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Abstract

Polesie remains the interest of ethnologists and anthropologists to this day since it has
allowed us to record the rudiments of archaic rites including ones from the family cycle.
Modern socio-humanitarianism gives preference to the study of certain realities in limited areas.
Therefore, the theme concerning the reasons and ways of protecting children from premature
death in Polesie is still relevant today. The goal of the author is to analyse the main reasons for
these premature deaths and consider ways of protecting children from premature death; the
role and significance of verbal formulas; subjects markers and home loci was used during this
process. Object of the work research is the rituals of the family cycle as a component of folk
culture of the inhabitants of Polesie. The subject of the research — magic ways to protect a baby.
The methodological basis of work is in the principles of objectivity and historicism. Methods
of comparative and structural-functional analysis were used to process field and archival,
ethnographic and folklore material. The source base of the research consists of author’s field
materials and recordings of other scientists of the State Scientific Centre for Cultural Heritage
Protection from Technogenic Catastrophes during complex historical-ethnographic expeditions
within the territory of Polesie. Traditional ways of protecting a child were aimed at deceiving
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death via different rituals. Most of them were related to the choice of God parents, a name of
a child, immitation of child purchase-sale, baby transfer through the window, burring of a child
with a cradle, etc.

Keywords: child, death, baptized parents, window, cradle, Polesie

Abstrakt

Polesie przycigga obecnie uwage etnologow i antropologéw, gdyz wcigz pozwala na
utrwalenie reliktow archaicznych obrzgedow, w tym z cyklu zycia rodzinnego. Nowoczesne
podejécie  spoteczno-humanistyczne oddaje przewage badaniom konkretnych realiow
w otaczajacego cztowieka $wiata w poszczegodlnych regionach. Autor artykulu podejmuje
wcigz aktualng tematyke, ktora dotyczy przyczyn przedwczesnej Smierci w wieku dziecigcym
i sposobow ochrony matoletnich przed nig w tradycyjnej kulturze ludowej na Polesiu. Celem
pracy jest analiza przyczyn $miertelnosci oraz podstawowych rytuatldéw magicznych zwigzanych
z ochrong dzieci przed przedwczesng $miercia; analiza roli i znaczenia formut stownych; analiza
markerow przedmiotowychi,,miejsc wspdlnych” w tym procesie. Przedmiotem badan sa obrzedy
rodzinne jako sktadnik kultury ludowej mieszkancoéw Polesia. Podstawa metodologiczng pracy
sa zasady obiektywizmu i historyzmu. Do opracowania materialtéw pochodzacych z badan
terenowych, archiwalnych, etnograficznych i folklorystycznych wykorzystano metody analizy
poréwnawczej i strukturalno-funkcjonalnej. Baze Zrodlowg badan stanowig materiaty zebrane
w terenie przez autora oraz nagrania innych naukowcow z Panstwowego Naukowego Centrum
Ochrony Dziedzictwa Kulturowego przed Katastrofami Technologicznymi, wykonanymi
podczas kompleksowych wypraw historyczno-etnograficznych na terenie Polesia. Ludowe
sposoby ochrony dziecka przed chorobg i $miercig mialy na celu jej ,,0szukanie” poprzez
magiczne rytuaty. Wiekszo$¢ z nich wigze si¢ z wyborem rodzicow chrzestnych, imieniem
dziecka, imitacjg kupna-sprzedazy dziecka, przeniesieniem dziecka przez okno, pochowkiem
z kotyska itp.

Stowa kluczowe: dziecko, $mier¢, rodzice chrzestni, okno, kotyska, Polesie

AHaTanupis

ITanecce ma CEHHAIIHI J3¢Hb NPHINATBAc yBary STHONAray 1 aHTparoiaray, ITaKOIbKi
Jar3Tyib na3Baisie (ikcaBalb pPyIbIMEHTBHI apXaidHbIX abpanay, y ThIM JIKy 1 3 csMmelHara
npikina. CydacHbI calbLsUTbHA-TYMaHITapHBI MAJBIXOJ ajJiae IMepaBary BBIBYUIHHIO IIYHBIX
paaltiii KAHKPATHBIX (pparMeHTay HaBaKoJIbHAra CBETY ¥ KAHKPATHBIX pATiEHAX. AYTap apThIKy/Ia
pasmisgae akTyalbHYIO i CEHHS TOMY, sKas JaThlYbIllb MPBIYbIHAY 3aydacHail cMepIl I3siei
i cocabay abapoHbl aj sie ¥ TpajbIIbliiHall HApOAHAN KyJIbTYpbl Ha TIpbITOpHI [lameccs.
Mbraii mpatibl 3’syssieniia aHaii3 MpblYblHAY CMEPTHACI | ACHOYHBIX MariuyHbIX phITyasay,
3BsI3aHBIX 3 abapoHal MallaJIeTHIX aj 3ayvyacHail cMeplli; aHalli3 poji 1 3HAY3HHS BepOalIbHBIX
(dopmynay; aHaii3 NpagMETHBIX Mapkepay i ,,aryIbHbIX Mecuay’ y I9ThIM Iparpce. A0’ eKkTaM
JaciefaBaHHs 3’gynsronna adpazapl csMeHHara LBIKIa K KaMIIAHEHT HapOJHAH KyJIbTYpBI
xbixapoy [Maneccs. Meraganariynaii acHOBai npaibl 3’ YJISIOIA TPBIHIBIIBI a0’ €KThIYHACII
iricTapbI3My. s anparoyki naasiBbIX, apXiyHbIX, STHArpadiuHbIX 1 PaabKIOPHBIX MaTIPhIsIAY
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BBIKapBICTOYBAITICS METaJIbl MapayHallbHara i CTPyKTypHa-(yHKIbISIHAbHAra aHamtizay. basy
JlacieaBaHHs CKIIAJIAIONb YJIACHBIS MAJISBBIT MaT3PBLUIBL ayTapa, a Takcama 3aIlichl 1HIIBIX
HaBykoynay J[3spkayHara HaBykoBara [DHTpA aXOBbI KYJIBTYPHAH CIIaaubIHbI a1 TIXHATCHHBIX
karactpod, 3poOJeHBIsI Maa4ac KOMIUIEKCHBIX TiCTOpPBIKA-3THATPA(iYHBIX 3KCICIBIIbIA Ha
TapbITopsli [Taneccst. HapoaHbis criocaObl aXOBbI A3I1ISII a1 XBapoO 1 cMepIli ObUTI HaKipaBaHbI
Ha ,,[1aJIMaH’” CMepIli 3 JanaMorail MaridyHbIX peiTyanay. bosbacip 3 ix 3Bs3aHbI 3 BbIOapam
XPOCHBIX 0aIbKOY, iIMeM A3IISL, IMITALBISH KYIUT-MIPOJaXy A3, epaHocaM HeMayJIsil
npa3 aKHoO, TaXaBaHHEM 3 KaJIbICKaii 1 I 1.

KarouaBbisi ¢10BBI: 1311151, CMepIlb, XPOCHBIS OallbKi, aKHO, KaJibicka, [lanecce

olesie, almost by the middle of the 20" century, had preserved a significant layer

of its archaic traditions, and in particular, family and calendar rituals. Using

the illustrations of magic ways to protect a child from premature death, I will
analyse their varieties and territorial distribution. For a person in a traditional society,
the main aim of creating a new family was to continue his kind, that is, to give birth
to a significant number of descendants. Childlessness or death of little children was
considered a tragedy not only for particular members but for the whole family, because
‘AnmHO 3i1 — HE A3iMs, aBa I3IIi — may A3ins, Tpel asimsni — m3inst’!, ‘Jle eminerr
— 10 Xaii oMy Oyse i koner’?, ‘Biada bez dzieci, biada i z dzie¢mi’? say folk proverbs
of Poleshuks.

It was quite difficult for those families who did not have children to run a practically
subsistence farming, so many rites in maternity, wedding and funeral rituals were
aimed at successful procreation.

The questions of magic ways to protect a child from premature death were also
covered in the works of Belarusian, Polish and Ukrainian scientists, in the context of
research on the rites of the human life cycle, in particular: O. Kolberg, Natalia Gavriluk,
N. Gavriluk, E. Boryak, T. Volodina, T. Varfalameeva, I. Makhovskaya, and others.

The aim of this article is to study the main magic methods of fighting early child
mortality and determine their breadth of use in the territory of Polesie.

Reconstruction of Poleshuk's ideas about actions that should have prevented
premature child mortality is impossible without a briefanalysis of its causes. Researchers
of folk culture at the beginning of the 20" century drew attention to the fact that child
mortality directly depended on the socio-economic situation of the peasants (lack of
medical care, illness, difficult economic situation, etc.). Nevertheless, by the mid-20™
century, the reasons that had magical connotations were more relevant for the local
population: meeting of godparents carrying a child for baptism or a wedding procession

' One child is not a child, two children are half a child, three children are a child.
2 When there is a single baby, then let it be the end.

3 Trouble without children, and trouble with children.
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with a funeral one the choice of the pregnant woman as godmother; the simultaneous
baptism of several children in the Church; a midwife, if the first child, which she
helped to be born, died, etc. But the main reason, in most cases, was considered to
be the ‘payment’ of children for the sins of their grandfathers, great-grandfathers,
or curses: ‘barbku Take 3poOuiH, MO AiTH MPYTh. Jlech SKych Oiy 3pOOHIIN KOMYCh.
To nmitn MpyTh 3a rpixu Oarpki’* (Materials—11, 2016, pp. 3). The most serious
was considered ‘women's’ sins: termination or prevention of pregnancy, as well as
infanticide (Kabakova, 2013, p. 174). By performing such actions, a woman disrupted
the natural course of history and interfered with the sacred sphere of the universe,
in which everything obeys the formula (seed-life-seed). Therefore, the atonement for
such actions fell on the shoulders of the next few generations.

The traditional vision was followed by the Poleshchuks not only in determining
the causes, but also in the ways of the elimination of the consequences, choosing
appropriate methods of influence (prayers, quitrents, or ritual and magical actions).
They were also guided by the principle that it was better to prevent a threat than to
overcome its consequences. Therefore, from birth, a person's life was filled with
actions of a magic nature, aimed at predicting and programming its fertility.

They began to think about the successful continuation of the family from
the wedding day. The guests, presenting gifts to the newlyweds, with their wishes
projected their fertility: ‘/lapyro cuHOXaTh, 1100 KOCHIIM HE JOKOCHIIH, Jia IO POKY Ha
ponuHHu npocuin’ or ‘Jlapyro copoky, o0 Manu xJjonmna 1o poky’® (Materials—13,
2016, p. 12); ‘IlepaniBato BaM yliacHbI KaHarelb, Kad J1a rofgy ObIY ChIH, K MeHb’’ Or
‘TlepamiBaro BaM cTakaH Mez3i, Kab Obuti a3eri, sk Maazsensi’® (Novak, 2011, p. 101);
‘Zycze wigc Wam szczescia wiele, Stadka dzieci, mrowia wnukow’?, ‘Za ten bohaterski
czyn, niechaj pierwszy bedzie syn’!* (http://www.jakacards.pl/do_pobrania/, 2012).
Such wishes can still be heard at modern Poleshchuk weddings.

For the same purpose, in Kiev, Chernigov and Gomel regions, on the third day of
the wedding, millet or buckwheat porridge was cooked, which in Ukrainian Polesie
was bought out by the bride's godfather, and in Belarusian Polesie — by one of the
groom's brothers. In the end, they broke the pot, and the porridge was divided among
the guests. These actions produced a meaning and were associated with the magic of
procreation (Novak, 2011, p. 10, 210).

Parents did something [wrong], so children are dying. Somewhere they caused some trouble to
someone. So, children died for the sins of their parents.

‘Give you the hayfield for you mow and couldn't stop to mow and in a year invite us for the birth
of a child’.

‘Give you a magpie that a boy will be born in a year’.

‘I drink and bring you my own hemp that within a year you have a son like a tree stump’.

‘I drink and bring you a glass of copper so that you have children like bears’.

‘I wish you a lot of happiness, a herd of children, and many grandchildren’.

19 “For this heroic deed, let the son be the first’.

e =N
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Mornoza mepiior Habupana Kamrn y ¢apTyX i o0ciBaia Hero JABip, ropol, Xyaooy. [lotim mo
rpynouri pozaaBanu roctsiM. Leit 0Opsia OyB MOKIMKAHUN CIPHSATH POMIOYOCTI, SIK YCHOTO

110 € B TOCIOIAPCTBI TakK i camoi Momnozoi Ta ii rocreii!! (Borisenko, 1988, p. 82).

Such verbal formulas-wishes and actions were somehow connected with the magic
of fertility and aimed at programming successful motherhood.

It was the midwife who was first considered responsible for the fate and life of the child.
In a dangerous moment of transition of a child into this world (birth), it was a good sign, ‘to
hail’ the child: to call the boy by the name of the father (with the addition of «ry»: ‘TaBpuno—
ry, 51 Tebe ryKaro, ofizBucs boxxumu Tpyaamu’'?), and to call the girl by the mother's name.
The method of using hails caused the effect of effective hailing (Borak, 2009, p. 145).

According to popular beliefs, the child's name had a special meaning. Everywhere in
Polesie it was believed that if in the family children ‘are not bred’ (die), the next baby should
be named after the parents or after Adam and Eve — the first progenitors, or the name of
arelative who had lived a long life, then the child will definitely live (Kolberg, 1890, p. 177).

No less important was the midwife's manipulation of the placenta, umbilical cord,
and water after the baby's first bath. Their disposal had to take place in compliance with
certain rules regarding the place and method of burial. Because any inaccuracies could
lead to the death of all the children that this woman would give birth to: ‘ba6i x migars
TPBIXOM 3aKOIBAIlb TMACIE YHI3 MyMaBiHao, JyMarodbl, ITO TITHIM SHBI 3A3SHCHAID
3ab0icTBa Oyay4bIX O3AICH, SKis HapadOHbI IITO# xaHubiHe’ ' (Serzputouski, 2017,
p. 136); °...odeszte tozysko, t.z. miejsce, zakopuje babka w ziemie¢, pod chyzem
domu, w sieni, lub komorze, sznurkiem do géry. Gdyby je porzucila, nie bytoby to ze
zdrowiem matki, gdyby za$ je zakopata sznurkiem na dol, potoznica stracitaby 'swa
ptodnos¢’* (Biegeleisen, 1927, p. 62). Therefore, ‘Baba’ (midwife) clearly adhered to all
the requirements during this process:

Micue 6a0yiika 3akoryBaia MMyl POAKYUM JSPEBOM. SIKIIIO My POMIOYMM TO AUTHHA Oyie
pOCTH, a SIKIIO Myl TAKUM, JIO30F0 YH 10 TO — HE. MeHi 6alyiika ka3ana: « 51 3akomnaia TBo€ei

Harawku micue myz si6myHpky»'® (Materials—10, 2016, p. 11).

' “The bride was the first to take porridge in an apron and sow it in the yard, garden, cattle. Then
porridge was distributed by the handful to the guests. This rite was intended to promote fertility as
well as everything that is on the farm, as well as the newlyweds themselves and their guests’.
‘Havrylo-hu, I’m calling you, respond, God willing’.

‘Midwives consider it a sin to bury the placenta with the umbilical cord down, thinking that by
doing so they will commit the murder of future children who are destined for this woman’.

4 “The doula buries the departed placenta, a place, in the ground, under the house in the hall or
chamber, with the umbilical cord up. If she threw it away, the mother would not have health, and
if she buried it with the umbilical cord down, the woman in childbirth would lose her fertility’.
‘Grandmother would bury the placenta under a fruitful tree. When under a fruitful tree, then the
baby would grow, but when under an osier or a similar kind of that tree — then it would not. My
grandmother told me: ‘I buried your Natasha's placenta under the apple tree’.

Belarusian Studies 14/2020



108 Olena Kondratiuk

When the hole was dug in, the midwife said: ‘I1lo6 yce poauso i mopoauis imie
niteit Bpomuia’'® (Malinka, 1898, p. 263). For the same purpose, the midwife was
pouring out water after the first bath of the baby *nwa myn nepeBo mionose, mob it
romyBanuca, pociu’’ (Materials—9, 2016, p. 4).

All these strategies were aimed at providing the child with a long and happy life.
In the case when children continued to die in the family or the next desired pregnancy
did not occur, ‘Baba’ performed non-standard actions with the placenta and the earth that
covered it: in particular, they searched for the place where the placenta was buried, and
moved the earth in it: “12 rox He GyIto IiTEH, TO BUPI3aIIK 3eMJIIO, IEPEBEPHYIIH MeCTO '8,
According to the second version, when babies died, the ground from the place where
the placenta was buried was scattered in the garden — ‘mo6 aiTu pociu Tak, Sk TpaBa Ha
ropomi’ . If this did not help, at the birth of the next child, the midwife, along with the
placenta, buried a live rooster and a chicken, or two rag dolls — a boy and a girl — such
‘sacrifices’ were intended to ensure the normal growth of the child (Borak, 2009, p. 171).

With the same motivation, they performed specific ritual actions in the context of
the funeral rite. During the burial, together with the deceased child, the parents put
certain items in the coffin, which were supposed to prevent further deaths of children
in the family: ‘y rpo0 e Jiexana TUTHHA KJTaJdd 3aMKa 3aKPUTOTO Ta KJIFOUi, 100 3a
€TOI0 TUTHUHOIO 3aMKHYTb, 1100 He BMupan >’ (Materials—6, 2015, p. 18).

Also, in the context of the funeral rite, in Central and Western Ukrainian Polesie
and further on in the territory of modern Poland, the custom to take out of the house
or even to bury the frames, railings or even cradle in a child’s grave is recorded. The
last time this custom was observed in the 60—70s of the 20* century (Falkowski, 1933,
p- 3-5; Nagornik, 2011, p. 107; Tolstaa, 2004, p. 562). In the village of Serkhov of
Manevichi district in Volyn region there is a record of this tradition:

3 JIONBKOIO TUTHHKY PAa30M 3aKOIYBaJIM HA MOTWIIMIAX. A IPYTYIO LIYKalOTh, JIIOJIBKY. A K y
KOTO JIITH POJISITCa, 1a He BMUPAIOTh TO B THX MO3MYAIOT JIIONIBKY. [T0KHM 3HOB HOBYIO 3pO0OJIAT.

A TyI0 OTIAIOTh Ha3ajl, 1100 BKe Jith Oitbin He BMupasm’! (Materials—12, 2016, p. 21).

In both cases, the purpose of the ritual was to break the chain of children's deaths.
In addition, it was generally forbidden for a mother to go to the cemetery after her dead
firstborn.

‘May everything give birth, and may the new mother give birth to more children’.

‘Poured under a fruit tree so that children could be feed and grow’.

‘There were no children for 12 years, so they cut the ground, turned the place upside down’.

19 “So that the children would grow like grass in the garden’.

20 <A closed lock and keys were placed in the coffin where the baby lay to lock it down so that [other
babies] would not die’.

‘Together with the cradle, the baby used to be buried in the cemetery. And [parents] would look
for another cradle. And they would borrow a cradle from those who have children who did not die.
Until a new one is made. And that one is given back so that the children no longer die’.

21
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All these actions came down to one thing, by any means to avert death: to make
a ‘sacrifice’ to it, to deceive by substituting an ‘unhappy’ thing for a “happy’ one. The
same principle of substitution is observed in the custom of ‘selling’ the child to other
parents, in cases where the father or mother was considered a source of misfortune:

Sk miTH MpYTh: OZIHE TOMpe, Ipyre, To ToAi Tpeba mobd MaTH pinHa ApyroH, y sikoi i m’sTh
YPOIUIIOCs 1 BCi JKUBI, Tpeba o0 Tif cBOr AUTHHY Mpojaia. Ta 1o 1athk, TaM sIKiCh KOTICHKH,

xJ1iba ToKe, MOXe TaM Iiie Ky XycTuHouky>? (Materials—5, 2015, p. 23).

And those children knew, ‘mo Te ixHi 6arbku. BoHU ToNOBHI, a MU BKe APYTi
OarbKu, a BoHH poaHi. KaxxyTs — 6arbky, matn’> (Materials—6, 2015, p. 31). According
to people tradition, it was not necessary to change so-called ‘purchased’ parents, since
this could lead to misfortune:

Tam oxna y Hac 3 Binopycii, kynuna aiBouky 3 [leneru, B cem’e aireif He Oyino. Tam ogna
JKOHKa KyInuia i — xuBa. A apyra pojinaca, a HiXTo He KynuB ii, To BMepna® (Materials—7,
2015, p. 11).

Sometimes, the locus of the house was considered unlucky. In this case, the woman
gave birth to a child in neighbors’ house or in the house where ‘children are fed’:

B Hac OyB Takuii BUIaI0K, 10 JKiHKA MaJia OIHO — BMEPIIO, APYyre — BMEPIIO, 1 BOHA MoiXaia
JI0 BOPOXKUIIIB, 1 BOHH Ti CKa3aliu, OO BOHA HE POJIHIIA B CBOTH Xari, a WIIIIa IO Ty>KOi XaTH

pomuty i moyanu rogysarucs aitu® (Ganus, 2015, p. 96).

It was believed that this way death would not know about the new baby.

Manipulations with children's clothing were quite common in Polesie. From
hanging the child's torn clothing (diapers or shirts) on roadside crosses (Rulikowski,
1879, p. 57), to purchasing clothes for the new baby by strangers: ‘Moeii nauri na roay
ero [husband’s — O. K.] cectpa anpoxy mokymana’? (Materials—6, 2015, p. 14).

22 “When babies die: one dies, the other, then the mother need to find another woman who has perhaps

five children and all are alive, to sell her child to her. And she needs to be given something, some
pennies, bread too, maybe a handkerchief”.

‘That those are their parents. They are the main ones, and we are the second parents, but they are
relatives. They would say — father, mother’.

‘There was one [lady] from Belarus, she bought a girl from Deleta, there were no children in the
family. So, one woman bought her — she is alive. And the second girl was born, but no one bought
her, so she died’.

‘We had a case when a woman had the first baby — it died, the second one — died, so she went to
the fortune-tellers, and they told her that she should not give birth in her house but should go to
someone else’s house to give birth there, and [since then] children were nursed [stayed alive]’.

%6 “His [husband’s — O. K.] sister bought clothes for my daughter until she was one year old.

23

25
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But most often Poleshuks changed godparents. After all, according to popular
belief, after performing the rite of baptism, a special connection was established
between them and the child. What is said in folk songs: ‘Uu HeriacHa Bpoauacs, /
Yu 3ma gonst cyauinacs, / Uu taki kymu Opamu — / Ilacts—moni He Bramgamm’’. It was
believed that godparents could become a guarantee of both a long and happy life for
their godchildren and a quick death.

OHO B MO€T )XIHKH POISTECS IiTh. Bu XpucTrTe 3 KMM TO, 6ax, momep:ina autuHa. Hapoguinacsk
Jpyra — OI’ITh XK€ ) BU XpUCTHUTE 1 Ipyra nomepia. Hy tax morosopumu [parents — O. K.],
nasaiire nominsiem [godparents — O. K.], a Moxe BiJ [[bOTO, MOX€ BOHH SIKi€ TpirrHue>
(Materials—4, 2015, p. 18).

The change of the godparents with such motivation was known not only in Polesie,
but also widely used by other Slavic nations (Gavrilik, 1981, pp. 118-120; Tolstaa,
2004, pp. 290-291; Tradycyjnad mastackad, 2012, p. 442).

There are several options for the changing of godparents in the researched area.
It all depended on what criteria they were looking for in the ‘new’ godparents, such
as those who would help the family attract the favour of fate: age, social or property
status, blood relationship, and so on.

The most common was the motif of the so-called ‘met godparents’ (met, sent by
God, the first ones they see, found or godparents from the road) — occasional people
given by God (fate), whom the parents ‘met’ on the planned day. Their appearance
made changes in the usual, traditional course of time and thus caused a change in the
fate unfavourably disposed to the family (Tolstad, 2010, p. 290). Therefore, the first
advice to such parents was: ‘Don't take [godparents — O. K.] from home, but take who
you meet” (Materials—14, 2016, p. 7); ‘Ctp3uHyto Kymy Opaii: ByHa3emI Ha BYJIIILY,
Karo CTPATINI — CTapyro, Manyio — yxd 0sapyus 3a kymy’ > (Tradycyjnad mastackad,
2012, p. 442).

Several varicties of this custom have been recorded in Polesie. Most often, for
the next child, both the godmother and the godfather were changed. However, there
were various forms of manifestation of this custom, which differed in certain structural
elements. In the first case, only a person of the same sex as the deceased children was
replaced with the first person they met:

27 “Whether the unfortunate girl was born, / Whether the evil destiny was predestined, / Whether
such godparents were taken —/ But fortunate destiny was not divine’.

2 “My wife would give birth to children. You baptize one with someone, boom, the baby is dead.
The second baby is born — again you baptize [it], and the second one dies. Well, [parents — O. K.]
would have a chat, let’s change [godparents. — O. K.], maybe that’s the reason, maybe they are
some sinners’.

¥ “An encountered godmother used to be taken: you should go outside, and whoever you meet — the
old one, the little one — you should take her as a godmother’.
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B Moei marepu Oyno MITHPH XJIOMYMKH BPOJHMJIMCH 1 HE TOAYBaINCh, a AUBYATH s Oyna i
MeHIIa Oyina — My rogyBaiuca. To Bxke MaTepy CTaiu pasté. TH Hau 1o Kopo3i, IK Maem 10
XpecTa IUTHHY HECTH, 1 KOTO CTPIHEeII i3 YOJIOBIKiB, Horo i Oepu. A Kymy He [He MiHsDH. — O.
K.], 60 xsomu x BmMupanu® (Materials—8, 2016, p. 22).

In the other, the met godparents were searched for even before the birth of a child:

STk x0muTh GepeMeHa, He ChOTOJTHI, 3aBTPa BPOAUTh. A MU KPOCHA TKAIIH, OT TAKHI TaM I{iIOK
oTIajae OT KPoceH. Bike MOTHKar0, LIMOK aJa€ Ha 3eMII0, TO TPe BUOIITH, SIKIIO AITH HE
TOIyIOTCa, Ha ABIp, 1 KOTO MOOAYHII — YU MOJIOZIOTO, YK CTAPOro, i BKE TOrO 3a Kyma B3sITH.
Boxe Tomi aitu roxyothea’! (Materials—10, 2016, p. 18);

Kaui BoT 4 paasina nepsa i maMepio, Jak yxd KyMy eTy He Oapy1b. Surds sk 0apsMeHHa
[¥3 apyrim nm3iném], igynp ma ByIilbl — i Karo CTpAMilb: sK crapyio — 3a 0aly 0spo, a
Mmananyio — 3a kymy*? (Varfalameeva, 2017, p. 4).

The choice of ‘met’ godparents was widely known in Poland, where in parallel
they could invite poor people from under the Church (Biegeleisen, 1927, p. 126).

Another way to win over an unfavourable fate and ‘cheat’ death was the presence
of several children at the sacrament of baptism, one of whom was to become the
recipient of the other: ‘...miTH Tpe XpecTUTH, a BOHM B Bac He TOAYyOIA, TO OepyTh i
XJIOIIIA, 1 AiBYKMHY, 1a i BOHH XpecTsiTh. I1106 mitn xpectuan’*® (Materials—1, 2010, p.
16). Even better if they were related to each other as brother and sister: ‘fIk miTer HY
rojyoiia, 6pani kymami 6para i csictpy, mob OyB Opar 3 piJHIOK CACTPOIO 3a Kymd >
(Varfalameeva, 2017, p. 54). Aside from the brother and sister, they also took an old
man and old woman (Stolberg, 1887, p. 175). They were guided by the principle of
neglecting the usual performance of the rite, which was also supposed to help deceive
death.

‘My mother had four boys born but they were not nursed (did not survive), and the girls — me
and my younger sister — we were nursed. Then they began to advise my mother: when it is time
to carry the child to the cross [to baptize], go along the road, and whoever you meet from among
men, take him. But not the godmother [did not change her. — O. K.] because the boys were dying’.
‘When [the wife] was pregnant and was about to give birth any day. And we were weaving on
a handloom, and such a stick fell off the loom. I was already finishing weaving, the stick fell to the
ground. So, if the children are not nursed, you should run outside, and whoever you see — young
or old, you take him as a godfather. Only then the children are nursed [stay alive]’.

32 “When I gave birth to the first child, and the baby died, the same godmother was no longer taken.
While still pregnant [with the second child], I walked down the street and whoever I met, I took:
an old woman — as a midwife, and a young woman — as a godmother’.

‘...you have to baptize babies, and they are not nursed [do not survive], then you take a boy and
a girl, and they baptize. So, children have to baptize’.

‘When children were not nursed [did not survive], [parents] would take a brother and sister as
godparents, in order to have siblings as godparents’.
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Having found the ‘right’ godparents, who finally broke the chain of child mortality

and brought happiness to the family, Poleshuks listened to the warning not to change
them in future:

Slkmo tak OyBae, IO IITH HE TOAYIOTHCS... TaK JIOAU 1yTh JOPOIOIO 1 CTPIYarOTh KyMiB...
SIkuro Tv Horo B3siia i B TeO€ IIe POAITHCS JITH, TO BChO, TH HE TIOBHHHA HOTro MiHATH. Tn
MOBHHHA OI’sATh Horo Oparu [as a godfather. — O. K.J** (Materials—2, 2012, p. 9);

Moit Gatbko OyB Takuii TIOXHIA, HIXTO HOro 3a KyMu He OpaB. A Oyna B OaThka cecTpa Ta
BpoAMIIacs UTHHKA [ B3sIa BOHA ioro 3a kyma. — O. K.]... Jla if Ta quTrHKa sxuBe. A Bpoauacs
JpyTa, B3sUIH APYT1 KyMH — BMEpJIa, BPOIIIIACS TPETs, B3SUIH JIPYTi KyMH — BMEpJIa, BPOIMIIAcs
yerBepra. Ta 6a0ka, 110 MmyTH 3aB’ s13yBasa, Kaxe, Oepu Ti cami Kymu! Hy Bike 3HOB MOTO OaThKa
i Ty camyo kymy. | crana ta aiBunna sxuti’® (Materials—135, 2016, p. 43).

‘I s yepIx acranmpHIX a3smei maip xpocua’®’ (Varfalameeva, 2017, p. 55). For

Poleshuks, the question of the correct choice of godparents was especially significant,
because according to popular beliefs, the future fate of the child, and sometimes life,
depended on it.

Less well-known in Eastern Polesie and more common in Western Ukrainian,

Belarusian and Polish Polesie was the custom that the godmother, who was a godmother
in a family where children were ‘not bred’ passed them through the window:

TyTty agHol y Hac He TaiaBaics, mamipasna. To, st Ik XpbICCIIiia, JbIK TepeiaBaa I3s1ei mpas
BaKHO. .. 5K TIpa3 akHO, TO Oyayib. I 51 ix Ba ycé caé ykpydsana — y msui€HKi, aasssuia. ..
(Varfalameeva, 2017, p. 55);

Or 5K 0/THO, JIpyTe, TPeTe HapoauLia it BMupae. TyT BOHH OepyThb uepe3 OKHO HepeiaBatoTh 10
xpecra, o6 roxysamuca® (Materials, 2010, p. 13).

The motivation for such actions was one — to change the usual circumstances in

order to break the chain of child mortality: ‘...He kpo3b ABEpi, a KPO3b OKHO MOABAIIH,

35

‘If it happens that children are not nursed... then people go along the road and meet godparents...
If you take him [as a godfather] and you have more children, that’s it, you should not change him.
You have to take him again’.

‘My father was so bad (sick), no one took him as a godfather. But my father had a sister, and she gave
birth to a child [and she took him as a godfather. — O. K.]... And that baby lived. And the second [baby]
was born, they took other godparents — [the baby] died; the third [baby] was born, they took other
godparents — [the baby] died, then the fourth [baby] was born. And the old woman who tied cords said:
take the same godparents! Well, again, my father and the same godmother. And that girl survived’.
‘And I am the godmother of all the other children.’

‘Here, one of us had [babies who] were not nursed, they died. So, when I baptized, I passed the
babies through the window... if through the window, then they will live. And I wrapped them in all
my things — in swaddling clothes, blankets...’

‘One child, two, and three children are born and die. So, they take the child and pass through the
window to the baptism so that the children grow up.’
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1106 uepes aeepi He i [do not die in infancy — O. K.]’*° (Materials—3, 2013, p. 17);
‘dzieci wymieraty, gdy je wynoszono drzwiami do chrztu, wybrano wigc droge przez
okno’# (Biegeleisen, 1927, p. 214).

Exploring birthing rites E. Boryak, notes that the window is especially important
in the early infant's life when the door to the world is almost closed; this closing is
compensated by the window — it is both a means of contemplation and control and,
at the same time, - unregulated entrance into another world (Bordk, 2009, p. 253).
Poleshuks believed that through the window there was contact of a person with the
other world, ancestors, God. So, passing the baby through the window is creating
a new road, respectively a concealment of the fact of the child's birth.

For the Ukrainian-Belarusian-Polish border area, the most common method of the
struggle with premature infant mortality was to change the godparents based on various
characteristics: age, gender, blood relationship, etc. Other methods: manipulations
with the ‘place’, the umbilical cord, water after the first bath; burial of the frame,
railing or cradle; passing the child through the window; and ‘purchasing’ the child had
a more local character. However, all magic ways to protect a child from premature
death involved deceiving death by performing rites different from the previous ones
performed with the previously deceased child.

Translated into English by Marharyta Svirydava and Esplanada Language Solutions

List of sources

State Scientific Centre of Cultural Heritage Protection from Technogenic Catastrophes
(Ukraine).

Materials recorded in the village of Kuhcha, Zarichnensky district of the Rovno region
F.Zarichne — (VII-VIII) — 2010, st. un. (storage unit) N. Leshchenko, AF—D6. [Marepuauisi,
3anucanHble B ¢. Kyxue 3apuunenckoro p-Ha Posenckoil 06m1. @. 3apuune — (VII-VIII) —
2010, Ex. xp. H. Jlemenko, AD-J16].

Materials—1, recorded in the village of Kukhotskaya Volya, Zarichnensky district of the Rovno
region F. Zarichne — (VII-VIII) — 2010, st. un. N. Leshchenko, AF-D7. [Marepuanbi—1,
3anucaHHble B ¢. Kyxorckas Boins 3apuuneHckoro p-Ha PoBeHckoit 06n. @. 3apuune —
(VII-VII) - 2010, Ex. xp. H. Jlemenko, AO-/17].

Materials—2, recorded in the village of Rechitsa, Ratnovsky, district of Volyn region F. Kamen-
Kashirsky — (VII-VIII) — 2012, st. un. N. Leshchenko, AF-D13. [Marepuanbi—2,

40 “Iwe] passed [babies] not through the door, but through the window, so that they do not pass
through the door.’

4 ‘Babies died when they were brought out by the door to baptism, so a way was chosen through the
window.’
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3anucaHHble B ¢. Peunna PatHoBckoro p-una BonbiHckoil 061, @. Kamens-Kamupekuii —
(VII-VIII) — 2012, En. xp. H. Jlemenko, AO-/113].

Materials—3, recorded in the village of Belchaki, Bereznivsky district of the Rovno region
F. Berezne — (VII-VIII) — 2013, st. un. O. Kondratyuk, AF-D12. [Marepuanbi—3,
3anucaHHbIe B ¢. benbuaku bepesnupckoro p-Ha PoBenckoit 00m. @. bepesne — (VII-VIII)
—2013, En. xp. O. Kongpariox, AO-J[12].
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F. Lyubeshov — (VII-VIII) — 2015, st. un. O. Kondratyuk, AF-D14. [Marepuanbsi—4,
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VIII) - 2015, Exn. xp. O. Kongpariok, AO-/[14].
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Materials—6, recorded in the village of Zhovtnevo, Popelnyansky district, Zhytomyr region from
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— (VIII-IX) — 2015, st. un. O. Kondratyuk, AF-D5. [Marepnais—6, 3aIicaHHbIe B C.
XKosrHeBe [lomenpHIHCKOTO p-Ha JKUTOMHPCKOH OOJ. OT TepecesieHIeB M3 C. 3apeduka
Jlyruackoro p-na XKutomwmpckoit 061. @. bpycunos — (VII-IX) — 2015, Ex. xp. O.
Konnparrox, AO-15].

Materials—7, recorded in the village of Pylyponka, Brusilovsky district, Zhytomyr region from the
migrants from Chervonosilka village, Ovrutsky district, Zhytomyr region. F. Brusilov — (VIII—-
IX) — 2015, st. un. O. Kondratyuk, AF-D6. [Marepuainbl—7, 3anucanubie B ¢. [Tununonka
Bpycunosckoro p-Ha JKuromupckoii 0011, oT nepecernenies U3 c. YepoHocuika OBpyLKOTro
p-Ha XKurtomupckoii 0611, @. bpycunos — (VII-IX) — 2015, Ex. xp. O. Konnpatiok, AO-J16].

Materials—8, recorded in the village of Troyanovka, Manevitsky district, Volyn region.
F. Manevichi — (VII-VIII) — 2016, st. un. O. Kondratyuk, AF-D2. [Marepuanbi—8,
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Materials—9, recorded in the village of Gradysk, Manevitsky district, Volyn region. Manevichi
— (VII-VII) — 2016, st. un. O. Kondratyuk, AF-D3. [Marepuansi—9, 3anucaHHble B C.
I'panpicbk ManeBuikoro p-Ha BombiHckoit 061, Manesunun — (VII-VII) — 2016, Ex. xp.
O. Konpgpariok, AO-J(3].

Materials—10, recorded in the village of Lishnovka, Manevitsky district, Volyn region. F. Manevichi
— (VII-VIII) — 2016, st. un. O. Kondratyuk, AF-D4. [Marepuasnbi—10, 3amiucaHHbie B C.
JIumroBka ManeBuikoro p-Ha Bomnbiackoit 0611, @. Manesuuun — (VII-VIII) — 2016, En. xp.
O. Konnpatiok, ADO—/14].

Materials—11, recorded in the village of Stary Chortoryisk, Manevitsky district, Volyn region.
F. Manevichi — (VII-VIII) — 2016, st. un. O. Kondratyuk, AF-DS5. [Marepuanbi—11,
3anucanHble B ¢. Crapslil Hopropsliick ManeBuukoro p-Ha Bosbiackoit 061 @. ManeBuun
— (VII-VIID) — 2016, Ex. xp. O. Kongpariok, AO-/15].
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Materials—12, recorded in the village of Serkhov, Manevitsky district, Volyn region. F. Manevichi
— (VII-VII) — 2016, st. un. O. Kondratyuk, AF-D8. [Marepuansr—12, 3amicanHsIe B C.
CepxoB ManeBuukoro p-Ha Bonbrckoit 061, @. Manesuun — (VII-VIII) — 2016, Ex. xp.
O. Kongpatrok, AD-]18].

Materials—13, recorded in the village of Telchi, Manevitsky district, Volyn region. F. Manevichi
— (VII-VIII) — 2016, st. un. O. Kondratyuk, AF—D9. [Marepuansi—13, 3anucaHHbIC B C.
Tenpun Manesuikoro p-ua Bonbiackoit o0, @. Manesuuu — (VII-VIII) — 2016, Ex. xp.
O. Kongpariok, AO-J19].

Materials—14, recorded in the village of Karasyn, Manevitsky district, Volyn region. F. Manevichi
— (VII-VIII) — 2016, st. un. O. Kondratyuk, AF-D10. [Marepuansi—14, 3anucaHHbIe B C.
Kapacein ManeButikoro p-xa BosbiHckoit 001, @. Manesuun — (VII-VIII) — 2016, Ex. xp.
0. Kongpatrox, AD-/]10]

[Materials—15, recorded in the village of Godomichi, Manevitsky district, Volyn region.
F. Manevichi — (VII-VIII) — 2016, st. un. O. Kondratyuk, AF-D13. [Marepuainsi—15,
3anucaHHble B ¢. [ogomuun ManeBuikoro p-Ha BonsiHckoit 001, @. Manesuuun — (VII-
VIII) — 2016, Ex. xp. O. Kongpariok, AO-/{13].

Zyczenia $lubne. (2012). Taken from: http://www.jakacards.pl/do_pobrania/
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