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If philology, in its etymology, sends to the one loving the beautiful words, where the beautiful 

is the creation, the logos and the knowledge, we will accept from the start that philology has been 

predisposed, long before becoming a science, to an inter-cultural opening, because the beauty of the 

creation is to be found in all aspects exposed by the human logos. Even if the fairy-tale belongs, as 

genre, to the philological research, the research of its origins will not belong completely to the 

philological science. The philologist has to go beyond the imposed limits of his/her own science and 

later bring in these limits the results of the research. The results could offer possible explanations to 

a construction (the fairy-tale) with undisputed mythical origins 

Our research is mainly preoccupied by this aspect, under the title of The mitogen of zmeu, 

between phenomenology and hermeneutics: a possible history. In the field of medical research, the 

mitogen is the substance that induces the duplication of DNA or the cellular division. It is a chemical 

and exterior agent, favouring the cellular division. In a mythical sense, the mitogen is the index 

(Greek, genos) or the vector that gives birth to the mythical directing. It is “the living” part of the 

construction, in which the archetype represents primitive or symbolic models. More concretely, the 

mitogen is the god revealing a personal history (archetypes) that becomes a myth by the process of 

retelling. As long as it remains in the spatial and temporal limits of a religious culture, the mitogen is 

mixed up with the myth, being one and the same. When a spatial and temporal breach is produced 

due to the dissolution of the culture, which previously supported the existence of the mythical story 

through a cult, the mitogen abandons the myth (the personal history), migrating through synthetic 

assumption in other religious cults. We followed this type of history during our research, starting 

from known aspects, the Romanian folkloric fairy-tale, passing phenomenologically and 

hermeneutically through several sources toward what we considered to be the origins of the fairy-tale 

mitogen, zmeul. 

We research is structured on four chapters. The first two chapters are dedicated to the research 

methodology: in the first chapter, we depict the importance of the “auxiliary” sciences for our 

research, while the second chapter presents a spiritual methodology of the approached themes, thus, 

the first two parts of our work represent an introduction in the research and an incipient explanation 

of the sense of various themes of the sacred imaginary. The following chapters are related, on one 

hand, to the syncretic formula of the mitogen as initiator of the fairy-tale directing, and, on the other 

hand,  remark that the archaic expression on which the mitogen of zmeu is juxtaposed is, in essence, 

a matriarchal myth of the nature in the last stasis of its existence, a decadence integrated by the fairy-
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tale in its directing, by the presence of the saver hero. After these general lines, we further detail the 

content of each chapter as follows. 

For a construction as simple as possible of the research method (Chapter I), we considered as 

efficient to structure it depending on the three phases of the scientific discourse, where the man has 

the central role through his vision on the sacrality, favouring the syncretism and, implicitly, the 

continuous mutations of the mitogen. Thus, we identified homo religiosus (I.1), homo symbolicus 

(I.2) and homo alteritas (I.3). We dedicated to each section fields of the sciences that are components 

in our research. Thus, the first section (I.1) presents in pairs contributing sciences, as ethnology and 

folklore (I.1.1), sociology and anthropology (I.1.2), theology and history of religions (I.1.3). 

After a brief view on what meant, in time, the ethnological research (pp. 21-22) in its relation 

to theology (until the 16th century), we concluded that ethnology becomes the object of the first 

syncretic philosophical-historical reflections on the so-called wild thinking of the primitive man or 

on the relation of Other with the indigenous. This generated the idea that the stranger is the depositor 

of the myth that, once disseminated, is adopted and, depending on the content, maintained 

fragmentary in the local sacred formulas (rite and tale). We called this a process of folklorization of 

the mythical elements (p. 23), a phenomenon specific to the populations with limited elements of own 

mythology, mostly open to syncretism.  

The syncretic acceptations are permanently reported to the already existing archetypes, thus, 

for the syncretic structures, there are more important the archetypes to which the mitogens must be 

reported.  The permanent mutations suffered by mitogens are gathered in a fairy-tale directing (p. 24), 

where the ancient gods can be saved, even if they are strangers for the indigenous populations where 

they find a religious asylum. Important political changes, as the Aurelian retreat, facilitate the 

liberation from profound mythological beliefs especially for the Roman army and administration. 

What was not saved in the so-called folkloric creation was simply forgotten or, less serious, 

“abandoned” in the official formulas of the funerary stones, e.g., found in the archaeological sites. 

What we call today folklore (magical-religious) is nothing more than the movement of rethinking the 

local spirituality consolidated by accepting selectively the foreign religious beliefs and ideas (an 

aspect present even in the case of the early Christian faith). Such a fertile bed, “loosened” by 

successive deposits, is predisposed to continue to accept the novelty, including the rebirth of the 

model and directing of the folklore fairy-tale with the characters of zmeu raping young virgins. 

Obviously, we shall not forget the fact that the complete disappearance of some traditions is originated 

in the interruption of the transmission of initiating information between ages, the “loss” of the elders 

through the young people who forget after leaving the village. We are referring to the dissolution of 
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traditions due to the incapacity to connect again the old aspects to the new ones, where the fairy-tale 

suffers the most. 

In our sociological and anthropological observations, we started from the idea of the dual vision 

on the religiosity, according to which the sacred and the profane are in contact and live in proximity 

to each other, a defining closeness through their separating limit, without excluding the interpellations 

generating a reciprocal contamination. This complex structure generates the tradition or the popular 

gnosis, transmitted from a generation to another.  

Once the sacred geography is known through its characters and rules, the profane learns to 

invoke (evoke) or to exorcise, depending on the situation, the manifested presence of the sacredness, 

alive through its creatures. This gives the sense and the function of the initiation rites, the knowing 

of the myth and of the necessary rites. But knowledge means more than this. If what, as myth or rite, 

has in profane the function of knowledge or practical applicability, the behavioural patterns matter in 

the sacredness. The success belongs to the intelligent one, who knows how to listen (learn) and to the 

wise one, who applies correctly what he learned. The customs from the sacred world are vital for the 

success of the fairy-tale hero. It is a reality met not only in the fairy-tales with zmeu characters 

abducting virgins, but also in the legends. In the profane, the sacredness (when manifested) is 

perceived as numinous (p. 28), an axial opener of meanings and a consumer of manna, the potency 

“extracted” by sacrality from the profane, because this latent force of the profane is completely 

ignored. Thus, all is hylic is defined as profane.  

The immersion of the sacredness in profane generates the centre, while the relation of the man 

with the centre generates the first manifestation of the personal cult (shamanic), the Totemism and 

the Animism. The presence of the sacredness affects the time, hence the idea of sacred time (p. 30), 

nothing more than a divine act or an eonic “time”. The myth and the rite coagulate around all personal 

experiences in relation with the sacredness, expressed in what will become an imaginary field for 

everything resulting from the contact of the sacredness with the profane and vice versa.  In the first 

type of contract, we are talking about religion (religious phenomenon), while in the second type we 

are talking about magic. From the perspective of the non-initiated person, both variants are returns to 

the origins, with the sincere desire to obtain communication and relation. Practically, the folklore 

tradition is not faith in the Christian sense of the word (Cf. Ioan, 20, 29), but experienced reality (p. 

32). This resolves the difficult duty of the sociology to define correctly the religion, since each 

meeting with the sacredness through fairy-tale does nothing else than showing the permanence of the 

shared gnostic initiation (with the sense of knowledge)  of the essential religious beliefs in the profane 

spatial temporality melt symbiotically in the sacral-axial notion of centre. The listener learns that 

what is moral for the profane space is custom for the sacred space, as long as success is defined as a 



 

 

 

10 

“two-way street”, the hero returning in the end to the profane condition, after knowing and respecting 

the rules of sacredness. The fairy-tale is, thus, an initiatic travel (disregarding the theme) with a 

finality representing the return in the profane of the world where the man see himself living happily 

ever after.  

It is a somehow contradictory perspective in relation with the aspirations of the contemporary 

Christianity, since the problem of the salvation is approached not as a life into sacredness, but rather 

as a compulsory journey for the recovery of the sacredness, at least in the directing variants of the 

fairy-tales with the zmeu character raping the virgins (I.1.3). If the theological (Christian) motif is not 

in accordance to the fairy-tale magical-religious thinking, it means that we have to find its origins 

somewhere else. The shamanic model (pp. 33-34) offers a practical perspective of the return into 

profane of the soul raped by the demonical creatures in order to re-establish the equilibrium of this 

world. All these rebounders (shamans) are the possessors of the practical gnosis, a reason for them to 

believe in it. Faith is not for them a condition for the perspective of knowledge, but the reverse. 

Therefore, the comparison of the similar fairy-tale directing models is not enough without passing to 

the research of the possible sources of inspiration.  If the “shamanic model” can be taken in 

consideration, the “gnostic” model will be the base of all the models and rules establishing the relation 

between worlds (pp. 34-36), although the fairy-tale construct will never represent the hero in all his 

thinking, since the explanations of the narrators are present. Even in these circumstances, the hero is 

described as a good listener, a good “student”, familiar, through the lack of any wonder, to the basic 

realities of the fantastic to limit between the world and the sacredness.  

Once inside the sacredness, the limits of the philological explanations are to be felt without 

reporting the descriptions of the narrator to the fantastic proposed by the historical-religious research. 

These descriptions are doubled by the personal imaginary, not in a degree over the already 

consecrated the mythical representations from the magical-religious sacredness of the rural world. 

All these prove the capacity of the profane to store and report knowledge to the personal potency, to 

which the sacredness is dependent to, a proof that not the motif of the death, but the motif of the 

failure is the scariest motif in the folklore Romanian fairy-tale (pp. 37-38). This sends to the accent 

put on the knowledge of symbols, the only presences of the concrete in relation of the man with the 

sacredness.  This is how homo symbolicus is born.  

Reported to the folklore fairy-tale with the character of zmeu raping virgins, the knowledge of 

the sacred constructions of homo symbolicus (I.2) can be accessed through three types of analysis: 

hermeneutical (I.2.1), phenomenological (I.2.2) and imaginary related (I.2.3), all exceeding the space 

of the autochthonous religiosity. This is the reason for which we give to the hermeneutics a first role, 

since the exceeding of the analysis of the contemporary research cannot be done without the 
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observation and the identification of the components participating to the formation of the fairy-tale 

directing, which is a “binding agent” transmitting unaltered a double message, for the profane world 

and for all those already familiar with the notions of the folklore sacredness. If hermeneutics is called, 

to quote Mircea Eliade, to decipher and explain all the experiences of the man in the sacred field (p. 

40), the observation of the similarities with the myths of the old civilisations should not surprise us 

in this case. We deal with a decoding process of the magical-mythical symbols from our folklore 

fairy-tale (pp. 41-42), an essential process in the attempt to reconstruct as a whole, in the form 

explained by the given, the “mystery” of the fairy-tale with the character of zmeu raping virgins.  

The hermeneutics of the fairy-tale will give his entire attention to the items liberated by the 

myth, those mythemes, which, before included in the fairy-tales, have generated myths. The same 

science will observe what was preserved and what was lost in the qualities of the ancient gods, 

correlating the entire scientific approach toward new connections. It is an ample process of un-

enchanting of the entire route (in the limits proved by the research) of the mitogen from myth to its 

acceptance in the fairy-tale, where it loses the role of myth-creator in order to become a simple item 

in a foreign structure, where the polarity of its attributes is more changed than its function of main 

character. It is important for our research that the mitogen is rescued. How? The answer to this 

question will have to come from phenomenology.  

The role of the fairy-tale phenomenology is observable in the permanent attempt to discover 

the constructions generating the phenomenon of the fairy-tale, meaning what is formed as chain of 

facts and ideas, constituting the fairy-tales directing, all in their historical relation with the myths 

generating magic-religious values syncretic entering in the indigenous folkloric sacredness. The 

phenomenology tends to contain the formatting “whole” of the fairy-tale, in order to depict the logic 

of the essences, used to find the red thread of the fairy-tale narration. The phenomenological research 

represents a constant and difficult process of spiritual archaeology, remarked every time the 

researcher has to descend in the “empty basins” of religion, where, most of the times, is confronted 

to a “rarefied history” of the sacredness and where the only “binder” able to connect and reconstruct 

“a vase from its pieces” (as we will further observe the modifications of some mythical constructions 

from the perspective of other beliefs; the case of Shamash – Samael) is the imaginary or the intuition 

of the researcher reported to the profane history of the ancient historical monuments, in order to 

remain in the limits of the scientific research (pp. 47-48). Of course, phenomenology is not a delirium 

of the sublime similarities (R. Girard), since, with lucidity, it does not force the logic to create 

connections where they do not exist and it does not renounce to see the similarities in the “strata” 

(various moments of transmitting the myth) through which the item is liberated by its own myth 

(nothing else than the personal sacred history of the god in the profane). We can explain only 
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phenomenologically the way how a mythical historicity is transformed in a fairy-tale one, a reason to 

place phenomenology in the continuity and, in the same time, above the hermeneutics (pp. 49-50). 

Phenomenology understands the religious fact (J. M. Velasco) as permanence of the mytheme 

accepted syncretic inside the fairy-tale after its liberation from the myth as item (p. 50). Due to the 

fact that the fairy-tale directing must be constituted under the form of a collective acceptation of the 

sacredness, the imaginary has the role of constructing the fairy-tale directing, accepting the mytheme 

and expressing it as entity.   

The imaginary has the power to transform a “notion” in a living organism. It reanimates the 

“notion”, somehow remodelling the creators after the image of the creation (p. 51). The fairy-tale has 

not the pretention of the myth to be a creator of spiritual and material worlds. In a large sense, the 

fairy-tale does not indent to be esoteric (secret), but exoteric (discrete) in its directing exposition, 

since it already “speaks” the sacred language of the indigenous population. Its large contribution is 

the inclusion of the foreign elements in this language. From this point of view, this narration is a 

promotor of the sacred neologisms and remains in the same time in the modest spectre of not-

formation, a first trump card of its permanence in front of the founding myths, permanently replaced 

by other variants (pp. 52-53). After the syncretic processing of the mythemes, while their mythical 

reverberations fade in the functional-ritual space of a foreign orality, the fairy-tale imaginary is born 

and grows through continuous exposition, capable in the same time to transmit a double message, 

esoteric and exoteric, depending on the existing gnosis of the listener. Knowing the constituting 

attributes of the sacredness generates in the imaginary field multiple variants of the fairy-tale 

directing, giving birth to constructs, and well-formed structures, capable to observe even the possible 

presence of an indigenous matriarchal cult in which, by “adoption”, zmeu will receive an important 

role.  

It is the moment when the problem of alterity enters in the discussion. If homo alteritas (I.3) is, 

in the case of the myth, a consequence of the fall of the man from his relation with the gods in the 

configuration of the fairy-tale world, the sin of Adam does not appear and the alterity is strictly 

reported to the specie. It is necessary between the two models, to analyse the motifs leading to the 

degradation of the symbol (I.3.1), the moments that produce the demonization of the cosmos (I.3.2), 

and, somehow conclusively, to the altered alterity (I.3.3), in the special context of fairy-tale directing.  

The degradation of the symbol is the direct consequence of the gradual weakening of the ritual 

field of the human players (believers), a situation leading inevitably to their estrangement from the 

mythical knowledge. The process is similar in Christianity, where we meet believers that do not know 

the gospels, even if they are practicing the cult. The presence to the acts of the cult is, thus, not a 

guarantee for the symbolic knowledge, the only one capable to put in relation the faith and the 
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theological gnosis. The degradation of the symbol can be assimilated to the act of forgetting a specific 

typology (theological and cult-related) to approach the sacredness, without the consequence of the 

creation of an atheist vision on the world, but rather an heretical vision (p. 57), generated by the 

absence of the hierophany. If a religious system does not produce added value for maintaining the 

intimate relations with the divinity, it takes steps backwards, while the cult and the supporting myth 

are taking steps back in front of the personal religious movements, some of them managing to become 

religious movements.   

Another moment is provoked by the political conflicts solved many time by force, when the 

defeated populations receive the imprisonment similar to the deities they used to glorify. Thus, the 

indigenous gods lose their attributes that are identical to those of the conquering gods and either 

transform in demons, or simply disappear. Practically, long before separating the good from the bad, 

we must recognise the “cannibalistic”’ formula of the sacredness (the consummation of the name – 

cf. II.1.4) that eats its own children, in order to rebuild gradually, in integrum, the image of a unique 

god or, at least, a monotheist god (p. 58). We present as example the philosophy of Zoroastrianism, 

the Greek philosophy, the Egyptian Hermeticism or the gnostic dualism (pp. 59-61). The more intense 

is the “translation” of the symbol in the monotheist sphere, the more acute is the crisis of the symbol, 

not only related to what is defined as “pagan”, but also in the intimate relation between them, since 

the symbol is not monovalent, even it seems to be. E.g.: the symbol of the centre maintains its 

monovalent character only if we wish to see him in relation to a group (Elohim) or as unique divine 

good creator (YHWH). Seen as bad creator (Demiurge/ Samael), or generated by the body of a 

primary demon (Tiamath), the symbolic senses of the centres are radically changes, as in the case 

when, if two brothers appear in the centre – the motif of twins (Fârtatul and Nefârtatul), we have a 

polyvalence we consider we do not have to associate immediately to the gnostic dualism, even it is 

introduced in our space through Bogumilism.  

The symbolic confusion due to the religious crisis as well as their permanently affirmed 

supremacy (in the case of the monotheism) provokes the gradual demonization of the cosmos. We do 

not find many founding myth containing the idea that the world is created from the body of a god-

demon sacrificed, a datum that cannon be changed by the soul as pure divine essence, generating the 

challenge of the Christian eschaton where the materiality is spiritualised. It is also the reason to depict 

a “five stages” evolution (1. The cosmogonic stage of the Iranian dualism; 2. The stage of the 

Egyptian Monothelitism; 3. The stage of the Gnostic dualism; 4. The stage of the Christian 

monotheism; 5. The stage of the profane rationality), among which we consider that only four are of 

interest for our research (p. 63). In essence, the world is not perfect and cannot be perfect, because it 

only mirrors the ineffable that is impossible to be reproduced. All that falls spiritually under the 
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incidence of desire risks to become a demon, as the Semite demonology is full of such creatures, it is 

mostly haunted by the beings of infertility (pp. 64-65), probably because they were the first to realise 

that the reproduction of the ineffable in the created space is a utopia. Could this mentality be the one 

that gave sense to the belief of the Gnostics that the reproduction is only a sin desecrating the divine 

world by the descent of the innocent souls into hylic and necessity?   

On the other hand, the present of the Succubus and Incubus demons does nothing else than 

estranging the sexuality from the aim of the creation, its rape becoming a subject of debate in the 

beliefs of the Semite demonology, a fact remarked in the seriousness with which the Judaic tradition 

(QBLH) discusses the theme. The rites of fertility are not excluded from this classification, diverting, 

from the perspective of the demonology in the monotheist systems, beliefs that had no common point 

with the demonical sexuality. It is the case of zmeu surprised in its movement of demonising the 

sacred space (p. 68). 

If alterity brings us face to face, not necessarily in conflict, with the other, the altered alterity 

presents the last as invader and predator of all that is potency, the added value we mentioned earlier, 

of the living creatures in the material (profane) world. Thus, zmeul, as well the Incubus, no matter the 

specificity of the manifestations (p. 67), does nothing else than to desire the consummation of what 

belongs to the sacredness: the unlimited potency of the living, incubated in materiality.  

For the fairy-tale, the promotor of the altered alterity is the Destiny, through its avatar, the hero 

that saves the virgin, standing in the way of the completion of the raping ritual. The Destiny 

exacerbates the crisis of the sacredness and the virgin, instead being sacrificed, becomes the sacrifice 

in the act of marriage. Her potency, instead being dispersed from the sacredness into the nature 

(materiality) created (in a profane way), will build the universe of the family, being consumed by 

giving birth to children (p. 69). The altered alterity must be put in connection to the act of “revolt”, 

identical to the sudden detachment from the customs or the cyclical manifestations of the sacred 

player, zmeul. If the Destiny provokes the altered alterity (the conflict between hero and zmeu), it is 

maintained in relation, as coincidentia oppositorum, by the magic sympathetism generated by the 

virgin on them.  

 Chapter two discusses all that seemed important to us in what we call the deconstruction and 

nominal construction of the Semite mythological imaginary. The chapter presents five subdivisions, 

the first two (II.1. The name from “I am” to “let there be” and II.2. The Logos or the generating 

Name) is an introductive structure aiming to explain the magical-religious and spatial-temporal 

(eonic) importance of the creation act in the name and by the creating word, offering a clear vision 

on the importance of change in significance, by the later modification, with a magical-punishing role 
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on the deiform nominal attributes, also part of the second chapter in our presentation (II.3. Shamash; 

II.4. Samael, “the poison” of creation; II.5. Smăul). 

All that is or intends to be as being must be in relation with another existence or creation, a 

reason to have a name, in order to be differentiated. It is in the same time the reason for which the 

name determines the existence only in relation of self-determination with the created world (II.1), 

and the reverse, in relation with the primary existence (p. 74). In the Semite creation, the names of 

the deities are related to the created existence, even if they are gods of the sky or of the primordial 

abyss or gods of the previous inferno. Hence, we propose the concept of creation as “mirror” or 

“script” of the divine Name (II.1.1). When written, the name “coagulates: to become a seal of the 

expressed truth. Once revealed in the divine speaking, the name not only “coagulates” the materiality 

or brings the non-existing aspects in creation, but also unites later the one hearing/ reading the name 

to the one speaking it. The creating names bring the magical sympathetism necessary to the 

communication between the named (created) things and the first zoomorphic representations, the 

drawn name. “Taken” from the nature, the script of the name, identical to the contour of the animal, 

will receive practical use in the magic of hunting and also in its “extension” – the punishing magic 

(II.1.2). The last one will be inspired by the first, since the act of hitting the drawing/ the name will 

be used for private aims. The script of the victim’s name will be hit (presenting the disease as 

consequence) or, more serious, erased (causing the death). In the monotheist religions, the name of 

the sinners are not written in the Book of Life, while in other religions the divine protections is assured 

from the days of this life, because the name of the god is painted or worn on the body as charm (pp. 

78-79). 

The world of the magic proved that it is not enough for the world to be created by the 

pronunciation of the divine names, if the created life does not acknowledge the name rationally, 

ensuring the protection. This is our reason to discuss the possession of the sacredness as symbiosis of 

the divine name with the soul of the man (II.1.3). Protection is the consequence of the disorder 

manifested on the divine names and, implicitly, on the materiality brought to existence. Thus, the 

maintenance of the being is achieved through the insertion of the divine names ( a superior stage of 

the tattoos) in the personal names, ensuring a “protecting shell”, this time starting from the interior to 

the exterior of the human being (p. 79), since the death can mean the passage of the essence into 

nothingness.  

We meet in the Romanian fairy-tales, quite often, the name of the hero but never the name of 

zmeu.  The message is that the essence of the hero (his soul) survives the challenges/ death, but zmeu 

dies because it has no essence. On the other hand, what is not named, even if it exists, is a creature of 

the “chaos”, subject to ordination only because it acted in the created world. Thus, as coincidentia 
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oppositorum, the chaos becomes sacred, a sacrality forced to feed itself from the potency of the nature. 

It seems that, before becoming gods of the nothingness, some gods had names of powerful creatures. 

This is our reason for which we introduce the idea of maiming the god by the theft of the name of the 

conquered one (II.1.4). The victories of the gods were numbered among the successes of the military 

campaigns, when the pantheon of the conquered one was destroyed through assimilation, forgetting 

or demonization of the attributes remained in the constitution of a god once considered a creator. The 

stripped gods started later the revolt for “conquering the sky”, undermining the confiscated powers, 

explaining in one acceptation the origins of the gods of the infertility (pp. 81-82) or of the maimed 

gods (crippled, blind, etc.). The deities are transferred from the public cult in a private sectarian cult, 

often associated to the demonic sacredness (pp. 83-84). 

Returning to the creating value of the name, we affirmed that the entire construction of the name 

starts from the first point, the centre or the name affirmed in the formula “let there be”. It is eloquent 

for this aspect the Bogomilic myth of creation (II.1.5, pp. 85-86), where in the name of Fârtatul 

appears the first terrestrial form, the hole, because Nefârtatul is the one taking the potency from the 

mud of the abyss. They develop as creation when touching the name (the surface of the water) and 

the earth becomes the centre. In the same way, the Destiny creates a new form of cult using the saving 

Hero, re-writing the notion of centre around the family and the profane space. Everything is 

happening in the discrete power of logos, also a generating name (II.2). Regarding this aspect of 

magical-religious metaphysics, we propose as research two themes: why the divine verb solidifies the 

materiality (II.2.1) and is possible for this verb to be impropriated and, if possible, in which degree 

can we discuss a nominal malleability (II.2.2)? 

If the things are created by the power of the logos-name, the fairy-tale develops this idea in the 

magical act, meaning that, by knowing the rea name of the things, the fairy-tale player calls them and 

uses them by his will. Everything happens because the logos is solidified as things (II.2.1), an 

alchemical construction (p. 88) that, using the law of the sympathetism, will be in relation with the 

speaking of the one who knows “to speak” (has the knowledge). The magical imaginary recognizes 

the sympathetism logos (divine/ creator) – word (human/ evoking). The wizard is only a knowing 

“hacker” and a manipulator of the laws of creation in its both senses, sacred and profane. 

Ontologically, the things appears by pronouncing divine names, but the transformation of the things 

(from simple) in objects (to composed) represents the process of scientific desecration, where the 

magical properties of the things are destined to satisfy the profane needs (II.2.2 – pp. 89-90), being 

in the same time a loss of the primary values, a reason for the monks to renounce to the accumulation 

of objects. In fairy-tales, the hero prefers the magical things, but never abuses their properties, in the 

detriment of the desire for richness. The half of kingdom promised by the father of the princess will 
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be received only after returning in the profane world, a sign of the consistent importance of the 

objects,  the things with creating potency.  

Once established the relation between the names of power and the created world, we 

approached in the second chapter the symbolic dimensions of the sacred nominal roots SM, starting 

from the Semite name Shamash (II.3). We started with the analysis of the religious history of the 

name (II.3.1) and continued with the research of the Semite origins of the fairy-tale name of Zmeu (p. 

91): Shamash (SMs) – Samael (SMel) – S(z)meu (SMeu). The history known as creating god of the 

world starts for Shamash in Larsa, a wealthy citadel in the South of Babylon, entering in conflict with 

its capital during the maximum political and military ascension, animated by the young god Marduk 

(II.3.1). The conflict between the two gods is initiated after the stubbornness of Hammurabi, the first 

rule-maker of Babylon, in renouncing to Shamash and favouring Marduk (II.3.2). After the death of 

Nabuccodonosor, the conflicts between the two sacerdotal classes evolved, e tense context when the 

Jews will be taken prisoners and held captive in  Babylon(p. 94). This section of the research discusses 

the meeting of the Judaism with the Assyrian-Babylonian demonology, the crisis and the 

accommodation period of the monotheism to the extreme pressure of the Babylonian polytheism (pp. 

95-96), inevitably generating syncretism inside the captive faith of monotheism (II.3.3). The conflict 

Marduk-Shamash offers the occasion for the monotheism to affirm its sense of real belief in a unique 

God, the creator character of Shamash being possible to be seen as blasphemy to the divine potency. 

There are no evidences on  Marduk, because the most influent Jews were living in Babylon. The 

revenge on the Semite polytheism was complete in the demonization of Shamash through Samael, a 

situation that was not strange to the Jewish apologetic mentality (pp. 97-98). Subordinated as demon 

and lacking its creating attributes, Shamash, the Sun god, transformed in Samael, also named “the 

poison of God”, keeping the destructive aspect of the merciless heat of the star: the afternoon sun (the 

demon for the following monks) or Nergal (pp. 100-101), the distructive variant of Shamash. For the 

folkloric Jewish demonology, Shamash was nobody else than Samael, now “discovered” (II.3.4) in 

front of the power of YHWH. The root of the name (SM) is revealing for this aspect. By affirming 

the creating divinity, Samael is useful for the later speculations of the Jewish-Gnostic demonology, 

facilitating the process of demonization of the cosmos. But, before arriving to that point, the Jewish 

demonology had to clarify the relation between Satan and Samael, unable to resolve the dilemmas of 

the power (pp. 99-101). If Satan remains a personal theologian of the divine powers, Samael (the 

poison of the creation – II.4) is involved actively in the history of the national angels, continuing his 

career as an enemy of Israel (II.4.1), similar to Lilith and Asmodeu (p. 102), beyond the Babylonian 

imprisonment, in Judeo-Christianity, this time as angel of Edom (Rome – p. 103). As angel of the 

nations (Roman Empire), Samael has duties but also rights in front of YHWH. Disregarding the fact 
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that the immersion and the ascension, in front of the tutelary gods, are concepts taken form the 

Assyrian-Babylonian polytheist religions, the Judaism will overtake selectively only the beings 

considered to be decayed, as Lilith or Asmodeu and Samael, a Shamash “striped” from his attributes, 

using all these names for the apologetic affirmation of the ultimate truth: the absolute power of the 

monotheist theology “embodied” in the guiding presence of YHWH (II.4.2). this is the reason for 

which not Satan, but Samael will be for the Jewish-Gnostics the real enemy of God, at least in this 

world.  

The problem of the gnostic creation resides in the lack of consistency in creation in the name 

of the real creator (II.4.3). As Prince of the World, the ignorant Samael is the expression of the 

nihilism impossible to convert because it lives in the permanent illusion of his own creation and 

imagination (p. 107). We are talking about a demonological imaginary born from the image projected 

as creation of one’s own insanity, because the truth is known. Insanity functions as a veil with a 

transparency that seems to present the truth, but lies because it does not know the truth. This 

“construction” will serve as part in the mechanism of the fall of the first parents (p. 110). Tempting 

Sophia, Samael becomes, in Gnosticism, the hylic man, projecting his self as god: “the sun of this 

world” (pp. 108-109). All his constructions have no individual personality, but a “legion” type 

personality (II.4.4). His main aim is to consume the essence or the life (soul) caught in the illusion of 

the joy of the body, hence the confusion between Samael and YHWH (p. 111). 

The historical context creates the premises for the dissemination of the Gnostic ideas and makes 

possible the later appearance of Smău (II.5). We depict three favourable moments for the formation 

and the insertion of the construct of zmeu in the Romanian folkloric tradition. A first “wave” is the 

Gnostic one, specific to the Alexandrine dualism (II.5.1), exceeding the model of the angel Samael 

and developing the model of the creator Demiurge (Ialdablaoth). The Gnostic experience of Abraxas 

type was brought in Dacia by Legion V Macedonica (pp. 113-115), and also by Legion XIII Gemina 

(p. 115), an archaeological discovery showing the presence of the elements of the Jewish-Gnostic 

magic practice (pp. 115-118). The royal blazonry of the lion-sun of the Legion XIII could be a 

reference to the Lion Abrasax (Samael, the Archon of Rome), but also to Mithra, or to both of them, 

because the symbol represents the Unconquered Sun (p. 118). There are no proofs of Christians as 

members in the two legions and no iconic representations of Christian art until after the 3rd century. 

It is almost sure the fact that the Gnostic workshops end their activity after the second half of the 3rd 

century (p. 119). This does not mean the disappearance of the Gnosticism, rather its syncretic 

assimilation in the folkloric beliefs, a dimension of the popular ecumenism making possible the 

acceptance of the other two “stages” of our analysis. A second favourable moment for the mentioned 

construct is offered by heresy, a product mainly belonging to the Christian-Gnostic 
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syncretism.(II.5.2), considered a forerunning phenomenon for Christianity  (p. 120). Heresy will 

exceed the popularity of the Gnostic dualism. For Romanians, Macedonia Was the source of the most 

anti-Trinitarian movement, among which is well-known the Arianism. Between the 4th and the 5th 

centuries, the disputes against the heresy reach the South of Danube. Macedonia, Serbia and Bulgaria 

form a region where the excommunicated heretics are united in an anti-Christian “country” (pp. 121-

122). Practically, the rural world is deprived by the dogmatic Christianity and the pagan celebrations 

were accepted by the Church, a phenomenon that was not met in the central areas of the Imperium. 

Thus, next to names of celebrations, we maintained names of demonical creatures as drac or zmeu, a 

proof for the syncretic assimilation of the old demiurgic creator (p. 123). In addition, all the 

archaeological discoveries show the presence of the dualism in Dacia until the end of the 3rd century. 

After the victory of the Christianity against Arianism and Semi-Arianism, sometime after the first 

half of the 4th century, we are in the consistent presence of the Christianity in the north of Danube. 

The “transition” period favours the assimilation of all the foreign elements in what we can consider 

to be symbiotically formulas in the indigenous beliefs, creating a predisposition for malleable 

directing structures, e.g. the future fairy-tale directing (pp. 124-125). 

Before passing to the presentation of the last “gnostic wave”, we consider important to highlight 

an aspect we never met considered from this perspective, as favouring environment for the formation 

of the future fairy-tale directing. For this reason, we considered as real the appearance of Smău from 

the transcript of the mythical Shamash (II.5.3), similar to the way in which, more than a thousand 

years before, Shamash was demonological reinterpreted, according to the Jewish monotheism, as 

Samael. Practically, in Dacia, between the 4th and the 10th century, we find a void of religious 

authority. The presence of the Christianity is not enough to stop a spiritual movement that is pagan 

in its indigenous essence, and later gnostic and heretic in its exterior influences. There are no centres 

for the theological education of the priests and their Christianity can be considered symbolical in this 

aspect. If there would be sufficient proofs, the Christianity practiced by them could be judges as part 

of the present dogma. A series of gnostic symbols are assimilated by the locals (pp. 126-127). In this 

context of free interpretation, after the 4th century, Samael is accepted in the absence of the gnostic 

presence as Smeu/ Zmeu, maintaining, depending on the reading, the symbolic root SM from Samael 

in S(ZM), Smeu. The similarity of the symbolic root cannot be a “phonetic accident” (pp. 127-128), 

because it is also met in the name of the giant, later demon, Asmodeu (aSModai), the son of Samael, 

presented by the apocryphal Tobit, well-known on our territories.  

The second gnostic wave was marked on the Romanian territories by the dualism of the 

Bogumilism (II.5.4). Between the 12th and the 14th centuries, waves of heretics are forced to pass the 

Danube, injecting massively their oral creations in the Romanian folkloric beliefs (pp. 129-130), 
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marking fundamentally the spiritual “geography”, even the Christianity was stable in 1oth and 11th 

centuries. Moreover, the void of Christian influence for five centuries, between the Aurelian retreat 

and the 14th century must be associated with the political and state formation of the voivodships, weak 

imitations of the feudal states from the Western Europe. The leaders of these systems become almost 

fantastic characters in a moral utopian tale fed by the court Christianity, the leader posing in a fairy-

tale protector and guarantor of everyone’s well-being (pp. 131-132). Practically, the social 

“environment” of the fairy-tale has its beginnings during this period. Our territories are safe from the 

hysterical witch-hunting, despite the fact that evil women appear in all our folkloric fairy-tales. They 

are not captured, judged and punished; instead they die fighting the hero, a sign that there is no image 

of the “good” witch inside a locality, but the image of a witch living in the nature, in relation with the 

nature, even if not inside the sacredness, but in its vicinity. Thus, we may propose the idea of the 

existence of old cults of fertility and, implicitly, the impossibility to relate them as obedient to the 

ignorant profane (pp. 133-134), who is to them a piece of “consumption good” (Cf. Chapter IV, where 

we propose the recovery of such ritual). 

Because the Bogumilism is a spirituality manifested in the permanence of the orality, dualist 

initial scenarios attract and harmonise by reformation various mythemes, some taken from local 

mythologies foreign to the gnostic conceptions, as the hedgehog and the bee, which survive, due to 

the malleability of the popular imaginary, in time and to the Christianity that became more and more 

systematically in its cult manifestation. The effects of the Bogumilism on our territories should not 

be reduced to the introduction of some new teachings. They must be rather seen as an opening to the 

freedom to transfer freely deities, demons, totemic creatures, elementals (vâlve) or hybrids in 

directing creation imagined or inspired by apocryphal works (as Enoch – the myth of the giants, 

Incubus and Succubus or Tobit – the myth of the incubus demon, of the “raped” virgin and of the 

saving hero/exorcist– p. 136). There is no other period more prolific for the attributive constructions 

around the local beings or for the beings from elsewhere, thus we conclude that these are the times 

for the formation of the image of zmeul, a spirit of the air (zburătorul), an incubus (p. 138) and, 

implicitly, an enemy of the man. Finally, starting with the 17th century, Dimitrie Cantemir mentions 

the crystallised myth of Flyer (p. 137), a proof that the presence of zmeu was recognised in the popular 

demonology. We will try as follows to understand the manner in which its presence will be integrated 

in the local mythology, mainly in the folklore fairy-tale with zmeu characters raping virgins.  We are 

referring to a “recovery” of Samael as Zmeu, impossible to reconstruct in a fairy-tale directing without 

a ritualist local fundament, an aspect discussed in the last chapter of our research.   

We take in consideration the directing model creating fairy-tales, identified in the biblical 

apocryphal text of the Book of Tobit (Chapter III). The work, an apocryphal text for the Jewish canon, 
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is born in the Babylonian exile, as effect of compiling the Semite demonology and angelology (III.1), 

a mixture where the dualist equilibrium of forces, present in avatars (Asmodeu vs. Rafael), is 

maintained by the divine will, identical to Destiny. Through characters and actions (III.1.1), the book 

Tobit will become a directing model for the fairy-tales with zmeu raping virgins. From the powerful 

players of the spiritual magic to the daemons or the familiars of the zoo-magic (III.1.2), real gnostic 

masters (pp. 145-14), the apocryphal text offers the exorcising method of the evil from the created 

profane world (pp. 146-148). The demon Asmodeu becomes a behavioural model for the zmeu from 

the Romanian fairy-tale (III.1.3). it is perceived by the folkloric demonological imaginary as a larva 

being, attached by the creating potency of the human sexuality. It is interesting the appearance of the 

“insane virgin”, Sarra, accused to taint the habitual space of the family. The death of the seven men 

before the night of the wedding does not highlight only the violence of the demon, but also the 

“agreement” of Sarra to evil, by admitting her own guilt (pp. 150-151), that of being mesmerised by 

the presence of Asmodeu. The admittance of the guilt is the way to eliminate the sin. She is the 

prototype of the “crazy virgins”, from the fairy-tales, who want to live in community but detached 

from the social and religious habits. Her relations with  Asmodeu forces her to a blind obedience to 

the laws of the sacredness and, because the human being cannot live concomitantly between the 

sacred and the profane, the feeling of futility comes after the feeling of abandonment, and the hope 

for salvation is replaced by the idea of suicide.  

Sarra does not represent the disorder or the lack of equilibrium, and she is not futile, as long as 

she attracts the attention of the sacredness. Beyond her statute of virgin prostitute, she is a 

construction of coincidentia oppositorum, important to Asmodeu, the player of the sacredness, 

because she is the embodiment in potency of the disorder of the beginnings (III.1.4), sleeping forces 

capable to rejuvenate not only the profane (their depositor), but also the sacredness. We find here the 

motif of the rite that we are trying to recover in the last chapter. Biblically, if Eve (“the mother of all 

living”) discovers though her name (Hebr. EVE = “life”) the presence of all this potency captured in 

materiality and the relation with the snake derails them, Sarra, at her turn, does nothing more than to 

confirm that, for the Semite demonology, the women, at least those who are not obedient, are 

“predisposed” to some incestuous relations to players of the sacredness attracted through the 

impossibility to control their impulses (pp. 155-156). To understand the motif of the demonical 

sexuality, we reviewed partially the apocryphal history of the demon Asmodeu (III.1.5), an evil spirit, 

a “giant” of his historical origins (a hybrid being) drawn by the divine justice in the water of the flood, 

which did nothing else than liberating its body. Frustrated that he can no longer fulfil his bodily 

desires, Asmodeu becomes an incubus (pp. 157-159). The magic-religious construct of “zmeu” 
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borrows the hunger of the god, but not his history, since the Romanian belief considers that giants 

and Zmeu characters are separated beings, in fact, the same existence in two different historical stages.  

What coagulates all these elements in a fairy-tale directing, a construct entirely formed from 

mitogens, is the field of the folkloric imaginary, manifested through the creating logos of the folkloric 

orality (III.2). beyond the exterior influences, Judeo-Gnostic or heretical, we are in the presence of a 

clear process of over-script of the history of all these characters, a fact that leads to the appearance of 

the re-writing of the destiny by bringing them together as an emulated whole as fairy-tale directing, 

in the book Tobit, everything in the historical and religious context of the mentioned centuries (2nd-

14th), when the freedom of expression of the sacral imaginary is complete through the manifestation 

of the syncretism, with no opposition to it. This is specific to the Romanian territories, because in the 

rest of the Christian world, starting with the 4th century, the sexuality (III.3) is religiously polarised 

between theology (virtue) and demonology (sin). To clear this fact, a natural consequence of the 

mythical visions on everything involving sex, we started from the idea that the Christian religion 

produced the feeling of spiritual migrationism (III.3.1) by “infesting” the desert with another type of 

spirituality, the Christian spirituality. Once “inhabiting” the heart of the desert, the monks start to 

fight the spirits residing in the desert, those previously banished from the profane. (III.3.2) Practically, 

they follow at least a part of these demons in the desert and banish them again into the profane world. 

The explosion of the sin in the profane is a result of the return of the spirits in a world that, becoming 

Christian, belonged to them less and less. The old practices were called sins by Christianity 

disregarding the intention. For the folkloric fairy-tale, the reflection of all these fights is limited to 

the act of saving the sexuality (“pagan”) in the fairy-tale directing (III.3.3), because Christianity 

considers all the superstitions and beliefs preserved here as fabrications. The ascendance of the sin 

provokes millennial hysteria later repressed in the madness of hunting witches and heretics, etc. The 

constant demonization of sexuality, the main manifestation of sin, gives birth to a powerful offensive 

against it (III.3.4), from the violent preaching to the Spanish Inquisition in the 11th century (p. 168), 

based mainly on the theological demonology of St. Augustine, according to whom succubus (the 

feminine demons) and incubus (the masculine demons) are officially present (pp. 168-169). 

The book Tobit becomes a directing model for the popular imaginary, because is accepted as 

canon text in both monotheist systems. The work is known in our territories and the constructions of 

the popular magic-religious imaginary extract from here directing ideas, thus the fairy-tale mitogens 

are influenced by the behavioural models of the force characters (III.4). The transformation of the 

biblical tale in fairy-tale is a syncretic process (III.4.1), a credible result tolerated by the Christian 

monotheism. We refer to a malleability specific only to syncretism, imposed exclusively through the 

constant liberation of the mitogens through the “mythical strata”, saved as fairy-tale structure in the 



 

 

 

23 

rural Christian space of cult, impossible to be dogmatically controlled nowadays (pp. 170-171). This 

is the reason for which we define the fairy-tale imaginary as a local spiritual act of re-writing and 

continuous adaptation to the permanence of the exterior sacral factors (the christening in stages, 

geographically and dogmatically). Thus, we will pass from periodisation to the fairy-tale construction 

(III. 4.2), beyond the already mentioned Jewish-Gnostic-Christian specificities, because the fairy-tale 

needs to survive beyond the myth in the Christian times, through the act of the tale opened to the ideal 

symbiosis in an eternal (re)telling. As a start, we recognised the six mitogens borrowed for the 

construction of various directing types as well of the “secondary heroes” or of the four stages in the 

construction of the folkloric fairy-tale we are discussing (p. 173). Such “ecumenical” symbiosis 

projects the fairy-tales between non-canon and the tolerance of Christianity (III.4.3). Born from an 

apocryphal text, the fairy-tale with zmeu raping virgins does not seem to have suffered, in our opinion, 

the strike of the canonical decisions, even the Church is indirectly striking him through a tough 

attitude related to superstitions. From a dogmatically point of view,  in the fairy-tale, the good not 

only beats the evil, it beats him for eternity. Liturgically, love is proved through self-sacrifice. The 

virgin becomes a married woman and it is not used on the altars of the pagans. Such a hero does not 

die and receives the reward of eternity near the dear people (p. 174). As addition to the recovery of 

the “lost sheep”, the man is the only one capable to correct the mistake of the woman. These are the 

reasons for the toleration of the fairy-tale in the Romanian Christian environment. The problem of 

the superstition I discussed in the end of the chapter (III.4.4), in relation to the integrating fairy-tales 

and to the disapproving Christianity. We are referring to the religious tolerance of the Christianity, 

put in relation with the diplomacy of the fairy-tale and its oral permanence, away from its written 

preservation, a reason for endless apologetic debates. The renunciation to the direct transmission of 

the ancient history of the mitogens accepted in the fairy-tale direction makes the fairy-tale to be 

perceived as an unserious narration, permanently changing the included myths. Christianity will 

renounce to the tough attitude projected on heresies and the fairy-tale superstition is seen as teaching, 

not entirely wrong, of the local population, intending the common moral good. The fairy-tale takes 

part of the moral preventive role of the Christian teachings, which are stranger to the cultural local 

fund. In fact, beyond the forced Christian interpretations, the fairy-tale transmits the history of a 

matriarchal cult, whose sad history hides behind all the mitogens of the religions and of the mentioned 

directing.  

The last chapter (IV) is dedicated to the recovery of a possible history, but, more than this, to 

the recovery of a ritual, the supreme expression of alterity in the pre-Roman world. To understand 

the functional structure of this ritual, we used our knowledge related to alterity, meaning the recovery 

of the myth from the fight of the antagonist players, positioned between desire and the possibility of 
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possession (IV.1). As starting point for the recovery, we mention that the rape of the virgin starts a 

rite of nature that intends the caption of her vital forces (EVE – life), with the aim to rejuvenate the 

world that grows old at the end of each cycle/year (p. 184). This life “energy” is found in “sacrifice”, 

a single virgin capable to rejuvenate the world together with the goddess. The virgin receives at her 

birth the potency that germinates the body before puberty (a reason for some populations to develop 

the rite of the sexual initiation), chosen as function of the sacrifice (IV.1.1), a potency that, once 

reached, disturbs her existence. When “the fruit is ripen”, the virgin has the maximum potency, 

manifested somewhere to the limit of “madness” (pp. 185-186), a “possession” from which she can 

be “liberated” only through rite (“exorcism”). The uncontrolled expansion of this vitality from the 

profane into sacredness produces, according to the law of the magic sympathetism, the call and the 

connection with the magic player, zmeu/ flyer, the only one fully capable to understand the process 

that must be reintegrated in the rite in order not to be lost in the profane. Not only he, but the entire 

nature, has advantages in the potency liberated in a “controlled” (ritualist) manner from the virgin. 

The virgin is the chosen one, without knowing it.  

On the other hand, the saving hero feels the reverse. In the fairy-tale, the desire to act is affirmed 

through expressions as “to try my luck”, abandoning himself as avatar in the “hands” (protection) of 

the Destiny (pp. 187-188). If the virgin is born with the potency of life, the hero receives the “gift of 

choosing”, because the Destiny knows that zmeu characters are periodically raping virgins. The “gift” 

disappears after saving the virgin, while her potency does not disappear. They will live happily ever 

after. The happiness means the consummation of the sexual act and the birth of children. The hallo 

of the hero can be interpreted as messianic only when the idea of recovery finds no other connection 

excepting the reductive connection with the Christianity. The chosen man will not succeed without 

the “passive” involvement of the magic players (IV.1.2), entities of the sacredness obedient to the 

Destiny (p. 189). They will never involve directly in the fight between the young man and zmeu and, 

quite often, their positive response, in acts, appears only after the hero hunts them or saves their life. 

The contact and the relation with these elemental beings of the natures makes them, at least for a time,  

totemic (p. 190); the relation with them is part of an animist cult developed according to the spiritual 

“eco-system” of each one. The living presence of the amulets (parts from the body of some of them) 

only indicates the strong belief of the indigenous populations in the support received from nature 

through valve, as long a proper respect is manifested. The elementals transmit gnosis of the nature to 

those who do not take advantage of the “accident” (the hero does not kill and do not eat the fish, does 

not shoot the vulture, the wolf, etc.). It is a test from the Destiny that verifies the ethical norms of the 

hero in the sacred space  (p. 191). The hero is rewarded for showing “mercy”. We have no knowledge 

about failures in tests, a sign that the test is the modality used by Destiny to put the players in relation 
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(friendship or contract) another category of magic players is represented by the “animated” objects 

and weapons (pp. 192-193). If the profane is the “storage” of the sacredness, the sacredness is the 

energy that models after its will the unlimited potency (the malleability) of the materiality. This is 

why an apple can contain a palace, a nut can contain objects, a horn can set a table, and the mace or 

the arrow never miss the target. The word, the precise magical language, and not the small talk (p. 

195), is the only one controlling these processes, which are rare or unimaginable in the profane world. 

The three main characters of the fairy-tale are important depending on the time when they find their 

role in the fairy-tale directing. Thus, the “victim” is the virgin, the “schemer” is zmeu and the “peace-

maker” is the saving hero (IV.1.3). the first and the last characters belong to the profane world only 

in the degree their existence started in the profane world. Both are touched by various characteristics 

of the sacredness, creating the necessary compatibility to enter in the relation, an antagonistic relation, 

with the lonely zmeu, an attentive observer of our world. He is not looking only for the perfect 

sacrifice, but also for the perfect wife (p. 197), as well as, many times, we find the mortals as husbands 

for fairies or mothers of zmeu. The “unnatural” aspect does not reside in the Romanian folkloric 

imaginary in the “extra-mundane” relations. We must search for it in a different place: in the old rite 

of the nature, which was exclusively feminine, that will receive the opposition of the Destiny, through 

the masculine avatar, who is the “peace-maker”’, the saving hero (pp. 198-199). Peace can be imposed 

not only by the one managing to manipulate the best the laws of the both worlds. We all know who 

he is.  

The problem of alterity (IV.2) develops depending on the way in which the characters of the 

fairy-tales are “predisposed” as directing. In other words, because it is transmitted orally, the fairy-

tale will be exposed to the permanence of the directing modifications and this is why the fairy-tale 

characters can nuance through their attributes various types of interactions, revealing in the same time 

as tale forms of the indigenous magic imaginary. The essential role belongs to the narrator, the keeper 

of the local magic gnosis, since the story has to find landmarks in the spiritual life of the locality, 

doubled by the capacity of transforming in imagination the knowledge in fairy-tale directing. This 

explains partially the difficulty of reconstructing the original myth of zmeu raping virgins, because 

the original attributes of god Shamash were lost long before arriving on our territories (pp. 201-202). 

Still, the gnostic vector, Samael, will be “adopted” as foreign god in our spirituality, due to his 

insatiability for materiality (pp. 202-203). There is no other character to replace him so the mad 

Samael (“the poison of God”) becomes the sociopath zmeu or the “drool of the devil” (IV.2.1), as 

long his relation with the world is much more intimate than in the gnostic vision. If Samael is the 

vector of the ontological disequilibrium (p. 204), zmeu receives in the fairy-tale an existential 

meaning by the attempt of recovery, therefore the rape is the preliminary gesture of the rite, putting 
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pressure on the virgin, the keeper of vital forces not only for the profane, but also for the sacred space 

(pp. 204-205). The process will be stopped brutally only by the presence of the hero, with the role of 

“Satan” to the rite. Thus, we see the relation me (virgin) – you (zmeu) – that (hero) as a description 

of the circularity of the Destiny beyond the ritualist space (IV.2.2). Zmeu is central for this vision, he 

is the order of the “chaos”, menacing to master the “me” (pp. 210-211) or the virgin-soul (p. 208), 

the chosen one of zmeu (p. 211), while the presence of the hero, the chosen of the Destiny, stops the 

“therapeutically” sense of the rite. The fight between the players is not between good and evil, but 

between profane and sacred (p. 209). The fairy-tale is consequently presenting the advantage of not 

being classified by Christianity as reminiscence of the gnostic systems. The hero is the only 

“artificial” character of the fairy-tale, compared to the virgin that can exist no matter her spiritual 

state and independent of the presence of zmeu or of the hero. Zmeu has existed long before the birth 

of the virgin. Because he is an “object” (avatar) of Destiny, the hero has success (mechanically) in all 

his acts. It is the only way to explain the victory against zmeu, disregarding the oppositions impossible 

to overcome (pp. 211-212). Transforming zmeu in nothingness, the hero will liberate the soul of the 

virgin by the presence of the sacredness, taking advantage by the success of the rite (p. 212). It is an 

explanation for the happiness next to the virgin until the end of their days (IV.2.3), in a temporality 

to the limit between profane and sacredness (pp. 213-214). 

In the fairy-tale with zmeu raping virgins, the alterity functions not only because there is one of 

the effects of the magic sympathetism (IV.2.4) simply translated through the notion of “necessity”. 

In general, it appears only as effect of the journey from sacred to profane and the reverse (p. 215). It 

is not the case of zmeu, when indicating a rite (IV.3) whose history we tried to identify not only in 

mythemes but mostly in the fairy-tale directing. Leaving aside the apocryphal of Tobit, the fairy-tale 

we are interested in speaks of the dissolution of a ritual of the nature, due to the revolt of the profane 

active inside the saving hero (pp. 216-217), expected by zmeu. The death of a ritual (IV.3.1) is the 

concluding direction in which our research goes. Thus, after showing that the fairy-tale is a coagulant 

association of several mitogens around a (fairy-tale) religion, we will discuss further the reason why 

this type of fairy-tale survived beyond the proven diplomacy of the orality that exposed pagan 

elements in a Christian imaginary. Raping, seclusion and the “consummation” of the sacrifice are not 

sufficient to speak of a ritual and neither is the liberation performed by the hero. The death of zmeu 

appears as a consequence of the divine justice, in spite the fact that there is other reason for these 

aspects. Because the generating reason of the intrigue is the insatiable desire of zmeu, we must not 

reduce not to a simple urge. If the explosive sexuality of the virgin is provoked by the abyssal potency 

existing from the birth and captive in materiality, then the desire exceed the spectre of sexuality. We 

give our attention to the mother of zmeu, a deity of nature that does not appear in the creating myths 
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of Samael.  She is the supreme promoter of the nature rituals and the main vector that has advantages 

in the liberated potency. The mother of zmeu is the prototype of the God-Mother, so ancient in the 

space of the Balkans (pp. 218-219), to be found around the winter solstice under the form of an old 

goddess, wanting the rejuvenation. She is not allowed to enter the profane world and sends her magic 

player, the zmeu. On the 22nd of September (the autumn equinox), the virgin is raped (p. 220). An 

entire astral structure, though uncomplicated, is opened to analysis. The effect of the sacrifice does 

not animate only the goddess, but also the functions of the sacred and of the profane (p. 221). 

The entire rite is described as an alchemical process where the virgin imprisoned in the 

“alchemical recipient” (castle), gradually loses her will, with the aim of “letting go freely” the 

received potency (p. 222). The presence of the hero is possible only in the moments when the virgin 

remains alone, while the mother of zmeu backs away fearing the indisposition of her son, returning 

from hunting. Practically, the hero avoids meeting the goddess, the equivalent of the destiny for the 

sacredness, where any fair-play fight will only bring his death. But the situation is not similar to 

meeting the zmeu. The heroic transformation is possible only by avoiding the goddess. The hero finds 

the virgin in the penultimate stage of the rite, acceptio, a reason for her to accept the hero as “saviour” 

(p. 225). Due to the accumulated gnosis, synonymous to magic, the hero dislocates the ritualist sense, 

raping the virgin for him (p. 227), thus he becomes an opportunist, a trickster in the face of the 

sacredness (p. 226). The killing of the magic player (zmeul) and of the goddess (the mother of zmeu) 

is a consequence of the disorder the profane hero introduces in their world. Following the fugitives, 

because the magic science of the hero, who splits the sacred space, is not familiar to her, the goddess 

does not manage to stop them and to exit the eonic space of the inter-sacral conflicts. In conclusion, 

we have two types of knowledge specific to the two types of existence (IV.3). We highlight the 

existence of a religiosity of the profane in opposition to the sacrophagous spirituality, more precisely 

a magic religiosity – scientific – showing an action developed through knowledge, constructed as 

offensive against the sacred spirituality lacking a defensive side until that moment. The consequence 

is the salvation of the virgin by the saving hero, the “beneficiary” of all the advantages of a good 

woman, “prepared” by the sacred ritual. For the profane, humility is the last stage, sufficient for this 

process. The fairy-tale with zmeu characters raping virgins tells the story of a cult in front of a religion. 

Each chapter is followed by conclusions, while the general conclusions are present at the end 

of our thesis, followed by references, classified in six sections, including 379 scientific works. 
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