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Introduction

The present study focuses on folk stereotypes of interconnections between the phys-
ical and the metaphysical worlds in Polish language and culture. It takes as its point
of departure relations between three concepts: lud (the folk), kultura ludowa (folk
culture) and religijnos¢ ludowa (folk religiosity/folk religious practices). The terms
have long stirred heated debate and controversy among scholars in a number of
fields, including ethnology, anthropology, cultural sociology, folklore and religious
studies. The discussion concerns not only the meaning of the concept “folk cul-
ture” and the scope of the terms “folk” and “folk religiosity” but, importantly, also
their valuation. All three are closely interrelated and have an established position in
Polish and European scholarship.

The concept lud (the folk) was in use in Poland already in the eighteenth cen-
tury,' mainly with reference to peasants and the rural population as opposed to
privileged groups - nobility, aristocracy and burghers; from the early nineteenth
century it also came to include the urban proletariat. Today, its relevance is often
put into question owing to the processes of democratisation of society, which have
eliminated estate distinctions.

The term kultura ludowa (folk culture), in turn, appeared in the nineteenth cen-
tury with reference to peasant culture, which had emerged as part of national culture
already in the feudal period and flourished particularly in the nineteenth century,
when it attracted the interest of such eminent ethnographers as Oskar Kolberg?

1 The term lud appeared in official discourse during the debates on the Constitution of
3 May 1791, when it was used with reference to non-privileged social strata, particu-
larly peasants. As put forward by the proponents of the Constitution, this group were
to enjoy the protection of the state and access to schooling.

2 Oskar Kolberg (1814-1890) was a Polish ethnographer, folklorist and musicologist
documenting folk culture. In the course of his field studies he collected an immense
wealth of material from the area of the former Polish-Lithuanian Commonwealth (i.e.
the area also including the territories of present-day Lithuania, Belarus and part of
Ukraine) and some neighbouring regions, published in his lifetime in two series enti-
tled Lud (The Folk, 33 volumes) and Obrazy etnograficzne (Ethnographic Pictures). The
ongoing edition of his collected works currently includes eighty-six volumes (Dzieta
wszystkie, re-issued collections and edited manuscripts). His unique collection is part
of Polish and European cultural heritage and remains an invaluable source for the study
of identity issues, nineteenth-century culture and the place of folk culture in a broader
cultural framework of the day.
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and Kazimierz Moszynski.* Although, like many of their followers, both Kolberg
and Moszynski treated folk culture as an essentially peasant phenomenon, its
nature is more complex and far from uniform. Native (ethnic) sources were not the
only basis for the development of folk culture. As it evolved, it assimilated elements
of the culture of higher social strata, which it adapted to rural reality; it also came
to include features developed as a result of inter-ethnic contact [SE: 196]. The turn
of the twentieth century, usually considered the heyday of Polish folk culture, also
marked the beginning of its progressive decline [Burszta 1998: 168; SE: 197]. The
causes of this process may be found both in the transformation of traditional rural
communities after the Second World War and a general change of economic and
political patterns, both in Poland and other European countries.

Thanks to the committed efforts of nineteenth- and early twentieth-century
researchers who collected, systematised and documented all types of available
sources, a record of oral folk culture of different ethnic groups in the historical
area of the Polish-Lithuanian Commonwealth was preserved for future genera-
tions, becoming part of Polish, Ukrainian, Belarusian and Lithuanian national
cultures. In its heyday, folk culture aroused great interest not only in scholarly
but also artistic circles. This fascination certainly stemmed from the political
situation at the time. Poland had lost independence at the end of the eighteenth
century and did not regain it until 1918. Without their own state, people turned
to national values and saw their cultivation as a key factor in the preservation
of national identity. The fact that folk culture was viewed - particularly by
Romantics - as unsullied by civilisation, and thus endowed with high moral and
ethical values, contributed to its mythologisation.

Radical socio-economic changes after the Second World War in general, and
mass-scale migration from rural areas to urban centres in particular, brought
a levelling of cultural differences between the rural and urban population,
resulting in a gradual decline or, as some scholars claim, the ultimate disintegra-
tion of folk culture as such [Burszta 1998: 168]. Post-war scholarly discourse has
included voices questioning the very use of the term in modern ethnology since
the discipline has steadily evolved towards a study of typology and structure of
culture as well as the processual nature of changes that it undergoes. As a result,
the definition of the term “folk culture” has been revised and its applicability in

3 Kazimierz Moszynski (1887-1959) was the author of a monumental study Kultura
Ludowa Stowian (Folk Culture of the Slavs), vol. 1: Kultura Materialna (Material
Culture), vol. 2: Kultura Duchowa (Spiritual Culture) [Moszynski 1967-1968,
hereafter KLS].
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the study of urban and rural mass culture has come under scrutiny.* Based on the
model of a cultural continuum, a new approach - which views the process and
the dynamics of change in terms of a gradual decline of features recognised as
typically folk ones — has made it possible to bridge the gap between folk culture
before and after the great social transformation.” “Folk-type culture” (kultura typu
ludowego), a new term proposed by Ludwik Stomma [Stomma: 1986], has been
tavourably received by specialists in folk studies (ethnologists, anthropologists,
folklorists and sociologists alike). In general use, however, folk culture has
remained associated with rural culture or even with folklore (notions which in
Poland carry negative connotations). This undoubtedly has had an impact on its
social perception, especially as the lines between urban and rural populations
have become increasingly blurred, particularly among the younger generation.
The term religijnos¢ ludowa (folk religiosity/folk religious practices), in turn,
appeared in Polish scholarly discourse in the twentieth century and is the most
recent of the three terms considered here. The term initially carried negative
connotations associated with the unorthodoxy of local forms of religious life
in terms of the official doctrine of the Roman Catholic Church (theology and
liturgy). Another factor at play here was that religious folklife or folk religion -
as it is known in European scholarship - often involved magical practices or
rituals that did not adhere to established forms of contact with the sacred, and
thus were viewed as shamefully marginal in a dynamically developing modern

4 The most important voices in the debate on the term kultura ludowa (folk culture)
appeared in the journal Lud (The Folk) in 1991 (vol. 74). In reply to a survey under-
taken in 1989, folk studies specialists presented their views on the semantic scope of the
term and its application in ethnography, ethnology, folk studies and cultural anthro-
pology in Poland and other countries. The principal question they considered was
whether it could be applied in ethnography and ethnology in the future. As presented
in Stownik Etnologiczny (An Ethnological Dictionary) [SE: 195-198], the history of
the term folk culture and its evolution indicate that it has been approached from dif-
ferent perspectives at different historical periods, depending on the current state of
research at that time, and hence its scope has been subject to continuous change. In
fact, the debate proved inconclusive and the question has continued to be discussed in
other journals and publications. I discuss its principal streams in my article “Kultura
ludowa czy tradycyjna? Problemy z terminologig” (Folk culture or traditional culture?
Problems with terminology) [Mastowska 2015].

5 According to Ludwik Stomma, such typical folk features which have evolved in rural
communities in conditions of geographical, social and mental isolation include myth-
ical thinking, sensualism and a type of religious sensitivity which is based on a pro-
found belief in the divine order of the universe [Stomma 1986: 145-146].
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society. However, in a new wave of research emerging in the 1970s in reaction
to this negative approach, folk religion came to be seen as an expression of the
natural human need and beliefs actually held by particular communities. The
so-called vernacular perspective in religious studies shifted the focus of interest
to the question of how people view, interpret and experience contact with the
sacred [Yoder 1974; Primiano 1995; Bowman, Valk 2012]. Interpretation of reli-
gious practices, particularly of the persistence of ritual, was greatly enhanced
by Pierre Bourdieus concept of habitus, cultural “dispositions’, set patterns of
behaviour supported by a system of social commands and prohibitions passed
on from generation to generation. Although dependence on a cultural code does
not mean that individuals cannot make their own conscious choices or rely on
their own experience, habitus seems to have an undeniable impact on their per-
sonal worldview, behaviour, actions and convictions [Bourdieu 1977: 72].

In Polish scholarly discourse, folk religiosity has been criticised as naively
sensual, heterogeneous, prone to particularity [Czarnowski 1956; Ciupak
1973; Tomicki 1981; Olszewski 1996], and characterised by superficial devo-
tion (poboznosé) devoid of spiritual reflection. On the one hand, the concept
of habitus can be used to justify the criticism of folk religiosity by its principal
detractors. On the other, however, when a code, including a religious one, is
perceived as a pattern of practice revealing how people function in the world,
such criticism proves groundless. In this way, a change in perspective can point
research in the right direction:

Criticism of inadequate knowledge among believers loses its force if we consider
the following circumstances: modern European societies overestimate what is fully
available to reason, verbalised and subject to individual, presumably rational con-
trol. Meanwhile, the essential element of any culture of paideia, any process of edu-
cation, that is, socialisation, has been to inculcate “artificial” principles in such a way
that they would become “instinctive” so that what is conventional would become, in a
way, naturalised. The final product is supposed to be a particular habitus, an embodied
social pattern, and a measure of success - its preferably unreflective reproduction. From
this point of view, folk religiosity is a perfect example of unarticulated and verbally
inarticulable “knowledge-how” (a concept proposed by Gilbert Ryle), “tacit knowledge”
(Michael Polanyi), “practical consciousness” (Anthony Giddens), “cerebral” (habitual)
memory (William James), as well as “incorporating practices” (Paul Connerton) and
“ritual coherence” (Jan Assman): that is actions, gestures and verbal formulas whose
meaning is determined by the fact of their automatic, routine and preferably collective
re-enactment rather than pure reasoning subject to a continuous process of reflection.
[Bukraba-Rylska 2016: 18]

A growing number of scholars have come to view folk religiosity as a factor
shaping common imagination and sensitivity as well as a sense of security and
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identity [Dobrowolski 1961: 60; Tomicki 1981; Stomma 1986]. Consequently,
the scope of scientific interest has been widened to include questions concerning
how folk culture assimilated Christianity: which of the old pagan beliefs and
rituals became part of Christian religious practices in rural communities, and
which of them were adapted by the Roman Catholic Church as part of its liturgy.
Researchers have become interested in processes of interpretatio christiana in
the early period of Christianity in the Slavic world [Szyjewski 2003; Jozefow-
Czerwinska 2017]. They have also turned their attention to the circulation of bib-
lical and apocryphal motifs in folk culture, as well as to ways in which spiritual
needs for contact with the sacred are manifested in rural communities [Zowczak
2000, 2015; Bukraba-Rylska 2008, 2016].

Today, anthropological and ethnological discourse adopts a broad research
perspective. Consequently, the three terms considered here function as part of
a holistic view of culture understood as a complex of meanings that underlie
concepts, convictions and beliefs forming a commonly shared base of knowl-
edge about the world and providing people with patterns of behaviour. This
base of knowledge is central to the construction of a collective worldview, which
in turn gives rise to norms of behaviour that rely on shared values. A cultural
model of behaviour provides people with a sense of security and identity with
the group and endows their actions with meaning, while at the same time leaving
the individual with an alternative choice: he/she can follow the rules or, con-
versely, break them and face condemnation or exclusion from the community
as a result [Piatkowski 1994: 125 ff; cf. Burszta 1998: 48-57; Szyjewski 2018: 33].
The research apparatus available in the holistic study of culture includes such
operational concepts as myth, worldview and symbol, which capture the rela-
tionship between culture and tradition. Since mythical thinking along with
its cognitive and perceptual potential are the basic frame of folk-type culture
(which also includes features listed by Stomma: sensualism, ritualism and high
religious sensitivity), this apparatus is an indispensable tool for the description
and interpretation of meanings attributed to reality. The meanings in question
arise from both traditionally transmitted patterns of understanding the world
and their creative transformation, whereby old symbols are endowed with new
meanings, as is apparent in magical and religious practices, rites and rituals
[Stomma 1986: 147; Pigtkowski 1994: 125-127; Szyjewski 2018: 42].

Adopting the ethnolinguistic approach, I take as my subject of study an entire
complex of meanings in a broadly interpreted cultural context, a complex that
has shaped the multi-dimensional reality of rural culture, preserved in both lin-
guistic and non-verbal form. Apart from its communicative function, this code,
shared by language users, is also characterised by accumulated creative energy
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which stimulates creative thinking and action within old structures. In my
description I follow the established pattern of ethnolinguistic studies and use
the term “folk culture” in the sense of “folk-type culture” proposed by Stomma;
the radial structure of this category makes it possible to classify its members as
central or peripheral in relation to the prototype, depending on the degree of
their typicality. Given that the material studied here comes largely from the late
nineteenth and the beginning of the twentieth century, it ranks high on the scale
of typical features and thus can be viewed as central in terms of its position in
the category “folk culture” The distance between today’s exponents of folk cul-
ture and the vision of the world created by their ancestors is not evidence of the
demise of this culture but of its evolution. Although some of cultural contents
and behaviours have vanished, this does not necessarily mean a decline in its
values, which are preserved in stereotypes and in a general cultural tendency for
mythologisation [Robotycki 1998: 137]. In this way, attachment to the system
of values and rules of behaviour encoded in the collective subconscious, which
continue to guide people’s actions, has a decisive influence on the longevity of
myth and stereotype as part of the symbolic sphere of culture:

(...) the historical substratum never vanishes without trace. Its elements can play a dif-
ferent role than they used to, become components of different entities than before, or be
altogether unrecognisable to those living today as relics of the past. This, however, does
not change the fact that they continue to exist and they become functional in new ways,
and that the rules of conduct they involve — grounded in the collective subconscious -
still guide people’s actions. [Bukraba-Rylska 2008: 473]

Adopting the perspective of a cultural continuum enables me to use the term
“folk culture” ahistorically, treating it as a mental phenomenon (pertaining to
both thought and action) of a processual nature, subject to constant changes.
Such an approach is in keeping with the term itself, which, depending on the
current level of knowledge, has undergone continuous modification.

The aim of this study is to present the (rural) folk interpretation of the cosmic
vision of the universe as a form of coexistence between the physical world and
spheres identified as supernatural - inaccessible to sensory cognition or human
control. The conceptualisation of mysterious powers that have an impact on
human fate reveals a religious and mythical pattern of thought and imaging, as
well as cultural codes of behaviour towards such forces. Ingrained in the collec-
tive imagination, mental patterns of interaction between natural and supernat-
ural reality, in conjunction with their linguistic correlatives, create a network of
semantic links in the minds of language users, making up a coherent image of
the cosmos. The interrelated links of this chain of semantic correspondences rely



Introduction 19

on various patterns: opposition (e.g. day vs night, life vs death, heaven vs earth,
water vs dry land), correlation (e.g. night turns into day, death is the beginning
of eternal life) or analogy (the movement of the sun across the sky, the annual
rhythm of nature - the cycle of human life). In the centre of thus understood
linguistic image of the cosmos is the conceptualiser, who creates his/her sub-
jective vision of the universe from an earthly point of view, adopting a wider or
narrower perspective.

The present study analyses folk stereotypes of interaction between the phys-
ical and the metaphysical worlds. Belief in the existence of metaphysical forces
of good and evil, whose actions can be beneficial or, conversely, detrimental
to people, is reflected in such commonly used phrasemes as dopust Bozy ‘a
disaster that happens by God’s leave, wola Boska ‘God’s will, swiat Bozy ‘God’s
world, faska Boska ‘God’s grace’ on the one hand, and diabli nadali ‘the devils
have brought it, czort wie ‘the deuce knows, licho nie spi ‘the devil never sleeps,
diabelskie sprawki ‘the devil’s doings’ on the other. The concept of the sacred
includes both divine and demonic forces, two phenomena of a highly abstract
nature that are, in axiological terms, poles apart. Their interpretation, which
relies on the conceptualiser’s imagination along with all available means of per-
ception, is grounded in magical thinking, a religious attitude and belief in super-
natural phenomena. Since it is the conceptualiser who takes the central position
in the universe, his/her vision is inevitably based on the immediate (physical)
experience of actions performed by these forces. The most readily available way
of imaging by analogy is personification: it endows deities with identity, makes
it possible to establish contact with them and enables interpretation of their
actions in the form of myth. The origin myth - a vision of primordial reality
which continues to have an impact on the fate of people and their world - then
serves as an archetype for the perception of the human place in the cosmic order,
both in the pragmatic and spiritual sense.

Symbolic thinking, which involves representing mysteries of supernatural
reality as images, makes it possible to combine the experience of the world
available to sensory perception with a mystery of transcendence. Those images
which acquire a conventional form turn into symbols. The symbolic imagination
integrates disparate realities — physical and metaphysical. Since the use of symbol
makes it possible to cross the boundaries of space and time, the conceptualiser
can re-enact past events in the here and now. The highly abstract nature of
symbol does not mean that it cannot be evoked as a representation of the phys-
ical reality of everyday life (bread, as a symbol of earth, is still food; an oak,
symbolising the structure of the cosmos, is still a tree). Symbolic images are part
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of everyday reality and, at the same time, enable an insight into the metaphysical
realm [Berger, Luckmann 1991: 121-123].

Interactions with the metaphysical world take place in a particular space and
at a particular time, and are subject to conventionalised routines. Such patterns
are determined by a system of commands and prohibitions grounded in a belief
in the power of the sacred and in the possibility of getting access to it, or in
the efficacy of practices aiming to protect people from the harmful impact of
otherworldly reality. Although rites, rituals and magical practices certainly
foster the development of stereotypical models of relations with the sphere of
the sacred, the principal means of communication between the physical and the
metaphysical worlds is language, which generates particular actions and their
scenarios. In ritual practices, words function as “real transmitters of an energy
coming from another world” [Kotakowski 1982: 166] - they are endowed with
causal power, particularly in the case of magical formulas [Engelking 1991b: 84;
2017: 216-219, 222-233; Malinowski 1935: 52-53; Mastowska 2014, 2016a;
Niebrzegowska-Bartminska 2001; 2007: 187-194; Pisarkowa 1998: 154, 161],
uttered in combination with gestures and appropriate objects — and their use is
subject to strict rules which forbid any divergence from the set model [Bartminski
2009b: 209-210; Niebrzegowska-Bartminska 2001; Pisarkowa 1998: 153].

The scope of this study is limited to the process of communication between
the physical and the supernatural worlds and its pragmatic considerations. The
focus, then, is on patterns of linguistic behaviour in cultural context and the
attendant processes of symbolisation, lexicalisation and grammaticalisation as
part of the cognitive process.

Contact with the metaphysical world, and between the participants of events
aimed at attracting supernatural forces, is based on oral communication. Event
participants are bound by close social ties based on the category “own/familiar”
(swdj), a shared knowledge about the world, a religious attitude and familiarity
with the methods of accessing the source of power. Consequently, communica-
tion occurs under the circumstances of immediate personal contact and involves
particular rules of participation. This situation is conducive to the use of a
restricted linguistic code, typical of communication within closed communities,
whose members are familiar with the structure and sequence of the message and
the roles they are supposed to perform according to their social position in the
group [Bernstein 1965: 153-156]. In this way, cultural communicative commu-
nity is conducive to the development and consolidation of stereotypical patterns
of behaviour.

The communicative situation and the means of linguistic expression on
which it relies have an impact on the type of culture and its way of thinking. This
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observation, proffered by such authors as Bronistaw Malinowski, Jack Goody
and Walter J. Ong [Godlewski 2003], has been gaining increasing recognition in
scholarship [Bartminski, Niebrzegowska-Bartminska 2009: 80]. Oral commu-
nication underlies the mode of existence in the world, while participation in
customs and rituals fosters the emergence of ready-made texts in the form of
language formulas, based on the thought patterns of a particular community and
on its general perception of the world in the linguistic, axiological and symbolic
sense [Bartminski, Niebrzegowska-Bartminska 2009: 80]. The type of text and
code and the situational context have a considerable influence on the course and
type of communication. In view of the frequent use of a restricted linguistic code
(lacking literal forms of expressing intentions, relying on limited vocabulary and
a condensed form of utterance), non-verbal actions play a significant role in cre-
ating a stereotype of interaction between physical and metaphysical reality. The
function of language is particularly apparent in the pragmatic power of words -
inducing collective action and shaping patterns of thought and behaviour as well
as norms which enable social coexistence.

Methodological principles

Methodological and philosophical premises of cognitive grammar and tools
developed by the proponents of this method of language study® seem to be the

6 'The principles of the cognitive approach were established by Ronald Langacker in his
two-volume Foundations of Cognitive Grammar [Langacker 1987, 1991]; they were sub-
ject to modifications by the author himself and by his main followers: Mark Johnson,
John R. Taylor and George Lakoff. The cognitive approach was met with consider-
able interest in scholarly circles and soon began to live its own life, sometimes, as
argued, to the detriment of Lakoff’s original proposal [Grzegorczykowa 1998: 10].
Cognitive grammar also became popular in Poland. Discussions concerning its theo-
retical and methodological principles were held at the seminars called Jezyk a Kultura
(Language and Culture), and their results were published in volume eight of the series
[Nowakowska-Kempna 1992b]. Another volume was Langacker’s Wyklady z gramatyki
kognitywnej (Lectures in Cognitive Grammar), published following a discussion with
the author held at a conference organised by the Maria Curie-Sktodowska University
in Lublin [Langacker 1995]. A volume of studies edited by Henryk Kardela, in turn,
presented the standpoints of various scholars from different research centres in Poland
as well as their proposals for the development of cognitive grammar [Kardela (ed.)
1994]. Subsequent years have seen many publications concerning cognitive linguis-
tics, including a number of articles which appeared in the journal Etnolingwistyka
(Ethnolinguistics).
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most adequate for the presentation of different components which make up
the semantic continuum between the spheres of extralinguistic reality, thought
and language. Cognitive grammar relies on experiential realism as the prin-
cipal factor shaping the conceptual system. Given the immediate connection
between thinking and the body (in terms of a broadly interpreted sensory expe-
rience: movement, perception, social experience), thought is viewed as imaging,
and metaphors - as the dominant aspect of language use. It is also assumed that
thought - understood as operations performed on abstract symbols by means of
the entire conceptual system — takes the form of Gestalten [Langacker 1987, 1991,
1995; Fife 1994: 14-16, 20-22, 43; Kardela 1998: 13-14]. Consequently, in this
approach pragmatics and semantics are not separated, which means that cultural
context, including activities and behaviours displaying a considerable degree of
habituation, is an inherent component of meaning [Anusiewicz 1995; Bartminski
1980b, 1988a, 2001, 2006a, 2006b, 2009a, 2009b; Bartminski, Niebrzegowska
1998; Bartminski, Niebrzegowska-Bartminska 2004; Bartminski, Tokarski 1993;
Kalisz 1993, 1994b; Kardela 1992a, 1992b, 1994, 1998; Krzeszowski 1994, 1997,
1999; Tokarski 1998a, 1998b, 1990; Wierzbicka 1996, 1999].

Since customs and rituals involve particular actions and behaviour connected
with convictions and beliefs, they can be regarded as a case of habituation.” They
are also closely related to the sphere of culture, which is grounded in the expe-
riential base and provides the basis for constructing stereotypical images of
contact with the sphere of the sacred, entrenched in particular ritual scenarios.
This study presents the cognitive process of imaging and conceptualisation of
the interaction between the natural and supernatural worlds on the basis of folk
stereotypes in the following aspects:

(1) the experiential myth and the function of preconceptual image schemas,

(2) creation myths as symbolic models re-enacted in cognitive scenes of interac-
tion between the natural and supernatural worlds,

(3) stereotypes based on the opposition between “one’s own/familiar” (swdj) and
“strange/alien” (obcy),

(4) linguistic forms of conceptualisation.

7 In phenomenology and cognitive studies, habituation refers to gradually developed
habitual response to particular stimuli, much in line with the saying “practice makes
perfect” When a certain cognitive routine is relatively frequent or sufficiently intense
to occur, it becomes entrenched/habituated. Although habituation and subsequent
activation of a particular cognitive routine initially require a considerable mental ef-
fort, in the course of time its activation becomes increasingly easier, which makes it
possible to perform particular actions more smoothly [Fife 1994: 14].
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The material used here to illustrate and discuss the phenomenon of coexistence
of physical and metaphysical reality consists of linguistic and cultural stereotypes
and symbolic representations of the four natural elements: earth, fire, water and
air. Assuming that their conceptualisation is based on the experiential myth, the
phenomena under investigation are grounded in the physical experience of the
world, stored in the experiential base in the form of preconceptual image schemas.
Creation myths tell of primordial matter which gave rise to the cosmos and provide
symbolic images of the scene of creation, found in different narratives around the
globe. The sheer number of variants indicates the wide circulation of such stories
and thus the preservation of the myth in collective memory. Different variants of
cliché reproduction of the origin myth generate a cognitive pattern which defines
the relations between the physical and the metaphysical worlds.

The four natural elements, which are available to sensory experience, sym-
bolise the primordial matter that gave rise to the cosmos and life. In ancient
cultures, natural forces represented supreme divinities; symbolic images of
elements as instruments of the sacred power ruling the world are rooted in
culture and can be found in different parts of the globe. The vitality of these
symbols, adopted by successive religious systems, can be seen as an example of
cliché reproduction, which underlies stereotype.

In many religions fire was associated with the sun, and the light it gave — with
the shining sky. The sun and its night-time counterpart, the moon, in turn, were
identified as the divine face. In view of their connection with the sacred, ana-
logical representations of the sun and the moon in Polish folk culture are also
included in this study.

The impact of the natural elements, the sun and the moon is part of a human
primeval physical experience, stored in the experiential base as FORCE and
COLOUR schemas, and, in more abstract senses, also LINK and CONTROL
schemas. The ritual use of fire, water and earth, as well as numerous traces of the
cult of the natural elements, the sun and the moon, indicate that they all have
long been perceived as a medium linking physical and supernatural reality. Such
a vision has provided the framework for the development of associations which
make up a coherent linguistic and cultural vision of the cosmos.

The analysis of issues in the focus of this study was greatly facilitated thanks to
an immensely rich collection of source material — Stownik stereotypow i symboli
Iudowych (A Dictionary of Folk Stereotypes and Symbols, hereafter SSSL),?

8 Slownik stereotypéw i symboli ludowych (A Dictionary of Folk Stereotypes and
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conceived and edited by a team of ethnolinguists at the Maria Curie-Skfodowska
University in Lublin, headed by Professor Jerzy Bartminski. Based on cognitive
definitions and a facet structure of entries, the dictionary presents its material
in a particularly accessible manner; documentation of individual entries is clas-
sified according to genres, which makes it possible to identify differences in the
description of particular images. Although the present study also takes into
consideration material available elsewhere (dictionaries of local dialects, ethno-
graphic and ethnolinguistic studies), it is mainly based on the SSSL dictionary.

The present English edition of the original Polish monograph is addressed to
anthropologists, ethnologists, folklore scholars, linguists and specialists in cul-
tural studies. However, an English-speaking reader should realise that while the
translation attempts to find the closest English equivalents to render the content
of the Polish original, there remain inevitable differences arising from the way
each culture and language conceptualises the world. Names of demons, deriving
from their dwelling places (wodniki ‘water demons’ or latawce ‘flying demons’)
or the way such creatures torment people (dusiotki ‘chokers, gnieciuchy ‘crushers,
topielniki, topielce, utopce ‘drowning demons, lit. ‘drowners’), are a case in point.
They do not have English equivalents; neither is it possible to find a fully cor-
responding English word to render the Polish concept of the otherworld. The
noun zaswiaty, literally ‘worlds beyond, is not only plural, indicating the mul-
tiplicity of such metaphysical worlds, but also formed by adding the prefix
za- ‘behind/beyond; which suggests a much larger space situated beyond the
physical world. Furthermore, the multi-layered spatial conceptualisation is re-
flected in the grammatical opposition between the singular noun $wiat ‘world’
and the plural zaswiaty ‘worlds beyond, which also involves such oppositions
as near vs far, own/familiar (swdj) vs strange/alien (obcy), uniform vs heteroge-
neous. Consequently, to indicate the difference between the conceptualisation of
the metaphysical world in English and Polish culture, the Polish word zaswiaty is
rendered as “otherworlds” in the present translation.

Examples of Polish proverbs and expressions, as well as quotations from folk
tales, songs and poems, are provided in both the original (often dialectal) form
and in English translation. This offers the opportunity of a comparative study of

Symbols), ed. J. Bartminski, vol. 1 Kosmos (Cosmos), part 1, Niebo, Swiatta niebieskie,
ogien, kamienie (Sky/heaven, Celestial Lights, Fire, Stones), 1996; part 2, Ziemia, woda,
podziemie (Earth, Water, Underground), 1999; part 3, Meteorologia (Meteorology), 2012;
part 4, Swiat, swiatlo, metale (The World, Light, Metals), 2012, Lublin: Wydawnictwo
Uniwersytetu Marii Curie-Sklodowskiej.



Introduction 25

the Polish stereotype of the interaction between the physical and metaphysical
worlds in both an intercultural and interlinguistic dimension. Such a comparison
of Polish conceptualisations of the studied phenomena as reflected in cultural
and linguistic forms with those existing in the reader’s native language will reveal
both similarities and differences between English-language and Polish culture.
Publications which may provide a starting point for comparative research of
representations of metaphysical reality and its influence on the human condition
include encyclopedias offering analysis of supernatural worlds, elemental forces
and heavenly bodies in cultures other than Slavic [Bane 2014; Lecouteux 2016];
monographs concerning images of the otherworld among Celts [Black (ed.)
2005; MacLeod 2018] and Anglo-Saxons [Pollington 2017]; as well as general
[Sirhan 2014; Zankroff 2019], and more specific studies (for example on the ele-
ment of water in Celtic [Avalon 2019] or Japanese culture [Smith 2019 [1908]]).

Valuable material supplementing the Polish folk image of the metaphysical
world against Slavic background can be found in English editions of Polish and
Slavic folk tales [e.g. Grand 2017; Naaké 2016; Tibbits 2018].






Part 1 Conceptualisation of the interaction
between the physical and metaphysical
worlds: basic premises






1 General characteristics of cognitive processes

1.1 The experiential myth:
the starting point for cognitive analysis

Processes of conceptualisation are grounded in the experience of language
users, gained through interaction with the external world. The cognitive pro-
cess involves sensory, emotional and kinaesthetic experiences, which become
subject to intellectual interpretation, leading to the formation of the experien-
tial base. As such, then, the base constitutes an already developed structure of
knowledge acquired as a result of repetitive cognitive events — psycho-physical
experiences consolidated in the course of perception and interpretation of the
world. So-called cognitive paths developed through habituation make it possible
to reproduce analogical reasoning and join simple units into complex structures
[Fife 1994: 14; Langacker 1995: 14-15]. Consequently, the creation of new forms
is grounded in model schemas, i.e. features that have been abstracted from
common, more basic structures.

The experiential base is built of domains, i.e. structures of human knowledge
that shape specific concepts, with the so-called source domains as its most ele-
mentary constituents. The structure of source domains, which emerge directly
from experience, may subsequently be employed in order to image more com-
plex or abstract concepts. In this way, the experiential myth relies on a base,
treated as an organised structure of concepts that we can understand by means
of structural metaphors deriving from simpler base elements. This demonstrates
how human beings comprehend a whole class on the basis of selected similar
features [Kardela 1992a: 15-16].

According to cognitivists, scanning and profiling are elementary operations
performed by a conceptualiser in relation to data gathered in the experiential
base. Scanning involves comparing various domains in order to create a cog-
nitive path linking selected areas. Profiling, in turn, is a creative process which
involves the conceptualiser’s point of view and an area he/she selects, where he/
she suppresses or foregrounds the chosen semantic features, making it possible
to establish a new onomasiological path. This leads either to designation or to
a metaphorical or metonymic extension, by means of which some concepts
(usually more complex ones) come to be interpreted in terms of other, simpler
concepts. The process of profiling is closely linked to imaging, which relies on
familiar, conventional associations, while at the same time it entails a constant
search for new connections. In this way, the conceptual system remains open
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to the discovery and naming of new phenomena, whose models are shaped on
the basis of previous experiences and stereotypes, as well as conventionalised
methods of categorisation and their typicality. Patterns that are most often
reproduced within a certain category come to function as prototypes. The
categorisation of objects, states and phenomena in terms of prototypes enables
their extension, which ensures its open character and is a crucial feature in
the semantic continuum of culture and language. Rules governing transfer
from reality to language describe what is conceptualised and how this is done
(rather than what it means) and what semantic components are used to create
linguistic forms of expression [Nowakowska-Kempna 1992a: 125-156].

1.2 Preconceptual image schemas

Ways of imaging concepts are directly linked with the psycho-physical
experiences of the outside world accumulated in the experiential base, i.e. the
conventionalised routines of perception. Conceptualisation develops on the
basis of so-called preconceptual schemas emerging from primal experiences
such as: birth and the purely physical connection with the mother’s womb
through the umbilical cord (the LINK schema); a sense of balance, arising
out of the need to maintain an upright position (the BALANCE schema); a
sense of the integrity of the human body (the PART-WHOLE schema); expe-
rience of the impact of outside forces and the ability to exert force on out-
side objects (the FORCE schema); perception of space in relation to one’s own
body (the CENTRE-PERIPHERY schema); and, finally, the SCALE schema,
involved in processes of axiologisation [Johnson 1990: 101-137; Krzeszowski
1994: 39-40].

In complex structures, such schemas may appear together in many different
configurations, e.g. the LINK, PART-WHOLE and CENTRE-PERIPHERY sche-
mas are combined in the concept of family (which involves a sense of bonding
and safety built on the metaphors of the umbilical cord, the mother’s womb
and a shared space). When combined with the BALANCE and the VERTICAL
UP-DOWN schemas, they serve to conceptualise the domain of family rela-
tions and other social bonds. Thus, hierarchical relations of a generational type,
such as father-son, are construed according to the VERTICAL schema, while
the HORIZONTAL schema structures bonds between peers, like mother-father,
brother-sister, etc. This model of family relationships underlies the stereotype of
the interaction between the physical and metaphysical worlds (God the Father,
the Mother of God, man — God’s child).
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As the concepts of good and evil are among the elementary components of
the experiential base, preconceptual schemas have an inbuilt axiological scale of
positive and negative value. The positive scale includes all phenomena connected
with LINK, WHOLE, BALANCE and CENTRE, while disintegration (with the
attendant consequences of severing the link, losing the central position and dis-
turbing the balance) is placed at the opposite pole [Krzeszowski 1994: 35-36].
Since stereotypes of contact with the divine sphere include the WHOLE, LINK
and BALANCE schemas, they are assigned a positive value. On the other hand,
the structure of references to the demonic world involves fragmentation (the
PART schema), disintegration (lack of LINK) and loss of BALANCE, which
places them at the negative pole of the scale.

The experience of distinguishing between positive and negative beings and
entities lies at the basis of processes of categorisation. As a result, concepts
(sets as a whole), classes and categories on the one hand, and their particular
representatives on the other, are all subject to valuation. This means that the
value assigned to a given class of objects is not necessarily identical to the value
of a specific item, especially that the value of a concept itself (a set or a cat-
egory as a whole) is not always immediately apparent or consistent with the
contextual (actual) emotional marking [Johnson 1990: 121-124; Krzeszowski
1999: 22-23].

The CENTRE-PERIPHERY and BALANCE (UP-DOWN) schemas intro-
duce a horizontal (different distances from the “plus” and “minus” poles) and
vertical (higher or lower position of entities and phenomena) hierarchy of values,
respectively. Both scales are crucial in evaluating relations between the physical
and metaphysical worlds. However, it is the UP-DOWN hierarchy of their rel-
ative location that plays the primary role, since it derives from the elementary
model of perceiving and organising reality, i.e. the Great Chain of Being. This
schema functions as an unconscious cultural model, and ascribes a position
at a lower or higher level of the hierarchy to all material and spiritual beings.
God - the highest Spiritual Being — occupies the top of the pyramid, with people,
animals and plants taking progressively lower places, while inanimate matter is
placed at the bottom. Every level entails a different kind of experience with its
corresponding type of values. The level of spiritual beings is associated with reli-
gious experience and the attendant divine and holy values. The level of human
experience involves spiritual life, while emotions and instincts correspond to the
animal level and isomorphic animal values. Life and vital values, in turn, are
connected with the plant level. Finally, sensory experience and values arise in
the course of human interaction with inorganic entities, which are placed at the
lowest position [Krzeszowski 1999: 34-35].
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1.2.1 The FORCE schema

FORCE is the basic preconceptual schema present in all images of the interac-
tion between the natural and supernatural worlds; the parameters of its generic
structure reveal how the conceptualiser experiences the power of the sacred.
The prototypical impact of FORCE relies on six elementary principles [Johnson
1990: 42-48; Libura 2000: 160]:

(1)

2)

3)

4)

©)

The action of force is connected with potential interaction. In the relation:
man — the sacred, the object of the action of supernatural forces may actively
summon their power or, conversely, defend him/herself against them.
Every force has its origin. For the purposes of the present study, we assume
that force derives its power from the sacred.

The action of force involves a certain path, taken by the object that is
moved by its power. We assume here the use of the source-path-goal
schema, e.g. out of God’s will (source of power), a bolt of lightning (the tool
of power) falling from the sky (path) strikes a tree inhabited by demons
(goal).

Every force has its unique power and intensity. While divine power is
unrestricted and absolute, the actions of demonic forces are subject to
their specific circumstances. A human being, who is at the receiving end
of the impact of force, may come to experience it in varying degrees. One
way of conceptualising power involves the image of a circle. The closer to
the centre, the stronger the force’s impact. This image is reflected in mag-
ical practices which aim to intensify force by means of walking around
in a circle or drawing a circle, thereby delimiting the space where the
force is in operation. Another type involves establishing linear borders,
such as thresholds, fences, boundary ridges (miedze), or the line of the
horizon corresponding to the perceptual capacities of human sight. This
turns them, in practice, into symbolic boundaries marking out a safe terri-
tory protected by the power of the sacred. The intensity of a force’s impact
is thus also directly related to the CENTRE-PERIPHERY schema (see
below).

The experience of force is a result of interaction. In the interaction between
the natural and supernatural worlds, divine actions initiate a chain of events,
consisting of both demonic counteractions and the relevant actions of the
human being, who responds to God’s will while at the same time under-
taking measures to protect him/herself from satanic designs. The experience
of God’s power will thus be enclosed within the triangle of divine-human-
satanic interactions.
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(6) The experience of force has a causal structure. Hence its course may be
described as a sequence of actions involving cause and effect.

The last two aspects are particularly important for the FORCE schema, as they
presuppose that its operation is interpreted in terms of the events it causes. The
causal structure of the experience of FORCE, construed as a series of sequences,
corresponds to the model of a chain of energy, in which the participants of the
events pass on energy from one to another. Consequently, in imaging the influ-
ence of supernatural forces on the physical world, it seems appropriate to concep-
tualise an event as the effect of the impact of a billiard ball [Kardela 1998: 80-81].

In the interactions between the sacred and earthly worlds, God manifests His
power through acts of creation, revelation, blessing or punishment. By contrast,
demonic forces engage in destructive actions, such as constant opposition to
the Creator (which is the main principle of their activity), as well as attempts to
possess human souls and deceive and harm human beings. Man’s response, in
turn, involves offering thanks for God’s blessing, or praying for His grace or for
the punishment to be averted, thus invoking God’s power in protective magical
practices against the vicissitudes of fate and the actions of evil forces. Man may
also, conversely, cooperate with those forces.

Only God’s power is unlimited, even if its manifestations may vary in inten-
sity. The actions of evil forces, in turn, are dependent on more or less favourable
circumstances. By contrast, human actions aimed at summoning power are
attended by numerous practices which are meant to increase their efficacy, such
as using sacramentals, praying for intercession to divine and holy persons, or
performing magical actions in a specific time and place. Undoubtedly, then, we
are dealing with a scenario which profiles archetypal roles: agent — instrument —
patient or theme [Langacker 2008: 260-264; Kardela 1998: 81]. Depending on
the setting, the realisations of the FORCE schema may vary: they may involve
different motivations, directions of action and paths leading to the goal.

The process of imaging a scene itself depends on the point of view of the
subject, who may function as an active participant in the scene (for example by
placing a blessed candle (gromnica lit. ‘thunder candle’; the name derives from
the word grom ‘thunderbolt’) in the window to protect his/her house from a
thunderbolt), a participant and experiencer (e.g. a sick person subjected to mag-
ical practices meant to expel the disease), a chance recipient “drawn into” the
scene (struck by lightning, afflicted by illness) or an observer (a witness to a
miracle or a revelation). Each scene will involve a profiling of archetypal roles
of varying discursive relevance, with the role of the agent (the initiator of the
flow of force) as the most, and the role of the instrument or recipient - the least,
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prototypical. Furthermore, the scale of discursive relevance depends on both
the place the conceptualiser occupies within the scene, and the degree to which
he/she identifies him/herself with an abstract participant in an event [Kardela
1998: 82—-84].

The experience of force may take different forms [Libura 2000: 176]:

o A singular, rapid stroke, e.g. natural disasters, lightning shock, the first bolt of
thunder in spring which drives away evil forces from the ground, an outbreak
of fire, hailstorm, harm inflicted by evil powers, casting an evil spell (rzucanie
uroku), undoing an evil spell (odczynianie uroku), driving away demons,
expelling a disease (zamawianie choroby, lit. ‘speaking away a disease’) and
other magical practices meant to produce the desired event.

« Long-term, steady action, e.g. a blessing for the rest of their life conferred on
the bride and groom during the wedding; protective practices employed at the
laying of the foundations of a new house (zakfadziny) in order to ensure safety,
blessing and protection against evil forces for its inhabitants; cyclical actions
connected with the rhythm of the day, nature, the sacred calendar: rites and
attendant ritual activities. In all these cases, while the action itself is singular,
the effects of its power are long-term.

« Periodic, intermittent actions (actions of evil forces against people and ani-
mals, e.g. nocturnal haunting by a mare (zmora)).

o Actions whose force diminishes with time (activities connected with the
renewal of the tools of power, such as the blessing of water, renewing the
power of fire, returning to the time of origins and restoring the world to its
primal divine order; all these cases involve the interplay between the FORCE
schema on the one hand, and the BALANCE and CONTROL schemas on the
other).

The canonical model of experiencing the operation of force in terms of the
SOURCE-PATH-GOAL schema is realised in the case of a primary experi-
ence of force, which is independent of human will. Taking into account poten-
tial interactions, the experience of force entails a number of possible event
scenarios with a varying structure and axiology [Johnson 1990: 45-48; Libura
2000: 160-175].

(1) Compulsion, as an experience of force operating independently of, or con-
trary to, human will, assumes a negative value. When combined with the
CONTROL schema, however, it may result in a more or less voluntary sub-
mission to the forces in question, such as social norms, customs, etc. In
such cases we are dealing with inner compulsion, which may result either
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from one’s choice (a sense and/or manifestation of membership in a group),
or from some form of social pressure put on the individual. Depending
on the conceptualiser’s point of view, the value assigned to inner compul-
sion may be placed at varying distances from the extreme points of the
axiological scale.

Blockage, which takes place when a force encounters an obstacle, requires
a change of direction. The blockage schema as such is assigned a negative
value. However, depending on the actual course of events and the profile
of archetypal roles, a radical change of value may occur: e.g. protective
practices counteracting evil forces will assume a positive value.
Counterforce leads to neutralisation as a result of a clash between two con-
trary forces of the same value. The effect of the forces’ action is then zero.
The undoing of spells (odczynianie urokéw) or the Virgin Mary stopping the
progress of a disease are cases in point.

Diversion involves a change in the path of force on its way to the goal.
Bringing a fire under control and directing it away from threatened areas
or banishing disease into the wilderness, where it cannot harm people, may
serve as examples. Since the CONTROL schema is also included in the sce-
nario, the event may be evaluated in a positive way, but in each case its place
on the axiological scale will depend on the conceptualiser’s point of view.
Removal of a restraint/an obstacle is a preventive action which prepares
the path for the force to reach its goal smoothly. Assuming that the goal is
achieved, the scene of the removal of the obstacle is evaluated positively,
with the CONTROL and BALANCE schemas incorporated into the struc-
ture of the force’s operation. Examples include activities which aim to facili-
tate a process such as giving a blessed candle (gromnica) to a dying person to
light their way into the afterlife; providing the dead with a coin to pay for the
passage across a river at the border between worlds; opening drawers and
locks to help a woman give birth, etc.

Enablement involves opening up possibilities of increasing or weakening
the action of force; such scenarios are linked with circumstances that can
impact the force’s intensity (time, place, magical or blessed objects), inviting
a medium to take part in the scene e.g. a dziad (a wandering beggar, singer,
storyteller and mediator between the earthly and metaphysical worlds; lit.
‘grandfather/forefather’) or a znachor (folk healer), or invoking the interces-
sion of divine and holy persons.

Attraction-repulsion is mainly linked with the experience of the ac-
tion of supernatural powers and involves arranging situations conducive
to the working of sacred forces (e.g. ritual protective actions: fumigating,
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sprinkling with holy water, placing bunches of herbs or blessed garlands in
the corners of a house or in barns to drive away evil powers).

The perceived operation of supernatural forces produces certain reactions and
impacts on how such activities are motivated and evaluated. The involvement of
the CONTROL and BALANCE schemas is a crucial factor which influences such
evaluation. Both schemas are activated in the case of events caused by INNER
COMPULSION. Inner compulsion creates obligation, which finds its linguistic
manifestation in such verbal forms as powinienem ‘1 should, musze I must,
mam zrobi¢ x T am to do x, corresponding to a sense of inner necessity [Libura
2000: 177-178]. Since inner compulsion is dictated by human will, it acquires
a positive value. The experience of force also leads to the emergence of social
norms, which influence collective behaviour and may become the basis for the
development of a sense of obligation motivating the actions of an individual.

The impact of social norms can be manifested through different actions:
blockage, counteraction or diversion, undertaken in response to superordinate
situations in which a given action is obligatory, permitted or forbidden. As a
participant, the conceptualiser adopts forms of action appropriate to the situ-
ation, and as an observer, he/she communicates the existence of norms which
determine the course of events. The external impact of norms in the form of
commands and prohibitions is expressed by means of such verbal forms as
trzeba ‘one needs to, godzi sig¢ ‘it behoves, nalezy ‘one ought to’ and nie wolno ‘it
is forbidden to. Combined with the FORCE schema, modal verbs such as trzeba
‘one needs to;, nalezy ‘one ought to, musie¢ ‘must/to have to, mie¢ + inf. to be
to do, godzi sig ‘it behoves, wypada ‘it befits, wolno ‘it is permitted’ not only
reveal beliefs, opinions and emotions concerning the operations of supernatural
powers, but also reflect man’s volitional and cognitive attitude. In this way, they
build the basis of knowledge about the material and spiritual worlds.

The emergence of preconceptual structures of knowledge enhanced human
cognitive abilities, based on experience and biological circumstances, and led
to the development of highly abstract ways of reasoning. The application of
metaphorical structures of preconceptual schemas in abstract thinking makes
it possible to construe processes of interaction between the physical and the
metaphysical worlds in terms of FORCE, combined with other image schemas.
This principle is borne out by the development of modal lexemes, starting with
force, through deontic modality, to epistemic modality [Libura 2000: 205-
211]. The illocutionary force of speech acts relying on the connection between
modal predicates and the FORCE schema turns them into commands, requests,
promises, warnings or threats, while their perlocutionary force produces the
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desired response of the addressee, who performs an action or changes his/her
mental state [Libura 2000: 206-208].

In event scenarios where the power of the sacred is invoked (incantations
expelling a disease (zamawianie choroby) in the name of Jesus or the Holy
Mother, “appeasing” a fire in the name of the Holy Trinity, casting a curse), the
perlocutionary force of the speech act is reinforced as the use of the holy name
endows words with causal power. The disease is cured, the fire dies down, and
the curse acts instantaneously and irrevocably. In communicative acts, variants
of the FORCE schema are actualised in the form of physical actions, e.g. magical
healing practices involving the performance of particular actions such as fumi-
gating, burying in the ground, giving the sick a piece of clay from the bread stove
to eat, etc. They also inform patterns of behaviour dictated by epistemic necessity
(COMPULSION-BLOCKAGE, e.g. observing the prohibition against putting
out a fire started by lightning or using wood from a tree felled by a thunderbolt
for timber, etc.). From the onomasiological point of view, models of the FORCE
schema contribute to the development of causative concepts as well as concepts
connected with social, moral or ethical obligation [Libura 2000: 220-221]. They
also underlie metaphorical extensions of lexemes, which acquire a symbolic sig-
nificance in cultural-religious contexts.

The use of the FORCE schema in the construction of a scene involves locating
its origin either in a primary figure (e.g. the Holy Mother who opens up the gates
of heaven to purgatorial souls; a vampire (upiér) bringing death to the villagers)
or in the background, if it is the agent who is the figure invoking supernatural
powers (e.g. a mother conferring a blessing or casting a curse on her child; the
purification of water by throwing St Agatha’s salt into a well; striking cattle with
traditional Easter palms (bunches of willow twigs)' before the first pasturing in
spring to protect the animals from evil forces lurking outside the safe space of
the farmyard).

1.2.2 The CENTRE-PERIPHERY schema

The location of the source of force introduces a further schema which is inex-
tricably related to the construal of a scene, namely CENTRE-PERIPHERY
(C-P). The C-P schema determines the degree of the conceptualiser’s empathy
towards the object of perception - a supernatural force, which manifests itself

1 InPoland, Easter palms are bunches of willow twigs in bloom, or elaborate decorations
of straw, dried grasses and flowers, and/or coloured paper and ribbons on a stick
(translator’s note).
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in its primal form as an external, hence alien (0bcy), power. The sense of other-
ness (obcos¢) may, however, be alleviated by reducing the distance between the
recipient and the source of force; in this way, the CENTRE-PERIPHERY schema
also comes into play in concepts connected with identity (i.e. the category “own/
familiar” (swdj) vs “strange/alien” (obcy)).

The CENTRE-PERIPHERY schema is grounded in the following experiences
[Johnson 1990: 124-127; Libura 2000: 151-157]:

(1) The structure of the body, which also involves the operation of the BALANCE
schema and specific schemas UP-DOWN, FRONT-BACK.

(2) The structure of space within sight; in stereotypes concerning the natural
and supernatural worlds, this space is treated as own and familiar (swdj),
which finds its linguistic expression in lexemes suggesting physical connec-
tion by means of the sense of touch, e.g. w zasiegu wzroku ‘within eyesight,
gdzie wzrokiem siggng¢ ‘as far as the sight reaches, ogarngé wzrokiem ‘to
encompass with eyesight’

(3) The structure of a village and the structure of a house/home (dom); it is
home, in particular, that is directly linked with the C-P schema both as
man’s immediate environment, considered to be own, safe space (in oppo-
sition to the space outside), and as a metaphorical reflection of the model
of the world, parallel with the cosmic mountain and the world tree. Since
the vertical, hierarchical order of a house is consonant with the structure of
the human body as well as with the corresponding structure of the cosmos,
the space of home is considered sacred (imitating God’s model of the
world) [Eliade 1959b: 42-44]. The sanctity of home is evinced by patterns
of behaviour which the family and strangers are obliged to follow, as well
as by numerous rites and rituals aimed at ensuring constant contact with
the sacred [Benedyktowicz D., Benedyktowicz Z. 1992: 45-58; Bartminski
1997: 22].

Agnieszka Libura distinguishes two types of the CENTRE-PERIPHERY schema
[Libura 2000: 157]:

(1) C-P, includes patterns based on the experience of space as a whole, avail-
able to the senses from a given vantage point (expressed by such lexemes
as szerokie horyzonty ‘wide horizons, widnokrgg ‘the horizon’ lit. ‘the circle
of what can be seen, ogarng¢ spojrzeniem ‘take in at a glance’). The C-P,
schema combines specific schemas: BALANCE, UP-DOWN, FRONT-
BACK, as well as PART-WHOLE and FAR-NEAR. In the relations between
the natural and supernatural worlds, the C—P, schema serves to delineate
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spaces belonging to the “intersphere” at the border between worlds (a moun-
taintop, a cave, “the seventh boundary ridge” (siddma miedza), a fork in the
road, etc.). As it is usually a remote place, it may be considered alien (obcy),
although the final evaluation - as usual - depends on the conceptualiser’s
point of view.

(2) The C-P, schema is present in spatial structures that can be taken in at a
glance (e.g. a house, a field); it endows them with order and coherence,
thus including them in the “own/familiar” category (swdj). In the same way;,
things that are important or unimportant acquire their proper location in the
scene: in the centre or on the periphery, respectively. Magical practices asso-
ciated with delineating a safe or sacred space involve controlling it by a literal
or symbolic enclosing, or marking the boundary (by walking or drawing
a circle around it, raking ashes towards th