia artysty, mozemy
odczytac te stowa jako probe potaczenia przez niego tozsamosci mormonskiej
i seksualnej. W artykule dla ,Rolling Stone” z 2014 r. Glenn o$wiadczyl, ze
nadal identyfikuje sie jako gej i mormon, mimo ze wie o negatywnym nastawie-
niu Kosciota do homoseksualnosci i o jego homofobicznych praktykach (Ganz
2014). W nastepnych wersach podmiot liryczny obarcza wing za swoje niepo-
wodzenie odbiorce: ,,gdyby$ chcial, abym zostat / odpokutowatbym swoje dni”
(»if you wanted me to stay / I'd repent my days away”). Czuje sie przez niego
niechciany. Uczucie te zostaje szczegdlnie podkre$lone w aczniku, gdzie trzy-
krotnie powtarza sig fraza ,ciggle mnie odrzucasz” (,you keep throwing me out
like”). Wspotistnienie wspomnianych przeze mnie wczeéniej tozsamos$ci, mimo
prob ich pogodzenia, okazuje sie¢ niemozliwe. Podmiot liryczny nie obwinia
jednak Kosciota jedynie o obojetnosé. W wersie ,sprzedatby$ moja dusze, aby
dokonaé¢ morderstwa” (,and you would sell my soul just to make the killing”)
oskarza go on o manipulacje dla wlasnej korzysci. Wers ten mozna odczytywaé
w sposOb dostowny oraz metaforyczny, poniewaz fraza ,make the killing” jest
angielskim idiomem oznaczajacym zarobienie duzej ilosci pieniedzy w krotki
i tatwy sposob. Wzbogacenie sie nie musi przybiera¢ jedynie formy materialnej,
jako ze kapitat kulturowy i spoteczny dla tej instytucji tez ma duze znaczenie.
Odnoszac ten wers ponownie do zycia artysty, mozna zauwazy¢, ze nabiera on
nowego sensu. W wywiadzie dla podcastu Mormon Stories Glenn wyjawit, ze
swoje przyszle dzieci chciatby wychowywa¢ w wierze mormonskiej (Dehlin
2016). Uniemozliwialoby mu to jednak rozporzadzenie z 5 listopada. Oskarzyt
on ponadto Kosciot LDS o wykorzystywanie jego osoby do celéw propagan-
dowych, ocieplania publicznego wizerunku instytucji. Wedlug Glenna po jego
coming oucie Ko$ciot nie wyrzekt sie go w sposob jawny. Byl on nawet rzekomo
zapraszany na spotkania z hierarchami koécielnymi, co miato sugerowa¢, ze
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instytucja stata sie bardziej otwarta na cztonkéw LGBTQ+, nalezacych do mor-
monskiej spotecznosci (Dehlin 2016). Wizerunek ten jednak doznat uszczerbku
w momencie wprowadzenia ,polityki listopadowe;j”, w ktorej Kosciot metafo-
rycznie ,dokonat morderstwa”, wymuszajac apostazje na mormonach, pozo-
stajacych w malzenstwach tej samej ptci. Morderstwo, o ktore oskarza Kosciot
podmiot liryczny, mozna tez rozumie¢ dostownie, w zwiazku z ciagle rosnacg
liczbg samobojstw 0s6b LGBTQ+ w spotecznosci mormonskiej (Knoll 2016).
5 lipca 2016 r. Glenn zamieécit na swoim Facebooku film, w ktorym zwraca sie
do urzednikoéw koscielnych i prosi instytucje o zmiane doktryn doprowadza-
jacych mtodych homoseksualnych mormonéw do samobdjstwa (Glenn 2016d;
Villareal 2016). Nie jest to jedyny raz, kiedy temat ten pojawia si¢ w albumie.
Zostat on poruszony m.in. w piosence G.D.M.M.L. GRLS, gdzie ,ja” liryczne
$piewa: ,probowatem sie zabi¢ i nie jestem jedynym” (I tried to kill myself
and I'm not the only one”) (Glenn 2016€). W refrenie omawianego przeze mnie
utworu podmiot liryczny o$wiadcza, ze by¢ moze zobaczy odbiorce w piekle
(,maybe I'll see you in hell”), a nastepnie w nonszalancki sposéb na nowo bu-
duje swoja wartosc¢ (,co $mieciem dla jednego, to skarbem dla drugiego” — ,one
man’s trash is another man’s treasure”).

Narracyjnos¢ teledysku

Badacze i badaczki, tacy jak Eric Ferrandino (2015), Andrew Goodwin (1992),
Ann Kaplan (1987) czy Carol Vernallis (2004), podkre$lajg w swoich pracach
znaczenie schematow narracyjnych dla budowania teledysku i prowadza roz-
wazania na temat jego formy, analizowanej przez pryzmat mozliwo$ci opowie-
dzenia w nim koherentnej, uporzadkowanej pod wzgledem chronologii fabuty,
ztozonej z tancucha przyczyn i skutkow. Wiasciwosci narracyjne i zwiazany
z tym potencjal do opowiedzenia jakiej$ historii stanowia zatem kluczows per-
spektywe badawcza tradycyjnego teledysku (Allan 1990: 2—14; Bjornberg 1994:
51—-74; Straw 1988: 249—260; Vernallis 1998: 153-185; Nicholls 2007: 297-315).
Megan Stevens wyrdznia osiem podstawowych rodzajow teledyskow ze wzgle-
du na ich narracyjnoéc¢ (lub jej brak). Sg nimi: teledysk nienarracyjny (ang. non-
-narrative), pozornie wykazujacy narracyjnos¢ (ang. apparentnarrative), w luz-
ny (wzglednie: swobodny) sposdb narracyjny (ang. loosenarrative), o otwartej
narracyjnosci (ang. open narrative), o silnej (wzglednie: ztozonej) narracyjnosci
(ang. strong/complexnarrative), o watpliwej narracyjnosci (ang. ambiguousnar-
rative); a takze dwie specjalistyczne kategorie: teledysk o narracyjnoéci dykto-
wanej muzyka programowsq (ang. program musicnarrative) i o humorystycznej
narracyjnodci (ang. humorousnarrative) (Stevens 2009: 42—43). Ta sama badacz-
ka formutuje teze, ze wiekszo$¢ teledyskow nie ma jednak struktury narracyjnej
(Stevens 2009: 39) albo tez jej uzyskanie jest relatywnie trudne (Stevens 2009:
39—40). Z tego samego zatozenia wychodzg inni badacze i badaczki, tacy jak np.
Alf Bjornberg, Goodwin czy Vernallis (Goodwin 1992: 72; Bjornberg 1994: 51;
Vernallis 1998: 154). Marsha Kinder zauwaza jednak, ze — niezaleznie od obec-
no$ci wyraznie strukturujacego narracje czynnika w samym teledysku — ludzki
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umyst i tak zawsze bedzie dazyt do poukladania luzno powiazanych ze soba
obrazéw w mniej lub bardziej spojng opowies¢ (Kinder 1984: 5).

Jedli jednak bedziemy rozpatrywac teledysk do piosenki Trash wtasnie ze
wzgledu na zawarty w nim potencjat narracyjnoéci, zagadnienie to moze oka-
zac sie niejednoznaczne. Z jednej strony bowiem teledysk jest statyczny (uka-
zuje przede wszystkim tanczacego Glenna, nie pojawiajg sie zadne inne postaci,
brak w nim tez wyraznie zarysowanych elementow fabularnych), a tekst pio-
senki stanowi raczej liryczng projekcje emocji i wrazen bohatera niz opowie-
dziang historig; z drugiej jednak strony, jak w dalszej czesci tekstu wykaze,
osig tej projekeji jest zycie i dziatalno§¢ Josepha Smitha, a co za tym idzie
- zalozycielski mit religii mormonskiej. Glenn rozprawia sie z nim, przywotujac
szereg konkretnych znakéw, waznych dla kultury mormonskiej, i traktujac je
jako metafory, majace dodatkowe znaczenia, nalozone na wspomniane znaki
z perspektywy doswiadczen, jakie sam artysta wynidst z przynaleznoéci do
Kosciota mormonskiego.

Symboliczne znaczenie przestrzeni

Pierwszym z tych znakéw jest juz samo miejsce, w ktorym toczy sie ,historia”,
opowiedziana w teledysku. Pomieszczenie to jest korytarzem wiodacym do
windy. Stanowi ono gtéwng przestrzen wykorzystang w teledysku do piosenki.
Wraz z windg staje sie symbolicznym odpowiednikiem mormonskiej $wiatyni
(nawet jesli jej nie przypomina). Niewielka przestrzen wywotuje w odbiorcy
uczucie klaustrofobii i braku mozliwosci ucieczki. Winda, do ktorej wchodzi
Glenn, to przestrzen liminalna, znajdujaca sie na styku nieba i piekta, gory
i dotu, zbawienia i potepienia. Zgodnie z przekonaniami mormondéw niebo jest
przestrzenig uporzadkowang hierarchicznie i stopniowalng (jak juz wspomnia-
no, wystepuja w nim rozmaite stopnie chwaty; Ludlow 1992: 367-368). Winda
moze wiec w tym kontek$cie symbolizowa¢ przemieszczanie sie miedzy roz-
nymi poziomami $wiata duchowego, rozpietymi miedzy rajem a pieklem. Sam
Glenn przedstawiony zostat jako bohater, o ktorego dusze toczy sie manichej-
ska walka. Winda odgrywa tu role symbolicznego zobrazowania skonfliktowa-
nych ze sobg tozsamos$ci Glenna — religijnej oraz seksualnej. Mimo usitowan
artysty, aby wyrazi¢ sie za pomocs tanca, pomieszczenie wydaje sie za ciasne,
aby pomiescic te ekspresje.

Paleta kolorystyczna

W teledysku dominuja ciemne i zimne kolory: biekit, granat, czern, szaros¢,
otoczone przez cieplejsze barwy, takie jak ztoto i braz. Paleta koloréw jest
przydymiona. Szczegélnie istotne dla tekstu momenty zostaty podkreslone po-
przez zastosowanie w filmie czerwieni — ktora w kulturze zachodniej czesto
powiazywana jest z pozadaniem, zloscia, ostrzezeniem. Wsrdd najwazniejszych
dla teledysku barw nalezy wymieni¢ czerwien, z61¢ i biekit, co stanowi nawia-
zanie do jednego z klasycznych mormonskich hymnéw, pochodzacego z kolekcji
Children Songbook autorstwa Marzelle Mangum (1989):
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Barwami tej organizacji sg

trzy kolory te:

Czerwony, niebieski i zotty, bo

majq znaczenie swe.

Czerwien oznacza odwage co dnia.

Btekit symbolem jest prawdy, co trwa.

Z6¥ to znak shuzby blizniemu, wiec my

Wedtug koloréw tych bedziemy zy¢ (Kosciodt 2024a).

Jesli przypisa¢ kolorystyce w teledysku symbolike z hymnu, mozna dostrzec,
w jaki sposdb Glenn przejmuje ich znaczenia na potrzeby podkreslenia przesta-
nia swojego utworu. W pierwszej minucie teledysku, $piewajac, porusza sie on
po wyktadzinie o niebieskim/btekitnym odcieniu, ktory taczony jest w tekscie
z prawdg. Robi to miedzy pomalowanymi na zotto §cianami symbolizujacymi
pomoc blizniemu. Tym komunikuje widzom, zZe jego intencjq jest pomoc po-
przez ujawnienie prawdy o Kosciele i falszywych zatozeniach religii mormon-
skiej. Czerwien pojawia sie natomiast w podszyciu plaszcza oraz w postaci
znaku zrobionego szminka, jako ze to, co robi Glenn — przeciwstawienie sie
swojej tozsamosci kulturowej i spotecznej oraz jej dekonstrukcja — wymaga
odwagi. Przestrzen wizualna interpretowana w tym kontek$cie pokazuje, ze
piosenkarz zinternalizowat te cechy (odwaga, prawda, stuzba blizniemu) i tak
jak sugeruje hymn, zyje nimi, nawet jezeli wymaga to wystapienia przeciwko
gloszacej je organizacji.

Ruch taneczny

W otwierajacej scenie teledysku Glenn budzi sie i bierze tyk wina z butelki,
po czym odwraca sie do kamery i szybko podnosi na kolana. Sposob, w jaki sie
porusza, jest agresywny, prowokacyjny i seksualny. W pewnych momentach
imituje stan odurzenia. Po za$piewaniu wersu ,ochrzcite§ mnie, kiedy nie by-
tem na to gotowy” (,you used to baptize me when I wasn’t ready”) wokalista
pluje na portret Smitha. W ten spos6b okazuje wzgarde dla Kosciota i catej
doktryny mormonskiej. Co wiegcej, poprzez gest spluniecia Glenn niejako sam
dokonuje przewrotnego aktu ,,chrztu” Kosciota, czyniac to wbrew niemu, tak
jak stato sie z nim samym. Jest to symboliczny gest rewanzu, w my$l lioniskiej
zasady ,oko za oko, zab za zab”.

Analiza symboli i nawiazan

W pewnym momencie teledysku Glenn pada na kolana i symuluje doznanie wizji,
co jest nawigzaniem do pierwszego objawienia Smitha, ktore ten otrzymat rzeko-
mo wiosng 1820 r. na zalesionym terenie w Manchesterze w stanie Nowy Jork —
miejscu zwanym przez jego wyznawcow Sacred Grove. Smith opisat to zdarzenie
jako akt osobistej teofanii, podczas ktorej dostat szczegdtowe instrukcje od Boga.
Zwolennicy Smitha wierza, ze wizja ta wzmocnita jego autorytet jako zalozyciela
i proroka ruchu Swietych w Dniach Ostatnich (Allen 1966: 30; Harper 2019: 53-58).
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Il. 1. Joseph Smith, zaltozyciel religii Il. 2. Kadr z teledysku do piosenki Trash.
mormonskiej. Zrédto: strona inter- Zrédto: Glenn 2016¢

netowa Kosciota Jezusa Chrystusa

Swietych w Dniach Ostatnich

Obydwa portrety (il. 1 i 3) przedstawiaja Smitha, przy czym drugi prezentu-
je go w momencie doznawanego nawiedzenia (wizji). Glenn w tekscie piosenki
First Vision (Glenn 2016f) nawiazuje do sytuacji, w ktorej przezywat kryzys
wiary (po tym, jak dowiedzial sie o pewnych zdarzeniach, wskazujacych, ze
Kosciodt nie jest tak krystalicznie czysta instytucja, jak mogtoby sie wydawac).
Spiewa on: ,zamalowuje wszystkie obrazy na moich $cianach” (,’'m painting
over all the paintings on my wall”). Glenn zakupit w tamtym okresie reproduk-
cje waznych i znanych przez mormonéw obrazéw i systematycznie zamalowy-
wat je farbg (Dehlin 2016). Gest artysty w teledysku oznacza zaréwno zakrycie,
jak i odstoniecie. Artysta zakrywa wizerunek Smitha, poniewaz uwaza, ze jest
on fatszywy; Smith z wyobrazenia na portrecie okazuje si¢ oszustem, dlatego
nalezy odkry¢ jego prawdziwe wnetrze. Ksztalt szkieletu, jaki naktada na niego
Glenn, taczy sie symbolicznie z oskarzeniem wigzacym duchowego przywodce
z rosngcy liczbg samobojstw wsrod spotecznosci mormonskich oséb LGBTQ+.
Smith reprezentuje w tym momencie nie siebie, ale caly Kosciot.

Teledysk rozpoczyna sie, jak juz wspomniano, sceng picia wina, konczy
za$ sceng $mierci Glenna w windzie. Jest to ponowne nawiazanie do postaci
Smitha, ktéory — wedlug doniesienr — tuz przed $miercig miat pi¢ wino, wbrew
wyznawanym przez siebie zasadom (Crane, Crane 2011: 161-162). Tym gestem
artysta przypomina nam o hipokryzji najwazniejszej dla Kosciota mormonskie-
go postaci, a jednocze$nie ponownie parodiuje Smitha.

Kolejnym waznym znakiem, jaki pojawia sie w teledysku, jest czerwona litera X.
Stanowi ona nawiazanie do jednej z najwazniejszych pozycji w amerykanskim
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IL. 3. Aniot Moroni objawia si¢ Josephowi Il. 4. Kadr z teledysku do piosenki Trash.
Smithowi. Zrodto: Book of Mormon Art Zrodto: Glenn 2016¢
Catalog

kanonie literackim, czyli Szkarlatnej litery Nathaniela Hawthorne’a (1987). Bo-
haterka tej ksigzki, Hester Prynne, zostaje napietnowana i zepchnieta na mar-
gines spoleczny za uprawianie seksu poza zwigzkiem matzenskim i oznaczona
szkartatng literg A, od angielskiego stowa adultery, oznaczajacego cudzotostwo
(McDonald 2024). Powie$¢ ta podejmuje problematyke XVII-wiecznego pury-
tanizmu i mrocznych stron tego systemu religijno-spotecznego, ukazujac losy
osoby, ktora przyjeta niekonformistyczna wobec niego postawe. Purytanizm
odcisnat wyrazne pietno na psychoseksualnej tozsamosci Amerykanow, co
ma swoje konsekwencje do dzi§ (Uhlmann, Poehlman, Tannenbaum, Bargh
2011: 319). Przykladem tego moze by¢ chociazby odrodzenie sie purity culture
w dzisiejszym przekazie medialnym (zob. np. Romano 2023). Glenn, odnoszac
sie do tekstu Hawthorne’a, przyréwnuje spotecznosé¢ mormonsks do pelnej
hipokryzji purystycznej spotecznoéci z powiesci. Artysta pojawia sie w tele-
dysku z wielkg literg X namalowang na twarzy czerwong farba, co wyraznie
symbolizuje odrzucenie go przez Koscioét i spoteczno$¢ mormonska. Jednak
mezczyzna dokonuje przewrotnego gestu, zawlaszczajac ten znak i zmieniajac
jego znaczenie. Nawet jezeli zostal wyrzucony niczym wspomniany w refrenie
piosenki ,,8mie¢”, nie znaczy to, Ze nie moze by¢ wartosciowy dla kogo$ innego.
Owo X przybiera wiec forme naznaczenia, blizny, ktorg artysta unosi z duma,
ku swiatlu w konicowych scenach teledysku.

W produkcji tej pojawia sie rowniez odwotanie do mormonskiego obrzedu
obdarowania, ktory ma na celu przygotowanie wiernych do tego, aby w przy-
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sztym zyciu w innym $wiecie mogli zosta¢ krolami, krélowymi, kaptanami
i kaptankami. Moggq w nim uczestniczy¢ wytgcznie osoby, ktore Koscidt uzna
za tego godne (Hallwas, Launius 1995: 317). Glenn tez zostal wtajemniczony
w gesty dtoni wykonywane podczas przeprowadzania rytuatu. Mormoni uczg
sie specjalnych usciskow rak i hasel niezbednych, aby przepuscili ich aniotowie,
strzegacy drogi do nieba. Wazng zasada, ktorej nalezy przestrzega¢ w spotecz-
noéci mormonskiej, jest to, ze osoba, ktora uczy sie tych znakéw, nie pokazuje
ich niewtajemniczonym. Artysta dokonuje tu podwojnej transgresji: ujawnia
publicznie w teledysku sekretny gest, a do tego wykonuje go w windzie-§wig-
tyni, parodiujac ten znak, a zarazem sprowadza go do rangi ruchu tanecznego.

Podsumowanie

Trash pozwala ujrze¢ konsekwencje, jakie przynosza $cierajace sie ze sobg toz-
samodci, ktore ze wzgledu na kontekst spoteczny, historyczny i kulturowy pozo-
staja we wzajemnym konflikcie. Sytuacja przedstawiona w utworze Glenna nie
daje jednak nadziei na jakiekolwiek dojécie do porozumienia. Jedynym mozli-
wym zakonczeniem wydaje sie¢ wyparcie jednej tozsamoéci przez druga; w tym
przypadku religijnej przez seksualna, na co wskazuje obrazoburczy charakter
teledysku. Ten jako tekst popkulturowy pozwala jednak odbiorcy na zachowa-
nie pewnego dystansu i umozliwia wytwarzanie nowych znaczen. Utwor staje
sie inwersyjnym $wiadectwem?’, w ktorym wokalista wyrzeka sie ,Swietosci”
oraz podstawowych zasad wiary, dokonujgc personalnej apostazji, dajac tez
przy tym Koéciotowi podstawy do rzeczywistej ekskomuniki. Poprzez wyda-
nie albumu oraz wypuszczenie kontrowersyjnego teledysku (Tuttle 2016) Tyler
Glenn zadeklarowat swoje nowe stanowisko wobec Kosciota LDS i spoteczno-
$ci mormonskiej. Odstonit przy tym niemoralne praktyki oraz paradoksalnosé¢
wierzen i nauk tej instytucji, uzywajac do tego celu kanatu, jakim jest muzyka
popularna. Dzigki temu przekaz jego dzieta stat sie znacznie bardziej dostepny
i tatwiejszy w odbiorze, poszerzajac grupe docelowych odbiorcow, niz gdyby
przybrat forme opublikowanego o$wiadczenia, skierowanego do hermetycznej
grupy — spotecznosci mormonskie;j.

Gest Glenna nie byl jednak odosobniony. Warto tu zwrdci¢ uwage na postaé
solisty zespotu Imagine Dragons, rowniez mormona, Dana Reynoldsa. Muzyk
w 2017 1. zatozyt fundacje LoveLoud, organizujaca co roku w stanie Utah festi-
wal muzyczny, podczas ktorego zbierane sa pienigdze dla §rodowisk LGBTQ+.
Do dzi$ odbytly sie cztery edycje festiwalu (w latach 2017, 2018, 2019, 2022),
dzieki ktorym fundacja byta wstanie darowa¢ ponad dwa miliony dolaréw roz-
nym organizacjom (LoveLoud n.d.). Obok Reynoldsa jej wspotprzewodnicza-
cym jest tez Glenn.

Organizacja i umieszczenie festiwalu w Utah, stanie o najwiekszej liczbie
mieszkancoéw deklarujacych sie jako cztonkowie Kosciota LDS, jest wyraznym

1 Mozna pokusi¢ sie o przywotanie tu pojecia $wiadectwa w rozumieniu praktyki religijnej stoso-
wanej przez mormonéw w celu umacniania swoich przekonan, bycia §wiadkiem Ducha Swietego.
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znakiem powoli zmieniajacych sie nastrojéw i postaw $rodowisk mormonskich
wobec spotecznoéci queerowych. Sam festiwal, wedtug Reynoldsa, jest probg
stworzenia przestrzeni, w ktorej kazdy moze czu¢ sie akceptowany, i zwrdcenia
uwagi wiadz Ko$ciota na problemy 0séb queerowych w spoteczno$ci mormon-
skiej (Wong 2019). Przedsiewziecia w postaci albumu Glenna oraz festiwa-
lu LoveLoud ukazuja, w jaki sposdob w przestrzeni kulturowej i artystycznej
konserwatywnych $rodowisk powstaja i dziatajq strefy oporu wobec regulacji
politycznych tychze spotecznosci.
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Gtlazy narzutowe pehity istotng funkcje w wierzeniach i wyobrazeniach kultur
tradycyjnych. Specyficzne formy i wielko$¢ poszczegélnych eratykoéw spra-
wily, ze na ich temat powstawaty narracje interpretujace ich proweniencje.
Interakcje te prowadzily do przenikania sfery wierzeniowej z konkretnymi
elementami krajobrazu. Na spos6b postrzegania poszczegdlnych gltazow istotny
wplyw miaty §lady znajdujace sie na ich powierzchni, zaréwno te pochodzenia
naturalnego, jak i antropogenicznego. W zaleznosci od regionu i typu wglebien
wystepujacych na powierzchni narzutniakéw warto$ciowano je pozytywnie
lub negatywnie. Do pierwszej grupy naleza glazy z tzw. bozymi stopkami, do
drugiej ,diabelskie kamienie”. Obie kategorie eratykow, a raczej kamieni — ze
wzgledu na ich znaczenie kulturowe — prezentuje Lukasz Miechowicz w ksiaz-
ce pt. Swiete i przeklete. Kamienie w religijnosci ludowej. Katalog, wydanej przez
Wydawnictwo Instytutu Archeologii i Etnologii Polskiej Akademii Nauk.
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Publikacja ta jest efektem kilkuletnich prac badawczych, dzieki ktéorym au-
tor zweryfikowat ponad 168 obiektow, wczeéniej wzmiankowanych w literatu-
rze przedmiotu. W przypadku czedci, jak pisze, ,stwierdzono ich zniszczenie.
Dla 130 zachowanych i odnalezionych w terenie obiektéw zostata wykonana
kompleksowa dokumentacja archeologiczna. Sporzadzono opisy, dokumentacje
fotograficzng i rysunkows, modele 3D oraz baze danych w systemie informa-
cji geograficznej GIS zabytkéw wczedniej znanych oraz nowo odkrytych pod-
czas badan” (s. 9). Nalezy zaznaczy¢, ze zanim powstata ksigzka, Miechowicz
udostepnial gromadzone materialy na autorskiej stronie internetowej www.
bozestopki.edu.pl. Witryna ta jest doskonalym przyktadem popularyzowania
prowadzonych badan i upowszechniania wiedzy wsrdd szerszego grona odbior-
cow. Tego typu podejécie nalezy uzna¢ za godne nasladowania.

Katalog podzielony zostal na dwie czesci. Pierwsza to rozbudowany wstep
przyblizajacy zaréwno metode stosowang podczas badan, jak i zrodta oraz do-
tychczasowe opracowania dotyczace tematu kamieni z tzw. bozymi stopkami.
Autor prezentuje tu takze tabele i diagramy liczbowe porzadkujace ilosciowe
zroznicowanie $§ladéw pochodzenia antropogenicznego i naturalnego oraz ty-
pologie wgtebien i otworéw. Przybliza rowniez ,schematy narracyjne” skore-
lowane ze §ladami na powierzchni gtazow.

Autor zwraca tez uwage na znaczenie gltazow narzutowych z réznego rodza-
ju $ladami dla ksztaltowania tozsamos$ci miejsca i poczucia tacznosci pomiedzy
obiektem geologicznym a czlowiekiem. Wpisuje sie to w badania dotyczace
znaczenia i warto$ci gltazow w kulturach tradycyjnych (Wozny 2014). Warto
przytoczy¢ jeden z przywotanych przyktadow:

W kazda Niedziele Wielkanocng z Gtupianki i okolicznych wsi wyruszata
w to miejsce procesja, na ktorej czele szty kobiety z przodowniczka choru,
nastepnie mezczyzni i mtodziez w liczbie do 500 0s6b. Do lat 70. XX w.
procesja ta odbywata sie bez udziatu ksiedza. Pochdd dochodzit do stoja-
cej w polu murowanej kapliczki, po czym przez godzine odprawiano ma-
ryjne $piewy i modlitwy. Po spelnionej ceremonii jej uczestnicy wracali
do wsi, gdzie w miejscowej remizie odbywala si¢ zabawa taneczna (s. 19).

Kapliczke te wzniesiono w miejscu, w ktorym znajdowat sie olbrzymi kamien
nazywany ,Jo$cie” z wglebieniami interpretowanymi jako $lady po kolanach,
tokciach i brodzie Pana Jezusa. W Wielkanoc mieszkancy mieli sktada¢ w tych
wglebieniach ofiary ze §wieconek oraz z monet. Po wysadzeniu glazu miesz-
kancy ocalili jego gorna cze$¢, ktorg umieszczono przed kapliczka. W poblizu
eratyka mialo znajdowaé sie cmentarzysko catopalne. Kapliczka i zamierajacy
juz kult z nig zwigzany jest ,przedtuzeniem” wczeéniejszej tradycji i upamiet-
nieniem ,niesamowitego” kamienia. By¢ moze jest tez przyktadem dilugiego
trwania wyobrazen i praktyk zwigzanych z konkretnym obiektem i miejscem.
Warto wspomnieé, ze podczas prowadzonych przeze mnie badan terenowych
w ramach projektu NCN , Dziedzictwo lodowych gigantow. Od geomitologii


http://www.bozestopki.edu.pl
http://www.bozestopki.edu.pl

ROBERT PIOTROWSKI Swiete, przeklete, zapomniane... 179

3]

do geomorfologii kulturowej eratykdéw na obszarze mtodoglacjalnym w Polsce’
spotkatem sig z analogiczng sytuacjg. Na polach w poblizu miejscowosci Janowo
znajduje sie gtaz zwany ,Kucakiem”, z ktéorym zwigzane jest podanie o diable
dzwigajacym kamien. Podczas prowadzonych rozméw okazato sie, ze kamien
ten petni istotng funkcje podczas obrzedu $wiecenia pol. Jest on jedng ze sta-
cji, przy ktorej zatrzymuje sie procesja z ksiedzem na czele. Wyrdzniajacy sie
z otoczenia obiekt geologiczny jest znaczacym elementem krajobrazu kulturo-
wego, ksztattujacym tozsamo$¢ miejsca i mieszkancéw pobliskich miejscowosci.

Druga, gtéwna cze$¢ omawianej publikacji to katalog. Kluczem do upo-
rzadkowania danych jest tu podziat administracyjny, ktorego zastosowanie
z pewnoscig ulatwi osobom zainteresowanym korzystanie ze zgromadzonego
materiatu. Istotng pomocg w wyszukiwaniu konkretnych obiektéw jest rowniez
alfabetyczny ,Wykaz miejscowosci” uwzgledniajacy informacje administracyjne,
takie jak gmina i powiat. Zaréwno dla gtazéw z ,bozymi stopkami”, jak i dla
skamieni diabelskich” autor przygotowatl tabele zestawiajace i systematyzujace
przedstawione w katalogu obiekty. Przy kazdym ze zidentyfikowanych obiek-
tow podane zostaty wspotrzedne oraz dane dotyczace zrddet informacji. Wazng
cze$cig publikacji z punktu widzenia folklorysty sa zgromadzone i zaprezen-
towane narracje lokalne dotyczace poszczegélnych kamieni. Nalezy rowniez
wspomnieé o interpretacjach archeologicznych, ktére w potaczeniu z danymi
folklorystycznymi tworza bogaty, wielowymiarowy obraz interakcji pomiedzy
obiektami geologicznymi a cztowiekiem.

Publikacja ta wpisuje si¢ w wieloletnia tradycje badan dotyczacych $ladow
na gtazach. Warto w tym miejscu wspomnie¢ chociazby prace Maksymiliana
Barucha Boze stopki: archeologia i folklor kamieni z wyzlobionymi ladami stop
(Baruch 1907). Slady pochodzenia naturalnego lub antropogenicznego wzbu-
dzaty zainteresowanie i generowaly interpretacje odnoszace sie do aspektow
nadprzyrodzonych o konotacjach zaréwno pozytywnych (Swiete), jak i nega-
tywnych (przeklete). Czego doskonatym przyktadem jest umiejscowiony na
wzgborzu Rombinus Swiety Kamien, ktory wyrozniat sie nie tylko rozmiarami,
ale tez licznymi zlobieniami na powierzchni. Wedtug miejscowych opowiedci,
wykorzystany do produkcji kamieni mtynskich, sprowadzit nieszczescia na ka-
mieniarzy, mtynarza i samo wzgorze (Piotrowski, Wrdoblewska 2024: 341-342).
Jak stusznie zauwazyt Aleksander Gieysztor: ,Kamienie sakralne spetniaty swoja
funkcje mitotworczg przez samo tworzywo, ktore sugerowalo istnienie wieczne
i potege [...]” (Gieysztor 2006: 217). Zjawisko to znane jest rOwniez poza sto-
wianszczyzna (Barrowclough, Hallam 2008). Zakres badawczy przyjety przez
autora omawianej publikacji wpisuje si¢ w perspektywe badan nad geofolk-
lorem, ktory skupia sie na zaleznosciach pomiedzy $rodowiskiem abiotcznym
a czlowiekiem i na ekspresjach kulturowych uzaleznionych od kontekstu geo-
graficznego (Piotrowski, Juskiewicz 2024: 535; Juskiewicz i in. 2025).

Pomimo wielu zalet tej publikacji i ogromu wtozonej w nig pracy nie
jest ona wolna od stabosci. Przede wszystkim sam ,Katalog” prezentuje sie
jako dzieto nieréwne. Ze wzgledu na to, iz od lat — 0 czym wspomniatem juz
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wczesniej — obserwuje rozwdj strony www.bozestopki.edu.pl i poczynania au-
tora, moge stwierdzi¢, ze niektore z regiondw zostaly szerzej i szczegdtowiej
przebadane, a pozyskane z tych obszaréw informacje na temat ,kamieni sym-
bolicznych” sg lepiej opracowane i usystematyzowane. Wedtug mojej opinii do
takich zaliczy¢ nalezy m.in. przyktady z Podlasia i wschodniego Mazowsza oraz
Warmii i Mazur. Z jednej strony rozumiem zamyst autora, ktory pragnat za-
mknaé¢ badang problematyke w jednym, monograficznym wydawnictwie, z dru-
giej mam wrazenie, ze lepszym rozwigzaniem bytoby podzielenie publikacji na
kilka samodzielnych czesci, w ktorych systematycznie omowiono by kolejne
przebadane regiony.

Wspomniana powyzej strona internetowa, sukcesywnie przez autora uzu-
petniana, jest réwniez wzbogacona o kategorie ,cudownych Zrodetek”, w ktorej
zaprezentowane zostaly zZrédla powiazane z cudownymi zdarzeniami, objawie-
niami czy tez epifaniami §wietych. Jest to ciekawe dopelnienie tematu ,diabel-
skich” i ,cudownych” kamieni. Dzieki otwartemu dostepowi do tego serwisu
i naukowemu do$wiadczeniu badacza otrzymujemy opracowanie o wysokiej
warto$ci merytorycznej i przystepnej formie.

Nalezy doda¢, iz ksiazka zawiera bogaty material ilustracyjny i zostata wy-
dana w sposob solidny, profesjonalny, a zarazem przejrzysty i przystepny, dla-
tego tez z pewnoscia bedzie to publikacja przydatna nie tylko dla specjalistow
i badaczy, ale rowniez dla regionalistow czy po prostu osob zainteresowanych
taka tematyka. Jest ona rowniez przyktadem na to, ze taczenie perspektyw
badawczych archeologii i etnografii daje pozytywny wynik i moze by¢ bardzo
efektywne poznawczo.
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W 2024 r. Polskie Towarzystwo Ludoznawcze opublikowalo ksiazke Macieja
Metraka Mapa $wiata z jarmarcznej ulotki. Czeska dziewietnastowieczna twor-
czo$¢ kramarska w perspektywie etnolingwistycznej jako 14 tom serii ,Biblioteka
Literatury Ludowej”. Jest to obszerna monografia, liczaca 459 stron, ktora
powstata jako rozprawa doktorska napisana pod kierunkiem prof. Zbigniewa
Grenia i zostata obroniona na Uniwersytecie Warszawskim w 2020 r.

Autor zajat sie w niej specyficznym gatunkiem tekstow, z ktorych zbiorem
zetknat sie¢ w czeskim Przerowie, w Muzeum Komenskiego. Chodzi o ulotki,
ktore w XVIII i XIX w. byly rozprowadzane na jarmarkach. Muzeum w Przero-
wie zgromadzito ich okoto 2800, z czego w pracy szczegdtowej analizie podda-
no 459, w wiekszosci z lat 1774-1866. Zamieszczone w ksigzce tablice obrazuja
stopien trudnosci, z jakimi zetknat sie badacz. Otéz druki te sq wprawdzie
pisane po czesku, ale z uzyciem szwabachy. Do tego ich strony sg czesto przy-
ciemnione lub uszkodzone. Autorowi naleza si¢ wiec stowa uznania za cierpli-
wos¢ i wytrwalos¢ w ich odczytywaniu.
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Rozprawa sktada sie z o$miu czesci. We Wistepie Maciej Metrak deklaruje
przyjecie metodologii etnolingwistycznej. W zwigzku z tym objasnia dwa klu-
czowe dla niej pojecia — jezykowego obrazu $§wiata i stereotypu. Opiera si¢ na
pracach lubelskiej szkoty etnolingwistycznej, stworzonej przez Jerzego Bart-
minskiego, i na wciaz powstajacym ogromnym Stowniku stereotypoéw i symboli
ludowych.

Dwa kolejne rozdzialty omawiajg w perspektywie ogodlnej literature kramar-
ska. Podstawowe problemy badania literatury kramarskiej przekazuja wiedze
o zjawisku powszechnym w Czechach w XVIII i XIX w., polegajacym na dzia-
talno$ci wedrownych pieéniarzy, pojawiajacych sie na jarmarkach i odpustach.
Oprocz $piewania, prezentowali oni plansze ilustrujace tre$¢ pieéni' oraz sprze-
dawali ulotki, na ktérych wydrukowane byly ich stowa, a dodatkowo wskazana
jaka$ powszechnie znana melodia. Dzieki temu kazdy odbiorca mogt potem sam
wykonywa¢ zakupiony utwor. Pies$ni rozprowadzane w ten sposob dzielg sie
na te o tematyce religijnej i te o tematyce $wieckiej. Pie$ni religijne wystepuja
w dwoch postaciach: kontemplacyjno-modlitewnej oraz narracyjnej (legendy,
apokryfy, opisy cudéw). Utwory o tematyce $wieckiej reprezentujg z kolei az
sze$¢ kategorii, sg to pie$ni: nowiniarskie (czyli informujace o réznych nieco-
dziennych i sensacyjnych wydarzeniach), rekruckie i wojenne, patriotyczne
i polityczne, kryminalne, milosne oraz satyryczne.

W rozdziale Czeska twérczo$é kramarska — historia i uwarunkowania spo-
teczno-kulturowe opisano specyfike tego zjawiska i jego popularno$é¢ na zie-
miach czeskich. Wynikala ona m.in. z aktywnosci Kosciota katolickiego oraz
z wczesniejszej niz w innych regionach znajomoéci pisma (w 1774 r. wprowa-
dzono obowigzek szkolny). Ulotki przekazujace wiadomosci o wydarzeniach
byty powszechne w wielu krajach Europy Zachodniej, natomiast wsrdd krajow
stowianskich prym wiodly wtasnie Czechy. Analizowane w monografii dru-
ki pochodza w wiekszoéci z terenu Moraw i Slaska. Ulotki kramarskie byty
w pewnym sensie kontynuacja pie$ni dziadowskich, ktére wczesniej pelnity
wérdd ludu funkeje informacyjng i rozrywkowa. Formowaly tez $wiatopoglad
niewyksztatconych odbiorcéw i odgrywaly role analogiczna do tej, jaka poz-
niej przejety gazety. W swym omoéwieniu autor ujmuje druki kramarskie takze
jako przedmioty kultury materialnej, przedstawia ich warto$¢ historyczng oraz
znaczenie w epoce odrodzenia narodowego, kiedy stuzyly przede wszystkim
podtrzymywaniu i rozwijaniu znajomosci jezyka czeskiego.

Kolejne, zasadnicze rozdziaty ksigzki zawieraja wnikliwa, szczegétows i upo-
rzadkowana analize pie$ni §wieckich i religijnych. Cze$¢ Kramarski porzadek
$wiata ziemskiego przedstawia tytutows mape $§wiata odtworzong z tekstow pie-
$ni. Autor wychodzi tu od swego rodzaju rekonstrukcji sylwetki modelowego
autora analizowanych pieéni: katolika, poddanego austriackiego, Czecha lub Mo-
rawianina, chtopa. Nastepnie okreéla, kim dla tak pojetego podmiotu autorskie-

1 Na tablicach zamieszczonych w koncowej czesci monografii mozna zobaczy¢ polaczenie efektu
dzwiekowego z plastycznym.
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g0 s3 ,obcy”. Wedlug kryterium religijnego 6w ,obcy” to: konwertyta, bluznier-
ca, okrutny ojciec i wtadca tyran. Pierwszy przypadek oparty jest na piesniach
relacjonujacych nawrdcenie na katolicyzm Zydéw, luteranow, kalwinéw. Takich
ludzi autor nazywa innowiercami oswojonymi. Pieéni o bluzniercach i §wieto-
kradcach opowiadajg o profanacji przedmiotéw ze sfery sacrum, gtéwnie przez
protestantow. Jesli chodzi o posta¢ okrutnego ojca, to sprowadza sie ona do
przypadkéw, w ktorych rodzic morduje swoje dziecko, poniewaz nie zgadza sie,
aby przeszto na katolicyzm. Z kolei wiadca tyran to gtownie Turek, ktory prze-
$laduje swych chrze$cijanskich poddanych. Wedtug kryterium panstwowego
obcymi byli: najezdzca i okupant oraz wrog odlegly lub wewnetrzny. Zgodnie
z wydarzeniami historycznymi z XIX w. dla obywateli austriackich najezdzcami
i okupantami byli Francuzi i Prusacy. Do wrogéw odlegtych autor zaliczyt za$
Szwedow i Turkdéw, przy czym oprocz dziatan wojennych istotna byta tu row-
niez roznica konfesyjna miedzy mieszkaficami 6wczesnego Cesarstwa Austriac-
kiego (katolikami) a ich wrogami (protestantami lub muzulmanami). Wrogami
wewnetrznymi z kolei zostaty nazwane te nacje, ktore buntowaty sie przeciw
wtadzy cesarza austriackiego: Polacy, Wtosi i Wegrzy. Elementem wzmagaja-
cym nieche¢ do nich byt fakt, Ze w poskramianiu powstan w Galicji, Mediolanie,
na Sardynii i Wegrzech brali udziat Czesi i Morawianie, narazajac swoje zycie.

W dalszej cze$ci zaprezentowanych przez autora rozwazan nastepuje pre-
zentacja zawartych w piesniach stereotypow dziesieciu narodéw. Sa to zarow-
no narody bliskie, z ktérymi Czesi mieli czesto styczno$¢, mieszkajac w tym
samym panstwie (Zydzi, Polacy, Wegrzy, Wtosi), jak i dalsze, ale znane z roz-
nych kontaktow, np. wojennych (Prusacy, Francuzi, Turcy, Rosjanie, Szwedzi).
Wspomina tez o Amerykanach i Meksykanach, ktérzy w pie$niach jarmarcz-
nych pojawiajg sie gléwnie z powodu budzacych sensacje klesk zywiotowych
nawiedzajacych ich odlegte i nieznane kraje. Stereotyp kazdego narodu przed-
stawiony jest w trzech punktach: nazwa kraju, nazwa grupy etnicznej i obraz
w tekstach.

Poréwnanie omdéwionych stereotypoéw etnicznych ujawnia, ze najwiekszy
wplyw na ich uksztattowanie mialy wojny i przemarsze obcych armii przez
czeskie ziemie. Najbardziej utrwalone w pie$niach kramarskich zostaly wojny
napoleoniskie z drugiej dekady XIX w. oraz konflikt austriacko-pruski z 1866 r.
Wspominane sg tez: szwedzka agresja z XVII w., zatargi na styku Austrii
i Wtoch, odpieranie inwazji tureckiej. Przedstawicielom narodow, z ktory-
mi Czesi mieli styczno$¢ w trakcie dzialan wojennych, nierzadko przypisane
sq odwaga i waleczno§¢, ale rownie czesto — okrucienistwo objawiajace sie
w krzywdzeniu ludno$ci cywilnej. Wielkie znaczenie miaty réznice wyzna-
niowe. Podmiot analizowanych tekstow utozsamia sie z katolicyzmem, a wiec
innowiercy (luteranie, kalwini, muzutmanie i judai$ci) nazywani sg poganami,
bezboznikami i heretykami.

Na kolejnym etapie analiz Metrak przechodzi do oméwienia wizerunkoéw
»0bcych” konstruowanych wedtug kryterium etnicznego i regionalnego, skupia-
jac sie na takich kwestiach, jak patriotyzm, nacjonalizm, stowiansko$¢, ludowosé
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i regionalizm. Zwraca przy tym uwage na fakt, ze w tworczosci kramarskiej
mozna doszuka¢ sie idei panslawizmu, a patriotyzm jest rozumiany na rozne
sposoby: jako identyfikacja z cesarstwem habsburskim lub tylko z ziemiami
zamieszkatymi przez Czechoéw. Czeski nacjonalizm jest z kolei widoczny w nie-
ktorych piesniach gloszacych dazenie do niezawisto$ci politycznej, przy czym
pojawia sie tu rowniez poczucie bliskoéci Czechoéw i Stowakoéw (stosowane sg
nawet pewne stowackie formy jezykowe). O regionalizmie §wiadczg za$ nazwy
miejscowe wymieniane w tekstach, a takze niektore formy dialektalne.

W koncowych partiach tego rozdziatu autor zajmuje sie hierarchia spo-
teczna, w ktorej gtdéwng opozycje stanowiag bogactwo i bieda. W tekstach kra-
marskich biedni warto$ciowani sg zdecydowanie pozytywnie, a chciwi, skapi
i bogaci moga spodziewac sie potepienia w postaci kar czekajacych na nich po
$mierci. Jednym z probleméw podejmowanych przez piesni jest mitos¢ ludzi
réznigeych sie statusem spotecznym i majatkowym, a zwlaszcza sytuacja, gdy
rodzice nie zgadzaja sie na malzenstwo dziecka z osobg stojaca nizej w hie-
rarchii spotecznej. Kramarskie druki opisujg tragedie mtodych kochankow,
a w niektorych przypadkach takze ingerencje sit nadprzyrodzonych w ich losy.
Waznym typem bohateréw sa tez postaci okreslane przez Metraka jako ,,uprzy-
wilejowani” w biedzie, czyli wdowy, sieroty i zebracy. Zwlaszcza ci ostatni
cieszyli si¢ powazaniem, poniewaz kojarzono ich z wedrujacymi po $wiecie
Jezusem, Maryja czy $wietymi. Na drugim koncu spotecznej hierarchii mamy
wladcow, szczegdlnie cesarza austriackiego. Dla autoréw rozprowadzanych po
jarmarkach ulotek najlepszym ustrojem byta monarchia, a idealnym wtadca -
ten, ktory zwycieza wrogdw, jest sprawiedliwym sedzig, opiekunem poddanych
i obronca wiary katolickiej.

Kolejny rozdzial, Kramarska metafizyka — wertykalny porzadek Swiata, po-
dzielony zostal na pie¢ cze$ci. Trzy z nich zdecydowanie kieruja nasz wzrok
w goére. Dotycza Boga, Maryi i $§wietych oraz aniotéw. Omawiane tu pie$ni
opowiadaja o interwencji tych postaci niebianskich w zycie ludzi poboznych
i wierzacych. Interesujacy jest zwlaszcza watek Pana Jezusa wedrujacego po
$wiecie w postaci starca lub zebraka, osobiscie sprawdzajacego zachowania
ludzi i ingerujacego w ich los. Przewija sie tez motyw ,miotly bozej”, ktora
jest okreéleniem cierpien i prob spadajacych na cztowieka z woli Boga. Posred-
nikami miedzy surowym Bogiem a ludZzmi sg §wieci, wérdd ktorych najwaz-
niejsza jest Maryja. Procz niej w kramarskich pie$niach najczesciej pojawiaja
sie $wieci zwiazani z Czechami (Wactaw, Wojciech, Ludmita, Prokop, Cyryl,
Metody, Jan Nepomucen, Jan Sarkander), cho¢ popularny jest tez Hiszpan
Izydor Oracz, patron rolnikow. W wielu tekstach wystepuja takze pomagajacy
poboznym ludziom aniotowie. Towarzysza im blask i jasnos¢, sg odziani w biale
szaty, czesto Spiewajg i graja na instrumentach. Cho¢ unoszg sie¢ w powietrzu,
brak wzmianek o tym, ze maja skrzydta.

Kolejny podrozdziat odnosi si¢ do diabtéw i sytuowanych pod ziemia mocy
piekielnych. Podkreslanymi w pie$niach kramarskich cechami piekta sa goraco
i zapach siarki. Pojawia sie¢ w nich takze przekonanie, ze niebaczne wypowie-
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dzenie imienia diabta ma moc sprawcza - zty duch rzeczywiscie przybywa
i szkodzi cztowiekowi. Jesli chodzi o jego wyglad, to najczesciej przybiera
postaé pieknego, bogatego mlodzienica lub kobiety, a to pomaga mu kusi¢ ludzi
do ztego. Broni¢ od diabta moga $wieci, pobozni zakonnicy, przywotywanie
Chrystusa, modlitwa. Przydatne sa tez poSwiecone przedmioty (krzyzyki, me-
daliki). Moce piekielne mogg niekiedy mie¢ posta¢ zwierzat: wezy, zab, ropuch,
skorpiondéw, czarnych psow, koztow i kotow. W ostatnim podrozdziale mowa
o réznych mocach, przestrzeniach i zjawiskach (np. raju, trzesieniach ziemi,
obcowaniu ze zmartymi, burzach i btyskawicach). Charakterystycznym moty-
wem pies$ni kramarskich jest choéby uderzajacy z nieba piorun, ktory bywa
sposobem karania grzesznikow przez Boga. Inne zjawiska, jak komety, tancza-
ce stonce, $wiecace w dzien gwiazdy i ksiezyc, sg ostrzezeniem, zapowiedzig
groznych wydarzen. Pojawiajg sie tu rowniez opisy wizyt wybranych ludzi
w ziemskim raju, spotkan z duchami zmartych, ziemi pochtaniajacej wielkich
grzesznikdOw czy trzesien ziemi bedacych wyrazem gniewu Bozego oraz wizje
réznych miejsc znajdujacych sie w podziemiach — kopalni, jaskin czy piekta.

Mapa $wiata z jarmarcznej ulotki to ksigzka o charakterze interdyscyplinar-
nym. Do wladciwej interpretacji analizowanych tekstow konieczna jest wiedza
na temat historii, kultury oraz warunkéw spotecznych, w jakich zyli ludzie,
ktorzy tworzyli kramarskie druki i ktorzy byli ich odbiorcami. Siggniecie po
publikacje z zakresu kulturoznawstwa, folklorystyki, etnografii, etnologii, et-
nolingwistyki i jezykoznawstwa pozwolito autorowi uzyskac¢ znakomite efekty.
Jednoczesnie przyblizyt polskim czytelnikom zjawisko obecne w kulturze cze-
skiej w XVIII i XIX w., wyczerpujgco przez niego scharakteryzowane. Warto
doda¢, ze lekture ksigzki znaczaco utatwiajg ttumaczenia wszystkich cytatow
z czeskich pieéni na jezyk polski. Godna pochwaty jest tez szata graficzna,
a zwlaszcza okladka zaprojektowana przez Weronike Siwiec, przedstawiajaca
motywy obecne na jarmarcznych ulotkach.
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Tytul niniejszej recenzji moze wydawac sie prowokacyjny. Jest on wszakze
jedynie parafrazg sformutowania, ktorego uzyt Tymoteusz Krol, by opisa¢ je-
den ze wzorcow stuzacych Wilamowianom do interpretowania wtasnych losow.
Wzorzec ten wskazuje zarazem na fakt, ze dyskursy zwigzane z mniejszoS$cia-
mi jezykowymi, etnicznymi czy narodowymi nieustannie kraza wokot kwestii
gorszosci 1 lepszosci oraz swojskosci i obcosci, ktore dodatkowo wpisywane sa
nierzadko w perspektywe szans i zagrozen. Sa to problemy dobrze znane, ale
zarazem caly czas aktualne i spolecznie istotne. Wystarczy wspomnie¢ nie tak
dawne weto prezydenta Rzeczpospolitej do ustawy nadajacej jezykowi $la-
skiemu status jezyka regionalnego czy powracajaca w rozmaitych wariantach
i sytuacjach sprawe ,dziadka w Wermachcie”.

W tym kontekscie nalezy podkresli¢, ze w ksiazce Gory, pagorki, przykryjcie
nas... Tymoteusz Krol postawil bardzo wazny problem badawczy. Postanowit
mianowicie zrekonstruowac obraz wydarzen zwigzanych z wojennymi i powo-
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jennymi losami Wilamowian prezentowany z punktu widzenia grupy okreslanej
przez niego jako ,wilamowskocentryczna wspodlnota pamieci”. Taki cel badan
wydaje sie szczegblnie istotny z tego powodu, ze w dotychczasowej — doé¢
obszernej — literaturze dotyczacej historii i kultury Wilamowa dominowata
narracja polskocentryczna, w ktorej marginalizowano glosy cztonkéw opisy-
wanej spotecznoéci, a zarazem wyciszano lub zupelnie eliminowano kwestie
oraz wydarzenia ktopotliwe i stawiajace Polakow w ztym $wietle. Niepodwa-
zalnym walorem pracy jest wiec jej pioniersko$é, polegajaca na tym, ze po
raz pierwszy mamy okazje pozna¢ w najdrobniejszych detalach bardzo wazny,
a zarazem niezwykle dramatyczny i brzemienny w skutki okres w historii Wila-
mowa widziany z perspektywy zamieszkujacej to miasto mniejszosci etniczne;j.
Rozprawa ta ma wigc zaré6wno wysoka warto$¢ poznawcza, jak i niewgtpliwe
walory etyczne i spoteczne. Zastuga autora jest bowiem nie tylko szczegotowe
odtworzenie narracji wilamowskocentrycznej i zaprezentowanie jej réznorod-
nych niuanséw oraz kontekstéw, ale zarazem oddanie glosu spotecznosci, ktora
przez wiele lat tego glosu byta pozbawiona, a tym samym proba wprowadzenia
tej narracji do szerszego obiegu i spotecznej §wiadomosci.

Mocng strong pracy jest rOwniez przyjeta w niej koncepcja metodologiczna.
Zastosowano tu z duzym wyczuciem kilka réznych podej$¢ i narzedzi, tworza-
cych eklektyczny, ale zarazem dobrze dopasowany do postawionego problemu
aparat badawczy, ktorym autor postuguje sie sprawnie i konsekwentnie. Na
uwage zastuguje zwlaszcza fakt, ze w umiejetny i bardzo efektywny sposob
potaczono tu nowoczesne koncepcje wypracowane na gruncie antropologii za-
angazowanej oraz wspotczesnych badan z zakresu oral history i pamigci spo-
tecznej z ,konserwatywnymi” procedurami badawczymi charakterystycznymi
dla etnografii i folklorystyki.

Autor $wiadomie i z pozytkiem wykorzystuje swoja przynalezno$¢ do spo-
teczno$ci Wilamowian, odnosi sie do nich z duzg empatia, nie ukrywa przy
tym, ze wystepuje w podwojnej roli badacza i dzialacza (lokalnego aktywisty),
a prowadzone przez niego badania stuzy¢ maja nie tylko wytworzeniu nowej
wiedzy, ale takze zmianie rzeczywistosci spotecznej, czyli — jak wspomniatem
wyzej — zmodyfikowaniu dominujgcego dyskursu o Wilamowianach poprzez
wprowadzenie do szerszej swiadomos$ci wilamowskocentrycznej narracji o dra-
matycznych wydarzeniach okotowojennych. Przy takim podejsciu nie stosuje on
jednak narzucajacych sie tu rozwigzan proponowanych na gruncie autoetno-
grafii czy antropologii dos$wiadczenia. Przeciwnie, majac $wiadomos$¢ wlasnej
pozycji badacza insidera oraz wynikajacych z tego uwarunkowan procesu ba-
dawczego, z duzg konsekwencjg stara sie jednak skonstruowaé¢ pewien dystans
do przedmiotu badan, stosujac obiektywizujgce procedury pozyskiwania da-
nych i ich analizy, a w centrum rozwazan nie stawia wlasnych do§wiadczen czy
emocji, lecz uczucia i dos§wiadczenia swoich rozméwcow.

Podstawa materiatlowa pracy jest solidna. Zostata wytworzona w toku wie-
loletnich badan etnograficznych i — jak na podejscie jakosciowe — w swoich
rozmiarach jest wrecz imponujgca. W ramach aktualnych badan autor nagrat
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okoto 100 biograficznych wywiadéw narracyjnych uzupetnianych wywiada-
mi kwestionariuszowymi, a do korpusu danych wigczyl kolejne 100 rozméow
przeprowadzonych w ramach wczesniejszych dziatan z lat 2004-2016, a takze
wywiady wykonane przez innych badaczy. Analizie poddane zostaty réwniez
zrodla zastane w postaci tekstow naukowych, popularnonaukowych i publicy-
stycznych dotyczacych Wilamowic, ktére — co zastuguje na uznanie — traktowa-
ne sg tu wlasnie w kategoriach zrodet stuzacych do zrekonstruowania narracji
na temat Wilamowic prowadzonych z réznych punktéw widzenia. Tak obszerna,
zréznicowana i powstajgca na przestrzeni wielu lat baza materiatlowa sprawia,
ze prezentowane przez autora rekonstrukcje wilamowskocentrycznych narracji
sg wiarygodne, a formutowane przez niego wnioski dobrze ugruntowane w da-
nych terenowych.

Waznym i oryginalnym wktadem Tymoteusza Kréla w rozwdj metodologii
badan nad spoteczng pamiecia historyczng jest konsekwentne i tworcze za-
stosowanie narzedzi i kategorii analitycznych zaczerpnietych z obszaru badan
folklorystycznych. Relacje miedzy oral history i folklorystyka sa ztozone i nie-
jednoznaczne. Przedstawiciele tej pierwszej z reguty nie doceniaja badz nawet
nie dostrzegaja potencjatu tkwigcego w dorobku folklorystyki, z kolei repre-
zentanci tej drugiej nierzadko zzymaja sig, ze oral history w gruncie rzeczy nie
jest niczym nowym, poniewaz podejscie takie od dawna obecne jest na gruncie
badan nad folklorem (zob. Bartminski 2008, 2014; Grochowski 2019; Hajduk-
-Nijakowska 2023). Omawiana rozprawa pokazuje, ze narzedzia folklorystyczne
$wietnie nadaja sie do analizy ustnych (i nie tylko ustnych) narracji o prze-
sztoéci, pozwalajac w sposdb niezwykle precyzyjny odtworzyé mechanizmy
narracyjnego opracowywania minionych wydarzen i ich sposéb funkcjonowa-
nia w spotecznej pamieci. Cho¢ Tymoteusz Krol nie jest prekursorem takiego
podejécia i idzie tropem wczesniejszych badaczy, przede wszystkim za$ Janiny
Hajduk-Nijakowskiej (2016), to jednak zebrane przez niego obszerne materiaty
oraz ich skrupulatna analiza sa do$¢ rzadkim $wiadectwem wyjatkowej skutecz-
nosci tekstocentrycznej metody folklorystycznej, ktora stawiajac w centrum
zainteresowania i czynigc gléwnym obiektem swych procedur badawczych
przekaz werbalny, potrafi w sposob rzetelny i przekonujacy rekonstruowac
szersze zjawiska, w tym funkcjonujace w spolecznej pamieci obrazy przesztosci.
W tym kontekscie warto zauwazy¢, iz atutem niniejszej pracy jest rowniez to,
ze niejako mimochodem dokonuje ona pewnej rewitalizacji w zakresie teorii
folkloru. Chodzi mi tu gtéwnie o dwie kwestie. Po pierwsze, o nieco zapomnia-
ng w ostatnich latach koncepcje memoratu-fabulatu Karla von Sydowa (zob.
Simonides 1980), z ktdrej autor zrobit znakomity uzytek, pokazujac jej potencjat
wyja$niania zjawisk narracyjnych. Po drugie, o kategorie fabularyzacji i folk-
loryzacji, ktore sg co prawda dobrze ugruntowane w polskich badaniach (zob.
Nijakowska 2016), mato jest jednak prac, ktéore w tak konkretny i wyrazisty
sposob pokazywatyby opisywane przez nie zjawiska. Wielokrotne nagrywanie
od roznych narratoréw opowie$ci wspomnieniowych na temat tych samych
wydarzen nie nalezato w polskiej folklorystyce do sytuacji czestych. W tym
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zakresie zastuga autora polega nie tylko na tym, ze na podstawie zgromadzo-
nych przez niego tekstow mozna niejako w praktyce przekona¢ sig, na czym
polegajg i jak przebiegaja procesy opisywane w teorii za pomoca kategorii
fabularyzaciji i folkloryzacji. Wazniejsze jest to, ze pokazuje on dobitnie, jaki
wplyw maja te procesy na ksztatt narracji (i pamieci) o przesztych wyda-
rzeniach, co z kolei powinno stanowi¢ istotny punkt odniesienia dla badan
z zakresu oral history i sktoni¢ ich przedstawicieli do glebszego namystu nad
zjawiskami obecnymi na gruncie folkloru stownego. Autor potrafi przy tym
modyfikowaé zaczerpniete z folklorystyki narzedzia badawcze w taki sposob,
by lepiej stuzyly rozwigzywaniu postawionych probleméw. Kluczowe kategorie
analityczne — inspirowane propozycjami folklorystow niemieckich - okreslane
s3 przez niego jako toposy i wzorce interpretacyjne. Pierwsze to ,powtarzajgce
sie motywy i przyzwyczajenia my$lowe wyrazajace wiedze o tym, co prawdo-
podobne” (s. 27), drugie — stanowigce pojecie nadrzedne — to bardziej ztozone,
kolektywne sposoby interpretowania przesztosci, charakteryzujgce sie okre-
$long tredcia i struktura. Obie kategorie, wraz z uzupetniajagcymi je pojeciami
obrazu i skamieliny jezykowej, pozwalaja na analize i wychwycenie roéznych
aspektéw zgromadzonych narracji w sposob bardziej precyzyjny niz dominuja-
ce do tej pory na gruncie folklorystyki kategorie motywu, watku i stereotypu.

Gory, pagorki, przykryjcie nas... to ksigzka napisana w sposob przejrzysty
i sprawny pod wzgledem retorycznym, a jej kompozycja jest przemyslana,
spojna i logiczna. W poczatkowej czeSci autor szczegblowo omawia inspira-
cje i zalozenia teoretyczne oraz stosowane metody badawcze. Charakteryzuje
zebrane przez siebie narracje, opisuje swoje relacje z rozméwcami oraz ich
postawy i strategie narracyjne. Dokonuje takze analizy zrodet zastanych w po-
staci tekstow pisanych przez Wilamowian oraz literatury naukowej i popular-
nonaukowej po$wieconej wydarzeniom bedacym tematem pracy. Stanowi to
wazny punkt odniesienia dla dalszych analiz, z jednej strony pozwala bowiem
uchwyci¢ zasadnicze réznice miedzy rekonstruowanymi przez autora narracja-
mi wilamowskocentrycznymi a innymi rodzajami narracji odnoszacymi sie do
tych samych wydarzen, z drugiej strony daje wglad w istote napie¢ i konfliktow
miedzy Wilamowianami a ich sgsiadami oraz osobami reprezentujacymi pol-
skocentryczny punkt widzenia. W zasadniczej cze$¢ rozprawy zaprezentowano
szczegdtowe analizy narracji zebranych w trakcie badan. Autor uporzadkowat
material, wyrdzniajac w opowie$ciach cztery ,momenty weztowe”, czyli kluczo-
we wydarzenia, wokot ktorych koncentrowaly sie wypowiedzi jego rozméwcow,
a mianowicie: podpisanie volkslisty, wprowadzenie zakazu uzywania stroju
i jezyka wilamowskiego, aresztowania i wywozki Wilamowian do obozéw na
terenie Polski i ZSRR oraz wysiedlenia Wilamowian z ich rodzinnych doméw
i gospodarstw. Poszczegdlne ,momenty wezlowe” omawiane sg w porzadku
chronologicznym, co z jednej strony wydaje sie rozwiazaniem w jakim$ sensie
naturalnym, z drugiej uwypukla ciggtos¢ dramatycznych loséw Wilamowian
i eksponuje pewne zaleznosci przyczynowo-skutkowe miedzy poszczegolnymi
wydarzeniami. Ostatnia cze$¢ ksiazki przynosi swego rodzaju dopetnienie za-
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prezentowanych wczesniej rozwazan, zawiera bowiem rozwiniecie i uszczego-
towienie analiz wybranych toposéw i wzorcoéw interpretacyjnych, tym razem
w ukladzie tematycznym, koncentrujacym sie na kreowaniu obrazéw ,swoich”
i ,obcych”.

W omawianej ksiazce przedstawiona wiec zostaje bardzo rzetelna, dobrze
osadzona w teorii i niezwykle szczegbétowa analiza obszernego korpusu mate-
riatow badawczych. Szczegotowosc owych analiz jest niewatpliwie korzystna
z punktu widzenia jako$ci badan, ma jednak réwniez pewien skutek uboczny
w postaci pewnej redundancji, ktora moze by¢ meczgca dla niektorych czytelni-
kow. Jest to takze wynik przyjecia okreslonej strategii pisania etnografii (a tym
samym rozwiazan kompozycyjnych), ktora polega niejako na odtwarzaniu w pu-
blikacji toku postepowania z materialem badawczym, co oczywiScie nie jest
pozbawione pewnych zalet, czytelnik ma bowiem bezposredni wglad w zasto-
sowane procedury analityczne i moze oceni¢ ich rzetelnoé¢. Takie rozwiagzanie
w pewnym sensie ostabia jednak etyczno-publicystyczny potencjal ksiazki,
wilamowskocentryczny punkt widzenia nie jest tu bowiem przedstawiony
w sposOb syntetyczny, tylko wylania sie stopniowo z opowie$ci Wilamowian
w miare prowadzenia ich analiz. Dobrym pomystem, ktory po czesci neutrali-
zuje wspomniane powyzej problemy i utatwia lekture, jest wprowadzenie na
marginesach ksigzki nazw okres$lajacych poszczegdlne toposy i wzorce inter-
pretacyjne. W ten sposob czytelnik moze — niejako idac ,,na skroty” — szybko
zrekonstruowac¢ najwazniejsze elementy ,wilamowskocentrycznej wspdlnoty
pamieci”, a zarazem poszukiwaé tych fragmentéw pracy, w ktérych znajduja
sie ich egzemplifikacje.

Cho¢ - jak wspomnialem - przedstawione przez autora rozwazania sg ob-
szerne i zasadniczo wyczerpujace, to jednak rodzg one réwniez pewne pytania,
ktore warto byloby rozwazy¢ w toku dalszych badan. Dwie kwestie wydaja mi
sie szczegdlnie interesujgce. Pierwsza dotyczy relacji miedzypokoleniowych
oraz demograficznej charakterystyki ,wilamowskocentrycznej wspolnoty pa-
migci”. Krol nie podejmuje tego zagadnienia, stwierdzajac wprost, ze w swojej
pracy nie bedzie ,analizowa¢ roéznic pamieci réznych pokolen ani zmieniajacych
si¢ form przekazywania pamieci po 1945 roku” (s. 46). Jego celem jest rekon-
strukcja obrazu, jaki wylania sie z opowie$ci najstarszego pokolenia miesz-
kancow Wilamowa, czyli osob, ,ktore w czasie drugiej wojny §wiatowej byty
bardzo mtode” (s. 54). Jednoczeénie odnotowuje fakt, ze cho¢ w $rednim po-
koleniu Wilamowian ,,dominujg osoby nienalezace do wilamowskocentrycznej
wspolnoty pamieci”, to jednak przynaleznosc¢ ta zostaje po cze$ci wskrzeszona
wérdd niektorych cztonkéw najmtodszego pokolenia, ,z ktorych wypowiedzi
wylaniaja sie te same toposy i obrazy, co [z wypowiedzi os6b — P. G.] najstar-
szego pokolenia” (s. 46). To intrygujace zjawisko przejmowania przez mtodych
ludzi okreslonych form pamieci z pominieciem $redniego pokolenia warte jest
na pewno gtebszej analizy. Pojawia sie tu bowiem szereg pytan, choéby o to,
jaka czes$¢ poszczegblnych pokolen (§redniego i mtodszego) nalezy tak napraw-
de do opisywanej wspdlnoty pamieci i od czego ta przynaleznos¢ zalezy, czy
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hegemoniczna, polskocentryczna wizja przeszlosci reprezentowana przez wiek-
szo$§¢ sredniego pokolenia zostala rzeczywiscie przezwycigzona w pokoleniu
najmlodszym, a jesli tak, jak trwate jest to zjawisko, i wreszcie jakie sq w przy-
padku Wilamowian relacje miedzy pamiecia i postpamigcig oraz czym roznig
sie od siebie narracje formutowane przez poszczegdlne pokolenia.

Druga ze wspomnianych kwestii dotyczy wilamowskich Zydéw. Fakt ich
wywozki zostal odnotowany przez autora w zalaczonym do pracy kalendarium
wydarzen (s. 446), co kaze przypuszczad, ze stanowili oni jednak istotny ele-
ment etnicznego pejzazu miasta. Zaskakujace jest jednak to, ze w cytowanych
i streszczanych narracjach wspomina sie o nich bardzo rzadko, a w ostatniej
czedci ksigzki poswieconej obrazom ,,obcych” pojawiajg sie oni zupetnie margi-
nalnie w podrozdziale Inni obcy. Autor ttumaczy to w nastepujacy sposob:

Niewiele opowiesci o Zydach nie wynika z matej liczby kontaktow z Wi-
lamowianami wyznania mojzeszowego, ale z tego, ze teksty folkloru, jaki-
mi sg opowieSci wspomnieniowe, cho¢ opowiadaja o przesztosci, powsta-
ja wspolczesnie. Dla moich rozméwcoéw wazna byta opozycja do Polakow
i Niemcow, a nie do nieobecnych juz w Wilamowicach Zydéw (s. 364).

Takie wyjasnienie wydaje mi sie jednak niewystarczajace. Przede wszystkim
z tego powodu, ze w innych miejscach po II wojnie §wiatowej zanotowano wie-
le opowiesci wspomnieniowych o Zydach, ktoérzy — co oczywiste — réwniez nie
byli tam juz obecni, a nadal stanowili opozycyjny punkt odniesienia w mental-
nym pejzazu lokalnej tozsamosci (zob. Czubala 2017; Grochowski 2019). Pojawia
sie wiec pytanie, dlaczego w Wilamowicach byto inaczej. Czy ten zastanawiaja-
cy »brak Zydéw” w narracjach wspomnieniowych z okresu II wojny §wiatowej
wynika ze specyfiki podjetych probleméw badawczych, a tym samym ze spo-
sobu prowadzenia wywiadoéw i rodzaju zadawanych pytan? Czy moze chodzi
raczej o to, ze Wilamowianie jako mniejszo$¢ etniczna ,widzieli sie” w opozycji
do grup postrzeganych jako wiekszosciowe (Polakdow, Niemcoéw), a nie innej
mniejszoéci, jakg stanowili Zydzi? Autor wspomina o zgormadzonych relacjach
na temat aresztowania i wywozki wilamowskich Zydéw, ktére dopiero czekaja
na opracowanie. Mozna wiec mie¢ nadzieje, ze ich analiza pozwoli udzieli¢
bardziej satysfakcjonujacych odpowiedzi na stawiane powyzej pytania.
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Recenzowana ksigzka pierwotnie zostala wydana w jezyku czeskim pod tytutem Perun
— bith hromovladce. Sonda do slovanského archaického nabozZenstvi i stanowita rozwi-
nigcie obronionej dwa lata wczesniej rozprawy doktorskiej.

W jej pierwszej czgsci, zatytutowanej Historia Peruna, odnajdujemy analize zro-
det historycznych, rozwazania po$wigcone etymologii teonimu bdstwa oraz szeroki
komentarz religioznawczy. Michal Téra rozpoczal swe refleksje od przywotania ety-
mologii klasycznej: ,,Przez polaczenie rdzenia *per- z sufiksem okreslajacym aktyw-
nego wykonawce czynnos$ci *unws- powstaje * Peruns-, czyli »ten, kto bije, pierze«”
(s. 52; por. Gieysztor 2016: 86). Na dalszych stronach autor stusznie zwrocit uwage
na fakt, iz cz¢$¢ indoeuropejskiej teonimii zwigzanej z postaciami gromowtadnych
bogéw pochodzi od praindoeuropejskiego miana *diewds- ,,bog (bog niebios)” (s. 53)
czy tez Scislej: *dijéus (diieus) ,,Swiecace, boskie, czczone niebo; jasny dzien”, z wa-
riantywnym rozszerzeniem o samogtoske *déino-s- ,,bog, ojciec niebo” o pochodzeniu
od *dei-, *deia-, *di- ,,jasno §wieci¢, blyszcze¢, bog” (Pokorny 1959: 183—-187). Téra
dokonuje rozrdéznienia na ,,wariantywny rdzen *deiwo-" oraz ,,kolejny indoeuropejski
rdzen, *dei-", postulujac tym samym (podobnie jak Gamkrelidze, Ivanov 1998: 791)
odrgbnos$¢ rdzeni tworzacych leksemy oznaczajace niebianskie bostwa/bostwo oraz
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samg §wietlisto$¢ (s. 54). Dalej pisze jednak o zwigzku oznaczanych przez nie feno-
menow na poziomie samego do§wiadczenia: ,, Wyobrazenie boga zgodnie z dawnym
indoeuropejskim sposobem myslenia taczylto si¢ wigc z wizja Swiatta [...]. To trans-
cendentne doswiadczenie ewidentnie znalazto odbicie w jezyku” (s. 54). Zatozenie,
iz w dialektach praindoeuropejskich dochodzito do wyrdzniania okreslenia §wietli-
stosci (lub $wietlisto$ci nieba) poprzez leksem wartosciowany obiektywnie, niejako
chwilowo ,,poza” obecnoscig bostw, mozna poda¢ w watpliwos¢. W dawniejszych
pracach faktycznie podtrzymywano, iz wytworzenie wspomnianego powyzej boskie-
go miana miato by¢ wynikiem ,,pojeciowego transferu” w obszarze ,,personifikacji
zjawisk naturalnych” (Motz 1998). Jak jednak stusznie zauwazyl Andrzej Kowalski
(2017: 233), ,,w kulturze pierwotnej nie istniaty wyobrazenia dotyczace sit natury ro-
zumianych w czysto materialistyczny sposob, poniewaz nie postrzegano przyrody poza
sakralnym lub magicznym kontekstem”. Na t¢ istotng specyfik¢ myslenia nie-natu-
ralistycznego zwraca uwage wielu dawnych i wspotczesnych antropologéw kultury
(np. Lévy-Bruhl 1992; Descola 2013). Istnieje na tyle liczny zbiér indoeuropejskie;j
jezykowej faktografii, iz wtasciwsze wydaje si¢ w tym przypadku metonimiczne po-
strzeganie relacji miedzy ontologia bostw oraz nieba (Swietlistego nieba, Swiatta) jako
bezposredniego ich przejawienia (o tym szerzej Haudry 1981: 72; Dymezil 1986: 71).

Problematyczng dla autora okazata si¢ etymologia imienia stowianskiego gromo-
wladcy. Indoeuropejska teonimia jest w tym zakresie, jak stusznie zauwazyt, zrozni-
cowana i umozliwia rekonstruowanie co najmniej dwoch pierwotnych imion bostwa
gromowego: *trHon- ,,grom; bog gromowtadca” (Nikolayev, Strahov 1985: 151; tu-
dziez: *TyHnis- / *TrHnos- / *TyHpts- ,,bog piorundw”; Witczak, Kaczor 1995: 275)
oraz *Perk"iinos- (Witczak, Kaczor 1995: 274; tudziez *P"er(kI"'°)u-no-; Gamkrelidze,
Ivanov 1998: 791). Stosunek prastowianskiego * Perunws do rekonstruowanego imienia
praindoeuropejskiego pozostaje jednak niejasny (s. 57-61), co wynika z konieczno-
$ci wythumaczenia zaniku spolgtoski labiowelarnej (Luczynski 2020: 83). Szerokiego
omoéwienia nieregularno$ci fonetycznych we wzajemnych relacjach odno$nej teonimii
indoeuropejskiej podjeli si¢ Sergiej Nikolayev i Aleksandr Strahov (1985); na nich
to w gtéwnej mierze opieral sie Téra. Przyrostkowa forme *perkiinio (~ *perkitno)
,,debowy bog” wywiedli oni od *perkiu- ,,dab”, wskazujac derywaty w postaci pbatt.
*perkina-s, stind. parkati ,$wiete drzewo figowe”, tac. quercus ,,dab”, pgerm. *fe-
rxu-z ,,dab”, stisl. fiorr ,,drzewo, mezczyzna” (Nikolayev, Strahov 1985: 154). Pra-
stowianski teonim * Peruns» we wczesnej formie dialektalnej jawilby si¢ wedtug nich
jako *perouno-s albo *perauno-s (Nikolayev, Strahov 1985: 158). Wskazany przez nich
—jako dowdd — zwiagzek z greckim przydomkiem Zeusa kepavvog nie stanowi jednakze
wyjasnienia ani w sensie etymologicznym, ani semantycznym, jest to bowiem derywat
od pie. *k’erh,- ,famac¢, niszczy¢”, ktory nie ma zwigzku z teonimem prastowiafiskim
(por. Rix 2001: 328; Luczynski 2020: 82).

Odnoszac si¢ jednak do kontekstu praindoeuropejskiego, Nikolayev i Strahov
(1985: 160) wskazali na mozliwo$¢ pierwotnego funkcjonowania dwoch rdzeni, tj.
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*perk‘u- ,,dab” 1 *per(u)- ,,gora”. Relacj¢ miedzy battyckimi i stowianskimi imionami

gromowtladcy badal nieco wczesniej Wiaczestaw Iwanow, ktory przedstawil hipoteze
o trzech rdzeniach formujacych imiona indoeuropejskich bogdéw gromu: ,,Rozwazone
wyzej wyrazy utworzone sg od trzech rdzeni: *per- (np. *per-uiinia > stow. *perynja,
strus. Ilepunss), *perg- (np. *perg-iinia, scs. nprsewitiu), *perk- (np. *perk-iunia, lit.
perkimija”) (Ivanov 1958: 108). Téra, formutujac jednak hipoteze dwoch — a nie trzech,
jak Iwanow — rdzeni, zaproponowat wtasng wyktadni¢ problemu, piszac, ze ,,indoeu-
ropejska wspoélnota jezyka wydata dwa warianty: *per- i *perk- (ewentualnie *perg-),
oba oznaczaty uderzenie i mogly pozniej przybiera¢ podobne znaczenia w obrgbie
poszczegdlnych jezykow” (s. 59; por. Walde 1927: 42). Problemem tej etymologii jest
jednak niesprowadzalnos¢ do siebie derywatdéw stowianskich, czyli pst. *prati ,,prac,
uderzac”: *svpors ,,spor” (por. skt. perém, prati ,,my¢”) oraz teonimu *Peruns, co
obszernie oméwit niedawno Michat Luczynski (2020: 79-91).

Ostatecznie wydaje si¢, ze Téra nie wspart jednoznacznie zadnej z etymologii, pi-
szac w podsumowaniu, iz ,,w jezykach indoeuropejskich wystepuja jednak wyrazy,
ktére komplikuja zagadnienie etymologii imienia Peruna i poszerzaja jego interpreta-
cje” (s. 60). Za dos¢ ciekawe 1 oryginalne uzna¢ nalezy rozwazania dotyczace same-
go procesu przeksztatcen semantycznych stownictwa zwigzanego z indoeuropejskimi
bogami gromu. Autor pisze: ,,Pierwotne okreslenie uderzenia stato si¢ podstawa dla
nazwy degbu, kamienia, skaty, gory albo nawet istot mitologicznych powigzanych z gro-
mowtadcy [...], istotne jest zalozenie jednego semantycznego zrodla (,,uderzenie”),
wigzacego dab, grom, skate/gore w jeden tancuch znaczeniowy” (s. 60). W swietle
najnowszych badan Luczynskiego poglad ten nalezatoby jednak skorygowac. Wo-
bec problemu zaniku spotgloski labiowelarnej *-£*- > -*k- (przy zatozeniu derywacji
teonimicznej od *Perkiinos) oraz problemu przegtosu -e- / -i- : -b- (przy hipotezie
derywacji od pst. *prati-) najwlasciwsza wyktadnig etymologiczng imienia stowian-
skiego gromowladcy pozostaje rozwinicta przez tego badacza teza Manfreda Mayr-
hofera o zwiazku strus. Peryns (< pst. *Perynjb ze zmiang sufiksalng do * Per-unwv)
z pie. *perwntos (< *pérwy-) ,,skata”, co wigzatoby genetycznie stowianski teonim ze
sind. parvata-, awest. pa“rvata ,,goéra”, het. pirwa, peruna ,,skata”, by¢ moze pgerm.
*fergunjq ,,gora”, gr. a-meipwv ,nieskonczony, nieprzebyty” (Luczynski 2020: 88).

Zwro¢my uwage na fakt, iz w bogatym zbiorze zrodet etnograficznych wskazac
mozna przyktady tabuistycznych oznaczen o mozliwych powiazaniach z postacia lub
objawieniami boga gromowtadcy. W niektorych wschodniostowianskich zamowach
przeciwko skutkom ukaszenia przez zmije miejscem rytualnego dziatania jest dab
nazywany Prakuron, ktorego imi¢ niektorzy badacze sktonni sg wigzaé z imieniem
gromowtadcy: ,,Na morzu, na oceanie stoi dab Prakuron, na tym debie trzy-dziewigé
konarow, na tych konarach trzy-dziewie¢ gniazd, do tych gniazd przyleciato, przybie-
glo trzy-dziewi¢¢ zmij [...]” (Bartashevich 2000: 115)!. Sposrod licznych ludowych

1 W oryginale: ,,Ha Mopsl, Ha KistHi cTaiup 1y6 [IpakypoH, Ha ToM 1y0i TPBLA3EBANb KAKaTOY, HA THIX
KakaTax TPBIA3EBALb FHE3/MAY, K ThIM 'HE3/1aM MpbUIsATala, NpbIOsraia TPeIA3eBsb 3bMei [...]7.
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nazw wilasnych drzewa $§wiatowego wymieni¢ mozna rowniez Karkolist czy Karpius;
na osobowy — zwigzany z istotami §wietymi — charakter tych imion wskazujg formy:
Dorofiej, Lawrientij czy, wérdd Serbow, Purdov dab ,,dab Jerzego” (Agapkina 2015:
101). We wsiach rejondéw miadzielskiego i stonimskiego dzisiejszej Biatorusi odnoto-
wano z kolei tabuistyczne imiona dzierzawcy gromow w formach Dundar 1 Dundal,
ktore Siergiej Sanko wigze z litewskim imieniem zastepczym Perkiina: Dundulis
(San’ko 2004: 157). Istnieja rowniez zapisy zwrotow, w ktorych rdzeniu lub przyrostku
dochodzi do nieznacznej oboczno$ci: Hiou epim 3auenus nepom; nepom 3anaiue xamy;
nepom 6°c; 6’ nepym;, Ilepym tioeo snae, llepyn mebe snae, Ilepor iioeo 3nae lub nawet
skrécenia imienia do rdzenia, by¢ moze przez etymologi¢ ludowa, jak w wotynskim
zwrocie s dyaice borocs nep (Buchko 1992: 171-173). Formami zastepczymi sg rowniez
miana ptakéw (ortow i1 sokotow) tudziez stowa car albo pan wymieniane w piesniach
i zamowach w towarzystwie znanej na catej Stowianszczyznie formuty ,,wysoko siedzi
— daleko widzi” (Katic¢i¢ 2008: 38).

Rozwazajac kwesti¢ kultu Peruna wsrod Stowian Potudniowych, Téra podjat sie
réwniez zbadania genezy i funkcji obrzgdu znanego jako prporusa (wérod Chorwatow),
peperuda, perperuga, perperone, perpeljuda (wsrod Butgarow), papaluga, papaluda,
paparuda (wsrod Rumundw), perperone (wsrod Albanczykow), wepmepia, nepmepiva
(wsrod Grekow) czy tez dodola, dodolica (wsrod Serbow 1 Macedonczykow) albo
dudulica, dudula, lazarka (wsrdéd Bulgarow). Obrzed ten miat na catym obszarze Bal-
kanoéw dos$¢ jednolita forme, polegat na obchodzeniu wsi 1 pol przez orszak wiedzio-
ny przez dziewczyne (najczesciej ,,na wydaniu”) przebrang w liscie i $piewaniu pie-
$ni, w ktorych zenska postac, przybrawszy form¢ motylicy, wzlatuje do Boga i prosi
o ,,drobny deszcz” (Culinovié-Konstantinovié¢ 1963). W kwestii nazwy obrzedu Téra
(podobnie jak Jackobson 1985: 21-23) konsekwentnie trzyma si¢ zalozonej wezesniej
etymologii od rdzenia *per-, od ktorej miatoby wedtug niego pochodzi¢ rowniez imi¢
boga gromowtadcy, a w przypadku obocznej nazwy dodola-dudula-dodolica powotuje
si¢ na czeski leksem dunéti ,,wydawac gtosny 1 niski, gluchy dzwigk, grzmie¢” oraz li-
tewskie tabuistyczne miano gromowladcy Dundulis (s. 65-66). Zauwazywszy rowniez
istotny problem genealogii obrzg¢du, autor zaproponowat dwie rownowazne hipotezy:
jedna o stowianskim, drugg o paleobatkanskim jego pochodzeniu (s. 97).

Etymologia jednej z nazw obrzedu wymaga jednak pewnego uzupetnienia. W ob-
szarze jezykow stowianskich najwigcej poswiadczen form typu peperuda i pokrew-
nych znajdujemy w Butgarii, gdzie — w zaleznosci od dialektu — oznaczaty one motyla,
dziewczyng wyznaczong do obrzgdu lub kwiat zdobiacy dziewczgcy stroj (Durdianov
1996: 161-164). Istniejg przy tym dwie mozliwosci. Wedle etymologii stowianskiej
wspomniana nazwa pochodzitby od *perperuda (< *perperica), jako derywat od in-
doeuropejskiego rdzenia *per- ,lata¢” z dysymilacja spotgtoski -r-. Z kolei wedlug
zatozenia o zapozyczeniu mowa jest o pochodzeniu z jezykow italskich (zapewne za
posrednictwem starszej leksyki batkanskiej) na podstawie tac. papilio ,,motyl”, wi. par-
pagllone ,,motyl”, syc. papagylli ,,¢ma”, kal. parpaggyune ,,motyl” (Durdianov 1996:
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162). Problem oceny kierunku zapozyczen i ich okresu komplikujg formy, takie jak
bask. pinpirina ,,motyl” czy tez te znane z jezykow iranskich pilpilak ,,motyl”, pilpi-
luk, pirpirk ,,¢ma” (Durdianov 1996: 162). Szerokie rozpowszechnienie pochodnych
form leksemu wyklucza mozliwos¢ etymologii stowianskiej, pozwalajac co najwyzej
na zatozenie, iz prastowianskie *perperica ,,motyl” natozylo si¢ na starsza, paleobat-
kanska nazwe obrzegdu i miano postaci ,,tancerki — motylicy” (por. Durdianov 1996:
163). Zrodet pst. *perperica- winnismy za$ predzej doszukiwaé si¢ w dzwiekonasla-
dowczym *prpati- > *perperka > pol. przepiorka (Urbanczyk 1991: 150). Powyzsza
propozycje etymologiczng wspiera faktografia etnograficzna. Centralng postacig przy-
wolanych wyzej batkanskich obrzed6w jest dziewczyna przebrana w liscie, ktora stajac
sie motylem, leci do Boga po deszcz (Culinovi¢-Konstantinovié 1963). W zakresie
podstawowego dziatania obrzgdowego, jakim jest przebranie dziewczyny w liScie
(jej metamorficzna przemiana w drzewo), odnajdujemy liczne paralele w tradycjach
wschodniostowianskich (poleski obrzed kusta, ukrainski obrzed topoli, rosyjski obrzed
brzozki), jak i w opisie peryferyjnego obrzedu zachodniostowianskiego, ktory znajduje
sie¢ pochodzacym z poczatku XI w. Dekrecie piora Burcharda z Wormacji (Sokolova
1979: 185-288; Olszewski 2002: 41). Opisane powyzej tradycje wskazuja niewatpliwie,
iz potudniowostowianski obrzgd znany pod wymienionymi wyzej nazwami wyksztatcit
si¢ relatywnie pozno, czyli w okresie wielkich wedrowek Stowian, i stanowi synteze lo-
kalnych tradycji paleobatkanskich (zwigzanych z metamorfozg ,,dziewczyna — motyl”)
z prastowianskimi, w ktorych istniat juz silny kompleks mito-poetycki metamorfozy
,,drzewo — dziewczyna”.
Dodajac do recenzowanej ksigzki drobng adnotacje, wskazmy, iz powszechne wsrod
potudniowo-wschodnich Stowian i zywe jeszcze w poczatkach XX w. byly obrzedy
»przeganiania smoka”, z serbska okre§lane jako epsuno xono, w Butgarii znane m.in.
jako ucwveonenue czy eonene na smeii (Kulisi¢, Petrovi¢, Panteli¢ 1970: 90-91; Beno-
vska-S’bkova 1995). Struktura ich przebiegu byta zasadniczo jednolita. Jesli wiejska
wspolnota dostrzegata w okolicy obecno$¢ wrogo nastawionego wobec niej, obcego
smoka (wskazywatly na to dtugotrwata susza lub relacje nekanych przez niego seksual-
nie kobiet), w nocy (czesto w okolicach §wieta //ji-Gromowika) grupy nagich mezczyzn
odprawiaty wokot ogni ekstatyczne, dtugotrwale i hatasliwe tance, ktére wienczono
wygnaniem potwora. Powtarzalny w ramach tych obrzedéw sposob zachowan oraz
jego spoteczny kontekst godzien jest osobnego rozpatrzenia na tle mitologemu Peruna.
W drugiej czesci ksigzki Téra podjat si¢ porownawczej analizy ,,kuzynow Peruna”,
czyli bogow gromowladcoéw znanych z innych tradycji indoeuropejskich. Kilka stow
komentarza wymagaja rozwazania autora na temat baltyckiej galezi tych tradycji.
Rozwazajac istote i1 kult battyckiego Perkiinasa (Perkiina, Perkonsa), Téra przy-
toczyt kilka sposrod istotniejszych jego mitologeméw. Jednym z nich jest motyw tzw.
niebianskich zaslubin, ktorego analizg rozpoczyna od przytoczenia piesni mitologicznej
z obszaru Litwy Pruskiej (Réza 1958: 27). O ile stusznie zauwaza, ze motyw ten jest
u Battow zroznicowany, o tyle nietrafione jest stwierdzenie, iz ,,sednem opowiesci jest
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prawdopodobnie historia nieudanej proby zawarcia matzenstwa przez Stonce i Ksiezyc,
ktorej wszak zapobiegt Perkunas. Pragnienie polaczenia si¢ dwoch ciat niebieskich gro-
zito bowiem pograzeniem $wiata w pierwotnym chaosie wskutek zjednoczenia rozdzie-
lonych i uporzadkowanych elementow” (s. 176). W samej bowiem przytoczonej przez
autora pie$ni wyraznie pada stwierdzenie, iz Ménuo Sauluze vedé / Pirmgjj vakarélj,
czyli ,,Miesigc poslubit Stonce / Pierwszej wiosny” (s. 275; por. Réza 1958: 27). Wa-
tek zaslubin Stonca i Ksiezyca jest w wielu ludowych tradycjach baltyckich mitem
podstawowym dla ludzkiego wesela, w ktérym pan mtody reprezentuje Miesigc, pani
mtoda za$ — Stonce (Biezais 1972; Laurinkiené 2019: 169-191). ,,Niebianscy rodzicie-
le” ptodza gwiazdy, ktore odpowiadaja ludziom i ich doli (dalis). Jak glosza litewskie
i lotewskie podania wierzeniowe, ,,W dawnych czasach Stonce wyszta za Miesiaca
i rodzity im si¢ gwiazdy” (zob. Laurinkiené 2019: 171)2. Perkiinas za$, w wariancie
mitu, na ktory powotat si¢ Téra, uderzyl w Miesiaca nie za zwigzek z Saulé, lecz za to,
iz pewnego ranka odszedt samotnie i zdradzit ja z Ausriné, czyli Jutrzenka (Laurinkiené
2019: 169-171)°.

Na uznanie zastuguje szo6sty rozdziat ksigzki, w ktérym autor dokonatl nader sys-
tematycznego i klarownego zestawienia atrybutéw stanowigcych hierofanie boga gro-
mowtadcy. Zastanowienia wymagaja jednak przytoczone przez Tére — na pierwszy
rzut oka niewatpliwie ciekawe — pies$ni serbskie, w ktorych pojawia si¢ interesuja-
cy nas teonim (s. 242-245). Wedlug informacji podanej w przypisie pochodzg one
z opracowania Sretena Petrovica (s. 242; por. Petrovi¢ 2000). Sam Petrovic¢ te 1 wiele
innych pie$ni zaczerpnat ze zbiorow Milosa Milojevica, stynnego serbskiego falszerza
piesni ludowych, ktory do$¢ namigtnie uzupetniat oryginalne lub stylizowane teksty
obrzedowe teonimami zaczerpnigtymi z kronik lub wczesnych prac mitoznawczych
(Radenkovi¢ 2005).

Przechodzac do koncowej czesci ksigzki, kilka komentarzy chcieliby$my poswigcic
uwagom, jakie sformutowat Téra wobec teorii ,,mitu podstawowego” Wiaczestawa
Iwanowa i Wtadimira Toporowa oraz prac Radoslava Katici¢a (s. 259273, 289-303).
Podstawowe dzieto rosyjskich badawczy (Ivanov, Toporov 1974) oraz napisana juz
przez samego Toporowa jego kontynuacja (Toporov 1998) staty si¢ w ostatnich la-
tach przedmiotem krytyki (por. Kleyn 2004: 51-68; Luczynski 2022). Zauwazy¢ na-
lezy, iz tworczo$¢ naukowa tych badaczy (opiewajaca na ponad 2000 opublikowa-
nych prac) — oraz szeroki horyzont kompilatorski i poréwnawczy, dzieki ktoremu
zgromadzili i zestawili oni niespotykang wcze$niej ilos¢ materiatow zrodtowych

— zainspirowala co najmniej dwa pokolenia etnologow, filologow czy historykow re-
ligii, przyczyniajac si¢ do ugruntowania okreslonych sadéw o mitologii stowianskiej
i indoeuropejskiej. Michal Téra odniost si¢ do ich dorobku w sposob nastepujacy:

2 W oryginale: ,,Senos laikos saule precjusi ménesi un dzemdgjusi zvaizgnes”.
3 W oryginale: ,,Ménuo viens vaikstin¢jo / Ausring pamyléjo”.
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Autorzy zadowalaja si¢ powierzchownymi analogiami i poszlakami w konstru-
owaniu swych teorii, a takze wyciagaja niepewne i btedne wnioski. Chociaz

dysponujemy jedynie fragmentarycznymi informacjami o mitologii stowianskie;j,
autorzy postuguja si¢ nimi bez rzetelnej analizy, tak jakby fakty te stanowi-
ly zamknigty i logiczny system. Ich prace nie sg rekonstrukcja, lecz projekcja

wlasnych pomystow na zachowany materiat, co naturalnie prowadzi do jego

znieksztalcenia i nadinterpretacji (s. 270).

Lakoniczno$¢ wypowiedzi i brak uzasadnienia materialowego dla powyzszego sadu
mozna uzasadni¢ odwotaniem Téry do analiz Lwa Klejna, rowniez krytycznie nasta-
wionego do prac Iwanowa i Toporowa. Tenze bowiem, na stronach pracy ,, Wskrzesze-
nie Peruna” (Kleyn 2004: 51-68) w zwigzlych dziesigciu punktach ,,zdekonstruowat”
zalozenia osnownej teorii, uznajac m.in. za niezasadne laczenie teoniméw strus. Velesw
i Volosw oraz sprzeciwiajac si¢ utozsamianiu Welesa z wezowym przeciwnikiem gro-
mowtadcy. Biorgc pod uwage fakt, iz doglebna analiza prac Iwanowa i Toporowa oraz
ich krytyki przekracza ramy niniejszej recenzji, zwro¢my uwage jedynie na dwa pro-
blemy. Po pierwsze, dzieta owych autoréw — wyrastajac z semiotyczno-strukturalnej
szkoty tartusko-moskiewskiej — oparte byty na okreslonym paradygmacie rozumie-
nia kultury, jezyka oraz na specyficznych zalozeniach konstruktywistycznych. W ich
$wietle — najpros$ciej rzecz ujmujac — kultura jest ciagltosciag wzajemnie zrozumiatych
spotecznie senséw, nieustannie aktualizowanych i zatopionych w okreslonej genealo-
gii, mozliwej do poznania za pomoca diachronicznych badan filologicznych (etymo-
logiczne) i historyczno-poréwnawczych. Nosnikiem tychze sensow sg bardzo szeroko
pojete ,teksty”, czyli wszelkie ludzkie akty majace znaczenie, ktdre badacz dekoduje
semantycznie. Teksty owe sa ,,autodeskrypcjami” danej kultury, jej obiektywizacjami,
pozostajacymi w sferze spolecznie i indywidualnie nie w petni uswiadomionej. Natura
ontologii owych ,,tekstow” — nieustannie wszak odtwarzanych — jest zmiana, tak w dia-
chronii, jak i w synchronii. Strukturalistycznie nastawiony badacz, przez zestawienie
i perspektywe niedostepna dla osob zanurzonych w owych semiotycznych sieciach, do-
konuje rekonstrukcji wewnetrznego wzorca — zawsze modelowego i zawsze w jakims$
stopniu odksztatconego od spotecznej praktyki (Ziemianska-Sapija 1987; Zytko 2009).
Pamigtajac o takich wilasnie intelektualnych korzeniach Iwanowa i Toporowa, krytyke
ich prac nalezaloby wyprowadzi¢ ,,od wnetrza” stosowanej metody, by ukaza¢ mecha-
nizm taczenia przez nich faktow (czesto — jak stusznie zauwazyt Téra — w oparciu o po-
srednie powigzania), a nastgpnie — badajac mozliwie duza ,,probe” owych spotecznie
realnych (zaswiadczonych zrodtowo, np. w formie piesni, praktyk spotecznych itp.)
dziatan przynaleznych do ,,mitu osnownego” — oceni¢ natur¢ relacji migdzy struktural-
nym etic oraz etnograficznym emic.
W tym miejscu nalezy rozwazy¢ jeden z argumentow, jakie Téra wysuwa przeciwko
»-mitowi osnownemu”, piszac, ze: ,,inny argument za walkg Peruna z Welesem, a mia-
nowicie battyjska wersje¢ starcia Velniasa z Perkunem, mozna odrzuci¢ ze wzglgedu na
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to, ze Velnias zastgpuje tu posta¢ diabla (chrystianizacja utozsamita go z tym bogiem)
i okreslenie velnias nie oznacza juz boga, lecz tylko i wylacznie diabta, czyli nieczy-
sta site” (s. 271). Zaréwno na temat litewskiego Velinasa-Velniasa, jak i totewskiego
Velnsa istnieje obszerna literatura, w §wietle ktorej praktyki i wierzenia — oparte na
podstawowym indoeuropejskim mitologemie ,,prekosmogonicznej” ontologii tych bo-
gow — zywe byly jeszcze u progu XX w., a wynikajace z chrystianizacji kojarzenie ich
z postacig diabta byto do$¢ powierzchowne (Laurinkiené 1996: 155-167). Jak wskazuja
litewscy folklorysci, motyw walki gromowtadcy Perkiinasa (lub samego Dievsa) z pod-
ziemnym Velnsem-Velinasem stanowi dziedzictwo indoeuropejskiej i battostowianskiej
tradycji mitologicznej, nie za§ wytacznie kulturowy oddzwiek p6znych oddziatywan
chrzescijanskich (Vélius 1987). Istnieja ponadto daleko idace paralele w zakresie bat-
tyckich i stowianskich realizacji powyzszego mitologemu; ich filologiczny zwigzek
wskazuje na pochodzenie ze wspdlnej, starszej tradycji ustnej, o czym $wiadczg chocby
przyktady z Litwy: ,,Velnias ucieka przed gromem i chowa si¢ za ubraniem czlowieka,
za drzewem, za kamieniem” (Balys 1988: 40)*, i Biatorusi: ,,Nasle na was Pan gro-
mowg chmurg, kamienny bdj — on was nigdzie nie ostawi; ni u jamy, ni w pieczarach,
ni w drzewie, ni pod drzewem, ni w kamieniu, ni pod kamieniem” (Romanov 1891:
109)°. Wskazmy — obrazujac tok myslenia semiotykow-strukturalistow — jeden z licznie
odnotowanych na terenach etnograficznych zachodniej Rosji ,,zadusznych dialogow ry-
tualnych”, w ktorych spod kamienia dar obrzedowy odbiera $w. Mikotaj, bedacy wedle
zatozen Borysa Uspienskiego (1987) schrystianizowang formg Welesa. Dialog ten ma
nastepujaca postac: ,,Gdzie ty bytas? W gestym borze. Co$ tam robita? Jadta sera, kasz-
ki. Gdzies$ ktadta? Pod kamien. Kto wzial? Mikotaj. Gdzie Mikotaj? W wode uszed!”
(Magnitskiy 1888: 32)°. Wydaje si¢ zatem, iz problem relacji stowianskiego mitolo-
gemu Welesa-Wotosa wobec jego battyckiego odpowiednika wcigz pozostaje otwarty,
wlacznie z ponownym zapytaniem o kwestie ich stosunkéw z bogiem gromowtadcg.
Duzo krytycznych, aczkolwiek — jak przyznat sam autor — powierzchownych uwag
zostato sformutowanych w recenzowanej ksigzce wobec drugiej ,,wielkiej” stowian-
skiej narracji mitoznawczej, a mianowicie rekonstrukcji ,,pratekstow” znanych z prac
Radoslava Katicica i jego uczniow. Na gruncie polskiej literatury naukowej czastkowa
znajomos$¢ dorobku tego badacza zawdzigczamy pracom Joanny Krzysztoforskiej-
-Doschek (2000: 10-58, 2021). Téra wskazat najwazniejsze problemy metodologiczne
prac powstatych w kregu chorwackim: a) przedstawianie posrednich zwigzkow seman-
tycznych jako dowodow materiatowych w rekonstrukcji mitologicznego ,,pratekstu”;
b) etnograficzny synkretyzm, taczenie odrebnych geograficznie i genealogicznie tra-
dycji stowianskiego areatu jezykowego w imie rekonstrukcji jednego modelu wyjscio-

W oryginalne: ,,Velnias béga nuo griausmo, slepiasi uz zmoniy riby, uz medziy, uz akmeny”.
5 W oryginale: ,,Hanuteus Ha Bac ['ocro3s rpoMoBy10 Tydy, KaMsiHbII 00# — €H Bac HUI/3€ Hs CTaBs;
HH y SIMH, HH Y TI19apax, HA y APEBH, HU [OJ APEBOM, HH Y KaMsHH, HH MOJ] KaMsiHeM.

6 W oryginale: ,,I'nb 1 6mma? B ceipoms Oopy! Uto Tamb pbsana? bia celpy kamky. Kyna ximama?
Tloxb kamens. Kro B3surs? Hukona! I'mb Huxona? B Boxy yuens”.
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wego (czego szczegdlnym wyrazem sg np. problemy napotkanie przy postaci Mary-
-Marzanny, ktorej poludniowostowianskie mitologemy w niktym stopniu odpowiadaja
potnocnym; s. 300); ¢) pominigcie w analizach faktu, iz wiele spo$rod badanych mo-
tywow literatury ustnej tudziez obrzedow przynaleze¢ mogto nie tyle do prastowian-
skiej mitologii lub obrzgdowosci, ile do starszego poktadu ogdélnoeuropejskiej tra-
dycji duchowej (s. 300). Uwagi te uznac¢ nalezy za trafne i pobudzajace do refleksji,
zwlaszcza wobec faktu, iz w nowszej literaturze slowianoznawczej i mitoznawczej
rekonstruowane przez chorwackich badaczy ,,prateksty” bywaja traktowane na rowni
z realnym materiatem etnograficznym. Rozwazania o svetim tekstovima (jak nazywat
badany przez siebie materiat Katici¢) wykraczaja poza granice semiotycznie rozumia-
nej etnologii lub filologii. O ile bowiem z perspektywy filologii historycznej powstate
w omawianym nurcie rekonstrukcje, np. te dotyczace niewatpliwie archaicznej i zro-
dtowo prastowianskiej formuty *hoditi — roditi, sa poprawne (Kati¢i¢ 2010: 9-45),
o tyle z socjomorficznego punktu widzenia (ku ktéremu kieruje np. antropologiczny
funkcjonalizm) problemem jest ich spoteczna funkcja i atrybucja. Zawieszenie ,,pratek-
stow” w strukturalnej pustce przypomina omoéwione niegdy$ przez Olega Trubaczowa
problemy badan nad pradziejowymi kontaktami ludow poinocnoiranskich i Prastowian,
w ktorych — poprzestajac na ogolnych konstatacjach co do semantycznych wplywow
lub zapozyczen — pomijano ich spoteczny i kulturowy aspekt, jak rowniez dialektalne
i geograficzne (a wigc 1 kulturowe) zréznicowanie obu grup (Trubachev 2005: 25-103).
Pomijajac powyzsze zastrzezenia, mozna zgodzi¢ si¢ z wigkszo$cia tez, ktore zapro-
ponowal Téra, analizujac badania Iwanowa, Toporowa, Katicica oraz Klejna (s. 302).
Stanowig one niewatpliwie cenny i potrzebny gtos w stowianskich badaniach mitologicz-
nych, zwlaszcza w kontekscie problemdw recepcji prac powstatych na gruncie teorii se-
miotyczno-strukturalnych, ktorych modelowe wnioski w popularnym, a nawet i nauko-
wym dyskursie poczely od pewnego czasu zlewac si¢ z realna, etnograficzng faktografia.
Kilka stow komentarza nalezy takze poswieci¢ przyjetemu przez Tére zatozeniu
o zasadniczej odrebnosci eposu 1 mitu. Powiada on — na marginesie poszukiwan sladow
Peruna we wschodniostowianskim i potudniowostowianskim eposie — ze ,,epos hero-
iczny istnieje rownolegle z mitologia [...]. Indoeuropejscy bohaterowie funkcjonujg
rownolegle do bogow, a nie jako ich sobowtory. Zwigzek miedzy typologia bohaterow
i bogdbw moze wystapié, ale jest to zjawisko rzadkie. Tak wigc bohaterowie i junacy
moga nie mie¢ zbyt wiele wspolnego z poganskimi bogami” (s. 334). W perspektywie
filologicznego rozumienia relacji mitu i eposu jest to zatozenie stuszne, pewne pytania
moglyby si¢ jednak nasunaé, gdyby na postawiony problem spojrzeé¢, ujmujac mit
jako spotecznie podzielany i rozmaicie aktualizowany §wiatopoglad, forme ,,ludowej
ontologii” dostrzegalnej cho¢by w jezyku (por. Descola 2013). Michal Téra shusznie
zauwaza, iz proste utozsamienie bohaterow eposu (Ilji Muromca czy Marka Kraljevica)
z figurami dawnych bogéw byloby daleko idagcym naduzyciem. Precyzyjnie analizu-
je srodowisko spoteczne oraz historyczny kontekst powstawania epiki stowianskie;j.
Wskazanie spotecznej odregbnosci eposu, jego przynaleznosci do ,,drugofunkcyjne;j”
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kultury §rodowiska wojownikéw, powinno by¢ kluczowe dla pogiebionego rozumienia
innych gatezi mitologii stowianskiej w jej funkcjonalno-spotecznym wymiarze. Autor
wskazuje ponadto na fakt, iz stowianska epika w zakresie formut i motywow pokrewna
jest innym europejskim i indoeuropejskim tekstom epickim. W $wietle tych pierwszych
pokrewienstw formowania tekstow piesni epickich nie powinni$my rozpatrywaé na
sposob diachronicznie uproszczony — jako degradacji tudziez przeksztalcania si¢ hipo-
tetycznego prastowianskiego tekstu ,,wyjsciowego” — lecz bardziej jako staty proces

opisywania réznorodnych zdarzen, ktory zachodzi w konteks$cie spotecznie istotne;j,
podzielanej i praktykowanej wrazliwosci (por. Jovanovi¢ 2000). Relacji miedzy mitem
i obrzedem a eposem nalezatoby szuka¢ w (jak nazywa je Téra) ,,elementach drugo-
rzgdnych”, a wiec okreslonych cechach, sposobach dziatania, specyficznej charaktery-
styce bohateroéw, znakach, z ktorych korzystaja (s. 336). Dodajmy, ze w praktyce czto-
wieka kierujgcego si¢ mocg mitu i magii te wtasnie bowiem szczegdtowe ,,elementy”
(dla naukowego analityka czesto niezauwazalne) moga taczy¢ bohatera z bostwem,
one bowiem we wlasciwej mu §wiadomosci sg ontologiczng reprezentacja bostwa

w $wiecie (Kowalski 1999; por. Deteli¢ 1992; z nowszych badan nalezy uwzglednié

dwie monografie Aleksandra Lomy, ktore pod znakiem zapytania stawiajg tezg Téry
o braku zwigzku bohaterow epiki potudniowych Stowian z bogiem gromowtadca, por.
Loma 2002, 2023). Chcac rozpozna¢ wewnetrzny sens tzw. elementow drugorzednych,
nalezatoby pokusi¢ si¢ o zrozumienie ich funkcji, wynikajacej ze spotecznie podzie-
lanego $§wiatopogladu. W tym za$ §wietle — przyktadowo — ,,solarne” znaki dzierzone

przez bohatera eposu potudniowostowianskiego stanowi¢ mogty nie tyle jego (tudziez

pies$niarza) metaforyczno-semantyczne odniesienie do istotowosci bostwa, ile raczej

realne w sensie magicznym przeniesienie sakralnej mocy na plan dziatania bohatera

(por. Deteli¢ 1992: 24-42). Na zaleznosci te wskazywatl Wiadimir Toporow, piszac, iz

w ludowej semantyce imienia Ilja obecne jest znaczenie ,,pokonywania smoka”, ktore

oddzialuje na klasyfikacyjnie rézne — oraz przekazywane w réznych grupach spotecz-
nych — gatunki tworczosci ustnej (Toporov 1993: 82). Wracamy tu do punktu wyjscia

rozwazan o micie i eposie, albowiem to, co badacz analityk uznatby za drugorzgdne

(i semantyczne) odniesienie do ,,symboliki mitologicznej”, dla zanurzonego w §wiato-
pogladzie mitu piesniarza lub wojownika mogloby by¢ calkowicie realnym nosnikiem

obecnosci danego boga.

Formutujgc zaprezentowang powyzej gar§é uwag, gtosow w dyskusji oraz sugestii
interpretacyjnych tudziez metodologicznych, raz jeszcze nalezy podkresli¢, iz recen-
zowana ksigzka stanowi dzieto wazne, tak na niwie nauki, jak i popularyzacji wiedzy
o kulturze duchowej Stowian. Tym bardziej nalezy wigc cieszy¢ si¢ z jej publikacji
w przektadzie na jezyk polski, autorowi za$ pogratulowac¢ wlozonej w nig pracy i do-
cenic¢ jej plon.
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SKROTY JEZYKOWE

bask. — baskijski

cz. — czeski

dial. - dialektalny

gr. — grecki

het. - hetycki

kal. — kalabryjski

lit. — litewski

tac. - tacinski

pbalt. — prabaltycki
pgerm. — pragermanski
pie. — praindoeuropejski
pst. — prastowianski
skt. — sanskryt

sr. — serbski

stind. - staroindyjski
stisl. — staroislandzki
strus. — staroruski

syc. — sycylijski

wt. — wiloski

Z badan nad mitologia Stowian 207









1895

ISSN 2544-2872 — ONLINE
ISSN 0024-4708 — PRINT



