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Abstract

Curses constitute a significant part of cultural life of the Ukrainian people. This

study aims to analyze curses as a Ukrainian cultural tradition and trace their roots.

The author suggests that all curses can be divided at least in three groups: curses

which are closely associated with the country’s culture, traditions, customs, history,

mythology, superstitions and religion; curses that have no specific cultural root;

«tricky» curses used for playful purposes. Almost all curses are context-dependent.

The article argues that the major sociocultural functions of curses are pedagogical or

didactic, therapeutic and regulative. It is also shown that nowadays curses continue to

be used in all spheres of life.
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AHHOTALUA

ITpokIATUS COCTaBIAIOT ONPENCICHHYI 4YacTh (DOJIBKIOPHOIO Hacienus
yKpauHCKoro Hapona. Llenpio 1aHHOTO HCCleI0BaHUs SABIISETCS aHAIU3 MPOKISITHI
KaK YyKPaWHCKOM KyJbTYpHOW TpaAuLMUA W BBIABICHUE HX HCTOKOB. ABTOp
IPENOJIaraeT, YTO BCE MPOKISATHSI MOYKHO Pa3/ieIUTh KaK MUHUMYM Ha TPH IPYIIIbL:
BepOanbHbIe (POPMYIIBI, KOTOPHIE OYEHb TECHO CBSI3aHBI C KYJIbTYpOH, TPATUIUSIMHU,
oObIuasiMu, HUCTOpueH, MHU(DONOTHEH, CYyeBEpPUSIMH U PEIUTHEH  yKpauHIIEB;
OPOKJISATUS, KOTOPbIE HE MMEIT SPKO BBIPAXXEHHOIO KyJIbTYPHOIO KOPHS;
«ITYTOYHBIE» TPOKISATHUS, KOTOpbIE YMOTPEOJSIOTCS B peud i JOCTHXKECHUS
IOMOPUCTUYECKOM 1enu. 3Ha4eHHe TOTO WJIM HHOTO NPOKJISATHS 3aBUCUT OT
KOHTEKCTa. B cTatbhe yTBep)KaaeTcsi, YTO OCHOBHBIE COIIMOKYJIBTYPHBbIE (YHKIUH
OPOKIATHH — O9TO TMeNaroruyeckas, WM AWJaKTHYecKas, TepameBTHYecKas W
perynaruBHas. Takke Moka3aHO, YTO B HACTOSIEE BPEMs HMPOKIISATHS MPOJOKAIOT
aKTUBHO HCIIOJIb30BAThCS BO BCeX cpepax KU3HU.

KitoueBble ciioBa: NPOKIATUS, YKPAMHCKUM S3bIK, KYJbTypa, TpPaauLuH,
oObIuau.

AHoOTAaLA

[TutaHHs B3a€MO3B’SI3KYy MIXK KYyJbTYpOIO 1 MOBOIO YK€ JaBHO CTaHOBJIATH
BEJIMKUM  1HTepec [y JIHrBICTIB. llepmM, XTO 1OBIB, 10 PO3YMIHHS MOBH
HEMOXJIMBE O€3 3HaHHS KyJIbTypu, OyB aMEpHKAaHCHKUHA MOBO3HABEIlb, E€THOJIOT
E.Cemip. Moro ines Haby1a moablioro ocMHUCieHHs B podotax b.Bopda it Bimoma
crorofxi sik rinore3a Cemipa-Bopda. ¥V apyriit monouni XX cr. [.I'aiim3om Oyio
3aMpoBaKEHO HOBUW MiAXiJ J0 BHUBYEHHS MOBHMX (OpM Ta SBHII Yy CBITII
KyJIbTYPHUX MPAKTHUK ii HOCIA, 1110 OTPUMAaB Ha3By «eTHorpadis criiakyBaHHs». Li Ta
NoJanblIl CTyHli BYEHUX CTBOPWJIM MIUHY ©a3y s COLIOJOriB, eTHorpadis,
JIHTBICTIB, HA OCHOBI SIKOi MPOBAATHCS Cy4YacHI OCHTIKEHHS y IapHuHI KyJIbTYpH,
MUCJICHHS Ta MOBH.

JIuxi mobaxaHHA (NMPOKJIBOHM) HE pa3 CTaBaId MPEAMETOM BHUBYCHHS Yy
dbimocodii, mcuxoorii, HeBpoJIOTii, JIHTBICTHII, ajle¢ MOBHOI KAPTUHU OCOOJIUBOCTEH
(YHKIIOHYBaHHSI LBOTO SIBUIIA B KYJbTYypl JOCI i€ He OyJIo 3alpornoHOBaHO. Y

Hamri poOoTi 3MIMCHEHO chpo0y MpoaHali3yBaTH MPOKILOHU SIK YKPAaiHCBKY



KyJIbTypHY Tpamuiito. Jns peamizamii 1i€i MeTH nependadeHo pO3B’s3aTH HUBKY
NUTaHb, 110 TOPKAIOTHCS BUTOKIB IIi€l Tpaauili, Kiacuikaiii MPOKIbLOHIB Ta
(GyHKIIIA, 110 BOHU BHUKOHYIOTh Yy KOHTEKCTI YKpaiHChKOi KynbTypu. [IpokiaboHM €
O0araTUM JDKEpeJIOM BHBUYEHHS KapTUHU CBITYy HOCISI MOBHU. [miocTpaTHBHUM
MaTepiajioM JJIs HAIIoro JOCIHIJKEHHS CTaJM MapeMii HEraTUBHOTO MO0aXaJIbHOIO
3MicTy, 3adikcoBani M.Homucom y 306ipiii yKpaiHCHKUX MPHUCIIB’iB Ta IPUKA30K.

Tpamuiss TpoKIWHATH NPAKTUKYEThCS y Oaratbox KyJabTypax cBiTy: Iuaii,
[lepcii, €runty, Adppuxu ta €Bponu. [laBHI CJIOB’SHHU BIPWIH, IO IX KHUTTH
3aNeXUTh Bl MPHUPOAU, 1 BUKOPHUCTOBYBAIM CJIOBO 3 METOIO MiAMOPSAKYBAHHS
OCTaHHBOI BIAMOBIIHO 10 CBOiX MoTped. CroyaTKy NPOKIbOHU BUKOPHCTOBYBAINUCH
JUIS OXOPOHU MOMEIIIKaHHS, CKapOiB 1 CBSAIMIEHHUX MiCIb. J[0 Takux 3aX0/iB 3a3BUYai
BJIABAJIMCA, KOJM I1HIIMX 3aco0lB 3aIIKOJAMTH BOPOrYy HE JMmanocs. BaxiuBum
¢dakTopoM e(PeKTUBHOCTI MPOKIHOHY OyJjia Bipa B CHJIy 3aMOBHOIO CJIOBA.

3 NaBHIX-JIAaBEH YaciB YKpAaiHChKH Hapoa OyB BiJIOMHIl CBO€H YEMHICTIO,
BUXOBAHICTIO, BBIWIMBICTIO; Ta M CBOTOJIHI B YKpAiHIIIB HEMa€ TaKoi TpaJuIii
3JI0BXKMBATH OpPyTaJIbHOIO JIAWKOIO, TPyOMMHU 4K 00pa3iMBUMH CIOBaMH. 3 Majloro
BIKY JAiTell mpuBYaM OyTH OOEpPEKHUMHU 1O CIIOBA; COLIAIbHI HOPMHU MOBEJIHKH Ta
MOBJICHHEBUH E€THKET YKpAiHIIB (opMyBaiucsi Ha OCHOBI HBOI KOMYHIKaTHBHOL
MPaKTHKH.

ABTOp 1€l CTaTTI NPOIMOHYE PO3MOAUIMTA MapeMIMHUNA Martepiajl Ha Tpu
Tpynu: TMPOKIHOHM, SIKI TICHO TMOB'SI3aHl 3 KYJIbTYPOIO, TPAJIUIISIMHU, 3BHYASIMH,
icTopi€ero, Miooriero, 3a0000HaAMHU 1 PEINITi€r0 YKPaiHIliB; MPOKIbOHHU, SIKI HE MalOTh
SACKpPaBO BUPAXKEHOIO0 KYJbTYPHOTO KOPEHS; <OKApTIBIMBI» MPOKIBLOHHU, SKi
BUKOPHUCTOBYIOTHCSI 3a/JIsl JOCATHEHHS TyMopuctudyHoro edexty. Ilepma rpyma
npeacTaBieHa GopMysiaMH, sSKi BUSBISAIOTH CBOE 3HAYCHHS JIUIIE B KyJIbTypHOMY
CepeloBHILI. Y LUX JIMXUX MOOaKaHHSIX MOBELb 3BEpTaeThes 10 bora, cun npupoau,
M1(pOJOTIYHUX ICTOT 1 MPOCHUTH iX 3AMOJISATA BOPOroBi Juxo. Taki MPOKJIbOHU HE
MalOTh MOBHHMX €KBIBAJCHTIB B IHIIUX MOBAax; OUIBIIICTh 3 HUX 3HAYHOIO MIPOIO
metadopuuri («[lfo6 mu 303yni ue wuysly; «lllo6 mebe Yopuuii 6oe yous!y ;
«Xati mebe e6izbmymsv mi, wo Kynamu mpycams!»; «booati mebe moii 3uas 0ys,

wo mpsace ouepemamu!» Ta iH.). JIpyry rpymny cKJIaiaroTh YHIBEpCAIbHI MPOKIHLOHH,



3po3ymini 6e3 HasBHOCTI (hoHOBUX 3HAHB («[[Jo6 mobi Ha ceimi dobpa ne Oyn0!y;
«lllo6 mebe bie nokapas!»;, «Hyscoa 6 ma noounaly, «booatl dice KiHeyvb 6auu
06yé HyoHuti ma eipkuu!/» Ta 1H.). He Bci ykpaiHChbKl Jaliku oOpa3iuBi abo
arpecuBHi. Y TYMOPUCTHYHOMY KOHTEKCTI BOHHU JEMOHCTPYIOTH JOTEIHICTh
MUCJICHHSI 1 MOBHY BHUHaX1UJIUBICTh YKpaiHChKOTO Hapony («I[lfo6 mebe Oobpa
2oouna 3Hanaly; «A wob mebe myxa eopukuynaly; «A wob mobi xona aimly; «A,
mamepi meoiti — uHOuK nevenutl!» Ta iH.). Taki NPUKIaaAU CKIAAAI0Th TPETIO TPYITY.

3HaYeHHsI TOTO YH 1HIIOTO MPOKIIbOHY 3aJIEKUTh Bl KOHTEKCTY U POpMYy€ETHCS
y HbOMY. Y CTaTTi CTBEPIKYETHCS, 1[0 OCHOBHUMH COLIOKYJIBTYPHUMH (PYHKIIISIMH
IOPOKJBOHIB € IMeJaroriyia, abo JuIaKkTH4HA, TEpaneBTHYHA Ta peryJsiTHUBHA.
OCHOBHI KOMYHIKaTMBHI (DYHKIII OOCIyTOBYIOTH CHUTYyallll CBapKH, CIIEpEYAHHS,
MOTIepEKEHHS, KPUTHKH, HAITyIyBaHHS Ta 1H.

CporozHi HpOKJIbOHM HE BTPATHJIM CBO€I MOMYJSPHOCTI 1 HMPOJOBXKYIOTh
(yHKLIOHYBaTH B yCiX cdepax KUTTA. MM BBakaeMo, L0 MOJAIbII TOLIYKHA B
OKpPECJICHOMY HAIPSIMKY CIIPUSATUMYTh KpaIlOMy PO3YMIHHIO 3B’SI3KIB MIXK MOBOIO,
MUCJIEHHSIM Ta KYyJIbTYpOI0, 3a0€31e4aTh I'PYHT AJIs1 KPOCKYIbTYPHHUX AOCTIIKEHb.

Kuo4oBi cjioBa: mpokiIb0HU, YKpaiHChbKa MOBA, KYJIbTypa, TPAAUIIii, 3BHUYAl.

The relationship between culture and language has been a subject of great
interest among linguists for a long time. The first to argue that it is not possible to
understand language without knowledge of culture was E.Sepir [8, 207]. Further his
idea was developed by B.Whorf and is known as the Sapir-Whorf hypothesis stating
that the way people think is strongly affected by their native languages [5]. D.Hymes
proposed «ethnography of communication» to describe a new approach to
understanding language in use which allowed researchers to connect linguistic forms
with cultural practices. The scholar argues that «speakers of a language in particular
communities are able to communicate with each other in a manner which is not only
correct but also appropriate to the socio-cultural context» [3,125]. More recent
studies by Duranti [2], Saville-Troike [9], Scheper-Hughes [10] have established a
base for sociologists, ethnographers, linguists to explore the relationships between

culture, thought, and language. In particular, Saville-Troike argues that one of the



best means by which to gain understanding of one's own «ways of speaking» is to
compare and contrast these ways with others, a process that can reveal that many of
the communicative practices assumed to be «natural» or «logical» are in fact as
culturally unique and conventional as the language code itself [9, 3]. In this study,
Ukrainian curse utterances will be discussed as a cultural phenomenon to provide
useful data for cross-cultural research. We believe that this study will make a
valuable contribution to the discussion of how the language operates in culture.

The subject of curses does generate the scholarly interest within philosophy,
psychology, neurology, linguistics but none of them can present a whole picture to
explain why people curse and what factors underlie this phenomenon. In particular,
Timothy Jay Dbelieves that «contemporary theories ignore the emotional
intensification that curse words produce in language, as well as the issues involved in
cursing» [4, 18]. In his book, the author employs a Neuro-Psycho-Social Theory of
cursing that «integrates three broad aspects of human behavior: neurological control,
psychological restraints, and socio-cultural restrictions» as «an act of cursing cannot
be understood without considering simultaneously all three of the dimensions
underlying human behavior»[4, 19]. J.Culpeper and E.Semino focus on the particular
use of verbs relating to verbal activities in witchcraft narratives in the Early Modern
English period and attempt to account for the difference between that specialized use
of curses and the use that prevails today. The researchers suggest that a proper
analysis can be achieved by taking the social and contexts into consideration [1].
According to L.Pavlovska, who compares the use of blessings and curses in different
languages in semantic and pragmatic aspects, «pragmatics of verbal formulas of
wishes in the structure of ritual discourse is formed within a particular ethno-cultural
community as sustainable speech patterns characterized by a special internal form,
associated with stereotypical discourse communicative-pragmatic situation»[13, 106].
Cursing and swearing has also been undergone to medical analysis. Thus, R.Stephens
and C.Umland argue that, for many people, swearing (cursing) provides readily
available and effective relief from pain. However, overuse of swearing in everyday

situations lessens its effectiveness as a short-term intervention to reduce pain [11].



The current study aims to analyze cursing as a Ukrainian cultural tradition. The
questions to answer are:

- What are the roots of cursing tradition?

- Which classifications of curses can be presented?

- What are the functions of curses in the Ukrainian cultural context?

Curses are considered a rich source to observe the cultural traditions reflected
in the Ukrainian language. Cursing mostly exists in spoken language and
accompanied by body movements and pitch of voice; it also appears in conversations
In stories, novels and other narratives. For the purposes of the current study all the
cursing units have been selected from the collection of Ukrainian proverbs compiled
by M.Nomys [14].

Cursing is an expression of hatred or lost self-control that violently injures the
target. According to different dictionaries, there is a plenty of definitions for curses.
For example, Longman Dictionary of Contemporary English defines them as
follows: 1. a swear word or words that you say because you are very angry; 2. a word
or sentence used to ask God or a magical power to do something bad to someone or
something; 3. something that causes trouble, harm etc. [6]. Based on Merriam
Webster Dictionary, this word means: 1. a prayer or invocation for harm or injury to
come upon one; 2. something that is cursed or accursed; 3. evil or misfortune that
comes as if in response to imprecation or as retribution; 4. a cause of great harm
or misfortune [7].

Cursing as a tradition goes back to ancient times. It has been practiced by a
great many cultures. For example, in ancient India, Persia, Egypt, Africa and Europe
there was a tradition of cursing by using an effigy, which is an image or
representation of the victim who is intended to be destroyed. Waxed effigies were
common; also, effigies could be made of clay, wood or stuffed cloth. As the effigy is
destroyed, the victim is destroyed, too. The ancient Slavs were cosmocentric and
revered nature. People believed that their life depended on nature and used the word
to subordinate nature to their needs. «The word for our ancestors had a magical

power. With its help, people believed to achieve a lucky hunting, to cause rain, to



avert the storm, hail and drought, to protect family from evil and misfortune» [12,
204]. Let us consider the following examples:

«Monoouxk-monoouxk! 6 mebe poeu 3010mii; MEOIM po2am He CHIOSMD,
Mmoim 3y6am ne 6orims!» [14, 49]

«Mopo3ze, mopose, uou xymi icmu!» [14, 54]

As we can see people addressed forces of nature and natural phenomena to
achieve their goals. When casting a curse the caster also appeals to nature or some
supernatural forces to help him to punish the enemy.

Originally the aim for curses to be cast was for protection of homes, treasures
and sacred places. They were usually used when the curser had no other means
against the person harming him. Curses ranged in their power and effect, from
incidental curses to curses that followed a bloodline for generations. Some curses
could be easily cast by accident or by simply directing bad intentions; the others
required elaborate rituals and much power to cast. An important factor in the
effectiveness of a curse was the caster’s belief that curses were inevitably fulfilled.

Since ancient times, the Ukrainian people were famous for their good manners,
dignity, and courtesy, it is not in our tradition to use rude or offensive words. People
were taught to be careful about words they say. Rudeness didn’t comply with the
social norms and etiquette of the Ukrainians. These laws were established as the
essential boundaries of socially accepted behaviour and reflected in folklore. To get
this idea, compare the following proverbs:

«Mosuu, s13uuxy, 6yoew ¢ niomuuxyy [14, 90].

«llomosuu, sizuuky, kawxu oamy [14, 90].

«epoicu sizux 3a 3y6amuy [14, 90].

«Mosuu, enyxa, menute epixay [14, 90].

«Xmo moeuums, mo uxa cs 30yoe» [14, 91].

«Mnun mene, myka 6yoe; sizuxk mene, 6ioa 6yoex [14, 91].

«LL]o cobi ne muno, u noosam ne 3uuy [14, 138].

That is why curses were uttered only when other means didn’t work.

In our study, curses can be classified into the following groups:



- curses which are closely associated with the country’s -culture,
traditions, customs, history, mythology, superstitions and religion;

- curses that have no specific cultural root — universal curses that are
understood by both native and non-native speakers;

- «tricky» curses used for playful purposes.

The first group is represented by the curses that are meaningful for the
Ukrainian speaker and cannot be explained without the same cultural
background. Through these curses, the curser appeals to God, forces of nature,
mythological creatures and asks them to cause some trouble to a hearer. They do not
have full equivalents in other languages; most of them are highly metaphorical and
idiomatic.

1) «ll]o6 mu 303yni ne uys!y [14, 77]

2) «lllo6 mebe Yopnuui 602 yous!» [14, 193]

3) «Xau mebe sizomymov mi, wo xynamu mpycsms!y» [14, 193]

4) «booaii mebe moi 3nas 6ys, wo mpsce ouepemamuly [14, 193]

5) «lllo6 mu ckpizv conye npouwos!y [14,191]

6) «Il]o6 ne Oiocoas mi Ilempa, ni Ilasna, ni Opionux cesmxis!y [14, 194]

7) «booait mebe ne munyna Bepecoyvka epebns!» [14, 191]

8) «ll]o6 na mebe npuuuna edapunal!y [14, 192]

9) «booaii mebe epeyv sumusas!y [14, 192]

10) «O, wob meor kicmv eukuoano 3 mozo ceimaly [14, 195]

The second group is represented by the Ukrainian curses that are universal and
have no specific cultural root for them. People whose cultural backgrounds vary
from each other can easily understand them. Issues of death, misfortune, destruction
can be seen in almost all curses.

Some examples are given below.

1) «ll]ob6 mo6i na csimi dodopa e 6yno!» [14, 191]

2) «llJo6 mebe biz noxapas!» [14, 191]

3) «Hyowcoa 6 ms nobunal» [14, 191]

4) «Illlo6 mebe ne munynu xamiscoki pyxu!» [14, 191]

5) «booatl dce rineyv saut Oye myonut ma eipxuu [14, 191]



6) «llJo6 mu nonnys!» [14, 194]

7) «Cmo bicie meoi mamepily [14, 194]

8) «Hexati meiu 6amvro crxazuyysa'y [14, 193]

9) «Hopm 6u 66ue meoco b6amvraly [14, 193]

10) «Haii 20 31u0ni nodwvioms!» [14, 191]

The third group include «tricky» curses. Some Ukrainian curses are not
necessarily abusive or aggressive. They can be humourous and playful. These tricky
expressions reflect the witty thinking of people when using language. In such
utterances, «the curser» wishes either good or harmless things. In most of them the
addressee’s mother or father is mentioned.

Let us consider the following examples:

1) «ll]o6 mebe oobpa eoouna snanaly [14, 175]

2) «A wob mebe myxa ebpuxnynaly [14, 175]

3) «A wob mobi xona nim!» [14, 175]

4) «A, mamepi meoiil — unoux neuenui!» [14, 176]

5) «A, mamepi meoiti knuw!» [14, 176]

6) «Mamepi meoiii — cmo kapbosanyie!» [14, 176]

7) «bambkosi meoemy — doopo!» [14, 176]

8) «A wob mu nio sinyem cmanaly [14, 176]

9) «4, 6amvrosi meoemy owcumo poouno!y [14, 176]

10) «bameky meoemy xni6 owcummniti!y [14, 176]

We suggest that the major sociocultural functions of curses are pedagogical or
didactic, therapeutic (help to manage conflict and release emotions) and regulative.
Ukrainian curses signal moral values and exhort common behavior; they are based
people’s experience and social values. As a communicative strategy curses serve a
plenty of social functions: to argue, to moralize, to criticise, to instruct, to advise, to
warn, and to teach. Curses can perform different functions and depend on the context
and the communicative setting they are said. Nowadays curses are not dead, they
haven’t lost their popularity and continue to be used in every domain of life as an
effective tool of expressing various intentions. They make the language more vivid

and powerful and enrich our communication. In this function, curses are used as a



developed tradition to demonstrate such negative emotional responses as anger, rage,
irritation, indignation, etc.

Most Ukrainian curses are very creative and employ figurative language to
enlarge their effect. To prove this statement one can read an extract from
M.Fishbein’s poem «Prokliony:

Xau cmanyms noosip ’si u Kimyui 00 uHU

Cmeporouumu Kynamu #oemoi eauHu.

1 sawi gpopmeui, i eawi oceni

Hexaii 3axnunymuocs 6 6o10mmuitl nycmeni.

Xati sucoxne mope, xau 6UCOXHYmMb PIKU,

Xaii conye, M08 c8iuka, no2acHe HABIKU.

Xaui 06u0 pozmane, xaiu 3eapuuye 4opHe,

Llypxouyuu, eawi dopoeu ozopHe.

Xaui 31u6a noxuHe yeti oowup Hazasuie,

Xaiil éimep ckonae, na zemuto ynasuiu [15] .

As this example shows in the Ukrainian culture people tend to curse by all that
is highly valued in their sociocultural system of values.

In conclusion, curses constitute a significant part of cultural life of the
Ukrainian people. They can be divided at least in three groups: curses which are
closely associated with the country’s culture, traditions, customs, history, mythology,
superstitions and religion; curses that have no specific cultural root; «tricky» curses
used for playful purposes. Almost all curses are context-dependent. The major
functions serve to argue, to moralize, to criticise, to instruct, to advise, to warn, and to
teach. Nowadays curses haven’t lost their well-established popularity and continue to
be used in all spheres of life. We believe that further research in this area will
contribute to better understanding the relationship between the Ukrainian language
and the way the Ukrainian think.
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