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VILE I VILINSKA PEDAGOGIJA U NOVOPOGANSKIM 
DUHOVNOSTIMA U HRVATSKOJ

U radu se fokus stavlja na vile i vilinsku pedagogiju u kontekstu hrvatskih novopoganskih 
duhovnosti, a s ciljem prikaza utjecaja tradicijskih/folklornih predaja na formiranje duhovnosti 
u modernoj današnjici. Kroz istraživanje individualnih praksi u radu se alternativni načini 
življenja pokušavaju povezati s edukativnom ulogom vila. Učenje od vila se, u većini slučajeva, 
bazira na propitivanju dominantnih oblika (bio)moći, pri čemu su vile suprotstavljene 
kapitalizmu, imperijalizmu i drugim oblicima ugnjetavanja. Naglasak je uglavnom na ekologiji 
– na učenju kako se, uz pomoć vilinskih kultura, obratiti zemlji i prirodi na drugačiji, manje 
agresivan način. 

Ključne riječi: vile, vilinska pedagogija, novopoganske duhovnosti, priroda

Pođi sa mnom! O ljudsko dijete!
U šume i na izvore uzburkane,

S vilom ruku pod ruku,
Jer svijet prepun je patnje i ti to ne razumiješ.

(Yeats, Ukradeno dijete [The Stolen Child], 1974.)

UVOD
Zasigurno su fantastične priče i predaje o vilama, čudesnim 

onostranim stvorenjima, golicale ljudsku maštu stoljećima (a oslanjajući 
se na razne hrvatske tradicijske predaje i istinosni imperativ iznimno 
često prisutan u njima, mogli bismo reći da su bile i dio ljudske stvarnosti 
i svakodnevice). Iako će danas mnogi etnolozi i kulturni antropolozi s 
pravom reći kako je pisanje o vilama i tradicijskim/folklornim predajama o 
njima passé, s obzirom na to da su se mnogi u povijesti hrvatske etnološke 
znanosti prihvatili pisanja o vilama i ljudskim poimanjem i doživljavanjem 
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ovih bića, ipak ću u ovom radu1 morati dotaknuti neke osnovne tradicijske 
predodžbe o vilama. No, to samo kako bih pokušala prikazati postojanje 
kontinuiteta2 vjerovanja u vile, odnosno u nadnaravne entitete sve do danas. 

U ovom radu pozornost je, pri istraživanju vilinske pedagogije, 
usmjerena isključivo na novopoganske3 zajednice u Hrvatskoj (hrvatsku 
rodnovjernu zajednicu te Međunarodnu pagansku federaciju Hrvatske 
[MPF], obje djeluju na području Zagreba) kao jednu od struja iznimno 
opširnog i raznovrsnog pokreta new agea,4 a s obzirom na činjenicu da 

1  Rad je nastao na osnovi diplomskog rada Vile i vilinska pedagogija u novopoganskim 
duhovnostima u Hrvatskoj, izrađenog pod mentorstvom dr. sc. Marijane Belaj, izv. prof., 
i obranjenog u rujnu 2014. godine na Odsjeku za etnologiju i kulturnu antropologiju 
Filozofskog fakulteta Sveučilišta u Zagrebu.
2  Može se ovdje govoriti o svojevrsnoj ‘transformaciji kontinuiteta’ vjerovanja u vile, pri 
čemu prije svega mislim na do danas očuvano vjerovanje u vile kao fantastična, mitska 
bića ili energetske manifestacije prirode. Ta su vjerovanja, za razliku od onih koja su bila 
dijelom devetnaestostoljetnog, kao i dvadesetostoljetnoga pučkog imaginarija, donekle 
izmijenjena, odnosno tijekom svojega trajanja doživjela su određene transformacije – bilo 
pod utjecajem globalističko-kapitalističkog komercijalizma, odnosno konzumerizma, ili 
pak zbog drugačijeg (suvremenog) svjetonazora koji živimo. Tragom navedenoga, vile 
danas možemo promatrati u sklopu popularne kulture.
3  Značajno je istaknuti da pripadnici novopoganskih duhovnosti u samoimenovanju ne 
koriste termin pogan nego pagan. I pogan i pagan (od lat. paganus = seljak; pagus = 
selo) terminološki označavaju bezboštvo, odnosno neznaboštvo, no pagan osim toga 
znači i seoski, odnosno seljak, čovjek koji obrađuje zemlju, ali i mnogoboštvo, dok pogan 
označava nešto zlo, pokvareno, sramotno i prljavo (mrežni izvor: hjp-novi-liber). Kako ne 
bi došlo do nerazumijevanja i krive interpretacije korištenja navedenih termina, u ovome 
radu koristim termin (novo)poganstvo kako je to uvriježeno u znanstvenom kontekstu, što 
naravno nikako ne obezvređuje njegove dionike. 
4  Novopoganstvo se kao supkultura, unutar pokreta new age koji je zamah doživio 
posljednjih nekoliko desetljeća, raširilo u impresivnom opsegu. Iako je novopoganstvo 
jedna od glavnih struja pokreta new age te s njim dijeli brojne zajedničke značajke 
(usredotočenje na duhovni environmentalizam, eklekticizam, štovanje prirode kao svete, 
pri čemu je naglasak stavljen na poganske religije prošlosti; ne postoje autoriteti ni 
hijerarhija, otklon od opresivnih društvenih kapitalističkih sustava itd.), ali i razlike, mnogi 
(novo)pogani odbijaju se klasificirati unutar okvira pokreta new age. Novopoganstvo kao 
dio pokreta new age figurira kao duhovnost vezana uz ideje o društvenoj transformaciji, 
uz ekofeminizam, novošamanizam, ekoduhovnosti i sl. Ono dakle na osnovi same 
terminološke odrednice predlaže podjednako nešto novo i staro. Više o pokretu new age i 
novopoganstvu: Beyer P. (2006), Dragun M. (2012), Hunt (2004).
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su vilinska iskustva često zabilježena u kontekstu poganske duhovnosti. 
Pritom, pokušat ću uspostaviti poveznice između duhovno-magijskih i 
svakodnevnih praksi članova i članica hrvatskih novopoganskih zajednica 
i određenih aspekata vilinske pedagogije, s obzirom na to da će kroz 
kontekstualizaciju vilinske pedagogije unutar novopoganstva postati 
razvidno kako se vilinska pedagogija kao praksa ne može u potpunosti 
primijeniti na hrvatske novopoganske zajednice.

Pri definiranju ključnog termina, vilinske pedagogije, bazirala sam se 
na dosad jedinom tekstu o navedenoj temi na hrvatskom jeziku – prijevodu 
članka u Mitskom zborniku – Egzopedagogije i utopijska mašta. Istraživanje 
supkultura vila (Lewis i Kahn 2010), u kojem se pozornost ne usmjerava 
na komercijalnu inačicu vila nego na vile kao natprirodne pojave povezane 
s duhovnim entitetima i magijskim iskustvima bivanja (ibid. 555), što je 
povezano s poimanjem vila i unutar domaćeg područja. Razvidno je dakle 
da se u našim znanstvenim etnološkim i kulturnoantropološkim krugovima 
do sada vilinska pedagogija nije razmatrala kao tema, što ovaj rad čini 
inicijalnim istraživanjem na ovome području. 

Terensko istraživanje sam provela u nekoliko navrata, od kolovoza 
2013. do rujna 2014. godine. Kroz izravne grupne i pojedinačne razgovore 
i upitnike, od sveukupnih prinosa u ovu verziju rada uvrstila sam 
kazivanja troje članova hrvatske rodnovjerne zajednice te petero članova 
MPF-a, uz kazivanje samostalne praktičarke eklektične wiccanske 
tradicije. Putem upitnika i grupnih i pojedinačnih razgovora s članovima/
članicama navedenih zajednica pokušala sam dobiti što detaljniji uvid 
u pojedinačne duhovne i svakodnevne prakse sugovornika, kako bih na 
osnovi dobivenih iskaza pokušala istražiti postoje li dodiri u praksama 
hrvatskih novopogana s aspektima vilinske pedagogije. Navedeni 
iskazi prikazani su u posljednjem poglavlju, a koncipirani su tako da 
je svakom sugovorniku i sugovornici pridan određeni prostor unutar 
kojega su izložena njihova iskustva, vjerovanja, duhovne i svakodnevne 
prakse. Rezultati i interpretacije mogućih dodira, osim kroz tijelo rada, 
sintetizirani su u zaključku.
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BOGINJE, VILENICE, SUĐENICE
Prije samog tematiziranja možebitne podudarnosti segmenata vilinske 

pedagogije s duhovno-magijskim i svakodnevnim praksama hrvatskih 
novopogana, potrebno je upozoriti na pojedine aspekte vilinskih boginja, 
odnosno na dodirnost vila s kultom Velike Boginje (Boginje Majke, Majke 
Zemlje ili Tellus Mater), u okviru čega i s južnoslavenskom vrhovnom 
boginjom Mokoš5 i s njezinim božanskim parom, Gromovnikom Perunom. 
Navedeni dodiri mogu se ostvariti kroz određene vilinske karakteristike i 
uloge, a to su: a) ambivalentan vilinski karakter, koji osim kao poveznica 
s kultom Velike Boginje, figurira i kao poveznica s vješticama/morama (tj. 
kršćanskom demonizacijom negativno valoriziranih vilinskih antipoda); 
b) uloga suđenica; c) uloga vilenica; d) animalni vilinski atribut kozonoge 
žene; e) poimanje vila kao manifestacija prirode, ženskih elemenata u 
prirodi i prirodi imanentnih energija, usko vezanih uz poimanje pojedinih 
božanstava u hrvatskim novopoganskim zajednicama. Kako bih pojasnila 
percepciju vila u današnjim novopoganskim praksama i duhovnostima 
na hrvatskom području te tematizirala vile unutar vilinske pedagogije, 
pozornost ću ovdje usmjeriti na ulogu vilenica i poimanje vila kao 

5  Osim što je bitno istaknuti da je ambivalentan karakter prisutan u karakterizaciji svih 
natprirodnih bića i u njihovim odnosima s ljudima, također je bitno ponešto detaljnije 
eksplicirati navedenu, na ambivalentnosti utemeljenu poveznicu vila s vrhovnom boginjom 
Mokoš – južnoslavenskom Majkom Zemljom – kako je određuje Vitomir Belaj (2000:122). 
Naime, Mokoš također karakterizira dualni, ambivalentan karakter koji je, s jedne strane 
ognjevit, razoran i suh, a s druge strane vlažan i plodonosan. V. Belaj (2000:125) ističe 
iznimno zanimljivu poveznicu vila i Velike Boginje, koju je izvorno uočio Katičić u nekoj 
crnogorskoj pjesmi, o Vili kao Perunovoj ženi. Belaj, potom ističe kako se “u sve više 
pjesama u kojima se spominje jedna vila otkriva da je tu zapravo riječ o Perunovoj ženi. 
Stječe se dojam da je riječ vila ponegdje postala vlastitim imenom vrhovne božice” (ibid.). 
Suzana Marjanić (2002:193), upotpunjujući Belajev mogući koncept o singularnoj vili 
koja može figurirati kao Perunova supruga (dakle, Mokoš) Nodilovim koceptom o dijadnoj 
boginji Vida-Živa, inicira mogući “koncept južnoslavenske boginje u dijadnoj sponi vila 
– baba, što će reći aspekt mlade, dakako i lijepe boginje (s obzirom na još uvijek živući 
frazemski sklop lijepa kao vila) kao i ženstva (vilenice) koje je posvećeno iscjeliteljskoj 
bijeloj magiji te aspekt ostarjele boginje (baba) kojoj su u narodnim vjerovanjima pridane 
negativne valorizacije ženstva i praksa crne magije (baba vještica, baba vračara, ruska 
Baba Jaga, Baba Ruga, babaroga, babice kao porodiljni demoni)”.
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manifestacija prirode, ženskih elemenata u prirodi i prirodi imanentnih 
energija. 

Na samom početku valja istaknuti da su mnogi autori u hrvatskoj 
etnološko-antropološkoj znanosti pisali o vilama. Velik prinos svakako 
predstavlja Zbornik za narodni život i običaje južnih Slavena u kojem su 
detaljno izložene mnoge karakteristike vilinskih bića prisutne u pučkom 
imaginariju. Tako je u Zborniku, u kontekstu vilinskoga ambivalentnog 
karaktera, navedeno kako su, primjerice, u Slavoniji vile nazivane 
Nedobrice jer su sve, prema čovjeku, zle (Filakovac 1905:144), no opet, 
njihov odnos s čovjekom uvjetovan je njihovim trenutačnim raspoloženjem 
i prihvaćanjem čovjekova karaktera. U Poljicama (Ivanišević 1905:255) 
vile su dobre, no prgave ako im se tkogod usprotivi. Ardalić (1917:305) 
je za područje Bukovice u Dalmaciji zapisao: “Vile koliko mogu učiniti 
svijetu dobra, toliko i zla”. Mikac pak za područje Istre ističe ultimativnost 
vilinske dobrote jer njima je “jedina svrha, da narodu pomognu”, a čovjeku 
nikada nisu učinile nažao (1934:196). Ove i još mnoge navode obrađuje 
i Tihomir Đorđević (1953:57–58), ističući pritom da su vile “nekakva 
natprirodna ženska bića koja najviše liče na novogrčke nereide”. S takvim 
vilama ostvarivani su brojni susreti, na razmeđu između ovoga i onoga 
svijeta, a zabilježeni su u starim predajama pučkog imaginarija. Odabrani 
su pojedinci (vilenice i vilenjaci) i komunicirali s vilama koje su ih učile 
raznim znanjima o ljekovitosti bilja te praksama liječenja – vidanja – 
znanjima koja oni potom koriste za izlječenje svojih sumještana. Nije ni 
čudno da su vile odabirale pojedince kojima će prenositi svoja znanja, 
s obzirom na to da su slovile kao “čuvarice bilja – biljarice” (Marjanić 
2004:233). 

Prvi dokument o postojanju vilenica seže do 1660. godine, a spominje 
janjinsku vilenicu s područja ondašnje Dubrovačke Republike pozvanu 
na ispitivanje od kapetana Ivana Gučetića. Mlada žena (25–30 godina) 
potvrđuje da je vilenica te objašnjava kako zna liječiti, a tomu ju je naučila 
tetka Vila koja se vilenici prikazuje u bijeloj haljini, u obliku redovnice. 
Vilenica je s tetkom Vilom mogla komunicirati kada god je to željela, 
a prizivala ju je uz pomoć biljke oman (usp. Čiča 2002:69–70). Godine 
1634. kapelan Komiže optužio je pred vizitatorom dvije žene da liječe ljude 
travama i da se druže s vilama koje su ih naučile o djelotvornosti trava 
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za liječenje. Ovi sedamnaestostoljetni zapisi s područja južne Dalmacije 
upućuju na kult vilenica: 

“kult ženskih bića nadljudskih svojstava, djelitelja znanja i obilja, 
s kojima je moguće imati prisne, čak i spolne odnose (u slučaju 
muških miljenika) koja pokazuju ambivalentnu prirodu kada ih 
čovjek povrijedi ali s kojima je moguće izmiriti se, koje imaju neke 
životinjske fizičke odlike što ne umanjuje njihovu ljepotu, te koje 
održavaju svoje sastanke radi razonode i uživanja.” (Čiča 2002:81–82)

“Spisi iz 17. stoljeća potvrđuju i dokumentiraju povijesno postojanje 
takvih osoba u Dalmaciji s punom djelatnom sviješću o takvom svom 
identitetu” (Čiča 2002:90–91). Čiča (2002:84), nadalje, praksu vilenica i 
vilenjaka dovodi u vezu sa srodnim bićima u širem europskom kontekstu, 
odnosno sa ženama povezanima s ‘dobrim’ noćnim božanstvima, u čemu se 
nazire kult ekstatičke prirode, koji je ustanovio Carlo Ginzburg (1992:122), 
a o kojemu u specifičnom kontekstu povilenivanja govori Zovko 
(1901:147), za područje Bosne i Hercegovine. Povilenivanje označava 
složenu inicijaciju u vilinska znanja, a inicijaciji mogu pristupiti samo oni 
nje dostojni. 

Iako je crkvena sedamnaestostoljetna protuvještičja paradigma, 
izjednačavajući vilenice i vještice, demonizirala vileničku praksu, kao dio 
pučke kulture, u pokušaju osiguravanja svojeg prvenstva i monopola (Čiča 
2002:108) te je gurnula na društvene margine, ipak se dijelovi poganske 
vilinske i vještičje iscjeliteljske prakse, iako u ponešto drugačijem obliku, 
mogu uočiti i danas u pojedinim praksama novopoganskih duhovnosti – 
prije svega bih ovdje istaknula hrvatsku rodnovjernu zajednicu i pripadnike 
hrvatskog ogranka Međunarodne paganske federacije (na koje ću se 
detaljnije osvrnuti u drugom dijelu rada) – i njihova stremljenja benignijem 
odnosu prema prirodi, težnji k proizvodnji vlastitih biljaka i organskih 
namirnica za prehranu, u čemu se nazire propitivanje dominantnih 
oblika moći; u svjesnosti o nužnosti zaštite okoliša, njihovu prakticiranju 
alternativnoga ljekarničkog znanja, odnosno korištenju biljaka za izlječenje 
određenih bolesti. Unutar ovakvog svjetonazora moguće je uočiti 
povezanost s pojedinim nastojanjima vilinske pedagogije k promišljanju 
vladajućih odnosa moći, uspostavljanju agilnijega ekološkog aktivizma, 
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ponovnom promišljanju ljudskih i životinjskih odnosa uz pomoć duhovnih 
i filozofskih praksi. No, pri ekspliciranju duhovnih i svakidašnjih praksi 
novopoganstva u Hrvatskoj mora se istaknuti da te prakse ne proizlaze 
nužno iz vilinskih izvorišta znanja nego se formiraju kroz individualne 
duhovnosti koje mogu, ali i ne moraju biti pod izravnim utjecajem kontakta 
s vilama (ili bilo kojega drugog onostranog entiteta) – bilo na iskustvenoj 
ili energetskoj razini. 

Prijeđimo na percipiranje vila kao manifestacija prirode u kontekstu 
čega možemo govoriti o iskustvima i susretima s vilama, koji su u određenom 
obliku prisutni i danas, pa tako i u ovdje istraživanim zajednicama. Ponajprije 
je potrebno osvrnuti se na poimanje vila kao ženske energije imanentne 
prirodi, vila kao siline i manifestacije prirode i izraza Majke Zemlje, 
odnosno Velike Boginje ili Boginje Majke – što je prisutno u obje istraživane 
zajednice. Ovaj način definiranja vila i vilinskih entiteta usko je povezan 
s poimanjem božanstava, osobito kada je riječ o rodnovjernoj zajednici. 
Gore eksplicirano poimanje vila među hrvatskim rodnovjercima dijelom 
je preuzeto iz svjetonazora starih Slavena (predstavljenog u znanstvenim 
i popularnim radovima) koji su, prema riječima kazivačice Sonje, živjeli 
sa svojim bogovima. S druge strane, ovakvo poimanje vila dijelom je 
naslijeđe praksi pokreta new age i potrebe za iskustvenim doživljajem 
prirodnih energija kroz meditaciju, drugačijeg sustava korištenja energije, 
usmjeravanja energije te osjećaja nostalgije za izgubljenom vezom s 
prirodnim okolišem uvjetovanom modernim načinom življenja.6 

S obzirom na eklektičnost i izrazitu individualnost u kreiranju 
duhovnih stanovišta, pojedini članovi hrvatske rodnovjerne zajednice 
nemaju potrebu energetske manifestacije prirode i prirodne energije 
imenovati vilinskima, dok s druge strane, pojedinci izražavaju čvrsta 
vjerovanja u vile “kao ostatke kolektivne energije u okolišu, na prirodnim 
mjestima”.7 Osim toga, u razgovoru s članovima rodnovjerne zajednice 
pojedini su sudionici istaknuli i iskustvene doživljaje s vilama, o čemu će 
biti riječi.

6  Kazivala Sonja, 1. kolovoza 2013.
7  Kazivala Sonja, 1. kolovoza 2013.
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Slične koncepcije o vilama prisutne su i među sudionicima hrvatske 
Međunarodne paganske federacije. Sugovornica Tena (21 godina) vile 
percipira kao svojevrsnu pomoć na eteričnoj razini, odnosno pri radu s 
biljem i posebice kristalima koji sadrže posebnu energiju ili figuriraju kao 
čuvari pojedinih područja života: 

“Ne smatram da su vile nešto što se zbilja treba vidjeti, bića koja imaju 
mala krila, malu haljinicu i kapicu, nego da je to nešto što je povezano 
sa silama u prirodi koje ti poboljšavaju urod; više kao manifestacija 
tvoje pozitivne energije koju usađuješ u svoje živo biće.”

Nadalje, sugovornica Lidija (47 godina) navodi prisutnost vila u 
svojem životu kroz imaginativne poveznice s prirodnim elementima i 
samom prirodom u krajnje pozitivnom obliku: 

“Vezane su uz vodu, šumu, zrak, kišu, more, biljke, kamenje, postoje 
kao oblici božanstava ili manifestacije nekog oblika univerzalnih 
sila koje donose miran i siguran san, zaspivanje; vezane su uz neki 
katolički blagdan (noć prije Cvjetnice vile plešu na balu cvijeća, na 
Badnjak vile plešu oko svjećica na okićenom boru i sl.). One su uvijek 
nositelji pozitivnog (uostalom kao i sve u prirodi – odgajana sam 
da je priroda ona koju moramo poštovati i vraćati joj jer nas hrani, 
oblači, liječi i dopušta da uživamo u njenim ljepotama. Ako se dobro 
zagledaš i ako te priroda voli jer joj nisi naštetila sigurno ćeš vidjeti 
vile).”8 

Vile, osim toga, figuriraju kao određena skupina bića kojoj je zadatak 
“demonstracija neke prirodne siline, one potpomažu prirodne procese”.9 
Vilinski svijet se veže uz prirodu, “vile su glasnici prirode, entiteti usko 
vezani uz zemlju, šumu, uz prirodne pojave”, u kazivanju ističe Lucija te 
nadodaje:

“To su bića koja možda imaju veću sposobnost komunikacije, zato 
ih volim poimati kao glasnike – nešto što na ovaj ili onaj način 

8  Kazivala Lidija (47 godina), 29. svibnja 2014.
9  Kazivala Maja (pseudonim kazivačice osmišljen za potrebe ovoga rada, 42 godine), 8. 
travnja 2014.
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uspijeva prodrijeti u našu svijest – bilo u vizualnom obliku ili kroz 
komunikaciju, kroz poruke, kroz neki energetski kanal, a zapravo 
predstavljaju nešto što će mi prenijeti poruku rijeke koju možda neću 
sama protumačiti gledajući u nju.” 

Figuracija vila kao duhova ili entiteta koji nastanjuju prirodni svijet, 
kao manifestacija prirodnih odrednica (drveća, planina, vode, kamenja i sl.) 
Andy Letcher (2001:156) označava kao animistički svjetonazor u kojem je 
priroda ispunjena “ekologijom duhova” (upotrebljavajući termin Terencea 
McKenne) – ekologijom kojoj prijeti ljudski čimbenik. Vile se kao sile 
prirode smatraju benignima te se nalaze u disparitetu s čovječanstvom kao 
malignim, korumpiranim i odvojenim od prirodnog okoliša.

ŠTO JE VILINSKA PEDAGOGIJA?
Esencija istraživanja vilinske pedagogije i glavni fokus te prakse 

jest na onome što je danas i ovdje. Govoreći o vilama u kontekstu vilinske 
pedagogije ne misli se isključivo na vjerovanja u vile – stanarice hrvatskih 
folklornih usmenih predaja. Naravno, na njih se svakako upozorava i stavlja 
pozornost, ali u kontekstu utjecaja i prisutnosti tih bića/entiteta (u kojem 
god aspektu se ona, na individualnoj razini, mogu manifestirati) i predaja 
u današnjim modernim (novopoganskim) duhovnostima, a na osnovi 
propitivanja društvene dominacije, ekološkog osvješćivanja, benignijeg 
odnosa prema prirodi, ponovnog promišljanja ljudskih odnosno neljudskih 
životinjskih odnosa itd. Govoreći o vilama (kao i o našem učenju od vila) 
u kontekstu vilinske pedagogije, govori se o praksama, načinu mišljenja 
i poimanja svijeta, svjesnosti o bivanju čovjeka i njegovu (negativnom) 
utjecaju na okoliš. Stavljam naglasak, pri tome, na duhovno-magijske, ali i 
svakodnevne prakse određenih hrvatskih novopoganskih zajednica. 

Govorimo li pak o aspektima učenja od vila, usporedivima s našim 
novoduhovnostima, te vilinske pedagogije, navodim poimanje vila (faery)10 

10  Lewis i Kahn (2010:555) razlikuju fairy, vile koje se javljaju u bajkama ili kod 
komercijalnih proizvoda na temu vila, te faery, vile kao “paranormalne, natprirodne pojave 
povezane s duhovima i magijskim iskustvima bivstvovanja (creatureliness)”.
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kao domaće, psiho-duhovne stvarnosti, tj. onih entiteta o kojima su govorile 
mnoge predaje pučkog imaginarija, a koji su svoje mjesto u duhovnosti, 
kroz njezine različite oblike, zadržali do današnjega modernog doba. Ta 
vila propituje društvenu dominaciju i ugnjetavanje, postavlja se nasuprot 
uništavalačkim ciljevima globalnog imperijalizma i kulturne industrije. 
Vilinska pedagogija kao praksa pruža mogućnost ponovnog promišljanja 
ljudskih/neljudskih životinjskih odnosa u doba globalnog carstva (prema 
Lewis i Kahn 2010:555–556): 

“Povezivanje duhovnosti i filozofsko razmišljanje k zemlji pomoću 
vilinskih kultura, za Stewarta [priznatog istraživača vila, op. a.] je 
‘jedna od metoda ponovnog pretvaranja zemlje u zdravlje’ i stoga bi 
mogla osigurati ponovno energiziranje poželjnih oblika ekološkog 
aktivizma.” (ibid. 558) 

Za njega vilinska pedagogija nije oblik eskapizma nego politička i 
ekološka praksa duha i tijela koja upozorava na opasnosti koje prijete ako 
napustimo svoje pradavne korijene u mjestima na kojima živimo. U svojim 
tekstovima Stewart ističe da je učenje od vila u svojoj srži učenje kako se 
obratiti Zemlji i općenito prirodi na drugačiji, manje agresivan i manje 
eksploatirajući način (Lewis i Kahn 2010:558). 

Vilinska pedagogija, također, može biti promatrana kao oblik 
biopolitike postavljen naspram dominantnih pojavnosti biomoći, o čemu 
je svojevremeno govorio Foucault (1990). Također, a kako tvrdi i Stewart 
(prema Lewis i Kahn 2010:558–559), tradicija prosvjetiteljstva je, kao 
uostalom i kapitalistički globalizam, 

“preoblikovala prirodu u najobičniju sirovinu te je izložila paradigmi 
sredstva i cilja u svrhu ostvarivanja koristi, paradigmi koja uništava 
imaginativne poveznice koje inače služe za povezivanje ljudi sa 
Zemljom kroz etičke prakse poštovanja i divljenja, ali i straha”. 

Biopolitički koncept od kojega se polazi u radu dijelom se naslanja 
i na Agambena (2006:7) i tvrdnju da glavni objekt biomoći nije ljudsko 
tijelo podložno upravljanju, reguliranju i homogeniziranju, nego zabrani 
zoe “koji izražava jednostavnu činjenicu života zajedničku svim živim 
bićima [životinjama, ljudima ili bogovima]”. Moderna država, stavljajući 
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biološki život (zoe) u središte svojih kalkulacija, ističe Agamben (ibid. 
12), spaja moć s golim životom, ali ga i politizira otuđujući tako čovjeka 
od prirode, upravljajući konačno i društvenim životom iz same njegove 
unutrašnjosti (Hardt i Negri 2000:24). Pitanje je kako otkriti što bi značilo 
ponovno uspostaviti kontrolu nad samima sobom i nad autonomnim 
životom. Odgovor bismo vjerojatno mogli postaviti u realitet studentskog, 
radničkog, feminističkog, ekološkog i drugih aktivizama, među kojima 
svojstvenu ulogu, u kontekstu eko-duhovnosti, može igrati i praksa vilinske 
pedagogije, čiji je cilj, svakako, imaginativna i radikalna rekonstrukcija 
neprestane i neuništive sile prirodnog života (ili zoe) u kojoj vila služi kao 
posrednik. Pritom, vile ne treba shvatiti isključivo kao subjektivni proizvod 
mašte: 

“Umjesto toga, mnogo je točnije zamisliti vilu kao nešto što drži i 
daje oblik silama prirode – silama koje su same po sebi činitelji u 
imaginativnom shematiziranome procesu. Primjerice, Stewartov 
pojam ‘podsvijeta’ jest predstavljanje ‘nepoznatoga’ koje počiva 
‘s onu stranu izražavanja’, no ipak pronalazi svoj izraz kroz našu 
rekonstrukciju davnih vilinskih mitova u svjetlu žurnih, vrlo 
stvarnih ekoloških problema.” (Lewis i Kahn 2010:560)

Prethodno sam spominjala vilinske supkulture – termin pod kojim 
se podrazumijevaju “praktikanti” ili dionici prakse vilinske pedagogije. 
Govoreći o vilinskim supkulturama, bitno je istaknuti njihovu prostornu 
određenost – okupljanja, kongresi i ekoprosvjedi plodno tlo su našli u 
Velikoj Britaniji (nešto manje u ponekim ostalim dijelovima Europe) i 
Americi. Postoje naime čitave organizacije, poput Vilinskog kongresa 
(Fairy Congress), koje održavaju godišnje skupove i koje na sudjelovanje 
pozivaju međunarodne predstavnike iz oba svijeta, ljudskog i vilinskog: 
“Doista, Vilinski kongres oblikuje svoj statut na misiji dijaloškog 
obrazovanja koje bi spojilo vile i ljude kako bi učili jedni od drugih i gajili 
bolje odnose između dva svijeta” (Lewis i Kahn 2010:557). Na ovakvim 
i sličnim okupljanjima održavaju se brojne vilinske radionice na kojima 
se koriste razne tradicionalne teme, slike i tehnike kako bi se promijenila 
svijest pojedinca i skupine, te kako bi se omogućio ulazak u vilinsko carstvo 
i susret s vilinskim bićima. U naprednijim stupnjevima razvija se dijalog 
između ljudi i vila, tijekom kojega spomenuti dionici djeluju kao saveznici: 
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“Kombinirajući meditaciju, narativno kazivanje pripovijedaka i 
rad sa snovima, Stewart pretpostavlja da ljudski učenik može ući 
u promijenjeno stanje u kojemu nova savezništva između ljudi, 
vila i drugih neljudskih bića mogu udružiti snage protiv ekološke 
degradacije.” (Lewis i Kahn 2010:558) 

U Europi (posebice u Velikoj Britaniji) i Sjevernoj Americi održavaju 
se brojna godišnja novopoganska okupljanja koja figuriraju kao svojevrsni 
vilinski skupovi/festivali pokreta new age, od kojih su pojedini njihovi 
aspekti poprilično komercijalizirani i reintegrirani u kapitalistički sustav. 
Kao primjer navodim samo neke: godišnje novopogansko okupljanje 
na otvorenom ili ELFest koji bismo mogli na hrvatskom označiti kao 
vilenjački festival; pokrenula ga je organizacija Elf Lore Family (ELF), 
poslije preimenovana u Elvin H.O.M.E. (Holy Order of Mother Earth). 

Osim vilinskih novopoganskih festivala, u kontekstu vilinske 
pedagogije promatraju se i ekopoganski prosvjedni pokreti duhovnosti. 
Prije svega se prosvjedi ovoga tipa odnose na one protiv izgradnje cesta na 
određenim relacijama koje ugrožavaju vilinska staništa, a dionici ovakvih 
prosvjeda u SAD-u dolaze iz tradicija radikalnog environmentalizma 
Earth First! – radikalne ekološke skupine osnovane 1979., i Green 
Anarchy – skupina postljevičarske anarhističke environmenalističke 
orijentacije, te militantnih skupina Environmental Life Force i ELF (Earth 
Liberation Front). U Velikoj Britaniji ekopogane je za demonstracije 
protiv produžetaka autoputova M3, M11, A30 i Newbury Pass okupio 
Anticestovni pokret, vjerojatno najmoćniji elementarni politički pokret u 
svijetu tijekom devedesetih godina 20. stoljeća. 

Što se same duhovnosti ovih pokreta tiče, Andy Letcher (2001:147) 
eksplicira kako su upravo vile/vilinska mitologija inspirirale ove 
kontrakulturne pokrete, vile s kojima su se sudionici pokreta vrlo često 
identificirali kroz kreativnost, ponajprije poeziju i pjesmu.11 

11  Jedna od pjesama izvedenih u protestnim kampovima jest Pixie People (1999.) koju 
izvodi grupa Space Goats, a kroz tekst pjesme postavljaju problemsko pitanje: Tko su 
Piksiji? Jeste li vi vilinska bića? Volite li svoj planet ili ga želite vidjeti kako nestaje u 
plamenu? (Who are the Pixie people, are you one of the fairy folk? Do you like your planet, 
or do you want to see it go up in smoke?) (prema Letcher 2001:150).
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Tragom navedenoga, bitno je istaknuti da ni protesti ni festivali 
poput navedenih među hrvatskim novopoganskim zajednicama (još uvijek) 
nisu praksa. Vilinska pedagogija se u izloženom kontekstu britanskih i 
američkih eko/duhovnih pokreta ne može promatrati na hrvatskom primjeru 
novostvorenih duhovnosti s obzirom na nepostojanje navedenih praksi, te 
još uvijek skromnu raširenost novopoganstva u Hrvatskoj. 

Vilinska pedagogija, možemo zaključiti, nije praksa koja se veže 
uz isključivo jedan oblik (novo/eko) poganske duhovnosti u kontekstu 
duhovnih praksi pokreta new age nego može biti dijelom brojnih duhovnih 
praksi i pokreta, pa čak i individualnih preferencija. S obzirom dakle na 
to da vilinsku pedagogiju promatramo kao praksu, a ne kao duhovnost, 
možemo pojedine njezine segmente primijeniti na brojne usustavljene 
(novo)poganske duhovnosti, pa tako i na pojedine hrvatske skupine.

NOVOPOGANSTVO U HRVATSKOJ
Izostavimo li široki spektar duhovnosti pokreta new age iz fokusa 

i usredotočimo li se na (novo)poganske religijske prakse u Hrvatskoj, 
razvidna je skromna rasprostranjenost novopoganskih zajednica. Zapravo, 
kao aktivne zajednice s određenim stupnjevima organiziranosti istaknuti 
se mogu hrvatska rodnovjerna zajednica, Međunarodna paganska 
federacija Hrvatske (MPF) te Paganski krug Hrvatske (PKH). Naglasak, 
pritom, stavljam na dvije istraživane zajednice – rodnovjernu zajednicu 
i Međunarodnu pagansku federaciju Hrvatske. Obje (u radu istraživane) 
zajednice poprilično su mlade, a u etnološkim znanstvenim krugovima, 
osim u pojedinačnim znanstvenim radovima, nisu sustavno istraživane u 
kontekstu istraživanja duhovnih i religijskih zajednica i pokreta u Hrvatskoj. 
S obzirom na to da se u radu pozornost usmjerava na prakse vilinske 
pedagogije i njihovu možebitnu prisutnost u hrvatskom novopoganstvu, 
rodnovjerna zajednica i Međunarodna paganska federacija bit će istraživane 
i prikazane isključivo u tom kontekstu. 

Hrvatska rodnovjerna zajednica strukturno i organizacijski ima 
relativno čvrsto ustrojstvo. Govoreći o rodnovjerju, ovdje je naravno riječ o 
slavenskom rodnovjerju ili rodnoj vjeri koja podrazumijeva oblik življenja 
stare slavenske i hrvatske vjere, s potpuno izraženom sviješću za moderno 
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doba. Dakle, govoreći o rodnovjernoj duhovnosti bitno je naglasiti da to nije 
pretkršćanski kult plodnosti nego postkršćanska duhovnost s obzirom na to 
da se ne radi o direktnom oživljavanju onoga što je bilo, nego onoga što je 
došlo poslije.12 Rodnovjerje je: 

“[...] stalno razvijajući, evoluirajući oblik vjerovanja i duhovno-
magijskih praksi koji se mogu mijenjati i prilagođavati potrebama 
modernog čovjeka, a koji se ‘nakon dugog vremena prisilne 
otuđenosti od prirode i indoktriniranog straha pred njom, vraća na 
svoje izvore’, sa svjesnim odabirom i osobnim razlozima za takvu 
praksu, kao duhovno-magijskom konceptu koji crpi svoje izvore 
iz pretkršćanskih oblika vjerovanja slavenskoga duhovnog svijeta, 
no nije tek folklorni pokušaj rekonstrukcije ondašnjih vjerovanja 
i praksi, već oblik življenja koji slijedi prilagođene temelje stare 
slavenske vjere, s punom sviješću za moderno doba.” (“Rodnovjerje”)

Osim toga, rodnovjerje je usmjereno i na štovanje kulta predaka i 
izvornih slavenskih božanstava koja personificiraju i antropomorfiziraju 
stvaralačke i uništavalačke energije prirode prema slavenskim kulturnim 
tradicijama. 

Hrvatski rodnovjerci su pod utjecajem globalnog znanja, a svoja 
religijska, ali i znanstvena učenja i stavove velikim dijelom temelje na 
etnološkim i kulturnoantropološkim te filološkim knjigama hrvatskih 
znanstvenika Vitomira Belaja (Hod kroz godinu, 1998. i 2007.) i Radoslava 
Katičića (Božanski boj: tragovima svetih pjesama naše pretkršćanske 
starine, 2008., Zeleni lug, 2010. i Gazdarica na vratima, 2011.).

Što se tiče organizacijske strukture rodnovjerne zajednice, Savez 
hrvatskih rodnovjeraca (SRH) figurira kao krovna organizacija rodnovjernih 
udruga u Hrvatskoj te ujedinjuje sve rodnovjerne župe diljem Hrvatske. 
SRH je osnovan u rujnu 2013. godine potpisivanjem Žumberačkog 
sporazuma o Savezu hrvatskih rodnovjeraca koji su potpisali predstavnici 
dviju rodnovjernih župa, Perunica (Zagreb) i Perun (Učka). Godine 2011. 
osnovana je i neprofitna udruga Perunova svetinja, registrirana u Lovranu. 

12  Kazivao Deniver, 1. kolovoza 2013. 
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Glavni praznici slavenskog, pa tako i hrvatskog rodnovjerja vezani su 
uz prividno kretanje Sunca tijekom godine, tj. zimsku kratkodnevicu, ljetnu 
dugodnevicu i proljetnu i jesensku ravnodnevicu. Ritualne prakse i slavlja 
praznika hrvatskih rodnovjeraca manifestiraju se kroz održavanje obreda/
krijesova, u prirodnom okruženju. 

Međunarodna paganska federacija Hrvatske (MPF) ili samo 
Paganska federacija Hrvatske podružnica je Međunarodne paganske 
federacije (Pagan Federation International – PFI), registrirane, 
neprofitabilne i nevladine organizacije, osnovane 1971. godine u Velikoj 
Britaniji. MPF, ističu njezini članovi, nije vjerska ili duhovna organizacija 
nego udruga za zaštitu ljudskih prava u kontekstu veće vidljivosti i 
zakonskog priznanja pagana u Hrvatskoj. Ciljevi MPF-a su “educiranje 
i promicanje paganizma u široj zajednici sa kontinuiranom aktivnošću 
zbližavanja pagana preko internet stranica i organizacije događaja na 
globalnoj i lokalnoj razini” (mrežni izvor: cro.paganfederation). Osim 
toga, MPF u svojim ciljevima prati tri principa, a to su: 1. ljubav i suradnja 
s prirodom. Poštovanje životne energije i njezinih vječno obnavljajućih 
ciklusa života i smrti; 2. pozitivna moralnost u kojoj je pojedinac odgovoran 
za otkriće i razvoj svoje prirode djelovanja u harmoniji s vanjskim svijetom 
i zajednicom. Ovo je predstavljeno kroz načelo “Čini što želiš, sve dok 
ne naudiš nikome”; 3. spoznavanje božanskog koje nadilazi spolove, 
priznajući ženski i muški aspekt božanstva. 

MPF je sa svojim radom započeo u studenome 2011. godine; broji 
šest aktivnih članica, odnosno organizatorica okupljanja i obreda. Preostalih 
(manje ili više pasivnih) članova MPF-a ukupno je 35. Članovi se tjedno 
sastaju na tzv. “mutovima” (od engl. moot, “debata”) odnosno paganskim 
sastancima na kojima se raspravlja o aktivnostima udruge te se rješavaju 
organizacijske komponente. 

Kao udruženje koje se, osim zaštitom ljudskih prava, bavi i 
održavanjem ritualnih obreda i duhovnim aktivnostima, MPF karakterizira 
izrazita eklektičnost pri odabiru religijskih i duhovnih stavova. Članovi 
MPF-a slave osam velikih godišnjih solarnih svetkovina, koje su ujedno i 
osnovne wiccanske svetkovine. Pri slavljenju navedenih svetkovina koriste 
staromagijske rituale povezane s četiri osnovna elementa i četiri strane 
svijeta, a osim solarnih svetkovina slave i lunarne snage, manja slavlja za 
vrijeme punog Mjeseca – esbate. 
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VILINSKA PEDAGOGIJA U PRAKSAMA HRVATSKIH 
NOVOPOGANSKIH ZAJEDNICA
Tragom do sada iznesenih konstatacija dijelom je već jasno na kojim 

se mogućim osnovama mogu uočavati sličnosti duhovno-magijskih praksi 
hrvatskih novopoganskih zajednica i aspekata vilinske pedagogije. Kroz 
prikupljena kazivanja u ovom radu pojavio se simptomatičan moment 
cjelokupnog pokušaja iznalaženja poveznica između aspekata vilinske 
pedagogije i duhovno-magijskih, odnosno življenih praksi hrvatskih 
novopogana. Naime, vjerovanje u vile se zamjećuje kod većine ispitanika, 
no često to vjerovanje nema presudan i izravan utjecaj na njihove religijske 
i svakodnevne prakse u svojevrsnom edukativnom kontekstu kakav je, kao 
esencijalni aspekt, zastupljen u vilinskoj pedagogiji Velike Britanije ili 
Amerike. Na tom tragu, ne može se govoriti o istovjetnosti praksi vilinske 
pedagogije s duhovnim i svakodnevnim praksama hrvatskih novopogana 
jer njihovi aktivistički, društveni i duhovni svjetonazori uglavnom nisu 
direktno potaknuti iskustvenim odnosima s vilama, vjerovanjem u njih 
ili u mitske predaje o vilama, nego posredno. Odnosno, samo vjerovanje 
u postojanje vila kao prirodnih energija i manifestacija dio je cjelokupne 
duhovnosti novopogana i s njom povezanog načina življenja. 

Može se dakle govoriti o povezanosti i preklapanju duhovno-
magijskih i svakodnevnih praksi novopogana i onih vilinske pedagogije 
unutar kompleksnog svjetonazora hrvatskog novopoganstva, s obzirom na to 
da se u mnogim aspektima hrvatske novopoganske duhovnosti mogu uočiti 
brojni segmenti koji konstituiraju sam kompleks vilinske pedagogije kao 
takve, iako nije riječ o istovjetnim aspektima. Ističem, tragom navedenoga, 
kako za iznalaženje aspekata vilinske pedagogije u ovom radu nije nužan 
iskustveni ili imaginativni odnos s vilinskim entitetima, nego osim toga 
pozornost pridajem društveno-transformacijskim praksama sugovornika. S 
obzirom na to da su obje istraživane zajednice izrazito eklektične, što sam 
već istaknula, nije ni moguće tražiti jedinstveni obrazac vjerovanja. 

Na tom tragu pokušat ću, na osnovi iskaza sugovornika, u kompleksu 
njihovih duhovnosti i s njom povezane svakodnevice usporediti vilinska, 
odnosno duhovna izvorišta znanja s religijskim i svakodnevnim praksama 
i znanjem sugovornika. 
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VILINSKA SFERA HRVATSKOG RODNOVJERJA
Hrvatsko je rodnovjerje izrazito kompatibilno s pojedinim aspektima 

vilinske pedagogije. Iako su pojedini sugovornici tijekom razgovora, 
na pitanje o osobnom poimanju vila, eksplicirali kako nemaju potrebu 
određene prirodne sile ili manifestacije nazivati vilinskima, drugi su 
istaknuli vjerovanje u vile kao ostatke kolektivne svijesti i energije te su 
uputili na osobna iskustva i susrete s vilinskim entitetima. No, zašto i kako 
dolazi do susreta s vilama i ostalim energetskim entitetima? Sonja, članica 
rodnovjerne zajednice, objašnjava kako se današnje poimanje vila razlikuje 
od shvaćanja vila naših starih, odnosno:

 “ako ih vidiš, ne vidiš ih; ako te ulove da ih vidiš, ne pričaš o njima, 
a današnji mlađi svijet ih uglavnom ima potrebu vidjeti. Stari ljudi 
su ih se bojali vidjeti ili naletiti na vilinsko kolo, pa makar to kolo ne 
imalo vile u tom trenutku, nego samo oznake. Današnje generacije 
u velikom broju slučajeva zapravo žele doći u nekakav kontakt s 
vilama i šumskim entitetima. [...] Znači, taj je strah koji se provlačio 
kroz stare predaje u današnjim paganskim zajednicama nestao, a 
zamijenila ga je znatiželja – Što su vile? Kako vile izgledaju? A 
drugačiji sustav poimanja tih energija, drugačiji sustav korištenja 
energije – usmjeravanjem energije – new age je potaknuo folklornu 
znatiželju, ne samo puko proučavanje nego i pokušaj iskustva.”

Sugovornik kojega za potrebe rada oslovljavam s Filip svoj doživljaj 
vila dijelom zahvaljuje bivšoj djevojci, wiccanki koja je čvrsto vjerovala 
u vile te odgajala svoju djecu da vjeruju u njih. Filip iskustvo, koje nije u 
potpunosti artikulirao i objasnio, naziva svojom fatalnom greškom. Iako 
taj doživljaj nije htio doslovno opisati, iz njegova pripovijedanja moguće 
je iščitati da je doživio susret s vilinskim entitetima koji su ga svojom 
energijom privukli, a što je za njega imalo teške fizičke posljedice. Nakon 
samoga “nemilog događaja” Filip objašnjava svoja stajališta: 

“[...] napravio sam barijeru između tog entitetskog energetskog svijeta 
i sebe jer sam shvatio da sam još prezelen za tako moćnu sferu kao što 
su oni. Nisu one [vile, op. a.] zle koliko su znatiželjne. Dakle, nemaju 
osjećaj ljubavi ili mržnje. Da bi to dobili, uvuku nas i onda dolazi priča 
o seljaku koji se sapleo s njima u kolo i pjevao. [...] Dakle, one nisu loše 
koliko jednostavno ne shvaćaju da mi ne možemo s njima u kolo, jer 
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taj njihov energetski naboj i naš naboj su nebo i zemlja. Mi smo za njih 
12 volti, a one su za nas jedan agregat od 50 tisuća volti, preslabi smo 
za njih. I onda, kada čovjek s nepažnjom uđe u njihovo kolo, nazovimo 
ga kolom, uglavnom izgubi, jer tvoje tijelo ne može podnijeti naboj te 
energije. I onda s tim čudnim iskustvom, koje je meni zapravo super, 
ulovio me strah. I znam da bih jednog dana trebao nastaviti dalje, zato 
što se kao Krijesnik u rodnovjernoj skupini bavim s elementom vatre 
kojega nisam i neću ga nikada nazvati.”

Osim toga, Filip navodi iskustva s vilama kao kućnim entitetima, pri 
čemu ističe da je tu riječ o svojevrsnoj razmjeni stvari, trampi između dva 
svijeta. Objašnjava kako većina ljudi, u tom smislu, nije svjesna vilinskog 
postojanja, a možemo ih susresti i u vlastitim stanovima. 

Na kraju napominje: 
“I ako ćeš jednog dana čuti bilo kojeg neopaganina ili nekakvog 
rodnovjernog čovjeka u Hrvatskoj, Bosni, Srbiji ili gdje god koji će 
reći da ne vjeruje u vile, po meni nije ni rodnovjeran, jer znači ne 
vjeruješ u veći dio tih elemenata, a štujemo samu prirodu.”

OBREDNE I SVAKODNEVNE PRAKSE HRVATSKE RODNOVJERNE 
ZAJEDNICE

Vilinsku pedagogiju, kao što sam u prethodnom tekstu navela, 
karakterizira novopoganska sklonost kolektivnim okupljanjima. Imajući 
hrvatsku rodnovjernu zajednicu u fokusu, govorimo o krijesovima koji se 
održavaju isključivo u prirodnom okruženju izoliranom iz gradske sredine 
čime je sudionicima omogućen drugačiji osjećaj mjesta, prostora, vremena, 
ali i identiteta. Najčešće ritualni aspekt krijesa vodi žrec ili vrhovni 
svećenik. Krijesovi traju dva do tri dana te se manifestiraju kroz dvojaki 
aspekt – onaj opći, obrazovni, etnološko-tradicijski u sklopu kojega se 
održavaju radionice i predavanja kako bi se novim, ali i starim članovima 
prenijelo tradicijsko, povijesno i etnološko znanje te kako bi članovi znali 
što i zašto nešto rade kao pripadnici rodnovjerne zajednice.13 Drugi aspekt 
krijesova je onaj ritualni/magijski, odnosno duhovni koji se u određenoj 

13  U rodnovjernoj zajednici zamjetan je i bitan identitetski okvir temeljen na duhovnom 
opredjeljenju, a koji ih čini članovima zajednice – riječ je tu, kako ističe Valdimar Tr.
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mjeri oslanja na tradicijske krijesove, a uključuje obredno slavlje, paljenje 
vatre te mnoge magijske radnje poput obrednog preskakanja vatre, 
obrednog kupanja ili pletenja vijenaca i sl. S obzirom na to da se od Prirode 
uzima, Prirodi se kroz darove (nekadašnje žrtve) uzeto i vraća. Pri paljenju 
krijesova izriču se recitali koji su kreirani rekonstrukcijom i povezivanjem 
narodnih pjesama i predaja zbog čega figuriraju kao svojevrsna sinteza 
pjesme i priče. 

Pri organizaciji krijesova izrazita se pozornost usmjerava na 
nedonošenje plastike, plastičnih vrećica i boca i sličnih materijala koji 
zagađuju okoliš – organizatori krijesova pritom naglašavaju: “Poštujmo 
prirodu, ona je naša Majka!” (mrežni izvor: Jarilovo. Hrana i piće se u što 
većoj mjeri nose i konzumiraju iz metalnih, staklenih ili drvenih posuda 
koje poslije ne završavaju u otpadu ili u prirodi. Također, inzistira se 
na pripremanju i donošenju domaćih, vlastitih namirnica i obroka. Dio 
pripremljene hrane u obliku darova prinosi se bogovima i prirodi. 

Deniver eksplicira kako je svijest o potrebi očuvanja prirode i o 
njezinoj svekolikoj ugroženosti u rodnovjernoj zajednici izrazito prisutna i 
postaje sve bitnija:

“Naši ljudi sami su počeli praviti vino i rakiju, pivo, med. Peku kruh, 
kolače, rade džemove. U suradnji s prirodom se može postići sjajna 
razmjena, a da nije nužno zdravo za gotovo izvučena iz modernoga 
artificijelnoga svijeta.”

Mogli bismo reći da se suvremena tradicija, kako rodnovjerne zajednice, 
tako i Međunarodne paganske federacije (što ćemo vidjeti poslije u tekstu) 
može označiti i kao metafora za društvene promjene, kako ističe Halfstein 
(2000:96) – odnosno, razni (vilinski) mitovi i predaje koriste se, u konstrukciji 

Hafstein (2000:88), o “konstrukciji drugosti” (u odnosu na uvriježene, moderne načine 
življenja) i načinima konzumacije rodnovjerne duhovnosti u socijalnoj interakciji s 
drugim članovima, ali i ljudima općenito. Autentifikacija unutar rodnovjerne zajednice 
temelji se upravo na kolektivnom identitetu koji ova zajednica održava kroz modifikaciju 
staroslavenskih mitova i vjerovanja, a koji su usmjereni antiglobalizacijski, s razvijenom 
sviješću o esencijalnosti Zemlje i njezine zaštite, kao i njoj imanentnih bića, energija i sl. 
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suvremenih životnih i duhovnih praksi, kako bi se prošlost usporedila sa 
sadašnjošću. Naime, nastavlja Halfstein koristeći ponovno termin suvremena 
tradicija, sadrži narativni okvir za raspravljanje o važnosti društvene promjene 
i njezina utjecaja na kulturni sustav vrijednosti i identiteta (ibid.).

Istaknute pak duhovne i svakodnevne prakse rodnovjeraca dio su 
razvijenog svjetonazora unutar kojega možemo uočiti značajke i sličnosti 
s praksama vilinske pedagogije. Mnogi članovi rodnovjerne skupine na 
osnovi odnosa prema Zemlji i prirodi koje se štuju formiraju i osobne živote. 
Razlog zbog kojega ne možemo govoriti o istovjetnosti vilinske pedagogije 
i praksi hrvatskih rodnovjeraca (i novopogana uopće) jest taj što ekološki 
aktivizam, kolektivna okupljanja s esencijalnim obrazovnim elementom, 
briga o prirodi, alternativni izbor prehrane i slične prakse ne proizlaze nužno 
iz vilinskih izvorišta znanja. Te prakse su rezultat njihova cjelokupnog 
svjetonazora – svjetonazora čije su postavke, iako različite od aspekata 
vilinske pedagogije, snažno prepletene i ne mogu se promatrati razdvojeno. 

REFLEKSIJE VILINSKE PEDAGOGIJE U DUHOVNIM I ŽIVOTNIM 
PRAKSAMA ČLANOVA MPF-A

Kroz podatke prikupljene pojedinačnim i grupnim razgovorima 
pokušat ću ovdje, sintetizirano predočiti sličnosti praksi članova MPF-a 
s pojedinim aspektima vilinske pedagogije. Osim toga, evidentna je 
prisutnost ekofeminističke spiritualnosti u praksama članica MPF-a, 
odnosno spiritualnosti bazirane na konceptu imanentne Boginje/spiritualnosti 
utemeljene na Zemlji koja figurira kao krucijalan segment personalne 
promjene koja će potom utjecati na socijalne promjene (Geiger 2006:67), a 
bit same ekofeminističke duhovnosti jest transcendencija dualističkog viđenja 
zapadnjačkog svijeta kroz svojevrsni revival ženi i Zemlji orijentiranih 
kultura – pod parolom “Boginja je sve” (ibid. 99). Vrsta je to specifične 
postpatrijarhalne religije, a esencija koncepta ekofeminističkih duhovnosti 
jest da se duhovne postavke primjenjuju i u svakodnevnom životu i radu, u 
našoj imanenciji, što je vidljivo i u praksama članica MPF-a.14 

14  S obzirom na kompleksnost i širinu mogućih poveznica praksi članova Međunarodne 
paganske federacije s ekofeminizmom koje bi se mogle obrađivati u zasebnom radu, ovdje 
tek upućujem na pojedine autore koji su se u Hrvatskoj intenzivnije bavili ekofeminizmom 
i pitanjem ekofeminističke spiritualnosti/duhovnosti – Marija Geiger. 2002. Spiritualni 
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Tako se, dvadesetjednogodišnja sugovornica Tena, koja je ujedno 
najmlađa sugovornica, no i najagilnija praktikantica novopoganske 
duhovnosti, deklarira kao politeistična neopaganka, a svoju duhovnost 
bazira na štovanju bogova, odnosno “na novim načinima na koje se štuju 
stvari iz prošlosti i vraćanje tradiciji”, što podsjeća na upozorenje vilinske 
pedagogije o nužnosti brige o pradavnim korijenima u mjestima na kojima 
živimo (usp. Lewis i Kahn 2010:558). Bavi se kristalima, biljem i biljnim 
pripravcima.

Vile izdvaja kao bitan dio vlastite prakse, kroz tzv. offeringe – 
darivanje (bogovima i prirodi) i u radu s biljem. Osim toga, svoja bogata 
iskustva s vilama zahvaljuje i susretu s vilom kada ju je, kaže, vidjela. Bilo 
je to na slavlju blagdana Litha, blagdana ljetnog solsticija koji se slavi 21. 
lipnja. Naime, tijekom blagdana Litha tradicionalno se pali krijes: 

“Napravila sam krijes i on je počeo gorjeti i pucketati. Bila sam 
leđima okrenuta vatri; kada sam čula pucketanje okrenula sam se i 
vidjela kako iz plamena izlazi mali žar u visini očiju, dakle skoro dva 
metra u visinu. Tada se pojavio narančasti plamičak koji je svijetlio 
drugačije od ostalih. Nekoliko sekundi se zadržao u visini mojih 
očiju, a potom je nestao. Poslije, kada sam meditirala na tom mjestu, 
vidjela sam malo stvorenje koje je plesalo u ognju. Naravno, to može 
biti moja imaginacija i moj um, ali s druge strane kada sam vidjela to 
biće, mogla sam si to prenijeti kao poruku.”

Tenin aktivizam povezan je s njezinom duhovno-magijskom praksom 
i vjerovanjima – “kroz svoj odnos s Boginjom i s vilama pronalazim 
inspiraciju za djelovanje na praktičnoj razini”, što neodoljivo podsjeća na 
ekoaktivistički stav, koji polazi od vilinskih mitova i kontakta s vilinskim 
svijetom, a usmjeren je protiv dominantnih oblika moći, sadržan u praksama 
vilinske pedagogije (Lewis i Kahn 2010:555–556). 

Sugovornica Maja deklarira se kao gnostik, a članica je i telemitskoga 
mističkog reda O.T.O. (Ordo Templi Orientis). Po struci je prirodoslovka te 

aspekti ekofeminizma, Branka Galić i Marija Geiger. 2007. Od logike dominacije prema 
etici brižnosti. Konceptualna utemeljenja ekofeminizma, Hrvoje Jurić. 2007. Žene i 
priroda. Prilozi za kritiku ekofeminizma i dr. 
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ističe da se ne smatra vjernicom, pa tako ne vjeruje ni u nadnaravno nego 
Prirodu shvaća i doživljava na iskustveni način. Vilinska bića doživljava 
kao skupinu bića koja imaju zadatak demonstrirati neku silinu prirode; to 
su bića koja potpomažu prirodne procese. Poimanje vila kao demonstracija 
silina prirode vrlo je slično eksplikaciji vila u kontekstu vilinske pedagogije 
kao oblika biopolitike postavljenog naspram dominantnih pojavnosti 
biomoći gdje vila figurira “kao nešto što drži i daje oblik silama prirode koje 
su same po sebi činitelji u imaginativnom shematiziranom procesu” (Lewis 
i Kahn 2010:560). Maja ističe kako je sigurna u postojanje vila. U njezinu 
su životu itekako prisutne. 

Objašnjava kako vilinsku prisutnost osjeti vrlo jednostavno, 
energetski. Tragom navedenoga, ispričala je svoje iskustvo koje je doživjela 
za vrijeme šetnje zagrebačkim Jarunom i proučavanja pojedinih stabala, 
odnosno energetskih tokova na mjestima rasta stabala. Pitala je vile jesu 
li prisutne, na što ju je “unutarnji glas” odveo do stabla koje je pri osnovi 
imalo rupu koju su djelomično zakrivale gljive, što joj je predstavljalo 
asocijaciju na “šumu gljiva”. 

Za svoju komunikaciju s vilama napominje da joj vile (ili “bića koja u 
našem prostoru i vremenu nisu svima vidljiva, zato što ne znaju ‘vidjeti’”) 
gotovo uvijek prenesu određenu poruku. Obično se poruke prenose pri radu 
s energijama Zemlje i Prirode: 

“a kada nam treba uvid iz njihove perspektive, što treba napraviti, 
što je njima potrebno, kako oni nama mogu pomoći ... Često mi 
daju i slike, simbole, prakse. Primjerice, nedavno sam sudjelovala 
na LifeNet skupu u Švedskoj gdje sam za zadatak dobila Gaia Touch 
pokret za razmjenu iskustava s vilinskim svijetom, i to preko biljčica 
koje su na tom mjestu rasle. Jedan simbol mi se poslije uzastopno 
ponavljao, u raznim prirodnim formacijama, drveću, kamenju... 
Također, primala sam informacije i u obliku kozmograma za svako 
mjesto. [...] Nekad te znakove dobiješ kroz sam pokret, na nekom 
mjestu imaš osjećaj da je potrebno nešto napraviti. Poruke dolaze i 
kroz darove, koje im [vilama i elementarnim bićima, op. a.] volim 
ostaviti.”

Na očuvanju prirode sudjeluje i kroz same vilinske mitove, odnosno 
kroz njihovu rekonstrukciju i implementaciju u vlastitu praksu. Aspekt je 
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to koji je izrazito usporediv s praksama vilinske pedagogije, s obzirom 
na korištenje rekonstrukcije mitova o vilama u svrhu očuvanja prirode 
i ekološkog aktivizma. Osim što radi na zaštiti prirode na materijalnoj 
razini, sudjeluje i u radu pojedinih skupina koje rade s energetskim 
točkama Zemlje i prostora, pri čemu istaknuto mjesto imaju vilinska bića, 
anđeli, elementarna bića i sl. koja uspostavljaju tokove zemljine energije, 
a ponekad se i vizualno manifestiraju. Pritom izdvaja školu geomantije 
koju je pohađala u Zagrebu, a koju je vodio Marko Pogačnik, slovenski 
umjetnik, ekolog i duhovni učitelj (mrežni izvor: markopogacnik.com. 

Anita (42 godine), članica i nacionalna koordinatorica MPF-a te 
aktivistica u udruzi Prijatelji životinja, smatra se vješticom, pagankom, 
politeistkinjom te štovateljicom prirodne religije i magije. Ističe kako su 
sve te religijske odrednice njezina svakodnevica te dio njezina praktična 
života. Anita objašnjava da djeluje i živi po principu “Guard Our Mother 
Earth and Nurture Her” (“Čuvajmo našu Majku Zemlju i njegujmo je”). 
Taj stav utječe dakle na njezin praktični i društveni život, na odgoj djece, 
na vegansku prehranu. Aktivna je u udruzi Prijatelji životinja gdje održava 
radionice veganske i vegetarijanske kuhinje, sudjeluje u organizaciji 
mnogih akcija i protesta te se na međunarodnoj razini bori za stjecanje i 
očuvanje prava životinja. 

Anitine duhovne prakse su utoliko usporedive s aspektima vilinske 
pedagogije s obzirom na to da na osnovi religijskih i duhovnih načela 
djeluje u svakodnevnom životu. Predana je ekološkom aktivizmu, a 
zamjetan je njezin drugačiji odnos prema opresiranim ljudskim skupinama 
i životinjstvu, što je ujedno i aspekt vilinske pedagogije koja zagovara 
ponovno promišljanje ljudskih/neljudskih i životinjskih odnosa u doba 
globalnog carstva (Lewis i Kahn 2010:555–556). Anita nije istaknula 
iskustva s vilama ili nekim drugim onostranim bićima, iako u njih vjeruje, 
tako da je bilo kakva mogućnost učenja i stjecanja navedenih duhovnih i 
praktičnih stavova na osnovi iskustvenih susreta s vilama minimalizirana.

Nadalje, četrdesetsedmogodišnja Lidija, sljedbenica je eklektične 
wicce, odnosno poštuje osnovna načela wicce, ali radi kao “samotnjak”; 
ne pripada kovenu niti to želi. Nije prisustvovala zajedničkim druženjima i 
obredima nego obrede osmišljava i izvodi sama. Ističe da su vile u njezinu 
životu prisutne od djetinjstva – kroz predaje u kojima su uvijek bile 
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povezivane uz prirodne elemente te kao imaginativne poveznice s prirodom 
u krajnje pozitivnom obliku. Vile su u Lidijinoj duhovnosti vezane uz vodu, 
šumu, zrak, kišu, more, biljke, kamenje ili kao oblici božanstva, odnosno 
oblici univerzalnih sila koje donose miran san. 

Lidija kao roditelj, ali i profesorica u školi smatra da svoju duhovnu praksu 
kao i vile i vilenjake može upotrijebiti kao izvrstan medij za lako dopiranje i 
djelovanje na svijest i savjest djece o pravilnom odnosu prema prirodi:

“Rad s djecom počinjala bih tako što bismo prvo opisali vilu i vilenjaka 
(kako ih koje dijete pojedinačno vidi u svojoj glavi). Najčešće su vile 
uvijek nježne i krhke i kao takve, uz blagi glas pripovijedanja i po 
potrebi blagi dodir, dobivaju jako puno dječjeg povjerenja. Vilenjaci 
su, opet, više kao neki mali dečki, fakini i bliski su djeci jer nose 
životnost. Tako, kad zagubiš nešto to se vilenjak malo zeza s tobom, 
ali će ti to sigurno brzo vratiti. Grmljavinu je proizvodio jedan veliki 
vilenjak (što je, zapravo, kopija sv. Ilije) koji se ljutio jer nema više 
svog soka. Vile nastanjuju biljke i drveće, one nas vode kroz šumu 
gdje ćemo se lijepo zabavljati i nije nas strah. Vjetar u krošnjama 
je pjesma Šumskih vila, valovi su pjesma Morskih vila itd. U radu 
s djecom zamolila bih ih da zatvore oči i pokušaju zamisliti lijepo 
staro drvo u kojemu je vilinski dvorac. Nakon toga bih ih zamolila 
da zamisle kako netko, bez razloga, ruši to drvo. I tako bi oni shvatili 
kako vile gube svoju kuću bez razloga. Poticala sam ih da zamisle 
SVOJU vilu s kojom uvijek mogu po tiho pričati o svemu što ih muči, 
a što ne žele nikome reći. Bio je to svojevrsni terapeutski postupak.”

Lidijina duhovna praksa prispodobiva kroz wiccu, novopoganstvo 
i sveprisutnost vila usporediva je s pojedinim segmentima vilinske 
pedagogije u kontekstu aktivističkog pokušavanja energiziranja poželjnih 
oblika ekološkog aktivizma i podizanja, odnosno razvoja kolektivne svijesti 
o nužnosti manje agresivnog odnosa prema zemlji (usp. Lewis i Kahn 
2010:558). Pokušavajući djeci prenijeti znanja o štetnosti uništavalačkih 
ciljeva globalnih politika, u odnosu prema prirodi Lidija koristi vile u 
pedagoškom smislu. Na taj način djeca vlastitom imaginacijom razvijaju 
svijest o pravilnom odnosu prema prirodi. U sličnom kontekstu Lidija 
promatra i nudizam (koji smatra jednim oblikom obreda u širokom smislu, 
a ekološki je obojen) čija je pobornica.
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Vlastito učenje od vila Lidija povezuje sa smrću svoga djeda s 
kojim je bila izrazito povezana. Ubrzo nakon djedove smrti, a kad god 
bi bila u nedoumici, fizički bi joj se javljao leptir kojega opisuje kao vilu 
djedove duše. Prateći leptira-vilu brzo bi joj se pojavilo rješenje problema, 
nedoumice i sl.:

“Nikad nisam čekala ili zazivala leptira (vilu didine Duše). Sada 
samo pratim trenutke njezina javljanja (jer se razvila ta ‘veza’ među 
nama) – kada nešto skrivam od sebe, nosim neki unutrašnji teret koji 
si ne želim priznati, neku spoznaju koja me plaši jer bih trebala nešto 
mijenjati i sl. Potom to pojavljivanje zapišem u svoj Vilinski dnevnik 
(koji je pomalo nalik na Knjigu sjenki), tako da stalno pratim svoj 
razvoj kroz priču s didom preko leptira-vile. To su ponekad banalne 
stvari (otkrijem da u mojoj okolici postoje ljekovite biljke koje 
sprešam i klasificiram, kao u herbariju), a ponekad važne životne 
stvari (otkrijem mogućnost pisanja dječjih pjesama u sebi). I tako 
sam i dalje u vezi s didom koji nije mrtav već je samo u nekoj drugoj, 
paralelnoj stvarnosti. A to je već bitna spoznaja, zar ne?”

OBREDNE PRAKSE ČLANOVA MPF-A
kolektivna slavlja i obredi jedna su od osnovnih karakteristika i 

značajki duhovnih praksi članova MPF-a. Sugovornik Goran objašnjava da 
njihova okupljanja obilježavaju promjene u prirodnim ciklusima:

“Prisutne su tu razne simboličke radnje koje uključuju mnoge 
elemente, bilo da su arhetipski ili izmišljeni. Arhetipski element 
je krug, stajanje u krugu. Sadržaj izvana se simbolički povezuje 
sa sadržajem iznutra i tako priziva pozitivnu reakciju. Ne radi se o 
nadnaravnim konceptima, već o simboličkim radnjama.”

Tena ističe kako je u obrednim okupljanjima simptomatično pronaći 
ravnotežu između edukacijskog i ritualnog/duhovnog konteksta. Prije 
Tenina inicijatorskog izvođenja rituala (Imbolc, veljača), 2012. godine, koji 
je prvi put u Hrvatskoj javno okupio zainteresirane pojedince, a koji je Tena 
osmislila i vodila, rituali su se uglavnom samostalno prakticirali. 

Naime, u Teninoj ritualnoj praksi i radu s biljkama izvjestan je rad s 
vilama, koje doživljava kao svojevrsnu pomoć na eteričnoj razini – odnosno 
štujući vile kako bi ostvarila povoljan odnos s njima kao s entitetima koji 
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će joj poboljšati urod pri sadnji bilja, ili biti prisutni pri izvođenju rituala. 
Ipak, njezina znanja o bilju i o radu s vilama kao onostranim entitetima nisu 
rezultat komunikacije s vilama, odnosno njihova prenošenja znanja na Tenu 
u smislu sedamnaestostoljetnih vileničkih praksi, nego se vile manifestiraju 
kao svojevrsni zaštitnici, duhovi pomagači, a svojevrsno učenje od vila 
manifestira se kroz Tenino izučavanje priručnika o vilama, odnosno o 
magijskom radu s njima. 

 Nadalje, o samim ritualnim radovima Maja je istaknula: 
“Na okupljanjima je uvijek prisutna posebna briga o Prirodi budući 
je Ona ta čije mijene slavimo. Na nekim okupljanjima posebno se 
može istaknuti i nešto više, no svakako se inzistira da boravak u 
prirodi, makar to bilo i nečije dvorište, bude što manje invazivan i da 
se ne uznemiravaju bića koja tamo žive – bilo da se radi o biljkama i 
životinjama ili pak o vilinskim bićima i slično.”

ZAKLJUČAK
Nakon provedenog istraživanja, razvidnim su se pokazale određene 

sfere duhovnog i praktičnog djelovanja hrvatskih novopogana unutar kojih 
je moguće ostvariti dodire praksi istraživanih zajednica s aspektima vilinske 
pedagogije. Bitno je pritom istaknuti da se prakse vilinske pedagogije i 
novopoganstva koje su uspoređivane u radu ne mogu smatrati istovjetnima 
s obzirom na to da je riječ o kompleksnom svjetonazoru hrvatskih 
novopogana koji se u mnogočemu preklapa s pojedinim aspektima i 
oblicima vilinske pedagogije. 

Govoreći o vilama u hrvatskom novopoganstvu, a tragom iskaza 
sugovornika, zamjetno je smještanje vilinske sfere u prirodni okoliš u 
kojem vile često figuriraju kao energetske manifestacije prirode, kao ostaci 
kolektivne energije u okolišu, odnosno na prirodnim mjestima.15 Tragom u 
radu navedenih kazivanja, jasno je da vile moramo (barem u ovome radu) 
promatrati u uskoj poveznici s prirodom, no ne i istovjetnima s prirodom, 
nego prirodi imanentnim bićima. 

15  Kazivala Sonja, 1. kolovoza 2013.
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Pri ekspliciranju duhovnih i svakidašnjih praksi novopoganstva u 
Hrvatskoj mora se istaknuti da te prakse ne proizlaze nužno i izravno iz 
vilinskih izvorišta znanja poput sedamnaestostoljetnih vileničkih praksi 
nego se posredno formiraju kroz individualne duhovnosti koje mogu, ali i 
ne moraju biti pod utjecajem kontakta s vilama. Isticanje, pokraj vilinskih, 
i ostalih onostranih entiteta posljedica je toga što se i unutar same vilinske 
pedagogije ne inzistira isključivo na iskustvima s vilama nego i s drugim 
neljudskim bićima ili energijama (upućujući tako na različite oblike 
vilinske pedagogije), a govori se o zajednicama posvećenima duhovima i 
neumirućim mrtvima. 

Značajan podatak koji sam dobila tijekom razgovora s hrvatskim 
novopoganima jest činjenica da duhovno-magijske prakse i religioznosti 
utječu, štoviše, formiraju svakodnevni život članova istraživanih zajednica 
(duhovni i svakodnevni životi ovdje su isprepleteni i međusobno povezani), 
na osnovi čega pojedini sugovornici smatraju da rekonstrukcijom i 
upotrebom mitova o vilama mogu utjecati na promjenu svijesti svoje 
zajednice. U tome se pak naziru reformacijski potencijali mitskih predaja 
i same duhovnosti članova istraživanih zajednica, koji figuriraju kao 
svojevrsni identitetski okviri unutar kojih se otvaraju mogućnosti za 
promišljanje o nužnosti društvene promjene, ali svakako i za aktivističko 
djelovanje. 

Konačno, vilinska pedagogija figurira kao pedagogija potlačenih – 
onih koji ponovno ostvaruju monopol na iskonsko pravo alternativnih oblika 
življenja, koji se simbiotski odnose prema prirodnom okolišu zahtijevajući 
brigu o zemlji kao Majci hraniteljici te održive načine življenja. Upravo 
u tim malim duhovnostima i praksama pojedinaca koji sitnim ali snažnim 
koracima mijenjaju svijest svoje okoline o nužnosti ekološkog aktivizma, 
očituje se svojevrsni oblik biopolitike postavljen naspram dominantnih 
oblika biomoći – onih oblika koji direktno utječu i manipuliraju zdravljem 
i tijelima ljudi.
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The focus of the paper is on faeries and faery pedagogy in the context of Croatian neopagan 
spiritualities. It aims to present the ways in which folk tales influence the creation of spiritualities 
in the modern everyday life. By researching individual practices the paper attempts to connect 
the alternative ways of living with the educational role of faeries. In most cases learning from 
faeries is based on questioning the dominant forms of (bio)power. In this respect faeries are 
opposed to capitalism, imperialism, and various other forms of oppression. The emphasis 
is mostly on ecology – i.e. on learning how to relate to land and nature in a different, less 
aggressive manner by using faerie cultures.

Keywords: faeries, faery pedagogy, neopagan spiritualities, nature

Come away, O human child!
To the woods and waters wild

With a faery, hand in hand,
For the world’s more full of weeping than you can understand.

(W.B.Yeats, The Stolen Child, 1974)

INTRODUCTION
Fantastical stories and tales about faeries, magical otherworldly 

beings, have certainly been capturing the human imagination for centuries 
(looking at various Croatian folk tales and the truthful imperative that is 
often present therein, we could say that they were a part of human reality 
and everyday life). Although many ethnologists and cultural anthropologists 
today rightly say that writing about faeries and folk tales about them is passé 
in connection with the fact that many had decided to write about faeries 
and human understanding and experience of these beings in the history of 
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Croatian ethnology before, I shall have to touch upon some fundamental 
traditional perceptions of faeries.1 However, I shall only be doing so in order 
to show that there is continuity2 in believing in faeries, i.e. in supernatural 
entities, which has persisted until today.

In researching faery pedagogy the paper focuses exclusively on 
neopagan3 communities in Croatia (Croatian Native Faith community 
and Pagan Federation International – Croatia [PFI], both are active in 
the Zagreb area) as one of the branches of an exceptionally broad and 
varied new age4 movement because faery experiences are often recorded 

1  The paper is based on the diploma thesis Faeries and Faery Pedagogy in Neopagan 
Spiritualities in Croatia, written under the mentorship of Marijana Belaj, Assoc. Prof., 
which was defended in September 2014 at the Department of Ethnology and Cultural 
Anthropology in Zagreb Faculty of Humanities and Social Sciences. 
2  This can perhaps refer to a kind of ‘continuity transformation’ when it comes to believing 
in faeries. I primarily refer to believing in faeries as fantastical, mythical beings or 
manifestations of energies of nature, which has persisted until today. Unlike beliefs that 
occurred in the 19th and 20th century folk imagery these beliefs were changed to an extent, 
i.e. they went through particular transformations during their existence – either under the 
influence of globalist and capitalist commercialism, i.e. consumerism; or due to a different 
(contemporary) worldview that we live in line with. Based on what was said, today fairies 
can be observed as part and parcel of the popular culture.
3  It is important to mention that members of neopagan spiritualities do not use the term 
pogan to refer to themselves, but rather the term pagan. Both pogan and pagan (from 
lat. paganus = peasant; pagus = village) denote atheism, i.e. paganism in terminology. 
However, pagan has both the connotation of village or peasant, a person cultivating the 
land, and the connotation of polytheism while pogan denotes something evil, rotten, 
disgraceful and dirty (http, hjp-novi-liber). In order to avoid misunderstanding and wrong 
interpretations in the usage of the above mentioned terms, I shall be using the term (neo)
paganism in this paper as is customary in the scientific context which by no means 
devalues its stakeholders. 
4  Neopaganism as a subculture within the new age movement which saw a sudden rise in 
popularity during the past several decades, spread impressively. Although neopaganism is 
one of the main branches of the new age movement and has many common characteristics 
with it (focus on spiritual environmentalism, eclecticism, worshipping nature as sacred, 
with the emphasis on old pagan religions; there are no figures of authority nor hierarchy, 
distancing themselves from the oppressive capitalist social systems, etc.) it also differs from 
it. Many (neo)pagans refuse to classify themselves as belonging to the new age movement.
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in the context of pagan spirituality. Therefore, I shall attempt to establish 
a connection between the spiritual, magical and everyday life practices of 
the Croatian neopagan communities’ members and certain aspects of faery 
pedagogy. Putting faery pedagogy in the context of neopaganism will show 
that faery pedagogy as a practice cannot be applied to Croatian neopagan 
communities fully.

In defining the key term of faery pedagogy, I relied upon the only 
text published on the subject in Croatian, namely the translation of the 
paper published in Mitski zbornik (Myth Almanac) – Exopedagogies 
and the Utopian Imagination: A Case Study in Faery Subculture (Lewis 
and Kahn 2010). The paper draws attention away from the commercial 
version of faeries and to faeries as supernatural phenomena connected with 
spiritual entities and magical experiences of being (ibid. 555). This is in turn 
connected with the way in which fairies are understood in this region. It is 
evident that in the Croatian research community, i.e. ethnology and cultural 
anthropology, faery pedagogy was not considered a topic in itself until now, 
which makes this paper the initial piece of research in this field. 

I conducted field research on several occasions in the period from 
August 2013 to September 2014 by using direct group and individual 
interviews and questionnaires. Out of the total number of contributions to 
this version of the paper, I included the accounts of three members of the 
Croatian Native Faith community and five members of PFI together with the 
accounts of an independent practitioner of an eclectic form of the Wiccan 
tradition. By means of questionnaires, group and individual interviews 
with the members of the above mentioned communities, I attempted to get 
as detailed an insight as possible into the individual spiritual and everyday 
practices of my interlocutors in order to explore whether there were any 
common features in the Croatian neopagan practices and aspects of faery 
pedagogy based on the given accounts. The accounts are listed in the last 

As part of the new age movement neopaganism represents spirituality connected with 
the ideas on social transformation, together with eco-feminism, neo-shamanism, eco-
spirituality, etc. Therefore, based on the terminology determinant it suggests equally 
something old and something new. More on the new age movement and neopaganism: 
Beyer P. (2006), Dragun M. (2012), Hunt (2004).
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chapter and are structured so that each interlocutor is given particular 
attention and their experiences, beliefs, spiritual and everyday practices are 
elaborated. The results and interpretations of possible common features are 
discussed throughout the paper and summarized in its conclusion.

GODDESSES, VILENICE*, THE FATES (MOIRAI)
Before looking into the theme of possible concurrences between 

some segments of faery pedagogy and spiritual or magical and everyday 
Croatian neopagan practices, it is necessary to point out certain aspects of 
faery goddesses that overlap with the Great Goddess cult (mother Goddess, 
Mother Earth or Tellus Mater). In this context, the reference is made to 
Mokosh5, the supreme goddess of South Slavic mythology and her divine 
consort, Perun, the god of thunder. The above mentioned overlaps can be 

* Vilenica is a name for a woman healer taught by faeries, bearer of a popular pre-Christian 
faery cult.
5  Apart from the fact that all supernatural beings are presented with having ambivalent 
character in their relationship with humans, it is important to further explain the above 
mentioned connection with the supreme goddess Mokosh – South Slavic Mother Earth – 
as she is defined by Vitomir Belaj (2000:122). Namely, Mokosh also demonstrates dual, 
ambivalent character, on the one hand thunderous, destructive and dry, and moist and 
fruitful on the other. V. Belaj (2000:125) underlines an especially interesting connection 
between the faeries and the Great Goddess, which was originally observed by Katičić in 
a Montenegrin poem about a Fairy as Perun’s wife. Next, Belaj emphasises that in “more 
and more poems in which a fairy is mentioned, it becomes clear that they are in fact 
referring to Perun’s wife. One gets the impression that the work fairy has in some places 
become synonymous with the proper name of the supreme goddess.” (ibid.). Suzana 
Marjanić (2002:193), builds on Belaj’s possible concept on a singular fairy who can 
represent Perun’s wife (i.e. Mokosh) based on the Nodilo’s concept of a dyadic goddess 
Vida-Živa, initiating a possible “concept of a South Slavic goddess in a dyadic fairy – crone 
connection, i.e. connecting the aspect of a young and of course beautiful goddess (as can 
be seen from an idiomatic expression beautiful as a fairy that is still in use) as well as 
the feminine (vilenice) devoted to healing, white magic with the aspect of an old goddess 
(crone) who is given negative valorisation of the feminine and the practice of black magic 
in folk beliefs (hag, witch, fortune teller, Russian Baba Yaga, Baba Ruga, babaroga, 
midwives as birthing demons).”
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seen in particular faery characteristics and roles, such as: a) ambivalent 
faery character, in that they represent both a link to the Great Goddess cult, 
and a link to the witches/the fates – moirai (i.e. Christian demonization of 
negatively valorized faery antipodes); b) the fates’ role; c) vilenice’s role; 
d) animal faery attribute of a woman with goat legs and e) understanding 
faeries as manifestations of nature, female elements in nature and energies 
immanent in nature, which is closely linked to how particular deities are 
viewed in Croatian neopagan communities. In order to explain the perception 
of faeries in the current neopagan practices and spiritualities in Croatia and 
thematize faeries within faery pedagogy, I shall direct my attention here to 
the role of vilenica and the perception of faeries as manifestations of nature, 
female elements in nature and energies immanent in nature. 

It is important to mention at the beginning that in the Croatian science 
of ethnology and cultural anthropology many authors have written about 
fairies. Zbornik za narodni život i običaje južnih Slavena (The Repertory for 
folk life and customs of the South Slavic peoples) has greatly contributed to 
the topic due to its detailed descriptions of faery creatures that were present 
in folk imagery. Namely, in the context of faeries’ ambivalent character, the 
Repertory contained examples of a name for faeries – Nedobrice (Doers 
of no good) because they were all evil to humans (Filakovac 1905:144). 
On the other hand, their relationship with humans had been determined by 
their mood in the moment and acceptance of human character. In Poljice 
(Ivanišević 1905:255) faeries are good, but turn nasty if anyone opposes 
them. Ardalić (1917:305) wrote about Bukovice in Dalmatia: “Faeries can 
do as much good as evil in the world.” Nevertheless, in writing about Istria, 
Mikac pointed out the ultimate faerie kindness because “their only purpose 
is to help folk”, and they had never done any harm to humans (1934:196). 
These and many other citations are discussed by Tihomir Đorđević 
(1953:57–58), who emphasises that faeries are “a kind of supernatural 
female beings largely resembling the Nereids from modern Greek folklore.” 
There were numerous encounters with such faeries at the crossroads between 
this world and the other world, which were recorded in old legends from 
folk imagery. Chosen individuals (vilenice and vilenjaci*) communicated 

*Vilenjak is the male form for vilenica.
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with faeries who taught them about herbs medicinal properties and healing 
practices – vidanje – knowledge that they later used to heal their fellow 
villagers. It is therefore no surprise that faeries chose persons with whom 
they shared their knowledge, not least because they were known as “keepers 
of the herbs – herblore masters” (Marjanić 2004:233).

The first document on vilenice dates from 1660 and it mentions 
janjinska vilenica (vilenica of Janjina) from the area of the Republic 
of Ragusa (Dubrovnik) who was summoned for questioning by ship 
commander Ivan Gučetić. A young woman (25–30 years of age) confirmed 
that she was a vilenica and went on to explain how she could heal and 
was taught to her aunt Vila (faery) who comes to her dressed in white, 
taking the shape of a nun. Vilenica could communicate with aunt Faery 
whenever she wanted to, and she invoked her by using an oman herb (c.f. 
Čiča 2002:69–70). In 1634 Komiža chaplain accused two women of using 
herbs in healing and keeping company with faeries who taught them about 
medicinal properties of herbs in front of a visitor. These seven-hundred-year 
old records from southern Dalmatia point to the vilenica cult as:

“The cult of female beings with supernatural qualities, who share 
knowledge and abundance and with whom it is possible to have close, 
even sexual relations (in case of male favourites). They demonstrate 
ambivalent nature when hurt by humans, but it is possible to reconcile 
with them. They have some animal physical characteristics, which 
does not diminish their beauty and who meet together for amusement 
and pleasure.” (Čiča 2002:81–82)

 “17th century records corroborate and document the existence of such 
persons in Dalmatia who are fully and actively aware of their identity” 
(Čiča 2002:90–91). Furthermore, Čiča (2002:84) associates vilenica and 
vilenjak practices with kindred beings in the broader European context, 
especially with women who have connections with ‘kind’ nocturnal deities, 
which hints at the cult of ecstatic nature as established by Carlo Ginzburg 
(1992:122) and which Zovko (1901:147) discusses in the specific context of 
becoming a vilenica on the territory of Bosnia and Herzegovina. Becoming 
a vilenica denotes a complex initiation into the faerie knowledge, and only 
those who worthy of the initiation could participate. 
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Although seventeen-century long anti-witch church paradigm, 
which equates vilenice with witches, has demonized vilenica practices as 
a part of folk culture in order to ensure its primacy and monopoly (Čiča 
2002:108) by pushing it to the margins of society, nevertheless pagan 
faery and witch healers’ practices can be observed in part even today in 
particular neopagan spiritual practices. In this context, I would especially 
like to emphasise the Croatian Native Faith community and the members 
of the Pagan Federation International – Croatia (whom I shall discuss 
in detail in the second part of the paper) – and their aspirations towards 
a more benign relationship with nature; their inclination to grow their 
own plants and organic foods. In this we can perceive the questioning 
of the dominant forms of power; their awareness of the necessity of 
environmental protection; their knowledge about alternative methods of 
healing, i.e. using plants to heal certain diseases. In such a worldview it 
is possible to notice the connection with specific faery pedagogy ways 
of re-examining the existent relationships of power, efforts to establish a 
more agile environmental activism, re-examining relationships between 
humans and animals with the help of spiritual and philosophical practices. 
However, in explicating neopagan spiritual and everyday practices in 
Croatia, it must be mentioned that these practices do not necessarily 
derive from a faery source of knowledge but are shaped by individual 
spiritualities which can, but do not need to, be under the direct influence 
of contacts with faeries (or indeed any other otherworldly entities) either 
on the experiential or energy level. 

Let us look at the perception of faeries as manifestations of nature. 
In this context, we can discuss experiences and encounters with faeries, 
which are present in some form to this day, notably in the communities 
that were studied. Firstly, it is important to look at the perception of faeries 
as female energies immanent in nature, faeries as powerful manifestations 
of nature and expressions of Mother Earth, i.e. the Great Goddess or the 
Mother Goddess – which is present in both studied communities. This way 
of defining faeries and faery identity is closely linked to understanding 
deities, particularly in the Native Faith community. The above mentioned 
perception of faeries among the Croatian Native Faith community members 
is partly taken from the worldview of the old Slavic peoples (discussed in 
scholarly and popular papers) who, according to narrator Sonja, used to live 
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with their gods. On the other hand, this way of perceiving faeries partly 
comes from the new age movement practices and the need to experience 
natural energies through meditation, different ways of using and directing 
energy, and the feeling of nostalgia for the lost connection with the natural 
environment as conditioned by the modern way of living6.

With regard to the eclectic and particularly individual creation of 
spiritual views, some members of the Croatian Native Faith community do 
not have the need to name the energy manifestations of nature and natural 
energies as faery phenomena. On the other hand, some of them express 
a strong belief in faeries as “the remnants of collective energy in the 
environment, in natural places.”7 Apart from this, when I talked with some 
of the Native Faith community members they emphasised experiences that 
they had with faeries, which I will discuss.

There are similar perceptions of faeries among members of the Pagan 
Federation International – Croatia. Our interview partner Tena (age 21) 
perceives faeries as a kind of help on the etherial level, namely when she 
works with plants and especially with crystals which contain special energy 
or behave as guardians of particular areas in life:

“I don’t consider faeries to be something we should see necessarily, 
like beings with tiny wings, little dresses and caps, but rather as 
something connected with the forces in nature that boosts your yield; 
more as a manifestation of your positive energy that you instil in 
everything that lives.”

Furthermore, my interlocutor Lidija, 47, describes the presence of 
faeries in her life through imaginary connections with natural elements and 
nature itself in a clearly positive tone: 

“They are connected to water, forests, air, rain, sea, plants, rocks, 
they exist as forms of deities or manifestations of universal forces 
that bring peaceful, unperturbed sleep and help falling asleep; they 
are connected with a particular Catholic holiday (the night before 

6  As told by Sonja on 1 August 2013.
7  As told by Sonja on 1 August 2013.
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Palm Sunday, they dance at a ball of flowers, on Christmas Eve 
they dance around the candles on the Christmas tree, etc.). They 
always bring something positive (as does everything in nature – I 
was brought up to believe that we must respect nature and give 
something in return because it gives us food, clothes, healing and 
allows us to enjoy her beauties. If you look attentively, and if nature 
loves you because you did her no harm, you are certainly going to 
see faeries).” 8

Moreover, faeries behave as a specific group of beings whose mission 
it is to “demonstrate the natural forces, they uphold natural processes.” 9 The 
world of faeries is connected with nature, “faeries are messengers of nature, 
entities closely connected to the Earth, forests, and natural phenomena” as 
Lucija accounts and adds:

“They are beings who perhaps have considerable communication 
ability, that is why I like to perceive them as messengers – something 
that manages to penetrate our consciousness in one way or another 
– whether visually or by communicating through messages, through 
an energy channel, and they actually represent something that brings 
the message of a river to me, which I perhaps could not interpret by 
myself just by looking at it.”

Perception of faeries as spirits or entities that inhabit the natural world, 
as manifestations of natural determinants (trees, mountains, water, rocks, 
etc.) is denoted by Andy Letcher (2001:156) as the animist worldview in 
which nature is filled with “spirit ecology” (to use Terrence Mc Kennae’s 
expression) – ecology that is under threat due to human activity. Faeries are 
considered benign forces of nature and are thus disparate to humanity as 
malign, corrupt, and separate from its natural environment.

8  As told by Lidija, 47, on 29 May 2014.
9  As told by Maja, 42, (who was using a pseudonym for the purpose of this paper) on 8 
April 2014.
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WHAT IS FAERY PEDAGOGY?
The essence of exploring faery pedagogy and its main focus is on what 

is here and now. Discussing faeries within the context of faery pedagogy 
does not encompass only believing in faeries who reside in Croatian oral 
legends. Naturally, they are pointed to and in focus, but they are mentioned 
in the context of influence and presence of such beings/entities (in whatever 
aspect they manifest on the individual level) and legends in today’s modern 
(neopagan) spiritualities in the context of re-examining societal dominance, 
raising environmental awareness, having a more benign relationship to 
nature, re-examining (non)human – animal relationships, etc. Therefore, I 
will be focusing on the spiritual and magical as well as everyday practices 
of some of the Croatian neopagan communities.

Nevertheless, in discussing the aspects of faery teachings, comparable 
to our new spiritualities and the faery pedagogy I will be using the term 
faery10 to refer to Croatian psycho-spiritual reality, i.e. the entities that 
are described in many oral legends in folk imagery, and have kept their 
place in different forms of spirituality until modern times. The faery thus 
re-examines the societal dominance and oppression and is opposite to the 
destructive goals of global imperialism and cultural industry. As a practice, 
faery pedagogy gives the opportunity for rethinking the (non)human – 
animal relationships at the time of a global empire (according to Lewis and 
Kahn 2010:555–556): 

“Linking spirituality and philosophical thinking to the land through 
faery cultures is for Stewart [recognized researcher of faeries, 
author’s comment] ‘one method of restoring the land to health’ and 
thereby it may provide for the re-energization of compelling forms 
of ecological activism.” (ibid. 558) 

For him faery pedagogy is not a form of escapism, but a political and 
environmental mind/body practice which warns of the dangers that threaten 

10  Lewis and Kahn (2010:555) differentiate between fairy, as in fairy tales and are 
connected with fairy themed commercial products, and faery, a “paranormal, supernatural 
phenomena associated with spirits and magical experiences of being (creatureliness)”.
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if we abandon our ancient roots in places where we live. Stewart suggest 
repeatedly in his writings that learning from faeries is ultimately learning 
how to relate to the land and to nature in a different, less aggressive and less 
exploitive manner (Lewis and Kahn 2010:558).

Furthermore, faery pedagogy can be observed as a form of Biopolitics 
in opposition to the dominant appearances of biopower that was discussed 
by Foucault at one time (1990). Also, as Stewart claims (according to 
Lewis and Kahn 2010:558–559) the tradition of Enlightenment has, just 
like capitalist globalism, 

“transformed nature into mere raw material and submitted it to a 
means-end paradigm of utility that destroys imaginative links that 
otherwise serve to bind humans to the land through ethical practices 
of respect and admiration, but also fear.” 

The biopolitical concept that is the starting point in the paper relies in 
part on Agamben (2006:7) and the claim that the main object of biopower 
is not the human body, which is subject to management, regulation and 
homogenization, but the prohibition of zoe “which expresses a simple fact 
of life that all living beings have in common [animals, human beings or 
gods]”. Agamben (ibid. 12) stresses that by putting biological life (zoe) in 
the centre of its calculations, the modern state is connecting power with 
bare living, but also politicizing it through alienating man from nature 
and ultimately controlling life of the society from the inside (Hardt and 
Negri 2000:24). The question is how to discover what having control over 
ourselves and autonomous living means. We could probably position the 
answer within the reality of student, worker, feminist, environmental, and 
another type of activism, where the practice of faery pedagogy could have 
a particular role within the context of eco-spirituality. Of course, its goal is 
to imaginatively and radically reconstruct the indestructible force of natural 
life (or zoe) in which the faery plays the role of an intermediary. In this 
regard, faeries should not be understood exclusively as subjective products 
of imagination:

“Rather, the faery is more properly conceived as that which contains and 
gives shape to the forces of nature – forces that are themselves agents 
in the imaginative schematization process. For example, Stewart’s 
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concept of the “underworld” is a presentation of the “unknowable” 
that lies “beyond expression” yet nevertheless finds expression through 
our reconstruction of ancient faery myths in light of pressing, very real 
ecological problems.” (Lewis and Kahn 2010:560)

I mentioned faery subcultures previously – the term denotes 
“practitioners” or participants of the faery pedagogy practice. When 
discussing faery subcultures, it is important to mention where they are 
located – gatherings, conferences and environmental protests have found 
fertile ground in the United Kingdom (somewhat less in some other parts 
of Europe) and the USA. That is to say, there are whole organizations, 
such as Fairy Congress, that hold annual meetings to which they invite 
international representatives of both worlds, human and faery: 

“Indeed, Fairy congress founded its statute on the mission to educate 
on establishing dialogue that connects faeries and humans so that 
they can learn from each other and foster better relationships between 
the two worlds.” (Lewis and Kahn 2010:557) 

At these and similar gatherings many faery workshops are held which 
use different traditional themes, images and techniques in order to enable 
a change of consciousness in individuals and groups upon which they can 
enter the faery kingdom and encounter faery beings. On a more advanced 
level, the dialogue between humans and faeries develops, during which the 
above mentioned participants act as allies. 

“Combining meditation, narrations of stories, and working with 
dreams, Stewart presumes that a human student can enter the 
changed state in which new alliances between humans, faeries, 
and other non-human beings can join forces against environmental 
degradation.” (Lewis and Kahn 2010:558)

In Europe (especially in the United Kingdom) and North America 
there are numerous annual neopagan assemblies that serve as a kind of 
faery gatherings/festivals of the new age movement. Some of their aspects 
are considerably commercialized and reintegrated in the capitalist system. I 
shall mention only a few examples: annual neopagan gathering in the open 
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or ELFest which can be referred to as a faery festival. It was initiated by Elf 
Lore Family (ELF) organization, which was later renamed Elvin H.O.M.E. 
(Holy Order of Mother Earth).

Apart from neopagan faery festivals, the eco-pagan protest spiritual 
movement can also be observed within the context of faery pedagogy. Protests 
of this kind mainly comprise of those opposing road construction on certain 
routes that threaten faery habitats. Their participants in the USA come from the 
radical environmentalist tradition: Earth First!, a radical environmental group 
established in 1979 and Green Anarchy – a group having post-left anarchist 
environmentalist orientation, and militant groups such as Environmental 
Life Force and ELF (Earth Liberation Front). In the United Kingdom 
demonstrations against extending M3, M11, A30, and Newbury Pass were 
held by eco-pagans who were organized by Anti-Roads movement, probably 
the most powerful rudimentary political movements in the world in the 1990s. 

As regards spiritualities of these movements, Andy Letcher 
(2001:147) explicates that fearies/faery mythology inspired such counter-
cultural movements, faeries with which movement participants very often 
identified themselves through creativity, primarily poetry and songs11.

Consequently, it is important to say that neither protests nor festivals, 
such as those mentioned in the Croatian neopagan communities, have 
become a practice (yet). In the context of the British and American eco/
spiritual movements that were mentioned, faery pedagogy cannot be 
correlated to newly created spiritualities in Croatia simply because they 
have not become practices yet and neopaganism does not enjoy great 
popularity in Croatia. 

We can conclude that faery pedagogy is not a practice which is 
connected exclusively to one form of (neo/eco) pagan spirituality within the 
spiritual practices of the new age movement, but can be a part of numerous 
spiritual practices and movements, even individual preferences. In view of 
the fact that we are observing faery pedagogy as a practice and not as a form 

11  Pixie People (1999) by Space Goats was one of the songs performed at protest camps 
whose lyrics ask a problem question: Who are the Pixie people, are you one of the fairy 
folk? Do you like this planet, or do you want to see it go up in smoke?) (according to 
Letcher 2001:150).
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of spirituality, some of its segments can be applied to numerous systematic 
(neo)pagan spiritualities including some Croatian groups.

NEOPAGANISM IN CROATIA
If we disregard the broad spectre of spiritualities in the new age 

movement and focus on (neo)pagan religious practices in Croatia, it is evident 
that the distribution of neopagan communities is fairly low. In fact, only 
Croatian Native Faith community, Pagan Federation International – Croatia 
(PFI), and Pagan Circle of Croatia (PKH) stand out as active communities 
with certain level of organization. I emphasise two communities which 
were studied – Native Faith community and Pagan Federation International 
– Croatia. Both communities (explored in the paper) are rather young 
and, apart from individual research papers, have not been systematically 
researched in the context of spiritual and religious communities and 
movements in Croatia. Given that the paper focuses on the faery pedagogy 
practices and their possible presence in Croatian neopaganism, the Native 
Faith community and the Pagan Federation International – Croatia will be 
explored and shown within this context exclusively. 

Croatian Native Faith community has a relatively strong structure 
and organization. In this regard, Native Faith of course refers to Slavic 
Native Faith or native faith which implies a form of living in line with 
the Old Slavic and Croatian faith, with the fully expressed consciousness 
of modern times. Therefore, in discussing Native Faith spirituality it is 
important to say that it is not a pre-Christian fertility cult but a form of post-
Christian spirituality. We should bear in mind that it does not involve the 
direct experience of what once was, but of what came after12. Native Faith is

“(…) a continuously developing and evolving form of belief and 
spiritual and magical practices that can change and adapt to the needs 
of modern man, and which ‘is returning to its sources after a long 
perod of forced alienation from nature and indoctrinated fear from 

12  As told by Deniver on 1 August 2013. 
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it’. It involves conscious choice and personal reasons for the practice 
as a spiritual and magical concept which draws on the source of pre-
Christian forms of belief of the Slavic spiritual world. It is not just 
a folklore attempt at reconstructing past beliefs and practices, but a 
way of living that follows the adapted foundations of the old Slavic 
belief with the full consciousness of modern times.” (“Rodnovjerje”)

Moreover, Native Faith also includes the ancestor worship cult and 
old Slavic deities that personify and anthropomorphize the creative and 
destructive energies of nature according to the Slavic cultural traditions.

Croatian Native Faith members are under the influence of global 
knowledge and they base their religious but also scientific learning and 
positions to a large extent on the ethnology and cultural anthropology, 
and philology books by Croatian scholars Vitomir Belaj (The Walk within 
a Year, 1998 and 2007) and Radoslav Katičić (Divine Battle: tracing the 
sacred songs of our Slavic pre-Christian antiquity, 2008; Green Grove, 
2010 and Landlady at the Door, 2011).

In view of the organizational structure of the Native Faith community, 
the Croatian Native Faith Federation (CNFF) represents the umbrella 
organization of Native Faith associations in Croatia and unites Native 
Faith communities from all over Croatia. CNFF was established in 
September 2013 on the occasion of signing the Žumberak Agreement on 
the Croatian Native Faith Federation by the representatives of two Native 
Faith communities – Perunica (Zagreb) and Perun (Učka). In 2011 a non-
profit association Perunova svetinja (Perun’s Shrine) was established and 
registered in Lovran.

The important days in the Slavic calendar, as well as in the Croatian 
Native Faith practices, are connected with the Sun’s journey through the 
year, i.e. winter solstice, summer solstice and spring and autumn equinoxes. 
Ritual practices and festival celebrations of the Croatian Rodnoveris are 
evident in their ritual gatherings/bonfires (Croatian: krijes) that take place 
in the natural environment. 

Pagan Federation International - Croatia or just Pagan Federation 
Croatia is a branch of the Pagan Federation International (PFI), a registered, 
non-profit and non-government organization established in 1971 in the UK. 
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As its members state, PFI is not a religious or spiritual organization, but an 
organization that deals with the protection of human rights, working for 
greater visibility and legal recognition of pagans in Croatia. PFI’s goals 
are “to educate about paganism and promote it in the wider community 
by continuously bringing pagans closer together through web sites and 
internationally and locally organized events (…)” (“cro.paganfederation”, 
http). Furthermore, PFI follows three principles in their goals, namely: 
1. Love and cooperation with nature. Respect for the energy of life with 
its eternal renewal of life and death cycles; 2. Positive morality in which 
every person is responsible for discovering and developing their own nature 
of working in harmony with the external world and the community. This 
is encapsulated in the principle – “Do what you want as long as you do 
not hurt anybody”; 3. Awareness of the Divine that is beyond gender and 
acknowledging both female and male aspects of the Divine.

PFI started working in November 2011; it has got six active members, 
who are the organizers of gatherings and rituals. Also, there are 35 other 
PFI members who are more or less passive. Members meet once a week at 
the so-called “moots”, i.e. pagan meetings where association activites and 
organizational matters are discussed.

As an association which, apart from protecting human rights, also 
performs rituals and organizes spiritual activities, PFI is especially eclectic 
in choosing their religious and spiritual positions. PFI members celebrate 
eight big annual solar festivals, which coincide with the basic Wiccan 
festivals. In celebrating the above mentioned festivals, old magic rituals 
that are based on working with the four elements and four directions are 
used. Apart from solar festivals, lunar forces are also celebrated, albeit on 
a smaller scale during the full Moon – esbats. 

FAERY PEDAGOGY IN THE CROATIAN NEOPAGAN COMMUNITIES’ 
PRACTICES

Based on what has already been stated, it is clear on which basis it is 
possible to observe similarities between the spiritual and magical practices 
of the Croatian neopagan communities and some aspects of faery pedagogy. 
In gathering narrations for the paper there was a symptomatic moment in the 
overall attempt to find connections between some aspects of faery pedagogy 
and the spiritual and magical, i.e. living practices of the Croatian neopagans. 
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Namely, believing in faeries could be observed in most interview partners, 
however those beliefs frequently lacked the crucial or direct influence on 
their religious and everyday practices within the educational context that is 
evident in the faery pedagogy in the UK or the USA as its essential aspect. In 
this respect, we cannot discuss Croatian neopagans’ spiritual and everyday 
practices as being identical with the faery pedagogy practices because 
their activist, social and spiritual worldviews are not directly but indirectly 
motivated by the experience of having contacts with faeries, believing in 
them or in the myths and legends about them. That is to say, believing in 
the existence of faeries as natural energies and their manifestations is a part 
of the overall neopagan spirituality and the way of life that accompanies it. 

Therefore, it is possible to consider the correlations and overlapping 
of the spiritual and magical, and everyday neopagan practices with those 
of faery pedagogy within the complex worldviews held by Croatian 
neopagans. Nevertheless, many segments of the faery pedagogy in the 
broad sense, can be observed in many aspects of the Croatian neopagan 
spiritualities, although they are not identical. In this context, I would like 
to underline that the experiential or imaginary relationship with faery 
entities is not necessarily the basis for discussing faery pedagogy aspects 
in this paper. Instead, I would like to draw the attention to the social and 
transformational practices of the interviewees. In view of the fact that both 
studied communities are exceptionally eclectic, as was already mentioned, 
it is not possible to look for a single pattern of belief.

In this regard, based on the interviewees’ accounts, within the 
complex of their spirituality and everyday practices that are related to it, I 
shall try to compare faery, i.e. the spiritual sources of knowledge, with the 
religious and everyday practices and knowledge of the interview partners. 

FAERY SPHERE OF CROATIAN NATIVE FAITH COMMUNITY
Croatian Native Faith is exceptionally compatible with some aspects of 

faery pedagogy. Although, some interviewees, when asked how they personally 
perceived faeries, explained that they did not have the need to call certain 
natural forces or manifestations faery, others mentioned that they believed in 
faeries as the remnants of collective consciousness and energy while pointing 
out their personal experiences and encounters with faery entities. How and 
why do the encounters with faeries and other energy entities occur? Sonja, a 
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member of the Native Faith community explained the difference between how 
faeries are perceived today and how they were seen by our ancestors: 

“If you see them, you don’t; if they catch you looking at them, you 
don’t talk about them, young people today have the need to see them. 
Our ancestors feared seeing them or coming upon a faery ring, even 
if there were no faeries but only markings of a faery ring. Today’s 
generations mostly really want to have some kind of contact with 
faeries and woodland entities. (…) This means that the fear, which 
was present in old legends, has disappeared in pagan communities 
today, and was replaced by curiosity – What are faeries? What do 
they look like? There is a different way of perceiving these energies, 
a different system of using energy – directing energy – new age has 
stirred up folklore curiosity, not only in merely studying it but also 
in attempting to experience it.”

An interviewee, who is using the name Filip for the purpose of the paper, 
ascribes his experience of faeries in part to his ex girlfriend. She is a Wiccan 
who sincerely believes in faeries and is raising her children to believe in them, 
too. Filip calls the experience, which he did not fully articulate or explain, his 
grave mistake. Although he did not want to describe it in detail, it is possible 
to discern from his account that he had experienced an encounter with faery 
entities that attracted him with their energy which had had an adverse effect 
on him. After the “unpleasant experience”, Filip explains his point of view: 

“(…) I put a barrier between the energy world of entities and myself 
because I realized that I was too green for such a powerful sphere as 
they are. They are not [faeries, N/A] evil so much as curious. Hence, 
they do not feel love or hate. In order to get it, they draw us in and 
then what happens is the story about a peasant, who got tangled up 
with them in a ring and sang. (…) So, they are not bad so much as they 
simply do not understand that we cannot join them in the ring, because 
their energy charge and ours are like chalk and cheese. We are 12 volts 
to them, and they are a generator unit of 50 000 volts for us, we are 
too weak for them. And then, when a person inadvertently enters their 
ring, let’s call it a ring, they mostly lose because our bodies cannot 
take such a strong energy charge. After that weird experience, which 
was actually great, I got frightened. I know that I should continue 
one day, because I am a Krijesnik* in the Native Faith group, I am in 
charge of fire, which I have not and will never invoke.” 
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Furthermore, Filip talks about experiences with faeries as household 
entities, and adds that it is a matter of exchange of things, a swap between two 
worlds. He goes on to explain that most people, in this regard, are not aware 
of the existence of faeries although we can encounter them in our own flats.

Finally, he remarks: 
“And if one day you hear any neopagan or Native Faith person in 
Croatia, Bosnia, Serbia or wherever, tell you that they do not believe 
in faeries, as far as I am concerned they are not Native Faith folks, 
because it means you do not believe in the elements, which are of 
crucial importance if you claim to worship nature itself.”

RITUAL AND EVERYDAY PRACTICES OF THE CROATIAN NATIVE 
FAITH COMMUNITY

As I have previously stated, faery pedagogy is characterized by 
neopagan proclivity for collective gatherings. When we focus on the Native 
Faith community, we are talking about bonfires which are held exclusively 
in natural surroundings secluded from urban environment. This enables 
the participants to have a different feeling of place, space, time, but also 
identity. Most commonly the ritual of a bonfire is led by a žrec (supreme 
priest). Bonfires last for two to three days and have two aspects. One 
is general, educational, ethnological and traditional, which consists of 
workshops and lectures held in order to pass the traditional, historical, and 
ethnology knowledge to both new and old members so that the members 
know what it is that Native Faith community members do and why13. The 
other aspect of bonfires is the ritual/magical or spiritual one that relies on 

* Krijesnik is a Sacred Flame keeper in the Native Faith group.
13  In Native Faith community there is a noticeable identity framework based on spiritual 
commitment, which makes them members of the community. As Valdimar Tr. Halfstein 
(2000:88) puts it, this is about “the construction of otherness” (in relation to the mainstream, 
modern ways of living) and the ways that Native Faith spirituality is experienced in social 
interaction with other members, but also with people in general. Authentification within 
Native Faith community is based precisely on the collective identity which the community 
maintains through modifying Old Slavic myths and beliefs, with particular focus on anti-
globalization, with developed consciousness that the Earth and its protection are essential, 
together with all its immanent beings, energies, etc. 
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traditional bonfires to a certain extent and involves ritual celebration, the 
lighting of fire and many magical acts such as the ritual of jumping over 
the fire, ritual baths or wreath weaving, etc. Since something is being taken 
from Nature, something needs to be given back to it in the form of gifts 
(sacrificial offerings in the past). When bonfires are lit, recitals are spoken, 
created by reconstructing and connecting folk songs and legends into an 
amalgamation of song and story. 

When bonfires are organized, special attention is given to discouraging 
the use of anything made of plastic, i.e. plastic bags or bottles, and similar 
materials that pollute the environment. Bonfire organizers emphasise: “Let 
us respect nature, she is our Mother!” (“Jarilovo”, http). Food and drinks are 
brought and eaten or drunk from metal, glass or wooden containers to the 
extent possible, which later end up as waste or in nature. Also, they insist on 
preparing and bringing home made foods and meals. A part of the prepared 
food is given as gift to the gods and nature.

Deniver explains that awareness of the need to preserve nature and 
of its overall endangered state is exceptionally present in the Native Faith 
community and gaining prominence:

“Our people started making their own wine and brandy, beer, honey. 
They make bread, cakes, and jams. In cooperation with nature an 
excellent exchange takes place without being necessarily taken out 
of the modern artificial world.”

We could say that contemporary tradition, both in the Native Faith 
community and Pagan Federation International (which will be shown later 
in the paper) denotes a metaphor for social change, as Halfstein pointed 
out (2000:96). That is to say, in constructing the contemporary living and 
spiritual practices various (faerie) myths and legends are used in order to 
compare the past with the present. Moreover, Halfstein continues, and uses 
the term contemporary tradition again, it contains the narrative framework 
for discussing the importance of social change and its influence on the 
cultural system of values and identity (ibid).

On the other hand, prominent spiritual and everyday practices of 
Native Faith members are a part of a worldview in which it is possible to 
observe characteristics of and similarities with faerie pedagogy practices. 
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Many members of the Native Faith group shape their personal lives based 
on the relationship with the Earth and nature that they worship. The reason 
why we cannot discuss faery pedagogy and Croatian Native Faith members’ 
(and neopagans’ in general) practices as being identical lies in the fact that 
environmental activism, collective gatherings with a crucial educational 
element to them, taking care of nature, alternative dietary choices and 
similar practices do not necessarily derive from the faery sources of 
knowledge. These practices are a result of a more general worldview, whose 
components, although different to faery pedagogy aspects, are very much 
intertwined and cannot be observed separately. 

IMPACT OF FAERY PEDAGOGY ON THE SPIRITUAL AND LIVING 
PRACTICES OF THE PAGAN FEDERATION INTERNATIONAL MEMBERS 

Using the information collected in individual and group interviews, 
I shall try to present the similarities between PFI members’ practices 
and certain aspects of faerie pedagogy. Furthermore, there is a clear 
presence of eco-feminist spirituality in PFI members’ practices. Namely, 
spiritualities are based on the concept of the immanent Goddess/
spirituality, i.e. on the Earth that plays a crucial role in personal change 
which will subsequently influence social change (Geiger 2006:67). The 
essence of eco-feminist spirituality is seen as transcending the dualistic 
views of the Western world through a kind of revival and return to the 
woman- and Earth-centred cultures – under the slogan: Goddess is all 
(ibid. 99). It is a particular type of post-patriarchal religion and the 
essence of eco-feminist spirituality concept is that all spiritual postulates 
are applied in everyday life and work as immanent in us, which is evident 
in PFI members’ practices. 14 

14  Taking into account the complexity and a great number of possible linkages between 
PFI members’ practices with eco-feminism, which could be discussed in a separate paper, 
I would like to refer to some of the authors in Croatia who dealt with eco-feminism and the 
issue of eco-feminist spiritualities in more detail – Geiger, Marija. 2002. Spiritual aspects 
of eco-feminism; Galić, Branka and Marija Geiger. 2007. From the logics of dominance to 
the ethics of caring. Conceptual bases of eco-feminism; Hrvoje Jurić. 2007. Women and 
nature. Addenda to eco-feminism critique, and others. 
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In line with this, my twenty-one-year-old interviewee Tena, who 
is both the youngest research participant and the most agile neopagan 
spirituality practitioner, declares herself to be a polytheistic neopagan and 
bases her spirituality on worshipping gods, i.e. “new ways of worshipping 
things from the past and returning to tradition”. This is suggestive of the 
warning from faery pedagogy that it is necessary to take care of our ancient 
roots in places where we live (c.f. Lewis and Kahn 2010:558). She works 
with crystals, herbs, and herbal preparations.

She points out that faeries are an essential part of her own practice, 
both in giving offerings (to gods and nature) and in her work with herbs. 
Moreover, she attributes her rich experiences with faeries to a faery, whom 
she says she has seen. It was during Litha festival or summer Solstice 
celebrations on 21 June. It is customary to light a bonfire during the festival: 

“I lit a bonfire and it began to burn and crackle. I had my back 
towards the fire when I heard a crackling and saw a small ember 
get out of the fire at eye level, almost two meters above the ground. 
Then an orange flame appeared that was glowing unlike any other 
flame. It stayed for a few seconds at eye level and then disappeared. 
Afterwards, when I was meditating on that spot, I saw a tiny creature 
dancing in the fire. Of course, this can be a product of my imagination 
or my mind playing tricks. On the other hand, seeing that being could 
have been the message I had given myself.”

Tena’s activism is connected with spiritual and magical practices and 
beliefs – “owing to my relationship with the Goddess and faeries I find 
inspiration to act on the practical level”, these words echo the eco-activist 
attitude, which takes faery myths and contacts with the faery world as a 
starting point and is against the dominant forms of power as can be observed 
in faery pedagogy practices (Lewis and Kahn 2010:555–556). 

My interviewee Maja declares herself a gnostic and belongs to a 
Thelemic mystical order Ordo Templi Orientis (O.T.O.). She is a naturalist 
by profession and she points out that she does not consider herself to be 
religious, therefore she does not believe in the supernatural but understands 
and feels Nature experientially. She views faery beings as a group of beings 
whose mission it is to demonstrate the force of nature; they are beings who 
support the processes of nature. Understanding faeries as manifestations 
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of the forces of nature is very similar to the way faery pedagogy explains 
faeries as forms of Biopolitics opposed to the dominant forms of biopower 
in which a faery represents “something that contains and gives shape to 
the forces of nature – forces that are themselves agents in the imaginative 
schematization process” (Lewis and Kahn 2010:560). Maja says that she is 
certain that faeries exist. They are very much present in her life. 

She explains that she can feel faery presence in a very simple way 
namely as energy. Along these lines, she narrated an experience she had 
during a walk around the Jarun Lake in Zagreb when she was studying 
particular trees, i.e. the energy flow in places where the trees grow. 
She asked the faeries whether they were present, whereupon her “inner 
voice” took her to a tree that had a hole near its base, partially covered by 
mushrooms, which she associated with a “forest of mushrooms”.

She adds that in her communication with faeries, they (or “beings that 
are not visible to everyone in our space and time, because they don’t know 
how to ‘see’ them”) almost always give her specific messages. Messages are 
usually conveyed when she works with the energies of the Earth and nature:

“When we need an insight from their perspective, what needs to be 
done, what they need, how they can help us… they often give me 
images, symbols, practices. For example, not long ago I participated 
in a LifeNet gathering in Sweden where I was given a Gaia Touch 
movement to use during exchange of experiences with the world of 
faeries, it was conveyed to me through small plants that grew there. 
There was a symbol that repeatedly appeared for me in different 
natural formations such as trees, stones… I also received information 
in the form of cosmograms for each place. (…) Sometimes you 
receive signs through the movement itself, you have a feeling that 
something needs to be done in a certain place. Messages also come 
by way of gifts, which I like to leave for them [faeries and elementary 
spirits, N/A.”

In nature preservation she also uses faery myths, that is to say 
she reconstructs and applies them in her own practice. This aspect is 
exceptionally analogous with faery pedagogy practices, based on the 
fact that reconstructed faery myths are used in nature preservation and 
environmental activism. Apart from being engaged in nature protection on 
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the material plane, she also participates in certain groups that work with 
energy points of the Earth and space. Faery beings, angels, elementary 
spirits, etc. have a prominent position in their work because they establish 
the Earth energy flows, and sometimes manifest themselves visually. She 
points out the School of Geomancy that she attended in Zagreb, led by 
Marko Pogačnik, Slovenian artist, environmentalist, and spiritual teacher 
(“markopogacnik.com”’, http).

Anita, 42, a member and PFI national coordinator and activist at the 
Animal Friends Croatia association, considers herself a witch, a pagan, 
a polytheist and a devotee of natural religion and magic. She points out 
that all the mentioned religious determinants are a part of her everyday 
life and practices. Anita explains that she lives and works according to 
the principle: “Guard our Mother Earth and nurture her”. This attitude 
influences her everyday and social life, the way she is bringing up children, 
and her vegan diet. She is an active member of the Animal Friends Croatia, 
where she hosts vegan and vegetarian cooking workshops, participates in 
the organization of many actions and protests and fights for the protection 
of animal rights internationally.

Anita’s spiritual practices are analogous with some aspects of faery 
pedagogy because her everyday life is based on these religious and spiritual 
principles. She is devoted to environmental activism, and clearly has a 
different attitude towards the oppressed groups of people and animals, 
which is at the same time an aspect of faery pedagogy that advocates 
rethinking human/non-human animal relations in the age of global Empire 
(Lewis and Kahn 2010:555–556). Anita did not mention experiences with 
faeries or other otherworldly beings, although she believes in them. This 
minimizes the possibility of learning and acquiring the above mentioned 
spiritual and practical knowledge based on the experiential meetings with 
faeries. 

Furthermore, Lidija, 40, is a follower of eclectic Wicca, in that she 
respects the basic Wicca principles, but works “alone”; she does not belong 
to any covens nor does she wish to. She has never participated in any 
gatherings or rituals with others, but designs and performs rituals by herself. 
She says that faeries have been present in her life since childhood, through 
folk legends in which they were always connected with natural elements 
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and as imaginary links to nature with absolutely positive connotations. In 
Lidija’s spirituality faeries are connected with water, trees, air, rain, sea, 
plants, and stones or take the forms of divinity, i. e. of universal forces that 
impart peaceful sleep.

As a parent and a school teacher, Lidija feels that she can use her 
spiritual practice and faeries as an excellent medium through which she can 
reach children and influence their awareness and consciousness about the 
proper attitude to nature:

“When I work with children, I start by describing a faery with them 
(different ways in which children perceive them in their mind). Most 
often they are gentle and delicate and as such, using a soft narrating 
voice and a soft touch if needed, so they gain a lot of children’s 
trust. Elfs are more like little boys, rascals, and they are affable to 
children because they personify vivaciousness. Therefore, if you 
lose something, an elf will play with you first, but then he is certain 
to give it back. Thunder was made by an elf (actually an imitation 
of St. Elijah) who was angry because he ran out of juice. Faeries 
inhabit plants and trees, they lead us through the woods where we can 
have fun and not be afraid. The wind in the tree tops is a woodland 
faeries’ song, the waves are sea faeries’ song, etc. When she worked 
with children Lidija asked them to close their eyes and imagine a 
beautiful old tree with a faery castle in it. Then she asked them to 
imagine that somebody was felling this tree for no reason. In this way 
they understood that faeries were losing their home for no reason. I 
encouraged them to imagine THEIR faery with whom they could 
secretly talk about anything that was troubling them and they didn’t 
want to tell anybody else. It was a kind of therapy.”

Lidija’s spiritual practice, which is connected to Wicca, neopaganism, 
and faery omnipresence, is comparable to certain segments of faery 
pedagogy within the context of activist efforts in encouraging the desirable 
forms of environmental activism and awareness raising, i.e. increasing the 
collective consciousness about the necessity of behaving less aggressively 
towards the Earth (c.f. Lewis and Kahn 2010:558). Lidija uses faeries 
for the purpose of education in an attempt to inspire better attitude to 
nature and transfer knowledge about the damaging and destructive global 
politics goals. In this way, children are using their imagination to develop 
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their awareness of the proper attitude to nature. Lidija thinks similarly 
about naturism (she considers it a form of ritual in the broad sense, which 
environmental overtones) and advocates it.

Lidija connects her learning from faeries with the death of her 
grandfather, with whom she was very close. Soon after her grandfather’s 
death, whenever she was in doubt, a butterfly would appear to her, which she 
described as the faery of her grandfather’s soul. If she followed the butterfly-
faery, a solution to the dilemma or a problem would soon present itself.

“I never expected or invoked the butterfly (faery of her grandfather’s 
soul). Now I only register the moments when it appears (because 
a ‘connection’ has developed between us) – usually when I try to 
hide something from myself or when I carry a heavy burden inside 
and I don’t want to admit it to myself, some insight that frightens 
me because I should change something, etc. Then I write about the 
appearance in my Faery Journal (which looks a bit like a Book of 
Shadows) so that I constantly follow my development through the 
story with my grandfather via butterfly-faery. Sometimes, I write 
about trivial matters (I discover that there are medicinal plants in my 
surroundings which I press and categorize, like a herbarium), at other 
times about important life matters (I discover that I have the ability 
to write children’s poetry). Thus I keep in touch with my grandfather 
who is not dead but is in some other parallel reality. And that in itself 
is a significant insight, isn’t it?”

RITUAL PRACTICES OF PFI MEMBERS 
Collective festivities and rituals are one of the main traits of PFI 

members’ spiritual practices. My interviewee Goran explains that their 
gatherings mark changes in the cycles of nature: 

“There are different symbolic acts, which include many elements, 
whether archetypal or imaginary. A circle is an archetypal element, 
standing in a circle. What is outside of the circle is being connected 
with what is inside it, thus invoking a positive reaction. It is not about 
supernatural concepts, but about symbolic acts.” 

Tena states that one typically finds that there is a balance between 
the educational and ritual/spiritual content in ritual gatherings. Before Tena 
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performed her initiatory ritual (Imbolc, February) in 2012, which brought 
together the interested persons at a public gathering for the first time in 
Croatia, and which Tena had designed and performed herself, rituals were 
mainly practiced independently. 

In fact, collaboration with faeries is evident in Tena’s ritual practices 
and her work with plants. She experiences them as some kind of helpers 
on the ethereal plane in that she worships them in order to have a better 
relationship with them as entities who help her during planting and boost the 
yield, or so that they are present at ritual performances. Nevertheless, Tena’s 
knowledge on plants and on working with faeries as otherworldly entities is 
not the result of her communication with faeries, or their sharing knowledge 
with her in the sense that is characteristic of the seventeen-century-long 
faery practices, but of faeries manifesting themselves as protectors, spiritual 
helpers. It is evident that she is learning from faeries by studying manuals 
on faeries and doing magical rituals with them. 

Furthermore, on the subject of ritual acts Maja adds:
“At gatherings we take special care of Nature because She is the 
one whose changes we celebrate. In some gatherings more than 
others, but it is always insisted that our stay in nature, even if it’s in 
somebody’s courtyard, remain as little invasive as possible and that 
we do not disturb the beings who live there – whether they be plants 
and animals or faery beings, etc.”

CONCLUSION
After completing the research it has become evident that certain 

spheres of Croatian neopagans’ spiritual and practical activities observed 
in the practices of studied communities can be connected with aspects of 
faery pedagogy. It has to be said that faery and neopagan practices that were 
compared in the paper cannot be considered identical because they are a part 
of a complex Croatian neopagans’ worldview, which in many ways overlaps 
with aspects and forms of faery pedagogy. 

In speaking about faeries in Croatian neopaganism, based on the 
interviewees’ accounts, it can be observed that the faery sphere is set in a 
natural environment where faeries often represent energy manifestations 
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of nature, as the remnants of collective energy in the environment, i.e. in 
natural places.15 In view of the above mentioned accounts, it is clear that we 
should consider faeries (in this paper at any rate) in a close connection to 
nature bearing in mind that they are not identical to nature but to the beings 
that are immanent in it. 

In explicating the spiritual and everyday practices of neopagans in 
Croatia, it must be mentioned that these practices do not necessarily derive 
directly from faery sources of knowledge, such as the seventeen-century-
long faery practices, but are indirectly shaped by the individual spiritualities 
which can, but do not need to, be under the influence of contacts with 
faeries. Insisting on faeries and other otherworldly entities derives from 
the fact that faery pedagogy does not insist on experiences only with 
faeries but includes experiences with other non-human beings or energies 
(thus pointing to different forms of faery pedagogy), in connection with 
communities devoted to ghosts and the undead. 

An important piece of information gathered during the interviews 
with Croatian neopagans is the fact that spiritual and magical practices and 
rituals not only influence but also shape the everyday life of the studied 
communities’ members (spiritual and everyday lives are intertwined 
and interconnected). That is why some interlocutors thought that by 
using reconstruction and faery myths they could bring about a change 
of awareness in their community. This, on the other hand, hints at the 
reformation potential of myths and legends in the spirituality of the studied 
communities’ members. They represent identity frameworks which open 
the possibility of considering the necessity of social change, but also 
undoubtedly encourage activism.

Finally, faery pedagogy represents the pedagogy of the oppressed 
– those who are re-exercising their monopoly over the primordial right 
to alternative ways of living that involve a symbiotic relationship to the 
natural environment and require sustainability and caring for the Earth as 
our nurturing Mother. It is precisely these small spiritualities and practices 
of individuals that are slowly but surely changing the awareness of the 

15  As told by Sonja on 1 August 2013.
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necessity of environmental activism in their surroundings. They reflect a 
kind of biopolitics that is opposed to the dominant forms of biopower – 
especially those that have a direct impact on people’s bodies and influence 
their health.
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