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ymboliczne znaczenie roslin
uprawianych w tradycyjnej
zagrodzie

The symbolic meaning of plants grown
In a traditional homestead

Streszczenie

Zielen w tradycyjnej zagrodzie tak, jak w kazdym innym $rodowisku, spetniata trzy podstawowe grupy funkcji: ochronno-
-techniczna, uzytkowa i spoteczno-kulturowg. Spetniata, poniewaz od konca XX w. obserwujemy zanikanie zagrody jako
rozwigzania przestrzennego charakteryzujacego zabudowe wsi, a za tym i zanikanie specyficznych funkcji towarzyszacej jej
zieleni. Zielen w zagrodzie, dzieki swoim warto$ciom uzytkowym, izolacyjnym, regulacyjnym i biologicznym wywiera znaczny
wptyw na warunki zycia i ludzi i zwierzat. Petnita przede wszystkim funkcje uzytkowg, w tym produkcyjng i ochronna. Jednak
nie mozna nie uwzglednia¢ jej roli spoteczno-kulturalnej; przede wszystkim ozdobnej, ale tez symbolicznej. Indywidualne
cechy roslin uzytkowanych w zagrodach znajdowaty odpowiednie zastosowanie dla wtasciwego ich miejsca, funkcji i roli.
Miaty one, wywodzace sie zazwyczaj z racjonalnych zrédet, okreslone znaczenie symboliczne, ktére wspoéiczesnie jest czesto,
mniej lub bardziej $wiadomie, kontynuowane.

Abstract

Greenery in the traditional croft, as in any other environment, served three basic groups of functions, i.e. protective and tech-
nical, utilitarian as well as social and cultural. It did serve but since the late 20" century we have been observing the decline
of croft as a spatial solution characterising the rural development and thus the decline of the specific functions of its accom-
panying greenery. Due to its utilitarian, isolating, regulating and biological properties, greenery in the croft has a considerable
effect on people’s and animals’ living conditions. It primarily served the utilitarian function, which included production and
protection. One must not, however, fail to take into consideration its social and cultural role, above all ornamental but also
symbolic. The individual features of plants utilised at crofts found appropriate application in the right place, function and role.
They had a specific symbolic meaning, which usually stemmed from rational sources and which is more or less consciously
perceived even today.
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1. Introduction

Plants grown at the traditional croft had a con-
siderable effect on the environmental conditions
due to their utilitarian, isolating, regulating and
biological properties. They predominantly served
the utilitarian function, which included production
and protection, but one must not fail to take into
consideration their social and cultural role, above
all ornamental but also symbolic. The symbolism
of the greenery, usually stemming from rational
sources, found and occasionally still finds its re-
fection in rituals and customs.

1. Wprowadzenie

Rosliny uprawiane w tradycyjnej zagrodzie dzieki swoim war-
tosciom uzytkowym, izolacyjnym, regulacyjnym i biologicz-
nym wywieraty znaczny wptyw na warunki srodowiskowe.
Petnity przede wszystkim funkcje uzytkowa, a w tym tak pro-
dukcyjna, jak i ochronng, ale nie mozna nie uwzglednia¢ ich
roli spoteczno-kulturalnej; przede wszystkim ozdobnej, ale
i tez symbolicznej. Symbolizm zieleni wywodzacy sie zazwy-
czaj z racjonalnych zrédet, znajdowat i niekiedy nadal znajduje

swoje przetozenie w obrzedach i obyczajach.

Zaréwno uzytkowym, jak i dekoracyjnym elementem trady-
cyjnego gospodarstwa wiejskiego, tak rezydencjonalnego,
jak i chtopskiego byt ogréd przydomowy z przedogrédkiem,
ogrodem kwiatowym, zielnym i warzywnikiem. Za pierwsze
ogrody chtopskie mozna uwazaé dziatki przyzagrodowe przy-

A both utilitarian and decorative element of the
traditional rural homestead, both residential and
peasant, was a backyard garden with a foregarden,
a flower garden, an herb garden and a vegetable
garden. The first peasant gardens can be traced
back to farm allotments allocated to landless peas-
ants in the 13" century. Four crop groups could
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dzielane bezrolnym chtopom w Xlll w. Wyréznié w nich moz-
na byto cztery zespoty upraw: warzywnik, zielnik, sad i gaj'.
To zielnik przeksztatcit sie w pdzniejszych okresach w umiesz-
czane symetrycznie przy wejsciu na dziatke: ogrodek kwia-
towy i/lub ziotowy. Sad byt czescig uzytkowa ogrodu, ktéra
stanowita odrebng cato$¢. Charakterystycznym, dawnym ob-
szarem zieleni przydomowej byt gaj, zwany réwniez gaikiem.
Wykorzystywane do wypoczynku miejsce porosniete mura-
wa i ocienione lipami, debami, jesionami, jaworami czy tez
innymi typowymi dla danego regionu drzewami i krzewami.
Gajem nazywano tez rézne formy skupisk zieleni wysokiej,
ktore zazwyczaj zawieraly magiczng tres¢. Mogty to by¢ ze-
spoty starych drzew w lesie, wyrdzniajgce sie mtode drzewka
lub nawet pojedyncze drzewo rosngce w poblizu zagrody.

W Xlll-wiecznych chtopskich ogrodach uprawiano przede
wszystkim rosliny uzytkowe: kapuste i rzepe, ktore stanowity
podstawe wyzywienia chtopskiej rodziny, a takze chmiel, kt6-
rego owoce wchodzity w sktad dziesieciny koscielnej. Upra-
wa Inu, prosa i innych zb6z miata miejsce w wiekach p6z-
niejszych. W $redniowiecznych chtopskich sadach oraz na
miedzach sadzono gtéwnie jabtonie i grusze. Nowe uprawy
pojawity sie zaréwno w rezydencjonalnych, jak i chtopskich
ogrodach w XVI w., kiedy to do Polski przeniknety wptywy
ogrodnictwa wtoskiego.

Elementy ozdobne w chtopskich ogrodach pojawity sie pod
koniec XVII i na poczatku XVIII w. pod wptywem znaczaco
rozwijajacych sie w tym czasie ozdobnych ogrodéw przy
dworach, rezydencjach magnackich i posiadtosciach kosciel-
nych. Duza role odegrato tutaj tez uwtfaszczenie. Przydzielo-
ne zabudowania ogradzano, a przed chatupami zaczeto za-
ktada¢ przedogrodki, zwane tez ogrodkami przedokiennymi.
Stanowity one element ozdobny chtopskiej zagrody. Wtedy
tez w chtopskich ogrodach pojawiajg sie ziota. Wczesniej zio-
fa, stosowane gtéwnie w celach leczniczych, spotkaé mozna
byto prawie wytacznie w ogrodach przyklasztornych. Ponad-
to, uprawa niektérych ziét w ogrodzie, mogta sciagna¢ podej-
rzenia o uprawianie niedozwolonych praktyk. Powszechnos$¢
przedogrodkow charakterystyczna jest dla wsi konca XVII
i poczatkow XIX w.

Rozpowszechnienie nasadzania krzewéw ozdobnych w go-
spodarstwach chtopskich miato miejsce w XIX i XX w. Drze-
wa sadzono na skraju ogrodu i przy budynkach. Miaty one
zapewnia¢ ochrone przed stoncem oraz chroni¢ budynki
w razie pozaru. Wiek XX, to dalszy rozwdj chtopskich ogro-
dow przydomowych, traktowanych jako swoista wizytowka
mieszkancow zagrody, ktore niekiedy wyrozniaty sie charak-
terystycznymi regionalnymi cechami. Na Kurpiach byty to
geometryczne rabaty i grzadki, na Mazurach i Pomorzu uktad
roslin byt bardziej luzny i nawigzujgcy do nasadzen naturali-
stycznych, w Wielkopolsce obsadzone bukszpanem trawniki
lub dywany kwiatowe w ksztatcie kwadratu z kotem w $rodku
réwniez obwiedzione strzyzonym bukszpanem, na Rzeszow-
szczyznie powszechne byty zgrupowania biatych lilii na grzad-
ce lub przy $cianie budynku?.

Jeszcze w | potowie XX wieku stosunkowo rzadko w gospodar-
stwach wiejskich - na obszarze zagrody, obejscia czy tez siedli-
ska a nawet przydworskiego lub przypatacowego parku, sadzo-
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be distinguished in them, i.e. vegetables, herbs,
an orchard and a grove'. It was the herbal garden
that was subsequently transformed into a flower
garden and/or herbal garden located symmetrical-
ly at the entrance to the plot. The orchard was the
utilitarian part of the garden and formed a separate
whole. A characteristic area of greenery around the
house in the old days was a grove, also referred to
as a woodlet. The place, which was used for relaxa-
tion, was overgrown with grass and overshadowed
by lime trees, oaks, ashes, sycamores or other trees
and shrubs typical for the particular region. The
term grove was also referred to various forms of
clusters of high greenery, which usually contained
some magic contents. Those could be groups of old
trees in the forest, some young trees standing out or
even a single tree growing in the vicinity of the croft.
The plants grown in the 13" century peasant gar-
dens were above all utilitarian plants, i.e. cabbage
and turnip, which were the basic foods for the
peasant family, and also hops the flowers of which
were a part of the church tithe. Also flax, millet and
other cereal crops were grown in later centuries. In
the middle ages, it was mainly apple and pear trees
that were planted in peasant orchards. New crops
appeared both in the residential and the peasant
homesteads in the 16t century when the influence
of Italian gardening spread into Poland.
Ornamental elements appeared in peasant gardens
in the late 17" and early 18™ centuries under the in-
fluence of the then rapidly developing ornamental
gardens at courts, stately homes and church es-
tates. A significant factor here was the abolition of
serfdom. The allocated farms were fenced and fore-
gardens were beginning to be set up in front of the
cottages; those were also referred to as ‘in-front-
of-the-window gardens’. They made a decorative
element of the peasant croft. It was also then that
herbs appeared in peasant gardens. In earlier times
herb, used mainly for healing purposes, could only
be found in monastery gardens. Furthermore, grow-
ing some herbs in a garden might give rise to suspi-
cions of being involved in prohibited practices. The
commonness of foregardens is characteristic for the
rural areas of the late 18™ and early 19* centuries.
Planting ornamental shrubs at peasant farms be-
come widespread in the 19% and 20™ centuries.
Trees were planted at the edge of the garden and
outside buildings. They were intended to provide
protection from the sunshine and to protect the
buildings in case of fire. The 20® century marks the
further development of peasant kitchen gardens
treated as a specific hallmark of the inhabitants
of the croft. Some of them were distinguished by
their characteristic regional features. In the region
of Kurpie, they were geometric patterns of flower-
beds; in the Masurian and Pomeranian districts the
plant design was rather loose and relating to natu-
ralistic plantings; in the region of Wielkopolska they
were lawns with boxwood planted around them or
square-shaped flower carpets with a circle in the
middle, also edged with sculpted boxwood; in the
Rzeszow region clusters of white lilies arranged in
flowerbeds or along building walls were popular?.
Still in the 1%t half of the 20 century it was relative-
ly seldom that coniferous trees (except the pine)
were planted in rural developments — within the
croft area, the farmyard or places of residence, or
even in parks located by stately homes or palaces.
The places that were reserved for them were ones
of horror and danger, such as cemeteries and for-
ests. Sadly, coniferous trees and shrubs began to
spread among the greenery growing round houses

no drzewa szpilkowe (z wyjagtkiem sosny). Zarezerwowane byty
dla nich miejsca o cechach grozy i niebezpieczenstwa, takie jak
m.in. cmentarze i lasy. Drzewa i krzewy iglaste zaczety niestety
rozpowszechnia¢ sie wsrod przydomowej zieleni na obszarach
wiejskich w Il potowie XX w. Niestety, nie tylko dlatego, ze takie
nasadzenia s3 kulturowo obce, ale i pod wzgledem uzytkowym
rosliny szpilkowe sg niewskazane, a nawet niebezpieczne z uwa-
gi na tatwos$¢ przenoszenia ognia w razie pozaru.

2. Symbolika wybranych drzew i krzewéw

Czes$¢ boska oddawano przede wszystkim drzewom. Wierzo-
no w ich nadzwyczajne moce, pomocne cztowiekowi w prze-
réoznych sytuacjach zyciowych. W kulturze ludowej drzewa
dzielono na ,,zenskie” i opozycyjne do nich ,,meskie”, co
poparte jest odpowiednim rodzajem gramatycznym (meskie:
dab, buk, jawor; zenskie: lipa, brzoza, wierzba, osika). Wyrdz-
niano rowniez ,, drzewa przeklete” — osika i wierzba oraz bfo-
gostawione - lipa, leszczyna, brzoza, ktére majg dobroczynny
wptyw na cztowieka?®.

Przypisywano poszczegolnym drzewom specyficzne wiasci-
wosci, ktore miaty w rozmaity sposdb oddziatywac na ludzi
i ich losy. Za tajemnicze ($wiete) rodzime drzewa, uwazano
deby, lipy, klony, wigzy, brzozy, jesiony, buki, sosny, a nawet
topole i wierzby o duzych rozmiarach. Z drzew nie rodzimych
znajdowat sie w tej grupie przede wszystkim platan, mitorzab
i orzech wtoski. W kazdej dawnej zagrodzie musiato rosng¢
chocby jedno stare drzewo, gtownie lipa lub dab, ktére miato
chroni¢ domostwo przed nieszczesciami.

Deby i lipy uwazano za drzewa lepsze od innych dla celéw
religijnych. Na tych to gtdwnie drzewach, wedtug ludowej
tradycji, ukazywaty sie swiete zjawy, a pod ich konarami
czesto zawieszano czy tez ustawiano kapliczki*. Dgb fgczono
z symbolikg meska a lipe z zenska i béstwami ptodnosci®. Pod
lipami (ale tez i pod debami) $wietowano i odbywano sady —
gdyz byty one tez symbolami szczescia i spokojué. Wierzono
tez, ze w lipie mieszka Matka Boska. Lipy wyznaczaty swietg
przestrzen i chronity swiete zrodfa. Podobnie jak w przypad-
ku debéw nie mozna ich byto rgbaé i pali¢. Takie zachowa-
nie uwazano za grzech’. Lipe uwazano jg za drzewo, w ktore
nigdy nie uderza piorun i dlatego sadzono jg przed domem,
aby spetniata funkcje swoistego piorunochronu. Wykonane
z drewna lipowego kotyski miaty zapewni¢ niemowletom
dobry sen. Lipe wykorzystywano takze w celach apotropeicz-
nych. Miata stanowi¢ najskuteczniejszy srodek na schwytanie
i unieszkodliwienie réznych demondéw. tyko lipowe stuzyto
do unieszkodliwiania tak upioréw, jak i diabta. Obwigzywa-
no nim krowie nogi, co miato zabezpieczy¢ zwierzeta przed
czarami. Ta ochronna funkcja ujawnia sie takze posrednio
w zwyczaju stosowania tyka lipowego do wykonywania wia-
nuszkow $wieconych w oktawe Bozego Ciata. Stuzyty one do
ochrony domu przed niebezpieczenstwem. Z kolei gatazki li-
powe, ktérymi ozdabiano ottarze na drodze procesji Bozego
Ciata zabierano do domu i zatykano w polu, co chroni¢ miato
gospodarstwa przed nieszczesciem. Odwiecznym zwyczajem
byto majenie chatup lipowymi gateziami na Zielone Swiatki.
Gatezie wisiaty na domach do $w. Jana, kiedy to wyschniete
spalano w tradycyjnym sobotkowym ognisku®.

in rural areas in the latter part of the 20™ century.
The reason why this is sad is not only that such
plantings are culturally alien but also because co-
niferous plants are not recommendable as utilitar-
ian plants; they can actually be even dangerous
due to the ease of spreading flames in case of fire.

2. Symbolism of selected trees and shrubs

It was above all trees that were worshipped. Peo-
ple believed in their supernatural powers, helpful
to man in assorted life circumstances. In the folk
culture, trees were divided into ‘female’ and op-
posing ‘male’ ones, which is supported by ap-
propriate grammatical gender (male: oak, beech,
sycamore; female: lime tree, birch, willow, aspen).
Also ‘cursed trees’ were distinguished, such as as-
pen or willow, and blessed ones, such as lime tree
or hazel, which have a beneficial effect on man®.
Specific properties were ascribed to the particular
trees, which were supposed to have different ef-
fects on people and their fates. Indigenous trees
considered mysterious (holy) were oaks, lime
trees, elms, birches, ashes, beech trees, pines and
even poplars and large-sized birches. Non-indige-
nous trees included first of all plane tree (Platanus
orientalis), ginkgo and walnut tree. Each croft of
old would have at least one old tree, mainly lime
tree or oak, which was supposed to protect the
household against misfortunes.

Oaks and lime trees were considered to be trees
better than others for religious purposes. It was
primarily in these trees that apparitions appeared
were seen according to the folk tradition, and it was
common to place tree shrines under their branch-
es*. The oak was associated with male symbolism
and lime tree with female one and with gods of
fertility’. Lime trees (but also oaks) were the plac-
es for celebrations and judgements as they were
also symbols of happiness and peace®. It was also
believed that the Mother of God lived in lime tree.
Lime trees demarcated the sacred space and pro-
tected holy springs. Like in the case of oaks, they
must not be chopped and burned. Such a behav-
iour was considered a sin’. It was thought that lime
trees were never struck by lightning and therefore
they were planted outside houses so that they
might serve as a specific replacement for a light-
ning conductor. Cradles made of lime tree wood
were to ensure a good night’s sleep to babies.
Lime tree was also used for apotropaic purposes.
It was supposed to be the most effective agent for
catching and incapacitating various demons. Lime
bark was used to incapacitate both phantoms and
the devil. It was wrapped around cows’ legs to
protect the animals against witchcraft. This protec-
tive function is also indirectly revealed in the cus-
tom of using lime bark to make wreaths that were
consecrated during the Octave of Corpus Christi.
They served to protect the household against dan-
ger. Lime twigs, in turn, which were used to dec-
orate altars along the Corpus Christi procession
routes, were taken home and stuck into the soil in
the field, which was meant to protect households
against bad luck. An age-old custom was to adorn
cottages with lime twigs for Pentecost. The twigs
hung on the houses until the day of St. John when
dried out they were burned in the traditional cele-
bratory bonfires?.

Oaks, which are often struck by lightning, were
due to this phenomenon considered already in
the early Slavs’ ceremonials as trees particularly
favoured by the gods of heavens, headed by thun-
dering Perun. The huge size, the extensiveness,
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Deby, w ktore czesto uderzajg pioruny byty poprzez to zja-
wisko juz w obrzedowosci wczesnych Stowian uwazane za
drzewa szczegdlnie upodobane przez bostwa niebios, na cze-
le zgromowtadnym Perunem. Wielkie rozmiary, roztozystos¢,
majestatycznosc¢ i dtugowiecznosé, a takze twardos¢ i trwa-
fosé drewna pozwalaty widzie¢ w debach symbol trwatosci
i nieSmiertelnosci. Wptywaty na przekonanie o jego nieznisz-
czalnosci. Jak juz zaznaczono debu nie wolno byto $cinaé, ra-
baé ani uszkodzi¢. Powinien on usycha¢ powalony wiekiem,
rozsypac sie. Niedopuszczalne tez byto palenie debing. Drze-
wo mogto sptonagé tylko od ,ognia niebieskiego”. Wedtug
wierzen ludowych oparcie sie o pien debu wiosng miato da-
wac zdrowie a noszenie w kieszeniach zotedzi zabezpiecza-
to przed starzeniem sie i pijanstwem?. Wierzono tez, ze dab
potrafi usmierzy¢ bol i zapobiegaé¢ réznym dolegliwosciom.
Dab wykorzystywany byt takze do czarnej magii. Wysuszone
liscie wtykano w dom gospodarza, ktéremu zle zyczono, aby
sprowadzi¢ na niego nieszczescie.

Bardzo pospolity w gospodarstwach chtopskich byt niegdys,
ceniony w medycynie ludowej, czarny bez. Z uwagi na silne
dziatanie bakteriobdjcze, dobry wzrost w srodowisku przena-
wozonym i specyficzny, nieprzyjemny zapach jego kwiatow
szczegolnie ulubiony przez owady, sadzono go kotfo ustepow,
miejsc wylewania nieczystosci i gnojowni.

Bez wigzano przede wszystkim ze sferg chtoniczng i domeng
Smierci. W mitologii i przesgdach utozsamiany byt ze ztem
i dlatego sadzony z tytu domu, aby chronit obejscie od cza-
rownic i aby sie ,zte” nie zakradto. W catej Europie Srod-
kowej wierzono, ze nie wolno pali¢ bzem w piecu, bo taka
czynno$¢ moze wywotacé choroby skory. Bez nie byt krzewem
niszczonym, ale obdarzanym szacunkiem. (...) bzu wyrosfte-
go na ogrodzie wiesniak nie podkopuje nigdy', a (...) gdzie
bez rosnie, tam diabel mieszka. Bzu tedy wytepiac nie nalezy,
gdyz wycinajacy bardzo fatwo na szkody wielkie narazic sie
moze'. Tylko wdowy i sieroty mogty go scina¢. Wedtug wie-
rzen ludowych czarny bez petnit role apotropeiczna. Strojono
jego poswigconymi gatgzkami domy i ptoty, aby zabezpieczat
przed chorobami i gradem™. Wierzono, ze magiczng moc
ma tez miejsce pod korong bzu. Matki zanosity tam nieule-
czalnie chore dzieci, aby demony dopomogty w ich uzdro-
wieniu. W potfaczeniu z odprawianiem okreslonych rytuatéow
krzew miat réwniez dziata¢ antykoncepcyjnie'. Uwazano, ze
jezeli bez na jesieni powtornie zakwitat to nastapi zgon ko-
go$ mtodego i lubianego. W celu uchronienia sie przed taka
ewentualnoscig w nocy wieszano na kwitngcym bzie owoce
jarzebiny, aby odwréci¢ uwage demonéw od zywych osob.
Gdy wiosng krzew bez powodu marniat lub usychat znaczyto
to, ze bedzie susza i zabraknie wody w studniach?.

3. Rosliny ogrédkéw przydomowych

Okreslone, symboliczne znaczenie przypisywano wiekszosci
roslin sadzonych w przedogrédkach. taczono je z obrzedo-
woscig religijng i ludowa. Réza i tojad zwigzane byty z symbo-
likg maryjng, bukszpan i bluszcz z misterium wielkanocnym.
Na zakonczenie oktawy Bozego Ciata wieszato sie na $cianie
domu $wigcone wczesniej wianki, w ktérych mozna byto zna-
lez¢é rozchodnik i macierzanke, ktére miaty rozpedzaé chmu-
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magnificence and longevity as well as the hardness
and durability of the wood made oaks be perceived
as a symbol of permanence and immortality. These
features contributed to the conviction of its inde-
structability. As already mentioned, it was not per-
mitted to cut down, chop or damage oak trees. An
oak should dry out and fall to pieces knocked down
by the old age. Use of oak wood as a fuel was also
impermissible. Such a tree could only burn from
‘heavenly fire”. According to the folk beliefs, if you
leaned against an oak in the spring, this would give
you good health and carrying acorns in your pock-
ets protected you form aging and drunkenness'. It
was also believed that oak could kill pain and pre-
vent various ailments. The oak was used in black
magic, too. Dried leaves were stuck into the house
of a farmer who was ill-wished in order to bring
misfortune upon him.

A very common plant grown by peasants was
black elderberry, which was treasured in folk med-
icine in the old days. Due to its strong antibacterial
effect, good growth an overfertilised environment
and a specific, unpleasant smell of tis flowers, it
was particularly favoured by insects; it was planted
near latrines, the places where waste was deposit-
ed and manure pits.

Elderberry was primarily associated with the
chthonic sphere and the domain of death. In the my-
thology and superstitions, it was identified with evil
and therefore it was planted at the back of the house
so that it should protect the yard against witches
and keep the ‘evil ones’ at bay. In the whole Central
Europe, it was believed that one must not burn el-
derberry in an oven as such an activity might cause
skin diseases. Elderberry was a shrub that was not
destroyed but respected. ...elderberry grown in the
garden the peasant shall never dig", and ... where
elderberry grows, the devil lives. Hence, elderberry
should not be eradicated as he that cutteth can very
easily expose himself to great harm™. Only widows
and orphans were allowed to cut it down. Accord-
ing to the folk beliefs, black elderberry fulfilled the
apotropaic role. Its sanctified twigs were used to
decorate houses and fences so that it should pro-
tect against diseases and hail®. It was believed that
a spot beneath a crown of elderberry had a mag-
ic power, too. Mothers brought their terminally ill
children there so that demons might help in healing
them. In connection with specified rites the shrub
was also supposed to have a contraceptive effect'.
It was thought that if elderberry blossomed again in
autumn, then someone young and liked would die.
In order to avoid such an occurrence, rowanberry
fruit was hung on blossoming elderberry at night
so as to divert the demons’ attention from living
people. When the shrub withered or wilted without
a reason, it meant that there would be a drought and
a shortage of water in the wells'®.

3. Backyard gardens plants

A specific, symbolic meaning was attributed to most
of the plants that were grown in foregardens. They
were associated with religious and folk ceremonials.
The rose and the monkshood were related with Mar-
ian symbolism, the boxwood and the ivy with Easter
Drama. At the end of the Octave of Corpus Christi
people would hang on a wall of the house previous-
ly consecrated wreaths, which included stonecrops
and thymes, which were supposed to disperse hail
clouds. Furthermore, the thyme was supposed to
help women attract a husband and to boost exor-
cisms'e. Herbal bouquets that were consecrated
on the Feast of the Assumption of the Blessed Vir-

ry gradowe. Ponadto macierzanka miata pomagac¢ kobietom
przyciggna¢ meza oraz wspomagacé egzorcyzmy'®. Swiecone
na $wieto Matki Boskiej Zielnej oraz Boze Ciato bukiety zielne
zawierajace leszczyne, bylice boze drzewko i kopytnik, miaty
uchronié¢ plony od nieszcze$¢ burzowych i gradowych. Osob-
ng grupe roslin stanowity ziota Swietojanskie: lulek czarny,
fopian, mieta, dziurawiec, pokrzywa. Miaty one chroni¢ ludzi,
zwierzeta i plony przed urokami czarownic, chorobami i kle-
skami zywiotowymi'. Miete uznawano za symbol madrosci,
goscinnosci i mitosci, a dziurawiec miat chroni¢ przed ztymi
czarami i urokami oraz przed smutkiem i zalem (co ma uza-
sadnienie w jego wtasciwosciach przeciwdepresyjnych). Zio-
fa w obrzedach ludowych wykorzystywane byty na szeroka
skale, a gwarantujgcego mitosé wybranka lubczyku nie mogto
zabrakna¢ w zadnym ogrodzie.

Bardzo rozbudowana jest symbolika rézy. Odgrywa bardzo
wazng role w symbolice chrzescijanskiej, a jej maryjna sym-
bolika bliska jest polskiej tradycji, zwigzanej z kultem Mat-
ki Bozej. Jednakze motyw ten jest stabo reprezentowany
w tradycji i kulturze ludowej, a roza nie jest kwiatem bliskim
polskiemu folklorowi. Odgrywata ona znaczng role przede
wszystkim w obyczaju dworskim'. W ogrodach chtopskich to
przede wszystkim lilia, fiotek i tojad prezentowaty symbolike
maryjna.

W wielu rejonach Karpat tojad nazywany bywa ,trzewiczkami
Matki Boskiej”. Wzieto sig¢ to stad, ze — jak gtosi legenda -
podczas ucieczki Swietej Rodziny przed Herodem, na prézno
Maria prosita rézne rosliny, by uzyczyty Jej lisci i kwiatow na
obuwie, ktore ulegto zniszczeniu. Tylko tojad ofiarowat swoje
niepozorne kwiaty. Od tamtej pory maja one niebieski ma-
ryjny kolor i zdolno$ci odstraszania zta'. Wierzono, ze tojad
utatwia rozpoznanie i zabicie wilkotakdéw oraz hybryd?®. Ludo-
wa nazwa tojadu: mordownik, nawigzuje do jego trujgcych
wtasciwosci.

Zte moce miaty tez odstraszaé zawieszane na drzwiach wian-
ki i stroiki robione z bukszpanu, ktory nieodtgcznie kojarzy
sie z Wielkanoca. Ze wzgledu na zawsze zielone liscie, kto-
re dtugo zachowujg $wiezo$¢ po scieciu, bukszpan stat sie
symbolem wiecznosci i nieustannego odradzania sie natu-
ry. W chrzescijanskiej symbolice oznacza nadzieje na zmar-
twychwstanie i wiare w nieskonczonos$¢ zycia. Zblizona jest
symbolika bluszczu utozsamianego z nieprzemijalnoscig zycia
i wiecznym przywigzaniem, zmartwychwstaniem i nieSmier-
telnoscig dusz?'.

4. Symboliczne atrybuty roslin w ogrédkach ,,panienskich”
Przed chatami, w ktérych byty panny na wydaniu w przedo-
grodkach sadzono mirt, lilie, rozmaryn, malwy, rute, wrotycz,
nagietki i aksamitki. Wszystkie te rosliny miaty nie tylko sym-
boliczne znaczenie, ale z reguty praktyczne zastosowania,
zwigzane, wsréd wielu innych, z kobietg, kobiecoscig i ptod-
noscia.

W starozytnosci mirt byt rosling poswigecona babilonskiej bo-
gini mitosci Isztar, greckiej Afrodycie czy rzymskiej Wenerze?2.
Poprzez powigzanie z Matkg Boska, roslina stata sie w chrzes-
cijanstwie jednym ze znakow dziewictwa. Byt symbolem czy-
stosci, ale i mitosci oraz ptodnosci. Dlatego tez z jego gatgzek

gin Mary (which is referred to as the Feast of Our
Lady of Herbs in the Polish tradition) and on Cor-
pus Christi and included hazel, southernwood and
wild ginger were intended to protect crops from the
misfortunes of storms and hails. A separate group
of plants were the midsummer herbs, i.e. the black
henbane, burdock, mint, St. John's wort and net-
tle. They were to protect people, animals and crops
against witchcraft spells, diseases and natural dis-
asters'. The mint was recognised as the symbol of
wisdom, hospitality and love while St. John’s wort
was to protect against evil witchcraft and spells as
well as against sorrow and grief (which is substan-
tiated by its antidepressant properties). Herbs were
used in folk ceremonials on a large scale; and the
lovage, which guaranteed the bridegroom’s love,
was a must in every garden.

The rose symbolism is very intricate. It plays a very
important role in Christian symbolism and its Mar-
ian symbolism is close to the Polish tradition re-
lated to the cult of God’s Mother. However, this
motif is poorly represented in the folk tradition and
culture, and the rose is not a flower closely associ-
ated with the Polish folklore. It played a significant
role first of all in courtly customs'. In peasants’
gardens, it was above all the lily, the violet and the
monkshood that represented Marian imagery.

In many regions of the Carpathians, the monkshood
is sometimes called ‘God’s Mother’s ankle boots'.
The origin of this phrase is related to a legend that
says that when the Holy Family were on the run
fleeing from Herod, Maria asked various plants to
lend her their leaves and flowers to replace her
destroyed shoes albeit to no avail. It was only the
monkshood that offered its inconspicuous flowers.
Ever since that time they have had the blue Marian
colour and the ability to scare off evil spirits®. It was
believed that the monkshood makes it easier to rec-
ognise and kill werewolves hybrids®. The folk name
of the monkshood, mordownik (old-fashioned
‘murderer’, cf. ‘queen of poisons’), makes reference
to its poisonous properties.

Evil powers were also to be scared off by the
wreaths and sprays made of boxwood, which is
inherently associated with Easter. Due to its ev-
er-green leaves that remain fresh a long time after
cutting, boxwood has become a symbol of eterni-
ty and the perpetual rebirth of nature. In Christian
symbolism, it points to the hope of resurrection
and belief in the everlasting life. Similar to that is
the symbolism of the ivy, which is identified with
the infinite timelessness of life and the eternal at-
tachment, resurrection and immortality of souls?'.

4. Symbolic attributes of plants found in ‘maiden’
gardens

In foregardens outside the houses where there
lived marriageable maidens, it was myrtle, lilies,
rosemary, hollyhocks, rue, tansies, calendulas and
marigolds that were planted. All these plants did
not only have symbolic meaning, but they also had
as a rule practical application related, among many
other things, with woman, femininity and fertility.
In ancient times, the myrtle was a plant devoted to
the Babylonian goddess of love, Ishtar, the Greek
goddess Aphrodite or Roman Venus?. Through as-
sociation with God’s Mother the plant became one
of the signs of virginity in Christianity. It was a sym-
bol of purity but also of love and fertility. Hence its
twigs were used to plait wreaths or arrange flower
bunches for brides in order to make sure they en-
joy marital bliss and have numerous offspring. The
myrtle is one of the few plants found in traditional
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wito wianki lub wigzanki dla panien mfodych, aby zapewni¢ im
szczescie matzenskie i liczne potomstwo. Jako jedna z niewie-
lu roslin spotykanych w tradycyjnych zagrodach mirt w zasa-
dzie nie posiada zastosowan praktycznych. Mozna przyja¢, ze
w budowaniu znaczenia symbolicznego mirtu znaczacg role
odegrata wtasnie ta jego praktyczna ,bezuzytecznos$¢” oraz
intensywny, przywodzacy na mys$l kadzidfa i dymy ofiarne,
zapach, ktéry wydaja roztarte liscie rosliny.

Kwiatem weselnym, symbolizujgcym dziewictwo panny
miodej byta réwniez lilia biata, ktéra w chrzescijanstwie jest
wyobrazeniem $wiattosci wiekuistej i odpuszczenia win. Wie-
rzono tez, ze lilia biata wyrosnie tylko wtedy, kiedy zasadzi jg
dobra kobieta lub tez gospodyni bedaca gtowg domu.
Gtownym zrodtem znaczen przypisywanych rozmarynowi
jest ,wieczna” zielen jego skoérzastych lisci. W kulturze chrzes-
cijanskiej rozmaryn jest jednym z atrybutow Matki Boskiej,
co oznacza, ze w jego obszarze znaczeniowym znajduje sie
nieskalana czystos$¢ i dziewictwo. W kultywowanych do dzi-
siaj polskich zwyczajach weselnych bukieciki z rozmarynu sa
atrybutem druhen i druzbéw. Przypina sie je takze gosciom
weselnym. Symbolizujaca dziewiczos$é roslina w ludowym je-
zyku erotycznym wystepuje wtedy, gdy mowi sie o spetnieniu
mitosci cielesnej. Jej lisciom i gatagzkom przypisywano wtas-
ciwosci pobudzajace erotycznie. Rozmaryn znajdowat zasto-
sowanie w mitosnej magii. Mimo, ze miat strzec czystosci pa-
nienskiej, to odpowiednio uzyty moégt rozpala¢ uczucia. Samo
wachanie rozmarynu miato sprowadzi¢ mitos¢.

Tradycyjnie utozsamiana z malowniczoscig chfopskiej zagro-
dy malwa, symbolizujgca boles¢ i mitosierdzie, byta znakiem
prosby o przebaczenie. Nie ulega watpliwosci, ze taka sym-
bolika wynikata z jej zastosowan, Scisle zwigzanych z kobieca
fizjologia.

W tradycji ludowej w wianek panny mtodej wplatano rowniez
rute. Przechowywany nastepnie w matzenskiej sypialni miaf
gwarantowaé szczescie i spokojne matzenstwo. Dziewczeta
nigdy same nie siaty ani nie sadzity ruty w ogrédku, gdyz nie
wysztyby nigdy za maz. Dlatego o starych pannach moéwito
sie: ze rutke siejg. Staropanienstwo przepowiadat tez listek
ruty, uzywany w czasie wroézb andrzejkowych.

Rute stosowano tez przeciw rozmaitym demonom. Jej znacze-
nie apotropeiczne wynikato z faktu, ze jest ona jedng z roslin,
ktérych liscie nie traca zieleni, majg gorzkie owoce i silny aro-
mat. Z czaséw Sredniowiecza wywodzi sie wiara, ze samo no-
szenie ruty chroni¢ ma przed czarownicami i urokami. Pstrokate
kwiaty miaty odwracac ,uroczny wzrok”, dlaczego tez dziewcze-
ta przystrajaty wtosy kwiatami nagietka, piwonii lub wtasnie ruty.
W Wielkopolsce dziewczeta nosity na rekach bransolety z owo-
cow ruty, co miato im zapewni¢ ochrone przed urokami. Ruty,
wespot z innymi ziotami antydemonicznymi uzywano przeciw
demonom (rusatkom, czartom), ktére ukazywaé sie miaty pod
postacig wiatru. Caforoczng ochrone bydta przed demonami
miato zapewni¢ dodanie poswieconej ruty i optatka do wigilijne-
go pokarmu. Chroni¢ je miato takze okadzanie aromatycznym
dymem palonych gatazek ruty. Zabieg ten, znany w wielu kultu-
rach, stosowano profilaktycznie w sytuacjach, kiedy ,zte moce”
wykazywaly szczegolng aktywnosé (chodzi zwtaszcza o $wieta
przejscia zwigzane ze zmianami cyklu stonecznego).
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crofts that have no practical applications. It can be
assumed that it was just its practical ‘uselessness’
that played a significant role in the building of its
symbolic meaning as well as its intense odour that
brings to mind incense and sacrificial smoke, re-
leased when its leaves are rubbed.

Another wedding flower, symbolising the bride’s
virginity, was the white lily, which in Christianity is
a representation of perpetual light and remission
of sins. It was also believed that a white lily would
only grow if it had been planted by a good woman
or a housewife being the head of a household.
The main source of meanings attributed to the rose-
mary is the ‘everlasting’ green colour of its leathery
leaves. In Christian culture, the rosemary is one of
the attributes of God’s Mother, which means that
within its semantic field there is immaculate purity
and virginity. In Polish wedding customs that are
practiced even today small rosemary bouquets are
attributes of the bridesmaids and best men. Also
wedding guests have them pinned on. The vir-
ginity-symbolising plant occurs in folk erotic lan-
guage when talking about fulfilment of body love.
Its leaves and twigs were associated with erotically
stimulating properties. The rosemary was applied
in love magic. Even though it was supposed to
guard maiden purity, if appropriately used, it could
ignite feelings. Just smelling rosemary would be
enough to bring love.

Hollyhocks was traditionally identified with the pic-
turesque character of the peasant croft but is also
symbolised anguish and mercy and was a sign of
petition for forgiveness. It is beyond any doubt that
such symbolism stemmed from their applications,
closely related to the female physiology.

In folk tradition, the bride’s wreath had some rue
plaited in it. It was then stored in the marital bed-
room to ensure happiness and peaceful marriage.
Girl never sowed or planted rue in the garden on
their own as otherwise they would never get mar-
ried. Therefore, spinsters were said to ‘sow rue’.
Spinsterhood was also foretold by rue leaves used
during traditional fortune-telling rituals on St. An-
drew’s Day.

The rue was also used against all sorts of demons.
Its apotropaic significance stemmed from the fact
that it was one of the plants whose leaves never lose
the green colour and have bitter fruit and a strong
aroma. According to a belief that originates from
mediaeval times, just carrying some rue with you
meant you were protected from witches and spells.
Varicoloured flowers were supposed to divert the
‘enchanting gaze’ and therefore, girls would adorn
their hair with flowers of the calendula, peony or
just rue. In the region of Wielkopolska girls would
wear on their wrists bracelets made with rue fruit,
which was intended to provide them with protection
against witchcraft. The rue, along with other antide-
monic herbs, was used against demons (undines,
chorts), which were said to appear in the form of
wind. Addition of some consecrated rue and a piece
of Christmas wafer to the food partaken on Christ-
mas Eve would guarantee all year protection against
demons for the cattle. They were also supposed to
be protected as a result of incensing with the smoke
of burnt rue twigs. This procedure, known in many
cultures, was applied prophylactically in situations
when ‘evil powers’ were particularly active (espe-
cially in connection with solstice festivals related to
the changes in the solar cycle).

The tansy has been used in traditional medicine for
ages, due to its antiseptic, disinfecting and para-
siticidal effect, as well as stimulating and hallu-

Wrotycz wykorzystywany byt od stuleci w medycynie ludowej
z uwagi na jego dziatanie antyseptyczne, odkazajace i pasozy-
tobojcze oraz pobudzajgce, halucynogenne i podobnie jak mal-
wa, poronne. Prawdopodobnie z uwagi na tg ostatnig wtasci-
wos¢ uzywany byt w magii mitosnej. Dziewczyna, ktora chciata
sie odkocha¢ powinna wykapac¢ sie w naparze wrotyczu.
Rowniez nagietkowi przypisuje sie wtasciwosci magiczne, ktére
sg Scisle zwigzane z jego praktycznymi, leczniczymi mozliwos-
ciami zastosowan - leczenie choréb kobiecych i zapobieganie
poronieniom. Wysuszone ptatki rosliny rozsypane pod tézkiem
czy tez wtozone pod poduszke w ptéciennym woreczku przy-
nosi¢ miaty spokojny sen. Noszone zas w pomaranczowym
woreczku na wysokosci splotu stonecznego, odpedzaé wszel-
kie leki, zwidy i strachy. Nagietek w obrzedowosci obyczajowej
traktowany jest jako kwiat radosci. Poniewaz kwitnie on przez
cate lato az do pdznej jesieni, a nawet na poczatku zimy, uzna-
wany byt za symbol nieprzemijania i wiecznej mitosci.
Spotykana w ,panienskich” ogrédkach aksamitka petnita funk-
cje strojnego straznika ogrodu. Olejki eteryczne i charaktery-
styczny ostry zapach aksamitki ograniczajg rozwdéj chwastow
i odstrasza szkodniki (nicienie, $limaki, owady). Aksamitka
symbolizuje bliskos¢ i przede wszystkim nadzieje, co wywodzié
nalezy z pierwotnej symboliki obszaru pochodzenia. W krajach
Ameryki Potudniowej aksamitki kwitng w okresie Dnia Wszyst-
kich Swietych. Dlatego tez okreslane sg tam mianem ,Flor de
muero” — kwiatow $mierci. Z takim przydomkiem trafity do Eu-
ropy i tak sie przyjety w $swiadomosci Europejczykow?.

5. Podsumowanie

Rosliny towarzyszyty ludziom w zyciu codziennym i obcho-
dach swiagtecznych nie tylko jako element wystroju. Petnity
w nich czesto wazne role dzieki przypisywanym im witasci-
wosciom. W artykule z 1895 r. czytamy, ze: Lud uwaza drzewa
I kwiaty jako tylko czasowg cielesng ostone duszy, jako tylko
dalsze miejsce tymczasowego zatrzymania sie. (...) Kazde pra-
wie drzewo jest dla wiesniaka naszego niejako Swigtynig, bo
mieszkaniem jakiegos ducha, jakiejs tajemniczej sily, ktora mu
juz to korzysc, juz to szkode przynosi. Z uszanowaniem i czcig
spoglada wiesniak na kwiaty i drzewa, bo mniema, ze one
sg mieszkaniami duchdw, bo mniema, ze wyrzgdziwszy jaka
szkode drzewu, obrazi na sie i ducha zamieszkujacego je, kto-
ry nan kare za to zesta¢ moze. Kazde drzewo wzbudza w nim
otuche lub bojazn stosownie do tego, w jakie wyobraznia jego
przybrafta je przymioty, jakimi zaludnifa duchami — dobrymi czy
zfymi?*. Dawna gteboka wiara w magiczng moc roslin, ktéra
chroni, leczy, zapewnia urodzaj jest na tyle silna, ze do dzi$ mo-
zemy spotkac sie z jej reliktami. (...) wszystkie drzewa i rosliny,
uznane za swiete zawdzieczajg swag uprzywilejowang sytuacje
temu, Zze wcielajg archetyp, wzorcowy obraz wegetacji. Z dru-
giej strony to wiasnie wartosc religijna sprawia, ze jakas rosli-
na jest otoczona wzgledami i uprawiana?®. Tak wiec skoro czto-
wiek jest elementem przyrody, a rosliny towarzyszg ludziom od
narodzin do $mierci to nie powinien dziwi¢ fakt czestego ich
wystepowania w dorocznych obrzedach. Byty integralng czes-
cig cyklu dorocznych $wiat, wyrazajac wiele symbolicznych
tresci. Zwigzek roslin z wierzeniami jest na tyle silny, ze cho¢
ulegat zmianom to dotrwat do naszych czasow.

cinogenic; and, like the hollyhock, abortive. It was
probably because of that latter property that it was
used in love magic. A girl who wanted to fall out of
love had to have a bath in a tansy infusion.

Also, the calendula is believed to have magic
properties, which are closely related to its practi-
cal, medicinal application potential, such as heal-
ing female diseases and preventing miscarriages.
Dried petals of the plant sprinkled under the bed
or placed under the pillow in a linen pouch were
supposed to ensure quiet sleep. And worn in an
orange-coloured pouch at the height of the solar
plexus would deter all sorts of anxieties, halluci-
nations and fears. In ceremonials related to the
moral sphere, the calendula was treated as a plant
of joy. As it is in blossom throughout summer until
late autumn and even early winter, it was deemed
a symbol of timelessness and eternal love.

The tagetes, or marigold, found in the ‘maiden’
gardens, fulfilled the function of an ornamental
guardian of the garden. Its essential oils and char-
acteristic sharp odour reduce the growth of weeds
and repel pests (nematodes, snails, insects). The
marigold symbolises closeness and above all
hope, which must be derived from the primary
symbolism of the area of origin. In countries of
South America marigolds blossom around All
Saints’ Day. For this reason, they are called there
‘Flor de muerto’, i.e. flowers of death. It was with
this nickname that they were brought to Europe
and in such manner, they were adopted in the Eu-
ropeans’ awareness®.

5. Conclusion

Plants accompanied people in their daily lives
and festive celebrations not only as an element of
decoration. They often played important roles due
to the properties attributed to them. In an article
from 1895 we read that: Folks consider trees and
flowers as merely an interim bodily shield of the
soul, as merely a further place of temporal stay.
... Nearly every tree is for our villager, as it were,
a sanctuary, a dwelling place of a ghost or a mys-
terious power that brings them either some ben-
efit or some harm. It is with respect and reverence
that the villager looks upon flowers and trees as
they reckon that these are some ghosts’ abodes
as they reckon that if they do any harm to the tree
then they might offend the tree and the spirit living
therein, and this might retaliate and send some
punishment on the villager. Each tree stirs up en-
couragement or fear in them depending on which
attributes their imagination adopted, what sort of
spirits, good or evil, it is populated with*. The for-
mer deep faith in plants” magic power that protects,
cures, ensures abundant crops is so strong that its
relics may be encountered even today. ... all trees
and plants deemed holy owe their privileged posi-
tion to the fact that they embody an archetype, the
reference image of vegetation. On the other hand,
it is due to the religious value that a certain plant
is favoured and grown?®. Thus, since man is a con-
stituent of nature and plants accompany people
from birth to death, then it should not be surpris-
ing that they commonly feature in annual celebra-
tions. They were an integral part of the cycle of
annual festivals expressing a lot of symbolic con-
tents. The association between plants and beliefs
is so strong that despite having undergone some
changes it has survived until our days.

Greenery in the traditional peasant croft served
three essential groups of functions, i.e. protective
and technical, utilitarian as well as social and cultur-
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W tradycyjnej chfopskiej zagrodzie zielen spetniata trzy pod-
stawowe grupy funkcji: ochronno-techniczng, uzytkowa
i spoteczno-kulturowa. W ostatniej wymienionej grupie mie-
Sci sie symbolika roslin, ktéra zachowywana i przekazywana
jest w obyczaju i tradycji miejsca. Specyficzna symbolika ro-
$lin oraz ich ,nadprzyrodzone” moce towarzyszyty cztowieko-
wi na kazdym etapie jego zycia: od narodzin i czasu dziecin-
stwa, przez matzenstwo i dojrzatos¢, az po starosc i Smieré?.
W przestrzeni siedliska wiejskiego znajdowaty miejsce i wy-
razaty sie dwie odwieczne i nierozerwalne wartosci ludzkie-
go zycia: sfera sacrum i sfera profanum?, a zaden gatunek
i forma zieleni nie petnita wytacznie jednej funkgciji i roli. Kazdy
gatunek miat okreslone, silnie zwigzane z jego rolg uzytko-
wag, znaczenie symboliczne — magiczno- i obrazowo-religijne,
czesto obecnie mniej lub bardziej Swiadomie kontynuowane.
Przy czym obydwie warstwy kultury: religia i magia, wcale sie
tu nie wykluczaty, a przeciwnie — wzajemnie przenikaty i uzu-
petniaty codzienne zycie wsi, tak indywidualne, jak i grupo-
we?8. Wystepujgce lokalne réznice symboliki roslin nie odbie-
gaty od ogdlnego jej znaczenia.

Wspotczesnie nastepuje niemal catkowity zanik tradycyjnych
elementow ogrodu wiejskiego. Z uwagi na zmiany charak-
teru wsi, m.in. ich wielofunkcyjny rozwdj funkcja uzytkowa
ustepuje miejsca ozdobnej oraz rekreacyjnej. Ginie regional-
na tradycja i symbolika ogrodu wiejskiego — jego specyfika
gatunkowa, kompozycyjna i funkcjonalna, a tym samym toz-
samos¢ krajobrazu wiejskiego. Tradycyjne, rodzime rosliny
zastepowane sg nowymi, niekiedy inwazyjnymi gatunkami.
Nastepuje zanik ziof, ograniczanie gatunkow i ilo$ci nasadzen
na rzecz ,praktycznych” trawnikéw oraz drzew i krzewoéw igla-
stych. Jednakze, gdy w wielu miejscach na Swiecie przywraca
sie rodzimy charakter upraw i nasadzen oraz promowana jest
samowystarczalno$¢ zywieniowa istnieje szansa na powro6t
do wiejskich polskich ogrodéw rodzimych gatunkéw roslin.
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al. The latter mentioned group includes plant sym-
bolism that was preserved and handed down in lo-
cal customs and traditions. The specific symbolism
of plants and their ‘supernatural’ powers accompa-
nied man at every stage of their life, from birth and
childhood, through the married life and maturity to
old age and death*. Within the confinement of rural
development, two age-old intrinsic values of the hu-
man life were present and manifested themselves,
i.e. the sacred and the profane”, and none of the
different species and forms of greenery served ex-
clusively one function and role. Each species had
a specific symbolic meaning within the realm of
magic, imagery and religion, one that was closely
related to its utilitarian rule and often more or less
consciously continued. The two layers of culture, re-
ligion and magic, were not mutually exclusive; quite
on the contrary, they permeated and supplemented
the daily rural life, both individual and collective®.
Any local differences in the plant symbolism did not
divert from its universal meaning.

In modern times, the traditional elements of the ru-
ral garden have almost entirely vanished. Due to the
changes to the character of the countryside, includ-
ing its multifunctional development, the utilitarian
function gives way to the decorative and recreation-
al ones. The regional tradition and the symbolism
of the rural garden, its characteristic, composition-
al and functional specificity, and thus the identity
of the rural landscape, all of this is dying out. The
traditional indigenous plants are replaced with new,
sometimes invasive species. Herbs are disappear-
ing, the numbers of species and plantings are being
reduced in favour of ‘practical’ lawns and conifer-
ous trees and shrubs. However, as in many places
in the world the indigenous character of crops and
plantings is being restored and food self-sufficiency
is being promoted, there is a chance of return to the
Polish rural gardens with indigenous plants.
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