BALTISTICA IX(1}) 1973

V. V. IVANOYV, V. N. TOPOROYV

A COMPARATIVE STUDY OF THE GROUP OF BALTIC
MYTHOLOGICAL TERMS FROM THE ROOT *yel-

In this article some results are summarized that concern the history of the words
formed from the root *vel- < *yel- in Baltic languages. They have been obtained by
the authors in the course of the attempted reconstruction of the Indo-European myth
of the God of the Thunder that pursued his adversary!. The general scheme has been
reconstructed. It makes it possible to understand not only the function of the God of
the Thunder himself whose name (Lithuanian Perkiinas, Latvian Pérkons) in its
inner form reflects his function in the myth (i. e. the one who strikes the enemy, the
root *per- ‘to strike”). But the same scheme can also explain some contexts and asso-
ciations characteristic of his adversary. The name cf the latter was formed from *yel-.
In the oldest traditions it designated a serpent or a dragon (Ancient Indian Vala,
Vrtra- etc.). A derivative of *vel- has been preserved as a name of a mytholo-
gical person Veles (Volos) in Slavic languages. But it was later reinterpreted as
a designation of the evil spirit? as in Old Czech (15th century A.D.) Ky jest ¢rt,
aneb ky veles, aneb ky zmek? (Tkadlecek) where veles occurs in a row of synonyms
between the devil and the dragon.

While searching for the traces of the myth in the Baltic tradition it became
possible to establish that the adversary of the God of the Thunder was designated by
the same root *vel-. In Lithuanian it was also reinterpreted as the devil according
to the Christian demonology. In Baltic languages derivatives of the root *vel- are
attested in the function of a common noun (with the meaning ‘the devil’) and as
mythological proper names as well. Etymological identity with the Slavic and Old
Indian forms (Vala) is confirmed by the fact that the devil is opposed to the God

1 Cf. V. IvanovetV. Toporov, Le mythe indo-européen du dieu de ’orage poursuivant
le serpent: reconstruction du schéma, — Echanges et communications. Mélanges offerts 4 C. Lévi-
-Strauss a I’occasion de son 60¢éme anniversaire, Paris-The Hague, 1970, 1180— 1206.

2 Cf. R. Jakobson, The Slavic God Veles and His Indo-European Cognates, — Studi
linguistici in onore di Vittore Pisani, Torino, 1969, 579—600; B. B. Mraunog,B. H. Tonopog,
K pexonctpykuuu ofpasa Beseca-Bosioca kax npoTHBHHKa TpoMoBepxkua (Ha OCHOBAHMH BTO-
PHUHBIX HCTOUHHKOB), — Tesucel IV JleTHell IKOJBL 110 BTOPMYHLIM MOJEJHPVIOIHM CUCTEMAaM,
Tapty, 1970, 47—50.
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of the Thunder as his principal adversary in the Lithuanian and Latvian folk-lore®,
The devil (Lithuanian velnias, Latvian velus) often turns into the cattle, domestic
animals with the horns or has got attributes of a horned animal himself. From
the structural point of view it is important that the opposition between the Thunderer
and the demon Vala in the Rgveda and between Perun and Veles in the Old Russian
oathes (in the treaties with the Byzantine Greeks) can be paralleled by the Baltic
data not only in the main motif but in the etymology of the names of the two
enemies as well, cf. Latvian Pérkons mekléjot velnu un velns arvien no pérkona bégot
(Smits, 1940, 1946, Ne 32434), Lithuanian Perkiinas velnio neapkencia, kur tik pama-
to, tai ji trenkia®. At the same time the oldest Baltic texts have preserved the nameof
god associated with the realm of the dead that was cognate to *vel-. The explanation
of this semantic development may be offered by the comparison with Slavic where
Veles occurs as the ‘god of the cattle’ (Old Russian cxomuii 60es) and with the
Ancient Indian tradition according to which the fight between the God of the Thunder
and the demon Vala was caused by the fact that the latter had kept the cattle closed
in a cave. In its turn the line between ‘the god of the cattle’ and the realm of the
dead may be explained by the Common Indo-European concept of the nether world
as a pasture. The latter has been reconstructed on the evidence of the identica! oldest
data of Indo-Tranian and Greek traditions®. They coincide with the recently studied
Hittite rituals and mythological concepts about the nether world as the pastures
where the divine herds of the Sun-god and of the king who “has become the god’
(i. . has died) are grazingb. The same concepts in connection with the name Vielona
are referred to in the writings of Jan Lasicki: Vielona Deus animarum, cui tum oblatio
offertur, cum mortui pascuntur’. In the forms Vielona, Vielonia a stem with the
suffix -n~ as in Lithuanian velnias is reflected. At the same time as a name of a god a
stem without -n- is also used. It practically coincides with the Slavic name of Veles
in its function of the god (as in Old Russian tradition) not of the demon (as in Old
Czech): Deews der Gott der alten Letten, der bey ihnen auch, wenn es die Todten

3 J, Balys, Griaustinis ir velnias Baltoskandijos krasty tautosakoje, — TD IV (1939); idein,
Lietuviy pasakojamosios tautosakos motyvy katalogas, — TD II 214-—216 (Nr. 3451-—3460);
Latvie$u tautas ticdjumi, sakrajis un sakartojis Prof. P. Smits, Rigd, 1940 (later on quoted in the
text as Smits, 1940), 1943 (Nr. 32403 ff.).

¢ J. Balys, Perkiinas lietuviu liaudies tikéjimuose, — TD II (1937) 152 (Nr. 52) etc.

5 P. Thieme, Studien zur Indogermanischen Wortkunde und Religionsgeschichte, Berlin,
1952, 46.

¢ H. Otten, Hethitische Totenrituale, Berlin, 1958, 139—140; M. Vieyra, Ciel et enfers
hittites (4 propos d’un ouvrage récent), — Revue d’Assyriologie et d’Archéologie orientale, LIX,
Paris, 1965, 128 (Nr. 3).

7 W. Mannhardt, Letto-PreuBische Gotterlehre, Riga, 1936 (later on quoted as Mann-
hardt, 1936), 357.
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betraf, Wels hiess, weil Deewa deenas Goties Tage, und Welli von Wels die Tage des
Gottes der Todten bey ihnen einerley war (Stender, the end of the 18th century, cf.
Mannhardt, 1936, 626). The same synonymy is reflected in another source (Einhorn,
the 17th century): October Wiilla-Mdnes... Dieselben Tage haben sie auch gehefen
Deewa Deenas das ist Gottes Tage (Mannhardt, 1936, 482). Because of the identity
of Dievs and Vels in these sources it is worth noting that Stender in the same place
mentioned “Deewa sirgi Gottes Pferde, Deewa wehrschi Gottes Ochsen und Deewa
putni Gottes Vogel oder Fasel“ (Mannhardt, 1936, 626). Taking into account the
Slavic data it is possible to see here the evidence on the association of Latvian Vels
with the horses and the cattle. The hypothesis may be proved as to Lithuanian Vielo-
na who was addressed to during the feast called Skerstuvés when a pig was killed
ritually: Skierstuvves festum est farciminium, ad quod deum Ezagulis ita vocant: Vie-
lona velos atteik musmup vnd stala, Veni inquit, cum mortuis, farcimina nobiscum
manducaturus (Jan Lasicki, cf. Mannhardt, 1936, 359, 389). The evidence is
trustworthy as it can be confirmed by multivarious data on the rite of feeding the
dead that was performed during the Lithuanian vélinés “the day of the prayers for
the dead’ (also veliai, cf. Polish Dziady®), Latvian Velu laiks. During the feast Skerstu-
vés the bones were burned down: ““Die Knochen werden verbrannt und die Asche
beobachtet und, da sie nicht dienet, vergraben...“, — Festa veterum Prussorum
(Mannhardt, 1936, 576). In this description the ritual is reflected with the same de-
tails as in the East Slavonic rite of the burial of the Death of the Cows on the Day of
Vlasiy® who is a later equivalent of Veles-Volos due to the substitution of the pagan
gods by corresponding Christian Saints in the Russian tradition.

As the rite of the prayers for the dead (Latvian Veju laiks, Lithuanian vélinés)
can be associated with the name of the God or a demon (Latvian Vels, Lithuanian
Vielona, velnias) and with the ritualistic use of a bone one should pay special atten-
tion to Latvian veja kauli ‘ein Uberbein’’®, With this bone a whole series of super-
stitions is linked. They refer, on the one hand, to the dead, on the other hand, to
domestic animals for instance: Kad zirgam ir vela kauls, tad tur japiesien rupucis
klat; Lai zirgam izdzitu vela kaulus, tad jamazgd ar tam ziepem, ar kuram mazgdts
mirons; Kad zirgam iemetas vela kauls, tad jadabit kads vecs kauls un jdapgrie vela
kaulam tris reiz apkart (Smits, 1940, 1949, NeNe 32472, 32474, 32478, cf. 32480).
In the tokens and beliefs connected with the veja kauls one can find traces of the ri-

8 K. Biga, RR I 516.

® K. B. Makcuwmos, Cobpanue coumnenuit, XVII, C.-Tlerep6ypr, [6. 1.] 57. Compare
also the festival of the cattle Bozocs in White Russia apparently connected with Volos according to
P. Shtein (see H. K-a [H. H. Kopo6ka] Bonoc, — Hosnift sunukaonesugeckuil ciosaps Bpok-
ray3-Edpon, XI, C.-Tlerep6ypr, [6. n.], 485).

1w ME IV 530.
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tual being timed to a certain day: Veca laika, piekdienas vakara, japagrieZ veja kauls
pret ménesi un javelk ar pirkstu apkart (ib., Ne 32481).

The archaic character of this concept and of the corresponding rite can-be pro-
ved by the coincidence with Lithuanian that is found on a semantic level. Lithua-
nian navi-kaulis “HaBba KocTouka’, ‘the bone of the dead’, Samogitian naujos kdulas,
novés kdulas, cf. the compound naujikaulis (with the supposed explanation as an
East Slavic loanword??) has the same meaning and the same second part (the name of
a bone) as Latvian veja kauls, the first part also finds its correspondence in Latvian
ndve (it is mentioned in connection with a bone: Smits, 1940, 1319, Ne 21729, cf.
also naves celins "die Blaue Ader iiber der Nase bei Kindern, welche ¢in fatales Zei-
chen sein soli”?) and in Slavic: Russian #ases kocmouxka “MepTBast KOCTb, OJIHA U3
MEJKHX KOCTOUEK CTYIHHU UM MACTH. .. 110 [OBEepbIo, OHA GbiBAeT MPHYHHOK GeIH,
CMepPTH, HUKOI'Ja He FHUeT B TPyIe U POJAUTCS OTTOro, KOJH KTO B HABHH-JEHb Ie-
peneseT uepes 3a60p*3, Old Czech kost ndvnd, Modern Czech ndvni kost, dialectal
kost ndmnd, ndmni** etc. Russian Hasu il ders or nHasckuti dexs, Ukranian Hdecokutl
Beatik-deno ( Mepmeéuyoruti Beatx-Oeno, Mdecorxuii Beatik-Oexp)'® was a day of
the prayers for the dead performed by everyone (Monday or Tuesday on Saint
Thomas’ week, on the Ukraine — the last Thursday of the Lent), cf, the ‘day of
the parents’ on Tuesday on Saint Thomas’ week and the sacrificial offerings for
the dead to eat!S.

The Common Slavic character of the corresponding rituals is beyond any ques-
tion. Therefore it is extremely important that in this case the connection with the
Baltic data becomes possible. The Slavic day of the pray for the dead (Russian xasuzi
derv) might be semantically identified with Latv. Velu laiks, Willa— Mdines, Lith.
veliai, vélinés just as Russian xasea kocmouka, Old Czech kost ndvnd is equivalen
to Latv. vefa kauls, Lith. navi-kaulis. From this identification one might deduce the
semantic equivalence of the first parts of the designations, that is, of the Baltic name
of a demon or a god related to the death and of the Slavic *nave. It is characteristic.
of the Slavic demonology that in it the stem nave serves as a base from which names
of a whole class of mythological beings connected with the death are formed: Ukr.
magku, Hdsku'’, Bulg. xdeu “cnopel, HapoAHHTe MOBEPHSI— 3JIM AYXOBE, NOJ00HH Ha

1 K. Buga, RR 1 586; II 503.

2 ME II 703.

13 B. Haab, TonKOBBI CJ10Baph XKHBOTO BEJJHKOP yCCKOTO s3bKa, 4 n3f., I, C.-Tletep6ypr-
Mocksa, 1914, 1018.

1 K. Machek, Etymologicky slovnik jazyka Ceského a slovenského, Praha, 1957, 320.

15 B. II. 'punuenko, CaoBapp ykpamHckoro saseika, II, Kues, 1908, 474.

16 Cf. A. Maxapenko, CuGupckuil HapoAHBIl KaJieH/japb B 3THOTpa(UuUecKOM OTHOUIEHHH.
Bocrounaa Cubups, Enncefickas rybepuust, C.-Iletepbypr, 1913, 164 —165.

¥ B. . I'punuenko, op. cit., IT, 395, 471.
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CaMOJHBHTS, KOUTO U3MBYBAT POAHJKHTE ™™, Maced. xasu ‘evil spirits, 12 witches
that suck milk of recently confined women’. The discrepancy between the spring cycle
to the beginning of which the Slavic day of the pray was timed and the autumnal
one in the end of which the corresponding Baltic rite took place can be understood
in the same manner as many other differences of this type: various traditions prefer
one of the two possible season cycles. In Eastern and Western Slavic sources one can
find not only the spring festival of the dead (the spring padyruya or nacxa ycon-
wiux), but the autumnal one as well— Russian /[edosa wedeas in the Kostroma
district, [Jmumpuesa cytboma, White Russian npuxaadunst (November the 6th),
Hedot, boavtiue ccenunot. During these Russian festivals one had to give the food
and the drinks to the dead!®. For the comparison of the Baltic and Slavic rites it is
important that the fire was kindled in both the traditions (in Slavic it was deone ‘to
make the dead warm’). The role of the fire in connection with the Baltic god whose
name was formed from the stem *uel/-(n)- might be seen on other evidence too.

The Slavic festivals of the pray for the dead have many features in common
with those found in Old Latvian tradition where one had to give food and drinks to
the dead: " Etliche haben auch wol den Verstorbenen Essen und Trinken bey jhren
Grdbern gesetzer®. The festival timed to the October was described as a feast during
which the fire was to be kindled : Wenn sie nu (dafs wir wieder zur Sache kommen)
Jjhre Todten begraben, haben sie derselben Seelen jihrlich zu gewisser Zeit, nemblich
im Herbst, im Monat Octobris, ein Convivium oder Gast-Gebot gehalten, da sie denn
allerley Speise zugerichtet, dieselben in einer Stuben, die dazu praepariret und bereiltet,
fein aufigehitzet und wol gekehret oder aufigefet, auff die Erde hingesetzet, da denn der
Hauswirth selbst auff den spditen Abend hinein gehen, das Fewer halten, und die Ver-
storbenen, als nemblich seine majores, Eltern, Verwandten, Kinder und andere seine
Angehdrigen bey Namen rufen miissen, dafs sie kommen) essen und trinken mdchten
(Einhorn) Mannhardt, 1936, 486 —487)%°,

In the already cited earliest source where the word formed from the root *vel-
as the Lithuanian name of a mythological being is mentioned a Lithuanian ritual
formula has been preserved that is connected with the festival of the pray for the
dead: Vielona velos atteik musmup vnd stala. Veni, inquit, cum mortuis, farcimina no-
biscum munducaturus (Jan Lasicki), Mannhardt, 1936, 359. As one may judge
by the Latin translation ”cum mortuis* the Lithuanian form velos should be under-
stood as the designation of “ths dead’?. As far as Vielona (which is connected with

'® Peynuk Ha cBHBpeMeHHUS O'bJrapcKd KHUKOBeH e3uk, V, Cobus, 1956, 127.
** H. B. Torouas, [Toanoe cobpanue couunnenntt, 1X, 1939, 426, see also on the p. 425 the
comrarison with the Lithuanian autumnal festival of the ancestors.

20 On ‘the fire’ see also ‘infra’ in the same source.
1 In spite of the opinion of Mannhardt (op. cit., 387). who understood it as the equivalent of
vél “wieder’ which can be proved neither by the cited text itself nor by the context of the ritual.
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velos in its sound texturc and in the meaning as well) is concerned there can be no
doubt that it refers either to a god or to a spirit. The twofold interpretation is possible
also when one considers the word that in the first record of the Lithuanian funeral
songs was written down as Veli in the sense of a special mythological designation?2,
but that has been reinterpreted as veliy by recent editors (who evidently bear in sight
the already demythologized name of the soul of the dead). The word is found in the
standard formula that occurs in a whole cycle of similar songs: Atkelk Véliy vartelius,
atdaryk Véliy dureles, imk uz balty rankeliy, pasodink | Véliy suoleli®®; o uzstokite ant
Véliy dureliy, o atdarykit Véliy dureles; tik jiis pirmesni, tik jus kytresni, o atdarykite
Véliy dureles, o pasodinkite | Véliy suolelj®.

In the light of the above-mentioned parallel between the Vedic Vala and Baltic
Vel- it is worth investigating that the motif of the opening of the doors or the gates
in the cited Lithuanian formulae coincides with the same image in the hymns to Ind-
ra where in connection with the Vala myth it is declared that Vala opened the gates
that had been shut:

dvindad divé nihitam guha nidhim/|vér nd gdrbham
parivitdm dSmany ananté antdr asmani/

vrajdm vajri gdvam iva sisasann dngirastamah |
apavrnod isa indrah pdrivrta dvara isah pdrivetah/

‘Er fand den in Versteck verborgenen Schatz des Himmels, der im Fels verschlossen
war wie die Brut des Vogels (im Ei), im endlosen Fels. Gleich einem, der (im Wett-
kampf} die eingehegte Kuhherde gewinnen will, hat der Keulentriger, der ober-
ste Angiras Indra die verschlossenen Speisegeniisse aufgeschlossen, die verschlossenen
Tore, die Speisegentisse’ (RV I 130 3)25. This formula coincides with the Lithuanian
one not only in its meaning but in the separate words (dvdra, cf. Lith. dureles) which
it consists of. It is characteristic of it that it occurs in the similar context when one
asks a mythological being to drink: piba sémam indra ‘Trink, Indra, den... Soma’
(RV I 130 2). The relations between the addressor and Indra are described as those
between the children and the father (putrdso na pitdram ... ‘wie S6hne der Vater’
RV 1130 1), so that the ritual context in which both the Old Indian and Lithuanian
formulae occur is the same. The invitation to come “to us* (Endra yahy tupa nah
‘Indra! Komm... zu uns’ RV I 130 1) in “Rg-veda® is similar to Old Lith. atteik
musmup in the above cited evidence of Lasicki.

22 | jetuviskos dainos, uZras¢ A. Juska, III, 282, note.

% Tb., 289 (Nr. 1178, stanza 6); see also the repetition of the formula: 313 (Nr. 1194, stanza 1).

2t Ib., 301 (Nr. 1187, stanza 10), see also the repetition in the stanza 11 with the final words
i lémtq pulkélj. See also other examples of similar formulae ib., 301 —333 (Nr. 1188—1204).

* Here and in the following text the translation of the hymns of RV (abbreviation for »Rg-
veda“) is given according to K, F. Geldner, Der Rig-Veda, Cambridge, 1951.
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In another hymn of “Rg-veda* the same word (diiro) in connection with the name
of Vala is mentioned in the story about the opening by Indra of the gates of a tower
of Vala who has devoured the cattle: tdn nah pratndm sakhydm astu yusmé itthd va-
dadbhir valdm dngirobhih| hdnn acyutacyud dasmesdyantam rndh piiro vi diro asya
visvah (RV VI 18 5) ”Das soll unsere alte Freundschaft mit euch sein, mit der ebenso
sprechenden Angiras’ erschlugest der (Die Kuhe) genieBender Vala, du das Unbe-
wegliche bewegender Meister. Du schiossest seine Burgen, alle seine Tore auf®.

In Lithuanian funeral songs where a similar formula occurs some remnants of
the reconstructed myth might be seen in the motif of high hills: o susieikite j vieng
kalneli, o suséskite | Véliy suoleli... AS nuleisiu | aukstus kalnelius, { panemunéle, o pa-
imk uz balty rankeliy, o pasodink [ Véliy suolelj*s, According to Slavic data high hills
are related to Perun®, but in some places where the opposition between Perun and Veles
is not relevant the same attribute might be characteristic of Veles?® (one might see
here the typical inversion between the two members of a binary opposition discus-
sed in the end of the prescnt article).

With Slavic data concerning Perun the above cited cycle of Lithuanian formulae
might be compared also as far as the motif of the food and drinks offered to the
god is concerned. In a transformed form the motif may be found in the Novgorod
Chronicle: met peue, [lepywuye, docoimnu ecu nuae u 21%%° ‘thou, quoth, Perushitse,
hadst drunk and eaten to your fill’. The general scheme of such offerings coincides
completely with that found in Anatolian rituals especially in connection with Hittite
akkant- ‘the (souls of the) dead’ just as with those found in Baltic and Slavic rites
of the pray for the dead.

The root *yel- in reference to the dead is attested in other Indo-European lan-
guages as well: Old Icelandic valr “the dead on the battlefield’, Old High German, Old
English wal etc. Among the Germanic derivatives from the root that are important
for the mythology of particular interest (as far as the comparison with the reconstruct-
ed myth is concerned) are such as the names of Old Icelandic valhqll ‘the abode of
the warriors fallen on the battlefield’ cf. valfodr “the father of the dead heroes’, valkyr-
Jja ‘a maid that has to choose the hero among the dead and to transfer him to Odin’,
Old English wel “a man who was left on the battlefield, a corpse’, welstow, Middle
High German walsttat ‘battlefield”. One should stress in particular the literal coinci-

¢ Lietuviskos dainos, IF 332 (Nr. 1204, stanzas 7 and 9).

** B. B. Usanos u B. H. Tonopog, CraBsiHCKHE S3BIKOBEIE MOJEJIMpVIOUIHE CEMHO-
tuyeckue cucremsl, Mocksa, 1965, 12 —13.

* II. A. Kpaiinos, Bomocoro-/laHna0BCKHII MOTHJBHMK (DaThiHOBCKOH KYJBTYPBI, —
ComeTckada apxeosiorus, 1964, 68-69.

% KomuccuonHmH cnucok, cM. Hosroponcxast Ilepsas Jletonucs crapumiero ¥ MJajiiero
H3B0a0B, Mockpa-Jlenunrpan, 1950, 160.
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dence of the inner form and of the first half of the compound val-4gll with the struc-
ture and the name of the hero of the motif of the castle or the mountain of Vala in
“Rg-veda™ and the similar story in Russian fairy-tales®.

To the same group of words belong Tocharian A wdl ‘to die’, participle walu
‘the dead’, the stem of the masculine singular and of the nominative and oblique ca-
ses of the feminine plural walunt- that coincides with Luwian wlant- ‘the dead’,
Lycian lati, 3d person singular present ‘he dies’ ( < *(u)la- “to die’, se éke lati ddaga-
sa “and if Ddaqasa dies’®?). It is important to note the context in which Luwian ulant-
(opposed to the adjective huiduali- “living, alive’) occurs in connection with the god
of the sun:

ma-a-na-as hu-i-du-ya-li-i§ Sar-ri-ia-an
PUTU-za da-ra-u-id-du
ma-a-na-as u-la-an-ti-i§ a-an ti-ja-am-ma-as-§i-i§

PUTU-za da-ra-u-id-du®?

“si ¢’est un vivant, que la-haut le Soleil I’abatte, si ¢’est un mort, que le Soleil terrest-
re 'abatte’. In this text the parallelism of the contrasted notions ‘alive’ — ‘dead’,
‘up’— ‘the earth’, is important since it determines the range of variations inside the
general scheme while the designations of the god and of his action remain the same.
The same formula opposing the ‘living’ and the ‘dead’ (u/ant-) is found in the frag-
ments in other rituals of the Old Woman?®, see especially the following PISKUR
‘the god of the storm’ (that is, the god of the thunder equivalent to Lithuanian
Perkiinas and written with the same suffix -unas®) in KUB XXXV 54 111 5-7.

80 Pycckue Hapoaubie ckaskd H. A. Adanacoena, I, Mocksa, 1957, Ne 164. The
suggested parallels seem to support the ideas of the article: J. Puhvel, ‘Meadow of the Other-
world’ in Indo-European tradition, — KZ LXXX (1969) 64 — 69, in particular, the comparison of
the Otherworld represented as a meadow (See above on this concept), Vedic gdvyuti, Homeric Aetpcw
with Hittite wellu. The last word is explained by J. Puhvel from *welnu- or even *wel-5u (B. Cop, —
Linguistica VI (1964) 44, 61, suggested wellu- < *weslu-, cf. wefi- ‘pasture’, westara- ‘herdsman’)
and compared not only with Old Norse vgllr “meadow’ (*walpu < *woltu-, see below on Slavic
*yolt-), Welsh gwelt, Cornish gwels ‘grass’, but with Russian Bosiocs — ‘god of the cattle’, as well.
J. Puhvel includes into the same group Homeric Greek ‘“HA0otov (cf. Odys. 1V, 563, for an important
context; see also ‘Hiotiog hetpdv or ‘Hidatos xdpoc) from *Fakvi-tio < *wl-nu-tiyo- “be-
longing to a meadow’. According to Puhvel *wel-nu (Hit. wellu-), *wl-nu (Old Greek #Hhu-), *wol-tu
(OIld Norse vgllr) and *wol-su (Russian Boaocw) all designated a meadow or a pasture.

81 0. Carruba, — Die Sprache XIV (1968) 14.

32 KUB XXXV 4511 25—26=LTU 46. The translation is given according to E. Laroche,
Dictionnaire de la langue louvite, Paris, 1959, 147.

3 LTU 26 (line 6); id., 42=KUB XXXV 43 11 2—3.

31 Cf. C.Wa tkins, Indo-European Lexical Families and Their Derivation: Archaic Nominal
Forms. 1. *dieu- ‘god’, — Indo-European Studies (Special Report to the National Science Foun-
dation, Department of Linguistics of Harvard University), Cambridge, 1972, 9.
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Compare also the similar binary opposition of ‘life’ and ‘death’ in the address to a
serpent and to a man in the charm of the ”Atharva-veda* (5, 13, 4c):

dhe mriydsva ma jivih
aydm jivatu md mrta
‘O, snake, die, do not live;
Let this (man) live, let (him) not die’, that is (see table 1).

Table 1. The structure of the charm

t

t

w man serpent
predicate
living ’ -+ —
dead ! = i ~+
i

The same derivational and semantic pattern as in other above cited words is
found in Tocharian A wlalune “death’ with the suffix genetically equivalent to that
found in Russian [/ep-sirs (name of the place near Novgorod where the sanctuary
of Perun was situated), Lith. perk-inija and close to the derivational affixes of such
Baltic formations as Lith. velnias, Vielona. In other derivatives of the same root one
can find different formations with *-f-: White Russian gesemest, oiomot (name of
the epic heroes included into the plots that are similar to the reconstructed myth?®) <
< *yolt-, cf, *molt- > Russian mosom (old name of the weapon of Perun cognate to
Slavic and Baltic names of the lightning: White Russian #040015, mor0xHs, Old Prus-

% Cf. the other works of the authors. To the root *volt- cf. also Boaomxka ra 60podky
(belonging to the terminology of the harvest rites), meaning the same as Bozocosa 6opoda, 6opo-
da, 6opodxa and the like. As these terms are connected with sascurnxu (in some places they are
called soaouibu, eyméuna Oopoda, doxurnku etc.), other formulas of the zazhinki texts are also
relevant, cf. Paop da Jlasép, npuxodume xona xkopmums (cf. the German formula fiir Wodans
Pferd, which has parallels in other Germanic languages too). See about the beard of Volos in
connection with the custom to have the beard waved (3aBuBaThb Goponky): Cab6urunH, Bosoc, a3bi-
yeckoe OOXKECTBO cjaBfHO-pyccoB. Cpasuenne ¢ Oaunom ckanaunasos, — JKMHIIp X1 (1843);
H. A. AdanacreB, Beayn u Beasma, Mockea, 1851, 144 — 145 (vain scepticism can be found
in the article: A. E. Kprmchkuil, Bonocosa Gopona: 3 yueno-kabinetHoi mitosorii X1X B., —
IO6ineinuit 36ipHuk Ha nomany akag. M. I. Barawnis, Kuis, 1927). Taking in consideration
the relation Bozoc | Beaec — soaoc (cp. 6opodka), one should pay attention to the theoretically
possible connection of * Veln- with the Indo-European name of wool, cf. Lith. vilna, OChSI vl/%na
etc. See about it elsewhere. In the light of the above given data it seems worth noting that Velets
(Beaemot) were supposed to eat up their old parents, see A, Co6oneBckuii, 3amMeTkH 1o cJja-
paHckuM apeBHocTaM, — MOPSC XXXI (1926) 8.
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sian mealde etc).; the difference between the vowels in eesems: and soqomer is the
same as in Beaec:Boaoc. It is worth stressing that especially in White Russian tradi-
tion one can find the most numerous number of the features similar to the Baltic va-
riant of the myth.

In Tocharian one can find the reflection of the meaning ‘ruler’, ‘sovereign’
of the root *yel- > Tocharian A wdl, oblique lant. It seems particularly important
that the Proto-Tocharian name of the god of the thunder (in the historically attested
Tocharian languages identified with Indian Indra) had been formed as a compound
with the *yel- “king’ as the first part of it: Toch. A wlafkdt, Toch. B (Kuchean)
ylaifiikte < *wel(@)-w(e)nakt- “king-god’ (the second part is equivalent to Mycena-
ean Greek wa-na-ka ‘god’, ‘king’, Homeric Favaf > &vaE®). It may be suppo-
sed that the Proto-Tocharian compound reflected the link between *yel- ‘ruler’
and *yel- as the name of the mythological being (the ruler of the realm of the dead)
opposed to (in Proto-Tocharian due to the inversion of oppositions identified with)
the god of the thunder.

The same meaning as in Toch. A wdl- may be supposed in such Slavic and Baltic
derivatives of the root *yel- as Old Church Slavonic BEJIMI (designation of full-
right members of Old Slavonic social group) and BJIA/IBIKA (name of a head of a
social group), Old Russian 6oao0sika, dialectal Ryazan eesec ‘ruler’ (semanti-
cally equivalent to Tocharian A wdl), 6os0c “power’, soiocums ‘to rule’. See also
such names of common property as Slov. last ‘property’, Czech. vlastnictvi “property’
and viastnik “owner’, Serbo-Croatian s.2acméaa “nobles, having large estates, feudals,
aristocracy’, Russian go.10cmu “volost, small rural district’® having exact semantic equi-
valent in Lith. valscius, cf. Lith. valstiétis ‘peasant’, see also Venetic names in Volt-,
Vols-*. The same meaning is reflected also in Mordovian loanwords: Moksha V'el’en’
pas, Erzya V'el'en’ k'ir'd'i pas (name of the god-protector of a village community),
v'el'en’ k'ir'd'i azorava ‘female protector of a village’, cf. also v'el’-at’'d “the chief of

36 Proto-Tocharian *w’>Toch. B v (cf. A. J. van Windekens, Etudes de phonétique tokha-
rienne, V; VII, — Orbis XII (1963) 2; XIV (1965) 1; Bsu. UsanoB, K npoucxoxjeHdro MU~
KEeHCKOTo Tpeueckoro wa-npa-ka, — [1epBulil CHMNO3UyM MO 6aJKaHCKOMY SI3LIKOSHAHHIO. AHTHYHAA
bankaunucTuka, Mockra, 1972, 48—52). Semantically important may be the comparison with the
Hittite king becoming the god (see above, note 6), cf. also typological parallels and bibliography in
J. Zandee, Le Messie. Conceptions de la royauté dans les religions du Proche-Orient ancien, —
Revue de 1*histoire des religions, CLXXX (1971) 1 3—28.

3 B. U. Jlann, CroBapb XHBOTO BEJHKOPYCCKOrO #A3blKa, 4 ed., I 431; CaoBapb pyccKux
HapoAHelX rosopor, 1V, Mocksa, 1970, 106.

3 The connection between this meaning and the semantic sphere of the Volos-Veles type is
still reflected in such Russian charms as Bdéaocrmu mebs eozomu ‘let Volosts take you’ (where Bd-
aocmu may be substituted by names of Volos and Perun).

3 M. Lejeune, Voltiomnos, Volsomnos, Volsounos, — BSL XLIX (1953) 41—51; B. H.
Tonopos, Oparment caapsackolit mugonorny, — KCHC XXX (1961) 31.
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avillage’, v'el’-ava “the female chief of a village’. To this Mordovian god the prayers
are addressed in which one asks for more grain, cattle and children; for the protection
against thefire and the evil man ; the prayer ends in an offering to ‘eat and drink’ which
completely coincides with the same offerings to the above mentioned Indo-Europe-
an gods, Perun included. During the women’s ale feast victims are offered to the god,
cf. also the autumnal sacrifice saltan-keremdt, which is performed near a sacral oak
similar to that of the Indo-European god of thunder. These Mordovian data are
particularly interesting since in Mordovian there is another borrowed name of a god:
Pur'g'in’e-pas ‘god of the thunder’®® cognate to Lith. perkiinija ‘storm’, Perkiinas
‘god of the thunder’. Thus both the terms of the reconstructed mythological opposi-
tion were borrowed to the Volga-Finnish languages apparently from Baltic.

The social-territorial meaning reflected in the above given set of Baltic and Sla-
vic words is found also in Mordovian V'el’e ‘Pleiades; swarm; village’#*. The corres-
ponding name of the Pleiades occurs in Russian, Old Russian so.0cenu®® (with the
same suffix *-inja as in Toch. A wlalune, Lith. perk-iinija and Russian //ep-vinb),
80.10CO0CAPsLL, CMONCaps. < 8oaocmogcaps. (see above on gos0cm-) etc., Serbo-Cro-
atian eaawiuhiu. This Russian name is connected also with the god Volos whose cult
became associated with that of a bear in the Northern parts of Russian and in the re-
gions near the Volga*®. The link between the Pleiades and the cult of the bear and/or
the Great Bear may be confirmed by the Old Russian text of Afanasiy Nikitin where
both the constellations are mentioned together (the former being called Boaocetrut)

4 See also Finnish perkule, perkele: U. Harva, Die religiosen Vorstellungen der Mor-
dwinen, Helsinki, 1952, 157 ff., 295 ff.

1 On V'el’e lives Nisk’e pas, cf. also Sisem-dest *7 stars’: I'. H. I1 o T a mun, OueprH cepepo-3a-
niagnot Monrosmuy, IV, C.-Iletep6ypr, 1883, 730. This Mordovian name of the Pleiades differs
from such Finno-Ugrian words as those found in Livonian and Hungarian (with the inner
form ‘sieve’ asin Chuvash): L. Mandoki, Asiatische Sternnamen, — Glaubenswelt und Folklore
der sibirischen Volker, Budapest, 1963, 519 f.

42 At the beginning of the 17th century still found in the Pskov dialect: Tonnies Fenne’s Low
German Manual of Spoken Russian, II, ed. by L. L. Hammerich and R. Jakobson, Copenha-
gen, 1970, 19 (32: 1 — vollosini ‘de Souenstern”).

42 The light of the Pleiades is a good sign for|a bearhunter: H. H. Boporun, Menpexuii
KyJaeT B Bepxrem Ilooikbe B XI Beke, — Kpaepejqueckne s3alMCKM rocyjaapcTBeHHOro $po-
c1aBcKkO-POCTOBCKOIO HCTOPHKO-apXUTEKTYPHOTO M XYAOKECTBEHHOTO My3es-3aIOBEJHHKA,
1V, Spocnarab, 1960, 46 (§ 1).

4 The Great Bear is called in the same text ‘carriage’ (xo0.a), cf. the similar designation in
Phrygian and Tocharian (from the same root) and in Baltic (Lith. ratai in Didieji griZulo ratai
from another root). The typological parallels might be found in Ancient Near Eastern traditions
(cf. also Hittite {ziis"a ‘beam of the Carriage=Ursa Major’ cognate to Old Indian isa etc.), bororo
(C. Lévi-Strauss, Mythologiques, I, Le cru et le cuit. Paris, 1964, 228, 334; the archaic character
of the vehicles in America is suggested by recent archaeological discoveries: S. F.de Borhedhyi,
Wheels and Man, — Archeology XXIIT 1 (1970) 18—25). The parallels in Northern Eurasian
languages (such as Old Icelandic and Lapp) might be found also to the designation of the North Star
as the Elk in the same text of Afanasiy Nikitin.
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and by typological comparison with similar concepts in different Eurasian and Ame-
rican traditions where the names of both of them are interchangeable®. The recent
study of the “astronomical code® of American (particularly North-American) myths
has shown that those animals that serve as classificatory devices — “’binary opera-
tors® (Copérateurs binaires® in Lévi-Strauss’ terms) are associated either with the
Ursa Major or with the Pleiades?¢. The similar interchange explainable as resulting
from the inversion of relations between the two opposed members of mythological
oppositions (x~P in Lévi-Strauss’ notation) might explain the Avestan name of the
Pleiades Perune which just as the cognate Kafir name of the god of the war has been
compared to Slavic Perun by R. Jakobson?". The suffix in this Indo-Iranian name of
the Pleiades is historically identical with that in Eastern Slavic Bosoc-winsa, Lith,
perk-unija, while the roots of both the synonymous terms denote the two members
of the reconstructed Indo-European binary mythological opposition. To quote Lévi-
Strauss, ’d’une variante a 1'autre d'un méme mythe apparaissent toujours des diffé-
rences exprimables sous forme, non de menus incréments positifs ou négatifs, mais de
rapports tranchés tels la contrariété, la contradiction, 1‘inversion ou la symétrie“s,
Such regular correspondences between different variants of the myth make it possible
to reconstruct its Indo-European source on different levels and in different ’codes®
(linguistic, social, geographical, astronomical etc.).

To understand the relation between the astronomic codes and other codes in
which the reconstructed myth is translated it is important to note that on St. Vlasiy’s
day in the province of Tula there was a ritual of addressing the star: when the stars
were seen on the heaven, the sheepherders used to come out on the street, stand
upon the fleece and sing: 3acseTuch, 3pe3/a IcHas, 1Mo NoAHe6eChIO HA PAJOCTh MH-
Py — KpemeHoMY... Tl 3arssdub, 3Besja scHas, Ha ABop K paby TakOMY-ToO.
Thi ocBeTH, 3Be3Ja sicHasl, OTHEM HeTraCHMBIM GeJIOSIPOBBIX OBell Y paGa Takoro-To.
Kak no nojpueecbio 3e37aM HECTb YHCJA, TaK Obl ¥ paba TAKOro-TO YPOAUJIOCH
oBel 6oJsell Torot,

In the same source® the old custom (later on alrcady non-practiced) was
described according to which a woman considered to be guilty of evil plans was

¥ Cf. William B. Gibbons, Asiatic Parallels in North American Star Lore: Ursa Major, —
Journal of the American Folklore, LXXVII (1964) 236—250.

16 See especially C. Lévi-Strauss, Mythologiques, IV (L homme nu), Paris, 1971, 185,
489 a. 0. On South-American parallels see previous volumes: C. Lévi-Strauss, Mythologiques,
I—-T1I1, Paris, 1964 — 1968 (indexes s. v. Pléiades. Grande Ourse etc.).

4 P. fIxo6con, Pojap JMHTBHCTHYECKHX IOKa3aHHI B CpaBHUTENbHOH Muposoruu, —
Tpyas ¥YII MKA3H, V, Mocksa, 1970, 612.

8 C. Lévi-Strauss, Mythologiques, IV (L’homme nu), 604.

4 M. Caxapos, Ckazauusi pycckoro Hapofa, II, ku. 7, C.-ITerepbypr, 1849, 11—13.

30 Th.

26



punished by being put into the ground alive; it was said to be done in particular to
push out the Cow’s Death (the other means to get rid of it consisted in rituals that we-
re performed on St. Vlasiy’s day and were similar to those practiced in Vel district
(Beawckuit yesn) of the province of Vologda: the villagers brought to the church the
butter called g0.100cHoe ; they put it before theimage of St. Vlasiy, the cows were driven
to the church and the holy water was sprinkled on them. In connection with these ri-
tuals the wide use of the wool is to be noticed (particularly the custom called soprume
npswicy ‘to “dawn’ the wool’, 1. e. to bring out the wool at dawn 3 mornings running).
All these motifs — the star, the dawns, the punishment of a woman, the cattle, the
wool etc. — are characteristic of a whole series of myths and legends describing the
transformation of a woman into a star (or of women into a constellation) as a
result of her (their) persecution or punishment. These parallels seem particularly
important since it is possible to reconstruct a plot in the Baltic and Slavic tradition
in which took part the God of the Thunder (Per(k)-iin-), his adversary (Vel-es-/-n-/-
-t-) and the wife (or the daughter) of the god of the thunder punished perhaps for
her deception.



