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Zoo-antropomorfinių būtybių 
nacionalinis ir kultūrinis simboliZmas 

ukrainos mitologiniame 
pasaulio paveiksle

national and cultural symbolism of Zoo-anthropomorphic 
creatures in ukrainian myphological picture of the World

summary

the article analyses the mythopoetic origins of the ukrainian national and cultural symbolism of zoo-an-
thropomorphic creatures. it examines how animal names create ethnic symbols, i.e. the peculiar fragments 
of the ukrainian mythological picture of the world. the national concepts of zoonyms and their implemen-
tation are described in the ukrainian mythological system. the attention is given to zoo-anthropomorphic 
creatures: their etiologic function and having their own national and cultural symbolism, an axiological 
identification of good / evil in the explanation of the universe, the manner they are semanticised by the 
symbolism and value categories of the ukrainian mythopoetic consciousness in the plot lines of ukrainian 
myths and legends.

santrauka

straipsnyje analizuojamos ukrainos tautinio ir kultūrinio zoo-antropomorfinių būtybių simbolizmo mito-
poetinės ištakos. tiriama, kaip gyvūnų vardai sukuria etninius simbolius, t. y. savotiškus ukrainiečių mito-
loginio pasaulio fragmentus. nacionalinės zoonimų sąvokos ir jų kūrimas yra aprašytos ukrainos mitolo-
ginėje sistemoje. Dėmesys sutelkiamas į zoo-antropomorfines būtybes, kurios atlieka etiologinę funkciją ir 
turi savo nacionalinę bei kultūrinę simboliką, leidžia aksiologiškai identifikuoti gėrį ir blogį aiškinant visa-
tą. remiantis ukrainiečių simbolika ir ukrainos mitų ir legendų siužetinėse linijose įkūnytu mitopoetiniu 
suvokimu nagrinėjamas semantizacijos procesas. 
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In the mythopoetic science the ani-
mals act as one of the variants of the 
mythological code (along with plant, 
food, chemical and colour) in the con-
sciousness of a man (Gura 1997). Pre-
dominantly, it is formed based on the 
“primitive myths and legends” (Davy-
diuk 1997), where t e most typical rep-
resentations of people about the creation 
of the world, translations about devils, 
houses, stupors, witches, etc. are col-
lected (UMDL 1992: 127).

According to N. Zheribko (Zheribko 
2005), due to the fact that certain ele-
ments of zoomorphic code have perma-
nently fixed values   that can be transmit-
ted by other code systems, a system of 
correspondences between isofunctional 
elements of different codes is established.

The topicality of the proposed article 
is determined by the necessity to solve 

the problem of elucidating the national 
and cultural symbolism of zoo-anthro-
pomorphic creatures, widely observed 
in the Ukrainian mythological picture of 
the world.

The aim of the article is to analyse the 
mythopoetic origins of the Ukrainian 
national and cultural symbolism of zoo-
anthropomorphic creatures, as well as to 
study the implementation of national 
concepts of zoonyms in the Ukrainian 
mythological picture of the world.

In the process of analysis, the follow-
ing tasks are to be solved: 1) to consider 
how the names of animals are created in 
the form of ethnic symbols, i.e. the pe-
culiar fragments of the Ukrainian myth-
ological picture of the world; 2) to de-
scribe the national concepts of zoonyms, 
their implementation in the Ukrainian 
mythological system.

introDuction

mytHopoetic funDamentals of ukrainian national anD 
cultural symbolism of Zoo-antHropomorpHic creatures

According to O. Afanasiiev, the main 
motifs of folk myths and legends were 
various natural conditions that influenced 
the everyday routine, everyday life of hu-
mans and animals, defining human be-
haviour within the framework of indus-
trial cult (and its core of industrial magic) 
(Afanasiiev 1995). From time to time 
these motifs remained at the level of some 
instruction that had a verbal form and 
regulated human behaviour in a given 
situation (Makovskii 1996). According to 
L. Dovbnia, the peculiarity of myths and 
legends, whose plot lines were construct-
ed with the participation of representa-

tives of the animal world, was that the 
element of animism was reproduced: 
first, with the forces of nature; second, 
with the person who came in contact with 
the nature forces, trying to find the expla-
nation for various elements, primarily 
because of the connection with the ani-
mals; third, with the deity or spirit of the 
alternate of one or another animal (Dovb-
nia 1999: 60). Bi-natural (human and ani-
mal) is emphasized and semantically 
played out in every legend or myth. In 
this regard, the most significant myth is 
the myth about “How the stars appeared 
in the sky “Viz”” (Ukr. “Як вийшли на 
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небі зорі “Віз” – Yak vyyshly na nebi zori 
“Viz”) (UMDL 1992: 7).

In this myth the main motif is human 
sincerity, goodness, for which God will 
surely pay tribute to a man. But the sym-
bolic and mythological image of the dog 
(Ukr. собакa – sobaka) appears semanti-
cally as a cult, which is a faithful human 
assistant, and his / her soul, embodied 
in the star, is a man’s gaze.

Different forms of cult of animals (zo-
olatries) extend the groups of mythologi-
cal motifs and their motivations (both 
implicit and explicit) interwoven with the 
motifs of an animal’s metamorphosis to a 
man, a man per animal, one animal to an-
other, an animal to a cosmic body, or an 
element of the terrestrial landscape. Due 
to complex metamorphoses, there are 
also various monsters, combining the fea-
tures of several animals or men and ani-
mals. The significant ones are the magical 
images associated with the motifs of 
werewolves (wolves – вовкулаки – vovku-
laky, man dogs – люди-собаки – liudy-so-
baky, man bears – люди-ведмеді – liudy-ve-
dmedi in fairy tales, the motif of the Snake, 
the Fiery Wolf of the Slavs, etc.) and the 
language counterparts of the werewolves, 
i.e. the names of individuals, tribes, cities, 
countries (Suprunenko 1993), etc.

P. Ivanov writes that if in Eurasia the 
motif of werewolves is often semanti-
cised through the image of a wolf (in the 
south and west) or a bear (in the north 
and east), then in South-East Asia a tiger 
often acts in the role of a werewolf, in 
Africa – a leopard, in South America – a 
jaguar, in Chinese mythology – a dragon 
that not only embodies evil, but also per-
forms positive functions: it rains, pro-
tects treasures, etc. (Ivanov 1992: 505–

511). Meanwhile, in the Ukrainian meta-
morphoses, Dovgomud (Ukr. Довгомуд) 
takes place, i.e. “A man is not a man, a 
wolf is not a wolf, his hands are like a 
man’s, and the body is all covered by the 
hair [...]” (UKPT 2005: 212), which sym-
bolises evil, causes harm a man, steals a 
crop and so on. In the human imagina-
tion, the werewolves appeared predom-
inantly as evil spirits, demons.

The study of the totality of mythical 
representations of the people about faith 
in evil spirits / demons is considered in 
demonology (MNME 1977 (1): 366-367). 
According to V. Voitovych, it is “the 
world of extreme events, which eventu-
ally was personified and inspired” 
(Voitovych 2002: 129).

The demon in Greek mythology is a 
“generalised idea of a certain undefined 
and unformed divine power of evil or 
(less) good” (MNME 1977 (1): 366–367). 
Early Christian representations of de-
mons are associated with the image of 
evil, demonic power. “Demons are a 
symbol of those supernatural characters 
that are not gods and occupy the place 
in the hierarchy in comparison with the 
gods or are at the lower levels of the cor-
responding mythological system. In a 
narrower and precise sense, the demons 
are evil spirits” (Ibid.).

According to F. Medvedev, in the ti-
me of the adoption of Christianity the 
Ukrainian people already had a well-
developed demonology (Medvedev 
1982). However, over time, it was under 
the influence of Christianity that the 
view of demonology changed: the su-
pernatural power of this faith finally 
turned into unclean power (Mytropolyt 
Ilarion 1992: 122–123).
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The ethnographers believe that the 
vast majority of images of Ukrainian de-
monology have a pre-Christian origin 
(Afanasiiev 1995; Dmytrenko 2000; Su-
prunenko 1993). “The beliefs of the peo-
ple in the evil spirits were associated 
with their perceptions of the surround-
ing world” (Voitovych 2002: 129). Thus, 
the forms of werewolves in Ukrainian 
mythology are quite diverse: 1) transfor-
mation into animals in various folklore-
mythological plots: wolf, cat, frog; 2) the 
transformation of demonological beings 
into people; 3) transformations that were 
subject to more complex cosmological, 
topographical, plot schemes: the ability 
of man to turn into various demono-
logical creatures, the most widespread 
of which were vidmy (Ukr. відьми, Eng. 
witches), rusalky (Ukr. русалки, Eng. mer-
maids), domovyky (Ukr. домовики, Eng. 
housewives), upyri (Ukr. упирі, Eng. upi-
ruses), vovkulaky (Ukr. вовкулаки, Eng. 
wolf-dogs), zmiyi (Ukr. змії, Eng. snakes), 
pesygolovtsi (Ukr. песиголовці, Eng. pus-
sycattles), etc. (UMDL 1992). Most of 
them are a genetic continuation and a 
peculiar transformation of the image of 
the Сhort (Ukr. Чорт, Eng. Devil) (Ibid.).

According to popular beliefs, the image 
of the Сhort arose earlier than the world 
was formed from the chaos. It is witnessed 
by the Ukrainian legend “Creation of the 
Earth” (Ukr. “Stvorennya zemli”) (UMDL 
1992: 7). V. Voitovych notes that in Ukrain-
ian demonology “the Сhort was originally 
a priest of Chernobog (Ukr. Чорнобог, Eng. 
Black God) (represented primarily by a 
man with lion features) that is an evil 

spirit, a man endowed with the great 
magic power given to him by knowledge 
derived from ancient books written in se-
cret (traits and cut)” (Voitovych 2002: 591).

V. Hnatyuk, the well-known ethnog-
rapher, considered the image of the Сhort 
folk by origin, but very transformed un-
der the influence of Christianity, in con-
nection with which he lost his original 
signs (Gnatyuk 1992: 383–406). In gen-
eral, the lexeme Сhort (Ukr. Чорт, Eng. 
Devil) is a semantic universality, that, ac-
cording to V. Myloradovych, who inves-
tigated the origin of the devil as a fan-
tastic being, has similar analogies among 
different peoples (Myloradovych 1993: 
26–27). In Ukrainian mythology, the dev-
ils are zoonotic anthropomorphic crea-
tures, which simulate mysterious super-
natural forces, all the bad intentions on 
the earth (Suprunenko 2005: 123).

The Сhort and derivatives from them 
are also evil symbols, despite the fact 
that they can help people in certain cir-
cumstances. “Christianity in the super-
natural forces has introduced a certain 
system. Over time, the Сhort, now called 
the dyyavol (Ukr. диявол, Eng. devil), sa-
tana (Ukr. сатана, Eng. satan) or demon 
(Ukr. демо н, Eng. demon), is at the head 
of all evil forces. The latter gradually 
subjugated the rest of the forces: the 
owners of the hut and nature and the 
wreckers of life, who became called bisy 
(Ukr. біси, Eng. demons) and all of them, 
for Christianity, passed into the power 
of evil and unclean” (Mytropolyt Ilarion 
1992: 138). The devil can be reincarnated 
in any animal except the dog, because 

national concepts of Zoonyms in tHe ukrainian 
mypHological picture of tHe WorlD
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the dog is the most daring friend of a 
man. So, the devil is a generic concept 
that embraces all the evil.

In Ukrainian myths and legends 
(UMDL 1992), the conceptualization of 
the lexeme of the Сhort (Ukr. Чорт, Eng. 
Devil) makes it possible to derive its 
symbolic meanings: “the Сhort in the im-
age of the master, who deceived the poor 
man”; “the Сhort is like an unclean power, 
with which all the millers are connect-
ed”; “the Сhort in the attic leads people 
to fear”; “the Сhort in the form of a were-
wolf club”; “the Сhort will appear as Sa-
tan when he does not recall the Lord 
God”; “the Сhort, which under the arm-
pit in the form of an egg cohut was 
taken by a woman as the symbolic begin-
ning of human evil”; “the Сhort in the im-
age of a lover”; “the Сhort in the image of 
a lamb”; “the Сhort in the image of a cat”; 
“the Сhort in the image of a chimney”; “the 
Сhort in the image of what they are sell-
ing with him”; “the Сhort in the image of 
the one who tempts to suicide”.

Based of this conceptualization it can 
be argued that in any form this zoo-
anthropomorphic demonological crea-
ture did not arise, yet the lexical seman-
tics of the syndicator Сhort has mainly 
negative connotations that cause the 
same negative attitude of man to this 
imaginary being.

Thus, the transformed image of the 
devil overthrown by Vyrii, who fell into 
the aquatic environment for 40 days and 
was left behind by the order of God 
(UMDL 1992), appears as the Vodyanyk 
(Ukr. Водяник, Eng. Merman), i.e. the 
mythical being, the evil spirit that seman-
ticises and symbolises the water element 

as negative and dangerous phenomenon. 
Thus, the beliefs of the ancient Ukraini-
ans in the Vodyanyk reach the pagan no-
tions about the deification of everything 
connected with the water element (Su-
prunenko 1993; Myloradovych 1993).

According to L. Dovbnia, the zoo-
anthropomorphic image of the Vodyanyk 
(Ukr. Водяник, Eng. Merman) appeared 
in the imagination of Ukrainians as an 
old grandfather, covered with algae, 
with a long beard and tail. It could be 
reincarnated in different animals – goat, 
dog, fish, etc. (Dovbnia 1999: 61). It was 
believed that his possession was limited 
to the reservoir. An angry waterman 
could do harm: to pour the rivers, to de-
stroy the dam, mills, to drown people. 
the Vodyanyk symbolises the evil that 
lurks a man in the water.

One more transformed image of the 
devil is the Upyr (Ukr. Упир, Eng. Upirus). 
There are several options for interpreting 
this image. According to some notions 
(Hnatiuk 1992: 402–403), the Upyr is the 
son of the devil and witch. He lives like 
an ordinary person, but amongst others 
he is angered. In the meantime, accord-
ing to other beliefs (Yefimenko 1992: 
499), the nobles have only human ap-
pearance, but in essence they are the 
real devils. There are also such beliefs 
(Afanasiiev 1995) that the nobles are the 
corpses of other people who, after death, 
devours and drove them in motion. Any 
person can become a stranger if it is cov-
ered with steppe wind. His appearance 
may not be different from ordinary peo-
ple or different from a very rosy com-
plexion. Quite often, folk imagery di-
vides the abyss into two groups: the 
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living and the dead (Yefimenko 1992: 
499). The main features of the dead ab-
domen are that they have a red complex-
ion, which is rolled back down in the 
coffin. Dead Upyr never smudges. Living 
Upyr also has a red complexion and a 
very strong body that he uses to wear 
dead spirits on his back. The dead with-
out living cannot be harmful, because he 
himself has no ability to walk. O. Afa-
nasiiev argues that the wicked are the 
wicked wandering devils who during 
the life were sorcerers, wolves or people 
whom the church did not accept: mur-
derers, heretics, god-transgressors (Afa-
nasiiev 1995 (2): 158–159). At night, the 
revenge rises from their graves and walk 
in the snow. They enter the house, throw 
themselves at sleepy people (most often 
in infants) and suck their blood, result-
ing in a person dying. They can walk 
around the ground before singing the 
first cocks, and then rush to their graves. 
To get rid of the Upyri (Ukr. Упирі, Eng. 
Upiruses), people dug their graves and 
pierced the chest of the dead with an 
ash-tree whip. If it did not help, the 
corpse was burned.

Thus, it can be argued that in the 
Ukrainian demonology at the concep-
tual level, Upyr is semanticised through 
the opposition concepts of the living / 
dead, top / bottom, but at the lexical-
semantic level, through the lexemes of 
a / an murderer – вбивця, heretic – єретик, 
apostate – боговідступник, bloodthirstone – 
кровопивця. The latter are semantics of 
lexicosemantic groups with nuclear 
components of death – смерть, trouble – 
біда, epidemics – епідемії, natural disas-
ters – стихійні лиха, etc.

Blud (Ukr. Блуд, Engl. Prostitution) is 
a demonological image, a myth that 
symbolises evil, which, according to the 
legend, did not have time to fly from 
heaven to earth and hang in the air 
(Voitovych 2002: 32). Blud has the ability 
to be reincarnated from an owl or other 
bird that entices a person behind him 
until the third cock is singing. Blud can 
also be transformed into a cat, dog, goat, 
etc. (Ibid.). For the person to whom the 
fornication snared, there is trouble: he / 
she cannot get home, wanders in one 
place until complete exhaustion, such as 
in the legend “Blud u lisi” (Ukr. “Блуд 
у лісі”, Eng. “Prostitution in the forest”) 
(UMDL 1992: 7). In demonology of my-
thology, Blud has a national significance 
and is semanticised through such verbal 
vocabulary as “wander and erring – блу-
кати і блудити, chopboard – колоброди-
ти, drag, and lean – волочитися, валанда-
тися; wandering or riding, getting off the 
road and not orienting in the area, getting 
out of the way – бродити або їздити, збив-
шись з дороги і не орієнтуючись у місце-
вості, wandering, confused – збитися зі 
шляху, блукати, плутати” (Ibid.).

One of the most colourful characters 
of Ukrainian lower demonology is the 
Vidma (Ukr. Відьма; Engl. Witch) (Ukr. 
synonyms відюга – vidyuga, відюха – 
vidyuha, вириця – vyrytsya, лиходійни-
ця – lyhodiynytsya, чаклунка – chaklunka, 
чародійка – charodiika, обавниця – obavny-
tsya, потворниця – potvornytsya, ярит-
ниця – yarytnytsya), whose description 
and characteristics are represented in 
details in the ethnographic literature 
(Myloradovych 1993). In Ukrainian de-
monology the Vidma symbolises not 
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only abstract evil; she milks cows, caus-
ing damage to the owner, and in this 
context her actions are similar to the 
vampire (UNVPD 1992: 432); it has the 
properties of a werewolf, turning into 
living beings, in particular on animals: 
a dog, pig (UMDL 1992: 76–77).

The etymologists associate the origin 
of the word the Vidma (Ukr. Відьма; Engl. 
Witch) with the ancient noun вŧдь – 
“knowledge”: the word Vidma was origi-
nally used in the sense of “she, who 
knows everything”. It helped to develop 
a further “fortune teller”, and later – “evil 
woman”, “the woman who knows with 
unclean power” (Tsyganenko 1970: 62).

It is very difficult to recognise the Vid-
ma among people: it can be old and 
young, reincarnated in different images. 
In the legend “Sposoby piznannya vidm” 
(Ukr. “Способи пізнання відьм”, Eng. 
“Ways of Wisdom Cognition”) (UMDL 
1992: 90) tips are given on how to iden-
tify this creature. The symbolic one in the 
witches’ actions is the following: they di-
rectly or indirectly come into contact with 
the animal world, giving it too magic 
powers or causing damage to death. After 
contact of a pet with a witch, as a rule, it 
was sick and died. Such an explanation 
was given by people during the illness of 
animals and tried to prevent such kind of 
contacts with evil spirits in every possible 
way. However, there are also such 
zoomyth creatures, for example, sobaky-
yarchuky (Ukr. собаки-ярчуки, Eng. feline 
dogs) that were capable of destroying im-
pure force, because they themselves were 
endowed with magical properties 
(Voitovych 2002: 70–71). The following 
axiological model is symbolised and se-

manticised here: evil against evil for the 
victory of light forces, i.e. good.

In Ukrainian mythology, the Vovkulaky 
(Ukr. Вовкулаки, Eng. Wolf-Dogs) with 
their supernatural ability to be trans-
formed into a wolf also belong to the 
wook-ups (ESUM 1982 (1): 412). This is 
a half-fantastic creature – a wolf person.

According to scholars, the lexeme Vo-
vkulaka (Ukr. Вовкулака, Eng. Wolf-Dog) 
is the two-component one, the first part 
of which does not require clarification, 
but the second part is dlak, dlaka (in the 
Czechs), kodlak (in Galicia), chlaka, chlak 
(in Serbs) (Voitovych 2002: 80). It means 
wool. The lexeme kudlatyi (Ukr. кудла-
тий, Eng. shaggy) (overgrown with hair, 
wool) origins from the word кодлак – 
kodlak in Ukrainian. Hence, the Vovku-
laka can literally be derived also as a 
woolen wool (ESUM 1982 (1): 412).

The mythological image of the Vovku-
laka is semanticised as a man’s impotence 
before the dark supernatural forces, as 
anxiety for a real human life. It is also 
one of many images through which the 
people warned people of the trouble that 
could wait for him. This image remind-
ed of the necessity to have in your soul 
God, never forget about it, not to sin, not 
to be severely punished for evil deeds 
or not to do what you do not know 
(UMDL 1992: 71).

The varieties of the Vovkulaky are the 
Pesygolovtsi (Ukr. Песиголовці, Eng. Pus-
sycattles) that are mythical giants-canni-
bals, which were distinguished by unbe-
lievable cruelty and had the appearance 
of a dog or lion (Voitovych 2002: 367). They 
were very angry and bloodthirsty. the 
Pesygolovtsi caught people, planted in 
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deep pits, fed, and then ate. the Pesygolovt-
si looked like a very high, coated creature 
with a dog’s head and one eye in between 
the forehead. the Pesygolovtsi are rawatar-
ians, i.e. those who ate raw human meat, 
they had one hand and one leg. Coupled 
on two, they moved very fast.

In Ukrainian mythology the Domovyk 
(Ukr. Домовик, Eng. Housewife), i.e. the 
native deity taking care of the life of the 
whole family living in the same house, 
was considered to be the positive image. 
It was the pagan symbol of good and 
domestic comfort, the guard of the home 
centre, the protection of the family, well-
being, abundance and wealth (Voitovych 
2002: 160). The Ukrainian myth about the 
Domovyk relates the origin of this anthro-
pomorphic creature to the animal world, 
whose fiction is that it does not carry 
cohut eggs, and therefore it is impossible 
to “drown” them (UMDL 1992: 63). 
However, the beliefs of people in this 
myth testifies to the fact that the mytho-
nym-signifier of the Domovyk has a zoo-
anthropomorphic nature.

After the abolition of paganism in 
988, the church made the Domovyk a 
negative image (Myloradovych 1992). 
Under the influence of Christianity, the 
image of the Domovyk was rethought and 
began to be perceived as an unclean 
power that could harm the house. There-
fore, the mythology of the Domovyk is 
semanticised as such a syncit, used to 
denote various domestic problems, and 
it is a symbol of the evil spirit and mis-
fortune sent to the family.

Like the Domovyk, the Lisovyk (Ukr. 
Лісовик, Eng. Forestlit) also has a zoo-
anthropomorphic origin. Despite the fact 
that his mythological image appears as 

an anthropomorphic one but it still at-
tributed to him by an element of a dress, 
i.e. the shaggy cap of marigold that is 
meant not as a proper hat, but as his 
appearance, which testifies to the con-
nection with the animal world. Accord-
ing to the legend “The Lisovyk (Ukr. Лі-
совик, Eng. Forestlit)” (UMDL 1992: 56) 
is a creature symbolised by the death of 
a man in the woods and is very danger-
ous for a man. The ethnographers noted 
(Afanasiiev 1995) that the characteristic 
feature of the Lisovyk was the lack of 
shadows. However, in Ukrainian ethnog-
raphy (Davydiuk 1995: 77), there is also 
such a view of the Lisovyk as a “shep-
herd” that is a being protecting small 
animals from predators and hunters, i.e. 
it is associated with good animal life.

The Rusalka (Ukr. Русалка, Eng. Mer-
maid) is one of the most iconic images 
of Ukrainian demonology, which is a 
goddess of water reservoirs (Voitovych 
2002: 449). It was believed that these 
young, beautiful girls live on the very 
bottom of the rivers in magnificent crys-
tal palaces. The widespread impression 
is that the Rusalkas (Ukr. Русалки, Eng. 
Mermaids) live under water in nests wo-
ven from straw and feathers stolen by 
them in the village during the Green 
Week. The afterlife of the Rusalkas is se-
mantic with darkness: they are dark in 
that world; their souls have no shelter. 
The Rusalkas are hurt in their souls and 
cry for mothers for not being able to 
save their lives.

Now people believe that the Rusalkas 
are the souls of drowned girls and unbap-
tised children. However, there was a time 
when the children were not baptised at 
all, and the people had the Rusalkas for the 
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souls of children or for the human souls. 
After the death of people, they stayed on 
some water space and wandered along it, 
setting on the kingdom of water spirits 
(Nechui-Levytsky 1992: 50).

Based on the Ukrainian myth “Pro 
Rusalok, Vidmarya” (Ukr. “Про руса-
лок, відьмаря”, Eng. “On Mermaids, the 
Wimmers”) (UMDL 1992: 60) one can 

conclude that the semantics of the my-
thology of the Rusalka is associated, on 
the one hand, with the temptation, the 
beauty of the water element, and on the 
other hand, with danger, which is wait-
ing for a man in the water. The broader 
significance of this mythonym is revealed 
through the symbolism of spiritual sor-
row and the agony of earthly life.

conclusions

Consequently, zoo-anthropomorphic 
images, performing their etiologic 
function, have their own national and 
cultural symbolism, axiological identifi-
cation of good / evil in explaining the 
universe. They are semanticised accor-
ding to this symbolism and value catego-
ries of the Ukrainian mythopoetic cons-
ciousness embodied in the plot lines of 
Ukrainian myths and legends. They as 
inhabitants of different natural lands (fo-

rests, fields, mountains, rivers, swamps, 
etc.) existed in the minds of people as 
such, which, on the one hand, were gu-
ardians of this nature, and on the other 
hand, they were a danger to man in con-
nection with the inability to explain the 
nature of this nature.

The future scientific research will 
address the problem of functional rethin-
king of zoomorphic images in Ukrainian 
folklore genres.

literature

Афанасьев Александр Н. 1995. Поэтические воз-
зрения славян на природу. Опыт сравнитель-
ного изучения славянских преданий и веро-
ваний в связи с мифическими сказаниями 
других родственных народов. Москва: Совре-
менный писатель. Т. 1: 416; Т. 2: 400; Т. 3: 416.

Войтович Валерій М. 2002. Українська міфоло-
гія. Київ: Либідь: 664.

Воропай Олекса. 1991. Звичаї нашого народу 
(Етнографічний нарис). Київ: Оберіг. Т. 1: 456; 
Т. 2: 447. 

Гнатюк Володимир М. 1992. Останки передхрис-
тиянського релігійного світогляду наших предків 
In Українці: народні вірування, повір’я, де-
монологія. Київ: Либідь: 383–406.

Гура Александр В. 1997. Символика животных 
в славянской народной традиции (Тради-
ционная культура славян / Современные ис-
следования). Москва: Индрик: 912.

Давидюк Віктор. 1995. Українська міфологічна 
легенда. Львів: Світ: 176. 

Давидюк Віктор. 1997. Первісна міфологія україн-
ського фольклору. Луцьк: Вежа: 296.

Дмитренко Микола. 2000. Народні повір’я. Ки-
їв: Народознавство: 131.

Довбня Людмила Е. 1999. Символіка української 
демонології. In Знак. Символ. Образ. Матеріали 
Міжвузівськ. наукового семінару з проблем 
сучасної семіотики 4. Черкаси: Брама-ІСУЕП: 
59–66.

Етимологічний словник української мови. 1982. / 
за ред. О.С. Мельничука. Київ: Наукова дум-
ка. Т. 1: 631.

Ефименко Петр С. 1992. Упыри (Из истории народ-
ных верований). In Українці: народні вірування, 
повір’я, демонологія. Київ: Либідь: 498–504.

Жерибко Наталья Н. 2005. Зооморфизмы в се-
миосфере этнокультур. In Каразінські читан-



OLENA KRYZHKO

168 LOGOS 101 
2019 SPALIS • GRUODIS

ня: Людина. Мова. Комунікація. Харків: Хар-
ківськ. нац. ун-т ім. В.Н. Каразіна: 71–73.

Иванов Петр В. 1992. Народные рассказы о доле. 
Народные рассказы о ведьмах и упырях. Кое-что 
о вовкулаках и по поводу их. In Українці: на-
родні вірування, повір’я, демонологія. Київ: 
Либідь: 505–511.

Маковский Михаил М. 1996. Сравнительный 
словарь мифологической символики в индо-
европейских языках. Москва: Гуманитарный 
издательский центр: 416.

Медведєв Федір П. 1982. Українська фразео логія: 
чому ми так говоримо. Київ: Вища школа: 291.

Милорадович Василь П. 1992. Житье-бытье лу-
бенского крестьянина. Заметки о малорусской 
демонологии. In Українці: народні вірування, 
повір’я, демонологія. Київ: Либідь: 170–341.

Милорадович Василь П. 1993. Українська відьма: 
Нариси з української демонології. Київ: Ве-
селка: 71.

Митрополит Іларіон. 1992. Дохристиянські віру-
вання українського народу Київ: Обереги: 424.

Мифы народов мира: Энциклопедия. 1977 (1); 
1982 (2) [Глав. ред. С.А. Токарев]. Москва: Рос. 
Энциклопедия Т. 1: 671; Т. 2: 719. 

Нечуй-Левицький Іван. 1992. Світогляд україн-
ського народу: Ескіз української міфології. 
Київ: Обереги: 88.

Супруненко Володимир. 1993. Народини. Ви-
токи нації: символи, вірування, звичаї та 
побут українців. Запоріжжя: МП Берегиня: 
136.

Українські казки про тварин. 2005. Київ: Техні-
ка: 320.

Українські міфи, демонологія, легенди. 1992. / 
Упоряд. М.К. Дмитренко. – Київ: Муз. Укра-
їна: 144.

Українці: народні вірування, повір’я, демоноло-
гія. 1992. / [упоряд., прим., біогр. нариси: А.П. 
Пономарьов, Т.В. Косміна, О.О. Бо ряк]. Київ: 
Либідь: 637.

Цыганенко Галина П. 1970. Этимологический 
словарь русского языка. Киев: Рад. школа: 598.


