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In memory of my grandmother and grandfather - Feliksa Wygnatiska
and Jan Wygnariski, whom fate led from Podole through Arkhangelsk to
Warsaw. To me, they will always remain a paragon of fidelity to one’s own
traditions and respect for others in a complex multicultural world.
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Preface to the English Edition

The book “Conversations with God. Multilingualism among the Catholics in
Belarus in the Late Twentieth and Early Twenty-First Centuries” is a descrip-
tion and interpretation of phenomena that accompanied the Roman Catholic
Church in Belarus in its transition from Polish to the Belarusian language. This
change was accompanied by a high amount of tension of a social and ethnic
character. In addition, it may be assumed that for many young Catholics in
Belarus the linguistic transformations in the sacred sphere have become a cat-
alyst for change or a reason for verifying their own national identity. However,
it is not just a description of the specific situation that is of significance here. By
undertaking reflections on the relationships between religion, language and eth-
nicity, the book contributes to the discussion on this very issue in various Slavic
countries and in Europe, particularly in the area of the former Soviet Union,
where processes related to religiousness and national identity were latent for
many years — it is only recently that they have come to be exceptionally dynamic.
One may note that the transition of religion from the social to the private sphere
is somewhat delayed here, while the significance of religion for national identity
is gradually decreasing. These processes were hindered for many years as a result
of atheisation, which in the 1990s was followed by the “release of faith’, as the
residents of the former Soviet Union, that is my interlocutors, refer to the res-
toration of religious freedoms. Language as a so-called objective determinant of
identity plays an important role in constructing both national and group identity.

In the case of the Polish minority in the former USSR, the Roman Catholic
Church no longer serves to maintain national identity since these functions are
now fulfilled by Polish organisations, Polish language schools and courses, Polish
cultural associations and other forms of activity among the Polish diaspora that
came into being after the 1990s. In this situation, the Roman Catholic Church
has become multi-ethnic. Various examples illustrating this can be mentioned,
such as the Catholics in Belarus using both Belarusian and Polish in church,
the Catholics in Ukraine praying not only in Polish but also in Ukrainian and
Russian, as well as those living in Wierszyna, a Polish village in Siberia, where
Polish and Russian languages are used interchangeably in the sacred sphere.

As a result, the important universal issues described in this monograph
include reflections on the relationships between religion and ethnicity, as well as
on the significance of religion in contemporary processes of ethnic revival and
the phenomenon of the interplay between religion and identity, which on the
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one hand results in the sacralisation of ethnicity and its language, and, on the
other, in the ethnicisation of religion.

Analysis of the complex relationships between religion and language can only
be made using an interdisciplinary approach. For this reason, this book written
by a linguist also takes on social problems and those related to religious studies.
It discusses such universal topics as sacral language as opposed to colloquial
language, the cultural functions of sacral language, reflections on the existence
of the language of religion in cultural, religious and linguistic borderlands, as
well as the issues of the identity or identities of someone from the borderlands.

Handing the book over to an English-speaking reader, I hope the monograph
“Conversations with God? Multilingualism among the Catholics in Belarus in
the Late Twentieth and Early Twenty-First Centuries” will allow readers to gain
a better understanding of how religious language functions in various specific
circumstances as well as in diverse social and cultural contexts, and that this
will provide inspiration for further studies into this complex yet extremely inter-
esting and important subject matter.
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Introduction

Research Objective and Fieldwork Methods

Between 2009 and 2012, I conducted research among the Catholic population
in Western and Eastern Belarus. My investigation in Western Belarus took place
in the Grodno Region.! There, I spoke to residents of Grodno itself, Lida and
Poreche, as well as of smaller settlements: Radunia, Advernik, Navahrudek,
Chadziloni, Zablocha, Prevozhy, Korgovdy, Klaysh, Yeziorov, Putryshek,
Verchelishek, Stryovky, Vavyorky and Hantseviche. I spent many weeks (six trips
lasting between five days and two weeks) in Minsk. In the region surrounding
the capital, I carried out research in Radashkovichy, Lukavets, Nyasvizh and
Svir. In the Vitebsk region, I participated in a research trip together with Dr
Olga Gushcheva from the Belarusian State University. We were accompanied by
students from Minsk and several Polish academic institutions, and were there-
fore able to conduct a number of interviews with the area’s Catholic popula-
tion.” This took place in the villages and towns of Postavy, Lyntupy, Romanishky,
Porozowo, Komaje, Tsaibuty and Ignacishky. I travelled to Eastern Belarus
with Dr Malgorzata Ostréwka from the Institute of Slavic Studies of the Polish
Academy of Sciences, visiting Mohilev and Babruisk, as well as Bezchynne,
Chavusy, Fashchivka and Prodvino.

The main objective of my research was to answer the question of whether
the increasingly widespread use of the Belarusian language in the liturgy of the
Catholic Church is changing the status and range in which Polish functions in
Catholic communities in Belarus, and if so, what impact this has on the national
identification of Catholics living in the country.* My motivation for tackling this

1 In Belarus, the boundaries of dioceses are usually the same as those of administrative
regions (oblasts). The boundaries of the Grodno oblast are therefore congruent with
those of the Diocese of Grodno, and the boundaries of the Vitebsk oblast with those
of the Diocese of Vitebsk. However, the Diocese of Minsk-Mohilev encompasses the
Minsk oblast and the Mohilev oblast, and similarly, the Diocese of Pinsk includes both
the Brest and the Gomelsk oblasts.

2 North-western Belarus is dominated by Catholics, whose neighbours are Old Believers.
There are relatively few Orthodox churches.

3 In the statutes of the synod of the Minsk-Mohilev, Vitebsk and Pinsk archdioceses,
Polish and Belarusian are stated to be in operation in the liturgy, church services,
publications and synod correspondence. At synod meetings, use of Russian is also
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subject was also connected to the research carried out by ethnologists among
Catholics in Belarus around two decades ago.* This led to many studies and
showed the relations between Catholicism and Polish identification, although
this Polishness could be understood in many ways, and often indicated more an
affiliation to the Catholic Church than national identification.

In the dynamic situation of the young Belarusian Church, almost twenty years
is a very long period. It is therefore worth looking at the changes that have taken
place during this time.

The interviews recorded during the research confirmed the validity of this
topic, showing that the national identification of Catholics in Belarus has
transformed, even on the western border, and that only the oldest generation
of Catholics now identifies with Polishness. For people from the middle and
younger generation, the link between nationality and confession is no longer
obvious, since being a Catholic does not preclude Belarusian national identity.”
Affiliation to the Catholic Church is determined by baptism in the Catholic rite,
while national identification can be defined in many ways and redefined on the
basis of various life experiences. Catholicism turns out to be a less controver-
sial and more constant category than nationality. In this book I use the term
“Catholics” rather than Poles, as it is a broader category, encompassing both
Catholics identifying with Polishness and those who speak only about Polish
roots; those with dual identification — Polish and Belarusian, which frequently
occurs in the younger generation — as well as people identifying unequivocally
as Belarusian.

permitted. The text of the statutes itself is published in parallel versions: Belarusian
and Polish.

4 Anna Engelking, “ak katolik to Polak’ Co to znaczy? Wstepne wnioski z badan
terenowych na Bialorusi’, in: Wschodnie pogranicze w perspektywie socjologicznej,
Andrzej Sadowski (ed.) (Bialystok: Fundacja Ekonomistéw Srodowiska i Zasobow
Naturalnych, 1995); Anna Engelking, “Nacje to znaczy grupy religijne. O wynikach
etnograficznych badan terenowych na Grodzienszczyznie”, Kultura i spofeczeristwo,
1996, Vol. 40; Iwona Kabzinska, Wsrdd koscielnych Polakéw (Warszawa: Instytut
Archeologii i Etnologii Polskiej Akademii Nauk, 1999).

5 Ewa Golachowska, “Jezyk modlitwy na wspodlczesnej Grodzienszczyznie. Jezykowe
i kulturowe dziedzictwo Wielkiego Ksiestwa Litewskiego’, in: Ksigga jubileuszowa
na 1000-lecie Litwy, Zofia Sawaniewska-Mochowa, Jolanta Medelska (eds)
(Bydgoszcz: Uniwersytet Kazimierza Wielkiego w Bydgoszczy, 2010); Ewa Golachowska,
“Po polsku czy bialorusku? Narodowosciowe i jezykowe wybory mlodego pokolenia
katolikow na Grodziefiszczyznie”, in: Wokot religii i jej jezyka, Ewa Golachowska, Anna
Zielinska (eds) (Warszawa: Slawistyczny Osrodek Wydawniczy, 2011).

«e
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The research was conducted using open and non-standard interviews. I tried
to reach both the leaders of local Catholic communities and local priests as well
as those from Poland, in addition to other believers. My conversations with the
latter often confirmed, but sometimes verified the information obtained from
activists. Each of these interviews was structured differently, adapted to the
nature of the contact and the informer’s expectations. Since my most important
task was to obtain the interlocutor’s trust and ensure comfort in the interac-
tion with the researcher, I did not record all the conversations, because not all
participants gave their consent. On many occasions, careful listening, observa-
tion and analysis of the contexts of their utterances had to suffice. This was a
useful practice for slowly gaining an authentic insight into what I was studying.

An extremely important method for verifying the information given to me
in the interviews and contained in my informers’ declarations was participant
observation, which meant entering their natural environment. Based on the
conversations I shared in my hosts’ homes but did not record, exchanges of jokes
showing increasing familiarity, and the observation of how the participants spoke
to their children and grandchildren or the language they used when speaking on
the telephone or to a shop assistant, I was able to evaluate the actual functional
distribution of the various languages in the Belarusian Catholic community.

During my stays in Belarus, I endeavoured to participate in all religious events
and ceremonies. I attended Mass and other church services, as well as taking
part in young people’s religious meetings, the pilgrimage to the Gate of Dawn
in Vilnius that passes through the Diocese of Grodno, and prayers in people’s
homes. Participation in the religious lives of Catholic communities entailed a
number of methodological and ethical dilemmas. A certain contradiction came
to the fore during my research. Owing to my extensive engagement in academic,
religious and national issues, I was often very emotional in my response to my
informers’ statements. This engagement proved to be both a help and a trap. It
aided me because I was able to identify with the point of view of my interviewees,
especially those declaring a profound attachment to Polishness, but was also a
hindrance since this empathy could make it difficult to treat the problems in
question objectively. The dowry and burden that I brought to the research was
my religiosity and my family’s past, members of whom had spent many years in
exile in the Soviet Union. The interviewee’s biographical accounts often turned
out to be remarkably similar to the family stories on which I was raised, and the
melody of their language conjured up memories of my grandmother, who used
the Polish dialect of the Eastern Borderlands to her dying day.

I introduced myself to my interlocutors as a researcher from the Polish
Academy of Sciences interested in the transformation process of the language
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of Catholics (which for many simply meant “the language of Poles”). This fact
signified that many people identifying as Poles perceived me as a natural ally
regarding the Polish language in the Church. My active participation in religious
life built mutual trust and closeness. On the one hand, this was convenient for
me, but - on the other - it raised doubts of an ethical nature. As Anna Wyka
writes:

Questions of the researcher’s ethics assume precedence. Of course, it is on us that partic-
ular moral responsibility lies, since we are the ones that initiate the contact. One could
say that the ethics of the researcher and the ethics of the procedure of his or her gath-
ering of knowledge becomes an essential condition for the substantive success of the
studies.®

What caused me the biggest problem was the instrumental treatment of my own
piety. I am a religious person, but during the research my religiosity also func-
tioned as a tool for building bonds with my interviewees, rather than as simply
an autonomous value. In my value system, faith has a higher status than science,
which was why a certain biblical quotation reverberated in my mind:

And when you pray, do not imitate the hypocrites: they love to say their prayers standing
up in the synagogues and at the street corners for people to see them. In truth I tell you,
they have had their reward. But when you pray, go to your private room, shut yourself
in, and so pray to your Father who is in that secret place, and your Father who sees all
that is done in secret will reward you.”

Yet the need to be credible and to forge contacts often led me into religious
practices “at the street corners”.

I was also aided in constructing a good image and trust in conservative com-
munities and among the clergy by my family situation - a long-term marriage
and three children. This acted as a kind of “costume” that facilitated contacts.
My interlocutors therefore accepted me quite quickly. My presence did not dis-
rupt the normal functioning of the group, and I found it easy to establish a place
for myself in the community. The interpretation of informers’ utterances and
attitudes, however, does not always go hand in hand with their intentions. As a
researcher, I draw my own conclusions, which are often very different from those
that were being insinuated.

For a linguist studying language as an element of culture, inspiration by
the method of participant observation is extremely important. This means of

6 Anna Wyka, Badacz spoleczny wobec doswiadczenia (Warszawa: Wydawnictwo
Instytutu Filozofii i Socjologii PAN, 1993), p. 26.
7  Mt6, 5-6.
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acquiring material is particularly important for sociolinguistics, for which
observing all the extra-linguistic — social and cultural - factors that affect the
shape of an utterance is fundamental (in multilingual communities, it allows us
to assess the actual functional range of the various languages).

When tackling such an important, difficult, and also extremely emotional sub-
ject, it is important to remember that Catholics throughout Belarus find them-
selves in a cultural borderland. Although in my research I in fact do not refer to
the concept of the Eastern Borderlands, the introduction is the appropriate place
to define my own point of view, since this determines both my approach to the
research and its results.®

The land covered by contemporary Belarus is commonly perceived as being
that of the former Polish North-Eastern Borderlands. This perspective, assumed
by many Polish researchers since 1989, suggests a focus on national issues, used
as a lens for both linguistic and religious questions. Linguistic research has usu-
ally concentrated on the Eastern Borderlands Polish dialect, with other languages
only acting as a supplement to the communicational situation in which forms of
Polish operate.’

A consequence of my research approach is that I consider the linguistic pro-
cesses taking place in the Catholic Church in Belarus as transformations that
I describe and interpret without making value judgements. I do not write of “the
loss of the Polish language” or “the elimination of Polish from churches”, since
such expressions contain a judgement.

While conducting the research, I try to treat the informers and their problems
with empathy and understanding, but at the analysis and interpretation stage,
I approach the material with the necessary intellectual distance. I hope that this
non-judgemental approach permits an accurate and honest description of the
difficult subject of the relationship between language and religion in the contem-
porary Catholic Church in Belarus.

8 The phenomenon of the Eastern Borderlands and the understanding of the con-
cept in Poland and the world is discussed by scholars from various branches of the
humanities in the book Kresy - pojecie i rzeczywistos¢ (“The Eastern Borderlands -
Concept and Reality”) edited by Kwiryna Handke (Warszawa: Slawistyczny O$rodek
Wydawniczy, 1996).

9 Justyna Straczuk, Cmentarz i stol. Pogranicze prawostawno-katolickie w Polsce i na
Biatorusi (Wroctaw: Wydawnictwo Uniwersytetu Wroclawskiego, 2006), p. 35.
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Linguistic Problems of the Catholic Church in Belarus
in the Twentieth Century in Secondary Sources

In order to examine the multilingualism of the Catholic population in Belarus, a
crucial consideration is the complicated relationship — especially in the past, but
also still pertinent today — between national identification and identity on the
one hand and religion and its language on the other. Many researchers highlight
the inextricable link between nationality and language, but often more impor-
tant, especially for the inhabitants of multilingual areas, are the connections
between the language operating in the religious sphere and national identifica-
tion. This language is not always the one used on a daily basis; it often functions
only as the language of religious texts and ceremonies. At the root of this phe-
nomenon lies the conviction held by believers that not all tongues are well suited
to speaking with God.

In a multilingual area, the choice of the language of the sacral sphere can
always be a source of conflict. This was the case in the lands of present-day
Belarus in the interwar period. Although the liturgy was conducted in Latin,
for sermons, catechesis, hymns and sacramental formulas, a so-called auxiliary
language was used, i.e. Polish, or very seldom Belarusian or Lithuanian. In spite
of numerous efforts by representatives of the Belarusian clergy, especially inten-
sively in 1919-1922, the Belarusian language did not become a lasting fixture
in the churches of the Vilnius and Minsk dioceses; its use remained sporadic.'
In the next decades, which coincided with the Second World War and Soviet
rule, linguistic problems in the Church retained only secondary importance in
comparison to the extensive repression and difficulties with pursuing religious
practices.!

The renaissance of the Catholic Church in Belarus took place in the late
1980s. On 25 July 1989, the Holy See named Tadeusz Kondrusiewicz as bishop,
appointing him as the administrator of the apostolic Minsk Diocese for Catholics
in Belarus. On 1 September 1990, Grodnos Major Seminary was opened. On
13 April 1991, the Holy See appointed Bishop Kazimierz Swigtek as metropol-
itan of the newly formed Archdiocese of Minsk-Mohilev and apostolic admin-
istrator of the renewed Diocese of Pinsk, and Bishop Aleksander Kaszkiewicz as
ordinary of the Diocese of Grodno. Since July 1992, a metropolitan commission

10 Maciej Mréz, Katolicyzm na pograniczach (Torun: Wydawnictwo Adam Marszalek,
2003), p. 156.

11 Larysa Mikhalik, Kosciét katolicki na GrodzietiszczyZnie 1939-1956 (Warszawa: Instytut
Studiéw Politycznych, Oficyna Wydawnicza Rytm, 2008).
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for the translation of liturgical texts and religious literature into Belarusian has
been operating in Minsk, thanks to which most of the liturgical texts have now
been prepared for publication.'? The social context is important in reference
to this last piece of information. In the early 1990s, Belarusian authorities and
Belarusian patriotic circles viewed the use of Polish in church as an instrument
of Polonisation. For this reason, a proposal to limit use of the language in the
Catholic Church found its way into the resolution of the pan-Republican con-
ference of 15 May 1992 in Minsk. A witness to these events, Elzbieta Smutkowa,
writes:

[...] voices demanding the linguistic Belarusianisation of the Church in Belarus were a
constituent part of the campaign for the Belarusian language to play a genuine part in
state and civic life, understandable taking into account the perspective of the author-
ities building Belarusian statehood and the position of patriotically disposed national
researchers.

The author adds that this reasonable proposal was often made in an aggres-
sive tone, resulting in a sense of threat to the Polish minority."* The subject of
introducing the Belarusian language into the liturgy of the Catholic Church in
Belarus acquired importance for social reasons. Research conducted from the
early 1990s onwards pointed to the subjective determinants of national identifi-
cation as well as its connection to religion and its language. There were references
to Catholics who, despite not knowing Polish well, always prayed in Polish and
always declared themselves to be Polish."

The reality of that period, which has been described and documented at
length by ethnologists, is now becoming a thing of the past. This is why, at this
moment of change, it is worth investigating the impact of the actions of the
Church and generational transformations not only on linguistic behaviours, but
also on Catholics” sense of national identity, as well as whether the link between
religion and nationality identified by researchers is likely to be preserved or
rather is subject to change. One question that arises addresses the contempo-
rary relationship between the language(s) used within the religion and the sense
of national belonging of the Catholic population in Belarus. A second, no less
important problem is the differentiation of the Polish spoken by Catholics in

12 See catholic.by (19 June 2012).

13 Elzbieta Smultkowa, “Rozwdj Kosciota katolickiego w republice Biatorusi — problemy
spolecznopolityczne i jezykowe”, in: Bialorus i pogranicza. Studia o jezyku i
spoleczeristwie (Warszawa: Wydawnictwa Uniwersytetu Warszawskiego, 2002), p. 506.

14 Kabzinska, Wsrod koscielnych Polakéw.
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Belarus deriving from social diversity. These differences are mostly manifested
in the spheres in which Polish is used — among the parts of the population with
“noble” lineage, it is used in the religious context and in family life, whereas for
those with a “peasant” background it is almost solely the preserve of the reli-
gious sphere. Qualitative differences also come into play - a greater influence of
East Slavic languages on Polish and a greater idiolectal diversity in the “peasant”
community.”

The sociolinguistic and ethnological studies conducted in the 1990s on the ter-
ritory of the former Grand Duchy of Lithuania demonstrated that religion was
connected with the national identification of the members of the local communi-
ties. This conclusion was formed on the basis of the declarations of research subjects
defining themselves as Polish-Catholic or Russian-Orthodox. This resulted from
the local population calling Catholicism the Polish faith and Orthodox Christianity
the Russian faith. It was religion that divided the Borderlands community into na-
tions: Polish-Catholic and Russian-Orthodox. As Anna Engelking writes:

[...] as we know, there exist two main nation-faiths: Catholic, i.e. Polish, and Orthodox,
i.e. Russian or Belarusian. The terms Orthodox and Belarusian (Russian) are used inter-
changeably - they are synonyms. The name of the various nations are derived from
religious terms — which is why we speak of the Orthodox nation and the Catholic nation.
And vice versa, faith tends to be Polish or Russian (Belarusian) [...] This coherent system
of nations does not allow for the possibility of a combination of types: Pole but Orthodox
or Belarusian but Catholic.'®

According to Iwona Kabziniska, “the terms ‘Pole’ and ‘Russian’ function indepen-
dently of individuals’ beliefs or actual religious engagement”."”

Religion has become inextricably linked to language. As Justyna Straczuk
writes in her book, “The predetermined allocation of a language to a specific
denomination means that it becomes the fundamental characteristic and distin-

guishing feature of a given faith”'®

15 Smutkowa, “Sytuacja socjolingwistyczna i proces konwergencji jezykéw na
Braslawszczyznie w $wietle badan terenowych (1997-2007), in: Brastawszczyzna.
Pamiec i wspélczesnosé. Tom I: Historia regionu. Charakterystyka socjolingwistyczna.
Swiadectwo mieszkaricéw, Elibieta Smutkowa (ed.) (Warszawa: Wydawnictwo
Uniwersytetu Warszawskiego, 2012), pp. 101-140.

16 Anna Engelking, “Nacje to znaczy grupy religijne’, p. 123.

17 Kabzinska, Wsrdd koscielnych Polakéw, pp. 37-38.

18 Justyna Straczuk, Jezyk a tozsamos¢ czlowieka w warunkach spolecznej wielojezycznosci.
Pogranicze polsko-litewsko-biatoruskie (Warszawa: Wydawnictwa Uniwersytetu
Warszawskiego, 1999), p. 42.



Linguistic Problems of the Catholic Church in Belarus 23

The question of the complicated relationship of language, religion, social
group (previously estate/class) and national identity is described at length in the
aforequoted texts by ethnologists. These show that the rural population them-
selves do not use and understand the concept of national identity popular among
researchers, which categorises them in a straightforward and obvious manner,
and the concept of “Pole” and “Russian” in this area define religion, rather than
nationality. The categories which researchers intended to use to describe the
reality they encountered in fact did not reflect the way it was perceived by the
local population. As Straczuk puts it, “[...] for many inhabitants of Belarussian
villages, only clearly defined denominational identification exists, and national
consciousness in fact barely figures”"

Linguistic studies conducted at the same time showed that the population
declaring its Polishness did not always — meaning not in all situations - use
Polish. Of course, the fact of using Russian (or more rarely Belarusian) in dealing
with official situations in Belarus - in administration offices, schools or work —
is not relevant here. Rather, it is private life - family situations, contacts with
neighbours and the religious sphere — that counts. Subsequent research showed
that the population of noble origin used Polish in both the familial and the reli-
gious sphere, while members of the peasant population communicated within
the family and among neighbours using so-called plain language (Belarusian
vernacular), while Polish was dominant only in religious practices.”® A situa-
tion in which the various spheres of life are serviced by separate but constant
languages (when this is a stable situation, maintained over several generations) is
known as diglossia. In the cited texts by linguists from the recent past, the reality
of the language situation was a classical diglossic case. Smutkowa writes that di-
glossia without bilingualism was also possible:

We observe diglossia without bilingualism in Belarus for example in the commu-
nity of Belarusian-speaking Catholics, of course only those who know Polish solely
as a language of prayer. A good illustration of this might be the groups of children
I observed in the Polish-Belarusian-Lithuanian linguistic borderland, in both Belarus
and Lithuania, speaking to each other and to me in local Russian, based on a Belarusian
articulation base, who in church pray and sing hymns in Polish, writing the Polish words
of hymns and prayers in the Russian alphabet (Grazhdanka). The fact that at least some

19 Justyna Straczuk, Cmentarz i stél, p. 37.

20 Zofia Sawaniewska-Mochowa, Anna Zielifiska, Dziedzictwo kultury szlacheckiej na
bylych kresach pétnocnowschodniej Rzeczypospolitej: gingca czes¢ kultury europejskiej
(Warszawa: Slawistyczny Osrodek Wydawniczy, 2007).
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of the congregation do not know Polish writing is demonstrated by the Polish-language
prayer books written in Grazhdanka published in Belarus in recent years.*'

In many rural Catholic communities defining themselves as Polish, communica-
tion in the familial and neighbourly sphere took place in plain language,? while
Polish was dominant only in the religious sphere. In the period in question,
Polish was indeed present in this entire sphere. This was the language in which
the liturgy was performed, sermons preached, hymns sung, announcements read
out, and conversations held in the church cemetery (chats among neighbours
after Mass or another service). Most importantly, however, Polish was the
language of personal prayer, which children learnt at home from their parents
or grandparents. Irrespective of the potential for the younger generation to later
lose their Polish, it remained within their prayers as an immutable value. The lin-
guistic situation described above refers to a significant area of the former Grand
Duchy of Lithuania, and has been studied at most length in the Grodno and
Vilnius regions, whose rural populations use plain language on an everyday basis
and Polish in church and personal prayer (usually Russian in the city, and Polish
in the religious sphere).

In the informers’ statements, the motif of Latin being replaced as the litur-
gical language - in fact a comparatively recent development - is absent, and the
religious sphere therefore appears as a monolith in which Polish is absolutely
dominant.

The distinction between low and high languages is characteristic of diglossia.
The high language is heard in church, whereas the low one can be used at work
in farming. “That’s why you say your prayers in Polish, and speak to a cow in
plain language” — such have been the utterances heard by the field researchers
numerous times in both the Grodno region and Poland, near Sokotka. These
statements emphatically characterise the status of the languages functioning
alongside one another. The older generation of Catholics in Belarus certainly still
remember the high prestige of Polish as the official language of pre-war Poland,
as well as, in many (mostly noble) families, the language of literature (particu-
larly Adam Mickiewicz, Henryk Sienkiewicz and Eliza Orzeszkowa), read aloud
among friends and family. We should add that use of Polish and plain language

21 Elzbieta Smulkowa, “Dwujezycznoé¢ po biatorusku: bilingwizm, dyglosja,
czy co$ innego” [in:] Biaforus i pogranicza. Studia o jezyku i spoleczeristwie
(Warszawa: Wydawnictwa Uniwersytetu Warszawskiego, 2002), pp. 420-421.

22 The term “plain language” derives from the language of the population of the Polish-
Belarusian borderland, and usually means a local variant of Belarusian.
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in the different spheres is connected to a division consolidated by tradition,
rather than by matters of communication, because both systems are well known
in these communities, and owing to their resemblance the barrier of mutual
incomprehension is small.

More recent sociolinguistic studies show that the strong position of Polish
in the religious sphere is beginning to weaken as a result of the introduction of
Belarusian.

In Western Belarus today, Belarusian fulfils the function of liturgical language alongside
Polish. In the Catholic church in Ivyanets, Belarusian has also begun to be implemented
in order to encourage young people and some of the adults who do not know Polish well
to participate in religious life. The local clergy regard it as impossible to relay religious
contents in Polish.”

In complicated situations, when both the habits of the faithful should be
respected, especially those of the older generation, and social multilingualism
needs to be taken into account, various solutions are put into place.

Belarus is characterised by a lack of language barriers, and a number of
dialects are comprehensible to its inhabitants. At Mass, therefore, one can often
hear several languages being used. Mirostaw Jankowiak describes a similar situ-
ation in Latvia, close to the Belarusian border:

In Piedruja, Indra and Indryca, Mass takes place in several languages: Latvian (or
Latgalian), Russian, and Polish. The liturgy is generally conducted in Polish. One reading
is usually given in Latvian (the priest himself noted that the congregation should get
used to this language, since they live in Latvia), and the second in Russian. The gospel
and sermon are read in the local Belarusian dialect.?*

Abandoning Polish as the liturgical language is not always a popular move among
parishioners, especially older people. As they are used to Polish, they are reluc-
tant to approve the changes and pray in the “low” language. They see this situ-
ation as an attack on their own identity, having spent years living in the Soviet
Union with the Church representing a bastion of Polishness, often their only
contact with the language. Attempts by priests (especially those from Poland)
to introduce Belarusian to the liturgy are perceived as a betrayal of the Polish
language, to which they remained loyal, in spite of adversity.

23 Koji Morita, Przemiany socjolingwistyczne w polskich spolecznosciach na Litwie (rejon
trocki) i Biatorusi (rejon iwieniecki) (Warszawa: Slawistyczny O$rodek Wydawniczy,
2006), p. 66.

24 Mirostaw Jankowiak, Gwary bialoruskie na Lotwie w rejonie krastawskim
(Warszawa: Slawistyczny Osrodek Wydawniczy, 2009), p. 101.
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M. Jankowiak presents the complicated language situation existing in the reli-
gious sphere in Latgalia, writing about the local community’s language of prayer:

Most people, especially from the older generation, pray in Polish. They also have
Polish-language prayer books that are often over 100 years old, such as the Collection of
Indulgence Prayers with the Addition of Ninety-four Litanies (Zbiér modlitw odpustowych
z dodaniem dziewieédziesigciu czterech litanij Vilnius 1900). These are handed down
from generation to generation. Part of the reason for this was that it was impossible
to obtain new prayer books during the Soviet period. Elderly people also sometimes
use Polish-language prayer books, but written phonetically in the Russian or Belarusian
alphabet.”

The changes taking place between religious denomination and national iden-
tification are confirmed by contemporary research. Iwona Kabzinska has
highlighted them on many occasions. In her book published in 1999, we can
read, “It is clear that the Church is changing. Particularly visible is the increasing
diversity of the faithful in terms of nationality”*® In 2003, she wrote:

It is not hard to foresee the effects of the linguistic changes that are already taking place
as well as being called for in the lives of Catholic and Polish communities in the East.
Church, prayer, liturgy and religious feasts taking place without Polish, which is some-
thing that is increasingly common, will serve to denationalise them, since they will lose
the opportunity for public manifestation of their own religious culture and Polishness.”

A year later, Kabzinska continued in a similar tone:

The process of the de-Polonisation of the Church going on in Belarus, manifested,
among others, by the elimination of Polish from church services, might with time lead
to a weakened role of Catholicism as the fundamental criterion of Polishness, and con-
sequently to a change in the stereotype of the Pole-Catholic.?®

According to Roman Dzwonkowski, Oleg Gorbaniuk and Julia Gorbaniuk’s 2004
book Postawy katolikéw obrzgdku taciniskiego na Biatorusi wobec jezyka polskiego
(Attitudes to the Polish Language among Latin-Rite Catholics in Belarus) ():

25 Jankowiak, Gwary biatoruskie na Lotwie, p. 101.

26 Kabzinska, Wsrdd koscielnych Polakéw, p. 75.

27 Iwona Kabzinska, “Znajomos¢ dziedzictwa kulturowego jako jeden z warunkéw
zachowania tozsamosci narodowej (etnicznej)”, in: Problemy swiadomosci narodowej
ludnosci polskiej na Biatorusi (Grodno: Zwigzek Polakéw na Biatorusi, 2003), p. 31.

28 Iwona Kabzinska, “Czy zmierzch stereotypu Polak-katolik?”, in: Kultura i Swiadomos¢
etniczna Polakéw na Wschodzie, Antoni Kuczynski, Malgorzata Michalska (eds)
(Wroctaw: Katedra Etnologii i Antropologii Kulturowej, 2004), p. 180.
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To develop a sense of Polishness today, it is not enough, as it used to be, to be born into
a Polish or Catholic family, learn to pray in Polish and go to church for Mass in Polish
in order to become aware at least of one’s otherness compared to the non-Polish milieu.
In light of the retreat of the Polish language from religious life, religious upbringing
in Belarusian in a church that is definitely favourable to the formation of a Belarusian
national identity, the frequent weak involvement of the parents in the parish religious
life, doubts among the younger generation as to their own roots, lack of use of Polish in
everyday communication in the family home [...], it is extremely hard for the younger
generation to be able to and want to choose Polish self-identification.?”’

The results of my research presented in the next chapters aim to illustrate the
self-identification of Catholics in Belarus who pray in Polish, Belarusian, and
sometimes also Russian.
%%

This book consists of two parts. Part 1 discusses the Multilingualism among the
Catholics in Belarus in the Late Twentieth and Early Twenty-First Centuries
Report from Fieldwork 2009-2012. Here, I describe and interpret the observations
made during the fieldwork. Since the book was largely written on the basis of
interviews, lengthy extracts are included in this section. The transcription of
interviews is not consistent, as my main concern was to present them in such a
way as would make it easier for all readers to understand them. The convention
of the transcription of each utterance is adapted to the specifics of the language
used. As a result, Belarusian texts are written in accordance with the spelling
norms, as are the brief extracts in Russian. In the Polish utterances, I retained a
semi-orthographic transcription, demonstrating the most characteristic features
of the language. Only in interviews in which the Polish contained very many for-
eign components did I use elements of phonetic transcription.

Part 2, Multilingualism of Catholics in Belarus in the Late Twentieth and Early
Twenty-First Centuries. Accounts of Witnesses of History, contains the most
interesting, extensive passages from the texts recorded during the conducted
research. I have included interviews with young people, but also representatives
of the middle, older and oldest generations. My interlocutors use both Polish
and Belarusian in its literary version (younger people) and dialectal form (older
people). Since these texts may constitute material for various studies, including
linguistic ones, their transcription is standardised.

29 Roman Dzwonkowski, Oleg Gorbaniuk, Julia Gorbaniuk, Postawy katolikéw obrzgdku
taciniskiego na Bialorusi wobec jezyka polskiego (Lublin: Towarzystwo Naukowe
Katolickiego Uniwersytetu Lubelskiego, 2004), p. 133.






1 The Functioning of Polish in Catholic
Communities in Belarus

The contemporary language situation in Belarus is characterised by complexity
and non-uniformity. For a sociolinguist, it is extremely hard to describe. In the
various areas of Belarus, we can find different communicational situations and
different linguistic codes. In the countryside, Belarusian dialects and Russian
coexist. In cities, Russian is dominant, and one can also sometimes hear the stan-
dard variant of Belarusian. In various communicational situations, Polish also
plays a role, and is present mostly in the west of the country. The function of
Polish in the countryside is entirely different from that in cities and towns. It also
differs between the older generation and young people. Even today, we can still
observe traces of differentiation according to class/estate: the descendants of the
petty nobility use a different form of Polish from that spoken by the descendants
of peasants. Older people who attended Polish schools in the interwar period in
Belarus continue to use the standard variant of Polish, with few regional char-
acteristics. Their children, even if Polish was used at home, have a much weaker
command of Polish. We must therefore be aware of the diversity of variants
of Polish, which stems from geographical, social and generational factors. It
is impossible to describe the multitude of these variations in mutual relations
using a coherent methodology. We can only describe the individual idiolects and
the way in which Polish functions in Catholic communities in Belarus. The key
concepts for describing the linguistic situation of Catholics in Belarus are mul-
tilingualism, diglossia, language prestige and the sphere of usage of the various
languages.

Eastern Belarus

Research shows that the starkest division of Belarus as reflected in language con-
tinues to be the territorial split between the eastern and western parts of the
country. Eastern Belarus has come to be regarded as the area that became part of
the USSR after the Treaty of Riga. This dichotomous division of today’s Belarus,
despite not corresponding strictly to the administrative partition of the country
(the pre-war border ran through the Vitebsk and Minsk regions), is reflected in
the consciousness of its inhabitants, and thus also in the writings of historians and
ethnologists. It is employed by such scholars as Iryda Grek-Pabisowa, Malgorzata
Ostréwka and Beata Biesiadowska-Magdziarz — the authors of the pioneering
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two-volume book The Polish Language in Soviet Belarus in the Interwar Period -
the two parts of which are called Spoken Polish and Written Polish.*

Kabzinska points to the differences between Vostochniks (“Easterners”) and
Zapadniks (“Westerners”), writing that:

Crucial here is that its western regions remained under the influence of the Second Polish
Republic and within this state’s borders, while the eastern part of the country functioned
within the socialist Belarusian Soviet Republic. According to the interviewees, consid-
erable cultural differences occur between Zapadniks and Vostochniks. These are espe-
cially visible in the sphere of religiosity and in knowledge of Polish, and the degree of
Sovietisation of the two areas’ populations also differs.*!

These comments are still accurate. The short two-decade period between the
wars, in which the areas of Eastern and Western Belarus lay within the borders
of two different countries, left an imprint on such aspects as the language and
religiosity of the inhabitants of Belarus still visible today. The political factors
that led to this are well known. On the one hand, there was the Soviet campaign
against all religion, and particularly Catholicism, while - on the other - there
was the abolition of autonomous regions, as well as that of the Polish schools,
libraries and other cultural/educational institutions that had been opened after
the revolution, and the anti-Polish terror that culminated in 1937-1939.
According to 1926 census data, Poles comprised 2 % of the population of
Soviet Belarus. They were quite evenly distributed and scattered. This dispersal
did not help with the preservation of the Polish language, especially with the
decimation of Polish communities following the repressions, deportations and
executions in 1937-1938.% Contemporary field research clearly show that the
pre-war Polish-Soviet border is even today the border of the occurrence of “old”
Polish - the variant stemming from the social multilingualism that is the legacy
of the Grand Duchy of Lithuania tradition. Of course, this applies to the rural

30 Iryda Grek-Pabisowa, Malgorzata Ostrowka, Beata Biesiadowska-Magdziarz,
Polszczyzna na Bialorusi Radzieckiej w okresie migdzywojennym, cz. I polszczyzna
moéwiona (Warszawa: Slawistyczny O$rodek Wydawniczy, 2008); Iryda Grek-
Pabisowa, Malgorzata Ostrowka, Beata Biesiadowska-Magdziarz, Polszczyzna
na Biatorusi Radzieckiej w okresie miedzywojennym, cz. II Polszczyzna pisana
(Warszawa: Slawistyczny Osrodek Wydawniczy, 2008).

31 Kabzinska, Wsrdd koscielnych Polakéw, p. 130.

32 Mikotaj Iwanow, Pierwszy naréd ukarany: stalinizm wobec polskiej ludnosci kresowej
(1921-1938) (Warszawa: Omnipress, 1991); Timothy Snyder, Bloodlands: European
between Hitler and Stalin (New York: Basic Books, 2012), pp. 89-109.
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population. In cities and towns, the processes of loss and acquisition of linguistic
competences look entirely differently.

Within a radius of 40-50 kilometres from Minsk, even today one can hear
Polish spoken by older people, albeit only in pre-war border villages and small
towns (Rubiazhevichi, Radashkovichy, Lukavets) previously lying on the Polish
side of the border. In neighbouring settlements on the Soviet side, no Polish
is spoken now, although in the interwar period it was used. It was near Minsk
in 1932 that the Polish autonomous district with its centre in Dzyarzhynsk (or
Koydanava) was established, only to be abolished in 1938.%* This was connected
to the closing of Polish educational and cultural institutions (schools, libraries)
and resettlement of Poles from throughout Belarus to Siberia and Kazakhstan.
The abolition of the Polish autonomous district did not bring an end to the
repressions faced by the Polish population. Any manifestations of Polish patri-
otism were treated as nationalism, and could be punished by deportation or exe-
cution.* A small monument at the cemetery in Prodvin near Babruisk, dedicated
to the victims of political repression shot in 1937, 1938 and 1940, is testimony to
the scale of the phenomenon.

An elderly Minsk resident recalls these times as follows:

You see what it is about. Before the war there was a Polish school, there was a Jewish school,
and then around ‘36, 37, all the men with a [Polish] name like Stanistaw, Wiadystaw, or
Edward, they were all sent off to Kurapaty [the site of a massacre]. (MinAP93/2010F)*

The authors of the aforementioned book Spoken Polish* write of the inhabitants
of villages in the Mohilev, Minsk and Babruisk regions that after the revolution it
was here that the smallest social changes took place. The group in question was
not uniform. It comprised local Catholic peasants, petty nobility and peasants
brought over to large land holdings from the end of the seventeenth to the eigh-
teenth centuries from various parts of the Polish crown, mostly Mazovia.”” The
areas covered in the research were under Russian administration from the end

33 Iwanow, Pierwszy nardd ukarany, p. 150.

34 Iwanow, Pierwszy nardd ukarany.

35 Widzi, w czym rzecz. Byla przed wojng polska szkota, specjalnie polska, byla zydowska
szkota, a potem gdzies, sama rozumie, trzydziesty szésty, trzydziesty siédmy rok znaczy,
tam wszystkich mezczyzn, co im bylo Stanistaw, Wladystaw czy Edward, wszystkim im
byly Kuropaty.

36 Grek-Pabisowa, Ostrowka, Biesiadowska-Magdziarz, Polszczyzna na Biatorusi
Radzieckiej... Polszczyzna pisana, p. 17.

37 Iwanow, Pierwszy nardd ukarany, p. 125.
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of the eighteenth century (partly in the first partition, and partly in the second),
which had certain consequences, especially limited access to Polish schools and
a sparse network of Roman Catholic parishes.

Transmission of Polish in the family (if it was the home language; in peasant
Catholic families, this was most likely to be Belarusian) was halted deliberately in
1937-1939 in order to protect children from negative consequences. The tradi-
tion of Polishness was curtailed for the same reasons. The effects of the dramatic
events from the interwar period are still visible today in the linguistic sphere, as
it is very difficult to record “old” Polish. A teacher who arrived in Mohilev from
Grodno in the 1950s responded to a question about the presence of Polish at the
time as follows:

There was hardly any [Polish], because there were strong repressions here in the 1930s,
they were closing the schools then — until the thirties there was a Polish school here too.
They closed down the school, not only the Polish one, but the Jewish school too. They
closed churches. At home people were afraid to admit they were Poles, they declared them-
selves as Belarusians or Russians, and at home of course spoke Russian or Belarusian.
I worked in the village for eight years, and once it was a pure Polish village, with names like
Niedzwiecki, Ciechariski, Pogorzynski, Lgcki, Niesiporowicz, those were my pupils. Only
one family put themselves down as Poles, and the rest as Belarusians, they were Catholics.
Nobody prayed, they didn’t go anywhere, because there wasn’t one [a church], there were
two Orthodox churches working here, the one on our main street. [On] the Catholic church
they destroyed the cross and set up a club there. (83-year-old woman, Mohilev)*

The fear of the consequences of giving children a religious or Polish upbringing
survived for a long time, and is visible today in the reactions of elderly people.

My grandmother prayed in Polish in her room, but my parents did not. The first time
I heard my aunt speaking Polish, it was 1980, we went to the Black Sea, and at that mo-
ment, my dear, Polish lessons began. We lived in a cottage that was divided in two. In one
half lived the family of a professor, the son-in-law was Polish. And at a certain moment
I go into the street and hear my aunt saying, “We are proud that Polish blood flows in our

38 Prawie nie [bylo polszczyzny], dlatego, bo tutaj byly silne represje w trzydziestych latach,
wtedy pozamykali szkoly, byla tutaj i polska szkota do trzydziestych lat. Zamkneli szkote
i nie tylko polskg, ale i zydowskg szkole. Zamkneli koscioty. W domu bali si¢ ludzie
przyznawad do tego, ze sq Polakami, zapisywali siebie jako Biatorusini albo Rosjanie,
no i w domu naturalnie po rosyjsku czy biatorusku. A ja pracowatam osiem lat we wsi
i to byla kiedys czysto polska wies, bo nazwiska takie byly: Niedzwiecki, Ciechatiski,
Pogorzyniski, Lgcki, Niesiporowicze, to moi uczniowie byli. To tylko jedna rodzina pisata
sig jako Polacy, a reszta jako Bialorusini, raczej byli katolikami. Nikt sig nie modlit,
nigdzie nie chodzit, bo nie bylo [kosciota], tutaj pracowaly dwie prawostawne cerkwie,
ci na glownej naszej ulicy cerkiew. [Na] kosciele zbili krzyz i tam zrobili klub.
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veins”. That was the first time I heard it. It was 1980, and wed read all about it in the pa-
pers. (MohKM55/2011M)*

According to my interlocutors’ accounts, the “decline of Polishness” was seldom
the result of indifference to Polish issues or people forgetting their roots after years
spent living in another country. It was very often a dramatic choice presenting
them with an internal dilemma: whether to pass on the Polish language and
traditions to their children, or protect them at the cost of denationalisation.

An informer born near Minsk in Soviet Belarus had this to say about the use
of Polish in her family:

My grandmother knew Polish, my parents too. Grandma taught me prayers in Polish, but
we didn’t speak Polish together, God forbid, in the morning and evening there were prayers
in Polish, quietly. She taught us by memorising, she could read Polish, she died in 1944.
(LukMNB80/2011F)*

In the east of the country, the range of Polish use is much smaller than in the
west. The language functions mostly in the religious sphere among the older
generation. Here too, though, there are significant changes, because the main
language of the revived Catholic Church is Belarusian. Much depends on the
individual parish priest, who can enforce his own “language policy”. As a result,
there is an emphasis on church services being held in Polish or Belarusian. In
parishes in Eastern Belarus, as a rule only one Sunday Mass is held in Polish,
sometimes in its entirety. It also may be the case that Polish is only the language
of permanent liturgical texts, while readings, sermons, parish announcements
and hymns are all performed in Belarusian. This is also the language of catechesis
and of the meetings for young people.

Many people identifying as Poles speak Polish fluently, yet do not use it at
home. This mostly applies to young or middle-aged people, who attend Polish
classes. The very few elderly informers proficient in Polish are the descendants

39 Moja babcia w swoim pokoiku si¢ modlita po polsku, ale rodzice nie. Pierwszy raz
ustyszatem od ciotki po polsku, to byl osiemdziesigty rok, mysmy pojechali nad
Morze Czarne i w tym momencie rozpoczela sig, moja droga, nauka jezyka polskiego.
Mieszkalismy w domku, ktéry byl podzielony na polowe. W jednym rodzina jednego
profesora, zig¢ byt Polakiem. No i tak w pewnym momencie wychodze na ulice i stysze,
jak ciotka méwi ,szczycimy sig tym, ze w naszych zytach plynie polska krew”. Ja pierwszy
raz styszalem. Byt osiemdziesigty rok, a mysmy to wszystko czytali w gazetach.

40 Polski babula znata, a jakze i radzicieli toze, ana mnie i uczyta pacierej po polskiemu,
po polsku, s saboj nie havaryli po polsku, brani Boh, rano i vieczer pacierze havaryli pa
polsku pa cixoriku. A na pamiac nas uczyla. Ana umiela pa polsku czytaé, no pomierta
u sorak czietviortym hadu.
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of the pre-war intelligentsia. The sociolinguistic situation in Eastern Belarus is
therefore as follows: in towns and cities, the primary language — meaning the one
children learn from their parents without the mediation of another language and
which they use in family life, in conversations concerning everyday matters* — is
Russian with Belarusian elements. This language exhibits major idiolectal diver-
sity. Polish is equally diverse in idiolectal terms. Its variants include the literary
Northern Borderlands Polish represented by elderly women from Mohilev and
Minsk, who began their education before the Second World War. Their speech
is characterised by only a few features of the Borderlands dialect - the slight
lengthening of e, the dental #, the voiced h. No morphological or syntactical
interferences are observed, with the exception of vocabulary concerning the
realities of life in the Soviet Union or Belarus. Middle-aged people are unlikely
to have gained knowledge of Polish at home, and were also unable to learn it in
language courses. Despite this, many are proficient in the language, although
interferences can be discerned at all levels. Their learning usually began with
the language of Polish prayers. Later, speakers of the language tried to get hold
of Polish books and magazines, and listened to Polish radio. They were largely
self-taught.

I was interested in this Poland, I wanted to know it, wanted to read, I became interested
from the sixth grade. I ordered a book by post, with this big black LP. I listened to the radio,
although not grammar, but I can read. I learnt on my own, and sometimes I'd go to ask
my father about a particular word. My brothers can’t speak it at all. I watch television,
read, have the Polonia and Kultura TV channels on satellite. But I dont read enough.
(MohWG55/2011M)*

Nowadays, one can learn Polish in the larger cities of Eastern Belarus in numerous
easily accessible courses. These are taught in parishes, in Minsk through the
Polish Educational Society, and in schools. The young generation attending
classes learn standard Polish, its form depending on the individual’s level of mas-
tering of the language. It is important to underline the lack of a social context for

41 Leon Zawadowski, “Fundamental Relations in Language Contact’, in: Biuletyn Polskiego
Towarzystwa Jezykoznawczego XX (Wroctaw: Polskie Towarzystwo Jezykoznawcze,
1961), p. 14.

42 Zainteresowanie miatem tej Polski, chciatem to znad, chciatem czytaé, ja zaczglem sie
interesowac jeszcze ze klasy széstej. Zakazalem knige pocztg, z plytq takg duzg czarng.
Stuchatem radio, cho¢ gramatyke tak nie, ale czyta¢ moge. Uczylem sig samostojnie, tam
kiedy niekiedy jakies stowko chodzilem zapytal sig u ojca. Bracia w ogéle nie umiejg
rozmawiacé. Oglgdam telewizje, czytam, mam satelitarng Polonig i Kultura. Za mato i
czytam.
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Polish. No group uses it on an everyday basis. None of my informers currently
speaks Polish at home. This function might have disappeared here forever.

Western Belarus

Western Belarus continues to be a multilingual region. In the past, Polish, the
Belarusian dialect - known as plain language - and Lithuanian dialects used
in villages in the northwest coexisted. Linguistic relations were determined by
social systems, and use of various languages in different spheres of life was a
permanent and diglossic fact.*’ For this area, and especially the Grodno region,
a characteristic division was into peasant villages and noble districts. Between
1918 and 1939, all social groups used Polish in administration offices, schools
and church. In homes, meanwhile, Polish operated only in the noble community.
In peasant families — both Catholic, defining themselves as Poles, and Orthodox,
defining themselves as Russians, plain language was used domestically. It also
seems likely that plain language was dominant in all communities, including
noble ones, in situations associated with economic work. Notably, Polish served
“external” spheres associated with the state administration and religious sphere
(apart from the liturgy, for which Latin was used at the time). Only in noble or
intelligentsia families was Polish the domestic language.

We can reconstruct the linguistic relations dominating in Western Belarus in
the interwar period on the basis of the accounts of people who remember those
times. The below quoted accounts recorded in various regions of this part of the
country are characteristic of the peasant community. For instance, close to the
former Polish-Soviet border:

We knew Polish, but at home [spoke] Belarusian, the priest would come to the banya [bath
house], to the priest we spoke Polish, when there was snow, when it was very cold he came
on a horse with the organist, and in summer with a stick. (LukMS90/2011F)*

The second account documenting usage of Belarusian at home was recorded in
the north of Western Belarus.

43 Anna Engelking, Ewa Golachowska, Anna Zielinska (eds), Jezyk-Tozsamos¢-Rodzina.
Z badati na pograniczu stowiatisko-battyckim (Warszawa: Slawistyczny O$rodek
Wydawniczy: 2008); Smutkowska, Dwujezycznos¢ po biatorusku; Straczuk, Jezyk a
tozsamosc.

44 Umieli po polsku, ale w domu po biatorusku, ksionc [do nas] przychodzit do bani to po
polsku, do bani ksionc po polsku, jak snieg duze zimo, na koniu to z organistoj przyjado,
a latem laseczka.
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In school Polish, although at home Belarusian, though neither from Russian nor from
Polish, and at school mathematics was in Polish too, its not like now, now theres various,
while then — Polish, mathematics, history and geography, just those and religion. Every
week a nun would come to us, then they were at ours in Svir. (SviM]87/2011F)*

Although in the interwar period Polish did not become the everyday language in
peasant homes, the accounts indicate that young people did attempt to introduce
it to social and neighbourly life.

My parents didn’t talk in Polish either, although my father was learning to be an organist,
but then his father died, he had to work the land, he sang very nicely, even his books were
in Latin, my sister and I spoke Polish, and the older ones didn’t speak, they didn’t speak,
and if with her then in Polish, because he taught us, and my husband and I in Polish, he
liked Polish, he was in the Polish army during the war, but with his family, mother, and
sister, in Belarusian, so we switched to Belarusian. It was easier, and now it’s hard in Polish.
We liked Polish, but the young people, there used to be dances in the village, and the young
people would only speak Polish, somewhere next to the church in Polish, and with their
parents in Belarusian. (SviM]87/2011F)*

It is interesting to note in this utterance the high prestige of Polish. One might
also assume that young people’s usage of Polish on a daily basis was connected
with aspirations for social advancement.

It is well documented that Polish was spoken in the noble milieu. This is

referred to in studies on the language and culture of the nobility of the Grand
Duchy of Lithuania. In a monograph on this subject, we can read, “Before
the Second World War, Polish was spoken in most noble families. Polish dis-
tinguished and distinguishes the nobility from both Catholic and Orthodox

45

46

W szkole po polsku, chociaz w domu po biatorusku, cho¢ ni z ruska ni z polska, a w
szkole i matematyka byla po polsku, nie masz jak teraz, a teraz rézne tam, a wtedy polski,
matematyka, historia i geografia, takie ot i religia. W kazdy tydzien przyjezdzata do nas
siostra zakonna, wtedy byli u nas we Swirze.

I moi rodzice po polsku nie rozmawiali, choé mdj ojciec uczyl sie na organiste, ale
potym ojciec jego umar, musial ziemie robié, tadnie spiewat bardzo, nawet ksionszki
byli jego po tacinie, my rozmawiali z siostro po polsku, a dawniejsze nie rozmawiali, oni
nie rozmawiali, a jesli z nio to po polsku, bo on nas nauczyl, a z mezem popolsku, on
Iubit po polsku, w polskim wojsku byl, jak wojna byta, ale z jego rodzing, matka, tam
siostra, po bialorusku i tak my przeszli na bialoruski. Lzej bylo, a teraz juz cienszko po
polsku. To podobalo si¢ po polsku, ale miodziez, kiedys zabawy byli w wiosce, tancy, to
milodziez tylko rozmawiala pa polsku, koto kosciota gdzies, to po polsku, a z rodzicami
po bialorusku.
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peasants’,”” and further on, “In Bohatyroviche and all districts lying on both
banks of the Svislach, only Polish was spoken. A typical situation was that the
nobility used Polish in the districts, but used the Belarusian dialect in contacts

with the countryside”*

We grew up in the colony only with Mum, with Grandma, with my uncles, wed be there
a little and cry. In that time we lived in the colony, our uncles taught us to read Polish,
I remember, I read such big books, I quickly learnt to read and write. [...] At Grandma’s
only in Polish, there was a large family there, six flats. Sukont, Czapla, Waszkiewicz, those
were noble names. (LidIK87/2010F)*

After the Second World War, Russian dominated official contacts. Even today,
Polish is used as a second or third language on an everyday basis by the older
generation of petty nobility not only in the Grodno Region, but also the Braslav*
and Navahrudek regions.”!

The informers also noted that Polish dominated in the urban environment,
even if this was a small town.

Everyone spoke Polish, and until the tenth grade nobody spoke either Russian or Belarusian.
I know that afterwards, when I talk to neighbours, they say that they didn’t have that, but
maybe we did, that Vasilishki, the small town, they were in favour of Polishness there.
(LidMK87/2010F)%

47 Sawaniewska-Mochowa, Zieliniska, Dziedzictwo kultury szlacheckiej, p. 53.

48 Sawaniewska-Mochowa, Zieliniska, Dziedzictwo kultury szlacheckiej, p. 54.

49 Wychowali sig na kolonii tylko z mamg, z babcig z wujkami, tam troche poberdziem i juz
placzem. My za ten czas mieszkali na kolonii, wujki nas uczyli czytac po polsku, ja juz
pamietam, jak ja czytata takie duze ksigzeczki, szybko nauczyla si¢ czytad i pisac. [...]
U babci tylko po polsku, tam byta duza rodzina, juz tam szes¢ mieszkati byta. Sukont,
Czapla, Waszkiewicz, to szlacheckie nazwiska byli.

50 Elzbieta Smutkowa, “Uwagi o slownictwie dwujezycznych mieszkancow
Braslawszczyzny i sposobie jego prezentacji’, in: Braslawszczyzna. Pamigl i
wspolczesnos¢. Tom II, Stownictwo, Elzbieta Smutkowa (ed.) (Warszawa: Wydawnictwo
Uniwersytetu Warszawskiego, 2009), p. XL

51 Straczuk, Cmentarz i stét, p. 39,

52 Wszyscy u nas rozmawiali po polsku i do dziesiontej klasy nikt nie mowit ani po rosyjsku,
ani po biatorusku. Ja wiem, ze potem, jak ja ot rozmawiam z sonsiadami, to méwig,
Ze u nich tego nie bylo, a u nas, moze, ze te Wasiliszki, to miasteczko, to bardzo byli za
polskoscig.
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The differences between the functional distribution of languages in noble and
peasant communities are illustrated by the below tables.

Functional distribution of languages in the interwar period in noble families

Polish Plain language Russian
Family + - -
School + - -
Neighbourhood + + -
Prayer + - -
Agricultural/farm work + + -
Administration offices + - -

Functional distribution of languages in the interwar period in Catholic
peasant families

Polish Plain language Russian
Family - + -
School + - -
Neighbourhood + + -
Prayer + - -
Agricultural/farm work - + -
Administration offices + - -

The changes in the language situation of these areas are linked to political pro-
cesses, initiated when the Red Army marched into the eastern parts of Poland
on 17 September 1939, subsequently annexing them to the Soviet Union. All
inhabitants had Soviet citizenship imposed upon them. Polish lost its status as
official language, Polish institutions were shut down, and Polish education and
newspapers were restricted. Religious life began to be destroyed, Catholic and
Orthodox churches were closed down. The Polish language disappeared from the
spheres of social life in which it had been absolutely dominant. In administra-
tion offices, schools and workplaces, Russian (and in certain periods Belarusian)
took over.” Only in the sphere of religion did Polish remain present in personal
prayer, hymns and additional church services. The liturgical language was Latin,

53 Eugeniusz Mironowicz, Biatorus (Warszawa: Trio, 2007); Elzbieta Rudnicka-
Fira, Aldona Skudrzykowa, “O jezyku Polakéw na Bialorusi” in: Jezyk polski poza
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which Polish began to replace only after the Second Vatican Council. It gained in
significance as a liturgical language especially in the late 1980s, which brought a
resurgence of religious life, often known by the local population as the “opening
of the faith”

The social and economic transformations after 1939 also had an indirect
impact on the language used at home. As a result of the reconstruction of the
social structure of Western Belarus, plain language began to overshadow Polish
in families, since the intelligentsia and some descendants of the petty nobility
left for Poland with the waves of repatriates in 1944-1947,* thus changing the
proportions of users of Polish and plain language. Those who used Polish in
the family sphere therefore ceased to form the local community of the Grodno
region (which they had left), while the peasant community using plain language,
owing to its large numbers, grew in significance. In Grodno, a city with more
than 50,000 residents before the war, fewer than 10,000 remained after it. By the
end of the 1980s, this figure had grown to 272,000. At the same time, the national
makeup of the city’s inhabitants also changed. Before the war, several thousand
Belarusians lived in Grodno; in the early 1990s, there were 150,000 of them. At
the same time, there were some 55,000 Poles living in the city, although after the
war almost all Poles had left.”

The position of Russian, which had been barely present in this area between
the wars, was strengthened.*® For obvious reasons, Russian supplanted Polish in
the administration offices and schools of Grodno, as well as, to a lesser extent,
the surrounding area. It also became a universally used language in the city,
even though the majority of Grodno’s residents were Poles and Belarusians. In
Catholic families in this region, further linguistic changes occurred. These were
usually enforced by moving from the countryside to the city. Plain language here
was a stigma of rusticity. In the city, one had to speak Russian. Ackermann writes
the following about this phenomenon:

granicami kraju, Stanistaw Dubisz (ed.) (Opole: Uniwersytet Opolski, Instytut Filologii
Polskiej, 1997).

54 Mironowicz, Biatorus, pp. 229-235.

55 Felix Ackermann, “Ze wsi do Grodna. Sowietyzacja Bialorusi Zachodniej jako proces
akulturacji migrantow wiejskich’, Studia biatorutenistyczne 4 (Lublin: Wydawnictwo
Uniwersytetu Marii Curie-Sklodowskiej: 2010), p. 49.

56 Interviews with Orthodox clergy and their families show that in the interwar period
Russian was the domestic language in the milieu of Orthodox priests. It was also used
to a limited extent in their churches.
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What is decisive in this case is not linguistic nuances, but the strong connotation of
Belarusian, this “plain” speech, with the countryside. Language was thus not so much an
attribute of national categorisation, but a sign of social origin. [...] They came to a city
that was first and foremost not Belarusian, but Soviet. And this Soviet city communi-
cated publically in Russian. Naturally, the rural migrants tried to blend into the society
of “moving sands”*

He also writes that, at first, usage of the rural dialect of Belarusian in the public
sphere, even in means of public transport, met with derision and aversion.

Owing to this process of acculturation, after the war Russian became the
domestic language of many Catholic families in Grodno and other cities in
Western Belarus.

Even when people came from the countryside [like my family], when my other spoke
Belarusian, they said she was speaking rustic and laughed [at her]. And gradually they
simply destroyed the language. In schools too no one used it. My parents, for example, when
I was born they were already speaking Russian. Perhaps [if] they came to the country-
side, then conversations would be in Belarusian. I grew up in Russian, but still the mother
tongue for me is Belarusian. (GrodJW35/2009M)**

In this way, families from the countryside wanted to dissociate themselves
from their rustic origins. Polish endured at this time in prayers, hymns and
sermons. But the majority of Catholics of the Diocese of Grodno only had a
passive knowledge of the language. The functional distribution of languages
in the Catholic families with rural peasant origins living in the city was as
follows:*

57 Ackermann, “Ze wsi do Grodna’, pp. 61-62.

58 Navat, kali ludzi pryjazdzali z vioski, (napryktad, maja) mama razmaulata, jak tady
kazali, pa-viaskovamu, (z jaje) smiajalisia. I pastupova movu prosta zniszczali. U
szkotach taksama jaje nidzie nie uzywali. Maje backi, napryklad, mianie naradzili i
razmaulali uzo na toj momant pa-rusku. Moza (kali) na viosku pryjazdzali, razmaulali
uzo sa svaimi pa-prostu. Ja ros na ruskaj movie, no tym nie miensz matczyna stova dla
mianie bielaruskaje.

59 Tables illustrating the diglossic systems in the Polish-Belarusian-Lithuanian border-
land can be found in Justyna Straczuk’s book Language and Identity in Conditions of
Social Multilingualism (Straczuk, Jezyk a tozsamosé, p. 34).



Western Belarus 41

Functional distribution of languages in the post-war period in families
living in cities (of peasant origin)

Polish Plain language ~ Russian  Literary
Belarusian

Family in the city - - + -

Family in the - + . -
countryside

School - - + +

Prayer + - - -

Work - - + ,
Administration - - + -

offices

In noble circles, in which Polish was the primary language, the changes in
functional distribution were the smallest. In general, Polish remained the
language of the family sphere, in particular in the case of families living in the
countryside, as confirmed by the contemporary accounts from Hantseviche near
Lida. These suggest that in the 1970s Polish was still the domestic language of
the petty nobility, with the transition to Russian occurring along with starting
school. In this situation, for the younger generation retaining Polish involved
making a particular effort, which only individuals were able to do.

Our children, until they went to school, all spoke Polish, only Polish, they went to school
and forgot, but our Tonia, only her, she speaks Polish thanks to herself. And my daughter
is in Grodno. I subscribe to the [Polish-language] newspaper [Glos] Znad Niemna and
read it, my mum used to read it but she can’t see now. Now I read it. (HanIB67/2010F)*°

One utterance, by an elderly lady with a noble background who attended Polish
school in the interwar period, documents the gradual abandonment of Polish.

We used to speak Polish, now just I, in Russian, kind of mixed up, the language is muti-
lated. (HanAN92/2010F)®!

60 Nasze dzieci poki do szkoly poszli, wszystkie po polsku rozmawiali, po polsku tyko, poszli
do szkoty zapomnieli, no Tonia nasza, to juz ona sama, przez siebie ona sama rozmawia
po polsku. I corka jest w Grodnie. Ja to gazety Znad Niemna [Glos znad Niemna] wypisuje
i czytam, kiedys mama czytala, teraz to nie widzi. Teraz ja juz czytam.

61 Po polsku my rozmawiali, to teraz ja to po prostu, to po rusku, taka pomieszana, ta
rozmowa jest skaleczona.
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Among the reasons for the decreased use of Polish in the city is the tendency for
speakers to move there, marry people from other communities and spend time
on a daily basis with Russian-speakers.

As a result of the aforementioned changes in the language of the liturgy, since
the 1990s Polish has slowly subsided from the religious sphere of Catholics in
Belarus. Although in the west, and especially in the Diocese of Grodno, it is
still mostly Polish that can be heard in churches, here too Mass is conducted in
Belarusian (once daily in Grodno Cathedral), while this is also the language in
which catechesis of children and pastoral youth take place. Polish, until recently
traditionally present in the religious sphere of Catholics in Belarus, is today
giving way to Belarusian - often the language of the first prayers not only of chil-
dren, but also of their parents, i.e. people in their thirties. The everyday language
of communication in this group might be Belarusian, but it is also frequently
Russian. Describing the functional distribution can be difficult, since the multi-
lingualism at play here is unstable, and determined by numerous sociolinguistic
variables. Within the same spheres, one might observe Polish/Belarusian - reli-
gion, Russian/Belarusian - education, Russian/Polish/Belarusian - family life.
A particularly complicated language situation can be encountered in mixed fam-
ilies, whose numbers are growing. The rules for using the various languages in
family life depend on various factors: specific family strategies; whether their
children were christened in an Orthodox or Catholic church; which of the
spouses is dominant and has a stronger influence on the children’s upbringing;
and sometimes also which of the languages seems more prestigious at a given
moment, or which offers the better education or work prospects.

It is clear, though, that the functional range of Polish is becoming more and
more limited. The simultaneous dynamic development of teaching of Polish can
act as a counterbalance to this process, however. The increased interest in the
language and the large number of people learning it provide food for thought
about the current state of Polish in Belarus. Without any doubt, the Polish used
by representatives of the older and oldest generations continues to function in
spheres determined by tradition, mainly that of the sacrum. Doubts that arise
regarding the status of the language concern that of the young and youngest
generation of Catholics, who attend courses to learn Polish as a foreign language.
Students from Grodno and Minsk are increasingly opting for degrees in Polish
studies, or to take Polish as a second Slavonic language. In higher education
institutions, Polish is offered as a foreign language, as a mandatory subject or in
an expanded version that includes Polish history, culture and geography. Some
universities also have exchange agreements with their counterparts in Poland, to
which they send students to improve their language skills.
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There are many reasons for the popularity of learning Polish, and the subject
of studying the language is raised not only by Polish teachers and philologists.
According to the September 2010 issue of the monthly Magazyn Polskiego na
Uchodzstwie (“Polish Magazine in Exile”):

In Soviet times, Polish gave greater access to information. In Grodno almost everyone
in my neighbourhood knew it. People who did not speak, or even worse did not under-
stand Polish, were seen as uneducated: because how could you listen to Polish Radio or
watch TVP? If you know Polish you could read specialist literature and world literature,
because in the USSR many books were on the [banned] index.®

Similar stories can be heard from representatives of the Minsk intelligentsia with
no connection to Polishness.

The benefits resulting from knowing Polish today might be more measurable
than in the Soviet era. Increasingly, economic considerations are a motive for
learning the language. In Belarus, Polish is beginning to function as a language
of business. Many people living in various parts of the country have business
contacts with Poland - these are people working in businesses and tourist bur-
eaus, for whom the road to Western Europe passes through Poland.

Knowledge of Polish is also one of the preconditions for receipt of the so-called
Polish Card (Karta Polaka), which permits holders to obtain a long-term visa
and undertake work in Poland. It also allows young people to apply for a schol-
arship from the Polish government and to study in Poland.

Secondary-school pupils and university students in Belarus declared
in interviews that their most common reason for learning Polish is Polish
origin, e.g.:

All my grandmothers, grandfathers, great-grandparents, ancestors are Polish [...] I mean

in their certificates it says theyre Polish. (RubIP22/2011F)%

As well as outright pronouncements:

I am Polish. (GrodAK17/2010F)*
I feel Polish. (SviAM20/2011M)%
Because Polish is my mother tongue. (GrodKT43/2010F)%

62 Irena Walus, “Jezyk polski szansa zyciowq’, Magazyn Polski, 2011, No. 9, p. 3.

63 Moje wszystkie babcie, dziadki, pradziadki, przodki sq Polakami [...] Tak no u nich tam
w Swiadectwie napisane, ze sq Polakami.

64 Jestem Polkg.

65 Czujg sig¢ Polakiem.

66 Bo polski to mdj jezyk ojczysty.
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Less frequently, young people also mention the presence of Polish in the
family home:

At our house Polish television was always on, and my mum explained certain words to us
and my father, and later, now my father understands everything, he can even talk like that.
(GrodIC40/2010F)¢

Teachers of Polish have a somewhat different view of the situation.

Parents learn just to get a Polish Card. Nobody will speak Polish to their children at home.
That’s what I think. (GrodHM32/2010F)%

It is worth drawing attention to the term “mother tongue” (the Polish version
of which is literally “father tongue”), which occurred spontaneously in my
informers’ statements. This expression was used by people who began learning
Polish relatively late, treating it as a supplement to what they call their “imperfect”
Polishness. For them, Polish is neither the first nor even the second language,
and cannot have any communicational importance, but it has symbolic impor-
tance, expressing a connection to a subjective and imagined idea of Polishness.*
In her analysis of the concept of “fatherland”, Wierzbicka™ proposes viewing
“father” (or in this case “mother”) as something precious to the community and
its members; for Bartminski, meanwhile, language is the most important compo-
nent of community identity.”! Smulkowa writes that the language behaviours of
the population in Belarus “demonstrate the lack of clarity, or even lack of a con-
cept of a father (mother, primary) tongue” among Poles in Belarus.” This term

67 U nas caly czas telewizja polska i mama ttumaczylta nam i ojcu niektére wyrazy, a juz
péZniej, teraz ojciec wszystko rozumie, nawet tak rozmawia.

68 Nieco inaczej oceniajq te sytuacje nauczyciele jezyka polskiego. Rodzice uczg sig, aby tylko
otrzymac karte Polaka. Nikt w domu nie bedzie z dzie¢mi rozmawiac po polsku. No ja
tak mysle.

69 It would make sense to use the phrase “ideological motherland” here, but I am cer-
tain that this term does not convey the nature of Polishness according to most of my
interlocutors.

70 Anna Wierzbicka, Stowa klucze: rozne jezyki — rozne kultury (Warszawa: Wydawnictwo
Uniwersytetu Warszawskiego: 2007), pp. 344-345.

71 Jerzy Bartminski, Irina Sandomirskaja, Veronika Telija, “Ojczyzna w polskim i rosyjskim
jezykowym obrazie $wiata’, in: Jerzy Bartminski (ed.), Etnolingwistyka: problemy jezyka
i kultury (Lublin: Wydawnictwo Uniwersytetu Marii Curie-Sklodowskiej, 1999), p. 46.

72 Elzbieta Smulkowa, “O wieloznacznosci pojecia ‘polak;, ‘polski’ na Biatorusi. (Z
doswiadczen badacza i dyplomaty)” [in:] Bialorus i pogranicza. Studia o jezyku i
spoteczeristwie (Warszawa: Wydawnictwa Uniwersytetu Warszawskiego, 2002), p. 559.
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certainly does not function among the rural population, yet it is known and used
by informers from cities, especially those learning Polish.

In Belarusian conditions, the concept of “mother tongue” can by no means be
linked to the conceptual apparatus of sociolinguistics, as it belongs to a different
range. It is, however, an administrative category present in censuses. Above all,
though, “PopHolt A3BIK AB/IAETCA 3THOICUXONMHIBUCTUYECKON KaTeTOpMell,
KOTOpasg OTpa)kaeT SMOLMOHAJIbHble OTHOLIGHNMS K A3BIKY, 9THU-YECKYIO
opueHTtanyio denoseka’.”” This definition accentuates the symbolic value of a
mother tongue as important for self-identification, and not necessarily depen-
dent on actual and practical language usage. It is interesting that definitions from
Belarusian linguistics convey the reality of Polish in Belarus so well. Perhaps
the key difference is that, in Belarus, the defining of a mother tongue or pogaro
by people of both Polish and Belarusian identification always takes place in the
context of multilingualism. It is a different case in the Polish tradition, where the
mother tongue is the primary language.

It would be a simplification, of course, to assert that the young generation
of Catholics in Belarus today has Polish national identity. This is too complex
and important an issue to discuss in passing while examining sociolinguistic
questions, and must be the subject of more detailed investigation. But we should
emphasise here that the national identity of Catholics in Belarus is transforming.
Apart from people with clear Polish or Belarusian national identity, many cannot
be classified distinctly — they might have dual national identity, or awareness of
their Polish roots but a Belarusian identity, while others still are indifferent to is-
sues of nationality.”* Regardless of the observed changes, however, a large group
of Catholics continue to identify as Polish. Among school pupils, the majority are
from families with Polish self-identification, and, owing to their young age, not
all have begun to reflect on issues of their own national identity. For many, the
Polishness declared by their parents, who signed them up for language classes,
is the only point of reference. And they have no reason to doubt this variant of
Polishness.

This group generally learns Polish at the Polish Educational Society. The
activity of this institution is also important because the forms of teaching asso-
ciated with school depend on the current political situation and the good will of
the education authorities, which are responsible for forming Polish classes. The

73 Mikynig 1996, p. 100.
74 Golachowska, Jezyk modlitwy na wspélczesnej GrodzietiszczyZnie; Golachowska, Po
polsku czy biatorusku?.



46 The Functioning of Polish in Catholic Communities

Polish Educational Society tries to respond to the needs of everybody who wants
to learn the language.

The number of people learning Polish has remained at a constant level
for years. According to the research of Teresa Kryszyn, director of the Polish
Educational Society in Grodno, in 2009-2010 some 13,085 people were taking
classes.

School year Polishas Polishasa Extracurricular Special  Total

lecture subject lessons schools

language
2009-2010 546 653 8160 3726 13085
2008-2009 555 649 7164 2204 10572
2007-2008 557 2369 7348 1730 12004
2006-2007 569 3363 7939 1584 13057
2005-2006 589 3393 9550 1756 15306
2004-2005 585 1287 6424 1050 9345
2003-2004 708 3278 10742 2669 17402
2002-2003 935 3583 15937 — 20455

A common opinion among teachers of Polish is that for the majority of Poles
living in Belarus, as a result of active processes of de-Polonisation, the language
has acquired the status of a “foreign” tongue. Kryszyn concurs:

Knowledge of Polish is usually non-existent — everybody understands, they can speak
a little, but they have no familiarity with Polish composers, musicians, painters, people
of science and political activists, meaning that they don’t know Polish history and cul-
ture. Surveys show that our pupils take from their family homes a minimal baggage of
knowledge about Poland, Polish traditions, and especially contemporary Poland. It is a
regrettable fact that Polish as a means of communication within families is dying out.
According to the 1999 census, among 294,000 Poles living in the Grodno region, 16,406
(i.e. less than 5.6 %) spoke Polish at home, and in 2009, from 230,810 Poles, the figure
was just 12,114 (5.2 %). This is clearly a downward trend that will probably continue to
decrease, since it has not been noted for a family, all of whose members speak Polish, to
begin to use Polish in family communication.”

The facts that Kryszyn describes are confirmed in my observations and my
interviewees’ accounts. One of the reasons why Polish has not survived in fam-
ilies is the fact that few nationally and religiously homogeneous families exist:

75 Teresa Kryszyn, “Jezyk polski na Bialorusi’, Stowo Ojczysta, 2011, No. 4, Grodno.
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I for example speak it to mine, I'm able to [in Polish], and they understand, but it can vary
in families. In families Russian is dominant, or even Belarusian, and maybe in a centre
like this, Belarusian is barely used, you can hear Russian more often than Belarusian.
[...] I guess it’s better to learn Polish than Belarusian. [...] For example my [husband]
is a Belarusian, his mother is a Pole, his father a Belarusian, but he was christened in an
Orthodox church, and we got married in a Catholic one, and our children go to Catholic
church too, it’s a kind of mixed family. (GrodHM32/2010F)®

Even when the mother uses literary Polish, and is a Polish teacher who studied in
Poland, she finds it hard to teach her own children.
Do you speak Polish at home?

It varies, because my husband wasn’t taught either, because its from childhood, what
language you were raised in. Mixed language. My daughter, once she started going to the
Educational Society, she understands everything now but is shy about speaking. She’s shy
because she thinks she doesn’t have enough vocabulary, children don’t read books now. And
when it’s Russian and Polish, children can’t articulate. As for my son, I speak Polish to him,
I have a different approach towards him now. I speak Polish, and he answers in Russian.
For now, how to say it in Polish and he has a go. (GrodIC40/2010F)”

The reason for the difficulties with the sociolinguistic description of Polish in
Belarus is the limited use of the language - solely in Polish lessons and contacts
with visitors from Poland. The Polonophonism of young people in Belarus,
despite their often very high competences, remains within the realm of indi-
vidual skill, without transforming into a Polonophone community. Polish is very
seldom used in the home, with the exception of conversation with the oldest
family members (in homes with intelligentsia or noble traditions). Very seldom
is it the primary language of the young generation. It is also neither the everyday
language nor the language of the familial sphere of Belarus’s Polish community.

76 Ja na przyktad do swoich méwie, moge tak [po polsku], i rozumiejg, a tak to réznie w
rodzinach réznie bywa. W rodzinach dominuje rosyjski, biatoruski to nawet, to moze,
ze ja w takim osrodku, ten biatoruski prawie nie uzywa sie, ten rosyjski mozna czesciej
ustysze¢ niz ten jezyk biatoruski. [...] To polskiego chyba lepiej nauczy( sie, niz tego
biatoruskiego. [...] Na przyktad méj jest Biatorusinem, jego matka jest Polkg, ojciec
Biatorusinem, ale on byt chrzczony w cerkwi, ale my bralismy slub w kosciele i nasze
dzieci chodzg do kosciola, no jest taka rodzina mieszana.

77 Rdznie, no bo tak, mgz tez nie byt nauczony, bo to tak z dzieciristwa, w jakim jezyku byto
wychowanie. Mieszany jezyk. Corka, jak zaczeta chodzi¢ do Macierzy, to juz wszystko
rozumie, a wstydzi sie rozmawial. Ona wstydzi sie, Ze ma za maty zaséb stownictwa, no
dzieci nie czytajq teraz ksigzek. I jak jezyk rosyjski i polski dzieci nie potrafig si¢ wystowic.
A z synem rozmawiam po polsku, do niego juz inne mam podejscie. Ja do niego po polsku,
on mi odpowiada po rosyjsku. Na teraz po polsku jak to powiedzie¢ i on tam stara sie.
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Not even in the Grodno region is it used in social and neighbourly contacts. The
authors of a sociological work on Catholics in Belarus note with surprise that
young people returning to Belarus after studying in Poland do not use Polish in
their community.”® Polish does not acquire the features that are characteristic of
its Belarusian users. Means of expression characteristic for the local community
do not form within the Polish language there. Its peculiarities (differences from
standard Polish) entail Russian interferences, as well as Belarusian ones in the
phonetics. These are often one-off interferences.

The Polish used can therefore be described as a set of idiolects — some more
and some less isolated — whose form depends on an individual user’s knowledge
of Polish, based on the language spoken by a teacher or sometimes the general
language heard on radio and television or encountered in Poland. An act of com-
munication takes place between the resident of Belarus and a person speaking
standard Polish (teacher, researcher, visitor). The fact that people only commu-
nicate with speakers of standard Polish can be to the advantage of the taught
language, as it deters the development of regionalisms, but it also prevents the
formation of a community of communicative Polish. Contemporary Polish in
Belarus can be said to be developing in vertical connections. However, there is
no network of horizontal links forming that might encourage the creation of a
territorial or community variation.

The process of linguistic unification encompassing most of Poland also seems
to affect the variant of Polish developing in Belarus. There is no regional norm
here created by an active Polonophone intelligentsia. Since Polish operates there
in this way, the characteristics of a sociolect of Polish communities in Belarus
fail to form. It is true that Eastern Slavic interferences are similar to Borderlands
Polish, but these are incidental and individual, and do not transform into
systemic features. Given the lack of a set of common characteristics of the Polish
spoken by the young generation of Catholics in Belarus, we cannot claim the
existence of a sociolect of this generation. I use sociolinguistic methodology for
describing today’s Polish in Belarus because of the lack of a better alternative. On
the basis of the interviews, I determine which language functions as the primary
and which as the secondary one, even though my informers are not familiar with
these concepts. The terms they use are from an entirely different sphere. They
know the phrase “mother tongue” and used it. How can this be translated into
sociolinguistic terminology? We might propose the term “prestigious ideolog-
ical language”, since the users associate it with the category of national ideology.

78 Dzwonkowski, Gorbaniuk, Gorbaniuk, Postawy katolikéw, p. 32.
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These doubts notwithstanding, I believe that the root of the young generation’s
Polish lies in the social multilingualism of Belarusian Catholics. Not speaking
Polish in families with Polish self-identification has a long tradition, and not
speaking Polish does not exclude being a Pole.” The current situation of young
people declaring their Polishness is a contemporary variant and consequence
of phenomena described in the literature. I suspect that if Polish occurs at least
in the religious sphere, learning the language can be linked to social multi-
lingualism. But this issue also has another aspect. I mentioned that the obser-
vation of Catholic communities in Belarus reveals an intensive process of
Belarusianisation of this group, connected mostly to the change in the language
of the sacrum from Polish to Belarusian. If Catholics with Belarusian identity
learn Polish, it represents for them only a language that is useful in life, but used
neither in the family nor in everyday life, not in the liturgy or prayer. If we ac-
cept this interpretation, we must acknowledge that the sociolinguistic status of
Polish among the young generation in Belarus today is connected to the broad
and complex problem of the national identity of its users.

When describing the Polish used by young people, it is important to remember
that the contrastive (as compared to standard Polish) characteristics that ap-
pear in it occur irregularly and depend on the individual’s linguistic compe-
tence. There will be many more of them among children beginning to learn the
language, and hardly any among young people preparing for studies in Poland.
The same characteristics are described by researchers of Borderlands Polish, and
especially of contemporary Polish used in Belarus.® They should not be treated
as permanent distinguishing features of contemporary Polish in Belarus, but as
one-off interferences. Their occurrence is not obligatory even within the same
utterance, since speakers might know the correct version and initially try to use
it (in a conversation with a teacher or visitor from Poland). As the conversation
progresses, however, their control weakens, resulting in the increasing frequency
of interferences from Russian or Belarusian, the languages in common use.

79 Engelking, “Nacje to znaczy grupy religijne”; Kabzinska, Wsréd koscielnych Polakéw;
Straczuk, Jezyk a tozsamos¢ czlowieka; Straczuk, Cmentarz i stét.

80 Edward Breza, “Polszczyzna Polakéw wspolczesnej Grodzienszczyzny”, Jezyk Polski
LXXIIL, issue 3, 1993; Halina Satkiewicz, “O polszczyznie mieszkanicow Grodna w
okresie miedzywojennym’, Acta Baltico-Slavica 24, 1999; Iryda Grek-Pabisowa,
Wspolczesne gwary polskie na Litwie i Bialorusi. Fonetyka (Warszawa: Slawistyczny
Osrodek Wydawniczy, 2002); Irena Czerniak, “Wspdlczesna polszczyzna kazan na
terenie Grodzienszczyzny”, in: Wokét religii i jej jezyka, Ewa Golachowska, Anna
Zielinska (eds) (Warszawa: Slawistyczny Osrodek Wydawniczy, 2011).
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Compared to the Polish spoken by the oldest generation, which developed
without the influence of the models of standard Polish pronunciation spreading as
aresult of the mass media, the form of the language used by the young generation
contains a decreasing number of phonetic characteristics pointing to Borderlands
origins. The following features are characteristic of the Polish of young people
who have been learning the language for many years. Speaking to them, one
can sometimes forget that they live in Belarus. The phonetic characteristics that
researchers mention as occurring even in the careful pronunciation of Grodno’s
pre-war intelligentsia,® such as realisations of the dental f or voiced h, are replaced
by standard Polish pronunciation. Relatively seldom is prepalatal articulation of s,
%, ¢ and 30bserved. More frequently, the softness of I’is maintained in every posi-
tion. Owing to their lesser clarity, and consequently also lesser self-control of the
speakers, other characteristics are recorded more frequently. These include the
hard realisation of 71 before a consonant - tancy¢, panstvovy — and a voiced v after
voiceless consonants: tvardy, stvoZyc. In vocalism, denasalisation of nasal sounds
occurs in word-final position — muvo, robe, while in the mid-word position - the
asynchronic realisation of nasals before stop and fricative consonants — odrembny,
zv‘onzek. A deviation from the standard Polish norm involves the fluctuations of
virile and nonvirile forms, a different distribution of the endings —a and -u in the
genitive singular of nouns: pojexata do ni’irisku, posta do ogroda. Analytical forms
of the verb occur: my stysel’i, bratu ja data. The occurrence of the construction dla
+genitive instead of synthetic non-prepositional constructions: dajce dla mre, as
well as the construction u mfe jest are characteristic in terms of syntax.

Functional distribution of languages among Catholics under 45 years old,
Belarusian orientation, city

Polish Russian  Belarusian Plain

language

religion Liturgy + +

Prayer + +
family life + +
social life + +
work/school + +
administration offices +
mass media + + +

81 Satkiewicz, “O polszczyznie mieszkancow Grodna’, p. 193.
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The dynamic development of Polish learning can serve to counteract the

decreasing range of usage of Polish in Belarus. One might expect young, well-
educated people to form the foundations for the revival of a Polish-speaking intelli-
gentsia. However, observations of the choices made by young people learning Polish
do not leave any illusions as to their future fates. Most of the young people gaining
high linguistic competence go to Poland to study and do not return to Belarus, and
therefore have no influence on the language of their native community. One of my
interviewees, a teacher of Polish from Grodno, had the following to say about this
situation:

We don't keep a record as such, but sometimes we find that young people, having passed their
exams and got into Poland, when they have some problems with their visa they come and ask
us to sort something out. I really feel sorry for them, because I know some personally. And
I see that they are really talented people and see them going away and am sure that they won't
return. Which really pains me, because I went to university in Poland too, but I came back
because of my child, and as it turned out there was a position, this job, young people have
problems with finding a job. If someone is working, for example, because we have teachers
here who work at schools, or pre-schools, and study psychology and pedagogy part-time at
Bialystok University, it can be treated as professional training, but they already have a guar-
anteed job. A couple of people have got in touch with me after doing Polish studies in Poland,
about finding work, because at the Educational Society here they can’t be employed.

Some people treat Poland as a trampoline to the West, it depends on their field of study and
motivation, because some want to get away at all costs. Even if students come back here
after their studies, they can try to get work as a Polish teacher, but they’ll earn a very small
amount. Because they won't have as many hours as a normal school teacher, because it’s an
optional subject, or second foreign language. (GrodIC40/2010F)*

82

No ewidencji takiej nie prowadzimy, ale czasami bywa tak, ze mlodziez, ktéra zdata
egzaminy, dostala sig do Polski, jak majqg jakies problemy z wizg, to przychodzg i proszg,
zeby im cos zalatwié. Naprawde jest mi szkoda, bo niektérych znatam osobiscie. I widze,
ze to naprawde sq zdolni ludzie i widze, jak oni wyjezdzajg i wiem na pewno, ze nie
wréceg. O to mnie naprawde boli, bo ja tez bytam na studiach w Polsce, ale wrocitam ze
wegledu na dziecko i tak sig zlozylo, ze tutaj bylo miejsce, ta praca, mtodziez ma problem
ze znalezieniem tej pracy. Jezeli ktos na przyklad pracuje, bo mamy tu nauczycielek, ktore
pracujg w szkolach, czy przedszkolach i zaocznie studiujg na uniwersytecie biatostockim
psychologie i pedagogike, to jako doskonalenie zawodowe mozna traktowal, ale majg
juz zapewnione miejsce pracy. Pare osob sie do mnie zglaszato po polonistyce w Polsce
z prosbqg o znalezienie pracy, no w Macierzy nie mozna ich tutaj zatrudnic. Niektorzy
traktujq Polske jako trampoling na Zachdd, zalezy od kierunku studiéw i od motywacji,
bo niektorzy chcg za wszelkg ceng wyjechal. Jak nawet studenci po studiach wracajg
tutaj, to moze is¢ na nauczyciela jezyka polskiego, ale bedzie bardzo mato zarabial tutaj.
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This observation opens a discussion on questions related to the Polish intel-
ligentsia in Belarus. This topic assumes particular significance given the fact
that such an intelligentsia exists in neighbouring Lithuania. Of course, the
fortunes of the Polish minority in the Lithuanian and Belarusian Soviet Socialist
Republics were entirely different. During the period of repatriations (1944-
1956), the majority of the families of the intelligentsia, officials and qualified
workers left the areas occupied by the USSR.* The history of the two republics
took a different course. Researchers point to the Soviet policy which aimed to
bring Poles and Lithuanians in conflict in the Vilnius region.®* In Lithuania,
there were schools in which teaching was conducted in Polish, as well as mixed
schools with Polish classes. In the 1980s, Polish-language pre-schools began
to be formed, alongside general, vocational and technical secondary schools.
Polish-language press also developed, and Polish studies departments were
founded at the Pedagogical University (formerly the Pedagogical Institute) and
the University of Vilnius.*

In this respect, Belarus was in a worse situation than its neighbour. Following
the Second World War, a certain number of Polish schools remained, but their
number decreased year by year, before they vanished entirely in 1948. According
to data from 1 January 1946, 728 schools were operation in the Grodno Oblast
at the time, 40 of which were Polish. The total number of teachers was 1779,
of whom 540 were Polish, and there were 3,912 pupils at Polish schools. Only

Bo nie bedzie miat tyle godzin, ile normalny nauczyciel w szkole, bo to jest jednak jako
fakultatyw, albo drugi jezyk obcy.

83 Jan Szumski, Sowietyzacja Zachodniej Biatorusi: 1944-1953: propaganda i edukacja w
sluzbie ideologii (Krakéw: Arcana, 2010), p. 126.

84 Aleksander Srebrakowski, “Tto historyczne i polityczne powstania Zwigzku Polakow
na Biatorusi na tle polskiego odrodzenia narodowego na Litwie”, in: Polska mniejszos¢
narodowa na Biatorusi, Zdzistaw Winnicki, Tadeusz Gawin (eds) (Bialystok: Wyzsza
Szkota Administracji Publicznej im. Stanistawa Staszica, 2010), p. 43; Jolanta Medelska,
Jezyk “Prawdy Wilenskiej”: pétnocnokresowa polszczyzna kulturalna w poczgtkach
sowietyzacji Wilna i Wileriszczyzny (Bydgoszcz: Wydawnictwo Uczelniane WSP w
Bydgoszczy: 1999).

85 Mirostaw Dawlewicz, “Swiadomo$¢ jezykowa mlodziezy polskiego pochodzenia w
Wilnie (na podstawie badan ankietowych)”, in: Sytuacja jezykowa na WiletiszczyZnie.
Materialy sympozjum “Socjo- i psycholingwistyczne uwarunkowania sytuacji jezykowej
w Wilnie i na WileiszczyZnie”, Jozef Porayski-Pomsta (ed.) (Warszawa: Elipsa, 1999),
pp. 2-26.
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20 Polish schools were left in the same district in the 1946-1947 school year.
In the Baranavichy Oblast in 1945, there were six Polish schools out of a total
of 870. Only two remained in the 1945-1946 school year. In the Brest Oblast,
in 1945 the total number of schools was 581, of which just ten were Polish. In
the Molodechno Oblast, where, for example, in the Oshmyany raion the Polish
population represented almost 80 % of the total, no single Polish school was
opened.® When managerial administrative, party and economic positions were
being filled, the authorities ignored the local population, instead promoting
people from the east of the country.*” “The majority of the Polish community
in Belarus belongs to the so-called lower reaches of society and reflects both the
anti-Polish policy that was followed in the pre-war period in Eastern Belarus and
the policy pursued after 17 September 1939 in the lands taken from the Second
Polish Republic”®

Bearing these facts in mind helps to explain the situation that existed until
the end of the 1980s. The revival of Polish education began with the introduc-
tion of the Polish language - a resolute initiative on the part of parents - in the
1987-1988 school year in state schools in Lasosna and Sonichy in the Grodno
Oblast. In 1992 came the first two classes taught in Polish — at High School
No. 3 and High School No. 22 in Grodno, followed the next year by additional
Polish classes in Schools No. 17 and 25 in Grodno, in Volkovisk in School No.
2, in Minsk in School No. 1, in Brest in School No. 9, as well as in Navahrudek,
Sopochkiny, Lida, as well as Boltsishky and Pahkeviche in the Voronov raion.
The authorities consented to invite teachers of early classes from Poland. In these
years, a rapid development of other forms of Polish teaching could be observed.
Together with the development of Polish instruction, Polish cultural and educa-
tional organisations also developed: in Lida, and then in Baranavichy, Grodno,
Brest and Minsk.*” University-level Polish studies were opened in Grodno
and Minsk. Nevertheless, teaching of Polish encounters numerous difficulties
today. According to Polish teachers, especially in Minsk and Eastern Belarus,
the authorities treat teaching of the language as attempted Polonisation. In
discussing issues of the Polish intelligentsia in Belarus, we cannot fail to mention

86 Iryna Anacka, Jezyk polski i jego nauczanie na Biatorusi. Na przyktadzie szkolnictwa w
Mirisku (manuscript of extracts from unfinished PhD dissertation, 2005), pp. 22-23.

87 Szumski, Sowietyzacja Zachodniej Biatorusi, pp. 131-136.

88 Tadeusz Gawin, Polskie odrodzenie na Biatorusi 1988-2005 (Bialystok: Wyzsza Szkola
Administracji Publicznej im. Stanistawa Staszica, 2010), p. 66.

89 Kryszyn, “Jezyk polski na Biatorusi’, p. 9.
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the foundation of the Union of Poles in Belarus, a subject which returns both
in the secondary literature and in the statements of interviewees asked about
the prospects of the development of an opinion-forming Polish intelligentsia in
Belarus. Gawin writes the following about the lack of engagement of the intelli-
gentsia in the formation of the Union of Poles in Belarus:

The intelligentsia did not become a driving force in the act of renaissance of Polishness.
The Polish intelligentsia, holding high positions in the structure of the state authorities,
was largely opposed to union activity. This intelligentsia mostly stemmed from poorly
educated Polish families. Parents, despite mostly acknowledging their Polishness and
Catholic faith, have lost influence on their children. They have distanced themselves
from their culture, faith and mother tongue, in exchange for the benefits stemming from
being in the structures of power or state service. With poorly educated parents from
the lower reaches of society, at all costs they wanted to prove to them and to the people
around them that they could do better, and it was to this that they devoted their career
and life.”

A Polish teacher from Grodno, asked about the Polonophone intelligentsia and
the possibility of its having an impact on the form of the Polish language in
Grodno, has a slightly different interpretation:

There was the Adam Mickiewicz Association here, which later became the Union, and this
was what brought the intelligentsia together, who focused on achieving one objective, and
later everybody looked for their own benefits, and its an organisation open to everyone.
They form around the church, for example teachers’ pastoral work. But I think it’s the
same. I went to one meeting. Poles have the trait of every man being for himself. These are
individual contacts. Clubs at churches, usually ladies. I couldnt tell you about any intelli-
gentsia groups, because I'm just active in the Educational Society. Some come and say that
theyd like to meet, speak the language, or go away to Poland, meet up, but they say they
haven’t got anywhere to do it, no leader, because there always needs to be an organiser to
lead them. Last year we opened a city branch of the Educational Society not registered by
the authorities, but for now, as it’s not registered, were not advertising it, we have various
trips around Belarus, now they’re going to Lviv. There’s nothing like that. In the church there
is, you can meet there, coming out of church, not everyone speaks Polish, if that’s what it’s
about. (GrodIC40/2010F)*!

90 Gawin, Polskie odrodzenie na Biatorusi, p. 167.

91 Tutaj bylo Stowarzyszenie Adama Mickiewicza, pozniej przerodzilo sie w Zwigzek i
on wlasnie skupiat te inteligencje i oni sie zebrali wokot jednego celu, zeby zrobié, no
pézniej kazdy szukat swoich korzysci i to jest organizacja otwarta dla wszystkich. Tworzg
sig gdzies przy kosciele, na przyktad duszpasterstwo nauczycieli. Ale ja uwazam, ze to
jest to samo. Ja bytam na takim jednym spotkaniu. To jest cechg Polakow, ze kazdy
sobie rzepke skrobie. To sq kontakty jednostkowe. Kotka w kosciolach, najczesciej to sg
panie. O takich grupach inteligencji to ja nic nie moge pani powiedziec, bo ja krece sig
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Irrespective of these critical comments, researchers dealing with the social situation
of Poles in Belarus point to a renaissance of the Polish intelligentsia and the activi-
ties of numerous Polish organisations. Helena Giebien writes:

The formation of the Union of Poles in Belarus and the Polish Educational Society, as well
as the increasing independence of associations that were initially associated with the UPB,
show that the local Polish intellectual elite, which was practically entirely destroyed as a
result of the Soviet extermination policy, is becoming more active. The activities of such
associations as the Polish Doctors Society in Belarus, the Polish Scientific Society (a sepa-
rate organisation from the UPB), the Polish Youth Society, the Association of Nurses and
Midwives, the Association of Polish Historians, the Association of Polish Lawyers, the
Polish Visual Artists Society, the Teachers Association gives a general idea of the areas in
which Poles specialise. Undoubtedly, the humanities are dominant — there are many Polish
teachers, historians, academic doctors, artists, and fewer graduates in technical subjects,
military people, politicians, still too few lawyers and economists.”

Alina Kiziukiewicz adds the fact of the existence of Polish-language press,
radio and television programmes.” Iwona Kabinska also discusses the renais-
sance of the Polish intelligentsia over the last 20 years.” The list of distin-
guished Polish organisations and associations is a long one. There is also no
doubt that the activists of these groups do much to serve the Polish minority

in

Belarus, putting in a great deal of work, dedication and courage.”” However,

linguistic observations — especially participant observation and conversations
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tylko w Macierzy. Niektorzy przychodzg i méwig, ze chcieliby sig spotykaé, rozmawiaé
w tym jezyku, czy wyjezdzaé do Polski, spotykac sie, ale mowig, ze nie majq gdzie, nie
majg jakiegos przywédcy, bo zawsze musi si¢ znalez¢ jakis organizator, ktéry za sobg
poprowadzi. OtworzyliSmy w ubieglym roku niezarejestrowany przez wladze oddziat
miejski Macierzy, no, ale tak jakos na razie z powodu, zZe nie jest zarejestrowany, nie
afiszujemy sie z tym, robimy rézne wyjazdy po Bialorusi, teraz jadg do Lwowa. Czegos
takiego nie ma. W kosciele no owszem, mozna prawda tam sig spotkac, wyjscie z kosciota,
nie wszyscy rozmawiajq po polsku, jesli i to chodzi.

Helena Giebien, “Polska inteligencja na Grodzienszczyznie po II wojnie $wiatowe;”,
in: Powojenne losy inteligencji kresowej, Elzbieta Trela-Mazur (ed.) (Opole: Instytut
Slaski, 2007), pp. 111-112.

Alina Kiziukiewicz, “Charakterystyka wspolczesnego funkcjonowania jezyka polskiego
w Grodnie”, Studia Slawistyczne, 2003, 4, p. 83.

Kabzinska, Znajomos¢ dziedzictwa kulturowego; Kabzinska, “Czy zmierzch stereotypu
Polak-katolik?”.

I am not discussing here the problems of the Union of Poles in Belarus, as it is impos-
sible to do so without reference to the Polish and Belarusian political contexts, and
I would like this book to remain apolitical. At the same time, it is important to say that
the complicated affairs of the UPB do not look the same from a Warsaw perspective
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with the members of certain societies, show that the formal existence of Polish
organisations is not connected to use of Polish by their members, who, if they
know the language, use it in contacts with guests from Poland. If the situation
were to change, and Polish to dominate conversations among the Polish intelli-
gentsia in Belarus, one might then hope that Polish would indeed enter further
spheres of life.

The Symbolic Importance of Belarusian

The Polish language in Belarus constitutes one of the elements of a complex language
situation in a multilingual society. Belarus, Russian and Polish are in constant con-
tact here, present in various guises in Catholic communities. The development of
Polish does not depend solely on the current political situation and the will of the
educational authorities, enabling or hindering the formation of Polish schools and
classes. The functional range of Polish, its occurrence or withdrawal from certain
roles, is also associated with the way in which the Belarusian language functions.

For sociolinguists interested in the general language situation in Belarus, the
most important consideration will be the mutual connection between Belarusian
and Russian - the two official state languages — and their competition in various
spheres of life. The other important issues Belarusianists face are the definition
and functioning of trasianka, the form of speech that mixes the two languages.
Belarusian scholars are examining these questions today. As regards the issue
of the language of Catholics in Belarus, however, the two aforementioned
questions, although they of course also concern Catholics, are not especially rel-
evant. Russian or trasianka fulfil a communicative function, and their role is not
subject to significant change. In fact, it would appear that they are “transparent”
for the majority of informers, as the emotions of the users are not associated with
them. Russian is not perceived as a value, and has only a functional quality both
in Catholic communities and (perhaps) also in some Orthodox ones. Although
Russian is spoken, whoever you ask, everyone understands that its not the mother
tongue. Russian... because Russian schools, for contact, that’s how we communi-
cate (JZ, temale, Orthodox, born 1989 in Soligorsk).*

as they do in Belarus. One should avoid hasty judgments, since it is possible to harm
many people working to promote Polish culture and language.

96 Olga Guszczewa, “Jezyk a tozsamo$¢ kulturowa w warunkach bilingwizmu
biatoruskorosyjskiego”, in: Konstrukcje i destrukcje tozsamosci II. Tozsamosc wobec
wielojezycznosci, Ewa Golachowska, Anna Zielinska (eds) (Warszawa: Slawistyczny
Osrodek Wydawniczy, 2012).
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In one Catholic family in Grodno, I heard this sentence: “They want to destroy
us here”” This did not refer to the spread of Russian in various spheres of life,
but to the liturgy in Belarusian. Paradoxically, the family in question belonged
to a large group of Poles who, despite having a good command of Polish, use
Russian on an everyday basis. These examples show the differences between the
functional role of Russian, which does not have negative connotations for most
of society, and the symbolic function of Polish and Belarusian. This is why the
changes in the functioning and status of Belarusian that took place between 1990
and 1995 are so important in considerations of the functions and extent of Polish
usage in Belarus.

Researchers have different approaches to dating the beginnings of the pro-
cess of change in the status of Belarusian. The sociolinguist Nina Mechkovskaya
wrote of the late 1980s and the beginning of “bropoe 6enopycckoe Bo3poxen
ne”*® Lidzija Sjameska points to the year 1990 and the passing of the law on the
Belarusian language in the Belarusian SSR, which marked the beginning of the
active renaissance of Belarusian.”” For many of my interviewees, the advent of
this renewed importance of Belarusian is connected to Belarus’s declaration of
independence on 25 August 1991."° Whichever symbolic dates are mentioned,
the start of this process can be dated to the end of the 1980s and beginning
of the 1990s. The Belarusianisation launched at this time commenced with the
rebuilding of Belarusian education, which in 1993 encompassed 80 % of all chil-
dren entering first grade (in 1986 the figure had been 25 %). New Belarusian-
language history textbooks were produced for all school years. Belarusian was
also introduced into the mass media.'”® Thanks to the endeavours of the intel-
ligentsia and activities of cultural and educational institutions, writers and

97 This example is additionally significant given the fact that, just as Belarusian is per-
ceived as a threat to Polish, the Belarusian renaissance is regarded as a greater threat
for Polishness than Lukashenko’s regime. Piotr Rudkouski expands upon this subject
in his book The Rise of Belarus (Powstawanie Biatorusi, Wroctaw: Kolegium Europy
Wschodniej im. Jana Nowaka-Jezioranskiego, 2009).

98 Nina Mechkovskaya, fswkosas cumyayus 6 DBenapycu: Omuueckue
Konnusuuosyasvuus, Russian Linguistics, 1994, Vol. 18/6, p. 299.

99  Camernxa JI., Caybianune8HCMbIuHbLA ACNEKMbL PYHKUTHABAHHA OeNaPYCKAlL MOBbL,
in: Benapyckas mosa, Jlykamasren A., (eds), Opole: Uniwersytet Opolski, Instytut
Filologii Polskiej, 1998), pp. 43-44.

100 Zachar Szybieka, Historia Biatorusi 1795-2000 (Lublin: Instytut Europy Srodkowo-
Wschodniej, 2002), p. 430.

101 Szybieka, Historia Biatorusi, pp. 449-450.
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artists, the role of Belarusian in social life increased markedly.'”® Researchers

note that in this period most users of Belarusian aged under 50 had not learned
the language in childhood as their primary language, but usually in school, and
on occasion also during special Belarusian courses for students, lecturers and
workers held in 1990-1994. Sociolinguists’ observations are confirmed by the
following interviews:

When in the 1990s Belarus gained independence, people perked up, they started to advo-
cate the revival. I was young then, I spoke Russian at school and I would laugh when
they said, “Now you will speak Belarusian”. I remember when the headmaster came and
warned us, “Now everyone will teach in Belarusian, learn Belarusian”. Anyway, the pres-
idential elections took place and everything was over. At that time, I started my studies,
I met many intellectuals, teachers, professors, who lectured on difficult topics in Belarusian,
they paid additional money and they used Belarusian in their lives, so consistently did they
try to speak Belarusian, I think it is their input into my being able to speak Belarusian.
Time passed, now in Grodno we have the Belarusian School Association and other kinds
of clubs. It is of course on a low level and few people participate, but the people who run
it are very educated in their field, they have something to say to the Belarusians. Maybe
if there are some steps taken forward by the authorities, an understanding will come that
Belarusianness is necessary, it can be revived thanks to people. I think there are people who
could do this. (GrodJW35/2009M)!%

102 Csmemka JI., CaubIs/IMHIBHCTBIYHBIS ACIIEKTHI QYHKITHABaHHA OeapycKau MOBBI,
in: Bemapyckasa MoBa, Jlykamaner A., (eds), Opole: Uniwersytet Opolski, Instytut
Filologii Polskiej, 1998), pp. 44-45.

103 Kali y dzievianostych hadach niezaleznas¢ atrymala Bielarus, znoy ludzi paczali za
niezaleznas¢, adradzennie vystupac. Mianie heta u malym uzroscie zastala, a u szkole ja
na ruskaj movie razmaulay i smiajaysia, kali kazali: "zaraz usio budzie pa-bielaruski”.
Ja pomniu jak nastaunik prychodziy i papiaredzvay: "zaraz usio budué vykladaé na
bietaruskaj movie, vuczycie bietaruskuju movu". Nu vos$ adbylisia prezidenckija vybary
i ysio prajszto. Na toj momant ja prastupiy va yniviersitet, i byto szmat intelihiencyi,
vyktadczykay, prafiesaray, jakija nie prosta lekcyi czytali na bielaruskaj movie, za
jakija hroszy dadatkova daplaczvali, a jany vykarystouvali u zycci, i tak addana
staralisia razmaulaé na bieltaruskaj movie, szto ja dumaju, heta ich uklad u toje, szto
ja razmaulaju pa-bielarusku. Prajszou czas, i zaraz u nas u Hrodna jos¢ Tavarystva
bietaruskaj szkoly, nu i ysialakija hurtki. Heta, kaniesznie, na takim uzrouni, vielmi
stabym, i ydziet prymaje vielmi mataja kolkas¢ ludziej, ale vos ludzi, jakija heta ysio
pravodziad, vielmi adukavanyja u svajoj spravie, im jos¢ szto skaza¢ bielarusam, jos¢
szto paviedamic. Moza, kali prosta ad utady budud jakija kroki nasustracz, jana pacznie
razumiel, szto bietaruskas¢ nieabchodna, to dziakujuczy ludziam, jakija zastalisia,
bietaruskas¢ moza adradzicca. Ja dumaju, jos¢ kamu jaje adradzac.
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The Belarusianisation process was halted by the 1995 referendum and the
introduction of two state languages: Belarusian and Russian. Around the late
1990s and more recently, scholars have emphasised the fact of a considerable

Russification of the country

194 and the declining role of Belarusian in public

life.!> There is also talk of reduced numbers of pupils in Belarusian-language
classes. Nevertheless, certain changes in the situation of Belarusian are proving
to be permanent. Even educational issues can be considered in various contexts:

In comparison with 1993, when 76 % of all pupils went to Belarusophone first-grade
classes, and even 1995, when this rate had dropped to 38 %, the 21 % figure from last
year [2006] does not provide grounds for enthusiasm. However, Lukashenko’s supporters
have not succeeded in reverting the education system to its state from 1988, i.e. the
Soviet period. At this time, there were mass exemptions from compulsory learning of
Belarusian - a situation that is not repeated today. Belarusian was taught in Russophone
schools from the third school year (age 9), whereas it is now taught from the first year
(age 7). Only two subjects were taught in Belarusian - language and literature. Today,
both history and geography are too.'*

We

therefore see that the Belarusian language is used to a relatively great

extent in school, although my informers revealed an array of difficulties and
misunderstandings surrounding its use in daily life.

I personally use Belarusian, you could say that in Belarus perhaps fifty percent use this
language. It depends on the situation: if the majority speak Russian, then I have to speak
Russian. In some cases I stick with Belarusian, but I stress the fact that I speak Belarusian,
because nowadays not many people speak it. So you use both languages. But in practice,
most of the population use Russian. Firstly, our regional authorities, if we take Grodno into
account, the majority of people. I've noticed that even now people use Russian words in
the countryside. Previously, maybe ten years ago, they spoke Belarusian, Belarusian was

104
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106

Radzik, “Jezyk jako wyznacznik tozsamosci Biatorusindw’, in: Jezyk a tozsamosé
na pograniczu kultur (Biatystok: Katedra Kultury Biatoruskiej Uniwersytetu w
Biatymstoku, 2000), p. 79.

Csamernka JI., 1998, CallbIAIMHIBHCTBIYHBLA aCIIeKThl GyHKIAHABaHHa 6elapycKau
MOBbI, W: Bermapyckas MoBa, red. Jlykamaner A., Cameruka JI., Opole: Uniwersytet
Opolski. Instytut Filologii Polskiej, p. 45; Katarzyna Waszczynska, “Jezyk i kultura
bialoruska a proces ksztaltowania bialoruskiej tozsamosci narodowej. Analiza
wypowiedzi mieszkanicow Minska i okolic”, Studia Bialorutenistyczne, 2011,
No. 5, 29-54.

Andrej Dynko, “Jezyk ulicy, jezyk Placu. Ewolucja i status jezyka bialoruskiego po
2000 r7, in: Nadzieje, ztudzenia perspektywy. Spoteczeristwo biatoruskie, Marta Pej (ed.)
(Warszawa-Minsk: East European Democratic Centre, 2007), p. 58.
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used more often, perhaps not the literary form, but their own language, but today they use
Russian words. (GrodJW35/2009M)%7

Interviews held in the last two years in Belarus suggest that the changes initi-
ated in 1990-1994 are now resulting in the increased prestige of Belarusian in
its literary variant, which some members of society perceive as the language of
the intelligentsia and of the intellectual and artistic elite. Students describe this
as follows:

When I came to Minsk, I met new people, and in my childhood I didn’t really think about it
at all, then came the revival of the Belarusian language, because in the countryside [where
I'm from], they don’t notice when I speak Belarusian, whereas here in Minsk, how can I put
it, they regard you as intelligent if you speak Belarusian. (MinOS20/2011F)'%

Katarzyna Waszczynska’s research conducted in the late twentieth century
confirms that the image of a person speaking Belarusian has changed radically.

Identifying educated people as being those using Belarusian reveals the change that has
taken place in the perception of who its users are. In the times of the Belarusian SSR, an

indicator of education was use of Russian. Today, though, an educated person can, and

perhaps should use Belarusian.'*

An even more important issue highlighted by researchers of the Belarusian lin-
guistic situation is the symbolic function of Belarusian, which is becoming more
important than its communicative function. This is described in many socio-
linguistic works.: ,,...y 6emopycckoro sisbika ero stHudeckas GpyHkuus (6bITh
HAIMIOHA/IbHBIM CHMBOJIOM, KOHCOU/MPOBATD HAPOJ M OT/INYATD €70 OT APYIUX

107 Asabista ja pastuhujus bolsz bielaruskim, ci pa praudzie paviedamié, to moza by
piacdziesiat pracentay na pialdziesiat. Zalezy¢ ad situacyi: kali bolszas¢ razmaulaje
na ruskaj, to ja vymuszany pierachodzi¢ na ruski. U niekatorych vypadkach ja zastajusia
na bietaruskaj, ja padkreslivaju toje, szto ja kazu na bielaruskaj, tamu szto zaraz mata
razmaylajuc na bietaruskaj movie. Tak szto karystajusia i toj, i toj. No praktyczna
bolszaja czastka nasielnictva karystajecca zrazumieta ruskaj movaj. Pa pierszaje, heta
yrad nasz ablasny, kali bra¢ Hrodna, ludzi usiul. Navat ja zauvazyu, szto zaraz ludzi
uzyvajué ruskija stovy na vioscy. Raniej jaszcze, moza hadoy dziesiaé tamu, jany kazali
pa-bietarusku, bolsz padobna mova byla na bietaruskuju, moza jana nie litaraturnaja,
ale heta byla svaja mova, a zaraz uzo uzyvajuc ruskija stovy.

108 Jak przyjechatam do Minsku, poznata nowych ludzi, a w dziecifictwie raczej nie
myslatam wogle, jeszcze jenzyka biatoruskiego odrodzenie, dlatego ze tam na wsi jenzyk
biatoruski, nie zwracajo na to uwagi, kiedy méwio po biatorusku, a tut w Minsku jak
to powiedzie¢, to uznajo ciebie za inteligientno, jak rozmawiasz po biatorusku.

109 Waszczynska, “Jezyk i kultura biatoruska’, p. 43.
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»

9THOCOB) [IEPBEHCTBYET HaJl OCHOBHOI (pyHKIIMeN s13bIKa (KOMMYHUKATHBHOIY)
(...the ethnic function of Belarusian (it is a national symbol, it unites the na-
tion and distinguishes it from other ethnic groups) dominates over the basic
(communicative) function of a language.)'"® Another researcher states this as
follows: ,CrMBonMYeckoe 3HadeHUe OENTOPYCCKOrO A3bIKA, KaK M MPIAHACK
oro, 6osblie, YeM KOMMYHUKATUBHOE, 8 HeMaas YaCTh HACeTIeHNs, BK/II0Yasd
Hpe3nfieHTa, He OdYeHb INpPUHUMAeT OeMOPYCCKUIT A3bIK HaXKe B KadecTBe
cumBona” (“The symbolic significance of the Belarusian language, similarly
as that of Irish, is larger than its communicative one, while a high amount of
the population, including the president, does not even accept Belarusian as a
symbol”)!'" A young Russian scholar puts this as follows:

As a result, the “mother tongue” (in reference to Belarusian) has an independent status,
without a direct link to human linguistic behaviour. It performs an important symbolic
function and one€’s link with Belarusian identity, with its territory and with the fact that
he himself to a certain extent knows Belarusian, even though in reality he might not
even use it.'?

The paradox of the contemporary language situation in Belarus is therefore
the fact that Belarusian, which became the symbol of the Belarusian national
renaissance and which enjoys high prestige among young people and the intel-
ligentsia, is not the language of everyday use. To employ linguistic terminology,
we can say that its symbolic function is not linked to its communicative function,
since in Belarusian society this has been assumed by Russian. For some groups,
Belarusian has a symbolic function, for others - Polish, and for others still, Polish
and Belarusian. An important subject which I will not develop here is the sym-
bolic function of Russian, and especially trasianka, for other strata of Belarusian
society.

Belarusian - it’s no longer the rural language of the kolkhoz and the broadcasting centre.
It's the language of the youth, bohemians, the language of protest, of a pro-Western
alignment, non-conformism, punk and challenges. It remains an important element in
the life of the average Belarusian, and still evokes strong political emotions; one might
say that as long as Belarusian is perceived as a language of protest, and not of national
liberation, it is capable of attracting young people, and in this sense the situation of

110 Meuxosckaa H.b., fspikoBas curyaumsa B bemapycm: Ormueckue KOmmmsum
aBysasbrans, “Russian Linguistics”, Vol. 18./6 p. 308. 299-322.

111 Anmaros B. M., 150 a3b1k0B U nonutuka: 1917 — 1997. ColMonmHrBUCTUYECKIE
npo6embl CCCP 1 MOCTCOBETCKOrO HIPOCTPAHCTBA, p. 171-172.

112 Kopsikos I0.b., fIspikoBas cumryaumsa B bBenmopyccuym m THUIIONOTMA A3BIKOBBIX
CUTyanuii p. 67.
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the Belarusian language today is much better than in the period of the decline of the
Soviet Empire. The authorities’ maniacal attempts to block communication between the
Belarusian-speaking intelligentsia and society, the closing of Belarusophone education
and press institutions, show that the authoritarian government sees Belarusian as a tool
of politicisation, of transforming people into active citizens.'”®

The aforementioned sociolinguistic processes that have occurred in Belarus in
the last two decades are significant for two reasons. Above all, they show how
the communicative function of a language can be separated from the symbolic
one, which also explains the current processes of change in the functioning of
Polish. The model at play here is one of “we speak Russian, but Polish is our
mother tongue”, analogously to the Belarusian “we speak Russian, but Belarusian
is our mother tongue”. Of course, the similarity of these models is only partial,
because the functional range of Polish even among Poles in the Grodno region
is considerably smaller than that of Belarusian. Polish can be used only in a few
spheres: religion, home, and social and neighbourly relations. Belarusian has
more possibilities.

The subject of the next chapter will be the question of the encroachment of
Belarusian into the sphere of religion. This occurrence is linked in both tem-
poral and causal terms with the Belarusian renaissance (the Belarusian language
was officially introduced in the Catholic Church in 1992). I will be seeking to
answer the following question: does the dynamic development of religiosity in
Belarusian result from the changes in the prestige of this language described
above, or do this prestige and the fact that young Catholics are currently
embracing this language in fact result from its introduction to the church?

113 Dynko, “Jezyk ulicy, jezyk Placu’, p. 63.
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Languages in the Sacred Sphere and
Their Communicative Function

Finding a precise definition for the term “language of religion” is a task that
interests theologians, linguists and people involved in religious life. According
to Ryszard Pankiewicz, this term can denote the scientific variant of language,
used by scholars of religious studies, philosophers, sociologists, psychologists
of religion and theologians, as well as the language of biblical texts, sermons,
liturgical texts, encyclicals, pastoral letters, catechisms, statements associated
with worship and religious practice, the language of catechesis, private prayers,
and religious fiction.'" Irena Bajerowa’s classic definition states that “religious
language is a variant of general language that is a means of communication in
religious life”.!'"> Malgorzata Nowak defines the language of religion as a means
of communication in religious life concerning religious issues and encompassing
language as part of religious activities, such as the liturgy or prayer, as well as
the language of talking about God and the human approach to God, and there-
fore various testimonies, opinion journalism, poetry and religious prose. Nowak
identifies three subtypes: sacred language, profane language and colloquial reli-
gious language."'® Many discussions of religious language emphasise the fact
that what makes it unique is neither its function nor an appropriate vocabulary,
but rather its belonging to the sacred sphere. This way of thinking resembles
sociolinguistics, which traditionally highlights the religious sphere among other
areas of language use. The different rules governing such language are also often
stressed, since in this case it is used not only to communicate on matters of faith
with other people, but also in an attempt to talk to God, demonstrate love and
gratitude to Him, ask for help, and experience veneration and fear.

In multilingual communities, however, the language of the sacred sphere
often does not coincide with the language of everyday communication, and it

114 Ryszard Pankiewicz, Sztuka rozmawiania z Bogiem. Modlitwa a teoria komunikacji
(Krakow: Wydawnictwo WAM, 2009), p. 105.

115 Irena Bajerowa, “Szanse jezyka religijnego w $wietle kultury masowej’, in: Teologia -
kultura —-wspélczesnosé, Zbigniew Adamek (ed.) (Tarnéw: Wydawnictwo Diecezji
Tarnowskiej Biblos, 1995), p. 102.

116 Malgorzata Nowak, Swiadectwo religijne. Gatunek-jezyk-styl (Lublin: Towarzystwo
Naukowe Katolickiego Uniwersytetu Lubelskiego, 2005).
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also need not be a code that a religious person masters in an active fashion.
More important than complete comprehension is its high prestige; only in such
a language may one speak to God. In Christianity, a discussion of the role of
language in knowing the truth revealed by God was commenced by St Augustine,
who wrote that understanding a language is not the most important thing in
learning the truth: “But as for all those things we understand, it is not the out-
ward sound of a speaker’s words that we consult, but the truth that presides over
the mind itself within us”"” Contemporary liturgists stress that understanding
the language of the liturgy does not mean understanding the liturgy itself.'"® The
same applies to the language of prayer. The prayers passed on to children by their
parents or grandparents are formalised texts unchanged for centuries, and their
effectiveness does not depend on the degree of comprehension of the person
saying them. A group’s communal prayer taking place in the same language or
singing hymns together have the power to create a community and are a collec-
tive touching of the sacred that can create a group identity.

Alongside this conviction that it is not necessary to understand the texts of
prayer in order to pray effectively, there is also a school of thought that insists on
complete understanding of sacred texts. Its proponents cite the Gift of Tongues,
which the Apostles received on the Pentecost. According to theologians, the
description of the descent of the Holy Spirit also represents a description of the
birth of the Church. One can therefore argue that at the basis of the Church lies
the Word comprehensible to believers, and proclaiming the Good News takes
place in languages understood by “every nation under heaven”. For centuries in
the sacred sphere, the faithful of the Catholic Church used Latin as the liturgical
language of Western Christianity. The language of the liturgy was always funda-
mental to the question of participation of believers. This is linked to a certain
paradox. At the beginning of its existence, the Roman Church employed Greek -
the language of Rome’s Jewish residents and the rest of the population among
whom Christianity had spread. Latin only definitively became the language of
the Roman liturgy in the late fourth century, although Greek was preserved in
certain songs. The Roman Church abandoned Greek because its adherents now
came from different backgrounds, and did not understand the language.'*

117 St Augustine, Augustine in His Own Words, William Harmless, S. J. (ed.) (Washington,
DC: Catholic University Press, 2010), p. 70.

118 Fr Bogustaw Nadolski, Liturgika: Liturgika fundamentalna, vol. 1 (Poznan: Pallotinum,
1989), pp. 91-128.

119 Nadolski, Liturgika, pp. 166-167.
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Reflections of the two differing positions presented above concerning sacred
language can also be found today among Catholics in Belarus, grappling with the
dilemma of how to speak to God.

Changes since the Second Vatican Council

Concerns over the faithfuls’ ability to fully understand and participate in the
liturgy motivated the creators of the reformed liturgy after the Second Vatican
Council. According to the resolutions of the Council, the language of the lit-
urgy should be that spoken by believers on a daily basis. Since it gave no specific
solutions for reform, the details of the decisions on this matter fall at the level of
local Churches, dioceses and parishes. In Belarus, implementing the resolutions
of Vatican II is problematic, because the Catholic communities in the country
differ in terms of the language used at home. As we saw in the chapter on the
sociolinguistic situation, this differentiation is not only territorial in nature - the
Polish/Belarusian-speaking west, the Belarusian/Russian-speaking east - but
also a social phenomenon: within the same diocese or even parish, one can find
Polonophone districts inhabited by descendants of the minor nobility, as well
as peasant Catholic villages where the language of everyday communication is
usually the Belarusian dialect. A further complication is the fact that the pop-
ulation of peasant villages, who do not use Polish on a daily basis, have Polish
national identification. In Catholic villages where the first language of com-
munication is the Belarusian dialect, Polish is the language of prayer, and for
many years also that of the liturgy. This gives the latter a special place and high
status in the hierarchy of languages used by the multilingual communities. In
practice, different parishes employ various solutions. In places where Polish is
spoken in daily life (the Grodno region), the liturgy is also usually held in the
Polish language. There are also areas (the Mohilev region) in which priests are
far more likely to use Belarusian. The gradual introduction of reform to the lit-
urgy not only marks the response of the local Belarusian Church to the Vatican II
proposals, but also indicates a desire to shed the image of the Catholic Church as
a Church for Poles and establish a Catholic community above national dividing
lines. Simultaneously to these transformations, a process of generational change
is taking place. The representatives of the oldest generation, accustomed to the
former linguistic and national model, are dying out. For the middle and younger
generations, Polish is generally solely the language of religion, with Russian or
Belarusian dominant in family and work ties.

Our further reflections should begin with an analysis of a quotation from
the Constitution on the Sacred Liturgy, a document from the Second Vatican
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Council. The objective of the liturgy is for “the faithful to be led to that fully con-
scious, and active participation in liturgical celebrations which is demanded by
the very nature of the liturgy”!*® Also deemed to be liturgical are the services of
secular individuals - altar servers, readers and choir members. The Constitution
on the Sacred Liturgy states that “since the use of the mother tongue, whether
in the Mass, the administration of the sacraments, or other parts of the liturgy,
frequently may be of great advantage to the people, the limits of its employment
may be extended. This will apply [...] to the readings and directives, and to some
of the prayers and chants”"*!

The above quotation points to two aspects. First, it is essential to understand
liturgical texts in order to be able to actively and effectively participate in the
liturgy, and it is such participation that a Christian is bound to; second, there is
an obligation to introduce vernacular languages to the liturgy, not only so that
liturgical texts are comprehensible, but in order to fully appreciate local tongues.
What linguists call a language’s prestige is referred to here as its sacredness. In
Poland, we observed competition in the liturgy between Latin (the language
traditionally associated with the sacred) and Polish, which was not used in the
liturgy of Holy Mass, but had a long history and tradition, boasted a rich and
extensive literature, and above all was the language of prayers taught from child-
hood, religious songs and folk services. Although for centuries Latin remained
the language of the liturgy, Polish also had a role as an auxiliary language in the
Church.

The linguistic situation in Belarus is completely different. In the aftermath of
the changes introduced by Vatican II, Polish has functioned here for many years.
At present, Belarusian can also increasingly be heard in churches. There is an
opposition between Polish, a high-prestige language, and Belarusian, whose pres-
tige is ambivalent. A further complication is the fact that many of the country’s
inhabitants do not use literary Belarusian - in the countryside, its local variant
of “plain language” is used. Whereas the literary form might be afforded prestige,
this is not possible in the case of the local dialect used in agricultural work. In
any case, there are no attempts to hold Holy Mass in this vernacular, and it is also
not used for prayers said in public, although it may be present in personal prayer.

120 Constitution on the Sacred Liturgy Sacrosanctum Concilium, Pope Paul VI,
4 December 1963. http://www.vatican.va/archive/hist_councils/ii_vatican_council/
documents/vat-ii_const_19631204_sacrosanctum-concilium_en.html (17 July 2018).

121 http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_
const_19631204_sacrosanctum-concilium_en.html (17.07.2018)


http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_const_19631204_sacrosanctum-concilium_en.html
http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_const_19631204_sacrosanctum-concilium_en.html
http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_const_19631204_sacrosanctum-concilium_en.html
http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_const_19631204_sacrosanctum-concilium_en.html

Changes since the Second Vatican Council 67

Thus, in the Belarusian situation, in the approach to everyday language and its
sacredness as defined in Church documents, this sacred aspect is more impor-
tant than comprehensibility as Polish is understood as the language of the liturgy
anyway (and even if this is a passive understanding resulting from low linguistic
competence, its regular liturgical texts are clear).

Research on the language of informers from the older generation confirmed
the lack of a language barrier even among individuals who do not use Polish
actively, but only plain language. Despite this, there is opposition to use of
Belarusian in church. The below statement (typical of the Grodno region) was
made by an elderly woman who generally uses plain language, but spoke Polish
here because she was talking to me.

Well, I don't like it. Best in Polish I must admit... our priest has been doing readings in
Belarusian for young people for a long time, because my daughter reads too... and the elder
one read those readings in Polish too, and when they started the reading in Belarusian, they
said maybe it’s easier, maybe people will understand better, but people have got used to it
now. But at first they said “why’ he bringing that in, Belarusian?” That we don’t under-
stand anything, that theyd got used to Polish and nobody wanted it. Here they want every-
thing to be in Polish. I also find it better in Polish than Belarusian. (NovrMK72/2010F)'*

What does “understanding” a language mean here? I suspect that it is not about
linguistic competence, but the ritualistic-linguistic competence that is essential
in the sacred sphere. It was mentioned on a number of occasions in the interviews
that for quite a long time the Belarusian responses in the priests dialogue with
the congregation were not known, which caused a sense of uncertainty and lack
of competence in religious rituals.

Piotr Rudkouski points to the deeply rooted need for the existence of a sacred
language, which for Catholics in Belarus had for years been Polish. The struggle
to preserve it in the Church “is often nothing other than the struggle for the ritual
orthodoxy of religious rituals, which is hugely significant for older people”'*

122 No... mnie to nie podoba sie. Najlepiej w polskim przyznam... a nasz tez, nasz proboszcz
czytania, juz dawno w jezyku biatoruskim czyta dla mlodziezy, bo mnie cérka tez czyta
i czytali... i starsza czytala... czytania te i po polsku i eta..., a jak zaczeli czytanie, ze
w jezyku bielaruskim, ze mowi, ze moze latwiej, moze zrozumiejg ludzie lepiej, ale
ludzie to teraz juz troche przyzwyczaili sig. Ale z poczgtku to tak méwili: dlaczego
on to wprowadza, ten bielaruski jezyk? ze my nic nie rozumiemy, Ze po polsku juz
przyzwyczaili sie i nikt nie chce. Wot u nas cheg, zeby wszystko bylo po polsku. Ja tez
licze, ze lepiej w polskim jezyku, czem bielaruskim.

123 Rudkouski, Powstawanie, p. 199.
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By attaching the high status of sacred language to everyday vernacular, the
Vatican II documents offset the importance of the diglossia, which seems to
be firmly established in the culture of the inhabitants of Belarus, where plain
language is associated with utilitarianism and pragmatism, and Polish with
prestige and symbolic value. In the context of what we observed in the pre-
vious chapter about the changes in the function and prestige of the Belarusian
language, we might ask whether in other regions of the country a similar oppo-
sitional pair as plain language and Polish in the Grodno region might be Russian
in its communicational function and Belarusian in its symbolic function.

Polish and Belarusian in the Practice of the Catholic
Church in Belarus in the Twenty-First Century

The above quotations from the post-conciliar documents mostly refer to the
language of the liturgy, but the sphere of sacred language is not confined to
liturgical language. By applying the sociolinguistic methodology of domains
(areas of usage), we can identify narrower fields in which usage of particular
languages depends on a number of factors. For the individual “microspheres’,
the various functions of language are important. The communicative function
competes with the symbolic one. For certain “microspheres’, it is this communi-
cative function that is the most important, meaning the need for active or passive
knowledge of a language, while for others, the symbolic function matters more.
We can distinguish the “microspheres” as follows, taking into account the dom-
inant communicative language functions:

1. Catechisation

2. Homiletics and readings

3. Personal prayer

4. Liturgy of Mass and additional services as well as hymns.

Studying the religion demands the greatest linguistic skill from one who is a
believer, and it is in this sphere that the communicative function of language is
most important. What is required here is not only comprehension of catechetic
teaching, but also the ability to answer questions and participate in a discussion.
In order to understand sermons and readings from the Bible, a passive grasp of
the language in question suffices, while even less linguistic competence suffices
for coping with the formalised texts of the liturgy, prayers and hymns, which
often function as magical formulas.

The symbolic function and prestige of a language are most closely related to
liturgical texts, sacramental formulas, hymns and prayers recited by a community.
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This aspect is particularly important during special religious manifestations -
processions and pilgrimages. In symbolic terms, a pilgrimage entering a sanc-
tuary with a Polish or Belarusian hymn is hugely significant.

The second important element shaping the linguistic situation in the
Catholic Church in Belarus is the possibility — or lack thereof - of choosing
the language in which the believer speaks to God. The only field in which
one can always choose is the language of personal prayer. In other situations,
individuals’ preferences may, but need not, be taken into account. The most
obvious example of this is the language of the liturgy of Mass, sacraments
and services held in a church. A believer can only decide on language when
the clergy ensure that such a choice is possible, since it is the parish priest
who makes the decision on the language in which services are held. These
decisions usually reflect the parishioners’ needs, and the clergy issue such
declarations. At the same time, priests sometimes also misinterpret the needs
of their flock in good faith, projecting their own convictions and linguistic
needs on them. This applies both to the persistent promotion of Polishness
and the Polish language and that of Belarusian. If several services take place
on a given day in a parish, frequently some are in one language, and some in
the other. And yet it is the clergy serving in a specific church that decide on
the language, rather than the members of the congregation. The debates and
doubts surrounding the contemporary changes in the language of religion in
Belarus are mostly linked to this sphere. Here too it is important to remember
that the situations in the Grodno region and Eastern Belarus differ mark-
edly. Between 1944 and 1952, amid heightened repressions of the Church in
Western Belarus, many churches were closed or did not operate owing to a
lack of priests,'* yet even then the situation was better there than in Eastern
Belarus. During the hardest times, Catholics from the Grodno region went to
Vilnius or towns on the Lithuanian side of the border — which only existed
formally - to take part in religious practices.'® There, people christened their
children, married, confessed and took Communion. My informers’ accounts
also relate these practices:

We received our first holy communion in Lithuania, in Druskininkai. Everyone then would
go to Lithuania, because there [...] Especially from Porechye we went to Druskininkai,
because there were churches in Grodno. So, only Porechye, Lichache, Porechye, all those,

124 Mikhailik, Kosciét katolicki na Grodzietiszczyznie, pp. 257, 258.
125 Mikhailik, Kosciot katolicki na Grodzietiszczyznie, p. 251.
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there are lots of these little villages here, and everyone went to Lithuania. .. the Church here
only... in ‘89 I think the priests started to arrive. (NovrIM50/2010F)"*

In Eastern Belarus in the interwar period, churches were closed down, and only the
oldest Catholics living in the region today were christened in the churches while
they were still active. People born in the late 1930s were mostly baptised during the
German occupation, when churches were opened in the occupied territories. After
the withdrawal of the Germans, repressions towards Catholics heightened, with a
turning point coming only in the 1990s.

Until wartime, the church was open. My late grandfather, Feliks, is buried here, they had the
same [name] ... my mum said that when they were building the church, they brought the
bricks from Mohilev by horse. Our grandfather participated [in the work].

When did you take first communion?

Only now do children take first communion, prepare for it. I'm telling you, we didn’t take it.
For example, during the war, I was christened, I remember that, but I didn’t take communion,
or go to confession, because there wasn’t any. And when they christened me, I remember that
was during the war. I must have been seven, so I remember it, and my mother was holding
my younger sister.

The country was occupied at the time. The church in Bobruisk was open at the start of the
war. The priest was definitely a German, so for me the first communion was when we got
married. I went to confession then. I was happy. I asked my husband, I even cried, “Give
me the chance to go”. I got it from my mum, she was very religious. (ProdFZ75/2010F)'?

126 A do pierwszej komunii my byli na Litwie, w Druzgiennikach. Wszyscy jezdzili tam do
Litwy, bo tam [...] Zwlaszcza z Porzecza my jeZdzili do Druzgiennik, bo w Grodnie to
byli koscioly. A takze, ze tylko Porzecze tam, takie Lichaczy, Porzecze, takie wszystkie, u
nas duzo takich wioseczek, takich malutkich obok jest i tam wszyscy jezdzili do Litwy...
no tam... Kosciot nam dopiero... u nas juz to... w ‘89 chyba zaczeli przyjezdzac ksigza.
127 Da vajny kasciot byl. Jeszczio moj dzieduszka pakojnik, vot on Zdzies pacharonien,
Feliks, tak ani, eta samaje... eta samaje raskazyvata mama... na koniach, s Mahilova
vazili kirpicz kahda kasciot strojili. Vot uczasnik nasz dzieduszka byt.
Kax BbI IPMHMMAIN [IEPBYI0 KOMYHUIO?
Vot ciepier, dzietki prinimajut pierszu kamunju, chodziat na padhatofku |[...] Ja sz
havaru, szto nie prinimali [], a ja, naprimier... eto bylo vo vremia vajny... mienia krescili,
ja pomniu eta vot, no ja nie prinimata pricziaséja, ni k spoviedzi, patamu szto nie bylo,
vot. A kagda krescili, ja pomniu, eta bylta va vriemia vajny... mnie navierna byla siem,
szto ja pomniu i mieriszaja siestra u mamy na rukach byta.
Eta va vremia akupadji byla. Kasciol u nas v Babrujskie rabotat f piervaje vriemia
vajny i navierno niemiec byt ksionc, tak szto u mienia piervaja kamunja byla kagda my
pavienczalis. Ja tagda da spoviedzi schadzila i, eta samaje, vot takoje byta. No ja rada
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Catholics from Eastern Belarus did not know the post-conciliar Polish litur-
gical texts until the late 1980s and early 1990s, when the first churches were
finally reopened. Belarusian texts also soon became available. The inhabitants
of the country’s eastern regions who had come from the Grodno region and
had previously had contact with Polish in church could now count on using the
language there.

We therefore see that the complicated confluence of issues concerning the
language of liturgy must be considered in its numerous historical, territorial, but
also social and generational contexts. Sometimes it is also necessary to take into
account the conflict between the arguments and intentions of the clergy and the
needs and habits of the faithful.

Language of Catechesis

By examining linguistic behaviours during religious instruction, we observe the
youngest generation of Belarusian Catholics, and are able to assess their language
competences and preferences. It is equally important to observe the views of the
catechists themselves, who are able to mould children’s approach to a language
and provide a model of both correct Polish and Belarusian. Apart from the most
important groups mentioned above, we should also note the role of parents
sending children to religion lessons, as well as parish priests, who often pursue
their own linguistic policy within the parish, and expect it to be followed by the
instructors working there.

The question of the language of catechesis is described by the authors of the
book Postawy katolikéw obrzgdku taciniskiego wobec jezyka polskiego (“Roman
Catholics’ Attitudes to the Polish Language”). However, they average the survey
results, without taking Belarus’s regional diversification into account. According
to the authors, 81 % of parents teach their children prayers in Polish, and only
11 % in Belarusian. The remaining group of parents (4 %) have never provided
their children with a religious upbringing. The preferences of the language of
religious instruction are similar, albeit in different proportions: 47 % of parents
would choose Polish for their children, 31 % Belarusian, 4 % Russian, 11 %
Polish and Belarusian, and 7 % do not have an opinion on the issue. However,
the practices in place in the parishes researched are different. Catechesis usually
takes place in Belarusian - 42 %, followed by Polish — 26 %. In 14 % of parishes
it occurs in Polish and Belarusian, in 2 % in Polish and Russian, and in 16 %

i tamu byla. Ja prasila muza i daze plakata [...] dajcie mnie darohu szto p ja mahia
chadzic... nu astalisia maminy Sledy, mama nasza ochet vierila.
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there is no such instruction, because there are not enough children to partici-
pate.'?® These results clearly show that Polish is used too seldom in comparison
to expectations. Apart from the parents’ wishes, this situation is also affected by
children’s linguistic preparation and readiness to learn about religion in Polish
or Belarusian. The authors add that in parishes in Eastern Belarus, catechesis
often does not take place, or is provided in Belarusian or Russian. This research
applies to the situation from 10 years ago. My observations suggest that there
are still differences in the language of catechesis in Eastern and Western Belarus,
although they are gradually being eliminated.

My interlocutors” accounts concerning linguistic practices in catechesis vary
considerably, depending on the format of the conversation and their level of
trust in me. They often tended to be demonstrating an ideologised approach to
language in church (Polish or Belarusian), rather than presenting the actual state
of affairs. This applied to both priests and parents.

In general, catechisation in Belarus begins with preparing children for their
First Holy Communion, which usually lasts two years and takes place in the
third and fourth classes of primary school. The main preparations occur in the
second year of teaching religion. My numerous discussions with clergy and
churchgoers in Grodno and the surrounding area indicated that there is no one
binding rule guiding catechists in their choice of the language of instruction.
Individual parishes have their own language policy, with decisions being made by
the parish priests, and thereafter tested in practice by the linguistic competences
of the children in the early years of primary school. In the larger parishes in
Western Belarus, it is possible for both Polish- and Belarusian-language groups
to be formed. One priest spoke about working with such groups:

We prepare various groups — a larger one in Belarusian, a smaller one in Polish, we try
to introduce them to the mystery of the faith in Polish. I have a Polish group, you can see
a huge difference, either you see learning of Polish, or Polish is only in church. I explain
to the parents that if they don’t intend to teach their children Polish any more it makes
no sense, because you can learn prayers, but it makes no sense. There are a lot of mixed
Catholic-Orthodox marriages, but the Orthodox Christians often do not practise [their
faith]. There’s not much Polish at home then. Then theres mixing of groups, they drift
apart. We get 200 children coming to communion, then after communion 100, 120 stay.
(GrodWB38/2010M)™°

128 Dzwonkowski, Gorbaniuk, Gorbaniuk, Postawy katolikéw, pp. 89-92.

129 Przygotowujemy rézne grupy - liczniejsza w bialoruskim, mniej liczna w polskim,
staramy si¢ wprowadzaé w misterium wiary w jezyku polskim. Mam grupe polskg,
widac ogromngq réznice, albo widac¢ nauke polskiego, albo polski jest tylko w kosciele.
Ttumacze rodzicom, jesli nie macie zamiaru uczy¢ dzieci dalej polskiego, to nie ma
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This quotation reveals concerns over respecting parents’ desires, as well as the
linguistic possibilities of their children. The following statement by one catechist
indicates a similar practice:

I worked in a parish where religious instruction took place in three languages, to make it
accessible to everyone. Each community had its language. Where Polish was needed, it was
in Polish, where Russian was needed, in Russian, the priest there was someone who united
everyone. (PorzUT35/2010F)"*

Many priests believe that catechisation can no longer take place responsibly
in Polish. I heard such opinions both from priests born in Belarus and those
who had come from Poland. The same conclusion was made on the basis of the
research conducted several years ago in Ivyanets by Koji Morita, stating that “The
local clergy now consider it impossible to convey religious contents in Polish”!**

In the Grodno region, however, some priests insist on religious teaching
taking place in Polish, explaining that the young learners quickly assimi-
late Polish. If catechisation only takes place in Polish at the lowest levels, it is
sometimes the case that not all children participating in it are able to meet the
language requirements. It is true that they have no problems learning Polish
prayers, but understanding theological issues is beyond them. Catechisation of
the youngest children is usually performed by nuns, and they know best what
linguistic problems children struggle with. These instructors therefore face the
dilemma of whether to use Polish, in accordance with the expectations of parents
and orders of the parish priest, or to acknowledge that the overriding function of
a language is communication, which Polish is not able to fulfil among children.
Their statements testified to these quandaries.

In our parishes, it depends on the priest’s approach. In some parishes, it’s about the children
understanding, and in others about it being in Polish, to preserve the language. It really
depends. The priest is the head of the parish. What happens is that everything is in Polish
if the priest is present, but there are things the children don’t understand, because they
don’t speak Polish at home. All the prayers are in Polish, confession in Polish, catechism,

sensu, bo modlitw mozna sig nauczy¢, ale to nie ma sensu. Bardzo duzo maltzenistw
jest mieszanych katolicko-prawostawnych, ale prawostawni czesto nie praktykujg. Tam
trudno o polski w domu. Potem wystepuje wymieszanie grup, grupy si¢ rozchodzg. Do
komunii przychodzi dwiescie dzieci, po komunii zostaje sto, sto dwadziescia.

130 Ja pracowala w parafii, gdzie byla w trzech jezykach katecheza, zeby byla dla wszystkich
dostepna. Dla kazdej wspdlnoty byt swoj jezyk. Dla kogo po polsku, to po polsku, dla
kogo po rosyjsku, po rosyjsku, no taki byt proboszcz, ze lgczyt wszystkich.

131 Morita, Przemiany socjolingwistyczne w polskich spotecznosciach, p. 66.
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and everything that can be translated to them we say in Russian, the language they speak.
Everything the children learn by heart is in Polish. (GroWT40/2010F)'**

And

Sometimes parents say to me, “the children can’t pronounce that, can’t get their tongue
round it”, and I say, ‘go to the priest, I can’t use another language”. In catechesis I teach
the faith, not language, if I were to teach the language, I don’t know if Id teach the faith,
because thered be a division. It’s the parents who teach the language. I don’t have the right
to in catechesis. The families children come from vary. (GroWT40/2010F)"*

The reason for the lack of language competences among the youngest children
is the fact that Polish is seldom used at home. Children and teenagers learn it
at school, during extracurricular lessons, at the Polish Educational Society, in
courses, and very often have the opportunity to go to Poland. Knowledge of
Polish therefore rises with the educational level. For this reason, priests working
with older teenagers can easily teach religion lessons in Polish. At the same time,
if children received a religious upbringing in Polish at home, they use Polish
religious vocabulary even when they do not actively use Polish. As a result,
young people aged 15-16 preparing for confirmation often listen to instruction
in “mixed” language: the truth of the faith is proclaimed in Belarusian, and the
religious terminology is given in Polish.

Parents signing their children up for catechesis may have clearly defined lin-
guistic preferences depending on their own national identity. They very often
expect their children to be learning in Polish. These attitudes manifest the inex-
tricable links between Catholicism and Polishness. Particularly striking are the
situations when parents emphasise their expectations towards the language of

132 W naszych parafiach zalezy od proboszcza, jak on jest nastawiony. W niektorych
parafiach jest tak, zeby dzieci zrozumieli, w niektérych, zeby bylo w jezyku polskim,
zeby zachowad ten jezyk. To bardzo zalezy. Proboszcz jest glowg parafii. Wychodzi tak,
ze wszystko przy proboszczu jest w jezyku polskim, ale sq rzeczy, ktérych dzieci nie
rozumiejg, no bo oni w domu nie rozmawiajq po polsku. Trzeba podchodzi¢, zeby bylo
i z proboszczem dobrze, i dzieci zrozumialy. Wszystkie pacierze sq w jezyku polskim,
spowiedz w jezyku polskim, katechizm, a wszystko, co si¢ da im przetlumaczyd, to sig
mowi po rosyjsku, w takim jezyku jak oni rozmawiajg. Wszystko, co dzieci zapamietujg
na pamied, to jest w jezyku polskim.

133 Czasem rodzice mi mowig: ,dzieci nie mogg tego wymowié, jezyk tamiq” ja na to: ,,prosze
i$¢ do proboszcza, ja nie moge po innemu”. Ja na katechezie przekazuje wiare, nie
przekazuje jezyka, jezeliby ja przekazywala jezyk, to nie wiem, czy przekazywalabym
wiare, bo zaczglby sig podzial. To rodzice przekazujq jezyk. Ja na katechezie nie mam
prawa tego robil. Dzieci przychodzq z réznych rodzin.
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instruction very strongly, refusing to agree to the introduction of Belarusian
at all. Such approaches often entail a belief in the low prestige of Belarusian
and lack of understanding of the motivations of the clergy who are convinced
that it should be used. In the Grodno region, I did not encounter any priests
or catechists whose justifications for using Belarusian were anything other than
pragmatic.

Nevertheless, as a result of generational changes, this perception of the mutual
relations between prestigious Polish and non-prestigious Belarusian is slowly
changing in the consciousness of Grodnos Catholics. The parents currently
sending their children to catechisation are a different generation, educated in
the years when the Belarusian language was blooming. They therefore have a
different attitude towards its usage. A smaller role in the religious education of
the young generation is played by their grandparents, in whose age group (above
50) atheisation was very strong.

The results of a survey I conducted in the Catechetical Study Centre in Grodno
give an insight into the future of the language of catechesis. The participants were
aged between 20 and 51, but most were young people aged under 30. Only 5 of
the 27 respondents rated their knowledge of Polish as very good, 10 as good, and
the remainder professed to not knowing Polish well. None gave Polish as the
most important language of everyday communication, and only 5 people men-
tioned it at all, but always after Russian or Belarusian. It is also telling that more
than half of the survey participants declared participation in the Polish liturgy,
but only three of them referred to the language as that of personal prayer. A fre-
quent combination was Polish liturgy and personal prayer in Russian.

A number of factors affect the language of catechesis. In practice, it is not
always possible for religious instruction to take place in the language which
parents choose for their children, and they do not always take a sufficient knowl-
edge of Polish from home. Moreover, they participate in lessons in groups in
which the language spoken by the majority of the children in attendance is used.
The language of the catechesis is also influenced by the arbitrary decisions of the
parish priest.

In the case of older teenagers, we can refer to a connection between their
identity and the language of catechesis. School students preparing for confirma-
tion make the decision themselves about which language they wish to study in.
Selection of Polish usually means not only a declaration of Polishness, but also
high linguistic competence acquired in Polish courses.

The results of the Catechetical Study Centre survey indicate the possibility
that soon not all catechists will know Polish well enough to teach religion in it,
and practical concerns will result in its exclusion from this sphere. On the other
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hand, the dynamic development of Polish courses in Grodno attended by chil-
dren, teenagers and adults may change this situation.

In Belarus, Polish has survived particularly as the language of the Catholic
religion, and largely thanks to it. It has not always been used in everyday commu-
nication, but has always been a language in which prayers have been taught and
the truth of the faith passed on to younger generations. Almost in passing, chil-
dren have also gained at least a fragmentary familiarity with Polish. Disturbing
this order and abandoning Polish in the religious education of children must
necessarily result in withdrawal of the language, and provides a gloomy outlook
for its survival in the Catholic Church in Belarus.

Language of Sermons

According to the definitions of liturgists, the language of homilies,"** like biblical
texts, belongs to the language of the liturgy.** Yet its status and usage are entirely
different. The text of sermons is usually spoken, and its form depends on the lin-
guistic competences of the priest in question. The liturgy of services makes use
of formalised texts approved by the Vatican. Issues concerning the language of
sermons and language of the liturgy will therefore be discussed separately.
Language issues concerning sermons in the Catholic Church in Belarus mainly
involve the linguistic competences of the clergy and their position regarding the
use of Polish and Belarusian in church." The faithful frequently have no say in
the language in which a homily is read, since even choosing a Mass held in Polish
does not guarantee that the sermon will take place in this language. The priest
will often give a sermon in Belarusian or Polish with elements of Russian. Such
practices, employed rather frequently in various regions of Belarus, are evaluated
most harshly in the Grodno region. Informers from the older generation argue
that since they choose a Polish-language Mass, they have the right to expect
that all aspects of it will take place in Polish. They interpret the introduction of
sermons in Belarusian as tacit and devious denationalisation. They also note that
for decades Poles in Belarus learnt Polish in church, and believe that limiting

134 The distinction between the more general term “sermon” (teaching given by a priest
during a service) and “homily” (teaching based on the liturgical readings of a given
day) is irrelevant here, since it is the language itself, and not the topic of the statement,
that we are interested in.

135 Fr Bogustaw Nadolski, Wprowadzenie do liturgii (Krakéw: Wydawnictwo WAM,
2004), p. 280.

136 Czerniak, “Wspolczesna polszczyzna kazan”
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the scope of its use might result in a decline in the linguistic competences of the
Polish youth. Sermons in Belarusian, Russian or “mixed” language can often be
heard during children’s services. Priests employ diverse methods to make their
sermons comprehensible.

They tend to aim at a language that children can understand. That’s less often Russian,
and sometimes Belarusian. Here, among the Franciscans, the priest tries to speak in simple
language, even when he’s speaking Polish, it’s simple. Specific problems and uncompli-
cated content, but slowly moving into a language that’s kind of Belarusian, a little Russian.
(GrodIC40/2010F)*”

The language of sermons given both in Polish and in Belarusian depends on
priests’ linguistic competences. There are visible territorial and generational
differences here. In Western Belarus, sermons are often given in Polish (although
not as often as some churchgoers would like). Their Polish is described as follows
by a researcher from Grodno:

The Polish of preaching in the Grodno region is a spoken variant of the cultural dialect
of northern Borderlands Polish, the result of deliberate linguistic creativity representing
careful Polish free of incidental traces, and the user’s — the priest’s — sense of a correct
version of standard Polish. The Polish used by priests was formed in difficult socio-
linguistic conditions: intensified isolation from Poland and the strong influence of
Russian-language mass culture imposed by all mass media channels.'*

As we see, Czerniak is referring to the Polish of priests raised in Belarus. In the
Grodno region, however, they also have colleagues from Poland speaking the
standard variant of the language. Apart from Polish-language sermons in this
region and other parts of Belarus, the most common language used is Belarusian.
Priests educated in the 1990s and later speak literary Belarusian, and it is also
generally this language that they preach in. Older priests may use Belarusian
with interferences from Russian. It is often the case that the most important is-
sues as far as the sermon’s composition is concerned are repeated in Russian so
that attendees not fluent in Polish or Belarusian can understand them.

137 Raczej dgzg do jezyka zrozumiatego dla dzieci. Rzadziej jest jezyk rosyjski, czasem
biatoruski. U nas we Franciszkanach proboszcz stara sie méwic takim prostym jezykiem,
nawet jak méwi po polsku, to jest proste. Zadania i niezagmatwana tresé, ale powoli
przechodzi na jezyk taki biatoruski, rosyjski troche.

138 Czerniak, “Wspolczesna polszczyzna kazan’, p. 224.
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Language of the Liturgy

The definition of the language of the liturgy given by liturgical textbooks states
that “liturgical language is understood as a specific system of symbols that permit
communication, create a community and serve the expression of faith”'** I quote
this definition, though it is more useful in theological reflections than linguistic
ones and refers to a reality known only to believers, in order to show the high
prestige and distinct status of the language of the liturgy. The liturgical textbook
in question names various ways in which language functions in the liturgy:

a. Addresses — proclamation - biblical texts, homilies.

b. Words of prayer - communal songs and chants, prayers of the person leading
the liturgy.

c. Dialogical speech - greetings, wishes, blessings.

d. Acclamatory speech - amen, anamnestic acclamations, and others.'*

I will focus on language understood as categories b, c and d. Each of these points
encompasses fixed language formulas spoken communally, and for complete and
deliberate participation in rituals a passive knowledge of the language is suffi-
cient. Whereas use of Latin in the liturgy represented a communicational barrier
for most people, in the multilingual communities of Catholics in Belarus, neither
often heard texts in Polish nor in Belarusian are incomprehensible. The conflict
results from the fact that Polish in Belarus has had the status of sacred language
for many years. As Elzbieta Smulkowa writes:

To simplify the description of the problem, we can definitely state that in certain, by no
means rare cases, Polish in the liturgy performs the former role of Latin and is only more
comprehensible because of the fact that Polish is closer to Belarusian and Russian than
Latin is. Sermons and sacraments, e.g. marriages, christenings and atonements, are held
and given in Russian or Belarusian.*!

The introduction of Belarusian to the liturgy was met by diverse comments, very
many of them negative.

People were incensed, but here only at 3 in the parish church [is there a Mass in Belarusian].
And Id say the Belarusian National Front were very keen for Belarusian speech and
language to be heard in churches, whereas the people, the fact that the church survived,
they credit, and it survived in Polish, and mostly at home, even in central Eastern Belarus,
there too until recently prayers were in Polish. There people couldn’t speak it at all, yet

139 Nadolski, Wprowadzenie do liturgii, p. 280.
140 Nadolski, Wprowadzenie do liturgii, p. 280.
141 Smutkowa, “Rozwdj Kosciota katolickiego w republice Bialorusi”, pp. 503-504.
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prayers were in Polish. But now people always resist, I was once in Lida, and there they say
that people always class themselves as Catholics and want to talk in Polish, although they
can'’t speak it. (GrodME65/2010F)'*2

This brief utterance contains several key issues at once. There is a negative
appraisal of the use of Belarusian in church, identification of the Belarusian
National Front as the initiator of change in the liturgy, a reminder of the inex-
tricable link between Polish and the Catholic Church in Belarus, and emphasis
that Polish owed its survival in Belarus to the fact that it was used in churches.
In the last sentence, the informer refers to the extremely interesting subject of
Catholics with Polish identity who wish to learn Polish, aware as they are of their
own deficiencies.

One of the more common motifs in interviewees statements was mention of
the connection between Polish and Catholicism, as well as between Russian and
Orthodox Christianity.

As soon as Belarusian was introduced to Mass, people said it was like an Orthodox church,
and God forbid we should have such terminology as ‘gospad” rather than Lord, “Isus” [for
Jesus], ‘amin” [for amen], it would be a disaster, it would be accepted even less, because
you could say it all came easily with Belarusian in Mass, not so easily. There wouldn’t be
obstruction or anything, just a cautious approach. (MinKL54/2010F)

In the Grodno region, where Polish is best preserved, the appearance of
Belarusian in churches was the most controversial. The below account was given
years later, when emotions had cooled, and yet it clearly demonstrates opposi-
tion to the presence of Belarusian in churches.

Well, I don’t like it. Best in Polish, I must admit... and our priest has been doing readings in
Belarusian for young people for a long time, because my daughter reads too, and the elder
one read those readings in Polish too, and when they started the reading in Belarusian,
she said maybe it’s easier, maybe people will understand better, but people have got used
to it now. But at the start they said, “why’s he bringing that in, Belarusian?” That we don’t

142 Bardzo negatywnie oburzali si¢ ludzie, no ale u nas tylko o trzeciej w farnym. I to
méwie zalezato bardzo Biatoruskiemu Frontowi Narodowemu, ze biatoruska mowa,
biatoruski jenzyk powinien brzmie¢ w kosciotach, natomiast ludzie, ze kosciét przezyt
zawdzieticzajgc i zostal i przezyl w jenzyku polskim i przewaznie w domu tam nawet
w centralnej Biatorusi wschodniej, to tam tez modlitwy do ostatniego czasu byly po
polsku. Tam wecale ludzie nie mogli rozmawiad, a pacierz byt po polsku. No a teraz
tak to jest, ze ludzie zawsze stawio opér, ja bylam kiedys w Lidzie, taka jest taka to
wypowiedzi, ze kwalifikujg ludzie siebie katolikami i chcg mowic po polsku, chociaz nie
umiejg rozmawiac.
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understand anything, that theyd got used to Polish and nobody wanted it. Here they want
everything to be in Polish. I also find it better in Polish than Belarusian.

So perhaps for you and older people yes, but maybe for younger ones...

Well, young ones maybe. Yes. Maybe better for younger ones, but for us, it’s better in Polish.
Because we've been used to it since childhood. Many of us were taken to Druskininkai and
Vilnius every Sunday by our parents. (NovrIM50/2010F)'*

The above quotation suggests that the main argument for Polish, apart from
habit, is the fact that the Belarusian used in the liturgy is not a comprehensible
language. The same informer, however, upon being asked about the language
used at home, says that her parents spoke plain language, and today she uses a
mixture of Belarusian and Polish with her children. In this context, the idea of
Belarusian being incomprehensible does not sound convincing, and what the
problem essentially boils down to is that for my interlocutors Belarusian in the
role of sacred language is unacceptable.

This is confirmed by the words of a student from a town lying on the pre-war
Polish-Russian border.

In Rubiazhevichi, there’ still a church and there were attempts to translate everything into
Belarusian, for everything to be in Belarusian, but the grandmas were categorically op-
posed, saying that they couldn’t learn it in Belarusian now, and now there’s just one Mass
on Sunday, because there aren’t many people, but [its] in Polish. (RubIP22/2010F)"*

In Eastern Belarus at present, Belarusian is dominant in church, but older people
initially chose the Polish liturgy, despite not speaking Polish.

143 No mnie to nie podoba sie. Najlepiej w polskim przyznam, a nasz tez, nasz proboszcz,
czytania, juz dawno w jenzyku biatoruskim czyta dla mlodziezy, bo mnie corka tez czyta
i czytalii starsza czytata czytania te i po polsku, i eta, a, jak zaczeli czytanie, ze w jezyku
bietaruskim, Ze méwi, ze moze tatwiej, moze zrozumiejg ludzie lepiej, ale ludzie to teraz
juz troche przyzwyczaili sig. Ale z poczgtku to tak méwili: dlaczego on to wprowadza,
ten bielaruski jenzyk? Ze my nic nie rozumiemy, ze po polsku juz przyzwyczaili sie i nikt
nie chce. Wot u nas chco, zeby wszystko byto po polsku. Ja tez licze, ze lepiej w polskim
jenzyku, czem bielaruskim.

Ale to moze dla Pani i dla starszych tak, a moze jednak mlodym...

No, mtodym moze tak. No tak. Mlodym moze i lepiej, ale, jak nam juz tam, to lepiej w
polskim jenzyku. Bo tak z dziecitistwa przyzwyczajone takie. No to jest, wiele czesto do
Druzgiennik i Wilna co niedzieli rodzice nas wozili.

144 Jeszcze u nas w Rubiezewiczach kosciol i tam sprobowano bylo, zeby wszystko to
przettumaczy¢ na biatoruski, zeby bylo po biatorusku, lecz babcie kategorycznie sig
sprzeciwily, powiedzialy, ze nie mogq teraz nauczy¢ si¢ w jezyku biatoruskim i u nas
teraz jest msza jedna tylko w niedziele, poniewaz no mato ludzi, ale po polsku.
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We have Mass in Belarusian. That’s what they said, if you live in Belarus, of course it’s our
Belarusian language. We can praise God in Belarusian too. But elderly women certainly
mostly sing hymns in Polish. At first I only went to Polish Mass. And then it was easier for
us in the village, we come at that time, very early. To Belarusian Mass, that is. I used to
know everything by heart too, not from the [service] book, when the priest spoke, I replied
in Polish and got used to Polish. But then in Belarusian, and I started to get them all mixed
up. (ProdFZ75/2010F)*

The interviews show that there are still circles in Belarus which have never
accepted the presence of Belarusian in the liturgy, although it has been in place
for two decades. We encounter the largest differences in opinions towards use of
the language in church among the oldest, older and middle generations. Young
people rarely categorically oppose the presence of Belarusian in the liturgy. We
find the most opponents of Belarusian in the western part of the country, par-
ticularly around Grodno, and fewer in Minsk and the east, where it is usually
people who had been raised in the Grodno region protesting this phenomenon.
Poles who consider only Polish to be worthy of use in the sacred sphere give a
particularly negative verdict on language mixing during Polish Mass, when the
liturgy takes place in Polish, but sermons and hymns in Belarusian. Churchgoers
see this as having even Mass, which should be in Polish, taken away from
them, and as disregard for their right to choose the language used in church.
Opponents of Belarusian usually include people of the older and middle genera-
tions, who defend the Polishness of the Church in Belarus and regard Belarusian
as a low language not worthy of the role of a liturgical language.'*® This group
includes people of various levels of education, yet many of them have completed
higher education and are or have been involved in the Polish education of chil-
dren and teenagers. They are frequently people associated with the commu-
nity of descendants of the petty nobility or intelligentsia, for whom defending
Polishness and the mother tongue are of very high priority.

145 U nas msza pa bietarusku. Uze skazali tak, no szto kto zyviot v Bielarusi, kaniesznie
eta nasz jazyk bietaruskij. My mozem prastavlac Boha i pa bielaruski. No na polskom
tak bapki navierna piesni nie oczeri to mohut piec. Ja piervaje vremia chadzita fsio na
polskuju mszu, vot. A patom nam zrucznieje v dzierievniu v eto vremia pryjezzajem, a
tam oczeri rano my prijedziem. No tak na bietaruskuju [msze]. Ratisze ja toze fsio naizusé
znata. Nie pa ksionszkie, kak ksionc havaryt atvieczata pa polski i fsio pryuczylasia k
polskomu jazyku. No a patom uze pa biataruski i stata putal tuda siuda, tuda siuda.

146 Charles A. Ferguson, “Diglossia’, Word, 1959, no. 15, pp. 325-340.
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It is also the case, however, that some fervent advocates of using Belarusian
in church are people with noble roots from Western Belarus. For a researcher, it
is interesting to note the extremely interesting tendencies they exhibit, uniting
loyalty to Polishness and the Polish language with acceptance of Belarusian in
church as well as of the entire Belarusian culture - both high and folk culture. In
the statements of this group, it is not the rivalry between Polish and Belarusian
as liturgical languages that is emphasised, but rather the shared Catholic tradi-
tion in Belarus.

[...] Polish family and I too admit to these Polish roots. But I work for Belarusian culture.
I very much like this country, language, literature. You see, if this country, trampled, tired,
having been through so much, right... one likes an exhausted country like this even more
than one that has had it good. God chooses a birthplace for us, and it’s up to people whether
they accept it or not. I admit to Poland, I like Polish literature, what I have from my mum
and what'’s entered me. But that doesn’t prevent me from liking everything Belarusian too.
You need to know the history to appreciate everything we have, because we had a history,
and the language too. (MinKL54/2010F)*

The informer went on to say the following:

Because language is a gift from the Holy Spirit, and if someone tells me that Belarusian isn’t a
nice language, then I say listen, you're sinning against the Holy Spirit. (MinKL54/2010F)"#

Views categorically opposed to use of Belarusian were not observed among
younger people. The question that thus arises is what other factors result in
this language being a worthy and beautiful language of prayer for some, yet
unacceptable in this role for others. Analysing the relationship between my
interviewees’ age and their views, we can conclude that people whose education
took place no earlier than 1990-1994 are more likely to accept Belarusian in
church. Less significant is whether they were educated to a higher or secondary-
school level. What matters is that at the time of the revival of the Belarusian

147 [...] rodzina polska i ja tez przyznaje si¢ do tych polskich korzeni. Ale pracuje na tg
kulture biatoruskg. Bardzo lubig ten kraj, ten jezyk, literature. No prosze pani, jezeli ten
kraj zdeptany, zmeczony, nie wiadomo co przezyl, prawda, lubi sig taki kraj umeczony
jeszcze wigcej niz kraj, ktory miat bardzo dobrze. Pan Bég wybiera dla nas miejsce
urodzenia i od cztowieka zalezy, czy to akceptuje, czy nie. Ja przyznaje sie do Polski, ja
lubig polskg literature, kulture, to, co mam od mamy i co weszlo we mnie. Ale to mi nie
przeszkadza lubic wszystko biatoruskie. Trzeba znac historig, Zeby docenic to wszystko,
co mamy, no, bo mielismy historie, i jezyk ten.

148 [...] bo jenzyk jest darem Ducha Swigtego i jak mi ktos méwi, ze jenzyk biatoruski nie
jest tadny, to ja méwig, stuchaj, grzeszysz przeciw Duchowi Swigtemu.
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language and construction of its prestige, they were subjected to the influences of
Belarusian culture and as school pupils or students became familiar with literary
Belarusian, which was the language of the then political, cultural and academic
elites. Depending on their views, they might use either Polish or Belarusian in
their religious lives, but they do not express opinions indicating that they do not
consider the Belarusian vernacular as appropriate for the liturgy or prayer. The
shift towards Belarusian in church is not an emotional issue for young people
studying in Minsk, even though their religious upbringing took place in Polish:

Lots of people learn [Polish] in Grodno, so they prefer to go to the Polish one [Mass]. There
aren’t many people left in Mirisk, and they try to attend a Polish one. My sister and I go more
often, which is why we switched to Belarusian. (MinAS21/2010F)'*

However, the same student is well aware that such views would not be acceptable
at home, especially to her grandmother, who was responsible for her religious
upbringing.

Do you go to Mass in Belarusian at home?

No, thered be a scandal. She [my grandmother] would say its not right — Polish is the
mother tongue. For her everything was in Polish, so she doesnt switch to Belarusian.
(MinAS21/2010F)"°

Participant observation enables distinguishing one more problem. Although the
presence of Polish or Belarusian in the liturgy continues to be an emotional sub-
ject for Catholics, for deeply religious people this is of secondary importance.
They are interested inasmuch as participation in the liturgy must be “dignified”
One interviewee said that he had avoided Mass in Belarusian for a long time,
because although he understood everything, he felt as if he were “mute”, since he
did not know the responses to the priest’s words in Belarusian, which hampered
his participation in Mass. I did not hear complaints from people heavily involved
in religious life about being forcefully “Russified” or “Polonised” through the
language of the liturgy. Their attitude confirms the truth they described that the
dispute over the liturgical language in the Catholic Church in Belarus is not a

149 Mnogije ucziacca v Grodna, paetamu ani pradatzajut na polskije chadzic. V Minskie
astajocca mato ludziej, i to ani starajucca na polskij chadzié. My s siestroj cziaszczie
chodzim, paetamu tak patucziajecca, szto na bielaruskij pierieszli.

150 Niet, byt by skandal. Ana [babcia] by skazala, szto tak nielzia, polskij - eta radnoj jazyk.
U niejo fsio byta na polskam, paetamu ana nie priedstavlajet pa-bietaruski.
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religious question, but “..is embroiled [...] in a much broader political context,

which makes it all the more the case that it requires restrained deductions”.'*!

Language of Prayer

For believers, prayer is a conversation with God. In personal praying, people
use memorised standard texts — prayers, their own words, or sometimes simply
remain silent in the presence of God."*> Whereas the choice of language of the
liturgy is up to the clergy involved, and an individual may only decide not to
participate in a service if he or she does not accept the language it is held in, the
language of prayer is up to the person praying. However, interviews held among
Catholics in Belarus have shown that this is true only in the case of the younger
and middle generations. Among older people, other patterns are at work,
because prayer for them almost always means formalised texts learnt in early or
later childhood. Older people have a series of standard daily prayers including
The Lords Prayer, Hail Mary, I Believe in God, The Ten Commandments, Angel
of God, the Rosary, Chaplets and Litanies, and they also sing the Little Hours.
In this way, they express their piety and build their bond with God. This is what
their communal and personal praying looks like. They may sometimes reduce
the distance when calling out to God to request good health, for example, by
using a diminutive (in Belarusian: Bozerika, daj mnie zdarouie meaning “Dear
God, grant me health”) and more frequently appeal fondly to the Virgin Mary
(in Polish: Matulu kochana meaning “Mother dear”). They recite prayers based
on formalised texts in the language in which they were assimilated in their
childhood. In Eastern Belarus, even today, older people use Polish prayer books
published at the turn of the twentieth century. Between the 1930s and 1990s,
old missals, prayer books, song books, and old Polish editions of the Bible con-
stituted the only source of texts for prayer and religious knowledge. These were
passed on to younger people in families, thus supporting the intergenerational
transferal of faith.

Here I have my dad’s Bible still, I'll show you. My mum had very old books and we divided
them amongst ourselves, and I ended up with the Bible, and my three sisters a prayer
book each. I dont read much now, but when winter starts, I read a little [letters], but

151 Elzbieta Smutkowa, “Tozsamos$¢ a tolerancja na Bialorusi” [in:] Biaforus i
pogranicza. Studia o jezyku i spoleczeristwie (Warszawa: Wydawnictwa Uniwersytetu
Warszawskiego, 2002), p. 508.

152 Jan Andrzej Kloczkowski, “Jezyk, ktorym moéwi czlowiek religijny”, Znak, 1995, no. 12
(487), p. 185.



Polish and Belarusian in the Catholic Church 85

I can still see them. But the Bible’s a keepsake, a souvenir from my mother, thats all.
(ProdFZ75/2010F)'5

Old Polish religious publications had a major impact on the survival of Polish
religious vocabulary among the population (born in the interwar period) which
never used Polish. The same group does not have any expectations of the lit-
urgy being in Polish in church, and yet holds the language in great esteem
because they learnt their first prayers in Polish. Dorota Kolakowska describes
this phenomenon:

The so-called record, the little service book (sometimes in the form of notebooks with
hymns and prayers copied “from people”) — the basis of what is memorised - is therefore
a kind of magical legitimisation of prayers. According to my interlocutors, it is not the
content of beliefs and ritual practices that determines the content of the service book,
but rather its presence constitutes an authorisation for prayer and ritual. We should
therefore define the Catholicism of the Belarusian countryside as a “little book reli-
gion” — a phenomenon from the point where written and verbal culture meet.'*

As a sidenote to these considerations, it is worth mentioning that use of Polish is
very often limited to the religious sphere, and appears only in individual words
in a Belarusian or Russian text, as well as in common phrases. This is the case
in Western Belarus in circles in which the primary language is Belarusian or
Russian, as well as in Eastern Belarus. An example is the utterance from a resident
of Prodvino near Bobruisk (Eastern Belarus) quoted above, where Polish lexemes
are interwoven into a Russian text — “staryje ksionZeczki I a trom siostram toze
pa malitieniniku”, as well as in another quotation from the same town: “Ceper
s”etki prinim'ajut p'er$u kam'unju. Kak prisztosia, szto kéonc prijexat, nikto nie
idzot”. The Polish names of church services also appear in utterances spoken in
Russian or Belarusian, such as gorzkie zale (Lenten Lamentations), rézaniec (the
Rosary), droga krzyzowa (Way of the Cross), or the sacraments — chrzest (chris-
tening), spowiedZ (confession), etc. Alongside these examples of specific lin-
guistic behaviours, in church one also very often hears the greeting Szczes¢ Boze

153 Vot u mienia papina biblija jeszczo astatas, vam pakazu. U mamy byli staryje, staryje
ksionzeczki, dak my razdzielili miezdu saboj i mnie papata eta biblija, a trom siostram
toze pa malitvienniku. I vot ja zimoj, cipier ja mata czytaju, a zimoj, kak naczynajecca
dyk ja czytaju. [bukvy] maletikije, no paka ja paka vizu, no paniatnaja, eta paniatnaja
takaja biblija, mamina, fsio.

154 Dorota Osiecka, “Niechaj rozbiera si¢ Pan Bdg sam, czyli o jezyku sacrum na
Grodzienszczyznie”, in: Konstrukcje i destrukcje tozsamosci. Wokét religii i jej jezyka,
eds Ewa Golachowska, Anna Zielinska (Warszawa: Slawistyczny O$rodek Wydawniczy,
2011), p. 185.
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(or “Godspeed”) and Niech bedzie pochwalony (“Praise be”), Z Bogiem (“God be
with you”) etc., before the conversation proceeds in Russian, or sometimes in
Belarusian among the younger generation. A custom belonging to the sphere of
linguistic politeness is speaking Polish (where capability permits) in church and
the adjacent cemetery. This means, for example, that neighbours going to church
together will speak in Russian or plain speech, before switching to Polish in
church, usigs¢ pani Bielenica (“please sit, Mrs Bielenica”), prosze podac ksigzeczk
(“hand me the book, please”) and then bidding each other farewell in the same
language after leaving the building. Such customs are documented by the below
statement:

When we adults meet next to the church, this used to be all people we knew from the family
area, from various villages met and everyone spoke Polish. And in the countryside they spoke
in different ways, the language wasn’t Belarusian or anything else. (LidMK76/2010F)">

The situations described above are at present characteristic only of the older gener-
ation, because young Catholics are proficient in Belarusian religious terminology.

Personal prayer is such an intimate matter that it is not always possible to
persuade informers to talk about it. It seems, however, that regardless of whether
they live in Eastern or Western Belarus, the older generation are accustomed
to praying in Polish. The main reason for this is that transmission of religion in
families took place in Polish. The below accounts are from Eastern Belarus, and
refer to the interwar period:

Did your mum teach you to pray?
She did, we still pray.

In what language?

Polish, Polish. And I only just remembered, I started to learn to read, I wanted to in Polish
and to pray... we had prayer books, I took one. I knew the Lord’s Prayer, and then, to read
letters, I learnt from the prayer book. Thats how I learnt to read. I read a lot, maybe not
with a correct accent, but I read, I read only the prayer book. I often don’t understand
handwriting, and Id like to ask you, a prayer my mum taught us, but not all the words and
it’s not clear. (ProdFZ75/2010F)'%

155 Jak my juz dorosli spotkamy sie koto kosciota, to bylo kiedys same znajomstwa tam z
rodzinnych okolic, z innych miejscowosci spotykali sie i wszyscy rozmawiali po polsku.
A tak na wsi rozmaicie rozmawiali, taki jezyk byt ni to biataruski, ni to jaki.

156 A mama uczyla was malicca?
Uczyla, uczyla, fsio vriemia my malimsia.
Na kakom jazykie?
Na polskam, na polskam. I vot ja toko ciepier zapomnila ja naczata tava uczy¢ czyta,
pa polski chacieta, i s ecich malitf.. ja... malitvienniki byli u nas, ja brata malitviennik.
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Prayers were in Polish, but we spoke Belarusian at home and school was Belarusian. Four,
then three, I completed seven years of school. My grandmother died. She definitely spoke
Polish, I don’t remember that, but she spoke Polish. My grandfather died even earlier, and
grandmother spoke to her daughter. (LukAH80/2010F)*>”

We can cite more similar stories told by people who do not speak Polish:

My mum spoke Polish and my father spoke Polish normally. The prayers stuck in the mind,
and that was all from childhood.

What about your parents, what language did they speak to each other?
Polish, Belarusian, and Russian later on. I just remember conversations in Russian. My
mum taught me the simplest prayers. (ChavGF66/2011M)**
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Exceptionally in Eastern Belarus, we come across accounts stating that teaching
children prayers in the interwar period, when the informers’ childhood took

place, was perceived as a threat to security:

Which language did you pray in?
Belarusian.

And how did your mother teach you?

No, you know what, Mum didn’t teach us anything. And I don’t hold that against us. The
poor thing was scared, she taught us absolutely nothing. She prayed, because she had a
church service book in Lithuanian. Shed sit and read something to herself, but she couldn’t
read to the children or teach anything. I don’t know if she was scared or something [else].
But if it had been the case, you know, of not being scared to talk about God, she would've
taught us. But as it was, she sat and prayed quietly in secret, and nothing else. When the
church here opened, I prayed, yes. And I told everyone that I was going and learning the

Ojcze nasz ja to znata, a patom sztoby znac bukvy, ja pa malitvienniku uczyla. I tak ja
vyuczyla czytac. Ja niemnoho czytaju, no mozet i niepravilnaje udarenje, no czytaju toko
pa malitvienniku. A rukoj szto pisano, ja nie fsio znaju... no... no ji ciepier u mienia, vot
ja i chacieta i sprasi¢ u vas, ta malitva katoraja mama nauczita... no stava niepotnyje

niejasnyje i nieoravilnyje... vot.

157 Malitvy byli u nas na polskom jazykie, apszczalisia na biataruskom i szkota byta
[bielaruskaja] czetyrie a patom [tri], siem ja zakonczyla, siem [klasof]. Babuszka
ana umierta. Ana havaryla pa polski kaniesznie, no ja etaha nie pomniu, no ana
razhavaryvala pa polski, a dzieduszka vaapszczie rana umier, vot, a babuszka

razhavaryvata z etaj doczkaj svajej [...]

158 Ma¢ pa polski havaryla i aciec narmalna razhavaryvat pa-polski. Malitvy astalisia v

pamiaci i fsio z dziectva.
A raditieli drug s drugam kak razgavarivali?

I na polskom havaryli, na bielauskam i na ruskam paslednieje vriemia uze Ja pomniu

tolko rasijskije razhavory i fsio. [Mac] uczyla samyj prastyje malitvy.



88

Multilingualism of the Sacred Sphere

Lord’s Prayer, but certainly for a month I couldn’t remember anything, to tell the truth.
(FashchMN78/2011F)'**

Fortunately, young people can no longer recall such dramatic memories. Their
reflections tend rather to apply to the communicative nature of prayer, and the
fact that it is not about the beauty of the language, but its comprehensibility.

I think it should be a language that’s not necessarily beautiful, but in which you can express
your thoughts more easily. Polish is very beautiful, but it’s better to pray in a language you
know. Its easier in Belarusian, and it's more familiar. We hear it very often. Perhaps if
I talked to someone in Polish, it wouldn’t become secondary. (MinAS21/2010F)'*

It is sometimes the case that young people stick with prayers in Polish, despite
using Belarusian in their daily lives.

And before I even went to school, I was living with my grandma and she taught me the
prayers in Polish, before I could even read in Belarusian, thats why now I always go to
Polish Mass, because I find it hard to translate it into Belarusian.

What about when you're praying on your own to God, what then: Polish or Belarusian?
Polish, if you're asking for something, you often ask... in Polish, then. If it’s something you
[ask] for, for example afterwards in church, they often say that you ask, then in Polish, even
automatically, you ask. (RubIP22/2011F)'¢!

159 Na kakom jazykie vy malili§?

Na bietaruskim.

A mama kak uczifa?

Niet, vy znajecie, mama nas vapszcze nie uczyla niczemu. I toze ni abidy nikakoj na
mamu i niczevo. Ana bajatasia biedna, ana nas niczego nie uczyla, apsalutna niczevo.
Sama ana malitasia, patamu szto u niejo byla i kniha litofskaja. Ana siadziet, czitajet
tam szto-ta, nu sztoby ana dzieciam szto-nibuc uczyla kavo-ta, niet. Nie znaju ili ana
bajalasia, ili szto. A tada jesli by szto bylo, kak etava, znajecie, tak szto p nie bajalisia
Boha fspaminad, dak eta ana i szto-nibuc mozet by¢ i uczita by nas. A tak ana sidziela
svajim cichonieczka, malitasa da i nikakich bolsze. Ja uze, kada atkrylsa kasciot u nas
malitasa da, da i fsiem havaru, jak ja czadzita i uczitasa uojcze nasz, navierna miesiac,
nie mahta niczevo zapomnié, etava, czesna havaru vam.

160 Ja dumaju, szto eta dotzen by¢ jazyk, na katoram lechczie vyrazi¢ svai mysli, nie

abiazatielna krasivyj. Polskij oczien krasivyj jazyk, no jesli ciazeto, tuczsze (molitsia)
na tom jazykie, katoryj ty znajesz. Na bielaruskam lechczie, i on fsio-taki blize. My jevo
cziaszczie slyszym. Mozet byc, jesli razgavarivata by s kiem-nibuc na polskam, to on nie
ataszot by na ftaroj ptan.

161 Bywa, ze miodzi trwajg przy modlitwach w jezyku polskim, chociaz na co dzie#

postugujq sie jezykiem biatoruskim. No i jeszcze nie chodzitam do szkoly, mieszkatam
u babci i ona nauczyta mnie tych pacierzy w jezyku polskim, kiedy jeszcze nie umiatam
czytac po biatorusku, dlatego teraz zawsze chodze na polskie mszy, poniewaz cigzko mi
jest na jezyk biatoruski to przettumaczyc.
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A different position is represented by a man several years older, whose religious
upbringing was also provided by his grandmother, who taught him Polish prayers.

This informer, however, stresses his multilingualism, present also in prayer:

I can choose. I change it, praying variously. For example I've got used to Our Father, Hail
Mary, Glory Be, I Believe in God in Polish, but I know them in three languages and it’s good
to be able to pray in three languages, it’s like three prayers, for example we say the Rosary
and it starts automatically, I switch off, and for a change, I say one mystery in Belarusian,
one in Russian, one in Polish. It doesn’t make any difference to God what your passport
says.'? (GrodKL25/2010M)'?

Yet other accounts refer to changing from Polish to Belarusian in prayer,
emphasising the fact that Polish is the language the speaker knows less well.

In fact, I recently switched to Belarusian in prayer, and I learnt quite fast, but my grand-
mother, grandfather, father and mother used typical prayers in Polish. I think the prayers
are ninety-percent clear. Of course, some people don’t understand, but they just treat it
like people who used to pray in Latin. Because prayers are not simple words, and you
can understand them variously. And a woman from Brest stressed it and agreed with
me that it is much better to pray in Belarusian than in Latin. In my opinion, of course,
it’s a church matter. In Vitebsk and Minsk you can easily pray in Belarusian, and people
speak Belarusian. I went to Minsk, and people also go to meetings there and partici-
pate in various communities. Not everyone, but they use Belarusian among themselves.
(GrodJW35/2009M)*¢

A kiedy modlisz si¢ sama przed Panem Bogiem, to jak: po polsku czy bialorusku?
Po polsku, jesli prosisz cos od siebie, czesto prosisz o to... to po polsku. Jezeli cos od siebie
na przyktad potem w kosciele, czesto mowig, Ze prosisz to, to po polsku i tak nawet
automatycznie, Ze nu, prosi sie.

162 The subject of the passport one holds, as a lasting indication of national affiliation,

appears relatively frequently in the interviews.

163 Moge wybieral. Dla odmiany réznie si¢ modle. Na przyktad przyzwyczaitem sig Ojcze

nasz, Zdrowas Mario, Chwala Ojcu, Wierze w Boga po polsku, lecz znam to na trzech
jezykach ito jest dobre, ze mozna modlié sie w trzech jezykach, to tak jakby trzy modlitwy,
na przyktad méwimy rézaniec i to juz sig zaczyna tak automatycznie, wylgczam sig,
a zeby zmienié, mowig jedng tajemnice po biatorusku, jedng po rosyjsku, nastgpng po
polsku. Dla Pana Boga to Zadna roznica wpis w paszporcie.

164 Ja tolki nie tak dauno pierajszou na bietaruskija malitvy na bietaruskaj movie, pryczym

vyvuczyy (ich) davoli chutka, a zaysiody i bapcia maja, i dziadula, i mama, i tata
vykarystouvajué standartnyja typovyja malitvy na polskaj movie. Malitvy, ja dumaju,
dzievianosta pracentay zrazumiela, to jes¢ viadoma, szto niekatoryja nie zrazumiela,
ale ja prosta da hetaha staulusia tak, jak ludzi raniej malilisia na tacinskaj movie. Tamu
szto malitva - heta nie prosta stova, nie prosta razumiennie, a moza troszki inaksz.
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Itappears that in the 1990s the burden of religious education was transferred from
parents to the Church, where religion lessons take place. Very occasionally, the
first prayers are taught by a grandmother, and very rarely by the parents. Polish
in the sphere of religion persisted for decades, because in spite of all the external
difficulties with cultivating religious practices (or perhaps, paradoxically, thanks
to them), prayers in Polish continued to be passed on within the family. In con-
temporary young families, this tradition is absent, for two main reasons. The
first concerns the parents. The generation of today’s forty-somethings is heavily
atheised, while younger parents often themselves use Belarusian in prayer. The
second reason is that since the early 1990s and the restoration of religious free-
doms, when religious instruction commenced at churches, parents began to send
their children for catechisation, which replaced religious education at home. As a
result, children start learning prayers quite late, and if this happens in catechesis,
there is a high likelihood that they learn them in Belarusian. These observations
are corroborated by the words of a priest working in Western Belarus.

Ninety percent of children begin learning prayer in catechesis at the age of six or seven.
The generation of grandmas who identify with the Polish-speaking Church is slowly dis-
appearing. The parents of todays first years, as you have noticed, would often need adults’
catechesis themselves. Children no longer have any contact with Polish. For some children,
the Belarusian language is also a problem. (SviBM44/2012)'®

Paradoxically, the religious freedoms enjoyed by Catholics in Belarus after years
of persecution of the Church may have contributed to the withdrawal of Polish
from the sacred sphere in the younger generation. Parents unsure of their own
religious knowledge entrusted the education of their children to catechists.
A side effect of the interrupted religious transmission in the family is disruption
in the transfer of the previous language of the sacred sphere - Polish.

Vos zanczyna z Bresta, i jana patkreslita, zhadzitasia sa mnoj, szto na bielaruskaj
movie znaczna lepsz malitvy, czym na facinskaj. Na moj pohlat, kaniesznie, heta
sprava kasciota. U Viciepsku, Minsku vielmi dobra molacca na bielaruskaj movie, i
ludzi razmaulajué na bietaruskaj movie. Vos ja byu u Minsku, akramia taho, szto jany
molacca, jany chodzia¢ jaszcze va usiakija hurtki, u spulnoty, i pamisz saboj, nie usie,
ale vykarystoyvajué bietaruskuju movu.

165 Dziewigédziesigt procent dzieci rozpoczynajg nauke modlitwy na katechezie w wieku
szesciu czy siedmiu lat. Powoli odchodzi pokolenie bab¢, ktore identyfikujq sie z
polskojezycznym Kosciolem. Rodzice dzisiejszych pierwszoklasistow czesto sami jak
Pani zauwazyla, potrzebowaliby katechezy dorostych. Dzieci juz nie majg kontaktu z
jezykiem polskim. Jest czes¢ dzieci, dla ktorych problemem jest réwniez jezyk biatoruski.
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The Function of Russian

It is impossible to describe the sociolinguistic situation of Belarus without men-
tioning the role of Russian in the multilingual society. Issues related to Russian
did not appear in the chapter on the multilingual sacred sphere. Does this mean
that this language is never heard in Catholic churches in Belarus?

It is true that Russian is not a language of the liturgy and not used for cre-
ating the texts of sacred hymns. It does often appear, however, as an auxiliary
language in which parish announcements are made. It is also sometimes used in
Polish- or Belarusian-language sermons, which might indicate the low linguistic
competence of the priest, unable to cope fully with the language in question.
The presence of Russian may be justified by the fact that the words are directed
at children. One technique that I heard on a number of occasions was reinforce-
ment of the most important points of a sermon through repetition in Russian.
This is also often the language used in instructions to altar servers learning their
role. All these examples illustrate that the strength of Russian is its communica-
tiveness and widespread comprehensibility. Once everything is complete in the
liturgy of Holy Mass, one can leave aside the liturgical Belarusian or Polish for
a moment and read announcements out in Russia, before blessings are given in
Polish or Belarusian a moment later.

The second sphere with the marked presence of Russian is the personal prayer
of young people. Many of them pointed to Russian as the language of sponta-
neous prayer, improvised before God; prayer in which one talks about the most
important things in the language they find easiest.

%%

My fieldwork carried out in 2009-2012 provided insight into the complicated
language situation in the Catholic Church in Belarus. Polish and Belarusian
coexist alongside one another. Polish can be observed to be diminishing in
the sacred sphere. In Western Belarus, this is a slow process, but observation
of the linguistic preferences of the young generation leaves no doubt that the
role of Polish in the Church will be marginalised further. In Eastern Belarus, the
Belarusian language is now dominant in Catholic churches, although Polish may
also sometimes be heard. The Catholic Church in multilingual Belarus faces the
difficult task of allowing all its adherents to participate in a liturgy that will fully
correspond to their expectations regarding language.

This chapter could end with a table showing the usage of the various
languages in sacred “microspheres”. However, such a table would permanently
link specific languages to spheres of usage, whereas my research has shown that
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Catholics in Belarus can call upon the tradition of Polish Catholicism as well
as a variant with a Belarusian linguistic countenance. Both when speaking to
God in Polish and when they address Him in Belarusian, they draw from the
extensive legacy of Catholicism that developed at a meeting point of cultures
and languages.



3 The National Identity of Catholics in Belarus
at the Beginning of the Twenty-First Century

The question I asked myself at the beginning of the research was “Will the change
in the language of the sacred sphere of Catholics in Belarus have an impact on
their national identification?” The starting point was the situation described by
anthropologists in the late twentieth century, whereby Catholics identified with
Polishness because they always prayed in Polish and participated in the liturgy
in this language. Catholicism functioned as the criterion of socio-cultural iden-
tification in a multilingual and multi-ethnic society, bearing not only religious
content, but for many people also patriotic. Nevertheless, Polish was seldom
the primary language for Catholics, and was often used only in the religious
sphere. According to anthropologists, the words “Pole” and “Catholic” as well
as the “Polish faith” and “Catholic faith” were frequently treated as synonyms.
The concepts “Orthodox Christianity”-“Russian faith” and “Russian language”-
“Orthodox language” operated in a similar symmetric synonymy. As an emphatic
example showing that this type of thinking continues to prevail among the
older generation, in one statement I recorded in 2011, an informer referred to
the priest leading a church service in “the Orthodox language”. Younger people
I interviewed between 2009 and 2012 also confirmed that they see religious
divisions as continuing to overlap with national ones.

What decides if somebody is Polish today - language or religion?

Religion, religion, if someone is a Catholic, theyre probably a Pole. For example, I was in
charge of a school, and only one girl said she was Ukrainian. One Belarusian, Orthodox,
but her mum would go to church, and so they go and learn the language, and everyone says
they are of Polish origins.

And a Belarusian Catholic?
Well, that’s kind of starting now, but still Belarusian rather means Orthodox.
(GrodNR30/2009F)¢¢

166 Co wspolczesnie decyduje o byciu Polakiem, jezyk czy religia?
Religia, religia, jak ktos jest katolikiem, to prawdopodobnie jest Polakiem. Na przyktad
prowadzilam szkole i tylko jedna dziewczyna mowita, ze jest Ukrainkgq. Jeden Biatorusin,
prawostawny, ale mama chodzita do kosciola i tak chodze i uczg sie tego jezyka, a tak
kazdy méwi, ze Polak z pochodzenia.
A katolik Biatorusin?
No, troche teraz zaczyna tak by¢, ale raczej jak Bialorusin, to prawostawny.
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In the context of such statements, one might ask how the term “Pole” should be
understood in Belarus, and what factors might construct Polish identity. Elzbieta
Smutkowa and Anna Engelking have both examined this subject at length.'®”
In particular, they highlighted the different meaning of the word “Pole” among
the Catholic population in Belarus and in the secondary literature on the sub-
ject. Writing about “Poles” and “Polishness” in the senses functioning in Poland
has resulted in many disagreements; for the multitude of Catholics in Belarus,
“Pole” has been (and still is) solely a description of religious identification. As
Smulkowa notes, “in Belarus, calling Catholicism ‘the Polish faith’ and Orthodox
Christianity ‘Russian’ has gone beyond popular consciousness. It is so deeply en-
trenched that, among educated people, it has grown into the well-known stereo-
type of the ‘Pole-Catholic’ and ‘Belarusian-Orthodox’ Today’s religious situation
confounds this stereotype”'®® The author goes on to identify four groups about
whom the term “Pole” is used in Belarus. The first is the rural Catholic popula-
tion that uses Belarusian on an everyday basis and Polish in the sacred sphere.
The second encompasses the residents of former noble districts with Polish
national identity, regarded as Poles by the local population. On the whole, the
nobility and their descendants (except Polesye, inhabited by Orthodox Christian
nobility) are Catholics, and the home language of the older generation is very
often Polish. The third group derive from the Polish settlers who arrived in the
Lepiel District from central Poland during the Stolypin land reform. A sepa-
rate group includes the people living in towns that belonged to the Byelorussian
Soviet Social Republic before September 1939. They very often come from mixed
families, or start their own such families, yet the memory of their Polish roots
endures in their consciousness and acts as a basis for the construction of Polish
identity. In the aforementioned article, Smutkowa emphasises that Catholicism is
important as a component of identity for all the groups, yet “it is not always reli-
gious belief and practices that are important, but the inherited or chosen sense
of belonging to a specific cultural group or community. The best examples of
this might be President Alexander Lukashenko’s famous saying ja prawostawnyj
ateist [T am an Orthodox atheist’], as well as the aforementioned identification

167 Engelking, “ Jak katolik to Polak’ ”; Engelking, “Nacje to znaczy grupy religijne”; Anna
Engelking, “Etnograf wobec stereotypu ‘Polaka z Kreséw’. Z przemyslen w 10-lecie
badan terenowych na Grodzienszczyznie”, in: Kuczynski, Michalska (eds), Kultura i
Swiadomos¢ etniczna Polakéw (Wroctaw: Uniwersytet Wroclawski, Katedra Etnologii i
Antropologii Kulturowej, 2004), pp. 231-240; Smutkowa, “O wieloznacznoéci pojecia
‘Polak’”, pp. 554-564.

168 Smutkowa, “O wieloznacznosci pojecia ‘Polak’”, p. 554.
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of Catholicism with Polishness”'® In a recent book, Engelking notes a dis-
tinction in the “lower-case” usage of adjectives among residents of Belarusian
villages; nationalities (which grammatically should be written in the upper case
in Polish) are used interchangeably with religious identification (which would
be written in lower case in Polish): “when they call someone polish or russian or
belarusian, they are mostly referring to [...] synonyms of the terms catholic and
orthodox [...] analogously with other names of adherents (confessionyms) from
the interlocutors’ lexicon, such as baptist, muslim, or jew”.'”

My research from 2009 to 2012 encompassed Catholics with varying national
identification, since my starting point was the participants’ religion, rather than
their nationality. It was for this reason too that the majority were profoundly
religious people with a very serious approach to matters of faith. Questions
of the choice of language of the liturgy, prayer, and the dependence of these
choices on national identity were the subject of the in-depth interviews. My
interlocutors were often young people. These individuals deserve attention, as
their statements have never been described at length, unlike the often analysed
identity and language of the older generation of Catholics in Belarus. It is impor-
tant to examine the identity of the younger generation because, owing to the
entirely different social conditions in which they grew up and which shaped their
attitudes, the identity of people born from the early 1970s onwards is constructed
differently from that of older people. Statistics show an intensive process of
Belarusianisation (the two most recent censuses have indicated that the number
of Poles in Belarus has dropped by a quarter). As a result, it is worth considering
what causes these changes and what it is that constructs Polish or Belarusian
identity in the middle and younger generation of Catholics, what role the family,
local community, and contacts with Poland play in maintaining this identity, and
what are the contemporary transformations in the model of religiosity.

What my interviewees had in common was active engagement in the life of
the Belarusian Church, as well as the fact that their childhood or early youth (or
their education as a whole) occurred in the first half of the 1990s - a breakthrough
period for the Catholic Church in Belarus as well as for the Belarusian language
(although initiation to the faith — christening and the First Holy Communion -
had taken place during the Soviet period).

169 Ibid., p. 558.

170 Anna Engelking, KolchoZnicy. Antropologiczne studium tozsamosci wsi biatoruskiej
przelomu XX i XXI wieku. Monografie Fundacji na rzecz Nauki Polskiej
(Torun: Wydawnictwo UMK, 2012), p. 34.
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At this time, the following events took place in the Catholic Church in
Belarus: in July 1989, the Holy See appointed Bishop Tadeusz Kondrusiewicz
as the apostolic administrator of the diocese of Minsk for Catholics in Belarus;
in September 1990, the Major Seminary in Grodno was opened; on 5 July 1992,
the metropolitan commission for translation of liturgical texts and religious lit-
erature into Belarusian was founded, thanks to which a large number of litur-
gical texts and other materials were prepared for publication. Furthermore, the
Conference of Catholic Bishops of Belarus was founded, meeting for the first
time on 11 February 1990. Its first president was Cardinal Kazimierz Swiatek.”!
This list of events demonstrates the normalisation of the situation of the Church
and the reconstruction of its structures in the country. At the same time, as
we have seen, the beginning of the 1990s marked a brief period of revival of
Belarusian as state language, and the high prestige it enjoyed as a result. It was in
these conditions that my informers grew up.

The next characteristic they had in common was that they had each spent a
considerable amount of time in Poland. There were various reasons for these
stays. Some had studied in Poland, while others had gone there for work. They
had spent between one and several years there, and often continue to divide their
time between Belarus and Poland, working in the latter while providing care for
their families in the former.

Yet my interviewees’ most characteristic feature was their active faith and
close relationship with the Belarusian Catholic Church. This was where the sim-
ilarities ended, as each had his or her own path to the faith. Some were from
peasant families (their parents’ generation were raised in the countryside), where
the Catholic religion often dictated Polish national identity. Others had grown
up in mixed, often religiously indifferent families, and their own religiosity had
been shaped by various factors in their early youth. I also met the descendants
of noble families, in which ardent Catholicism and Polishness continue today to
be passed on to children.

Analysis of the discussions on the subject of Catholics” identity in Belarus in
the early twenty-first century should begin with a brief theoretical reflection on
the definition of identity — such a common term in the contemporary humanities.
Antonina Kloskowska writes that “identity should be understand in procedural
terms, like the personality or self according to Mead. For identity is a subjec-

tive, self-reflexive aspect of the personality”'’% “Human individuals are placed,

171 Smutkowa, “Rozwdj Kosciota katolickiego w republice Bialorusi”, pp. 501-508.
172 Antonina Kloskowska, Kultury narodowe u korzeni (Warszawa: PWN, 1996), p. 104.



The National Identity of Catholics in Belarus 97

or locate themselves, within diverse relations, without completely exhausting any
of them, and drawing certain elements of self-definition from each of them””* In
her article “Wokdt poczucia tozsamosci mieszkancdéw Bialorusi” [The Problem
of the Sense of Identity of the Inhabitants of Belarus], Elzbieta Smutkowa defines
identity as a set of “factors that are important from the perspective of the total
self-identification of an individual and group and their definition by others”!”*
Both Ktoskowska and Smutkowa emphasise the fact that the identity of an indi-
vidual is a complex, multidimensional concept that may evolve.

Malgorzata Melchior draws attention to another aspect, taking the perspective of
the researcher and the research subject into account, and proposing a terminolog-
ical distinction into identity and sense of identity:

When we speak [...] of the identity of an individual (as well as group), we usually have in
mind, as it were, the “objective’, “objectivised”, or “external” meaning, i.e.: a certain way of
perceiving an individual (or group) by others, which constitutes an attempt to answer the
question “who are they?” The term “the sense of identity of an individual” (but not group),
meanwhile, is used to refer to the subjective way in which an individual perceives himself or
herself when attempting to answer the question “who am I?” These two aspects of the issue
may be expressed as an opposition, e.g. an individual’s internal and external identity, sub-
jective and objective, assigned by the social environment and experienced (or constructed)

by the individual him- or herself.'”®

It is worth prefacing the statements of my interviewees with a quotation from an
article by Anna Engelking:

[...] my interviewees sense of Polishness is an extremely complicated phenomenon,
made up of diverse elements, dynamic, and subject to the effects of both traditional
mental frameworks with feudal roots and the contemporary cultural and political
conditions of a post-Soviet society and state. It is thus far removed from the popular
stereotype of “Poles from the Eastern Borderlands”, which sees them as our separated
compatriots, yearning for the homeland and finding solace in piously cultivated Polish
culture and in a profound attachment to the Polish language and the Catholic faith. At
the same time, it is a phenomenon that eludes syntheses and generalisations; it is most

173 Ibid., p. 103.

174 Elzbieta Smulkowa, “Wokdt poczucia tozsamo$ci mieszkancéw Biatorusi’,
in: Smulkowa, Biatorus i pogranicza, p. 521.

175 Malgorzata Melchior, Spoleczna tozsamos¢ jednostki (w swietle wywiadéw z Polakami
pochodzenia zydowskiego urodzonymi w latach 1944-1955) (Warszawa: Uniwersytet
Warszawski, Instytut Stosowanych Nauk Spotecznych, 1990), p. 24.
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adequately spoken of in individual terms, from the perspective rather of specifics and
details than a society-wide one with its statistical data and the results of questionnaires.'”®

The statements quoted below display different understandings of Polishness: a
traditional one - referencing the parents’ and grandparents’ Polish roots; and
a more recent one — involving reflection on the complexity of one’s own situ-
ation. For the older generation, being Polish resulted from being born into a
Catholic family, baptism in the Catholic Church, and the perpetuated custom of
praying in Polish. Young people also fulfil all these criteria, but they themselves
call their own Polishness into question. The interviews with younger people also
contain references to the criterion of participation in Polish culture, familiarity
with Polish history, and the clear motif of a strong connection with the region of
Belarus in which they grew up, and which functions as their “small homeland”
Many statements referred to a two-tier identity — a sense of belonging to the local
community, which they call Belarusian, and loyalty to Poland. Affiliation to their
place of birth is marked very strongly in the quoted statements:

I'm local. I'm Polish and I'm from Belarus. (GrodKS38/2010M)'””

One young man said:
Icounted myselfas Polish, because everyone’s Polish on my dad’s side. (Grod AB26/2009M) 7

AsTknow the family of this interviewee well, I can add that it is a Catholic family
of peasant roots that does not use Polish outside of the religious sphere. The
grown-up children learned their Polish through active participation in the life of
the Grodno Church as well as independent language learning.

Another has the following to say about his family:

I grew up in Grodno, my family wasn’t all Catholic, my father was a Catholic, with a Polish
passport, my mother comes from an Orthodox family and isn’t a churchgoer. My grand-
mother had a big influence [on us]. We went to her place for the summer. She has a Polish
passport and an entire Polish family, she’s a true believer. It was her doing that we had our
First Communion and were christened. (GrodKJ26/2010M)'7°

176 Anna Engelking, “Etnograf wobec stereotypu ‘Polaka z Kreséw’. Z przemyslen w
10-lecie badan terenowych na Grodzienszczyznie”, in: Kuczynski, Michalska (eds),
Kultura i $wiadomos¢ etniczna Polakéw, pp. 232-233.

177 Jestem miejscowy. Jestem Polakiem i jestem z Biatorusi.

178 Liczylem si¢ Polakiem, bo z taty korzenia wszyscy Polacy.

179 Wyrostem w Grodnie, rodzina moja nie byta cata katolicka, méj ojciec byt katolikiem,
w paszporcie Polak, matka pochodzi z rodziny prawostawnej, niepraktykujgca. Duzy
wplyw miata moja babcia. Na lato bylismy u babci. Ona w paszporcie ma Polka i cata
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The family home and the environment in which they grew up gave them a sense
inherited from their parents and grandparents of being Poles and Catholics.
However, their independent choices are usually associated with confrontation
with the new setting they encounter during their studies or work. For many, such
a confrontation took place in Poland, and for others in Minsk or another large
city in Belarus. Without any suggestions from the interviewer, the answer to the
question about their nationality often came in response to the situation they had
encountered in Poland.

I felt Polish, I knew the Polish culture and language, but I didn’t understand a lot of
things. I'm supposedly Polish, but there are many things I don’t understand, the spirit here
was completely different. I didn’t need a lot of time to get used to it, although you need a
little time. I felt strange, and understood the language a bit, but I felt slightly depreciated.
(GrodAB26/2009M)'%

For people speaking Polish at home and cultivating Polish traditions, going to
Poland to study often entailed trauma and disappointment.

In the preparatory courses we were all together, and then in the first year at university
I was alone, nobody in the group knew that I was from Grodno, only one girl was friendly
with me, and later it came out during lessons, because the lecturer said “I understand
that you might make mistakes, because you didn’t go to Polish school, you're from there”,
and then half the group didn’t say hello to me any more. And then I always had to prove
I wasn't different or worse. That was 1991. But later too, when I was back in Grodno after
university, a couple of students complained that one girl even in Warsaw said that Poles’
attitude towards her was unbearable, because for them, for those who live there, citizens,
students, were Russkies, and no matter how you dress it up, you'll always be a Russki.
(GrodIC40/2010F)'!

rodzina polska, ona jest prawdziwy czlowiek wierzqcy. Dzigki niej bylismy u Komunii i
bylismy ochrzczeni.

180 Czutem sig Polakiem, znatem kulture i jezyk polski, ale wielu rzeczy nie rozumiatem.
Niby jestem Polakiem, ale wielu spraw nie rozumiem, tutaj ten duch byt zupetnie inny.
Nie trzeba by mi bylo duzo czasu, zeby si¢ przyzwyczaic, chociaz troche czasu potrzeba.
Dziwnie si¢ czutem i trochg jezyka znalem, ale sig czutem troche pomniejszony.

181 Na zeréwee to bylismy wszyscy razem, a na studiach na pierwszym roku bytam sama, w
grupie nikt nie wiedzial, Ze jestem z Grodna i tylko jedna dziewczyna ze mng kolegowala
sig i pozniej wyjasnito sig to w trakcie zajec, bo wykladowca powiedzial, ,ja rozumiem, ze
pani moze popetnic jakies bledy, bo nie koriczyla szkoly polskiej, bo jest stamtqd’, to juz
polowa grupy sie ze mng nie witala. I juz zawsze trzeba byto udowadniad, ze nie jestes
jakas inna czy gorsza. To byt 1991 rok. Ale pézniej tez, jak juz bytam tu w Grodnie po
studiach, to pare studentow narzekalo, jedna dziewczyna nawet w Warszawie méwita,
Ze jest nie do zniesienia stosunek do niej ze strony Polakow, bo dla nich, dla tych, co
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This quotation suggests that the author was not “outed” either by language or
by her appearance or material situation, but rather by a lecturer’s direct com-
ment. The disappointment at the situation in Poland is all the greater, the more
resentments are associated with Polish origin in Belarus.

[...] I was at school, I felt, let’s say, a certain limitation because of being Polish, because
I'm “Przeczka”,"®* and kind of felt worse, and when I went to Poland, on the other hand,
it turned out I was different there too. Here they treated me as an outsider, but in Poland
I was an outsider too, and that hurt, but I realised that there are bad people, and people
are different. And that doesn’t depend on the country. Id like to live in Poland, and per-
haps because I'm more self-aware now, maybe more confident, and I wouldn'’t feel I had
anything to prove to anyone. As a young person, after school, it was a shock, I couldn’t
understand... and that’s why there’s such an attachment to the small homeland, the place
of birth, because it’s your own, your backyard, a kind of refuge, family. It might be easier to
say that you're a Belarusian in Poland than proving I'm Polish the whole time. It a sort of
conformism, maybe. (GrodIC40/2010F)'®

In the last sentences, the speaker makes the extremely important claim that a
very common reason why individuals studying in Poland deliberately opt for
the Belarusian national option is the student community’s rejection of people
arriving from Belarus, who are not regarded as Poles. The lack of acceptance
from the Polish community, coupled with the assertion of distinct cultural
differences and longing for their closest environment, means that the Belarusian
identification option prevails. This is confirmed by the following statements:

I'tend to define myself as a Belarusian, because I don’t feel the same connections to Poland -
they might be Slavic nations, but the people are different. While studying in Poland,

mieszkajg, dla obywateli, tych studentow, to my jestesmy Ruscy i tam cho¢ bys ozlocil,
to zawsze bedziesz Ruski.

182 Przek or Przeczka are nicknames given to Poles in Belarus, alluding to the high
frequency of prz consonant clusters in Polish.

183 [...] jak bytam w szkole, to czutam powiedzmy jakies ograniczenie, ze jestem Polkg, bo
»Przeczka” i to tak jakbym czula sig¢ gorzej, jak pojechatam do Polski, to okazalo sig, z
innej strony, ze ja jestem tez inna. Tu mnie traktowali jako osobe obcg, a w Polsce tez byla
obcg i to mnie bolalo, ale zrozumiatam, ze sq ludzie Zli i ré6zni. I to nie zalezy od patistwa.
Chciatabym mieszka¢ w Polsce i moze, dlatego, ze juz jestem bardziej Swiadoma siebie,
moze pewniejsza i nie czutabym sie tam, ze musze cos komus udowadniaé, a jak czlowiek
milody, po szkole to jednak bylo takim szokiem, ja nie moglam zrozumiec... i dlatego
jest takie przywigzanie do tej malej ojczyzny, miejsca urodzenia, bo tu jest swoje, swoje
podworko, taki azyl, rodzina. To moze latwiej powiedziel, zZe sig jest Biatorusinem w
Polsce niz caly czas udowadnial, zZe ja jestem Polakiem. To jest taki moze konformizm.
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I became interested in history. I think that mostly my self-defining occurred in Poland, I felt
a sense of belonging to this land (Belarus), to this region. (GrodKP32/2010M)'*

Another informer said:

Itd be hard to call myself Polish, I like Poland, but I love Belarus, I feel that I'm from here. The
difference between Poland and Belarus gets smaller every year. You feel bigger differences in the
countryside. (GrodFG24/2010M)'®

A young priest spoke movingly, and at greater length:

I was in Poland, I discovered my Polish origins and I'm discovering my incredible love for
my homeland. You need to strike the right balance so as not to lose your Polish nationality
and not lose your Belarusian uniqueness. We are needed by Belarus as a minority, because
we form new values, a different Belarus. I wasn’t taught [the rhyme] “Who are you? A little
Pole”. What I love is the Grodno Region. Because I don'’t feel attached to the Kashubs or
Highlanders, although I have friends there. I have Soviet humour like the Ukrainians. Poles
don’t understand that. I'm different from a Pole. Poles couldn’t accept Ukrainians because
they remembered the Polish-Ukrainian battles, and yet I didn’t even know about them.
I can’t fully identify with Poland. Faith has empowered me, because I'm needed just as
Iam. I can't tell Belarus that I'm not her son, and I can't tell Poland that I didn’t leave her.
I'm needed here for people like me. I'm a Belarusian of Polish origin, Russian-speaking.
We're different from the Catholics of other dioceses of Belarus. We're very closely attached
to Poland, but we're becoming more distant. (Grod AW35/2010M)*

184 Okreslam si¢ raczej jako Bialorusin, powiem dlaczego, bo nie odczuwam takich
zwigzkéw z Polskg, niby stowianskie narody, ale to sq inni ludzie. W czasie studiow
w Polsce zaczglem sig interesowal historig. Mysle, ze w wigkszosci moje dookreslenie
dokonywato si¢ w Polsce, poczutem przywigzanie do tej ziemi (do Biaforusi), do tego
regionu.

185 Trudno mi jest powiedziel, ze jestem Polakiem, lubig Polske, ale kocham Biatorus,
czuje, ze jestem stqd. Roznica pomiedzy Polskg a Bialorusiq jest z kazdym rokiem coraz
mniejsza. Na wsi czuje sie wigksze roznice.

186 Jak bytem w Polsce, odkrytem swoje pochodzenie polskie i odkrywam niesamowitg
mifos¢ do Ojczyzny. Trzeba znalezc zloty Srodek, zeby nie utraci¢ swojej narodowosci
polskiej i nie utraci¢ swej biatoruskiej specyfiki. My jestesmy potrzebni Bialorusi,
jako mniejszos¢, bo tworzymy nowe wartosci, inng Biatorus. Mnie nie uczyli, ,kim ty
jestes — Polak maly”. To, co kocham, to Grodzietiszczyzna. Bo ja nie czuje sig zwigzany
z Kaszubami, goralami, cho¢ mam tam przyjaciél. Mam humor radziecki jak Ukrairicy.
Polacy tego nie rozumieli. Roznig si¢ od Polaka, Polacy nie mogli przyjgé Ukrainicéw,
majgc w pamieci walki polsko-ukraitiskie, a ja nawet o nich nie wiedziatem. Nie moge
utozsamiac sie w petni z Polskg. Wiara mi dodala skrzydel, ze potrzebny jestem tu
wlasnie taki, jaki jestem. Nie moge powiedzie¢ Bialorusi, ze nie jestem jej synem, i nie
moge powiedziec Polsce, ze nie wyszedtem od niej. Jestem tu potrzebny dla takich ludzi
jak ja. Jestem Biatorusinem polskiego pochodzenia, rosyjskojezycznym. Réznimy sig od
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This informer can be said to be characterised by a multi-level cultural and national
identity. He has a strong awareness of his “Polish roots” (a term which residents
of Belarus perceive differently from Polish researchers), and understands that
the contemporary transformations of the Catholic communities in Belarus, even
in the Grodno Region, are moving towards Belarusianness. It is extremely inter-
esting to note in this priest’s statement that he views this multi-level identity as
an internal asset that helps him in his service of people with similar experiences.
Engelking writes the following of such people: “Much more nuanced and careful
description is needed [...] for cases of Belarusian patriots, declaring themselves
as Poles (because they are Catholic), cultivating Belarusian literary language;
young people who, as Poles from Belarus inheriting the local Catholic-Polish
tradition of their parents and grandparents, went to Poland to study, and return
as people rejected by the mythologised homeland, branded with the stigma
‘Russkies, but also no longer identifying with local Polishness”.*” Dzwonkowski,
Gorbaniuk and Gorbaniuk come to similar conclusions: “[...] people during
their stay in the country of their ancestors have experiences that contribute to
the reevaluation of their previous identification and national belonging, to the
detriment of identification with Polishness”'®® These claims are largely correct,
with the exception of the authors’ initial premise that Poland is the country of the
ancestors of all students arriving there from the former USSR.

The fact that national identification often depends on the social context and
external circumstances is demonstrated by the below statement:

Maybe talking to people shows they sometimes feel Polish, sometimes Belarusian, it’s usu-
ally the older generation, because for example my grandma said “how are you a Belarusian
if 'm a Pole?” I always kind of was, and some grandmas speak Polish in the area where
I live, because here in Minsk I'm not sure what exactly the situation is. Where Grodno is,
my brother for example, whos been living there three years or so, he feels Polish already.
And he speaks a little Polish. Because he lived near Naroch too, and they don’t speak Polish
at all, but after three years he speaks a little. He lives with the family, so the identity might
look different depending on the situation. (MinOS20/2011F)'®

katolikéw innych diecezji Bialorusi. JesteSmy bardzo silnie zwigzani z Polskg, ale sig od
niej oddalamy.

187 Engelking, “Etnograf wobec stereotypu ‘Polaka z Kreséw’”, p. 238.

188 Dzwonkowski, Gorbaniuk, Gorbaniuk, Postawy katolikow obrzgdku taciriskiego,
p. 138.

189 Bialorusinkg, skoro ja jestem Polkg, zawsze bylam jako$ tak, i niektore babcie tak
rozmawiajg po polsku mianowicie w tej dzielnicy (w okolicy) gdzie ja mieszkam, bo
tutaj w Mirisku jeszcze nie wiem tak dokladnie sytuacji. Bo tam gdzie jest Grodno, mdj
brat na przyklad, jaki tam mieszka chyba trzy lata, juz si¢ czuje za Polaka. I trochg
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This statement comes from a female student from Pastavy. Her family, who live in
an area where Catholicism is dominant, identify as Polish and use this language
in the sacred sphere. After moving to Minsk for university, she became active in
academic religious organisations. Student meetings take place in Belarusian. By
changing the language of the sacred sphere, the informer also changed national
option, taking the side of Belarusianness. Her brother, who found himself in a
Polish-speaking environment, chose the Polish national option and the Polish
language of the sacred sphere.

This story might serve as a model illustration. But this is not always the model
that is followed. Many interviews revealed much more complicated and mul-
tifaceted patterns. It is extremely interesting to analyse the statements of two
female students who grew up in Polish-leaning Catholic families, who made
entirely different decisions during their studies in Minsk and confrontation with
Belarusianness. The first switches to using Belarusian in prayer and the liturgy,
although her grandmother was in charge of her religious upbringing, which took
place in Polish. The consistent shift to Belarusian in the sacred sphere (while our
interview took place in Russian) does not change her Polish identity.

I think it starts in childhood. My grandma was Polish, and would often talk about life at
the time [the interwar period — she was born in 1925], and everyone in our family saw
themselves as Poles. I always say 'm Polish if they ask. My patronymic — my dad’s name
is Wojtek [a typical Polish name]. At university they ask: Catholic? Pole? Or they might
say, “from the Grodno Region?” (MinAS21/2010F)"*

In this person’s case, the order of language and national identity follow sepa-
rate paths. The conviction about the Polishness of one’s family taken from home
was not verified in adult life. The language of everyday communication does not
change - in Minsk, it remains Russian, with plain speech used at home. What
does change, though, is the language of the sacred sphere, although this does not
affect national identification. It is important to add here that the interviewee had
never been to Poland nor did she have the opportunity for confrontation with a
different form of Polish, despite having the Polish Card.

rozmawia w jezyku polskim. A tez mieszkat niedaleko Naroczy i po polsku nie rozmawiat
wogle, a po trzech latach juz trochg mowi. Z rodzing mieszka to znaczy, ze w zaleznosci
od sytuacji moze sie ta tozsamos¢ roznie klarowac.

190 Ja dumaju, szto eta idziot iz dziestva. Babuszka byla polka, ana raskazyvata mnoga,
kak zyla f cie vriemiena (ana byla 1935 goda razdzienija), i fsie u nas f siemje palaki
sczitajucca. Ja fsiegda gavariu, szto polka (kagda spraszyvajut). U mienia otcziestva -
papu zavut Vojciek. V univiersitietie spraszyvajut "kataliczka?”, "palaczka?”, ili mogut
skazaé: "naviernaje, iz Grodnienskaj oblasci”.
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When asked which identification was the fundamental and most important
one to her (which could not be changed), she replied:

First of all, 'm a Catholic, then a Pole, then other things. It’s definitely hardest to change
religion. I think it's completely impossible. As for nationality, you don't think about it.
A Pole’s a Pole. (MinAS21/2010F)*!

The second student makes entirely different choices. The town she comes from,
although not far from Minsk, was within Poland’s borders in the interwar period.
Like the previous interviewee, she comes from a family with Polish traditions,
and learnt her first prayers in Polish from her grandmother. We could say that the
starting point for both interviewees — their family situation and place of birth - is
comparable. However, the second student declares herself to be Belarusian, and
uses the Belarusian language on an everyday basis within student circles.

I was born in Belarus, so I feel more, well... my homeland is Belarus."*
The Polishness of her family — parents and grandparents - is not placed in doubt,

and in fact, she speaks unequivocally about her Polish roots:

Do your parents regard themselves as Poles?

Yes, their certificates say they are Polish. Because my father’s parents are from Biatystok,
he was born here. Although they can’t say anything in Polish, they understand, still theyre
Polish. (RubIP22/2011F)™?

During our long interview, we attempted to identify what factors made my
informer feel Polish, and what made her Belarusian:

Well, Belarusianness here for example in the language, because we speak Belarusian, not
Russian, lots of people speak it here. Even my grandma speaks Belarusian, but with Polish
words, but if we say its a mixed language, then it’s rather mixed between Belarusian and
Polish, not Russian and Belarusian.

And then, what else, the fact we were born in Belarus, and Polish, if there was no Polish at
school, we might not even be able to speak it, wed still recite prayers, sometimes even not
understanding what they meant.

191 Na piervaje miesta pastavita by, szto ja kataliczka, patom polka, patom drugije vieszczi.
Naviernaje, f piervuju oczierieé, budziet trudna s rieligijej, ciazeleje ejo pomienial.
Dumaju, vaapszczie nievazmozna. A a nacianalnasci nie zadumyvajeszsia. Polka
i polka.

192 Urodzitam si¢ na Biatorusi, dlatego tu czuje sig bardziej, no... ojczyzna jest Biatorus.

193 Twoi rodzice uwazajg si¢ za Polakdw?

Tak, no u nich tam w Swiadectwie napisane, ze sq Polakami. Poniewaz rodzice ojca z
Bialegostoku, no on juz urodzit si¢ tutaj. Chociaz po polsku nie umiq nic powiedzie,
no rozumig, mimo to sqg Polakami.
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If you say you're Belarusian, you identify with the territory?
Yes.

If you say you’re Polish?
The fact that all my grandmas, grandads, great-grandparents, ancestors are Polish.

What about your religiosity, where would you put yourself — on the Belarusian side or
the Polish one?
Polish. (RubIP22/2011F)™*

As the above interview demonstrates, just as one can use several languages in
life, serving various distinct fields permanently and separately (a state that socio-
linguistics call diglossia), the various spheres of life can also be divided, with
some being identified with Polishness, and others with Belarusianness. For one
of my interviewees identifying as a Pole, Belarusianness was associated with the
language of the sacred sphere, while for the other, who identified as Belarusian,
the entire sphere of religion together with the language was part of her Polish
heritage.'”” The interview with the student culminated with a question about her
hypothetical choices concerning the not too distant future:

And when you teach prayers to your children, will you teach them in Polish or in
Belarusian?

My situation is that if I have children, and my husband speaks Russian to them and
I Belarusian, Id like the children to learn both languages, and I will speak to them in
Belarusian, but of course I'll teach the prayers. I'll see which church, what language
Mass will be held in, if its in Belarusian in the town or village I'm living in, if Mass is in

194 No, biatoruskos¢ u nas na przyktad w jezyku, poniewaz my rozmawiamy po biatoruski,
nie po rosyjsku, wiele 0sob tutaj rozmawia. Nawet babcia, nu, po biatoruski, lecz ze
stowami polskimi, ale to tak bardziej, jezeli to méwic, ze to jezyk mieszany, to on
mieszany pomiedzy biatoruskim i polskim, nie pomiedzy rosyjskim i biatoruskim.
Potem, no, co jeszcze, ze my urodzilismy na Biatorusi i polski, jezeliby w szkole nie byto
jezyka polskiego, to nawet mogliby i nie rozmawiad, no tak pacierze by odmawiali, ale
tak nawet bez zrozumienia, o co chodzi.

Jesli mowisz, ze jeste$ Biatorusinka, to si¢ identyfikujesz z terytorium?

Tak.

Jezeli mowisz, ze jestes Polka?

Ze moje wszystkie babcie, dziadki, pradziadki, przodki sq Polakami.

A jezeli chodzi o twoja religijno$¢, gdzie bys ja umieécila — po bialoruskiej stronie
czy po polskiej?

Po polskiej.

195 Justyna Straczuk wrote about the applicability of sociolinguistic theories to
anthropological research in her book Cmentarz i stét (“Cemetery and Table”)
(Wroctaw: Wydawnictwo Uniwersytetu Wroctawskiego, 2006).
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Belarusian there, I'll have to teach them their prayers in Belarusian, but Id really like them
to know Polish too. (RubIP22/2010F)'*

What is most interesting in this passage is the pragmatism with which the
informer approaches linguistic issues. Belarusian is important, but Polish should
also play a role in her children’s education. The most important thing, however,
is the language in which services in the church they attend will be held.

%%

Analysis of the interviews reveals that the informers™ identity is not uni-
form, but comprises many levels, or rather currents running parallel to each
other. According to Anna Engelking, in the Polish-Belarusian Borderlands it is
constructed “[...] from such elements as religious, local, state and national iden-
tity, which form often very complex interdependencies”'”

My interviewees do not see Belarusian elements as antagonistic with Polish
ones. One might have a Polish family past and yet choose a Belarusian present.
One can pray in Polish and sympathise with the Belarusian opposition. If we
add to this the ubiquitous presence of Russian culture and language, we see that
it is possible to listen to Russian youth music and read Russian literature, attend
Polish Mass and declare oneself as a Belarusian. Just as in polyphony the theme
first appears in the first voice, before resounding in the second voice or bass,
Polishness can also be connected to religion or nationality or family heritage.
In literature on multilingualism and identity, this kind of polyphonic identity is
known, following Joshua Fishman, as di-ethnia.'”® Smulkowa uses this term to

196 A jak bedziesz uczyla swoje dzieci pacierza, to bedziesz je uczyta po polsku czy po

biatorusku?
Mam takg sytuacje, ze jesli bede miata dzieci, a mgz rozmawia w jezyku rosyjskim, ja
rozmawiam po biatorusku, to chciatabym, zeby dzieci uczyli sig i tego, i tego jezyka,
lecz bede z nimi rozmawiata po biatorusku, ale oczywiscie, ze bede uczy¢ pacierzy. No
jeszcze bede patrzel jaki kosciél, w jakim tam jezyku bedg msze, no jezeli tam msze po
biatorusku w tym miescie, gdzie bede mieszkala, czy tam we wsi, jezeli msze tam bedg
po biatorusku, musze uczy¢ po biatorusku pacierza, lecz bardzo bede chciata, Zeby jezyk
polski tez znali.

197 Engelking, A., Kim jest ,,czlowiek pogranicza®? Uwagi o tozsamosci z perspektywy
badacza i z perspektywy podmiotu — przyklad bialoruski. In Anna Engelking, Ewa
Golachowska, Anna Zielinska (eds), Tozsamo$¢ - Jezyk — Rodzina. Z badan na
pograniczu stowiansko-baltyckim. Warszawa: Slawistyczny O$rodek Wydawniczy.
p. 264.

198 Joshua Fishman, “Bilingualism and Biculturism as Individual and as Societal
Phenomena’, in: The Rise and the Fall of Ethnic Revival, eds Fishman et al. (Berlin-
New York: Walter de Gruyter), pp. 47-48.
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describe the situation in Belarus with the Belarusian and Russian elements in its
contemporary culture, and also finds references to the symbiosis of cultures at
the time of the Grand Duchy of Lithuania.'” Straczuk, meanwhile, in her anthro-
pological description of the Borderlands, cites Ferguson’s sociolinguistic con-
cept of diglossia,” revealing the mechanism of social multilingualism among
the residents of the Borderlands complementary to their multiculturalism.”! The
legacy of this multiculturalism is not only the interviewees’ complex identity, but
also the originality of the Catholic Church in Belarus, with its unique blend of
Belarusian and Polish elements. One of the informers puts this as follows:

You can’t talk about the Belarusian Church or Polish Church, there’s the Catholic Church in
Belarus or Italy, or in Poland. And that’s correct. There’s the Catholic Church in Belarus and
it has Polish traditions in its history too, and that’s very beautiful. (MinKL54/2010F)>

Research on the links between nationality and religion confirm the existence
of a process of departure from nationality being defined through religion. Piotr
Rudkouski outlines why this is a good situation for Catholicism in Belarus,
stating that “at first glance it might seem paradoxical, but I am an advocate of both
Polonisation and Belarusianisation. [...] Both Polonisation and Belarusianisation
(of course other national projects might also come into play here) are desirable
phenomena, and extremely important for forming a civil society in Belarus and
the emergence of a space for intercultural dialogue”**

My research on the language of the Catholic population in Belarus conducted
in 2009-2012 resulted in similar conclusions. The respondents of Polish nation-
ality and belonging to the Roman Catholic faith consider it possible to under-
take a conversion in terms of their nationality while remaining within the same
denomination. The political transformations that occurred in the late 1980s and
early 1990s brought about a change in the situation of the Church in Belarus.
At the same time, the model of religiosity was reconstructed, gradually moving
away from issues of national identification. Religious practices are becoming a
personal matter, depending less and less on pressure from the local or family
community. Nationality choices are also a question of individual choices. The

199 Smutkowa, “Dwujezyczno$¢ po biatorusku’, p. 421.

200 Ferguson, “Diglossia’”.

201 Straczuk, Cmentarz i stot, p. 13.

202 Nie wolno mowié Kosciot biatoruski czy Kosciét polski, jest Kosciét katolicki na Biatorusi
czy w Italii, czy w Polsce. I tak jest prawidlowo. Jest Kosciot katolicki na Biatorusi i on
ma w swojej historii tradycje polskie tez i to bardzo pigkne.

203 Rudkouski, Powstawanie Bialorusi, Wroctaw 209, p. 204.
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representatives of the middle and younger generation have greater contact with
different models of behaviours and values offered by school, university, youth
subcultures, work, the mass media, and the internet. Language issues, such an
emotive subject in the older generation, are not as significant for young people,
who no longer perceive Belarusian literary language as a low language unsuited
to serving the sacred sphere. Meanwhile, multilingual communication in Polish,
Belarusian or Russian has become an everyday practice.



Conclusions

The observations I made during the research in 2009-2012 confirm the pro-
cess, identified by scholars, of the “de-Polonisation” of the Catholic Church in
Belarus. Yet this phenomenon is considerably more complex than many studies
devoted to these issues suggest, and I would argue that examining it solely in
terms of Catholics’ loss of “Polishness” is insufficient. It is also connected with
transformations in both the model of religiosity and understanding of young
people’s (choice of their) own religious and national identification. Religion is
becoming a deliberate choice, rather than the consequence of originating in a
Catholic family. This applies both to believers who come from a Catholic envi-
ronment and those from mixed or religiously indifferent families. The Church
shaping the young generation of Catholics is a different one from that which
defended Polishness throughout the most difficult years.” Young people no
longer see it as a carrier of religious and national models, but only as conveying
religious ones. It has room for both Poles and for Belarusians. My informers’
statements clearly showed that Polishness and Belarusianness do not cancel each
other out, but rather complement and enrich one another, in the same way as
praying alternately in Polish and Belarusian. Analysis of the statements I col-
lected suggests that for young people there is no antagonism between the Polish
and Belarusian languages or Polish and Belarusian nationalities, and it is pos-
sible to draw from both traditions to consciously construct one’s own identity at
various levels.

The linguistic issues which support or hinder changes in national identity
among Catholics in Belarus turn out not to be as important as one might expect.
Firstly, it is possible to have a situation in which the sacred sphere is served by
Belarusian, while maintaining individuals’ Polish identification and national
identity. Secondly, the Belarusian language has entrenched itself in the Church for
good, not as an isolated fact, but as one of many other transformations initiated

204 Itis extremely significant that in the 2012/2013 academic year nine seminarians began
their studies in Pinsk, while there were five at the seminary in Grodno. Admittedly,
Pinsk serves all dioceses except for Grodno, but it is in the Grodno Region that half of
all Belarusian Catholics live. Moreover, this region never experienced the same degree
of atheisation as was observed in Eastern Belarus. For many years, the Grodno had
more seminarians. The changing number of appointments to the priesthood shows a
real revival of the Church in Belarus.
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in the 1990s. After three years of intensive research, I cannot state unequivo-
cally that the fact that Belarusian has entered the liturgy has increased its pres-
tige. I could equally well write that the language entered the Church because
the Belarusian renaissance of the 1990s gave it prestige, ending the belief in its
low status. Regardless of the very difficult current political situation in Belarus,
the long-lasting endeavours of activists to encourage the revival of Belarusian
language and culture are now bearing fruit, as the generation born in the 1980s
have grown up. This is very clearly visible in the Catholic community.

Young people quickly switch to Belarusian at church, partly because the
intergenerational transferral of religion and the Polish language is dying out.
Entrusting religious education to nuns, catechists and priests often means that it
takes place without Polish being used.

For many years in Soviet Belarus, the Catholic Church was a bastion of
Polishness and the Polish language. As a result, the fact that Polish today is
retreating from this sphere (or being abandoned) is interpreted in an emotional
way, engendering a sense of harm and an instinct of rebellion among Catholics
with Polish national identification. It is important to emphasize that Poles in
Belarus should have the opportunity to participate in Polish-language church
services, listen to Polish sermons, sing Polish hymns, and receive sacraments in
Polish. But the presence of the language in the Church cannot replace learning
Polish, and especially cannot replace its presence at home. The possibility of
language education for children, teenagers and adults in Belarus exists above all
because of the activity of the Polish Educational Society as well as other, often
spontaneously organised courses.

Every era brings different strategies for preserving Polishness, as well as dif-
ferent models and mechanisms for constructing it. Protection of Polishness
through the Church and conserving its “people’s” model was the strategy of the
toughest Soviet times. Today, although times for Poles in Belarus are still not
easy, it seems that different actions are needed. It is necessary to develop Polish-
language education, educate the Polish intelligentsia and support a genuinely
open, universal Catholic Church, bringing Poles and Belarusians together.



II Multilingualism among the Catholic
Population in Belarus in the Accounts
of Witnesses of History






Texts

There are various reasons for attaching transcriptions of interviews to a syn-
thetic description of transformations in language and identity. Above all, they
are a living record of the language of various generations of Catholics living in
Belarus today. Included here are Polish texts transcribed in Mohilev, Minsk and
Grodno, as well as Belarusian texts produced by Catholics from Eastern Belarus.
This selection of material shows that the language of Catholics in Belarus is
not only the Polish or literary Belarusian of the intelligentsia, but also the form
of Belarusian spoken by the people of rural Eastern Belarus, with numerous
Russian influences. The second reason for including selected texts is the fact that
they document extremely important, often dramatic events from the history of
the Catholic Church in Belarus and the fortunes of its followers. The third reason
is the need to document a language that is becoming a thing of the past, as are
its users.

Out of concern for data protection laws as well as my interviewees’ trust, I do
not give their data, but rather I use abbreviations. These contain the first syllable
of the place where the interview took place, the informer’s initials, their age at
the time of the interview, the year when the interview was conducted and their
gender.






Polish Texts

Researchers describing the Polish spoken in the North-Eastern Borderlands
have always highlighted its stratification. Three variants of Polish functioning
in the former Grand Duchy of Lithuania are usually distinguished. The authors
of Brastawszczyzna write of standard Polish, represented by people with pre-
war links to the Polish education system; the Vilnius dialect of the language,
preserved among the older generation of the local nobility; and mixed Polish,
which lacks standard Polish norms, and whose text is formed from linguistic
components of various origins — Polish, Belarusian or Russian, influencing its
individual character?® Describing the sociolinguistic situation of the Kovno
region, Anna Zielinska identifies three variants of Polish: high, noble, and
peasant. She writes that the high variant is defined as being very close to lit-
erary Polish, with little internal differentiation. The noble variant is characterised
by a number of Lithuanian interferences resulting from active bilingualism, as
well as by internal differentiation. The peasant variant is very close to the noble
one, but with an even larger number of interferences. The authors of both
divisions emphasise the links between linguistic diversity and the former social
differences of the inhabitants of present-day Lithuania and Belarus. In their
research on the entire region of the North-Eastern Borderland, Grek-Pabisowa
and Maryniakowa divide the Polish in use there into the cultural variant and the
speech of the peasant class (dialect),”® pointing to its areal diversity.*’

The research cited above documents the state of the Polish spoken in the
North-Eastern Borderlands from around two decades ago. Before the end of
the twentieth century, texts were transcribed from people born before the First
World War, who were young in the interwar period. At the beginning of the
twenty-first century, it was possible to talk to people born in the interwar period,
who received Polish education before the Second World War.

I encountered few such people during my research carried out in 2009-2012.
For almost all the informers, Polish is not their everyday language. Even those

205 Brastawszczyzna. Pamiec i wspoltczesnos¢. Tom II, Stownictwo, Elzbieta Smultkowa
(ed.) (Warszawa: Wydawnictwo Uniwersytetu Warszawskiego, 2009), p. 172.

206 Iryda Grek-Pabisowa, Irena Maryniakowa, Wspélczesne gwary polskie na dawnych
Kresach pétnocno-wschodnich (Warszawa: Slawistyczny Osrodek Wydawniczy,
1999), p. 15.

207 Grek-Pabisowa, Maryniakowa, Wspélczesne gwary polskie, p. 46.
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who gained their knowledge of Polish at home, and for whom this was their
primary language, today as a result of various life circumstances use Russian
or Belarusian (literary or dialectal). It is hard to describe the Polish used by
Catholics in today’s Belarus in any way other than outlining the individual
idiolects. In the language of the oldest interviewees whose statements were
selected for analysis, there are visible references to the social diversity of Polish
described at the beginning.

Minsk

The interview presented here was conducted with an informer whose primary
language was the Eastern Borderlands high variant of Polish. The informer’s pho-
netics bear a number of Belarusian features, the most characteristic of which are
the semi-palatal realisation of the soft §, 7, and ¢, as s*, z*, and ¢'. The Polish in
use today retains some of the grammatical features of high Polish - for example
use of personal verbal endings. At the same time, more recent Eastern Slavic
influences are visible — an analytical verbal inflection and numerous Eastern Slavic
constructions are appearing simultaneously - e.g. pa6omamo xem.

[MinAP93/2010F]
Interviewee’s place of birth - Urodzita si¢ Pani w Minsku?

-Tutaj pot Potockem. Dopero nicego daval’i... Jak
to panam’i na... dlatego musel’ismy dvazesca
zatusmy vokut ucekac’...

Year of birth - W ktorym roku?

- Ja ‘19. Zuc'ilismy tam, zostali dom. Fsystko
umeblovane jest... bo, dlatego Ze mama byla
psyjacutka sekretarka za Selsaveta. Ona, znacy,
psSysli vecorem, tes psyyoszita, Zeby #ikt rie vizal,
Ze znacy... nas psygotovujom vystac’ do Syber’ji...
no i fSystko zatsyma. Melismy krove, zeme
svojom, fSystko zuc’il'ismy, to fiystko... roz’ice
zuc’il’i to flystko i pojexal’ismy tu, pod M'irisk, po_
pod Mitiskem mat majontek ojcec matk’i, mojej
mamy. Ale u riego byla taka sprava, Ze jakos’
znacy, on pracoval na masynistom, jus musel’i
svoje zarabac’, kedy i znacy on tam jak’is’ rok,

The family’s fate after the
revolution



Minsk

tam... no pSyvuzl tyy statycythikuf jakes’ tam
take mat znacy tak #iby, jus bylo blogostaveristvo
Sovetuf, Ze jego rie rusal’i, s pocontku ne rusal’i,
a potem fSystko jedno vystal’i, Zona zostata se
xora, Park’insonam, bes pomocy, fSystko. FSystko
zabral’i

a jego vystal'i na peric’lat pod Aryangelsk obno...
takzZe v'i3’imy(?) fSystko, ktuzy yo3’il’i. U nas #ic a
fiic ie bylo.... i dlatego zaras. .. tak lepej se Zylo. ..

- Tu si¢ Pani wychowala?

- 41 roku... a znacy, zalela se vojna. Ja postam
v vojsko i do ‘44, a potem f cterzestym pontym
vyjexatam z menZem do duZego pracovac’ do
Osmany i pses 30 lat, a tak... a potem znovu
vruc’itam jus do M'iriska.... ot take spravy...

- A jak Pani pamie¢ta Minsk przed wojna? Duzo
bylo tutaj Polakow?

- Duza venksosc’ to byl'i Polacy, Zy3'i no...
i fSystko tego bylo, dlatego Ze i cmentas
kal'varyjsk’i, i koscoly, i fSystko, i v ogule bylo
venksosc’ Polakuf, tyl’ko katolikuf #iekturyy...
Picyl’i se tak... duzo, duzo fSystko, cata nasa
roz’ina byta Polak’i... i fSystke rozmaval’i po
polsku... teras to fSystko... ro3’ice poumeral’i...
a 3ec’i ucyly se po ruznyy mastay, po ruznyy
mastay, bo to... samo gluvne i dlatego rozmovy
pol’skej i fSystko... tyl’ko ja jedna zostala jesce
se... i tak. Syn jeden i drug’i, jeden f Smargorii,
znacy tes jus emeryta, prave 70 lat... znacy jesce
tam po polsku troske... a tak v'ize, Ze tyl'ko jus
rozmavac’ v domu, rozmavamy po rosyjsku.

- A jak wygladala przed wojna polska
spolecznosc? Mieliscie polskich przyjaciol?

- Byl’i psed vojnom polska skota. Specjalrie ucyl’i
se. F poliskej skole byla Zydostva skola, a potem
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gzes’ tam, sama rozume 36, 37 rok... znacly
tam menscyzn prave jak fSystk’iy jak tam byto
Stanistaf ¢y Edvart, fSystk’im byly Kuropaty, ale
Bystko jedno, koscut pracoval... znaly Kalvarja
byta, Ztotka Gurka, byta, no Cervony Koscul byt,

katedra, no to bylo jakby to povezec mejsce
take i zbur katolikuf, i Polakuf... cus rob’ic,
ves... musel'ismy yovac® se, dlatego Ze sama
rozume... vy #ie rozumece tego... zrozumec e
mozna... navet pSesladovarie bylo take... tyl’ko
[ koscotay psyxo3'il'i zec’i i pil'noval’i kto, gge z
3ec’i y03i do kostota... no, v ogule tak $pegostvo,
to fSystko i:il’atego... to z;ac“y fie mozna bylo
mec’ #i Vel'kanocy i to fSystko... no ale oznacal’i
Systko jedno... jakos’ zvonzek byt mocny, koscut
barzo tsymal takZe, a cegultie f katedZe byl,
Cervonym koscele, to ja tam znam, a [ katedze
byt Pucka Xmelefsk’i... probos¢ koscota tego... f
katedze... tes zg'inot dlatego, Ze to fSyscy zg'inel’i
byl’i vece tam po venizenay, tak o fSystko... a tak
[ procesje, ostatria procesja to byto na Boze Calo,
to bylo rie pamentam, ¢y v “28 roku, ¢y 27 i teras
tie pamentam... znacy sla s Kalvaryji, i pSysia
do... na do... na Ztota Gurka, s tej Ztotej Gurk’i
$Ti pses cate masto... a teras to }030 po zakutkay
za ftedy sta BoZe ja psy fstonsce, pses cale miasto
$ta procesja na Boze Calo no i tam, kto pomysTit
policje i to fSystko mesonc fie ma. U nas ftedy,
Sta procesja, sta s Kalvaryji, do Zlotej Gurk’i, ze_
Ztotej Gurk’i tam 1 8T'i tak $Ti stacje byl’i po droze...

po samej gluvnej ul'icy $li.... miil'icja na konay...
znacy oni... patsal’i za_ poéontk%m i fSystko...
ale to bylo ostatrie potym jus vencyj nie bylo... a
potem i tak posto, zakryl'i Cervony koscul.

- Pamieta Pani, w ktérym roku?

- G3e$, ja tie pamentawm tego. Iles mne bylo, moZe
zesenc’ lat, sama rozumes, zap'isyvac’ lenkal’i se
flenze, dlatego Ze to fSystko zap’isy, sama rozumes,



Minsk

tsa bylo yovac’ i fSystko... u nas navet byl... ozet
batly na tak’im ves, na aksam’ice

zrobony i my to jego yoval’i, a mre to pSyvonzyval’i
na plec: i ggees’ tak zayoval’i, Ze potem znalesc’ fie
mogl’i, ale to najvazniejse takom... u 3adunk’,
tego majontku gzes’ tam..., take spravy ves...
na... potem tys... zabral'i fSystko i katedre...
i f Cervonym x03'il'i spocontku... xo3'il'i tam
luze... modlil'i se... v 3eri i v nocy... zen i
noc, ale cozestie. Cy to des¢, &y mrus, &y co...
p3yxo3’il'i naokoto Cervonego koscota, xo3’il’i
luz’i... potem cos” tam glodufka byla.... ale
tes nazv'isko jus, tam zap’isane mus’i byc... u
Krystyny to jest vyplisane glodufke, ¢y kobeta
nocovata na ul’icy psy koscele... tam fSystko...
jakos’ udato se dalej... galeryje tyl’ko kavatek...
galeryje tam dal’i... no a potem fSystko... luze
$Ti, jak to se muv’i, yo3’il’i dob’ival’i se... to
Suskev'ic... gdyby rie Suskev’ic, to by rie mogl’i
zrob’ic’.... ale Suskev’ié, on ze katol’ik i Poluk i
Systko... to z jego vek... mus’i jakos’ tak. .. Ze byl'i
fystke koscoly dob'il’i se .... ale musel’i.... potem
zacel’i... tutaj vel'ka zastuga Viadystava,ksenza
Viadystava, dlatego Ze on spocontku poZontku
pPlilnovat i fSystko, potem zacol on... barzo
rozumiie fSystko rob’il, dlatego Ze on ssedl. Ne
xo3’it nigze sam, jakos’... povezal: ,Mre to
fiepotsebne, to l'uzam potsebne, a mre to, muv’i,
bez ruzticy. Ja vzot valiske i pojeyal... v druge
mejsce”. TakZe... dlacego... sam cemu, nigdy...
on: ,,Mtie to ie tSeba, to potsebne dla I'uz’i, luze
xozom...”. Z jakom rozumfie to robom... sam no
nigze te lazl fSenze luze i i 3eAk’i Bogu tako
dostal’i, i katedra, malenka potem, jak to muv’i se,
budoval’i Kosc'ut Veteranuf f Serebrance, buduje
se koscul. Tutaj od nas, to blisko... pSystanek
tylko. Ja zberal’i takZe jama... teras, to jus nie
dojade, dlatego Ze... rozryte fSystko...
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- skoro rozkopane...

- mamy tyl’ko jeden psystanek... kaplice... jest...
[ tej kaplicy modl'il’i... Na pevno jak ... kapl'ica
i zacel'i budovac’ jesce koscut, ale barzo trudno
ize budova...

- Pieni¢dzy pewnie nie ma?

- Zeby ktos’... sponsora Zadnego tie ma, strase...

robocyy nie bylo, moZe i ukonicyl’i by... f kazdym

raze buduje se... jak on viz’i... troske teras
niby zloZy... troske dac’... zeme. Znacy se... f
Cervonym koscele... teras tam jest riiby jakes'...

jakes'... pocekaj, jak to nazyvajg... re...

obvesetie... znacy klasa, ¢y cos’... i vizeli tam f
polsk’im jenzyku to tak ucy tam, ot... a tak barzo

trudno, barzo trudno... no v’iz’is, spocontku 3ec’i
ucyl’i se v ruznyy mastay. Nas mama vyyovyvata,

vyros’li 12}05 ‘irte, f kturej tie stySelismy rosyjskego,

batoruskego jenzyka, a tyl’ko pol’ske, a potem jus
znacy, ucyl'i se s ksonZek belarusk’iy... i fiystko.

Pan Buk dat jakos’s'ity na svece... puk’i bylo vojsko

pses 4 lata ja se jenzyka polskego, stova pol’skego

tie stySalam i kedy psyjexalam tu do Miniska...

niekture svoje kobety fSystko zapomneli... ja

muve: ,jak to zapomnel’i” i okazuje se, rie 3’ivnego.

Ras rie rozmava se 3ec’i, a ja tyl'ko tSyma se jak ja

tSymam se jesce... vie vem, jak tSymam se... i...

jakos’ staram se teras casem cos’kolvek, jakes’ pare
stuf po polsku, zeby troske, no i viizom trudno,

to tseba se rozmavac’... tak Buk zeycal... Polska

ukarany... kaZde paristvo zafse nagZesy tak... a

my jak Polacy, fSystko rob’imy, pseces bylo, ale tes
tak... Pol'ska... to yyba, Ze nikt i teras jezel’i tak
pomys’lec’... to Polakom duzo, kto yce dob’ijac’
xce, ale vie barzo, bo te moje 3ec’i, ycel’i by okazuje
sete...



Minsk

- Ne ma tyy dokumentuf fSystk’iy. Po perse, a po
druge... trudno. Na psyklat jezel’i vnuk raptem
moze postradac’ roboty. A sama rozumes bes
xleba... no... oidlatego... strasna jesce ves... kres
ten... #ic fie poraz’is... tseba Zeby tak jakos’ bylo. ..
xocas v'ize, Ze f Pol’sce... pravz’ivyy Polakuf barzo
mato. Sama rozumes, ksys to ucekl’i. Oni Polacy
jus troske... sama rozumes... tseba bylo zeby tak
Balorus’i potsebne... oni f Polsce svoje tam...
grupy te jak oni, patSajom se by fSystko... tseba
jakos’ Polakuf, Zeby orgatizacji jakejs’ takej, ktura
by jednocyli, jednak i fSystko, jak u nas rozumes. ..
Sama lepsa batoruskaja.

- Tak, to prawda.

- Na kazde stovo, toncys belaruskaje lepse,
belaruskie lepse, a fSy tam zachijce. Jak vy
podejmujce Zeby mec’ kunke, ktury zna tyl’ko
pol’sk’i jenzyk... Historyje... znacy i sama gluvna
zec... by pol’sk’i jenzyk, pol’sk’i jenzyk Zeby jakos’
propagovac’.... po rozglostay, po radyju, Ze co
polske to dobre. Polske lepsSe, polske lepse,
pol’ske lepse. Paiii rozume o Cym ja muve. Ja
rozumem, mate Scegultie #i nie tseba, Zeby se
ucyc’... Ze pamentajce, Ze kto ty jestes’? Polak
maty. Jak’i znak tvuj? A Patii zna...?

- No tak. Orzel bialy.

- Ne.

- Jak nie?

- Lilja bata.... Ale 3eféynk’i: Iil’je bale... Ucyc’.
Kto ty jestes’? Polak maly. Jak’i znak tvuj? Ozel
baly... itak dalej... Gze ty meskas? Menzy svym’i.
V jak'im kraju? F polskej zem'i... Obovonskovo
ucce kazdego. .. ale 3eféynk’i e mozne, Ze to i rie
tSeba. Kto ty jestes’? Polak maty. Jak’i znak tvuj?
Lil’je bafe.
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Fears about the children and
grandchildren having work

Support for promoting
Polish

Patriotic poems and songs
“Who are you?

-A little Polish girl.

- What’s your emblem?

- A white lily” (W. Belza,
Katechizm polskiego dziecka
[“Catechism of the Polish
Child”], Lwow 1912, pp. 3-4)



122

“The Snowstorm Killed the
Clouds” - poem/song

Polish songs sung at home

Vanishing tradition of singing
patriotic songs at home

Polish Texts

- A ja nie znalam tego. Pierwszy raz stysze.

- Pravda. No bo zap’is sobe. I ucyc’ se tseba... fieyaj
ozet baly znajom i dla 3efcynek: I'il’ja bata. V’i3’i
of, po perse, po druge na pSykiat... my... unas v
domu, jak speval’ismy pesri po F stepe nasym.
Znas te posenke? Ne. Stiezna zamec’ oblok’i zb'ita.

- Nie znam.

- A... penzona pomensy... pulnocny Slak. A f
tej K'ib’iece polskej... dumne oblie ma. Pofstat
mitozenec, potsonsnom glovom, rie dbat, vzbuz’it
Zandarmuf grief... z ocu obruc’it vzrok v roz’ienom
strone i tak’i smutny zasypa... i boi, boi se ro3’iny.
O Polske... o kraj... m’ita Polska droga, gze
vol'nosc’, gze teras svoboda. Fsystko zg'inelo v.
reriku vroga. Nikt jus teras renik’i fie poda. Ne
jus se svojej ani roz’iny, fSystko... tak’i posenk’i u
nas u¢yl’i. Vanda lezy v nasej zem’i, co rie ycala
Nemca. -

- To, to tak...

- Zna? Estro, Estro cu$ nam ulynilas’? Juzefa v
nurtay utop’ita... zna te posenke?

- Styszalam, tak.

- Jus se teras tego v domay tak rie speva. Jus se
teras tego f Polsce, v domay rie speva tak’iy...
Ves s kim tam spevac'... Ze sv. Juzefa...
znamy jus fSystk’iy... dlatego Ze nie mozna bylo
tSymac’, tseba byto znalez’l'i fie daj BoZe, no...
teras znacy... jesce jake posenk’i: Na c’iyy vecur
majovy, as... Begla 3evecka, pses las dembovy...
Begla zeféynka pses las dembovy, 3evecka ta,
begla zevecka tak zadumana napsec’if cyganka
ubrana, moja cyganka tyy vruzy... las zasum’i,
ty go zrozumes, prose

zmen... a ja c’i dam nalezne 3enk’i... vruzyc’ kazata smalo, Zyc’ mus’i, mec

do koyaria
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p » . N »
fie zmus’i. On yce majontku, usmeyaria greckej
bog’itii, dumnego Cola, ty jestes’ serotom... u3ec’i,
S e 5o

ic’ sobe Sukac’... po svece.

- Przed wojna w Minsku Pani mieszkala z
rodzicami, gdziescie mieszkali?

- Jak my ucekl’i meskarie, mys'my meskal’i tak...
jednom noc u jednyy znajomyy... koscut barzo
pomagat. Potem jus rie meskal’ismy psed vojnom
jus mogl’i zeme, rie vojna, psed vojnom dal’i
meskarie jakes’, znacy jakes’ dostal’ismy... dlatego
Ze, jak caly rok my tie yo3’il'i do skoty, mel'ismy
skryc’ svoje ... N

- Zeby nie odkryli, ze jestescie. ..

- ... tak... a potem jus tak posli... spocontku
[ pliotieray, potem [ kamsamolce na kotiec se
najbarzej... takZe byl'ismy... djabet komunistku,
curka komutistka... sama rozumes..., Zebys’
byta... o tak... take spravy... cekave to tobe?

- Kos$ciol mnie ciekawi, historia kosciola,
sakramenty. Méwila Pani o chrzcie, potem
o Komunii i spowiedzi, zZe w Czerwonym
Kosciele. A bierzmowanie?

- Bezmovatie to jus po vojie... e pamentam,
| kturym roku tes, ale f Cervonym koscele...
bezmovane. Teras Ztote Vesele tes byfo i@ervonym
kostele.

- A §lub gdzie Pani brala?

- A sTup bralismy v Viil'rie.

- A w Wilnie?

- Tak... bo... dlatego Ze tutaj rie bylo, ie mozna
byto. Navet dokumentuf pros’ilismy, Zeby e plisal’i
dla nas... a teras Zatuje sobe, bo teras by byl'i.... a

teras... viz'is... kedys’v V'iltie, teras tak samo...
jak’i i Minisk. ... jakos® psyjeyac’ tseba bylo.
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Hiding in Minsk during the
interwar period

Confirmation

Wedding in St Theresa’s
Church in Vilnius
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Christening of grandchil-
dren in both Orthodox and
Catholic churches

Closed Catholic churches
in Minsk

Prayers of the Catholic
community at the Calvary
Cemetery in Minsk

Difficult beginnings of reli-
gious life

The merits of Father

Zawalniuk

Polish Texts

No, ale jus tylko v Ostrej Brame, tam moZna vzonc.
STup bralismy v Ostrej Brame, gze tes yscony.
3ec’i Bystk’iy X§50710... vhuk’i prave fSystke, ale...
riekture f cerkvii jus... Xscone... tak... riekture
jest jesce... Curk’i starSy syn, dvoje 3ec’i. 3efcynke
jus xscil’i f cerkv’i, a tak ylopak zostal se, ktus
ve... moze casem... ruzne byva... PSeces kto
to myslal, ze gruyne Zvionzek Razecki... 3is’
komu to psysto do glovy. Raptem stalo se. Sama
rozumes... al’bo ta... i jus... prosimy Boga, Ze
teras jus blogostavony Ojcec sv. Jan Pavet II. Moze
On benze orendoviikem za svojom ojcyznom.
Cos’kolvek cos’...

- Czy byl taki czas w Minsku, ze wszystkie
koscioly byly zamkniete? Czy zawsze jaki$
dzialal?

3. ey

- V'iz’is, byl'i zamk#enty, 3alal... Msa... no i

. voska tam, ¢y stacja... Cervona nazyva se,
Krasneje... ale to Usa... koscut Baly... potem
3alal, jemu v ruZnyy mejscovoscay, v M'inisku
byl'i fystko zakryte... navet f Kalvaryii zberal’i
se... by tam, tie byla f Kalvaryji?

- Bylam... bylam, bylam.

- Jak tam taz’ila, z drugej strony taZ’ita, take ctery
fligury, rie Ctery — dve, za ogrozerie jak stont ist’, s
tamtej strony, tam zberal’i se, ale... ie pozvalal’i
se tam vyberac’ i modl’ic’ se...

- Ale ksiadz, ludzie zbierali si¢?

- Ne, tiikogo #ie bylo... s tego Cervonego, s
Krasneje... e bylo nikogo, dlatego Ze Kalvarja
byla zamknenta. Zlota jezs'il'i f tak’i ruZne
mejscovosc’i, bo ta tu persa, co byl, to Kalvarja.
Kalvarja potem Cervony, potem znacy Katedra i
to fSystko zavzencajonc ks. Viadystava Zavalviuku
proboscem, ze to tyl’ko jego. Jak to jego praca, jego
rozum, jego fSystko... z fiego to... i Ztota Gurka,
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i Katedre, i Cervony Koscul, i Kalvarja i to...
jexal... jakos'... znacy... o tak, ale o fSystko...
o tam sam Boz..., jak to muv’i se, zakazafSy rie
odvez’is. Jak #ie rozmavas... to zapom’inas. Jak
rozmavam... jak bylam f Polsce... znaly dva
razy... i bym pojeyata, to svobodiie... rie

- Ale Pani pieknie mowi po polsku...

- Psyjeyala tak jakby do domu... trosk’i, teras to
ja troske zapom’inam, dlatego Ze vie rozmavac’...
i orii navet fie veZom, Ze to... a tam, skont se
psyjexato Cy cos’... no a teras trudno, cus rob’ic’....
o take spravy... co jesce ycataby ustysec’?

- A czy z me¢zem Pani po polsku rozmawiala?

- A my z menZem rozmavali, vadomo Ze
rozmaval’i. ..

- Po polsku?

- Po pol’sku. A on tes stont poyo3’il... on sam v_
Mifisku uroz’it se... sam... byl... brat jego byl,
tes stuzyl f katedzZe. Znacy... tam... m'itiistrantem,
dlatego byt doktorem, a potem... znacy byt na
granicy doktorem, v rievole popat se. Vyzyl, ale
Nemcy... bo byt doktor, a doktor barzo dobry
znacy, ale vy fie tseba byto, komu ptac’i¢, bo svuj
doktor, a

jak nase psysl'i, to jego za kolresi... V M’irisku rie
byto, pozvol’il’i... no a Zona i dvoje 3ec’i zg'inel’i,
dlatego Ze z granicy jak gzes on byl... ro3’ina
gses’ byla, & evakuovana... $ukali... Nigze
ric...zg'inel’i gges’ A ona f TadZyK'istarie, potem
pracovat, a... ale znacy... curka jego, curka ic,
curka Zyje, wzot dokont pozel’is se, ale... a druga
pocekaj, jakze ona... Olga tes wysta za Tadzyka. ..
ten TadZyk znacy popatsyl, jak zacely se ruzne
zaveruyy, on znacy vyjeziat do Pol’sk’i, ot... beze
nazv'isko Zony, ale vary e Xcevzm’eriic’.
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Use of Polish

Speaking Polish to husband

Her husband

Her brother-in-law

Wandering



126

Family in Poland

Secretly  learning  the
catechism

Mutual support among
Poles in Minsk in the
interwar period

Polish Texts

- Byl muzulmaninem?

- On, zostal se psy svojej veze. On tam racej rie
barzo vezoncy, ale on #ic rie yce, tyl’ko nazv’isko.
I pracuje, znacy ma, jest se v Varsave na
pogotovu... a meskajom otii... od graticy nasej
fiedaleko... masto... ale zapomﬁa{am...

- Bialystok?

- Ne, #e, tie, nie Balystok. Jakos’ [ strone tam.
Kl'ucbork, pamentam. A tego drugego na
fotograf’iji  pSystal’i  zobacyt... o pSystal’i
fotograf’ije, ale ja #ie moge zobacy¢, ani psecytac’.
Zobalyc’, moZe tu masto benze nap’isane, ne?

- Tu jest napisane: nasza wnuczka Dombréowka.

- Ewa i Ola, to 3ec’i mojej sostry i vaucka. Vaucka
Démbrufka, to duza jak na 4,5. Vyglonda na
star$od. I co tutaj jesce? A... Juzef, Marysa, ja i
muj mogs. Marysa sostra moja tes, stryjecna. A to
jej mons Juzef. Aldony mons Sergej. Ale jak ta
mejscovosc’... to tie ma. Ne ma. Ale to tic.

- Prosze Pani, jak katolicy przed wojna, zyli?
Czy sie wspierali? Czy sobie pomagali? Pamieta
Pani, czy mama miala przyjaciolki z kosciola?

- PSed vojnom, meskal’ismy znacy u svoiy jak to
nazyval’ismy. Mama zberala, tos potajemtie ucylta
3ec’i katey'izmu. Ucyla ve fystke... po polsku, no
i uc¢yla znacy, zafse, dlatego ze psykryto fSystko
Krytov... basie Kryltova. My iy ucyl’i ves, tak o,
ale... ucyl’i... jedni drugemu pomagal’i, vadomo
Polacy byl'i... barzo tak jedne. .. zvonzane jedno
zdrug'im. I znacy zberali se v meskanay riekturyy,
tie zafSe v jednym miejscu, ucyl’i fystke te posenk’i
i to take by’i... z vygnana, to fSystko... teras
znacy ruzne tam byl’i organizacje... fSystko... i
psed vojnom jesce ktus...V M’itisku tak samo...
Katedra... jeden drug’em; postaral’i se roboty
gzes’, na pSyktat moja matka.
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Muj ojcec zg'inot v 29 roku, to vypadek byt... no...
i znaCy mama zostala se, troje 3ec’i, bes pracy, s
koscota jom uzonz’il'i znacy se... Zyla na... jedno
znacy. Potem navet te ojca, ojca zmarl’i, yoval’i
go f Kalvarji. Znacy mam xcala dac’ ksen3u
penenszy, a ksonc, vecnej pamenc’i, Pucynefsk’i
pokazat na rie, a nas troje sedzom... muv’i: ,O0t
ves ty co, tvoje sedzom bose, a ty mre perienzy
dajes... pujze i kup’i sandaty”. V’i3’is, jak ksenza
odnos’il’i se do tego, znacy zZadnej platy, ic rie
vzol. Opruc tego, jezel'i daval’i na Msom, Cy cos’,
zafse pytat se: ,KSyvdy rie rob’is roz’inie?”. Jak nas’i
ksenza fSystke... i teras jakos’ jus... i potem posl’i
po vojiie. Davatam na Mse, iene pravda i ksonc
zapytal: ,A ty mozes take penonze?”. Tak samy
ksenza pytajom se. Ja vem, Ze ot tego zdavato se tu
niedavno nam se. Ty rie kSyv3'i$ ro3’iny, v'iz'i f cym
ze¢? Ze na tym byl'i oni... jak poloZeriem Iu3’i,
jak’i glos... barzo pomagal’i... staral’i se gzes’
jakos’, ¢y z robotom dac’, ¢y... cos’ takego. Opruc
tego pomagal’i, jezel'i mozna cos’ bylo takego
drugemu. No a teras nam pomagajom. Koscut
utsymuge, Cervony, pses Cervony... tam davna
miil'itarka. Pomaga. To§ Germarii... to§ Nemcy.
3ec’i jez’3’ity na otpolynek... navet mel’i bl’isko
i fSystko.

- A Pani wnuki do Polski jezdzily?

- Jez’3’il’i, da.

- Tak

- Jez’3’il’i, byl’i, otpocyval’i. Navet 3eféynk’i i syna,
viuck’i syna jus... otpocyval’i jus f Pol’sce i kaZdy
rok. Ja jez3e tam i fSystko. TakzZe Pol’ska tes mamy,
jak moZe, to moze.

- Czy moze mi Pani opowiedziec jeszcze o
polskiej szkole w Minsku przed wojna?

- byla skota
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Father’s death

The priest’s goodness and
help for the bereaved family

Grandchildren on holiday
in Poland
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Polish school in Minsk
before the Second World
War

Home schooling

Dreams of studying medicine

Polish Texts

- Pani chodzila do tej szkoly?

- Ne. Do $koly fie yo3'ita. Xog'ita do $koly mojej
psyjacutk’i, s kturom my yo3z'ilismy do procesji,

do koscota. Skota byla, dlatego povezec), [ skole
tie vem... vem tyl'ko, Ze to byla Skota polska, f
pol’sk’im jenzyku i potem znacy, zdaje 36 roku
Stal’in vybudovat skole, skoly i ftedy znacy, zakryl’i
te polska skota, nakryli Zydofska, a 3ec’i po

mejscovoscay... tam gze, kto Zyl... ot... rozzel’il’i
jako Ze skoty i fSystko. A tak byta skota polska,

jako te skoly i fSystko. A tak byla skota polska,

byta sama, o tu na dvorcu. Jezel'i ide na dvozec,

tam znacy Cervone take budynk’i, one jesce stare

stojom... tak’i skverek, jak izes na dvozec jest tak’i

skver. Tam, znacy, stoi. Jak to z jakej strony, jezel’i

i3es... tak... JeZel’i jezes... to tam zobacys...

- Zobacze.

- Jest take, rievel’ke skver, on tam, stoi 3eféyna,
s tak’im parasolem zrobonym. Tam spujs i tam
jest tak’i budynek, tak’i s cervonej cegly, na rogu,
[ tym... kedys’ byla Skola polska... no vencej
cusja...

- A Pani gdzie sie uczyla?

- F skole, v domu. Mama razem uconc 3ec’i, kto
XCZ{ uc“yc;/pol’sk’ego jenzyka. Ja ucytam se po
pol'sku fSystko, perse Cytare, perse opov’adaﬁe\,/
to fSystko byto polske, potem ucylo se, jus... na
arytmetyka, tam fSystko, to sama rozumes, ...
takze ja... my do skoly ne yo3z'ilismy i tyl’ko jak
Skota... tieba bylo isc’ do skoly takej zvycajnej,
znacy byla besada i tego, znacy ja postam do tiecej
klasy, od razu posl'ismy, dlatego Ze pSygotovyval'i
nas. I potem ucytam se. Potem ycatam spocontku
byc doktorem i navet posta i egzam’iny
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zdata, tyl’ko Ze jeden egzan’in zdata, jednego baj...

- Punktu?

- Jednego procenta ni’i fie starcylo. Na fakultet...
potem muv’il’i, Ze zgtupata. TSeba bylo isc’ gzes’,
na sanitarne... razeckego... a po ukonceru
zako#ncys maturom. Tak ftedy mozna bylo pujsc,
a ja no... zeycata muv’i se na... nu mse dano
take PGR-y... moZe na nastempny rok zdac ten
egzam’in. Dostatam trujke... jak’is’ profesor...
ja pracovatam i zdavalam egzami’iny... znacy
zdac’ na nastempny rok... zacelo se fSystko...
jus po vojrie karicatam svoje nauk’i i pracovatam
naucycel’kom, z 3ec’i gluyym'’i. O tak, takZe.

- Musiala Pani zna¢ jezyk migowy.

- Da. No to jus... jak to muv’i se, jak zeyces, to...
oedavato se tom leskost’. Jakos’ rie davato se barzo
Tesko, moze dlatego tak’i, cus ja viena... ot take
spravy. Tes pravde fSystke koncyly vyese ucelte,
dla fSystke ucycele. No, a naucycele to u nas byl’i
i jak to muv’i se za place, otsymyval’i grose.

- Tak, jak u nas.

- Zafse, dlatego Ze ucycele byli tak... ves jak to
muv’i se: naucycele, to... matematyk’i tie mogl’i
tancyc’ jus naucycele... no #ic vie poraz’is. Sama
gluviie Zyla, mus’i take pseZyce, Ze Polska jest
obabrana, okrazona. No, ale jus o tym nikomu
#ie poves... Nic jus se teras, iic.... co zrob’ic’. Jus se
teras po tyl'u latay ric rie zrob’i. Ale o... ftedy byto
take potozerie, Ze... fSystko mu to do glovy vysio,
Ze... ruy fie...pravda ¢ys... i oikbdy\;nama pouéa
i jej ve stie rie bylo, Ze to moZe cos’kolvek zrob'ic,
atuv'iz’is, v jedna sekunda i bes fSystkego. V'izis,
tyl’ko nikt nie yce tego psSyznac’, zavzencajonc s¥.
Jana Pavta II. Tos on rozval’it to
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Working with deaf children
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Renaissance of religious life
in Belarus

First prayer books in Polish

History of Belarus from the
interlocutor’s perspective

Polish Texts

Sfystko, ne. .. ot tak samo mys’T’i.... kaZdy rozume. ..
bo tie yce pSyznac’ tego...ot.... Ne zrozumel’i fic,
fic rie zrozumejom. Nic tie zrozumejom, dlatego
Ze pravostave beZe rak, Ze fie ves... a teras ja
myslata moze, jak Obama pojeyal, Ze byl'i f
Pol’sce, to kazdy svoje tSyma. A ftedy oni tak ves...
i ftedy cemus oni, znuf ftedy barzo... barzo cos’
takego... troske moze sam’i Polacy, Zeby oni tak
Francja, te fSystke galancy, te fSystke kap’itul’iry
pset Nemcant'i. Polacy mys’lel’i tak... ostonic’ se
od jednyy i od drug’iy.

- Prosze Pani, jak tutaj otworzyli ko$cioly to
najpierw po polsku sie odprawialo, a potem
biatorusku? Jak to bylo?

- V'iz’is, modl'iteviiik persy byt f pol'sk’im jenzyku.
A teras fSystko, nu potiebujom z jednej strony,
nic #ie poraz’is. Panistvo, no ale barzo agresyvii
ofii... barzo agresyvny. Scegul’ie Belarus ves... a
jezel'i kopnonc® napravde, vzonc’ jakes’ pare setek
Tat, to fSystko Polacy byl’i, tyl’ko, Ze ftedy Groz'ny,
Katazyna. Oni vyZonzal’i, tos patsaj... Raz’ivit...
jak’i oii pravostavne... tos katol’icy, Polacy. Nu,
ales v'iz’is, Zeby rie... jak to muv’i se, fie postrada
zemom, bogactvem, pSeyo3’il'i na pravostave a teras
pravostavny, rusk’i. .. i fSystko. No, ale ves co? Cuda
byvajom, pseces rie cud, sama pomys’li, zrujnoval’i
v Moskve Xrysta Spas’icel’... komus to do glovy
psysto, Ze on benze znovu stac’. Komu do glovy
pSysto, ze stoi klariajmy se f cerkv’i. TakzZe v'iz'is. .
jak Pan Buk zeyce, to moZe cos’ zrob’ic’... jezel'i On
stvozytsvat tak’i... sama rozumes. I ot, ktury barzo
jest tak i ves. .. nekturys’ ras Belarus’ista tak’i... on
z zajadly rie vadomo co... ot, ale fiystko v reriku
Boga. Fsystko v reriku Boga. Tyl'ko taka nazéeja, ze
moZe kedys’, by ie moze. .. no ale zrestom, kto jego
ve. A tak v Mivisku fSystko byto zakryte, to gluyto,
na cmentazu [Kalvarji zberali se, dlatego Ze Zlota
Gurka od razu zacel'i tam
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budovac’. Po ¢ym ona zostala se, koscut ostat
se, pojerica tie mam f cym tam byla... jego re
ziesTi... a f Kalvarji zberal’i se na cmenatazu...
ale tseba bylo po vecur osoby tak, Zeby...

- Czy zbierali si¢ na modlitwe w domach, czy
tylko na Kalwarii?

V'i3’is, v domay bar3o lerikal’i se. Zberal’i se,
tam meskalismy v Osmanay, tam zberal’i se,
tam zberal’i se specjaltie, tam jakos” bylo f tyy
rejonay...

- Spokojnie bylo.

- Spokojriej bylo takze, dlatego Ze tam koscut
otkryty. V_domay zberali se, vyberal’i se teras,
pset vojnom na psyktat, to byt tak’i poZondek...
sonses’i, znacy byt zrobony ottas. .. no gospodarke,
Systko znacy. Ten, kto zostaval se, Zeby dopatsec’
krovy, sV'inie i fSystko znaly, zostaval’i se, resta
jexal'i do Koscota, do M'iriska. Xoc’ my Zyl'i pod
Miniskem, 12 vorst od M'iriska, ot znacy... a
u... kto zostavat se, zberal'’i... sonse’si zberal’i
se... otpravala se M3a, ¢y Nespory... to v v riezele
i sventa bylo. Na pSyktat i na Vel’kanoc, dlatego
Ze fie mozna bylo, ale otpraval i i BoZe Narozetie
my i Vel'kanoc, i Zelone Svontk’i, to fSystko
vyznacal’i. Znajom my yoinka, np.: tie moZna
byto stavac’, staval'i, ale my staval’i { sypal’ti,
potem 3vV’i zamykal’i, Safom zastaval’i. Nu, Zeby
to fie bylo. Jajka farboval’i tes tak samo, ale tseba
bylo tup’ink’i zebrac’, Zeby nikt, Boze bron, #e
zobacyl, &yl'i byl'i Cervorii. Nu psyyo3’il’i, jako
jus pracovatam naucycel’kom. Znacly psyxo3’it,
cekav’il... na Velkanoc, fSystko, ale my tes stut
nakryval’i gges <]_isypal 1, Lpoko]u zaberal’i fSystko
i #iic, jakby #ic fie byto. Dlatego Ze #ie mozna byfo.
Z robotom zabral’i by i fSystko. A bez roboty sama
rozumes. ..
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Fears of exposure during
prayer in homes

Celebrating Easter and
Christmas

Concealing  celebrations
from the communists
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Fears over using Polish

Polish only among “one’s

03]

own

Current language situation

Interlocutor’s mother in the
Polish Home Army

The family’s fate

Polish Texts

- A jezeli chodzi o jezyk polski, to tez trzeba
bylo si¢ ukrywac? Czy tak otwarcie mozna
bylo mowic¢?

- Ne... patSonc gz, v jak'im srodov'isku. ..

- No wlasnie, to w jakim mozna bylo po polsku?
A wjakim nie?

- Staral’i se ie muv’ic’, dlatego Ze... #ikt fie ycat
se narazac'... jak to muv’i se luze lerikajom se,
letikajom se... i dlatego rozmavac’ na ul'icy, to
jus zatko. ..

- A wdomu?

- V domu, men3zy svoim’i, f stodov’isku svoim...

a tak, v ot... teras jakos’ fe... jus nie tak, yoc tu

fie mazk’im rozmavac’. Dlatego Ze tutaj fSyscy
Belarus’i starajom se, Belarus’i al’bo Rosjatie, ale

tutaj jus fie yova se, Ze ty katol'ik, Ze ty tam izes do_
koscola, ot teras tak... ale co, ja nic fie trace... a ot
na roboce... troske, niby to #iic, a na samej Zecy...

starajom se tes tak samo svoiy postav’ic’ Zeby....

- A jak to bylo, ze mama do Warszawy
przyjechala?

- Onti byl'i f tej.... jak to nazyva se?

- Armia Krajowa?

- Dal Bo, to tutaj, znacy jak Nemcy psysl’i...

- Rozumiem.

- Roz’ina moja, fSystk’iy. A ja jus bytam v vojsku.
I onii fSystke vyjeyal’i. znaczy fSystke vyjeyal’i,
opruc tego... tu byt brat... Cekaj... brat mojego
ojca znacy.... v 20 roku dostalismy kartke, Ze

zg'inot on byl... A on okazuje se, zostal se f Polce.
Ne, sama cekava byla tak, jak Nemcy



Mohilev

pSysli. O#i vyjexal’i, on vyjexat do Grodna. Ale
do Grodna kil’ka miesency, Nemcy, a; potem znacy,
jaz a meskat on v Markay. Ignacy... noiznacy v_
Grodiie r03’i se An3ej u niy, syn i tutaj Grodno
pokazal se na nasej strovie. Otii znovu do Suvatek
zdonzyl’i... i od razu vyjeyal’i do... vruciil'ii teras
Zyjom f Polsce, znacy, jak to muv’i se, v ... jak
to muv’i se... zvonimy jedno do drugej, fSystko
byto Monik’i 3efo. Ot v'iz’is, on zostal’i se, ales to
Vi3'is jakze byl v Grodie, zostal'i to i fso, a tak
vzel'i znovu davaj nazat, f Suvatk’i i tam zostal’i.
Potem rob’il’i, sukal'ismy, tic, #ie jak Zadnyy
vadomosc’i, vadome trudne bylo. Ot viz’is, ale
Bozernka pomugt im... tak ot... a mie on... p’is
sobe... zob... A to ja odvlekam cebe?

Mohilev
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From Grodno to Marki,
from Marki to Suwalki

The below statement was transcribed in summer 2011 in Mohilev. The informer
was born in 1920 in the Mohilev region. She attended Polish school between the
wars. Unfortunately, I was unable to record her account of this period. She uses
Russian on an everyday basis, and her Polish speech is full of Russian interjections.
After around a quarter of an hour, she switched to Russian, explaining that she
had become accustomed to this language and found it easier. The below statement
was recorded while looking at her family album. It is worth emphasising that the
language used in the very brief Polish passages is linguistically correct.

[MohJB91/2011F]

Jezel’i on [syn] bytby v domu, bytoby barzo dobze.
Kedy jego [syna] ni berize, ja vam cus’ povem.
Persa curka Reg’ina, druga - Mar’ija, a ¢Seca
Al'b’ina, a ten Aleksander najmtocsy.

Cseba postusac’, co umejo nasy Belarusy. Tak to
Sukajon Polakuf?

Dvogzestego ¢Secego viesna jej berize dva rok’i. To
muj pravnuk Maks’im, petnasce lat, g'imnaz’ju
kancajet. Ja muv'itam vam, u mne zac’ zav’edujet
gimn'aZ’ijej.

The interlocutor’s children

Grandson Maxim
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Maxim’s father

Educated granddaughter

Her daughter

Dreams of travelling to
Poland

Polish school in pre-war
Mohilev

Place of birth and mother’s
fate

Polish Texts

[Pravnuk] dobZe ucy se i jesce matem 'atyka vzon,
‘eta dab'avocnoje takoje. Mozna vyberac’, kem
xces byc’. [...] Dobry byt papa [pravnuka], ale
nedobry ¢ym [gest pokazyvana al’koholizmu] i
zmart. I u mamy jego, o to mama i gze ona jesce
jest, to kedy mtoda taka byla, a to starsa, a to
mitoda. Moja vaucka skonicyla tes universytet, nas
uniiversytet — Kulesova.

To prose moze rence ¢Seba umyc, gze to maj'a
zetocka [syn]?Vot a eto ruck’i vyciirac’.

To u m#ie mamusa tej vnuck’i mascer po verytiej
azezze musskoj i Zenskoj.

Vot starsej docke u mne Sez’3esont sem let, to ona
s curka.

Jak ja xcatap do Polsk’i pojexac’, nigdy e
bytam, ni Senk’ev’ica, i M’ick’'ev’ica ni AZ'esko
niikogo e vizatam, tyl'ko cytatam, teras fSystko
zapomiatam.

V 3eck’ij sat yaz’ita, a potem do pol’skaj skoty, s
persego klasa i sedmolatke polskon skoncytam,
a potem posta v licej, muzykal'nym licuje, i tam
znacyt osem, 3evenc), 3eseic’, jedenasce klasy to
opsceobrazovatelnyje klasy i tiemeck’i jazyk, tak
Sto ¢ytac’ pa niemeck’i, naverno, kak i pa rusk’i
umeju. N N
Gdzie sie Pani urodzita?

V Mag’ilove. A roz’ice, oj Kar'ytrica, pa m'ojemu
tak byla ves’ mam'us’ina, ja

znaju Sto Kar'ytiiica jesc’ takoje, naverno f
Kar'ythice m'amocka byt'a i u viej dve &y &Sy sostry
byty i brat. I barzo c’ikavo. Potem mamus’i #ii stato,

tam byla ivastka [...] i u mamy p'ap’inaj vie byto

curek, fso m'al¢yk’i, fSystko xtopcy. I fSystke ytopcy
umel’i fSystko rob’ic’, pomagac’ mame. A u mamy
tam curk’i byl’i i jeden tyl’ko brat. I on Zetil se i ta

fievastka byla yaz’'ajkaj fsevo.



Mohilev

[...] zalofka [begala po fs’i i kSycala] moja droga
Kam'ilka [matka pati Janiny] co ja narub’ita,
jaka ona ¢ysta, jaka ona dobra.

Na ojca on podobny, a to muj malenk’i pravauk,
prose. Dobrego apetytu.

[speva] Sventy Antorii dobry nas brace, taskam’i
Zyce nam vzbogacas [2 razy]

Mohilev
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In the below statement, departures from standard Polish occur mostly at the
phonetic level, in particular the preserved dental  and soft / in all positions. The
informer pronounces nasal sounds as in standard Polish. In grammatical terms,
this Polish displays very few differences from literary Polish. It is also important
to note that the informer lived in Eastern Belarus, and had not used Polish in

daily life for many years.
[MohSK82/2011F]

Tutaj duza byla jesce grupka l'uz’i, ktuzy modl’il’i

se po_polsku, yocas no v domay muv'ili po
batorusku al’bo po rosyjsku ot, ale modl'il’i se po_
pol'sku i viasire v riezele

i sventa zberal’i se na cmentazu, no jus mel’i svoje

okres’lone goz’iny i modl’ili se, speval’i pesti.

Ive paii casem byvalo tak, Ze ja pod vecur ide na

cmentas i zacyna troye zmrok jak gdyby zapadac’,

i ten s’pef na cmentazu to cos’ iesamov’itego bylo.

To byto take perikne. No viasire staval’i obras,

gzes” tam na jak’ims’ grobofcu. I viasite pset tym

oftazem modl'il'i se speval’i pesti. No vot to to

vlasie m’i se barzo podobato. No i SCegultie tutaj

tak urocyste opyozono svento sventego Antoriego

Padefskego, bo l'iéyl’i, Ze to on jest patronem

Mog’ilofs¢yzny. Tak, tak byt i obras [cudovny] i

tutaj tSynastego Cerfca zjez3al’i se s pobl'isk’iy f5'i.

To jus tak, jak to bylo jak bylo zaprovazone kedys’,

jak bylo psyjente kedys’. Zjez3ato sen duzo

Polish in the sacred sphere
(prayers) and Belarusian in
everyday life

Hymns sung at the cemetery
in Mohilev

Anthony of Padua - patron
of the Mohilev region
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Church fair without priests

German graves

Mrs Wikcia, who took care
of the cemetery

Missing Poland

Polish Texts

Tuz’i. Spotykal’i se tutaj, y03’il’i na svoje mog'ity,
odvezal’i svoiy blisk’iy zmartyy i modl’il’i se.
To viaste tes bylo barzo perikne, Ze to bylo jak
otpust na Sventego Antoniego, l'uze pamental’i,
psyjezzal’i.

A ksieza tu przyjezdzali?

To fSystko byto bes ksenzy, bes ksenzy, luze san’i.
No a puz'iej patii Gertruda umarta. Naturaltie ten
jej domek rozebral’i. Pocontkovo za jej domkem
byt duzy kavat cmentaZa, gze e bylo pozvolone
xovac’, dlatego bo tam byly - tak miie muv’il’i, ja
fie vem, Cy to jest pravda - byl’i poyovati tiemescy
ZothezZe. No i puznej psesto natural’vie sporo lat
no i teras tam teras jest jus fSystko zajente, som
mog’ily jus teras vlaste tam mozna bylo yovac
na tym mejscu. No teras jesce pamentam panon
V’ikce. Pani V’ikca - Polka, jakos’ losy jom
zagnaly do Mog'ilova i tutaj ona meskala s
svojon cocon staruskon. Cate svoje dre - jus ona
byta barzo stara - ona na cmentazu tym vlaste
spenzata. Opyo3’ita mog’ity, gze mogla, cos’ tam
vyrvata jakons’ trafke,

modl’ita se na pevno duzo. I ta pani V’ikca to
tak catym’i dham’i viasiie byla na tym cmentazu.
Meskata niedaleko ot cmentaZa, a jus jej ta coca
byla barzo stara. No otSymyvaly naturaltie
emeryture no i s tego Zyly. Ona tak jakby trosecke
jus byla v #ie barzo dobrym starie umystovym.
No tak, ale viaste caly cas fspom’inata, gze ona
kedys’ meskata, tensknita do tyy mejsc. Ona
naturalvie meskata na bytym terytorium Polsk’i.
No tenskr’ita do tyy mejsc, zafSe muv’ita, Zeby
xentrie tam pojeyata. No ale tu #ie bylo Zadnyy
jus mozlivost’i. Zdrove jej jus rie pozvalato, venc
ona cale drie na tym cmentazu spenzata. Puz’riej
ta pani V’ikca umarta.



Mohilev

Skad Pani przyjechala do Mohylewa

Ja psyjeyatam z Grodna, v Grodrie ja zakorncytam
studia i pSyjeyatam tutaj. Bylam skerovana tutaj
do pracy. Tak do pracy. Polontkovo ja osem lat
pSepracovatam ve fs’i C’isofka, to tutaj obok masta,
tutaj iedaleko, pare K’ilometruf od masta. No a
puznej ja pracovatam jusv mesce. Noi tutaj viasre
dostatam meskanko take malutke jednopokojove i
mysmy ve tSy tutaj meskaly: mama, mamy sostra
i ja. No ja pracovatam f skole. F case vakacji
pracovatam v instytuce na zaocnym - jak to
povezec - oe3ele z zaochikanr’i. No i tak cate Zyce
ja tutaj psezytam. Ale mam, matam dvuy brac’i
[ Polisce. No jeden brat f perizesontym perSym
roku prosto mat tsyzesc’i penc’ lat, Sedt do pracy
i vida¢ spuz’nat se, Sypko starat se viasie dojsc’
do tej pmcy i upadt pot tramvaj, no ji naturaltie
n'a smerc’. No i on poxowmy jest v Gdansku na
Srebzysku Drugz brat muj meskat v Gdy#i, no i
tam mat ro3’ine — Zona i dvoje 3ec’i, no a teras #i
brat #i bratova ne Zyjom, no a tyl’ko moi bratatica
i bratanek. No ja censto byvatam u #iy i éensto

jez’s’itam do Polsk’i. No ji navet f pSestym roku
ja vruc ‘itam s Polsk’i - sudmego grudiia. No a
teras bylam dva tygodiie v Grodne. No Grodno ja
barzo lube to masto, barzo koyam to masto, ono
jest perikne. Jak se ucyltam tam viaste v instytuce
pedagog’icnym, to mysmy navet psygotovyval’i se
do tego do egz'am’inuf nad Nemnem v lasecku,
no tam zberal’ismy! Catom grupkom i viasiie
psygotovyval'ismy se do egzam’inuf. Grodno
naturalie ja znam i vzdtus i fpopsek, fSystke
scesk’i vybegane, bo v'ogule rie lub’itam v domu
sezec’. Ja teras jak vracam pamerico, to navet fie
pamentam, kedy ja sezatam i ucyltam se. Mrie se
zdavato, Ze ja tyl’ko begatam.
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The interlocutor’s origin
and education

Work

Family in Gdansk and

Gdynia

Frequent visits to Poland

Beloved city - Grodno
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Interlocutor’s place of birth
and fortunes

Repressions of Poles in
Mohilev in the 1930s

Closing of Polish and Jewish
schools. Closing of churches

Leaving behind Polishness

The Polish village of
Ciszowka

Polish Texts

Ja se uroz’itam v BZescu. Uroz’itam se v BzZescu.

Muj tata byt kolejazem i jego psezucal’i. Jak dva

lata matam, to psyjeyal’ismy do Zdotbunova,

to jest na Volynu. Tam jest masto Ruvne. To

niedaleko tego musta Ruvnego jest mate mastecko

Zdotbunuf, ale barzo tadne tes mastecko, to mys'my
viasre tam meskal'i. No a puziej tata otset od
nas, zostav’it nas jednyy i u nas natural’vie zacenly
se censke dii. No ji psyjeyata z Grodna mamy, jak

povezec, dvurodna [sostra]. No i ona zobacyla, Ze

my censko, s trudnoscom piepyyamy se pses Zyce.

Ona povezata: d'avaj ja Stefke zabore do sebe, riey
benze u miie, vam jest barzo censko. No i ja, ona

zabrata mie. Ja ze Zdotbunova jakr'as postam do

persej klasy. Pojeyatam viastie do Grodna ji dva

Tata ja meskatam u tej coc’i svojej - u coc’i Koc’i,

ona Konstancja. A puztiej psyjexala i mama z
mojim’i bracm’i i z mojo coca Maryso. No ji tutaj

meskal’ismy v Grodpe.

- Jak pani przyjechala do Mohylewa, to te

kobiety rozmawialy jeszcze miedzy soba po

polsku, czy tylko sie modlily?

Racej rie [rozmavano po polsku], dlatego, bo tutaj
byly sil'ne represje f tyzestyy latay, na pocontku
tSyzestyy. Ftedy pozamykal’i skoly, byla tutaj i
polska skota do tsyzestyy lat. Zamkneli Skoty.
No tutaj zamknel’i vie tyl’ko polskom, ale tam i
Zydofske te skoty. No i viastie zamknel’i koscoly.
No takze v domu bal’i se l'uze psyznavac’ do tego,
Ze som Polakam’i. No i vlaste zap'isal’i sebe
jako Batorus’in’i ¢y tam Rosjarie. No ji v domu
natural’ie muv'il’i po rosyjsku, ¢y batorusku. A ja
pracovatam osem perfSyy lat ve fs'i jak ja muv’itam
i to byta kedys’ Cysto pol'ska ves’, bo nazv’iska take
byly: Nesveck’i, Ceyarisk’i, Poguzel'sk’i, Eonck’i -
to moi ucriove byti tam, no Necyporov'ice. To
tyl’ko jedni Necyprov'ice, jedna ro3’ina p’isal’i sebe
jako Polacy. A fSyscy jako Batorus’isi.



Mohilev

- Byli katolikami?

Racej to oni byl’i katolikamr’i. No tak, ale nikt se
rie modl'il, riikt niigze rie yo3'it, bo fie byto dokond.
Pracovaty dve pravostavne cerkve. Jednon puziiej
co na gluvnej nasej ul’icy cerkef to zerval’i ten,
zb'il’i ksys i tam zrob’il'i kI'ub. No i zostata tyl’ko
jedna cerkef koto rynku byyofskego. No tam
vlaste Tuze yo3’il'i. No ale Ze¢ f tym, Ze nam
jako naucycelom bylt'o psykazan'o naturaltie vie
pozvalac’ 3ecom, umavac’ (od ros. ugav'ar’ivat’)
zec’i, zeby nie x03’il'i do cerkv’i. No teras tak troye
zb’itam se s pantatyku.

- W latach 50 juz tutaj nie rozmawiano po
polsku?

- Ne, tyl’ko v mojej ro3’itie mys'my stale z mamom
i s cocom rozmavaty tyl’ko po pol'sku. Dlatego ja
na pevno i fie zapomnatam pol’skego jenzyka.

- Jak dlugo ludzie modlili si¢ na cmentarzu?

-Tak jak ksonc Bl'in tutaj viaste psyjeyat [1989] i
tutaj viaste zacela se restauracja nasego kostota.

- Do roku 1989 modlono sie na cmentarzu?

-Tak caly cas, dlatego bo tam se zberala viasie ta
grupka, no viaste tyy Polakuf, ktuzy modl'il'i se
po pol’sku. No otii moZe by¢ jus i byl'i tie Polacy, no
modl'il’i se po pol'sku. No i tam se caly Cas zberal’i,
ja viastie muve - fstaval’i obras na psyktat al’bo
sventego Antotiego, al’bo Matk’i psenajsvensej i
pset tym obrazem modl'il’i se i speval’i.

- A sakramenty?

Ne bylo, pustyria. Moja mama te§ umarta bes
ksenza, bes namasceria i tak dalej i coca tes.

- A jak ko$ciol zaczal dziata¢, to w jakim jezyku
byly msze?
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Catholics had nowhere to
pray

Orthodox churches

Polish in the 1950s

End of prayers at the ceme-
tery only in 1989

Life without sacraments
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First church services after
1989

Social differentiation
Petty nobility in the
countryside

Work order

Grodno

Polish Texts

- Perfse byly polske, po polsku, ksonc Viadystaf
ftedy e znat dobZe rosyjskego i potem psexoz’il’i
na batorusk’i jenzyk. Censto liturg’ia byta po
polsku, a éytania byly... Pol'ska msa vytoncyta séu
[ sense tak’im, Ze Cytaria i fSystko bylo po polsku, a
baloruske po prostu stanely na svoje mejsce. [...]

A byly szlacheckie zascianki w okolicach
Mohylewa?

To viasne f tej C’iofce, to miie viasie opovadal’,
tak, cos’ takego, Ze sluyecke roz’iny, Zeby se
odruznic’ ot prostyy vestakuf, orali v balyy
ren’kav’icvka)z tak, v batyy rerikaviickay. To mre
vlaste f C’iSofce povezel’i.

Jak mne keroval’i tutaj do pracy, to viaste jesce s
takom jak gdyby dedykacjom: Na perevasp’itanije
my vas posylajem v Mog'ilof, v mog’ilofskuju
oblast’. Dlatego, bo v instytuce to mtie nazyval’i
n'aglaja Pol’ka.

A pacemu - ja celav’ek ne bescelny, ja barzo
skromny, a dlacego tak nazyval’i. Nemcy miie
nazyval’i Kreye Polen, a Rosjarie Nagtaja Pol’ka.

The informer speaks a form of Polish combining the grammatical features of
standard Polish and the Grodno variant. This applies to both the phonetic and

the grammatical layers.
[GrodMT77/2009F]
Mother buried in Poland

- [...] Mama zmarla f sedemzesontym pontym f
Polsce, fSystke tam mata bylto pec’ sostruf i brat,
a teras jus zostalsa, jedna odesla sostra. I co
Pai, p'ise?



Grodno

- Skad Pani pochodzi!

- Znacly ja jestem Marja [...]. Ojcec muj byt
legiionerem polsk’im. I za to oni byl'i vyvezeni
3esontego lutego f Ctersestym roku. Bylo barzo
Ziimno, pamentam, no ja mala jus, ja tsyzestego
drugego, dvuzestego pontego serpiia urozona, jus
mata na usmy rocek. Pamentam, jak nas vezl'i
konm’i isanax, duzo sriegu bylo, pSevracal’i se te
sarte. Jak na stiegu, puzriej znovu nas saz’ili f te
sarte do pocongu vezl'i. Poziej f pocongu vagony
te take bydlence. Barzo diugo jeyal'ismy, barzo,
tysency K'ilometry. Zavezl'i nas Tomsk’i obvut, ale
to [na Zym, na Rym]. I gz od razu byl'i zavezl'i
ojca i mamu, fSystke cata ro3’ina, sedmoro 3ec’i nas
bylo. Nu i od razu ojca i mamu do Jracy do lasu.
Vystane bylz dg/pmcy, jak oti, iy rie byto v domu,
byla z nam’i jesce starsa taka

sostra Frana. No i psyset samoyut, nas najmrejsyy
¢voro do samoyodu zabral’i i povezl'i do doma
zecka. od d roz’icuf zabral'i, v domu ie bylo roz’icuf,
[ pracy byl'i. No i tak ja, starsa ode miie sostra
Reg’'ina, mlocsa ode mre Stasa sostra i Kaz'imes
samy maty, on tsy3 estego 3evontego roku rozony. F.
cterzestym pocontku jemu rocku ie bylo, f pel’ u)(aX
jego zabral’i, zabral'i do domu mal'utk’i. Stasa do_

péetskola, a [...] i Regma jus do doma 3ecka dg

Skoly. Reg’ina starsa byla ode mtie xyba na tsy

lata, ¢y troye vencej. Jak my, psyvezl'i nas tam do

doma 3ecka, a my z sostro jak zafSe v domu, fSerize
po polisku, menzy sobo rozmavamy po polsku, a
3ec’i fystke, oni § tam tie stysel’i tego jenzyka, rie
znajo — cygank’i, cygank’i, po cygansku gadajo.
Nu my jus muviil'i, Ze my po polsku rozmavamy,
Ze my Pol’K’i. Aj, zacel’i draz#ic’ ruzne - Polak,
sveck’i brak, rascanutsa kak c-ervak. BoZe, nu
ruzne, ruzne jus tam, nu ale to jus tyle tego. To
jus tie take censke, ale censko bylo, jak glut byl.
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Hunger at the children’s
home

Tough living conditions

End of the war

Her sister’s fate

Better food from America

Opportunity to go to Poland

Search for family

Polish Texts

Barzo glodne byl'i 5ec’i v domu 3ecka, a pSevaziie

vziime. Oj, x03'il'i po smettikay, Sukal’i, Zeby cos’
znalest’ zjesc’. V ogule bar3o, barzo bylo trudno,

jus na vosno, to jus bylo IZej, fystko... po polu

x03’il’i, gges’ byta posana psetiica, tam klosk’i te

zberal’i, tam, gze kartofla taka zmarzienta. Mrie

censko to fspom’inac’, muve, Pani, Ze napravde.

Zdaje se, to jak riektury muvo, a, davno bylo,

a m’i se zdaje, zacne fsponr’inac’, to fcoraj bylo.

Fsystko mam f pamericc’i v ogule. Xo3'il'i ruzne

travy jedli, ruzne... Byt $¢ensTivy zen, jak bral’i

do kuxni oberac’ zemtiak’i i vot tak my jedli te

surove kartofel’k’i.

Ale tak bylo nam smacne, oj, Patii #ie uvezy, jak

to bylo smacne. Jak psysto se, ja vem, jesce #e

duzo bylo, bo to jus jesen, ale stiegu napadato i

spot stegu tseba bylo kartoflu vyberac’. Rence

take zmarziiente, BozZe, v ogule, ja rie vem, jak oti

Rystko tam muv'il, aj tam, u Nemcuf v tagray tam

zeci mordoval’i. A ja mys'le, Ze nam vie bylo lepej,

tie bylo nam lepej, jak tam f tyy fiemeck’iy lagray.

No i pamentam jus f Cterzestym, po vojrie, vojna

skoricyla se f ctersestym pontym, a sostre zabral’i,

bo jus jak skovicyta Cternasce lat, jej zavezl'i do
Novos'ibirska na skoly zavodovej. Psystata miie Vist,
Ze ona jus pmcu}';z, Sesc” mesency ucyl'ii jus do pracy,

vonze, rob’i skarpety, kozuyy, take. No i dobzZe |[...],

dobze. Skonéylasa vojna i jus zacelosa troye lepej.

Jus zupe stal’i davac’ lepso, bo konservy v ogule
fSystko z Amer-ik’i i rybne konservy Zucal’i do
zupy i mensne jus lepej bylo. 1 f ¢terzestym Sustym

roku bylo pozvolono fSystk’im r-epr-es’irovanym

Polakam vyjexac’ do Pol’sk’i. I ojcec, to bylo tak,

zabral’i zavezl’i, a ojcec ja jesce rie umata pisac’,

iic ie tego, z jednego domu 3ecka do drugego, ot
tak psezucal’i, ojcec rie znal, gze ja. I puz’niej jak to

po vojtie zacol ojcec fystk'iy vysukivac’
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Sostre Stase znalazt v Arab’insku, brata f Tomsku,
asostra Reg’ina v . Novos'ibirsku. A zbornyj punkt
byt v_Novos'ib’ irsku. Fsystke tam zberal’isa i
jus psysiai m’i ojcec ist i mne znalas, psSystat
Tist, Ze znacy ne psezyly, rie denervuj se, jak ty
vyzdrovejes, cebe psyvozo do nas, do Polsk’i. My
teras v Novos'ibirsku, ale my pojezem do Polsk’i, a
jak pSyjade na mejsce, to ja tobe psys’lu ist, adres,
g3e bengem. A ja ie byla yora fcale. Pamentam,
jak zec’i tak’i tadny 3en byl, my na podvurku
bavilisa, dostata list, pamentam, jaka ja byla
scensTiva, ze znalez’I'i ro3’ice mre tego.

Cytam Uist, &ytam fSystko ten l'ist, cemu tam jak
vyzdrovejes, no i posta do 3’ir-ektora, Zeby miie
zavezl'i do Novos'ib ‘irska. A g3e ja byla f tym
Maléanava, to tam vysoko na putnocy e byto
kolei, pocong’i ie x03’il’i, tyl’ko samolotem, a to
byta vosna i povoze take bylo, ze statk’i rie yo3’il’i
i tyl’ko jeden mozna bylo — samolotem. I ja posta
do 3’ir-ektora i zacata ptakac’, pros’ic’, Zeby mne
zavezl'i do Novosibiirska i pokazata ten Iist.
Dyrektor zacet miie muv’ic: Ty znajes, tvoj acec
vrak naroda, ruzne tam zacel, ale ja fSystko jedno
xcala, Zeby zavezl'i me, ot. Ne, ty astariesa, my
ceba vyuc-im, my cebe nap’isem, zacal jus tam
ruzne mue umavac, ale ja fSystko jedno, jesce
goZej zacela ptakac’ do mamy xce, do sostruf. Oj,
zty byt, vygnat mne i natyymast mre psezuc’il’i

v ieny dom 3ecka. I znovu § ojcec pojeyat do

Pol’sk’i i stal tam Tist na, vracal’, jus rfie ma
takej. I znovu znalaz mie ojcec. Aha, skonéyta
ja cternasce lat, to f cterzestym sudmym roku,
miie odestal’i do Tomska, f tym Skota zavodova,
ale na tokara, tocyc’ to zZelazo. Ja pros’ita, Zeby
tako jak sostra, no cos’rob'ic’ take, Zeby rie s tym
zelustvem. Plan, tam plan i mus’im tam vystac’.
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Two easieryears during exile

1949 - father finds his lost
child

Further problems with
going to Poland

Time of hard labour in the
taiga

- Ile Pani mala lat?

The plight of those
transported to Siberia

Polish Texts

No i co, otprav’il'i mie tam, i znovu $ rie vem,
g3e piisac’ do ojca, bo fie znam adresy i ojcec rie
pliSe, bo jus e ma me tam. I znovu § puztiej,
to bylo pravda te lata byl'i, ja byla f tym Syb'iru
prave tSynasce lat. I s tyy tSynastu tyy dva lata
byl'i najlepse. Uytamsa dobze, rie matam navet
trojek. Ale pamenc s tego... fie vem, jak po polsku,
moge rob’ic’ po Cvartym razr-aze, jak to po rusku.
Zacyna se s Z;’erﬁego, drug’i, tsec’, 5va7ty. Ne,
re zmana, ale stoperi tego, pracy tej. Ze jus po
Cvartym, bo ponty, to jus jest mascer. A ja mata
cvarty. 1 f cterzestym zevontym jus kancal'i my
te skoty, ojcec pses Cervony Ksys znalas mre. No
i ojcec potseboval, zeby mrie zavezl'i do Polski.
Orii mre... Ah'a, telefonuje mne z m'il’icji, Zeby
ja vzeta kop’ije

dokumentuf i psyjeyata tam do m'il'icji i to jus
otii mie zavozo do Polsk’i. PSysta ja do sekretark’i
vzence te dokumenty, a ona muvi, a, figze
tie pojezes do Polsk’i, muve, cemu tak, bo dala
napisane, Ze byla ruska. I tego, BoZe, i znovu $
pojexata ja do tej miil’icji, nie, tie, f PolSu rie ma,
tie Pol’ka, rie puscil’i. I ve Pani, zavezl'i mrie f
taka tajga, dva barak’i v lese i #ie ma tej tokari,
tego stanka, Zeby ja mo}la rob'ic’. Nic, dal’i miie
elektrop’ita, dtugosc’ puttora metra i tak’i motor
tak’i dvuzesc’i kilo i to s tym v lese rob’ic’. Boze,
jak mne bylo censko...

- Prose. Nu f ctersestym zevontym matam
sedemnasce. A yuda, $¢upta taka byla, BoZe,
mata [...]. Censko barzo miie bylo, censko. I ve
Parii, jak ja byta { tej skole, byla 3efcynka jedna
taka, ona Uzbecka ¢y Kazacka, taka i jej barzo
censko davatosa, nauka ta jej rie $ta i ona feale rie
mogla tiic rob’ic’ na tym. A me skoda jej bylo, ja
jej pomagata. Ja jej pomagata, ja jej ttumacyta, co
ona mus’i, jakos’ tam na drug’i stopen’ zdata ona.
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I've Pani, jesce f tej Skole byla dobze, Ze mel'i svoja
orkestra, no i jak to, proveral’i stuy, kto ma stuy, i
miie vzel'i do tej orkestry. Ja i jeSce dve 3efcynk,
tam vencej xlopcy, gral’i f tym orkestse, pouc-il’isa,
puz'riej nas zaprasal’i tam gz es’ na plasatk’i, tanicy
gral’i, to zaprasal’i, potem Censtoval’i, jus fie byto
tak zZ'le. I ve Pai, mre zavezl'i do tej Tuzejk’i,
a ta Liza Baturyna [...]. A to na psyklat tak
jak, Zeka i rie byto drog’i i tak ng/p\scykiat, jak to
krenc’i se, to tu na psyklat Baturyna, a tu Tuzejka.
A jak po Zece, to t3eba bylo tak daleko jeyac’. Ona
doznatasa, Ze ja f tej Tuzejk’i i psyjexata do mrie.
Muv’i, jesem tam, jest mejsce, benzes rob’ic’ na_
stankay na Kalkuce na tokara. Ja tie mogla do_
statku vejsc’, bo stal, a u mne, cemu tak fSenze
mie Z’le pozval’i [...], bo v

dokumentay byto nap’isane, Ze DVN - doc- vraga
naroda. I vot tak [...]. No i tego, psyjexata ta L'iza
[Kadyrbajeva] jezem, ja tie moge vyjsc’, bo stoi
nacaltik i ie pusc’i bez dokumentu. I co ona muvi,
Ze tak na prosto, Ze muv’i, fiedaleko, psez las i psez
bloto, tam bagna f tak’im mejscu take strase i ona
me vyprovazita napravde. STi my ranuserko
fstal’i, Zeby #ikt vie vizal, tak, jak ucekata, bo #ic
fie muv’ita nacal’viiku, nu my z viom posl’i i tak
jus pravda mata tyl’ko na rertku atestat ten svuj,
Ze skoricyla ta $kota. I z radoscom psyjel’'i mrie do_
pracy, ikt vie pytat dokumentuf, jak ja tam rob’ita,
to bylo f penzesontym perfSym roku, pracovala,
zarob'ila perienzy na podrus, usondta na poconk,
tam juz byt poconk, koleja byta i psyjeyata...
Ah'a, nap’isala do ojca, Ze znacy, mne v mil'icji
dal’i adres, nap’isata, Ze mre rie puscajo do Polsk’i,
Butoruska. No i puz’iej ojcec nap’isat, my Zyvom
tam 1Sy sostry rosno v Vas'iliskay, jec’ tam, i tam
2yj. PSyjexata tutaj, ale bes dokumentuf. Ah'a,
ojcec p'ise, Ze pojezes do Grodna, vezmes v ary’ive
svoja metryka i ftedy ]z;; tak. -
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Polish father, Polish mother,
but no nationality

Return to Poland in 1952

Travelling by horse to
Grodno

Polish Texts

Nu psyjexala, jakis’ cas tam jexac’ do ary’ivu,
to tseba bylo mec’ sprafka, skont, gze meskas
i znacy mne #igze ne zap’isano. Ale jak’is’ ¢as
tam psesto, puzrej jakos’ zatatviitosa tymcasovo
tiby zameldovana byla. Puzriej jus musala s ta
sprafka pojexata do Grodna, dostata metryka. Ale
v metryce tie p'iso, Ze Pol’ka, ojcec Polak, matka -
Pol’ka, ysc¢ona f koscele, ale nacjonal’nosc’ ie ma.

- Zadnej nie ma?

- Ne ma. Nu i tak bylo. Puzriej staralasa, Zon3’ita
se te$ do pracy troyy, tak jak umata tyl'ko tym
tokarem. Pracovala, fSystke sprafk’i tseba bylo.
Ojcec psysto zaproserie, tseba bylo fSystke sprafk’i
miec’ na starego.

- Udalo sie Pani do Polski, dojechac?

- Ve Patli, tak, ja vie vem, to tak’i jak’is’ muj
los. Sventej pamenc’i mons... Tak, ja catkem te
mys’lata za mons vyyos'ic, ale to f perizesontym
jus dvazesca lat, | perizesontym drug’im jak
vruc'ita. Nu, bedna byla 3eféyna s Syb'iru, ale
tie vem, jakes’ Scerisce mata. I tam z vosk’i jeden
tak ycat M’iyat tak’i byt [...], Boze n moj, cotecny
brat moj, oj, ic’ za M’ixala, #i za kogo, muve, re
pujde, pojade do Pol’sk’i, do ro3’iny. Ale f tamto
Tato oni tie pSyjmoval’i dokumenty, to tseba byto
z Vasil'isek do Grodna prave sto Kilometry,
autobusy fe Xog il’i, to tseba byto autostopem,

i to na a tyy na vesyu jexac’, jez’3’ita, Boze moj.

Tyl’ko varodno psyjmoval’i te dokumenty. Po
pontkam i po ftorkam, pamentam. Psyjezes ve
ftorek, zaras posuka jakes’ cos’ tam, znajze rie
tak, jus tieba pierabac’ ta sprafka. F pontek
psyjeses, oni pracujom i znovu, tak bylo jakos’
tak fSystko tak cognefosa, rie ycel’i psyjmovac’.
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I tyl’ko jesce ftedy psSes Moskve fSystko sto. Puzriej,
ve Pani, psyshita m’i se, rie vem, ¢y opovadac’,
pSysnitase m’i sen tak’i, Matka Boska ngpodvurku
i Matka Boska spusc’ilasa z tieba miie, i tak posta
do nasego meskaria, dgpoko]u, g3ejaitak venzetek
zostav'ita mrie na tusku jakes. Mrie los tak’i. I ja
vzela ten venzelek, rozvonzala - velon, bordova
sukenka i carne buty, take Snurovane, kedys’ to tak
nos’itosa. Ja vzeta te buty, oedata coc’i, ojca sostra,
muve, mas, coca, benzes nos’ic’ te buty. A sama
ubrata ta bordova sukenka, tak mre bylo ladre,
taka zadovolona, a velon polozyla, muve, riey
sobe leZy tak na tusku. Ve, Pari, ten mons, ten
xtopec, muve, vie zvracata fi na kogo uvag’i, bo
feale rie myslala za mons vyjs’cTI ve, Pai, tego,
ten xltopec, pravda, on zesenic’ Kilometruf meskat
od nas, od Vasil'iek [...]. Jednego razu posta ja s
[.. ]stry]ecnym,

cotecnym, rozone to fSystko f Polsce, posl'i do

filmu. I tak, v'ize, skoricyt se fil'm, potyo3’i do mrie
iteras [...], mozna z Vanri, 5eféyno, otprovaz’ic’
do domu? A to byio puttora Kilometry od
Vas'il'isek. Bo my byl'i v Vasil'iskay, a u coc’i
meskata v Dvorcana)(puh‘ory Kilometry, bl’isko.
[...] listopat yyba takego mesonc, jesen. A, nu
dobze, jus ize, otprovaze. No i do v'izena jus
koto domu, muve, do v'izeria C’i, mozna zajsc’
vody nap’ic’ se, muve, jus puz'no, coca sp’i, nu
xoc’ vody nap’ic’ se. Nu to jus. I ve, Pani, zacot
do mtie x03’ic’ i na peyote zesenc’ K'ilometruf,
ps:)//)(og’i, do dvun\éstej pose3’i i s povrotem
zesenc k’ilb?netruf To byto tak zaéoz})uz’riej, nis
jesent byta, nu i tak yo3’it. Puz'nej jednego razu
muv’i tak me, vyyoc’ za mie za mons. Ja muve,

fie, #i v Zycu, e, ja e pujde #i
e dy vz fie, ja e pujde #i za kogo za

mons, ja pojade do Pol’sk’i, rie yce stuyac’ navet.
I on muv’i, jak Ty rie vyjzes za mie za mons, to,
muv’i, ja sobe Zyce odbore, ja fie bende Zyc'.
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Family’s good advice

Father’s concerns

Father’s blessing

Polish Texts

Pevno, zasmalasa, pevno, ja jedna na svece, tyle
3efcont tam mas u sebe v domu, tSeba yo3’ic’ 5esec’
Kilometry. Ne, fie, jezel'i Ty za miie rie puj3es. Ja
muve, ja pojade do Polsk’i. Ty navet rie mysT
fic, ja i za kogo tutaj tie vyjde, tyl’ko pojade do
Pol’sk’i. Teras nie pSyjmujom dokumenty, ja jus
mam fSystke zebrane sprafk’i, jak tyl’ko bendom
psyjmovac’, ja od razu pojade do Polski. Boze,
zacol, ja rie bende 2 Zyc’, ja sobe cos zrobe. Ja muve,

no i co Ty zrob'is - ja znajde, co zrob'ic’. Niby tak
Zartovala puziiej ta coca moja, fajna byla coca
V’iktorja, barzo fajna byta, mondra taka. I ona
mtie muv’i tak, ves co, Marysu, fajny xtopec, fajny,
kto by to yo3’it 3esenc’ K'ilometry, muv’i, a Ty jesce
cos’ muv’is mu. Ja muve, coca, nu ja fcale e to,
Ze za tiego, ja v ogule tie pujde za mons. Ty ves
co, kedy to jesce benze, puziiej jak co, to pojezece
razem. No i pravda tak, muv’i, skoda, Ze jak on
sobe Zyce odbeZe, to benze na Tvoim sumenu.

No i tak

nap’isata l'ist do roz’icuf, muve, no rie vem, moZe,
vyjde za mons jus, ycalaby, Zeby blagostovenstvo
jake ¢y cos’. Ojcec od razu mie telegram psystat,
po telefonu rozmovy. I tak, #ie vyyoc’ od razu,
5’e\zko, fie vyyoc’ za mons, tutaj vyjzes, ﬁevvy)(oc’.
Ja muve, tato, muve, muse vyjsc’. Oj, tak sc’iy
1iby, tie vem cemu co, m'ilcal, m’iléal, puziiej,
cus, jak mus’is, to vyyoc. On pomyslat, Ze ja f
conzy. Boze moj, BoZe, a mne e puknelo do
glovy o tym pomyslec’, ja navet o tym nigdy rie
pomyslata. O Boze moj, BoZe. Pov’izata, muse,
bo on sobe yce Zyce odebrac’. I tak [...] statosa,
no i vy§la za mons. I puzriej, ojcec, jak mus’is,
to vyyoc’. Ja ‘tak puz'niej pSysta do coc’i i bratova
moja, nu jak tam [...], ja muve, no tyl’ko [...]. Ot
Ty narob’ita, ja muve, cemu? Ojcec pomys’lal, Ze
Ty f conzy. Ay, Matko Boska, ja muve, tiigdy rie
pomyslata o tym, Ze on moZe o tym pomyslec’.
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Nu na pravda. I tak stalosa. Ve Pai, as pontego

l'utego my sTup bral’i. On fSystko xo3'it tu i v z'ime,

i stiek byt i zavejk’i, i on tak xo3'it fSystko do me

co kaZda riezela psyyo3'il. Jednego razu byla taka

zavejka, no i tak, psyset, posezat i poset tak, jak

zafSe. Rano fstat ten moj cotecny brat, vysedt tam

na voske i muv’i, znajece sto, znalezl'i dva trupy
zamarzl'i. Mons z Zonom zablon3z'il’isa, #ie znalezl'i

drog’i, bo byla vel’ka zavejka. Boze moj, orii na

miie fSystke, zacem Ty jego otprav’ita? Ja muve,

skont, ja tam moge, ja tie vyyo3’ita, tie vem, ¢y tam

zavejka ¢y rie zavejka. BoZe, my fSystke psezyval’,

jak on, ¢y on Zyje puziej. Jakos’ tam puziej ej brat
dovezat se, Ze fSystko dobZe. Boze moj, Boze. |[...

Koyane l'ico...] veselem tym. Dla coc’i [...] somL
prezence carne buty me [...]. Jakos’ murayy posl’i
po cele, as ja usondtam. Sostro, ot cego Ty, ja muve,

cemu Ty carna, a ja hiikomu e

opovadatam o ty siie, ani komu, jakos’ tak myslata,
aj tak mysle, kto uvezy. I v ogule rie upom’inala,
tyl’ko sobe zafSe mala na mysli. I tu carne buty
dla coc’i, kture ja osdata jej. BoZe, as m’i vie dobze.
Muvom, cemu Ty tak, a mys'le, Ze coce na lepej
bendom buty, nu pevne, Ze tak. Zyl'i my ruztie, ie
byt kepsk’i, #ie byt zly, ale... Pracovat inZytierem,
po_tyx traktoray, samoyoday tyy f kotyoze. Tu
tSeba tam komus’ za _cos’, to jemu ktos’, pjank’i,
byl'i pjank’i. No i puz’ej jus dvuy synuf mamy
[...]. PerfSego uroz’itam prave v rok, perfsego
styctia f penzesontym sudmym. To byl cyviilny
$tup, to f styctiu pSyvus do nas sekretarka, Zeby
na pevno ja jus...

- A $lub koscielny?

- Tak. Pontego lutego. Jak psSyjexal’i svaty,
psyjexat on ze svoim Svagrem, sostry mons byl.
Jego ro3’ina, kot tak’i tadny byl f sankay i tego,
jak oni, katakolc’ik’i.
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Church wedding

50 years of marital life

The Holy Mother’s help

Polish Texts

- Dzwoneczki

- Bvoneck’i. A ja wiikomu v domu rie povezala,
on rie povezal, Ze psyjeze svaty, fcale rie brala
do glovy, feale, ja tie vem, jaka. Boze moj, BoZe,
psyjez3ajom pset domem tym. Boze, oj, kto $ to
tak [...]. Ax, Matko Boska, a ja brata tam cos’
prata tego. O Jezus, to jus bratova moja, coca, a
brat, a fSystke zabegal’i, a cemu $ Ty rie povez ata.
Ve Patii, nu na pravde, fcale rie myslata o tym,
feale #ie xcala za mons vyxo3’ic’. Ne povem, re
Tub'ita tak, Zeby tak vot koyatne take, rie. Byt rie
bzytk’i, vysok’i, psystojny, ale ja jakos’, ja rie vem.
Jesce o, penzesont lat jak bylo, ja rie myslata o
tym, ale syn s synovom psyjexal’i, mama, jezem,
moze, cos’ novego kup’is sobe, tam sklep. O#ni jus
tam zec’i kafe tam zamuv'il’i, Cter3esc’i peric’ osup
bylo, tak i tego, pojeyal’i kup’ic’ tam ubrarnia. Ve
Parti, sukenecke s tak’im krutk’im i nazuta byla

bordova i granatova. Nu pomezyla, syn moj,

muve granatova, e, bordova, ta dobra. I ve
Parii, na pravda, ja byla f tej bordovej sukence,

na_pravda byla vesota, i to § to, kedy to bylo,

Sustego roku, a ja tanicyla, a ja byia taka $ces’Tiva,

i navet nie pomyslata, ze to ta. Ale puziiej
sobe pomys’lata, Boze, pseces ja #ie mata takej
perizesont lat prozyla, e mata takego ot ubratia
ftedy tak, jak m’i psyshita se Matka Boska ftedy.

To moje sonzerie, to muj tak’i los. Ale ja tes sobe
tak pomys’lata. Ale rie povedszata Pani, jak my
vyxo3'il'i s tom Lizom s toj tajg’i, s Tuz’ijk’i. S
Tuz’ijk’i, ve Pani, bo to tseba bylo lasem i pses
bagna. Muata tom val’izecke, taka malerika. [...]
vzel'i na jedno pleco, na druge, [...], v rence jedna
i druga renika patk’i take dtuge i tak patsal’i, gze
tvardo, gz mozna stomp’ic’. O tak ukotyyatosa.
Jak strasie, BoZe moj. Ja muve, Matko Boska,
provaz’ita, na pravda. BoZerika nas uratovat, tak
ja by tiigdy rie vysta.
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Jak to muv’i se, zrup komu dobZe, Zeby puziiej
tes otSymac’. Na pravda, ja #igdy #ie mys’lata,
Zeby tam Liza c:)jms’ m’i pomogta. Jak ona taka
bedna byla, jej censko bylo ta nauka davatasa, ja
pomagata, bo Zatovala jej. I jak stalosa, Ze ona
pSysta i mie vyprovaz’ila. Ve Patii, to na pravda
ja mata navet, o, #ie vem, osemnasce mata lat, od

razu jak mne pSyvez'li f ta Tuz'ijka. S tej svkoiy,v

co tam dal’i, buc’ik’i tyl’ko i ubrana take, fufajka,
Cy bustat jak’is’ tam. Take mrozy, tak censko byfo,
Boze moj, Boze, iéterg’es’c’i stoprii tego mrozu
mus’is rob’ic’. A na vosne jus jak z vesyu stiek,
a pot spodem voda jus, ja ityx buc’ ikay svoiy
caly zen stoje mokre nog’i. Puzviej psyjde, a
barak tak’i byl, duzy dom, #ie ma tam, Ze pokoje,
tyl’ko jedne ten caly pokuj, [...] tak spal’i. Nu i
jak psyjde s tej pracy, Zuce te svoje buty, poricoyy,
nog’i to take pokarpane, f [...], take strasne. Byla
tes, ona Ukrainka sama, coca Ma#a taka byla,
Ul'man, on byt Nemec, ale jesce za Nikolaja, ¢y
za Kacer-iny, rie

pamentam, na PovolZe. I iy tes vyvezli tam i
tak o#i, jus starse byl’i i ona, i on i iy curka Ola
byta, tak tam jak’ims’ materjatem ¢y jak’ims’ éym
odgraz’il’i se, kont sobe tam mel’i i Zyl'i razem.
Ona jak psyjze, jak ja rozbore se, jak vyjze, rence
tamata, BoZe moj, BozZe, moja Olecka to jus davno
umartaby. Ja muve, ze mne i [smerc’...] obratno.
Ty tie taka, jak fSystke, zostarnes. Tak moZes
cerpec’, ale muv’i, éekaj, cekaj, jak benize Tobe
Cterzesc’i lat. Ja muve, &y ja doZyje. Muv’i, fSystko
Tobe benize vyyos’ic’. I to pravda. Pamenetam ten
dom 3iecka, jak byla, to caly rok lezata f spiital’u,
reumatyzm byl, a cus, BoZe, #ie ma zdrova.

- Czy Pani rodzice odnalezli mlodszego syna?

- Tak, znalezl'i, zabral’i, on byt f Tomsku. Fsystkiy

znalas ojcec. Sostra v Arap’insku byla, Reg'ina v.

Novos'iirsku, to najlepej na mejscu tam.
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Day of departure for
children’s home

“My heart felt they were
taking me away forever”

Meeting with parents years
later - 1956

Meeting her parents

Polish Texts

Najgozej ja. Jak nas zabral’i samoyodem, sostra
polecata do lasu, pobegla i povezata mame i
tatu, Ze ps“)\//je)(al’i samoyodem i zabral'i cvoro
najmtiejSyy. No i mama s tatem jus puztiej tes
posTi tam, ale to yyba byt tam kaval drog’i, fie vem,
jak tam bylo. Pamentam, Ze mama byla puziej psy
nas. R-eg’'inka jakos’ tak #ie ptakala, Stasa moze
jesce rie rozumata. A ten maly, to v ogule. No
muv’ita i puziej mama opovadalta, ja pamentam,
Ze ja mocno plakata. Jakas” byla brama taka, ot
zem'’i byla taka dyrka, ja pot tym bramom xcata
ucekac’ do mamy, do mamy. A puz'iej psyjeyala
do Polsk’z, to muve, mama, ja tak pamentam, Ze ja
plakaia, jak zabral’i nas. Ona muv’i, ani Reg’inka,
ai Stasa, ani Kaz'ik, riikt fie ptakal, tyl'ko ty. A to
moje serce culo yyba, Ze na zafie zaberajom mirie.

- Jak dlugo nie widziala Pani rodzicow?

- A to bylo f perizesontym Sustym roku v jeseti.
F penizesontym Sustym pontego l'utego muj slup
bral’i, a jus

na vosne, v maju zacel’i pSyjmovac’ dokumenty.
Ija po]e)(aia izdata do Grodna i zdata dokumenty,
fystke te sprafk’i, co ) mala pSysykovane zdata i
miie iic tie muvil’i, Ze ja za mons vysta ¢y co i tego,
i pSysli'y jeseri, f penzesontym Sustym, tyl'ko xyba
[pazzeriku bylo, tak, f paz’zertiku bylo. I psysl'i
m’i dokumenty, i ja pojeyata do roz’icuf. Oj, Pati,
jake bylo spotkarie. Mama, BoZe, sezel’i gadal’,
rozmaval’i i puztiej jus mama muv’i, ktadhij se,
ktadnij se, potozyla se, zasnela, pSebuz’ita se -
mama se3’i pSy mre. Mama, ic’ ktadhij se, co Ty...
Ay, 3ecko, ja Cebe rie pusle, tie pojezes. A ja muve,
rie vem jus, f conZy bylam, nu, perfSego stycra
uroz’it se starsy syn Kazym’'ir. Oy, a ten mons
muj, sventej pamenc’i, BoZe, kazdy 3 et telegramy,
pSyjez3aj prenzej, psyjeziaj prenzej — on jus kup’it
mieskarie. Vot tak od razu jak poZetil’i se do riego
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byto zesenc’ Kilometruf, a puztej v Vasil'iskay
kup’it tak’i stary domek. Prenzej ps'}jjfeégajom, ja
kup’it dom. Ojcec tak povezal, muv’i, navet rie
xcala stuyac’, Ze ja bende vracac’ do Balorus’i.
Ale ojcec povezal tak: zapytatl se mie, jak on,
ja muve, tato, nu dobry, nu co ja moge povezec,
dobry. Jec, jec, a puztiej benzem vedac, jak
berize mozna, razem tutaj psyjezece. Do mamy
muv’i, fie roztanéaj iy, on puzrej psyjeze. Mama
navet fie ycata stuyac’, Zeby ja vrucita. Ja Cebe
tie vydavalta, teras Tvoje 3ecko [...], Ty i znac’ rie
benzes. Mama... I tak puz’iej psyjeyata tutaj, jake
on zrob'it, Ze ja pultora mesonca byla. Psyjeyata,
on tak’i zly, tak’i, Boze moj, puz’iej tak m’i jus
opovadal’i moje cotecna sostra muv’i, jak’i on byt,
muv’i, ay, fic fie ycal jest, a tiic, tyl'ko Marysa m’i
se rie psyjezia. Tak denervovat se, Ze ja vru...,
nie vruce. Trudno bylo, trudno, ale puztej jak
psyjexat tato, vystal’i dla taty zaproserie i dla
mamy, no to tato psyjeyal, a jak ja tam byta, on
tak mocno kaslal, BoZe moj, tak mocno kaslat
[...]. Boze moj, no i do tyy psyjexat do mrie i muvi,
curka, ves co, postaf tutaj cos’, sama

ves, jak ja kaslam. Muve, dobZe, tata, dobze.
Obuz’il’i se rano, ne slyse, kaslal. Ani razu #e
zakaslat. Sam tak’i z3"ivony by, co to jest f povetsu.
Oj, jak’i on byl. Muve, tato, mus’is tutaj psyjeyac’,
Tobe tutaj pasuje te povetse barzo dobze. Puz'iej
jez’3’il’i éensto tam z menzem jez’3’il’i. Oni do nas
jez’3’il’i. Tak zostalasa, tak. N

- A jak sie Pani modlita?

- Tak, ja muve, Ze my s sostrom jak byl’i i modl'il’i
se jak to zafSe v domu, zafSe uklerikiiemy tak. Oj, a
tam fSystko ruske te. BoZe, jak otii z nas tam ruzne
drazitil'i nas, oj'ej. Take byl’i, mozna povezec),
podie te 3ec’i. MoZe, ofii tie rozumel’i, co o#i robom,
ale dosyt nam bylo pSykro cerpec’ to fSystko.

153

Parental advice

Return to Belarus

Visiting parents

Prayer in childhood

Mockery of Polish prayer at
the children’s home



154

Forgetting Polish

Return in 1952

Settler father

Polish Texts

Uklerikne, to tak nad ranem my modl’ili sa.
Puznej my s sostro tak pomuv'il’i, ona jus tak
muv’i, ves co, Marysa, ne benzem, Zeby oni
vigel’i, my benzem modlic’ se, Zeby o#li tie V'izel’i.
I tak gzes’ tam yo03’il’i sobe, znajzem tak’i, kontek,
Ze c’iyo tam, nikogo vie ma i tak modl’il’i sa. Ale
prentko jakos’, yyba jak Cternasce lat moze ona
mata, tSynasce, prentko jej zavezlido [...] do tej
skoly zavodovej. Sama zostata. Skola, ﬁen’g’e\}'usv
puz’nej zapomiata pol’sk’i jenzyk. Jak psyjeyata
tutaj, BoZe, nu i fSystke - Vas'il'isk’i, to tam fSystko
po polsku. Coca od razu rie zapomnala, zobacce
tyle lat, ona z 3everiset, tego, muv’i do mre, kto
stvozyl, muve, tata, mama. Tak to bylo. Nemeck'i
jenzyk ucyla f skole, puz'iej ksonzecke mne data
coca. Cytac’ prave te litery podobne, zacela
ucyc’, ¢ytac’ po polsku, ksonZeck’i, yo3’ila i tego
i rie bylo tego, Zeby tam, jak teras, na kateyyzmy
xo30 3ec’i na tafkay, a to $ to tak, to co coca tam
troyy naucyla, gze jest Pan BGg no i tego troye
jus i puziej do perfsej komurii posta. Tam, gze
ja tutaj bytam f Polsce, rie

pamentam tego, xyba rie bytam.

- Dopiero po wojnie tutaj, jak Pani wrociila?

- Tak, jak tutaj vruc’ila fj)’erig’es’ontym drug’im

roku. Bo Reg'ina i Stasa psystal’i mre s Polskej do

perfSej komuii onii byl’i, to znacy ja tes rie byta do

vojny. Pamentam, do koscola yo3'il’i zpamentam,

do skoly miie tes jus vzel'i ucyc. Ale brali kref s
paltaija zemdlata, pamentam. No i povezel’, rie,

jesce f tym roku re.

- A tam, gdzie Pani mieszkala, czy to jest
szlachecka okolica?

- To tak, mastecko kedys’ byto Vas'il'isk’i, of, byto
do vojny to barzo fajne bylo, ale my jako osadnik’i,
ojcec, to my byl'i jesce od Vas'iliek, to mus’i byc’
jakes’ dvazestca kilometruf.
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Ale z Vas'iliSek ojcec, 3adek i prazadek Lipsk’i
fSystke z Vas'ilisek. A mama byta M’iyriev'icuvna,
barzo bogatej roz’iny, slayta to byta. I opovadal’i
mitie navet te cotk’i, jak psyjexata jus s Syb'iru
tego, to oni opovadal’i, to [...] i jak Zenil'isa
ta jus tego vujka Zona byla, stryjka ojca brata
Zona, Haena taka byla, sventej pamenc’i, ona
juz davno tie Zyje, to ona mre opovadata vencej.
Muv’i, tak, jak Zenit se Tvuj ojcec z mamom, a
jak kedys’, to fSystko posay, tak i muv'ili. Muv',
Sy duze krovy take, muv’i, kot oger tak’i vel'k’i
strasvie. Boze, muv’i, [...] jak opovadata. Barzo
byl'i bogate, riesamov’ice. I ja mysle teras, riey
on trosecke pocepleje, ja pujde do ary’ivum i
rodostovnaja, jak to, dZevo ro3’iny, Cy jak to, i yce
o Miyfievicay znac’. Nu Lipsk’i to tak stysatam,
3atk’i, prazatk’i fSystke byl'i z Vas'il'isek i ojcec
byt urozony v Vas'iliskay, kedy tseba byto mre
dostac’ karte Polaka, to ja xo3'ita do aryivum. Bo
fie nap’isano u me, ze ja Pol’ka i musata ja jakos’
to udovodic’, ze jest Pol’ka. I ojca metryka, nu to
vzala, tak p’ise: Lipsk’i, tysonc 3everiset

perfSego roku urozena, roz’it se v Vas'il'iskay,
ksc’it ksonc [...] i znacy tes tie nap’isano, Ze
Poluk. Tyl’ko greko-katol'iceskaja vara. No i tak,
no i ze Sluboval z Marjom, mama tes Marja, z
Marjom Miytievicuvnom v dvazestym tSec'im
xyba roku. A teras ja mysle sobe, pujde do ary’ivu
i xce znalesc’ ot mamy roz’ine. Fsystke vyjexal’i
do Polsk’i M'ixniev'icy, fystke, bo iy tes duzo: tiey
brac’i bylo u mamy i sostra, to sostra zmarla. A te
jak brace fSystke M’iyrev’icy vyjeyal’i. To vem
v Mal’borku Cezar-i, byla u tiiy ja kil’ka razy i
Cezar-i psyjez3al do miie tes. No, M'iyat. Xyba
Juzef jesce, Juzefa tie pamentam. M’iyat i Cezar-i,
v Gdatisku M’iyat il'i v Gdy#i, v Gdarisku. Jego
curka v Loze, tes p§yje§§aia do mrie tutaj, duzo
psvyjezvj;l’i jak roz’ina jus M ’iX;ev’iéuf Moze jus
za. dtugo, [...] mozZe herbatk’i, ide nastavac’.

Mother’s noble roots

Her parents’ wedding

Polish Card

Father. Year of birth,
denomination.

Greek Catholic father

Mother

Parents’ wedding

Uncle in Malbork
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Rubiazhevichi

Polish Texts

The text below comes from a 22-year-old female inhabitant of Rubiazhevichi,
currently studying in Minsk. Polish is a secondary language for her, and despite
her Belarusian national identity, it remains her language of prayer. Currently,
she uses Polish in her conversations with visitors from Poland and she does not
attend any language courses. In her social circles, the interlocutor consistently

uses Belarussian.

About Poles and Catholics
in Rubiazhevichi

Teras v Rubezev’icay meska vencej Polakuf i
katolikuf i bapca rie opovadata mi’i tyy Wistorji
jak tut muvom, Ze ,mus’is byc’ Batorusinem” i
to fSystko, orii zap’isane som Polakam’i. Dlatego
moi roz’ice tes Polacy, xocas nigdy re byli
navet f Pol’sce. No a v Zurav'ince, g3e ja teras
meskam, zvonzek razeck’i kedys’ byt to i teras
barzo mato katol'ikuf i Polakuf, tyl’ko c’i co
pSyjexal’i potem, tyl’ko my jestesmy Pol’kam’i,
a tam pravostavii. Penc’ K'ilometruf. Roz’ice
tes Polacy i ja tes l'ice se, Ze

tes jestem Pol’kom, ale ja muve, Ze jestem
Pol’kom batoruskom, no potnievas roz’itam se
po balorusku i jenzyk f kturym rozmavam,
to batorusk’i, roz’ice menzy sobom v jenzyku
balorusk’im, no taka troye mesanka, rosyjsk’iy
stuf, pol’sk’iy troye jest. Vem, Ze bapca i 3adek
pomen3zy sobom rozmaval’i ze sobom v jenzyku
polskim. 3adek davno zmarl, ja navet #e
vigatam go, ale on byt pravz’ivym Polakem,
te casop’ isma polske mat, 3ec’i ucyl cytac’ po
pol’sku, z bapcom rozmavat po polsku, no i
do koscota xo03’il’i i paceze v jenzyku polsk’im.
No i j esce nie yoz’itam do skoly, meskatam u
bapc’i i ona naucyta mre tyy pacezy v jenzyku
polskiim, kedy jesce ne umatam cytac’ po
batorusku, dlatego teras zafSe yoze na polske
msy, porievas censko m'’i jest jenzyk batorusk’i
to pSettumacyc’.
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Jesce u nas v Rubezev'icay koscut i tam sprubo-
vano bylo Zeby fSystko to pSettumaclyc’ na
batorusk’i, Zeby bylo po batorusku, le¢ bapce
kategorycie se spsec’ivily povezaly, Ze mogom
teras naucyc’ se v jenzyku baforusk’im i u nas
teras jest Msa jedna tyl’ko v niezele, porievas no
mato Iu3’i, ale po polsku. Ksonc

poxo03’i, no on jest stary, uroz’it se tu jesce na
tererie Pol’sk’i. Ukonéyt sem’inarum i vruc’it do
svojej mejscovosc’i. A potem skotom kateyetycna
byla pses cale lato yo3’il'ismy na zajerica, to
biblie cytal'i, i cytal'ismy po rosyjsku i po
batorusku, no bo ruzne 3ec’i, #ie fSyscy znal’i
jenzyk pol’sk’i, paceze fSyscy, no egzam’in po tym
mel’ismy i paceze v jenzyku polsk’im 1999 rok.

A bierzmowanie?

- Ne bylo, #ie psyjezial jesce do nas bliskup,
[ klase 11 jak bytam zakoetiica i ucyla nas
do bezmovana, ale rie psyjexatl bliskup, tam
cos’ zdazylo i nie psyjeyal. Co tezele jezie
do domu, tam f svoim koscele spevam, tam
xoze [ yoZe koscelnym, tam mam organy, no
Zatko byvam v Minsku. Jezel'i do koscola
ide, tak vyxo3’i, Ze muse zostac’ v Mirisku, to
ide do katedry. No jak svuj koscut, ale to jest
barzo neregularne, bo navet roz’ice fie majom
bezmovaria. Roz’ice jesce s tego pokoletia, Ze rie
mozna bylo fyoz’ic’ do kostola, bapca byla taka,
Censto yo3’ita do koscota, bylam Pol’kom, listy
pisata po polsku. Navet do vojska, jak ojcec
stuzyt piisata, po batorusku, lec pol’ske stova.
Dlatego byto mu censko ¢ytac’ i dla tego muv’i,
opovadal m'i, Ze bapca go vzela do koscota i
tam po tym byla naucycel’ka, ktura zafSe mata
dyzur i vyzucono go ze skoty, pses dva tygodrie #ie
musat odveszac zajerica. No tie vol'no bylo.

157

The use of Polish among
those from the parents’ and
grandparents’ generations

About the language in the
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Religious practices
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Ile jest mszy w w Rubiezewiczach?

- V negele tylko jedna. No a do tej paraf’iji
dvazesca fsi jesce. No starSe pokolerie barzej
X03'i do_koscola, no 3ec’i tam pSyvozom vnuku,
ale na fsi to mato osup dojez3a do koscota. M'i
se vydaje, Ze v mesce to mozZna, po prostu u nas
v Rubezev’icay, tam, gge meskam, #ie ma Zadne
roboty z mlozezom, fie ma #iijakej roboty, spotkan,
¢y tam tyy posenek pospevac’, no vie ma tego, na
v mesce vem, take, jesce taka tendencja, Ze jak
na psyktat z nasej tam skoty dostaje se na studja
vysSe, to do koscota coras Zazej jus. Na psyktat
mam brata, rok mlotsy jest, tes se dostat na studja,
tes f’ilolog’ije studjuje, jak yo3’ilismy do skoty, to
razem yo3’il'ismy do koscota, po tym jak dostat na
studja, psestal, no pses rok jesce yo03’it, a potem jus
povezal, ze tie benze xo3'il i fie s tego povodu, Ze
piijeal’bo cos’ tam takego, tie po prostu, jak on muv’i
zacot mys’lec, v’izec, cos’ tam sobe vymyslac, ze
Boga rie ma, take, na pevno u kaZdego cloveka
zacynajom se xv'ile, Ze zacyna vontp’ic’, moZe tam
nu, i potem okres jest, Ze fiektuzy congle yozom do
kostota, tam tamajom se, a riektuzy jus rie yozom i
na psyklat, jak muj ojcec tak i brat i na psSyktat ras
v roku jakes’ tam svento do komuriiji do spoves’i
pSystempujom no i to fSystko.

To wszystko, co mowisz o swojej polskosci jest pochodng twojego wychowania
i urodzenia, a gdzie jest w tym miejsce na twojg bialoruskosc? Jak mozesz te
sprawy oddzielic?

About Polish and Belarusian - No baforuskosc’ u nas na psyktat v jenzyku,
identity porievas my rozmavamy po balorusk’i, rie po
rosyjsku, vele osup tutaj rozmava. Navet bapca
nu po batorusk’i, lec ze stovam’i polsk'im’i, ale to
tak barzej, jezel’i to muv’ic, Ze to jenzyk mesany,
to on mesany pomenzy batoruskim i polskim,
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fie pomensy rosyjsk’im i batorusk’im. Potem no
co jesce, ze my uroz’il'ismy na Balorus’i i pol’sk’i,
jezeliby [ skole tie bylo jenzyka polskego to
navet mogl’i by i fie rozmavac, no tak paceze by
odmaval’, ale tak navet bez zrozumeria o co x03'i.

Gdzie uczylas sie polskiego?

- I skole v Rubezev'icay, tam jako drug’i jenzyk
opcy. Od drugej klasy obovonskove zajerica a ot
Sustej do vyboru. 10 lat jedna goz’ina f tygodmu.
Moze ta, v jednej klase byly dve goz’iny. Ostatrio
to byla jedna goz’ina, a v jedenastej klase mel’ismy
egzani’in na stypendjum Semper Polotia i kto tam
iles punktuf nabrat, to puziiej dostaje stypendium
potéas studjuf. No jes¢e mus’i by¢ dobre oceny v
indekse. M'i fiystko f Polsce podoba se ja cutam
se barzo dobze. F Polsce to mam tam znajomyy.
Jenzyk barzo nii se podobat jesce jak odmavatam
paceze, a potem f skole byla jesce barzo dobra
naucycel’ka, ktura te fSystke tradycje, fSystko to no
tes s tyy terenuf. Barso dobze rozmavala po polsku,
i melismy vigiilje i jak Vel’kanoc to jajka to barzo
nam se podobalo i sama byla taka elegancko
ubrana no Pol’ka taka fadna.

Jezeli mowisz, Ze jestes Polkg to. ..

- Ze moje fSystke bapce 3atk’i, prazatk’i, psotk’i
som Polakam’i. Pogrubiony tekst badacza: A
jezeli chodzi o religie, to swojg religijnosé, ktéra
sie wyraza w jezyku, gdzie bys jg umiescita, po
biatoruskiej stronie, czy po polskiej? - Odpowiedz
respondenta

About learning Polish
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Mowisz, ze jestes Polkg po przodkach, ale oni tez Zyli w granicach patistwa
biatoruskiego. Twoi rodzice jednoznacznie uwazajg si¢ za Polakow?
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On identifying with the - Tak no u niy tam svadectve nap’isane, Ze som

territory Polakanri. Poriewas roz’ice ojca z Bulostoku,
no on jus uroz’it se tutaj, yocas po polsku re
umom #ic povezec, no rozumom nrimo to som
Polakam’i, ze na psyktat katol’icy, Poluacy ftej fs’i
i barzej yozom do koscota i ksyze te na psyklat
tam. Ve fsi pravostavnej u nas rie ma ti Zadnego.
Ne ma cerkv’i i tie ma ruznicy, g3e tak na psyklat
Vel’kanoc posvencac’ te pokarmy, oni mogom
do koscota syo3’ic’. My jestesmy barzej gosCiietii
zafSe pomogom i tam jesce vencej p’ijaniic

A jak bedziesz uczyla swoje dzieci pacierza, to po polsku czy biatorusku?

On the children’s religious - Mam takom sytuacje, Ze jesli bende mata

education 3ec’, a mons rozmava v jenzyku rosyjsk’im, ja
rozmavam po balorusku to ycatabym, Zeby 5ec’i
ucyl’i se i tego i tego jenzyka, le¢ bende z fim’i
rozmavata po biatorusku, ale ocyv'isce, Ze bende
ucyc’ pacezy, no jesce bende patsec’ jak’i koscut,
v jak'im tam jenzyku bendom mse, no jezeli
tam mse po balorusku f tym mesce, gze bende
meskata, ¢y tam ve fs'i jeéel’i mse tam bende
pobatorusku, muse ucyc’ po batorusku paceza,
le¢ barzo bende ycata zeby jenzyk polsk’i tes
znal’i.

A kiedy modlisz si¢ sama przed Panem Bogiem, to jak po polsku, czy biatorusku?

Personal prayer - Po_polsku, jesTi prosiis cos’ ot sebe, censto
pros’is o to... to po polsku. Jezel'i cos’ ot sebe
na psykiat potem f koscele, censto muvom, ze
pros’is to, to po polsku i tak navet automatyctie,
Ze nu, pros’i se.

[RubIP22/2010F]



Eastern Slavic Texts

The texts that I refer to as Eastern Slavic were mostly recorded in Eastern Belarus.
Only the transcription of the last interview, with a young man, is from Grodno.

The interlocutors from Eastern Belarus do not use Polish and do not always
understand it, although they often use Polish church service books. The below
statements have the characteristics of a mixed code, although in each case the
individual features of the language should be noted.

Bezchynne (Mohilev District)

The text was transcribed in the Belarusian-Russian borderland. The informer’s
statement contains characteristics of north-eastern Belarusian dialects.

[BezchMN74/2012F]
- A po pol'ski moZna s vam’i pagavar’'it’?

- Net, ja n’i mah'u razhav'aryvac’. Cytac’ &ytaju,
ksiionZacku Cytata, jak hiazy v'iz’il’i, a s’ijc'as
i ¢ytac’ nii mah'u says™im, i razhav'aryvac’ pa
polsk’i toza #i mah'u.

- No vy gavar'il'i pa pol’ski? Mama, mozet,
gavar'ita s vam’i pa I;(;l’sk’i?

- Da. Mama razhav'aryvata maj'a, i uc'ylasa. Jana
matadaja pamorla. Jan'a rask'azyvata mre, Sto u
nas tut daza kasc"ot byu. Dyk kasc”ot ja pomnu, i
byta skota. Ueyl'i iy, i razhav'aryval’i jan'y xaraso),
razhavaryval’i yse pa polsk’i. A u nas yZo pry nasaj
zyz'hi skoly #i bylo, uc'yc' nas niyto i uc'yu, tak my
i astal’isa, $to #ii moZam razhav'aryvac’. A mama,
kanesrie, nasa razhavaryvata. U nas b'yli adn'y
kat ol'ik’i: i mama katol'ik, i papa katol'ik, i 3" edusk'i
nasy kat'ol'ik’i — use byl'i y nas kat ol'ik’i. Us"e yaz'il’i
uy kast”ot - u nas tut na kf'adbiscy byta kaplicka,
use yaz'ili, yse mal'ilisa. Kapl'icku uZo ja pomiu.
Pry miie tii rab'otata, raztamal’i jaje i esypal’i tud'y
zarn'o kalyozy.

Reading Polish church ser-
vice books

Her mother’s knowledge of
Polish

Her Catholic parents and
grandparents

Prayers at the cemetery
chapel
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Her mother and father
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- Gd'e am’a byl'a kapl'i¢’ka eta?
Na kt'adb’iscy.
-Eta dereviia BlesC’inje nazyv'ajeeca?

- BasCyetia - ‘eta nasa 3areutia. I y nas tut adn'y
katol'ik’i Zyl'"i. U nas #ii byt o pravastaunyy. 3al’il’i
uzo paposzy. Nacynalas’ eta reval'ucyja, nastal’,
u katoryy i byto niicoha, zaml'u paabrazali u
katoryy, matad'yy sud'y troy’i patsal’ili, samj'i
3vetry usah'o byl'o tut.

- A fkak'om gad'u vy rad’il"is’?
- Ja raz’itasa y tryscac’ ftar'ym.
- A mama kagd'a xad’ila f p'ol'skuju skotu?

- Mama maj'a z a3’inascataha hoda, papa z
vasm'oha. My m'alenk’ija byl"i, mama nasa uze
pamorta, papa nas jasc'e inval’'it byu, jon z vajn'y
pryjso'u, dyk jon z nam’i byy jas¢’e pak'a h'oz’ik’i
try, pat'om pam’or. Jon byta nam rask'azyvaic’,
Sto Maryja, Jezus Xrystus naraz’ilisa k'ala
sk'ota. Ja pomiu yaras'o. Ja jasc'e mat'aja
byt'a, spr'asyvaju: ,Papa, a atk'uda vy uso heta
zn'aica?” Jak Razzastv'o nacyn'aieca, i uso heta
nam rask'azyvauy. Dyk jon havoryc’: ,3etka maj'a
darah'aja, my $ ya3'il'i y skotu! Nas Za ucyl'i!
Pa'etamu ja uso znaju”. A pry nas uz'o #i byt'o
Skoty, nas uz'o riiyt'o fia uc'yu. Nas uz'o zayvac'ita
Sav’eckaja viasc, a vy zn'aica pry Saveckaj
vilasc’i, stroha b'yla n'astraha. Nasa kaplicka
rab'otata na kt'adbiséy, pastaj'asnaha ksanz'a
i byt'o. Ja rask'azyvaju, jak nasy rask'azyval’i,
mamy, papy, 3" edusk’i i b'abusk’i. Ja § fia pomnu,
ja mataja byta. Byu u nas tut 3"'eduska, ja h'etaha
3" edusku yaras'o pom#u. Jan zvauysa, i jon kazdy
zen vou stuzbu u kapl'ick’i. A ksonc pryjasz'au
u apryzal’’oenyja dni. Zn'aica z jak' oj r'adasc’u
jah'o ustracal’i? Betak us™iy padhatov’ic’ u pt'acijicy
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belenk’ija, i vanock’i, i cvat'ock’i. S cvatockam’i
vyxo3'uc’, ustrac'ajuc’ ksanz'a. Ne tak, jak s'ic'as.
Zn'ajica, jakaja byl'a pavaha k ks"en3u, rie tak,
jak cap’er. A 3”edusku J'ana n'asaha, katory u
kapl'i¢k’i vou uso heta, i stuzbu vou, i l'uz’i yse
xa3’il’i, zabral’i i rastrylal’i. St'arenk’i uZo byu,
stabenk’i. Zabral’i, i tie varnuysa jon.

- A Vy { kakuju Skotu xaz’il'i pr’i Sav'eckaj
vlast’i, v r'uskuju il'i belar'uskuju?

- R'uskaja i Vitar uskaja.

- A kak'oj jaz'yk Vy izu¢’al’i?

- My izuéal’i i rusk’ij, i b’itarusk’ij. No zn'ajica,
jak tad’y uc'ylisa? Tol’k’i adn'o byt'o pra St'al’ina.
U k#iskay nas navucal’i uso tol’k’i pra Stal’ina dy
pra L'eniina. Byl’i i

pesti us’ak’ija. Pryyo3’is u skotu i jak ,Ojca nas”.
Tak i jan'y ,dva s'okata na dub'u zalonym da
nat cem prastoram dva s'okata”. Vot tol’K’i znal’i
pra L'etiina, pra St'al’ina. Vot nas cah'o ucyli.
Pak'udava kascoly nie atkr'ylisa, ja i znala, i #i
v'i3'ia. Jes’Ti p, zn'aica, jas¢'e byl'a maj'a mama,
a to mamy #i byt'o, my Zyl'i b’is m'amy s’irat 'oj,
nixt'o nikoha i uc'yu. Pak'udava kasc’ol ti
atkr'yusa. U 3’ivanosta 3’ivatym, kaplicka na
polsk’im kt'adb’is¢y snacata atkryv'atasa. My
rasp”isyval’isa z ma'im muZam, uz'o kasc’ot
atkryusa, ja hot yaz'ita y kaplicku na polsk'im
kt'adb’is¢y. Kast’'ot jasée wi rabotay, a pat'om uzo
padv'os’in kascol st'al’i peradav'ac’, prysim'ac’. My
xaz’ili pryfiim'ac’: Fr'ancauna, jaj'e mus V’it'al’ij
nas vaz’'iy na masyni. Mamu 'iyfAuju i man'e. My
vanc'al'isa, mie dal’i ydastav’ir'esiijka, Sto my z
im pavancal’isa, uso zap’isana. U 3’ivanosta
g’ivatym my vanc'alisa. U kasc™ol pirajsl’i s
kapl'ick’i. kasc”ot jasc’e byu tol'k’i pryraty.

Languages at school

The beginning of religious
practices in the 1990s
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The interlocutor’s church
wedding after spending
many years together with
her husband

A priest who did not know
Russian

Learning Polish from books
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Z3’"elal’i yso y Zayr'ysc’iji i mal’il'isa my usu
Zim'u. A letam stal’i 3etac’ rem'ont, mal”il’isa my
use na v'ul'icy. Vynas’il’i skam’ejeck’i, stanav’il’i
i my mal’ilisa. A Utaz’istay nas byy ksanz'om,
jon vou nam stuzbu na v'ulicy. A kastc’'ot hety
uves’ abrab'atyval’i za leta. A my uzo vanc'al’isa
u 3’ivatym had'u dvaecac’ ftaroha 3’ikabr'a perat
samym Razzastv'om. P’irajsl’i u hety kasc ot u
Zayr'ysc’iji mal”ilisa, i my tam z ma'im m'uZam
pavanc'al’isa. Nas vanc'au ksonc Stan'istay. Jon
uz'o naverna ym’i, ja uso spr'asyvata. Nu ksonc
bedny! A jak Za on nas uvaz'ay! Stuzbu vaz’ec’, a
tad'y pryjz’ic’ i mai'e vo tak pa hatoucy pahtaz’ic’.
Tak uvaz'au, sto my pavanc'al’isa. U nas zZa uzo
vozrast byu, my byl'i fii vanc'anyja, u man'e uzo
zec’i bal¥'yja byl"i. Ni malad'yja my vancal’isa.
Dyk jon tak

uvaz'ay, tak uvaz'ay mani'e. A panim'ac’ pa r'usk’i
tiicah'o #ii paniim'ay. Tol'k'i pa polsk’i. Vo byu jak’i
ksonc darah'i! I jon nas pavancay dvascac’ ftaroha
3’ikabr'a, plirajsl’i u hety kasc’ot u Zayr'ysc’iju,
tam byt'o nicoha jas¢'e ni z3"etana, us’o raun’o,
tam byla jak adn'o reval’ucyja, us’o razt'omana,
st'endy stajali, tam tr'aktar, tud'y my daza #i
zayaz'ili. Byy yot u Zayr'ysc’iju, s tyy dvar'ej, $to u
stat'ovuju zayaz™ic, s tyy dvar'ej, i tuta malilisa.
I 'my pavanc ' al’isa, i dvaecac’ ftaroha pajsli y
kasc”ol. Razzastv'o prajsto dvaecac p’ataha, my
pavanc'al’isa trysc'ataha 3’ikabr'a. A pers-n'apers
mal’ilisa jasc'e y kapl'ick’i na kl'adbiscy, perva
n'aplirva prystal’i k nam ksanz'a. ]'anus, mat'o3’ink’i
by, nicav'o ni panim'ay pa r'uski. B'ednink’,
jak jam'u byt'o caz'ola rab'otac’, patam'u $to nas
nixt'o #i ulyy, tol'k’i zn'ali rusk’i, a p'olskaha
#i znal’i, d'azy ksonZacku éyt'ac’. Ja kup’ita tam
jas¢'e ksonzacku, i uc'ytasa ¢yt'ac. Dy ja cytac
navuc'ylasa, a razhav'aryvac’ ja fii mah'u pa polsk’.
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Dyk hety Janu$ b'ednink’i, jon u nas vou da vasn'y,
tad'y prystal’i Stan'istava. Stanistay p’irav’ou s
kapl'ick'i y Zayr'ysc’ju, 3e mal”il'isa ysu z'im'u da
leta. Pad vasn'u uZo prystal’i Utas istava Bl'ina.
Ety uzausa za remonty. Strasny byu kasc’of,
strasny. Tad'y uZo pad vasn'u atkryli dvery.
Boza, tam strasna b'yla, uso jon b’'ednink’i zzetay.
Ramonty, ramonty, us’o ramanc’iraval’i, l'uz’ej
pryhtas’ay, kap luz’i pryyas’ili, pamahal’i. Us”o
zzetay, tad'y zabr'al’i jah'o.

- A skazyce, kagd'a vas kr'est’il’i?

- Kahd'a nas tut kasc”ol¢yk byy. Rabotay hoda,
naverna, da tryscac’ p’ataha, ci da tryscac’
Sastoha, patam'u $to maj'a sastr'a, jan'a s tryscac’
Sastoha hoda, i jaj'e uzo krysc’il'i y Mahilove u
tym kascole. A man'e jas¢'e kryscil'i (sastr'a
maj'a m’'ensaja za man'e na dva h'o3’ik’i, ja
tryscac’ ftaroha, a jan'a tryscac’ cacv’ortaha),
nas pakrysc’il’i u nasaj kapl'ick’i, ksonc pryjazs‘au
sud'a, tut u nas i vanc'al’i,

rask'azyval’i, katiestie, heta i pry me, ja § mataja
byt'a, i pom#u uzo. No jak rask'azyval’i, ja uso
pomtu. Nasy b'abusk’i, nasy coc’i, jak by jan'y
cap”er ustal’i, jan'y p z vam’i pahavar'yl'i, jan'y
uso umel’i, us”o znal’i razhav'aryvac’. Heta $ my,
Sav’eckaja utasc’ heta us’iy nas sp'orc’ita, adb’ita
ad usah'o, us"iy ninav”izil'i nas, vot tak’ija my
kalek’i ast'al’isa naum’elyja. Tak uz'o uc'yl’isa,
stali my u kaplicku yaz™ic’, kaplicku prynal’i
'os’ietiu, u 3’ivanosta vasmy'm, naverna, leta
mal’il'isa tam u kapl'ick’i.

- A zd’es’ Zyl’i palak’i?

- Palakay #i bylo, katal'icyskaja vera byla,
palakay s Pol3¢y #i byto Iuz’ej. A byl"i v'ernik’i
katal"i¢ysK’ija. Jan'y mahl”i havar'yc’ mezdy sob’,

jan'y ucylisa. Ja s’ic'as, jak uz'o stata yaz’ic’ u

Rebuilding the church

Closure of the church in
1935

The interlocutor’s
christening

Knowledge of Polish among
the interlocutors’ older
relatives

No Poles, but Catholicism
thrived
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kasc”ol, ja ustyyata i pra Maryju, Jezus Xrystus
jak naraz’iusa, dyk ja stata uspam’in'ac’, Sto
moj papa heta us’o mne rask'azyvay, jak my
m'al’enk’ija byl’i.

- Jon rask'azyvau pa pol'sk’i?

- Da, a ja havar'u, u jah'o spr'asyvaju: ,,Papa,
atkuda vy uso zn'aica?”. A jon havar'yc’: ,My $ u
Skotu xaz’il’i, nas Zza ucyl’i!”. Nu tad'y u toja yrema
ulyl’i, zn'aica, vera byla ocyn v''ernaja, #ii takaja,
jak s’i¢'as.

- Vy gavar’ite, $to papa razgav'ar’ival pa_
pol’sk’i?

- Mahl’i, katiesti, razhav'aryvac’ pa pol'sk’i.
- A vy jem'u kak atvecal’i?

- Tak jon pa ruski razhav'aryvay. A jesl’i p jon byu
z vani, jon by razhav'aryvay pa polski. A tak u
nas tut us’e betarus'y razhav'aryval’i pa betarusk’i.
Byl’i, katiesni, jasc'e star'yenyja b'abusk’, ja
pomnu byt'a u nas tut takaja b'abuska, Alena
zv'atasa, nazyval’i paii Halena.

- A gavar’il’i ,,pani’, ,,pan”?
- Da, Pani havaryl’i use, pani Maryja, paii Alena.
- A gavar’il’i na vas, §to vy sPayta?

- Da. Nasy #i havaryl’i, a cuZyja 3 areuni, kat'oryja
pastar'oetiija, jan'y $ byl'i pravast'aunyja. U nas
tut tol’k’i adn'a 3areynia byta kat'ol’ikay, a tut Za
kruhom u nas #i adnoj 3areuni daZe fiet, Stop byl”i
kat'ol'ik’i. H'eta u h'etu storanu k C'ausam, tam
byt'o bolej 5raven, tam i kasc ot byu u Causay,
tam bolej 3’rav’en byt'o katal”i¢ysk’iy.
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- A tam toze gavar’il’i, $to §laxta?

- Nu abzyval’i tak, iy niyt'o #i stuyay. Nasa
zar'eunia, jan'y s pravast'aunym’i #ii val’'i hij'ak’iy
sal'ou, fi apsc'al’isa. Heta uZe jak stata Sav’'eckaja
vlast’, uz'e pasaiz’inal’i, us”o sp ‘utatas’, saymesna
uzo us’ak’ija stal’i nazyv'ac’i usak. A ransy tol’k’i
u nas byl’i katol'ik’i, jan'y fii apscal’is’, vixt'o z im’i
nijak’iy 3at ou fii val’i s pravast aunym’i. Nij\&k’i)(
#i spraulal’i, tam, naprym’et, sto spraulajuc’, $to
s toj 3areutiaj, sto s toj. I #ii Zan'ilisa. Eta my, nas
uz'o vozrast, uzo pamas'alisa. A nasy raz’ic’il’i,
jan'y niyt'o Aii vyyas’il’i, Stop jan'a vyyaz’ita zamus
za pravast'aunaha u jak'uju-fiebuc’ tam druhuju
sareuniu. H'etaha #i bylt'o. Jan'y, jesl’i nada,
j'ezz’il'i za patn'ascac’ K'itont’itray i za dvascac
Kitom’itray katol'ik’i k katolikam, i aps¢'al’isa,
i zan'ilisa. U nas s'‘amaja bl"izhaja 3areuria
byt'a Lubav’in, vot jan'y j'ez3’il'i mataz™os, tud'y
paj'educ’, ast'udava mataz’os pryhlas’at sud'a,
u nasu 3areyfu, nu i tak pazan'ilisa mn'ohija.

- A va$ mus atkuda?

- Moj mus$ toZza sa sl'eduséaj zareuni, jon
pravastauny. Ja uZo zmasata svaj'u veru. No
ja uso adn'a svaj'e very i pamr'u 3arZusa uso
urema... jon jak sab’e yocyc, xocyc, nay'aj i3”ec’
u cerkay pravast'aunuju, a ja pa svojmu, kud'y
2. I :! e D10 v)- . > >3
xaz’ita, kud'y maj'e raz”ic’ili xa3’il’i, 3 man'e
plirykrysc’il'i i kud'y mane prylazyl’i z 37ectva
s'‘amaha maj'e raz’'ic’il’i, ja tak i
Zyv'u. Us”o urema yaz'u u kasc”ol, i u kasc”ot, i
u kasc”ol. Jon tiay'aj jak yocyc, xocyc’, u c'erkay,
xocyc, xaz’i u kasc’ol. Spas’iba, #i atkaz'au,
skazata, pasl'i pavancaeca, pas'ou sa mnoj,
pavanc'alisa my y kascol’i. Spasiiba jam'u, daj
Boh zdaroyja. Druhija £'atujusca 2'ens¢yny, vo tak
sama saiz’in'oenyja, sto na yocuc iec’i y kasc”ot
vancaeca.

Contacts between Catholics
and Orthodox Christians

Her Orthodox husband

The interlocutor’s faith
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- A va$ papa gavar’'il o seb’e, $to on pal’ak?

- Nu dyk eta use znal’i i rask'azyvac’ ni nada
byto. Kat'ol'ik’i byl’'i i zv'al'isa. U nas kras’iva
byt'o. Kras’ivaja 3areuria, kras’ivyja I'uz’i byl’i,
kras’ivaja kapl'icka byt'a. Rask'azyval’i, 5" eduska
Jan, pas'ou, havar'yc’, zvanock’i zazvoric’, I'uz’ick’i
us’e a3”in za adn'ym us’e y kapl'icku. Tad'y uz'e
posl’i vajn'y, jas¢'e st'aryja nasy bapk’i byl’i,
sablir'alisa u y'atkay, u dam'ay, tam abraz’ik,
na maj'ovyja nabaZ'enstva yaz’ili malieca.
Ruzancovy mesac uso yaz'il’i, cap”er u Fr'ancauny
m'olueca. Jan'a mataz’ejSaja, my staryja, my
bal'nyja, my moza tut sto i tak. A jan'y matadyja,
spas’iba im, daj Boh im zdarouijka. B'oZacka im
dapam'oZyc’, Sto jan'y usahd'y nas pryv’ectvujuc’
i aec'a n'asaha Hryh'oryja, i man'e, spas’iba im
bal¥'oja, Fr'ancauti. Ja i fii v'izu, maj'e ht'azack’i
i v'izac’, jan'a man'e zaus’'ody pryvaz’ec, i u
masynku pasoz’ic, jon man'e voz'ma kata dvar'a,
pryjasZaic, zab'irai¢ i pryv'oz’i¢ k im. Tam y iy
pam’ol'imsa, i naz'at pryvaz’ec’ sud'a. Daj Boh
sdar'ouijka, spasiba. U kasc’ot j'ezz’ita pasc™i
Sta yse pr'aznick’i, k'aZdaja vaskras’enijka. Byla
druh'i ras yazain na man'e troy’i par uhivaic’ ,, Sto
ty uso tak Casta jezz’is?” A mne nij'akaj ¢’'aZysc’i
ni byto. Tryscac’ Kitametray da Mahilova,
aut'obusam nada jeyac’. Mre #i byt'o ¢’aZysc’i.
Uves’ incar'es, us’a radasc’ byta — kasc’'ol.
A s’ic’as, vy zn'aica Sto, vo hlazy atkazal’i, sam’a
balnaja saus’im, ins'ul’t

pab'yu, adb’'iu maj'u hat'ovacku, adb’iu maj'o
serca uso staboje saus’'im. A jasc¢'e mata tah'o,
jasc'e i htazy atkazal’i. Jas¢'e tr'osacku yoc’
svac’il’i. Spas’iba, $to yoc’ pryjaszaic’k nam ac’ec
)4 ] ’ 2. b b 1 1
nas Hryhoryj, m'ol'imsa my, cap’er u nas us’a
radasc’, us’a uceya u Fr'ancauny. OCyh yarosyj.
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- A Cem atl’i¢’alas’ vasa d’er’evna at
pravaslavnaj?

- Atli¢'atas’, ‘eta mah'u skaz'at’ tocna. Byl'i
T'uz’i oéyn wuvaz'ycilnyja, byli Tuz’i olyn
pacotnyja, jan'y hikahd'a #i ustr'aival’i hijak’iy,
jesl’i, naprym’er, basetka, jakaja il'i svaz’ba,
usahd'a Tuz’i byl’i vas'olyja, usahd'a spaval’i
p’es’ink’i, usahd'a #ijakaj fipryj'atnasc’i #ii byto.
3areyria byl'a oéyn-olyn yar'osaja, Iuz’i byli
use uvaz'ycilnyja, us’e yar'osyja, us’e d'obryja,
uvazal’i a3”in adnah’o. Nixt'o #ii razu i abzyv'au
nij'ak’int’i stavam’i. A jas¢'e u nas byt'a b'abuska,
ja Casta uspam’inaju jaj'e, jan'a d'aZy na n'asym
kt'adb’iscy payar'oniina. J'eyal’i pl'im”a«tiik’i, dyk
zabral'i y Task”ent. Jan'a byt'a inval’iz’ik, zuby u
jaj'e #i rab'otal’i, i vot jan'a nas sabr'ata i pavat'a
u j'ahady, jas¢’e my byli matyja, h'o3’ikau pa
zesac’ bylt'o. Cely zanocak spavata svatyja peshi.
Vo catav’ek! Vot najz’'ica cap’er takoha cataveka.
Ja #i znaju, moZa u Pol%¢y tam u Vas josc’, no u
nas tak’'iy fi najz”os uz'e l'uz ej. Tak’ija u nas 'uz’i
byl'i y n'asaj 3areuni. J'ezz’il'i pa hasc’ay maj'a
mama, moj 3aza, zaprahal’i sva'iy k'onikau,
jak’ija jan'y nav'yhadal’i, jak v'yjaduc’, dyk tol’k’i
stoj da hlaz™i. Mnoho atl’i¢'atasa, l'uz’i byl’i oéyn
xar'osyja.

- A vdom’e b'ylo tak, kak u pravost'avnyy?

- Net, u kat'olikay us’o byla tucsy. Dazy
az’iv'al’isa mnoha ras tucsy, kulturnej, krasiv'ej.
Dazy azezda us’akaja paz’elana, sam’i § tad'y
tkal’i, i sam’i sab’e #ii jupak tak Ai pasyl’i, tak’iy
jupak nasy kat'ol'ik’i ni nas’il’i, jak’ija jan'y
nas’il’i. Jan'y nas’il’i, zn'aica, im nada, kap byt'o
u zbory tak’ija Syr'oK’ija, a nasy nas’il’i jak i s’i¢'as,
jupacku

Differences between
Catholic and Orthodox
villages
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pasyjuc’, jan'a r'ouniinikaja, pr'am’inkaja u jaj'e,
akur'atiinkaja. Rask'azyval’i, ja jasc'e namnoska
pomnu, dl”ienyja nas’il’i, da s'amaha potu. Jan'a
tam j'upacka jak j'upacka. Mnoha ras kulturrieja
az’iv'al’isa. Kat'ol'ik’i jos¢” kat'ol'ik’i.

- A knig’i u vas byl'i vdom’e?

- Xaz’il'i ma'i ra3”ic’il’i u skotu, jakija u iy knih'i
byl’i, ja § fii zn'aju, a u mamy maj'oj, i 3 eduska
z nam’i jasc'e Zyu, u iy tol’k’i ks”onzack’i, tol'k’i
na polskam jazyk’e. U man'e toZa ks onzZacka, ja
jaj'e kup’ita u nasym kascel’i y Mak'ilov’i.

- A kak vam luce malieca pa pol'sk’i il'i pa
belarusk’i?

e e

- S’ic'as Za u nas v'i3’ica, balSynstv'o na bitaruskaj,
a y kascel’i s utr'a i3”ec’ na pol’skaj mov’i. Patam'u
Sta tam stc;;yk"i, jan'y Zylajuc’, stop na polskaj
mov’i. A mataz’'ejSyja, kat'oryja pauzraslel’s, stal’i
xa3”ic’, #ii znal’i pol’sk’i, heta § fii kaZdy nav'ucyeca
tak bystra Cyt'ac’. Ja kahd'a kup’ita sab”e ks”onzacku
i stata ucysca, mre byl'o ocyn cazola, ja #i znata
#i bukvay, nicoha, i maht'a cyt'ac. Mama jesl’i p
byt'amaja, jan'a moza mari'e p i navucyta. Mama
maj'a pamorta y sorak Sast'ym had'u. Jan'a baleta
had'y dva, laz'ata b'ednirikaja, jan'a mes'a hicoha
#i iavucyla mal’isca pa p'olsk’i. A ja sam'a sab’e
navuc'ytasa i mal’itas’ yaras'o, ks"onZacku yaras'o
Cyt'ata. A s'ic'as 3esac’ let uz'o ht'azy atkaz'al’i, nu
jas¢'e byt'o yoc’ cuc’ cuc’ carp”ima.

- A $to vasa mama gat'ovila na Razd’estvo?

- Oj, kat ol'ik’i jan'y vapsc'e pryhat avlival’i! Kat'ol'ik’i
josc’ kat'ol'ik’i. Jan'y panahat avlivajuc’, ja pr'ama ni
zn'aju! Jan'y pryhat' avlivajuc’ jad'u us”akuju 1ucsy.
R'ansy, naprym’er, tam svaz’bu 3’elajuc, sam’i
usah'o panahat avlivajuc’, a pravastaunyja, ja vam
skaz'u atkr'yta, nav'aruc’ krup’eni. Vy pariim'aica
krup’etii - kartoska i krupy. U cuhun'u navaruc),
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u misk’i nakltad'uc’ - i na stol. Nu razve $ heta
mozna? U

nas u nasaj 3areusii viikahd'a tak niyt'o #iicah'o fi
pryhat'aul’ivay. U nas hat'ov’il’i uso ocyn yaras'o.
U nas zarezuc’ i paras’onacka, abZ'aryvajuc’
i maska, katbasak. A pakl”i! Panapak'uc’ i
r'eznickay, i p'irask’ou, i vatr'usacak, i s'yriickay.
Usah'o panapak'uc, tam vam'a znac’! Cap’er
vyzyvajuc’ matad'yy na padarak, kap pryyaz’ili.
Ra#nsy vyzyval'i, kanfetak ni byt'o, pac'enijka ni
byt'o, sam’i panapak'uc’ puc'enicka, torcik moza
jak’i spak'uc’, pa kusocku adrezuc’, na tar'etacku,
i padn'osuc, tam uz'o i r'umacku jakuju tam
uz'o pastavac’. Bar'uc’ pazdraulajuc’ matad'yy,
padaj'uc’ hasc’incy, $to jan'y uzo na tar'elack’i
patazyli vatr'usack’i, ¢’i tam pac'esiejku jak'oha
spak'uc’. Us”o pakl’i ocy# yar'osaja. Niz"e tak i
hat'ov’il’i, fiyt'o!

- A kak’'ije eta byl’i gody?

- Trysc'atyja, jasc'e j da tryscatyy. UZ'o nacriesca
m’'asajet, posl’i Razzastv'a, k'azdyja vyyadnyja
praziik. Sahodha u mar'e bank’et, sazyvajuc’,
pryxa3’i, zautra k druhomu pr'aziku druh’i
zazyvaic’ bankety. Tak hulal’i! Tak hulal’,
pryhat'avlival’il Katyozy uzo byl’i, jan'y uso adn’o
kat'ol'ik’i azal”al’isa, pryhat'avlival’i. Sab’ir'al’isa
tam kr'ez’b’'iny il’i svaz’ba, pryhat'avlil’i fi tak,
jak pravast' aunyja. Pravast'aunyja tr'osacku s’ic'as
jan'y stal’i. Katiesia, ja #ii yac'u skaz'ac’, $to jan'y
i S'ic'as tak’ija. S’i¢'as uz'o pravast'aunyja tak ni
3"'etajuc’, eta ransy, eta byt'o u star'ynacku, daun'o,
byl’i star'yenyja ‘etyja l'uz’i. Jan'y byl’i comnyja,
jan'y #i paniimal’i fiicoha. S’ic'as uz'o mataz’'os,
jan'a uzo byv'aja usudy, hlaz™ac’, aps¢'ajueca, u
harad'ay Zyv'uc’ jan'y uZo 3’'elajuc’ taks'ama, jak
i y nas. Heta ja rask'azyvaju, $to pravast'aunyja
byl’i tak’ija, heta u star'ynacku dayn'o dayn'o

v y!

jasc'e tak pryhat'avlival’i.

Christmas among Orthodox
Christians
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- A kaK’'ijje byl'i fam’'il’ii v vadej dereviie?

- U nas byl’i tol’k’i p'ol’sK’ija fam’il’iji: Tyk'ock’ija,
Ivan'ousk’ija, S’ipajty. U nas tut byt'o try fam’'il’iji.
Puy'ousk’ija jasc'e. U nas uz'o s’ic’as kat'ol'ikay
iet. UZ'o astal'os’ tak’iy nas try Z'ensCyny,
kat'oryja naraz’ilisa tut. Nasy raz’ic’'l’i, vot jak
ja. Maj'a byta 37ev’ic-ja fam’'ilija Puy 'ouskaja,
i S'ic'as Puy'ouskaja. I mus pap'ausa Puy'ousk’i.
Papa moj byu Puyousk’i, a mama byta S’ipajta.

- A kak’ije im’en'a byl’i?

- Mama maj'a byta Anela, papa M’ik’ida,
3 eduska byu Stas’, zaza byu Stas, 3”eduska
drul”i byy Liksandra. TaK’ija byl'i u nas u
sareunii Klara, V'ikca (V’ikt'oryja), Ana. U nas
pravastaunyy imon ri byt'o.

- A pr'aznaval’i im'eniny?

- A zen razzeenia niyt'o tad'y ri priaznavau. Ja
tak prazyta usu zyzn i nikahd'a #i atm’icata
svajh'o dia razzesiia. I ja prazyt'a i ti znaju
jah'o. I #ii atm’i¢'ata vikam'u. I, stava Bohu, Boh
prydimaic’... Ja jasc'e mataja byt'a, ja skaZ'u
mame: ,Mamal!”... My § #i smel’i skaz'ac’ ,,ty”
mam'e, ,,m'amerka, p'apenka”. Niyt'o i nazyv'ay
Ai mama, #i ty, #i b'abuska, $top baba. Baran'i
B'oza, ja i cap’er #ii mah'u skaz'ac’ #ii na kah'o
baba, i 3et. Ja prazyt'a usu zyzh, jak u man'e
z 3ectva prykt'az’ina, tak i s'ic'as u mari'e yse
b'abusk’i, us’e 3”'edusk’i. Navucyl’i, i ja pryvykia.
Ijan'y use tak i 2yl’'i, i u nas na ,ty” vixt'o viikoha
tak i i nazyv'ay.

- A kak vy gavar’il’'i vzrostym: Pani il’i tot’a?

- My coca nazyv'al’i, a mama, kati'esti, nasa, Pani
r 3 d. v ! 2. 3 :!

nazyv'ata, jesl’i aps¢'al’is’, u iy svaj'e razhavory, dyk

jan'y na Vy a3’in da adnah'o (nazyval’i). U nas #i

byt'o, Stop kah'o #ib'uc’ na ,ty” nazyval’i y 5areysi.
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- A kak zdar'oval’is’ na 'ul’ice? Vy gavar’il’i
»3en dobry”
il'i ,,zdr'astvujte”?

- Da, 3er dobry use havaryl’i. Si¢'as uz'e, kaniesti,
xoc by zdrastvuj (skazal’i).

- A jesl’i kto-nib'uc’ k vam pr’ixad’il dam'oj,
to gavar’ili ,;3’en dobry” il'i ,nex benze
payvalony Jezus Xrystus”?

- Katesni, havaryl’i ,tiey benze payvalony Jezus
Xrystus” u praziik. Ransy nasy b'abusk’i (use jan'y
uzo na kt'adb’iscy laz'ac’), ransy sab’ir'ajusca s
prac'es’ijaj, i pasl”i na kt'adb’isca, id'uc’ i m'olusca.
Us’'o jan'y tak byl”i prykt'az’iny star'yja. My uz'o,
jak nas pryktal’i, my tak’ija d'ouhija i pav'yrasl’i,
vo tak i prazyl’i.

- A nakanune RaZd’estv'a u vas byl'a tak'aja
v’eCera p'osnaja?

Y

- Da, da, kuec’'a. Kasu varyl'i, tam jas¢'e mama
pryhatoviic, spac'e nam jak iy plirask'ou z
hrypkam’i, pryhatov’ic’. Us”o p'ostiitikaja byt'o. Z
r'adascu Zdal'i. Azydal’i z r'adascu, Stop mama
nam i ptac’ik’i pasyta, i bac’inack’i kup”ita k
prlazhiku. 3"eduska u nas byu, nam pamah'ay
usahd'y, jah'o raskut'acyl’i, sastal’i, a jon i tam
bednink’i... zabral’i uso i sastal’i as$ na Ur'al.
A jon nam astuda pryst'ay pas’ytack’i. Mama u
nas $yta, jon joj kup’iu masynu. U t'oje urema nia
u k'azdaha i masyna byl'a, navuc'yu Syc’, dyk jon
1i Syja uZo, a prysl’ec’ materyjatu, mama sam'a
pas'yjic nam ptac’ik’i k Val”ikadriu. Bac inack’i

31 >

pryslic’, ptatocku pryslic’.
- A skol’ka vas byla d’et’ej u mamy?

- U mamy byta mnoha 3ac’ej: pac’. Bednirkaja
pam’orta i try sastr'y pamorli m'al’ink’ija.
3”edusku sastal’i na Ural, d'umal’i, $to jon tam

“Dzien dobry” - Polish for
“Good day”

“Praise be to Jesus Christ”

Christmas Eve dishes

Her grandfather who was
dekulakised and exiled to
the Urals

Her mother who worked on
a sewing machine

Grandfather in exile
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Dekulakisation and exilesin  zH’i#iic’, a jon tam Zyu. Kal’i jon byy catav’ek

the 1930s pacotny, jah'o i tam uvaz'al’i. Ja tam ni byla,
3”'edusku #i v'iz’ifa, kat'oraha sastal’i, jah'o jak
raskut'acval’i, man'e jasc¢'e saus”im #i byt'o. U
tryscatyy had'ay

Her father’s family raskut'acval’i, esytali. Mama past'a zamus
u druh’i dvor, u Puyousk’iy. Jan'y byl’i toza
b'ednyja, 3 papa moj Zyu. Mama y iy pamorta,
u iy #ii byt'o 3ac’ej mnoha. Dyk vy skazyca, nada
$ tak’im byc’ luzam - prysl’i tam, zabral’i jaj'e.
Na papu havorac’: ,, Ty yolas esc’, yocas tie, a cab’e
zab'iraim”. I zabral’i jaj'e, zavezl'i na Ural. Nu
vy skazyca, jak jan'a b’ ednaja p’irazyta? Tad'y u
Mahil”ou zavazl’i, dyk heta ja mataja byt'a, jan'a
mie #i rask'azyvata, jasc'e u jaj'e samy mensy
byy brat, 3030 uzo moj, dyk heta jon, kal’i ja
byt'a uzo uzr'ostaja, dyk jon pryjaeZ'au z Urata
sud'a, jon mne rask'azyvau, dyk ja pa'etamu
tol’k’i zn'aju. Havar'y¢é, pryjeyata, druh'i ras
zabrali w Mahilove, zak’inul’i tam 1n'ejkaja
zd'anijka byt'o razt'omanaja i razb’itaja. Duza,
havar'yc’, prysm’otra fii byt'o, jan'a sazeta-sazela,
vyjdu, havar'yc, pahlaz'u, fii3”'e #iikoha i v’idna,
niyt'o duza za mnoj #i slaz”ic. Znak'omaja u
jaj'e byt'a Z'enscyna, u katoraj jan'a vuc'ylasa
Syc’. Dyk jan'a back'om-back'om vysta, prajd'u-
prajd'u, ahlanusa, pahlaz'u, ¢’i h'otiasca za mnoj.
Tak pajsta, pajsta, i zajst'a k joj uz'o. Heta uzo
3aza mae rask'azyvay. 3a3’u jak raskut'acval’i,
jon mensy byu, cat'yrnaecac’ h'oz’ikau byla,
a druhl’i 3a3a, jon z vasmoha hoda, a mama
z az’iesnacataha. Toj 3a3a byu troy’i c’is'ejsy
moj starejsy, a hety tak’i havaryla byu, jak i
Religion in the family ja, lub’iy duza pahavar'yc, raskaz'ac’. A tut

byl"i u nas Z'enscyny, i coca maj'a byt'a, tak'aja

duza v'erujuséaja, mal’itasa, oj jak mal’ilasa,

i b'abuska jas¢'e tut byt'a adn'a, toza. TaK’ija

verujuscyja byl’'i, tak mal”ilisa. Cap’er Za

Transportation to the Urals

Learning to sew
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pamr'ec’ ¢atav’ek, rikah’o u yac’i 1iz’”e, pryjz’ic’,
pahlazel’i i pajsl’i. A to pamr'ec’ u nas byvala,
pryxozuc, us’o z3’eltajuc’, saz’ac’, m'olusca.
Pryjduc’ i s s'amaha v’'ecara i da utr'a saz’ac,
us’o m'olueca i us”o spav'ajuc’.

Us”o kasc”olnyja p’es’ink’i, svatyja p’es’ink’i.
Ni to, $to cap’er, sabarusca na payar'ony, dy u
niy adn’y razhavory, sto kala pak'ojiiika #il’z"'a
razhav'aryvac’ tak’'im’i razhav'oram’i. Mal’isca
#iyt'o nia m'ol'iscal Niyt'o! A u nas byl'o da
s'‘amaha utr'a. Utram b”edninikija uzo syozuc’, i
ustanuc’, asdaynuc’ viamn'oska tam Cas'y pa dv'a,
pa tr'y. Pat'om sab’ir'ajueca ap”ac’. 1 m'olusca,
pcﬁc ul’s yaty i v'ynisuc’ h'etaha pakojnaha, i da
kt'adb’isca, i na kt'adb’iséa pravazajuc’, m'olasca,
pesnk’i svatyja, #i ab’y jak’ija, i malitvy tol’K’i za
pak'ojriika. Vo, jak mal’il'isa! Jakaja krasac’iséa
byt'a u nas! A cap’er! I havar'yc’ daze #i y'ocasca.
Krasac’iséa byt'a u zareuni! Jak by ustali use
h'etyja b'abudk’i, sto na kt'adb’iséy laz'ac’, kap
jan'y toja ustyyal’i, Sto vy pryjexal’i k nam i
razhav'aryvaica, i s Poli¢y, BoZa moj, jan'y tut by
1i znal’i, jak ya3’'ic’ Vo, jak’ija byl’i Tuz’i! Jak jan'y
uvaz'al’il A cap’er! Oj, fiam'a cah'o havar'yc’, i
havar'yc’ #ia y'oéasca!

Prodvino
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The custom of wakes for the
deceased

Her elder relatives would
have given anything to be
able to speak Polish as one
can today

Prodvino is a village located close to Bobruisk in Eastern Belarus. I conducted
the interview together with Dr Malgorzata Ostrowka. In the language of the
informer, who uses Russian (she spent her entire adult life in Bobruisk working
as anurse), one can discern a number of Belarusian phonetic features, such as the
hard articulation of ¢ and § characteristic of Belarusian dialects: v"escy, Z'enséyna,
abras®ali, v'encany, uc'ylisce; pronunciation of the nonsyllabic u derived from
[v]: uSo, pravost aunyje, had'oy, pronunciation of a voiced fricative h: havarat, noh’s,
v'inohr'ada, haralsk’ije, zahat ov’it; mixed pronunciation of r: ber’ice, pr’iries”ot, na
kar’id ore, priv’etstvoval’i, vr’em’ja, but: #ie cer’ata, smatr'yée, havar'yé. In terms
of morphology, Russian characteristics mix with Belarusian: the ending -sa in
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reflexive verbs alongside the Russmn -8 sab’zr al isa, podym'al’isa, patu¢'ylosa,

ué'ylisa, v'enc'alisa, but: pavenc'a

[ProdEZ75/2010F]

Our Lady of the Gate of
Dawn and Our Lady in
Brastaw

The marriage of a Catholic
woman and an Orthodox
Christian man

Dinner table conversations

is’, patuc'y

- U vas jest’ kart'ina Ostrabramskaj Bozjej
M'ater’i?

- Jesc’, jesC’, eto jes¢'o m'am’ina, ja vam pakaz'ata,
[ sp'al’tie, a eta n'asa, belar'uska M'ater BoZa
Brast'afska. Ij'uri pa belar'usku naverno ¢'erven,
ja i sam'a ne zn'aju. U men'a kalend'ar v'isit,
dyk ja, betar'usk’ij. Kak eta tep’er Zniven. Eto
ftar'oho ijula, ja j'ez’3’ita, byt'a davn'o, j'ez’3’ila,
hoda tr’i. No c'ip”er ja uz'e rie j'esZu, patam'u sto
noh’i bal”at. [Bylo zafie] 'oéen, 'oceri )(ams”o Vot
Lila maj'a v'ysta ztipmvosf avnaha z'a mus. Tak
etot vapr'oz byl. Nu pr ‘avda, an'i msp is'al’isa,
a vencasca byi tak'oj vapr'os, on #i y kak'oj y_
kasc'ol, a jan'a ni u kak‘uju c'erkof’ i d'otha
vr'emia resalsa ‘etot vapr'os y j'ix i fii za $t'o
#e pas'ot na_ust'upk’i jej. No ja uz'e mol&ata.

J'esl’iby on k nam prys'ot v dom i zyi u n'as,
my kati'esnie bz/s staral’isa, a tak an'a, u_ | fieh'o
troyk'omnatnaja kvarcira y M'inske i jan'a
pasta tud'a, a on toZe v'erujuscyj [...] x'o3’it
[ pravostavnuju c'erkaf, vot, i nik'ak i #iik'ak.
Jej cazet'o. Tem b"oleje, $to an'a byla, yaz’ila f
kasc”ol, an'a fsj'u d'usu asdav'ala, an'a ihr'ata
na arg'anay, pr'osto, vy Z v"izel’i, my patyaz”il’i
k riej i jej'o pr'iv’etstvoval’i, patam'u $to an'a oclei
yaras'op'elal...] ayj'iyn'ada pereyas”ic’y veru.

No ari'i zd'al’i tak 3to p toko tie p’er-exag"c’ An'a
havar-'it uz'e ¥adna pajd'u, uz'e pavenc'ajemsa,
t'oka $t'oby ja ne cer'ata svoj'u v'eru. Vot tak iX
b'acuska i pavenc'al fie cer afy, rie cer'afiy. An'a
[kascotaon fc' erkof Ber-'ice katb'ask’i, kasa
nemnosko. T'olka v 'etam had'u u mieri'a tam'aty,
pamen'ala ja, pap utata j ja, vmesto z ofty)(, sa3 "ita
kak Z'oltyje tam'aty, patuc'ylis’ u mient'a r'astije
m'alenk’ije
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kr'asnenk’ije, vot tak’ije i fse, ri'eskol’ko t'ol’ka
k'alevek ast'atosa Z'oltyx, dyk ast'avila na
seman'a, a tak use r'asnije kr'asnenk’ije
m'alenk’ije byl’i, rano k'onéyl'is. Moze s'ol’k’i
nado bylo, i sal”"anka m'alerikaja jeta, p'usta vec’
- A kak vas krlest’il’i?

- Do _vajn'y kast"ol byl. Jes¢'o moj 3"eduska
pak' o]mk vot on z’3es’ payar'onien, Fel'iks, tak
on'i, eto s'amoje... eto rask'azyvata mama. Na
kotay, s Mak'ilova vazili K'irp”i¢ kahd'a kasc” ot
str'ojil’i. i. Vot ucastrik nas 3"eduska byl.

- Kak vy prinimal’i p”ervuju kom'usiju?

- Vot cep’er zetk’i pr-inim'ajut persu kam'usiju.
X'og’at na padhat'ofku Vot ks’eng'y sk'o'ko,
fe zn'aju [ sk'o'ko on'i zanim ‘ajutsa, no na
padhat ofku x'ozat. A pat'om ksonc naznac a]et
vr' ema, vl etne]e kati'esno vr'ema, na kan'ikutay,
zp ervo]e pri¢'ascje pr-itim'ajut kam'utia. A u_
n'as, un'as.. ]a % havar'u $to my nie p-iriim'al’i. or
kagd'a umen'a  Lilam 'alerikaja byl'a, my j'ez’3'il'i
u Kr'asnoje, tut u Belar'us’i. Tam kast” ol rab'otal.
Vot eta, eta, kak vam skaz'ac’ Kr' asnoje za M’insk
il'i pered Mmskam, no j'ez’s’ili. No ito vr'ema
sav ecko]e jes¢'o han'al’i. My paj exal i, u_nas
mas'yna byi a, mypu] ‘exal’i. I L"il'a maj'a sta] 'ala
u ocereg i do sp'oves’iija... i pat'om kamun'isty
prysl i i razahn'al’i, nam prisl"i skaz'al’i, $to
prisl"i kamu#'isty. As'obesno $k'olnikof. Pat'om
saaps¢'al’i u sk'otu, pat'om vot. No vot, dak ja
dak syaz”ita tam k sp'oves’i a Lila e sya3”ila
vot. A ja, naprim’er... eto bylo va vr'ema
vajn'y. Men'a kresc’l'i, ja p'om#u eta vot, no ja
e pr-ifiim'ala pr-ic'ascija, #i k sp'oves’i patam'u
$to i'e bylo vot. A kagd'a kresc’Ti, ja p'omiiu, eta
byta va vr'emia vajn'y. Mite nav'erna b'yla sem, sto
ja p'omiu i m’eni3aja Sestr'a u m'amy na ruk'ay
byt'a. Eta va vr'ema akup'acji b'yla.
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Kast ol u_nas v Babrujske rab'otal f p’ervoje
vr'ema vajn'y i nav’erno r’tem’eibyi ksonc. Tak
$to u méeni'a p’ervaja kam'urija byt'a kagd'a my
pavenc ‘al’is’, ja tagd'a da sp'oves’i syaz’ila i eta
s'amaje, vot tak'oje b'yla. No ja rada i tam'u
byt'a. Ja pras”ita muza i daze pt'akala [...] dajce
miie dar'ohu $tob ja maht'a Xag” . Nu ast'al’isa
m'am’iny s’'led'y. Mama nasa 'oceri v'er-ita.

- A mama u¢’ita vas mal’ieca?
- U¢'yla, u¢'yla, fso vr'emia my mal’il'isa.
- Na kakom jazyke?

- Na p'ol’skam, na p'ol’skam. I vot ja t'oko cep’er
zap'omsita ja n'acala tav'a uc'yc’ cyt'ac, pa pol'sk’i
xaceta, i s 'ec’iy mal’itf, ja, mal"itf’e-ﬁik’i byliu
nas, ]a br'ala mal’ ztfe-mk 'Ojce nas ja to zn 'ata,
a pat'om Stoby znac’ b'ukvy, ]a pa mal” itf eeriiku
ucyta. 1 tak ja v'yuéyla &yt'ac’. Ja tiemn'oho
Eyt'aju, no m'oZet i #epr'avilnoje udar'enje,
no Cytaju, cytaju t'o'ko pa mal'itfestiiku.
A ruk'oj $to p'isano, ja ne fs"o zn'aju... no...
no ji cep’er u meri'a, vot ja i yac'eta i spras’ic’
u vas, ta mal’itva kat'oraja mama nauc'yla.
No stav'a #iep'otnyje riej'asnyje i nepr'av’ilnyje.
Vot naprymer: klad'ymsa spac’, #ie m'oZem nic
zl'ega staé, Ai'ot Bozy do pomocy doskan'aly,
vot 'eto st'ovo, a eto d'aviiesnaja mal’itfa i ja jej'o
p'omniu, no st'ova doskon'aly ...klad'ymsa spac’,
e m'oZem thic zt ega stac’, Ar'ol BoZy do pomocy
doskon'aly, najm’il"ejSy Bar'anek, ktury leZy Pan
J'ezus u gr'obe, daj nam otp'onofic’ psy Tobe.
Vot stav'a, vot 'ec’i vot mrie riej'asny. Vot u méen'a
p'ap’ina B'iblija jesc'o ast'atas’, vam pakaz'u.
U m'amy b'yl'i st'aryje, st'aryje ks"onzeck’i, dak
my raz’sel”il'i m"ezdu sab'oj i mae pap'ata eta
Bibl'ija, a trom s”ostram t'oZe pa mal’itvestiiku.
I vy pasmatr-'ice eta pr'osta pere... eta nu druh'aja
abtoska.
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Ivotjaz'im'oj, c'ip”erjam'ala cyt'aju, az'im'oj, kak
nacyn'ajetsa dyk ja cyt'aju [bukvy] m'alenk’ije, no
pok'a ja pok'a v’izu, no pai'atnaja 'eta pani'atnaja
tak'aja B'ibl'ija pani'atnaja. M'am’ina fso. No
p'apa pah’ip va vr'ema vajn'y, a m'ama cyt'ala
i mal'itas’, ruz'ariec u jej'o s ruk e vyyaz"il.
I kagd'a bal’ela an'a fso s ruzancem v ruk'ay. Eto
kak havar'at u nas riespoz ev'anaja smerc’ pr'avda.
No kar'esrie [...] u n'adej mamy. An'a

> vl

mal’itasa, a tr-in'acac’ had'oy lez'ata, muc'ylasa,
. 1 > v 1 1 3. 1. >l 3.
i nam byfo cazet'o, rab'otal’i, matyje 37ec’i,
sk'ota, i an'a lez' ahz, no u nas tag b 'ylo, $to vot,
etvero naz z3ec 'ej, d' ocek i my tak apreg el’il’i,
$to adn'oj cazeiofso vr'ema 3erZ'ac’ tak an'a
pab'uzet u adn'oj iemn’'oha, u druh'oj #iemn'oha.
Vot. No muZj'a, napr-im’er moj mus, dak, byl
tak'oj hiyar'osyj, no, ja k'ak ta ni skaz'ausy jem'u
zabr'ala mamu, tak on skand'at u¢'yrit tak'oj, sto
ja ucektas y'aty, Cip”er on rab'otajet, uz'e votku
A >. | . . 373 .

tie vyp'ivajet, a tag doma jesli vot tak vin'a
v'ypjet i fso a tagd'a Saf'orom rab'otat, m'oZet
. vl $99 1 3. . 1 . 1 1.

i Zenscyny byl'i u jevo, kto jeh o znajet. No a
nam b'ylo kati'esno Z'atko m'amu, my Ze vmesce
s nej u 3er-'evite. An'a lubita z’5es’ u zer-'eviie,
= S PR B |, & .

an'a tut raz’itasa i Zyt'a i harav'ata, tut vajn'a
fsa tud byla, tak an'a lub’ita u 3er-eviie byc.

[ (Y s, S P

Pat'om my n'a z'imu my bral’i y h'orot jej o vot.
No an'a star'alasa $to to pam '0E. S i3 “eta an'a rie
xa3"ita. No jes¢'o i Lila ma] 'a, an'a pamah'ala
mrie jej'o na sudn'o saz’ic’ da, tak ap'orlasa
ap sc"enku, havar'yt oj mama tieuzel’i ja budu
s tab'oj m'uéycsa tak. To Ze s'ama i mal’ilasa i
vot n'ada b'yla bal’ec’ st'o'ka, no tak suzzen'o.
T'o ze mama n'asa, a kto paj'av’itsa il'i vrac il'i
medsestr'ycka, an'a tak s ul'ybockoj fstrec'ata

vsegd'a. 'Eto u moj'ej sestr'y vot 'etoj sto byla sa

mn'oj v mesce f kascole, u jej'o Ze syn pam’or. My
d'umal’i sto on pam’or, a jev'o ub™il’i.
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S'orok pac’ s'orok Sest’ had'ou. Tak'oj yar'osyj
syn kras'avec, dup, no i cep”er aprezel’il’i, uz'e
sletstvije i3”ot, Sto jev'o kt'o to ub’il. D' oma,
d'oma. I nikav'o rie b'ylo, #i Zen'y, ni zec’ej.
M'ozed byc’ d'aze... no padazrev'atije... an'i
ptoya zyl i, Zen'a hulata, p'it'a.

3"ec’i t'oze hulev'yje byli. Sestr'a havar'yla
un'uku, Z'etia smatr'yce p'apu, havar'yc’. A vdruk
on pam’or [...] syn tak Sesn'ascac’ let. No tak
padazr'enije na svaj'iy. Str'asna, str'asna... no i
prystosa tak, a pam”or on kak r'as pry sestr’e.
V vaskr-esenije s kasc’ 'ola an'a vysla i paj e)(aia
k fiem'u. Nikav'o d'oma 'e e bylo. Vad'y pad'ac’
fie byfo [...] zer/n ej on umer[ ] sTetstv'ije
i3 'ot. Jej'o dapr'asyval’i, byl’i p’j'anyje. £'0Znyje
pakaz'acel’i dav'ala dyk na 'etot stul saz’il’i jej'o.
Vot. No $to ja yac'u skazac’, my na p'oyoronay
t'oze sabr'al’isa, s kascota Z'enscyny i my s
Val''usej prysl’i, “vot, dak vot v_asnavn'om
mal’il'isa a pat'om pel’i Zat' obny]e pesthi. Dak
'etot un'uk zapres¢'at nam. Prys'ol, da ser’j'ozno,
prekmc’ic’e vam skaz'al, st'ysyce tak'oj ah'ul.
A p'er-ed 'etoj sm’erc’ju un'uk JiSal ih'orske
razb'ilsan namas 'yrie. 'Etam’ esacs cem to pras 'of,
b'ol¥e m’esaca, vot tak' 0j ah' ul. An'a tak' aja
xar'osaja, har'uéaja, tak'aja har'uéaja. [ona] tri
h'oda st'arse men'a t'ol’ko, no a vot tak'oje. I fsu
Zyzh harav'ala fso, a pat'om kagd'a razres'yl’i
uc'astk’i zanim'ac’, an'a vzal'a 'etot uc'astok,
razrab'otata. I xar'osyj kak r'as uc'astok. An'a
st'o'ka s 'etoj... ha u¢ 'astka - 5 “eney, fso rasc’ila,
vaz'ila, pmdav ata i fso 5 'ecam, i fso 'etamu
s'ynu. Sam'a st'abaja, u jej'o batar'ejka fst'avlena
s"erca, dyk an'a s'ynu pataz'yta 3" esac’ m'il’j'onaf.
'Etamu Ze s'ynu pataz'yla 3" esac’ m'ilj'onaf $to b
on jej'o yaran'il. Vot a d'ocka d'alSe f Sal'ih'orske
zyv’'ot. Vot dak an'a, on pabl’'ize, tak vot fso an'a
asdav'ata to d'ocke to s'ynu.
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A tiev’'estka vot tak'aja, no jej'o an'ii tie yac'el’i,
an'a byl'a tak'aja, kagd'a zeni'ilsa adhav'aryval’i,

ucicel’a pryyaz”il'i i jiv'o adhav’aryval’i at

riej'o. An'a ué'ylas’ v 'etoj skole i zn'al’i jej'o i
on ucylsa i adhav'aryvali ucycel’a daze, ni
past'usal. I vot tak'aja smerc’, bylo

tak'oje h'ore, ja sam'a vot kak usp'omiu, kak
usp'omnu 'etot S'asa lez'al. [...] slecstfe i3”ot,
kak b'usto sfaj'e.

- A gz’e vy mal'ilis} kagd'a fi'e byla ks'enz'a?

- Da, d'om’ig byt mal'itfeenyj, kup”il’i, kat'olik’i
sabr'alisa i kup'ili d'om’ik i yaz'ili tud'a
mal’il'isa. Mal"il'isa. No sko'ko eto had'ou b'ylo
ja tak rie p'omiiu, no ja zn'aju $to ja ya3"ita tud'a
hot. Xac’ela naucycsa mal’icsa patam'u $to ja
znala ,,'Otce nas”, ,,Zdr'ovas’ Mar'yja” vot ,V eZen
v Boga Ojca’, astaln'oje d'umaju no xo3’by i
&yt'ac’ nauc'ylasa, no dyk uz'e t'oZe i rab'otata i
5"ec’i i yac"etosa. K'azdoje vaskr- es"er'lje j'ez’g’ila
v 'etot d'om’ik v mieste v méste s eto] sestr'oj i
mal’ilisa, a pat'om uZ'e zevan'ostyje hody
atkr'yl'i u Babr'ujske, ja k'oje sto zn'ala. No ja
vot e z;?aju. 'Eta u¥'e on [domr'ik] d'otzen byt
kasc”otu prynadlez'yc’. Tak ¢’i on an'i prad'al’i, no
ja eta e zn'aju, no eto uz'e pajz” ot korni'esnie, yoc’
i e prad'al’i, eto dla kascota uz'e buz’'et i pat'om
nav’erno dve z'enséyny um’ir'al’i i svaj'e kvarciry
zavescal’i kascotu.

- Byl I'i v 'etam d'om’ike kto nib'ut, kto v’ot
mal’Ttvy?v -

- Da, da byt'a #'eni¢yna, no an'a byl'a rieyar'osaja,

no uz'e umerl'a eta Z'enséyna. An'a kahd'a va

vr'ema vajn'y 'i'i kahd'a tam us’e vot 'ec’i vot
abraz'y, fso vot eto s kascola, an'a v'iz’imo s
kascola i yaran'ita y seb’e i fii aedav’ala. I kahd'a
plervyj kson3 byl u nas An3ej, an'a yac’ela
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rukavazic’ ksens'om, da. I vot s 'ec'inii ves¢'am,
kat'oryje an'a pazab’ir'ata, ja e zn'aju, gze an'i
3"el’isa vot 'ec’i ves¢y. C'i an'a ad'ata. No an'a
umerl'a sam'a. A star'alasa by¢ st'arsej, kahd'a
eta, v d'om’iku mal’il'isa, star'alasa. I ksonc
pryjez3'al, $to p ksonc jej patcyriatsa. Tak'aja
Z'enséyna byl'a neyar'osaja. Neyar'osaja byl'a
Z'enséyna. No an'a

umert'a vot. No 'ec’i, ja uz'e #ie zn'aju gze.

- Kagda vy fstred'al’is’?

- V vaskresetije, f pr'azdnik'i i v vaskres'erije, i
prix'o3ili daaa... bes ksenz'a no ja znaju, $to vot
an'a no msu pravaz’ita, mu pravaz’ila, uso kak
dalzn'o byc, kak kson3 3elat tak i an'a 3"elata.
No i jej'o hrey vot eto vo, $to an'a ie asdav'ata. Vot
ksonc jej tie patcyn'alsa, zn'alyt an'a rie aedav'ala
ec’i vescy. A pat'om 3e ja rie zn'aju, Juzefa, no an'a
) 1 o vyl I P I vy 7. 1.
umert a, no jes¢ o adn a byta i jej pam os¢rica tak aja.
Ah'a do 'etaha d'om’ika fstrec'al’isa na kt'adbiscay.
U nas na kladb'iséay payar'orieny dva ksenz'a, i
. ) [ sl 1 sl 1
az’in ksonc payar'otien u kasc’ ole, u kast’ ole, tam
vid'ac’ m’esto tak'oje $to byl'a padn'ata plitka. Tak
fstred'al’isa u mahily ksens'a i tam mal’il'isa, vot.
It'am Ze b'abuska nasa, m'am’ina b'abuska v h'oroze
payar'oriena, an'a p'osTe vajn'y sr'azu umerl'a a
3"eduska m'am’in papa tut payar'orien. My cep’er

devy

X 03'im ysegd'a na kt adb'isce.

- Kak vy xaranil’i um’ersyy, kagda' ni'e bylo
ksenz'a?

- Malil'is’, pr-i hrobe mal’il'is’ da, pr-i hrobe fso
vr'emia mal’il'isa my. Sab'ir'al’isa b'apk’i. A u n'as
u zéer'evite dak na fsun'ocnuju, kahd'a Pasya dak
doma sab’ir'al’isa, t'oZe u adn'oj b'apk’i sab'ir'al’isa,

S0y Sape 5 R TTEIE TA IT

fsun'ocnuju, mal”ilisa. A my b'yli m'alenk’ije
dak my [...] st'ozymsa i sp'al’i, spal’i. Pat'om uZ'e
rano 'utrom na raesv’ece uz'e podym'al’isa, uz'e
ves”olyje, $l'i pat'om.
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- Kto sv’at’'it pradukty na Pasyu?

- A b'yla sol’ svenc'ona, s'am’i svac”il'i s'ol'ju,
1 sl epr. > . de v L) 1
ah'a razvaz™il’i sol’ i eta vaz’icka svencona b'yla.
Fso vr'ema tak eto mama 3’elata. I kahd'a 'e

bylo u n'as tut ksen3'a tak fso s'am’i tagg"eial’i.v

'ilusa

SV

privaz"il'i. Vot n'ada coca pak'ojtiica an'a j'ez’s’ita
u Vil'thus i privazita s'olku i nam fsem davala.
Kahd'a 3ec’ej n'ada b'yla kresc’ic’, dak an'a
b'ystreriko saapsc¢'ata, $tob eta b'ystro pakresc™il'i.
Fso tak 3”elal’i fso kak mozna byla eta. Da sama
glavna sto zayav'al’i v'eru, veru zayaval’i.

- Na kak'om jazyk'e vy mal'ilis’ 'okala
pak ojnika?

- Pa p'olsk’i, r'ariSe fso pa pol'ski i pesti, kaK'ije
mahl’i, takije pa polsk’i. A cep'er- uz'e na
betar'uskam. U nas msa pa belar'usku. UZ'e
skaz'ali tak, no §to kto 2 Zyv'ot v Belarus’i, kar'esie
eto nas jaz'yk betar'usk’ij. My m'oZem prastavl’ac’
B'oha i pa betar'usk’i. No nty)olskom tak b'apk’i
nav’erno p 'estii rie ocen to m'ohut pec. Ja
r erv0]e vrema ya3 zlafso mip 'ol’skuju msu, vot.
A pat'om nam zruci'eje v 3er-'eviiu v eto vr'emia
pryjesZ'ajem, a tam 'oéen r'ano my pr-ij'eg’em.
No tak na_belar'uskuju [m3u]. Ranse ja t'oze
fso naiz'ust’ zn'ala. Ng/pa ks onske. Kak ksonc
havar'yt atvec'ala pa p'olsk’i i fSo pryuc'ytasa k.
polskomu jazyk'u. No a pat'om uz ‘e pa batar' usk’i
i st'ata p'utac’ tud'a sud'a, tud'a sud'a.

- Kakoj byt va$ pervyj jaz'yk, na katoram vy
ap¥al’is’ s mamaj? -

- Eto i byl betar'usk’ij vmeste s rusk’im, vot.
A m'am’ina sestr'a u g'oroze Z'yla, vot eta [...]

u riej'o d'ocka byt'a 'Ata. An'a razhav'aryvata na

p'ol’skom jazyk’e sestr'a m'am’ina.
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A my uz'e m'ama rab'otala, kaly'oz byl, zab'ota,
pap'olsk’i uz'e as'oba #'e bylo kagd'a 'ucyc’ v jej'o
rab'ota, rab'ota... dak my... mal'itvy byl'i u nas
na p'olskom jazyk’e, aps¢'al'isa na belar'uskom
i skola byla [betar'uskaja] Cetyr-e a pat'om [tr-i],
sem ja zak'onéyla, sem [klasof]. B'abuska an'a
umerta. An'a havar'yla pa p'olsk’i karesrie, no ja
'etaha rie pomiiu, no

vyl

an'arazhav'aryvatapap'olsk’i,az"eduskavaapsc'e
r'ana 'umer, vot, a b'abuska razhav'aryvala s 'etaj
dockaj svaj'ej [...]

- Kakaja byl'a b'abusK’ina fam’'il’ija?

- B'ok’ije, B'ok’ije

- B'oK’ije? Eta fie p'ol'skaja i ne belar'uskaja
fam’ilija.

-Ja z havar'u, nav'erna Napole'on tut ast'av’it
svaj'iy franc'uzof. No a n'asa dam'asnaja
V'ist'efskaja fam’ilja. Papa V'isn'efsk’ij byl
[...] Vistioyka [...] fiet tiet u n'as St'aseuka
jesc’ vot dal3e, vot 'etot aft'obus, dak i havar'yl’,
$to ot 'imeni St'asa 'eta 3er-'eviia, no tam
adn'i pravastavnyje. U nas ksonc R'oman byt
i on ary’ivy smatr-'el i fso i vroze by kak'ije to
vremen'a byl’i $to zastavl”al’i i-c";{ipravasi'a\;je
'ieza zeml"i, 'ieza Zeml"i. Vot eta vot St'aseuka,
no an'i fse pravast'avnyje [ ...] an'i byl’i kat'ol'ik’i.
Betar'usa pacc’i fsa byl'a katal”'iceskaja. A vot "ec’i
vr-emen'a 'isza zeml'i i $Ui f pravast'avje.

- A mozet byt’ vy praisx od’ite is $Paxty?

- No nav'erno tak. No papa nas, ja Z havar'yla, on
va vr-ema vajn'y pah’ip, a my b'yli m'alerikije.
A m'ozet $to i havar'yl, no rie p'omiiu. A pat'om
jev'o zabr'al'i na vajn'u i “on pah’ip, vot, no a mama
mozet $to i havar'yla, dak pazabyv'al, fii abras¢al’
as'obaha viim'anija.
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- Kagd'a um’ert'a v'asa b'abuska?

- B'abuska sr'azu p'os’le vajn'y. A kak'oj eta hod_
by, ja rie zn'aju.

- Da vajn'y mn'og’ije Pud’i razgav'ar-ival'i v_ Polishin theinterwar period
d’er’eviie pa pol’sk’i?

- Naverna. M'oZet maj'a sestr'a zn'ajet 'eta. Sy'03’im

vot k sestr-'e i na ktadbice sy'03’im m'oZet an'a

m'oZet jej'o mus $to to p'ompit vot. Mus u fiej'o t'oZe

kat'ol’ik, no rie

vencany. V'osemzesat hadou, uz'e scesr'ajutsa  Her sister and her husband
venc'asca [...] a to scesi'ajetsa. No an'a y'03’it u_

kasc'ot j'ez’s’it t'oZe. Jej uz'e v'osemsesat ftar'oj

hot, a jem'u nav’erno v'osemzesat tr-i. No an'i

tak jesc'e riicev'o. No on tie j'ez’3it u_kast’ol.

On toze serd’ecnik on i st'abyj, no i an'a staba.

No fso ravn'o... no my d'oma vené'al'isa t'oze,

yhy doma, my pr-ihlas"ili. P"ervyj ksonc u n'as

AnZej byt i my jeh'o pr-ihtas'il’i, abed % elal’i.

On nas pavenc'at. 3"ec’i [...] byl'i i fso, i yaras'o. ~ Priests

[Ksonc u nas] yar'osyj, u n'az byt p’ervyj An3ej,

a pat'om #'ekatoroje vr-emia zamen'al ja $ ni

plomriu. A pat'om ksonc Roman byl, a pat'om

kson3 Genr-iy i posle G"enr-iya J urij.

Fashchivka

The below interview was conducted in Russian, which is probably the informer’s
primary language (her mother was Lithuanian, but did not pass this language
on to her children), and Russian was spoken at home. Furthermore, for 40 years
she worked as a nurse in Mohilev, and the Russian code operated in her work
sphere in Soviet times. In spite of this, certain Belarusian characteristics may be
discerned in her idiolect, especially in the phonetics, e.g. pronouncing a voiced
[h] in both Belarusian and Russian words: darohu, ihral, kiiiha, mahta, mnoha;
mixed pronunciation of [r] - dominant is a soft articulation characteristic of
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north-eastern Belarusian dialects as well as the Smolensk region®®: kresc’ili,
peredavali, priixaz’ice, resyt, kr’icat’, but: havaryta, havaru; there is also sporadic
mixing of the scopes of usage of u and v: xa3’ic’ u cerkof’, byli v adnoj bapk’i.

[FashchMP78/2011F]

Parents’ origins

Family’s fate

Lithuanian - mother’s na-
tive language

No uz'e yoc’ nac'ata jest. Luz’ej mn'oga b'uzet,
no kak an'i b'udut yaz'ic. 'Oceri pl'oxo x'ozat
[...]. U n'as dak kak ta nac-in a]ut jes¢'o t'ol’ko
[xa3’ic Jikas’ "ot]. Mlozet i b' uzec’ ]a #ie zn'aju,
no ja, zn'ajece, fie v'er’u 'etomu uz"e. V'er'u il'i
fie v'er'u, no us”o ravn'o Zel'anije*, 'ocen Xac"efos’
pastr'ojic’ tut i yac"elosa $t'oby tut $t'o tiibuc
b'yta. I havaryhz j'es'i by ksenza uv zgelz kak ja
vot p'omnu, m'ama rask’ azyvala jes¢-'o davn'ym
davn'o, $to an'i nu palzl'iby na kal"ackay kak
gavar’itsa po zerev’enskomu, palsk'om vasl'i,
no dasl’i by da ksenz'a. Kak pr’ist'os'a, $to ksonc
priij'exal, nikt'o fie i3"ot. St'usajce ¢'uda, a cev'o,
fie zn 'aju Vy zn'ajece, u méen'a ac’ec s F'asceuk’,
a mac’ s Litv'y. My fie paratno kto tak'i ije. Mama
kahd'a 'etava jes¢-o f cet' yrna-catom had'u byta
vajn'a, vot tad'a Nemcy nastupal’i ‘eta pa raskazam
jej'o i vot ujeéal’i kak b"ezency, ucekal’i at Nemca,
nu i vot an'i daj'eyali da F'asceuk’i raz Yiceli i jej'o.
Papa byt il’i 3" eduska uZe moj, daroznym

>

m'asceram, on strojit vot 'etu darohu, kat'oraja
i3”"ot, na katoroj vy j'exal’i, tol’ka #ie znaju na
&-om, nu i vot an'a tut i astalasa, pal'ubita Ivana
svajev'o i tak i astalasa Zyc. [...] A r'otstvesik’i
u nas v Litv’e, f K'aunase. An'i zyl'i v Alaksuce,
no K'aunas tam &eres Noman, an'i tam zylz
i sej¢’as Zyv'uc, no uz'e coc’i paum’iral’i, uz'e
hoda dva, naverno tr’i tam'u naz'at pas’l’ednaja
umert'a dvaj'urodnaja sestr'a. [...] Pak'a z jimi
apsc¢ajemsa yaras'o.

208 In the dialects in use in the Mohilev and Smolensk regions, the historically soft [r’]
has not hardened [Pactopryes 1960: 62].
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Mama $¢ytata seb’a pa nacjanal’nasc’i Belaruska.
No kak Belaruska? Kak an'a pis'atasa v 'etu
sereviu, patam'u §to an'a baj'alasa Stop e
byla 3ecam ploya, a tut jasc-'o mus umer rana -
‘eta g3e to triscac’ se3'm'om had'u. Mre jes¢-'o
bylo pac’ let tol’ko tahd'a, katiestie zn'ajece an'a
baj'atasa 'etava, p'isala Belaruska i Belaruska.
Aj, mama an'a razgav'aryvata pa rusk’i, kad'a
sud'a pr-ij'eyala, an'a rusk’ij jaz'yk znala, tak sto
jej b'yla, 'etava, prosce zela [...] an'a havaryla
pa litofski [..]

- Na kakom jazyK’e vy mal’il'is’?

- Na betarusk’im.

- A mama kak u¢’ila?

- Net, vy zn'ajece, mama nas vapic'e rie ucyla
s ev 1 v 7. 3. 7. 1. .
nicem u. I toze i ab’idy nikak oj na mamu i
#icev'o. An'a baj'alasa bedna, an'a nas iicego e
¥ ) 554 1 1 1 5l .
uéyta, apsalutna nicev'o. Sam a an'a mal’itasa,
patam'u $to u riej'o byla i kiiha lit'ofskaja. An'a
EI.) v e . V. % 1 Ee)
sazet, Citajet tam Sto to, nu Stoby an'a zecam
$to nib'uc’ uéyla kavo ta, riet. Ne znaju 'il'i an'a
baj'alasa, 'il'i an'a $to. A tad'a j'esT’i by $to byt'o,
kak 'etava, zn'ajece, tak stop e baj'al’isa Boha
fspam’in'ac’, dak 'eta an'a i $to nib'uc’ moZet
byc’ i u¢-'ifaby nas. A tak an'a s’izeta svaj'im
c’iy'oriec’ka, mal”itasa da i iikak™iy bol¥e. Ja uz'e,
kad'a atkrytsa kasc’ot u nas mal’itasa da, da i
vsem havar'u, jak ja yaz'ita i u¢-'itasa ,*Ojce nas”,

naverna mesac, tie maht'a ricego zapomnic’,
'etava, cesna havar'u vam. Vot bumask’i tak’ije
daval’i u kascole Staristava, 'etava kascole. No
ji 'etava, havar'yt, no vot, uc-ice ,"Ojce nas” pa_
betarusk’i, patam'u $to buzet na_ belarusk’im
jazyk'e im$'a jic’i. To ja nas’ita u_karmarie, vot
xaZ'u, xaz'u, ucnu, ucnu, pat'om re znaju dal’e,
dastaj'u [is karmana] i ap”ac’|[...]
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Family language

Interrupted transmission of
religion in the family

Prayers
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Church school

Work as a nurse in Mohilev

Religious practices

The parish of the Virgin
Mary in Fashchivka

The parish fair
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A pat'om, 'etava, kagd'a uz'e stal’i, 'etava,
xa3”ic’ uz'e u kasc’ot no vot tak uz'e nauc-'itasa
sam'a seb"e. Nu to $to patskazut, to Sto tam na_
jims'y na 'ety, nu ji tak troski natam'atasa, yoc’
Sto mal’icsa mozna, no ji vot tak™im i puc’om
i Zyv'om. A daZe e znala, Zyl'a na dac-e, kak_
ta letam mie n'ekagda [...] tam y skola ze byia
atkryvatsa pry kascole. Atkuda ja znata, jesTi u
mena rie bylo u metia bl'isk’iy, kat'oryje yaz'il’i,
kat'oryje mahl'i patskaz'ac’, pat'om uz'e kad'a
ja uznala, dak ne bylo uz'e 'etaj skoty, dak ja
samauc’ka. Tak ja takaja vot. Tak naverno ad
Boha suzzen'o, uZe niicev'o rie pazelajes. A sud'a,
kahd'a pr-ij'eata, ja Zyta v Malilove sorok let,
ustr'ojitasa na rabotu f pazes’at tr'ecjem had'u.
[...] ja tryscac’ ftarova goda raz3’etiija, v marce
m’esace v'osemzesat. Kanestie, kad'a ja tol’ka
prij'exala sud'a, miie oc-en yac'elosa Stoby
kaplicu pastr'ojil’i, oc-eri yac'elosa. Ja ya3'ila,
ja fsey af’icrovata, ja sa fsem’i razgav'aryvala,
miie yac'elosa tak uz'e stop, nu kak, pavernul’is’
Iu3’i g Bohu. No hlaz'u, #ic-iv'o #ie patuc'ajetsa,
Cesno ja vam havar'u i sej¢-'as ja uz'e tak: aj, kak
x'ocece, no Cesno ja havar'u, kak x'ocece tol’ka i
fso, patam'u $to, nu $to bol3e s jimi razhav'aryvac’,
jesli thiyt'o, nu mxto tak 'eta. Nu sejc'as riel’z"a
skaz'acstoby safs’em niyt'o u nas rie yaz"it, 1lz
tam $to, Celav’ek 3" esac’ x'03’ic’ a to mozet i bol3e.
Nasa 3 paraf ja nazyv'ajetsa Najs'f acejsej Pasny
Maryji. No ji vot jes¢-'o

fie pomriu, kad'a, f kak'om 'eta had'u pr-ij'exal’i
sostry s 'etava, s Mak'ilova s kastcola i vot an'i
‘'etava, o-dy)(al i, narvali cvetoc-kov tam tak” z)(
'etava, a my tie znal’i niicev'o, $to 'eta i kak an'o,
praziik il'i Sto. A sevodna § u vas praz’ik, u vas
Najs’f acejsej Pay Maryji pmzmk A u nas Tetot
praztik. Jes¢-'o kahd'a kast’ot byl, u nas byta
oc-en, kerm'as tak'oj, zn'ajece, sab'ir' alisa Tuz’i
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prijeszal’i ots"ul’, xaz'il'i pesk'om, kak mama
rask'azyvata. Id'uc’ bas’ik'om, a pat'om azevajuc’
[...] jaKije uz'e byl'i azoza, perezev'alisa i
Nk zikas’ “ol. [...] Nu i n'acal'i my s 'etava uz'e

vr-emeni n'atal’i 3etac’ takoje, prazsik [...]. Kak

ta snacata mnoga luz’ej b'yta, mnoga l'uz’ej
b'yla, a pat'om kak ta stala uz'e merise. A vot
r'ostom ¢’i zapr'ostom had'u [...] l'uz’ej kak
sabr'atasa, $to zn'ajece, ja daze i tie d'umala.
I nam, jesi p u nas byla sestr'a yacaby il'i ksonc
pastajasna, stoby on tut byt i ¢-em to zatiimatsa
s luz'm’i, to u naz by I'uz’i xaz’ili. U nas kad'a
sostry byl’i, mnoha ya3'ila, 5ec’ej mnoha ya3’ita,
kak’ije to postan'ovock’i 3"elal’i. A pat'om vot
nacatosa mense i mense. Cep’er vaapsc'e zec’i
fie x'o3’ut. Vaapsc'e zec’i fie y'ozut, no kahd'a
i3"ot vot praznik kakoj #iib'uc’. Nu nac-inajut -
preixas’ice, praznik u naz buzet, tak pr-iy'o3ut
3etk’i, mnoha mata, no xto to tam pr-iz”ot. My
zev’atnik atmec'ajem pa 'ul’ice, altar'y st'av’im.
[...]. Cet'yre [oltaze]. Fso 3"etajem tak, kak
pat'ozena, Tol’ka $to mata I'uz’ej byvajet.

- A ks'onc atkuda?

-Sa Sklova, ksoncsa Sktova. Sa. Sktova pr-ijeszajec’
i tak' oj akc’ivnyj on u nas, iicev'o fie skazes, no to,

jem'u mnoha Ze tam raboty. I iSkfove tam nada_

Ze i jeiCe tam pa 3ereviiam jesc-'o, jes¢-'o Kiazycy
tut kaplica [...] a ranse dak jez’3it i

v Bel'yricy i Kr'uhtoje tam. I $to jem'u i'ekada
jlesTi by tud byl, 'imeeno tut ksonc, kariesrie
bytoby liyc-e. BolSe by s nam’i zaniimalsa by,
bolse by l'uz’i incer-esav'al’i by. V"'i3’ice vot, kad'a
r-e$yl’i [budovac’ kapl'icéti] no nac-ali fse kr-ic-ac’,
$to mnoha pravaslavnyy. I mnoha, patam'u $to
zn'ajece, per-ekr-esc’il’i 5ec’ej svaj'iy, pavyyasil'i
zamus za pravastavnyy, a kascota uz'e rie byla.
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Mixed marriages
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Raz’icel'i havar-il'i, kak i mie, jesTi e
per-ekr-esC’is, ja hlaz’ec’ #ie budu, a ja dvojiu
raz’ita jes¢-'o p"ervuju. I miie pr-istosa, f cerkv’i
per-ekr-esCita, lizby tolka. An'a havar-it,
fievazna, ac’ec pravastavnyj, nicev'o str'asnovo
tiet. Kresc'ili, patam'u $to nim'a gge bolse
per-ekr-esc’ic, nu i per-ekresCiita. Nu i an'i
cep'er’ pravast'avnyje, an'i #i tud'a, #i sud'a rie
X'03ut. Vot mamy pravostavnyy, to'lko sto an'i
nazyv'ajutsa pravost avnym’i. Cerkv’i riet unas, net_
y tiet. A ja havar-ita, an'i fso - my pravast avnyje.
Dak vy zropce cerkof’, ja budu ya3™ic’ u cerkof’, ja
budu yaz"ic’, havar'u, nevazna, $to ja katal’ic’ka,
havar'u, no ja budu yaz’ic’, patam'u sto mre fso
ravn'o nada g Bohu yaz™ic’. Sto jest’ to i buzes
xa3’ic’. Tro3k'i tam my gz ta na dam'u tam jes¢-'o
[spotykal'ismy seq na modl'itvéa] byl'i v adn'oj
bapk’i, pot'om u kitube dal’i nam mesta. Pat'om
asfabaz’itasa yatupka 'eta m'alerikaja, nu i
r-esyl’i, to i 3’irektor safyoza byt. [...] Vy byl'i u
n'aseva 'etava kr-est'a, gge kascol byl. Ne nada
zajc’'i snac-ata. Na yarosem meste staj'at kast™of,
'o¢-ent kras'ivyj byt 'oc-en! Byl zn'ajece kak'oj [kedy
byl Cysny] byt kariestie tam tie a3’ in naverno ksonc.
byt [...] mama havar'yla [ ...] kak kasc”ot str'oil’i,
S$to luz’i vot per-edaval’i K'irp"i¢, per-edav'al’i
rukam’i patnascac’ Kitametraf. I sceny byl’i tam
metraf sorok, scen'a byl'a. Tam a3”in pr-ijeyat,
yacel'i vzarv'ac’. Cev'o

vzarval’i? 3’irektar yalyoza byt il'i predsed'acel’
tagd'a $¢ytatsa, dak on, zn'ajece, jev'o syn taz'il,
nu tud'a gze 'etava, arg'an ihr'al, na yory tam,
tam jes¢'o kuda ta vyse [...] totkom ja jev'o
[kosc”ota] rie pomtiu. Pomsiu, kak on razv'alenyj
byt, tie rabotal. Nu dak on tud'a taz’it i $toby on
rie zab'ilsa, on 'etava, r-es'ytjev'o vzarv'ac’, $to on,
'etava, mot p'adajet uz'e Kirp™ic [...].
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- A vas mama krlesC’ila f kasCole? Christening
- U kascole, daaa, katiestie da, v 'etam 'imesna,
daaa. Mama ne maht'a e kresonyy 3zec’ej
zerz'ac, nu $to vy. [...] mama havaryla, $to
kr-es¢'onyje my fse, ja byla pasl'edhaja, nas
Eetvero bylo zec’ej fse kr-es¢-'osnyje, tak sto ja
kr-e3¢-'osnaja. U nas m'alenk’ij leg’ij'on Maryji
jese, tak sto my tut e safs’em jes¢-'o. [...]
Vot nasa Macer- Boz’ja [f’igurka Matk’i BoZej
Fat'imskej] s Pol3y priv’ ezena]a Ksonc V’ital’ij
il'i Jezy, nie znaju yto tam pr-iv’'os, Boh znajet.
Vot oftar- nas, u nas fso jesc’. U nas pac’ ¢-etav’ek
tolka [v leg’ionie] nu Xag ita Sesc’ [...] a vot nas
kr-est, 'eta s kasc’ola, 'eta stary], 'eta kasc’ elny]
kr-est, s n'asevo kast"ota. A 'eta nas abr'as, 'eta
Macer- BoZja, no tol’ka 'eta karesiie k'op'ija
a te p'odl’i-r’tik 'Eta fasc-efskaja 'eta nasa
fase efska]a, n'aseva kasc'ota. [...] byla yaras'o,  Geven Catholic villages
sejc'as fso yuze zel'a apstaj'uc’. [kedys bylo tu

7 fs'i katolick’iy] suguba kat'oliki: F'asceuka,

Kn'azycy, Cemodany, Slabotka, Krivel, Work as a nurse
Dubroyka. [teras] daZe bapc’isty u nas pajav'il’is’.

[...] u¢-'itasa na metsestr'u, rab'otala metsestr'oj

v Mak'ilové s'orok let.

A figure of Our Lady
of Fatima

Bezchynne

The second interview transcribed in Bezchynne was conducted with a married
couple. Elements of Belarusian and Russian mix in their language.

[BezchW153/2011M]

No ja vam rask'azyvaju, ja ¢esno havar'a e Catholic-Belarusian
Pal’'ak, ja Belar'us, no katolik, vot. Majla family’s fate

mac, an'a byl'a Pol'’ka zz apadnaj Belarus’i, z

gr'odnenskaj 'oblasc’i, vot an'a, z novahr'uckaha

rajona, na hranice I'idskoho navahr'uckoho

rajona. Vot an'a, kagd'a ac’'ec moj vajev'al, on

nas'ol [joa] [vracal] naz'at s Berl'ina i nas$'ol tam

mac’ v Z'apadnoj Betarus’i i zayvac''it sud'a
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i prijex'at sud'a [...] An'a fs'u zyzin mal’ilas’
i ja tak dalek'o byt, byt dalek'o vot [od Boga].
A pat'om hore. Men'a zyzn zast'avila, ja
darohaj pras'ol tam [...] Ac'ec moj byt tak'oj nu,
c'oplyj kresc’janin, on byl pravostavnyj, a mac’
byta katol'ik [...]. Vot maj'a Zen'a on'a zyt'a tam
toZe na hr'odnens$éyne, s toj Ze samoj zerevni,
gze zyl'a maj'a eta mac. Vot i tak patucitos) $to
ja tud'a jez'z’il, nu s'ud'a toze jej'o prixvac’il.
[...] Brat '3z’ Zyv''ot, vot my ftraj'om kat'oliki,
m'ol'imsa, ocec Hriihor’ij padjeszajet. Tak fso
perep'utano v 'etaj z'yzni, kak koleck'i v 'etam,
v zven'e [...] Ac'ec moj rodom atsuda, vot
s 'etaj zereviiej, radam vot s 'etaj Zereviiej, s
Xack'ev’i¢i, vot 'eta az’'in katy'os kakby nas,
zzes’ radam. An'i Zyli da dvaecac’ zev’'atovo
hoda z’z®s] pat'om iy raskut'ac’il’i, an'i uj'exali v
Malvil'ov. Vot i tak patu¢ilas’ suz’b'a. Ja kak raz
stu®ajno pap'al naz'at na 'ec’i har’'u¢’ije zeml'i.

At’ec rask'azyval, kak eta byla?

Da, rask'azyval, kane$na, v dvaecac’ 3eviatom
had'u, u nix m’'el'nica byl'a, z'zez’ byta m’elnica,
on primerno pak'azyval gze m’'elfica. U nix
byl'a sem’'ja. Sem’'ju dvaecat’ Cetv’'ortoho hoda
fatahr'af’jja u man'a jesc. S¢as vam pakaz'u
jej'o. Vot 'eto maj'a sem’j'a, maj'i 3'eduski,
b'abusK’i [...]

ot, gze ta moj ac’ec [...] vot v'iz’ice, kaK'ije
l'ica — prastyje, r'usKije kresc’jane byli. Zyl'i
vm’'esce maloli zern'o, vyr'as€ivali. Byl
patrary’i r'usKije na zeml''e. Spasiba m'acer’,
vot smatr’'u i plac’u, $to az’'in astalsa na 'etaj
zeml''e — fietu nikam'u priitul’ieca, fso razbito.
[...] bylo 3es’ac’ zec’'ej, 3es'ac’ ma’ix coc’iizaz’i,
astalsa az’'in moj 3'az’a [...] semn'aecatoha
goda, dvaecat’ Cetyre goda astalsa i maj'a coc’a
jeSCe astalas’ s maj'im aec'om byl'i bl'iz’naty, a tak
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byta zesac’ zec’'ej, fse 'umierl’i. Zyl'i tol'’ka uz'e
davn'o paum’irali rana v v'ozrasce. A3'in na
vajii'e pah’ip, a3™'in m'alenk’ij pah’ip f karjere
[...] mac toze umerl'a vosem let naz'at. 'Eta e
majev'o aec'a raskul'ac’il’i, raskut'ac’il'i majev'o
z’ledusku, ac’’ec moj m'alenk’ij byl, jem'u byta
tagd'ajes¢'o 3"eviac’ et tagd'a. Vot maj'u sem’j'u
v'yhnal’i, ain'i pasl'i ... nu vop$cem, fso tut
raes'ypatos; pat'om 3’'eduska paj'exat f S'ib"ir -
uz’ir'at at enkaved'e, a pat'om uz'e v Mab'ilof
vernulsa tam, pastrojit, nu prilep’itsa k jevrejam
ivot jevreji 'ety pamahl’i jem'u, 'eta s'amaje, nu
koje $to tam abzyeca [...]. Tam zerevna Brad'y u_
nas pa Malvilove, an'a zvatas’ Zbros, da, fse I'uz’i
tak’ije adbrosy kak gavar’ieca saveckaj vlasc’i, vot
tud'a ubehali [...]. Na baloce ani str'ojil’is’ za
prez’'etam’i Mah'ilova, vot tam i raz’ilsa [ja].
F sast'af Malvilova vast'a eta gerevia. Tam an'a
pad Mal'ilovam byt'a. Ac’'ec moj vajev'al, pras'ot
vajn'u, yac’'a raskut'ac’il’i, a fso ravn'o vajev'at
za na$u [r'od’inu]. Pas'ot tud'a, kud'a nada byla.
Maj'i fse z’az’i vajeval’i, kat'oryje byl'i dvoje il'i
troje tam. [Ja] stu¢ajno tud'a pap'at i kak ras vot
na 'ec’i har’'uc’ije zeml'i.

A kak palud’ilas’ §to vy stal’i katol'ikam

Mac; an'a byl'a kak

havar’isca ht'avenstvujuscaja v rel'ig’ji, u nas an'a
byl'a htav'oj relig’ji. An'a byt'a 'ocen rel'ig’joznaj,
an'a byl'a 'ocen svataja. An'a malilaz’ zen i
no¢ - za fso, za fse, vzdayata z grusc’ju a zecay,
a sestray i brac’jay vot i malilas’ s'ilna. No
my fsegd'a atmec’ali Pasy’i. No my atmecal’i
Pasy’i i pravast'avnuju i katal'i¢eskuju vmesce.
Nu bolSe mac’ nas vot, kn'ize¢Ki byl'i, fse 'ec’i
pravast'avnyje c’i katal'i¢esK’ije, ja druh'oj ras i
pacit'al, mne inceresno bylo, ja m'alenk’ij byl
Cit'at [ksdtizecked] i pa pol'ski byl'i i pa rusk'i.
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No ja malitvy znaju, tr'i malitvy znaju pa_
pol’ski - ,,Otée na$’, ,Zdrovas’ Mar’ija’ i ,Veze v
Boha “ojca”. Vot tr'i mal'itvy ja znaju pa pol'ski.
Astal'nyje [...] nu vot na betaruskam jazyk'e
my C'itajem. Ale ja zaleju, no pol'sKij jaz'yk ja
po¢emu to tak i ne v'yu¢il. Maj'i sostry - u
mer'a vot fsev'o tri sostry. Adn'a toze byl'a
Clistaja Palac’ka [...] an'a umerl'a m'otoda, a
dve sostry astalos, toze adn'a, pravda, zap’isalas’
kak Pal'a¢’ka, nu mozna byla zap'isaeca na aecc'a,
ac’'ec u men'a byl betarusk’ij, a mama Pol’ka, vot
an'a srazu zapisatas’ na Pal'acku. Vot an'a to v_
M’inske zyv''ot. Ftaraja v Mab'ilove Zzyv’'ot,
no an'i fse ispav’'edajut katal'i¢eskuju veru,
vot blize katal'i¢eskaj very my sta'jim. Mac
nast'ajivala na svaj'e patomstvo. Vot kagd'a
pastarefa, as'obeeno u nas hor’a byto mnoho f
senr’'je i u men'a i u m'acer’i, vot my fso Vrem'a
bl'ize g Bohu byl'i. 'Eta trudnyj puc’ karesno.
A sej¢'as vot hody. Hoda tr’i Cetyre, naverno
pac, vot ka mne priijeszajet (\)_j/c’ec Jezy, katoryj
kasc’'ot strojit svatovo Antonja, vot my kak ta
paznak'on’il’is, stal'i bl'ize, bol'Se mal’itf. -
Ja rab'otaju z'zes’ f kalyoze inzeneram.

Kak i gz'e mama vas krles’t’ita?

An'a kresC’ita, ja fie znaju, gze an'a

> 0 0.

men'a kresc’ita, no an'a havar’ila, ksonc kresc’'it
men'a. Ksonc kresc’'it kahd'a ja m'alenk’ij byt.
Nu vot, nu a pat'om u nas kascola ne bylo v
'etom samom Mah’ilove. U nas tol’ka gze ta v
zevanostam had'u pastr'ojil'i kaplicu tam, na
Lazarenka, tam vot kl'adb'i§¢e tam jesc, p'ol'skaje
kt'adbisce, vot 'eto p’ervaja kapl'ica byla. Pat'om
gze ta pa m'ojemu v zevanosta pervom had'u
kasc''ot svatova Stan'istava atkryl'i. Vot inahd'a my
xaz'il'i. No kagd'a vazmoznosc byl'a ja xaz™it [...].
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V balnice lez'al v 'etom had'u, xaz'it kazdyj
vecer, utro. Vot xaz'il'i my f kasc”ol, doma mac’
malitas’ A ja havar'u, vot etyre pac’ et tol'’ka
ac’'ec Jezy priijesZajet s kascola svatova Antonia.
Miie nr'av’ieca vera katal'iceskaja, $to, no ¢em
an'a mne nr'avieca. An'a mne nr'avieca cem,
§to s ksenzam'i prosta razhav'ar’ivajeeca na
nasem jazyke, na tak'om jazyK''e, na katorym
my zyv''om - na ruskom, balaruskom. Mal’itvy
na betaruskom jazyk''e. Vot naz betarusk’ij jaz'yk
vroze by tak fiekras’ivyj, a mal'itvy 'ocen kras'ivo
zvu&Tat na belaruskom jazyK'e, 'ofen kras’iva,
prama serce, kak havar’itsa, tu¢’ik sonca [...].
Naz belarusk’ij jaz'yk f pesfiay kras’ivyj.
[BezchFI50/2011F]

> 00

Ja e pomnu kak u nas kres¢’il’i, no m'alenk’im’i
krescili. To§ kascola fie byl'o. F kasc™ot fie
xaz'il'i, no mama fsegd'a mal’itas’ nasa. Nau&ita
nas mal’ieca, ja toZe vot znaju ,,Zdrovas’ Mar’ija”

i,"Ojce nas’, vot znaju mal'itvy. Vot z' zectva kak

ta. Ja fie znaju, a uz'o zamus vysta za V’it'al'ika -

mama V’it'al'ikava byl'a 'eta vaab$¢'e nabozna

z'ens¢ina, i an'a naz zast'avlala fsex. My kak

ta saberomsa fse vmesce klenéym i fsegd'a s
malitvaj - jesc’i nie saz’il'is, pam'ol'ims’a, tagd'a
tol'ka s'az’imsa jesc’i. [...] Mama takaja byla u

V’italika. Str'ohaja takaja byla i 'umnaja
Z'en$¢’ina i an'a f kasc’'ol, kazdyj zen f kasc’ol

zb'ehata. Bac'ka zlilsa hiemnoska. Behata f
kasc’'ot

A gze?

v Mah’ilove, uz'e v Mah'ilove, v Mah'ilove uz’'e.
Tam u jix dom svoj jos’ > da u jix svoj dom v
Mak'ilove, a u nas uz'e svoj dom. (Na kak'om

jazyke an'a gavar’ila?) Pa pol'sk’i umeta, znata
jaz'yk pol’sK’ij, fso znata.
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Gavar’ita pa polsKi i pariimata pa pol'sK'i. Cytala
kn'izecK'i pa pol'sk’i. Docka adn'a pa pol'ski
umejet, jaz'yk izucyla. Adn'a izucyla i Tofia, pa_
m'ojemu toze izu¢yla pol'sK’ij. Az™'in V’ital'ik moj
ne znajet jazyk'a p'ol'skovo. Da znajuc, dzeuk’i
znajuc’ [...]. Tona znajet pol'sKij jaz'yk, V’ital'ik?

[BezchW153/2011M]

Tona znajet polsK’ij i Ana znajet. No kak an'a
razhav'aryvajet, lu¢Se pusk'aj an'a mal¢it
kr'as'iva. Ja znaju pol’sKij jaz'yk, ja ucilsa v_
M’insKe. U naz byl'o 3ev’ac’ Pal'akov v grupe, no
ja tak fie im’'el z jim'i. Ad'i byl'i tak f staronke
at nas. No tak boleje m’efieje C'itaju, rieskol'ka
panimaju pol’sK’ij jaz'yk, e prapatby, jesTi by.
[BezchFI50/2011F]

On pan'atl’ivyj jaz'yk pol'sk’i.
[BezchW153/2011M]

Adn'a sestr'a Polkoj $cit'ajetsa, kat'oraja u_
M’insKe, a ftaraja $¢it'ajetsa betaruskaj, no an'a
toze katol’ik (A at ¢evo 'eta zav’is’it?) Ja fie znaju,
Cesno havar’'a, pafem'u, m'oZet an'a b'olse
hanarl’iva takaja. No Pal'ak’i vroze by 'eta I'uz’i
kag by b'oleje v'yedaja kasta §C’it'ajutsa, a my
befarusy uz'e, kag by 'eta s'amaje. Vot an'a vroze
xaceta b'oleje ¢'istoj byc’ raf’in'irovanoj, tak'oj
a¢'i$¢enoj Pal'ac’koj. A ja, pacem'u ja [1ie] Pal'ak
[...] no vez ja &it'al - raz’itsa

v Belarusi, pol'sK’ij jaz'yk e znaju, patam'u $to
Sesnaecac’ letbyta [...] fam'il'{ja u men'a r'uskaja_
befar'uskaja, 'oeestva toze ruske befaruske, no
kak'oj ja Pal'ak, H'ospoz’i? Vot i zap'is'alsa. Ja nie
Publ'u fal%, ja nie l'ublu abmana [...] A sestr'a
ma'ja, $to ty? Ja Palacka pis'us’ [...] 'Eto Cisto
r'uskaja fam'ilija, korni gze ta rasijsKije.
J'urjev 'eto, J'ur’ij 'eta r'uskaja.
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Ot ¢ego poxo3’i nazv'anije Bes¢yne?

Ja dob’ivalsa [najt'i abjasi'enije] no nigz’'e fe
nas'ol. Ja sly$at vot takoje nazv'anije Bescyne —
tud'a esylal'i I'uz’ej, kat'oryje, nu praihr'al’i f
karty, nu amaral'nyx 'uz’ej, §laxtu amar'al'nuju,
kot'oryje pacerali oblik maralnyj, vot. Ix
esylali sud'a i nazvali zereviiu BesCife, to
jesc’ liS'oenyje ¢ina, bes Cina. Vot atsuda
pasl'a nazv'anije BesCine. Vot an'i fse 'ec’i,
pat'om an'i kagd'a v abrus’enije vsej, 'eta oni
kto perem'azalsa v ruskiy, kto safs'em ne znat
svaj'ej, 'eta s'amaje nac’ji. A zzles’ Palakov mnogo
korn'ej, a vot 'eta [...] fs'a p'ol'skaja 'ul’ica, a xac'a
an'i ne priznaj'ut, tam a3’'in dva ¢elaveka jes¢'o
mozet byc” kak ta priiznajut. A tam Tosy roz’ina,
kat'oryje - ja prixaz'u - prixaz’ice k nam na
mal’itvy, tam kap'eje¢’ku daz™ut, no xaz’'ic....
Adn'a st'arenikaja z'en$¢’ina k nam prixoz'it. [...]
Nikaz''imavna, on'a pa pol'ski mozet malicsa,
znajet, u nej'o mal’itovnik jesc, no an'a mnoha
znajet. Zzez byla mnoha, z'zes’ Palakav byla.
Fsa'eta byla\p/‘ ol'skaja zerevna. A pat'om, kagd'a,
nu, vajn'a past'a, pat'om raskut'ac’ivanje, pat'om
jesc'o 'ec’i fse 'ec’i kupal'a snas’il’i f c'erkvay, u
l'uz’'ej v hatava'y toze I'ubaja [...] -

'Eta i sej¢'as 'uz’am trudno, kat'oryje s veraj zyc’
[xac’'at]. Luz’am nu kak to skaz'ac) fiel’z"'a takoje

skaz'ac’ stova trudno, no priinas'ic’ luz’am,
nesc’'i veru, 'o¢en trudno, patam'u $to vakr'uh
p'janstvo, vakr'uh matam ruh'ajutsa. Ja havar'u
l'uz’am, nie ruh'ajcesa matam, paz'al'sta, pras'u
vas. E, §to nam, no na dve m'inuty, tr'i m’inuty, a
da, nu da, ie budu. An'i tut v masyne 'ec’i ikonk’i
pavesat, akurkaf nabrasajut i matam ruh'ajutsa.
Nu $to, ty ze B'ozenku pavesil, pa¢em'u ty
ruh'ajessa, ja jem'u abjjasiaju [...]
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>

Mac’ pa tri, Cetyre raza f kasc'ol b'ehata.
UCoby u nej'o nikak'oj fie bylo, no nam
fsem abrazavanje data i v'yeleje. An'a
havaryla: zetocki u€ices, ulices. [...] Ac'ec
u men'a byt rabac’aham, rabotal, on fso umet
zZgelac’ svajim’i rukam’i. Kahd'a raskul'ad’il’i
prist'os’ [...] i padmasc’er’ivac’ i sapah’i $yc i
kurtKi i $uby i xaty zelac’ i masyny, i fso 'eto u
men'aastalos, ja nicev'o ne prap’itine prahul'at,
xoc’ ibyla trudna zyc'[...] ja, kak gavar’icsa, [ja]
tol’ka paezetka pad asc'a. I xata tam jev'o staj'it,
sestr'a zyv'ot.

The below text is a transcription of an interview conducted in Grodno with a
35-year-old man whose first language was plain speech. At present, the man is
attempting to use literary Belarusian consistently in every situation.

[GrodJW35/2009M]

Belarusian at university

Belarusian and Russian in
Belarus

Smat intelihencyji v'ynis¢ana u nas u
m’izvaj'eenyja cas'y. Heta byl'i I'uz’i, jaKija
mahl"i p adraz’ic! Kal'i u zevianostyy had'ay
nezaleznasc’ atrymata Belar'us, znou [luz’i
pacal'i za nezaleinasc - adraZeenie vystup'ac.
Mani'e heta u mal'ym uzrosce zastala, a u $kole
ja na ruskaj move razmaulau i sm’ajausa, kal''i
kazal’i: ,,zaras us’'o buze pa betarusk’i”. Ja pomnu
jak nastaunik pryyoz’iu i papareZvau: ,zaras
us'o buduc vyklad'ac na belaruskaj move,
vucyce betar'uskuju movu”. Nu vos™ adbyl’isa
preziid'encKija v'ybary i uso prajst'o.

Na toj momant ja pastup'iu va universyt'et,
i byfo $mat intelih’encyji, vyki'aecykay,
praf’lesarau, jaKija ne prosta I'ekcyji ¢ytal'i
na betaruskaj move, za jak’ija hrosy dadatkova
dapt'a¢val’i, a jan'y vykaryst'ouvali u zyec'i, i
tak asdana star'al’isa razmaul'ac’ na belaruskaj
move, $to ja d'umaju, heta ix uktat u toje,
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$to ja razmaylaju pa belarusku. Prajs'ou
as, i zaras u nas u Hrodna josc” Tavarystva
betaruskaj $koty, nu i usal'akija hurtki. Heta,
kanesnie, na tak'im uzrouni, velm’i stabym, i
uzel prymaje velm'i malaja kolkas'c l'uz’ej,
ale vos’ l'uz’i, jakija heta pravozac, velmi
adukav'anyja u svaj'oj sprave, im josc $to
skaz'ac’ belarusam, josc $to pav’'edamic
Moza, kal'i prosta ad ulady buduc jaKija
kroK’i nasustra¢, jan'a pacn'e razum’ec, $to
betaruskasc’ neapyodna, to 3'akujucy I'"'uzam,
jaKija zastal'isa, betaruskasc moza adraz’ieca.
Ja d'umaju, josc’ kam'u ja'je adraz'ac. Tam'u $to
uso Kiraunictva u nas byl'o prystana z usxodu,
ze nixt'o ne pryznav'ay belaruskaj movy.
C’ikava zaras pacyt'ac’ Rist'oryju, napryktat,
kal'i u pac’izesatyy had'ay u nas razmaul'au na
betaruskaj move tol’K’i az’'in m’if'istr, ast'atnija
nixt'o e razmaulal’i.

U nas darely zaras zjav'iusa jas¢'e pas'ot
Sv’'ecyji, jon taksama vykaryst'ouvaje tol'Ki
betar'uskuju movu.

Jan'a x03’ic’ u Farny kasc’'ol, e katey’iz'is
pravoz’ic’  sastr'a..., jakaja v'edaje tol’Ki
p'olskuju movu. Jan'a pryj'exata ne tak daun'o
s Pol$¢y. Ale u nas $Smat kateyetak, jak'ija uzo tut
mrasc'ovuju katexet'y¢nuju aduk'acyju atrymal’i.

Znalyc takaja infarm'acyja: ze pilihrymKi
astan'aul’ivajueca u kascole, tam josc’ 3’ve hrupy
katexet'yényja - p'ol'sKija i betar'usKija. Sto kazuc
I'uz’i. Maj'a znaj'omaja, jakaja xo03’ic’ u V'isnavec,
kaza, $to zec’i razumejuc’ na betaruskaj move.
Na pol'skaj staj'ac’ - jan'y fi¢oha fie razumejuc,
ale Z bac’k'i xoz’ac, tam'u $to jan'y moza yocuc,
kab gec’i v'yvucyli xuec'ej p'ol'skuju movu. Tamu
§to zrazumeta, $to vedy pol'skaj movy za sab'oj
cahnuc mayx¢ymasc pajexac u PolS$¢u, $Smat
may¢'ymas'cej, kud'y pajexac’
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V’adoma, $to heta patstury'ouvaje bac’k'ou
aed'ac’ z’ac’'ej. No tam jos¢’ belaruski katex’iz’is,
menav’ita betarusk’i. Ja sam ne cuy, jak tam
adbyv'aeeca, ale jan'a kaza, §to na befaruskaj
move katey’izis, i dl'a 3ac’ej z’'ecKija 'imsy
adbyv'ajueca na betaruskaj move. No h'etaha
mala u nas. Ja tol'’Ki znaju az”’in kasc’'ol na
V’'i$naucy, a az’'in kasc’'ot

ze ne v''edaju jak dl'a 3’ac’'ej, ale dl'a darostyy
josc. Heta merkavaenie toj Zzancyny, jakaja
b'acyta z'ac’lej, jak'ija nie razumejuc’ pa pol'sku,
a pa befarusku dobra razumejuc’. Nu i napryktat
takz)je (mlerkavaene) adnah'o znaj'omaha 32’Ki
ijan'a x03’ic; jos'c’ p'ol'skaja Skola, i ie hl''ez’acy
na toje, §to jan'a s Pol$c¢y, jan'a usvedamlaje
sab’'e betaruskaj. Jak jon kaza, abav’askova u
nazel'u buz’ic na betar'uskuju ims'u, kaza,
ustav'aj, pojzem na befar'uskuju im$'u. Jon mne
perakazvau svaj'o zz’iuleenie: x03’ic’ u p'ol'skuju
$kotu, a vos’ yoca isc’'i na betar'uskuju ims'u.

Ja p'amataju betar'uskuju movu (s tyx
¢as'ou), kal'i ja znay'oz’iusa u babul’i i 3’adul’i
na voscy. 3esce jan'o moza atkl'alasa. U
s$kole nixt'o jaj'e asabliva nie vyvuc'au, (kap)
navucyeca havar'yc, ja i zaras nfedakladna
v''edaju befar'uskuju movu, tam'u $to fe xapaje
praktyKi i fie pastajasna uZyvaju jaj'e. Ne
v'edaju, ¢am'u, moza na henety¢nym uzrouni
jak'im pracyn'ajesca kalisci i ty pacni'e$
razmauyl'ac. Tam'u $to nekat'oryja I'uz’i jaj'e
¢uc’ nikol'i ne ¢uli, uz'o pakaleenie prajst'o.
Maj'e bac’k'i, napryklat, man'e naraz’ili i
razmaulal’i uzo na toj momant pa rusku. Moza
kal'i na vosku pryjazdzali, razTnagl’al’i uzo
sa svaim’i pa prostu. Ja ros na ruskaj move,
no tym ne mens m'ae¢yna stowa dl'a man'e

efar'uskaje. Ja tak usvedamlaju. Nu i I'uz’am
c'ahneeca, e v''edaju, da svajh'o § ¢’'ahniesca.
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Ale w Polsce jest biatoruski w szkotach.

Ja &uy, Sto betar'usK’ija $koty jos’c’. Ne v''edaju
daktadna 3, ale 3esc’i u tym reh’ijone. Ja ¢uju,
kali pal'ak s pol'skim akcentam razmaul’aje na
Cystaj befaruskaj move.

Nu adrazu ¢uc; $to heta pal’'ak, ale (razmaulaje)
na belaruskaj move i pavedamlaje tak’ija
cik'avyja 'istar'y¢nyja zvestK’i. V’id'ac; $to l'uz’i
zanim'ajueca, i zec’i pacynajuc, kal’'i raz’icel’i
havorac’ na belaruskaj move, razmaul'ac’ na
belaruskaj move. Moza tam u Pol3¢y jos'c, tam
zejnas’c’ bol’s, ¢ym u Belarus’i, tam'u $to u nas
tut davol’i mata tak’'iy.

AnaCTitv'e kal'i my xaz’il'i u vosKi, EjsysK’is,
i zaras ... jan'y § karyst'ajueca m’i§ sab'oj
taksama prostaj movaj, tam'u $to heta byu na$
relvij'on da V’ilni, 1 V’ilna taksama uvay'oz’ila.
Tol'K1 $to zaras, ja ne v'edaju ¢am'u, d'maju,
$to uplyvy velm’i m'ocnyja palakau na Litv'e,
palaki m'ajuc’ 3ejnas’'c velm’i b'urnuju -
hazety, ¢as'op’isy i Skoly.

A zaras mus'i heta fiepr'av’il'na byto p kaz'ac;
§to h'etyja luz’i - etd'icnyja palaki, jaKija
znay'oz’aeca u hetyy voskay. A tym ne mens
jan'y vykaryst'ouvajuc’ pol'skuju movu. Musi,
sprava u tym, $to stab’'ej$aja z’arzava, vadoma da
Ras’iji e xocuc, jakaja tam bol$ m'ocnaja, ¢ym
Belar'us, nu i id'uc’ da Pol3¢y, bl'iz'ej. Nixt'o
z i ne kaza, $to ja befar'us, ne nazav’'e sab’e
betarusam. Moza heta kr'yudnaje stowa jakoje,
befar'us. Kali p nas nazyval'i I'itv’'inam’i, us’ix
nas fie perexrescifa_by Ras'ijjskaja imperyja
u svajle casly, jak jan'a nazvala hety reh’ij'on
befarusy, Betar'us, znajst'a p 'indaje stova, to
moza il'uz’i i1 by da h'etaha.

Jakim je;zykiZm mowisz na co dzien?

Asab'ista ja pastuhujus’ bol’$ be faruskim, c’i
pa prauze pav’'edam’ic, to moza byc’ paszes’'at
pracentau
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na paezes'at. Zalezyc at situ'acyji: kal'i
bol$as’c’ razmaul’aje na ruskaj, to ja v'ymusany
peraxo3’ic’ na betaruski. U nekatoryy v'ypatkay
ja zastajusa na belaruskaj, ja patkr'eslivaju
toje, $to ja kaz'u na betaruskaj, tam'u $to zaras
mata razmaulajuc’ na belaruskaj move. Tak $to
karyst'ajusia i toj, i toj. No prakty¢na b'olsaja
Castka nas’elnictva karyst'ajesca zrazumeta
ruskaj movaj. Pa p'erSaje, heta urat nas ablasn'y,
kal''i brac’ Hrodna, luz’i us'ul’ Navat ja zauvazyu,
$to zaras luz’i uzyvajuc r'uskija stovy na voscy.
Ran'ej jas¢'e, moza had'ou zesac’ tam'u, jan'y
kazal'i pa betarusku, bol§ padobna mova byla
na beta'ruskuju, moza jan'a fie litarat'urnaja,
ale heta byta svaj'a mova, a zaras uz'o uzyvajuc’
r'usKija stovy. Tak, bol$ mesaniny ruskiy i
pol’sKiy, a betarusk’i jag by adyxozic

Na jaka Msze chodzisz?

Ja xa3'u na lit'urb’iju, u jak'i ¢as mne
zruén'ej, i ¢asc’'ej za uso u man'e adbyv'ajeeca
tak. Ja xaz'u s plam’'eenicaj, s'astr'oj na 3'eckuju
img'u, i pakol’K’i 3’'eckaja ims'a i3'e na pol’skaj
move, kazaeni k'azueca na belaruskaj move,
ksionc pyt'ajeeca kaz'ac’ na belaruskaj move,
i na ruskaj, i na pol'skaj, i na belaruskaj move.
Darecy sam ksonc, jak''i vaz’'e im$'u, jon ne
daktadna v’'edaje belar'uskuju movu, i ¢asc’ej
u jah'o nekat'oryja r'uskija stovy huc'ac z
betaruskim akcentam. No bol§ karyst'ajesca
betaruskaj. Star'ajesca.

I u m'etryke, i u pasporce ja zapisan jak
pal’'ak. Hety pryklat Kist'oryKi thumacac® tak,
$to u sav'ecKija cas'y, kal'i my kancatkova
uzo stal’i

resp'ublikaj Sav’'eckaha Sajuza, byl'a
p'erSaja perapis’ nas'elnictva, i vyznacd'alasa
. b > V' &) . | 3 1. 3.
nacyjanalnasc. Vyznac'alasa jan'a velm’i

prosta — u I'uz’'ej pyt'alisa: , Kud'y xo03’i§?”
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Kal'i x03’i§ u carkv'u, znalyc ty buzes
betar'us, kal''i x03'i$§ u kasc'ol, znacyc’ buzes
pal'ak. Nu a $mat 'uz’'ej jas¢'e akram™a h'etaha
panaj'exala z usxyodu na mesca pastaj'asnaha
zyxarstva, i heta byl'i r'uskKija, tam'u l'uz’'ej
ruskaj nacyjn'al'nasc’i tut taksama prys'utnicaje
$mat. Ja i sam dumau ne tak dan'o, pa prauze,
had'ou da dvaecac’i ja l'ic'yy, Sto ja pal’ak.
Mant'e tak vucyl’i, $to ja pal’'ak, pak'ul ja nie stau
bol’$ svadomy, n1e stau c’ik'av’isca, $uk'ac’ praudy,
i zaras ja usvedamlaju, kanesne, $to ja belar'us.
U man'e 'insaja kul'tura, 'insyja trad'ycyji, jak’ija
adr'oznivajueca at polsKiy, i ja l'ic'u sab’'e
betarusam. Ale § kal'i heta buze patrebna,
napryklat, ja ¢uy, Sto Pol’$¢a zaras pradastaul’aje
kartu pal'aka, i dl'a h'etaha treba pacverz’ic, sto ty
majes nacyjanalnasc pal’'ak, to vadoma, ja niz’'e
ne budu kaz'ac’ pra svaj'e panaec’i.

Za kogo si¢ uwazasz?

Ja Ti¢'u sab'e, kanfes$na, za belarusa. Ale,
napryklat, perakan'ac’ $mat 'insyy 'uz’'ej, navat
ma'ix bliskix znajomyy, svajak'ou vel'mi c’agka,
nastol’Ki jan'y licac’ sabe pal'akam’i. I uso, i
bol¥ za im’i nicoha ne sta'ic. Jan'y fie $ukajuc’
atkazay, ¢am'u ja pal’'ak, atk'ul’ spatanizavausa.
Kal’'i ja thumacu, $to nijakaj eksp'ans’iji rie byl'o,
s Pol’$¢y nixt'o e najaz3'au sud'y, na h'etyja
zeml’i, jan'y navat nie yocuc’ i stuyac; kazuc, $to
pal’'ak. Im moza prosta bl'iz'ej tak.

Napryklat, $to da rel'il’ijnaj kul'tury. U nas na
Boza Narazeenie zim'oj na stot st'av’ieca kueca.
U vas st'av’isca ryba, zdajesca, i 'indyja bl'uda.

A ryba na wigilje?

U nas ryby nikol’i rie bylo.

Pa p'erSaje, heta fal'kl'or, jak''i zastausa i
zaras fie vykaryst'ouvajeeca, heta betar'usKija
spevy i versy tyx ¢as'ou.
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Skad pochodza Twoi rodzice?

Sam’i jan'y s pat maz'y, z vosKi. Zaras, kal'i
maz'a prajst'a, to ix viosk’i nedaloka ad m’az'y s
Pol’$¢aj znay'oZasca.

Byly tam szlacheckie okolice?

Bac’ka daredy z vosKi, jakaja znay'o%’ieca
pam’'i§ adn'oj i druh'oj voskaj, jaKija jon
nazyv'au §lay 'eckim’i. No ja fii¢oha §lax 'eckaha
u hetyy voskay ne bacyu, i velm’i dobra u
nas u ,P’inskaj $laxce” Dunin-Marc’inkevi¢
apiis'au nasu $laxtu. Prosta nadal’i tytul sab’e.
Ja fie v'edaju, jak jan'y jah'o atrymal’, za jak’ija
zastul’i, ale jan'y mala ¢ym adr'oznivalisa.
U toj slaxce, jakaja zaras u voskay, ni¢oha
$lay’'eckaha ja apsal’utna fie bacu.

Darecy, jan'y hetym vel'm’i hanaraeca, i heta
ul’'i¢vajeeca zausody. I kal'i uznikaje kanfl’'ikt,
I'u¥’i abaviaskova patkr'eslivajuc’ ,a, heta §
$laytal”

Heta jakr'as tyja luzi, jaKija nastol'Ki
up'eunteny u tym, $to jan'y palaki, heta l'uzi,
jak'iy nfie perakanaje$ nij'akimi d'okazami,
nij'ak’im’i sv’'etkam’i ist'oryi, $to na hetyy zemlay
adbyv'alas’a to to to, i znacyc, h'etyja zeml'i ['uz’ej
befaruskiy, Knastva Lit'ouskaje (byl'o).

Jan'y prosta trym'ajueca tah'o, $to ja $layta,
zna¢yc pal'ak. Jan'y z h'etaha nicoha ne
majuc; prosta dla sab’e, pakaz'ac’ perat tym’i
§ kac'apam’i r'uskaha pax'oZzaena, betar'usam’,
$to xoz'ac’ u carkvu, Sto my jag by vys'ejSyja za
vas u kulturnym uzrouni. I uso.

Kiedy przeszedles na jezyk bialoruski w
modlitwie?

Ja tol'Ki ne tak daun'o peraj§'ou na
betar'uskija malitvy na belaruskaj move,
pry¢'ym v'yvuéyu (iy) davoli xutka, a
zausody i bapca maj'a, i 3adula, i mama, i
tata vykaryst'ouvajuc’ stand'artnyja typ'ovyja
mal’itvy na pol'skaj move.
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Czy polskie modlitwy s3 dla Ciebie
zrozumiale?

Mal’itvy, ja d'umaju, 3evanosta pracentau
zrazumela, to jesc’ vadoma, $to fiekat'oryja e
zrazumela, ale ja prosta da h'etaha st'aul'usa
tak, jak l'uz’i ran'ej mal'ilisa na lac’inskaj
move. Tam'u $to mal’itva - heta fie prosta stova,
ne prosta razumesnie, a moza tro$k’i in'aks. Vos’
zanlyna z Bresta, i jan'a patkr'esl'ita, zhaz'ifas’a
sa mnoj, $to na belaruskaj move zna¢na leps
mal’itvy, ¢ym na facinskaj. Na moj pohlat,
kanesne, heta sprava kascola. U V’'icepsku,
M’insku vel'm’i dobra m'olasca na betaruskaj
move, i I'uz’i razmaul’ajuc’ na betaruskaj move.
Vos’ ja byu u M’insku, akram’a tah'o, $to jan'y
xozac jas¢'e va us'akija hurtk’'i, u spulnoty,
i pami§ sab'oj, ne use, ale vykaryst'ouvajuc’
betar'uskuju movu. Za kascotam, yuec'ej za uso,
karyst'ajueca ruskaj movaj.

A jezyk rosyjski?

Ne, fie uvaxo3'ic; ja nie cuy. MoZa pa ras’ijsku
$tosc’i

Cyt'ajeeca dla tyy I'uz’lej, xto fie razumbeje
pol'skaj. Pradajueca knisk'i u nasaj Hr'odnenskaj
dyjac'ez’ii, pol'ska r'usKija, menav’ita r'usk’ija
kniski, pol'ski tekst s transkr'ypcyjaj ruskaj i z
druhoha boku iz’'e rusk’i perakt'at.

Czy to, Ze uzywasz bialoruskiego jest
typowe?

Xuec'ej za uso, $to netypovy. Ja zaras u
pilihrymKe sustrakaju l'uz’ej, jakija lohka
peraxoz’ac’ na betar'uskuju movu. Ja razmaul’aju
na belaruskaj i jan'y dobra razmaul’ajuc’ sa mnoj
pa betarusku, i nekat'oryja navat karyst'ajusca
i mal'itvam'i belar'usKini. Vos, napryklat,
zanyna, moza uZo bol§ star'ejsaja, i jaj'e
serca, kaza, velm'i razryv'ajesca, $to betarusy
zanadbal’i svaj'u movu, svaj'u kul’turu.
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Ja xuec'ej za uso netypovy u hetym, no ja I'ic'y,
$to I'uz’i hatovy perajs’c'i na betar'uskuju
movu, dl'a h'etaha prosta pav’irien $tur$'ok jak™'i
fiebuc’ adbysca. Sto datyéyc’ kascota, reliii,
to heta pav’ieny zrab'ic’ ksanz'y. Dare¢y u nas
u Hr'odhenskaj sem'in'aryji vykladajuc pa
pol'sku. -
A tu na wsi po polsku nie méwia. ..
V’'edajece, prymajuc’ pilihrymau

zvycajna l'uz’i, jaKija, kali pa rusku skaz'ac,
vacarkaul'onyja l'uz’i, jan'y cCasta xozac u
kasc’'ol, Casta majuc’ kantakty s ksanzami,
daj'uc’ axvary i uz’elnicajuc’ u zyec’'i kascota,
ale § na sva'im uzrouni. Jan'y i prymajuc
pilihrymay. Ja d'umaju, $to na iy pataniz'acyja
tak mocna uplyvaje, $to jan'y l'i¢ac, ras katol'ik,
to abaviaskova pavifden by¢ palak. Majh'o
pakaleenia taksama jos’c’ I'uz’i, jaK’ija uvazajuc’
sab’le za palakay, i pry¢'ym vos’ s soenasn'aj
pilihrymKi jos'c. Jon navat pr;sa kaza, Sto
ja ne xac'u byc” belarusam, ja pal'ak. Ja jam'u
kaz'u: ,Jak ty pal'ak? Ty zzes naraz’iusa, ty
tut v'yxavan, cab’e tam nixt'o ne ¢akaje”. A jon
kaza: ,Ne, ne” Darely, ja z adn'oj zancynaj
razmaul’'au.

Paj$l'a razmova s tah'o, $to ¢ah'o ja razmaul’aju
na belaruskaj move. Nu ja pratstav’iu svaj'u
paz’'icyju, jak ja uso heta razumeju, a jan'a
navat fie abhruntavata fii¢oha, a prosta: ,,Ne,
ja fie xac'u, ja xac¢'u, kap ja byt'a pry Pol’scy, u
man'e z vasemn'ascataha pa tryscac’ zevaty
hot, kal’'i tut byl'a teryt'oryja Pol$cy, uso byl'o,
ja meta uso, a Savety i katyozy uso zn'is¢yl'i”.
Fakt viadomy, i jan'a l'i¢yc, $to pry Polscy tut
byt'o dobra, a pry Savetay stata kepska, ale to
v’in'a Savetau, ne betarusay, ¢am'u § ty Savety
datucajes. Ras ty betar'us, znacyc’ tmimuﬁ'ist -
takaja sv’adomas’c.
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I znou jan'a ne abhrunt'ouvaje nicoha, a prosta
kaza, $to ja sab’'e lep$ asCuvala, u m'an'e byt'o
bols hro$au. Jak jan'a v'yraz’ilasa: ,,ja byla paena
nat panani, a jak pryjsl’'i Savety zabral’i”. Jakas’
heta uso perajst'o na betarusay, ne na Savetay,
a na betarusau.

Tut sprava davol’i skfad'anaja, tam'u §to mova
prosta znisc'ajesca, i znisé'ajesca jan'a uzo fie z
zevianostyy had'oy, kal'i Lukasenka prys'ou, a
znacna ran'ej. Moza ja$¢'e hors stan'ov’isca jaj'e
byl'o, zaras dapusk'ajesca karystaeca movaj.
Navat utady perayoz’ac’ zaras. Byu tak’'i u nas
nmr'in'istr kul’tury, zaras peraj$'ou na betar'uskuju
movu. Luz’i pa¢ynajuc’ heta razum’'ec. Ran'ej
pry Savetay heta byl'o fnemahdyma. Navat,
kal'i l'uz’i pryjazzali z vosKi, (naprykfat,
maj'a mama) razmaulala, jak tad'y kazal’i, pa
vask'ovamu, (z jaj'e) smaj'alisa. I pastupova
movu prosta zn'is¢yl'i. U Skotay taksama jaj'e
niz’'e e uzyval'i. Tam'u kaz'ac; $to betar'uskuju
movu nasazdajuc, prymusajuc’ razmaulac’ na
befaruskaj move, to heta apsal'utna fie tak. Pa_
rasijsku nixt'o ne prymusaje (razmaul'ac),
tam'u $to I'uz’i sam’i razmaul’ajuc’

A szalchta moéwi po polsku?

To typ'ovaja naSa S§lay'eckaja rysa, vos’
pakaz'ac; $tojatak’'i layta, ja umeju razmauyl’'ac’
na pol’skaj move,

tam'u  $to  $laxta, vadoma, wusa
palanizav'atasa  histary¢na.  Palaniz'acyja
pajst'a, jan'a prymata p'ol'skuju kul’'turu, tam'u
$to jan'a mela pryvil'ehiji velm’i m’'ocnyja.
I zaras heta musi ja$¢'e uso c'ahneeca.
Nekat'oryja sapraud'y hanaraeca, $to u iy
nap'isana, $to jon pal'ak. Tak atrym'alas’,
§to jon hetym moza hanaryeca i l'i¢'yc’ sab’'e
vy$'ej, tam'u $to 'inaja kultura, zay'odnaja.
Kal'i ty pal'ak, znacyc ty uzo zayodni. Zaras,
ja d'umaju, §to sc’ir'ajueca hranicy use.
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Quoted Interviewees

The references to the respondents listed below contain the first syllable of the
village, town or city in which the interview was conducted, the interlocutor’s age
at the time of the interview, the year in which it was done and the respondent’s
age. All of the conversations were conducted by Ewa Golachowska. Dr Matgorzata
Ostréowka also participated in the conversations that took place in Bezchynne,

Chavusy, Mohilev and Prodvino.

BezchFI50/2011F
50 years old.
BezchMN84/2012F
84 years old.
BezchW153/2011M
ChavGF66/2011M

- Bezchynne, Minsk-Mohilev diocese, female,

- Bezchynne, Minsk-Mohilev diocese, female

- Bezchynne, Minsk-Mohilev diocese, male, 53 years old.
- Chavusy, Minsk-Mohilev diocese, male, 66 years old.

FashchMN78/2011F - Fashchivka, Minsk-Mohilev diocese, female,

78 years old.
GrodAB26/2009M
GrodAK17/2010F
GrodAW35/2010M
GrodFG24/2010M
GrodHM32/2010F
GrodIC40/2010F
GrodJW35/2009M
GrodKJ26/2010M
GrodKL25/2010M
GrodKP32/2010M
GrodKS38/2010M
GrodKT43/2010F
GrodME65/2010F
GrodMT77/2009F
GrodNR30/2009F
GrodWB38/2010M
GrodWT40/2010F
HanAN92/2010F
HanIB67/2010F
LidIK87/2010F

- Grodno, Grodno diocese, male, 26 years old.
- Grodno, Grodno diocese, female, 17 years old.
- Grodno, Grodno diocese, male, 35 years old.
- Grodno, Grodno diocese, male, 24 years old.
- Grodno, Grodno diocese, female, 32 years old.
- Grodno, Grodno diocese, female, 40 years old.
- Grodno, Grodno diocese, male, 35 years old.
- Grodno, Grodno diocese, male, 26 years old.
- Grodno, Grodno diocese, male, 25 years old.
- Grodno, Grodno diocese, male, 32 years old.
- Grodno, Grodno diocese, male, 38 years old.
- Grodno, Grodno diocese, female, 43 years old.
- Grodno, Grodno diocese, female, 65 years old.
- Grodno, Grodno diocese, female, 77 years old.
- Grodno, Grodno diocese, female, 30 years old.
- Grodno, Grodno diocese, male, 38 years old.
- Grodno, Grodno diocese, female, 40 years old.

- Hantseviche, Grodno diocese, female, 92 years old.
- Hantseviche, Grodno diocese, female, 67 years old.

- Lida, Grodno diocese, female, 87 years old.
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LidMK76/2010F - Lida, Grodno diocese, female, 76 years old.
LukAHS80/2010F - Lukavets, Grodno diocese, female, 80 years old.
LukMS90/2011F - Lukavets, Grodno diocese, female, 90 years old.
MinAP93/2010F - Minsk, Minsk-Mohilev diocese, female, 93 years old.
MinAS21/2010F - Minsk, Minsk-Mohilev diocese, female, 21 years old.
MinKL54/2010F - Minsk, Minsk-Mohilev diocese, female, 54 years old.
Min0OS20/2011F - Minsk, Minsk-Mobhilev diocese, female, 20 years old.
MohJB91/2011F — Mohilev, Minsk-Mohilev diocese, female, 91 years old.
MohKM55/2011M - Mohilev, Minsk-Mobhilev diocese, male, 55 years old.
MohSK82/2011F - Mohilev, Minsk-Mohilev diocese, female, 82 years old.

MohWG55/2011M - Mohilev, Minsk-Mohilev diocese, male, 55 years old.
NovrIM50/2010F - Nova Ruda, Grodno diocese, female, 50 years old.
NovrMK72/2010F - Nova Ruda, Grodno diocese, female, 72 years old.

PorzUT35/2010F - Porzecze, female, 35 years old.
PostOS20/2011F — Postavy, Vitebsk diocese, female 20 years old.
ProdFZ75/2010F - Prodvino, Minsk-Mobhilev diocese, female, 75 years old.
RubIP22/2010F - Rubiazhevichi, Minsk-Mobhilev diocese, female,

22 years old.
SviAM20/2011M — Svir, Minsk-Mobhilev diocese, male, 20 years old.
SviBM44/2012M — Svir, Minsk-Mobhilev diocese, male, 44 years old.

SviMJ87/2011F — Svir, Minsk-Mobhilev diocese, female, 87 years old.
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Ha mpangsary Tpox ramoy (2009-2012) s maciemaBaza MOBY KaTajilkara
HacenbHiNTBa 3axopusiti Yexonusit Benapyci. ¥ 3axonnsait Benapyciaburapam
BBIBYUsHHsI Obuta [popsenirunina. [lacienaBanui npasopsinics y [ponse, Jlinze,
ITapauybl, a Takcama ¥ Papyni, Ansepnikax, HospiM [IBappl, XansimoHsax,
3abamouni, IIpssaxsl, Kaproymse, Kmaitmax, Asépax, Ilyrppimkax,
Bapuenimaxax, Crpoleyunl, Bapépipl, [anmasivax. Hexanbki ToIgHAY (1I5CIb
Iae3flaK IpaLAIIacIio aj IALi 13€H a IBYX TBITHAY) A HpaBsia y MiHcky.

Ha MinmybiHe facnefaBaHHI Ipasopsimica ¥ Papgamkosivax, JIykayibr,
Hscsixer i Cipel. Ha Binje6irybine pasam ca MHOJI ITpaljaBaja fokrap Bomnbra
I'ymryasa 3 Bemapyckara gsapykayHara yHisepcitaTa. Takcama HaM fanamarani
CTymoHTHL 3 MiHcKa i HeKa/lbKiX NMOJBbCKIX yHiBepciTaTay, A3AKYIOUbl 4aMy
MO>KHa OBUTO IpaBecli IIMAaT pa3MoBay 3 KaTalil[KiM Hace/IbHIL[TBAM raTara
pariény.

HacnemapanHi 3akpanym Ilacraspl, JIbiHTynbl, Pamanimki, Ilopasasa,
Kamai,I1s6yTs1, IrHamimki. OKcrenpiipli Ba YCXonHO0 Bemapych st axbInis
ynanma pasam 3 fokrapam Masnraxarait Actpyykait 3 [HCThITYTa CrnaBicTBIKi
IMonbckait Axajasmii HaByk. Pasam Mbl mpaBop3ini gaciegasanHi ¥ Marinése i
Ea6py171c1<y, a Takcama y bacupinni, Yasycax, ®amrgoyusl, [Ipagsinni, Isromase
i [lamanase.

Y I9HTpBI facyiefyali yBari allbIHY/TICA CTaTyC i AbIANA30H QYHKIbIAHABAHHA
IIO/IbCKAil MOBBI ¥ KaTalilkix acsipopkax bemapyci. Mbl cipabaBarti 3pasymelb,
LITO 3MsAHIJIACA Y BBIHIKY IAIUIBIP3HHA BBIKAPBICTAHHA Y JITYPril Karajmink
ara Kacnéna 6emapyckail MOBBI, a Takcama ¥ sIKOJ CTYIeEHi I9TbLA IepaMeHbl
[ayTIIbIBa/Il Ha HAI[BIAHAIBHYIO 1I9HTBIQIKaIbII0 KaTanikoy bemapyci. Boibap
macnmenyait mpabneMbl TakcaMa Obly aOymoymeHbl (DaKTaM STHA/IATidHBIX
JacnefaBaHHAY CApOJ, KaTalikoy bemapyci, sikia npaBopsinica y gpyroii maaose
1990-x ragoy [Engelking 1995, Engelking 1996, Kabzinska 1999]. Ix BbIHikam
ObUTi IMATTIKIs MpaLbl, SKis

ImaKasasi CyBs3b MaMDK KaTa/TiIbI3MaM i IOIbCKall ifoHThIIKAIBIAN, XOLb
IIPBI TTHIM [OJIBCKACIIb MArIa ObIIb 3pasyMeTasi [fa-pO3HAMY i YacTa a3Hadasa
XyTusll IpbIHAJEXKHACOD fAa Karaminkara Kacméma, 4YbIM HaIbIIHATBHYIO
imsHTHIdiKaLIbIIO.

Jna manapora 6emapyckara Kacuéna amanp fBanuamns rafoy — rata BelbMi
[OYTi IephIsAf, TaMy BapTa pasIyeaselb, sKisd 3MeHbl ajObIIiCs 3a I9THI Yac.
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[TpaBenseHbist IHTOPB’T0 MALBEPA3IIL CYLUIHACID abpaHail Jac/efqai TOMBbIL.
SIHbl 3acBeddbUIl, IITO HAlbIAHA/IbHAS INOHTHI(IKALBIA KaTamikoy Bemapyci,
HaBaT Ma0yi3y sie 3aXOfHsIM MsDKbI, MepaXkbiBae TPaHC(HAPMIIBIIO, i TOIbKI
HalicTapalillae aKajeHHe KaTa/liKoy aTasgcaM/IiBae KaTalillbI3M 3 IOIbCKACIIIO.
Ina acobay capaspHAra i MajoflIara IakajleHHS CyBA3b HallbIAHAJIbHACIH i
BepaBBbI3HAHHA J>KO He 3’AyIIAelllla BifaBO4Hall, IIAKO/IbKI IIPbIHA/IKHACID 1A
KaTajtinkaikaHgeciiHe BBIKTI04ae OesrapycKaii Hal bITHa/IbHA CaMacBJOMAacI.
IIppinanexxHacup fa karaninkara Kaciéna BpI3Havyaeliia XpollI4sHHeM [1aBOIJIe
KaTajinkara abpajy, y TOJ 4ac K HalbLiHAJbHas imoHTHIIKALbIA BbI3HAY
aera posHbMi pakTapaMi i Moka HaBaT 3MsAHALILIA ¥ BBIHIKY >KbILI[éBara
mocBeny. Katamiupism s’syisieriiia KaTaropblsiii MEHII ABICKYCiiHAi i 60bl
TpBIBaJIail, YbIM HAI[bLIHATbHACIb. Y KHi3e s JKbI/Ia a3HaY9HHe ‘KaTasiki’,
a He “manski’, 60 mepirae maHsAme 60/mbII éMicTae i axomiBae K KaTamikoy,
LITO aTasACaM/IiBaloIb KaTa/ilbI3M 3 IIO/IbCKACIIO, TAK i THIX, AKifA 3aAYIAI0Lb
Ipa IOJIbCKist KapaHi a60 MaroIlb MaBOIHYIO II9HTHIYHACHD (IIONBCKYIO i Gen
apycKylo), mTo acabliBa YacTa 3fapaela CsIpox MOIaAsi, a Takcama acobay 3
BBIpAa3Hall 6enapyc1<a171 imoHTHIDIKAIIBISIL.

HacnemaBanui mpaBopsimics MeTagaM iHTIPB'I0, sIKisf Memi afKpbITHL i
HeCTaHJapThI3aBaHbl XapakTap. fl crapamaca sBApTanlla AK Ja mifgapay
JIaKa/IbHBIX KaTaJilKiX acApopKay, Tak i ja cBATapoy (MACLOBBIX i TBHIX, IITO
naxon3sup 3 ITonbIngsr), a TakcaMa fja iHIIBIX BepHiKay, pa3MOBBI 3 AKiMi yacTa
nauBsppKaii, ajle yacaM Takcama Bepbi¢ikaBani iHdapmanplio, aTpbIMaHyo
an nsesyay. KokHas 3 pasmoBay Menma iHmyo ¢GopMmyiy, famacaBaHyo fa
XapaKTapy KaHTaKTy i 4yakaHHAY iHdapmanTa. [lakonmpki HariBaKHeliai
3agadait 6bIIO 3aCTy>KBILb JaBEP CYPasMOYIIbI i 3a05CredpIib MY KaMpOpT ¥
KaHTaKIe 3 Jac/efdblKaM, He yce pa3MoBBI ObUIi 3amicaHbls Ha AbIKTapOH,60
He yce CypasMOYIIbl Ha I'aTa marajpkanics. Benbmi 9acra A Mycina safaBosinia
YBaXKTiBBIM CTyXaHHEM, HasipaHHeM, aHajli3aM KaHTIKCTay pacrosefy. Takas
IIpaKThIKa CIIpbIAJIa IIABOJIbHAMY 1 af TOSHTBIYHAMY afKPBILIIO JJaclefaBaHail p
9YaicHaCIIi.

HapsBpruait BaXHbIM MeTajjaM Bepbidikalipli iHdapmaripli, arpbIMaHai
Iajyac pasMoBay, i 3BeCTaK, AKid YTpbIMIIBamica Y 3asdBax cypasMmoyuay,
ObIIO yKII0YaHae HasipaHHe, sIKOe MajArana Ha YBaXOKaHHI y HaTypanbHae
acapoppse indapmanray. He 3amicanbls Ha ObIKTadOH pasMOBBI, LITO BATICS
¥ mamax Maix racmagapoy, abMeH jKapTaMi, sIKi CBequblIi Ipa 3apajkKdHHe
IpPBIASHBIX CTAacyHKay, HasipaHHe, sAKIM 4YblHAM iH(QApMaHTHI 3BpTAOLIA
a A3smeil i YHyKay, Ha sIKOMl MOBe pasMayjsiolb ma TamedoHe, a Ha SIKOM 3
IpaJiayIIvbliiail y Kpame, asBajisili aljaHilb GaKkThIYHYI0 GYHKI[BLIHATBHYIO 1T
BICTPBIOYI[BII0 ACOOHBIX MOBAY
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y acsipon3i 6emapyckix KaTamikoy.

ITagyac mobpiTy Ha bBemapyci s crapamacs VasenbHidanp Ba  ycix
POJrifiHbIX Tafi3eAX 1 YpadblCTAacHAX: IPBIXOA3i/a Ha CBATHIA iMIIBI i
iHIIBIA HAOQKIHCTBBLIPbIMAJIA YI3€/ Y POITiHBIX CIATKAHHAX MOMAfA3i, y
mimirpeMie ja Bocrpait bpamel, sikad nmpaxopasins mpas TapeITOphIo Ipopsenc
Kall ApIA133il, a TAKCaMa ¥ MaJliTBaX y IPbIBATHBIX IaMaX.

JIna MoBasHayLbl, AKi Jacnefye MOBY AK 3/IEMEHT KYJIbTYpbl, HafI3BbIYal
Ba)KHA YCBANOMIIb Ba)KHACllb MeTaJly VKIIOuaHara HasipaHHA. I'aTel MeTap
360py MaT9pbLsly acabmiBa iCTOTHBI [JIA COLBIAMIHIBICTBIKI, ITAKOMbKI I/
sIETIPBIHIIBIIIOBAE 3HAU9HHE Mae HasipaHHe 3a ycimi masamoyHbIMi dakTapami
(canpIANbHBIMI 1 KYIBTYpHBIMI), fIKifl JIIbIBAIONb Ha (GOPMY BbIKasBaHHA. Y
IIMAaTMOYHBIX CYIIONIbHACLAX €H NasBasisie faciefaBalb (aKTBIYHBI [BIAIA30H
dYHKIBITHABAHHS aCOOHBIX MOBaY.

ITagpIxom3stubl Ta TakKo¥ BakKHal i CKlIajlaHall TOMBbI, sKas BBIK/IiKae IIMaT
9MOLBIAY, TPI0a MaMATAIb Ipa TOe, ITO Karasmiki Ha jcim aburaper Bemapyci
3HaxXof3AIa § CiTyallbli Ky/IbTypHara IaMex>Ka. I Xolb y IpbIHIbIIE § CBaiX
[ac/IefaBaHHsIX 51 He 3BSPTAIOC [a MAHALIS “Kpacay i maMexcoka, afjHaK, Ha
Ia4aTKy BapTa capMy/ABalb YIaCHBI IIYHKT ITIefKaHH, IIAKO/IbKi éH abyMoy
TiBae K HaBYKOBBI ITAJIbIXO/, TAK i BBIHIKI acieaBaHHs.

TopbiToppia cydacHait bemapyci dyacta pasmiApaenna sK JayHeNIIbIA
nonbckisa “TlayHouna-Yexopuis xpacer’. Taki morsn, sAki NpbIHAM MHOTis
IIO/IbCKiA facmepublKi macind 1989 ., mpbIBOA3ILL fa 3acAPO/PKBAHHA Ha
HalbIAHAIbHBIX IIBITAHHAX 1 pasIiAfy iX mpas IpbI3My MOYHBIX i paliriiiHbIX
mpabnemay.

JacmemaBanHi MOBBI ObUTI 3a3BbIvYail [acmefaBaHHsAMI IepbldepbliiHara
IBIANIEKTY TOJNbCKail MOBBI (polszczyzna kresowa), a iHIIBIA MOBBI TOJBKI
CTyXbUIi JalayHeHHeM KaMyHiKaThIyHall ciTyalpli, y fKoJl (yHKIBIAHYe
HO/IbCKAsA MOBa/

AcabiBacub Majiro HaByKoBara IaJibIXOfly ¥ TBIM, IITO A aCIicBalo i iHTapIp
3TYI0 MOYHBLA Ipanachl y Kataminkiv Kacuéne bemapyci, He anaHbBaroydsl ix. S
He IIiIIy Hi ITpa “CTpaTy MO/IbCKail MOBBI; Hi ITpa “9/TiMiHAIIBIIO TTOJIbCKATl MOBBI
3 Kaclénay’, TaKo/IbKi I'9ThIA a3HAYSHHI Y TPHIMIIBAIOLb ALI9HKY.

ITpaBopsAYbl faciefaBaHHi, A cTapanacs CTaBilllla 3 SMIATHIAN i pasyMeHHeM
ma indapmaHTay i ix mpabnemay, afHaK Ha 3Tame aHali3y i IHTOpPIpaTaIbIi
MATSPbIAY s MaJbIXOIXKY Jia ATO 3 HeabXOHalT IHT3/IeKTya IbHAl IBICTAHIIBIAIL.
S cmapssrocs, WTO Taki MaAbIXOf [asBOMILb fAaBOmi ab’eKThIYHa armicanb
HANPOCTBIA NBITaHHI

cyBA3i MOBBI i paririi ¥ cydacHbIM KaTaninkim Kacnéne benapyci.
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HasipanHi, 3po6reHbls magdac faciefaBaHHAY, MAlBAPIKAOIb allicaHYIo
macmenyblKami 3’sBy “mamanmanisarpli’ Karaminkara Kacréma Bemapyci. Agnak
s JIidy, WTO TaTas 3’siBa 3HAYHA OOJIbII CKIafjaHas, YbIM I[9Ta BbIHiKae 3
MHOTIX TIpanay, IpbICBEYaHbIX IITHIM IBITAHHAM, 1 IITO s€ Helbra PasIiAfanb
BBIK/IIOYHA § KAT9TOPBISIX CTPATHI “TIONIbCKACL” KaTamikaMmi. SIHa 3Bsi3aHast sIK 3
Hepay TBapoIHHAMI Mafa/i pajiriitHacii, Tak i pasyMeHHeM (BblOapaM) yIacHai
panirifiHait i HauplsAHaNbHAN iM9HTHIDIKaIEI acobami Mamajora makajeHHs.
Paniria craHoBinlia CBAJOMBIM BbIOapaM, a He HACTYICTBaM Hapa/pKoHHA ¥
KaTajinkai caM’i. ['9Ta HaThIYbIlb K BepHiKay, IITO IaXOA3Slb 3 KaTajilika
ra acspopnss, Tak i acobay ca sMelraHbIx abo pajiriiiHa aOBIAKABBIX ceM Y.
Kacuén, ski cTBapae Manafoe ImakajleHHe KaTaaikoy, Mae ¥>ko iHmrae abmivda
Yy mapayHaHHI 3 TbIM, fAKi IlepakKply HAMLISDKOMINBIA Tafibl, 3aXOyBal4bl
monmbCcKacub. [l Manamblx JMoAs3eit €H YKo 3Aysgeriia HocbbiTaM He
PAJIrifHbIX i HAlbIAHAIBHBIX Y30pay, a TONbKi PATifHbIX. ¥ iM écupb MecIa i
IUIA TTAJIAKA, 1 151 Gemapyca. 3 BbIKa3BaHHAY Maix iHdapmaHTay BbIpasHa Bifjaip,
IITO ITO/IBCKACIb i GeapycKaciib He BHIK/IIOYAIOLb, A ¥3aeMafalayH oL i §30
aravaionb aJHa aJHy, TaK AK YapraBaHHe MaJIiTBbI I1a-IIO/IbCKY i Ia-0emapycKy.
3 npaaHaji3aBaHbIX BBIKa3BaHHAY BbIHiKae, LITO ¥ BBIIAJKY MaJIalbIX acobay
HAMa aHTaTaHi3My ITaMiK ITOIbCKall i 6emapyckart MoBaif, a Takcama MOJbCKail
i Gemapyckajl HalpIAHAJIbHACIIO, LITO Jae MardbIMacllb CBsfoMa OymaBalib
YIaCHYI0O TOECHACIlb Ha PO3HBIX V3POYHAX, fAKisA uspIamoub 3 abesBIOX
TPAZBILBIIL: TIOZIbCKAL i 6emapyckaii.

Moy HbIst IBITaHHI, SIKif ¥3MAILHAIOLb a1b00 CTPBIMIIIBAIOLb IIepay TBAPIHHI
HALbISIHAMbHAM TOeCHacLi Karamikoy DBemapyci, Hacampau He 3’synsonna
TakiMi icTOTHBIMI, SIK I3Ta Maryo 6 3gaBaiiia. [la-mepiae, MardsiMast CiTyarpis,
Kam cdepy cakpym abcmyroyBae Gemapyckas MoBa i IapajiesibHa 3axoyBaell
I1a HOJIbCKast ifpHThI(iKanbist acobsl. ITa-gpyroe, Toe, mTO Gemapyckas MoBa
3amarnaBanacst ¥ Kaciéne, He 8'synsena isasiBanbiM ¢axram. [91a 9memeHT
iHIIBIX Ie€payTBApPIHHAY, pacnadaTbix y 90-a rappl. Ilacia Tpox rajoy iHTaHCi
YHBIX Jlac/IeflaBaHHAY 51 HE Mary 3 YISYHEHACLIO CUBAPIKaLlb, IUTO [J3AKYI0Ybl
TaMmy, IITO 6eIapyckas MOBa yBalilllIa ¥ IiTyprilo, y3poc e IpaCcThDK. 3 TOM 5Ka
yrayHeHacwo A Mara 6 Hamicanb, TO Geapyckas MoBa yBaitma § Kacuérn,
60 Oenmapyckae AnpamxoHHe 90-X rafjoy magHsIO se IPICThDK i pasdypbita I
€paKaHaHHe MHOTIX ¥ ThIM, IITO I'3Ta MOBA HDK3JIIAra Ky/lbTypHara y3poyHs.
Harnepssaybl Ha CKmafjlaHylo NATiTBIYHYIO CiTyanbiro ¥ Bemapyci, mmarrago
BbIsL CTapaHHI Gemapyckix fg3esday agpansiub GemapycKylo MOBY i KyIbTYpy
IIPbIHOCID IIAZIbI IATIEP, KajIi a/ipac/io aKajeHHe, HapofKaHae ¥ 80-5 raibl.
YV karamnukiM acsiponsi raTa BenbMi fobpa Bifailb.
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XyTki epaxon Ha 6emapyckyio MOBY MO/Ia3i ¥ Kaciére 3Bsi3aHbl TaKcaMa ca
3HIKHEHHeM Ilepajadubl PaIrii i mombckait MoBbl y cam'i. [Tepafaua panirifinait
ajJlyKallbli MaHaXiHAM, KaT9XeTaM i CBATapaM Be/lbMi YacTa IIPhIBOAI3ilb /la Taro,
IITO sIHa afbbIBaera 6e3 macsIpoHILTBA MOMTbCKAIl MOBBL

IlImar razoy y caserxaii bermapyci karaminki Kacuén 6p1y amopait monbckaci
i monbckait MOBBL. MeHaBiTa TaMy (akT, IITO ¥ IiAIIepalIHi Yac IIOIbCKas MOBa
aJIBIXOMI3iLb 3 IraTail cepbl yCIpbIMaellja SMaLbliiHa i 3 MaYyLLEM KPBIYAbI
i BpIKIiKae MDKBO/NbHAae aOypoHHe KaTalikoy 3 IIOJIbCKall HalblAHa/IbHAN
imsHTEIQiKanbIAA. S Xadyy MpLHA MafKpaciIilb, WTO mandki i Gemapycsl ma
BiHHBIMeIIb MardbIMaclib Y/3€/bHIYal[b Y IONTbCKAMOYHBIX HabaK9HCTBAX,
CJIyXallb IIOJIbCKiA Ka3aHi, CIABalb IONbCKiA IIECHI, 3[3AMCHALD I1a-II0JIbCKY
CaKpaMaHT MaKyThl. Ajle IPBICYTHACIb MTONIbCKal MOBBI ¥ Kac1iéne He 3aMeHilb
Hi HaBy4YaHH: II0/IbCKail MOBE, Hi sie IPbICYTHACL § loMe. MarypIMacli MOyHait
ajyKalpli [3Auell, Monmajdi i MapocibIX iCHYIOIb Ha TIPbITOphIi bemapyci
nepagyciM m3skyrousl aseitHacii ITombckait Illxonbhait Marexsr (Polska
Macierz Szkolna), a Takcama iHIIBIX Kypcay, AKif yacTa y3HiKaolb ClIAaHTaHHA.

IHIIBI Yac IPBIHOCIL IHIIBIA CTPATATii 3aXaBaHHA IO/IbCKACL 1 IHITBIA Mafa/Ii

i mexaHismbl sie OypmaBaHHA. AGapoHa monbckacui Kacriénam i xaHcepsan
bIsI sie “HapojHail” MaJa/Ii ObUIA CTPATATIAN Ha HAMLISDKINIIBIS CaBelKisl Yachl.
3paeninia, ITo CEHHA, XOIb Yachl [IA NajsAKay Ha bemapyci Takcama He IpOCTbIA,
HeaOXOMHBIA IHIIbIA A3esiHHI. IMi maBiHHBI OBILb MafTPhIMKA IIO/IbCKAMOYHAI
aCBeTbI, alyKallbls II0/IbCKall iHT3/Iir€HIIbli, a TAKCaMa IIa/ITPhIMKa ycearyibHara
i agkpbiTara kataninkara Kacréna, sxi 6 a6’ sagHoyBay i manakay, i 6emapycay.

%%

Jamsenasa mpama cKmajaenlia 3 [A3BIOX vacTak. Ilepmas dyacTka - rarta
[MImaTMoyHacub KaTanikoy Ha bemapyci Ha msxer XX i XXI craropnsay. Crnpasa
37ja4a 3 Ma/IABbIX JacnefaBanuAay 2009 - 2012. Y éif anmicanbla i iHTIpIIp3TaBaHbIA
HasipaHHi, 3pO6/IeHbIsA Mafyac JacaefaBaHHAY. Y CyBssi 3 ThIM, IITO KHira y
BsITIKail CTYIIEH] MaycTaBaza Ha aCHOBe iHTIPB'I0, iX PparMeHThb 3MelIYaHblsI
¥ raTait yacTipl. 3amic He 3’sy/IsAelilla afHACTAIHBIM, [TAKOJIbKI MaiM ra/IOyHbIM
KjIomaraM ObIIO MpafiCTaBil[b iX TakiM YbIHAM, Kab CIPACUil[b YCHPBIHILIlE
mobomy upitady. Crocab samicy KOXKHara BBIKAa3BaHHS JAIllaCcaBaHbI [ja SIrO
MoyHail crenpiiki. ['9Ta 3Ha4bIb, WITO Oelapyckig THKCTHI 3alliCaHbIA ¥
apmasenHachi 3 apdarpadivynail Hopmaii, majobHa K KapoTKisi BbIKa3BaHHI
Ia-pycKy. Y IONbCKiX BbIKa3BaHHAX A 3aXaBasa Hamnayapdarpadivnsl 3aric, Aki
I1aKas3Bae HajlOOJIbII XapaKTIPHBIA PICHI MOBBL. TO/MBKI ¥ iHTAPB’I0, AKisA §TPBIM
J1iBajIi Be/IbMi MIMAT KaMIIAHEHTay, Yy KbIX [Is JliTapaTypHai HOPMBI,
s BBIKAPBICTOYBaIa 37IeMEHTHI (haHeTbIYHATa 3aITiCy.
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Hpyras 4yactka kHiri [llMarMoyHacyp Karanikoy Ha bemapyci Ha Msxpr XX
i XXI craroppsay. CnpaBasfadbl cBefiKay TicTOpbIi YTpbIM/IiBae NPALAITIbIA i
HaJlIliKaBeMIIbIA YPBIYKi TOKCTAy, 3aIliCAaHBIX IIAgYac Jac/lefaBaHHAY. Y €
3MeIIYaHblA pasMOBBI 3 MajajbIMi JIIOfI3bMi, a TakcaMa 3 IpafcTayHiKaMi
CApIJHATA, CTapaJiIIara i HajicTapaliiara nakajaeHHA. Mae cypasMoy1ibl Kapbl
CTaloIIa AK MOIbCKail MOBall, Tak i 6emapyckait y sie mitaparypHaii (Mamabis)
ab6o ppLaneKTHaN (cTapaimbla) Bepcii. IJakombki IaTBIA THKCTHI MOTYILb OBIIb
MaT3pbIA/IaM I PAa3HACTAMHbBIX JACTAENABAHHAY, Y ThIM JIIKY MOBasHay4bIX, iX
3arric 661y yHipikaBaHbI.
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Photo 1: Catechism written in Cyrillic with the Polish texts of prayers, early 1990s
(photo by E. Golachowska)
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Photo 2: Belarusian text of Holy Mass. On the following page, Latin and Cyrillic
transcriptions, published 1995 in Minsk in the Church of Holy Simeon and Helena
(photo by E. Golachowska)
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Photo 3: New church under the denomination of the Holy Mary Mother of the Church,
Chavusy, Minsk-Mohilev Diocese, Mshchislav Deanery (photo by M. Ostréwka)
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Photo 4: Built-up fagade and main entrance to the Church of the Immaculate
Conception of the Holiest Virgin Mary in Bobruisk (photo by M. Ostréwka)
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Photo 5: View of the main aisle and apse of the Church of the Immaculate Conception
of the Holiest Virgin Mary in Bobruisk (photo by M. Ostréwka)
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Photo 6: Virgin Mary of Fashchivka. Picture hanging in the temporary chapel in
Fashchivka. Minsk-Mohilev Diocese, Mohilev Deanery (photo by M. Ostrowka)
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Photo 7: Monument dedicated to the soldiers of the Polish-Bolshevik War.
Radoshkoviche, Minsk Oblast (photo by I. Steger)
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Photo 8: Polish cemetery in Mihilev (photo by M. Ostréwka)
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Photo 9: Saint Stanislas Church in Mohilev - view from the street (photo by
M. Ostréwka)
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1 - Eyntupy, 2 - Radun, 3 - Komaje, 4 - Porzecze, 5 - Nowa Ruda, 6 - Wawiorka, 7 - Polesie,
8 — Faszczéwka, 9 — Minisk, 10 - Swir, 11 - Postawy , 12 — Radoszkowicze, 13 — Rubiezewicze,
14 - Bobrujsk, 15 - Mohylew, 16 — Czausy, 17 - Grodno, 18 - Lida, 19 - Bezczynie
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