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DEFINITION OF UNIVERSAL RITUAL STRUCTURE
ON THE EXAMPLE OF UKRAINIAN FAMILY RITUALS

Abstract. The purpose of the article is an attempt to create a structure of an averaged and universal
rite, which would be suitable, if not for all, then for the majority of ritual actions. Research Methodology.
The method of structural and functional analysis has been used, which according to the authors, contains
a significant potential for further research, in particular, of the Ukrainian folk rituals. The scientific
novelty consists in the fact that after A. van Gennep, K. Levi-Stros, M. Eliade and their followers, no
successful attempts to create an effective ritual structure have been made. Conclusions. Unlike dramatic
action, for which all elements of the composition are important, ritual action is completely satisfied only
with the climax. At the same time, for the ritual, it is the climax episode that is original and unique. All
other episodes into which the ritual action is divided are auxiliary and they are combined into seven
groups according to the nature of the action: 1) invitations (i), 2) visits (v) and returns (r), 3) creation of a
ritual attribute (a), 4) agreements (ag), 5) veneration of sacred actions, elements, objects (s), 6) blessings
and gifts (b), 7) feasts and festivities (f). Having examined in detail and compared nine family rituals from
the wedding, funeral, and childbirth cycles, we obtained enough schemes to determine a universal ritual
structure that would be acceptable for most traditional ritual actions: i+v+[s+a+ag+b+C(c)+f]+r.

It should be noted that the ritual, at least a family one, always begins with invitations and the
arrival of the participants to the place of its holding. It ends with the return to their own homes. The
other six elements, such as honouring the sacred, creating a ritual attribute, agreements, blessings,
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feasting, and culmination, may change their order and location, but they are, in most cases, present in
each specific ritual. If we apply the same procedure to other rituals that make up the three mentioned
family cycles, we will obtain, if not the same, then very close results. And this once again proves the
right to the existence of a universal ritual structure determined as a result of this study.

Key words: ritual, structure, structural and functional method, Ukrainian family rituals.

BU3HAYEHHS YHIBEPCAJIbHOI PUTYAJIBHOI CTPYKTYPU
HA IIPUKJIAI YKPATHCBKHAX POJIMHHUX OBPAIIB

Anomauia. Memoto cmammi ¢ cnpoba cmeopumu CmMpyKmypy yCepeoHeH020 U YHIBePCATbHO20
00psdy, sAKka nioxoduna O, SAKWO He O0A8 6CIX, MO O OLIbUWOCMI  pPUMyamrbHux Oiticme.
Memoou oocnioscenns. BukopucmaHno memoo cmpyKmypHO-@yHKYIOHATbHO20 aHANi3Y, WO, HA OYMKY
asmopie, MiCmume 3HAYHUL NOMEHYIAN 011 NOOATLUUX OOCTIONCEHb, 30KpeMA, VKPATHCbKOI HapOOHOT
obpsaoosocmi. Haykoea nosusna nonseac y momy, wo nicisa A. ean Iennena, K. Jlesi-Cmpoca, M. Eniade
Ma iIXHIX NOCTIO0BHUKIB He 3 ABUNUCA HACKITbKU JHC YCRIUHT cnpodu cmeopumu 0icgy Cmpykmypy oopsoy.
Bucnoexu. Ha siominy 6i0 opamamuynoi 0ii, 015 Kol 6adciusi 6Ci elemenmu KomMnosuyii, 0is 0ops006a
YITKOM 3A0080MbHAEMbCSA uute KytvMinayier. Tlpu yvomy ons 00psady came KyibMiHAYiiHULL enizo0 €
OpULTHATLHUM | HeNnO08MOpHUM. Yci iHWwi enizoou, Ha AKI po3no0iIAECmMbCs 00pA006a Ois, — O0NOMIdHCHI U 3
xapaxkmepom 0ii 06 '€onyromucs y cim epyn: 1) sanpocunu (3), 2) npuxoou i noseprenns (n), 3) cmeopenns
00ps006020 ampubymy (a), 4) domoenenocmi (0), 5) NOWAHYBAHHS CAKPATLHUX Oitl, CIUXILL, npeomemie
(¢), 6) bnazocnosenns i 060apyeanns (6), 7) cocmunu i 2yIAnHA (2). lemanvro posenanysuiu 1 nopieHAGU
MIdic cob0oI0 0e8 'simb POOUHHUX 00PSI0LE I3 8ECLIbHO20, NOXOBAILHO0 U POOUTLHO20 YUKIIIE, MU OMPUMATU
00CMAMHbO CXeM 0TI 020, W0D BUSHAUUMU YHIGEPCATIbHY PUMYATIbHY CIPYKMYPY, Wo Oy0e NPUtiHAmHa
ona Oinvuiocmi mpaouyitinux oopadosux Oitl: 3+ni+[cta+o+6+K(x)+e]+n.

JoyinbHo 3aznauumu, wo 00psio0, NPUHAUMHI POOUHHUIL, 3A6HCOU NOYUHAEMbCSL 13 3ANPOUEHb [ BPUXOOY
VUACHUKIB 00 Micys 11020 NpoGedeHHs. 3aKiHuyemvbcsi — NOBEPHEHHAM 00 GlacHux ocenv. Inwi wicme
enemenmis, makxi K NOWAHYBAHHA CAKPATbHOO0, CMEOPEHHs 00pA006020 ampubynty, 0OMOSIeHOCI,
bnazocno6enHs, 2o0cmunu i KyIbMIHAYIs, MOJICYNb 3MIHIOBAMU CB0I0 YepP20BiCb | PO3MAULYBANHSL, ale
60HU, 8 DITLULOCHI] BUNAOKIB, NPUCYNIHI 8 KOJCHOMY KOHKDENMHOMY 00psdL. Ko maxy camy npoyeoypy
8ofcUMU 00 THUWUX 00PA0I6, WO CKIAOAIOMb MPU KA3AHT POOUHHI YUKIU, OMPUMAEMO, AKWO He mi cami,
mo 3aHaomo 6u3bKi 00 3a3HaveHux pesyiomamu. A ye saueutl paz 00800ums NPA6O HA ICHYBAHHS
VHIBEPCATLHOT pUMYyaibHOI CIMpYKnypu, 6CMAaHOGLEHOL Y pe3yabmami yb020 00CTIOHCEHHSL.

Knwuoei cnosa: obpsaoosicmv, cmpykmypa, cmpyKmypHO-@YHKYIOHATbHULL Memo0, VKPAIHCbKI
POOUHHI 06psIOu.

Problem Statement. Structural and functional research analysis, which reached its peak
of popularity in the 1950s and 1960s, remains quite promising today. The proof of the above
mentioned statement should be the study in which we will try to determine the universal
ritual structure of the Ukrainian family rites. In this case the authors are not original, since the
search of the most effective, harmonious and logical structure of the ritual and its construction
has been carried out by a significant number of researchers — ethnologists, anthropologists,
cultural scholars. But only some of them managed to get close to certain results in this
direction. Owing to their studies, the scientific community received the doctrine of rites of
transition, a structural and functional method for studying rituals and myths, and a new idea
of the concept of a mythological worldview.

Review of Recent Research and Publications. The reception of ritual action and its
structure were studied by Arnold van Gennep, Claude Levi-Stros, and Mircea Eliade. It
should be noted that this research focuses on this narrowly defined direction based on the
studies of the indicated scholars.

Arnold van Gennep saw the transition of the main character of the ritual from a certain
social status to a qualitatively different one as the basis of the ritual structure. Among the
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mass of ritual forms of various peoples, he managed to find a certain regularity, namely,
structure. In a separate group, the scholar singled out the rituals of the predominantly family
cycle, which accompany birth, childhood, reaching a social maturity, engagement, marriage,
pregnancy, fatherhood, joining religious communities, funerals (Maierchyk, 2011, p. 38).

In the section devoted to the classification of rites, Arnold van Gennep identifies several
groups into which they are divided. Moreover, these groups are antagonistic and dual:
rites are sympathetic and contagious, positive and negative, direct and indirect, animistic
and dynamic. For practical understanding, the author gives the following examples: when
a pregnant woman observes the taboo of not eating mulberries so that it does not affect
the newborn, she performs a dynamic contagious direct negative rite; if a sailor brings a
model of a ship as a gift to the Virgin Mary, so as not to perish at sea, this is an animistic
sympathetic mediated positive rite (Gennep, 1999, p. 14). The researcher believes that when
the classification of the mechanisms of a ritual activity is sufficiently developed, the meaning
of the sequence of ceremonies that make up a particular rite becomes available. Arnold van
Gennep suggested a scheme of transition rituals consisting of preliminal (separation), liminal
(transition) and postliminal (aggregation) rites, which perform the functions of exclusion,
intermission and inclusion in a certain social group (Gennep, 1999, p. 15).

Instead, Mircea Eliade believed that any ritual — calendar, labour, family — reflects the
process of creating our world, when the transition from Chaos to the stage of Order took place
(Eliade, 2001, p. 45). At the same time, dual criteria are also indicated: Chaos — Cosmos, which
generate opposition and the emergence of conflict as the main driving force for the possibility
of conducting a rite. Other dual pairs are associated with this pair of oppositions, such as, for
example, everyday — ritual, secular — sacred, centre — periphery, death — rebirth (Eliade, 1958,
p- 106). “In the details of his own conscious behaviour, a primitive archaic human being does
not know an action that has not been performed and experienced before by someone else, and
not a human being. What a human being does it has been already done. His life is a continuous
repetition of actions discovered by others” (Eliade, 1949, p. 29), — wrote the scholar in his
programmatic study “The Myth of Eternal Return”, published in 1949. Therefore, any ritual,
any rite has its own sacred model or its own archetype (Eliade, 1949, p. 40).

Claude Lévi-Stros, connecting ritual with mythology, divided it into two systems — a
system of names and a system of attitudes. Thus, he asserted a given structure of ritual, in
which the rite is divided into separate elements. Each element of this structure, according to
the researcher, has a clearly defined action, meaning and nature, which makes it possible to
understand the meaning inherent in the ritual action (Levi-Stros, 1958, p. 44).

The main goal that Claude Levi-Stros set himself was to show that all the various
phenomena of society and culture, including rituals, are modifications of some initial single
model. That is why, all rituals must be strictly systematized, classified, and the connections
between them must be revealed, demonstrating their relationship to each other or to the initial
model (Levi-Stros, 1962, p. 68).

The three researchers mentioned above used their own, different from others, methods
and approaches. The only thing that united their aspirations was the attempt to create a single
methodology for interpreting the meaning of a ritual action, in order to later, by breaking
down each rite into elements, decipher the information embedded in it (Kukharenko, Diedkov,
Vysheslavskyi, Mozulenko, Taran, 2024, p. 102).

The purpose of this study is to make an attempt at creating a structure of an averaged and
universal rite that would be suitable, if not for all, then for the majority of ritual actions. Let
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us turn to those researchers and their teachings who, in our opinion, are of direct importance
for the objectives in this study.

Research Results. Studying the Ukrainian folk rituals of the family cycle, the authors
of the study came to the conclusion that the entire ritual action is easily declassified into
components. Here, it would be appropriate to compare the research of an ethnologist with the
activities of either a writer or a director of a theatre or cinema, when a dramatic action is divided
into pieces and tasks are determined for its characters (Stanislavskij, 1951, pp. 166—169).
The relevance consists in the fact that dramatic action and ritual action unfold similarly,
often analogously, according to the same laws. However, if for the director’s division the
composition with all its components (exposition, plot, development of the action, climax and
denouement) is important, then for the ethnologist it is enough to determine only the climax —
the highest point of tension in the development of the conflict (Guzhva, 2012, p. 207).

When each of the cycles of wedding, funeral, and childbirth rituals was declassified into
components called episodes, it turned out that only the culminating moments were original
for the ritual action. For example, for the wedding rite of engagement, a girl presented towels
to matchmakers and a handkerchief to a young man, for the funeral rite at the cemetery, the
priest “sealed” the deceased’s grave, and for the childbirth rite, a woman gave birth to a baby.
All other episodes, except for the climax, are auxiliary and are divided into seven groups
by the nature of the action: 1) invitations (i), 2) visits (v) and returns (r), 3) creation of a
ritual attribute (a), 4) agreements (ag), 5) veneration of sacred actions, elements, objects (s),
6) blessings and gifts (b), 7) feasts and festivities (f) . The eighth group, or two — the eighth
and ninth — groups, are two types of climaxes: Culmination episodes in which a transition to
a new status occurs (C), and culminations where such a transition is not foreseen (c).

When a young man asks his fellow villagers to marry him off to a girl — this is an invitation,
when a bride and her friends eat a branch during the torochyn — this is the creation of a ritual
attribute. If during a funeral a priest conducts a great service near the body of the deceased —
this is the veneration of sacred actions, elements, objects; the participants of the funeral return
to the homestead of the deceased for a memorial dinner, and after it they go home — visits and
returns. In the soil under the tyn (hedge), placenta is buried and the water is poured out after
the baptism of a baby and and also the water is poured after a woman in labour took a bath — an
agreement between representatives of the real world and the afterlife; the godparents bring the
baby bread, bagels and kryzhmo — blessings and gifis; a festive dinner after the baptism — feasts
and festivities. However, the ability to declassify the rituals into episodes and combine them into
groups does not give the right to speak of the structure of the ritual as complete and finished.

For the concept of forming a ritual structure, the dual and ambivalent concepts of the
origin of the conflict are of great importance — the real world and the afterlife. There are many
other oppositions, but they are secondary in comparison with the above mentioned. Thus, for
the wedding cycle of rituals, such concepts are: a male — a female, a young man — a maiden,
a groom — a bride, a young man — a young woman, a husband — a wife. For the funeral:
life — death, alive — dead, a house — a coffin, a dwelling — a grave. The ambivalent concepts
of the birth cycle include: defilement — purification, a pregnant woman — a woman in labour,
a newborn — a baptized, fellow villagers — godparents. But all these concepts, upon detailed
consideration, will boil down to the fact that one of each pair will necessarily relate to the real
world, and the other — the afterlife.

This statement requires further explanation. The rite, as a means of transition for the
main characters from one status to another, becomes possible through interaction with the
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afterlife (Movna, 2023, p. 33). The afterlife is another invisible world that is the antipode,
i.e. the complete opposite of a real life, where deceased ancestors, supernatural beings, and
demonological characters live, from there newborn babies come to reality, and the dead go
there after death. Two worlds — reality and the afterlife — are separated and isolated from each
other. However, at certain times, on the eve of the greatest holidays — Easter and Christmas —
there is an interaction between these worlds. On the eve of the Holy Supper, deceased
ancestors come to the house of their descendants (Voropai, 1958, p. 53—54), and on the night
from Maundy Thursday to Good Friday, all the dead from the cemetery go to church for a
prayer service (Kylymnyk, 1962, p. 66).

Moreover, without the influence of the afterlife on reality, it is impossible to achieve the
goal of any rite: the deceased cannot become the deceased, the newborn cannot become a
full-fledged person, and a young boy and a young girl cannot have the status of a husband
and wife (Yastremska, 2021, pp. 188-190). This influence is called sacralization — the
consecration of reality with the energy of the afterlife. It is the connection with the afterlife,
ritual actions and ritual statuses that make it possible to carry out the intended and fully
conduct the rite (Movna, 2025, p. 168). Regarding statuses, it should be noted that a young
man and a young woman cannot immediately become spouses; they must enter the ceremony,
be sanctified by the energy of the afterlife, accept the statuses of first a young boy and a
young girl, then the groom and the bride, and only after that become full-fledged spouses and
leave the ceremony. Thus, the statuses of a young man and a young woman, a husband and a
wife belong to reality, while a groom and a bride exist only within the ceremony. Everything
mentioned regarding reality and the afterlife is the legacy of a collective idea of the universe,
which determines certain actions within the framework of certain ceremonies.

Now let us return to the episodes distributed by the nature of the action in order to suggest
a universal and clearly constructed structure of the rite. It is quite logical that the rite should
begin with the visit of its participants to the place of ritual actions, and end with the return
of each to their own home. Therefore, the first stage or episode should be the visit, and the
last — the return. However, logic is not always useful when it comes to a purely scientific
approach to research. Any logical, at first glance, thoughts and conclusions should be proven
or refuted. Especially when you keep in mind that the object of study is folk rituals, and
among the nature of the actions of the episodes there is such a thing as invitations. Therefore,
invitations should precede the arrival of the participants to the place of the ceremony. Thus,
in the wedding cycle, a groom invites fellow villagers to be the elders, parents of a bride and a
groom invite the bread-making women (korovai and cones), a bride and a groom themselves
invite guests to the wedding. In the funeral cycle, the relatives of a dying person invite a
priest and women. In the birth cycle, a father of a newborn invites close people to become
godparents. And only after this procedure do the elders, breadmakers, wedding guests, a
priest and women come to a dying person, godparents to parents of a newborn to go to church
for the christening. Based on this, invitations should be put in the first place, visit — in the
second place, and return — in the last place.

In the wedding ritual cycle of the so-called full rites, i.e. rites of transition, during which
the main characters change their own statuses, there are three — engagement, wedding and
pantry. Similarly, we have three rites in the funeral cycle — departure of the soul, burial in
the cemetery, memorial dinner, and the maternity cycle — childbirth, naming, christening.
However, we will study not only those rites where a transition is made, but also the others in
which there is no such transition.
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The matchmaking ritual (Chubynskij, 1877, pp. 56-65), like most traditional rituals, begins
with invitations — a young man invites respectable villagers to ask a girl to marry him. The
matchmakers come to a young man’s estate, and then to a girl’s house — the visits (v). A young
man hands the matchmakers bread and sticks — honouring sacred actions, elements, and objects.
The matchmakers’ performance of the traditional matchmaking ritual — creating a ritual attribute.
The fact that the parents and a girl agree to the engagement is nothing more than a culmination.
However, it is a simple culmination (c), since after it neither a young man nor a girl changes the
status. But such a climax should be also considered as an agreement (ag), since it is precisely
the agreements that both parties reach in this episode. There is no blessing (b) yet, but there is a
feast during which the hosts treat the elders and neighbours who are invited “for the first drink”.
The return to one’s own home occurs when the engagement is postponed to another date, and not
immediately after the matchmaking. Let’s depict this rite schematically and obtain the following
formula, where v — visit, 7 — return, and all other symbols are defined above:

i+vtstatc(ag)t+ftr

A much more complete rite of the wedding cycle from the point of view of the transition
to new statuses of the main characters is the engagement (Chubynskij, 1877, pp. 65-95).
A young man, if he stayed at home and did not go with the elders, and his parents are informed
that a girl is engaged. This is nothing more than an invitation, since after the announcement,
a young man with his friends, the father with his mother, and a girl’s friends gather and go to
the house of a girl’s parents — visits (v). A girl gives the matchmakers towels, and the young
man — a handkerchief. This is the Culmination of the transition (C), because after such a
ritual action, the young man becomes the groom, and the girl becomes the bride. However,
this episode also has another purpose: by giving the elders towels, she honours the sacred,
(s) and by tying a handkerchief on the groom’s hand, she creates a ritual attribute (a). The
parents bless (b) a bride and a groom with bread, using icons. Representatives of the two
camps — a groom and a bride — arrange negotiations about the dowry, wine, the terms of the
wedding and the wedding — agreements (ag). Treating guests and celebrating — a feast (f).
The guests return home in the evening, and the groom — in the morning. The scheme of the
engagement ceremony looks as follows:

i+v+C(a+s)+b+ag+f+r

Let us consider another rite of transition from the wedding cycle, called “komora”
(Chubynskij, 1877, pp. 434-455). It does not have an episode of invitation, since the bride
with her friends and the groom with their friends had already invited the villagers to the
wedding on the eve of this rite. Therefore, the invitation took place and it must be noted.
The guests responded in the same way and came, in this particular case — to the house of
the groom’s parents. In addition to the guests, the groom pays for the bride and comes back
to his house with the bride. All this is the visit of the participants of the ceremony to the
place of its holding. The parents bless the newlyweds. The couple is led to the komora
(a pantry) — these are certain old agreements that cannot be violated under any circumstances.
The act of defloration is an episode of the Culmination of the transition (C), because after this
the newlyweds are already considered a husband and a wife. Presenting proof of chastity —
creating a ritual attribute (a). With the attribute and under the guidance of a friend, the
husband’s guests go to the wife’s parents and walk around the table three times, showing
respect or disrespect for the father and mother depending on whether their daughter turned
out to be chaste or not — honouring the sacred (s). The parents treat the guests to some foog —
a feast (f). Schematically, the rite can be described as follows:
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i+v+b+ag+Cratstftr

As for the rituals of the wedding cycle, they are quite similar in terms of the nature of
the action in episodes with other family rituals. The rite of departure of the soul or death
(Chubynskij, 1877, pp. 698—699) from the funeral cycle begins with agreements, when a
dying person, feeling the approach of death, informs his family about it. In this way, he
agrees that the family members will do everything as it should be. And indeed, they invite
a priest, relatives, neighbours, women — an invitation (i). The invited people gather at the
dying manor — a visit (v). The dying person is given a trumpet in his hands, and the others
present — simple candles (creating a ritual attribute) (a). The priest performs the sacrament
of communion of the dying person — this episode is both a veneration of the sacred (s) and
a blessing (b). The person over whom the ritual is performed dies, i.e., changes his status from
dying to dead — the Culmination of the transition (C). After the ceremony, its participants
return to their own homes — a return (r). Schematically, the ceremony of the soul’s departure
looks like this:

(ag)+itv+a+s(b)+C+r

“Home funeral” is a conventional name for arite that is held on the day of the burial and ends
with the villagers escorting the deceased to the cemetery (Chubynskij, 1877, pp. 706-709).
The invitation (i) took place the day before, when relatives turned to the priest, cooks,
carpenters, and diggers. Other villagers were invited immediately after the death, when
the groom rang the bell for the soul of the deceased. For invitations, such a time frame is
quite acceptable. The invitees gather to make a coffin, to prepare dinner, to dig a hole in the
cemetery; other attendees appear later, but all of this is a visit. The priest conducts a “great”
service near the body of the deceased — honouring the sacred (s). Close relatives place the
body in the coffin and carry it out of the house — creating a ritual attribute (a). Before the
coffin is taken out, it is knocked on the threshold or doorposts, the house is strewn with rye,
the deceased’s bed is taken out to the yard, and an axe is placed in its place — all these are
arrangements (ar). A towel and bread and salt are placed on the lid of the coffin — a blessing.
The villagers accompany the body of the deceased to the cemetery — the climax (c). Along the
way, an elderly woman distributes cakes and bagels to those present — a feast (f). The return
(7) should take place when the participants from the cemetery come to the estate of the buried
person for a memorial dinner, which is why the return is included in brackets in the diagram.
The scheme looks like this:

i+vts+atar+b+ctf+(r)

The next rite is burial in the cemetery (Chubynskij, 1877, pp. 709-710). The
invitation (i) has already taken place earlier, so we mark it at the beginning. We mark
the arrival from the house to the cemetery as (ar). The priest conducts a “small” service
near the dug pit — veneration of the sacred (s). After the farewell, the towel and bread
and salt are given to the church priest — a blessing (b). The diggers hammer in the
coffin and lower it into the pit on rolls of cloth — the creation of a ritual attribute (a).
There are no clearly expressed agreements (ag), but if desired, they can be found in the
farewell to the deceased, and in throwing three handfuls of earth into the pit. The priest
“seals” the grave — this action is the culmination (c), moreover — the Culmination of the
transition (C), since after this the deceased changes status to the buried. The participants
of the ceremony return to the estate of the buried for a memorial dinner — the return (r).
The feast should take place after the return, so we take it in brackets. The scheme
of the ceremony is the following:
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i+ar +s+b+agta+C+r+(f)

The last rite from the funeral cycle that we will analyze is the memorial dinner (Chubynskij,
1877, p. 710). Invitation to dinner takes place at the cemetery after the burial. As noted, such
a time period is quite acceptable for invitations. A visit to dinner is the return of the invited
participants of the ceremony to the estate of the buried person. They wash their hands outside
the yard so that the smell of earth from the cemetery does not get into the yard and into the
house — an agreement. In addition to traditional dishes on the memorial table — kutia or
kanu. The preparation of such food is the creation of a ritual attribute, and the use of three
spoons before dinner is a way of honouring the sacred. The priest says a prayer, blessing
the dishes. The feast is held by eating food and raising a glass of horilka to the participants
of the memorial dinner by a representative of the deceased’s relatives. The Culmination of
the transition should be marked by the arrival of the elders, who are being hosted outside.
But these are not simple feasts, since the arrival of the elders is nothing more than another
change in the status of the deceased from buried to deceased. After the memorial dinner,
the participants in the ceremony go home — a refurn. Schematically, the memorial dinner is
depicted as follows:

i+vtagtats+b+f+C+r

Let us also consider the cycle of birth rituals and begin with childbirth (Chubynskij,
1877, pp. 2—6). A pregnant woman sends for a baba (a midwife) — an invitation. The midwife
comes to the house of the future mother in labour — a visit. The midwife bows 30 times,
reads a prayer, washes the pregnant woman, gives her holy water to drink, fumigates her
with a potion, and places a bottle of borshch on the window — all this is a veneration of
the sacred. We can also assume that the actions of the midwife include a blessing for the
pregnant woman to give birth to a baby (Serdiuk, 2021, pp. 28-29). The culmination of the
transition is the birth of a child, after which the woman receives the status of a woman in
labour, the baba — a midwife, and the baby becomes a born one. Tying the navel and cutting
the umbilical cord, wrapping the baby in a shroud, the first baptism and drying are nothing
more than the creation of a ritual attribute. The fact that the afterbirth is buried on the border
and the water is poured out after the baptism of the mother and child should be considered as
agreements between representatives of reality and the afterlife. The descriptions of the birth
rite say nothing about the midwife’s visit and her refurn home, but these episodes must also
be present. As a result, we get the following scheme:

i+vt+s+b+C+at+agtf+r

And the last rite of this cycle is the christening (Chubynskij, 1877, pp. 8-13), which
is supposed to finally put everything in its place. The father invites fellow villagers to be
godparents. The fellow villagers agree and visit the newborn’s homestead. They present the
baby with bread, bagels, and a sacrum — blessing. The midwife bathes the baby, wraps it in a
shirt, and prepares a knot for the unclean — creating an attribute. The future godfather throws
the knot over his shoulder at the crossroads: “You, the devil, here is the fee!” — agreements.
The Culmination of the transition is the episode where the priest performs the sacrament of
baptism, after which the baby acquires the status of a full-fledged child. After returning from
the church, the midwife swaddles the child and puts it in the cradle — honouring the sacred.
Traditional feasts and the return of participants and guests — should also be:

i+vtbtatag+CHs+f+r

Conclusion. Unlike dramatic action, for which all elements of the composition are
important, ritual action is completely satisfied only with the climax. At the same time, for
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the ritual, it is the climax episode that is original and unique. All other episodes into which
the ritual action is divided are auxiliary and they are combined into seven groups according
to the nature of the action: 1) invitations (i), 2) visits (v) and returns (r), 3) creation of a
ritual attribute (a), 4) agreements (ag), 5) veneration of sacred actions, elements, objects (s),
6) blessings and gifts (b), 7) feasts and festivities (f).

Having examined in detail and compared nine family rituals from the wedding, funeral,
and childbirth cycles, we obtained enough schemes to determine a universal ritual structure
that would be acceptable for most traditional ritual actions:

i+vt[stat+ag+b+C(c)+f]+r

It should be noted that the ritual, at least a family one, always begins with invitations
and the arrival of the participants to the place of its holding. It ends with the return to their
own homes. The other six elements, such as honouring the sacred, creating a ritual attribute,
agreements, blessings, feasting, and culmination, may change their order and location, but
they are, in most cases, present in each specific ritual.

If we apply the same procedure to other rituals that make up the three mentioned family
cycles, we will obtain, if not the same, then very close results. And this once again proves
the right to the existence of a universal ritual structure determined as a result of this study.
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