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Abstract: This research focuses on the use of caves as elements of ritual power in Uaxactun, one of the
oldest pre-Columbian Maya cities in the Petén, Guatemala. From a linguistic analysis, the terminology
of the meaning of cave and its symbolic implications to current Mayan languages are explored. These
are then applied to urban-power models as the concepts labeled chan ch’e 'n Sky-Cave and kab’ ch’e’n
Earth-Cave. In this way, the cave-pyramid complex is analyzed as a scenario associated with the
legitimization of power. Through examples documented in central Mexico and the Maya area, the
hypothesis that these places were key to the urban configuration of cities and their periphery have been
proved. This model is applicable for the social groups that inhabited Uaxactun since the Preclassic period
to the beginning of the Early Classic period. The caves fulfilled this political and religious functions at
different levels. Six caves investigated in the power centers of Uaxactun and three caves in its periphery
were analyzed, finding out their characteristics according to the proposed theoretical concepts.
Additionally, the research explored perspectives of anthropogony, eschatology and cosmology present
in Maya and Mesoamerican myths. According to that, the caves symbolize both the cyclical rebirth linked
to the Maize god and a source of sustenance and fertility linked to the Flower Mountain. Finally, the
study is a contribution to understand a very early political model in Uaxactun and its possible influence
to other Maya and Mesoamerican centers.

Resumen: Esta investigacion se enfoca al uso de las cuevas como elementos de poder ritual en Uaxactun,
una de las ciudades mayas prehispanicas mas antiguas del Petén, Guatemala. Desde un analisis



Milan Kovéé, Fétima Tec Pool, Dora Maritza Garcia Patzén. “The Cave and the Power. Mythological
Patterns in the Founding of Maya Political Centers at Uaxactun, Guatemala.” Axis Mundi 18 (2): 1-27.

Axis Mundi Studies

lingiiistico, se aborda la terminologia del significado de cueva y sus implicaciones simbolicas desde el
maya clasico hasta los actuales idiomas mayenses, asi como los conceptos chan ch’e’n — cueva celestial-
y kab ch’e’n - cueva terrestre-. De esta manera, se analiza el Complejo Cueva-Pirdmide como escenario
asociado a la legitimacion de poder. A través de ejemplos documentados en México central y area maya,
se refuerza la hipodtesis de que estos lugares fueron claves para la configuracion de las ciudades y su
periferia. Este modelo, es claramente visible para los grupos sociales que habitaron en Uaxactun, que
desde el periodo Preclasico y del inicio del Clasico Temprano, las cuevas cumplieron funciones politicas
y religiosas en distintos niveles. Se analizaron 6 cuevas investigadas en los centros de poder de Uaxactun
y 3 cuevas en su periferia, averiguando sus caracteristicas segun los conceptos tedricos propuestos.
Adicionalmente, la investigacion aborda enfoques desde la antropogonia, escatologia y cosmologia
presentes en los mitos mayas y mesoamericanos donde las cuevas simbolizan tanto el renacimiento ciclico
vinculado al Dios del Maiz como la Montaia florida, un modelo cosmoldgico de sustento y fertilidad.
Finalmente, el estudio es una aportacion para comprender un modelo politico muy temprano en Uaxactun

y su influencia posible en otros centros mayas y mesoamericanos.

Key words: Maya, Uaxactun, cave-pyramid, myth, ritual, power

Linguistic approach

The Classic Mayan term for “cave” (ch e 'n) is based on
the Proto-Mayan term & e 'en, which, however, meant
“mountain”, or “hill” (Velasquez et al. 2017). Some
reflections of these roots are found in the Huastec
expression x ‘een for “mountain” or “hill” (Kaufman
2003, 432). The standard classic meaning of ¢k ’e’n is
“cave/hollow/well” (Kettunen and Helmke 2020, 81),
and with the meaning of cave — ch’e’n the Maya
Hieroglyphic Dictionary presents (Fig. 1) up to eight
basic forms of glyphs (Montgomery 2006, 77-78).
Nevertheless, we can see very clearly from the Early
Classic inscriptions onwards that completely identical
glyphs with the same phonetic value were used in
conjunction with a local toponym and thus had a key
meaning as a city/settlement/political center. The term
for settlement has a very close connection with the
original mountain. Homonyms for “mountain” and
“settlement” are not rare in Mesoamerica. The most
famous example is from the Nahuatl language: altepét/,
which is a common expression with the meaning of
“political entity”. The word is a combination of the
Nahuatl words at/ (meaning “water”) and tepétl
(meaning “mountain”). A characteristic Nahua mode
how to express the totality of the people of a region
(Sousa et al. 1998).

Therefore, we can assume that the terms for
mountain/hill and city had probably already begun to
merge in Proto-Mayan. The reasons may have been
cosmological, but certainly relate to the fact that
settlements were built on elevated sites for better
defense possibilities. However, a cave does not seem to
fit into this semantic chain, which would sound

identical to a city/settlement. We certainly cannot
derive the first Maya urban units from settlements in
caves. This theory is not supported by archaeological
findings either. Rather, they indicate that caves, from
the beginning of Maya history, had a significance
that goes far beyond the practical designation of geo-
morphological formations. It is in the deep symbolism
of these elements that we must anchor the homonymy
between the words for a city and cave.

The Mayan languages Chorti, Chol, Chontal,
Tzotzil, Tzeltal and Tojolabal, for example, operate
with the base ch’e 'n or very close forms of the word
with the meaning “cave”. The identical expression
means “cave”, but also “pit, hole, well” in Yucatec,
Chorti, Chontal, Motozintlec and Tuzantec. The same
expression also means, for example, “rock™ and, in
a completely modernized form, “iron” (as a synonym
of “hardness”) in Chuj, Kanjobal, Acatec, and Popti
(Kaufman 2003, 432). According to Dienhart’s Mayan
Comparative Vocabulary, the terms for cave in
contemporary Mayan languages can be divided into
6 groups. The first group has as its base the verbal root
jol, apparently already based on Proto-Mayan, since
Huastec and Chicomuceltec also sound like this. The
related ju/ is adapted in Ixil, Mam, Aguacatec, Tzutuhil,
Pocomchi or Kekchi. The second group has as a base
the term jobon, which is found in Yucatec and Mopan,
cognate jaban in Lacandon. The third group is
associated with the word aktun, the cave so denoted by
Yucatec, Itza, Mopan and Lacandon. A fourth group
with the root xab, which occurs only in Chuj, is unique
and separate, and a fifth group with the root o/an occurs
only in Kanjobal. Finally, the closest to Classic Mayan
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Fig. la-f. Some variants of the hieroglyph CH E’N. Drawing by Fdtima Tec Pool.

remained the sixth group with a root ¢/ ’e’n at Chol,
Tzotzil, Itza, Mopan, and as cognates k ‘en at Tojolabal
and Motozintlec (Dienhart 1989, 109-110).

The words collected by Dienhart for settlement/
village/town, together with their variations in
individual Mayan languages, represent a total of up to
110 expressions (Dienhart 1989, 692-694), but none
show affinity for any of the six roots for cave listed
above. The term ch’e’n as a designation for a cave,
which was applied very probably in the Preclassic and
certainly in the Classic and Postclassic periods, is now
restricted to a narrow group of modern Mayan
languages. Its reference to an urban or political entity,
however, has not survived at all. Such a meaning must
therefore be regarded as an archaism in Mayan
languages and, above all, as a contemporary cultural
construct. The phenomenon was probably closely tied
to cognitive operations having their basis in the
mythological-ritual context of the time. When this
context ceased to exist, the meaning of city/settlement
as associated with it very quickly lost its justification.
Itis surprising that it did not become conventional over
such a long period of time. Otherwise, it would have
left a stable trace in contemporary Mayan languages.
Unlike hundreds of other elements of animate and
inanimate nature that have survived to the present day,
one essential denotatum of the term c/ e 'n has at least
disappeared from the public space. At the same time,
this fact testifies to its very specific context.

Symbolic approach

The Classic glyph for the cave has a high variability. It
may contain symbolism of darkness or semi-darkness,
suggesting a combination of light and darkness.
A common variation is that the head of a human femur
is placed in the center, either cut in profile or as seen
from above (Fig. la, ¢). However, in the center of the
blending of light and dark, there may also be a sign for
a human jawbone (Fig. 1d), which has an identical
meaning — death, similar to the cut of the bone. Another
sign at the center of the blending of dark and light is
the impinged eye (Fig. 1b), which was also used to

evoke death, thus similar to the bone. At the identical
interface, however, we also find the sign k’in, i.e.
sun/day, which perhaps this time emphasizes the light
side from the same interface of darkness and light
(Fig. le).

This sign is sometimes schematized into the
quatrefoil form which is the traditional sign for the
cave. The polysemy in this case is often a deliberate
play, where the horizontal section of the femoral head
with the four semi-arches, the k’in sign, and the
quatrefoil sign are confused. All with the same meaning
of ch’e’n. There is also a head variant of the glyph
ch’e’n, which probably depicts the cave as an animate
concept (Fig. 11). It is the skull or head of a bird monster
with a trifoliate eye. The head resembles the head/skull
of a bird, and features for a rock sometimes appear on
it, and a palm overlay in the mouth area. This symbol
indicates that the creature is not from the realm of the
living. In some depictions, volutes appear above this
head. In the case of the face of Stele 5 of Uaxactun,
these volutes above the head of the ¢/ ’e’n have been
misinterpreted as flames or smoke from the destroyed
city after Sihyaj K hak’ conquered it. In fact, this is
a common diagnostic feature that is associated with the
depiction of the cave as early as the mural at San
Bartolo (Fig. 2) (Saturno 2009, 18). It apparently depicts
vital forces emanating from sacred figures or objects
(Stuart 2017), similar to the Central Mexican concept
of tonalli (Lopez Austin 2004, 210, 367-369; Gonzalez
1991, 182), perhaps the same one that Erik Velasquez
identifies among the Maya as k’ihin (Velasquez and
Tiesler 2019, 89-92).

For us, however, the most interesting motif is the
standard classic glyphic form, where the human femur
is depicted in cross-section, on the border of darkness.
We believe that in this case the notion of ¢/ e 'n needs
to be semantically linked to the grave. Again, it refers
to something that is found in the depths of the earth.
However, while for cave and well we have a verified
single term ch e 'n, grave and all derived forms have
a different root muk (Kaufman 2003, 173). The only
explanation here is that it refers to a grave in a cave.
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Fig. 2. Cave of the "Flower Mountain", part of the mural in
the North Wall, Las Pinturas Sub-1A, San Bartolo. Taken
from Saturno-Taube-Stuart 2005.

This type of burial was widespread in all Maya periods.
However, we do not know what conditions the
deceased had to meet in order to be buried not under
his dwelling, which was the most common practice,
but particularly in a cave. What appears more evident
is the high popularity of this type of funerary rite in the
Preclassic period. Graves under dwellings were not
nearly as widespread then as they were later. They are
usually not identifiable at all. In the area of our research
at Uaxactun, the absence of graves from a period as
long as approximately 1000 years (800 BCE —200 CE)
has been shown to be mainly due to the fact that these
were cremation graves. The ashes may then have been
dumped into a water feature, seasonal rivers, or water
pools in line with the mythological pattern that we
know from the Popol Vuh (Tedlock 1996), and
therefore archaeologically unidentifiable. On the other
hand, there were extensive depositories of cremated
remains in caves. Thick layers of ash with burned
bones from the Preclassic period were found in
El Respiradero cave in Uaxactun Group A (Tec Pool
2010, 583). Charcoal samples have been able to date
the beginning of activity in this cave to around 700
BCE and 600 BCE, i.e. the middle part of the Mamom
phase. It is quite possible, therefore, that it is in the
Preclassic period that the original grave/cave pattern
expressed in the later glyphic abbreviation should be

- ,-v 2 B § : L -
Fig. 3. In the top image, a priest or ruler emerges from a cave
in the face of the Olmec God I, Altar 4 from La Venta. In the
lower image, a child sacrifice at the mouth of a cave, Altar 5

from La Venta. Photo by Milan Kovic.

sought. It was then that the basic ideas of this pattern,
later expressed both visually and in hieroglyphic signs,
emerged. The human bone in semi-darkness was a very
natural sign for a cave and therefore an intelligible
logogram of ch’e 'n.

It is very important to note the evidence of the very
beginnings of cave imagery associated with Meso-
america in the Olmec culture. Here the cave appears as
a theriomorphic monster with jaguar features and
vegetation elements. Joralemon classifies this being as
God I, where the opening to the cave is its mouth in the
form of a quatrefoil, as seen in Relief IX from
Chalcatzingo, or as a complete theriomorphic monster,
as seen in Monument 6 from La Venta (Joralemon 1971,
49-50). Later Maya depictions do not assume the
complex Olmec iconography. The quatrefoil and
vegetation elements remain, but the monster elements
have been transformed into different Earth monsters.
They seem to be adopted mainly by Mexican cultures.
There they find expression in the Tepeyolotli being “the
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Fig. 4. Relief I of Chalcatzingo. This Preclassic carving depicts
a cave with a ruler or priest regulating the rain. Taken from
Pifia Chan 1992: 47.

heart of the mountains” (Kovac 2002, 234), which will
be closest to the legacy of the Olmec concept. Also the
child sacrifice associated with Olmec caves, as we see
for example in Altars 4 and 5 from La Venta (Fig. 3),
has been transferred to Mexican mythological ideas and
ritual practices in particular. They are reflected in the
sacrifice of children during the Mexican month of
Atlcahualo (Graulich 1999, 265-278). This was done
under the patronage of the rain god T/aloc. Here we
might see a connection between rain and caves in the
Maya representation of the rain god Chahk. However,
this connection is also discernible in Olmec art. In
Relief I from Chalcatzingo (Fig. 4), for example, the
relationship between the cave, the clouds and the rain
is made explicit (Joralemon 1971, 49, 87). The
connections in the Maya environment will be explored
below in relation to mythology and power.

The cave-pyramid concept

The concept of the “cave-pyramid complex” in
Mesoamerican archaeology has been studied in depth
by several researchers who have identified the symbolic
and functional relationship between caves and
pyramids in various cultures, especially in the Maya
area and central Mexico. It is Heyden (1975a) who
argues that the pyramids in Teotihuacan (especially the
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Planta dela cueva

Taken from Hayden, 1985, fig.37 a,‘\

Fig. 5. Plan and profile of the Pyramid of the Sun and the sub-
terranean cave at Teotihuacan. Taken from Hayden 1985, fig. 37.

Pyramid of the Sun) were built over natural or artificial
caves that symbolized the connection with the
underworld; these subterranean formations functioned
as the mythical point of origin, and the pyramids served
as sacred mountains representing the Mesoamerican
cosmology (Fig. 5).

Authors such as Brady (1993), Brady and Bonor
(1993), Brady and Prufer (2005a), Stone (1989) and
Broda (1991) argued that Maya pyramids were seen as
“sacred mountains” that served as a connection between
the underworld (caves) and the celestial world. Since
then, the concept has been expanded and explored by
various researchers to encompass both architectural
structures and symbolic meanings at different sites.

The cave-pyramid complex is observed in different
Maya sites (Fig. 6) such as the Ossuary of Chichén Itza,
located 300 m southwest of the Castillo (Brady and
Bonor 1993), whose building was built over a natural
cave and used for ritual purposes as a burial chamber,
demonstrating its close relationship with the concepts
of the underworld and the dead. Fragments of human
bones, seven burials and offerings of lithics, vessels
and incense burners were found inside (Montero 2011).
The cave-pyramid complex is also observed in the
Satunsat or Oxkintok Labyrinth, built on a natural
sinkhole of limestone rocks, which makes it look like
a cavern (Bonor 1991) or the Kinich-Kakmo building
in Izamal (Millet 1989) whose underground gallery is
under the structure. Other examples of this cave-
pyramid relationship in Yucatan are: Xikukikan (Knigth
2017) Actun Xcoch cave (Weaver et al. 2015) and
Ch’en Mul cenote in Mayapan (Brady and Bonor
1993), to mention a few examples where caves are
located under buildings, to the side or associated with
them.
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Fig. 6. Caves directly under the centers of some Maya cities. Taken from Marquina, 1. 1981, 895; Arksey and Moyes 2015,109;
Weaver, E. et al. 2015,122; and James, V. 2017. Modified by E. Tec Pool.

Other regions of the Maya area also show these
relationships. Moyes and Brady (2012) demonstrate
a relationship between the presence of caves, whether
natural or artificial, and the architecture of a site
associated with them. As an example, we can mention
more famous natural caves associated with surface
architecture in Belize: Cahal Witz Na (Awe and Helmke
1998), Ixchel (Reeder 1993 and Webster 2000), Las
Cuevas (Digby 1958; Arksey and Moyes 2015), Ma "ax
Na (King and Shaw 2008), Pusilha (Joyce 1929), and
Uxbenka (Moyes 2007). The same conditions can be
found in the well-known caves related to some ancient
Maya cities in Guatemala, for example, Cueva el
Duende at Dos Pilas (Brady 1997), Quen Santo (Brady
2009), and Uxbenka. There are also artificial caves
associated with surface architecture in Guatemala:
Mixco Viejo, La Lagunita, Esquipulas, Utatlan (Brady
and Veni 1992), and Xabaj (Smith 1995).

Montero (2011) points out that not only is the
cave-pyramid relationship observed in tunnels inside

the buildings, it is also noticed in the decoration of the
buildings themselves; thus, for the Maya area we find
multiple masks of the Earth Monster in zoomorphic
fagades, implying a symbolic substitution of the natural
cave by the imitative form of the temples’ fagades.
Montero also considers that some of these three
possibilities are circumscribed by the cave-pyramid
relationship: 1. The cavern naturally presents as the
foundation of the structure, showing partial alterations
that condition the cavern for a specific ritual or
astronomical observation. 2. The artificial cavern is
inside the building, either as an observatory, tomb or
ritual center. 3. Zoomorphic fagcades or monsters of the
Earth appear in the temples.

Sky-Cave and Earth-Cave

However, the cave-pyramid concept has its subgroups.
We see this clearly in Maya epigraphy, where the term
ch’e’n occurs in four basic modes. The first is its simple
association with a toponym, i.e. ch e 'n + toponym. We
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Fig. 7a. Hieroglyph U KAB CHE’N (Earth Cave) Fig. 7b
Hieroglyph CHAN-na CH E’N-na (Sky Cave). Drawing by
Fatima Tec Pool.

have a large number of such examples. A second
frequent variant is the conjunction chan ch’e’n +
toponym, literally Sky-Cave or “heaven cave/city” +
toponym. As David Stuart has convincingly shown, the
term chan ch’e’n (Fig. 7b) is associated with the
vertical dimension of space (Stuart 2015), more
specifically central urban space. These are tall buildings
or temples, such as the Temple of the Cross along with
the entire complex in Palenque, which dominate the
surrounding landscape and represent architectural
points of reference. It emphasizes its ceremonial
function. Velasquez et al., on the other hand, shift this
idea to one directly expressing the political center of
the city, usually the highest representative building
complex or acropolis (Velasquez et al. 2017),
emphasizing its function as the center of power. A third
frequent connection is the kab’ ch’e 'n +toponym. Kab’
ch’e’n (Fig. 7a) means Earth-Cave or “earth cave/city”.
It is the exact opposite of “heaven city” or its
complementary element. According to David Stuart, it
is the horizontal dimension of space (Stuart 2015) in
the urban environment, i.e. the urban hinterland, the
buildings outside the central temples, and the buildings
of the periphery. Velasquez et al. also propose
understanding this concept a little more broadly,
specifically, as the urban hinterland together with
satellites and the countryside (Velasquez et al. 2017).
Some inscriptions, such as the panel from Tonina or
Lintel 25 from Yaxchilan, seem to associate the term
kab’ ch’e’n with the notion of “territory.” The last,
fourth variant is a combination of the second and third
variants into a diphrasism: chan kab’ ch’e’n or chan
ch’e’n — kab’ ch’e’n. This diphrasism combines the
opposites “heaven cave — earth cave”, as David Stuart
calls the “unified theory of spacial concept” (Stuart
2015). However, it is quite common for diphrasisms
to express, rather than simply merging, a third,

superordinate semantic unit. In this case, this could be
the concept of the “city-state”, i.e. the superior political
unit represented by the power center together with the
hinterland.

Because this political concept disappeared very
early, the corresponding expressions in contemporary
Mayan languages were lost, too. The diphrasism for the
countryside did not completely disappear. We have
recorded the term tek’-lum in the Chol, Tzotzil, and
Tzeltal languages. Its literal translation is “standing-
land” meaning “village” (Kaufman 2003, 75). The term
lum represents land, and tek’ (the same in Tojolabal and
Kanjobal) is equivalent to the Spanish “parado”
(Kaufman 2003: 1420). The semantic key could be
hidden in “parado” — standing/stationary /stopped; thus,
tek’ lum is something like “set-aside land”, i.e. land that
is not cultivated, “a place where one does not plant”.
This is where the land is built on and is therefore, from
an agrarian point of view, unproductive. The “pueblos”
area meets this criterion. This concept could be close to
the old kab’- ch’e’n as a term for “countryside”, or as
David Stuart says “territory” (Stuart 2015). We do not
seem to have any living term that we can compare to
the concept of chan ch’e’n. The reason is obvious;
while the countryside remained alive, citadels as a place
of life for the nobility died out along with the concept
of the Maya city. Just as the Itza and other languages
from Yucatec family call the countryside and the village
by the word kaj, today they have no other term for the
city than nohoch kaj “big village”. The old urban-
mythological-political concepts were lost with the
cultural changes that occurred even before the arrival
of the Spaniards.

Cave-urban complexes at Uaxactun

Uaxactun is a Maya city in Peten province, Guatemala,
where excavations have been ongoing for 108 years
(Smith 1950; Smith and Smith 1932; Valdés et al.
1999). It is one of the most studied Maya cities. Research
over the past 16 years, including cave excavations, has
been conducted by the Center for Mesoamerican
Studies, Comenius University in Bratislava (Kovac et
al. 2020). The findings point to the strong dominance
of Uaxactun throughout the region, especially in the
Preclassic period (Fig. 8), when the city had extraordinary
political authority. We believe that the models of
political centers from this city related to caves, precisely
from the Preclassic period, may very well serve to
illustrate how the cave-pyramid complex functioned in
political and ritual practice. At the same time, it should
be understood the term c/’e’n was conventionalized
over the centuries and used as a synonym for city/
settlement. However, particularly the concept of chan
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Fig. 8. Map of the central part of Uaxactun. Drawing by Tomdas Drapela and Tibor Lieskovsky.

ch’e’n is important for the study of social and urban
dominance. This diphrasism with the meaning of
Sky-Cave connects the contrasting categories of up
and down, heaven and underworld. Heaven or sky,
however, refers to vertically constructed objects,
supreme in the urban whole. Consequently, it has been
the seat of the center of power. Although it is difficult
to make any generalizations, we have gathered ample
evidence at Uaxactun that the cave must have been
physically present in the center of power and that its
ritual-power use dates back to the very beginnings of
the settlement of the city. The concept of kab’ ch’e’n is
important for the study of conceptualization of space
and population as a broader administrative element.
This diphrasism with the meaning of Earth-Cave
connects the categories of flat space and depth. Refers
to lower objects in a wide area, that may have been
represented by a physically present cave at a lower
level. An important observation is that each category of
cave in the urban center of Uaxactun is not only
realistically present but also chronologically consistent,
and appear parallel to their pendent. The caves in the
urban centers of Uaxactun could represent “materialized”

diphrasism in an original, strongly naturalistic concept
that likely became increasingly abstract and symbolic
over time.

Caves of Dos Torres
We believe that the oldest acropolis was built at Dos
Torres, located about 5 km southwest of Uaxactun. This
place shows elements of a very archaic settlement, both
in terms of architecture and rock art. Its origins can be
seen somewhere at the beginning of the Middle
Preclassic period, between 1000-800 BCE. Below the
central acropolis B-1 we discovered a small cave, Cueva
de Wech (Fig. 9). This is a natural formation in the
bedrock below the oldest acropolis of the residence.
The settlement rises high above the whole area and
certainly acted as a fortress or refugium for Uaxactun
throughout its long history. At the very beginning,
however, because of'its excellent defensive qualities, it
probably became the first center of a Middle Preclassic
settlement in the region. Only later did it gradually
degrade into an outlying defensive fortress of the
nearby Late Preclassic and Classic city of Uaxactun,
while always retaining its status as a somewhat
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Fig. 9. Map of the center of Dos Torres with Cueva de Wech (top image) and Cueva Cerrada (bottom image). One of the findings
is depicted between the profiles of the caves. Maps and pictures by Guido Krempel and Tomas Drapela.

independent entity. This was manifested in the
Preclassic period by its own ballcourt, but also by the
fact that still later, especially in moments of crisis, as
dated on Stela 2 of 527 CE, Dos Torres apparently
became the seat of a hiding or splinter dynasty from
Uaxactun (Kovac and Garcia 2024).

At the beginning of the settlement of the region,
however, earth platforms were built, some with a round
plan, on which the first buildings of non-durable
materials stood. The central platform, Acropolis B-I,
was also built during this period. It was built right on top
of the mentioned cave Cueva de Wech. The cave, which
we found thanks to a tunnel of looters that led into the
depths of the acropolis, is only a small cave 2 x 3 m with
two tunnels leading west and north. However, it may
originally have been larger, as some parts appear to
have been buried under later building alterations. Only
a small test pit was dug to a depth of 1.5 m, and, as we
later discovered, directly under the fissure where water
had been entering the cave for centuries, so we
recovered mainly several eroded sherds. Nevertheless,
the layout of the Cueva de Wech beneath the central

acropolis of Dos Torres is quite unambiguous and must
have been the reason why this political and ceremonial
center was built here (Krempel et al. 2014, 903). Its
importance is evidenced by the fact that for centuries
afterwards monuments — stelae — were still being erected
around it, attesting to its political and ritual dominance.
Additionally, we found another cave nearby, Cueva
Cerrada (Fig. 9), which is located on a lower level of the
artificial hill, below Structure B-VI. Its function may
have been identical to the first one, but Structure B-VI
did not represent a center either in height or location;
rather, the cave provided the basis for constructing
a broader settlement. No excavations were made inside
the cave, only surface collection and survey. The
entrance is very low, only 0.30 m high, but the interior
spaces and galleries are large. A 3 m long entrance tunnel
leads to 4 m long Gallery, where a large amount of
well-preserved pottery from the Classic period and
a stone spearhead were found. Two other galleries
follow, also filled with material (Krempel and Drapela
2014). There is no doubt about the high ritual importance
of'this cave. On one of the monuments erected near both
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Fig. 10. Map of the center of Group F North with the central acropolis of El Tiburon. On the left is a map of the El Rosario cave,
below it the discovery of the bones of a young woman. On the right is a map of La Pacaya cave, below it the discovery of a vessel.
Photos and drawings by Tibor Lieskovsky, Tomads Drdpela, Fitima Tec Pool and Jakub Spotdk.

caves, arock carving from the Middle Preclassic period
has been found depicting perhaps a ball player standing
on a celestial serpent. This very schematic engraving
was evidence of the political and religious prestige of
the site sometime around 900-800 BCE, and this stone
object was much later shaped into a stela and erected in
the square in front of Acropolis B-I. Dos Torres is
considered the earliest compact political-ritual center of
Uaxactun. After a turbulent early period of settlement
and when power in the region stabilized, the population
could afford to move the center, to a less protected area
of the present-day “Old Town” of Uaxactun. There were
much more accessible agricultural areas. However, the
new center was chosen according to identical criteria to
the original one in Dos Torres.

Caves of El Tiburon
The criterion for the emergence of a new political center
was again the cave. [t was probably not discovered by
the inhabitants of Dos Torres, but it existed as a parallel

10

cult site in the early-Middle Preclassic period. A tiny
sporadic settlement existed in its vicinity, accompanied
by Pre-Mamom ceramics. The excavations that reached
the deepest levels of the complex allowed the recovery
of various samples of the Mamom phase, that is, the
earliest evidence that may correspond to the first stage
of construction (Garcia 2024). There is no doubt that
the reason for this very old settlement, which we date
to around 800-700 BCE, was the El Rosario cave
(Fig. 10), which was located below the top of an
elevation on Group F North. The cave must have been
important as the center around which the settlement
gradually clustered. Over the next approximately 200
years, the cave was surrounded by only a small number
of non-durable dwellings. Settlement stabilized in the
period 700-600 BCE when the population, presumably
from the refuge at Dos Torres, migrated lower down in
search of fertile land. They decided to build their
political center again on a hill, although considerably
lower than Dos Torres, however, again on a sacred cave.
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covered. On the right, a plan of the same building, showing also another artificial cave that was built in the northern fagade.
Drawing on the left by Massimo Stefani, on the right by Eva Jobbovd, modified by Dora Garcia.

The hill above the cave was artificially leveled and
a huge structure grew above it for those times,
a Preclassic acropolis, which we labeled El Tiburon
(The Shark) after the shark’s tooth which we found
there as an offering. Together with a modified mound,
it was initially about 18 m high (the so-called
Proto-Tiburon). After the last expansion in the Late
Preclassic period, it reached a height of 32 m and
a masonry base of 150 x 115 m, thus completing the
construction of the entire El Tiburon power complex.
It was probably in this time the most grandiose and
monumental political center of the entire region of
central and northeastern Petén. The basis for the
construction was the cave El Rosario. Two seasons of
excavation have not allowed us to fully define the size
of this cave, because after the abandonment of El
Tiburon, when the monumental structure began to
erode, its remains were washed into the mouth of the
cave, which gradually became filled with sediments.
The cave had a very wide entrance, up to 12 m in
anorth-east — north-west direction and with a 6 m long
corridor, the excavation of which, however, has not yet
been completed. After excavating them into a depth of
1.5 m we identified the bottom of the cave.
Well-preserved colored stuccoes from the fagade of El
Tiburon were found there (Tec Pool 2010). Numerous
ceramics were also found in front of the cave, whose
origins span centuries, from the Pre-Mamom, Mamom
to the Chicanel, and Matzanel periods (Garcia 2024).
Below, at ground level, is another cave called La
Pacaya (Fig. 10), accessed through a narrow passageway.
The total length of the cave is 34 meters divided into
two branches and a main gallery, where unfortunately
the modern inhabitants of Uaxactun placed their waste.
After a thorough clean-up, excavations were carried out

but these did not offer any significant discoveries, as
the cave was easily accessible by road and we assume
that it was visited and looted many times by the local
population in the 20 century. In front of it, however,
we found a vessel of the Infierno group, decorated with
incised lines, according to the Carmelita Incised
type-variety. There is no doubt this easily accessible
cave had symbolic significance for the neighborhood
of El Tiburon and probably for the whole town at that
time. While the cave of El Rosario (like the Cueva de
Wech) is located on an elevated site and forms part of
the “body” of the acropolis, the cave La Pacaya, like the
Cueva Cerrada in Dos Torres, is linked to the entire
“pedestal” of the contemporary city.

Research will continue at El Rosario, but it is already
clear that it played a central role in urban planning for
the creation of the first political center, El Tiburon. The
El Rosario cave lost its significance with the transfer of
political power to the new triadic group H North. The
new dynasty fundamentally distanced itself from the
previous tradition and, around 10 BCE, built its own
artificial cave (Fig. 11), superimposed on the dynastic
sanctuary of H-XVI, directly in front of the new
political center (Kovac and Demjan 2022, 52). El
Rosario no longer functioned as a Sky-Cave until
a substantial part of the Preclassic Maya world
collapsed along with El Mirador. During this period
(150-160 CE), Uaxactun was militarily invaded and
subsequently abandoned in whole or in part (Kovac
2012, 49). The sad evidence was the body of a young
girl of about 18 years of age. She was the last object to
be placed in the El Rosario cave (during Matzanel
phase) before the cave began to be definitively filled
with debris from the crumbling ancient acropolis. The
body was dumped into the cave without devotion, in an

11
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Fig. 12. Map of the central acropolis of Uaxactun on Group A, along with the location of El Respiradero cave. To the right is a map
of this cave and photos of some of the significant finds from the Preclassic period. Photos and drawings by Fitima Tec Pool, Tibor

Lieskovsky, Tomds Drdpela and Dora Garcia.

inappropriate manner, at a time when the surrounding
buildings were on fire. It was probably placed there by
conquerors or by the city’s inhabitants, who survived
the devastating raid before leaving the city. The cave
was never used again.

El Respiradero and Caves

of the Classic center
The population of Uaxactun, after falling at the end of
the Preclassic period, experienced a new renaissance
after 300 CE under the leadership of king Tz’akbu
’Usiij. He halted the city’s long-term decline and
sparked a new boom. Although the ritual part of the city
still clung to Group E, which had been the Old Town’s
center (after the existence of the El Tiburon and H North
political centers) at the beginning of the Early Classic
period, it was this king who most likely decided to
move the political center completely away from old
settlement’s groups F, H, and E, to the Group A. It was
awell-defended hill above the bend of a seasonal river.

12

Strategic advantages, however, were only one of the
reasons for such a major relocation of the center after
more than a thousand years. The new acropolis had to
meet the already traditional criterion of the presence of
a cave, the spaces of which are located under buildings
with a concentration of political power. The new space
fulfilled these criteria, as the cave of El Respiradero
(Fig. 12) was located close to the center of the Group
A. The name of the cave in Spanish is derived from the
word “breathe”, and means “Place that breathes”.
A strong stream of cold air blows permanently from the
cave. This physical phenomenon must have had a very
strong religious potential in the past, namely, the breath
(Ik’) that represents the animating principle (Stone and
Zender 2011, 175). By wafting in from deep underground,
the religious function of the cave we can suspect — it
became a repository for the remains of the dead, and the
stream of air perhaps evoked their rebirth. Excavations
conducted by Fatima Tec Pool (Tec Pool 2010) have
shown that in a significant portion of the maximum
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110 m long passages of this cave some sections are
covered by layers of ash. As many as 19 test pits have
been excavated, which have shown that this ash is often
mixed with fragments of charred human bones.
Sometimes unburnt bones and remains of associated
artifacts are present. One narrow gallery also revealed
the separate burial of a high-ranking individual who was
related to the very first elites of the city, as the remains
are dated to the period 700-600 BCE. All the burials are
accompanied by large fragments of pottery. The latter
is bounded by the Mamom, Chicanel and Matzanel
periods. Moreover, the analysis of C14 confirmed that
the cave was used for burials between 700 BCE and
150 CE. It therefore coincides with the use of both
El Rosario and Cueva de Wech caves and cover the
Middle and Late Preclassic periods. After 150 CE, ritual
and funerary activities in the cave ceased.

In the Preclassic period, there were no significant
structures in the area above the cave. It was a heavily
ritualized mortuary place at a considerable distance
from the Preclassic political centers. The great king
Tz akbu *Usiij decided to found a “New Town”, but as
a base he used an old “breathing cave” full of the bones
of their ancestors who had been deposited there for
nearly a thousand years. A new acropolis began to be
built over the area with the cave, which remained there
for the entire Classic period. However, not a single new
grave was added to the cave El Respiradero. The
funerary ritual changed in the Classic period and the
dead began to be buried under buildings. However, the
cave was apparently not even visited, even though it
was close to the town center. It was obviously a strong
taboo. The entrance was not artificially sealed, but
among the thousands of sherds from the cave, we have
not found a single one from the Classic period, despite
the fact that it literally was at the center of classic city
life. This situation lasted for 600 years. All of this points
to the very specific significance of El Respiradero cave
in the Preclassic period as a funerary-ritual repository,
and in the Classic period as a political-symbolic,
heavily tabooed place. Our excavations have shown
that the funerary ritual in the Preclassic period involve
mourning relatives smashing vessels inside the cave
and leaving individual sherds in different parts of the
cave (Tec Pool 2010). Only in this way could it have
happened that the fragments of the same vessel were
found at great distances from each other, in separated
cave galleries. In other studies of the Maya area in
caves, deposits of intentionally broken vessels have
been reported (Brady 2009; Brady and Rodas 1994;
Garcia and Kovac¢ 2020; Garcia and Ros 2021, 98;
Tedlock 1992, 65; Kovac¢ and Hlusek 2015, 79). El
Respiradero was defined by its position at the acropolis

and by the physical phenomenon of cold air flowing
from its mouth. In the contemporary imagination, it
likely manifested an animating force blowing from the
underworld. The same supernatural force, however,
seemed to politically legitimise the new center of
power, linking it to the ancestors and their power
emanating from the underworld.

However, according to the testimonies of local
inhabitants, there existed another cave with similar
characteristics, located in the massif of Group A hill.
People were afraid to enter it and there was also
a stream of cold air coming out. We call it Cueva
Colapsada (Fig. 12). According to witnesses, its entrance
was collapsed and filled in. This did not happen in
pre-Columbian times, but over the past few decades.
The collapse is attributed to torrential rains. The
inhabitants also showed us the approximate location of
the hole, and we know of a local person who tried to
descend into it, seeing the offerings. The place is poorly
accessible and very difficult to identify today in the
cliffs. However, since the report does not come from
only one source, we must also take to account the
existence of this second cave. It was, however, located
in the lowest stage of the upland, and we can therefore
assume that the Cueva Colapsada served the needs not
of'the acropolis but of the city that lay beneath it.

Summarising and testing

the hypothesis

The six caves analyzed in the three power centers of
Uaxactun suggest that we might consider here that one
of the caves always represented a physical model for
the city and the other a model for the acropolis. These
three pairs would correspond well to the theoretical
concept of chan ch’e’n and kab’ ch’e’n. It may be
a coincidence and we have no basis to generalize this
scheme, but in the three major Preclassic centers of
Uaxactun this model is present. At Dos Torres there is
acave, Cueva Cerrada, which may have represented the
horizontality of space and role of the kab " ch’e 'n ritual
model, the basis for the Dos Torres political entity. Then
there is a smaller cave, Cueva de Wech, integrated
directly into Acropolis B-1, which may have played the
role of a chan ch’e’n, or Sky-Cave, and represented
verticality of space, the ultimate political power. Moving
a little further chronologically and geographically, we
find ourselves in the most important Preclassic center
of Uaxactun, El Tiburon. Here, at the level of the lower
plaza, in front of the complex itself, is the cave La
Pacaya, which may have originally represented the
horizontality of space and Preclassic political entity of
Uaxactun. On the other hand, right on the top, which
has been artificially modified and converted into a huge

13
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Fig. 13. An open ceramic storage containing the paraphernalia of Preclassic king Blood Head, which were deposited in an artificial

cave beneath the dynastic shrine H XV1. The sceptre and ceremonial axe are visible in the picture. Photo by Milan Kovdc.

power complex, is the cave of El Rosario, which may
have represented verticality of space and a model or
justification of the city’s supreme political power. In
the Classic period, the center of power was moved to
another elevation where Group A was gradually built.
However, there were also two caves, the Cueva
Colapsada, whose entrance was in the lower part of the
cliff, just above the level of the inhabited city. This cave
may have represented horizontality of space and the
Classic city of Uaxactun itself, while El Respiradero,
with its massive ancestral burial site and cave opening
right on the surface of the power complex, may have
represented verticality of space and substantiated the
power of the king and the elites.

We have already mentioned evidence of a local
change of Sky-Cave concept for the area of the new
acropolis in Group H North. It represents a significant
testimony to how much a “physical model” of a central
cave was needed for the acropolis as a seat of power in
the early 1st century AD. Although there was El Rosario
in the near distance, this cave was associated with the
previous center of power, El Tiburon, which the new
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rulers had ritually sealed off. We have evidence that the
new dynasty was no longer related to the old one. In
addition to the devastation of the old center and the
breaking of the stelae (part of Stela 28 survives as
structural infill for the new acropolis), the construction
of the new political center of power required the
presence of the cave. However, it did not naturally
occur near the construction site. It was therefore built
artificially about 50 m in front of the Acropolis H North
using huge stones 1.5-2 m high, arranged in a circle,
resembling a megalithic cromlech. Here, during the
Chicanel II period, the enthronement ritual of the first
king of the new dynasty and the imposition of his
paraphernalia took place (Fig. 13); the artificial cave
became a sacred place. Therefore, later structures built
over ceremonial building H-XVI. However, during the
Matzanel period, the fagade of this building was
adapted to the cave, too (Fig. 11). Although the original
one was located under the building, a new one, about
3-5 m deep, was created in the fagade. Again, it was
lined with high stones, this time with a stone vault
overlay and an external opening that allowed access.
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Many offerings were deposited there until the
beginning of Tzakol period 300 CE. This
building also fully corresponds to the pattern
we have tried to present here. It seems to be
clear that in early Uaxactun, a center of
political power was unimaginable without the
physical model of a natural or artificial cave.
Although the ritual function of caves is often
discussed, we would like to emphasize that in
verified contexts it seems to be primarily an
element of power.

Caves in the periphery
However, even in the peripheral areas of Precldsico
Uaxactun, caves with an obvious relationship
to the urban structure of the area appear. These
caves seemingly deviate from the outlined
Sky-Cave and Earth-Cave line. However, two
important factors should not be omitted — the
first is time. During the long period of
existence of the ancient city of Uaxactun,
there were frequent changes of centers, and
the symbolic, ritual and political significance
of the various local caves may have changed
with them. The second factor is the social
organization of the city, where the most likely
framework of basic social integration seems
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to have been families. According to their
degree of kinship, may have been arranged in
clans that occupied adjacent yards and thus
formed an organic unit that we now very
arbitrarily label as an architectural group.
These groups clearly had varying degrees of autonomy
at different stages of the city’s development. For
example, it is clear that the Early Classic period,
(especially during 4t-5t century) was among the most
centralized. However, the 6"-8® centuries are also
highly centralized. Conversely, the early stages of
development, especially in the Preclassic period, show
that individual groups had considerable degree of
independence. The same applies to the 9™ century and
the Terminal Classic period. We believe that in the
period of low centralization there were caves that
fulfilled the role of kab 'ch e 'n for the individual clans.
This can be evidenced by the caves around which the
cult was centralized in small, peripheral but densely
populated groups. These may have been local
representations of the horizontality of urban space
administered by local clan elites. Almost all of these
caves show the highest frequency of activity in the
Middle and Late Preclassic and then just in the Terminal
Classic period. This coincides precisely with the low
level of centrality in these periods, when local caves

Fig. 14. Chronology and profiles of Preclassic pottery found in the caves
of Uaxactun. Drawing by Dora Garcia.

may have assumed the role of symbolic foundations for
local centers of power. In the kab 'ch’e’n system, what
matters is no longer the presence of a high structure, but
the presence of a certain framed settlement that the cave
represents, whether by shared ideas of common
ancestry or by localized myths related to a place or
region. The cave seems to become a center of local
identity and perhaps a source of legitimacy for local
power.

We identified 29 caves in and around the Uaxactun
area before using LiIDAR, 9 of which were directly
located at the Uaxactun core. Considerably more were
discovered after LIDAR was involved, but most of them
were found outside the city. Not all caves were used,
some were unsuitable for ritual purposes due to their
location, shape, or size, but others were perfectly
adequate for such needs. Location, rather than size or
shape, seems always to have been more decisive. By
combining arelative chronology (ceramic phases) with
an absolute chronology based on radiocarbon analyses
(Garcia 2024), we can say the greatest frequency of
cave use is associated with the Preclassic period, from
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the Mamom phase, through the two Chicanel phases,
up to the Matzanel (Fig. 14). Significantly more caves
are found in the western part of the settlement. This is
due to the karst massif in this area, while to the east the
plain extends. It is therefore clear that settlements in
the east are more likely to make use of symbolic
replacement or artificial cave features, while settlements
in the west resort to natural formations. We selected
three caves from the western groups of the city that have
considerable potential to fulfill the criteria for local
patterns of the concept of kab’ ch’e’n. These are the
more remote architectural groups that we know as
Groups K, Q, and G.

The La Pared cave is located in Group K, which is
southwest of the center (Fig. 15). The cave is in close
proximity to the buildings, so it must have been
involved in the social life of the community of this
group. It has up to 25 m of interior space and, as its
name, La Pared “The Wall”, suggests, there are also
remnants of the walls that used to separate some of the
galleries. Two test pits have been excavated in the cave,
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revealing a strong ritual use in the Preclassic period. In
unit 5 a small jar of the Flor Crema group was found,
from type-variety Mateo Red-on-cream, according to
its characteristics of the Matzanel phase of the Terminal
Preclassic. In addition to the Preclassic samples, a bowl
of the Saxché Orange-polychromed group with
arepresentation of a bird was found. It is an interesting
and rare sample of the Late/Terminal Classic offerings.

To the south of the center is Group Q, where up to
two caves, La Pita 1 and La Pita 2, are located in close
proximity (Fig. 16). They do not stand close to buildings,
but near plazas and residential patios. Both caves have
been used since the Preclassic period, but they
apparently had their peak in the 9th century when
centralized power disappeared from Uaxactun. The
main cave here was La Pita 1. It is a small cave with
a longitudinal axis of 16 m in a northwest-southeast
direction and a width of 13 m in a northeast-southwest
direction. The roof is low with a maximum height of
1.2 m. At the entrance of the cave there is an upright and
roughly carved stone simulating a stalagmite or, in this
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Fig. 16. Map of part of the Group Q with the location of La Pita 1 and La Pita 2 caves. To the rzght is a map of La Pita 1 and be-
low it some of the more important findings. Photos and drawings by Fdtima Tec Pool, Tomds Drdpela and Dora Garcia.

case, symbolically representing a stela. Another small
stone in the shape of a pseudo-stela was found standing
upright in a very narrow branch of the cavity. Two
fragmented and almost complete pitchers from the
Chicanel I phase of the Boxcay Café group were
recovered from these excavations. Although most of the
pottery is from the Late Preclassic, Tzakol and Tepeu
samples were also defined in smaller proportions
(Alvarado et al. 2013, 469).

Group G represents a large, more sparsely populated
area. Still, topographically, it forms a compact unit in
the western direction of the core of the city. Samples
C14 have shown that this group had a continuous
population for several decades after 1000 CE (Kovac
and Demjan 2022). The central cave of this group was
El Coral. However, El Coral (Fig. 17) has a rugged
morphology with a total topography of S0 manda 10 m
slope. It should be noted that in EI Coral, the excavation
of gallery 6 showed the burial of an infant, which was

deposited in a natural niche of the cavity whose shape
looks like a dwelling because it is a closed and isolated
place inside the cave. Once the body was deposited, it
was covered with hematite and then sealed. The fact
that the cave had an important place in the local
community is evidenced by excellent findings. Of these
almost complete offerings, a gourd-shaped pitcher from
the Boolay Café group of the Mamom phase was
preserved. From the following Late Preclassic Chicanel
phase, a tetrapod bowl with a cut rim from the Flor
Crema group was found. In addition, a pod bowl from
the Caramba Group was found, with Red-on-orange
decoration and mammiform supports, a diagnostic of
the Matzanel phase of the Terminal Preclassic. On the
other hand, the general ceramic analysis showed a large
sample of the Late Classic Tepeu phase and a total
absence of the Tzakol phase (Alvarado etal. 2015, 456).

Overall, we can observe that several authors have
already noted that some caves that do not belong to elite
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Fig. 17. Map of part of the Group G with the location of El Coral cave. To the right is a map of the cave and some of the more im-
portant findings. Photos and drawings by Fdtima Tec Pool, Tomds Drapela, Jakub Spotik and Lenka Hordkova.

centers but are part of peripheral urban clusters may
have played an important role (Smyth and Ortegon
Zapata 2024). In our proposal, we would assign this role
to the extended meaning of the concept of kab 'ch’e’n,
where a regional cave represents the “countryside”,
in each case of a certain region. This is especially
applicable in periods with low levels of political
centralization. These caves may have played an important
role in legitimizing the power of local elites.

Myth and political power

The unanswered questions remain: what type of
spiritual power could the cave have imparted to the
king? What was the basis of political power derived
from the relationship between the cave and the local
elites? What ideas accompanied this relationship? The
answers could be rooted in ancient Maya’s mythological
way of leading the world, which, however, offers more
than one point of view.

18

Anthropogony
In the murals on the North Wall of the pyramid Sub-1A
of San Bartolo, the image of the cave is an imposing
backdrop of events, representing the activities of the
gods. (Chinchilla 2011, 56; Saturno 2009, 26-27). The
cave is decorated with the sign ek for a star. However,
this sign probably also corresponds to beings that are
the subject of astral mythology. In front of the cave, the
extraordinary act of handing over the gourd — chuj
(tecomate) into the hands of the Maize God takes place.
In another sequence of the scene, the birth of the first
humans from the same gourd occurs. The cave is
therefore symbolically linked here with the beginning
of mankind, with the birth of the first humans.
A stalactite hangs from the top of the cave. The top is
covered with flowers and various vegetation (Fig. 2).
There are also representatives of reptiles, jaguar and
birds, thus resembling the cosmological counterpart
of the tree of life (Saturno, Taube and Stuart 2005). The
most important element, however, is probably the
outpouring of red volutes that emanate from the interior
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of the cave. It is not blood, fire, or smoke, which it
resembles in some aspect, but, as we have already
mentioned, the volutes express an impersonal life force
on the one hand, and on the other, a supernatural
animating substance. In Preclassic iconography this
imagery is quite frequent in scenes of sacrifice or
presence of the sacred (Stuart 2017). In this depiction,
it clearly defines the supernatural significance of the
cave and its key role in shaping the first divine acts,
especially anthropogony.

One of the keys to understand this kind of ideas is
the image of the cave as the womb of the earth. Itis very
clearly shown, for example, in the Aztec stories and
depictions of Chicomoztoc, the Cave of Emergence, the
cave as a place of origin. We have good depictions of it
in Codex Selden, Codex Antonio de Ledn and specially
in Historia Tolteca-Chichimeca. The latter depicted
corresponds to its name (in fact it means Seven Caves)
and recalls the womb from which the Central Mexican
ethnic groups came into the world: the Michuaca,
Tolteca, Tepaneca, Acolhua, Chalca, Huexotzinca,
Tlaxcalteca, and lastly, in fact, the eighth Azteca
(Gonzalez Torres 1991, 63). Another version claims
that from this cave emerged the goddess llancueit! (O1d
Skirt), who gave birth to a flint, which fell to the ground
in the cave of Chicomoztoc, and from the fragments
were born the first 1,600 people (Gonzalez Torres 1991,
90). The concept of origin from a cave did not only
survive in Mexican mythology. The cave has been
understood as the primordial object that is the place of
the origin of mankind in a number of Mesoamerican
mythologies. It was from the cave that the first humans
came to light from the bowels of the earth. This motif
appears across Mesoamerica as far north as the Puebla
cultures. After death, therefore, in cyclical thought,
eschatology focuses on a return to the place of origin.
For example, the Maya Lacandon recounted that their
ancestors once came to this world from a cave, and
people in their imaginations may emerge from there
even today (Kova¢ 2002, 341). The birthplace of
humanity and the first ancestors must have had
immense ritual significance. This may have been the
reason that the cave becomes the place around which
the first groups of settlers gather. They want to be close
to the place of the emanation of animating forces, the
mysterious place of origin, the place of the end and the
beginning. The ostentatious association of the king
or local elites with the cave in this case would be
related to the cult of ancestors, an identity linked to
genealogical lines, that were extremely important to the
Maya. Political power of the king would be directly
derived from the ancestors on two levels. The
politico-social, that is, from the right to land and the

power inherited from the ancestors, which they
guaranteed from the underground. The second plane is
religious, representing the possibility of being magically
connected to the dead ancestors and using them to
influence fertility, rains or other events important to the
whole community.

Eschatology
We can assume the connection of the burial of ancestors
in caves took place in the sense of regressus ad uterum
(return to the womb) with the apparent expectation of
rebirth. It could happen from the cave, as from the
womb. People will come to the surface of the earth.
The cave thus becomes a tomb not because it is the
entrance to the underworld, but precisely because it is
the womb. It becomes the repository of the dead
because it is the place from which they come to the
surface again.

Very close to this model is the case of Quetzalcoatl's
myth of the stealing of bones from the underworld
(Krickeberg 1985, 25-26). Although this may seem to
be a Mexican motif, it actually has much wider
Mesoamerican connections. Among the Lacandon
Maya it was recorded as the story of an ancestor called
Nuxi (real name is Ah Lehibah, “Hunter of Gophers”)
who visited the underworld, entered it through a cave,
stole bones from the deities of the underworld, exited
through another cave, and by means of incantation and
touching the bones was able to bring life back to the
dead (Kovac¢ 2011). Another Lacandon myth tells of
a star that goes to sleep in a cave at night in the form of
a dog. This idea will not be far from Venus, which was
also Quetzalocoatl, and the image of the underworld
where he descended as Evening Star in the form of the
dog Xolotl. The reason for this was precisely the theft
of the bones. Perhaps the star sign on the cave of the
mural at San Bartolo suggests that the cave is where
Venus stayed during the period of the “invisible star”
that fascinated the Maya and was associated with the
underworld.

The greatest support for the mythological
interpretation of rebirth, however, is provided by the
story of the Maize God. In many scenes, in precise
sequences such as the Vase of the Paddlers K3033
(Chinchilla 2011, 51-95), we see the Maize God dying
in the underworld, followed by his rebirth scene in the
afterlife. The rebirth may take place in the water, but
very often it is represented by the emergence from the
shell of a turtle. We have already mentioned that this
hollow shell represented the earth cave and the
connection with the words from the Yucatec linguistic
family for the turtle (ak) and the cave (ak-tun) “turtle
stone” (Barrera et al. 1995, 4, 7). In some depictions,
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the rebirth of the Maize God is not by breaking free
from the turtle’s shell, but from the head/skull
(Chinchilla 2011, 81). In Yucatecan, 4o/ means “hole”
and /0 ‘ol means “head” (Barrera etal. 1995, 224-225);
the Classic Maya glyph T 1040 takes the form of a skull
and reads JOL (Montgomery 2006, 118) with the
meaning “head/skull” (Stone and Zender 2011, 65).
Terms in the jo/-jolom range for head are very common
in Mayan languages (Kaufman 2003, 275), but it is
worth noting that in Proto-Mayan, Huastec, and some
other Mayan languages, the term is used to mean cave,
hole, cavity (Dienhart 1989, 109). Thus, the connection
between a skull and cave also exists at the etymological
level. This can more easily explain the possibility of
a substitution as to whether the Maize God comes from
the tortoise shell or the skull. However, likely it was
always a subterranean primordial cave.

These connotations may point to a close connection
between the cave and the resurrection. At the same time,
however, we must not forget that the cave is at the same
time a tomb. The Classic Maya hieroglyph for the
tomb/grave is MUHK (Stone and Zender 2011, 109)
and depicts a space at the boundary of light and
darkness, just like the glyph for the cave, except that
the whole skull is depicted in the center. There is very
little difference between some versions of the glyph for
the grave and the glyph for the cave (for example, there
is a human jaw instead of a skull). These were in fact
almost similar semantic concepts.

The cave-pyramid model, which, as we have seen,
has very deep Preclassic roots, was apparently
incorporated into the new burial model at the beginning
of the Early Classic period. Each grave may have
represented a cave, as the signs in the hieroglyphs
suggest. Then each stone house, each building,
represented on a small scale what was originally an
acropolis or main pyramid in the cave-pyramid concept,
beneath which was originally a cave. In a way, the
concept was “democratized”, much like the concept of
Osiris — the Corn God — was democratized in ancient
Egypt. Originally, the Egyptian king buried in the
pyramid became, upon death, the god Osiris by
completely exclusive way. But in later periods, any man
in any grave became Osiris after death (Assman 1984).
This, of course, involved the whole eschatological
complex tending toward a dramatic expansion of the
possibilities of eternal life.

Even among the Maya in the Preclassic period, the
cave beneath the mythological mountain represented
an architecturally modeled and ritually imitated
concept that guaranteed the king could exclusively
share the mystery of rebirth with the Maize God. After
the great social changes associated with the end of the
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Preclassic period, conditions were created likely for
a more plebeian concept, where the grave under the
house was a kind of cave under the mythological
mountain with the promise of rebirth for the commoner
as well. Deposition in the grave in the fetal position,
which was widespread, only confirms that the grave/
cave was a womb where one did not perish but where
one waited for “new birth”. Identification with the story
of the rebirth of the Maize God from the Early Classic
period onwards was no longer so exclusive; it became
the property of the wider classes and thus direct
participation in rebirth may have been a form of the new
eschatology. But let us go back to the Preclassic period
and our models in Uaxactun. What could mythological
connotations of rebirth in the cave have meant for the
supernatural status of the king? Presumably he appeared
to possess the possibility of immortality, to hold the key
to it, and presumably to be able to mediate some kind
of immortality or resurrection for the general population
(Kovac 2022, 226-227).

Cosmology
In hieroglyphic inscriptions we have preserved many
references to the “Flower Mountain”. This primordial
cosmological object may be analogous to the ancient
Egyptian primordial mountain Benben, which first
emerged from the primeval ocean. It is also sometimes
called the Mountain of the Five Flowers or the Place of
the Five Flowers — jo’ [T538] witz or jo [T538] nal
(Tokovinine 2008, 284). We have evidence that in the
Early Classic it was accompanied by the sign ¢/ e ’n.
However, the Flower Mountain is particularly well
known from Maya iconography referring to stylized
lateral or frontal depictions of an animate mountain, or
mountain cave, characterized by the presence of one or
more flower symbols at the mountain’s “brow” (Taube
2004). The earliest representation of a Flower Mountain
is found in the Late Preclassic murals of San Bartolo,
which we have mentioned several times already (Fig. 2).
There, the Flower Mountain is part of a single complex,
which also includes a cave. The cave-pyramid concept
is also anchored there. In this case, the construction of
the pyramids would have been an imitation of the
primordial Flower Mountain. The acropolis together
with the cave must then be a religious expression of this
cosmologic concept. The question is, what exactly does
this concept represent mythologically and why it was so
important?

The answer may lie in the Aztec cosmological
concept of the mountain containing the maize seeds.
This mountain was called Tonacatepet! and contained
maize and other seeds. These became the basis of
human sustenance after the deliverance from the
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mountain. There is well-supported research claims that
one of the two main temples at Tenochtitlan represented
Tonacatepet! and was dedicated to Tlaloc (King 2000).
There is no reason to believe that a fundamentally
different concept existed in the Maya area. In addition,
we found its echo in contemporary Maya populations;
for example, the “Flowering Mountain Earth”,
a concept of the present-day Tz utujil Maya denoting
amountain located at the world’s center, and associated
with a tree of life which can take the form of a sprouting
maize plant (Carlsen and Prechtel 1991). Even closer
is the Ixil story about the primordial stone repository
(a rock or cave) of all seeds, finally broken by the
lightning of Saint Cherub and Saint Gabriel (Asicona,
Banach and Romero 2019). We are very familiar with
similar pictures from ancient Maya times which
concern the pivotal role of the god Chahk or K awiil
(Valencia 2019, 131). In these cases, the cave-pyramid
concept would represent the Flower Mountain (in the
aspect of Mountain of Abundance), where all seeds and
thus the fertility of the earth are enclosed at the
beginning of time. The deliverer, as we can see from the
iconography on the K2068 vase, was the god of rain and
fertility, Chahk, who cut the mountain/rock/building
with an axe. This was a direct pendent to the Aztec
Tlaloc, which makes the concept of Tonacatepet! even
more plausible.

In our particular case from Uaxactun, there is a very
strong association with the cave El Respiradero. We
have already mentioned that a cold air stream blows
from this cave. However, it may not have been seen as
merely areviving principle for the dead. “The exchange
of the aire can be felt at the entrances to caves it is
a result of the differences in atmospheric pressure and
is interpreted by the Maya as the cave breathing”
(Brady and Prufer 2005b, 367). Wind from mountain
caves for the Tz utujil Maya is x/aajuyu which means
“mountain breath” (Perez and Hernandez 1996, 158,
507). A sacred cave located around Santiago Atitlan,
Guatemala, called Pagq’alib’al, is where “...the south
wind is born. Strong rains come from the cave because
that is where the clouds are formed” (Christensen 2001,
84). Here we return to the Preclassic depiction from
Chalcatzingo described above (Fig. 4), where clouds
and rain were born in the cave. The mythological
concept may thus have been related not only to the seed
and crop retainer, but also to the production of fertile
fruit-bearing wind and rain. This would be emphasized
by the scene on vase K0530 where Chahk is sitting in
his mountain-cave throne. The Classic tripod vessel
depicting a wind god seated on top of the “Six winds”
together with the sign chan ch’e’n (Tokovinine 2008,
284) would have a similar meaning.

If we are to summarize the cosmological perspective
of the mythological image of the cave-pyramid from
the point of view of a power, it appears the seeds that
had to be delivered in order for humanity to prosper
were placed in the mountain-cave at the beginning of
time. This myth does not seem to have been fixed in the
beginnings, but required periodic repetition. The seeds
were planted annually into the earth, where they were
“hidden” and required “deliverance.” This deliverer
may have been an early Maya king who, with his axe
of power, imitated Chahk, opening the earth and
releasing sustenance for his people. He resided on
a copy of Flower Mountain / Mountain of Abundance
and had the ability to influence the fertility of the land
and the well-being of his people. The cave may have
housed, not only all the seeds, but in parallel imaginings
it also housed the rains and the fertile winds, which the
king may have had the ability to magically regulate on
a cosmic level and thus influence the harvest.

Rite of passage

We should also not omit that these caves may have been
used for rites of passage, specifically rituals associated
with the enthronement of the king. It is possible that his
new magical qualities were acquired just after his
bloodletting in the cave, when he “plunged” into the
underworld, acquired some of the qualities of the Rain
God or the Maize God, and emerged as a new man with
supernatural abilities that legitimized his power. We
know that caves like Naj Tunich served special
purposes related to the power role of elites and may
have been the site of rites of passage (Stone 1995). We
do not have much information about such a cave
function within the cave-pyramid complex, but there
are strong indications (Heyden 1976). The artificial
cave created in front of the royal complex H North at
Uaxactun also seems to have had this purpose. It
contained the paraphernalia of the founder of the new
dynasty, king “Blood Head”, where we have a record
of the royal initiation and the first blood sacrifice on
a scepter/perforator (Kovac et al. 2016, 9). In addition
to the scepter, a ritual jade axe with ablade up to 37 cm
long was also stored in this artificial cave (Fig. 13). This
never used axe was an attribute of symbolic power and
may have imitated the axe of the god Chahk, with which
the king opened the Mountain of Abundance. In
addition, the king on the scepter was directly depicted
as naked, without any sexual characteristics (Fig. 18).
Asexual nudity was not at all associated with royal
prestige, rather with a newborn baby. Together with the
whole context of the find, we can consider that it is
connected with the rite of passage of the new king.
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Fig. 18. The scepter from an artificial cave in the dynastic sanctuary H XVI covered by
hieroglyphs in the shape of an anthropomorphic figure of a naked king. Drawing by Guido
Krempel.

Conclusions

To try understand the function of the caves investigated
at Uaxactun, it was first necessary to clarify the terms
for cave and settlement from a linguistic point of view.
It was also important to examine the symbolism of
caves since Olmec times and the expressive forms that
related concepts took in art and religion. Subsequently,
we dealt with the cave-pyramid concept, which has
wide evidence of use and many semantic associations.
Finally, and in a narrower sense, we analyzed this
concept for its use in urban complexes such as
Sky-Cave and Earth-Cave. After demonstrating the
concept’s functionality on a theoretical level, we
proceeded to test it on the three large ancient acropolises
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of Uaxactun. The first was in
Dos Torres, associated with
the Cueva de Wech and Cueva
Cerrada caves, the second in
the El Tiburén complex,
associated with the El Rosario
and La Pacaya caves, which
was the heart of the so-called
Old Town of Uaxactun, and
the third in the Group A
complex, associated with the
El Respiradero and La Cueva
Colapsada caves, which was
the heart of the so-called New
Town of Uaxactun. In all
cases we were able to verify
the full functionality of the
hypo- thesis. It is evident that
the ancient Maya elites of the
city frequently use the cave-
pyramid model in its physical
form.

We have shown that
Uaxactun, is not only one of
the oldest and longest
inhabited Maya settlements,
but also one of the most
studied Maya cities, which
can be an excellent laboratory
to test hypotheses about the
structure, use and meaning of
the caves within the city.
Thus, we noted that in the
three main acropolises of the
city, caves regularly occur in
pairs, one just below the
acropolis and the other lower
down near the settlement.
This system corresponds well
to the complex of chan ch’e 'n and kab 'ch’e 'n Sky-Cave
and Earth-Cave, with their respective political and
religious significance. We have successfully tested these
pairs and shown that the theoretical concept works very
well with the actual data in all three cases. It is even
very likely that the fourth acropolis at H North was part
of this model, except that due to the absence of natural
caves, an artificial one was built for the purpose of the
chan ch’e’n concept. From our analysis, we found that
this model was particularly characteristic of the early
period of Maya history, i.e. the Preclassic period and
the beginning of the Early Classic period. Later, it was
probably increasingly replaced by more abstract
expressions of the same ideas. Nevertheless, the
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physical model certainly persisted later, and abstract
models were also used earlier in non-cooperative
settings. However, the very origins of the concept were
linked to its physical representation in the political
centers of the city. Our further working hypothesis was
that the caves in the surrounding parts of Uaxactun were
also part of this system. The Earth-Cave model was
a plural category in periods of lower political
centralization. This was applied to segregated groups
inhabited by clans, who may have used these caves for
ritual-political purposes under an identical concept. We
tested the hypothesis on three groups, K, Q and G,
where we always found one dominant cave associated
with the overall territory of the architectural group
and with numerous finds of offerings. The finds
corresponded primarily to the Preclassic and Terminal
Classic periods, consistent with the expected emphasis
on these areas during a period of greater independence
for subregional units. Although the overall issue could
not be fully confirmed by these local caves, the
evidence strengthened indications that further study
should continue in this direction. On the other hand, we
consider the evidence gathered in testing the Sky-Cave
and Earth-Cave hypotheses for the city centers
sufficient to argue that the ancient elites of Uaxactun
possessed this concept and used it to present and justify
their power.

In the last section, we discussed the reasons that may
have led the Maya kings of Uaxactun’s early period to
believe that it was the connection of the central
acropolis with the cave that was essential to establish
their power. In addition to their active function for
certain types of festivals and rites of passage, the caves
at Uaxactun certainly played an enduring symbolic role.
Gradually, we tested the anthropogonic, eschatological,
and cosmological sequences of Maya and Mesoamerican
myths that are associated with the meaning and
symbolism of the caves. Only fragments of these have
survived, but the combination of epigraphic evidence,
iconography, and narratives in contemporary Maya
communities offered us good starting points. Among
the most recurrent themes is the origin of the first
people from the cave. This motif would have allowed
Maya kings to build their power on their connection
to the ancestral cult; these ancestors would have
guaranteed their claim to land, power, and social status
through their enduring connection to the ruler. Another
supporting motif is the rebirth associated with the cycle
of the Maize God. We have demonstrated the connections
between the cave, rebirth, and mythological cycle of

this god, and the eschatological ideas of the population.
In this case, the king could be the guarantor of the
cyclical immortality of both humans and crops,
regeneration in conjunction with the central mythological
cycle. This would give him power over the mystery of
life and death translated into political power. The final
motif was the Flower Mountain cosmological pattern,
which incorporates the cave-pyramid concept as
a cosmological model. There appeared to be a strong
association with the sustenance enclosed in the
mountain/cave, which may be released periodically by
the king on behalf of the god Chahk. The Rain God
is also dominant here for the seat of the fertile winds
and rains enclosed in the cave. It is through the political
representation of this god and his axe as a power-
mythological tool that the king could be seen as
a guarantor and regulator of the fertility of the land.

What may be disturbing is the high heterogeneity of
possible motifs that the cave-pyramid complexes
symbolically displayed. On the face of it, the elites and
Maya kings at Uaxactun could not have been all that the
mythological evidence presents us simultaneously.
However, our evidence of the cave use from Uaxactun
spans approximately 1800 years (between 900 BC—900
AD). This is 18 centuries that had their internal
dynamics, and it is quite likely that the weight of the
various motifs changed over time, according to the
religious setting of the moment. Some were certainly
parallel and not mutually exclusive. They may thus
provide a meaningful background for the justification
of the political model of early royal power in this city.
The above models may also contribute to the
identification of similar contexts in other sites. Uaxactun
may not have been the oldest Maya city, but it was
certainly among the oldest and most influential. The
well-known cave-pyramid concept was verified at
Teotihuacan (Sload 2015; Heyden 1975b) and considered
a Mesoamerican general pattern originating from the
period around 100 BCE. The findings of the same
concept from Uaxactun could date back to 900-600
BCE. Thus, we are dealing with one of the oldest models
of'the political-ritual use of caves in Maya cities, which
deserves attention and further research.

The text was written within the project VEGA
1/0855/21 Chan Ch’e’n — The Celestial Cave as
a mythological concept in the founding of Maya
cities and its archaeological validation in an
interdisciplinary context.
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Abstract: “Use the teotl, Luke!” The problem of “energies” in the contemporary theories of Aztec and
Maya religion.

The paper surveys the evolution of the ideas of impersonal sacred (and ,,energies®) in the study of Aztec
and Maya religion. On the one hand, the early interpretations were based on early evolutionary theories
in anthropology and religious studies, specifically such theories as Animatism/Dynamism, Animism,
and, to some extent, Totemism. Later, they were re-connected to theories of primeval Shamanism. At the
turn of the century, however, there is a marked increase in the popularity of these new interpretations,
which refuse the older theistic understanding of Aztec and Maya ,,gods* and insist on them being
»energies‘ related most importantly to natural phenomena. Some authors (e.g. Joyce Marcus and, most
importantly, James Maffie) even insist that there is no plurality of gods whatsoever and pre-colonial
Mesoamerica believed in a single, monistic, ontologically primary force (k'u and/or teot/). The more
radical the interpretation becomes, the less attention its author gives to primary material, sometimes (as
in Maffie’s case) disregarding it completely. One of the possible reasons behind this is the influence of
Alternative (“New Age”) spirituality and its central concept of (spiritual) energy, which projects itself
into contemporary popular culture and closely communicates with the daily experience of inhabitants of
contemporary global West. This situation calls for the re-evaluation of our biases and prejudices and, in
some cases, also of the closer examination of primary sources to see whether they really support these
radical interpretations.

Klicova slova: Maya religion; Aztec religion; k’u; itz; teotl; New Age Spirituality; Alternative Spirituality;
Dynamism; Animism

V poslednich n¢kolika desitkach let se v ramci mezo-  niho pojeti numin6znich bytosti k jejich daleko ab-
americkych studii hojn¢ pretiasa problematika pojeti  straktnéj$imu chapani. Nepocitame-li samotné pocatky
bozstvi a jeho osobni ¢i spiSe neosobni charakter.  studia mezoamerickych nabozenstvina konci 19. stol.,
V ramci panoramatu dvacatého a pocatku jedenadva-  jsou zaklady religionistiky pfedkolumbovskych kultur
catého stoleti je tu jasn¢ patrny pohyb smérem od osob- ~ Mezoameriky Gzce spjaty s extrapolaci antického ¢i
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ktestanského materialu na material zjm. aztécky a may-
sky. Pro tuto formu interpretace je zakladni pfedevsim
rekonstrukce ,,pantheonu®, tedy systému antropo-
morfn¢ pojatych bozstev, kterd se blizce podobaji li-
dem a podobn¢ také jednaji.

Prestoze se ve své dob¢ jednalo o krok kupiedu,
stava se tento piistup v poslednich desetiletich stale
Cast¢ji ter¢em kritiky. V jejim ramci se badatelé ohra-
zuji proti transatlantické komparaci se systémy, jez
bezpochyby nemély se starou Mezoamerikou zadné
kontakty, a theisticka pojeti bozstev chapou stale cas-
t&ji jako dusledek neproblematicky pievzatych pied-
sudkt ranych misionafd a kolonizatort. Praveé v rdmci
tohoto procesu nasledné dochazi k proméné pojeti boz-
stvi. Star§i antropomorfni a spiSe imanentni pojeti nu-
mindznich bytosti je stale Castéji oslabovdno nebo
v podstaté opousténo. Na jeho misto pronika predstava,
ze se bozstva predkolumbovské Mezoameriky podo-
bala spise jakymsi energiim — a nékdy se dokonce pos-
tuluje univerzalni, monistické pojeti jediné energie, do
niz v§echna zdanliva ,,bozstva“ konvergovala.

Cilem tohoto ¢lanku je tento pohyb struéné zmapo-
vat, a to na dvou paralelnich liniich. Za prvé, v kon-
textu nabozenstvi Aztéku, kde je vazano na pojem teot!
spjaty predevsim s dilem amerického filosofa Jamese
Maffieho a chapany jako zcela neosobni. Prestoze se
nam na prvni pohled muze jevit, Ze jde o zbrusu novy,
mimofadné radikalni pohled na mezoamerické bozstvi,
ve skuteCnosti se tato interpretace opird o rany evolu-
cionismus pielomu 19. a 20. stol., specificky pak o po-
jem mana a teorie dynamismu. A za druhé, podobny
proces se objevuje i v ramci zkoumani nabozenstvi
Mayt, kde je naopak tzce spojen s pojmy jako zjm.
ch’ulel a itz. 1 zde dochazi k reinterpretaci obou feno-
ménd v intencich neosobnich energii, a to v soucasné
dobé¢ Casto v navaznosti na novy animismus vychaze-
jici z reinterpretovaného dila antropologa Tima In-
golda.

V aztéckém i mayském pripadé do véci vstupuje
problematika vlivu soucasné alternativni spirituality
(zjm. jejiho konceptu (spiritualni) energie) na huma-
nitni védy. Alternativni spiritualita, dfive oznacovana
jako ,,New Age® ¢i,,hnuti nového véku®,! v ¢estiné téz
zlidovéle ,,ezo* nebo ,,ezoterika“,? je velmi ambiciozni
a prudce se rozvijejici nové nabozenstvi, které predsta-
vuje zcela zasadniho hrace na poli religiozit soucas-
ného globalizovaného Zapadu. Pochazi ptredevsim

z USA a Zapadni Evropy, je vSak velmi rozsSifena
i v nékterych siln¢ sekularizovanych postkomunistic-
kych zemich. Na Slovensku, které je stale rozsahle
kiestanské, je jeji vliv zfejmé mensi nez v Cesku, kde
sociologické vyzkumy probéhnuvsi v poslednich cca
patnacti letech odhaduji mnozstvi jejich ptiznived az
na 40-50% populace (Hamplova 2013). Je vSak dule-
zité zdlraznit, ze diskurs alternativni spirituality se ne-
omezuje jen na bezprostiedni kruhy jejich aktivnich
privrzenci, ale pronika celou zapadni popkulturou. Pro
tento jev zavedl britsky badatel Christopher Patrtridge
pocatkem 21. stoleti termin ,,okultura® (occulture; Par-
tridge 2004a, 2004b), ktery oznacuje volnou smes
prvkl zapadniho esoterismu, alternativni spirituality
a v nekterych pfipadech i soucasného pohanstvi (diive
,hovopohanstvi®) pronikajici medidlnim svétem glo-
balniho Zapadu. Piestoze popkultura samoziejmé na-
dale obsahuje elementy spjaté s kiestanstvim, jsou
krest'anské obsahy pro své konzumenty snadno identi-
fikovatelné jako ,,ndbozenské* a stavaji se v kontextu
globalni popkultury stale vice men$inovymi. Naopak
»okultura® byva typicky vnimana vétSinovou spolec-
nosti jako nabozensky neutralni (a to i tehdy, je-li vliv
alternativni spirituality na dané dilo opravdu masivni,
jako napf. ve filmu Avatar). To pochopitelné velmi us-
nadnuje Sifeni zakladnich ideji, na nichz je postaven
jeji svétonazor, stejné jako jejich nepozorované proni-
kani do védeckych diskurst. Tohoto vlivu neziistala
uSetfena ani religionistika, ktera si jinak velmi pecliveé
hlida, aby jeji diskurs zistal pokud mozno ndbozensky
neutralni (viz napt. Kosticova 2018b). Je to proto, ze
alternativni spiritualita je stale studovana viceméné
pouze v uzkych kruzich specializovanych odbornikt
a pro Sirsi kontext oboru (natoz spolecnosti) tak zls-
tava prakticky neviditelna. Je proto paradoxni, ze za-
timco se religionistika iporn¢ snazi vystrnadit z obo-
rového diskursu posledni zbytky vlivu kiestanstvi,
z druhé strany se v ni nepozorovateln¢ §iii vlivy alter-
nativni spirituality (Kosticova 2018b). Hledani neosob-
nich forem posvatna u mezoamerickych Indiand, o kte-
rych pojednéva tento text, je vyznamnou oblasti, kde
se jeji vliv projevuje.

Tento text navazuje na nékteré mé starSi prace
a konferencni prispévky reflektujici historicky vyvoj
studia nabozenstvi Mezoameriky. Dlouhodobé jsem se
mu vénovala piredevsim s ohledem na nabozenstvi
May, a to zvlaste v knize Kosmické stromy a magické

1 Terminologie zde neni ustalena a vSechny zminéné pojmy se uzivaji paralelné¢ a v podstaté zaménné. Sama davam prednost terminu ,,alternativni
spiritualita®, ktery piedstavuje vhodny kompromis respektujici emické sebepojeti jejich ptiznivea
2 Zde je tfeba davat pozor na pfipadnou zaménu s terminy ,.esoterismus®, ,,zapadni esoterismus‘ nebo ,,zapadni esoterni/esoterické tradice*.

Xt

Na rozdil od nich nejsou ,,ezo*“ ¢i “ezoterika” pojmy odborné, nybrz lehce pejorativni produkty diskursu, jenz je vuci alternativni spiritualité
Casto vice ¢i méné hostilni. Jako takové nejsou vhodné pro odborné pouziti.
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portaly (Kosticova 2023b). Cela zavérecna kapitola
této monografie se vénuje nepfiznanym vlivim alter-
nativni spirituality na rizné interpretace mayského
nabozenstvi vcetné¢ kratké subkapitola o fenoménu
(spiritualni) energie. Co se tyce nabozenstvi Azték,
rozsahle jsem se mu vénovala pfedevsim v ¢lanku, je-
hoz cilem je zmapovat pojem feot/ v pojeti Jamese
Maftieho, prozkoumat relevanci jeho zdroji a piede-
v$im jej zasadn€ zproblematizovat (Kosticova, in
print). Text, ktery jehoz publikace se ptipravuje, zaro-
vef navazuje na mé vystoupeni na konferenci Hlada-
nie indidnskej Ameriky v r. 2023 v Pardubicich.

Cilem tohoto ¢lanku je sesadit tyto dvé dosud od-
délené linie mého vyzkumu dohromady, porovnat
je a predevsim prodiskutovat jejich problematické
stranky. Za prvé, je tfeba projasnit teoretické kontexty
modni viny mezoamerického neosobniho posvatna,
zvlaste pak jejich souvislost se starymi a zasadné prob-
lematickymi teoriemi nabozenského evolucionismu
(animatismus/dynamismus, animismus, totemismus
a primordialni Samanismus). A za druhé, chci ukazat,
jak se neosobni pojeti bozstvi sice ubird v aztéckém
a mayském kontextu po dvou v zasad¢ odlisnych ko-
lejich, jeho vysledek je vSak kupodivu obdobny: od-
mitnuti osobniho pojeti numinéznich bytosti ve pro-
spéch ,,energii®. Tento fenomén jasné svédc¢i o tom, ze
tu plsobi tentyz neptiznany vliv. Tim je podle mého
nazoru pravé fenomén spiritualni energie, zakladni
»tvrda ortodoxie* alternativni spirituality (Partridge
2004b).

Neosobni energie v aztéckém
nabozenstvi

Pocatky pojeti teotlu jako neosobni sily jsou spjaty s po-
lovinou dvacatého stoleti, zvlasté s dilem Arilda Hvidt-
feldta. Ten na konci padesatych let obhajil na Kodanské
univerzité disertacni praci, ktera pozdéji vyslavr. 1958
pod nazvem Teotl and Ixiptlatli. Teoretické zaklady
knihy jsou spojeny s ranym evolucionismem v antropo-
logii ndbozenstvi, zjm. s polynéskym pojmem mana
apredstavou, Ze nabozenstvi se vyvijeji linearn€ od ne-
osobniho posvatna k osobnimu (Hvidtfeldt 1958; cf.
Meylan 2017). Je vSeobecné znamo, Ze tato vize kul-
turni evoluce ma silné hodnotici naboj. Teistické,
osobni pojeti numindznich bytosti je v ni chapano jako
nadfazené ,,primitivnimu® pojeti neosobnimu, jez je beé-
hem kulturniho vyvoje opravnéné piekonano (Meylan
2017). Kultury Polynésie popsané Robertem Marettem
a Robertem H. Codringtonem a jejich koncept mana
(ptevzaty zjm. Friedrichem Maxem Miillerem) pfitom
slouzily jako typizovany piiklad takovéhoto raného
»primitivniho* nabozenstvi (Meylan 2017, v ¢esting téz
Horyna 1994). Slovo ,,primitivni® pouzivam prave
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proto, ze se hojné vyskytuje 1 v Teotl and Ixiptlatli,
zv1asté v jejim teoretickém uvodu (Hvidtfeldt 1958:
44-45 a passim). Ten vychazi z dobové komparativni
religionistiky a jeji teorie evoluce od neosobniho mana
k teistickym bozstvim, ktera se v soucasné literatuie
nékdy oznacuje jako dynamismus nebo animatismus
(Meylan 2017; Horyna 1994). Hvidtfeldt tuto teorii, jez
byla uz v jeho dobé¢ v podstaté prekondna (Meylan
2017), ptijima jako spolehlivou danost, a na jejim za-
kladé buduje uvahu o povaze aztéckého pojmu feotl.
V jeho pojeti jsou Aztékové blize ,,primitivni nez roz-
vinuté urbanni kultute. Piestoze dle Hvidtfeldta zcela
nerozvinuti jisté nebyli, ve srovnani s méstskymi staty
Starého svéta prosté ,,plisobi podstatné primitivnéjsim
dojmem* (Hvidtfeldt 1958: 70-71). Z toho ma plynout,
ze prestoze obraz aztéckého nabozenstvi je viceméné
theisticky, musi nutné obsahovat stopy evolucné star-
$iho neosobniho posvatna. Kniha predstavuje pokus do-
kazat, ze pojem feotl, typicky prekladany jako ,,buh* ¢i
,,00Zstvo* (viz napt. Garibay 1989: 366), je sice v ran¢
kolonialni dobé¢ jiz skute¢né chapan teisticky, ale v né-
kterych aztéckych ritualech se objevuje v kontextu,
ktery by mohl naznacovat ptivodni neosobni vyznam
(Hvidtfeldt 1958: 100). Hvidfeldt sam sice pieklad
,,bih*“ neodmita a uznava jej jako nadale platny pro vét-
Sinu ptipadl jeho vyskytu, pfipojuje k nému vsak dru-
hou moznou variantu, totiz ,,néco naplnéného mana*
(something filled with mana; Hvidtfeldt 1958: 104).

Dalsim ranym zdrojem, ktery byva nékdy citovan na
podporu reinterpretace pojmu feot/, je monografie Alz-
mexikanische Kulturen némeckého antropologa a ibe-
roamerikanisty Waltera Krickeberga (1966). Podporou
pro neosobni interpretaci tohoto pojmu piedstavuje
mimo jiné Krickeberglv udajny pieklad slova teot/ jako
Kraft (,,sila®, ,,moc*); na Krickeberga se odkazuje napf.
Kay Almere Read (Read 1998: 145; zprostiedkované
pres Read znéj vychazi také James Maffie) a, jak se zda,
také Klor de Alva. Krickeberg nicmén¢ ve skute¢nosti
tvrdi, ze Aztékové davno prerostli primordialni fazi
uctivani ptirodnich sil vtélenych do predméti, a expli-
citn¢ oznacuje jejich ndbozenstvi za ,,polytheismus*
disponujici nejen ,,pantheonem*®, ale dokonce i virou
v nejvyssi bytost (Krickeberg 182-185). Miizeme-li vé-
titrejstiiku, pak se pojem feot! v knize vyskytuje pouze
jedenkrat a Krickeberg jej preklada jako ,,btih* (Kri-
ckeberg 1966: 124). Zarazeni Krickeberga mezi zdroje
podporujici neosobni pojeti teotlu je tak nade vsi po-
chybnost pouhé nedorozumeéni.

Otevienost vic¢i neosobni rovingé pojmu teot/ vsak
uvedl do USA predevsim José Jorge Klor de Alva. Na
rozdil od Hvidtfeldta, ktery respektoval i theistickou
interpretaci tohoto pojmu, pfebudoval Klor de Alva
celé pojeti aztéckého nabozenstvi a vymyslel pro né
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termin ,,teoyoismus® (teoyoism; Klor de Alva 1979).
Byl ptedevsim presvédcen, ze aztécka bozstva byla da-
leko méné osobniho charakteru, nez bohové Starého
svéta, a ze aztécké ndbozenstvi bylo obecné daleko
méné zaméfeno na bozstva, nez se dosud piedpokla-
dalo. Je dulezité zdtraznit, ze kompletni argumentace
ve prospéch ,.teoyoismu‘ je obsazena vylu¢né v jeho
disertacni praci Spiritual Warfare in Mexiko: Christia-
nity and the Aztecs, jiz obhajil v . 1980 a ktera nebyla
nikdy publikovana. Zlstava tak dostupna pouze fyzic-
kym navstévnikim univerzitni knihovny.? VétSina
autort, ktefi na Klor de Alvu navazuji, proto cituji
pouze kraticky ¢lanek ,,Christianity and the Aztecs®,
ktery vySel vr. 1979 v ¢asopise San Jose Studies (Klor
de Alva 1979) a ve kterém ve struc¢nosti a prakticky bez
poznamkového aparatu shrnuje své postoje. Rekon-
strukce argumentace, ktera stoji za pojmem ,,teoyois-
mus®, neni z ¢lanku mozné — jedna se opravdu jen
o stru¢ny esej, jez by byl v dnesni dobé nutn¢ hodnocen
spise jako populariza¢ni pocin nez jako odborny aka-
demicky text.

Klor de Alva mél pomérné velky vliv na nasledujici
generace znalct aztéckého nabozenstvi a jeho neosobni
pojeti pojmu feot! se zacalo lavinovité $itit. Po¢inajic
koncem osmdesatych let se (vyluéné i nevyluéné) po-
jeti teotlu jako neosobni sily objevuje v mnoha zasad-
nich americkych publikacich vénujicich se aztéckému
nabozenstvi, a to od téch populdrnich (Boone 1994,
Townsend 2009 [1992]) az po odborné studie (Read
1998). Toto chapani teot/u je ale zaroven v ostrém kon-
me v dile mexickych badatelti (napt. Leon-Portilla
1963). Prestoze ani mexické akademické prostiedi ne-
zustalo uSetfeno interpretace bozstev jako ,,Casopros-
torovych energii* (coz uvidime zjm. v mayském kon-
textu), s vyluénym dirazem na teot! jako ,,elekttiné
podobnou energii se setkame piedevs§im v dilech ame-
rickych odbornikd.

Obzvlast’ zasadni osobnosti, ktera v souc¢asné dobé
hlasité propaguje exkluzivni pochopeni pojmu teot!
jako neosobni sily, je americky filosof James Maffie.
V jeho dile se jiz moznost theistického uchopeni pojmu
teotl vytraci docela a nahrazuje je jeho interpretace
coby neosobni vSudypfitomné matérie, z niz je stvoren
svét. Je dobré poznamenat, ze Maffie ve svém pojeti
vychazi vyhradné ze sekundarni literatury (jeho hlav-
nim zdrojem je Klor de Alva a jeho zminovany kraticky
esej; Maffie 1999, 2014; Klor de Alva 1979). Sam do-
konce explicitné uznava, ze zadnou oporu v primarnich

pramenech jeho interpretace nema a ze je proto zalo-
zena pouze na neptimych indiciich (Maffie 2014: 11).
Maffieho publikované texty, které se tak ¢i onak tykaji
konceptu teotl, se datuji od roku 1999 do soucasnosti,
pticemz nejvlivnéjsi z nich je bezesporu monografie
Aztec Philosophy, jez vysla v r. 2014. Jejim vychodis-
kem je Maffieho autoritativni tvrzeni, ze teotl v zad-
ném piipade neni ,,bozstvo®, nybrz ,,dynamicka, ozi-
vujici posvatna sila, moc ¢i energie, ktera neustale tvori
a regeneruje sama sebe (Maffie 2014: 21-22). Azté-
kové (zjm. aztécké elity) podle n¢ho vibec v zadna
bozstva nevérili a jejich filosofie i nabozenstvi se tocily
pouze kolem konceptu teotl. Vzdor extrémni radikalité
této teorie se jedna o pomérn¢ vlivného a citované¢ho
autora, ktery navic zanechal sviyj otisk i v popularizac¢ni
sféfe jako zdroj (¢i pfimo autor) online encyklopedic-
kych hesel o aztécké filosofii.

Neosobni energie v mayistice
Interpretace mayského nabozenstvi ma v tomto ohledu
pozoruhodné podobny osud. Po mnoho desitek let se
pohybovala vicemén¢ v souladu s osobnim pojetim
bozstev a numino6znich bytosti — az zhruba do konce
20. stol. (zjm. Thompson 1990 [1975] a Morley 1947)
bylo naprostou samoziejmosti popisovat jména, po-
vahu a funkci mayskych bozstev chapanych osobné
a theisticky. Pfesto se i v této dob¢ objevuji hlasy, které
theistické pojeti zpochybnuji. Patfila mezi né prede-
vsim kunsthistoricka Tatiana Proskouriakoff, ktera byla
presvédcéena, Ze bozstva vznikla v podstaté jako perso-
nifikace ptirodnich sil kombinované se zboz§telymi
predky (Proskouriakoff 1978). Mayské nabozenstvi tak
mélo dle Proskouriakoff ve své podstaté animisticky
charakter (Solomon 2002).

Na tomto miste je tfeba poznamenat, ze i mezi t€mi,
kdo vnimali mayské nabozenstvi predevsim theisticky,
existovala myslenka, ze mezoamericka bozstva ptivod-
n¢ vznikla z uctivani pfirodnich sil. Tvrdi to kone¢né
napt. i Morley (1947: 210; Kosticova 2023b: 72-73).
Tyto myslenky je vSak tfeba vnimat v propojeni s do-
znivanim evolucionistického milieu pocatku dvacatého
stoleti a s obecnou piedstavou, jak nabozenstvi v lid-
skych kulturach viibec vznika a pro¢. I vzhledem k cha-
rakteru pozdéjsiho archeologického a epigrafického
vyzkumu je tieba konstatovat, ze se jednalo o speku-
lace zalozené na dobovych teoriich a komparativnim
materidlu. Hmatatelnymi ditkazy tyto uvahy podlozeny
nejsou. Co vic, v riznych obrazech mayského nabo-
zenstvi, s nimiz se setkdvame u rtiznych autord, je jasné

3 NaGoogle Books je mozno disertaci digitalné prohledavat, musi tedy existovat jeji scan. Pokousela jsem se proto s knihovnou korespondovat
a pozadat bud’ o zaslani elektronické kopie, nebo digitalizaci textu (byt’ jen ¢aste¢nou). Nedockala jsem se vSak zadné reakce. Praci lze tedy

povazovat pro praktické Gcely za nedostupnou.
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patrné, jak jsou ovliviiovany nabozenskym presvédce-
nim badatele samotného. Kiest'ané jako zjm. Thomp-
son (Coe 1986; Kosticova 2023b: 79) spise inklinovali
k theistickému obrazu mayského nabozenstvi. Naopak
prisna ateistka Proskouriakoff méla daleko spise ten-
denci k odstupu od theistické interpretace a odmitani,
ze by Mayové uctivali skutecna ,,bozstva* (Coe 1986;
Kosticova 2023b: 82)

Postoj Proskouriakoff ovlivnil i jeji zakyni Joyce
Marcus, vyznacnou expertku na starou zapotéckou kul-
turu a jednu z prvnich, kdo upozornili na nedostatecné
reflektovanou a predsudky zatizenou povahu studia
mayského nabozenstvi (Marcus 1978: 172-191). Vy-
sledkem této chvalyhodné kritické perspektivy vsak
bylo tvrzeni, Ze Mayové uctivali neosobni posvatnou
silu ku, ktera byla personifikovana jako bozstvo Hunab
Ku (k tomuto pojmu viz Kosti¢ova 2018a: 154-155);
nad jeho ramec méli Mayové uctivat pouze prirodni sily
a posvatné piedky. Je vhodné zdiraznit, ze Joyce Mar-
cus publikovala tyto postoje koncem 70. let, tedy
v dobé¢, kdy se boom lusténi mayského pisma teprve
rozjizdel a jeho vysledky byly stale jesté v pocatecnim
stadiu. Fakt, Ze jeji obraz mayského nabozenstvi nema
prilis velkou podporu v epigrafickém materialu preky-
pujicim theonymy, je proto nutno chapat v dobovém
kontextu. Je ale zaroven vyznac¢né, Ze pozdni sedmde-
sata léta jsou jiz obdobim kvetouci kontrakultury a jeji
spiritualni slozky v podob¢ hnuti nového veéku (,,New
Age®). Dliraz na posvatnou neosobni silu ku tak miize
jiz teoreticky byt provazan s ideami ,,subtilnich energii*
(Albanese 1999), které jsou, jak uvidime v zavérecné
casti tohoto textu, pro alternativni spiritualitu zdsadni.

V nasledujici dekadé doslo k velikému boomu lus-
téni mayského pisma, v jehoz disledku se vEétsi cast
mayistiky zaméftila na obrovsky influx primarniho ma-
terialu a otazka nabozenstvi se nacas ocitla na vedle;jsi
koleji. Paralelné vsak do oboru postupné pronikal vliv
teorii Mircey Eliada a Petera Fursta (Kosticova 2023b:
94-126) a hlavnim dobovym tématem se stal maysky
Samanismus a zménéné stavy védomi (Freidel, Schele
a Parker 1993, Kosticova 2023b: 139-184, viz téz Kos-
ticova 2019). V tomto ohledu se mtze zacit objevovat
predstava, ze maysti ,,Samani® v né¢jakém smyslu ma-
nipulovali s neosobnimi energiemi. V dile Lindy Schele
a Davida Freidela ji najdeme zjm. v interpretaci pojmu
itz a ch‘ulel. Itz (¢i yitz ka’anil) je nejCastéji pojiman
jako komplex kapalin posvatného charakteru, mezi néz
patii predevsim miza, kopal, nebo dést’ — oba autofi jej
vSak misty interpretuji i jako nefyzickou magickou sub-
stanci (Freidel, Schele a Parker 1993: 51, 210; cf. Kos-
ticova 2023b: 263-264). Jesté abstraktnéjsi pojeti se do-
stalo fenoménu c/ ‘ulel, jedné z ,,dusi* clovéka, o némz
Mayové vérili, ze se nachazi v lidské krvi (podrobnéji
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viz Kosti¢ova 2018a: 283). Zde se blizime skute¢nému
pojeti bona fide neosobni sily protékajici vesmirem,
ktery se limitn€ blizi Maffieho interpretaci pojmu teot/
aktery Linda Schele v jednom televiznim interview pii-
rovnala k univerzalni ,,sile z filmové sagy Hvezdné
valky (,,Glyphers® 2014 [1994], cf. Kosti¢ova 2023b:
264). Presto je zasadni konstatovat, Ze se tento koncept
vyskytuje v tehdejsi mayistice spise okrajove a nikterak
se neprotina s pojetim mayskych bozstev. Ta jsou v dile
Schele i Freidela nadale vniména jako osobni, theis-
tické, nejCastéji prevazné antropomorfni bytosti (Frei-
del, Schele a Parker 1993). To¢ime-li se tak v aztéckém
kontextu a ve star§i mayistice kolem teorii dynamismu
¢i animismu, zde zustavame v teoretickém kontextu
post-eliadovského Samanismu, v némz je to prave Sa-
man, at’ uz ¢lovék nebo bith (zjm. [tzamnaaj), kdo s ne-
osobni posvatnou silou manipuluje a ptivadijiz,,jiné¢ho
sveéta“ (Otherworld). Ke kompletni redukei bozstev na
neosobni energie nedochazi.

S pojetim bozstev jako personifikaci posvatnych
sil se vSak pfesto lze v té dobé setkat, a to zejména
v krouzku mexickych badatelek a badateld shromaz-
dénych kolem Mercedes de la Garza Camino (napft. So-
telo Santos 2002: 83-114). Je vsak tfeba zduraznit, ze
do neosobniho ku Joyce Marcus maji jejich teorie stale
daleko. BozZstva tu existuji dale, jsou absolutné trans-
cendentni a vstupuji do materialniho svéta pomoci
hierofanii. Posledné zminény termin samoziejmé na-
znacuje, ze teoretickym zakladem je tu opét dilo Mir-
cey Eliada a jeho pojeti posvatna (Kosticova 2023b:
207-213), a tedy nikoli koncepty animismu, at’ uz staré
¢i nové. Prohlaseni, Ze bozstva jsou ,,Casoprostorové
energie” (napf. Sotelo Santos 2002: 83 piimo v titulu
¢lanku) je proto tfeba chapat jinak, nez totéz prohlaseni
napt. u Jamese Maffieho. Piesto se jedna o dulezity do-
klad diskursivniho posunu, ktery po prelomu tisicileti
nabere na intenzite.

Zminku si v tomto ohledu zaslouzi také francouzsky
enfant terrible svétové mayistiky, archeolog Claude
Baudez a jeho nasledovnici. Ve svém syntetickém dile
o mayském nabozenstvi Une histoire de la religion des
Mayas se Baudez razantné vymezuje proti tomu, ze by
klasi¢ti Mayové méli ,,bozstva®™. Podle jeho ndzoru se
,bozstva“ v klasickém slova smyslu vyskytuji az v po-
klasickém obdobi a v klasickém Ize za ,,bozstvo* uznat
pouze boha kukufice (Baudez 2004). Na rozdil od
prakticky vSech vySe zminénych autorti jsou Baude-
zovy namitky pfevazné metodologického charakteru
a opiraji se o dikladné zkoumani primarniho materialu.
Nanestesti vSak neberou v uvahu korpus vylusténych
napist s jeho bohatstvim slozitych a propletenych theo-
nym, za coz byl také po pravu kritizovan (Houston
2004, viz téz Kovac 2016: 7-8, Kosticova 2023b: 222).
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Baudez sam zadny koncept neosobniho posvatna ne-
propagoval a své zaveéry sméfoval spise ke konstato-
vani, ze Mayové vétili spiSe v jakési ,,duchy* ¢i deifi-
kované ,,hrdiny* (Baudez 2004, Kovac 2016). V tomto
ohledu vSak na n¢j navazali dalsi, zjm. Milan Kovac ve
svém textu publikovaném v Axis mundivr.2016. Podle
tohoto ¢lanku Baudez sice ze svych postiehti vyvodil
mylné zavéry, ale byl piesto na dobré stopé. Kovac
uznava, ze mayské napisy doslova oplyvaji mnozstvim
theonym, jez patrné patfi numindéznim bytostem, nic-
méné jejich jména, atributy, sféry ptisobeni a dalsi vlast-
nosti se podivné prelévaji, méni a prekryvaji. Takové
pojeti je dle Kovace nesluditelné s ptisné odliSenymi
atributy, jimiz se méla vyznacovat bozstva antického
sttedomofti. A protoze podobny chaos je dle Kovace
neslucitelny s tim, ¢im ,,polytheismus* se svymi ,,pan-
theony* typicky je, je tieba dal hledat néjaky unifikujici
princip, ktery byl skute¢nym zakladem mayského na-
bozenstvi. Tim je podle Kovace primordidlni kosmicka
energie k 'ul / k ‘ulel (Kovac 2016: 23) jez tvoii zaklad
svéta. Na rozdil zjm. od Maffieho nejde Kovac tak da-
leko, aby na tuto ,,praenergii“ ontologicky redukoval
veskery nabozensky i fyzicky svét starych Mayt. May-
ska bozstva v jistém smyslu existuji dal, stavaji se vSak
v podstaté jen ,,avatary* k ‘ulelu, ktery je v urcitém
smyslu ,,jedinym bohem* (Kova¢ 2016: 23). Kovac se
v tomto smyslu zastit'uje komparaci s nabozenstvim se-
veroamerickych Indianti a neosobné pojatym koncep-
tem Velkého ducha (jeho zdrojem je tu Hultkranz 1998).
Kratce zminuje i nutnost pfehodnoceni aztéckého kon-
ceptu teotl (Kovac 2016: 22).

Na tomto mist€ je tieba poznamenat, Ze striktn€ ne-
osobni pojeti fenomént jako wakan, wakonda, orenda
nebo manitou, byt v popularni kultufe dale vlivné, je
op¢t silné ovlivnéno animismem, dynamismem a ¢as-
tecné i totemismem konce 19. a zacatku 20. stol. (Mey-
lan 2017). Nativni koncepty zjm. Indiant Velkych
plani patfily kromé polynéského mana mezi nejoblibe-
n¢jsi priklady pro rané badatele (napi. Franz Boas ¢i
Emile Durkheim; Meylan 2017: 74 pozn. 3; 83-84),
kteti budovali teorii evolu¢niho vyvoje nabozenstvi od
rizné pojatych neosobnich sil k osobnimu theismu.
Pozdéjsi terénni vyzkumy vsak ukazaly, ze mnohé
z téchto fenoménii viibec neodpovidaji predpoklada-
nému pojeti a jsou ve skutecnosti dosti osobniho cha-
rakteru (Meylan 2017: 74-75). I Kovacav Uplny zaver,
kde s Hultkranzovou pomoci komparuje Maye s Lako-
ty, nakonec nevyzniva v intencich ,,praenergie®, nybrz
se v ném objevuji pojmy ,,jediny bih“ versus ,,kon-
krétni sily (Kovac 2016: 23, viz téz Hultkranz 1998: 34).
Stejné to ostatné pojima i Hultkranz sam: ,,[z]apadni
svét se soustied’uje na jediné bozstvi v podob¢ ,boha‘,
ale americti [[]ndiani, ackoliv maji pfedstavu o Nej-
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vys$si bytosti, kladou dlraz na hojnost ,sil* a ,ducht
(Hultkranz 1998: 34). To je pochopitelné obraz plura-
lismu a nikoli neosobniho ontologického monismu
maffieovského stiihu.

Uvahy o ,,praenergii“ jsou v8ak dobrou ilustrativni
ukazkou toho, nakolik se poc¢atkem 21. stoleti zac¢ina
koncept neosobniho posvatna vracet na scénu. V ame-
rické mayistice existuji dva zasadni ptiklady pojeti
mayskych bohl jako abstraktnich energii. Prvnim
z nich je Gabrielle Vail. Ta v r. 2000 publikovala ¢la-
nek, ktery v podstaté navazuje na Proskouriakoff
i Marcus a ve kterym odmita theistické pojeti may-
skych bozstev a chape je jako neosobni principy a zté-
lesnéni piirodnich sil (Vail 2000). Druhym je pak o pat-
nact let pozdé&jsi text Eleanor Harrison-Buck (2015; cf.
Kosti¢ova 2023b: 266), ktery pod vlivem ,,nového ani-
mismu® Tima Ingolda (2006) pracuje s konceptem ozi-
veného kosmu prodchnutého neosobni silou (Harrison-
Buck 2015: 118). Tu nasledné identifikuje s itz, ktery
oznacuje za nekone¢né promeénlivou, fluidni ,,energii*
(Harrison-Buck 2015: 122). Pfesto se tu nadale vysky-
tuji ozvuky osobniho pojeti bozstev a Samanismu —
[tzamnaaj je tu vniman jako ,,posvatna ziva substance*,
ktera napomaha ,,regeneraci zivota“ (oboji Harrison-
Buck 2015: 118). Je paradoxni, ze se v tomto ohledu
Harrison-Buck odvolava na Thompsona, jehoz inter-
pretace mayského nabozenstvi nese stopy touhy pro-
hlasit vSechny mayské bohy za aspekty ,,Itzamny*
a dosahnout tak jakéhos-takéhos obrazu sméfovani
k monotheismu ¢i monolatrii (Coe 1986, Kosti¢ova
2023b: 79, k pojeti ,,Itzamny* téz Kosticova 2018a:
155-157). Ani zde tedy nenajdeme tutéz absolutni re-
dukci vSech mayskych numinéznich bytosti na jednu
jedinou posvatnou silu, jaka se vyskytuje zjm. u Joyce
Marcus nebo Jamese Maffieho. Pfesto je posun smé-
rem k preferenci neosobniho posvatna v mayském na-
bozenstvi siln€ patrny — a stejné patrné je i to, ze ohnis-
kem téchto tendenci je obdobi od konce 90. let 20. stol.
do druhé dekady 21. stol.

Neosobni energie Mezoameriky
versus neosobni energie soucasné
alternativni spiritvality

Uz v zavéru své knihy Kosmicke stromy a magickée por-
taly (Kosti¢ova 2023b) jsem argumentovala, ze existuji
zéasadni divody se domnivat, ze jadrové koncepty ro-
dici se doktriny alternativni (,,new age®) spirituality
ovliviiuji mayska studia a generuji v nich novou diskur-
sivni vinu. Vlivem fenoménu ,,energie jsem se vsak
v knize zabyvala jen kratce, bez hlubsiho teoretického
zakotveni a samoziejmeé i bez vztahu k paralelnimu az-
téckému kontextu. Nyni tak chci na Kosmické stromy
navazat a prohloubit, co je v nich vlastné jen zlehka
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naznaceno. Pfedevsim je tfeba fici, ze koncept ,,ener-
gie“ je asi nejvyznamnéj$im doktrinalnim rysem alter-
nativni spirituality a jako takovy je reflektovan v dilech
mnoha vyznacnych svétovych expertl na alternativni
spiritualitu (Albanese 1999, 2007, Hanegraaff 1996,
Heelas 2009 a zjm. Partridge 2004b). Inspiracni zdroje,
z nichz ,,energie” vysla, jsou dvoji — na jedné strané
mezi n¢€ patfi souc¢asna véda, na druhé zapadni esote-
rismus (viz téz Kosti¢ova 2023b: 130-135, Kosticova
2020). Obzvlast’ zasadni je tu porozuméni védeckému
pojeti energie a toho, do jaké miry ovliviiuje nejen naSe
soucasné nabozenské predstavy, ale i vS§ednodenni za-
kouseni svéta kolem nas. Pfedevsim, fyzika (vcetné jeji
Skolni varianty, s niz ptiSel do styku kazdy z nas) za-
chazi s energii v podstaté jako se zakladem veskerého
svéta, véetn¢ vzajemné prevoditelnosti hmoty a ener-
gie. Energie tu predstavuje matematicky vyjadiitelnou
zménu Ci jeji potencial. VSichni si jist¢ pamatujeme ty-
pologii energie (polohova/potencialni, pohybova, te-
pelna, chemicka atd.) i slozité rovnice vyjadtujici pro-
cesy, v nichz se jeden typ energie v ramci ptirodnich
déjt prevadi na druhy. A v neposledni fadé pak i zakon
zachovani energie, ktery v podstaté postuluje, Ze ener-
gie nemuze nikam zmizet nebo se vypafit.

Na tuto obecnou rovinu vSak naseda konkrétnéjsi
pojeti energie jakozto zdroje, ktery pohani spésné se to-
¢ici kola nasi civilizace. Uz se neptame na chemickou
nebo pohybovou energii, nybrz na to, co je tfeba spalit,
aby se néco rozhybalo nebo rozstépilo — a timto palivem
je nejcastéji ropa, plyn, uhli, solarni energie atd. Hlav-
nim metaforickym ohniskem, kolem n¢hoz se tu tocime,
je predevsim elektfina, a z ni vychdzejici koncepty
zdroje, spotiebice, pole a indukce, véetné v§ednodenni
zkusenosti s nimi. Soucasna spiritualita se témito poje-
timi inspiruje ve svém konceptu (spiritualni) energie.
Clovék se v ném muiZe stat v podstaté formou ,,spotie-
bi¢e” napojené¢ho na univerzalni ,,zdroj* (napf. ,,pfi-
rodu®, ,,planetu* apod.). V jinych pojetich, kde se se
»zdrojem‘ nepocita a energie je inherentné pripisovana
kazdé zivé (a nékdy i nezivé) bytosti, stava se ¢lovek
sam ,,zdrojem* ¢i alespoil ,,akumulatorem*, kolem néjz
se vytvari,,pole (napft. aura) a ktery mize na dalku pii-
sobit v ramci jakési spiritualni obdoby elektromagne-
tické indukce. A protoze plati zakon zachovani energie,
je energie véEna, neznicitelna a vSudyptitomna. Zde je
jiz dobfte vidét, jak se tu fyzikalni koncepty propojuji
s reinterpretovanymi filosofickymi pojmy a esoternimi
koncepty — od prvotni ,,pralatky*, z niz je utvotren svét,
az po neosobni fluidni posvatno jako napt. Mesmerav
zivocisny magnetismus, Sheldrakova morfogeneticka
rezonance nebo theosoficky éter (Albanese 1999, 2007,
Asprem 2011, Goodrick-Clarke 2011). Jak ukazuje Ha-
negraaffiAlbanese, do (spiritudlni) energie konverguje
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dokonce i koncept Boha. Ten v kontextu alternativni
spirituality nejprve ztratil osobni theistickou povahu
a stal se jakymsi pan(en)theistickym neosobnim zdro-
jem spiritudlni energie, aby se nakonec rozpustil i dis-
kursivné a vyraz ,,bah* byl vétSinové opustén (Hane-
graaff 1996, Albanese 1999). Jadrem rodici se doktriny
alternativni spirituality se stala ,,energie* jako takova,
a to se v§im kontextem, ktery navazuje na fenomén vi-
talismu v novovekeé evropské kultufe (napt. Goodrick-
Clarke 2011). Pfedstavuje ozivujici princip svéta, du-
chovni zéklad spiritualniho i materialniho byti a rovnéz
,magickou silu“, s niz 1ze n¢jakym zptisobem manipu-
lovat. Ve, co existuje, je v jistém smyslu jejim produk-
tem nebo ,,avatarem*.

Myslim, Ze je zcela jasné patrné, jak tento pohyb
blizce pfipomina proces opousténi theistickych panthe-
ontt Mezoameriky ve prospéch monistickych neosob-
nich principti. Nejvyraznéji je to pochopitelné videt
v dile Jamese Maffieho, jehoz teorie predstavuji sku-
te¢ne naprosto extrémni piipad soucasnych predsudki
a predporozuméni aplikovanych na mezoamericky ma-
terial (Kosti¢ova in print). Sugestivni je i to, Ze doba,
ve které se proces hledani neosobniho posvatna v Me-
zoamerice rozbiha, se kryje s dobou, kdy alternativni
spiritualita vstupuje opravdu masivné do mainstreamu
a jeji motivy zaplnuji to, ¢emu Christopher Partridge
vymluvné fika ,,okultura“ (Patridge 2004a a 2004b).
Kdyz Linda Schele pfirovnava ch ulel k ,sile* z Hvezd-
nych valek, tika to v podstat¢ nahlas: znovu jsme upro-
stfed procesu, kdy prehodnocujeme starsi obraz nabo-
zenstvi indigennich kultur, aby 1épe odpovidal tomu,
co si v nich pfejeme vidét. Jak jsme vidéli, je tu silna
paralela (a dokonce i fakticka navaznost) s ranymi evo-
lucionistickymi teoriemi nabozenstvi, zasadni rozdil je
vSak hodnotici znaménko. Pro rané badatele (zjm.
Hvidtfeldta) stoji nabozenstvi Mezoameriky na ne-
osobnich principech, protoze jsou zaostala a primitivni.
Pro badatele soucasné je vsak hledani neosobniho prin-
cipu propojeno s procesem distance od kiestanstvi
a od jeho koncepti, které stale nereflektované pronikayji
humanitnimi védami. Mezi alternativni spiritualitou
a kiestanstvim pfitom zufii lita diskursivni valka (Kos-
ticova 2018b). Je proto az prili§ snadné se pii o¢isto-
vani riznych obort od kiestanstvi (a eurocentrismu
obecné) vrhnout do naruce nereflektovanym piredsud-
ktm jeho hlavniho konkurenta na scén¢ globalniho Za-
padu. Tim spis, Ze jeho koncepty jsou obecné vnimané
jako nabozensky neutralni a proto viceméné nevidi-
telné.

Zaver
Neni mym cilem vyvodit z této analyzy zavér, ze je
tieba vratit se k ptisné theistickému, kiest’anstvim nebo
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antikou inspirovanému pojeti mayského ¢i aztéckého
nabozenstvi. V Kosmickych stromech jsem naopak vo-
lala po rozsahlejsi a diikladnéjsi teoretické reflexi, do
niz ivahy o osobnim ¢i neosobnim charakteru posvatna
jednoznacné¢ patii. Nikterak si vSak nepomiizeme, po-
kud se pii snaze vyhnout se Skylle stereotypniho pojeti
theismu nechame pohltit Charybdou stejné stereotyp-
niho pojeti neosobniho posvatna. Je az prili§ jasné
patrné, jak smétuji k prolnuti se souc¢asnymi koncepty
(spiritualni) energie, o to vlivnéj$imi, ze odpovidaji
vSednodenni zkuSenosti obyvatel souc¢asného Zapadu
a ze jejich hlavnim misionafem je giganticky vlivna
popkultura. V tomto smyslu jsou ozehava i volani po
komparaci se soucasnym indigennim materialem, ktery
ma nahradit dosavadni srovnavani s antickymi panthe-
ony. Je tfeba chapat, Ze ziva ndbozenstvi nativnich kul-
tur Ameriky nejsou nikterak vlivu alternativni spiritua-
lity uSetfena a ze si otazku, co pochazi ,,od nich“ a co
,,0d nas®, musime klast i v jejich pfipade. K tomu ale
musime nejprve umet rozeznat zakladni doktrinalni

soucasti alternativni spirituality a byt si védomi jejich
obrovské popularity. Jediné tak budou moci plsobit
v pozitivnim smyslu jako sv€Zi a nova inspirace, a ni-
koli jako pfedsudecné kleste, jez nas ptidrzi u jediné
»Spravné® interpretace (navic ¢asto zcela bez ohledu
na to, jak doopravdy vypada primarni material). Pti-
klady zjm. Kay Almere Read a Milana Kovace ukazuji,
jak takova pozitivni inspirace muze v praxi vypadat
a jak mohou uvahy o monistickych energiich pii poc-
tivé préci s primarnim materidlem vést k racionalnim
a obhajitelnym zaveéram. Naopak zjm. James Maffie
predstavuje odstrasujici ptipad, jak to vypada, kdyz
autorovy predsudky nabydou takové sily, ze jiz kon-
zultaci s primarnim materialem ani nepotiebuji. Ta-
kovy pristup pochopitelné prestaiva byt védeckym
a stava se ryze hyperrealnym a ndbozenskym.

Grantova dedikace: Tento text vznikl za financni
podpory Grantové agentury Ceské Republiky jako
vystup projektu 23-06394S.
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Kult medvéda byl rozsifen u mnoha etnik Sibife i Se-
verni Ameriky. Zda se vsak, Ze existoval i v dalSich ob-
lastech vyskytu této Selmy. Jedna se o slozity komplex
ritudlnich aktivit spojenych s ulovenim nebo usmrce-
nim medvéda hnédého (Ursus arctos), poptipadé v Se-
verni Americe i medvéda baribala (Ursus americanus).
Byva povazovan za vyznamny prvek tzv. cirkumpo-
larni lovecké kultury (Hultkranz 1999). V podobé roz-
vinutého ,,svatku medvéda“ se ale vyskytoval pouze
omezené. Asi nejvyrazngjsi jsou varianty zaznamenané
u Obskych Uhril v zapadni Sibifi, Nivchd na Amuru,
ale také u nekterych skupin ptivodnich obyvatel Seve-
rozapadniho pobiezi Severni Ameriky (napt. u Kwaki-
utlovt patricich do wakasské jazykové rodiny nebo
u Tlingitovt nalezici k rodine na-dené) a Subarktic-
kého kulturniho aredlu (napt. u Montagnais-Naskapit
a Creetim ktefi hovoti algonkinskymi jazyky) (napf.
Averkieva 1981). I zde se setkavame s vétSinou zvyku
a ritualnich ukont provadénych na Sibifi.

Cilem textu je komparace riznych zptsobi uctivani
medvéda a interpretace vysledkl srovnavaci analyzy.

Protoze tento kulturni prvek byl napadny, snad
1 exoticky, stal se Castym pfedmétem zajmu badatelti
a existuje tak bohata literatura, kterd nam umoznuje
komparaci komplexu uctivani medvéda u mnoha sku-
pin. Dulezité prehledové prace byly napsany uz v prvni
poloviné 20. stoleti. Sibifskou podobu shrnuje napf.
Vasilev (Vasilev 1948) nebo Sokolova (Sokolova 2002),
v Sirsim kontextu pak Hallowell (Hallowell 1926) nebo
Rockwell (Rockwell 1991). Pravé Hallowell ve své
shrnujici studii zminuje Siroce sdilenou piedstavu
o medveédu spicim v brlohu a sajicim svou tlapu, ktera
se podle n¢ho vyskytuje pouze v mistech existence
kultu medvéda. Upozoriuje také na podobny zplsob
lovu medvéda v mnoha regionech jeho uctivani, ktery
spocival prevazné v lovu v brlohu s pomoci kopi, se-
kyry nebo palice (Hallowell 1926, 33). V Americe by-

val medvéd nazyvan ptibuzenskou terminologii: Mon-
tagnais-Naskapiové o medvédu hovotili, jako o ,,d¢-
deckovi“ nebo ,,babicce®, stejné tak i Ojibwayové nebo
Penobscotové. Pouzivaly se i opisné nazvy, ,,Cerna
noha* (Creeové), ,,noha od ohn¢* (Montagnais-Naska-
piové). Nejen, ze byl medvéd v Severni Americe také
loven casto v brlohu, lovei k nému rovnéz pred lovem
promlouvali, podobné jako na Sibifi. Soucasti feci
k mrtvému zvifeti byly nezbytné omluvy za jeho smrt
(Hallowell 1926).

Medveédi svatek v mezikulturnim
srovnani

Abychom mohli provést srovnani prvkl uctivani me-
dvéda, pokusili jsme se shrnout etnograficky material
z oblasti, kde byl medvéd vniman jako specifické zvite
nabozenského vyznamu. Pro lep$i moznost srovnani
jsme zvolili zjednoduSujici popis prvki, které vystihuji
vztah riznych etnickych skupin k medvédu. Ztejmym
problémem je, ze dostupny material je nutné¢ nekom-
pletni. Jinymi slovy, k nékterym skupinam muize byt
vice informaci napf. jen proto, ze byl 1épe popsan ces-
tovateli. U jiné skupiny se zd4, ze vztah k medvédu je
to, Ze popis, ktery potidil ndhodny navstévnik, je méné
podrobny. Nebo prosté¢ zadny pozorovatel nebyl na
slavnostech spojenych s medvédem piitomen. I ptes
tyto mozné problémy je srovnavaciho materialu ne-
malo. Proto se mizeme pokusit o jeho zpracovani.
Rozd¢lili jsme dostupné informace na jednotlivé prvky,
aby bylo snazsi jejich srovnani v prostorové distribuci.
Prvkt jsme vydélili 34, ale s tim, ze jsme si védomi ne-
uplnosti takového systému. Velice dobfe jsou popsané
,medveédi svatky“ sibifskych skupin Manst a Chantd.
Zde nachazime vétsSinu nami sledovanych prvkl. V na-
sledujici ¢asti jsem se je z dostupnych materialti poku-
sil zaznamenat u jednotlivych etnickych skupin. Z divo-
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Obrdzek 1: Misto tispésného lovu medvéda, Acho Dene,
Northwest Territories, Kanada, 2004, foto autor

— e &S
Obrdzek 3: Zpracovdni a suseni medvédiho masa, Acho Dene,
Northwest Territories, Kanada, 2004, foto autor
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du omezeného rozsahu textu je vétSina variant shrnuta
pouze v tabulce. Na tomto misté uvadime pouze pfi-
klad nékolika vybranych skupin.

Prehled prvka uctivani medvéda:!

1. Medvéd je povazovan za predka skupiny nebo jeji
casti

2. Medvéd je oznacovan piibuzenskymi terminy
(napft. dédecek)

3. Pii rozhovoru, ktery se tykd medvéda jsou pouzi-
vany opisné terminy (napf. lov na medvéda byva
oznacovan jako navstéva dédecka)

4. Pred lovem na medvéda je sehrana pantomima,
ktera ptiblizuje okolnosti lovu

i ~

\ NS -

Obrdzek 2: Stahovini mladého medvéda, Acho Dene, North-
west Territories, Kanada, 2004, foto autor

5. Vchod do brlohu je pted lovem ptehrazovan (napf.
prektizenim vétvi zabodnutych do zem¢)

6. K medvédu je pred lovem slavnostné promlou-
vano

7. Pousmrceni medvéda je mu na §iji navléknut femen
(v neékterych ptipadech symbolicky)

7a.T¢elo usmrceného medvéda biji lovei vétévkami

8. Trup medvéda je ritualizované stahovan z ktze
(napft. stahovani je oznacovano jako pomoc pfi svlé-
kani z odévu)

9. Z enichu medvéda je stahovana ktize

10.Usmrceny medvéd je vezen do osady lovcet rituali-
zovanym zpusobem (napft. zastavky u posvatnych
mist)

1 Tabulka vznikla na zaklad¢ praci Alekseenko 1967, Dyrenkova 1930, Hallowell 1926, Rockwell 1991, Satlaev 1971, Schlesier 1993, Sokolova

2002, Vasilev 1948 a vlastniho vyzkumu.
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11.Medvéd je pii ptijezdu do osady lovci obfadné vi-
tan (napf. zpévem pisni)

12.K hlavé medvéda je zaznamenan specificky vztah
(napft. zdobeni)

13.Existence tzv. medvédich pisni, kterymi byva zviie
oslavovano

14.Pouziti dymu k okufovani usmrceného medvéda
(napf. nabidka dymky medvédu)

15.Medvéd je symbolicky pohostén jidlem i pitim

16.Soucasti aktivit spojenych s medvédem je ocisténi
(napft. vodou, dymem)

17.Soucasti aktivit spojenych s usmrcenim medvéda je
medvédi oslava

19. Aktéfi aktivit spojenych s usmrcenim medvéda pro-
vadi falické pantomimy

20.Vyznamnym prvkem aktivit spojenych s usmrce-
nim medvéda je omluvné chovani

21.Soucasti aktivit spojenych s usmrcenim medvéda je
obradnd ptiprava a pojidani masa medvéda

21a. Slavnostni pojidani medvédiho masa je spojeno
s predstavou, Ze je tieba snist vSe (eat all)

22.Soucasti aktivit spojenych s usmrcenim medvéda je
ritualizovany zapas s medvédem, ktery je symboli-
zovan napf. jeho kozesinou

23. Lebkou a ostatky medvéda jsou predmétem dalsich
ritualizovanych aktivit

24.S medvédem je spojena tzv. medvedi prisaha, kdy
¢loveék prisaha napt. na medveédi pracku, aby tak
stvrdil své slova

25.Soucasti aktivit spojenych s usmrcenim medvéda je
vesténi (napft. ispésnosti budouciho lovu)

26.Zeny se k usmrcenému medvédu chovaji specific-
kym zplsobem (napt. tabuizace nékterych casti
masa)

27.0¢i usmrceného medvéda jsou obfadné pojidany

28.V ramci aktivit spojenych s usmrcenim medvéda se
vyskytuje chovani imitujici krkavce

29.Ke vnaseni usmrceného medvéda do obydli se po-
uziva zvlastniho vchodu

30.Usmrcenému medvédu lovei vyrazeji zuby

31.Existuji doklady existence periodické slavnosti spo-
jené s usmrcenim medvéda

32.V ramci aktivit spojenych s usmrcenim medvéda se
pouziva ¢ernd nebo Cervena barva

33.Medvéd byva spojovan se Samanismem

34 .Medvéd byva spojovan s procesem iniciace

Sibir
Mansové a Chantové (Zapadni Sibif,
Rusko)
1. Existence mytu o pivodu medvéda jako predka (fra-
trie Por, sam Numi Torum — nejvyssi bozstvo byva spo-
jovan s medvédem, byva oznacovan jako ,,zubaty®), 2.

oslovuji medvéda ptibuzenskymi terminy, 3. pouzivaji
opisny jazyk, 4. lovci se schazeji k lovu s pantomimou
a tancem (Alekseenko 1968, 180), lovi medvéda vét-
Sinou v brlohu, 5. vchod ptehrazuji prekiizenymi ty-
¢emi, 6. promluvy k mrtvému medvédu, 7. symbolické
privazovani medvéda femenem za $iji (Vasilev 1948,
85), 8. ritualizované stahovani z kize — pomoc se svlé-
kanim z kozichu, 9. odiezani klize z nosu (na nos se
umist'oval bfezovy krouzek, aby ho zeny nemohly po-
libit) (Vasilev 1948, 88), 10. ritualizovana cesta do
osady s mrtvym zvifetem, 11. uvitani medvéda v osade¢,
12. zvlastni vztah k hlavé medvéda, hlava se klade na
tabuizované misto, pod hlavu medvéda se klade dre-
véna ,.kolébka®, zdobeni hlavy v souvislosti s pohla-
vim (Satek samici), 13. medvédi pisn¢, 14. okutovani
(Cagou), 15. pohosténi medveéda, 16. ocisténi poléva-
nim vodou a snéhem, 17. nékolikadenni medveédi sva-
tek (4-7 dnt1), 18. medvédi tanec, ritualizované scénky,
19. falické pantomimy, pouziti masek (vétSinou z bte-
zové kury), pouziti rukavic, 20. omluvné chovani,
snaha presvédcit medvéda, ze ho usmrtil ,,cizinec
(v naSem piipade¢ rusky vojak), 21. slavnostni ptiprava
a pojidani medveédiho masa, tabuizace nékterych casti
medvéda pro Zzeny (mohou vaftit a jist zadni ¢ast, muzi
vari na jiném misté hlavu, srdce a tlapy) (Vasilev 1948,
89), 22. ritualizovany zapas chlapce (v masce krkavce)
s medvédem, 23. ritualizované nakladani s lebkou a os-
tatky, 24. existence ,,medvédi prisahy* (potvrzeni prav-
divosti tvrzeni na kizi medvéda). 25. Soucasti svatku
bylo také vésténi. Napf. stielbou Sipem do vnitini stény
domu. Podle tihlu a vysky zasahu se véstilo (napt. kdy
bude uloven dalsi medvéd) (Hallowell 1926, 94).

Severni Amerika
Montagnais-Naskapiové (Innu, Labra
dor, Kanada)

1. Existence pribéhu, ve kterém medvéd vystupuje jako

monstrum Katcheetohuskw zabijejici lidi. Zabije také

rodic¢e hrdiny, ktery byl v té dob& v utrobach matky,
chlapec zistava maly ristem (Djakabish), ale je nadan
velkou silou. Zabije medvéda, z jehoz téla vznikaji
ptaci a zvitata (podobny pifibéh byl zaznamenan také

u Cernonozci, Atsind, Arapaht, Dakott, Poncti, lowt,

Pawneet a Kiowll) (Rockwell 1991, 134-135), 2. oslo-

vuji medvéda pribuzenskymi terminy (déd, praotec),

3. pouziti opisného jazyka (napfi. ¢erna stopa), 6. pro-

mluvy k zivému medvédu (napf. vyzivaji déda, aby vy-

Sel z brlohu), 7. pouziti symbolické smycky nimaban,

ktera se klade na medvédi hlavu nebo kolem krku,

12. zvlastni vztah k hlavé medvéda (byvala ponechana

s kozesinou), zdobeni hlavy v souvislosti s pohlavim

(napft. nausnice), hlava (medvéd) se klade na specifické

misto, 13. medvédi pisné, maso z hlavy je povazovano
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za specifické (nesmi se fezat nozem), 14. koufeni ta-
baku v improvizované biezové dymce (ptikufovani
medvédu), 17. nékolikadenni (?) medvédi svatek, hra
na buben, 18. medvédi tanec (u zabitého medvéda),
20. omluvné projevy k medvédu, 21. slavnostni pii-
prava a pojidani medveédiho masa (21a. ma charakter
»eat all®), 23. lebka medvéda je umisténa na specialni
kul, do otvoru lebky se kladl tabak, 26. maso z hlavy
je pro zeny tabuizovéno, specificka tabu pro zeny
(kdyz je ptinesen medvéd do osady, mladsi zeny a div-
ky odchazi do specifického obydli, neticastni se svat-
ku), 32. barveni lebky rudym pigmentem, ochrana
lebky a kosti mimo dosah psti (Hallowell 1926, 94).

Vychodni Creeové (Québec, Kanada)
2. oslovuji medvéda pribuzenskymi terminy (déd, pra-
otec), lovu predchazelo vésténi a Samantv kontakt
s panem medvédu Memekwesiw skrze obtad ,,tfesou-
ciho se stanu“ (Saman do specialné postaveného ma-
1¢ho stanu zval pomocné duchy a rozmlouval s nimi,
ale také zapasil) (Rockwell 1991, 26), 3. pouziti opis-
ného jazyka (napt. ¢erna potrava, kratky ocas, hnévivy
se pouziva pouze po smrti), 6. promluvy k zivému me-
dvédu (napft. ,,Dédecku je uz teplo, je Cas jit ven.*),
7. pouziti ,,nakréniku® tapiskakan (po lovu se odival
na krk mrtvého medvéda) (Rockwell 1991, 34), pied
lovem lovec zpival, 9. klize z nosu byla pouzivana
k vyrobé loveckych talismant (Rockwell 1991, 41),
12. zvlastni vztah k hlavé medvéda, zdobeni hlavy
(napt. kusy latky), 13. medvédi pisen, ktera mu byla
sdélena ve snu (Rockwell 1991, 32)., 14. do tst kladou
medveédu zapalenou dymku, medvéda nestahuji, ale
malymi fezy oteviraji a vyjimaji trochu tuku, kus
stfeva, zaludek, odfiznou jeden drap z kazdé predni
tlapy, rany zasiji, medvéda ukryji a odchazi do tabora,
uspésny lovec tise jde do svého stanu, nepfijima gra-
tulace, protoze by to mohlo narusit jeho vztah s duchy
zvitat, ktera mu darovala svij zivot (Rockwell 1991,
36), 15. medvéd je pohostén tabakem (i koufem zapa-
leného tabaku), lovec daruje medvéda nejstarSimu
muzi v osadé, ten se stava ,,drzitelem medvéda“ a ma
za Ukol organizovat oslavu, pfistiesek pro konani
oslavy je postaven mimo osadu, 16. symbolické ocis-
téni pied lovem (oblékl také Cisty odév), ob&étovani ta-
béaku ohni jako vyména za medvéda (Rockwell 1991,
33), 17. oslava za¢ina po zapadu slunce, zahajuje ji ,,dr-
zitel medvéda“ zpévem, modlitbou a obé&tovanim po-
krmti ohni, koluje nddoba s medvédim tukem, lidé ho
piji a mazou si trochu na ¢elo (Rockwell 1991, 37),
20. omluvné projevy k medvédu, 21a. slavnostni pii-

prava a pojidani medvédiho masa, které ma charakter
»eat all“ (Cast srdce je vhozena do ohné, aby nasytila
ducha medvéda), 23. lebka medvéda je umisténa na
specialni ozdobeny kil smérem k vychodu, ochrana
lebky a kosti z dosahu pst, lebka mohla byt pouzita
k vyvolani snti souvisejicich s ispéSnym lovem (obra-
celi se k ni se slovy: ,,Pfines mi dobry sen, Dédecku.*),
vesténi tispésnosti lovu se provadélo také s pomoci me-
dvédich kosti (Rockwell 1991, 25), 26. Zeny si zakry-
valy tvar, kdyz byl medvéd ptfinasen do osady, maso
z hlavy a tlap bylo pro zeny tabuizovano (pro muze
kyta), nejprve se slavnostné konzumovalo maso z hla-
vy a piednich tlap, dalsi casti se pojidaly ve veselé
atmosfére oslavy, hostitel bubnoval a zpival, hosté tan-
¢ili, oslava koncila pred vychodem slunce, lidé se na-
tirali uhlim pod dolnim rtem, tim koncila oslava, bylo
otevieno obydli, aby duse medvéda mohla odejit,
v prubéhu oslavy se nesmélo lovit, duch medvéda je
z4dan o pomoc se zajisténim uspésného lovu (Rock-
well 1991, 38)

Munsee-Mahicanové (Wisconsin, USA)
U této skupiny puvodnich obyvatel Severni Ameriky
(vznikla smiSenim piislusnikd algonkinskych skupin
Munseet-Lenapi-Delawari, Unamiti a Mohykant)
byl zaznamenan pozoruhodny 31. periodicky ceremo-
nial spojeny s usmrcenim medvéda’. Medvéd piedsta-
voval nebeského medvéda (souhvézdi Velkého vozu —
Ursa major, kde Ctyti hlavni hvézdy predstavuji me-
dvéda a ti hvézdy oje lovce). Jeho smrt byla soucasti
obfadu obnovy, ktery se potadal ve velkém domé,
ktery predstavoval mikrokosmos s centralnim ktlem
jako axis mundi. Oblicej vrchniho boZstva byl vyfezan
do centralniho ktlu a zarubni dveti (nékteré jsou vy-
malovana ¢ervené, ostatni bile). Privodcem obfadem
byl maskovany ¢loveék v medvédi kozesin€ a oblicejem
pomalovanym ¢ervenou a ¢ernou barvou, ktery pouzi-
val chiestidlo z zelviho krunyte (zelva souvisela s my-
tem o vzniku zemé, spojovala riizné principy, napft.
vodu a zemi) a dalsi ,,Samanské® propriety. Pfedstavo-
val bozstvo, které bylo stvofitelem povéreno dohledem
nad lovnou zvéii (jezdil na jelenu a pasl je). Ceremo-
nie se provadéla v lednu v prvni fazi mésice (srov. di-
lezitost této me&sicni faze je pritomna také v organizaci
medvédiho svatku u Manst!), trvala dvanact dni a za-
¢inal ji novy rok. Medvéd byl médiem, které vyjadio-
valo svétovy fad ustanoveny Stvofitelem. Zaroven me-
dvéd slouzil jako posel mezi pozemskym a nebeskym
svétem. Souhvézdi nebeského lovu na medveda (Velky
viz) vyjadiuje jeho smrt, ale také znovuzrozeni.? Tvar

2 Vnekterych ptipadech neni dodrzena ¢iselna posloupnost prvki, protoze na sebe ¢asove nenavazuji, nebo jsou u nékterych skupin v jiném poradi.
3 U Evenku existuje také pfedstava nebeského lovu, ale Velky viz predstavuje nebeského losa a pronasledovan je loveem-medvédem mangi).
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souhvézdi se promita do usporadani prostoru ve Vel-
kém domé (dfevény obdélnikovy dim devét krat pat-
nact metrt, orientace vychod-zapad, vychodni a za-
padni dvete, centralni sloup piedstavuje axis mundi,
stény Ctyti svétoveé sméry, podlaha zemi, stfecha nebe,
dva koutové otvory ve stieSe, dvé ohniste), kde se ce-
remonie provadi. Medvédi kozeSina se pfivazovala
k centralnimu kiilu. Zeny se shromazd’uji ve vychodni
&asti domu, muzi v zdpadni. Ctyfi muzi bubnuji. Jeden
z bubnt je vyroben z jeleni kiize sesité do obdélniko-
vého tvaru. Je ozdoben malbou s motivem medvéda
a mé¢sice. Obrad vyzaduje, aby Zena snila o tom, kde
najit medvéda, ktery bude obétovan. Je vybrano dva-
nact muzu a jejich vedouci (maxkok). Vydavaji se hle-
dat oznaceny brloh. Den a noc u n¢ho v tichu zlstavaji.
6. Poté ho vyzyvaji, aby se s nimi vydal na cestu zpét.
10. Medvéd je vede a vehazi v jejich cele vychodnimi
dvefmi do Velkého domu. Je zastfelen ranou do hlavy
v centralni ¢asti nacelnikem (Zde se nabizi otazka, na
kterou text neodpovida. Jak je mozné, ze s nimi me-
dvéd bez odporu jde? Vidim dvé mozné odpovédi.
Medvéd je vychovan v zajeti a v lese je pouze ,,umis-
tén“, nebo je jeho smrt v obydli pouze symbolicka
a medveéd je usmrcen uz v brlohu.) Nacelnik k nému
promlouva, aby informoval nebeské duchy, ze na zemi
bylo vSe v poradku. 8. Maxkok stahuje obtadnim zpu-
sobem medvéda (odlisné od ostatnich zvirat). Ptiva-
zuje Cerstvou kozeSinu k centralnimu kilu. T¢lo je od-
neseno do kuchynského domu. Hlavni ¢ast obiadu se
odehrava v noci. Schlesier se domniva, ze duvodem
noc¢niho provadéni obtadu je fakt, Ze pouze v noci jsou
viditelna dilezita souhvézdi nebeského lovu. Ceremo-
nie se d¢lila na tfi ¢asti po Ctyfech dnech. V prvni ¢asti
vedouci vysvétloval smysl obfadu (jen v kratkych ob-
dobich do vychodu mésice). 13. Ve druhé ¢asti ucast-
niky doprovazi ctyfi zpévaci s pouzitim jeleniho
bubnu. 18. Probihaji muzské, zenské i smisené tance.
V posledni casti maskovani tanecnici predstavovali
zvirata. Pouzival se odlisny typ bubnu. Ceremonie
koncila v noc, kdy mésic dosahl uplnku 21. Maso je
povazovano za posvatné. Je sdileno vSemi ve dvanac-
tidenni ceremonii. 23. Kosti jsou sebrany a koncem ce-
remonie spaleny v ohnisti ve vychodni ¢asti domu.
(Schlesier 1993, 172-173).

Munsee-Mahicanové vétili, ze duse medvéda, ktery
byl zabit u paty hlavniho sloupu, stoupa béhem obtadu
ke stvoriteli se vzkazem od lidi (Rockwell 1991, 173).
Existoval také neperiodicky obfad spojeny s ulovenim
medvéda (vétSinou v brlohu s pomoci sekery nebo
palice, 2. medvéd byl nazyvan dédem, jeho soucasti
byly promluvy k zivému i mrtvému zviteti, 21a. ,eat-
all* slavnost, 23. ritualni nakladéani s kostmi (spalent)
(Rockwell 1991, 173).

Kwakiutlové (Britskd Kolumbie, Kanada)
Kdyz je uloven prvni medved v sezon€, 6. promlouvaji
k nému (napt. Dékuji ptiteli, Ze jsi se s nami setkal.),
8. ritualizované stahovani z ktize, 10. ritualizovana cesta
do osady s mrtvym zvifetem (pfed osadou je oznamo-
vano, ze prichazi navstéva), lidé se tiSe schazeji do
domu, medvéd je umistén v sedici pozici uprostied zadni
¢asti domu (Cestné misto), na krku ma krouzek z cedrové
ktry, 12. hlavu pokrytou orlim bilym prachovym pefim,
17. udalost provazi obtadnost a vaznost, 15. medvédu
ilidem je pfedlozeno jidlo, medvéd je povazovan za va-
zeného hosta, takto se k nému obraci v proslovech, lidé
postupné pristupuji a berou do svych rukou medvédovu
tlapu, po ukonceni obifadného jidlaje 21. medvéd stazen
amaso uvareno (Rockwell 1991, 173).

Otec mohl srdce zabitého medvéda dat snist svému
synu (Ctyfi kousky masa), aby ziskal vlastnosti med-
véda (Rockwell 1991, 110).

Tlingitové (Britska Kolumbie, Kanada)

1. Existence mytu o zené¢, ktera si vzala medvéda grizz-
lyho a méla s nim potomky. Vyhybaji se lovu grizzlyho
a pojidani jeho masa, medvédy baribaly ale lovi a jedi
(Rockwell 1991, 55). Véii, ze medveéd rozumi lidské
feCi na velké vzdalenosti a existuje spojeni medvéda
a Samana (Rockwell 1991, 64), 12. hlava se vnasela do
domu, pokryvala se prachovym orlim pefim, 20. om-
luvné projevy k medvédu, 32. lebka zdobila rudou bar-
vou (Tsimshané barvili rudym okrem bok zabitého me-
dvéda) (Hallowell 1926, 76).

Kam nas vede srovnani?

Mansijska a chantyjska podoba ,,medvédiho svatku*
byva oznacovana jako ,,eurasijsko-americka®. Podle
Vasileva je pro ni typicky, kromé vyse uvedenych pro-
jevu, také ,, medvédi tanec* zajistujici lovecky tspéch
a dostatek zvéfe. Medvéd je rovnéz povazovan za
vladce tajgy a jejich obyvatel (Vasilev 1948). Vedle
této tradice provedeni svatku existuje druha, kterou Va-
silev oznacuje jako ,,Ainu“ nebo ,,amuro-sachalinska‘
(Vasilev 1948).

Jednou z jejich hlavnich odlisnosti je, Ze usmrceny
medvéd je pro Gcel obfadu chovan v zajeti. Tento typ
medvédiho ceremonialu ale nebyl rozsifen u vsech sku-
pin ruského Dalného vychodu. Setkavame se s nim
predevsim u Aind, Nivchi, Ul¢a, Orocanti a Oroki. Va-
silev predpoklada, ze se tato tradice k amurskym naro-
dim rozsifila od Aint (Vasilev 1948, 94).

Zda se, ze byla castecné spojena s obfady provazeni
dusi mrtvych ptibuznych. Medvide¢ byvalo zakoupeno
po smrti ptibuzného clovéka (Vasilev 1948, 103).

U Nivchi zviteti pred jeho zabitim vysvétlovali jeho
nastavajici ulohu. Mél se po smrti vydat jako posel
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k ,,Vladci lesa* a zadat u ného o dostatek lovné zvéfe
a ryb. Uspéch jejich proseb méla podpofit jejich péce
apozornost, jaké se medvédovi dostavalo za Zivota. Pti-
tomna byla opét vira v jeho vzkiiSeni (Sokolova 1972).
Asie (napf. z Indociny), kde se kult hlav nepratel proli-
nal s uctou k hlavam zvirat, které se dokonce zavésovaly
na rozdvojené kily podobné ainskym a nivchskym,
u kterych byl usmrcovan medvéd. Pti téchto obradech
se také pouzival hudebni nastroj podobny ,,hudebnimu
bfevnu‘ Ainti a Nivcht. V téchto oblastech byl rovnéz
rozsiten zvyk zabijet psy jako privodce dusi zemielych
(Vasilev 1948, 99-101). Vasilev také ukazuje nékteré
spole¢né prvky s kultem bykti a krav (napf. i v nékterych
oblastech se ob&étovana zvirata ptivazovala k rozdvoje-
silny (od jihovychodni Asie ptes Indii, Iran a Kavkaz az
po jizni Evropu) (Vasilev 1948, 98).

Za dulezity povazujeme text Dmitrievi, kterd na
fad¢ prikladt ukazuje, ze podoba medveédiho kultu
u Chantt a Manst (podle Vasileva nalezici k ,,eurasij-
sko-americké tradici) je v mnoha ohledech blizka
amurské oblasti (tedy ,,amuro-sachalinské®) (Dmitrie-
va 2013). Mozné vysvétleni této nejasnosti, kdy Vasi-
lev klade oba typy provedeni do odlisnych tradic, na-
bizi sdm Vasilev. ,,Amuro-sachalinsky* typ povazuje
za vysledek vliva z jiznich oblasti Asie, ale také za
chronologicky pozdéjsi (Vasilev 1948). Je tieba zdu-
raznit, ze skupiny amurské oblasti znaly jak periodic-
kou podobu medvédiho svatku (stejn¢ jako Mansové
a Chantové na zapadni Sibifi), tak neperiodickou
oslavu u prilezitosti uloveni medvéda. Tato varianta
byla svym provedenim zjevné podobna neperiodickym
medvédim svatkiim Mansi a Chantd, ale také dalSich
skupin. V tradici Chanti a Manst ale napt. Gemuev
spatfuje dvé kulturni vrstvy: paleoasiatsky substrat
spojeny s postavou medvéda jako Jalpus ojki, ktery byl
hlavni postavou periodickych medvédich svatkda,
a vlastni uhersky s dulezitou postavou Mir susne hu-
uma. (Sokolova 2002, 46). Piedstava dvou kompo-
nentl v kultufe Manst a Chantti je relativné stara a vy-
chazi z teorie o etnogenezi téchto skupin na zakladé
smiseni uralskych (obyvajicich evropskou i asijskou
stranu Uralu a podhtii) aborigennich lovct a sbéraci
tajgy s pasteveckymi uherskymi skupinami z jihu (So-
kolova 2002, 54). Tyto jizni skupiny, podle minéni né-
kterych badatelli, v sobé pfinesly indo-iransky vliv,
ktery se promita i do uctivani medvéda. Jeho prvky
jsou patrné predevsim ve stfihu specifickych odévi,
které se pouzivaji v pribéhu medvédiho svatku, ale
také na maskach se zvyraznénim vousu, konickych po-
kryvkach hlavy, v hrdinovi (Mir susne huum), ktery je
predstavovan jako jezdec na bilém koni, v muzskych
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hercich pouzivajicich falzet, a také v tancujicich lout-
kach, které byly ovladany hracem na strunny nastroj
pomoci niti (maji obdobu v Indii) (Sokolova 2002, 54).

Na druhé stran¢ chov medvéda v zajeti byl také za-
znamenan napft. i u Keti. Medvidé bylo povazovano za
¢lena vétsinou bezdétné rodiny a podle toho s nim bylo
zachazeno. Chodilo se svymi ,,rodi¢i na navstévy, no-
silo ozdoby apod. Ochoceného medvéda vyuzivali i pfi
lovu, kdy mohl upozornit na své divoké ptibuzné. Po
dosazeni dospélosti bylo ale zvife vypusténo na svo-
bodu (Alekseenko 1967).

Je az zarazejici kolik prvka sibifského medvédiho ce-
remonialismu se zachovalo 1 v americkém prostiedi. Je
vsak tieba urcité opatrnosti v jejich srovnavani.

Uz Hallowell si kladl dtlezitou otazku, zda Siroké
rozsifeni uctivani medveéda vzniklo nezavisle, nebo ma
spole¢né historické koteny (Hallowell 1926, 156). Ale
uz on se priklani k druhé moznosti. Hallowell se odvo-
lava na Wisslera, ktery hovofi o historické kulturni ob-
lasti karibu, ktera vykazuje n€které spolecné podobné
rysy jak v Severni Americe, tak v Asii a Severni Ev-
rop¢. Priklani se k ndzoru, ze medvédi kult je jeden
z dilezitych prvku tzv. borealni kultury, ktera zahrno-
vala Gzemi od Labradoru po Laponsko (Hallowell
1926, 156). Je ovSem otazka, zda je kult medvéda spo-
jen prave s oblasti intenzivniho lovu divokych sob.
U tady skupin takto vymezené oblasti neni uctivani
medvéda prilis rozvinuté (napi. Nénci, Nganasanoveé).
Zaroven nepovazujeme lokality, kde je medvédi cere-
monialismus nejvyraznéjsi, za blizké kulturni oblasti
karibu (napt. Mansové, Nivchové, Ainové atd.). Dalsi
autor, na kterého se odvolava Hallowell, je Hatt, ktery
spojuje medvédi ceremonialismus s tzv. vnitrozemskou
kulturou (inland culture), ktera vykazuje fadu podob-
nych kulturnich prvki (véetné motivu potapéni za
zemi, kterého si v§ima napi. Lowie a Napolskikh)
(Hallowell 1926, 158). Hallowell si rovnéz v§ima, ze
ponékud specificka situace nastala v oblasti Severoza-
padniho pobiezi Severni Ameriky, kde se misi prvky
typické pro ,,lovce karibu“ (podle Wisslera) s odlisSnou
kulturni vrstvou (Hallowell 1926, 161). Odlisnych kul-
turnich vrstev, které se prolinaji u turkickych skupin
vyznavajicich kult medvéda, si v§ima také Dyrenkova.
Zatimco uctivani medvéda je silné predevsim v les-
natych oblastech (napt. severni Altaj, Jakutsko), uni-
verzalngji rozsifeny nachazi kult kon¢. Také Vasilev
poukazuje na vliv kultu kong, ktery se s medvédim ce-
remonialismem na jizni Sibifi prolind, ale jeho vliv do-
sahl az k Obskym Uhrtim. Kult uctivani a obétovani
kon¢ podle Vasileva propojuje tyto oblasti Sibife s In-
dii, Indo¢inou, ale také s jihozapadni Asii a jizni Evro-
pou (Vasilev 1948, 104).
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Dyrenkova predpoklada, ze se mtze jednat o rizné
etnické elementy, které byly nositeli odlisnych kultt.
Vyznamny rozdil vidi také v samotnych kultech. Za-
timco uctivani medvéda bylo spojeno s duchy lesa, hor
a podzemi, uctivani koni se obracelo spiSe k vy$sim ne-
beskym predstavitelim panteonu. Na druhé strané¢ fada
prvkt ritudlu spojeného s koném je analogicka medve-
dim obfadiim (napt. ukony provadéné s hlavou, kuzi
a kostmi zvitat, masem, ale také sexualni elementy-
pantomimy v chovani u€astnikll) (Dyrenkova 1930, 432).

Také Vasilev ptedpoklada existenci davnych vztaht
mezi predky soucasnych nositeli tradice uctivani med-
véda (Vasilev 1948, 79).

Pokud srovnavame podobu kultu medvéda v severni
Asii a Severni Americe, podobnost je zfejma a zcela
jisté neni ndhodna. Do této ,,eurasijsko-americké* sku-
piny, muzeme se pridrzet klasifikace Vasileva, zjevné
nalezi také Samové a snad také Finové-Karelové. Otaz-
kou je, zda mizeme, na zéklad¢ nasich informaci, za-
hrnout do tohoto aredlu také dalsi oblasti Evropy.

Spojujicim prvkem Evropy, Asie a Ameriky muze
byt naptiklad ptedstava souhvézdi Velkého vozu jako
medvéda, ktera existuje jak v Evropé (napf. antiéti Re-
kové, Hebrejci, Féni¢ané, Arabové, Rimané, Italové,
Spanélé, Portugalci, Francouzi), ale také v nativni Se-
verni Americe (Lenapové, Keresové, Towove). Ve vy-
chodni Evropé byl pro oznaceni souhvézdi Velkého
vozu rozsifeny termin los (Rusové, Bélorusové, Mor-
dvinci, Marijci). Identifikace s losem pokracuje i dale
na vychod (Lesni Nénci, Mansové, Chantové, Even-
kové, Kamcadalové, Korjaci, Jukagirove) (Berezkin
2012, 37). Oba tyto nazvy je mozné propojit s mytolo-
gickymi koncepty, které byly sdileny v téchto oblas-
tech. Motiv spojeny se souhvézdim Velky viiz je znam
také jako ,,Nebesky lov*. Podrobné¢ se timto tématem
zabyva Berezkin, ktery na obsahlém materialu ukazuje
nékolik hlavnich konceptl chapani souhvézdi Velky
viz a nékterych dalSich (Berezkin 2012, 31-69).
Kratky ptehled motivii spojenych s ,,medvédim* sou-
hvézdim ndm mtize poodhalit dalsi stara spojeni a kon-
takty mezi kulturami Evropy, Asie a Ameriky.

Prvnim motivem, ktery souvisi se souhvézdim
Velky viiz a zjevné spojuje Eurasii a Severni Ameriku,
je ,,Nebesky lov*, kterému Berezkin vénoval zvlastni
text (Berezkin 2005, 79-100). Spociva v predstave, ze
ctyti hlavni hvézdy Velkého vozu jsou velkym zvife-
tem (napf. jelen, los, medvéd), které je pronasledovano
lovei — tti hvézdy oje (Ctvrta hvézda Alcor byva pova-
zovana za psa nebo panev). Tato varianta je rozsifena
predevsim na zapadni Sibiti (Mansové, Chantové, Sel-
kupové, Ketové, zapadni Evenkové, Orocané, Ude-
gejci) a na Severozapadu Ameriky (Salishové, Chino-

okové), ale také na vychodé Severni Ameriky (Iroké-
zové, Munsee-Mahicanové, Lenapové, Mohawkové).
Druhou variantou motivu je pfedstava, ze pas Orionu
jsou tii lovend zvitata (napft. jeleni nebo antilopy) a lo-
vec je hvézda, kterd je nize pasu (napft. Rigel). Tato
varianta se vyskytuje na jizni Sibifi (Altajci, Tuvinci,
Teleutoveé, Telengitové, Chakasové, Tofalarové, Bur-
jatové, Mongolové), v Stiedni Asii (Kazachové, Kirgi-
zove¢), v Tibetu, Indii a také na jihozapadé Severni
Ameriky (Yumové, Apacové, Mojavove, Takicové Ti-
paiové, Seriové, Utoveé). Existuje jesté treti varianta
,»Nebeského lovu*, kterou Berezkin oznacuje jako cir-
cum arktickou. Orion a (nebo) Plejady jsou lovci.
U skupiny Médéni Inuité (Copper Eskimo) byla zazna-
menana varianta, ve které pas Orionu jsou lovci, ktefi
pronasleduji medvéda. U Inupiaql (severni Aljaska)
jsou lovci Plejady. Pronasleduji ledniho medvéda (Al-
debaran). Na opacné stran¢ Beringova prulivu se set-
kavame s podobnym motivem. U Cuké&t a Korjakt
lovci (Orion) pronasleduji soba (Plejady). Plejady
predstavuji lovce pronasledujiciho soba také u Ngana-
sand. Az daleko na zapadé se setkame s taktka stejnou
variantou. U Sami lovec — Orion, pronasleduje soba —
Cassiopeia (Berezkin 2005, 87). Dostavame se k dile-
zitému detailu. V nékterych ptibézich ,,Nebeského
lovu® je Mlé¢na draha oznacCovana jako stopa lovco-
vych lyzi. Takto je chapana u Mansi (Mos huum josan
ljoch — doslovné: stopa lyzi muze jménem Mos),
Evenkti, Negidalcti, Orocant, Udegejcii, nékterych
Jakutt, aljasskych skupin (inuitskych Yupiki a indian-
skych Deg Xinagl — dfive znamych jako Ingalikové,
Tahltanové) a v Britské Kolumbii (Tlingitové, zde je
tento prvek spojen s ,,Nebeskym lovem*) (Berezkin
2005, 87).

Je vSak tfeba zminit i dal$i vyznamny koncept, ktery
byva spojovan se souhvézdim Velky viz. Je jim pred-
stava o sedmi hvézdach Velkého vozu jako o sedmi
muzich a malé hvézde (Alcor?), ktera Casto hraje roli
divky (nebo psa). Tato varianta byla znama antickym
Rektm, Bulhartim, Italim, Katalancam, Flandfantim,
Ukrajinciim, nékterym skupinam Rusit, Kumyktm,
Nogaictim. Kazachtim, Kirgiziim, Altajcim, Tuvincim,
Burjatim, Chakastim, Mongolim, ale také Indim.
V Severni Americe se s ni mizeme setkat u Penobs-
cottl, ale pfedevsim na Velkych planich (u Cernonozct,
Vranich Indianu, Wichita, Atsinu, Saj entl, Sarsit), kde
se naopak malo vyskytovala verze ,,Nebeského lovu*
(Berezkin 2012, 36).

Jaké dalsi prvky medvédiho ceremonialismu mi-
zeme nalézt v Evropé? Krajni sever Evropy v tomto pii-
padé pomijime, protoze uctivani medvéda napt. u Samu
a Karelt mize byt vysvétlitelné migraci ugrofinskych
skupin z vychodu. Ale i bez téchto skupin nalézame
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Obrdzek 4: Rozsiteni uctivini medvéda v Evropé, Asii a Severni Americe,
podkladovd mapa: mapy.cz
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Obrdzek 5: Rozsiteni nékterych prvkit kultu medvéda v Eurasii, podkla-

dovd mapa: mapy.cz
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Obrdzek 6: Rozsiteni nékterych prvkii kultu medvé
podkladovd mapa: mapy.cz

fadu ndznak, které nas utvrzuji v presvédceni, ze me-
dvéd mél v predkiestanské Evropé podobneé dilezité
misto jako na Sibifi nebo v nativni Severni Americe.
Nase indicie jsou ale nerovnomérné rozprostiené v pro-
storu i Case. V paleolitické Evropé¢ byl medvéd takika
jisté uctivanym zvifetem. Dokazuji to cetné nalezy me-
dvédich kosti a lebek, které jsou v fad¢ mist zjevné
uméle seskupené (napt. Chauvet) (Pastoureau 2011,
37), reliéf medvéda z jeskyné Montespan ve Francii
a jeskynni malby (Pastoureau 2011, 37). V antickém
Recku se setkavame s postavou medvéda ve spojeni
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da v Severni Americe,

s bohyni Artemis a jejim kultem, ktery zahrno-

.......

.....

ritudlim Ojibwajt, ve kterych se divky ,,sta-
valy medvédicemi“ (Rockwell 1991, 149).
Spojeni s bohyni Artemis také odkazuje na lov
adalsi divoka zvirata, jejichz patronkou a vlad-
kyni Artemis byla.

Zitejmé je pouzivani opisného jazyka v sou-
vislosti s medvédem, coZ je jeden z klicovych
rysu loveckych kultur, které bylo natolik di-
sledné, ze se nam v fadé evropskych oblasti
,,skutecné“ jméno ani nezachovalo (napf. u slo-
vanskych narodi). Ve sttedovéké Evropé me-
dvéd jisté zastadval nesmirn¢ dilezité posta-
veni. To doklada ptfedevsim vytrvald snaha
kiestanskych cirkvi pti potlacovani projevi
a slavnosti s uctivanim medvéda spojenych.
Byly totiz povazovany za dulezitou soucast pi-
vodnich nabozenstvi. Obsahovaly pantomimu
napodobujici chovani medvéda, tance a pisne,
ale také chovani sexualniho charakteru. Tedy
fadu aspektl, se kterymi se setkavame jak na
Sibifi, tak v Severni Americe. Pres tisiciletou
valku proti medvédu, kterou vystizné popisuje
Pastoureau, se nékteré z téchto zvykt zacho-
valy az do souc¢asnosti. At uz se jedna o slav-
nosti v Pyrenejich nebo masopustni pravody
v Cechéch, je v nich patrna transformace od
loveckych obtadt k zemédélskym, které zda-
raznuji predevsim element plodnosti. Takova
transformace ale ve svém zarodku byla obsa-
zena napi. v obfadu Munsee-Mahicani, ale
snad také v pozoruhodném obfadu Kuman-
dincti a Sorci, ktery popsal kumandinsky ba-
datel Satlaev, Koca-kan. Piestoze obtad byl
soucasti obétovani koné vrchnimu bozstvu
Ulgenu, obsahoval nékteré prvky, které ho pfti-
blizovaly svatku medvéda u Manst a Chantt.
Predevsim to byla maska z biezové kiry, ko-
nicka Cepice (vyskytovala se také u nékterych
skupin Chantt) a obfadni hal, ktera byla po-
uzivéana jako symbolicky falus (podobné jako napft.
u Manst). Takto maskovany muz obchazel blizké
osady a pomoci erotické pantomimy pfinasel muzskou
plodnost (Satlaev 1971, 130-141).

Je vsak tfeba dodat, ze fada badateli s propojenim
evropskych projevi uctivani medvéda s predkiest’an-
skym nabozenstvim nesouhlasi. Napt. Testa pise:
., Prvnim cilem skeptickych poznamek, které jsem for-
muloval v tomto clanku, je presvédcit ty, kteri stdle
jeste zastavaji Ginzburgovy a Bertolottiho nazory, aby
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prijali skutecnost, Ze historické nebo symbolické vztahy
¢i souvislosti mezi evropskou zoomorfni ritudlni kultu-
rou (a lidovou kulturou obecnéji) a Samanismem (at uz
“eurasijskym” ci nikoliv) jsou nejen spekulativni ale
také, a to navzdory mnoha a casto napadnym formal-
nim podobnostem, velmi nepravdépodobné* (Testa
2017, 21).

Prestoze v soucasnosti v Evrop€ nenachazime kom-
plex, ktery by bylo mozné oznacit jako kult medvéda,
existuje fada indicii, ze zde v minulosti existoval. Jeho
podoba vsak byla jesté¢ pred nastupem kiestanstvi
ovlivnéna zemédélskou orientaci evropskych kultur.

Na obrazku 4 jsou zachycena mista vyskytu ucti-
vani medvéda v Evropé, Asii a Severni Americe. Cer-
ven¢ oznacené jsou skupiny, které sdileji eurasijsko-
americky typ uctivani medvéda (podle Vasileva). Zluté
oznacena jsou etnika, kterd pravdépodobné patii také
k tomuto typu, ale nemame pro né¢ dostatek informaci.
Cerné vyznagené jsou potom skupiny, které vykazuji
specificky vztah k medvédu, ale odlisny od eurasijsko-
amerického typu uctivani. Nemusi se s nim vsak vylu-
covat. Prikladem jsou napft. n€které kultury Velkych
plani. Ucta k medvédu je zde vysoka, proto byl vyrazné
omezen jeho lov a tim se nemohl rozvinout vyraznéjsi
ritudlni komplex, ktery zname z jinych oblasti. Za-
kladni prvek je vsak stejny. Je jim ucta ke specificky
chapanému (Casto jako predek) zviteti. Zatimco v né-
kterych oblastech vedla k omezeni lovu, v jinych se
stala zakladem slozitych obtadnich dé&jstvi.

Obrazky 5 a 6 ukazuji vybrané prvky spojené s uc-
tivanim medvéda. Prvni tfi (v tabulce oznacené 2. po-
uziti pfibuzenskych termint, 21. ritualizovana piiprava
a konzumace medvédiho masa, 23. ritualizované na-
kladani s ostatky medvéda) patii k dilezitym aspektim
eurasijsko-amerického typu. Jejich vyskyt tedy nazna-
¢uje pribuznost riznych tradic uctivani medvéda. Dalsi
tfi (v tabulce oznacené jako 7. pouziti femenu nebo
smyc¢ky na §iji medvéda pii vytahovani z brlohu, 8. ri-
tualizované stahovani medvédi ktize, které je Casto in-
terpretovano jako svlékani z kozichu, 31. existence pe-
riodického medvédiho obfadu) prvky jsou spise
specifické pro neékteré regionalni tradice. Zatimco ri-
tualizované stahovani z kozeSiny je rozsifené, jeho spo-
jovani s pomoci se svlékanim z kozichu je uzZ pomérné
specifické. Nalézame ho napt. u Manst, Nivcha, ale
ziejme také Navahl. Zajimavy je také vyvoj chapani
smycky na krku medvéda tésné po jeho usmrceni v br-
lohu. V nékterych ptipadech se jedna o praktickou
pomtcku pro manipulaci s tézkym zvifetem (napf.
Evenkové), ale v jinych oblastech uz jde spise o sym-
bolickou zalezitost (napt. Mansové, nebo pouziti tipi-
skakan u Vychodnich Creet). Existence periodického
obfadu spojeného s uctivanim medvéda je zazname-

nana jen fidce. Ale divodem samoziejmé mohou byt
nelplné informace. Napt. u Chantti a Mansu byl sice
takovy obfad zaznamenan, ale spise jako vzpominka
na doby davno minulé. Piestoze se jeSté v soucasnosti
provadi medvédi svatky neperiodické, periodickou
formu uz v terénu zfejme nenalezneme. O néco pozdeji
vymizela periodickd podoba medvédiho svatku u amur-
skych narodu, kde vsak byla dobfe zdokumentovana.
Pozoruhodny byl vyskyt periodického obtadu spoje-
ného s medvédem u Munsee-Mahicanii na vychodé
USA. V této souvislosti je zajimava urcita podobnost
v detailu. Jak Mansové, tak Munsee-Mahicanové pfi-
zpusobovali pocatek obfadu fazim mésice. V Severni
Americe mize periodicky svatek Munsee-Mahicanti
pusobit pon¢kud osameéle, ale neni vylouceno, Ze peri-
odicky obiad takového typu mohl existovat také u dal-
Sich skupin ptivodniho obyvatelstva Severni Ameriky.
Nabizi se napt. nékteré skupiny Severozapadniho po-
biezi, u kterych byla slavnost spojena s ulovkem prv-
niho medvéda v sezéné (napt. Kwakiutlové). To by
jako ur¢itou formu periodi¢nosti bylo mozné chépat.

Zaver

Zaveérem muzeme shrnout nase tvrzeni. Predpokla-
dame, ze jak ptivodni evropska nabozenstvi (ale velice
pravdépodobné i kiestanské ndbozenské sméry), tak
soucasna nabozenstvi ptivodnich obyvatel Sibife a Se-
verni Ameriky vznikla z paleolitickych nabozenskych
predstav kultur, které zahrnovaly potomky svrchné
paleolitickych obyvatel Sibife (napt. Mal'ta), ale také
Evropy (napft. Sungir, Dolni Véstonice). Je mozné pied-
pokladat, Ze v mistech s odliSnym socio-ekonomickym
vyvojem doslo k vyraznym zménam, zatimco v pro-
stfedi podobného charakteru byly tyto zmény vyrazné
pomalejsi a doslo k castecné konzervaci téchto pired-
stav. Urcitym diikazem miize byt ptiklad Severni Ame-
riky. Nositelé jednoho nabozenstvi (nebo nekolika ve-
lice podobnych) se oddélili od sibifského obyvatelstva
a osidlili Ameriku. Protoze se jejich spole¢nost nacha-
zela v podobném ptirodnim i sociokulturnim prostredi
(ptevazné lovecko-sbéracska spolecnost mirného a sub-
arktického pasu), nabozenské predstavy se za tisice let
bez vyrazného kontaktu se zdrojovou populaci zménily
relativné malo (napf. podoba uctivani medvéda u Na-
skapiti a Kettl). Proto byla fada badatel udivena tako-
vou mirou podobnosti mezi Sibifi a Severni Amerikou.
Stejné€ dlouhy vyvoj zfejme probehl také v Evropé a dal-
Sich oblastech Asie, kde ov§em doslo k vyznamné trans-
formaci ptivodnich ideji. Pfesto jsme pfesvédceni, Ze je
muzeme dodnes v evropském nébozenstvi a kultute
identifikovat. Divodem urcitého piehlizeni téchto po-
dobnosti miize byt nas metodologicky eurocentrismus,
ve kterém Casto automaticky predpokladame prevazu-
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jici vliv evropskych ideji na okolni svét. Tim mame na
mysli napf. pfevazujici vysvétleni nabozenskych prvka
podobnych kiestanskym misionatskou ¢innosti (tim ale
nechceme popirat velky vliv misionafi).

Geneticka data poslednich let nam ukazuji, ze mla-
dopaleoliticti lovei na rozsahlych uzemich byli v urci-
tém stupni piibuzni. Jak na Sibifi, tak v Evropé byla nej-
Castéjsi matrilinearni (mitochondrialni) haploskupinou
U a jeji podskupiny (napt. Malta, Sungir, Kosténki,
Veéstonice). Nejcastéjsi patrilinearni haploskupinou po-
tom C ajeji podskupiny (Sikora 2017). U sibitského na-
lezu (Mal ta) se jedna dokonce o Y-DNA haploskupinu
R. Genetici odhalili nejen ptibuznost téchto paleolitic-
kych skupin s evropskym mladsim paleolitem, ale také
s predky sou¢asnych piivodnich obyvatel Ameriky, kde
se dosud Y-DNA HG C vyskytuje a snad zde mizeme

zaznamenat také aborigenni vyskyt variant Y-DNA HG
R (Balter 2013). Pokud tedy v Evropé nachazime po-
zustatky kulturnich prvk, které jsou dobie znamé z tzv.
borealni (cirkumborealni) kultury, je velice pravdépo-
dobné, Ze pochazeji ze spolecného zdroje téchto jevi.
Tento zdroj miize byt jeste star§i nez svrchné paleoli-
tické kultury (cca 25-30 000 let), protoze v dobé¢ jejich
rozkvétu uz byly tyto prvky rozsifeny na rozsahlém
uzemi Evropy a Asie. K migracim, které tomu pfedcha-
zely, byl jisté tfeba dostatek casu. Kult medvéda tak
ziejme tvoril dilezitou soucast nabozenskych predstav
ptislusniki téchto paleolitickych kultur. Existence fady
podobnych aspektl uctivani medvéda v severni Asii
a Americe tedy odrazeji pribuzenské vazby, které vsak
nespojuji pouze tyto oblasti, ale vedou zfejmé az do
Evropy.
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Abstract: This paper investigates the practice of divination within the political administration of Ugarit
at the end of the Late Bronze Age. The core interpretative approach is to draw comparisons with similar
practices in the broader ancient Near East, within which the local sources may be contextualised. The
study focuses on divinatory models in clay from the “House of the Hurrian Priest,” and in ivory from
the Royal Palace, and on divinatory compendia, both of local and Mesopotamian origin. The study draws
connections between private and state divination, and outlines cooperation between the palace and other

institutions at Ugarit.
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Introduction

The city of Ugarit, modern Tell Ras Shamra, is located
on the Syrian coast of the Mediterranean Sea. The
best-explored period dates to the end of the Late Bronze
Age, ca. 1350—1180 BCE. In this period, Ugarit was
well positioned within the broader cultural and political
milieu of the ancient Near East (ANE). The Akkadian
language, written in Mesopotamian logosyllabic
cuneiform script, was used for international
communication in the whole Near East, including
Egypt. Politically, Ugarit was a vassal state of the
Hittite empire, but thanks to its strategically significant
location, its power position was relatively strong (for
its political history, see Singer 1999). Since the mid-13"
century, a local version of the cuneiform alphabetical
script has been put in use, mainly to record documents
in the local Ugaritic language (Roche-Hawley and
Hawley 2013, 258-263). Thanks to this vernaculari-
sation process, the local cultural elements have been
better preserved here and in greater detail than at any
other Late Bronze Age Syria site. During the last ca.
70 years of Ugarit’s existence, many texts, from

administrative to ritual and narrative, as well as letters,
have been put into clay tablets. However, this
prosperous state did not last long. The precise date of
the site’s destruction eludes us, but it has been set within
the more widespread dissolution of the Late Bronze Age
world, accompanied by environmental changes, social
instability, migration (see Kemp and Cline 2022), and
finally a military attack on the city.

The aim of this article is to explore the practice of
divination at the site during the last phase of its
existence, namely its relation to the political admini-
stration of the city. The comparative evidence on
divination and its relation to politics (see below) invites
us to set the situation at Ugarit within the broader
settings of divination as attested in the kingdom or
hinted by sources from nearby sites. The practice of
divination is best attested by materials discovered in
a structure usually designated as the “House of the
Hurrian Priest”, but in the context of divinatory
practices, a more fitting designation would be the less
used “Maison du Prétre aux Modeles de Foies et de
Poumon Inscrits”.

1 This article presents revised sections of my PhD thesis (Valek 2023, namely chapters 6.3 and 7.2).
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The French designation draws our attention to the
discovery of five clay models of livers and one model
of a lung that were inscribed in the alphabetical
cuneiform (KTU 1.141-1.144, 1.155, and 1.127;
translated, e.g., in Pardee 2002, nos. 35-40). Yet, this
focus on texts easily conceals that an additional
seventeen uninscribed clay models of livers were also
discovered in the same structure.>? These objects were
all the result of extispicy, a divinatory practice
widespread throughout the ANE.

The discussions of divination at Ugarit often focus
on these clay models, especially on the inscribed ones.
The larger corpus of over sixty ivory models from the
“Southwestern Archive” of the Royal Palace is often
ignored, albeit they were recognised as divinatory
models by Gachet a long time ago (1995). Forty-seven
of these models were inscribed and are now edited
(KTU 6.30-6.60 and 6.77—6.94; Gachet and Pardee
2001). The reason for the prevalent overlooking of
these objects and the texts inscribed on them is probably
the consequence of their physical state. These ivory
models were heavily damaged by fire and their readable
contents are extremely fragmentary. Consequently,
their informative potential is usually deemed minimal.

In addition to divinatory models, the sources include
collections of omens and their interpretations. The
“House of the Hurrian Priest” yielded two divinatory
compendia in Ugaritic, one dealing with ominous signs
related to malformed animal foetuses (KTU 1.103;
Pardee 2002, no. 42) and the other with malformed
human foetuses (KTU 1.140; Pardee 2002, no. 43). The
language of these texts, as well as their discovery in the
proximity of divinatory models, indicates their active use
at the site. To these, we may add a fragmentary text
discovered in the Royal Palace interpreted by some as a
compendium of dream omens? (KTU 1.86; Pardee 2002,
no. 45) and a collection of lunar omens from a nearby
site Ras Ibn-Hani (KTU 1.163; Pardee 2002, no. 44).
Unfortunately, all these Ugaritic texts are rather
fragmentary. Besides the Ugaritic texts, more than ten
Mesopotamian compendia in Akkadian were discovered
throughout the city “archives” (see Arnaud 2007, 47-54).

Divination and Politics in the Ancient
Near East

The topic of divination for political purposes at Ugarit
must be set within a broader cultural milieu of the ANE.
Throughout the history of the Near East, divination has
been an integral part of the functioning of states (see,

e.g., Maul 2015 and 2018, 237-252, or Lenzi and Stokl
2014). This is probably best evidenced by sources from
Middle Bronze Age Mari at the time of Zimr1-Lim (ruled
ca. 1780-1758 BCE). The epistolary documents from
this time clearly and explicitly highlight the importance
of divination. An excerpt from the so-called Protocol for
Diviners (ARM XXVI, no. 1) illustrates this well:

When inspecting the omens for my lord
Zimri-Lim, when performing a ritual procedure:
whatever are the signs that I observe; or when
inspecting the omens for a commoner, when
performing a ritual procedure: all that [ observe, the
bad finding or good, I shall surely report it to my
lord, I shall not conceal it.

If I observe a bad or good finding when
omen-taking for my lord Zimri-Lim, whether
manifested in an izbum or an izmum, I shall report
it to no individual whatsoever.

Whatever secret information Zimri-Lim tells me
on which to take omens, or whatever I hear
Zimri-Lim tell a diviner, a colleague of mine, or if
1 observe that finding in the performance of
omen-taking allotted to a diviner colleague of mine,
1 shall surely keep this information secret.
(translation according to Sasson 2015, 272;
modified)

Apart from illustrating the importance of divination
at the royal court of Mari, this document reveals some
other features of these practices. The diviners are shown
as professionals who are constantly aware of their
surroundings, focusing on anything that may even
slightly pertain to the king. Not only did the diviners
respond to divination requests by the palace, but they
conveyed to the palace any relevant observance. The
deities communicated their will and intentions through
various means. The excerpt highlights divinations
performed for commoners. This is relevant to the
interpretation of divinatory compendia. As discussed
below, the apodoses of these type of texts sometimes
mention the king. Within the context of private
divination, such apodoses are not understood literally
but as positive or negative signs (Cohen 2020, 26-28).
Yet, in some cases, they might have been relevant for
the kingdom and the royalty. The Mariote protocol also
indicates that the diviners were trustees of kings. They
swore to keep any secret connected to divination.
Oracles were state secrets of uttermost importance.

2 Objects RS 24.308, 310-311, 313-322, 324, 325, 392, and 309 or 393. The excavation sigla were mixed up, making it difficult to designate

these objects precisely.

3 E.g., del Olmo Lete does not agree with Pardee and argues that this text is a record of domestic animals (2014, 290, n. 45 and 374).

50



Studies

Frantiek Vélek. “Divination and Political Administration at Ugarit.” Axis Mundi 18 (2): 49-56.

Although the Mariote evidence precedes the
Ugaritic sources by centuries, numerous other sources
corroborate the continuity of the relevance of divination
for the state. For example, in the Neo-Assyrian period
(first half of the first millennium BCE), the general
practice was to collect omens observed throughout the
country in the palace. The data accumulated were then
interpreted as a functional whole (Maul 2018, 39).

The ominous signs related to matters of state were a
complex issue. No single observation was enough.
Only in complexity did a more nuanced and detailed
image of the future appear. Deities communicated with
humankind in various ways — notably in dreams and
prophecies, through astronomical phenomena, or via
the entrails of sacrificed animals. But these well-known
divinatory means fall short of a rich practice. Almost
anything might have been an ominous sign. Never-
theless, extispicy was consistently considered the most
secure divinatory procedure. This elaborate method
was often used to verify what other signs only hinted at
(Maul 2018, 246-250).

No matter how feeble-minded this may seem from
the present-day perspective, we must not forget that this
was a state-of-the-art technology within the decision-
making process. We should appreciate the potential for
reflective thought stimulated by consulting oracles. The
interpretations of signs may seem to us like a random
generation of everything bad or good that might happen
in the kingdom: “Politicians, strategists, and logisticians
were always obliged to reflect anew upon their plans
when they were confronted with either a particularly
promising or an exceptionally unfavourable prognosis”
(Maul 2018, 241). The kings did not have to follow
whatever the oracles revealed mindlessly. But they
needed to take it into consideration and do their best to
prevent any unfavourable outcomes of their actions.

The sources from Ugarit reflect on the practices of
political divination only indirectly. Most of the time,
we lack proper contextualization to fit the data within
Near Eastern practices as outlined above. For example,
unlike at Mari, the correspondence of Ugarit only
scarcely refers to divination and, as far as we can tell,
it never relates to political divination. The best
contextualisation is thus provided in narrative texts
from Ugarit. The epics of Aghat (KTU 1.17-1.19, for
translation, see, e.g., Parker 1997, 49-80) and Kirta
(KTU 1.14-1.16, for translation, see, e.g., Greenstein
1997) highlight the importance of following the divine
will. Most of the time, the protagonists of these

narratives are shown to abide by the instruction of
deities. However, the plot twist always appears when
someone acts out of their own volition. When Kirta
stops at the sanctuary of Atirat to ensure the success of
his endeavours, he deviates from the plan given to him
by Ilu, and this consequently leads to his illness (KTU
1.14 1V: 32-43 and 1.15 1II: 25-30). Similarly, his son
Yassib is cursed when he opposes his father, an act
described as based on his own volition (KTU 1.16 VI:
25-58). The untimely death of Aghat also follows this
pattern. He opposed, even laughed at, goddess ‘Anat,
refusing to follow her will (KTU 1.17 VI-1.18). In the
following sections, we will try to set the sources for
Ugaritic divination, namely the models and compendia,
within this broader cultural setting.

Politics and Divinatory Models
Models from the “House of the Hurrian
Priest”

The best-known collection of divinatory models

discovered at Ugarit comes from the “House of the

Hurrian Priest”. This structure is located on the eastern

part of the tell, i.e., on the other side of the city than the

Royal Palace. However, several ritual texts from the

“House of the Hurrian Priest” involve the king as an

important ritual participant and thus establish the

relation between the palace and religious activities
organised and administered from this house (see Valek

2023, 222-223).

As noted above, this collection comprises five inscribed
models of livers, one inscribed model of a lung, and
seventeen uninscribed liver models. Even though most
models were not inscribed, they were incised by marks.
These marks were probably more important for the
practice than the inscriptions because they encoded
the observed signs (see Meyer 1987, 217-233 and
Ugaritica VI, 101-116).

Thanks to the inscribed models, we can observe how
divination was interwoven with the lives of the inhabitants
of Ugarit.* The liver models likely represent individual
instances of divination performed for individuals, addres-
sing specific issues (see also Pardee 2001, 227). For
example, KTU 1.141 records divination for certain
Agaptarri who wanted to purchase a young man from so-
meone from Cyprus. As discussed below, the exception
is the lung model, which does not follow the same pattern.

Divination from animal entrails was intrinsically
connected with sacrifice. The comparative evidence
suggests that the animals sacrificed for divination were

4 The models from Ugarit probably all represent divinatory reports. For other types of divinatory models from the ANE, see, e.g., Maul (2018,

168-170) or Meyer (1987, 9-19 and 265-266).
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carefully selected based on sex, age, and other features
(see Cohen 2020, 33-35). The examination of entrails
was not the only procedure performed and observed for
signs. The closest comparative evidence comes from
contemporary Hattusa and Emar, where compendia
Summa immeru, “if a sheep”, were discovered. These
attest to other parts of the ritual process: observation of
the approach of the animal to the sacrifice, any of its
slightest movements, the flow and colour of the blood
after the slaughter, etc. (see Cohen 2007 and 2020). The
need for animal sacrifice, as well as the services of the
diviner, made these complex and professional
divinatory practices an expensive endeavour.

The unresolved issues are why some models were
inscribed (and incised), and others only incised, or
whether creating a model was always a part of divination.
The inscriptions include references on the issue, time,
and for whom the divination was performed. The
inscriptions do not provide information on the results —
this has been encoded in the model and the incisions.
We may speculate that the diviner made the inscriptions
only when such notes were needed. This might have
been done because the divination results could not be
collected by the interested party immediately or when
such information could have been relevant for other
purposes. One of the possibilities is their relevance to
the palace institution (for a summary of alternative
suggestions, see Valek 2023, 156-158, del Olmo Lete
2018, 38 and 44 or 2014, 293).

They may be connected to the above-cited statement
from the Protocol for Diviners: “(...) or when inspecting
the omens for a commoner (...) I shall surely report it
to my lord, I shall not conceal it”. These liver models
may have been made because signs relating to the
kingdom were observed when performing extispicy for
an individual concerning unrelated private matters. The
inscriptions noting the personal details — for whom,
when, and about what — might have been relevant to
state divination, serving as an essential context for
abroader examination reported to the palace. The same
may also apply to the creation of uninscribed models,
where the context could have been unknown or
considered irrelevant by the diviner. This suggestion,
however, cannot be supported by additional evidence
directly from Ugarit.

Unlike the liver models, the lung model is inscribed with
multiple inscriptions (for full translation and commen-
tary see Pardee 2002, no. 40). While some of them are si-

milar, their overall relation and order is unclear. Several
inscriptions mention sacrifice, but any relation of these
sacrifices to the model is not explicitly stated. In general,
our understanding of this model is very uncertain.’

The only statement which may be easily related to
state affairs is “if the city is about to be seized; if
a man® attacks the people”. Tentatively, del Olmo Lete
connected this with the approaching end of Ugarit and
described the model as belonging to national matters
(2018, 38). I agree that it is not wholly unreasonable to
speculate that this material belongs to the final stage of
the existence of Ugarit and pertains to the military
endangerment of Ugarit. The preserved data tend to
grow denser nearing the destruction of the site, and it
would correspond with the historically attested end of
Ugarit by violent destruction. Some actions and
sacrifices mentioned on the lung may be a recording of
events that led to or followed the attack. Two
inscriptions mention a goat that is taken somewhere:
“[...] the women, they will take a goat [...]” and “men
(from) the house/family will take a goat and see afar”.
These lines may evoke the scapegoat ritual (Bremmer
2008, 170—171) that could be aimed at protecting the
city. But without further context and sources directly
from Ugarit, these remain only speculations, and it is
better to admit that we cannot provide any final
conclusions. Still, the extraordinary character of this
model, together with its contents, hint at its relevance
to the society of Ugarit in contrast to private divination.

Models from the Royal Palace
The second corpus of divinatory models comes directly
from the Royal Palace. Over sixty models — forty-seven
of them inscribed — were carved from ivory and stored
in the so-called “Southwestern Archives”. Unfortunately,
these were gravely damaged by fire, and the inscriptions
are in bad condition. Consequently, their interpretation
must be done almost exclusively contextually. I believe
their presence in the palace is best understood in the
context of ANE divinatory practices for political
purposes. Their presence may have several explanations
in this regard. For example, they might have been records
of extispicy performed for the palace to answer specific
questions or requests to confirm some observations made
within the kingdom. They might have also been records
of extispicy performed within the royal realm that were
deemed relevant to the state matters and consequently
reported to the palace where they would have been
re-examined and further contextualised. McGeough

5 See, e.g., Pardee (2002, no. 40), del Olmo Lete (2014, 70—74 and 294-295) or Dietrich and Loretz (1990, 32—38) for various transcriptions,

translations, and commentaries.

6  Or Mot, “Death”? Compare the translations of Pardee (2002, 131) and del Olmo Lete (2018, 38 or 2014, 295).
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suggested that extispicy might have been performed
about international affairs (2007, 235). One of the
best-preserved inscriptions (KTU 6.84) indeed mentions
Egypt and may thus be fitted into the global context, but
hardly any other relevant information can be recognised.
Nonetheless, I argue that the internal matters of the state
might have been relevant, too.

An intriguing feature of these models is their
material. As far as [ know, no other divinatory models
were made of ivory in the ANE. In addition, these
models are unique because objects of ivory were seldom
inscribed (Gachet 1995, 246-247). The ivory may be
understood as a marker of prestige and value. This is
further highlighted by the fact that at least one of the
models was covered in golden foil (RS 20.399B[f], see
Gachet and Pardee 2001, 198, no. 38). This suggests
they were no ordinary objects. In this light, we may
further problematize the suggested possibilities for their
presence in the palace archives. If they reflect the
divination performed directly for the palace, who
created them? Were the diviners skilled enough to make
such precious objects? Did they cooperate with more
experienced artists? Did the artists understand the
contents and reported signs? If they reflect divinatory
reports made outside the palace, were they made only
later in the palace? Were they made according to original
clay models? Did the palace record omens in this way
regularly or does this collection represent a reaction to
some highly pressing issues Ugarit was facing? Or were
they only objects of value and prestige without any
connection to the divinatory practice?

Their archaeological context and linguistic
characteristics indicate they were more likely part of
local practices and not only prestige items. In antiquity,
the “Southwestern Archive” was a cluster of disjoined
but nearby collections located mostly in the upper
stores of the palace (McGeough 2007, 234). In sum, this
cluster included many local administrative texts, texts
in Akkadian (including international letters) and a large
collection of Hurrian hymns, as well as non-textual
objects, some of which seem to be received
international gifts (see McGeough 2007, 233-235 for
a broader description). Due to the dispersion of these
objects during the collapse of the palace, it is now
impossible to determine precise links within this
cluster. It is tempting to connect the hymnic texts with
divinatory practice and then the divination with both
local and international affairs, but this remains an

educated guess. Nonetheless, the very presence of these
models in the palace hints at the possibility of the
importance of divination for this institution, even if the
precise use eludes us.

Politics and Divinatory Compendia
The archives of Ugarit yielded four divinatory
compendia written down in the Ugaritic language. Two
teratological compendia come from the “House of the
Hurrian Priest”: a manual for interpreting lunar omens
from nearby Ras Ibn-Hani (a royal residence) and
a possible collection of dream omens from the Royal
Palace. Due to their linguistic character, these texts are
often taken as representing local practices without
much speculation.

In addition to these Ugaritic texts, over ten
Mesopotamian divinatory compendia in Akkadian
were discovered throughout the city (see Arnaud 2007,
47-54). These can probably be related to scribal
education and the local scholar community — making
the knowledge of divination accessible to the Ugaritic
scholars. The Ugaritic compendia deal with the same
themes as some of the Mesopotamian texts. The
divination from malformed foetuses has its parallels in
the East in collections of omens known as Summa izbu,
“if a misbirth,” and its subtheme Summa sinnistu, “if
a woman” (see de Zorzi 2014 and 2011). At the same
time, the local compendia are not straightforward
copies of any known series from Mesopotamia and
show structural differences (Pardee 2002, 134).

Both the Ugaritic and Mesopotamian sources
strongly use the imagery of kings, enemies, lands, wars,
inhabitants, cattle and so on. A selection of a few of the
Ugaritic apodoses may be used as an illustration:’

KTU 1.103

37 Andif[it] Thas! no left ear, Mthe king? [will]
devastate the land of [his] ene 'my!

38’ and will consume it.

39 And ifits legs are short, our lord will
confron "' [the A|uradu-troops and

40’ TRaslap will consume the progeny.

KTU 1.163

2-3 Ifthe moon, when Tit rises?, is red, / there
Twill be prosperity [during] that (month).

11° [If lym yh yrh kslm,? the kings will keep an eye
on each other.

7 Translation according to Pardee 2002, nos. 42 and 44; modified. Unfortunately, the apodoses of the compendium concerning malformed
human foetuses are almost entirely lost, and those of the “dream omens” are lost completely. As noted above, scholarly opinions differ on its

interpretation, and some do not consider it a divinatory text at all.
8 See Pardee 2002, 147, n. 8.
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Asnoted above, such imagery in divinatory texts should
not be readily taken as reflecting the relevance of such
texts to the kingdom and politics. The apodoses
constructed in this way mark a positive or negative
value of a sign, and only the total sum of the observed
signs provided an answer. However, these compendia
relate to the spontaneous revelation of the signs. The
diviner cannot induce the birth of a malformed animal
or human foetus to observe it while asking about
a specific issue. The same goes for the observations
of celestial phenomena. The relevance of public and
private apodoses might have been more straightforward.
Ahypothetical situation may be pondered: a herdsman
encounters an anomalous birth within his flock. He
takes it to the diviner, who then consults the observations
with his manual. Depending on observed signs, this
abnormal birth may be relevant only to the herdsman
and his household or to the king, palace, or the whole
kingdom. In the case of Ugaritic omens, all the
preserved apodoses deal only with the public sphere,
which contrasts with the Mesopotamian texts where the
distinction between public and private apodoses exists
(de Zorzi 2011, 45-46). This may be a consequence of
the fragmentary state of these texts, but it may also
indicate that the local practice was indeed concerned
with state affairs, limiting the broader focus of its
Mesopotamian counterparts.

Therefore, these texts may attest to the practice of
constant awareness of the diviner. The comparative
evidence invites us to consider that while only some
ominous signs might have pertained to individuals,
everything was potentially relevant to the kingdom.
Should the diviner observe anything relevant, he ought
to report it to the palace. The statement of Cohen that
the meaning of the apodoses in the Summa immeru
omens was immaterial (2020, 28) should be reconsidered.
It was important, even if it does not mean it was
important in all cases or perceived as a given fact. The
oracles needed further exploration and context; they
were often contradictory, and their exegesis was
complex (see also Maul 2018, 240).

The Akkadian divinatory compendia discovered at
Ugarit may further broaden our understanding of this
constant awareness. These texts may be perceived more
broadly and not only in the context of scribal education
or the education of professional diviners. Knowledge
of the variety of possible ominous signs, even if
superficial, might have proven useful. Even if scribes
and other educated persons were not diviners, they
might have been able to recognise the importance of
signs in the world around them and then report any
issues to the diviner or the king to further elaborate on
them.
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Sometimes, diviners’ attention might have been
more directly focused, especially concerning astromantic
observations. Astromancy was more often related to
state matters than other types of divination. Namely,
lunar omens were connected with danger to the king,
resulting in the enthronement of the substitute (see, e.g.,
Frahm 2013, 109). However, there is no evidence for
such a practice at Ugarit. Although KTU 1.78 is concisely
understood as reporting astronomical observation, the
possibilities of interpretation of its short six lines differ
to such an extent that its precise relevance is next to
impossible to determine. Nonetheless, the suggestions
claiming that it reports a solar eclipse (see, e.g., Dietrich
and Loretz 2002 or del Olmo Lete 2014, 295-297, on
the contrary, see Pardee 2002, 131-132, for the
summary of the discussion with further references, see
Valek 2023, 160—165) leads us to ponder over the fact
that during the last ca. 70 years of the existence of
Ugarit, when Ugaritic script was in use, at least ten solar
eclipses were observable from Ugarit. They differed in
coverage and intensity, but each could have easily been
deemed an important sign worth interpretation.

Itis possible that additional extispicy was performed
to confirm the findings obtained from the phenomena
observed within the kingdom (Maul 2018, 246-250).
Some interpretations of KTU 1.78 build on this imagery
and interpret the report’s ending as attesting to this
practice at Ugarit, too (e.g., Dietrich and Loretz 2002).
If the omen was confirmed as negative, necessary
precautions—naburbii-rituals (see, e.g., Maul 1999)
—were performed to avert the danger. This was not an
unknown concept at Ugarit, as one fragmentary
Akkadian divinatory compendium discovered there
contains an excerpt of these apotropaic rituals (RS
92.2018, RSO X1V, 334-335).

Conclusion

The practice of divination for the political administration
at Ugarit is difficult to document accurately. The
sources on this topic are relatively rich, comprising two
collections of divinatory models, one from the Royal
Palace and several local and Mesopotamian divinatory
compendia. Unfortunately, these sources do not directly
provide any links between divinatory and political
practices. While the presence of divinatory models in
the palace indicates their importance to the institution,
their raison d’étre remains hidden. Although the
compendia mention the king and the land in their
apodoses, the interpretative divinatory methods
indicate they were not always taken at face value. The
sources from Ugarit itself do not allow us to clearly
articulate the exact cooperation between the diviners
and the state.
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Therefore, the interpretation presented in this article
has been centred around contextualising the Ugaritic
sources within the broader cultural milieu of the ANE,
thus including sources more telling about such
relations. Even though their timespan covers millennia,
some general tendencies seem to be observable
throughout different periods and over a broader area.
These sources indirectly allow us tentatively to sketch
the missing connections for Ugarit. The palace institution
might indeed have been interested in collecting omens
appearing throughout the kingdom, be it in spontaneously
revealed signs, such as an occurrence of a misbirth or

astronomical observation, or in signs encountered when
performing divination for private individuals. These
practices also attest to communication between the
palace administration and other institutions in the city.
For example, activities administered from the “House
of the Hurrian Priest” included divination and the
organisation of royal cultic activities. Although the
evidence is generally indirect and contextual, the
overall situation strongly indicates the relevance of
divination for the political administration at Ugarit.
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