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CONCEPT OF GOD IN FOLKLORE DISCOURSE

Matskiv P. V.

INTRODUCTION

Folklore discourse of the concept of GOD was presented by the
interest of historians, ethnographers, literary critics, linguists.
A remarkable trace has been left by the following researchers:
O. Potebnia, I. Franko, M. Drahomanov, M. Kostomarov, |. Nechui-
Levytskyi, M. Hrushevskyi P. Chubynskyi, G. Bulashev, L. Niderle,
B. Rybakov, B. Hrinchenko, I. Ohiienko, V. Hnatiuk, S. Kylymnyk,
A. Voropai, D.Antonovych, Khv.Vovk, P.Zhytetskyi, P. Kulish,
M. Maksymovych, I. Sreznevskyi, M. Sumtsov, etc.

Ukrainian religious scholars paid a lot of attention to the study of the
ethno-religious tradition of our ancestors. In their works, the historical-
cultural, ideological and comparative analysis of the Ukrainian pagan
heritage was carried out (B. Blobovyk, A. Kolodnyi, L. Fylypovych,
V. Bodak, etc.), the role of religion in the spiritual life of the Ukrainian
people was clarified.

The conceptosphere of GOD in the works of I. Franko,
M. Kostomarov, V. Hnatiuk. O. Voropai, P. Chubynskyi and others is
presented by the ethnographic material, which focuses on the deep layers
of the religious outlook evolution of our ancestors.

The isolation of ethnolinguistics intensified the study of the
phraseology of the Ukrainian language from the standpoint of reflection
in the established linguistic directions of the ideological orientations of
the ethnos. In the linguistic-cultural study of phraseological units, an
important place is given to the elucidation of the ratio of prototype
characteristics with etymon and the semantics of the components of
phraseological units. As we know, on the conceptual level, the concept
of GOD is explicted in religious, mythological, folklore, philosophical,
psychological plans which form the basis of linguistic and cultural
information. The ethnogenesis of humanity (including Ukrainians) is
characterized by the evolution of religious views. Supernatural
phenomena were objectified through animistic, totemic, pantheistic,
monogenistic, monotheistic representations, recorded in the structures of
phraseological units with the component of GOD.
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Ethnolinguological and cultural information is contained in the
internal form as the primary form (idea) of the phraseological units
representing the basic concepts that are characteristic of certain stages of
human development in general, and Ukrainians in particular. Despite the
partial deactivation of the components of phrases, the nomination of God
does not lose its meaning, retains all the signs of the word. The theonim
component of God is seen as a semantic center of phraseological unit. In
the dichotomous phraseological structures with the participant God,
different semantic-cultural oppositions are objected. The analysis of
phraseological units (in the broad sense) is carried out on the basis of
semantic profiling technique. The Ukrainian phraseology and
paremiology reflects people's ideas about God, which testify to the
evolution of the religious views of Ukrainians. Christian values are
dominant in popular beliefs.

1. Subconcept "Creation of the World" in Folklore Discourse

The subconcept “creation of the world" in folklore discourse
represents the ideological evolution of prehistoric, mythological and
biblical notions, the peculiarity of which is the presence of dualistic
forces in the creation of the world. Cosmogonic motifs are felt in many
carols, which are exploded by ekcmmikyrorbcst COSMic waters, great-
grandfather (paradise tree), world-creation essence (spirit), spiritual
beings *. Cosmic water is an inalienable attribute of the beginning of the
creation of the world. Representatives of cosmic waters are the sea, the
rivers that existed before the beginning of the world and through which
the world was created: (IJo orc nam 6yno 3 ceima nouamky? He 6yno
HIY020, — 00HA 60()0Hb1<a)2.

Personification of water through mystical wells, lakes originating
from dew which has fallen from heaven or paradise tree, served as a tree
of life, acquired signs of holiness and the object of worship. Water
represents the implicit — the idea of God, as well as the original God's
craft appealing to Him (here He bathes with the apostles or other saints,
here there are godlike beings embodied in birds (falcons, swallows).
This becomes especially noticeable through the image of a paradise well,
the celestial beauty of the Danube, etc. By the way, the name of the

'I'pymescoknit M. C. Penpuutae Bumamms: Ictopis Ykpaimm—Pycm: B 11 t., 12 xu. / Peakon.:
I1.C.Coxanb (rosoBa) Ta iH. K., 1991. T.1. 648 c.
? Cocenko Kcenogonr. Piznso—Komsiaa i Il{eapuii Beuip. K.: Pagsacekuii muchMennnk, 1994, C. 286.
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Danube correlates with water, a river in general, and not with its own
name (385 I, 40).

Since ancient times, water was considered to be saint in Ukrainian,
the one in which neither spitting nor fulfilling the need was possible.
Our ancestors made sacrifices to waters (rivers, lakes, wells). Water
taken from a place where three rivers or three wells converge is
considered to be particularly healing (17 I, 43), as well as sacred water —
Holy Night, Jordanian and Candlemas water, which is preserved year-
round in many Ukrainian families® and used for therapeutic purposes.
Healing power is also characteristic of "unbroken water" — water, which
Is scooped up from the river, well (three wells) before sunrise.
A definitely animistic view of water is revealed in the presentation of the
river as vessels of the earth through which water flows (an analogy to
the blood of man). There is a belief that water for the Epiphany turns
into wine for some time (17 Il, 6), which is in harmony with Christian
dogmas about the body and blood of Christ. The drying-up of rivers
(waters) is God's punishment (17 1, 46).

Lexeme water is the semantic center of a large number of
phraseological units, serving as a component of figurative nominations
of sacral or profane content. The water symbol in folklore discourse
retains traces of both animistic and Christian outlooks. It is a symbol of
life, cleansing, fertilization, reproduction, and love. Nominations for
live water, dead water (waterless water) express the dualistic properties
of water to give strength / take away strength. The name deep water is
also inherent in binary meanings, but of a different nature. Thus, with
the depth of water, not only the mind of man is associated, but also
danger (nop.: eruboxa eoda muxo niume i 2aubOKa 6004 — GUOUMA
cmepmo (13, 108).

An invariable attribute of cosmic waters is the paradise tree
(mother tree) with a mythical world-creation force. In the carols, the
motif of the mother tree is associated with a green yarrow, oak, pine tree,
and others. The mysticism of the paradise tree appears in the light
celestial range of colors and shades, in its connection with the moon.

Sometimes the paradise tree is not located on the terrestrial or
marine space, but in a mystical church. The image of the church, as

 Anoxpu¢u i nerenau 3 ykpaiHchkux pykomucis / Ipan Slkouu ®panko (3i6pas, ymopsakysas i
nosicauB). Perp. Buz. 1896 p. JIbBiB, 2006.
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K. Sosenko* claims, is the boundless astral sky in dimension, in which
God resides”.

The mother tree symbolizes the unity of the earthly and celestial
forces, although the motive of the earthly paradise tree that precedes, in
our opinion, the precultural type of the outlook of our ancestors — the
paradise tree as a symbol of ideal primitive life is dominant. Tree
worship, making sacrifices to them, their use in ceremonies (wedding
tree, Kupa’s tree, beating with a willow branch at Easter) is the next
stage of the genesis of the idea of the mother tree in paganism as
religion. The idea of a tree of knowledge of good and evil by its origins
reaches, as we know, the biblical text. We draw attention to the absence
of dualism in the symbolism of the mother tree and its appearance in the
Holy Scripture as a consequence of human interference in the process of
the universe. In the carols, the image of the mother tree (world’s mother
tree) (13, 176) appears as the first birth of life; it is on it that there are
eternal brothers — the Sun, the Moon and the Rain, or their Christian
successors — the Lord, Saint Peter and Paul.

The creators of the world in many carols are spiritual beings in the
form of pigeons, swans, falcons, rarely swallows, cuckoos. The
personification of the birds is beyond doubt because of their frequent
replacement by the angels. Their world creating power acts as self-
sufficient or as directed by God. The idea of a bird as the creator of the
world is closely intertwined with the idea of the mother tree (as an
attribute). A special place in popular representations is taken by the
swallow and the bee — God's birds, created by God from the earth, whose
presence in the human dwelling symbolizes family happiness; the eagle,
which, according to legends, was declared God Himself by the King of
birds; the stork® — the Servant of the Blessed. The "divinity" of the
named birds does not quite coincide with the ancient cultural flood of the
beliefs of our ancestors, which obviously testifies to the significant
influence of Christianity that interrupted this tradition by affirming and
spreading the apocryphal literature through the Bible, the symbolism of
birds that does not correlate, with minor exceptions, neither with
prehistoric nor with people's ideas. In some carols, we can trace the
motive of creating the world from a stone (white stone): A wio mam 6yno

*Cocenxo Kcenodonr. Pisaso—Komsiaa i Il{enpuit Beuip. K.: Pagsachknii macsMennnk, 1994. C. 286.
5 Cocenko Kcenodonr. Pisno—Konsna i I{enpuit Beuip. K.: Pansaucrkuii mucsMennux, 1994, C. 285.
Uybuncekuii IlaBmo. MyzpicTe BiKiB: yKpaiHCbKE HapOJO3HABCTBO Yy TBOpUiM cmaammHi [laBma
Yybuncekoro: Y 2 xH. / C.K. TopkaBuii (ynopsan.), O.O. IBanuenko (ymopsa.). K. : Mucrenrso,
1995. C.224.
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3 Hawady ceima? Cnasen ecu boowce ma 6 ycim ceimi i Ha nHebecax!
Ou ne 6yno oic Ham — Xiba cuMs 800a, CuHss 600a ma U OLIUU KAMIHb.
A npukpus I'ocnoow cupos zemnuyero, Bupocino 6 Him xedpoge Oepeso,
baps3 eucoueiixe i baps criuneiixe’.

A characteristic feature of these carols is the combination of the
idea of great water, mother tree ans stone in one image, which is the
unity of three spheres: underground, earthly, heavenly. Here it is said,
probably, not about the creative forces of the universe, but aboutour
ancestors’ conception of the universe. Moreover, the idea of God as the
creator of the world and the sky is visibly present in this carol.

Ancient cultural motives do not dominate, their ideas are "laid on",
dissolved in religious motives, which are usually Christian, though
pagan traces are quite expressive.

God is the Creator of heaven and earth in the later sources of origin.
The sky in Ukrainian folklore is "the place where God, angels and saints
live. They live on separate vaults of heaven, on the highest of which is
God, on the middle one there are angels, and on the lower one are saints
"(17 1, 24). According to popular beliefs, the sky opens (mos mebo
posmeopunocs) (23, 240), and at this time you can see angels, they are
listening to human wishes and convey them to God, who will surely
fulfill them, but it is opened only to God's saints.

The brightness and light of the sky cannot be tolerated by human
eyes, so it is covered with clouds. When the thunder rises, the sky
opens — it cannot be seen at that time (17 I, 12). The beliefs of
Ukrainians in the plurality of heaven are evident in a phrasal unit "ua
coomomy nebi" (26 11, 538), which denotes the highest measure of
happiness. This is obviously due to the fact that the seventh heaven is
considered to be the place of residence not only of God, saints and
angels, but also the place of the eternal kingdom.

The sky appears in the folkloric sources as "the stronghold”, this
"stronghold" acts as a house or church: “Ilepxsy cmasnsamo, 6ixna
OyOylomb. 00He 8iKOHYe — SICHe COHYe, Opyee BIKOHYe — SACHUU MICAYb,
mpeme sikonye — scui 3ipku” (11). The concept of the sky as the
stronghold correlates with the concept of the heavenly way. The Pagan
tradition regards Perun (17 I, 98), Dazhboh and Svarog (13) as rulers of
the sky.

The attributes of the earth (holy, mother) correlate with the biblical
ones, since the first person is created from it, it is the source of human’s
and animals’ lives. The habit of kissing the land, giving a vow, swearing
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by it, is familiar to most Ukrainians, sayings about which are eloquent:
semas mama uawa (12 1, 537), na wo mebe cesma szemns Hocumo
(12 1, 539), 600aii mo cesima zemnsn ne nputimuna (12 1, 512). The earth
IS animated in paremias, it cries, buzzes, trembles, is eaten. It acts as a
refuge for the dead souls (for example: uexait nao num 3emns nepom
(23, 55), on the other hand, the earth symbolizes evil power: wo6 mebe
cupa zemusn noxcepiaa (23, 194).

Land worship as an expression of pre-Christian and Christian
outlooks is illustrated by epithets (attributes): God's, holy, native,
sacred, generous, rich, etc. The earth appears to be a personified being,
which one must treat with special respect, love, otherwise it may be
angry and absorb the offender or sinner, since it is a fair witness and
judge (13, 243). According to popular beliefs, the earth stands on the
ocean, three (two) whales, the movement of which determines the yield /
non-productivity of the earth, earthquakes (17 I, 35). According to the
legend, the creation of earth by God was as follows: when God wanted
to create land, he flew with Sataniel over the sea and sent him to bring
sand from the bottom of the deepest ocean. Sataniel brought the sand,
but part of it was hidden in the mouth. Thus, in the places where God
sowed sand, the land was flat, and where Satanail spat and hatched,
mountains and rocks appeared. (16, 14-15).

Another legend says: "When God created the earth, he initially
cooked it, then quickly cooled; the blistering bumps, as the ground was
boiling, turned to the mountains, and the gaps between them formed the
valleys™. God acts as the creator of the world. According to the legend,
there was no heaven or earth at first, there was only darkness and water
mixed with the earth, and God in the form of the Holy Ghost was flying
above the water, which was noisy with the foam from which He created
the angel, after which he created the world, on the second day He
created the sky, on the third one — the earth, on the fourth He created the
sun in the sky, the moon and stars, on the fifth day — two large fishes and
two small ones. The large fish support the land, and the small ones are
thrown into water for breeding, afterwards God created birds
(17 1, 146-147). In another legend, God acts only as the creator of the
higher, spiritual world, and the visible world, including the body of man
was created by Sataniel, which existed forever and represents the

7BynameB I'.O. VYkpaiHCbKMH HapoJl Yy CBOiX JIereHaax, peJiriiHuX Toriigax Ta BipyBaHHSX:
Kocmoroniuni ykpaiHcbki HapoaHi morisiau Ta BipysBanHs. K.: Jloipa, 1992. C. 365.
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embodiment of evil (22, 70). The creation of the soul by God, and the
body by Sataniel laid the duality of good and evil in man. Sataniel
(Satan) is sacked to the earth for sins, bound in bonds, waiting for God's
judgement, and has no creative power.

The denial of the foreknowledge of God can be seen in one of the
legends according to which there was "neither God nor people, nor
angels; There was no earth or sky, but there was complete darkness. It
was at this time that God appeared and lived in the air. Here God
decided to create heaven and earth. Originally He created the sky, and
then climbed down from the sky to the ground and created the earth.
Then, from the body, He began to create people, birds and animals, after
that God began to plant trees and grass. Then he returned to heaven
again and created angels. He sat on the throne and began to reign. God
created people gradually, day by day (for four days), and the land filled
with them. And He tied the earth up from the edges" (22, 86).
Phraseological units formulate the idea of God the Creator: oz oas, boe
oae (26, 36-37), as well as His uniqueness, absoluteness: rema 6 ceimi
Hao Boea; nao Bocom nema nixozo (23, 39).

People’s imagination divided the animals into God’s and devil's
creatures. The first of them include: oxen, sheep, donkeys, pigs, cows,
bears. Sataniel is said to have created: a horse, a goat (goat), a dog, a
wolf, cats, a hare. Oxen are considered to be blessed animals, since they
were present at the birth of the Child (Jesus Christ), covering him with
straw and warming his breath, giving worship. This event is one of the
centerpieces of the plot of Christmas carols, carols of the bells. In
paremias, the duality of the ox / horse is preserved (kxino 6ony
ne mosapuw (23, 86), uewucs kinv 3 konem, a 6in 3 sonom (23, 87). The
diligence of the ox is noted. The sheep are also considered to be blessed
for the fact that they covered the Lord when he was hiding from Herod
with their food and wool (22, 24). While Jesus Christ’s hiding from
Herod, God hid himself from the persecutors in a manger with hay,
which was eaten by horses, God hid deeper, but chickens rolled up the
hay, then He was captured, but He was able to escape and the Lord was
hid in the straw, the pigs buried him deeper, so this way, the pigs also
received God's blessing. Although there are other beliefs about pigs (like
the men of werewolves) (17 I, 52). The pig in paremias received a
definitely negative connotation. It is attributed a lack of spirituality
((ceéuns me sipye 6 bBoea— minvku 6 éenuxoeo cmoea (12, 159); ill
manners (nocaou ceunio 3a cmin, a éona i noeu na cmin (12, 159), bad
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taste (max oo odina, six ceuns wmanu nadina (12, 341) ceuns ceunero
(12, 158). As we see, the traces of God's blessing have not survived.

Particularly honored is the cow as a nurse of the family (nponana
Koposa, He mpeba i 300pos’ss (12, 454). People’s sympathies are
addressed to it (ooizeymucs 6oskosi koposnsui caizku (12, 207), it is
greeted at Easter, given "holiness" and protected from evil eyes. The
sheep in popular representations, on the one hand, is seen as the carrier
of the most valuable traits (sisys — sx 60ocona (12, 364), on the other
hand — it categorizes the negative traits (napwusa sisys ece cmaodo
cnackyoums (12, 283), xmo cmaemvcs 6isyero, moco 606Kk 3’icmv
(12, 197). According to legends, the animals mentioned have the ability
to speak the human language on the eve of Christmas. Other animals
(dog, wolf, rabbit, etc.), although being created by God, are cursed by
Him and are believed to serve the devil. "Animalistic" dualism (good /
evil) is the result of the people’s fantasy, which probably reflects idio-
ethic and mental characteristics of our ancestors.

The appearance of heavenly bodies (sun, moon, stars) correlates
with the biblical narrative of God’s creation of heavenly bodies. Folk
imagination made their unique symbolism. In the precultural plan, the
astral Trinity — the sun, the moon, the stars (“fcen micaybv — nan
eocnodap, Kpacne conye — sicona tiozo, Jpioui 3ipku — tioco oimu’”(15)
is the cult of the Lord®,

The main idea in these ancient carols is the cult of the sky, with
which the idea of God is connected. Sometimes, from this heavenly
triad, one or two lunar symbols (moon, dawn, and moon) are singled out,
which combine a precultural stratum of Christian beliefs. The sun is
worshiped by the people and is considered to be holy and righteous, "the
face of God" (17 I, 14), "the king of heaven," "the eye of God." The
eclipse of the sun symbolizes the punishment of the Lord and therefore
terrifies people: at this time they light "Good Friday’s" candles and pray
earnestly for the remission of their sins (18, 45). The sun is personified
with a person with a clear face, whose rays are illuminated by the whole
world. It rises up to the sky in the morning on the ladder, and in the
evening goes down another one. In sayings, the concept of a ladder is
associated with the sky Hebom (nema moei Opabunku, wob 0o neba
sanizmu) (12, 622). Kupala Night, Christmas and Koliada are dedicated

8 Cocenko Kcenodonr. Pizaso—Komsna i Ileapuii Beuip. K.: Pagsucbkuii mucsMmennnk, 1994, C. 255,
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to the sun (13, 564). On these days, the sun was personified (for
example: the sun plays, bathe, jumps, dances, walks, blooms, beats, etc.)

The second most significant heavenly light is the moon. This is the
youngest brother of the sun, the sun sets in the night and illuminates the
world. The phases of the month, according to popular beliefs, have an
effect on people and plants: yes, a person who is born on a new moon
will lead a life in happiness and health; instead, at the end of the month,
the reciprocal effect is attributed to it.’

The spots on the moon symbolize, according to a popular belief, the
assassination of Abel Cain. That is why God has commanded the moon
to be born on a monthly basis, to be formed and to die (17 I, 9-11). This
heavenly light has long been the object of religious worship, which is
objectified in the epithets: light, ash, flood, horn, etc. (13, 36). Stars are
children of the sun and the moon. The stars are inextricably linked with
humans, they are likened to candles. There is a belief that the birth of a
man is accompanied by a flash of stars in heaven, which God lights up.
The bright burning stars symbolize a happy life; while the dimly light of
the stars means a bad life. According to another folk notion, stars are
considered to be the souls of deceased people, who lead a sinless life on
earth, as well as children who did not manage to sin yet (13, 251). As for
the falling stars, they denote the overthrow of Satan from heaven, the
souls of deceased people (17 I, 23). The sun, the moon, the star in
Christmas songs and carols of the bells are a kind of heavenly family
that personifies with the earthly family. In some cases the astral Trinity
mentioned above explicits the external and internal attributes of God.
(“Toeou nisnanu [l'ocnooa boea, ['ocnooa boea, Icyca Xpucma,
bo 6 npasim nuuky — ceimne coneuko, A 6 n1igim OUKY — ACHUU MICAUKO,
A 6 epyosix iiomy — sicha sopeuxa” .’

Apocryphal literature about the creation of man (Adam and Eve)
formed the basis of the legend, according to which God created man
from the earth, taking the body from it, the bone, from the stone, blood
from the sea, eyes from the sun, thoughts from the clouds, light from the
ligh, breath from the wind, warmth from the fire. "When God went to
take eyes from the sun, and Adam was lying on the ground, accursed
Satan came up to him and smeared him with mud. God, turning back,
wanted to attach Adam's eyes, and when he saw him in mud, he got

*T'matiok Bosnommmup. Hapuc ykpaincekoi midosorii / Poman Kupui (Higror.Ta ompaIroB.TeKcTy,
BCTYII. CT. i npumitku). JIbBiB : [HCTHTYT Hapono3HaBcTBa HAH Ykpainu, 2000. C. 264.
% Cocenkxo Kcenodont. Pizgeo—Komnsna i Hlenpuii Bedip. K.: Pagsacekuii mucemennunk, 1994. C. 254.
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very angry with the devil and cursed him. And the devil vanished into
thin air like the lightning. The Lord, having removed Satan's filthiness
from Adam, made a dog out of them, and ordered it to guard Adam, and
he himself went to the mountainous Jerusalem for Adam's breath. The
dog came again to bring evil to Adam. Seeing the barking dog at
Adam’s feet, he was afraid, and taking a "tree", prickled him and cursed
him with seventy ailments. The Lord returned and sent the devil away
again, but the ailments entered the man ", — this is what is told about the
creation of the world by one of the Ukrainian legends based on the
"Paleya™ (13, 88).

The creation of man, as we see, happened due to Satan too, the
dualism of God / Satan is often traced in folk sources: it often correlates
with the notion of the soul as God's substance and body as the fruit of
Satan in a certain way. A similar story is found in the apocryphal legend
"How God created Adam". According to another legend, God created
man from clay, and Satan tried to imitate God in creation, but this did
not work out, since the creation, which is not enlivened by God, has no
life prospect. The gender of a person is also categorized in the binary
opposition: the creation of a man belongs to God, women come from
Satan, and the "material™ from which men and women are created is
different; respectively — earth and dough, although the creation of a
woman (Eve) very often correlates with the biblical narrative, however,
with the difference that, in addition to Adam's ribs, the woman's creation
also occurred from the flower (rose). The woman created from the
flower is the mother of Jesus Christ. Here there is a significant
cosmogonic influence on the legend to glorify the name of the Virgin
before all earthly creations.

The creation of the world in folklore discourse modifies Biblical
notions in a certain way. Ancient waters, the tree of the paradise as well
as spiritual beings possess the divine power of creation, not personifying
in the name of God, which, however, does not deny the invisible
presence of God, which is embodied in the images of water, trees,
spiritual beings. Such representations reflect the cultural experience of
our ancestors about the beginning of the world. Such representations are
typical of other peoples of the world, which allows us to express
assumptions about the original "religious universalism" of most peoples
of the world.
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2. Subconcept "Birth of Jesus Christ" in Folklore Discourse

The sub-concept of "the birth of Christ" is realized in the actional
frame by the lexemes of Bugneem, sckuns, scna, wona, cino, xo100
(3umno), 6inb, bocopoouys, nosuil pix (nimo) and others. Jesus Christ
was born in a manger, in a desert place: “He 6 yapcokii nanami,
a nomidic ouonsmu, Ha nycmuni, y sckuni” (11); “B 6ionim eepmeni,
¢ sicnax na cini“ (11), in a quiet night, which in a certain way dissociate
from His omnipotence all-power. Singing of the angels and their joy
accompanied the appearance of the God-man, which objectifies the
transcendence of the event. In everything else there is a likeness of God
to the common man. His birth is associated with the province (it was in
that cultural, political and geographical plan that Bethlehem was at that
time. In the name of this city, sacred information was encoded. The word
Bethlehem, translated from the Hebrew, means "bread house™ (17 I, 47),
later Bethlehem becomes the prototype of the Church of God on earth,
the heavenly bread). "People of the earth”, shepherds, are the first to
learn about the birth of God. The place of birth, at first glance, is not
equal to His grandeur at all. God's power is personified in the poor, cute
Baby, which embodies the paradox of the power of the weak. It is the
shepherds, common earthly people, who had the right to be the first to
witness the greatest mystery, the most surprising news — the birth of the
Savior of mankind. Why did they get this news? Obviously, because for
God both human happiness and human pain is understandable and under
His protection; on the one hand, these are angels, the perfection of God,
on the other hand, shepherds are the embodiment of human prosaicness,
for whom God sends a spark of hope, joy and love in such a way.

In Christmas songs and carols of the bells, heavenly forces (angels,
archangels) do not only bring happy messages to the Virgin Mary or
announce the birth of Jesus Christ, but also act as active participants in
the sacred action. Nomen Archangel Gabriel (“Buodie boe, 6udis
Comeopumens, wjo éecov ceim nocubae, Apxaneena I'aspuina ¢ Hazapem
nocunae” (14) objects the news of the birth of Jesus Christ (as in biblical
discourse) in Nazareth to Mary, telling her that she is chosen by God to
become the mother of His Son. Folklore discourse actualizes the
heavenly forces in the face of angels, their presence harmonizes the
rebirth of life in its original form, when both heaven and earth were the
only spiritual essence (like men and angels). The same picture is also
observed in carols where waters gaily roar, fire, mountains, land, hills,
princes, men, Kkings, cattle, beasts set a community, devoid of

188



contradictions and radiate the joy of the birth of Jesus Christ (16). In
paramia units such motives are not reflected. Here the following dual
oppositions predominate: angel / devil (good / evil): 6ys 6u aneen, xobu
He poeu, aHeenbebKuil 2010CoK, a wopmosa oymka (13, 13), which testify
to a kind of neutralization of sacredness in lexeme angel and its
legitimization in the profane manifestation.

The Virgin (along with the birth of God) is the central character of
folklore discourse (carol). In the biblical discourse of Mary (Greek and
Latin form of the Hebrew name of Miriam "majestic, magnificent"
(17, 454), the future mother of Jesus Christ from an early childhood was
made dedicated by her parents to serve God. Through Archangel Gabriel
she receives the good news that she would be a mother of the Son of
God, conceived by the Holy Spirit (1: 26—38). Righteous Joseph, having
learned about the pregnancy of his wife, wanted to secretly let Mary go
for good to avoid disgrace. In the dream, an angel of the Lord comes to
him, saying: “Hocune, cuny [Hasuodis, ue biiics nputinamu Mapiro,
Opyarcuny ceoio, 6o 3awame 6 niti mo 6io /[yxa Ceamoeo “ (Jacob 1:20).
Joseph then accepts his wife, who gave birth to the Son of God,
circumcised on the eighth day, named Angel Jesus (John 2: 21). Then,
because of the mortal threat to Jesus' life, Mary with Joseph fled to
Egypt. The name of Mary the Virgin is mentioned in the crucifixion of
Jesus Christ (John 19: 25) and after His resurrection (“Bonu eci
O0OHOOYWHO OYIU HA He8NUHHIU MOAUMSEI, i3 ducinkamu, i3 Mapiero,
mamip 10 Icycosoro, ma 3 6pamamu Hozo” (Jlii 1:14).

The biblical story of the Virgin Mary is retransmitted in Christmas
songs, carols of the bells, church songs. In Christmas songs and carols of
the bells, the image of the Virgin Mary is objectified in sacred, ethno-
national, profane and archetypal dimensions. The aforementioned
aspects appear differently at the text level. The variety of palette of
names of Mary is rather rich, which is characteristic of folklore
discourse. The dominant motive, which is seen in the Virgin’s onyms, is
the motive of holiness, which is realized by attributes such as six uucma,
npeyucma, Henopouta, npe()eilma, npeqy()Ha, eourna, boecomamu, Boaca
Hegicma, eubpana, Onracooamna, cesmas. This image of holiness
(sacredness) is verbalized through the signs of God — npecksepna
Aenuys, npeosiuna, npeuyona, eouna, Which equalize the Virgin Mary
with God in the essential manifestation. These Divine signs are
complemented by the sacred virtues of Mary — uucma, npeuucma,
nenopouna as the mouthpieces of one of the hypostases of God — the
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Holy Spirit; Her connection with God-Son is transmitted in the onyms
booica nesicma, boyca Mamu. The idea of God correlates with the
subject and epidigmatic codes of the Maria’s names, thereby expressing
the divinity of her origin and deeds. The Biblical image of Mary is
"sporadic": “I mu npubicaiimo, Mapio eumaiimo, Yecuiuy Xepysum,
Cnasnitiuy Cepagpum” (14). An insignificant number of the the Virgin’s
onyms (Mapis, Ilanna, Jlenis) reflect the profane sphere, the secular
nature, the purely folk interpretation of this image, which, however,
appears in the system of onymies sporadically. A characteristic feature
of the functioning of the above mentioned onymies is the combination of
sacred and profane plans in them — Ilpeuucma Ilanna, nenopouna Jlenis,
Mapis yucma, Ilpeuucma /isa Mapis.

In the content plan, the figure of the Mother of God is
characterized not so much by archetypal functions, but by canonical
materiel functions. She napooorcye, 200ye, konuwe, nosusae, cnisac,
nenie, npucunae her Baby. “Mapia Ilpeuucma Hozo cnosusae,
Munenvko, muxenvko woce My npomosase: “Cnu, Cuny maneHvKui,
0151 Hac 00pocenbKull, 011 ceima yinoeo, ons ceoci Henvrxu® (14);
“Cnu, Icyce, cnu, cnamonvku xoou. A Tebe my xonucamu, Iliconvkamu
npucunasmu: Jhoni, cepoenvko, moni!” (14). “A Mapis nosusae,
00 cepoenvka npucopmae”’ (14); “Mapis My Mamu npekpacno cnisae,
I xop Aneenvcokux iti donomaezae* (14).

For Ukrainian folklore the following words are characteristic:
cepoenvko, 0o cepoenvka npucopmac, thus making the folk "face™ of the
Virgin’s image clearer. The non-archetypical image of Mary is vividly
seen in the dialogues of Mary with Joseph, with the Child. The dialogue
Is based on folklore samples, in particular, folk-verse genres: “...A mam
3a saspom  3enena aiwuua. Ilachu eisyi, 3 nacmupawmu, Ilpuiiuina
im nosuna. Bepu, Ilempe, mpyo6y, 3ampyou io bozy* (11). In the carol
"Sleep, Jesus, Sleep”, the linguistic patterns, typical for the genre of
lullabies, are used: “Moowcew pubro, muxo cnamu, Tebe 6yOy
koaucamu‘; “Cnu, yboeutl, cnu, Pyuenvku znooxcu“; “Cnu, mepnine,
cnu, Ouxa 3axcmypu‘, “Cnu, Icyce, cnu, cnamonvku xoou“; “Cnu,
Jenitixy, cnu, eoniexy cxunu ‘. The image of the Virgin Mary in some
carols explicitly explains the national motifs embodied in the image of
Ukraine: “Toowca mesicma, mpeba nam snamu, To eéxpaincoka mamu
(16). Here the image of the Mother of God, the patron of Ukraine whose
sphere of influence is virtually unlimited, is clearly traced — spiritual and
bodily health, protection from natural disasters, restoration of ruined
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shrines, etc. Spiritual motherhood of the Virgin Mary deduces the human
nature from an indefinite state, bringing in the very natural existence of
an absolute system. Along with this, the Virgin is also depicted in a
transcendental manifestation. Through actions such as escaping to
Egypt, during which the miracles are manifested (the fire from the ice
was struck, "the wheat" was grown during the day). Mary’s miracles are
actualized in folk legends, they are then canonized in Christianity,
especially in Catholicism, to a lesser extent — in Orthodoxy.

The Bethlehem star is the characteristic symbol of the birth of
Christ. In the New Testament, the description of the Bethlehem star is
found in the Gospel from Matthew: scientific evidence does not confirm
the appearance of a new star in heaven at this time. The Gospel of
Matthew says that only the wise men knew this star, but it was not
known in Jerusalem; otherwise, Herod would have known about this.
Obviously, the author of the Gospel used a metaphor that made it
possible to elucidate the significance of the events described. From
ancient times it has been believed that every person has their own star,
which flashes at the moment of birth and fades at the time of death.

Specific witnesses of God's birth are the beasts. The world of
animals in folklore texts is represented — indirectly or directly — through
the presence of participants in the Bethlehem night. The central place
here is given to oxen and donkeys. A separate group consists of carols,
in which the bird's joy is portrayed as the forerunner of the harmony of
heaven and earth forces in the eschatological dimension.

The presence of animals in the texts is a manifestation of the
specificity of carols, their forms, genesis, in which the conceptualization
of the world and its sacred expression finds special forms of expression.
The conflict between the world of religion and the profane one; material
and ideal things in carols shows that the archetypes of the animistic and
totemistic character are preserved and involuntarily brings us closer to
the eschatological time, when people and animals will be a special unity
of living beings, devoid of antinomies.

Ancient Ukrainian customs presupposed the presence of animals on
this holiday, according to which God came to birth at night both to
humans and to animals, in addition, the latter were able to speak on that
night. Witnesses from animals in carols are most often oxen and
donkeys, who, like people, give a worship to a newly born Baby: : “I sin
30cn0mM 00 acen ecmynunau, Ilped poowcoennum Xpucmom KojiHa
cknonunu” (11). A slightly different picture is observed in the carrol
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"God is being born": “A ein cmoims, mpscemvcs, Ocen cmymmuo
nacemocs“, Which testifies the greatness of the event through the fear of
God, before which angels did not stand. God is majestic and terrible, the
latter sign generalizes the true Christian feelings that are felt in the
moment of God's actions, this is a natural manifestation of the power of
the Lord. In other carols, it is said that these animals warm a nursery
with a little Jesus: “/le ein, ocen [qumuny epinu” (16); “Bin iocen
npuknakaioms, llapoe Hozo oepisaroms” (15).

There is no mention of animals as witnesses of the mysterious
Bethlehem night in the Gospels. In the Gospel from lIsaiah (1: 3) we
read: “Bin 3nae c6020 enacuuxa, a ocen sAcia nama ceozo, a Ispainw
He 3nac Mene, ne seepmae ysazu napoo Miii na Mene...”, which made it
possible in the rabbinical literature to make an assumption that the ox is
a symbol of the chosen people — Israel, and the donkey represents pagan
people.

In the apocrypha we find confirmation of the presence of these
animals on the third day after the birth of God: “Tpemwvoco oOus
no Hapoodicenti llana Mapia euiiwna 3 6YOUHKY i3auuina 00 CIMAUHI.
Tam 3n001cuna oumameo 6 H#coobi, a 6il i ocen 8i00anu ﬁOMy NOKJIIH.
I cmanocs me, wo ckazano uepesz npopoka Icarw: nizunas 6in Ilana ceoco,
a ocen acono6 Ilana ceoco...”. The names of the donkey and the oxen
are characterized by rich symbolism in the biblical text. Thus, the
donkey objectifies humility (Zechariah 9: 9), peaceful intentions (let us
recall at least the entrance of Jesus Christ on the donkey in Jerusalem);
the ox symbolizes fidelity (Isaiah 1: 3). In the modern Ukrainian
language, the axiological dimension of the lexeme donkey is negative
(Oypnuil six ocen;, mynuu sk ocen), While it is positive when speaking
about the ox (npayvosumuii six 6in; cunvhuil K 6in).

The motive of the presence of the donkey and the ox belongs to the
central mystery of the birth of Christ. However, the texts of the carols
also contain birds that join the joyous news. The motive of joy and fun
of birds can be traced in the carols "The one that lies in the manger";
"God of nature" (“Becensmocs— conyouyi neeunni, Hnwi nmuyi
npeousHi’”).

This birds’ joy at the time of God's birth in a secular sense seems
paradoxical. The unusual behavior shows the primary harmony in nature
and in heaven, which is characteristic of the eschatological perspective,
this is stated in the book of prophet Isaiah: “I samewxae 6osx i3 sisyero,
i byOe nedcamu nammepa 3 KO3JAM, i 0Y0ymb pazom mesimKo i 1euyK,
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ma mens  8i020008aHe, A OumMuHa mauna ix eooumume! A xoposa
U 6eOMIiOb OYOymb nacmucsi pazom, pazom 6yoymo jgexcamu ixui oimu,
ines Oyoe icmu conomy, Hemo8 ma xyooba! [6yde Oasumucs
HEMOBIAMKO HAO OIpKOI0 2ada, i 8i0HAmMe 8i0 nepc OUMuUHYA NPOCMsCHE
c6010 pyky na nopy eaowku...” (Ic. 11: 7-9).

Actions that are not characteristic of the categories of "this world"
cause unusual, paradoxical forms, on the one hand, people turn into
animals, on the other — animals perform the roles of people. Birds in the
people’s imagination are associated with the sky, with the higher world.
In Scripture, turtledoves and doves are sacrificed. The symbolism of the
birds is rich: the pigeon represents the process of restoring life on earth
(Genesis 8: 11), the Holy Ghost (Mathew 3: 16), tiredness, and
innocence (Isaiah 38: 4; Mathew 10: 16); the eagle in the Bible stands
for a symbol of power, youth, liberation; the swallow — God's concern.

The symbolism of birds, like animals, in Ukrainian folklore does
not coincide with the biblical symbolism. Completely different examples
of the presence of animals on the occasion of the birth of God are given
In carols, where the animals serve as a constituent of the gift. There is a
lot of humorm here, jokes, and sometimes even obscenities, although
they represent the natural aspect in the ritual of the Birth of God. The
very act of the gift was a very ancient tradition of a pagan origin that
symbolized the time of transition to a new time, a new life.

The name New Year (Summer) (“Hose Bin aimo nouunacm”) (14)
symbolizes the idea of sacred time, which fits organically into the
concept of the French ethnologist Arnold van Genetpa (rites de
passage), the fundamental foundation of which is the assertion that
human life is characterized by the sequence of transitions from one state
to another, as well as the universe is subject to the rhythms that find
their expression (imprint) in human life [10, 339]. The concept of rites
de passage is presented in the ceremonies which are characterized by
the following structure: 1) exit phase; 2) transition phase; 3) return
phase. The transition phase is considered as a separate independent
stage, to which attention was drawn by scientists a long time ago. The
time of the birth of Jesus Christ is, on the one hand, a historical fact
(Luke 2: 1), on the other — it is an eschatological one, which is
characterized by the fullness of time, sometimes times, although He had
been before Abram, He had always existed, His coming is not the last.
In Christianity, this time of the birth of Christ correlates with pagan
ideas about the birth of the sun.

193



In the Christian culture, the birth of Christ is associated with a cycle
of ordinances that begin on the day of St. Nicholas, then the central
action — the Supper, the Nativity, and the end is at Epiphany. In folklore
and religious tradition, time passes not linearly, but cyclically and
always returns to the exit point. Because of the cyclicity and repetition,
the idea of returning to what had occured already, to the mythical time of
beginning, creation and change (Eliade) is expressed. The ceremonial re-
actualization of the birth of Jesus Christ is cyclical and correlates with
the renewal of the world and man. With the idea of sacred time the
motive of a road is connected too, as well as the one of a journey, a tall
tree growing in the yard, wells, which symbolize the separation of man's
water borders, the transition to a new quality, a new life. The constituent
part of sacred time is the motives of coming from afar, proclaiming
happy news, making gifts to God, etc. to secure the grace of God. The
cycle of God's birth coincides with the winter time, which in Ukrainian
folklore was identified with old age. As you know, December 25th is the
day of sunshine, the birthday of the sun, the beginning of a new sunny
year, signalling the beginning of a new life, its restoration. In this
"limiting" time (transition phase) there appear demonic forces that are
struggling against God's truths and against man as the bearer of
righteous life. The sign of the transition time is the extraordinariness, the
difference from the previous time, an example of which is the human
language of animals talking with God, with people (on the night of the
Nativity of Christ); holy water in rivers, lakes; joy of people and angels,
etc. The transition phase is characterized by generalization, which
combines the old and the new, the end and the beginning, life and death.
The birth of Jesus Christ marks the beginning, the joy of life, which
restores cycles in relation to man and the universe. It was forbidden to
work from Christmas to Epiphany. Fun, jokes, music embodied the
"triumph of life over death."

The paradox of God's birth is represented by the lexeme throne in
the actuality frame, which demonstrates, on the one hand, a lack of
attributes of power — the throne, the scepter during His birth, on the
other hand — it indicates that His glory is a message from heaven rising
above the thrones, palaces, filling the whole visible and invisible world
with the joy of God's incarnation in man, the joy of salvation. His true
throne is on earth and in heaven (“Haii 3a myro many scepmsy Bin nac
npocsivae Ty na 3emau i mam 6 neoi, /e npecmon Ceiii mae” (21), which
symbolizes the totality of the power of God and correlates with the idea
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of a throne in sacred discourse as a throne of grace (Hebrews 4: 16), the
throne of righteousness (Psalm 9: 5).

The birth of Jesus Christ as God-man is objectifidsby the
nomination body in folklore discourse (“Iljo boe 6356 na cebe noocvke
mino, wob 00 Heba 6cix 3anposacus i npu mpoui ceoim nocaous‘ (11),
whose mission is to convert mankind to the life of the time of the first
Adam, when the harmony of the earthly and the heavenly was a fulfilled
fact. In the biblical discourse the body, its transcendence is a payback for
the fall of man, although the Bible also refers to the salvation of the
body by Jesus Christ: “fxuti nepeminumo mino nawozo nonudicemnns,
wob cmano nodibue 00 ClABHO20 MinA Hozo, cunoto, axor Bin mooce
i 6ce niokopumu cob6i (®un 3: 21), “Bin lonosa mina, Ilepxeu*
(Ko 1: 18). The body (of Christ) is seen in the Bible as bread (spiritual):
“Vzaewu orc xni6 i uuHuBWIU NOOAKY, NoOaAMA8 i 0a8 iM, NPOKA3YIOUU:
Lle mino Moe, wo 3a eac si0daecmvca. ILle uunims Ha cnomun npo
Mene!* (JIk 22 : 19). Jesus Christ calls himself a living body (“4 xzi6
JHCUBULL, U0 3 Heba 3IUWO08: KOAU Xmo chnodcusamume Xaio yet, moi
nosixk 6yoe owcumu...” (IB. 6: 51). Therefore, the body is seen as the
refuge of the spirit, of the soul and forms with them the internal
(spiritual) unity. Such "unity” is documented in Ukrainian phrases:
noeyoumu oywy u mino (26 1, 884), 3 minom ioyweio (26 11, 885),
although the body can also be correlated with the earth alone
(26 11, 884), tioeco mino ne oacme youce mini (23, 369). The duality of the
soul / body is considered through the prism of the struggle of good and
evil: wo mino mobums, moe oywy eyoumo (23, 39).

In Ukrainian folklore, the birth of Jesus Christ is considered in the
eschatological perspective, and reactualizes in the idea of the cyclicity
of time.

CONCLUSIONS

The study of the concept of GOD in folklore discourse has revealed
the interaction of ontological, mythological, cosmological and religious
strata with regard to the verbalization of the concept and subconcepts.

1. The most indicative in terms of objectification of prehistoric
(archetypal), mythological, biblical symbols is the subconcept of
"creation of the world". Ancient historical representations are reflected
in the archetypes of the mother tree, cosmic waters, stone, birds, world
creative power, which form an inseparable attribute of the creation of the
world, represent the spiritual creation, in which the animistic
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understanding of the faith of our ancestors and mysticism (the idea of a
paradise tree as a symbol of ideal paradise life) are clearly traceable. The
idea of the mother tree, which is available in pre-Christian beliefs
(worship of trees, sacrifice to them), finds its expression in the rites of
Christianity. There was a transformation of the cult of the tree tree from
the worship to the idea of health, physical strength, which is enshrined in
Christianity. Ancient cultural motives of creating the world in folklore
discourse are dominating. The owner of the sky is not only the Christian
God, but also the pagan one — Perun, which demonstrates the complex
interweaving of religious dualism in the X-XII centuries. The dualism of
another plan occurs in the legends, according to which not only God but
also Satan (originally an angel) are the creators of the earth. God in
folklore acts only as the creator of the higher, spiritual world, and the
visible world, including the body of man was created by Sataniel.
Sometimes legends deny the eternity of God, ascribing it to the darkness,
but this is not characteristic of the vast majority of folkloric sources. The
binary opposition to God is determined, according to our observations,
by the nature of the folk genre. Thus, legends, carols of a precultural
plan affirm dualism; instead, small folk genres (proverbs, sayings,
phraseological units) are basically deprived of dual oppositions in the
conceptual sphere of God.

In the folklore discourse we see the division of animals as God’s
and the devil's creations. Although all of them are created by God, some
are cursed and serve Satan. "Animal™ dualism (good / evil) is the fruit of
people’s fantasy, which reflects, probably, the peculiarities of the
perception of the world by our ancestors. As for the heavenly bodies,
they reflect people's ideas about the creation of the world by God. At the
same time, there is a unique symbolism: the astral Trinity as the cult of
God; external and internal attributes of God.

The creation of man in folk legends reflects the opposition of
yucma, npeuucma, nenopouna God / Satan, and this dualism refers to
both internal and external attributes, spiritual qualities (soul / body,
good/ evil). In general, the subconcept of "creating the world" in
folklore discourse is a kind of synthesis of animistic, totemic, pantheistic
and monotheistic representations of our ancestors.

2. The branched verbal structure in folklore discourse is revealed by
the sub-concept of "the birth of Jesus Christ". The emergence of the
God-man is characterized by transcendence, in all other attributes, is
brought closer to man and is identified with him, thus representing the
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idea of equality of all before God (on the one hand there are angels, on
the other one — common shepherds).

The appearance of Jesus Christ into this world is objectified through
the prism of the sacred and profane, with the expressive dominant of the
divine. This event correlates, on the one hand, with the times of the first
Adam, and on the other hand, with the eschatological perspective of
mankind ("new evil", "new earth"). The indicated macromotives form
sacral integrity and are more connected with the church-Christian sphere
than the pagan one. The second most significant image of the Virgin
Mary (the Godmother) manifests itself in sacred, profane, archetypal and
ethno-national dimensions. In the correlation of the sacred / profane, the
first sign is actualized to a greater extent which manifests itself in
Mary’s divine qualities of — uucma, npewucma, nenopouna — or the
attributes of God: boowca nesicmra, bosca Mamu. In the content (event)
plan canonized maternal functions are dominating. The image of the
Virgin Mary expresses the national motifs embodied in the image of
Ukraine (the intercession of Ukraine).

The complicity to the birth of Jesus Christ in folklore discourse is
demonstrated by animals (oxen and donkeys) that express the greatness
of this event and are drawn primarily to an eschatological perspective
or symbolize the primordial harmony of nature and heaven, in which
birds (symbols of the higher world) and angels, land and water
participate as well.

The idea of sacral time (the re-actualization of the birth of Jesus
Christ) is also objectified by the motives of the journey, the road, the
tree, the well, symbolizing the transition (initiation) to a new quality, a
new life, as well as the restoration of cycles in relation to the emergence
of the individual and the universe.

SUMMARY

The concept of GOD in folklore discourse is objectified in the
precultural, mythological, ontological, cosmological, religious strata,
which form the paradigm of the people's understanding of God in a
synthesized form. The evolution of religious views is characteristic of
the Ukrainian ethnic group, its ancestors, thus the segments of these
strata are reflected in them. The discovery of the specifics of folklore
discourse is achieved not only by framed modelling, but also by
semantic profiling, cultural semantics, and binary oppositions. This
versatile approach, at first glance, contributes to the integrity of the
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study of the cultural universe of GOD, which is represented in folkloric
discourse by small folklore genres and great folklore texts. Folklore
genres, content of the text determine the peculiarities of the use of
research methods, traces significant semantic differences in legends,
carols, phraseological constructions in relation to the implementation of
the concept of GOD. Differences are also observed on the diachronic
axis of the coordinates. Binary oppositions usually concern the early
period of the ethnogenesis of the Ukrainian people, dualism in the
transcendental sphere at the later stages of development undergoes a
modification towards monotheism, although the elements of
monogenism, animism, totemism, pantheism are preserved in the
Ukrainian linguistic consciousness.
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