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INTRODUCTION

Myth has always been an important part in humam lifembraces customs, traditions, moral
norms, the system of values and the understandirtpeoworld in general. Myth is an extremely
complex structure of significance engendered bydmgonsciousness and articulated in a number of
forms: rituals, linguistic units such as phrasesvords, narratives, texts, etc. Therefore, a qatale
analysis of myth requires such methods that miglhabke the scholars to explore both linguistic and
extrdinguistic means of mythical expression.

The semiotic method proposed by Algirdas Juliusr@as, the founder of the Paris School of
Semiotics, has proved to be among the most suctessés. The scholar applied and developed the
structuralist ideas in the field of mythologicalidtes. Greimas takes myth as a figurative modéhef
cultural environment that establishes the essewtilales of a particular community. For him, myttica
discourse is a multifaceted construct that mayibieled into separate parts, each representing tireen
mythical universe. Therefore, every element of athmeyl system is considered to be of crucial
importance. Greimas proposes the reconstructionytti by means of the principle according to which
mythical discourse may be decomposed into unitsbetg with the smallest structures of significance
and proceeding to the multilayer systems. He claimas such a method involves all the signs that
might be related with a particular mythical systenbe discovered. The semiotic method is open for
the data belonging to various scholarly fields. &wer, it serves as an effective instrument in
deciphering the meaning of the signs and compdhbiege meanings into structures of significance.

The thesis offers one of the rare attempts at Ildingi a part of the ancient Celtic-Gaelic
mythical world. Usually, the studies of Celtic-Gaahythologies focus on the mythical projection on
the everyday life or the afterlife mode of humarstence. Yet, the depiction of the mode of the 'soul
transfer from the world of the living to the worlof the dead has scarcely attracted scholarly
consideration. The author expects that the padefilin the gap in the Celtic-Gaelic mythical stem
related with the posthumous journey of a human.ddaspite the fact that typically the figure of the
kelpie is treated as a folklore element, the airthefpaper is to confirm the hypothesis that tHpike
is a mythical creature that functioned as a guidée souls to the realm of the Afterlife. For theal
of the paper to be achieved, the following taskseHzeen set out:

— to define the structure of mythical discourse fribra semiotic perspective;

— to designate the peculiarities of the kelpie attjvi

— to decompose the concept of the kelpie into semaegments;

— to determine the significance of each semantic etenm the structure of the kelpie myth;

7



— to verify the conformity of each semantic unithe image of the kelpie;
— to describe the functions of the mythical waterseor
— to examine the usage of ancient pagan conceptediegdhe kelpie in later ages.

The correct evaluation of the concepts comprising kelpie isotopy leads to a precise
determination of the mythical frame of the kelpierg. The variety of the data enables the author to
assess the validity of the analysis while the sémimethod helps to confirm the relevance of theada
with regard to myth reconstruction. It is consideteere that language as well as myth reflect both
human cognition and culture. Therefore, the magiadoncerned in the analysis comes either from
linguistic fields of enquiry such as a detailed netyogical study of the words, the semantic
deconstruction of various linguistic units or laey works that are the manifestations of the arcien
conceptualization in later times.

The paper consists of a list of abbreviations, amoduction, a glossary, two chapters,
conclusions, a summary in Lithuanian, a list okerefices and appendices. The introduction presents
the aim and tasks of the paper. The glossary expthe key terms applied in the thesis. Chapter-One
The Paris School of Semiotics: The Method of AGdeimas — discusses the method of the
deconstruction of mythical discourse offered byJAGreimas. It surveys the scholar’'s most important
ideas, introduces the principles of his method exyplains its essential categories. Chapter Twd —
Semiotic Attempt at the Reconstruction of the Kelyyth— deals with the practical application of the
discussed theoretical method. This chapter atteatptse examination of various analytical categorie
and tools related with the description of the mgahifigure of the kelpie. It gives an elaborate
exploration of all the semantic units comprising isotopy of the kelpie and draws guidelines for
future studies. Finally, the paper ends with thechasions summarizing the results obtained durieg t
analysis.



Actant:

Actor:

Classeme:

Competence:
Conjunction:
Deep level:

Discourse:

Discursive level:

Disjunction:
Elementary structure
of signification (binary
structure):

Figurative level:

Figurative trajectory:

Generative pathway/
trajectory:

Helper:

Isotopy:

Junction
(junction utterances):

GLOSSARY

formal syntactic unit which represents discourstities that may act
themselves or may be influenced by other entitlesplace of the investment
of contents. There are three actantial structusedject-object, sender-

receiver, helper-opponent

it is a nominal figure that operates on thecursive level of a narrative; this
figure manifestactants

a contextuakeme

the abilities and capabilities of a characterado a

segjunction.

the first level in the process of the constructtbmeaning where the contents
are established and values are stated.

a complex structure of signification that involvesth the establishment of
meaning and its articulation.

the third level in the process of the constructminmeaning where the
contents and values are manifested by means ofssipn (images, symbols,
temporal or spatial dimensions, etc.)

segjunction.

a concept that describes the preliminary conditiforsthe generation of
meaning.

seediscursive level
the ways thatactor/s emerge and act idliscourse Figurative trajectory

produces particulaisotopies that determine the semantic contribution of a
figure into the semantic structuredigcourse

the process of the construction of meaning whieheals the way how
abstract values are manifested by concrete imdgesnsists of the three
levels:deep narrative anddiscursive

a type ofactant. In discourseit operates as a supporter cfudbject.

a continuous repetition of semantic categories shaws the integrity of the
meaning ofdiscourse

the relation between the categories of a narratleis understood as
conjunction (union, similarity) ordisjunction (separation, difference).



Lack:

Narrative level:

Nuclear semic figure:

Object
(object value):

Operational programme:

Opponent:
Receiver:

Semantic universe;:

Seme:

Sememe:

Semiotic square:

Sender:

Signified:

Signifier:

Subject:

Thematic role:

Thymic value
(thymicity):

Transformation:

a state that makes a subject act. It mayntenal (when a character wants sth
by himself/herself) oexternal(when sb obliges a character to act).

the second level ofiscourse which represents the syntactic distribution of
contents, i.e. manifesttantial structures.

denotative elementary categories, the core of¢neeme

a type oractant; the realm where certain values related withghigject are
invested.

the succession of a character’s actions.

a type ofactant. In discourseit operates as an antagonist.

a type ofactant. The second participant in the act of communicetia
subjed that submits the manipulation ogander.

the realm of significance.

an elementary category that helps to describectshjdepicts their differences
and similarities.

a combination oemesandclassemes

the logical model of thesemantic universe It determines the structural
relations of values.

a type ofactant. This agent obliges and compelsubjectto act. In the act of
communication it appears as a manipulator and thal fsanctifier that
evaluates the actions ofeceiver.

a certain idea, a notion, signification of a diswe.

a text element which enables the appearance offisition at the level of
perception; the materialization of an idea.

a type ofactant that acts and thus acquires or loseothject-value

a category that defines attor’'s sphere of activity and thactor itself. It
may encompass the dimensions of time and spacendthterole is a set of all
elements describing tHigurative trajectory of anactor.

classemic category; the fundamental emotional mihaday beeuphoric i.e.
positive, ordisphorig i.e. negative.

segjunction utterances.
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1. THE PARIS SCHOOL OF SEMIOTICS: THE METHOD ORJIAGREIMAS

Semiotics is a linguistic method that seeks to @xpihe meanings of signs and the process of
the generation of these meanings. One of the fasrafethe Paris School of Semiotics, a Lithuanian
born scholar, Algirdas Julius Greimas (1917 — 19B2)he Western scholarly environment also known
as Algirdas Julien Greimas, developed his theorysemiotics on the grounds of structuralism,
especially on the ideas of Ferdinand de Saussheeiore it is typical of the semioticians represen
the Paris School to deconstruct the object of &search into semantic elements and reconstruct them
into the logical hierarchical structures. The eatiien of the meaningful elements, their descriptonl
reconstruction reveal how meaning as such is gerterdescribe the significance of every part of the
system and identify the changes of meaning whighedé on the interaction of the elements, or in
other words, signs. Greimas introduced his ideaseamiotics in his bookStructural Semantics. An
Attempt at a Method1983) andOn Meaning(1987). Beside extending insights in pure struadtur
philosophy on language issues the scholar wasirtieested in mythological issues. In the course of
his scholarly attempts at the reconstruction ofilinian mythology, Greimas not only tested but also
developed his theory on the construction of meanikig main works devoted to mythology aDdé
Gods and Merf1979) andn Search of National Memoi{1990) which substantially supplemented the
knowledge of the ancient Baltic mythical systemgtiMreconstructions offered in these studies may
serve as perfect examples encouraging the recatistriiof myths of other nations, because following
the Greimasian method a scholar may catch the aeptireads of meanings and weave them into a

smooth mythical cloth that would reveal the pateshancient thought.

1.1. The Construction of Meaning

From the perspective of semiotics, the world cdasi$ signs which acquire meaning only if
they are related with each other. It is the retabetween signs that helps to classify them ancdhetxt
their meanings. Greimas states that separate d@gnst signify anything by themselves, and thayonl
the systems of signs, though the simplest oneablesit certain meaning (cf. Greimas 1983, 20). In
other words, man is surrounded by a chaotic mdkitaf signs, and human consciousness prescribes
some meaning to them because it follows the pdatiqurinciples and is capable of determining the
existence of the interaction of the signs. Henlge,depiction of meaning is equal to the establistime
of the interrelation between signs. From this ilolws that at least two objects are obligatory to

generate meaning since it is the smallest possibtgber of units that may be interconnected.
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The quality of the interrelation between the olgeist determined by the features of their
similarity and dissimilarity or, to put it in Greas’ wording, “conjunction” and “disjunction” (ibid,
21). Thus, in order the two objects might be désctias belonging to the same structure of meaning,
they must have something in common, i.e. they rhaselated by means obnjunctiort. On the other
hand, they undoubtedly have to expose some difteetest they should be identified as one entity.
Therefore, the two objects should be also relayesh&ans otlisjunction That is understood as the two
objects having some similar features and at theestaime articulating individual meanings and thus
creatingthe elementary structure of significaticomposed of the two poles and a link between them.

An elementary structure of significatiema binary system which is considered to be iahier
in human mind and therefore the most acceptableeasilly imbibed by human consciousness, because
it is easier to compare two objects than more. rGasi asserts that in the process of meaning
deciphering the most important categorylissimilarity since “we perceive differences and thanks to
that perception, the world ‘takes shape’ in frohti® and for us” (ibid, 19). Consequently, one objs
chosen as a reference point, while another obgepticeived as its ‘antithesis’ due to the absefice
features found in the first object. Such distinetfeatures are callesemesone of Greimas’ followers,
Jean Petitot briefly summarizes the theory of haster by stating thatemesare “units of content
defined in a relational way by their differenceBefitot 2004, 201).

However, when based solely on the presence or ebsdisemeghe description of objects
would be insufficient because an object may exmmsre characteristics which are not related with
another object being compared, yet these charsiitsrimay be very important for its identificatidh.
one keeps to the distinction of the ‘marked-unmdrkenit regarding some particular distinctive
feature, then the ‘monomial’ features referredliowee are either left aside the description of thec
and then its picture becomes incomplete and swprfor, on the contrary, the procedure of thesobj
description comes out to be extremely complicatedundant and indefinable if one attempts to
include everysemeseparately. For that reas@emescontribute to the final description of the given
object in the way that they establisbmic categoriefbid, 195), i.e. they describe the object within a
sterile environment of the binary opposition.

But the problem is that such description appeatsetmconvenient beyond the boundaries of
the binary opposition oelementary structure of significatidmecause these structures join into large
units of significance and interact with other stares thus modifying their own meaning. To putit i

another way, the context influences the meaningudated by theelementary structurand it cannot

! Italics mine (A. G.)
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be ignored if one aims at the full description afyabject. From this it comes that it is possilde t
distinguish the two types afemesones that are manifested by the object itsetelation to another
object and ones that appear due to the impacteottimtextual environment. The former are called
“nuclear semic figures” because they operate ingideelementary binary structurevhile the latter are
called “classemes” (ibid, 202f.) since they are esmtfpred by the interaction of the structures of
significance and therefore associated with cemréfiects of meaning. Hence, the complete description
of an object embracesiclear semeas well axlassemeshat endow a particular variation of meaning.
Greimas calls certain combination of these semaiiments a “sememe” (cf. Greimas 2005, 350). It
becomes clear thatsememaes a structural entity appears only in a particatartext. Whemuclear
semesand classemegoin together, they create sememic pathwawhich shows how a particular
element exposes itself in a context and what additimeanings it generates in the general struciure
sense, i.ediscoursein which this element exists.

Constant reccurrences sémemic categories the horizontal osyntagmaticdispersion of
meaning form certain semantic fields which Greiralts “isotopies” (ibid, 432)lsotopyis the totality
of meanings articulated byememesThese larger constructs of meaning may be ejplaetial, i.e.
leaving some space for the generation of new meganior universal and complete — in other words,
raising no doubt about their logical unity. Howevsotopyis not the supreme category in the system
of meaning construction: sonmgotopiesmay be joined together and such alliancessofopieswill
form a super-structure calleliscoursewhich is a structure of meaning manifested eitimguistically
(in various texts), or extralinguistically (by vaus artifacts, rituals, etc.Riscourseembraces both the
process of meaning construction and its resuéisthe articulated meanings.

From this it becomes clear that “the grasp of megihias Greimas calls understanding
(Greimas 1987, 106), embraces two aspects of eguopbrtance: the meaning itself and its
manifestation. Therefore it is vital to distinguibktween these two plan€semesand sememesre
purely elements of content, whergastopiesmay be eithefigurative, i.e. expressed clearly by the
concrete symbols, images, special or temporal dsioes, or thymic i.e. merely abstract
establishments of certain values (cf. Subchap®).ln other wordsisotopyserves as an intermediate
link between the deep and surface structures. Qoesdly, discoursethat is composed of various
isotopiesexposes the complex constructs of significancenéar within the pathway of the meaning
generation, namely starting with the raising ofid@a and ending with its full expression. Thus, the
creation of meaning involves two planes which of@era every sign, as well as larger structures of

meaning. The two planes are the plane of contedttla@ plane of expression. In order to describe
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them, Greimas borrows the structuralist terms $igaifier” and “the signified” and treats them dke
first operational units” (Greimas 1983, 8). Conside
We will call the signifier the elements or grougsetements which make possible the
appearance of signification at the level of pericgptand which are recognized, at the same

moment, as exterior to man. With the term signifiee will nhame the signification or
significations which are covered by the signifiadananifested because of its existence (ibid.).

From this it follows that the dual nature of a signrevealed in more complex constructs of
significance. However, Greimas was not satisfietth\@imere description of the content and expression
planes and determination of their mutual interdelpace. He noted that the opposite nature ofitbe
operational unitsdoes not allow for their parallel relation 1:%.ithat one idea or value is expressed
only by a single clearly grasped element. On thareoy, it often happens so that the same content
value is represented by several elements of express the level of perception. For instance, the
concept of ‘death’ may be described by means oéra¢symbols such as coffin, scull, or the concept
‘night’ as time of action, black as its dominatinglour, etc. It proves that the levels of contemd a
expression are not connected directly and theraldhme some intermediate link which might help to
transform the content values into those of expoessiherefore, though trying to keep to the dual
principle of signs and the laws of a binary syst@reimas suggests 3 levels of tirasp of meaning

- discursive

- narrative

- deep

These levels serve to reveal the processes ofélati@n of meaning.

1.2. Greimas’ Approach to Articulation of Meaning

As it has been discussed in the previous subchapteiformation of meaning involves two
stages: the generation of an idea and its mariif@stan the perceptual level. According to Greimas,
the semantic universe may be described on the lbdstwo universal models: “the expression of
content and the structure of the expression ofesaht(Greimas 2005, 173). In other words, any
structure of significance is composed of te=p leveilvhich states particular values, and surface level
which articulates deep meaning by means of the @magken from the objectively perceived reality
and thus easily grasped. Greimas discerns the, thércharrative level between the two referred to
above. On this level, similaemesare grouped and particular syntactic structurescamposed. They
enable the manifestation of meaning ondiszursive level

14



The three-layer procedure of thesp of meaningeveals the process how an idea becomes a
body. Greimas calls the way of how a particular mreg gets materialized in any form — word or
image “the generative pathway” (ibid, 341). Thathwaydetermines the production of any semiotic,
i.e. meaningful object, and the creation of thaitires of significanceThe generative pathway
functions as an axis where all the elements thatribmte to the creation of meaning are distributed
begins on thedeep levelwhere the particular semantic categories are kstad, sememesare
registered and grouped, and where the recurrerfcét®e sememesomposdsotopiesthat serve as a
semantic frame of the whole structure of signifian

The deep levebf discoursedeals exclusively with semantics which is a vepgteact and
hardly groped stage of the articulation of meanifigerefore, the taxonomy of the relateeinemes
forms a basis for the constructs that may be grhsmel described more easily, i.e. it provides the
possibility for the content to be expressed in sammecrete way. Despite the fact that the discussion
goes around the abstract concepts, sugdeasemesyet on thedeep levethey are always distributed
according to strict logics and obey the laws of biveary structure, namely, the principle pdsition-
opposition Metaphorically speaking, the problem of the skatveen the two extremes, e.qg. life-death,
good-bad, nature-culture, etc. is being solved bis tlevel. This mutual presupposition or
“contrariness” engenders the supplementary relatafr‘contradiction” (negation) and “implication”
(unilateral presupposition) (Petitot 2004, 211)eTihtroduction of the supplementary relations hétps
ensure that the chosenimitive elementseally create @emic categoryand their interrelation is valid
and well grounded. That is, these relations crizateurable conditions to a universal evaluationhef
chosen initial objects and lead to the completemjetson of their characteristics and interactiohigh
is exposed by means dhe semiotic squareomposed of the relations referred to above, i.e.
contrarinesscontradictionandimplication

The semiotic squarenay be illustrated by the opposition life-deathislalready clear that the
concepts ‘life’ and ‘death’ are related by meanscohtrariness Then one should add derivative
categories not-life and not-death that would guamthe study of all the aspects of the binarycttine

in question. Then the graphic model of the valses follows:

Figure 1. The Semiotic Square
(Greimas 1990, 161)
Life < » Death

Not-death > Not-life

15



Here Life-Death, Not-life-Not-death expose the tiela of contrariness Not-death-Life and Not-life-Death that of
implication Life-Not-life and Death-Not-death that oéntradiction.

This logical model of the deep structures is imaairtin the way that it shows all the possibilitas
analysis provided by the binary structure. To pother way, thesemiotic squareeveals new semantic
horizons, in thecase of the opposition life-de#itbse are the intermediate states between lifela@ath
which appear through the interaction between tit@inwo concepts. The merge of the states of life
and death may be represented by the state of #l@epn many mythical systems is understood as a
specific form of life-in-death, i.e. the transcenti life, or it may be manifested by the abilitf/tbe
acting agents to resurrect (ibid.). In that waygpkeres of life and death intermingle and procewe
forms of existence. It should be born in mind tthee supplementary categories derived ondbep
acquire a crucial importance in the mythical navest because they help to attest the binary streictu
and also create semic categorycf. Petitot 2004, 212). Thus these categoriep teeform the logical
model of the structure of significance and defiretwalues are established in that structure.

Certain semic categoriestated on theleep levelgive the semantic tone for the whole
structure of significance and they do that by fwilog a strict logical model, i.¢he semiotic square
The category ‘semantic tone’ should be understa@ dundamental emotional mood, i.e. “thymic
value” (cf. Glossary) as Greimas puts it, whichedeiines the relation between a subject and its
environment (Greimas 2005, 353hymic valuemay be either positive, i.euphoric(e.g. in the above
discussed example — life), or negative, disphoric(death). In other words, the deep discourse values
are transformed intaxiologies— value micro-systems.

However, the establishesmic categorieare abstract, that is, they belong to the plartbef
signified and cannot be perceived without the assistantieeotlements of expression, i.e. withthe
signifier. Therefore, the method of the analysis of meanorgstruction has to find certain ways how to
describe the transformation of the content intairiégive elements that articulate particular measing
By all means, the creation of meaning is not a ttbgwocess; on the contrary, it obeys certain laws
and rules. Greimas keeps to the opinion that elkthuctures of significance are organized accgrtin
a certain order, a kind of ‘grammar’ which serveslétermine both the elements of meaning and their
interrelations. Consider:

All grammars, in a more or less explicit way, haw® components: a morphology and a
syntax. The morphology has a taxonomic nature &éderms are interdefining. The syntax

consists of a set of operational rules or ways ahipulating the terms provided by the
morphology (Greimas, 1987, 67).
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From this it becomes clear that all the structwtsignificance of whatever form have their interio
grammar — the constituents and the rules of thstrildution, the totality of which generates a aert
meaning. In the Greimasian perspective, ordxep levethe taxonomic operations are carried out, that
is, the contents sememes- are classified. Meanwhile, the second stagd@fenerative pathway

the narrative level- deals with the syntactic distribution of the gtedsememeslo paraphrase it, on
the narrative level the contents are allotted so that they shoulceigea the meaning typical of that
very structure of significance. Thus, the charasties of the elements, i.e. contents, is univeeseal
may recur in the systems that are not related Wighone in question; yet the interaction of these
particular features creates the unigue meaningdkatifies the semantic universe as a separatefini
significance.

The classification of contents is a purely cogeitiprocedure which helps to theoretically
describe the operations of meaning constructiore @lassifiedsememedorm the formal syntactic
units on thenarrative leveland these units are called “actants” (Greimas 2883%).Actantsstand for
the entities that may act themselves or may beenfted by other entities. The interactioraofants
forms theactantial modelwhich may be defined as a structural frame of aatige. In his book
Structural Semanti¢$sreimas writes:

The actantial model is, in the first place, therablation of the syntactic structure. The
actant is not only the denomination of an axiolabicontent but also a classificatory base,
established as the possibility of process: its met#dus gives the actant its characteristic of the

force of inertia, which is opposed to the functiefined as a described dynamism (Greimas,
1983, 213).

Greimas borrowed the idea of actants as the maafelhe syntax of contents from the Russian
formalist Vladimir Propp’s (1895-1970) theory onetmarrative structure of traditional folk tales.
Having analysed a substantial number of traditiétizsian folk tales, Propp composed a list of aerta
functions represented in them. That is, the schodastructed the inventory of functions of which he
counted 31 (cf. Propp in Greimas, 2005, 252-253weéler, Greimas suggests that 31 is too large a
number to conceive the structure of functions, dfeee he contracted them to 6 typesaofantsthat
comprise 3actantial structureor couplessender-receiversubject-objecthelper-opponenfGreimas,
1983, 178). Thesactantial structureproject the operational programmes onrheative level

Any narrative that obeys particular rules (in thgcdssed case, a traditional folk-tale) presents
the actantial structuring by starting with theactantial couple ofsender-receiverThe sender-actant
represents the agent that obliges and compelsuthjec$ to act. Within the hierarchical structuteisi

higher in status than theeceiver-actantbecause the sender is the one who manipulatese el
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receiver is the one who is manipulated. Beader-receiver actantsometimes intermingle with those
of subject-objectsince the latter two also stand on the differaviels of ‘power hierarchy’. Any
subject usually suffers thiack, that is, the desire to achieve and manipulateotiject. Thelack
inspires the subject to act and performagrerational programmaevhich ends with the gain of the
object. Thus the elements of manipulation and opeiser over the other are obvious in battantial
structures

To accomplish angperational programmeuccessfully, the fictional character should pssse
or acquire certaicompetencesrlheir acquisition is also considered todeoperational programme
but of a smaller scope in comparison with the cegghated byhe sender To illustrate, the character
that is obliged to fulfill a particular task canndb that solely on his/her own. Therefore, he/she
undergoes 3 challenges (hencep&rational programmegsand gains the requiresbmpetenced.ater
on he/she uses them to overcome 3 adversary chafidno completéhe sender'sask. These smaller
structures of action intervene into the main progree of performance and create new, interrelated
semantic universes. The new structures may be of Kiwds: the ones that reflect a successful
acquisition of competences and those that showceessful management of tilempetencesThe
composition of the abilities leads to the conqudsihe opposing forces. Consequently, they may be
reduced into thénelper-actantand theopponent-actantespectively, which stand in a linear relation
(both are of equal importance) and, according ¢ortfrrative canons, they cannot be found separately
but always stand in opposition to each other.

Thereby, thenarrative levelis the syntactic projection of contents which d&afor the frame of
events that create the narrative itself. The cantgrthat belong to this level, i.e. thetants help to
transform the content of thdeep levelinto the units of expression: figures, spatialtemporal
dimensions, by means of which the world exposemaa and thus is perceived by him. To put it in
another way, thenarrative levelis the plane where the operations, which constitbé corps of the
narrative and which later may be easily manifestethropomorphically on thdiscursive levelare
modeled. Thefigurative or discursive levelbelongs to the plane of thegnifier, i.e. the plane of
expression, exclusively. It exposes concrete figutigat articulate the meanings established and
distributed in the deeper layers.

The most obvious and easily grasped narrative cosms on the discursive level are notional
elements calle@ctors These are nominal figures that are usually careckas the participants of an
action, being involved in some event. In semiatiertinology, the termactor substitutes the traditional
term ‘character’. Everyactor must have at least orectantial and thematic role The change and

transformation of these roles form the frame of thent, while their composition creates the
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individuality of an actor which helps to establistas an independent narrative element. To put it i
Greimas’ wording, an actor may appear as an “iddiai or collective, figurative or non-figurative”
narrative entity (Greimas, 2005, 338). “Figurati\esitity means that asctor may acquire a concrete,
easily recognizable shape, either anthropomorpbiczoomorphic. Whereas the “non-figurative”
manifestation of an actor implies some more abstapect of it; for instance, it may occur as fate,
fortune, etc. Whatever the form, attor is one of the most obvious narrative elementshef t
discursive level.

Every actor has to carry out a particulaperational programmei.e. it has to perform some
action. In theoperational programmean actor acquires sonmmpetencesgains or loses some
features, yet still preserves its essential indigldy. It appears in a particular environment;tiat
way, theactor creates its owfigurative trajectoryor pathway— the way how it emerges and acts in
discourse. In other words, thegurative trajectorymay be defined as a process of #eor’s
development. It also embraces the transformatidhefoles and values invested in and manifested by
that particularactor. Figurative trajectory produces particulaotopiesthat determine the semantic
contribution of a figure-actor into the overall samtic structure of discourse. One or mégeirative
trajectoriestaken together form broader narrative elemergshiematic roles

The figurative trajectoriedefine the change of actor, while thethematic rolesare “units of
content that do not have equivalent in the senswald” (ibid, 352). To put it in simpler termshe
thematic rolesare not nominative figures that may be directlynifessted in discourse, but rather the
categories that help to determineaantor’s sphere of activity, its significance, environmant impact
on the meaning of the narrative as well. Thus, ttematic rolesand figurative trajectoriesare
interdependent: the concept of ttiematic roleinvolves that of thdigurative trajectory Clear and
exact designation of a thematic role helps to redhcs relatively wide category toceampetent actor
and then transform it into actantial role

The levels that have been just discussed abovetheedeep narrative and discursive —
compose th@enerative pathway.e. they reflect the process of the creatiomefining starting with
the establishment of contents or values, theirridigion and finally ending with their actual
manifestation. Thgenerative pathwagxposes that meaning is articulated by meansaokter form
the abstract semantic elements to concrete figueest deals with the mechanisms how gignifiedis
represented by thsignifier. Having analysed all the discourse layers, itassible to illustrate the
semantic organization of the structure of signiima by the scheme created by the author of therpape

and based on the Greimasian perspective. Consider:
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Figure 2. Articulation of meaning
(Created by the author of the paper)

Realworld —m8M 7 » Actual manifestation

A (Discursive level)
the signifier
Structuring into narrative
(Narrative level) .
Idea v > Establishment of meaning the signified

(Deep level)

The discursiveand narrative levelscomprise the realm of thgignifier, while thedeep level
reflects the generalization of tisggnified The discursive leveis the surface structure discourse
which manifests its most explicit narrative elensemthich may be categorized according to their
functions andhematic valuesind acquire the name of a particidatant i.e. a functional element of
the narrative levelwhich shows the internal organizationdi$course In semiotic terms, thearrative
level shows the syntactic relations between the semaattents, while theliscursiveone represents
these contents by means of images that come frerolifective reality. Finally, thdeep levekxposes
the overall meaning that underlies the manifestatodd the other two levels by designating the

boundaries oifsotopiesand shows the interaction of themic categoriesesiding within discourse.

1.3. Mythical Discourse from the Semiotic Perspecti

Greimas’ works clearly express the impact of strcaitsm on the scholar’s ideas starting with
Saussure’s binary oppositions as initial constrgftsignificance and finishing with the narrative
actantial modelswvhich both originate from and supplement Proppsoty on the structure of folk
tales. Yet, Greimas is also famous as a mythologigi strives to reconstruct the ancient models of
thought. Attempts at explaining their significan¢eding the appropriate sources and unite all the
information into universal mythical systems. Inst@nquiry, Greimas was greatly influenced by the
works of French anthropologist Claude Lévi-Stra(lss1908). The latter attempted to systematize
various myths and stated that they all expose sommeéel of internal organization which by itself
suggests that myths should have derived from withiman consciousness and since the model is

common for all the cultures he got acquainted withese ideas encouraged Greimas to undertake
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some reconstruction of the Lithuanian myths and tiving the start for the semiotic attempts at the

reconstruction of myth in general.

1.3.1 The Origins of Myth

Many scholars who have been studying myths agrae riyth is an extremely complex
structure that is dificult to describe for manyseas. Firstly, as Edmund Leach states, also expess
a similar opinion to that of Lévi-Strauss, one loé tmain difficulties in mythological research i®th
“diachronic distance” between the ones who creétetie ones who turned it into a written text and
those who try to analyse it (Leach in Greimas 199), The complications is made by the fact that a
mythologist has no exact and sufficient data alaoparticular ancient culture, thought, language, et
and has to rely on the fragmentary bits of infoioratind thus construct at his/her best at least anl
hypothetical model of the analysed myth. This peablin its turn, causes another difficulty, namely,
that a scholar who has no direct access to the idataoes not know a particular ancient language,
hence becomes dependent on the versions of mytiedeted by translators. It happens so when, for
instance, one attempts at the reconstruction aeahmyths and has to rely on the texts written ulow
by Christian monks who inserted the Christian tsaito mythical discoursésAs a result, the lost
direct connection to the ancient cultures encowdbe scholars to look for other possible means in
explaining and rebuilding the ancient mythical syss.

It should be stressed that the essence of mythsnlitheir origin. Despite the fact that most of
myths have reached the contemporary times in tiva @ language, they cannot be kept within strict
textual frames. Lévi-Strauss claims that “myth mhblinguistic and non-linguistic phenomenon”
(Lévi-Strauss, cited in Greimas 1996, 53). Indemgth is a structure of significance and thus its
linguistic form makes only one part of the wholeusture, i.e. mode of expression, the realm of the
signifier. But the generation of meaning should necessaiglive thesignified— an abstract idea, the
germ of meaning, which originates not from langydogg from human consciousness. Greimas accepts
Lévi-Strauss’s idea that myths come from human gho@nd hence they are “dimensions following

which people do contemplate on their cultdr&@reimas 1990, 11). Yet, he maintains that whilghs

2 0On the other hand, the fact that one mythicalesysnay portray the elements of another one whiearkyl depict
themselves as foreigners in that mythical discosuggests that myth is not only a linguistic pheanam, but rather the
result of human consciousness activity expressduhbyistic means or rituals.

® This and other translations of Greimas’ textsr(frGreimas, A. J. (1990Y.autos atminties beieSkartpie dievus ir
ZmonesVilnius: Mokslo leidykla) are mine (A. G.)

21



are bound to their power, they are more likelyécelipressed not linguistically, but by means ofald
which figuratively express the collective experienc

Myth as a product of human consciousness is vidwezhother semiotician, a representative of
Moscow-Tartu School of Semiotics, Jurij Lotman (29993). He points out that myth is “a
phenomenon of consciousnes§lLotman 2004, 232). According to him, if myth ‘cees’ the
boundaries of human consciousness, it is at leagtafy desemantizedi.e. it has lost its initial
function. On the other hand, any form of the mastdgon of myth does not have a great impact on it
because despite theurface i.e. a figurative frame and differences in expi@s, an internal, deep
structure of myth remains unaltered. Jesper Sanesgaports this idea and claims that the constcti
of myths is initiated by the common cognitive pipies that organize an internal structure of myhs
well as their figurative expression (cf. Sgrensef72 10). The approach to myth as a result of human
consciousness explains the fact why in many ureelaultures of the world the mythical systems
expose the similar motives, raise the same problents suggest similar solutions. It happens so
because myths are produced by the mechanism ofrhaoresciousness, which operates according to
the same laws despite the cultural environment lwhiay influence no more than the figurative design
of myths.

In other words, culture determines a figurative regpion but it cannot affect their deep
meaning; it engenders a number of narrative priojestof the same myth, but only thdigurative
level differs while thedeep one remains stable in all the cases. ThereforeGsmas asserts,
“similarities and differences of the expressionnglashould be treated as the surface ones and of
secondary importance, if it is possible to dephiet $emantic identities [of several variants ofshme
myth]” (Greimas 1990, 18). It becomes clear thist fof all, it is obligatory to distinguish betwee
myth as such and mythical narratives. The formex sdable semantic structure, while the latter may
vary in figurativeness yet originate from the form&hen it should be acknowledged that none of a
number of the mythical narratives that reflect gk myth is erroneous or distorted. That is, lad t
versions of a particular myth are right, and thisreo, or should not be any privileged narrative. A
Lévi-Strauss assumes, “all variants belong to mytetause and reveal its different aspects (Lévi-
Strauss cited in Greimas 1996, 63). Accordinglmyhologist who attempts at the reconstruction of a
particular myth has to take into account all itssi@ns — this is the only way to draw a completdye

of the initial source of the analysed mythical atives.

* This and other translations of Lotman'’s textsramee (A. G.)
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Nevertheless, as it has already been noted, mytls tato linguistic discourse only when it
begins to retreat from the active life thus lositgginitial functions. Sometimes it happens so that
mythical narrative appears because someone irothenanity needs some explanation about particular
things, i.e. when the members of a community demnatesthe lack of internal belief, hence some
additional means emerge to ensure the existenerytf. Mythical narratives with their elaborated
figurative expression as well as rituals serveoasstto re-establish myth because they supplenmaht a
explain each other. Then it is possible to arrivéha conclusion that the manifestation of myth is
testified not only by mythical narratives, but alsp mythical actions, i.e. rituals and customs \whic
depict the life of a particular community not thgbuthe linguistic but rather through somatic
expression (cf. Greimas 1990, 13).

Myth is inseparable from ritual. As Joseph Campblalims, “[by] participating in a ritual, you
are participating in a myth” (Campbell 1991, 10B)is not surprising then that the ancient cultures
give not only the mythical plots but also the remisaof customs and traditions which reflect the
mythical culture of ancient people. In fact, in theurse of time, a great number of them have
undergone the process @ésemantizatign.e. turned into new linguistic or ritual constts, acquired
new functions, but some traits still betray the Imgal origin of these entities of meaning.

It should be born in mind that myth is not an indual construct of significance, but rather the
product of the collective consciousness which ot$léhe experience of a particular community. So it
usually enters all the spheres of life and has nparsgibilities to remain in these spheres eveories
changes in the cultural life (which may erase thadier mythical system and pave the way for a new
one) occur. As Greimas puts it, “mythology is natalection of myths, but an ideological structure
that can display itself in any ‘literary’ form” (&mas 1990, 10). Myth is a construct of common
consciousness born deep in the mind of man, araularal changes may erase it without leaving any
trace which would give a hint about the existentength. Even though due to some reasons, e.g. a
changed economical or political situation, mythraatrexist in the active life, it exposes itselfather
forms. For instance, the mythical narratives ttsduto have mythical power on certain occasioas, i.
they were extended during particular events, c@dttransformed into the so-called folk tales; for
instance, hymns could turn into folk songs, chamts riddles or proverbs, rituals into games, etc.

Thedesemantizationf myth and various forms of its enactment arentbin both semantic and
pragmatic data. For instance, the etymologicalngsanply that some songs might have derived from
incantations because the word ‘incantation’ suggesimething sung or chanted, while in some Indo-
European traditions, this word is related with Epétf. West 2007, 326f.). The common origin of

songs and incantations is testified by certainufiesst of folk songs or, for example, the usage @ no
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meaningless utterances: “ll-e-o-lay and a lullay’ga “Fal the dal the di d&” the constant repetitions

of some elements and so on. All these charactsistie typical of the magical formulae as well.
Archaic and strange words, ungrammatical constastcome out as specific features of ancient spells
(cf. Sgrensen 2007, 89). The words that do notngeto standard language and unclear murmuring
were conceived as a means of communication witls gothe imitation of their divine language that is
not understandable for the mortals, while the comtstepetition of certain formulae was believed to
reinforce the possibility for the gods to hear #rechanter. As it may be seen, similar features are
transferred to folk songs; therefore a mythologisbuld investigate folklore and see if it gives any
hints of the encoded ancient mythical system.

Minor folklore may contribute to the general undensling of the ancient cultures as well.
Proverbs, riddles, sayings are said to “in origgmeral a culture’s traditions, norms and mbres.>
often their each word carries cultural informatighambdin 2002, 337). It has been discussed that a
figurative expression of myth is very closely rethwith the culture in which that myth thrives. hu
myth is a construct of the collective consciousnessch projects and organizes the values of a
particular community. It is not surprising then ttlminor folklore may open deep treasure-troves of
mythological information. Yet, one should look niar formal literal but rather qualitative links
between the values articulated in minor folklored ahe ones established in a particular mythical
system. In other words, the later sources, i.egsoproverbs, etc, could lose their archaic forot, b
they still may expose the conceptual structure taaiad by the ancient beliefs. For that reason, a
mythologist who strives for the reconstruction ofmgth and relies on the folklore sources must pay
special attention to the deep meaning and strudtitbese sources, decipher the distribution of the
semantic elements and their interrelations as aglicompare how these elements extracted from
folklore may be inscribed into the semantic streetf the analysed mythical system.

It is obvious now that mythical data may be foundarious forms of manifestation. Therefore,
mythical narratives are only one of the possiblarses which may help to reconstruct a particular
mythical system. It encourages undertaking theystfdnyths even if there are not enough mythical
narratives, because the analysis of any elemerttsecdincient culture may fill in the informationpga
if a scholar takes into consideration not the eadkeform but rather the semantic charge found withi
these elements. Hence a mythologist should treatniiithical narratives, folk songs, proverbs and

other genres of minor folklore as equally signifita

® http://www.contemplator.com/child/mother.html
® Customs and behaviour that are considered typfaalparticular social group or community.
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1.3.2. Semiotic Structuring of Mythical Discourse

As it has been discussed, myth derives from hunwasaousness and exposes itself in any
linguistic form, ritual or tradition. It is the pdoct of the collective consciousness which as ahgro
structure of significance embraces the planes @kidnifier and thesignified Now it is necessary to
review the features which distinguish myth from estlcollectively created discourses, depict the
peculiarities of how the meaning is generated ihiggl discourse in comparison with other types of
discourse and discern the general functions of ragtiuch.

In this paper, considerable attention is given tahmas a written text, i.e. the type of mythical
narrative, because it is one of the most inforneaseurces concerning the knowledge about ancient
thought. This chapter will discuss the featuresngth as a linguistic discourse which individualizes
myth as a sovereign phenomenon. It is worth rememip&reimas’ theory on the three levels of the
grasp of meaning: thdeep narrative anddiscursiveones (cf. Subchapter 1.2.), because the internal
organization of mythical narratives differs fronattof other discourses, e.g. folk tales, etc.

Semioticians as well as mythologists and scholdns Wwave touched upon the issue of the
mythical systems emphasize an extremely complax@af mythical discourse. As Lotman maintains,
“the mythological world is extremely hierarchicabin the perspective of meanings and values; it is
indivisible into separate features, but very eadilyisible into parts” (Lotman 2004, 233). In other
words, the essential elements that define myth adtitute its essence are not the figures of the
discursive leveli.e. features and the distribution of semantimponents. Thus, the discussion turns to
thedeep levelvhere the essential values that underlie the witislourse are established.

Greimas keeps to the same idea as Lotman doesodesl that “if one reads myth horizontally,
it appears as a clear but meaningless tale; whefease reads it vertically and retraces recurring
semantic elements, myth becomes an unclear, hdedipherable yet meaningful text” (Greimas 1990,
11). Both semioticians point to the discrepancycohoccurs between th@eepand thediscursive
levels. Moreover, they both stress that the meaafngyth resides not in its expression but in teep
internal structures, and on the abstract level.tRar reason, the horizontal, or syntagmatic, renof
a myth does not allow for catching its meaning;hsacreading touches only the surface discourse
levels and leaves its significance aside. Meanwttike vertical-paradigmatic reading forces to léak
semantic units and re-organize them into a newerysivhere the components identical in their
semantic charge may substitute each other in thedbstructure of discourse and thus reveal the

internal distribution of values.
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It is noteworthy that mythical structuring alwaygpeses the opposition epntrarinessof two
values. As Leach notices in his arti€@enesis as MytHa very noticeable characteristic of mythical
stories is their markedly binary aspect; myth iestantly setting up opposing categories” (Leadedci
in Middleton 1967, 2). That is, two contrary valuegy. life and death, are established ondbepof
mythical discourse. As it is known, they engender supplementary categories non-life and non-death
(cf. Subchapter 1.2.). Each of these categorieisposed of the nets aotopiesor, to put it in
another way, every value is represented by paaticabncepts featuring their complex internal
structure ofsememesindclassemesvhich depend on the context. From this it follotlvat myth is a
strictly hierarchically structured discourse whexeery element is of crucial importance for the
meaning of the overall system of significance. theo words, the internal organization of myth is
based on metonymic relations, thus a separategbdatie mythical structure represents the whole
system. Indeed, Lotman asserts that “a part doeshaoacterize the totality [of mythical discourbei
self-identifies with it” (Lotman 2004, 233). Namelthis peculiarity, according to the scholar,
distinguishes myth form any purely descriptive digses. The powerful mechanism of the metonymic
relations forms the particular mythical images thequire an emblematic character. To illustrate, th
image of the ocean is usually associated with anpyand communication; the image of the raven
implies the context of death, etc. Particular insagleat are regularly found in similar contexts
gradually become the ‘label’ of that context, ite.emblem which brings a sufficiently wide and plee
semantic charge and it is not necessary to exfiaidiscourse in detail anymore.

The metonymic relations perfectly explain both te@nection of theignifier and thesignified
and the relations between teepand thesurfacelevels of discourse. However, beside metonymy, the
process of the production of mythical discourseolmes metaphorical relations, namely, the
association-based choice of a cersgnifier, which acts as a particular figure on the dismar$evel,
for the signified which represents the meaning laid out ondkep levelln other words, particular
images are chosen according to their similariteeshie concepts being represented by them. For
example, death in many cultures is associated thighblack colour. hence black animals or things
often come to symbolize death; mist does not allowgee things in the objective reality, thus in the
mythical thought it stands for uncertainty, disataion, etc. In such a way, metaphoric or poetic
thinking serves as an intermediary link which heatpgransfer the simple language used to desdnibe t
world and things to the level of mythical discouvgieich expresses human reasoning about the world
and things.

To summarize, it appears that the construction @mmg begins in human consciousness and

follows the principles of binary structuring. Thaatto say, all the structures of significance, tstgr
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with the simplest oppositions and finishing withmgdex mythical discourses are based on the
comparison of two objects. The relationship oftine objects produces meanings which, in their turn,
on the basis of similarities and differences, anited into larger systems till finally they form a
tremendous construct of significance, i.e. mythidisicourse. Thus, myth perfectly echoes both the
elementary structures of significance and a comptganization of discourse. In other words, mythica
discourse is a perfect soil to test the validitythed semiotic theory which attempts to overviewtlad
stages of the meaning articulation.
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2. ASEMIOTIC ATTEMPT AT THE RECONSTRUCTION OF THEELPIE MYTH

Not all mythologies of the world gain equal attentifrom scholars. And the later this
awareness is raised about one or another mythysa¢ra, the greater information losses it suffers
because time erases entire cultures irreversib&ncE in order to reconstruct at least a satisfactor
picture of a particular mythical system a researttas to clutch any possible means and rely on the
data extracted not only from the narratives ackedgéd as mythical, but also from the so-called
secondary sources, such as minor folklore, or atbientific fields. That is what exactly happendthw
the kelpie myth: a contemporary enquirer has todrgent with the snippets of information the vaiidi
of which is not always reliable either. On the othand, the reconstruction of the kelpie myth may
serve as a testing means of the semiotic methokedoout by A. J. Greimas, because the
reconstruction is, to put it in his own metaphdrie@rding, “to theoretically reconstruct the whole
vase from several shards or to draw the plan oktitge city just from several remained stonework”
(Greimas 1990, 18). And even though every mythnstaction is more or less hypothetical, still it

may draw new paths for future investigations.

2.1. General Remarks on Kelpie as a Mythical Creatu

Usually the kelpie (or kelpy) is defined as a fawgter creature or water spirit of Scottish or
common Celtic folklore. It is the figure which und#fferent names is also found in the Germanik fol
beliefs (cf. Mackilllop 2004, 281; Lecouteux 20A%8). Following formal definitions of the creatute
appears that it is hardly associated with mythiistourse. Traditionally, it is more acceptable¢aie
it as an element of pure folklore. However, it ddobe noted that the sources providing the major
information about the kelpie — legends, testimoni@d by people or folk tales which articulate the
features of mythical narrative — are more likelyoslivers of a mythical discourse than well-oedier
narratives so typical of traditional folklore. Omeay arrive at such a conclusion after a closer
examination of thaarrative structureandfigurative expressive means found in these texts following
the analytical steps offered by Greimas.

First of all, it is worth paying attention to thestlibution of theactantial roles i.e. functional
elements. As it has been already discussed, stosigglly attributed to folklore, e.g. folk talesvieaa
rigid actantial structurewith at least 4 actantial rolessender-receiveandhelper-opponent present
in it. All the events and transformations follow anstrict logical order: the character/culturaldhées

obliged to perform a certain deed, and in one otlaar way he/she acquires certaompetenceand is
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finally rewarded for the effort. Despite the vaiat of actors or slightly modified figurative
trajectories the actantial structurenever changes because any alternation would tetitetgeneration
of a different meaning of the entire text.

Meanwhile, mythical discourse obeys different nawearules. In it the traditional functional
structure so typical of folk tales loses its sigrafice and thaction develops under entirely different
circumstances. One of the most characteristic featof mythical discourse is the absence of the
sender-actanti.e. here the character acts without any extenuantive and there is no need or reason
for the action to occur (cf. Greimas 1990, 117prkithe traditional narrative perspective, in myahic
stories all events seem to be accidental, demdimgjreather vague logical-causal interrelationseyrh
start abruptly, without any introduction of the atimstances and or pre-history of the event; the
participants of the action are not detailed eithéneir presence is taken for granted as if imgytimat
the hearer/reader (i.¢he receive) of the message knows the background of the tedtreeeds no
explanation. A relatively loose organization of tierative suggests that it should have derivethfro
human contemplation upon the world, i.e. mythslof crucial importance to note that all the sosirce
which testify to the existence of the kelpie exptise features of mythical discourse. That is, the
syntagmaticor in other words, the horizontal structure seémise sketchy and obscure, while overall
meaning is manifested through tharadigmaticor vertical relations of the elements of the narea
For instance, a number of the stories speak alb@ukelpie as a beautiful horse or stallion, usually
black that wanders near a water body and luresaayweaveler to sit on its back. But when he dages i
the horse carries him to the bottom of the lake @anburs him (cf. Mackillop 2004, 281). From this i
appears that there is no external reason for suxhaviour on the part of the kelpie. Even hunger i
not a satisfactory explanation since the kelpie@ripetence’ for devouring people is ideal. To put i
other way, the water-horse is an ever-devouringtare. On the other hand, to follow the specific
criteria of a myth structure, i.e. that myth attésngt the explanation of the particular laws ofwueld,
the kelpie’s behaviour might probably seem as abagliment of the destructive water powers, human
fear of sinking which might be expressed as theodeug action of the kelpie, or some other human
dreads. In any case, the kelpie comes into viearasteworthy mythical figure and not a mere folklor
segment.

The very fact that the number of the direct soyrdes. mythical narratives or other
‘testimonies’ of the existence of the water-spistrather limited should not prevent a researdttan
a deeper study of the kelpie’s mythical functiofise determination of the second@sgtopies(i.e. the
semantic fields) will definitely be helpful in cangcting some semiotic frame of the kelpie myth. To

do it, the object of the research should be defmecde accurately.
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In rough terms, the kelpie may be described astarvepirit which usually acquires the shape
of a horse when it shows up for humans. A simitaature was also known in classical mythology: the
first mentioning of the water-horse under the nammexdaurog — hippocampuss found in Greek
mythology (etymologicallyitnoc meaning ‘a horse’ anddumoc meaning ‘a sea monstet’)The
geographically widespread popularity of the mofifaowater-horse may both facilitate and aggravate
the reconstruction of the kelpie myth. On the oaed) the comparative analysis may be useful in
filling in the information gaps; on the other hantlmay also erase the peculiar features of this
particular water-horse. The more so that the cttbadata, concerning the issue of the kelpie
identification as a mythical entity, is in itselh@iguous.

One of the biggest problems which a researcher users is that the empirical material
sources do not provide a smooth picture of thei&elp some stories, it is depicted as an inhabibén
gushing streams, though in others it is describedaadweller of standing waters exclusively.
Nevertheless, there remains a common belief thagr{eloch has its kelpie” and that “kelpies still
haunt Scottish pools and lonely rivétsThere are sources which state that one shouldugbly
discern among water-spirits lest confuse kelpidwiher mythical water creatures sucheashuisge
in Scotland,pook in Ireland, BAckahasterin Sweden, etc. However, despite the differencethée
formal definitions of these mythical entities, thiries and testimonies of the existence of thpi&el
which are considered to be the primary sourcesfofination provide a rather confusing and abstruse
data concerning the distinction of the living eowiment and the behaviour peculiarities of the
creature. What is more, some tales about the kelpgewater-horse, such as “Moregie and Kelpie” (cf
Zagorskied 1992, 67-70) even state that kelpies are partigulscared of the running water the
reaching of which might be the only possible wagsoape.

No less confusion is found with regard to the tioh¢he kelpie’s activity. Traditionally, similar
to all malevolent mythical creatures, it is a nigidnster. Some stories tell that it is impossibleneet
the kelpie before sunset or after the dawn. Nomeskethere are numerous tales about the kel@tgs f
activity in the day-time. The problem may be pdistiaxplained by drawing the assumption with the
time that the kelpie was merely confused with othater spirits. Unfortunately, a closer examination
of the specificity ofeach uisge’sactivity shows that a similar chaos resides irerees well: the formal
definitions claim that it performs evil acts onlyraght-time, yet the primary sources mostly strésg
being the time okach uisge’'slisposals. Hence, the activity aspects of the helhs@ped water spirits

cannot be classified according to the formal dgfns based mostly on the folklore tradition that

" http://fantasyhorses.homestead.com/water.html
8 http://www.mysteriousbritain.co.uk/scotland/folkédkelpie.html
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shows the distinction of the creatures accordintheogeographical area or their dialectal names and
not according to their specific features or behawtestified in the stories told by people whi beé in

the existence of the water-horse. For this reagorew basis for theaxonomyof water spirits should

be found out, including the definition of the temgadimension of their activity.

For the sake of truth, it should be noted thatladl cases which describe the encounter of the
kelpie and a human being precisely determiningitheas the time of the action end up with the defea
of the water-horse. Then the creature is curbexh@ manages to steal its bridles without which the
kelpie becomes as humble as a lamb or may be thesivéd by an insightful man (cf. Zagorskien
1992, 217ff.). The day time as the time of the iefpactivity is a common element in the stories
where the creature demonstrates its desire todureman daughter and marry hek maiden, who
takes care of her herd or is just having a rest seme pond, meets a charming swarthy young man
who is actually the dangerous water horse in de&gurhe man’s refined manners enchant the maiden
and she agrees to come to the same place againtladtesunset, as the seducer asks, or at night,
sometimes even with the intention to get marriekde Ftories of this category have various ends:
sometimes the maidens manage to find rescue bystiiees or other men help them, in other cases the
monster takes its victim at any cost. Yet, the nimgtortant point in this respect is to discern dads
as an obligatory condition for the productive andcessful activity of the kelpie. The water horssym
also appear even in the midday, but then its vi¢tas many chances to escape: to wade a stream, to
reach successfully the parents’ house or cheatrélaeherous monster in some way. Whereas, if it is
encountered at dusk or before the dawn (i.e. befurecrow of a cock), then there is practically no
hope to avoid its horrible jaws.

Due to the multiple contradictions the treatmenthef kelpie as a mythical figure will be rather
generalized in this work. Here the kelpie will peoached as a mischievous water spirit that eted|
with the Greekhippocampudest attested in the sources of Celtic and Gaeigin. It will be also
considered that this water creature resides in,dés and silty lakes or bays. It may changehtspe
and most often appears ether as a beautiful stabd target victim is a man, or a handsome young
man if it is about to catch a young maiden. Thbs, distinction between the kelpie and other water
spirits, such asach uisge, pogletc, will not be emphasized here and to be tefttie future research.

It seems to be reasonable firstly to draw at |#astsketchy frames of the myth of the water hoose t

initiate more detailed research of every individungthical water creature.

° Though there are sources which claim that kelpiag wed (and sometimes did) the mortal women, thia imtention of
their guile still remains not love relations buther willingness to devour them.
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In general, it is possible to claim that the kelpigth obviously consists of severabtopies or
semantic fields that should be discussed more ed#dlyg in order to reconstruct the whole mythical
structure. The shape of the horse as the most @ogisiguise of the creature comes into focus fifoen t
very beginning of the analysis. Another issue of lass importance is the monster’s dwelling
environment, i.e. water. Both concepts either tageparately or in relation with each other engender
subsidiaryisotopiesand newfigurative trajectoriesin the mythical discourse, therefore it becomes
possible to inscribe theememesf darkness and death (with all its aspects) endberall structure of
the myth.

2.2. Mythical Development of the Image of the Horse

The pagan consciousness is undoubtedly strongitectlwith nature, since men used to be
extremely dependent on it. Peaceful relationshifp wature was a guarantee of the safe life, whiée t
establishment and cultivation of such relationshipothing else but religion based on myth andatitu
As Miranda Green points out, “for the Celts, thpesmatural forces perceived in all natural phenanen
could not be ignored but had to be appeased, jatgdtand cajoled” (Green 1998, 1). It goes without
saying that such an attitude is typical not onlyGC&fits but of the primeval consciousness in general
when contemplating the divine world through thespriof casual things and everyday experience and,
vice versa. Due to the lack of scientific knowledige ancient man viewed many natural phenomena as
mystic and mysterious, coming from the supernatpmbers, every process or change covered a
certain meaning predestined by some deity. Thezafaos hardly surprising that the supernaturalldor
acquired the anthropomorphic expression easilygdeed by a human being and yet different from the
earthly world in its supernatural qualities assitin the case of the mythical perspective worked ou

with respect to the horse.

2.2.1. Economical Reasons for the Mythical Equiaespective

The horse played a vital role in the life of theciant men. In fact, any activity was hardly
imaginable without the help of this domestic anintialvas as a guarantee of a prosperous life, laisd t
function could have stipulated the mythical praetof the horse as a provider of wealth. Herelgy th
horse was taken for an intermediary agent betwseigdds supplying the goods and people consuming
them. On the mythical plane the horse may be at&th to the sphere of earth gods related with
fertility.
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However, the horse was important not only for th#led agrarian people who cared for the
harvest but for the warlike nomads as well. Sifee dncient times a steed has been the obligatory
attribute of every self-respecting hero becausétiiee’s exceptional characteristics could deteenain
successful end of a combat. Hence the horse sas/@shelper not only in agricultural but also in
military activities. The figure of the horse appean the mythical plane in the realm of war-gods. |
other words, it is inscribed on the wiaotopywhich could have determined the role of the protec
attributed to the horse (Lecouteux 2006, 28).

The third equally important function of the horsethe human reality is that of a means of
communication. The swiftness of the horse coulg plaimportant role even in the political life, whe
a message from one chief had to be brought to anah soon as possible. In common life the horse
ensured the mobility of the whole property. Thaswliae only means of transport and communication
at a distance. Having in mind that mythical conssitess usually projects the communication between
people and gods based on a distance, it seemsagedile that the figure of the horse might acguir
the functions of a mediator between the two woHdgiman and divine ones.

Such a multifunctional nature of the horse deteedia broad employment of its image on the
mythical dimension. If one followed the traditionainctional classification of Indo-European gods
which distinguishes ruling divinities, war divire8 and vegetation gods, one would see that, as West
claims, every sphere of divine activity exposes figeire of the horse as being of exceptional
importance (West 2007, 158). That is to say, gofisvbatever function have horses as their
companions with whom they even share their divouslf

The significance of the image of the horse becomere evident in the Celtic and Germanic
mythologies. For instance, Caesar from Gael regdt¢that Gaelic people believed that their tribes
originated from a horse-like divinity, thereforeestelementech meaning ‘a horse, steed’ is found in
many names of gods (cf. Tokarev 1994, 636). In Gaeimmmythology, the importance the horse is
attested by the archeological findings in anciemtdb places. The role of a steed or horse in timeral
ceremonial will be discussed in more detail inftiwing subchapters. Whereas here it is seenieto
sufficient to note that it appears as a universghioal figure known in many Indo-European cultures
and found in all the spheres of the mythical world.

The significant mythical functions of the horse stiél preserved in the monuments of folk lore.
Some stories depict the horse as the criteriondasure one’s wealth, safety, strength, power aroth
qualities. For instanc&;he Story about the Dragon of Wantfeguggests some interesting aspects that

10 A tale in Briggs, K. M. (1980British Folk-Tales and Legendsondon: Granada Publishing
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might be of mythical nature. It speaks about thighincalled More of More Hall “of whom it was said
that so great was his strength that he had oneedsai horse by its mane and tail, and swung itdoun
and round till it was dead because it had angenad Then he had eaten the horse, all except head”
(Briggs 1980, 142). Obviously the knight was théyanan capable of defeating the dragon of Wantley
and his extreme physical judged by his fight witl horse.

It is the consumption of the horse that serves a@soaf of extraordinary abilities and thus
suggests the mythical context. It is interestingad, that in order to establish his authority aodial
position, the chief of Celtic or Gaelic tribes hadmate with a mare before the whole community and
thus acquire the necessary qualities that wouldagee successful leadership (cf. Ellis Davidson
1988, 54). Other sources claim that the horse fsaerituals were considered to lead to the hapiey |
after death, therefore many tribes used to burppjgetogether with their horses while mass sa@sfic
were also arranged to propitiate gods on one othandgssue (cf. Green 1998, 153). Consequently, the
ritual eating of a horse’s flesh could have beeingportant part of the ancient religious life tmabst
probably was inherited from the ancient horse-saltypical of the Celtic tradition (cf. Ermagyt999,

80). It is also possible to make an assumption tthatsacrifice of the animal was related exclusivel
with the privileged caste of the rulers, since bammnants are mostly found in the tombs of thefshi
Such a custom might have been formed due to theoeaic reasons — only warriors who conquer other
tribes and adopt their wealth, or the rich paraafommunity could allow such luxury as to be buried
with the horse. On the other hand, the funeraliticas$ suggest the unity, or rather indivisibiliby a
horse and a man because the animal could not Iseg&s the disposition of another man in case its
initial proprietor died; it was more acceptablekilb the horse as well. In such a way, pagan myhic
consciousness reveals a rather interesting stingtef a human being as an entity. Having in mind
that in the pagan tradition horses served as pgyohps, i.e. the carriers of the souls to the atfiéerl
world (cf. Lecouteux 2006, 29) and also used tadabemic animals representing the spiritual origin o
some tribes, so they come to represent the iddalai man, i.e. human soul. To put it more precise,
similarly as in the objective reality the horsetpuais its master from physical death, from theurgamf
famine or the enemy’s gun, hence the mythical donsoess re-projects this function of safety to the
afterlife and ‘employs’ the horse as the guide e soul. Thus, the concept of the horse may be
prescribed to the mythical plane and related withlife after death.
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2.2.2. The Image of the Horse in Relation with Deat

As it has been discussed in the previous subchafgiter horse being of great economic
importance has gained strong positions in the mgthconsciousness. Its image has a number of
relations with the projection of the afterlife exisce. That is the first step in the reconstructibthe
kelpie myth because the horse-shape of the cre&wstablished as a mythical heritage, while the
possible implications of death may serve as a lrackgl for the explanation of its terrible behaviour
with regard to people. Yet, a mythologist cannosagsfied only with a hypothetical contemplatian o
the relation between theememe®f the horse and death. He/she needs a scieptibicf, hence it
appears useful to investigate the etymology ofwbed ‘horse’ because it may show the semantic shift
of the word in the course of time and thus enrdehdescription of the kelpie as a mythical being.

A Handbook of Germanic Etymolodpy Vladimir Orel stresses that the word ‘horseghti
have derived from the Germanigrtissan(cf. Orel 2003, 189). As it claims, the word wasrowed
from East Iranian, or to be more precise, the @Qskriguagdgv)urs meaning ‘stallion’. Later on it split
into ONhross OEhors, OFrishors, hars OShros OHG hros, rosall meaning ‘horse’. The etymology
seems to be irrelevant from the mythological per8pe, but Orel maintains that the word is related
with the Germanic ¥ruzanwhich later gave birth to OMror ‘corpse’ and OEge-hror ‘fall, ruin,
death’ (ibid, 190). Presumably, these concepts iffereint at the first sight could result from he
semantic split of the common complex concept thas wsed in the Germanic proto-language. Orel
claims that the Germanicxtfuzanhas derived from Germanixreusananwhich in its turn later split
into OE hredsan‘to fall’, OHG hriusu ‘reor’ (leg. Ruor) which is etymologically relatéd Gkxpovw
‘to strike’, Lith kruSu, krusti‘to trample’, OPruskrit ‘to fall’, Slav kruSiti ‘to destroy’ (ibid, 186).
From this it comes that the analysis deals withesdvsemantic elements covered by the Germanic
*xruzan If it means ‘corpse’ or ‘death’ and is derivedrfr Germanic Xreusananso one may infer
that the noun *ruzanindicates the state resulting from the activitnaled by the verbxXreusananin
other words, destruction, strike, the usage of jghy$orce cause somebody’s death.

Another important aspect to consider is the dowdwdirection of the action depicted by the
Germanic xreusanan To remember the behaviour of the kelpie, all sbbarces claim that having
caught a victim, the kelpie rushes headlong to lib#om of the lake. Schematically the kelpie’s
movement preserves the downward direction. Besjdsspefore reaching the surface of the lake, the
creature strikes the water with its tail making donoise, resembling the sound of thunder (cf.
Appendix 1.12.). This characteristics is relatethvtihe etymological aspect ‘to strike’ of the Genigca

cognates referred to above. As the tales and lesgebdut the kelpie tell, at the bottom of the lake
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human victim faces death. This correspondstite sememesxtracted from the linguistic data
suggesting that the word meaning ‘corpse’ and the meaning ‘horse’ have derived from the same
root.

In conclusion, the parallel chains #mantic elemenextracted from different planes such as
various sources (tales, legends, testimonies tplpdople) about the kelpie and etymological analysi
of the word ‘horse’ might be worked out. By follavg a formal etymological development of the
words the sequence sémemeéhorse-strike-fall, destroy-death, corpse” hasrbektained. While the
sequence okememesoncerning the kelpie’s behaviour is surprisinglyalogous: “horse-shaped
creature- strike, destruction, falling down-deatiman”. The derivational relations between Germanic
*xrussan ‘horse’ and %ruzan ‘corpse, death’ only consolidate theotopic frameconstructed to
determine the interrelations between the concegisetl from the figure of the kelpie.

Parallel chains o§ememeattest the kelpie as a part of ancient mythicatesy. Linguistic data
prove that ancient pagans used to relate the hatkethe violent death and the falling down of the
rider. All these images are reflected by the behiaal movements of the kelpie: it makes a man mount
it and then carries him down to death. It is quitessible that the first war victims could be called
‘corpses’ and thus distinguished from the diseagled died their own death. Hence strong connection
between the concepts of the horse and death amisenahe course of time the mythical understanding
of the horse in the context of death could merd¢e ihe mythical figure of the kelpie. The conforynit
between the scientific data and mythological pesBpe encourages the quest of more directionsen th

given reconstruction of the kelpie myth.

2.3. Death in Pagan Perspective

Since theisotopyof death obviously bears much importance in theasgic structure of the
kelpie myth it seems worthy considering the ancienterstanding of death in more detail. An
insatiable desire of the kelpie to devour peoplarseto be the projection of the peculiarity typioél
death as a phenomenon that ‘harvests’ all thedivinder whatever conditions. Therefore, a thorough
exploration of the concept of death in the lightitfals related with an ancient burying procedumagy
lead to the discovery of the new threads of theik& mythical cloth.
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2.3.1. Type of Death as Pre-condition for Buryings©ms

In relation to the common view that the sourcesamf mythical system should reach as early
period as possible, it seems quite reasonablertegthe Indo-European burial traditions and cotsep
related with death and search for the common paewits the motifs of the kelpie myth. The more so
that it clearly belongs to the Indo-European grotimyths about water horses (cf. Subchapter 2t1.).
should be stressed that the Indo-European cultoeatage is still observed in many European
traditions. Thereby, the discussion of the cona#ptleath should begin with the information that
comes from the proto-Indo-European langdage

Linguistic data suggests that the Indo-Europeansedned two types of death: natural death
caused by age or sickness and the so-called preend&ath caused by some external factor, e.g.
violence, drowning, etc. (cf. Gamkrelidze, Ivand®95, 729; West 2007, 387). Having investigated
various Indo-European languages scholars have ¢ontiee conclusion that they have retained the
ancient IE phrasestwo- mithi-m mer/- m- which originally must have meant ‘to die the deathhe
*swe), ‘of one’s own clan, ancestors’ (cf. Gamkrelideagnov 1995, 729). The assumptions drawn on
the ancient distinction of the death types is algoported by the information found in the laterrses,

, for example, in OE writings which confirm thatgmée preserved the division of the causes of death
till the later ages, i.e. after the split of the l&hguage. Bosworth and TollerAn Anglo-Saxon
Dictionary defines OHeger-beddas “a sick-bed, bed of death, grave” while @&l-beds defined as
“the bed of the slair”.

As it may be seen, the words denoting the placaevtine dead body is located bear a different
aspectual meaning. OEgerbeddpoints to the type of death caused by sicknesge@E weelbedde
involves the aspect of death by killing. Both woate met in several sources, thus it is a prodf tha
they existed in the OE language as full lexicaltsi@nd are not occasional inventions of the poet.
Consequently, OE encoded different types of deatlseparate concepts that most probably were
projected differently in the mythical consciousness

On the account that the realization of the mythamalsciousness is best reflected in rituals, the
researcher should consider the ancient buryingomsstand check whether the distinction between
different types of death is reflected in this pexdjve. In their bookndo-European and the Indo-

EuropeansGamkrelidze and Ivanov state that actually ditfiétgpes of death may have influenced the

Y Further in this paper the proto-Indo-European U is referred to as IE.
12 Bosworth and Toller'én Anglo-Saxon Dictionargn http://web.ff.cuni.cz/cgi-
bin/uaa_slovnik/gmc_search_v3?cmd=formquery2&quieyerbedde&startrow=1
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formation of different funeral ceremonies. Two lalitypes — cremation and inhumation — were known
(cf. Gamkrelidze, lvanov 1995, 729). It might betkat the type of burial was chosen according o th
social rank, sex or, most likely, cause of deathordder to be sure about the interaction between th
death type, burial type and the vision of the aftetd it is worth returning to the discussion oét®E
wordslegerbeddand weelbedde.

As it has been already mentionedeilbeddalenotes the grave of the person that died due to
violence. The OE root sl-usually appears in the contexts that speak abeuw#iriors who died in a
battle. Most probably it was derived from I&/&l meaning ‘pasture, meadow; dwelling of the dead’
the traces of which are found in a number of lagggaConsider:

Hitt. wellu- ‘meadow; pasture of the dead’, cf. Luw(wa)lant ‘dead’, Gk. ElUsios
leimon ‘fields of the dead’, welsigweli, Corn. @ly ‘wound’, Olcel.val-tvll ‘Valhalla’ (dwelling

place of warriors fallen in battleyal-kyria ‘Valkyrie’ (maiden who chooses a hero from thedlea
on the battlefield and conducts him to Odin andvtbeld of the dead)(ibid, 723).

Thus the OE root gel- embraces such semantic fields as pasture, deatmdwv&rom this it
follows that, firstly, the afterworld was imaginéa be a pasture where human souls dwell together
with those of the sacrificed animals. Secondlythie Germanic tradition, the root denotes exclugivel
the death of a hero, a warrior that fell in a lgatdet, mere knowing that warriors were distingah
as a special type of the diseased does not allomngpto the conclusion that they, for instance,ever
cremated. In order to establish and complete tséndtion between death and burial types it is
necessary to analyse the OE riegfer- .

OE legerbeddéditerally means ‘a sick bed’ and implies a natwalise of death. The rdeger
is possibly derived from IE badeg- (1) which meant ‘to drip, ooze, flow out’ (cf. karny 1959,
9553, Derivatives of IHeg- in various languages serve to illustrate the pietéc association based
on the semantic shift of the word: legaim‘to melt, vanish’fo-llega ‘die ink, running from’,di-leg-
‘destroy’, MCymr.dilein (*de-leg-ni-), Cymr.llaith, Bret.leiz (*lekto-) *humid, wet’, Ir.lecht‘death’,
OFris.lec ‘damage, pity’, Icellgkr ‘stream, brook’ (ibid.)

IE root leg- gave birth for words in various languages the mmenof which varies from ‘to
melt’ to ‘to die’. It goes in accordance with tha&ised idea that Oeger denotes death caused by
natural reasons — sickness or age. Sick or oldwwmthmlecline gradually till he dies. Life and hdalt

seem to run out of his body slowly and finally atbam it. The fact that in Norse Germanic languages

13 3. Pokorny’dndogermanisches etymologisches Wérterkinch
http://www.geocities.com/protoillyrian/the_whole nig file.zip
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the cognates of Ileg- come to mean a water body strengthens the relégdween the concepts of
natural death and water.

In fact, the Anglo-Saxon tradition confirms the wsption that the warriors fallen in the
battlefield could have been cremated while those dikd their own death might have been buried by
the means of inhumation. It is worth remembering Amglo-Saxon poerBeowulf written down in
the 8'— 11" c. yet undoubtedly created much earlier and thepemsidered to be a reliable source
describing Germanic customs. The introduction & foem speaks about the father of Beowulf,
Ecgtheow who marked his life with successful feBtg. when the time came, he died “full of winters”
(Beowulf line 264}". The ceremony of Ecgtheow’s funeral is of greapomance here because it
clearly depicts the ancient burial traditions.

Ecgtheow was an old man who deserved honour andadier a long life. His vassals arranged

funeral worth the status of the king:

Hi hyne pa aetbeseron twimes farode

sweese gesipas, swa he selfa baed,

penden wordum weold wine Scyldinga;

leof landfruma lange ahte. (ibid, lines 28-31)?

ne hyrde ic cymlicoceol gegyrwan

hildewsepnum onkdeadowsedum

billum ond byrnum; him on bearme laeg

madma maenigo, pa him mid scoldon

on flodesaehtfeor gewitan (ibid, 38-42)*°

So the old king who was a hero though died his @sath is buried according to the sea-burial
customs. The funeral of Ecgtheow may be comparddst@on Beowulf’s interment. The latter had
also lived a glorious life of a hero till a verydohge as his father. Yet, contrary to Ecgtheow vw&dio

died not in a calm homely environment, but aftecoanbat with a dragon that wounded the king

deadly. Beowulf's comrades arranged a pompous &liaed piled up an impressive cremation fire:

4 Beowulf. Trans. by Francis B. Gummere, availalsiéhtip:/rpo.library.utoronto.ca/poem/19.html

Brhen they bore him over tacean's billow
loving clansmen, as late he charged them,
while wielded words the winsome Scyld,
the leader beloved who long had ruled

8 No ship have | known so nobly dight
with weapons of war angeedsof battle,
with breastplate and blade: on his bosom lay
a heaped hoard that hence should go
far o'erthe floodwith himfloating away
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Ongunnon pa on beordeelfyramaest
wigend weccan; wudurec/ astah,
sweart oferswiodold, swogende leg
wope bewunden windblond geleeg,
00paet he da banhus gebrocen haefde/,

haton hredre (ibid, 3143-3148)"'

The scene of Beowulf's funeral reveals the burraktation tradition when the body of a hero
together with his wealth were burned, while themants buried in a huge tumulus. The collected data
proves that the distinction between the naturahaoként destructive death encoded in the langusge
reflected in the practical sources as well. Peeggie died their own death were buried by means of
inhumation, traditionally water-burial. Whereas #edpie, as attested in the stories (cf. Appendix 1
Appendix 4), always attacks common mortals, i.et warriors, and carries them under water.
Therefore, it is possible to make a hypothesis thatwater-horse might be the personification of
natural death or at least an agent that carriesdbks of the deceased their own death to theliédter
dwelling place.

2.3.2. Sleep as a Projection on Death

Since the paper attempts at the discussion of i@ that is clearly related with death by
water and death, it is possible to assume thatnytéical figure of the water-horse deals with some
customs typical of a larger part of a communitygémeling that the number of water-buried people
should be much larger than that of cremated otregther words, the kelpie myth might be a remnant
of a large mythical structure related with funer@hals. However, it is important to overview the
general tendencies of the pagan conceptualizafideath before making any arbitrary conclusion.

Scholarly literature asserts that the Indo-Europedistinguished between the two states of
death: death as sleep and death as a journey &gt 2007, 387f.). Both may be easily explained on
the basis of the natural reality. Firstly, the pbgbcalmness of a dead body reminds of the sthte o
sleep, though at the same time it is understoodthigaother part of man — the soul — must depart to
some afterlife dwelling place. Thus, the facts @@lity are harmonized with the mythical

consciousness: the soul has to depart togethertinatbody which becomes a vessel to carry the soul

Y Then on the hill that hugest bélefires
the warriors wakened. Wood-smoke rose
black overblaze and blent was the roar

of flamewith weeping (the wind was still),
till the fire had broken the frame of bones,
hot at the heart.
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to the Afterworld. In such a way the two aspectdedth are revealed in one action — a disposdieof t
deceased.

Sleep as the meatphorisation of death is commomany lindo-European traditions. The
evidence of death as eternal sleep comes fromustanguages beginning with Sanskrit Rigvedas,
Homer’s works and Roman writings as well as OE podthe notions ‘to fall asleep’ or ‘to send to
sleep’ often stand as euphemisms for ‘to die’ okitl’. Consider:

Skr syapayalit. ‘put to sleep’ meaning ‘put to death’ <...> laigs warrior in thelliad

kownoaro ydixeov vroov ‘fell into the bronze sleep’ or simphiide: ‘sleeps’; for Lucretius
the dead man ieto sopitugibid, 387).

In Beowulfthe reader may find the lines “Not with the swdtten, to sleep of death/ his life
will I give, though it lie in my power”Beowulf 679-680)'2 by which the hero means that he is going
to kill Grendel. The OE verb ‘svebban’ has two megs: 1) ‘to send to sleep’, ‘lull’, and 2) ‘of €p
of death’, ‘to put to death’, ‘kill' (as well as Céh-swebiarito send to sleep, to cause to di2’From
this it is obvious that in ancient understanding tbncepts of death and sleep are very closeltetkla
In many cases, the word ‘sleep’ is used as a synoal ‘death’ — most probably such a habit
developed due to the belief that the verbal designaf death could invite it. Therefore, peoplelha
to look for some ways how to name death in other.wa

From the first sight it may seem strange why sohrattention has been paid to the correlation
of the concepts ‘death’ and ‘sleep’, when the dajoal is to reconstruct the kelpie myth which give
no hint about ‘sleep’ as any of its obvious elemmer@urprisingly, some interconnected threads
between the state of sleep and the kelpie mythlmeagrawn. Namely, the shape of the horse that the
kelpie usually disguises itself may be relatedhn® $tate of sleeping. The result of the merge ef th
concepts ‘horse’ and ‘sleep’ appears as a nightmar evil female spirit afflicting sleepers with a
feeling of suffocatioff.

The word ‘nightmare’ is an obvious compound involtyitwo roots and, consequently, two
isotopies night and mare. Both of them deserve speciahtite, yet in relation with the kelpie as a
horse-shape mythical creature it seems to be nogjiedl to start with the discussion of the second
element ‘mare’. The word is said to have deriveanfithe IE stemrher 5 which later on turned into

*mora meaning ‘goblin’ and gave birth to the followinggnates: PGmcmaron OIlr mor-(r)igain

8 forpan ic hine sweorde swebban nelle,

aldre beneotan, peah ic eal meege.

19 Bosworth and Toller'én Anglo-Saxon Dictionargn http://web.ff.cuni.cz/cgi-
bin/uaa_slovnik/gmc_search_v3?cmd=formquery2&quswebban&startrow=1
20 http://www.etymonline.com/index.php?search=nighgaearchmode=none
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‘lamia’, OHG mara, AS mare female creature that comes at night and sitsn@'sdoreast’ — therefore
the victim suffers suffocation (cf. Pokorny 195%63). It should be observed that the Irish had a
goddess Morrigain, the name of whom contains tkenehtmor- ‘death’ and means ‘queen of the
nightmare’ while she functioned as a demoness gises'. Encyclopedia of mythology states that
Morrigain was a Celtic war goddess a figure intitaity of goddesses Macha, Morrigana and Badba
(cf. Ermany¢ 1999, 88). The motif of the trinity of goddesse®i great importance for the attempt to
depict the functions of the kelpie, therefore il we discussed more elaborately in further subtdrap
(also for more detail on the horse-shape origirthef nightmare see subchapter 2.6). For now it is
enough to say that the goddess Morrigain has stommmections with the Underworld: a lot of
cognates of the IE stemmter are elated with death, destruction, rotting, &taus nightmare as evil
spirit involves in itself thesotopiesof sleep since it comes at night, and the etymo#bglata proves
it to be related with death and corpses.

However, one may raise a question if the nightneeemythical creature, or just a part of folk
belief and whether it is relevant to discuss tiseiésas a part of the reconstruction of the kelpghm
In order to dissolve all doubts it would be adviealb remember the key aspect of myth, namely, that
if something is believed to be true by a group edgle who also take some rituals as a proof of that
belief, then that ‘'something’ belongs to mythic&daburse. Luckily, it is the case with the nightmar
It is known that old Scottish ladies who nurse dfgh employ some charm against nightmares. Some
Scotch describe the actions of their nurse asvigllowho performed the ritual every evening: she used
to pull out the longest hair from the child’s hesadl then "acting as if in effort of binding a reftary

animal”, used to chant the following spell:

De man o' meicht

He rod a' neicht

We nedder swird

Nor faerd nor leicht,

He socht danare,

He fand damare

He banddamare

Wi' his ain hair,

An' made her swear

By midder's meicht,

Dat sho wad never bidersicht
What he had rod, dat man o' meféht

21 http://www.etymonline.com/index.php?search=nigh@gaearchmode=none
22 http://www. pitt.edu/~dash/nightmare.html#george
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From other similar magic formulas (Appendix 5) ttiz people believed in, it becomes clear that the
evil spirit may be controlled by some means. A# 8pells speak about the binding of the nightmare
and so does the supplement of the ritual actiotawiing the imaginary horse-like spirit by a hair
referred to above. The control of a nightmare tyeerlates to the kelpie myth in the way that the
kelpie can be seized only if a man possesses tpeelseemagic bridles. Several sources claim that if
someone manages “to bridle a kelpie, it can begutork™?®. That is because “the kelpie’s power of
shape shifting was said to reside in its bridled anybody who could claim possession of it could
force the kelpie to submit to their wiff’ Hence, the shape of the horse is just one o&spects that
‘unites’ the figures of the kelpie and nightmaretbe figurative plane.

Now attention should be drawn to the second eleraktite compound, i.e. ‘night’. It has a
more obvious link to the kelpie since it is knovinatt the water spirit is active and can use its powe
namely at night (cf. subchapter 2.1.). Night asttime of its activity is another similarity unitinigpe
kelpie with the nightmare, thus the functioningtbé two on the mythical plane seems to be just
variations offigurative trajectories while thedeep meaningyenerated by these figures turns to be
undistinguishable. In other words, some surfacerdancies that may appear regarding some aspects
of the kelpie and nightmare do not neglect the tnjne comparison of the two gives to the
reconstruction of the myth in question.

Actually, a closer examination of the symbolic miegrof ‘night’ provides more opportunities
to relate the nightmare with the water horse. Afas been discussed, according to the ancient
understanding, death is often identified with sléBpereby it is not a surprise that ‘night’ is alssed
interactively with other words denoting death refdrto above. Due to the lack of light and colours
during the night, the period is related with dadser blackness which is also symbolical of death.
Obviously the two aspects are reflected in the el of the kelpie which usually appears at night
and takes the shape of a black horse. From thisrites that the violent aspect of the righs
embodied in the mythical figure of the kelpie —dia&teed that brings death.

The symbolism of the image of the night and themetipgical data concerning the word
‘night’ help to associate the period of the kelpidisastrous activity with its dwelling environment
i.e. water body. Let alone that the creature ispespd to reside in dark, deep and weedy lakes, a
glimpse at which might bring in the mind of the emt people the darkness of the night, the cormscept

23 http://www.ltscotland.org.uk/scotlandsculture/laelss/kelpies/index.asp

24 http://www.mythicalcreaturesguide.com/page/KelpiaPon

%5 |t is noteworthy that night is the period when tizure sleeps, i.e. nature experiences a kinéathd Thus the kelpie is
active under the conditions of death, namely eiiisesictive in the kingdom of death figurativelypegssed as the bottom of
the lake, or it may appear in the human world avihen this world is in the life-in-death state.
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of night and water seem to be related since thedtiof the common IE language. Myths of many
Indo-European nations reveal that the darknedseohight and water existed earlier than anythisg el
on earth. Different mythical perspectives often $eeworld as something being taken out of waters.
The Bible gives the description of the Creationtteg world and states that “the earth was without
form, and void; andlarknesaupon the face of theeep And the spirit of God moved upon the face of
the waters”® (Gen. 1:2). Only later on God separated the Ifghin darkness and land from water.
Thus darkness and water are the prime element&eifiening of everything. Ancient Greeks kept a
similar projection. According to Hesiod, night ieet‘mother of gods’ because it existed earlier thihn
the rest; namely Night and Darkness gave birtthéolight Eterio and joyful Day Hemera (cf. Kunas
1988, 13). Thus the discussed mythical interretatibthe concepts of the night and water perfectly
supplement the already existing frames of the autisyn of the kelpie’s and nightmares®topies

A thorough study of thésotopiesof the kelpie and nightmare proves that the seimdietds
may be divided into parallsememedrirst of all, both subjects are horse-shapedtspirat appear at
night and are related with blackness and darkr&ssondly, the activity of the kelpie brings tereibl
and torturing death for a man, while nightmare &mts people with uneasy sleep. Since the words
denoting the states of sleep and death were usegdtively as synonyms in ancient times, it is
possible to draw an assumption that the two statgsestion were taken as variations of the one typ
of existence. As a result, a chain of semantic elemtypical of both concepts may be composed:
horse shape — night/darkness — death/sleep. This aheets the conditions of theotopiesof both
mythical figures, i.e. it matches the charactersstif both creatures. Therefore it is possiblessee
that the figures of the kelpie and the nightmaereidentical because the elementshaf deep meaning
articulated by them coincide, the differences betware brought only athe figurative levelThus the
concept of the nightmare is a semantic equivalétitad of the kelpie and might substitute the laite
the paradigmaticorganization of mythical discourse.

The conjunctionof the concepts of sleep, death and bad dreamaiigtained in relatively late
literary works. In his tragedy Hamlet, William Slesipeare (1564 1616) presents the ancient pagan

perspective on death as sleep. Consider:

To die, to sleep;
To sleep: perchance to dream: ay, there’s rub;
For in that sleep of death what dreams may come
When we have shuffled off this mortal coil,
Must give us pause. (Hamlet, IlI. i. lines 65-69Y

26 Emphasis mine (A. G.)
" Reference: (Wain 1986, 113)
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Hamlet views death and sleep as equivalent stdfeen he speaks about the degradation of moral
values, the prince pays attention to dreams agefhection of this decadence. Thus the quality of
dreams depends on the morality of a human beingilé@ly, the nature of the afterlife existence is
determined by the earthly life of man (cf. Subcka®.3.3.). Consequently, it is possible to form th

junctionsof similarsememes

Sleep dreams
Death afterlife

Here, the units of the couples that stand on tfieslde represent death and its aspects, while the
second elements informs about the peculiaritieshef activity carried out till death/sleep. If the
activity of man conforms to the set moral norm&ntlihe secondememesnanifesteuphoric i.e.
positive,thymic valuesif a person breaks the code of behaviour of éiqudar community, then the
secondsememesstablishdisphorig i.e. negativehymic values

Though the relation between the concepts of ‘slempd ‘death’ comes out to be well
grounded, the role of the notion of ‘water’ in t&a with the state of sleep and the figure of the
nightmare still needs a deeper exploration. Lugkihe isotopyof water may be complemented by
some episodes frorBeowulfwhere ‘sleep’ and 'death’ related with the conceptsinking’. For

instance, after the feast in Hrothgar's new Hadéidimen hardy on hall-bedsink“*®

(Beowulf, line
690), i.e. the guest went to sleep; or when Beowaifhes to save Hrothgar from Grendel, the similar
expression is used to describe the sleep of theeoniThensankthey to slee® (line 1251).
Whereas the descriptions of death also often irvademe water-related contexts. Consider the
episode of Grendel's death where the poet sayshendias “sunk in his sin&” (line 975. The given
illustrations show that the notions of sleep andtlere also related through the concept of water.
This semantic link that appears in many placeBeowulfalso introduces descending in water and
thus implies a kind of movement in a visually cadphere of sleep and death. It clearly leads to

another aspect of death referred to above, i.¢hdegjourney.

28 snellic seerinc selereste gebeah
29 Sigon pa to sleepe.
30 synnum geswenced
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2.3.3. Journey as Transfer to the Afterlife

The natural reasons for the disposal of dead badiesder to avoid plague and other diseases
as well as pollution risk stipulated the dual pptm of death. When the deceased person is ldid ou
seems as if he/she is sleeping, but the very fattthe body which at the first sight looks unchethg
actually has lost life and must be departed froenatimmunity. It could induce the primitive mythical
consciousness to engender the metaphor of deglragy. The deceased seems to depart elsewhere,
to some other space. On the other hand, deatleis obnceived of as reunion with the ancestorken t
realm of eternity. This subchapter will be devotedhe discussion of the ‘active’ aspect of death,
death in terms of motion but not as motionlesstie journey of the soul to the realm of Afterlife

Almost all myths project the anthropomorphic vismfrthe afterlife dwelling, i.e. the souls the
kingdom of the dead are performing deeds that gecgh do on earth, the hierarchical structuring of
power is set according to the principles of thathe human reality, etc. Yet it is obvious that the
worlds of the living and the dead are not identiéspite some similarities between the two, the
latter follows different rules and principles. Téeul that enters the Otherworld must ggahsformed
i.e. overcome some obstacle, and acquire caawpetences order to start the existence of a different
quality. That challenge is often viewed as the 'sojdurney to the Kingdom of the Dead, and its
difficulty is determined by both the earthly lifé the deceased person and his/her relatives whe hav
to perform appropriate funeral rites.

The quality of the Afterlife, or sometimes of tlmuney to the afterlife dwelling itself, is pre-
destined by the way of life of the person whileshe/is still on earth. Despite that many mythical
systems originated from Indo-European traditionosepthe metaphor of death as journey. Some of
them specify the nature of the journey, while athenly emphasize the final state of the soul, i.e.
some mythical systems give details about the wagsabstacles that a soul has to overcome in its
journey, others leave the journey aside and gieedéscription of the souls eternal existence and
activity in the Kingdom of the Dead. For instanicelranian or Hittite beliefs the souls of the déwati
to cross a bridge. For the righteous the bridge wids, whereas for sinners it was extremely narrow
and full of obstacles (cf. Adams, Mallory 1997, LR1As it was believed, an individual had to keep
the moral given by gods, otherwise he/she was ¢uondd to face troubles after death.

The relatives of the dead tried to do everythingneke the journey of the soul as comfortable
and pleasant as possible as well as void of daargesuffering. The habit is proved by findingshe t
ancient, supposedly even Indo-European, gravesatbi arranged in a way for the deceased not to

lack anything in the other world. Funeral rituaftea involved the sacrifice of animals, and whabfis
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special notice in this paper, especially horsesguistic research proves that the IE languages have
preserved a complex of words which are most prgbabélated with the burying customs and
preparation of the dead body. Consider:
IE *sepeli¢o- seen in Latirsepeld ‘bury’, sepulerunftomb’; Skr. saparyati‘honors,
upholds’. The word is a derivative o§ép ‘handle (skillfully), hold (reverently)’; GKrw

‘serve, prepare’,usOinw — épémw ‘manage (horses)’; Skrsapaf ‘touches, handles,
caresses: veneratesgipti ‘team of horses’ (ibid.).

The set of the words shows that horses were indlitte the lay out of the deceased preparations for
the last journey to the other world. To put it &r@tway, the horse served as an ancillary agent, a
helperto convey the soul to the kingdom of the Afterwloguccessfully. Horses were sacrificed at
funerals too so that their souls might carry thel s the dead to the Ruler of the Dead or at least
somewhere near the gates of the kingdom of theadedewhich may also appear as a water body (cf.
subchapter 2.4).

Having in mind that the majority of the dead wetgiéd by means of inhumation rather than
cremation by the Indo-Europeans, it is not surpgdhat the afterlife journey usually points to the
descending direction under ground or water. TherpB8eowulfis one of the monuments of oral
Germanic tradition that testifies to the fondnegsvater-burial and a well developed structure of
funeral ceremonial: it is not a unique or accidemeention. The concept of water is inscribedhe t
isotopie of death by many Indo-European traditions fromidndto Classical, Germanic, Baltic and
other mythologies (cf. West 2007, 388ff.). Besidester as a space of the afterlife journey was
inherent in the ancient mythical understanding dwefore the split of Indo-Europeans (cf. Subchapter
2.4).

Pokorny’'s etymological dictionaryndogermanisches Etymologisches Worterbuaticates
that the words signifying the concepts of deathwaater were derived from the common stethéu
meaning ‘to run, stream, flow’ (cf. Pokorny 195%63. Yet, from the variations of the sterdiheu:
dheies-, dh@s-, dheus-, dfs- another form of Stheu was derived. It meant ‘to breathe out the spirit,
vanish, faint, die’ (ibid, 378). The etymologicahtd allows for the conclusion that the meaning of
‘water’ was inscribed in the mythicalotopie of death within the very roots of muythical
consciousness. Later on the concept of water beeamere elaborate figurative means to express the
painful experience of suffering caused by the kiasi®m death and thus in the mythical projection
water came to function as a channel to the Othédwdihe role of the ancient origin seen in the

relationship between the notions reveals the poippylaf the water burial model and such a wide
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spread usage of the water image in the depictiaimefoyage to the kingdom of the dead which is

discussed in more detail in the following subchapte

2.4. Water as a Boundary between the Two Worlds

Water as an intermediary substance between thelsvoflthe living and the dead is obviously
inherited from the general lindo-European mythisgstem. Evidence of it comes from various
sources including abpanishadwhich claims that the deceased had to cross keeAlea and the river
Vijara in order to get to the world of Brahman. A numbéancient classical poets who spoke about
the presence of the underground rivers Styx, Aeherato, or an enormous lake that the souls of the
dead had to pass in order to reach the eternalidg@lace (cf. West 2007, 389). A similar positiisn
found in the Germanic perspective. Here the undedstg of water as a boundary zone between the
world of the living and the world of the dead wasained till relatively late times. For instancee t
folk ballad The Three Raverthat dates back to the"16. speaks about a water body, i.e. a lake, as the
place of burial. Consider:

She lifted up his [the knight’s] bloody head,
Down a down, heydown, heydown,

And kissed his wounds that were so red,
With a down.

She got him up upon her back,

And carried him teearthen lake

With a down, derry, derry, derry down, down

Sheburiedhim before the prime
Down a down, hey down, hey down,
Shewas deadherself ere e'en-song tine.

The dead knight must be buried because the thuemsamay devour the body. If the birds performed
their intentions the soul of the knight would lodke possibility to reach the Afterlife dwellingagle
which is obviously under the water as depictedigydescending direction in the refrain of the lohlla
Thus inThe Three Ravenss well as irBeowulfin (the scene of Ecgtheow’s funeral (cf. subchapte
2.3.1.)), water serves as a space where the dednliaed to be conducted to the Otherworld.

It should be noted that water referred to in thaadbicontexts possesses some characteristics
that reveal the difference between the burial-watet water in general. The burial-water is usually

described as black, stormy and uneasy (cf. West,2B80). Such an imagery of water may be also

31 (Gumere 1894, 167)
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supported by several episodes fr8@owulf For instance, to describe the specificity of wakering
Ecgtheow’s burial the poet uses such wordsrases farodgline 28), which literary means ‘waving,
moving surface of waterflodes (line 42) meaning ‘depths, large and deep bodwater, usually
related with the action of drowninggolm (line 48) meaning ‘deep and large water bddyBurial-
related water articulates treememeof blackness associated with death. It derivesnflanother
sememethat of water depth. That is, the very fact tihas impossible to see the bottom of a water
body in the objective reality, produces the mythigaderstanding that the depths where no sun light
may get in, the kingdom of the eternal darknesstineghe realm of death. In oral monuments of the
Anglo-Saxon tradition a lot of epithets describingter are related with coldness and frost, isig.

‘icy’ in Beowulf(line 33),hrimcealde sae ‘rime-cold sea’ inThe Wandere(line 4). The rivers in the
Greek Hades are also depicted as perishing, gark, (df. Kunas 1988, 23). Thus water as a boundary
between the world of the living and the world oé thead exposes such qualities as darkness, even
blackness, coldness, stormy movement of depthsedkug human understanding.

Knowing these components of the ancient mythicabgective on the what burial-related
water is, it is important to describe the environingf the kelpie’s dwelling. The parallels betwedka
burial-water and the waters of the kelpie’s lake abvious. According to the legendary sources, the
kelpies usually reside in dark lakes full of blag&eds. Besides, one of the essential characteristic
the kelpie’s behaviour is to dive together with thetim stuck on its back to the depths of the lake
The similarity between the water types that appeadifferent rituals and mythical situations, i.e.
funeral ceremonial and the kelpie’s movements ldadhe assumption that the appearance of the
mythical figure of a water horse might be relatathwthe ancient burial customs and the vision ef th
journey of the soul into the realm of the Afterlife

The common features found in the Indo-European aftiheritage go in compliance with the
statement that the figure of the kelpie is notl&léoe element, but rather a part of the generaleart
mythical structure specifically interpreted by Geland Gaels. Beside the already established
interrelated concepts of the horse, death, sledpnater voyage it is possible to add the notiothef
action that has much in common with other Indo-Europeaditions. The sources about the kelpie
evidence that its movement through water ends thiéhdeath of a man. Analogically, the ancient
manner of thought projects the horse as a conduettte Underworld. Since many Indo-European
stocks employed water-burial as a traditional Buite so the mythical consciousness could have
‘inhabited’ water with a horse-shaped spirit trektels the souls to the afterlife depths. Later ahsu

%2 The meanings of the OE words are taken from Bogwand Toller'sAn Anglo-Saxon Dictionargn
http://web.ff.cuni.cz/cgi-bin/uaa_slovnik/gmc_sdare3?cmd=formquery2&query=swebban&startrow=1
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mythical projection might degrade to a folkloredéin the sense that a horse-water-spirit haditest
initial role due to the change of burial traditicarsd extinction of water burial.

Yet, from this it follows that water was treatedaaselement worth of exceptional respect. It
was not an uninhabited substance, on the contagryhe source of the life water was full of living
creatures both natural and of mythical charactsrséientific literature provides, every body of arat
had its supernatural inhabitant and such a viewheéd most probably in all Indo-European traditions
(cf. Dowden 1999, 41). On the other hand, watea fevourable environment for many species of
nature, such as fish or larger mammals. Each ahthe their turn, had its place in the mythical
projection of the world.

As it is known, the ancient Indo-Europeans weretalivide the world into three projections:
heaven, earth and the underground. Scientific reBeshows that the division is echoed by the
distribution of the mythical functions typical dfe whole Indo-European mythical heritage. Following
the classification, all the Indo-European mythisgstems include three main functions (cf. Adams,
Mallory 1997, 577). The first function is callesbvereignty it embraces the supreme deities that
usually reside in heaven. The second functionfiensive and defensive wats implementation is
carried out on earth, the areas inhabited by hubpedmgs. While the third function is that ioicrease
and fertility (ibid.). Since fecundity is related with soil aharvest, it is not a surprise that the
figurative implementation of this function takesi@ on the underground level.

Accordingly, the Indo-Europeans differentiated émgorlds: the Upper world with celestial
bodies and birds; the Middle world with all othesing creatures and plants and, finally, the Lower
world, i.e. the Underground to which belonged h# treatures closely related with the ground, (e.g.
snakes, wizards) and water (e.g. fish, beaversysptetc.), in other words, chtonic creatures (cf.
Gamkrelidze, Ivanov 1995, 408). Hence accordinthéoenvironment of the creature’s dwelling it is
possible to determine its functions on the mythmahe, which may help to reconstruct a part of the
overall mythical system.

In relation to the kelpie myth being the focusla# thesis and due to the legendary fact that the
monster was said to dwell in water, the analysié @ancentrate on the third function of the Lower
world. In this respect, the environment of the ieeguggests that it should be related vigttility and
increase However, the result of the activity of the wadpirit can be hardly attributed to this function,
unless the discussion considered the increase ofatims. Therefore it seems to be logical to focu
on the study of the Lower world and its inhabitatfiat also were turned into mythical figures. An
elaborate mythical description of the water or ugdeund creatures may lead to the discovery of the

kelpie’s mythical projection. The category of thealled aquatic animals referred to above such as
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fish, beaver, etc. has been chosen as the ceinedor the analysis on the basis of a similar diwgl
environment to the one of the kelpie. That is, ¢hasimals seen on the mythical plane may appear as
counterparts of the water horse, because the kterresides in water, so it must have acquired th
similar properties in the mythical system.

The first form of life that comes into mind in thealm of water is fish. However, wit regard to
the ancient poems such Bsowulfor The Seafarethat speak about the sea and depict inasles
epel‘the whale’s path’ The Seafarerline 61) orhwaelwegthe whale road’ (ibid, 64), onronrade
‘whale-path’ Beowulf line 10) the concept of the whale should be dised here. The quoted above
epithets of the sea reveal how human conscioudrassfers land experience to sea experience and
projects the shift on the mythopoetic plane. Thenp® depict the sea as the road for the whale, thus
the animal is viewed as a means of transport iem&imilar vision is held on the horse, the shaipe
which is adopted by kelpie when it shows up for ggeo The whale knows the road on the sea,
whereas the horse does the same on earth. The bedteben the considerations brings the possibility
to establish the kelpie as a creature belonginged.ower world that knows the underwater paths, ye
to achieve this objective a more detailed reseafcthe relation between the notions ‘whale’ and
‘horse’ is required.

It has been stressed that the word ‘whale’ wasrally applied to name any large fish and it
is also noteworthy that walrus was also considdcedbe a fish (cf. Skeat 1999, 708). Thus by
following a thin but still possible thread it mighé purposeful to build a bridge between the aquati
creatures and the kelpie. The most appropriateuim&nt to do this seems to be etymological analysis

The Germanic cognates of the word ‘walrus’ sugtjest the ancient people did not think it to

be strange to meet something similar to a horséevideing at sea. Consider:
MSwed.vallross— Dan.hvalros— Icel.hross-hvalr(lit. a horse-whale) — A8ors-hweelibid, 699f.)

All these words are compounds formed of two rootsuning whale and horse. It may be argued that it
could have happened because of some objective ngasach as a physical resemblance of the
animals or similar sounds produced by them. Nonesisethe very fact of bringing the two concepts
together as shown above encourages a deeper etyinablanalysis of the names of fish-like creatures
and search for the parallels with the words degctiorse’.

Physical resemblance or similar activity of thenaalis could have influenced the formation of
some lexical units describing them. For instandejriXs Comprehensive Etymological Dictionary of
the English Languagsuggests that in English ‘horse’ (Miers OShros, ON hross OFrishors, hars

MLG ros, ors MDu ors, Du ros, OHG hros, ros MHG ros, org originally could have meant ‘the
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jumping animal’ derived from the PGmc. participlgrdi-ta-s ‘jumping’ which, in its turn, originated
from the IE stem ¢s)ger meaning ‘to leap, jump, bound’ (cf. Klein 200%33}. Interestingly, the
same stem is said to have given birth to anothedwenoting a type of fish, i.e. scarus (ibid. 660)
The cognates with such a different semantic meainipdy that once the ancient IE language should
have had a word unifying both later derived measiitence, the earthly horse might be coupled with
a representative of the aquatic world, i.e. fishtba linguistic plane. It is noteworthy that both
creatures — the scarus and the horse — are jurapdrshis peculiarity corresponds to the jumping
movements of the kelpie. It is believed that thengter jumps into its lake, while stories aboutssert
that the water horse is more likely to gallop thatrot (cf. Appendix 2.6; Appendix 4.2, 4.6).

In general it may be assumed that deep waters raerwater belong to the Lower world with
all the creatures dwelling in it. The kelpie maydtiibuted to this sphere because, as legend®stjgg
it resides in deep waters. Besides, etymologictd daows that the word ‘horse’ is derived from the
same root as a fish name. Moreover, in many laregiite horse, the shape of which is adopted by
the water-spirit, is associated with the whale thats in water and thus belongs to the Lower world
whereas the figure of the horse itself, as it wigsussed in 2.2. Subchapter, is closely related wit
chtonic divinities that rule the Lower world. Theéree, the author of the paper suggests the kelpie
should be treated as a representative of thiscpgati mythical sphere, i.e. the Lower world.

Thus, one more step in the process of the recaniirnuof the kelpie myth has been made as
all the information extracted so far confirms tkta kelpie belongs to the underground world and is
likely to be related with the kingdom of the de@tie horse-like shape of the kelpie also supporss th
hipothesis because the horse was a very impoitanefin the visualization of the afterlife in retm
to water and these two concepts embrace the dgediwironment and death-bringing activity of the
monster. Therefore, it seems rational to discusotbture of the ancient pagan afterlife world ba t
basis of the already discussed concepts and therajeinowledge of the Indo-European mythology
because the tendencies of the whole system may gaithe discovery of the peculiarities of the so

vaguely investigated Indo-European mythical braameithe kelpie myth.

2.5. The Ancient Prospects of the Afterlife

Most probably it is possible to state that all Ififlaropean religions and likewise mythical
systems perceive a human being as a dual entitth®ane hand, man is an earthly being that may be
touched, wounded, killed, etc. On the other haed.ddiates intellectual powers, moral behaviout tha

are eternal values and on the mythical plane awallysprescribed to the concept of the soul. Such
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perception is likely to have engendered a dual tstdieding of death, i.e. death as sleep and death a
journey. Thereby the present subchapter is deviotéide consideration of the eternal dwelling of the
soul; the more so that the kelpie has been atetbtd the sphere of the Afterworld.

The geographical location and particular detailghaf afterlife realm vary according to the
cultural context. For some, it is an island at #mel of the world that stretches either in the West,
South, or North; for others, it is a cavity deepvddhe earth or water (cf. Adams, Mallory 1997, 153
In some ancient traditions, the kingdom of the dapplears to be the land of sadness and misery. For
instance, the Greeks imagined the Hades to beyaagré dull place. It is usually described as the
kingdom of the relentless brother of Zeus wherenfess shadows of the dead fly over dreary fields
and complain about their sad life without sun aedims (cf. Kunas 1988, 24). The carrier to this
kingdom is an old stern man Kharon the name of wkas derived from IE Ker(onth-) ‘old man’

(cf. Gamkrelidze, Ivanov 1995, 724) and shows @tekic roots of the ferryman of the souls. It shbul
also be observed that the image of the souls’ fiearyis found in other mythologies — Celtic, Norse —
as well (cf. Adams, Mallory 1997, 153), and it admites to the reconstruction of the kelpie myth by
the established opinion that all traditions of timelo-European origin include the figure of the
mediator between the world of the living and theldiof the dead that guides the transfer of thdssou
and makes it possible.

There are mythological perspectives that depict Glleerworld as a place full of joy and
singing. To illustrate, the Irish Celts imagine@ithafterlife kingdom to be the islands of eteryalith
that are in the West (cf. Ermaayt999, 80). Time does not exist in the happy isaoidTir na n-Og
‘land of youth’. It was believed that the soulstioé dead Celtic heroes go namely there. Such Celtic
imagination of the Afterworld is echoed in the amti Germanic tradition as well. Here the souls of
the warriors that fell on the battlefield would gothe eternal feast at Valhalla and celebratethmye
the eternal victories. Meanwhile the souls of cagdynmortals who did not undertake military activity
were believed to go to Hel, a place similar to@reek Hades (cf. Edwardes, Spence 2003, 81).

Such dual imagination of the afterlife space geeadcordance with the two types of burial
discussed in subchapter 2.3.1., namely crematidheoheroes and inhumation of the rest of the dead.
The blessed souls of the warriors together withefigo to the dwellings above the earth, while those
of the ordinary people remain in their Mother Eattlgether with the bodies that are buried under
ground or under water. Thus, the funeral rituatét theal with the preparation of the body for thrafi
journey actually project the eternal existencehedf soul. From this it appears that the way of the
earthly life could determine the quality of theratd life. A warrior who earned fame by his brave

deeds will experience joy after death, while a peraho did not distinguish him by great merits is
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doomed for miserable eternity. Such a two-sideonisof the Afterworld is characteristic of many

Indo-European traditions. Even Greek Hades whichsisally distinguished as full of monsters and
moans of souls has an area for the privileged airstsouls, the so-called Elysian Fields where time s

is always shining and the souls rejoice (cf. S20D3, 102). It means that many cultures had a apeci
social group that deserved a higher quality ofetteenal life.

It has been mentioned earlier that the words degatie afterlife dwelling space of the
warriors derived from IE stemwfel meaning ‘pasture, meadow’ (cf. subchapter 2.3Thj)s time it
seems to be useful to look at the same issue fhendifferent angle. An interesting point is that th
model of the afterworld as a pasture is maintainetdonly by the etymological data but also by the
texts involved in rituals; they often mention tilaé soul of the deceased comes to the ancestors and
ask gods to be favourable to it “on the eternatyra$ (West 2007, 393). However, the same sources
claim that the souls of the sacrificed animals dwadether with those of the people. That is to, say
animals travel together with their masters ancdi@ns the custom of the pagans to sacrifice aéor
at the funeral. The intention could have also beeprovide the soul with the carrier which would
conduct it to the kingdom of the dead and help woich dangers during the journey. From this it
follows that the horse was quite a common figurglitan the function of the Greek ferryman Kharon.

The data from Scandinavian mythology strengtheagtissibilities to establish the horse as a
death-bringing agent. To illustrate, Danish mythicadition evidence the figure of the ‘Hel-horse’.
As it is stated inNorthern Mythology. Traditions and SuperstitionsSzlandinavia, North Germany
and the Netherlandsearlier the tradition to bury a horse in humametry was a wide spread
phenomenon. Consider:

In every churchyard in former days, before any hurady was buried in it, a living

horse was interred. This horse re-appears andawrkiby the name of the ‘Hel-horse’. It
has only three legs, and if any one meets itréfodes death (Thorpe 1851, 209).

The horse acts as a mediator between the worldediting and the world of the dead here. It chgarl
‘undertakes’ the functions of the guide of the saihce it is the very first buried body in a ceangt
to ensure that the soul of the horse will take cdrhe human souls properly. The name of the horse
contributes to the depiction of the Scandinaviahe®torld as well. The element ‘Hel” has been
retained in the minor folklore as a synonym of tHeatsickness. For instance, when a sickness ranges
people say that “Hel is going about” or “Hel is agtywhen a sickness is over it is said “Hel is dnv
away”, etc. (ibid.). In Scandinavian mythical persfive the kingdom of the deceased is called Hel.
According to Edas and testimonies of ancient Scawians registered by Snorri Thorfinnsson (born
about 1005 or 1013), Hel is the eternal dwellingcpl of those who died of sickness and old age (cf.
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MacCulloch 2005, 160). Thus the mediation of theshdbetween the two worlds is assisted by a
particular feature, i.e. in mythical projection therse is related with the dead ordinary peoplehSu
considerations perfectly supplemehe isotopyof the kelpie which also deals with common people,
not warriors.

Having in mind that the kelpie usually appears uisgd as a horse it is likely that this
mythical figure could function as a mediator betw#ee two worlds in other mythical systems too. It
could carry the souls of the dead to the underwadterlife world similar to Hel. This function mdge
illustrated by the rare yet informative specificas of the kelpie’s appearance. For instance, one
source speaks of the terrible jaws of the watesdyoanother mentions its mane as a bunch of little
poisonous snakes — each hair as a snake (ApperijixThese external features resemble some of
those in the portrayal of Cerberus, the guardiathefgates of Hades. Remorseless jaws or snakes
around the neck are constant attributes of Cerlfefukunas 1988, 24). Surely, it would be a mistak
to reject the possibility that the demonic aspddhe figure of the kelpie could be influenced g t
Christian religion since many pagan divinities lihcaltures lost their initial image and functioaier
the introduction of Christianity. Nonetheless, #@mantic fields orsotopiesthat have been worked
out in this work so far help to draw at least skgtthe frames of the kelpie’s functions.

Physical similarities between the kelpie and Gréekberus allow the identification of the two
mythical figures from the functional perspective. ithat the activity of the water horse takes glac
near the gates of Hel. Thus it takes the soul efdiiceased at the edge of a water body and leads (o
carries) it to the eternal underwater dwelling. dach a way the figure of the kelpie helps to
figuratively express the conception of death asjtlieney of the soul. However, it should be noted
that all Indo-European mythologies expose a stvietarchical structure. All the spheres and worlds
referred to above have their supreme divinitiespaasible for a particular sphere of life.
Unfortunately, the kelpie can hardly be enlistedas of the divinities of the Underworld becausi if
were so, linguistic and other sources would provigdee information about the functions and activity
of the water-horse. Due to the fact that the kelaie not been included into any pantheon yet, while
the material concerning the water spirit provesrtiyhical origin of the kelpie, it is possible tafer
that the water-horse might act as a subordinatesafperior divinity. Most probably, it was an envoy
or helper of some divinity higher in status. Regagdhe Celtic and Gaelic origin of this water #pir
Is advisable to study both mythologies and lookdome deity who has some relation with horses,
water and death. Preferably the divinity shouldcfion in the sphere between the world of the living
and the world of the dead. Since it is considehed the afterlife feasts of warriors deserve a ispa

study the further attempt will focus on the afferlof ordinary mortals.
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2.6. Kelpie as an Envoy of Epona

In consideration that all the concepts discussefdrse the horse, water, death and its aspects —
match perfectly in thesotopy of the kelpie, supplement each other and thus wage new
opportunities of research, all tieotopiesshould be revealed by the deity who is believetute the
horse-shaped water spirit. Having studied the €@&8#telic divine pantheons an almost ideal candidate
for the status of the kelpie’s sovereign in the moal hierarchy would be Epona, mostly titled as a
patroness of horses. The study of the functionsemadution of Epona can reveal the new semantic
layers which might contribute to the certificatiohthe water horse as a member of the Celtic mgthic
universe.

Epona is regarded as one of the oldest Celtic ggsgdewho later became popular in various
cultures in the Continental area — from Gaelicitignies to present Bulgaria — as well as in Britain
She was also worshipped by Romans who had no dptiotector of the horses earlier (cf. Green
1998, 204). An exclusive feature of Epona is herstant attribute — a horse or a couple of them. But
the protection of horses is not her only functibtmpugh a primary one. She is depicted as a very
complex deity whose multifunctional nature causedgopularity.

The gathered data propose that Epona and the fduttrees were of special importance in the
Celtic culture and came most probably from the cemrindo-European mythology. The name of
Epona is said to have derived from IEkth)woshorse’ the traces of which are found in all edity
dialects (cf. Gamkrelidze, Ivanov 1995, 463). Thene the protection of the horses and assistance in
their breeding goes as her primary function. Du¢hto fact that horses were valuable assets in the
early times, there is no wonder that Epona’s cuivigsed all the cultural challenges and has been
rooted in new societies.

The researchers of the old Indo-European religiod &nguage have revealed a rather
interesting aspect related with the cult of hors&scording to the ancient heathens, the most
favourable sacrifice for the water god (the godm&fat waters — sea, ocean, big lakes) was notlseg e
but the horse. The fact is also supported by thguistic data: following Pokorny’s etymological
dictionary, the IE rootk'uo-s ‘horse’ derived from another IE baskwa- (correctakwa): ekw-
meaning ‘water, river’ (cf. Pokorny 1959, 435).displays theisotopiesof horse and water as the
sacred spheres that derived from the very rooth@fcommon Indo-European religion and may be
now related on the basis of the etymological data.

The history of the IE sterakwa- also opens up interesting semantic layers. Scholave

come to the conclusion that the word derived fromIE baseangw(h)i-‘snake, worm’ and only later
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on gave birth to various words specifying differgyges of water as, for exampeghero ‘lake, inner
sea’;ad(h)u, ad-re ‘water current’ and others (ibid, 34). The joirg®mantic units form the following
chain: snake-water-horse. Since language is clasddyed with culture, here it seems necessary to
come back to analysis of the peculiarities of amct@ought and remember the triple functionality
typical of the overall Indo-European mythical systespecially that of the Lower world.

Due to the general fact that all closely earth/wegéated, i.e. chtonic, creatures are prescribed
to the Lower world, snakes and worms definitely fialo the category. Accordingly, the horse also
belongs to the lower sphere since from the linguisérspective, the word ‘horse’ was derived from
the word ‘snake’ through an inclusion of the wondter’. Since the figures of the snake and water ar
unquestionably associated with the Lower worlddses the figure of the horse. The etymological
data suggests that the concepts under discussidd be similarly projected on the mythical plane
because language is supposed to reflect the penceptd categorization of the world.

Analogically, Epona, the mythical ruler of the hesshould also belong to the Lower world. In
addition to her fame as a perfect patroness ofhihises that in their turn guarantee save and
prosperous life, some depictions of the goddessaypatther aspects of her portrayal. Epona is
frequently depicted with the attributes symbolio&khe endless ‘generosity’ of land. First of alie
horse itself was considered to be an embodimebbohdless sexual energy, yet in some sources the
goddess carries baskets of fruit or loaves of besagifts of earth (cf. Green 1998, 206). This aid
the popularity of the goddess not only among wasrimut among peaceful tribes as well — Epona was
the goddess of fertility and had some featureb@Mother Goddess.

The Mother Goddess in all cultures is related vatrth as the source of prime life and
provider of all the living. All Indo-European relans have deities fulfilling this function. Usualliyey
are the most archaic presentations among all ths gaod goddesses of the Pantheon. For instance,
Greek Gaea is acknowledged as on of the first knMether Goddesses (cf. Rosenberg 1993, 5).
Though, undoubtedly, she is not the only one regmadive of fertility in the Indo-European mythical
systems. In the Celtic point of view, such a myhistatus was given to Epona. The preserved
dedications to the goddess claim her belongindnéoniothers, while her name is sometimes used in
the plural form characteristic of the Mother Goddas a multifunctional representative of manifold
wealth and abundance (cf. Green 1992, 22). FromitHbllows that Epona mostly functions in the
spheres related with earth which, as it has beera@dy analysed, belongs to the Lower world and
embraces the third function of fertility on the tmgial plane. In other words, the domain of Epona’s
activity stretches between the surface of the eaghthe world of the living, and the Kingdomtoge
Dead which belongs to the jurisdiction of anothed (Dito (cf. Tokarev 1994, 636). The space

57



perfectly matches with the environment of the k&lpiactivity and allows inferring that the water
spirit could be subordinate to the goddess as well.

Another characteristic of the Mother Goddess shailgd be taken into consideration, namely
her ability to resurrect, to provide life again aagain. The natural cycle, a constant alternation o
death, stagnation and breakthrough of life in gpangendered a mythical figurative expression ef th
processes. The treatment of life after death isgaafrse, best reflected in the burial rituals. Then
inhumation is seen as returning of the body tanit&al Mother. Thus it is not surprising that teegns
of the worship of Epona, reflected in the sacrifttm/oted to the goddess are found in many Celtic
tombs (cf. Green 1992, 22). It shows the importal# of the deity concerning the burial customs.

The motif of the posthumous journey of the soulsesuproblems for a mythologist; however,
it is believable that due to the continuation oifstence in the afterlife, the transportation of swoeil
should have been patronized by some deity. In ¢age it could have been Epona as the Mother
Goddess that is able to make man’s life start edircagain. The more so, that there are a lot of
suggestions to confirm the statement. Firstly, Epnoften depicted with a key in her hands. Many
scholars consider that the key should be an ingnamsed to unlock the treasures of nature, yet it
may also be a key from the gates that separatevohiels of the living and the dead (cf. Ginzburg,
Rosenthal 2004, 104). At this point of analysissitvorth to consider the mythical functions of the
horse that is the symbol of Epona and, as it has btated in Subchapter 2.3.3, also acts as &cafri
the souls to the Underworld. Hence, the horsesenant of Epona, helps to ensure the transfereof t
soul to the eternal dwelling and thus guaranteesdmtinuation of human life on the other levelu3h
spiritual regeneration after death should be eadisimong the functions of Epona.

Moreover, some findings suggest that Epona may tleadlead to the Afterworld by herself.
For instance, on a funerary plaque found at Agassaouthern Gaul she is depicted with various
Celtic celestial symbols and surrounded by watensters, while in other monuments found in the
graves, she is portrayed as guiding some passécigddavidson 1998, 43). It might be understood
that the passenger symbolizes the dead being le&ghdna to the kingdom of the deceased, while the
water monsters suggest posthumous travelling bgrnwelence Epona acts as a guardian in the journey
of the dead to the Afterlife.

It should also be mentioned that despite the faat Epona was mostly viewed as riding a
horse side-saddle or at least being accompanietiobges, there are some exceptions when the
goddess ‘becomes invisible’. Some pictures or sgportray only a saddled mare accompanied by a
foal, i.e. the two companions of Epona (ibid, 4i@).such cases, the goddess is identified with the

horse to the extent that they are capable to fioyalgt express the essential activity of the deayd
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redundant imagery is not necessary. From thisriesy that Celtic mythical discourse allows for the
functioning of the horse in the name of Epona, esiienay be the full and satisfactory represengativ
of the goddess, while the figure of Epona may b&smg.

The traces of the Celtic horse patroness that supmit thasotopieof death as journey, may
also be found in the perception of death as sEEppna herself is sometimes depicted as accompanied
not only by horses, but also birds (though it isrenobvious in the visualization of Rhiannon, the
British counterpart of the Celtic Epona). The bivdsre believed to have magical powers and help the
goddess either “to wake the dead or lull the livingsleep” (Ashe 1990, 57). The association of the
goddess with sleep could influence a later imaggehightmare as a horse-shaped female spirit that
brings bad dreams, though originally, as the etgaypbf the verbal elememareshows, the shape of
the horse did not make a part of the concept ofnigatmare. Besides, a number of the scholarly
sources claim that the Irish goddess Epona wasllgitalled Macha. Moreover, some other sources
state that she had to be named Mare, as it is egpasthe compound word ‘nightmare’ (cf. McCoy
1995, 206). Such formal differences must have appedue to historical linguistic processes: the
linguists cannot trace how the proper nouns weoagqunced by the ancient Irish. Different scientific
assumptions engendered different spelling varidniskily, it does not have a crucial impact on the
present analysis because the association of Epdathasieep may be grounded by means of her
functions, whereas the formal linguistic evidence, the possiblelesemantizatiorof the certain
elements of the names comes to be an instrumesgcoindary importance in the reconstruction of the
kelpie myth.

So far all the semantic mythical categories relatgtth the kelpie as an assistant of Epona
come into one unit. Nevertheless, it may be berafto consider the etymology of the name of the
goddess once again and see if the statement dimward ‘water’ being the linguistic source of the
word ‘horse’ has any echo in any actual ritual. €asiest way to do that is to find out whetherdhi¢
of Epona has any relation with the mentioned proble

Miranda Green, one of the researchers of Celticholggy, claims that “the association
between Epona and water is striking” (Green 1999, Many of Epona’s temples are found near
rivers and streams which were famous for theirihggbropertie¥’. Thereby it is possible to assume
that fast streams projected as being symbolic&aindity by the mythical consciousness (cf. Cirlot

% Healing as one of the functions of Epona couléxgressed by her command over the birds in wakiagiead, since to
cure a dying man is the same as to tear him frantldws of death. It should be also born in mirat #t this stage of
analysis no intercultural impact on the kelpie migttaken into consideration, thus healing is ustberd as a proof of
Epona’s power over the length of human life arghituld not be opposed to the destructive aspebedtelpie as the
assistant of the goddess. The latter charactedftite water-horse could appear due to the chaogkagral traditions (cf.
Subchapter 2.7)
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1995, 274) and seen as an ideal environment tohwthie goddess belongs. On the other hand, the
Indo-European custom to sacrifice horses to themgads implies that the Celtic mythical patroness
of the horses resided near water.

The worked out statements can be confirmed byatest scientific enquiry. According to A.J.
MacCulloch, “the horse goddess Epona may have loegmally a deity of a spring or river,
conceived as a spirited steed” (MacCulloch, Mack@D8, 123). This assertion supplements the
reconstruction of the kelpie’s mythical functionschuse it suggests that the kelpie might not only
function as a messenger of Epona, but that the egsdderself might acquire the shape of the horse
and reside in water. Nevertheless, the ‘samends#ieo kelpie and Epona is only a hypothetical
possibility that may be verified in future studi€®r now it is important to note, that this podgpof
the same identity may confirm the relation betwt#engoddess and the water-horse.

To summarize, the possible code of the kelpie’shiogt behaviour may be seen in its original
function as a mediator between the world of theagvand the world of the dead. Inasmuch the horse
and water are strongly related with the posthumousney of the soul in the Indo-European and,
adequately, Celtic-Gaelic-Germanic perception, l'so kelpie that takes the shape of the horse and
carries people to the bottom of the lake may sasva figurative expression of the transfer of thd s
through water. However, two other aspects stilseasome problems and obscurity. Namely, the
aggressiveness and murderous behaviour of theekalpil the type of the water body where it is
supposed to reside in when compared to the onésrge by Epona. However, it should be born in
mind that this is only an idealized theoretical s#im model of the kelpie myth. In reality the myth
has undergone many transformations due to culioitakences that should be taken into consideration

in order to achieve the overall picture of the ngahstructure which is under reconstruction.
2.7. Possible Intercultural Influences on the Kelgiyth

Although the majority of the mythical details canii the hypothesis that the kelpie should
have been a carrier of the souls to the afterhfelling place, there are still some discrepandned t
deserve a more intense discussion. Beside theamadgsed in the previous subchapter, the testimony
of the kelpie being such comes from the relatiele ages — it comes into view only after"13
century. (cf. Lecouteux 2006, 229). Therefore itynseem impudent to speak about the kelpie as a
structural part of the ancient, even Indo-Europ@gthical system. Nevertheless, the justificatioryma

be found in the historical circumstances.
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First of all, it is practically impossible to recsinuct a full and unquestionable Celtic-Gaelic
mythological vision because the ancient tribes tioaiguered other tribes used to absorb the cutfure
the latter and therefore the customs got intermethglAs a result, the original mythical discourse
comes to be nearly illegible. Therefore any atteatghe reconstruction of the Celtic myth has to be
based on the analysis of all possible mytholodgmes €elts could have close contacts with. Another
important factor is the impact of Christianity. A@eat pagan myths were not registered till relagivel
late ages. And only when the ancient customs getdy distorted and desemantized, the task was
undertaken by the Christian monks, who obvioushjguted the ancient traditions in a more or less
Christian perspective. Thus many pagan gods l@st thitial nature: some of them were turned into
cultural heroes, others appeared as figures intldéls, while the existence of the third group had t
gods is evidenced only by some rare archeologiodlfgs or toponyms (cf. Ermargy1999, 78-88).

For this reason, a mythologist must collect andsifg the data extremely carefully lest he/she &hou
make even greater chaos in the field of mytholdgoguiry.

To come back to the problem of the kelpie mytmiight be claimed that the historical reasons
discussed above could have determined its degemeré&irstly, not only Celts but a number of other
tribes worshipped a similar mythical creature. lAlo-European descendants had the figure of a water
horse in their mythologies, but with different asgseof form, function and behaviour. Due to cultura
interaction, the distinctive features of an indiwadl water spirit vanished or merged with thosetb&o
similar mythical creatures. Therefore now it is olear whether all the creatures listed in Subarapt
2.1. should be treated as mere figurative variatiohthe same mythical element in various cultural
environments or as individual mythical entities.ofmer factor is the impact of Christianity on the
depiction of the features of the ancient pagaruceltThe scholars claim that many pagan gods were
demonized undeservedly, i.e. their negative charstics were emphasized with the intention to
neglect them as entities worth of religious resext worship. It is very likely that the image bet
water horse could undergo similar transformatiarg tarn into murderous monster.

Actually, some echoes of the ancient beliefs mafobed in the literature of much later ages.
For instance, the works of Shakespeare expose semantidrajectoriesthat relate the figure of the
kelpie and death as merciless yet sometimes suti@aeradversaries of a human being. Shakespeare
in his Sonnet 1l4@nterestingly portrays Christian perspective omttein terms of ancient pagan
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Anglo-Saxon conceptualization of soul and body #rer posthumous existeriéeThe author of the

sonnet depicts death as a creature that feeds on me

So shalt thou feed on Death, that feeds on men,
And Death once dead, there’s no more dying tffeimakespearBonnet 146lines 13-14)

Death is represented as a tireless devourer. Aitalbg as it was mentioned earlier, the kelpieoals
acts as insatiable eater of human beings. Moreagethe kelpie’s murderous raging may be stopped
by means of its bridles (cf. Subchapter 2.3.2.¢, sbul stops the power of death because the soul
belongs to the sphere of eternal life where deatielpless. Meanwhile, another author, John Donne
(1572 — 1631) not only keeps to a similar visioattteath devours people but also supplements the
portrayal of death with the image of the jaws agldted death with the liquid material. In his senmo
Death’s Duel(1631), he states that “we are brought to the jamd teeth of death, and to the lips of
that whirlpool, the grave” (Carey 1990, 401). SacHepiction of death goes in accordance with the
descriptions of the kelpie which often mention teaible jaws of the water-horse used to tear the
victim into pieces. Furthermore, Donne relates li®ath water — dwelling environment of the kelpie
— represented in the sermon by the image of thdpuaal. It should be also observed that when Donne
mentions the jaws of death he sees it as “a delinger from death” (ibid.). In other words, the autho
says that the real eternal life is reached whikesjpay through the jaws of death that puts an endrio
earthly life. Similar semantic parallels may beragted in thasotopyof the kelpie. The water-horse
tears the body in order to release the soul ang/ ¢ato the Afterlife kingdom where it will live
forever. Thus it is probable that this literary @dén may contribute to the designation of theplesk
behaviour and its portrayal that comes from theeamdimes.

All the data concerning thisotopyof the kelpie indicates that Celts had a horseeraof the
souls through water. The mythical model inheriteahf the Indo-European tradition and attested in
other Indo-European cultures might support the.ittawvever, there is no evidence about the harsh

aggressiveness of the mythical water-horse towhaedliving people, which is stressed in all the

¥ In this Sonnet, the lyrical speaker addresseso and encourages it not let the body submitarthey joys and thus

overshadow the internal beauty of the soul andkbtbe way to the eternal life. The poet stresses tiie body will be

consumed by worms: “Shall worms, inheritors of #msess,/Eat up thy chargeBannet 146lines 7-8) (Wain 1986, 184).
Whereas, the soul will exist forever and it is mairth sacrificing eternal happiness for temporalaglres. It is noteworthy
that analogous attitude is revealed in OE writingse ancient poemSoul and Body (found in the Vercelli manuscript
(10" ¢.)) andSoul and Body I{found in Exeter manuscript (1@.)) deal with the same problem and manifest #rees

opposition between worms and eternal life, the vavwhe body as a house of the soul, etc. It shthat Shakespeare
tended to continue the literary embodiment of theient concepts, while the image of death as autevavas widespread
even in the Medieval times and is not a mere atterhfhe author of the thesis to ground her hypsithen the kelpie being
a representative of death. This projection of deatdy be legitimized scholarly by means of paradablysis of the

concepts found in OE writings and Shakespeare’'&svor
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remaining sources that speak about the kelpie. @xpdanations may be worked out here: firstly, the
hostility of the kelpie is a feature added by Cimisity and not typical of the ‘original’ ancientlpie

(or typical of it only in terms of ‘being relent®sand not allowing the souls to come back). The
Christian hatred towards pagan divinities, espbcihle aquatic ones, is perfectly illustrated bg th
manuscripts of medieval missionaries. As MartirBcdga (d. 580) states, “many of those demons that
have been expelled from heaven have their se&tkisda or in rivers or in springs or in woods and i
the same way men ignorant of God worship them as goad offer the sacrificesMartin of Braga
cited in Dowden 1999, 41). In the course of timgshsa negative attitude could have formed the
opinion that the ancient gods should be identifiéith the Christian devils, the embodiments of evil.
The rigorous and implacable gods of the Underweviete especially susceptible to the negative
transformation since not only their nature but lieation itself coincided with that of the Christia
Hell. Similarly, the functions of the pagan godsrevdemonized, and the ancient mythical categories
acquired entirely different meanings. For instartbe, proverb registered in the"L8entury. “set a
beggar on horseback, and he’ll ride to the DeBljéake 2004, 16) clearly manifests the model of the
ancient understanding regarding the relation ofriwse with the Underworld and the horse’s ability
to carry human souls there, but the overall meammagifested by the proverb acquires a negative
connotation, i.e. an expression of disapproval thay not have been intended in the ancient pagan
perspective.

Nonetheless, the ancient deeply rooted pagan itaddould not have disappeared in the
consciousness of Irish people and could make agbparte vision of the Christian Hell. People still
preserved their ancient beliefs, yet in a somewllifdrent perspective. This may be an explanatan f
the relatively late register of the kelpie as agragsive creature. It may be so that the word ikélp
started to be used as a euphemism to the nameotke-like carrier of the souls representing death
itself when Christianity was already establishedhe areas inhabited by Celts and Gaels. Thus, by
still preserving the ancient archetypal vision alibe horse-spirit that comes to the edge of theewa
body from the depths to take the soul of the death¢ kingdom of the Afterlife, the people could
have invented a new name for this spirit lest theisfians should understand they still practiced
pagan beliefs. Later on, the water spirit was fiansed to a more perceptible level, i.e. a bodiless
spirit now could acquire the bodily shape of a kbdfsat lies covered by the weeds in wait for a new
victim. The assumption seems to be logical witlpees to the linguistic fact indicating that the ream
‘kelpie’ is etymologically related with the weedse{lp) that grow in lakes or calm bays (cf. Macbain
1998, 79). Thus the remnants of the ancient pagdieftas the projections of the objective reality,

later filtered through the Christian world outloosuld form such an entity as the kelpie is.
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Another discrepancy related with the kelpie mytitasdwelling environment, i.e. weedy lakes
which does not comply with Epona’s, as the rulefthe water-horse, ‘preference’ to fast streams.
Actually, it may also be just a figurative deviatitrom the original myth that could have appeared
due to the Christian or other pagan neighbourifdtues. To put it in another way, it may be a mere
figurative variety that does not affect the dee@mniieg of the mythical discourse, or it may illustra
the ancient categorization of the world. The kelgerelated with Epona with regard to a single
function of the goddess — the guidance of the southe Otherworld which may be reached by
descending into water. Thereby her mediator, he wwater-horse resides in calm waters, while Epona
prefers fast streams that symbolically match thection of fertility which is a more prominent
occupation of the goddess.

Another semantic trajectoryn which the figures of Epona and the water ha@sieit meet is
the funeral rituals. The role of Epona is well bithed here, but that of the water spirit stilngns
hypothetical. Nevertheless, some sources evidasaeelation with the burying procedures. Though
the testimony itself comes from rather late timestill contains som&esemantizeélements of the
ancient belief. Some Scotsman still remembers attmuaittempt of his villagers to catch the kelpie
when he was a small boy. The informant does naoingg detail about the overall procedure of the
preparation for this action, but what he mentianthe amount of provisions brought for the occasion
He says that men drunk more whisky than at anyrairnef. Appendix 2.4). It may lead to a very
complexisotopyof ritual drinks and whisky as a part of it, bot how it is interesting to note that
whisky was used as a funeral drink. The title ef lieverage may also be of great importance here. It
Scottish naméJsque Bauglor Irish Uisce Beathaneans ‘the water of Iif&® and it is quite probable
that the function of the drink was to overcome Hedihe concept of the antidote of death has been
inherited in many cultures from the Indo-Europeadition (cf. Gamkrelidze, Ivanov 1995, 721) and
it might be so that some ritual drinks could benttrat funeral in relation to the continuation oéth
spiritual life after bodily death. Yet, the fragntery nature of the data does not allow for disaussi
the issue in detail. Nevertheless, but some alhssgupport the idea of the water horse being linked
with the funeral customs.

To summarize the results of the research, it besothear that there was no such mythical
creature as the kelpie is described in the sourca@sreature with such a name and functions in the
pre-Christian Celtic-Gaelic thought. However, ibahld not be excluded from the mythical structures
in general because it is evident that ancient mgthdiscourses had some element that resembles the

% http://celticmythpodshow.com/blog/2008/05/19/wieigkpoteen-and-faeries/
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kelpie. Its name could have been changed due tousacultural impacts. In other words, the presence
of the horse-like water spirit in the ancient ursi@nding is well attested, but the creation ohame
remains a secret, since the word ‘kelpie’ appeats after the 13 century when the Christian world
outlook was deeply rooted and in a way became @ataole not allowing to depict any clear
peculiarities of the pagan view. With whatever tiagne, the kelpie still seems to be a projectiothef
ancient water horse that carried the souls to theedvorld and was subordinate to the goddess Epona

while other peculiar aspects of this mythical beang still to be inspected.
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CONCLUSIONS

In this paper, the reconstruction of one of theiemtcCeltic-Gaelic myths was carried out by
means of the semiotic method extended by semiatidigirdas Julius Greimas. The scholar treats
mythical discourse as a hierarchical structuragifiicance that may be described in three levibis:
deep narrative anddiscursiveones. On the first level, the particular values established; the second
level concerns the distribution of the semanticteots, whereas on the third level the meanings are
manifested by means of the images taken from textbe reality. It is a convenient method for the
reconstruction of poorly known mythical systemséese it allows for the collection of data from
various scholarly fields and its organization iatesemantic universe. The semiotic method also helps
to solve the main problems that a mythologist fahes to the temporal distance, i.e. the lack agdir
data or contradictory information provided in sedary sources. Yet, semiotic evaluation of the
semantic charge and interaction of separate uhggynificance leads to the composition of a logjica
mythical structure.

Regarding the kelpie myth the problem lies in tthet figure of the water-horse is vaguely
depicted by the scholars as a mythical creature. thie examination of thactantial structureof the
sources evidencing the existence of the water-haeselegends, tales, testimonies given by people,
proved that they manifest models typical of mythdiacourse. Thus, the kelpie might be established
as a mythical creature. However, a number of atdrdmes had mythical creatures that differed in
their appearance or activity yet functioned sinfiylatherefore sources provide a rather confusing
picture of the kelpie. In this paper, the kelpigléscribed as a mischievous horse-shaped watdr spir
that usually resides in deep dark lakes, lures lpgopmount it, then carries them to the bottonitsf
lake and devours its victims.

The kelpie mostly appears disguised in a horseeshifyois it is important to designate the
figurative trajectoryof the figure of the horse found in the mythicadodurse. In the life of the
ancient people, the horse was an important economi¢hat helped in both agricultural and military
activity. The multifunctionality of the animal iruiman reality determined the versatility of the imag
of the horse on the mythical plane. It became ymel®l of fertility, and safety and the represemtati
of the afterlife. A detailed etymological analysevealed that in Celtic-Gaelic tradition the figute
the horse functioned as a psychopomp, i.e. théecat the souls of the deceased to the realmef th
Afterlife. It has lead to the assumption that tledple could also function as a mediator between the
world of the living and the world of the dead.

The exploration of thésotopyof death has revealed that the ancient peoplangisshed the

two types of death: natural and violent death. Adewly, they had two kinds of burial rites —
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inhumation and cremation. The consideration ofdtyenological data as well as the analysis of the
ancient Anglo-Saxon poerBeowulfhave shown that ancient tribes were keen of wateial for
people who died their own death because they leslievater to be a special element that would carry
the soul to the Kingdom of the Dead. Moreover, dheient people discerned the two states of death:
death as sleep and death as journey. Sleep isicedcas a temporary death, an intermediate state
between life and death. Thus semantically the qunoksleep may be taken as a substitution of that
of death, and vice versa. In the discussed casesdtopyof sleep exposes the image of the horse-
shaped spirit, i.e. the nightmare that revealsralasi figurative trajectoryto that of the kelpie. Thus,

if the states of sleep and death are taken as @guig on the mythical perspective, the figurethef
nightmare and the kelpie are mere figurative vemmst of the same concept of the mediator between
life and death.

The posthumous journey of the soul to the worldhef dead is related with water as an
element through which the transfer takes place.ififage of water as intermediary substance between
the world of the living and the world of the deasé<ontributes to the reconstruction of the kelpie
myth since it gives more information about the piacties of the kelpie’s behaviour The mythical
creature takes its victims from the world of therlg and carries them to the bottom of its lakechlis
usually considered to be the symbol of the gatethéounderworld. Thus, the semantic meaning of
water supplements the vision of the kelpie as degof the souls.

It has been determined by the survey of varioua dadt the kelpie could act as creature
subordinate to a superior divinity, Celtic patranes the horses, goddess Epona. Epona was
represented by the image of the horse and wasvbdli® reside in water. Moreover, one of her
functions was to take care of the soul’s transfehe Kingdom of the Dead. Therefore, it is prokabl
that the horse-shaped water spirit could funct®amassistant of Epona in the transfer of thessoul
the realm of the Afterlife.

The kelpie myth could be greatly influenced by Gtin world outlook or neighbouring
pagan cultures thus the water-horse could acqueracdic features that were not typical of the
‘initial’ kelpie. Nevertheless, the ancient pagargpective on the kelpie is reflected much lateaha
works of individual authors. William Shakespear&ennet 146or the extracts from his tragedy
Hamlet as well as these of John Donne’s sernitve Death’s Duelexpose semantic values that
contribute to the depiction of the kelpie as a nrmus embodiment of death. Thus it helps to
establish the figure of the water-horse as a matlgoncept still being portrayed in some linguistic

artefacts even after the ancient pagan beliefs tHeweacted from actual life.
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SANTRAUKA

Siame darbe pristatomas bandymas atkurtiykgdly mita apie vandewm arba eZero Zieg
vadinam kelpiu. Tyrime taikomas semiotia analizs metodas, kursuldré ir iSvysg Algirdas Julius
Greimas (1917-1992). Siuo metodu siekiama atsklpissnes generavimo principus bei siithga
mitinio diskurso struktra. Pagrindinis darbo tikslas yra apibti kelpio funkcijas keli- galu mitiniame
universume. Darpsudaro dvi pagrindis dalys — teorié ir praktine. Teorirgje dalyje apzvelgiamas
Greimo semiotinis prasts kirimo modelis. Cia iSdsstomi pagrindiniai metodo principai,
supazindinama su svarbiausiomis kategorijomis,Sona prasms element tarpusavio rySiai. Esmén
metodo asis yra generatyvinis takas, atskleiddaptasms kirimo etapus, t.y. gifi, naratyvin ir
diskursyvin lygmenis.

Praktireje darbo dalyje aptariami kelpio izotapisudarantys konceptaia Judaro septyni
skyriai, kuriuose analizuojami arklio ir vandeivaizdziai, pagoniskoji mirties samprata ir pomiidin
pasaulio projekcija. Apibendrinus tyrimo rezultatgalima teigti, kad visi semantiniai elementai,
sudarantys kelpio izotopij patvirtina iSkeli hipotez, kad vanden Zirgas senajame kelttikéjime

funkcionavo kaip mirusijy siely keltininkasi mirusiyjy karalyst.
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APPENDIX 1 Formal definitions of the kelpie

The descriptions given below are considered toHee so-called formal descriptions of the kelpie
formulated by scholars on the basis of the testis®onf people. (The relative classification of the
sources does not indicate the scientific natutb®tescriptions of the water-horse).

1.1. The kelpie is usually depicted as a black ¢nevith staring eyes, however, sometimes the coat is
said to be white. A more fanciful description froiberdeen describes the kelpie as having a mane
formed of small fiery serpents which curl througltle other and spit fire and brimstone.

1.2. Another name for the kelpie on the Isle of Marnhe glashtyn. The glashtyn is described as a
goblin which often rises out of the water and mikir in nature to the Manx brownie. Like all kedpj

the glashtyn appears as a horse - specificallyag golt. It is often seen on the banks of laked an
appears only at night.

1.3. A kelpie is said to possess the ability tauass human form and countenance. In human form, the
kelpie is able to have sex with a woman. Sometithesdentity of a kelpie can only be uncovered by a
woman by the discovery of a piece of water-weetush in the kelpie's hair. The kelpie is not always
male, and may also take the form of a human wormathis instance, the kelpie is often referreddo a
a water wraith and is most often seen clothed greeen dress with a hostile disposition. In some
folklore, the water-horse will even take the forfraagreat bird.

1.4. The Each Uisge, or "Water-horse," a horse siiining eyes, webbed feet, and a slimy coatjlis st
dreaded. He assumes different forms and luresniany to destruction, or he makes love in human
shape to women, some of whom discover his truerediy seeing a piece of water-weed in his hair,
and only escape with difficulty. Such a water-hosses forced to drag the chariot of S. Fechin okFor
and under his influence became "gentler than angrdtorse."

1.5. Water-Horse Each Uisge (Ech OOSHKUH) - In smpast almost every freshwater loch in Skye
was inhabited by a water-horse. Water-horses wite@ onistaken for ordinary horses as they looked
not dissimilar. They had the ability to appear iy a@uise they chose, perhaps as a human, perhaps
even as a tuft of wool. In Skye most water-horsesevthought to have sharp bills or thin snouts éike
ferret. Their main pastime was to lure people thioloch where they lived and then to eat them.

Skye, by Derek Cooper, Routledge, 1970.

1.6. Many different countries have stories of snpairal water horses; the Irish '‘phooka’ can apagar
a bull, a pony or a horse. The Scandinavian 'Baast@n' ('brook-horse’) is a beautiful but deadlytevh
horse. French water horses can stretch their biackarry more and more riders into dark lakes and
pools. The Highland 'each uisge’, a malevolent watese, is matched by the Irish 'aughisky’

1.7. If you manage to bridle a kelpie they can betp work. They are much stronger than an ordinary
horse, carrying huge loads. It's said that a kedpigied all the stones that built St Vigean's Chur
near Arbroath. The laird of Morphie made a kelp@kvfor him when he built his new castle. When
the castle was finished the kelpie cursed the kandl his family.

1.8. Commonly known as spirits of the dead, Kel@es not benevolent creatures and some folklore
even says that they will not come unless calledfrsaned or to eat.
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1.9. The Kelpie is a water spirit inhabiting deeis in Scottish streams and rivers. It normadkets
the form of a small horse - sometimes said to belylbut also "green as glass” with a jet blackenan
and tail. The Kelpie can also take the form diumnan, but it always has something of the water
which gives it away - like waterweed in its haln its horse form it might wait near a ford to tenap
weary traveller to ride it across the river. It Meblook like a gentle pony, but anyone foolish eglodo
mount it would be carried off into the river andaned.

1.10. The water horse's coat is adhesive so teatidler cannot get off. Once it has drowned itsita
the water horse devours the body, eating everytbkogpt the liver, which eventually washes up on
the shore - so that everyone will know the monisgesr claimed another victim.

1.11. The Kelpie is the supernatural shape-shiftuager horse that haunts the rivers and streams of
Scotland. It is probably one of the best known adt8sh water spirits and is often mistakenly thioug
to haunt lochs, which are the reserve of the EashdJ

1.12. The creature could take many forms and hadsatiable appetite for humans; its most common
guise was that of a beautiful tame horse standyntpd riverside - a tempting ride for a weary tiéere
Anybody foolish enough to mount the horse - perteapganger unaware of the local traditions - would
find themselves in dire peril, as the horse woelarrand charge headlong into the deepest pareof th
water, submerging with a noise like thunder tottiagellers watery grave. The Kelpie was also said t
warn of impending storms by wailing and howling,ieéfhwould carry on through the tempest. This
association with thunder - the sound its tail makeg submerges under water.
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APPENDIX 2 Testimonies about the existence of the kelpie

The stories listed below are considered to bedhtinionies of the kelpie’s existence delivered bgpte who
have themselves met with the water horse or knanesody who has, and who are absolutely convincéa wi
the existence of the horse-shaped water spirit.

2.1. Once, the horse of Spey invited a couple fleenmarket to mount him, and once aloft upon hisklthey
could hear the horse say, "And ride weel, Davig, lanthis night at ten o’ clock ye'll be in Pot GeaVIn 1884,
a man in Cairny spoke of a slightly different sayof the kelpie that said, "Sit weel Janety, oengeel, Davie,
for this time in the morn, ye'll be in Pot Cravie."

2.2. The venerable Archdeacon of Moray, John Bdbe, appears to have had an intimate knowleddkeof
Each-uisge, and under the name of Trow he desdnibesvith the accuracy of an eye-witness." He wageced
all over with seaweed, and had the likeness ofumgdorse in every respect.”

2.3. A recent writer says:

"In Arisaig there is a loch, which, according tadition, there lived at one time a sea-horse. Bbisine
his Journal of Johnson's Tour to the Hebrides,rinfous that an old man told the following fabulstery of
one of the lochs of Raasay:

There was once a wild beast in it, a sea-horseshwtdme and devoured a man's daughter, upon which
the man lighted a great fire and had a sow rodstédthe smell of which attracted the monstertha fire was
put a spit. The man lay concealed behind a low @fdlbose stones. The monster came, and the marthatred
hot spit destroyed it.

"It is reported that a horse used to frequent the mear Loch Ness, till a stout, brave Highlander,
meeting the monster one night, drew his sword erbme of the Trinity, and finished the supposdgi&e
forever. Hugh Miller relates some very weird sterabout the uncanny doings of a sea-horse or wateth
that frequented the waters of the River Conon, Rbge. The Black Glen kelpie very early one mognimas
seen near the source of the river, making very wasusounds. After a little while it left the watesbthe river
altogether; and at last, with fearful bellowingstan in the direction of Loch Uisge and Kingaicto and has
neither been seen nor heard of any more to this day

2.4. There was a determined attempt to catch arssatse around the year 1870. A mile north of Tegngn
the seaward side of the road lies Loch nan Dubheaic in which a water-horse, ‘more like a cow vetlong
mane’ than anything else, had been seen so frdgubat it was decided to trap it. Mary DonaldsanSkye
author, was told the story by an old man who toak jm the fun as a boy:

The occasion was made a regular holiday by theictistven the children being freed from schoolj an
people in carts and traps came far and wide to pakein the proceedings. My informant told me thaireat
supply of provisions was taken and that there wasemvhisky drunk there than at a funeral! Two bdetd
been brought, and when these were launched out the toch a net was dragged between them. Indhiese of
the dragging proceedings that followed, the net @ggyht in a snag, and the majority of the spexgatbinking
that the water-horse was indeed enmeshed, in tarstied for their horses and carts or fled preafipiy from
the scene. Beside the snag, all that was caugtiti®occasion was two pike, so that the fishermbn aspires
to catch out of the common still has his chanciefwater-horse.

2.5. Peigi Bennett: "You see, we grew up with s®rbut the fairies were always sort of in the gemknd-
the same as ghosts and the each uisge [water hdtgeinother used to frighten us...[the water-honsep
probably like the unicorn, something like that,iwltig horns... And you never saw the whole ofat) pnly saw
the head coming out of the water (like the Lochs\lig®nster [appears]) the way | imagined it, conbug of
the water."

2.6. Well, on nights when the moon is full, so tteay, each-uisge can be seen gallomnghe loch side."
Maddie turned to Jon T. "And there is a beautifullyg maiden riding on his back."
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APPENDIX 3 Legends about the kelpie

3.1. The following legend of the "water-horse," ghd place where it is said to have occured, have
been well known to the writer from his earliestgea

The story is that the water-horse came in the slb&peyoung man (riochd fleasgaich) out of
his native element, and sat down beside a girl whs herding cattle on the banks of the loch. After
some pleasant conversation he laid his head iapeiin a fashion not unusual in old times, andl fel
asleep. She began to examine his head, and tdamer sound that his hair was full of sand and mud.
She at once knew that it was none other than tleeh®isge,” who would certainly conclude his
attentions by carrying her on his back into thethigmf the loch. She accordingly proceeded as
dexterously as she could to get rid of her skaadyving it under the head of the monster. No soditer
he awaken than he jumped up and shook the skyingout several times, "Ma's duine tha'n so's
aotram e, mu'n dubhairt an-t-Each-Uisge" ("If theshuman it's light, as the water-horse said")n the
rushed down the brae and plunged into the lake.giitie brother met the creature next morning at th
same spot, and after a severe hand-to-hand fitjadl ki with his sword.

3.2. There was one way in which a Kelpie could btedted and tamed; the Kelpies power of shape
shifting was said to reside in its bridle, and asgywho could claim possession of it could force th
Kelpie to submit to their will. A Kelpie in subjuian was highly prized, it had the strength ofesidt

10 horses and the endurance of many more, butding faces were always dangerous captives
especially those as malignant as the Kelpie. It sead that the MacGregor clan were in possessi@n of
Kelpies bridle, passed down through the generatfoore when one of their clan managed to save
himself from a Kelpie near Loch Slochd

3.3. THE old family of the Grahams of Morphie wasformer times very powerful, but at length they
sunk in fortune, and finally the original male lilbecame extinct. Among the old women of the
Mearns, their decay is attributed to a supernataase. When one of the lairds, say they, builolde
castle he secured the assistance of the water-kelpyer-horse, by the accredited means of thrgwin
a pair of branks 2 over his head. He then compéfiedobust spirit to carry prodigious loads oh&®
for the building, and did not relieve him till tvehole was finished. The poor kelpy was glad of his
deliverance, but at the same time felt himself alted with the hard labour, that on being permiti@d
escape from the branks, and just before he disagpéathe water, he turned about, and expressed, i
the following words, at once his own grievances #eddestiny of his taskmaster's family

"Sair back and sair banes,

Drivin' the laird o' Morphie's stanes!

The laird o', Morphie'll never thrive

As lang's the kelpy is alive!"
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APPENDIX 4 Mythical narratives about the kelpie

The stories given below are usually described Bs,tahough their actantial structure betrays their
mythical origin. Therefore, in this work they aredted as mythical narratives.

4.1. There is a story about a young servant gid alowed a man to put his head upon her lap while
she went to comb his hair. She found a little biti@bhagach an loch, which is a slimy green weed
found in the water, in his hair. She worked urité man fell asleep in her lap, and then used henap
to gently lay his head upon the earth and thenaxaay. When she looked back, she could see him
chasing after her in the guise of a horse.

4.2. In many districts we are told of "the lurkiptpace of the water-horse, which, under the forna of
handsome youth, won and kept a maiden's heart bgtithance, she found him asleep on the hillock
where they were wont to meet, and on bending omemioticed a bunch of rushes in his hair. Then she
knew with what she had to deal, and fled in tetooher father's house, reaching it just in timéao

the door in the kelpie's face, whose voice shedheting:

Ann an la’s bliadhna,

Mo bhean 0g, thig mi dh’ iarraidh.

In a day and a year,
I'll come seeking my dear.

So she was warned never to go near the hillocknadp@ir parents found her a more eligible
suitor; and all went well till her wedding day, when leaving the church after the ceremony was,over
a big black horse came suddenly upon them, selmetiride and galloped off with her. Since that time
no one has ever seen the horse or its burden,sumeeed, at the fall of night, some passer-bgtes
a glimpse of a white face rising out of the waterd hears a low sweet voice croon the love song she
was singing when first she saw her kelpie lover."

4.3. There was a young woman in Barra who met adwne looking man on the hill. They chatted
together, and at last he laid his head on herSap.noticed when he slept that his hair was mixi¢d w
‘rafagach an locha," a weed that grows in laked, slre became suspicious that her friend was the
water-horse in disguise. She cut off the part ofdhethes on which his head rested, and slipped/awa
without wakening him. A considerable time after, @isunday after Mass, a number of people were
sitting on the hill and she along with them. Shéiceal the stranger whom she had met on the hill
approaching, and she got up to go home so as id aun. He made up to her, notwithstanding, and
caught her, and hurried off and plunged with h&s the lake, and not a trace of her was ever fdaurtd

a little bit of one of her lungs on the shore af thke. - Anne M'Intyre."

"In the island of Mingulay a young woman had a famadventure, only in her case the
stranger appeared often to her, and they becaiastato fond of each other that they agreed toymarr
at the end of a year and a day, and till then tt@ger was not to be seen by her. The girl wenteho
and as the year was drawing to an end, she wasvels® be fast sinking in health and losing her
good colour, yet she would not say what it was thatle her fall away so. Her father at last extoated
unwilling confession of the truth from her, and @avas given to the islanders as to what was causing
the girl such trouble. She was very beautiful amplest favourite, and when the people heard what wa
to happen to her, they made up their minds that ¥heuld allow no harm befall her. When the day
came all the men of the place were armed with ¢labd the young woman was put sitting on the wall
of the house, - the young men forming a guard rabechouse. All were in a state of expectancy when
the stranger was seen appearing above the griatfddingulay and coming down swiftly towards the
village. One of the islanders stepped forward t@tntiee stranger and asked him his errand. 'Sugh as
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is," said the stranger, 'you are not the man todsia my way, strong though you be, and you may as
well not detain me.' He went forward and reachedgbard round the house, and, in the twinkling of
an eye, seized the young woman by the hand, afatebthe guard had made up their minds to pursue
him and rescue the girl, he had so far retraceavaig with his prize. The islanders started in piiysu
but in vain. They saw him and the woman disappearcertain well, and when they reached this the
well was full of blood and of shreds of her garnsefithe well is still called 'Tobar na Fala' = thellw

of blood.

4.4. A long time ago, there was a girl who wasamdy pretty but also big and strong. She worked as
maid on a farm by Lake Hjartasjon in southern NeeriBhe was ploughing with the farm's horse on one
of the fields by the lake. It was springtime ancuddul weather. The birds chirped and the wagtails
flitted in the tracks of the girl and the horseomder to pick worms. All of a sudden, a horse apgea
out of the lake. It was big and beautiful, brightcolor and with large spots on the sides. Theéhbesl

a beautiful mane which fluttered in the wind an@iathat trailed on the ground. The horse prarfoed
the girl to show her how beautiful he was. The,didwever, knew that it was the brook horse and
ignored it. Then the brook horse came closer aasgecland finally he was so close that he could bite
the farm horse in the mane. The girl hit the brbokse with the bridle and cried: "Disappear you
scoundrel, or you'll have to plough so you'll nefaget it." As soon as she had said this, the lbroo
horse had changed places with the farm horse,lendrook horse started ploughing the field withhsuc
speed that soil and stones whirled in its wake, thedgirl hung like a mitten from the plough. Faste
than the cock crows seven times, the ploughingfiméshed and the brook horse headed for the lake,
dragging both the plough and the girl. But the gatl a piece of steel in her pocket, and she niase t
sign of the cross. Immediately she fell down onghmund, and she saw the brook horse disappear into
the lake with the plough. She heard a frustrateghieg when the brook horse understood that hi tri
had failed. Until this day, a deep track can benseehe field.

4.5. Here is a story of a Kelpie's wife who manatgedscape to dry land again, leaving the Kelpigz an
their baby son. Although she wept to leave herdglshe longed for human company, and she knew the
Kelpie loved his son and would care for him. Stteinned to her family who were overjoyed to see her
again, thinking that she had been drowned years Bgb as they celebrated, a dreadful storm blew up
with howling winds and lashing rain.  Above theisgoof the storm they could hear the furious
screams of the Kelpie. In the middle of the nighiten they storm was at its worst, they heard d lou
thump against the door of the house. They diddaoe look, in case it was the Kelpie come for his
wife. But in the morning the storm abated, and/tbeened the door to see what had crashed into it i
the night... It was the severed head of the bahy s

4.6. The Kelpie of Loch Garve

The story of the Kelpie of Loch Garve (so it's teichlly an Each Uisge, but we'll keep it as
Kelpie for this story) tells of a Kelpie that lived the depths of the loch with his wife. Now #elpie
obviously loved his cold wet lair at the bottom tbie loch, and was well settled in his element.
Although he would make trips on land (most likelynting mortals) he was always glad to get home.
His wife, however, was less impressed. She alwalysHe terrible cold, and shivered endlessly &t th
miserable lair at the bottom of the murky loch.fist the Kelpie put this down to her making a fuss
over nothing, but as time went by she became mdenaore unhappy. Fearing that she might leave
him, and worried about her welfare, the Kelpie egtkis brains wondering what to do.

The very next day he made a decision. He went tweslnd transformed himself into a
handsome jet-black stallion (as kelpies mostlyaltd made for the cottage of a local famous builder.
The Kelpie tramped at the hearthstone until the w&me out. Seeing this handsome black stallion
standing before him, the man, either against hitebgudgement or oblivious to the warnings of
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waterhorses, was enticed to climb upon the hotse&. Immediately he became stuck fast, and the
Kelpie galloped at high speed towards the loch Wit terrified builder on his back. The Kelpie
plunged into the icy waters, his tail pounding theface like a thunder crash. As the two made their
descent the reluctant passenger uttered a prayevhat seemed like an age the builder was carried
down into the black waters, but for some reasomadiddrown.

When they reached the bottom the Kelpie let thédbuidismount, explained his predicament,
and promised no hurt upon the builder or his fantlg made a bargain that if the builder would do a
small favour, then he and his family would havelenfiful supply of fish until the day he died: they
would never want for food from the loch.

So the builder - in accordance with the Kelpie'shes - set about building a huge magnificent
fireplace and lum the like of which no mortal eyesl ever seen. The great chimney twisted upwards
through the dark waters to almost the surface,atoycthe smoke far away from the lair. Then the
fireplace was lit and a great fire sprang up anghbhevarming the submerged home. When the Kelpie
saw the sheer delight upon his dear wife's facé&knesv that the builder had fulfilled his bargairdan
more!

He took the builder back up through the dark, iatews, and to his house, as if nothing had
gone amiss that night - for time in the lands efflieries does not have the same meaning heretdrue
his word the Kelpie never forgot the work of thadesman. The builder and his family were never
unable to put fish on the table, and lived likeaiby:.

But what of the Kelpie and his wife? Well, when tloeh freezes over in the midst of the
coldest winters, some say there is still to thig dgatch of water that never freezes; a smallhpatc
water that never cools like the rest of the loatrhaps where a tall lum nearly reaches the surfidus.
is because a fire still burns merrily in the Iditloe Kelpie and his happy wife.
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APPENDIX 5 Charms against the nightmare

5.1. Charm against Night-Mares

Germany

I lay me here to sleep;

No night-mare shall plague me,

Until they swim all the waters

That flow upon the earth,

And count all the stars

That appear in the firmament!

Thus help me God Father, Son, and Holy Ghost. Amen!
Original German:

Hier leg' ich mich schlafen,

Keine Nachtmahr soll mich plagen,

Bis sie schwemmen alle Wasser,

Die auf Erden flie3en,

Und tellet alle Sterne,

Die am Firmament erscheinen!

Dazu helfe mir Gott Vater, Sohn und heiliger Getghen!

5.2. A Charm to Control the Night-Mare
England

S. George, S. George, our ladies knight,
He walkt by daie, so did he by night.
Untill such time as he her found,

He hir beat and he hir bound,

Untill hir troth she to him plight,

She would not come to him that night.

5.3. A Shetland Charm
Shetland Islands
Arthur Knight

He rade a' night,

Wi' open swird

An' candle light.

He sought da mare;
He fan' da mare;

He bund da mare
Wi' her ain hair.

And made da mare
Ta swear:

‘At she should never
Bide a' night

Whar ever she heard
O' Arthur Knight.
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