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aHeniticbkux napramenmapiie ma ynpasiincokoi oiopoxpamii. IIpoananizosano Ho8y mMexuiky 00CHIONCeHHs,
3anponoHO8aHY OPUMANHCLKUMU ICIOPUKAMU 0TI BUBYEHHS COYIANbHUX ACNEKMI8 NPOYeCy 0epiCcasHO20 YNPAGLIHHSA
Anenii nepwoi nonosunu XV cmoaimmsa ma eusnaueno Haykogy YiHHICMb OKpemMux memoois, 30Kpema
bioepaghiunozo memody (npoconoepaghii), ons icmopuunux docniodicens. [pocmediceno nepebic HayKoeux OUCKYCill,
WO PO320PHYAUCA 8 OPUMAHCHKIU icmopiozpaii 3 npueody KOMNIEKCHO20 BUKOPUCAHHA HOB0I MemoOuKu
00CniddiceHHs ma UAGNEHHA i ModtCIUBOCmel 01 00’ EKMUBHO20 NI3HAHHA MUHYN020. ABMOp nokaszye, wo
00CTIOHUYBKE RPULLOMU OPUMAHCLKUX ICMOPUKIE 00380AUIU NOOAMU HOBI iRmepnpemayii xapaxmepy noaimuyHux
npoyecie 6 Anenii 6 nepwiii nonosuni XVII cmonimms.
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MYKOLA SUMTSOV’'S RESEARCH
OF BREAD AND GRAIN SYMBOLISM
IN THE FAMILY RITUALS
OF UKRAINIANS

The young Ukrainian science of ethnology is going out on its thorny path of self-knowledge and self-research
with great difficulties. The crisis of transition period, the crisis of social, ideological, value creeds leave their
imprint on processes of scientific work and creative search. However, as the historical experience shows, a truth
that was ascertained in hard times stands the test of time and does not even lose its scientific authority, but, on the
contrary, strikes by its greatness and courage. That's the very description of Mykola Sumtsov’s scientific heritage
who was a researcher of encyclopedic knowledge, with a large-scale view on issues, whose contribution to the
development of the Ukrainian ethnology can scarcely be overestimated.

Symbolism of bread and grain in the Ukrainian festivals and ritual s of family cycle has been already investigated®.
The objective of the article is to show Mykola Sumtsov’s considerations of that issue as he was the first to raise
this scientific problem; to elucidate his thoughts, ideas and to compare them with other researchers hypotheses
including the contemporary ones.

Questions on symbolic functions of cereal foods, forms of usage of ritual bread in the family rituals and
calendar festivals, ritual poetry occupy a prominent place among Sumtsov’s interests. He devoted the separate
work to the issue and he obtained a Doctor of Philosophy degree for it2. Partially the researcher touched this
problem in some of his other searches®. Writing the book “Bread in Rituals and Songs’ (Khleb v obriadakh i
pesniakhh) he worked up alot of scientific literature. But it was dealt up mostly with general historical questions:
the beginning of agriculture on the Slavic lands, problems of the Slavic primitive and ancient history, folk outlook,
festivalsand customs etc. M eanwhile there was no research that could sum up alot of information about ritual use
of bread at that time. Even later the researchers raised either separate questions* or simply described ritual bread
and various cases of its usage without deep scientific analysis®. Recently several works have been published, the
majority of them are articles and their authors investigate different aspects of ritual usage of grain and cereal food
in the Ukrainian festivals and rituals both of annual calendar cycle and family one®.

M.Sumtsov put forward very weighty arguments that among the Slavic peoples the Ukrainians were marked
out in the first place because in their wedding cel ebrations the features of pouring with grain had been preserved
completely at the end of 19" century. There was a very interesting custom described by P.Chubynsky, it was held
before a bridegroom was going to his bride and was performed as follows: a bench was put in the yard, on it there
was a dough-trough covered with aclean towel. On the dough-trough bread and salt were put. Beside the bench
there was a bucket of water and a jug. A bridegroom with his boyars (bridesmen) were standing facing the
bread. A bridegroom’s mother went out of the house, she was wearing aturned out sheepskin coat and ahat. In the
hem of her skirt she was carrying oats, nuts, sunflower and pumpkin seeds, coins, she had been saving all these
things since the birth of her son. The bridesman gave arake or a pitchfork to the mother and she mounted it like
a horse. The bridesman took the pitchfork and led it round the dough-trough, a boyar hurried “the horse” from
behind. At that moment mother was scattering oats. Making three circles, the bridesman led “the horse” to the
bucket. The bridegroom imitated watering a horse by ladling out and pouring some water on the end of pitchfork.

110 © Olesia Mandebura



BHIIYCK M 14

Drawing some water in the jug again the bridegroom passed it to a boyar who tried to throw the jug over his head
and break it completely. After that boyars broke the pitchfork (or rake) and threw it away. Referring to the
results of P.Chubynsky’s expedition the researcher noted that thisritual existed with certain variationsin various
localities of Ukraine’.

The Ukrainian ethnographers gave evidence that there was a wide range of manners and customs of grain
usage at the Ukrainian wedding. Namely, there were arepeated pouring of newly weds with grain, pouring oats on
the cover of adough-trough, decorating the branch (hiltse) with ears of rye, presence of an unthreshed sheaf at the
place of bride and groom, binding of matchmakers with rye straw-bands, pouring grain into the bride’s high boot,
making a marriage bed on rye sheaves, making the wedding ritual porridge etc. All that use is connected with folk
creeds in grain as a reliable means that ensures strength, health of a young couple, prosperity of their farm,
strengthening ties of relationship between the two families. However, the creed in the magic power of grain to
reproduce life was most forcefully manifested in theses rituals and it was expressed in the formula family-plant-
family. In general, usage of grain at the Ukrainian wedding was most completely practiced in the regions of well-
developed agriculture, namely, in the central regioné.

On the other hand, Sumtsov noted that the ritual of showering with grain was often connected with road: there
was showering with grain before the couple’s departure for church, before the bridegroom'’s departure for the
bride’s house, before the bride’s moving in her husband’s house etc®. Later the Russian ethnographer
L.S.Lavrent’ieva also underlined the very motive of road as the leading one in the rituals of showering with
grain'®. Thus, she stressed that in the wedding rituals, as a rule, the ritual of showering was not held on own
territory, but on the borderline “own”—"alien”, very often on the most extremely dangerous parts of the road. So,
she confirmed M.Sumtsov’s idea that usage of grain in the rituals was connected with notion about road, and she
added that these rituals marked the beginning as well as the end of the road™.

Grain is also used in birth customs and a funeral ceremony. The issue of grain and porridge usage in birth
customs was partially investigated by my separate article'?. This article deals with some new aspects. Thus, there
was a particular custom in Ukraine when after the child-birth a midwife buried the afterbirth under the stovein the
house and strewed that place with rye'. Later in the evening the midwife distributed special bunchesto everybody
present, these bunches included ears of rye or wheat in the winter and periwinkle, basil and guilder-rose in the
summer. It was done for health and prosperity of a child. Flax seeds and rye ears are of good help at difficult
birth according to folk beliefs. In that case their decoctions were given to the lying-in woman. In 1996 during the
ethnographic expedition to the radioactively polluted regions of Polissia which was arranged by the Ministry for
Population Protection from the Chornobyl accident consequences the author of the article managed to record
recollections about that oats-water made by a midwife and given to awoman in child-birth®, The informants gave
evidence that the custom was widely practiced in 30 — 40s of 20" century. A midwife also warmed up awoman in
child-birth in hot grain to make the child-birth easier. Thus, usage of grain during child-birth was of great practical
value and confirmed profound knowledge of the Ukrainians in folk medical care, their experience and skills to
practice it.

In thewater for awomanin child-birth oats straw was added*®. Berries of guelder-rose and rye (in the Borzenska
Ukraine it was oats'”) were used in such rituals as zlivki®® (it means that a woman in child-birth washed midwife's
hands).

Data about usage of grain for a child’s bath isfound also at the end of 20" century: during the field expedition
research in the Zhytomyr region occasional recollections about usage of sanctified grain were found, especially
rye: “Rye was thrown. That's the sanctified corn standing in the corner, then they knead, knead it and pour that
corn under the nappies, and bathe a child then” (it is recorded by the author 19.08.96 in the village of Meleni,
Korosten, Zhytomyr Region).

Among other family customs and celebrations usage of wheat grain and bread istypical for afuneral ceremony.
In particular, they strewed with grain the bench on which the deceased was lying, they put a funeral candle that
was burning the whole night into a glass (jar, bowl) with grain (wheat, rye). When a coffin was carried out of the
house, the path to the gate was strewn with grain. In this case it must have played the role of a guard.

Summing up the information about ritual usage of corn in family customs, the ethnographer underlined the
fact that wedding celebrations occupied the leading place for completeness of its use. On this basis he made a
suggestion that the ancient Slavs used it ritually only at a wedding.

In M.Sumtsov’s opinion the ritual usage of grain is closely connected with usage of ritual porridge. He thought
the two customs symbolized rain falling to the ground as grain and making it fertile®®.

Ritual porridge is an essential element of the Ukrainian bridal customs. It was cooked from various peeled
grains: buckwheat, millet and later barley.

In northern Polissiatherewas atypical custom of porridge beating that was evidence of the end of the wedding.
The porridge was mainly millet or buckwheat. The custom was performed in the following way: on the third day
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of the wedding celebrations the wedding guests chipped in making porridge. While the porridge was being cooked
in the stove, a cook “sold” it, as arule, the godfather “ransomed” it. The pot was extracted out of the stove, tied
with rushnyky (Ukrainian folk embroided towels) and pulled along the board up to the table where it was smashed.
The groomsman “sold” alump of porridge to all present. In another version the porridge was pulled down along
the board on the rushnyk. The groomsman raised and smashed the pot accompanied by a song:

Oh porridge, porridge, our parting.
We were seating together until the pot was smashed,
And as the pot was smashed, we broke up, we home went?.

The bride sowed lumps of that porridge round the whole farm first and then distributed the rest among the
guests. As you see, in this ritual its symbolism is clearly revealed, i.e. to contribute to fertility of every living
thing. According to the data of field researches, in the Kyiv Region this custom was still observed in 80s of the
last century®.

Porridge (as arule, millet) performed a particular role in birth rituals, precisely in christening celebrations?. It
was called “midwife's porridge”. In general, this custom was widely observed in northern regions of Ukraine: in
Polissia, partially in Volyn'. It was made by a midwife (string-cutter) and brought to a woman in child-birth. We
note that making a porridge was an essential element of midwife's caring for a woman in child-birth.

The main moment of the custom was a ransom of porridge and a smash of a pot. It was done on the table by a
rolling-pin or by the corner of the table, or smashed by “tumbling down on the table’. In some areas a local
custom was fixed to tumble down a pot with porridge twice on the table and only to smash it the third time. All the
guests were “haggling” for the right to smash the pot. As arule, the largest sum of money was donated by the
godfather of a child. The pot was also smashed by godparents, a midwife, some of kinsfolk or some of the guests
who donated more money. Chiefly making porridge and the accompanied actions were within the competence of
midwife. She cooked it at home, brought it decorated with guilder-rose, she was in charge of that porridge.
Smashing the pot, the midwife kept saying: “Oh... so that midwife's belly should peel off like the porridge, like
the large pot” (field notes of the author). The porridge had to be a stiff mixture to remain intact when the pot was
smashed and in order to cut it with a knife. The crocks were put on the heads of the guests as they strongly
believed that they contributed to birth of children. The guests took alump of porridge for their own children. In
general, the porridge should be cut and eaten up quickly for the child to toddle quickly. It was also believed that
the crocks should be preserved to sow pumpkin from them —“in that case pumpkin seedswill be hard”. In all these
rituals connection of porridge with idea of fertility, propagation is clearly traced back.

WEe' d like to note that smashing apot was an obligatory element of rituals connected with porridge at christening
celebrations in Polissia and the Left-bank Ukraine. In L.Artiuch’'s opinion, in the family celebrations porridge
must be a symbol of continuation of genealogy?. N.Havryliuk has the same view. To her mind, usage of porridge
in birth rituals and cel ebrations traces back to ancient sacrifice to gods that were patrons of marriage and fertility?.
K.Cherviak thought that “midwife’s porridge” implied not only magic meaning, but it was of legal importance —
in that way a newly-born joined his clan and was recognized as a member of his peasant commune?®.

Porridge was a widely spread funeral dish in Ukraine. It was caled, in most cases, “kolyvo”, also names
“kutia’, “kanun” were met. In the regions of the Carpathian Ukraine it was made from barley, oatmeal or maize,
later from rice. Besides porridge, in this region kolyvo was cooked for a funera repast, it was a dish of ritual
importance composed of well-boiled wheat groans mixed with honey or sugar®. In other regions of Ukraine
kolyvo was traditionally cooked from wheat groats® for a funeral repast, in the Kyiv Polissia particularly from
millet or barley. The dish brought up to date is composed of rice, but the components were altered considerably
later.

M.Sumtsov explained the wide usage of porridge viaitsrole in ancient times as an object of offering, first and
foremosgt, to earth and the sun that can be traced in some moments of ritual usage. Thus, at the Lemky’s wedding
celebration the coupl e threw the porridge behind then?®. At the christening festivities after the pray simultaneously
with lowering and raising a child above the table the child’s godfather or godmother repeated the same ritual with
porridge. At Christmas the first spoon of kutia (dish composed of boiled wheat groats with raisins, poppy-seed
and honey) is tossed up to the ceiling. The first case is an evident example of porridge offering to earth, in
M.Sumtsov’s opinion. The two others are to the sun.

Comparing with ritual usage of wheat grain and porridge baked bread is a phenomenon of a later stage.
However, the ethnographer marked that in quantitative respect it was more complete. The exception is, in some
way, birth rituals. The particular features of them are usage of porridge. It bears the main religious and mythical
imprint. The ethnographer made a suggestion that in ancient times the ritual porridge was mainly used at birth
rituals and was an offering to gods-patrons of marriage and fertility?. In this case, the researcher thought, bread
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played mainly a custom and legal role. As L.S.Lavrent’ eva noted, the following kind of vegetable diet as bread
absorbed the whole complex of beliefs connected with grain and food, in general. That's why in ritual actions
bread often performed functions of other foods, exactly it substituted them and it resulted in emerging great
number of versions of ritual usage of bread®.

In M.Sumtsov’s view, among the Slavic peoples the Ukrainian wedding cel ebrations can be distinguished due
to the level and completeness of ritual usage of bread where it was widely used®. In this respect, thefirst placeis
occupied by korovai (the wedding bread). The first documentary fixed recollection about it is dated back by the
scientist to the beginning of 16" century®. Sumtsov marked that the name “korovai” as exclusively the wedding
bread was typical only for Ukrainian and Belarusian wedding celebrations. The modern researcher Ya.Schapov
investigated that korovai as an essential element of wedding meal existed in the 11" century®.

In using korovai at the wedding M.Sumtsov distinguished two aspects (well-defined stages): baking and
consumption. They have their own meanings and are accompanied by ritual songs different in content. In Ukraine
korovai is baked from the best flour, mainly wheat, occasionally from spring-rye. In the ethnographer’s view, the
characteristic feature of the Bukovinatype of traditional Ukrainian wedding celebrationsis baking four korovais*.

Thetime and place of baking have local versionsin Ukraine. Predominantly, it is baked at the wedding eve or
on the wedding day at the bride's or groom’s place. Exceptionally married women take part in the process of
baking a korovai, girls can bake other pastry. The senior korovai-maker isin charge of it. Korovai is put into the
oven by the couple who lives in harmony and complete agreement or a man who is characterized as “curly” in
songs. Before the korovai is put into the oven they knock at the oven threetimes. Thewedding bread was decorated
with branches, various pastry, gilt nuts etc. After it atypical custom with a dough-trough was held: women carried
it, raised to the ceiling on their hands, sang the appropriate ritual songs.

The ethnographer stressed the wide usage of the wedding bread. It is an integral part of all stages of the
wedding festivities. Bread was essential to make a match, the acceptance of bread was a kind of preliminary
agreement to marriage. The guests were invited to the wedding with bread, the couple was blessed by division of
bread over their heads. A young daughter-in-law entered her husband's house carrying a loaf of bread in her
hands, her mother-in-law met her with bread etc. Among other kinds of wedding pastry at first perepecha
(overbaked), kalaches (kind of dough roll), lezhni (lazy-bones), shyshky (cones) were called.

The legal function of korovai is shown up in the custom to bake it only for the first marriage.

The modern ethnology devel ops more complex structure of the wedding bread. It is distinguished by the time
of making, form, decoration, functional importance. On that basis separate types of the wedding pastry and their
variations are made out. The consideration of all these peculiarities alowed to divide the Ukrainian wedding
ritual bread into four main types. Thefirst oneis*korovai” itself, ahigh round loaf decorated with flowers, cones,
pastry birds etc. Besides, on the considerable territory of Ukraine, namely in western and southeastern regions,
the wedding bread is baked in the form of atree or branches and it has the appropriate names — korovai, hiltse
(branch), teremok (tower), dyven’, divuvannia (girlhood), rizhky (hornlets). Various pastries of right-angled,
oblong, plaited forms decorated with periwinkle, guelder-rose, ears of rye or wheat belong to the third type. Their
names are the following: kalach, lezhen’ (lazy-bones), bat'ko (father), pokrasa (adornment), para (couple),
poliubovnyky (sweethearts), great wedding shyshka (cone) etc. Another type is numerous, small kinds of cookies
with various names. shyshka, verch, kalachyk, huska (goose), holubka (dove), kachka (duck), sova (owl), borona
(harrow).

According to the functional peculiarities the wedding bread is conventionally divided into the following types:
bread of matchmaking that symbolizes agreement to marriage or refuse; pastry for inviting guests and giving
presents korovaimakers; bread for blessing and greeting the couple; korovai for giving the couple’s families as
presents and its subtype for bridesmaids; bread for exchanging between the two families and its subtype for
“ransoming” the bride; the wedding pastry, intended only for the bride’'s and the groom’s parents and bread for
sanctifying the couple’'s bed®.

In general, theresearcher of the Ukrainian wedding ritual V.Borysenko distinguishes a special so-called “korovai
ritual” in its structure®.

The usage of bread is a characteristic feature of other family rituals. Thus, in the ethnographic works you can
come across the data, that at the end of the 19" century in the Nizhyn Ukraine, there was a special kind of bread
— loaves (palianatsi), that were cooked for birth festivities. With them the midwife performed magic aiming, first
of al, at providing the mother with enough milk®. At christening festivities other obligatory cereals foods were
rye or buckwheat vareniki (dumplings), buckwheat pancakes. In the Hutsulska Ukraine theritual bread “kolachiki”
was baked for birth festivities®,

The guests were invited to the birth celebrations with bread, the godfather and godmother used to come with
bread. For the christening festivities amidwife baked loaves (palianitsi) and partially took them with herself. The
parents thanked the midwife with palianitsi. At Christmas and Easter awoman in child-birth gave to the midwife
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“pies’, three, five or seven loaves (palianitsi), rolled up in the head-scarf. At holidays children whose births she
assisted went to the midwife with kutia, pies, kalaches etc®.

In the funeral ritual bread was put at the head of the dead, on the cover of coffin etc. It was of an obligatory
nature to cometo the funeral with some bread: “ As aperson diesthey can't leave without bread” . For the funeral
repast (vmerlini) in Polissia specia loaves (palianitsi) were baked, they differed in a smaller shape*. According
to M.Sumtsov’'s data, in the Pereyadliv region during the movement of funeral procession some of the dead's
kinsfolk distributed boubliks (thick ring-shaped rolls), honey pikelets. Particularly, in this sense, a funeral of
unmarried youth is marked out. For the funeral ceremony korovai and cones (shyshky) were obligatory baked and
divided among all present.

Summing up, we have the right to state that the ethnographer summarized huge factual material about forms of
usage of ritual bread and its symbolism, guided by the works of his predecessors and contemporaries, hetheoretically
substantiated its usage in the family rituals of the Ukrainians, investigated ritual songs connected with bread,
determined its religious and mythical function as well as custom and legal importance. The scientific novelty of
works*“Bread in Ritualsand Songs’ wasthat fact that the ethnographer initiated the all-round research of symbolism
of bread, grain and farinaceous foods in the festivals and rituals of the Ukrainians.
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40 3anmucano aBropom 18.08.1996 B c. IotiiBka PagoMunuiscskoro p-Hy JKHTOMHPCHKOT OO

4 3anucano aBropom 26.08.1996 B c. 3apyaus [BankiBcpkoro p-Hy KuiBcbkoi 00

Oneca MAH/IEBYPA
Kuie

MHKOJIA CYMIIOB —JJOCJIITHUK CHMBOJIIKH XJIIbA I 3EPHA
B PONUHHHX OFBPA/IAX YKPAIHI[IB

Buoamnuit ykpaincekuii oocnionux Muxona Cymyos (1854 — 1922), npogecop Xapriscokoeo yuisepcumemy,
akademix — 84eHuli 3 eHYUKIONeOUYHUMU SHAHHAMU , MACUMAOHUM OAYeHHAM NPoONeMuU, Yull BHECOK Y PO3GUMOK
VKpaincwvkoi emnonoeii 6asxcko nepeoyinumu. [lumanmns npo cumeoniuni ynkyii xaionoi ixci, popmu nodbymyeanms
00ps1006020 X1iba 6 ciMelHux 00pa0ax ma KaieHOApHUX C8Imax YKpainyie, nog' s3amy 3 HuM oopsioo8y noesii
nocioano uinbne micye 6 naykosux inmepecax M.Cymyosa. Bin npucesamus ybomy numanHio okpemy npayro, 3d
Ky tlomy 6yna npucyodicena cmynins ooxkmopa nayk (Cymyos H. Xneb 6 obpsdax u necusix. — Xapwvros, 1885.).
Buenuil, cnupaiouuco na npayi ceoix nonepeonuxie ma cy4acHuKig, y3aeaibHug eenuyesHull akxmonoiunu
mamepian npo gopmu nobymysanHs 06ps006020 X1iba ma 1020 CUMBONIKY, MEOPEeMUYHO O0OIPYHMYBA8 1020
BUKOPUCMAHHA 8 00PA0AX POOUHHO20 YUKTY VKPAiHYiE, 00CHiOu8 nos’ A3ami 3 Xaibom o6padosi nicui, 6UsHAYUE
tioeo peniciino-mipiuny Gynxyito ma 36uyaeo-npasose 3HaverHs. JJOCIIOHUK aKmMuyHO 3ano4amky8ads
KOMNJLEKCHE Q0CTIONCeHHS CUMBONIKU XAi0a, 3epHA ma OOPOWHAHUX 8UPODI8 Y ceamax ma oopsadax yKpainyis.
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