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Introduction

This paper concerns the traditional perception of world 
in the Polish folk culture. I would like to focus mainly on 
the results of ethnographic research done in the part of 
central-east Poland, called southern Podlasie, however, 
the local inhabitants refer to the region as Nadbuże.1 
When referring to the troubled history of this region we 
can see it as a sphere in which mediation takes place 
between the nations and their faiths and cultures con-
necting the folklore resources of Poland, Belarus, and 
Ukraine. This is also a border between the influence 
spheres of the two great denominations of the Christian 
faith. Orthodox and Catholic Christians have lived togeth-
er from the Middle Ages up to this day. Before the World 
War II other indigenous religious populations included 
the Jewish community and Polish – Muslim – Tatars, as 
well as Protestants locally referred to as “Olędry” (the 
Dutch). 

From this rich foundation, a very specific religious cul-
ture has emerged, which we can study from a vernacular 
perspective.2 This religious cultural heritage, not only in-
cludes official Christian dogma but also popular beliefs 
and knowledge, e.g., eschatological convictions as well 
as customary rules belonging to the canon of inherited 
ancestral traditions, which are visible in customary laws 
and taboos. These inherited ancestral traditions, beliefs 
and knowledge have played crucial role in surmounting 
difficult moments of life. Even today this phenomenon 
is still apparent among local communities and for this 
reason we can conclude that the Nadbuże region is one 
of the last strong centres of the traditional culture in this 
part of Poland. 

If we compare data collected by ethnographic re-
search with 19th-century sources, we can recognise 
many “long-term structures”.3 These are especially im-
portant when we try to study cultural codes involving 

1  My study concerns part of South Podlasie (Podlachia), located 
between the upper Narew and Bug rivers, a region very close to 
the Belarus border (and is based on an ongoing ethnographical 
project initiated in 2010 by the Pułtusk Academy of Humanities).

2  Bowman and Valk (eds) 2012.
3  Engelking 2012: 759, 763.

knowledge about transcendent and symbolic signs – in 
communication processes or describe them according 
to respondent categories of “special places” or “sacred 
places” – indicating their presence in the sacred land-
scape. These cultural phenomena will be the subject of 
this article. 

1. Understanding the communications 
process – according to transcendent  
and symbolic cultural codes

The inhabitants of Nadbuże indicate that communication 
processes can take on transcendent and symbolic forms 
and involve intuitive interpretation, which at the same 
time relies on their traditional cultural canon. Informa-
tion collected through these cognitive processes can be 
interpreted through cultural codes and attitudes, espe-
cially in cases when evidence from observation of nature 
are referred to as the activity of supernatural beings or 
powers, according to Aaron C.T. Smith`s conception of 
“attributing agency”4, and cognitive mechanisms of the 
human mind which Justin Burrett has named Hypersen-
sitive Agency Detection Device (ADD).5 These phenom-
ena can be also associated with pareidolia, as Stewart 
Guthrie has shown in his book Faces in the clouds: a new 
theory of religion.6

The Nadbuże inhabitants believe that God and other 
supernatural beings from heaven can communicate with 
people using “miraculous” or “sacred” signs. For this rea-
son, many phenomena which are recognised as unusual 
have religious connotations and are decoded as infor-
mation that comes from supernatural spheres. Many of 
these kinds of symbolic signs are recognised by inform-
ants as messages which leave traces on the soil, in nature 
and the sky. They attempt to recognise them, reading 
and decoding them by using all the data collected in 
the context of their observations. While some are seen 
as emanating from the divine spheres, others might be 

4  Smith 2014: 49; Barrrett 2000: 29–34.
5  Barett 2000: 31; Dennett 2008.
6  Guthrie 1993; Błachowski 2009:165.
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linked with earth’s less positive supernatural beings, such 
as damned souls, or other demonic creatures, both seen 
in the context of sacrum. This knowledge is still impor-
tant in contemporary society, passing from generation 
to generation, in the Nadbuże region but also in other 
Polish communities.7

An analysis of this ethnographic sources – if we com-
pare this data with the information from the 19th cen-
tury -it allows us to distinguish several characteristic sign 
categories recognised as coming from sacred spheres – 
which were decoded as: 
• signs of God order; 
• signs of the time transitions (liminal time – impending 

disasters); 
• signs of divine protection in critical times; 
• signs of divine blessing and empathy; 
• signs of God’s anger and curses for sinners (in Polish 

terminology: dopust Boży);
• signs indicating the sacred nature of places, objects 

and other facets of holiness (epiphania, hierophany). 8

In the past, there were also important “divination 
signs” (induced signs) – which are obtained using divi-
nation practices. According to Oppenheim, “divination 
represents a technique of communication with the su-
pernatural forces that are supposed to shape the history 
of the individual as well as that of the group. It presup-
poses the belief that these powers are able and, at times, 
willing to communicate their intentions and that they are 
interested in the wellbeing of the individual or the group 
-in other words, that if evil is predicted or threatened, it 
can be averted through appropriate means”.9 

Basically, it is seen as vital to obtain a symbolic state-
ment – informing people about God’s will. In this context 
reading divination signs has a religious purpose in the 
context of convictions that the sacred signs come from 
supernatural spheres. For example, in Nadbuże, if a pi-
geon knocks on the window of the house, it is usually 
decoded as communication that the dead were intruding 
into human spheres.

Signs of God’s order

Believers hold that, according to these symbolic codes, 
“Heaven” instructs people about their actual relationship 
with God. The concerns of the people are also manifest 
when the observed phenomena are unique and unusual. 
This is particularly the case when signs include phenome-
na which they interpret as reversing the normal patterns 
of nature. Even today substantial beliefs hold that chang-

7  “The study of signs and portents observed in the physical and social 
worlds indicating the will of supernatural agents and the course 
of future events was undoubtedly important (also) in all ancient 
cultures” – Annus 2010: 1.

8  In Mircea Eliade’s terminology – Eliade 1972: xiii.
9  Oppenheim 1977: 207.

es in the order of nature may reflect the interference, or 
influence, of supernatural beings. Usually, signs of God’s 
order – in our informants’ opinion – were related to har-
mony in Nature, “when everything goes right”, unaccom-
panied by any detrimental changes such as anomalous 
faunal and floral patterns. In symbolic meaning, it is also 
taken as evidence that people possess God’s protection. 
Informants from the older generation were convicted 
that, if in a particular place there is a disruption of har-
mony in nature (an absence of birds, animals or trees), 
then by analogy these places are dangerous and inappro-
priate for people and constitute “black places”- some-
times it was also emphasised that animals, e.g., horses, 
can confirm these signs and recognised these categories 
of dangerous places).10

Signs of temporal transitions – liminal time
Some of the signs observed in the sky are interpreted 

as harbingers of coming changes – times of transforma-
tion – liminal time.11 This also reflects the belief that the 
sky portends to the communities predicting forthcoming 
calamity. Many times, the informants emphasised that 
before World War II unusual phenomena appeared in 
the sky. Here I would like to quote one of many: “My fa-
ther was a woodcutter and when we had nothing to eat 
he left us in order to try to find a job. Once he worked 
on the other side of the Bug River. He told me that one 
day, around 3 o’clock in the morning, and just before 
dawn, the landlady began to weep and say: ‘Oh dear 
God, Oh God... Oh my dear God…’. My father got out of 
bed and looked out of the window and recognized what 
the landlady saw: in the sky three columns appeared, 
they were so bright that it was as if the sun had gone to 
sleep. These columns of light then grew, differently than 
normal rays of the sun. People said that surely then the 
war would begin“.12

Sometimes informants also decoded symbolic signs 
of the sun, for example, if it was exceptionally red as if 
stained with blood.13 Even more frequently they talked 
about the signs of God which were written in the sky, 
e.g., the sign of the cross seen in clouds, stars and oth-
ers which came from astronomical observations.14 On 
the other hand liminal signs were also associated in this 
region with the extinction of certain animal species, such 
as partridges and storks.

10  Górny and Marczyk 2003: 85–86.
11  Gocko 1999: 98.
12  Informant: N.H., 70 years old, Okczyn 2013 (south Podlasie) – in 

Archive of Anthropology, Department of Anthropology and Ar-
chaeology in Pułtusk Academy of Humanities [AEZA.AHAG].

13  AEZA.AHAG, informant: M. Sz., 64 years old, Kostomłoty 2014.
14  “A year before World War II, as older people relate – a cross with 

stars leading from east to west was formed in the sky. It was read 
as a sign foretelling a quick, great war, alternatively a luminous 
cross was seen glowing red” – Górny and Marczyk 2003:50. 
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Signs of divine protection

Inhabitants of this border area have experienced dra-
matic situations in many different wars. According to 
legends, we can find convictions that the community 
has survived thanks to divine protection and miracles 
which saved people from danger. One of them tells us 
that during the Second War World, at a time when peo-
ple had nothing to eat, God willed a lake containing fish 
to appear. After the war this lake disappeared. Mem-
bers maintain to this day the belief that God protected 
them with this miraculous phenomenon.15 

We can also find many legends which are widely 
known in other regions in historical sources associated 
with these convictions.16 In 1648, when Cossacks came 
to Lublin with Bogdan Chmielnicki, the population of 
the city was miraculously saved. As legend tells us, this 
event is attributed to the Holy Cross which was situated 
in the Dominican monastery. The story about this phe-
nomenon was written by a Dominican monk – Paweł 
Ruszel – who described this event in the 17th century: 
“Through the divine power, there was an extraordinary 
phenomenon seen in the sky. At night, the soldiers who 
stayed on guard were warming themselves by the fire. 
Suddenly they saw brightness in the sky. In the begin-
ning a bright streak came which began to form the 
sword and the cross shape”.17 These phenomena of light 
took the form of a cross and then a snake and arrows 
appeared in the sky accompanied with a huge noise. 
They frightened the enemies and helped to protect the 
citizens of the city. 

In the Nadbuże region, religiosity increased especially 
during the seventeenth century and notably when the 
Swedish army invaded the Polish lands. From this period 
we have many documented sources about miraculous 
phenomena in the sky as well as testimonies describing 
how people survived – supposedly due to divine protec-
tion. Even today the cross, e.g., seen in clouds is usually 
decoded as this category of God´s sacred sign.

Signs of blessing and empathy

In the Nadbuże region members of the community hold 
a firm conviction that the sky reacts to the experience of 
ordinary people18, especially when they pray together. 

15  Józefowicz 2013: 117–118.
16  For example: Lavra monastery of the Dormition of the Mother of 

God in Pochayiv in the thirteenth century, survived against the 
Tatars because of the sky appeared the Blessed Virgin.

17  Ruszel 1649.
18  AEZA.AHAG informant: V.F., about 70 years old, Luta, Breskaja 

Oblast, Belarus, 2014.

Their view may be expressed with the phrase: “Group 
prayer moves the sky”.19

Some signs are associated with the blessing of God: 
when rays of light fall upon them. To this day the belief 
survives that the sky can cry with the people and thus 
unite with them in their tragedies. But on the other 
hand, if it rains during the funeral ceremony, older resi-
dents would say: “Happy sky when the sun shines. When 
the sky cries into the tomb, it blesses the deceased 
through the rain”.20

Signs of God’s anger and cursing of sinners

Certain categories of signs are recognised as consequenc-
es of sacrilege and other primal sins, such as people who 
were losing their crops (caused by hail, prolonged win-
ters, intense precipitation, etc.). These classes of signs 
have been interpreted by people as being the result of 
breaching the covenant with God by violating laws, rules21 
and taboos. Communities share a general conviction that 
all of their members hold responsibility about those oth-
ers because each individual’s actions have consequences 
for all the other members. Sometimes it is considered 
that the penalty for transgressions toward God fell not 
only onto the sinner themselves but also upon other 
members of their family.22 Various views are held towards 
those who passed away from a stroke of lightning. Some-
times it is perceived as a punishment meted out to the 
one who was sacrilegious.23 However in past times it was 
also believed that God took the most favoured and good 
people to heaven with a lightning bolt, i.e., that those hit 
by lightning immediately ascended to heaven.

Classes of signs connected with the relationship with 
God are most important for the people who observed 
the forces of nature which were associated with God’s 
power. The nature of this relationship to God did not 
stem solely from the precepts of the Christian church. 
They also reflect the canon of customary rules and con-
victions which people have inherited from their ances-
tors. These were treated as sacred laws and taboos of 
the same importance as Christian doctrine; and in the 
past these traditional rules were meant to be honoured 
by all members of the community.

19  AEZA.AHAG informant: M.S., 66 years old, Kostomłoty 2014 (south 
Podlasie).

20  Lach 2000: 103.
21  For example: punishment as a result of perjury: “There was 

a time that our church was converted to an Orthodox church. It 
was necessary to go there and under the cross to swear that it 
had been so for centuries. A Ukrainian couple came to swear that 
it was so and the husband was blinded immediately. His wife had 
to lead him until the end of her life and said: ‘Why did you swear 
that, that’s why you were blind’”; Górny and Marczyk 2003: 52.

22  AEZA.AHAG informant: M.S., 66 years old, Kostomłoty 2014 
(south Podlasie).

23  As well as perjurers.
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Signs indicating the sacred nature of places 
and objects

In the Nadbuże region there are many places which are 
recognised as sacred, i.e. holy places (both local sacred 
places and sanctuaries). Not every one of these local sa-
cred places always finds acceptance by the church au-
thorities. Even if these places are not accepted by the 
churches when people recognise the codes of holiness, 
they initiate a religious cult until holiness and miraculous 
signs are felt to be present (temporary local sacred plac-
es). This phenomenon is associated with places where 
holiness had been manifested usually as a great religious 
symbol. For example, in 2011 I recorded narratives about 
the tree in which the figure of Jesus Christ appeared. In 
the informant’s opinion there was a”Mysterious willow 
in which a cross appeared, shining its own light (like 
a fluorescent glow) at night, in the village Mościce Dolne 
near Sławatycze. Not far from this place is a stone set 
close to Mucharyńska Chapel. In this stone, according to 
informants (particularly from older generations) there is 
a footprint of the Mother of God”.24

24 More data in: http://mucharyniec.nadbugiem.pl/wp-content/up-
loads/2012/03/Katalog_szlak_rowerowy_Mucharyniec.pdf; http://
www.youtube.com/watch?v=CIXQkbHjmJg.

Sacred places could also be indicated by unusual phe-
nomena in the sky. Originally many sanctuaries were re-
lated to legends. In the 17th century during the war a 
monk from the monastery of St. Bernard travelled from 
Podlasie to Grodno. On the way he passed through the 
village of Różanystok. He stopped because he saw an un-
common light which fell from the sky with great impact 
onto the Earth. Standing on a hill he saw an illumination 
which befell a wooden cross. This sign was recognised as 
a light from God which indicated a sacred place where 
many miracles subsequently occurred.25

Other sanctuaries in legends were also recognised 
according to miraculous signs, e.g., at Leśna Podlaska. 
During the 17th century people came to this place to 
observe the miraculous phenomenon in the sky associ-
ated with the holy Mother Mary, whom later they called 
Leśna (the forest’s) Holy Mother. Legends indicated that 
on September 7, 1699 a great brightness was observed 
at Leśna which looked as if a fire was descending from 
heaven to earth.26

25  J.... ski 1854: 240–241.
26  Pruszkowski 1897; more on this subject: Szafraniec 1983: 19; 

Adamowski 2011: 95.

Fig.  1 . Sacred oak (c lose to the sanc tu-
ary area at Jabłeczna, south Podlasie) (photo  
by B. Józefów-Czerwińska, 2014)
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One of the most important sanctuaries for the Or-
thodox Church in Podlasie is the Grabarka Hill.27 Even to 
this day pilgrims come here not only from the immediate 
neighbourhoods but also from other regions of Poland; 
in doing this they cross the borders between Christian 
denominations because Catholic pilgrims can also be met 
there. Sacred places, especially sanctuaries, still enjoy 
important roles in contemporary communities. For ex-
ample, the faithful believe that water from this sanctuary 
has miraculous power and think that in this sanctuary – 
through the power of God and the holy water – they will 
be able to regain health or change their fate. 

In the Nadbuże region many sanctuaries were associ-
ated with holy icons and sacred legends.28 Some of these 
sacred images of God, the Virgin Mary or the saints were 
considered miraculous. It was believed that holy icons 
themselves could choose the places for their sanctuaries. 
In the past believers also identified the sanctuaries with 
the miraculous “arrivals” of the icons.

For example, there is one legend from Jabłeczna29 
which is associated with the arrival of St. Onuphrius’ 
holy icon. This story probably originated in the 16th or 
17th century. According to the legend fishermen picked 
the icon of St. Onuphrius from the Bug River.30 They took 
this icon and placed it under an oak tree, which is still 
recognised by the informants as a sacred tree (Fig. 1). 
A sanctuary was built nearby and to this day the tree still 
stands, within the holy precinct. A holy icon floating in 
a river can also be connected with specific cultural taboo. 
In this area there are strong convictions that every arte-
fact which is identified as sacred cannot be just thrown 
away. In Catholic communities unused and unrequired 
holy accessories are burned. When we look for reasons 
why icons can be found in the rivers, even today we can 
find that among Orthodox believers there is a strong con-
viction that the old icons and other disused holy objects 
should be thrown into the river and not be destroyed by 
human hands.

2. Sacred landscape: holy and “black” 
places according to ethnographical  
field research

Thomas Schaaf has emphasised that “traditional soci-
eties around the world have assigned a special status 
to natural sites considered as sacred – either through 
the perception of residing deities and spirits, as shrines 
dedicated to ancestors, or as privileged spiritual sites for 
contemplation, mediation and even purification of the 
inner self. The sacredness of a site distinguishes it from 
the adjoining non-sacred areas that generally make up 

27  Lebeda 2002: 97.
28  Kracik 2012: 110–122.
29  Batiuszkow 1885: 210–211.
30  Jackowski and Sołjan 1995: 59. 

the bulk of the land area of land. But as sacred sites are 
places of seclusion from the non-sacred world they are 
generally subject to restricted access and therefore less 
direct human impact in terms of the economic exploita-
tion of natural resources”.31

In south Podlasie we can also recognise various quali-
ties of places which we are assigned to the inhabitants’ 
sacred landscape. We can analyse them according to 
different methods of classification but simultaneously it 
should be emphasised how important it is to understand 
our informants’ interpretations, i.e., how they recognise 
and categorise them and which taboos are associated 
with these places. 

When mapping these places in sacred landscapes they 
can be divided into natural and culturally transformed 
categories. Each of them can then be associated with 
convictions about activities of the supernatural sphere 
and beings – identify with sacrum, but their meaning and 
role as they are attributed in their environment, accord-
ing to narratives of informants is varies. In the Nadbuże 
region it is possible to indicate several different catego-
ries of sacred or “special” places:

1. Sacred natural places32: 
a. topographically conspicuous sites (in the past – e.g., 

hills, river, boulders); 
b. topographically unexposed sites (groves, trees, 

swamps and others places excluded from human activ-
ity – due to their significance in sacred spheres); 

2. Culturally transformed places associated with re-
ligious cult:

a. official Christian churches: local sacred places – 
permanently or temporarily sanctioned by a religious 
cult (sanctuaries; churches, e.g., with miraculous icons; 
shrines and roadside crosses; but also, cemeteries; ceno-
taphs; and other places associated with beliefs and reli-
gious cult;

b. local sacred places – not accepted by the church 
(temporarily used for religious ceremonies without the 
participation of the clergy. They are venerated (in the 
Nadbuże region), by local communities as long as a hi-
erophany is visible. Then they were marked with a cross 
or shrine).

3. Other “special” places/objects identified in their 
environment according to local informants as cursed 
places, (it is possible, that some of them in the past had 
opposite meanings – associated with “holy places” not 
connected with Christianity).

Summarising this part of my considerations, in the 
Nadbuże region sacred landscapes are usually connected 
with convictions and hierophany and recognised through 
the appearance of sacred transcendent and symbolic 
signs, or other uncommon phenomena, associated with 

31  Schaaf 2006: 12. 
32  Richard Bradley has shown that natural holy sites are similar in 

different parts of the world – Bradley 2000: 14–32.
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them. Important aspects of the process of identifying 
them, according to the faithful are:

1. symbolic signs seen as coming from divine spheres, 
as well as pareidolia; 

2. miraculous phenomena; 
3. mystic religious experience and convictions that in 

these locations informants feel divine power;
4. embodied cognition.33

During the process of ethnographic research of a sa-
cred landscape we were able to recognise different se-
mantic meanings of sacred or “special” places. We could 
indicate locations as holy places when: 
• the faithful initiate a celebration of these places/ob-

jects and we can observe religious cults and practices. 
In past times this involved offerings of candles, flow-
ers, and other votives;

• when they take holy water or other accessories con-
sidered as sacred from these places;

• when we find crosses, shrines, especially those con-
nected with stories about an epiphany – usually in lo-
cal, temporary used sacred places; 

• when we can find records of unusual legends or sto-
ries about them (at the historical and contemporary 
research level), as well toponyms and micro-topo-
nyms connected with them; and if in these places 
other artefacts or objects can be found such as stones 
which could be associated with religious cults record-
ed in archaeological or historical records, especially 

33  Cordas 1990; Gallagher 2005; Shapiro 2011.

when other sources such as toponyms and legends 
also indicate them.34 
On the other hand, sacred environments – according 

to the informants – include “special places” – associate 
with threatening forms of sacrum35. In ethnographical 
studies we can recognise them:
• when people avoid going there as they are perceived 

as cursed spheres/places, although they sometimes 
are marked by crosses, shrines or holy icons; usually 
erected to neutralise the dangerous sacrum, rather 
than coming from divine spheres;

• when informants report in their narratives that they 
could not get out of these places and return home;

• when community members recognise them according 
to different patterns and signs in nature or according 
to embodied cognition; 

• when we find many taboos associated with these lo-
cations (for example the prohibiting the collection of 
mushrooms, flowers and herbs collection from these 
places;

• when certain places were excluded from normal agri-
cultural use and human activities;

• also, through the study of local stories, legends, to-
ponyms and micro-toponyms together with historical 
and archaeological sources. 

34  On using these category of sources see, e.g., Klimek 2010: 62–76; 
Łapo 2006, 2007.

35  Józefów-Czerwińska 2017: 146–149.

Fig 2. Cross from Oczyn – in the border 
area of the village (photo by B. Józefów-
Czerwińska, 2017)
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Informants from the Bug River area (both on the east-
ern and western side of the river) recognise these “spe-
cial places” according to the power of the opposite of 
divine sacrum – belongs generally to demonic spheres/ 
condemned souls.36 These places are described as: black, 
cursed – identified as dangerous for human life. “Black 
places” are excluded from human activity and the cursed 
land left unused. 

Amongst contemporary world views – according to 
the statements of informants – there is still an important 
legacy of beliefs that the earth may also be co-inhabited 
by human souls which do not have enough power to 
pass borders – while attempting to move forward – to 
the next world. Cursed places have the same association 
with similar characteristic motives visible also in folk leg-
ends. These legends often concerned churches which the 
Earth had buried or flooded as a consequence of the an-
cient inhabitant’s past sins. Some informants emphasise 
that, according to will of God, when these evil people die 
that their church was destroyed with them.

A few of these places recognised as “black places” 
have a strong relationship to archaeological sites such 
as the site close to the village of Sławatycze in the place 
called Mucharyniec37. 

In past times, members in these communities also 
believed that during the night demonic spirits and crea-
tures could enter human spheres, and even human hous-
es. Therefore, apotropaic practices in the areas of village, 
household border, houses and human mind and body are 
sometimes still important.

To better enforce invisible borders around human 
spheres against demonic creatures, informants use holy 

36  The used to be a belief that invisible supernatural beings reside 
in these places which are associated with demonic creatures or 
human souls, which may be trapped in-between the worlds.

37  This places can be observed using Google Earth: https://www.
google.com/maps/d/viewer?hl=en_US&mid=13o1kMSqksX3Pbi-
pb2Mbkk5GXrwk.

symbols and many sacred accessories of the type used in 
ritual practices and cyclic consecration of human spheres 
and crop fields. Unusually large red crosses are commonly 
seen in this region are which, inter alia, perform protection 
and apotropaic functions (Fig. 2). Dangerous power can 
only be neutralised by the most powerful forces. Some are 
convinced that even human bodies and souls need God’s 
protection before each night; the most useful remedy in 
this case is saying a prayer before going to sleep.

Conclusion

The results of our ethnographic research show that the 
community in south Podlasie has a strong connection 
with the traditional meaning of spirituality tied to old 
cultural codes and patterns of religiosity. The most im-
portant aspect for them is their relationship to God. Holy 
places have connotations of divine epiphany associated 
with heaven. Most of them play the role of a sanctuary, 
but in south Podlasie they are not restricted to holy plac-
es accepted by church authorities. Holy sites which are 
identified, according to informants, with God’s or other 
divine supernatural activities, do not require acceptance 
from Christian church authorities. If hierophanies in their 
environment are recognised, pilgrims will come to these 
places to celebrate them. These pilgrims, not only come 
from the immediate neighbourhood of these unofficial 
sacred places but also from other regions. Celebration 
continues as long as the epiphany is visible in symbolic 
cultural codes connected with sacred signs. After that 
period when the signs of holiness disappear, community 
members usually place small shrines or crosses at the site. 

On the earth, there are sacred spaces where the com-
munity has the best contact with God and supernatural 
beings – holy places and sanctuaries which, until this day, 
are being visited several times during the year by thou-
sands of pilgrims. For believers, it is the way to religious 

Fig. 3. Assembly of participants before the pro-
cession and consecration of the fields (photo 
from family archives of N.H.)
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