The articles in the volume presentin
an extended way most of the talks
given at the 8th Annual Conference
of SIEF Working Group on The Ritual
Year, which took place in Plovdiv in
late June 2012. Participants coming
from three continents took part in
the event - Bulgarian researchers
were major part of the group but
there were also numerous guests
from the USA, Great Britain, France,
Norway, The Netherlands, Czech
Republic,  Slovenia,  Hungary,
Kosova, Romania, Poland, Lithuania,
Latvia, Estonia, Finland, Russia,
Greece, and Israel. The texts we offer
to the attention of the reading
audience provide a range of faces
and places with which the authors
make us meet as well as various
analytical zooms which help
incorporating the private,
individual, and unique in national,
regional and global processes and
trends. The research area is
extremely wide and picturesque
ranging from North and South
America through all Europe to
Middle East, Ural, and Siberia.
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FOREWORD

As untimely as it now seems, a few decades ago observers proclaimed
the twentieth century as the century of migrations, bearing in mind all wars,
political unrest and violence causing those migrations, as well as economic
inequalities and globalization were witnessed long before its end. Indeed, for
the time being, the twenty-first century does not appear to have differed very
much from previous patterns of upheaval and relocation. Commenting on
cultural change in North America in the early twentieth century, Ellsworth
Huntington stated the following: “History in its broadest aspect is a record of
man'‘s migrations from one environment to another” (1919: 2). The analysis
of migrations has always been marked by a specific ambivalence that contains
both hostility and curiosity. Very often migrations are regarded as traumatic
experiences causing fear and nostalgia or as promotions of inequality—either
economically or politically. When examined as agents of progress, they
often are linked to the development of transport and communications. On a
fundamental level, migrations embody the basic human right of movement
and choice of the place to live.

During the last several decades, research on migrations has resulted
in valuable publications dealing with the migration processes, the life of the
migrant communities, and their ways of accommodation and adaptation.
In this volume, migration is not so much the object of research as it is a
lens through which to observe ritual and ritual year. The authors explore
the relationship between ritual and migration, focusing on how the latter
influences the former. Movements and meetings of human communities
promote analytical explorations in the area of rituals and festivity, and
provide opportunities for new and sometimes unexpected insights.

The articles in the volume have developed from presentations at the
8™ Annual Conference of SIEF Working Group on The Ritual Year, which
took place in Plovdiv, Bulgaria, in June 2012. The conference was organized
by the Institute of Ethnology and Folklore with Ethnographic Museum at the
Bulgarian Academy of Sciences and by the University of Plovdiv, its official
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host. Participants from three continents took part in the event. Bulgarian
researchers were in the majority, but there were also guests from the USA,
Great Britain, France, Norway, The Netherlands, Czech Republic, Slovenia,
Hungary, Kosova, Romania, Poland, Lithuania, Latvia, Estonia, Finland,
Russia, Greece, and Israel.

The articles presented here cover a wide range of topics and research
locations, as well as a wide range of analyses, incorporating individual,
regional, national, and global perspectives. Ethnographic work sites range
from North and South America, through Europe and the Middle East, and
into Ural and Siberia.

The articles are organized into three main sections. Following the
tradition of previous publications of the annual conferences of the SIEF
Working Group on the Ritual Year, three articles serve as “starters,” each
of which offers a different approach to the topic of migrations and/or the
ritual year. Emily Lyle (UK) explores parallels between life cycles of plants
and people according to the Indo-European calendar; Grigor Grigorov
(Bulgaria) researches the ancient mythological layers of the Olympics award
ceremonies; and Miha Kozorog (Slovenia) discusses the relation between
contemporary rituals and tourism, using a case study of tourist-attracting
events at the Slovenian-Italian border.

In section one, Rituals of migrant communities: Changing
calendars and transmission of traditions, authors consider how
the ritual calendar changes as a result of migration. Laurent Sébastien
Fournier (France) focuses on what the “Highland” games help us learn
about the impact of migrations on the ritual calendar of the Scottish
Diaspora. Jaka Repic (Slovenia) explores the role of rituals in Slovenian
Diaspora in Argentina, focusing on concepts of community and identity.
Drawing on fieldwork in Western Macedonia and Western Bulgaria, Petko
Hristov (Bulgaria) discusses seasonal labor migration and its relation to the
appearance of new calendar feasts. Maria Kissikova (Bulgaria) analyses the
accommodation of an individual to a new environment and how it affects
her identity. This section also includes articles that address the transmission
of traditions from one generation to another. Rachel Sharaby (Israel)
considers how descendants of immigrants from North Africa to Israel have
achieved a new cultural interpretation of the Mimouna holiday. Meglena
Zlatkova (Bulgaria) focuses on generational aspects of migration between
Bulgaria and Turkey and how the collective memory of different national
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communities influences the perception of borders. Lina Gergova (Bulgaria)
analyses the rituals of the heirs of refugees who moved from Eastern and
Western Thrace to Bulgaria.

In section two, Rituals of migrant communities: Cultural
interaction and preservation of tradition, the authors examine rituals
as means of intercultural communication. David Stanley (USA) notes that
the complexity of ethnicity and the immigration experience requires a
broader scholarly focus — on the entire community rather than a single group.
He illustrates this through a case study in Carbon County, Utah, between
the 1880s and the 1920s. Judit Balatonyi (Hungary) considers rituals
as cultural co-experiences of the population of Gyimes area in Romania,
which consists of three ethnic groups (Hungarian, Roma and Romanian).
Aigars Lielbardis (Latvia) addresses similar cultural interactions, using the
example of Timofeyevka, a Latvian village in the region of Novosibirsk in
Russia. Tatiana Minniyakhmetova (Austria) focuses her attention on the
ritual calendar of Udmurts, migrants to the Orenburg and Perm provinces.
As bearers of tradition, institutions of various types, including religious ones,
are also an object of interest in this section. NadeZda Pazuhina (Latvia)
documents the care that was taken to preserve the cultural heritage of the
Old Believers in Latvia in 1920s and 1930s, noting trends since the 1990s.
Marie-Laure Boursin Lekov (France) shows how the annual celebration
hitima or hatim is organized in France and in Bulgaria and how it contributes
to the transmission and the construction of religious identity in a minority
community. Katya Mihaylova (Bulgaria) examines the calendar festivals
celebrated by Polish immigrants in Bulgaria, discussing how these festivals
help to preserve ethnic, cultural, and religious identity. Mare Kéiva and
Andres Kuperjanov (Estonia) present their survey on interactions between
Estonians and local citizens living in Sweden during times of feasts. Karine
Michel (France) shows how members of community institutions reach out to
the Jewish population through rituals and festivities in former East Germany.

In the third section of this volume, Migration of rituals and
myths, the authors present comparative research on rituals, customs, and
beliefs that have migrated through time and space. Irina Stahl (Romania)
uses the example of migration of relics of the Saint Nektarios from Greece
to illustrate the flourishing of a cult and the revival of religious feelings after
1989, particularly in Bucharest and Iasi. Ana Stefanova (Bulgaria) employs
Jungian analysis to examine the migration of the ritual nestinarstvo from its
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traditional places in the Strandzha Mountains to a “non-traditional” place in
the Rodopi Mountains in Bulgaria. Marlene Hugoson (Sweden) and Nancy
Cassell McEntire (USA) collaborate on documenting and examining the
trans-Atlantic migrations of ancient rituals enacted at healing trees. Manoél
Pénicaud (France) addresses one Christian-Muslim pilgrimage case, namely
the migration of the myth of the Seven Sleepers, from Ephesus to Brittany.
Bozena Gierek (Poland) discusses the ways festival of Brigid is celebrated in
Ireland and in Poland and the migration of symbols related to it. Nikolemma
Polyxeni Dimitriou (UK/Greece) presents her account of the place of the
fairies in the Ritual calendar in Scotland and in Greece. Arbnora Dushi and
Arben Hoxha (Kosova) revisit the story of the Albanian flag and the annual
ritual of Kosovar Albanians celebrating the day of this national symbol.
Finally, Evy Johanne Haland (Norway/Greece) offers her explorations of
the Babo day (midwife day) in a village in Northern Greece.

All the articles in this volume deal with the relations between
migration and rituals and offer a variety of approaches to these relations. As
has been pointed out earlier, migration provides a focus for the advancement
of research on ritual and the ritual year. A wide range of topics are discussed,
such as social, political, and symbolic characteristics of rituals in migrant
communities — and, further, the examination of changes in those rituals
that are connected to migrations. Most of the authors point to the crucial
importance of the rituals for creation and/or maintenance of the cultural
identity of migrant communities. They also emphasize the importance
of the balance between traditional and modern rituals during times of
increasing intercultural communication and within the ever-growing force
of globalization.

* ¥ *

The 8% Annual Conference of SIEF Working Group on The Ritual Year
in Plovdiv took place in the year when the group’s president, Dr. Emily Lyle,
was celebrating her 8o birthday. Dr. Lyle, senior research fellow, Celtic &
Scottish Studies, University of Edinburgh, is co-founder and first president
of this working group. Her academic interests are in the area of oral culture
and folk narratives and customs, and she has published several books and
numerous articles on these topics, including, more recently, ‘Galoshins’
Remembered: ‘A Penny Was a Lot in These Days’. Edinburgh, 2011; Ten
Gods: A New Approach to Defining the Mythological Structures of the Indo-
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Europeans. Cambridge Scholars Publishing, 2012; and “The Good Man’s
Croft”, in Scottish Studies, Vol. 36 (2013), pp. 103-124. We hope that the 8"
annual conference in Plovdiv was an appropriate occasion for her to enjoy
the first year of her own eighth decade and that this volume will serve as
a belated birthday present to her. We thank Emily for allowing the Ritual
Year Working Group to exist — and for the many ways in which she has
encouraged its prosperity.

* * ¥

We would like to express our gratitude to all members of the
Conference Organizing Committee — Irina Sedakova, Léon Van Gulik,
Krassimira Krastanova, Stoyan Antonov, Katya Mihaylova and Ekaterina
Anastasova; and to Maria Schnitter, who was at the time the Dean of the
Faculty of Philosophy and History at the University of Plovdiv, which hosted
the conference; to our young colleagues who provided precious help during
the conference: Yana Gergova, Anelia Avdzhieva and Svetoslava Mancheva;
and to all personnel of the IEFEM — BAS and the University of Plovdiv.
Last but not least, we owe much to our native-speaker editors: Emily Lyle,
Elizabeth Warner, Cozette Griffin-Cremer, Nancy McEntire, David Stanley,
Jennifer Butler, Molly Carter, Neill Martin, and John Helsloot; and the
reviewers of the articles, Vihra Baeva and Nikolay Vukov. Their thoughtful
assistance in the publication of this volume is highly appreciated.

Dobrinka Parusheva and Lina Gergova

Work Cited
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Aboriginal America. New Haven: Yale University Press.
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THE SEED-STORE OF THE YEAR

Emily Lyle

Abstract

Although plants and humans both live in linear time, they are incorporated in
the symbolic cycle of which one level is the ritual year. The death period of
three months posited as occurring in the Indo-European calendar before the
winter solstice is studied in this article in the light of information from Iran and
Rome. The Iranian myth of Yima speaks of the vara, which is a place of storage
for the seed of humans, and this is interpreted as a spatiotemporal entity. It
is divided among the social classes in the ratio of 1:2:3 in the order priests,
warrior, cultivators, and this ratio has been applied to the year for both the
period of the living and the period of the dead. The three days on which the
mundus was opened in Rome to allow contact between the living and the dead
are interpreted as falling at the beginnings of the sections of the death period,
and the offerings made during a death period in India are taken to indicate
that there was an Indo-European practice of offering three different kinds
of product, such as cakes, meat, and vegetables, on these days and that they
represented the three groups of which the society consisted. The whole pattern
seems to operate in terms of the symbolic storage of seed in a granary so as to
ensure prosperity in the year to come.

Key words
Calendar, cyclical time, death period, India, Indo-European tripartition, Iran,
offerings, Rome, seed-corn, Yima.

When I recently began exploring the life-cycle of plants, including
domesticated crops, I had thought at first that this might require separate
treatment from the human life-cycle, but soon realised that the situation is
the same for both. Plants and humans have an actual span of life in linear
time from birth/germination, through maturity, to a close in the death of
the individual, although the length of time taken by the process may be
widely different in the two life forms. When these plant and human lives are
conceived of cosmologically they are brought into cyclical time, of which a
particularly important expression is the cycle of the year. This is the process
that Mircea Eliade (1974, 86—87) spoke of as a transfer from profane time



to sacred time. For the Indo-European tradition which underlies most
European cultures, the annual transition between cycles comes at midwinter
and is often marked by the twelve days.

The conceptual problem that may arise in the case of plants which is
not present in the case of humans is that the length of the plant life may be
close to the length of the year. With humans it is clear that rituals marking
birth, marriage and death take place in linear time and are only analogically
connected with certain points in the annual cycle, which can be identified as
midwinter for death-and-birth and midsummer for marriage. When we are
faced with crops (which may be harvested at widely different times of year)
we should similarly see related ritual events as happening in linear time.
Harvest celebrations, for example, are markers like weddings and funerals
in human life. Each crop has its own distinctive set of markers and these
may vary widely even for a single crop depending on geographical variants
like climatic conditions and altitude, so that we have to specify that for this
particular crop in this particular place there are these ritual markers of its
actual process of maturation and decay. When the plants are taken up into
the cosmic cycle of which one expression is the year, they all have the same
pattern which is one that is shared with humans.

All the same, plants, and also animals, have something special to offer
to the sacred cycle as expressed in the ritual year when they fall into a pattern
of annual recurrence — like the young lambs in spring that are a familiar part
of my own environment. For cereal crops which are sown once in the year,
we have the phenomenon to which I am drawing special attention in this
article. I shall refer to the cereal crop as ‘corn’, which is a word applied to the
most common type of cereal in a particular area. When the corn is ripe, it is
harvested and the grain is separated from the stalks. Now comes a choice
about which portions of the crop to consume and which to save. Both are
essential to the continuation of life.

John Ruskin, the nineteenth-century art-critic, social reformer, and
economist, includes a formulation of this double idea and speaks about
wealth in terms of the production of corn (1902, 149—150):

[T]here are two kinds of true production, always going on in
an active State: one of seed, and one of food; or production for
the Ground, and for the Mouth; both of which are by covetous
persons thought to be production only for the granary; whereas
the function of the granary is but intermediate and conservative,
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fulfilled in distribution; else it ends in nothing but mildew, and
nourishment of rats and worms. And since production for the
Ground is only useful with future hope of harvest, all essential
production is for the Mouth; and is finally measured by the
mouth; hence ... consumption is the crown of production; and the
wealth of a nation is only to be estimated by what it consumes.

The products of the corn may be eaten over a period of some time as
well as immediately so that there is some storing involved even with grain
destined for consumption (in production for the Mouth), but the corn that is
being saved to be sown for next year’s crop (production for the Ground) must
be stored for the full period up to the time of sowing. In order to keep up the
quality, it is advisable to select the best of the grain for this future sowing and
to keep it separately in what I have called a ‘seed-store’.

This storing of seed in a granary for future sowing seems to serve as
a metaphor for the regeneration of humans within the cosmic cycle in the
Iranian myth of Yima’s underground vara. The seed of humans is stored
in a land of the dead from which regeneration comes in due course. One
version of the myth gives details about the construction of the vara that
can be applied to the death period in the year explored in an earlier study
(Lyle 2013), and interpretation of the Iranian myth throws fresh light on the
problematic mundus in Rome which was opened on three days of the year to
permit contact with the dead. I explore the Iranian and Roman materials in
the rest of this paper.

The vara in Iran

Yima is the Iranian counterpart of the Indian Yama, god of the realm
of the dead,' and Yima’s realm, since it contains ‘seed’ can be regarded as a
kind of imagined granary. Yima is said to construct “underneath the earth in
concealment” a marvellous mansion which neither summer nor winter can
destroy, and which contains “all the bounties that are on earth” (Anklesaria
1956, 270—271). Bruce Lincoln (1982) has shown that Yima’s vara, with its
walls made of earth, “is a transformed image of his paradisal post mortem
realm” and can be equated with the burial mound, and possibly the evidence
he brings would also support the idea that the vara was an underground

granary.

! For a study of the complex of stories relating to Yima, see Dumézil 1973.

17



At the level of myth, the vara was created as a place of safety from the
annihilation threatened by a severe winter. The passage from the Vendidad
(2.30) which describes how it was to be made is introduced by Emile
Benveniste (1932, 119—120; my translation):

Now, when Ahura Mazda commands Yama [Yima] to build the
subterranean enclosure which will preserve the specimens of the
good creation from the fury of the approaching winter, he adds a
precise instruction that the interpreters have not explained: “In
the first part (of this subterranean region), make nine passages
(or divisions); in the intermediate part six, in the last, three. In the
divisions of the first part, place the seed of a thousand men and
women, in those of the second, six hundred; in those of the last,
three hundred.

There are 18 divisions split up into three sections containing 3, 6,
and 9 compartments in the ratio 1:2:3. The figure of a thousand is simply
a round number representing nine hundred so that the number of men
and women matches the number of compartments in this as in the other
cases (Benveniste 1932, 120n2). As explained by both Benveniste and by
Georges Dumézil (1973, 48), the three compartments of different sizes are
for the three Indo-European social groups, one for the priests, one for the
warriors and one for the cultivators and herders, with the highest value being
attached to the smallest portion which is for the priests. I have developed this
insight in my recent book, Ten Gods (2012, 58—65), which includes study of
a proposed connection with the world ages which is not explored here. In
connection with the vara, I entered into a series of related interpretations.
I took it that the realm of the dead mirrors that of the living, and that the
instructions given to Yima about the composition of the subterranean
otherworld would reveal information about the composition of this world
also. I also took it that the system is a spatiotemporal one and that the unit
of time within the year is the fortnight or half-month of which the ‘regular’
part of the year devoted to the living (and not the one devoted to the dead
as in the Vendidad) contains 9 months (18 half-months) distributed among
priests, warriors, and cultivators and herders in the ratio of 1:2:3. Dividing
the remaining quarter of the year in the same ratio but running in the reverse
order in a manner appropriate to the world of the dead, and so starting with
the largest as in the Vendidad, gives 1¥2 months for the cultivators and
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herders, 1 month for the warriors, and a half-month for the priests, and this
can be seen as the temporal aspect of the realm of the dead-and-unborn (i.e.
the ‘seed’ saved for the future by Yima). Although there are clearly a number
of speculations involved, this view of the year as containing portions relating
to the three social groups and a remaining quarter relating to the dead is in
keeping with Indian treatments of the calendar (Smith 1994, 15, 155-156,
187, 196) although these operate in terms of complete seasons. The results
of my interpretation can be seen at a glance in Figures 1 and 2. Of the three
sections of the period of the dead, one, devoted to the cultivators and herders,
belongs to the summer half of the year, and two, devoted to the warriors and
priests, belong to the hierarchically superior winter half.

winter
(2nd half)

spring

LIVING

summer

autumn

= DEAD
winter

(1st half)

Fig. 1. The triple portions of the living and the dead in relation to the seasons, with
midwinter at the top of the figure. The sections are distinguished as follows:
white = priests, dots = warriors, and diagonal lines = cultivators and herders.
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Fig. 2. A circular representation of the year showing the triple portions
of the living and the dead in relation to the summer and winter halves.

The spatiotemporal approach brings study of this realm of the dead
into the area of the ritual year, and traces may remain in the different folk
calendars of Europe in festivals marking the beginnings of these periods. In
Scotland, the first marker is Michaelmas on 29 September, approximating
the autumn equinox (21 September), and this emphasises the crops and
livestock. The second marker is Halloween, the eve of Samhain, which opens
the winter half of the year. This corresponds to All Saints Day (1 November)
in the Church calendar, and it is relevant that this is immediately followed
by All Souls Day, when the dead are remembered. Halloween is marked
by house-visiting customs involving people in disguise who represent the
returning dead. I would say at present that Scotland lacks a third marker
which should follow about a month after Halloween, around 1 December.

Rome, which is well known for holding onto archaic ritual features
even when their meaning has been lost, seems to have retained all three
markers in the form of its three days when the mundus was open, although
we have little indication of the activities that took place then (Scullard 1981,
45, 180—181, 191, 197). Dumézil comments on these days (1970, 353): “It
is not possible to reconstruct that which our informants themselves no
longer understood and about which, on the whole, they said very little.” We
do know, however, that when the mundus was open there was held to be



direct contact between the living and the dead (Hornblower and Spawforth
2003, 1000b). Since study of the vara in a spatiotemporal context has led
to the theory that there were three sections of a death time which started
at irregularly spaced intervals, it is now possible to offer a solution in these
terms to one of the puzzles surrounding these days, which were 24 August, 5
October, and 8 November.

The mundus in Rome

Before considering the evidence on the mundus, something has to
be said about the calendar. The Roman calendar that has been adopted for
world-wide use is the creation of Julius Caesar and began on 1 January 45
BCE.2 It had as its basis the pre-Julian Roman calendar of which the one
example that survives is a fragmentary wall painting of the Fasti Antiates
of the late Republic which it has been possible to reconstruct (Riipke 2011,
7). This was a lunar calendar with intercalary months and Julius Caesar’s
reform was called for because intercalation had been neglected, and the
connection with the seasons of the year had been lost. We can assume that a
calendar like this did run in line with the seasons at an earlier stage, although
we have no direct evidence.

In considering the treatment of the dead in the Roman year as a whole,
we need to be aware of the anomaly by which the seventh, eighth, ninth and
tenth months that give us the month names September, October, November
and December are appropriately named if the year begins in March, not
January. Jorg Riipke (2011, 6) has these comments on the reconstruction of
the pre-Julian Fasti:

The year consists of twelve months; these are represented in
as many columns, and begin with January. The names of the
numeric months — September, October, November, December —
are those still in use to this day; considered in combination with
certain rituals, they indicate that, on 1 or 15 March, there was
a break in the year that also had a bearing on the calendar:
however, competing New Years are not an unusual phenomenon,
and, so far as the calendar was concerned, the Republic may have
known no other beginning to the year except January.

2 The transition to this calendar is discussed in Feeney 2007, 196—201.



The period of the Parentalia, when families honoured their ancestors,
comes shortly before the March year-opening when new fire was created,?
and it seems that we should bracket these two events and see this attention
to the dead as preceding the new year. In that case, assuming the midwinter
start for the Indo-European year, the activities in relation to the dead found
in the Parentalia would perhaps in an earlier period have followed on from,
or been included in, the death period indicated by the mundus days. This
suggestion is offered by way of bridging the gap between this Roman practice
of honouring the dead and the calendar modelled in Figure 2.

The days when the mundus was open are not marked in the Fasti
and we are dependent on textual references for information about them.
Macrobius includes mention of the mundus in the Saturnalia (1.16.16—18)
in a section on the calendar. He says that religion forbids engaging in battle
“when the entrance to the underworld is open”, since, “this being a sacred
occasion dedicated to Father Dis and Proserpine”, men “deemed it better to
go out to battle when the jaws of Pluto are shut.” He adds:

And that is why Varro writes: “When the entrance to the mundus
is open, it is as if the door of the grim, infernal deities were open. A
religious ban therefore forbids us not only to engage in battle but
to levy troops and march to war, to weigh anchor, and to marry
a wife for the raising of children.”

Information that there were three such days and the dates on which
they fell comes to us from a dictionary entry on “Mundus” in De verborum
significatu by Verrius Flaccus (c. 55 BCE — c¢. 20 CE), which is known only
through later abridged copies by Festus and Paulus Diaconus (Lindsay 1978,
144—145). Verrius Flaccus’s authority for the material on the mundus quoted
below was a lost work on pontifical law by the jurist Ateius Capito. The entry,
after giving the dates (24 August, 5 October, and 8 November), mentions
some kind of superstructure and then continues:

As forits lower part, which is so to speak consecrated to the spirits,
our ancestors decided that it should remain closed at all times,
save on the days indicated above. These days they regarded as
unlucky for the following reason: at the moment when the secrets

3 0vid, Fasti, 2.33-2.34, 533—570, 3.143—3.144; Boyle and Woodard 2000, 27, 43—44, 58, 185,
199, 208—209.

290



of the sacred place of the spirits were so to speak brought to
light and uncovered, they wished no official act to be performed.
Likewise, on these days one did not engage in combat with the
enemy, nor levy troops, nor hold comitia, and no official activity
was entered upon, save in cases of extreme necessity.*

This set of days has presented a puzzle, and I think the present theory
of a three-part death period may explain it. The second date follows roughly
amonth and a half after the first and the third follows roughly a month after
the second. The third is not followed by another instance and so no limit is
indicated to the period. If the three days are understood as relating to the
threefold system already outlined, they can be shown as in Figure 3.

24 Aug. S Oct. 8 Nov.
mundus mundus mundus
open open open

3 2 1

Fig. 3. The three days when the mundus was open shown as occurring at the start
of the three sections of the death period.

When this whole death period is understood as essential to
regeneration, we can expect that representatives of the items to be
regenerated would be thrown into the pit on these three days. In India, a
series of death rituals was performed in the closing three months of the

4 The translation is from Dumézil 1970, 273, except that I have given ‘spirits’ and ‘unlucky’ for
words that had been left in Latin (dii Manes and religiosi), and that I have translated the word
religio in its concrete-object sense of ‘sacred place’ instead of ‘religion’.



year (prior to the winter solstice). These were the Astaka festivals, which, as
originally celebrated, had different kinds of offering: cakes in the month of
Margacirsha, meat in the month of Pausha, and vegetables in the month of
Magha (Oberlies 1998, 307—-308 and n770, 309n776; Caland 1888, 42—43;
1893, 166—170). There is no explicit mention of a connection with the three
groups of priests, warriors, and cultivators,5 but it seems likely that this link
was implicitly present.

Of course, we cannot know whether the Romans made such
offerings, but we can certainly suggest that the three days they continued to
commemorate had at one time incorporated rituals that included offerings
of three different kinds like those found in the Astaka festivals. On the basis
of the materials studied, we can formulate the general idea that there was
a death period of three months within the ritual year and that distinctive
offerings were made at three points within it. These offerings were made
out of the wealth accumulated in the course of the preceding year. The part
of the year’s production that they represented was for the Ground, with a
view to eventual use for the Mouth. The prosperity of the year to come was
dependent on this symbolic garnering up of a part of the year’s increase,
which was sacrificed to the land of the dead (cf. Le Borgne 1999). These
glimpses from the past seem to give us a framework in which to explore the
many traditions found throughout Europe in more recent times relating to
harvest and to death and renewal.
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MODERN SPORTS AWARDS CEREMONIES —
A GENEALOGICAL ANALYSIS

Grigor Har. Grigorov

Abstract

The study will attempt to interpret the ‘hidden’ scenario of the modern awards
ceremony in sport. It argues that all the components of the ritual (the awarding
of medals, the standing on a podium, the raising of the flag, the playing of
the national anthem, etc.) are established on the basis of two myths of Greek
antiquity: the Hercules’ story and the myth of the Golden Age. It is argued that
the ceremony declares that the champion belongs to the golden generation and
that it symbolically raises him/her up as a star in the sky.

Key words
Ritual, sport, awards ceremony, Olympic games, flag hoisting, national
anthems.

After each sports competition we watch a winner’s award ceremony.
We can ask: When did this ceremony appear, and how is it shaped? And the
most important: What is its deep logic? This article attempts to answer to
these questions. We just must say in advance that the contemporary sports
awards ceremonies follow the pattern of the Olympic Games, established by
Pierre de Coubertin; they, in turn, are shaped on the analogy of the Ancient
Olympics. This double heritage forms the logic of the argument presented
below — from ancient to modern Olympics.

The Olympic games in Antiquity

Pan-Hellenic athletic Games between representatives of several city-
states (poleis) and kingdoms from Ancient Greece were held in Athens (565
BC), Delphi (582 BC), Nemea (573 BC), and the Isthmian Peninsula (586
BC). The most popular were those in Olympia, near the city of Elis. Some
narratives explain the appearance of the Games.



According to the dominant version, the Olympic Games were founded
by Heracles. King of Elis, Augeas promises a tenth of his flocks to anyone who
managed to clean his stables which had been left uncleaned for many years.
Heracles changed the flow of two rivers and carried away the accumulated
muck in one day. However, the king refused to give him the promised reward
and Heracles returned to Elis with an army, captured the city and killed
Augeas. After the battle he offered a sacrifice to the gods and founded the
Games in honour of his father, Zeus .

According to other versions the Games were established by Zeus (in
honour of his victory over Cronus), by Pelops (in honour of his ascension
on the throne of Pisa) or by King Iphitos of Elis (with a view to saving his
people from rampant plague — an action aimed at guaranteeing the goodwill
of the gods, prompted by a vague prophecy of the Delphic oracle) (Mez6
1956, 11—12).

During the Games, for three months a holy truce, or ekecheiria, was
observed in Olympia; wars were terminated and the area was declared
sacrosanct. At that time nobody could appear in Olympia with arms — under
the threat of divine curse, heavy fines, and even the deprivation of the whole
polis of the right of participation in the competitions. Ancient writers testify
that the sacred peace treaty was drawn up in ancient times by King Iphitos
and the Spartan lawgiver, Lycurgus.

For the entire existence of the Games the sacred peace was broken only
twice: from 420 to 371 BC Elis was forced to sign a contract that permitted
Sparta to participate in the organization of the competitions (the treaty was
suspended in 371 BC with the help of Thebes); in 365 BC Arcadia conducted
a policy of dictation of the Games too. Elis held all Games organized by
foreigners to be ‘non-Olympics’ and did not admit their results (Shanin
2001, 45).

The Olympic Games were not just sport events, or just a religious
ceremony; they were a celebration of the unity of the Hellenic world. Most
important treaties between different poleis were concluded here. Prominent
people in the arts and philosophy, politics and oratory, including: Socrates,
Demosthenes, Themistocles, Alcibiades, Gorgias, Plato (in fact, he was a
champion in fist fighting) and many others have been guests in Olympia.
During the 88th Olympics (444 BC) arts competitions were organized; the
first prize awarded was to Herodotus for his “History”.



The importance of the Games can be judged by the fact that the
historian Timaeus from Tauromenium (345-250 BC) introduced the Pan-
Hellenic calendar on the basis of the Olympics — up to this time every polis
had used its own calendar. The first Games were declared held in 776 BC and
each Olympics received the name of the winner in the stadion race (Shanin
2001, 27; Mez6 1956, 29).

The Games were held every 4 years at an interval of 1417 days on a fixed
date in the middle of the summer (July or August). On the appointed day,
with the first rays of the sun in the archway of the stadium the competition
organisers went out. They were dressed in crimson cloaks and wore crowns
on their heads, and the athletes of all the cities followed them.

The Olympic Games originally lasted one day and contained a single
event: the stadion race which was a short sprint measuring between 170-180
meters, or the length of the stadium.

Gradually, the Games were taken over by ‘athletic’ features. New
competitions were introduced (Mez6 1956, 12—13; Rivkin 1969, 33):

» 724 BC — Middle-distance foot race (diaulos, or two-stade race,
approximately 400 metres);

« 720 BC — Roadwork, or long-distance foot race (dolichos, about 5
km);

« 708 BC — Wrestling (pale) and pentathlon (consisting of wrestling,
stadion, long jump, javelin throw, and discus throw);

+ 688 BC — Fist fighting;

» 680 BC — Chariot racing;

» 648 BC — Horse racing and pankration (fighting by the mixed
techniques of boxing and wrestling, similar to modern ‘catch as catch can’);

e 520 BC — Running in full or partial armour (hoplitodromos, or
“Hoplite race”).

With the increase in the number of the competitions (they reached
20) the duration of the Games was increased too. From the 77th Olympics
(472 BC) they already lasted 5 days (2 days of religious ceremonies and 3
days of competitions) and later they lasted even 7 days (Chamoux 1979, 196;
Havin 1977, 12). The period 6th-5th century BC was the Golden Age of the
competitions (Rivkin 1969, 23). Gradually, a process of degradation can be
observed and in the middle of the 4th century the decline is fully evident.
The Games lost their educational value, professionals appeared, cities began
to recruit athletes, and in the 98th Olympics (338 BC) the first scandal of
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bribery arose (Kun 1982, 73).

The Olympics did not lose their significance during the period of
Roman domination, although the spectacular aspect began to dominate.
However, after the proclamation of Christianity as an official religion the
Church opposed the Games, and it prevailed. The last ancient Olympics took
place in 394 AD. A year later Emperor Theodosius I forbade the Games with
a special decree. In 426 AD, Emperor Theodosius II ordered the burning of
the city, and the flames destroyed many statues of gods, heroes and athletes.
Two earthquakes in 522 and 551 AD demolished another large part of the
material traces from ancient times.

What was the nature of the ancient Games? Initially they were
undoubtedly religious rites. A very popular hypothesis is that the athletic
contest descended from ancient funerary rites. Its defenders usually
emphasize the analogy with the commemoration games that Achilles
organizes in honour of Patroclus in the Iliad. However the 7th book of the
Odyssey narrates that the Phaiacian king, Alcinous, arranges games to amuse
his guest Odysseus that have neither a funeral nor even a religious character
(Chamoux 1979, 195, 220).

Another hypothesis interprets the games as a ritual to appease the
gods and express gratitude to them (Shanin 2001, 14), and that certainly
contains truth, but perhaps not the whole truth. It is undisputed that Olympia
had one of the most ancient Hellenic sanctuaries dedicated to Hera. Other
academics envisage the existence of a local cult of ancestors and point out
the burial mounds of Pelops and Taraxippus, or the presence of a sacred
place, dedicated to Zeus, motivated by the relations of the Delphic oracle
and Olympia, reinforced in the 5th century BC by the building of his temple
in honour of the victory over the Persians (Kun 1982, 40). According to a
third hypothesis, the Games were associated with initiation (Kun 1982, 73),
and this is a reasonable assumption for the latest stages of the competitions.
There are less convincing hypotheses such as the theory that the Games
functioned as a duel between brothers for the right of inheritance (Shanin
2001, 14).

With all due respect to the proposed hypotheses, I shall suggest another
that I have never met: The Games were originally a religious ritual associated
with the solar cult. Its sense is: Every four years a ‘new fire’ was obtained
there and was relayed to all Greek poleis. The stadion race evidently was an
imititative magic ritual to ensure that the sun followed its natural course; it
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is symptomatic that the sprint took place on a straight (not circular) path.
The 4-year cycle was most probably determined by the calendar and the need
to add an extra day every four years. It seems to me that just this assumption
explains why the stadion race remains in later times the central event of the
competitions, why the practice of naming the Olympics with the name of
the winner of the sprint is approved and, finally, why exactly the stadion race
winner receives the honour of spreading the sacrificial fire (Bazunov 1980, 8).

The fact that Timaeus introduced the Pan-Hellenic calendar, using
exactly the Olympic cycle, has a deep logic too; maybe he had simply restored
one basic function of the Games. And the last point: How otherwise is the
ritual logic of the judges and the athletes entering into the stadium exactly at
sunrise to be explained?!

After each competition public criers officially announced the name
of the winner and his native city (Rivkin 1969, 66), a practice typologically
similar to modern national flag hoisting. This event took place near the gate
of Echo; ancient sources claim that the echo repeated the name of the winner
seven times (Bazunov 1980, 7). The referees presented the athlete with a
palm branch and tied a purple ribbon on his head. The spectators threw
flowers and carried the winner on their hands. In the evening a banquet was
given by the winner.

The official award ceremony was held on the last day of the Olympics.
In front of Zeus’ temple a chair of gold and ivory was set, decorated with olive
wreaths from the sacred olive tree growing near Zeus’ temple. According to a
legend that we owe to Pindar, the sacred olive tree was brought from the land
of the Hyperboreans and planted here by Heracles, while the olive branches
were cut with a golden knife by a boy from Elis (Mez6 1956, 16; Rivkin 1969,
69). Here the athletes came one after another and the chief referee placed
wreaths on their heads. Public criers announced again the athlete’s name
and his hometown. According to some sources the tradition of crowning the
victor with laurels was ‘restored’ on the advice of the Delphic oracle during
the seventh Olympics (Kun 1982, 61).

Then a solemn procession was held. In the lead walked the referees
and the winners, followed by the political elite of the poleis. All together they
sang the song: “Glory to thee, mighty Heracles, the winner of the Games! (...)
Glory to the winner!” The athletes made sacrifices to the gods and went to
the residential building of the governors of Elis. There solemn banquets were
organized for the participants in the competitions (Rivkin 1969, 70).
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Winners enjoyed great fame. Their names were written on marble
tablets that were kept in the Olympia gymnasium. It was a great honour
for a city to have its citizen become a winner in the Olympics. The victor
was elected to senior positions; he was always granted honorary seats in the
theatre; he was exempted from taxes; and he was fed at the public expense
for the rest of his life (Shanin 2001, 32; Rivkin 1969, 71).

The ancient Greeks regarded an Olympic victory as the greatest
possible honour — “there is no more glorious victory than winning the
Olympics”, says Pindar. This idea is well illustrated by the anecdote about
Diagoras of Rhodes, told by Cicero in “Tusculan Disputations” (I, 46, 111).
According to this account, Diagoras, a famous fist-fighter champion, had in
his old age the happiness of seeing his sons winning at the Games. At this
moment a Spartan congratulated him and said: “Die now, Diagoras, because
you will not feel in future a similar heavenly happiness!” (Chamoux 1979,
198). Moreover, in the 4th century BC the Spartan sage Chilo actually died of
joy after his son’s victory (Rivkin 1969, 68).

Statues were ordered in honour of victorious athletes. They were
erected at the gates of temples and theatres, in the middle of city squares,
and even in Olympia (after 540 BC). In the period 6th-5th century BC they
were images of the ideal athlete, but after the 4th century BC they came
closer to portraits (Rivkin 1969, 75), a fact that illlustrates the degradation of
the religious aspect of the Games. Simultaneously the ideology of the divine
election of the winner disappeared (Kun 1982, 68—69).

Ancient writers (Pindar, Lucian, etc.) wrote that the winner was
considered equal to a god; his fellow-citizens paid honours to him, organized
feasts, ordered memorials and odes, and even struck coins with his image.
Once, to welcome a champion the citizens ruined the walls of a polis, so that
the victory would not escape from the town (Shanin 2001, 32; Bazunov 1980, 3).

In other words, the attitude toward winners was religious or at least
quasi-religious. And this is not an exaggeration: in the front of Zeus’ temple
figures of gods and champions were placed together. There is even direct
evidence of worship. To give just a single example among many, the wrestler
Theagenes of Thasos was deified after his death (Rivkin 1969, 75).

I will argue that in the mature period of the Games (5th-4th century
BC) they were confined to a new logic. The competition was given the meaning
of a ritual relating to the Heracles myth in which a man was promoted to the
status of a god, or at least of a semi-god, due to his exploits. That is evident



from the frequent occurrence of Heracles’ name in the narratives about
Olympics, as listed below.

Heracles established the athletic festival to honour his father, Zeus,
after having gained a victory over the King of Elis, Augeas. This is one of the
versions of the myth of the origin of the Games.

In honour of the goddess Athena Heracles planted olive trees in the
locality of Olympia and thus introduced the Olympic award — the winner to
be crowned with an olive wreath (Rivkin 1969, 19).

The stadion (the length of the foot-runners’ track) in Olympia was
measured by Heracles himself and, as his foot was bigger than the foot of an
ordinary man, the Olympic stadion (192.27 m.) is longer than stadii in other
stadiums (Rivkin 1969, 34).

At the solemn procession concluding the Games the anthem is sung:
“Glory to thee, mighty Heracles, the winner of the Games! [...] Glory to the
winner!”

One of the most famous statues of Heracles in Antiquity was erected
in the temple of Zeus (5th century BC).

We could argue that the Heracles plot (the human ascension to the
gods) is the hidden scenario of the Games. In this sense, the locality of
Olympia may be accepted as a terrestrial counterpart of Olympus: the myths
say that gods live in the ‘high’ mount of Olympus; the ritual of the elevation
of a man to the position of a semi-god is held in the ‘low’ locality of Olympia.
The fact that one nearby mountain bears the name of Zeus’s father Cronus and
that another is called Olympus cannot be a coincidence (Rivkin 1969, 19).

Three additional instances can be added to support this hypothesis.
Firstly, the Achaeans took part in the Lamian war only through the wrestler
champion Chilo, who was officially made equal to a whole unit (Shanin
2001, 30). Secondly, the famous athlete Milon from the South-Italian town
of Croton was elected as the head of an army and he led it in the costume
of Heracles, wearing a lion skin and carrying a club in his hands (Rivkin
1969, 73). The facts are eloquent: the champion has the status of a deity and
does not need an army (in the first case) or receives the right to imitate the
mythical hero Heracles (in the latter case). Most telling is the third case:
Theogenes of Thasos, a consecutive winner in several competitions, was the
son of a Heracles priest but was treated as the son of a god. His cult was
probably introduced at the end of the 5th or the beginning of the 4th century.
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Misfortune befell Thasos when his statue was thrown in the sea (Chamoux
1979, 200—201).

Modern awards ceremonies

The present-day sport awards ceremonies are established under the
influence of modern Olympic Games symbolism. This symbolism, developed
mainly by Baron Pierre de Coubertin, quotes the ancient Pan-Hellenic Games
and ‘restores’ its rituals in a different time, and (perhaps) with a different
sense. This context seems important, and that is why a brief history of the
development of the Olympic movement is presented.

Attempts at ‘restoration’ of the ancient athletic Games have been
made several times:

* 1604 — Crown Prosecutor Robert Dover organized nationwide
competitions named “British Olympics”;

» 1830’s — One of the followers of Pehr Ling attempted to arrange
regular (every two years) “Olympic Games” in the area of Helsingborg,
Sweden;

» 1838 — Single “Olympics” were held in the village Letrino in honour
of the Greek liberation;

¢ 1844 — “Olympic Games” in Montreal;

» 1859, 1870, 1875, 1888, 1889 — “Pan-Hellenic Games” in Athens
(Kun 1982, 102, 141, 221—-222).

All these events, however, were not regular, had no established
competition program and possessed only local significance, and that is
why they are widely interpreted as forerunners of the modern Olympics.
Undoubtedly, they stimulated the restoration of the Games. Other important
impulses came from the archaeological studies of ancient Olympia, in which
the most important steps were:

+ 1723 — The idea of studying Olympia was first proposed by the French
scholar Dom Bernard de Montfaucon. The proposal remained unfulfilled;

» 1766 — The English archaeologist Richard Chandler revealed some
of the ruins in Olympia;

» 1828-1829 — A French expedition excavated Olympia and revealed
the altar of Zeus;

+ 1875-1881 — There were significant archaeological investigations by
a German expedition led by Ernst Curtius (Kun 1982, 220—221; Rivkin 1969,
30; Groote 1977, 10).
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The history of the ‘restoration’ of the Olympics due to the work
of Pierre de Coubertin is well known, so we will only briefly mark its key
moments, stressing the symbolism:

« 25 November 1892 — Coubertin announced the Olympic Games
restoration project;

« 23 June 1894 — The project was approved by representatives of 12
nations. The first International Olympic Committee (IOC) was elected and
the Olympic Charter was voted for. In the same year Coubertin began to
issue the journal “Revue Olympique”;

« 5April 1896 — The first modern Olympic Games were held in Athens.
The opening ceremony of hoisting the national flag of the host country was
performed. The athletes’ march under their national flags as a part of the
opening ceremony was introduced in 1908;

+ 1906 — Coubertin proposed in “Revue Olympique” the ‘restoration’
of the oath. This ritual was introduced in 1920;

+ 1908 — The idea of organizing a competition of fine arts during
the Games appeared. It was implemented in the 5th Olympic Games in
Stockholm in 1912. The gold medal for poetry was received by Coubertin
himself who participated in the competition under a pseudonym with the
poem “Ode to Sport” in French and German,;

» 1908 — At the Games in London, the Pennsylvanian bishop said:
“The important thing in life is not the triumph but the struggle”. Published
in October 1912 with Coubertin’s addition (“...because the essential thing
is not to have conquered but to have fought well”), this thought became the
“Olympic principle”, whose authorship is usually attributed to Coubertin;

+ 1913 — The Olympic flag, composed of five interlaced coloured circles
(symbolizing the five continents) was approved. In 1914, it flew in Paris on
the occasion of the 20th anniversary of the restoration of the Games, and
after 1920 on every Olympic stadium,;

» 1928 — At the Olympics in Amsterdam the Olympic flame was lit for
the first time. The ritual of bringing it by relay from Olympia dates only from
1936.

Although the rhetoric speaks of the ‘restoration’ of the ancient Games,
only some of the rituals in the modern awards ceremony are borrowed from
the Hellenic tradition, while others are newly invented. The present-day
ceremony is a composite of three main parts: the medals, the hoisting of the
national flag, the (three-tiered) rostrum. Here is briefly their history.
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Medals

Medals came into being as insignia of honour for military merit in the
Middle Ages. However, the distinction of golden, silver and bronze medals
appeared only after the establishment of modern sports contests. Medals
were awarded even at the first contemporary Olympics in Athens (1896) —
the winners received silver medals, and the second-place competitors
received bronze ones. In 1900 most of the participants in the Games did not
receive medals but cups and trophies. The current three-medal format was
introduced at the 1904 Olympics (en.wikipedia.org/wiki/Gold medal).

Nowadays there are strict requirements for the prizes. The medals
must have a diameter of at least 60 mm and a thickness of at least 3 mm.
The gold and silver medals must be made of silver of 92.5% assay, and the
first place one must be gilded with at least six grams of fine gold. Third-place
medals must be made of bronze (Groote 1977, 167).

National Flag Hoisting

The national flag hoisting during the awards ceremony was introduced
in the protocol even as early as the first modern Olympic Games in Athens
(1896) and has never been omitted since. It is typologically analogous to the
solemn announcement of the winner’s native city in Antiquity.

In fact, in the Olympic circles there is substantial opposition to
this ritual, the argument being that the national flag hoisting fuels sports
nationalism. A proposal for cancelling it was even widely discussed during
the meetings of the 10th and 11th Congress of IOC, but the defenders of the
ritual won the vote with a large majority.

The first modern Olympics to this day practise the ritual of hoisting /
lowering the national flag of the host country at the opening / closing of the
Games.

(Three-tiered) Rostrum

The rostrum was used for the first time in the awards ceremony at
the 1930 British Empire Games in Hamilton (in the province of Ontario,
Canada). The innovation was immediately adopted and introduced at the
Summer Olympics in Los Angeles (1932) and at the Winter Olympics in Lake
Placid (1932) (en.wikipedia.org/wiki/Podium).
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Interpretations and analyses

I argue that the current awards ceremony again secretly follows the
logic of the Heracles myth though using different vehicles of expression.

The establishment of the three-format medals (golden, silver and
bronze) undoubtedly rests on the myth of the Golden Age recorded in
Ancient Greece (Hesiod), in Ancient Rome (Ovid), in the Bible and other
religious texts (India, China, the Aztec Empire). Interestingly, the words
metal and medal are homonymous in most European languages though their
etymology is different (medal, from Ital. medaglia; metal from Gr. metallon
via Lat. metallum).

Ishall briefly recount the myth as it occurs in Hesiod’s version: During
the Golden Age people led a carefree life; they did not know sorrow; the earth
generously endowed them with all goods, and death was just like a short
sleep. The Silver Age was more disagreeable; infancy lasted a hundred years
and old age came all of a sudden; people became too haughty to respect the
gods. The Bronze Age was vigorous and terrible; people were not familiar
with iron and yet managed to destroy each other.

Following the myth logic, awarding medals of different metals to the
athletes means their symbolic similarity to the generations of the Golden, the
Silver and the Bronze Ages accordingly.

The three-tiered rostrum is a symbol of the space of the gods (the
heavens). My arguments:

The sequence of gold-silver-bronze indicates a descending cosmic-
space hierarchy: gold = the sun, the stars; silver = the moon; copper =
the vault of heaven (copper as a regular epithet of heaven is to be found in
the Egyptian “Book of the Dead”, in Homer’s poems and in Bulgarian folk
riddles). On the other hand, there is a myth of almost universal spread that
the earth and heaven once were in close proximity, but came apart because
of ancient people’s sinfulness. The concord of this evidence can lead us to the
reconstruction of the notion of three heavenly spheres, formed during the
three bygone epochs. (We can remember that in primordial times gods used
to reward mortals by turning them into stars).

The hoisting of the national flag is a symbolic presentation of the very
act of the winner’s ascension to the gods (on Olympus, in the heavens). My
argument is:

Flag symbolism is closely tied to cosmos — on a vast number of state
flags are pictured images of: the Sun, the Moon, or the stars. The message of
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this flag imagery is: the mundane state is a counterpart of the heavenly body,
and the state is eternal in the same way as the luminaries are.

The act of hoisting the flag is fixed by analogy to the sun-rise, and its
hauling down — by analogy to the sun-set (this is quite evident in the civil
and army ritual of hoisting the flag in the morning, and its hauling down in
the evening).

This symbolic logic serves as basis of the turn over the flag in time
of war (it is analogue to the sunrise from west) — the both ideas suggest
apocalyptic imagery. Thus the practice of the flag lowering at half mast in
days of national mourning can be explained: this position shows the position
of the celebrated heroes between earth and heaven — they are not alive (and
are not part of our world), but they are still not immortal (and have not
reached heaven).

National anthems

National flag hoisting, however, is accompanied by the sound of the
national anthem. How we can interpret this fact?

Let us assume the following hypothesis as an axiom — I will try to prove
it in another context. Religious hymns and the national anthems that arose
under their influence represent a musical-poetic speech gesture addressed
by a community to God. This gesture, manifested in different modes between
the poles of spell and prayer, expects a response from the sky, a response
expressed not through words, but through a miracle. This communicative
situation is evident in the classic royal anthems (like “God Save the King”)
and is concealed in cases, where marches (like the Marseillaise) acquire the
status of national anthems. Even in these cases, however, the communicative
situation is perhaps blurred though it still exists: the difference is that the
community does not address God, but an imaginary image, presented by
symbols, such as the flag, the homeland-heaven, etc. Therefore, we can
assume that the ritual act that is performed to the sound of the national
anthem is a prayer in a profound ritual sense, or, it is a symbolic copy of the
expected miracle whose divine sanction is required by the act of singing. Or,
in other words: the anthem is the appeal to Heaven to sanction the wonder,
while the ritual act is a symbolic copy of the expected miracle (the first is
based on the efficacy of verbal magic, the second on the efficacy of imitative
magic).
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The national flag hoisting in this sense is a symbolic rite of ascension of
man into Heaven: the flag is a metonymy of the athlete/s; the anthem further
is a spell guaranteeing the efficacy of the ritual. The same harmony between
words and actions can be observed with respect to the Olympics as a whole:
the solemn declaration of the opening of the Games is accompanied by the
Olympic flag hoisting, while the closing ceremony ends with the lowering of
the flag. Between these two moments the passage between earth and Heaven
is ritually open (for a few days every 4 years) and the Olympic flame is a
prayer to the gods to accept the most worthy men among them.

Hence I can conclude that flag hoisting at the awards ceremony
symbolizes the act of the hero’s ascension to heaven — in fact, we witness the
making of a new (sports) star, and this is the happy ending of the Heracles
story.

New Heracles Myth

Several facts in the history of the establishment of the modern Games
support this hypothesis.

Coubertin vigorously opposed the participation of women at the
Games at least twice: in 1900, when he was excluded from the organization
committee (Kun 1982, 239), and in 1912, when he was active in it (Groote
1977, 37). Moreover, in 1911, he insisted that the program for the Games in
Stockholm must include these sports that serve as a criterion for masculinity
(Kun 1982, 234). What could be the explanation? To think that Coubertin
was being discriminatory is ridiculous when his adherence to principles
is taken into account; he has proven, however, to be particularly sensitive
toward the symbolism of the ritual messages. It can be assumed that he
did not wish weaken the Heracles myth as reproduced by the Olympics. (In
Hellenic mythology a narrative for deified woman does not exist.)

Another point is that in 1894 a proposal for an Olympic award for
achievement in the field of mountaineering was put forward (Coubertin 1983,
112). It was never accepted, but its appearance is symptomatic: climbing
inaccessible peaks in real space is an analogue of the symbolic champion’s
ascension into Heaven reconstructed here. In other words the conquest
of Everest today ‘replaces’ the ascension to Olympus. This is evident from
the historical fact that the development of the Olympic movement strongly
inflamed the passion for climbing the highest peak on the planet (Coubertin

1983, 149).
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Let us draw attention to something else. The ritual of releasing doves
into the sky took place even at the first modern Olympics in Athens 1896.
The invention probably compensated for the lack of ceremony producing the
symbolic meaning of the competition. How? The dove is important not only
as a symbol of peace for the establishment of the modern version of sacred
truce, but as a symbol of flight and ascension. The release of doves could be
interpreted as a functional analogue to the altar smoke sent up to the gods
in Antiquity.

Finally, I shall mention that the practice of having the Olympic flame
lighted by famous champions gradually emerges. And since we know that
fire is a privilege of the gods and is the ‘substance’ of the sun and the stars,
we can conclude that the fact the champions rule over fire means that they
are recognized as gods or stars.

The suspicion that championship in the Olympics is not just a victory
against competitors, but an act with cosmological dimensions can be proved
through a particular case — the marathon course in 1896. The competition was
invented by the French academic, Michel Bréal, and took place on the route
run by Pheidippides to announce victory over the Persians. The marathon
race was the most symbolically important event not only in 1896 but for
decades afterwards also. In Athens, the prizes for the marathon’s winner, if
a Greek, were previously announced. They included: a golden bowl, a wine
barrel, a free meals’ voucher for a year, free tailoring and barbering for life,
100 kilograms of chocolate, 10 cows, 30 bulls and — it is not a joke — the hand
of the daughter of the Greek businessman and philanthropist, Averoff, with
a dowry of 1 million drachmas (Kun 1982, 238). After the competition the
winner, the Greek postman Spyridon Louis, was carried on their hands by
the princes Constantine and George while the ladies showered him with their
expensive jewelry (Coubertin 1983, 65). This scenario contains all the signs
of mythological deification: ritual restoration of a mythologized historical
precedent (the Pheidippides’ act is the subject of imitatio), ascension into
Heaven (carrying on hands), performed by princes (only the divine authority
dominates over the royal), promised wedding with the ‘royal’ daughter (who
can be married only to a star-crossed hero or to a god), and sacrifice (the gifts
of jewelry). We are observing spontaneous acts symbolically producing the
same message as the subsequent award ceremony.

If we compare the ancient and the current ritual, we can conclude that
in Antiquity the awards ceremony overtly follows the logic of the Heracles
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myth narrative; while the modern ceremony rather conceals it. At the
same time the modern ritual reads the three-epochs myth in the negative
or constructs it as an anti-myth: if the myth argues that the invincible
heroes of ancient times have irrevocably departed, the ritual uncovers their
representatives in our generation.
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THE RITUAL OF CHANGE IN A REMOTE AREA:
CONTEMPORARY ARTS AND THE RENEWAL
OF A POST-COLD WAR PLACE

Miha Kozorog

Abstract

The article discusses the agency of the public arts event “Topolo Station’ in
relation to the ‘remote area’ of Slavia Friulana in northeast Italy on the Italian-
Slovenian border. Various aspects of the area are analysed by using Edwin
Ardener’s theory of ‘remoteness’. The area’s history is also described, with
a focus on mass emigration, ethnic conflict, and the Cold War. The event is
discussed as an event that models lived reality to stimulate the production of a
more cosmopolitan place.

Key words

Remoteness, emigration, ethnic conflict, Cold War, event-that-models,
contemporary arts, place-making, Stazione di Topolo / Postaja Topolove, Slavia
Friulana (Italy).

Introduction

The article discusses the public arts event “Topolo Station” [Stazione
di Topolo |/ Postaja Topolove], and its agency in relation to the ‘remote
area’ of Slavia Friulana in the Friuli Venezia Giulia autonomous region
in northeast Italy. First, I shall describe what makes this area remote.
Important features in this respect include emigration, ethnic conflict and the
Cold War. Then I shall discuss what kind of change this internationally noted
annual contemporary arts project brings to the area, and especially to the
village of Topolo/Topolove, where the event takes place. I shall describe how
the movement of artists and publics as well as of art, images and resources,
has encouraged a feeling of renewal in the area. The ethnographic data was
obtained both on and off location between 2007 and 2012.
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Pic. 1. The village of Topolo from afar —
in the middle of the woods.

Pic. 2. The village of Topolo:
75 buildings and less than 30 residents.

Given the central theme of this collection of texts, the question
of what qualifies a contemporary art event as a ritual is surely pertinent.
“Ritual” is a controversial concept (Goody 1977) that was first defined
within the framework of religious studies, but was later also applied to non-
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religious contemporary cultural performances (Manning 1983b; Moore and
Myerhoff 1977). Rappaport’s definition of ritual as a “[p]erformance of more
or less invariant sequences of formal acts and utterances not encoded by
the performers” (1992, 249) sounds socially deterministic, since it strips
performers of all agency. Nevertheless, in the case of ritual ascribing a certain
rigidity to the structure of an event is useful since it allows us to distinguish
ritual from other forms of social performance. But how much rigidity defines
ritual? Does the mere fact that Topolo Station takes place at the same time at
the same location, even if only since 1994, already make the event a ritual? In
my opinion it does, since regardless of the annual changes to its programme
the event’s sequences exhibit a certain regularity of schedules and venues
as it has formed over the years. Moreover, I have encountered people at the
event who visit it in a ritualistic manner, so to speak, since they associate it
with the summer.

<

Pic. 3. Preparations for “senjam” (July 3, 2011).

The event begins each year at the time of a traditional village religious
holiday — senjam. Senjam is a Roman Catholic procession celebrating the
sanctification of the village church in 1847, which departs from the village
church to pass through religious spots in the village. It is performed every
first Sunday in July, while Topolo Station starts the day before (and lasts
for about two weeks). In this way the event at the time of its creation sought
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communication with locals, including those who no longer live in the village
but return in numbers for the holiday, while simultaneously it planted in
tradition, in the existing order, the seeds of change. It can thus be viewed
as a new ritual that was intended to express a creative complementarity
with an older one. Because of this it can also be described as play, which
Don Handelman defined as the antithesis of ritual. According to him, ritual
conveys the message, “Let us believe”, while play conveys the message, “Let
us make believe” (in Manning 1983a, 22). Ritual therefore reminds society of
the moral order and the way things are, whereas play creates the conditions
for a different understanding of things since it refers to what could be. The
art festival through its activities thus encouraged an imaginary in which a
remote place can become a “global centre” (Bukovaz 2007) where it is possible
to live a better life than before. Handelman also showed, however, that ritual
and play transition into each other, so that ritual paves the way for play, and
play creates the conditions for a new ritual (in Manning 1983a, 22—23) — as
when in the village of Topolo/Topolove the traditional village holiday paved
the way for contemporary art, which in time became a ritualised form of the
“production of locality” (cf. Appadurai 1996, 180—181; Kozorog 2011).

Pic. 4. Topolo Station programme
at “senjam” (July 3, 2011).

Contemporary art was introduced into the village in the manner of
play, but the actors behind this decision had a clear political goal, which was
to use art to stimulate a social transformation. “Public art” (Miles 2010),
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which means the intervention of art in public space, was introduced with the
intention of encouraging public discourse on the internalised experiences of
recent local history. This is connected to life along the Iron Curtain and the
expressing of ethnicity and mass emigration. At the same time, artistic play
was intended to create new horizons for imagining local reality, together with
a dismantling of the past — for example, the internalised Iron Curtain (cf.
Cozzi 2009). The aim was to produce a new spatialisation, one that would
make the area less geographically isolated and more socially cosmopolitan
(cf. Massey 2005). Topolo Station can therefore be described as an “event-
that-models” (Handelman 1998), since in it contemporary art assumes the
function of “modelling” the lived world, with the aim of providing the starting
points for imagining new horizons (see Handelman 1998, xxi—xxv). Art,
created in interaction with the local experience of the world, thus became
an agency (Gell 2006) for shaping new social perspectives in the concrete
environment.

Pic. 5. Installation containing messages  Pic. 6. Opening of a house, renovated by
of village residents from 2001 the municipality of Grimacco/Garmak
to their successors in 2125. for Topolo Station (July 2, 2011)

Contextualising Slavia Friulana: On mountains and ethnicity

Slavia Friulana is a mountainous area in the northeast of Italy,
stretching north to south along the border with Slovenia. Orographically,
it represents a clear counterpoint to the Friuli lowlands to the west, while
to the east its mountains continue into the Soca Valley region in Slovenia.
The area’s western historical boundaries have been based on the contrast
between low- and highlands, while to the east it is delineated by a geopolitical
border that has existed more or less continually for five centuries, since the
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time of the Venetian republic. As is evident from the bilingual names in this
article, the area has two official languages — Italian as a majority and Slovene
as a minority language. Slovenians were only given official minority status at
the national level in 1999 (Vidali 2011, 38).! The name Slavia Friulana, like
some other names (Sclavonis, Schiavonia, Slavia Veneta, etc.), derives from
the ethnonym for Slavs. Thus, already at the time of the Venetian republic
(and even before), the area’s inhabitants were viewed as representing an
ethnic ‘Other’ (Grafenauer 1975, 105; Rutar 1998, 3), as people who speak a
Slavic dialect. In certain historical contexts Slovene ethnicity also became a
controversial trait of the local population.

Mountains are an important element in assessing the remoteness of an
area. However, Edwin Ardener, in his definition of remoteness, emphasised
that remote places are defined not so much in terms of topographical as
topological space (2007, 214), that is, their phenomenological perception
in relation to other places. Remoteness as the experience of a geographical
and social position therefore emerges from interactions with the ‘outside’
world, with those who talk about ‘remote places’ from privileged centres
where dominant discourses about ‘Other’ people and places are created
(2007, 215—218). Since until the fall of the Iron Curtain and Slovenia’s
integration into the European Union and the Schengen Area a fairly rigid
state border stretched along Slavia Friulana, this topological context must
also be taken into account in assessing the area’s remoteness, in addition to
its mountainous topography. Thus, from the west the area was perceived as
an antipode to the more fertile, urbanised and earlier-industrialised Friuli
lowlands and as a place ‘on the border’, where the perception of the area’s
inhabitants also included an ethnic categorisation (e.g. Blanchini 1898 and
Musoni 1902 in Kalc 1997, 195—-196). From the other side, i.e. from the
‘centre’ to the east, the area was on the other hand perceived primarily as
inhabited by ‘across-border Slovenes’ who were separated from Slovenia
proper and therefore vulnerable (e.g. Rutar [1899]; Bevk 1938 etc.). Thus the
dominant external perceptions, which according to Ardener fundamentally
inform internal perceptions of remoteness, drew an image of rustic mountain
people as a cultural and ethnic ‘Other’. An interlocutor from Slavia Friulana
described to me her experience of ‘Otherness’:

! In the wider area, Friulians also enjoy minority status.
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When I was fourteen,? I enrolled at a school in Udine (...). And
Udine was not Cividale [the nearest urban centre]. It was more
open, and the school was an art school. The teachers were open
as well. The first time I heard a good word about my world, it
was from a professor who said, ‘You come from Slavia Friulana?
It’s a great culture, you're very rich!’ The first time! It opened up
a world to me. It was like a light. When the professor said that, it
was the first time I felt that [my culture] is rich.

On the subject of people from remote places, Ardener thought that
they are attracted to the ‘outside world’. In the same way as my interlocutor
experienced a new meaning of her own culture in the ‘outside world’,
so the ‘outside world’ also offers numerous havens for other seekers of
‘meaning’ from remote areas. The only road, so to speak, “leads from your
very doorstep to everywhere”, and it is therefore followed by many young
people (Ardener 2007, 219). During the 20" century Slavia Friulana became
almost completely deserted by following this road. In the village of Topolo/
Topolove, which used to be the biggest in its municipality, there were 490
inhabitants in 1891 (Gariup, Gariup and Rucli 1994, 29—30), in 1951 — 276
(Cermelj 1975, 139), while today there are less than 30. Locals? experience
the abandonment of the village, which through overgrowing also shows itself
in the landscape, as worrying.

The general history of the mountainous areas of what is today northeast
Italy has exhibited seasonal and temporary migrations as a supplement
to the mountain agricultural economy since at least the 16" century (Kalc
1997, 194). In the 19™ century, with the introduction of a labour market
to meet the needs of building infrastructure and urbanisation, emigration
became en masse, and the time spent away from home also increased (ibid.).
However, in the area where the village of Topolo/Topolove is situated, this
mass turn to emigration occurred relatively late, i.e. only at the beginning of
the 20t century. There is so far no adequate explanation for the unbalanced
migration trends in the area (Zanini et al. 2009, 32—33). Nevertheless,
seasonal migration was an economic factor in the area even before the 19t
century, since the Remondini publishing house had been hiring salesmen

2 This was in the second half of the 1970s.

3 By ‘locals’ I do not mean only the few who live in the village, but also emigrants who remain
connected to it and regularly return there.
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among the local population since 1750 to sell its wares in eastern countries
(the Austrian lands, Hungary, the Balkans etc.) (Zanini et al. 2009). When
in the 20" century the people of this corner of Slavia Friulana did start to
emigrate, however, they did so in very large numbers, which radically shifted
the local economy from a peasant one to one dependent on migrants. It is
estimated that the percentage of migrants within the local population rose
from 2.6% in the 1890s to 12% (as much as 30% in some villages) during the
first decade of the 20" century (Kalc 1997, 195).

With the “demographic collapse following the dramatic population
outflow in the second half of the 20™ century,” the issue of migration gained
a political dimension (Zanini et al. 2009, 30). Because it was possible to
ethnically categorise the migrants as Slovenes, some authors (but above all
Slovenes in Slavia Friulana) criticised migration as a political instrument
for weakening the ethnically Slovene character of Slavia Friulana (e.g.
Clavora and Ruttar 1990). Ethnicity as a political issue had already
appeared immediately after the annexation of the area to the Kingdom
of Ttaly in 1867, when authorities began to prohibit the use of Slovene in
official matters (Rutar 1998, 171—173). The state’s stance towards the
Slovene language became especially hostile during the interwar period
under fascism (Kacin Wohinz 2003). The founding of the Republic of Italy
after World War 2 ushered in the era of the Cold War, during which Slavia
Friulana functioned as a border area within a geopolitical situation of global
proportions. In this period, too, its Slovene-speaking inhabitants and those
categorised as ethnically Slovene were viewed with distrust, which took the
form of surveillance and intimidation by paramilitary organisations such
as Organizzazione O, Gladio and others (Petricig 1997; Zuanella 1998). Due
to Italy’s political interest in the total loyalty of its citizenry along the Iron
Curtain, the state, with more or less hidden means of terror, discouraged
the public expression of Slovene ethnic identity as recognised on the other
side of the Curtain (Cozzi 2009; Stranj 1999, 124—125), which in fact
meant the continuation of the pre-war doctrine of “border-area fascism”
(Kacin Wohinz 2003). The emigration of Slovene-speaking inhabitants
during this period has thus also been linked to restrictions on people’s
freedom (Kalc 2002, 145-151) or explained as politically motivated with
the aim of weakening the Slovene minority (Clavora and Ruttar 1990). In
addition to emigration, in this same period the area’s marginalisation was
also reinforced by heavy military presence (Stranj 1999, 22) and various
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prohibitions in place along the Iron Curtain (Cozzi 2009), which marked
the area as a danger zone.

The politicisation of ethnic identity led to conflicts in which Slovene
ethnic identity was locally demonised by use of the labels Filo-Slavo and
Filo-Titino, which associated Slovenes with the ‘communist regime’ in SFR
Yugoslavia. Due to the politicisation of language as the fundamental diacritic
of Slovene ethnicity (cf. Barth 1969), some speakers of Slovene declared
themselves ethnically different to Slovenes and denied the connection between
the local Slovene dialect and the Slovene language. This phenomenon is
present even today (Cozzi 2009, 153; for an example of ‘scientific’ arguments
for the non-Slovene character of ‘Slavs’ in Slavia Friulana, see Jaculin 2007).
On the other hand, for the same reasons, cultural organisations became
active in politically representing Slovenes. In such circumstances, ethnic and
cultural discourse became the primary factor in social dynamics.

Slavia Friulana experienced a historical turning point in the 1990s with
the end of Yugoslavia and the start of new European integration processes.
Cross-border projects in cooperation with actors from the Soca Valley area
and a different politicisation of the ethnic question in the spirit of European
integration (see Vidali 2011) set the stage for a new spatialisation of the
remote area (cf. Shields 1991). Despite these positive changes, however, Slavia
Friulana remains marked by remoteness. According to Ardener, one of the
central paradoxes of remoteness is the constant invention of development
projects that are aimed towards securing a better future for a remote area,
but which most often leave behind only remains and ruins (2007, 218—219).
Thus remoteness is today being constituted anew through survival strategies
that seek competitive advantages in the contemporary world (cf. Berglund
2011; Green 2005). These can be found in tourism, culture, energy resources
and human potential (Forum 2002), but may also include environmentally
controversial energy and tourism mega-projects. Some see an alternative to
the latter “harsher” forms of “development” in the “cosmopolitan discourse”
(cf. Harvey 2009) of contemporary art.

A global station in a remote area

Don Handelman suggested that events can be studied in either a
diachronic or synchronic perspective (1998, 17). We can observe their
development through time, or pay attention to their constitution and plans,
forms, concepts, etc., which he termed the “event design” (1998). In the case
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of Topolo Station, I shall focus mainly on the latter, even though the event
has undergone an evolution that could be the subject of a separate discussion.

Ardener says of remote areas that they are full of strangers, among
whom one often finds “innovators” (2007, 218), i.e. people with ideas for
various projects to ‘develop’ such places. I shall return to his claim about the
quantity of strangers, but first let me say that the initiator of the art project
in the village of Topolo/Topolove is an immigrant. He described his idea to
me thus:

I lived in very peripheral places. Mountainous, or in Tuscany, but
in non-central places. Not in the cities. The second important thing
Twould like to say is that it’s not true that places like impoverished
mountain areas are also places where it’s no longer possible to...
(...) A conclusion that I often find myself in disagreement with is
when somebody thinks that contemporary culture, contemporary
art, contemporary technologies harm such places because they
destroy their soul. I think, and I may be wrong, but I think that
a place that continues its life solely through putting up old songs,
old rituals tied to a different agrarian world that does not exist
anymore, and similar things, actually wants to bring about
its own death. But when you show that the place is capable of
producing something that could also have been produced in Berlin,
Ljubljana, Milan or Turin, it means that the place is still alive.
That’s why creating contemporary art, experimenting in places
like this, is not insulting them, but is rather a demonstration that
a culture is still alive. In that place.

In an area where for decades ‘culture’ was the basis of social dynamics
since it defined interethnic relations, this view of culture provoked a certain
uneasiness because it juxtaposed cosmopolitan contemporary art and ethnic
heritage. By launching contemporary art as a motor for the area’s future and
with its implicit critique of heritagisation (cf. Smith 2006) as inhibiting the
future, the project certainly did open up a contestable field. Despite differing
attitudes towards it among locals, however, a few local intellectuals supported
the project because they saw it as an opportunity to ‘heal’ the place, which
had been exhausted by the Iron Curtain and interethnic conflict. One of the
first to extend her hand to the project explained to me:
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[T]he idea was..., to me a strong one is whether art can be a
special, different language, with which we [ethnically divided
locals] can again begin to talk to each other.

At a different opportunity, she also stated:

From this comes the idea of building a station, a space of
communication where hospitality is guaranteed. This way you
overturn your history, which is telling you that you have no future
except for the nothing that remains. We turned our perspective
around and said: ‘No!’

The findings above present us with an image of Slavia Friulana at the
time of the project’s creation in which we see a place characterised by a small
number of people divided. Contemporary art was intended to introduce
into this environment a new language that would describe it not in the
simplified terms offered by heritage constructions of culture, but in terms
of multilayered interpretations of local reality through which a plurality
of starting points for imagining the area’s future could emerge. Here it is
worth noting Doreen Massey’s (2005, 141) conceptualisation of place as the
‘throwing togetherness’ of people, things, spaces, histories and possibilities,
which inevitably elicits negotiations around identities, policies and the
future of a place. Contemporary art was therefore understood precisely as an
intervention in a place where in the words of one of the project’s collaborators
“politics failed, (...) because it was not that corner where [often ethnically
defined] sides talked to each other, [but where they] were always one against
the other”, and where “culture as culture, too, was always either the culture of
Slovenes or the culture of Italians.” Contemporary art was neither ‘Slovene’
nor ‘Ttalian’, but rather by its very ‘nature’ tended towards a cosmopolitan
production of messages.*

The project aimed to create such messages by means of immediate
artistic intervention into the place itself, which, however, can only be
achieved on the basis of an artist’s knowledge of the place, its history and
its social narratives. Artists were therefore invited to live among the locals,
whereby the project’s creators also wished to encourage the opening up of
the place to outsiders. This event policy was connected to two historical

4 Cosmopolitanism is here understood as “imagination that is articulated in cultural models of
world openness that enable novel understandings and explanations of the local/global nexus”
(Nowicka and Rovisco 2009, 6).
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and symbolic contexts: on the one hand Slavia Friulana’s history of
emigration and migrant cosmopolitanism, and on the other the closing
and decosmopolitanisation of the area during the Cold War. Already Kant’s
pivotal definition of cosmopolitanism concerns the right of individuals to
temporarily sojourn outside their home country (see, e.g., Harvey 2009,
17—18). In this sense Topolo Station leaned on the idea that society in Slavia
Friulana had in the past produced migrants and therefore had been an
open and hospitable society, since during their travels migrants learned to
appreciate the hospitality that they encountered. This kind of social attitude
was according to my previously cited interlocutor damaged by the capillary
system of control over local villagers during the Cold War, which seeded
mistrust among them. The contemporary arts event thus aimed to reawaken
cosmopolitan hospitality:

Those who have always been emigrants know what hospitality
is. They know what it means to be accepted in a house or not.
In our DNA..., this was a long time ago, like when I told you
about ‘guziranje’ [selling door-to-door] around the world [the
Remondini salesmen — see above], these people had a clear idea.
And the local, peasant culture is also very accepting, but even more
so the culture of those who travel for work. And so this culture of
ours changed so much [with the Cold War] that everyone became
very closed. So closed that the idea [of the project] was totally... It
absolutely overturned everything. It was truly powerful. Because
we asked in the village from the very beginning: “Look, the idea
is that you open your houses, that you will, if artists arrive, you
will..., don’t be afraid because they only come here for their work.”
Everyone in Topolo..., well, maybe not all, there are always
those who are against, but let’s say that on the whole the village
welcomed the idea...>

Contemporary art, especially installation, performed an ethnographic
and conversational function (Calzadilla and Marcus 2006; Lippard 2010),
since a work of art was (conditionally speaking) defined as a public exhibition

51 base my article on the assumption that locals have accepted the project as their own.
However, local attitudes are, of course, not homogenous, but form a plurality that also contains
pronouncedly negative views. Spatial limitations do not allow for a more detailed analysis of
these relations, so let me just give a local's explanation that if the locals had not accepted the
project, it would certainly no longer exist.
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of ethnography intended to introduce into public discourse discussions
about the past and future. The project’s creators wished to publicly address
the problematic aspects of local reality, and therefore numerous works of art
commented on life along the border, the situation of the Slovene minority
and emigration. Calzadilla and Marcus emphasise that ethnography-
based installations leave behind a public discourse (2006, 109). Because
ethnographic installations talk about concrete people, the latter are moved
to reflect on and interpret them. The project therefore functions through
‘modelling’ (Handelman 1998, xxi—xxv) a concrete social reality, providing
it with imagination potential that enables it to trigger new events and shape
a better place to live in.

On the basis of individual conversations I have had with those
involved, I can state that some installations had quite a strong impact on the
consciousness and emotions of locals. But I would like to point to another,
more tangible (and perhaps also more banal) effect of the project, which is
that it has brought outside recognition and an imaginary of inclusion into
supralocal spaces to the remote area and its inhabitants. Even though I am
discussing first of all a single village, I nevertheless hold that the project
has also had a broader impact across Slavia Friulana. For example, I asked
a gentleman, about whom I was convinced was from the village since I
encountered him at the festival year after year, why he thought the festival is
important for Topolo/Topolove. He responded that it is not important only
for this particular village but for the whole of Slavia Friulana. He also told
me that he himself is not from the village and that he does not even have
relatives there, but that he nevertheless visits and helps out as a volunteer
because the project represents a change for the broader local environment.
What is more, he even claimed that with the project the remote area is
carving out new geographies, which in his opinion should also be recognised
in the eastern centre of dominant discourses, namely Slovenia:

And [the project brings change] not only for Slavia Friulana, but
also for Slovenia. Today what’s happening here is talked about all
over the world. It has brought [change] for both me and you [as
someone from Slovenia]! Today the whole world knows about us!

In Ardener’s words, “[rlemote areas are obsessed with
communications” (2007, 219). That is, they are obsessed with demonstrating
their connectedness to ‘the world’, which sometimes makes it seem as if

55



they are not really remote at all. In fact, however, without remoteness this
issue would not occupy them to the same extent. This is one of the reasons
that Topolo Station has been received favourably by locals. The project
developed the imaginary of the place’s connectedness to wider spaces on
several levels, but primarily through the presence of artists from various
parts of the world in the local environment itself. “You meet lots of people
(...) and those who came the first years, it seems to me, come back just like
our people, I see them again,” commented an older lady from the village,
comparing visitors to the event to local emigrants. This comparison requires
further consideration, however. The place had historically already been
part of a supralocal world, but through emigration processes, i.e. through
processes that led to abandoned villages and feelings of personal loss among
locals. With the project, the place has become ‘globalised’ through a different
kind of migration, one which positions the place as a centre to where not
only emigrants regularly return but to where, with certain ‘cultural’ aims,
also come ‘significant Others’ (artists). Artists, who as guests are given the
identity of ‘Topolonauts’, then become representatives of the locality in
centres of contemporary art around the world, i.e. in social environments
that as part of high culture are by definition different from the worlds of local
emigrants. Thus this new form of globalisation has given a new purpose to
the reproduction of the place.

Today, of course, imaginaries about the statuses of remote areas in
the world are above all shaped through mass media. Contemporary art in
the peripheral village of Topolo/Topolove has certainly attracted both
numerous visitors and very diverse mass media (from regional to national
and international), whereby a certain mythic construction of the spatial
aspects of the place has emerged (cf. Shields 1991). An associate of the
project recalled:

When the Station became more widely known, people, let’s say
emigrants, for instance from Milan, started to approach me, saying:
“You know what happened to me? I was in Turin one day and [they]
said, — Where are you from? — And I said, — I'm from Cividale. —
And they didn’t know where that was. — Where’s Cividale? — It’s in
Friuli, actually my village is called Topolo. — Ah, of course, Topolo,
we've heard of it!” And that’s how it began. As a myth about Topolo
being more famous than Cividale or Udine. [Laughs.] And that’s
how this new energy began, the one we ourselves wanted.



Once the village gained media recognition, it was also noticed by
centres of power. Thus, for example, in 2012 the Direzione regionale per i
beni culturali e paesaggistici del Friuli Venezia Giulia (‘Regional Directorate
for Cultural and Landscape Wealth of Friuli Venezia Giulia’) reported on its
web page that “[in] March the German travel magazine GeoSaison ranked
the village of Topolo among the 10 most beautiful villages in Italy.”® In the
history of the project this kind of recognition almost certainly influenced the
allocation of development funds, which is why some locals associate recent
reconstruction work in the village with the art project:

M_.K.: The reconstruction of the village, when the village was fixed
up, was this in any way connected to the Station?

Lady 1: I don’t know, (...) maybe because they give more [funds]
because this thing [the Station] is here. Maybe they give more,
whether to fix the road or to fix things up, because of this thing. It
must be useful for something.

Lady 2: Mhm, mhm... [Nodding.]

Lady 1: If it wasn't..., it’s better if it’s here than if it’s not, I think.
And I think that if one thinks it through, that’s how it is.

Lady 2: That they gave [the funds] because of this Station.

Lady 1: They gave more for here [the place]. Because of the
legislation, they (...) fixed, well, they certainly did fix a lot here in
Topolo. Maybe they gave more...

Lady 2: ...than to other villages. They chose this village.

However, the reconstruction of the village was only possible with the
villagers’ cooperation. Associates of the project are therefore convinced that
first a new, more positive view of the locality was needed, and only afterwards
could locals see the point in physically rebuilding the village. This positive
point of view was provided by Topolo Station.

Conclusion

Among the paradoxes of remote areas Ardener lists that they are full
of strangers (2007, 218). This does not mean that strangers really appear
en masse, but more that they stand out, which makes it seem as if they are

6 Source: http://www.friuliveneziagiulia.beniculturali.it/notizie-ed-eventi/DBEvents_single_
view?dbid=782683 (last checked 25/10/2012).
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present in greater numbers, partly because locals often react defensively.
In the case of the project discussed here, the claim about the defensive
stance towards strangers does bear a grain of truth, especially since the
project’s main creator, an outsider-innovator, introduced a language of
cosmopolitanism that occasionally provoked defensive reactions in the local,
primarily ethnically defined culture. This does not, however, represent the
totality of local reactions, since the outsider was also viewed with sympathy
for opening up the possibility of new forms of communication between the
locality and the world at large.

In general, locals were also pleased to meet other outsiders who came
to the public arts event, since this made them feel that the all but forgotten
place had a future. But a problem arises at this point. Namely, does the
event merely model a kind of temporary hope, i.e. more or less just a facade
behind which hides a more bitter future for the remote area, or does the
area in fact have a future as a centre that would possess greater autonomy
in relation to broader contemporary social processes? Even though I have
no doubt that numerous things in the area have changed for the better,
some problems connected to remoteness remain acute. The main problem
is the emigration of young people (Forum 2002). To counteract this, the
project’s associates have actively encouraged the immigration of interesting
‘outsiders’ to the area, but have at the same time been faced with a lack of the
basic infrastructure required by contemporary artists, especially broadband
internet access. Despite its real impact on migration processes, the project
thus in no way transcends the broader limitations of the area. The event,
therefore, is indeed transforming the geographies of remoteness, but
nevertheless remains embedded in them.

In light of all this, is one forced to conclude that flowers have in fact
paved the way to hell? Not necessarily, since the event did not simply paint
a facade when it presented the remote place for the world to see but also
helped develop among locals a certain critical assessment of locality that will
perhaps become an agency for further positive change in the area. It has
shown that the future has not yet been lost and that it can also be shaped
through projects that are not subject to big capital. However, only time will
tell what the future has in store for the area.

Rather than with a hypothetical future, I shall therefore conclude with
another of Ardener’s paradoxes, or, more precisely, a temporary suspension
of this paradox. The question is how events like the one discussed here affect
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remoteness in situ, i.e. during their execution, and why they are useful in
this regard. One of the key paradoxes of remote areas, Ardener claims, is
that they are “event-rich” or “event-dense” (2007, 221—223). In his view, in
non-remote places many things take place ‘automatically’, and therefore not
as events, whereas in remote places they attract attention and are ascribed
the status of an event. In remote places people react to any ingression of the
‘outside’, and so the quantity of information in remote areas is constantly
very high. I claim that a temporary suspension of this paradox appears with
an event like Topolo Station. Namely, during such an event the number of
strangers (who suddenly outnumber locals) objectively skyrockets, and by
implication so does (objectively) the quantity of information (due to human
movement, presentations of works of art, media coverage, etc.). At the same
time, however, the quantity of information also subjectively shrinks, since
the remote place temporarily takes on some aspects of non-remote places
(i.e. the threshold of an occurrence becoming an event is raised) and the local
can now get lost in the social flow, free from the imperative of constantly
reflecting on her own role (her actions have a lesser chance of becoming a
local event). In this regard such rituals provide a certain relief to inhabitants
of remote places, since in them they can feel more relaxed about themselves
and the world.
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THE RITUAL GAMES OF THE SCOTTISH DIASPORA
IN THE UNITED STATES

Laurent Sébastien Fournier

Abstract

The Highland games of Scotland can be described as yearly public performances
mixing athletic sports together with folk music, traditional dances, and
other entertaining events. They can be found in several locations in Scotland
and abroad, in different countries of the Commonwealth, in some European
countries, in Canada, and in the United States. This paper considers the
Highland games within the frame of the ritual year for two reasons: First, all
the games follow a series of ritual patterns; and second, all of them occur only
once a year in a given place and shape the ritual calendar for many Scots and
people of Scottish descent. As such, the Highland games can be considered as
‘profane rituals’, reproducing every year the same activities in a given place
for a given audience. The author focuses on what the games teach about the
impact of migrations on the ritual calendar of the Scottish Diaspora. Fieldwork
allows a systematic, comparative study of the games. It considers the Scottish
Highland games as a specific ‘genre’ of ritual events and emphasizes some
of the significant differences among them. The case of the Highland games
performed in the United States of America is especially interesting because it
opens a reflection on the connections between the Highland games, the Scottish
national culture, and the Scottish Diaspora. This type of study may eventually
help clarify the role of rituals in an increasingly intercultural, globalized world.

Key words
Highland games, Scotland, United States, Diaspora, history, anthropology.

This paper examines, from both historical and anthropological
perspectives, the Highland games that are exported to the United States by
Scottish migrants. These games have been performed in the United States
from the nineteenth century onwards and have in some cases reached a
massive audience in the second half of the twentieth century. Such yearly
events use athletics, but also folk music and dance, to reinvent ‘Scottishness’
far from the motherland. Their organizers often add innovative features to
the programs traditionally found in Scotland. Occasionally the American
games even become the new standard and bring significant changes to the
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Scottish games from Scotland. Looking at the calendar of the American
Highland games helps encompass the ritual year of the Scottish Diaspora
by identifying specific places and times. It also enlightens the diffusion of
British sporting practices worldwide and reassesses the history of games and
sports.

1. Highland Games

I will examine here the Highland games of Scotland, which can
roughly be described as yearly public performances mixing athletic sports
together with folk music, traditional dances, and other entertaining events?.
Highland games were codified in the nineteenth century but they are often
given an older origin and connected with the old Scottish clan system. A
special feature of Highland games, however, is that they do not only happen
in the Highlands of Scotland. They don’t even have any relation with the
geographical term of highlands in general, as a specialist of the games puts it:

Strange but true: The highest Highland games in the world are
the Eastern Sierra Games at Mammoth Mountain, California,
USA. At 9000 feet above sea level, they are truly high land
games. The lowest games are the annual games at Swifterband,
the Netherlands, which are seven meters below the sea (Webster
2011, 276).

The Highland games can be found in the Lowlands of Scotland and
even abroad, in different countries of the Commonwealth like New Zealand or
Australia, in some European countries, in Canada, and in the United States.
The way these games managed to spread worldwide offers a good example of
the diffusion of a national culture. Historical evidence shows the role of the
Scottish migrants in the spreading of such a culture. Here I will consider the
Highland games within the frame of the ritual year because of two reasons:
First, all the games follow a series of ritual patterns; and second, all of them
occur only once a year in a given place and shape the ritual calendar of many
Scots and people of Scottish descent today. As such, the Highland games can
be considered as ‘profane rituals’, reproducing every year the same activities

T am grateful to Emily Lyle and her colleagues from the School for Scottish Studies in Edinburgh
who opened the gates of Scottish culture for me and helped me more than once in my fieldwork.
I have been examining Scottish culture since 2006, which drives me to some comparisons
between the Mediterranean area rituals, my previous field of interest, and Scottish ones.
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in a given place for a given audience. I will first describe this special sort
of games; then I will focus on what they can teach us about the impact of
migrations on the ritual calendar of the Scottish Diaspora.

2. Ethnography of the Games

Although I had already heard about them in books and on television,
the first Highland games I went to were in Stirling, Scotland, in 2008.
According to the leaflet popularizing the program of the games, the visitors
could choose among different activities happening at the same time2. One
part of the area was devoted to the sports, especially the athletics. These
sports mainly consisted in throwing heavy weights, stones, hammers, and
eventually in ‘tossing the caber’, which is one of the most spectacular and
attractive sports found in the events3. These activities, usually known as ‘the
heavies’, are connected with mythical times, when athletics were used as
a means to select the Scottish clan’s best warriors. Other competitions are
organized, such as wrestling, the ‘tug of war’, and a set of different contests
called ‘novelties’, which in general are less serious or even considered as
amusing?*.

In the Stirling games of 2008, the organizers had chosen to emphasize
karate, a sheep dog (herding) competition, and an entertaining haggis-eating
contests. They explained that karate could be considered as local because this
Asian martial art had now been taught in Stirling for more than 20 years.
The local dojo had been invited to present some karate demonstrations
on the main scene of the games. In other locations many other attractions

2 This feature is typical for modern and newly invented festivals. I have shown elsewhere
(Fournier 2006) that the traditional festivals used only one central ritual frame in order to
get everybody staying together. When the festivals get concerned with mass tourism and with
people coming from outside the organising community, they use to split apart and to propose
different activities at the same time.

3 The official throwing events are to throw or ‘put’ the light 17 Ib. stone with a run-up, put the
heavy 26 Ib. stone standing style with no run-up, throw the light 16 Ib. hammer, throw the heavy
22 |b. hammer, throw the light 28 Ib. weight for distance, throw the heavy 56 lb. weight for
distance, throw the 56 1b. weight for height, and toss the long pole, or ‘caber’. For a description,
see Webster (2011, 175-184).

4 According to Redmond (1971), contests such as the wheelbarrow race or the sack race were
common features in the nineteenth-century games. Today, they are frowned upon by the
organizers as not being ‘serious’ enough.

5 Haggis is a Scottish national dish which has been emphasized by the poet Robert Burns (1759-
1796). It consists in a pudding containing sheep’s pluck, onion, oatmeal, spices and traditionally
cooked in the animal’s stomach.
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can be recorded, depending on the organizer’s imagination or on the local
context. The sports are also often complemented by some amateur running,
cycling, or jumping. Another part of the area is devoted to Highland dancing,
where traditional dances are performed as competitions. Whereas the sports
mostly attract the men, the girls and women usually take part in the dances.
The different champions in sports and dances are awarded trophies and
traditional pipe bands regularly parade during the day. Pipers also have their
own competitions, with solo pipers being awarded trophies. Last but not
least, a part of the area is concerned with drinking, eating, and the fun fair.

In Scotland, the season of the games is the summer, with most of the
local Highland games occurring between June and September. Organizers
explain that summer is the best season to have a good weather for outdoor
sports and that it attracts local tourists as well as the Scottish emigrants who
are taking a trip back to their homeland. The games have been held during
the summer since the nineteenth century, and there is no evidence of an
older tradition of summer games. Indeed, in the past, it was customary to
have the games at this time to allow some important dignitaries to patronize
the event. However, the organization of the games in the summer is now so
much accepted that it can be considered as an important milestone of the
Scottish ritual year.

3. Comparing the Games

Since my first experience in Stirling, Scotland, I have been to several
other Highland games and have discovered that in spite of many differences,
some features — the heavies, the dancing, the pipe bands, the novelties
and the fair — were essential to the games and could be found everywhere.
This invites a systematic comparative study of the games, and leads to an
examination of the Scottish Highland games as a specific ‘genre’ of ritual
events®. Among some of the significant differences between the games are
the following:

Their age: Some of the games were founded in the nineteenth century,
after Queen Victoria’s setting in Balmoral castle in the Scottish Highlands,
while others are only 20 or 30 years old, like the Stirling games. The older
games are usually connected with romanticism and with the birth of a

6 T use the term ‘genre’ here as it is used in literature: a set of works (or facts) answering
comparable formal criteria and characteristics.
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Scottish national consciousness; whereas the younger games answer the need
to attract tourism or to reinforce a community feeling in today’s increasingly
individualistic society.

Their location: Games take place in cities, small towns, villages, or
even in the countryside — in both high and low elevations.

Their sociology: Some of the games are more popular and attractive
for the working class, while others are still deeply connected with the local
elites and with the gentry who often patronizes the games.

Their relation to sport ethics: Professional or amateur competitions
obey established rules of play, according to the game.

Their variant forms: This refers to the way they arrange the different
parts of the ritual, with some Highland games being more specialized in
sports, some others in music, or in dancing, etc., which connects each of
them with different specialized audiences.

Their attention to tourism: Many tour operators, in Edinburgh for
instance, propose trips to some of the games, whereas other games are not
influenced by tourism and thus remain mostly confidential and local events.

A consideration of all these different criteria allows an extensive
mapping of the games and an exploration of the structure and the limits of
this ritual ‘genre’. Such a comparative study can be carried out in Scotland,
among the hundred or more Highland games and gatherings available
through the tourist office calendar in Edinburgh’. But it is also interesting
to build up a comparison at a broader scale between the Highland games
in Scotland and the Highland games abroad, with a goal of identifying and
understanding their significant similarities and differences.

4. Highland Games Abroad: the Case of the United States

As I have mentioned, the Scottish Highland games appear to be
a specific ‘genre’ of ritual events because they are at once presented as
traditional, related to the Scottish national culture, and yet they have spread
worldwide through a truly international network of athletes and performers.
There would be a lot to say, for instance, about the recent Europeanization
of the Highland games, with athletes coming from Hungary, Scandinavia,
the Baltic countries, the Netherlands and France, to mention only a few

7 A number of lists are available online for the international audiences, for instance on:
international.visitscotland.com/content/pdf/fr/4005947.
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countries where the games have developed. But here I would like to focus on
the case of the United States.

Historically the Highland games in the United States are connected
with the Scottish immigration, which began in the eighteenth century. A ship
named “The Thistle”, known as the Scottish equivalent of the “Mayflower”,
brought 350 Scottish migrants to North Carolina in 1739 (see Meyer 1961).
The Culloden defeat in 1746 and the 1747 Proscription Act forbad the Scottish
garb, kilts, bagpipes, Highlander meetings in Scotland, and from 1760
onwards an economic policy known as “The Clearances” further lessened
the Highlanders rights in Scotland®. While the English landlords become
more and more powerful in Scotland, the Scots began to emigrate in massive
numbers.

Little by little, during the nineteenth century, a great number of
Scottish societies and clubs were founded among the Scottish immigrants.
In the United States and in Canada, several “Caledonian Clubs” began to
organize sports in the biggest cities®. The first record of a Scottish sport
meeting in America dates from 1836 in New York. In the second half of
the nineteenth century these meetings often attracted several thousands of
people and they influenced the birth of the modern athletics and ‘track and
field’ sports. Sport historians have also emphasized the role of the Scottish
games in the development of university sports at this time in the United
States. However, at the end of the nineteenth century the Scottish sports
were criticized because of their professionalism. They quickly faded out and
were replaced by amateur athletics.

It was only after World War II that a revival of the tradition of Scottish
games in the United States could be observed. In 1954 an American journalist
named Donald MacDonald discovered the Highland games in Braemar,
Scotland, and decided to organize similar games in North Carolina, his
home'®. This is known as the origin of one of the biggest Highland games
in the United States, the “Grandfather Mountain Highland games”, near
Linville, North Carolina. MacDonald’s idea was to pay a tribute to the first
Scots who came to the United States in the eighteenth century, but also to

8 On the influence of the Clearances on the invention of the Scottish nation, see Prebble (1963).
For a historical and sociological study of the Highland games, see Jarvie (1991).

9 See Redmond (1971) on the United States; Redmond (1982) on Canada.

10 See MacDonald (2007) for an inside view of the games; Ray (2001) for an external analysis.
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build up new connections between the people of Scottish descent in America
and their homeland.

Today, there are about 80 Highland games and gatherings across the
United States, which represents nearly the number of games in Scotland.
The biggest of them, in Pleasanton, California, claims to bring more than
30,000 people together and has been organized for nearly 150 years. Other
games, in the East and in the Southern regions of the United States, have
been established in the last 30 or 40 years, which invites a reflection on the
connections between the Highland games, the Scottish national culture, and
the Scottish Diaspora.

5. Highland Games and Migrations: Re-shaping the Ritual Year

Regarding the question of the ritual year and migrations, different
aspects can be emphasized with this Highland games example. It is
interesting to note that all these aspects provide information about the
impact of migrations on the ritual calendar.

First, it is interesting to note that unlike most migrant rituals, the
Scottish rituals can be observed through history. For example, the Scottish
Highland games were revived in North Carolina more than 15 generations
after the initial migration of so many Scottish citizens from Scotland to the
United States. In this context, the relation of the Highland games to the
homeland is mostly an imaginary one and connects the games with other
events associated with ‘living history™.

With only a distant link to the historic past, the people performing
these rituals are therefore quite free to invent a whole set of new criteria
to define what should be or what should not be ‘Scottishness’. Observing
the Highland games in the United States brings evidence of specific features
being emphasized and of new rituals being invented. For instance, a lot of
American Highland games have put great emphasis on the clan system,
because many of their participants are interested in genealogy. The old
Scottish clan system is revived through “Clan Societies” and the “Council
of Scottish Clans and Associations” (COSCA) was founded in the United
States in 1974. Significantly, such Clan Societies do not appear in the
Scottish Highland games. Moreover, a new special ritual has appeared in the
American Highland games under the name of “Kirking of the Tartans”, and

™ For more references on living history, see Fournier (2008).
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in 1998, April 6th was adopted as the “Tartan Day” by the American Senate
to commemorate “the contribution of generations of American-Scots to the
prosperity of modern America”. These examples show well how a national
culture can develop in its own way abroad.

The Highland games in the United States have their own organization,
media and habits. Journals like the Scottish-American Journal or The
Highlander were published in the nineteenth century. Nowadays, each of
the different events has its own brochures and leaflets, which advertise the
games and reflect the special ways they are organized. These brochures bring
evidence of the many Scottish associations in the United States. They also
show that the time of year of the games has changed dramatically in the
American context. Whereas most of the Scottish Highland games happen in
the summer, Highland games and gatherings in the United States can be set
up all year round.

Interestingly, after a period when the motherland was identified as
a model to follow, things have begun to change as some of the American
Highland games have grown bigger and bigger. From the 1970s onwards,
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American athletes went back to compete in Scotland and won a lot of prizes.
Among the audience members, many American participants get involved in
the Scottish events without having any Scottish family connections. A survey
conducted in the beginning of the 1980s has shown that only one third of
the Scottish dancers in America had Scottish names (Berthoff 1982). Such
numbers show again that self-identification to Scotland is more a matter of
personal taste than a matter of ancestral descent.

Sometimes the American games even become the new standard and
thus effect changes in the Scottish games from Scotland. This is especially
true among the athletes who use training methods devised by prominent
American coaches. In spite of the national image that they carry, Highland
games have become a melting-pot, widely open to the influences of a
modern, commercial, and globalized world culture. As such, they can happen
anywhere and some of them only keep a very loose connection with their
Scottish origin.

Within this context, the Highland games offer an image of Scottishness
that is partly disconnected from other aspects of Scottish culture. It is
significant to note that some Scottish nationalists have criticized the
Highland games because they emphasize the tartans and old-fashioned
kilts instead of the local working class culture and the political struggle for
independence (see Nairn 1977). As vestiges of a romantic past, tartans and
kilts are suspected in this view to ‘play London’s game’ by emphasizing the
exoticism of Scottish culture and denying Scotland’s political legitimacy as
a modern nation. As in many other European cases, folklore is accused of
playing a conservative game by hiding the real stakes connected with the
affirmation of regional or national identities.

6. Discussion

Different conclusions can be drawn from this example. Here I would
suggest that they can be adapted from profane rituals like the Highland
games and applied to other types of rituals as well.

First, the Highland games example shows that ritual events can follow
a migrant community and remain active in the context of the Diaspora,
keeping the same name and social functions far from the motherland, even
if their contents are subject to variations and if some new sequences or
elements appear and contribute to their progressive change.

Second, people who don’t belong to the Scottish community can
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participate in these rituals and freely add invented parts or sequences. In
the United States, people of Latino or Polish descent regularly participate
in the Highland games because they were invited by friends, neighbors, etc.,
and they find a personal interest in participating in the rituals of the Scottish
community without being Scots themselves.

Third, the element of time is an important part of the process. In the
Highland games example, the transplanted rituals faded out towards the
end of the nineteenth century but they were unexpectedly revived nearly
one century later. This situation should alert people who are studying
migrations to be cautious regarding the conclusions they reach from short-

p— ’

term observations. The American case shows that integration is a long-term
process and should be studied through its entire history as well as through
the lenses of sociology and politics.

Fourth, new calendars can be created along the way, with the help
of global influences such as the sports and the tourism industries. If the
Highland games and their diffusions were mainly governed by sports, it
would be easy to cite the role of tourism in the fabrication of new rituals. For
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instance, the Chinese New Year rituals have become an important tourist
destination in Paris or in San Francisco today, encouraging the Chinese
Diaspora to keep on performing these rituals.

One last result of this fieldwork is to show that some rituals travel
better than others. The ability to adapt to other cultures and other contexts
varies according to different criteria, among which figure the following:

The position that the rituals held in their original context: Were they
already emphasized? What did they represent in the homeland?

The strength of the Diaspora in the destination culture: Is it able to
organize locally in order to set up and to maintain rituals? Are there enough
networks and patrons?

The relations between the Diaspora and the new local context: Is the
Diaspora well accepted? Are there any problems with integration?

The competition between the different Diasporas: Does the ritual
belong to a younger or to an older Diaspora? What sort of legitimacy does
the Diaspora have in the new country?

The type of memory the Diaspora carries: Was it formed after a
political struggle, an economic crisis, or an environmental disaster? Are
there any returnees who reinforce the relations with the homeland?

7. Conclusion

All these elements show the complexity of this field of study. They
call for a systematic analysis of the ways that migrations influence the ritual
calendars. This study would be useful for finding out more about the role
of rituals in the building of intercultural relations in a globalized world. It
would emphasize the dynamics of the different Diasporas, showing their
leading role in the reconfiguration of rituals. Not only do the Diasporas re-
shape the rituals they carry with them in migrations, but the returnees also
have a deep influence on the ways the rituals are performed in the homeland.
In this perspective, the study of rituals becomes an important tool in the
comprehension of dynamic, transnational culture.
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RITUALS IN THE SLOVENIAN DIASPORIC COMMUNITY
IN ARGENTINA

Jaka Repic

Abstract

This article explores the symbolic, social and political dimensions of rituals in
the Slovenian diaspora in Argentina and especially their role in the constitution
and identity of the diasporic community. After the Second World War thousands
of Slovenians escaped from their homes in fear of the communist revolution
in Yugoslavia. The majority of them emigrated to Argentina. There, Slovenian
migrants and their descendants established a structurally complex diasporic
community which included churches, schools and local associations and had a
rich diversity of ritual activities. The pervasive struggle for preserving, affirming
and conceptualising social memories of exile, a mythology of homeland and
return, a political stance, relations between the individual and the community
and their relationship to Slovenia are still being defined within various ritual
contexts.

Key words
Ritual, diaspora, Slovenians in Argentina, return mobility.

Introduction

In this article, I explore the significance of ceremonies, holidays,
commemorations and other rituals in the construction, preservation and
interpretation of social memories, community and diasporic identity
among Slovenians in Argentina. Analysis focuses on the so-called ‘political
emigration’ (see Zigon 1998; 2001) — the Slovenian community which was
initially established by political refugees and migrants who escaped from
Slovenia after the Second World War. Collectively internalised experiences
of exile were a key element in the construction of this community, the
establishment of social memories of war and post-war events and the
creation of a specific diasporic identity, and are self-evident in daily practices,
everyday life and (in) ritual activities.

I approach rituals in their social and political contexts, examining
their functions and their role in the construction and ideological and social
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reproduction of the Slovenian diaspora. I explore how the construction
of a diasporic identity is related to traumatic social memories of war and
exile, to the preservation of a mythology of roots and homeland, as well as
to the possibilities of return migration and other forms of return mobilities
that started after the independence of Slovenia in 1991. Theoretically, I use
Rihtman Augustin’s (2000) concept of political ritual (cf. Simoni¢ 2009),
encompassing various holidays, celebrations, commemorations, pilgrimages,
etc. which facilitate the exploration of relationships between individuals and
community, as well as the way in which Slovenians in Argentina conceptualise
the temporal (past, present and future) and spatial relations (roots,
homeland, place of residence) which are important to them. Hence, I analyse
the rituals of the Slovenian diaspora as part of the wider apparatus of social
construction that facilitates establishing and maintaining the community,
internal cohesion and solidarity, social memories of exile, political and
ideological position and commitment to preserving ‘Slovenianness’, i.e.
Slovenian identity and the sense of belonging, in the diaspora. My analysis
is mainly based on ethnographic research I have conducted since 2004 in
Buenos Aires, Bariloche and among return migrants in Slovenia. I have
also analysed various publications, especially the newspaper Free Slovenia
(Svobodna Slovenija/Eslovenia Libre), published weekly in Buenos Aires
since 1948 by the association United Slovenia (Zedinjena Slovenija/
Eslovenia Unida).

In this article I do not describe or analyse in detail particular rituals
but rather focus on the ritual construction of Slovenian identity. Rituals in
a diaspora are social events authoritatively conveying the justification of
building the community and preserving language, memories of homeland,
cultural traditions and ethnic identity’. The various religious ceremonies,
community celebrations, commemorations of war or post-war events and
memorial acts for distinguished individuals are socially cohesive events
which construct and ideologically reproduce the community.

Historical background of the Slovenian diaspora in Argentina
The majority of Slovenian immigrants who arrived in Argentina after
the Second World War and were actively involved in establishing a community

! Terminologically, I accept Eriksen‘s differentiation between ethnicity and nationalism
(1993, 13—14) and accordingly use the term ethnic for the Slovenian migrant community in a
multicultural state.
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were political refugees. In May 1945, immediately after the war in Europe
ended, thousands of refugees escaped from Slovenia in fear of the communist
revolution which had taken place in Yugoslavia. They settled temporarily in
refugee camps in Austria and Italy from where they eventually migrated to
Argentina, Canada and several European countries (see Zigon 1998, 2001;
Sjeklo¢a 2004; Repi¢ 2006). Many of the refugees were soldiers of the anti-
communist collaboration force, the Slovenian Homeguard, which was allied
to the German army, and had fought against the Slovenian partisans who
cooperated with the Communist Party of Yugoslavia. They escaped because
they were afraid of retaliations from the communist regime which came to
power after the German capitulation. Apart from the soldiers, many civilians
who were either members of the Homeguard, or supported it during the war,
also escaped.

The weeks following the end of the war were, in fact, extremely violent
in Slovenia. In May and June 1945 especially tens of thousands of people —
members of the retreating armies, collaborators and civilian regime
opponents — were executed without court trials and buried in hidden mass
graves (see Ferenc 2005; Dezman 2008). Among the victims were supposedly
around fourteen thousand Slovenians. Some were captured at home but a
large majority of them were repatriated from the refugee camp of Vetrinje in
Austria by the British army (see Corselis 1997, 131).2

Narratives of repatriations from the refugee camps and of secret
mass executions in Kocevski rog and some other locations in Slovenia
have been incorporated into individual and socially-constructed traumatic
experiences and social memories. Repatriated soldiers who survived secret
mass executions initially brought accounts of what was happening to the
refugee camps in Austria. There are several documented cases of people who
survived executions and escaped death squads by hiding among the corpses
in the trenches. After the migration to Argentina these accounts remained
very vivid and present in the community. They were often remembered and
narrated at various ceremonies and even published (e. g. Kocmur 1965-
1971; Zajec, Kozina and Dejak 1998; cf. Svent 2007, 64). Throughout the
history of the Slovenian diaspora these narratives have represented a crucial

2 In this article I do not explore the post-war executions in Slovenia which have been extensively
researched elsewhere (see e. g. Ferenc 2005). Instead I explore how memories and discourses
of executions have been produced, spread and ritualised among Slovenians in Argentina and
how they influenced the constitution of the community and its ideological and political position.
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mythological foundation for diasporic identity and have been present in
various types of rituals. The most obvious ritual with representations of post-
war executions is the Memorial ceremony, a commemoration of the victims
of war, organised annually since 1948 by the Slovenian association in Buenos
Aires (see Rant 1998).

In the refugee camps, Slovenians who shared a similar traumatic
experience of displacement established strong relationships and a relatively
sophisticated organisation (cf. Corsellis 1997, 137; see also Arnez 1999;
Svent 2007) which later functioned as the basic structure of their expatriate
association in Argentina. They were politically very active and organised
cultural events, schools, publications and ceremonies.? An important factor
in the refugees’ later involvement in the building of community in Argentina
was the relatively well-organised immigration process, as was the assistance
provided by several influential Slovenians who already lived in Argentina.
Janez Hladnik, a priest stationed in Buenos Aires, managed to persuade the
Argentinean government to approve the immigration of Slovenian refugees.*
He also helped with the initial organisation, settlement issues, etc.

In 1947 Slovenians started emigrating from the refugee camps. The
majority of them, just over six thousand, emigrated to Argentina where they
established an organisationally complex and introverted ethnic community.
They established the Association of Slovenians (Drustvo Slovencev), later
renamed as United Slovenia (Zedinjena Slovenija/Eslovenia Unida), as
well as nine local associations in Buenos Aires, Mendoza and San Carlos
de Bariloche. They were not the first Slovenians to have settled in large
numbers in Argentina, though. At the time of their arrival there were already
approximately thirty thousand Slovenians who mostly arrived after the First
World War from Primorska, the westernmost part of Slovenia, which was
annexed to Italy in 1920 with the Treaty of Rappalo. However, due to political
and ideological differences, no significant social relations between the two
groups were established. Most of the newly arrived Slovenian migrants
wanted to settle clustered together or at least to maintain strong personal
relationships. They even managed to establish several urban neighbourhoods,
such as Villa Eslovena or ‘Slovenian village’ in Lands, a southern suburb of

3 For a detailed historical account of the life of Slovenians in the refugee camps in Austria and
Italy, see Svent (2007); cf. Corselis (1997).

4 After the war, most of the countries of the Allies were reluctant to accept people who were
involved in collaboration with the German army.
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Buenos Aires, where Janez Hladnik organised the communal acquisition of
a larger patch of land and the establishment of an urban community (see 50
let Slovenske vasi 2002).

Immediately after the first immigrants arrived in Argentina the basic
organisational structure of the Slovenian association and community was
laid. They eventually established ethnic and cultural centres, built churches
and sport facilities, founded newspapers, ethnic radio, published books,
organised ceremonies and commemorations, and set up Slovenian primary
and secondary schools (see Debeljak 1994; Rant 1998; Zigon 2001; Repié
2006). The Slovenian community in Argentina was established as a closely
interconnected network of migrants and their descendants, and can be
explored as a ‘diaspora’, characterised by a ‘specific type of consciousness’
(cf. Vertovec 1999, 450) with ambivalent identitiess (see Golob 2009; Repic
2010a). ‘Slovenianness’ in the diaspora has been conceptualised through
traumatic social memories of war, post-war executions and displacement,
and has constructed a strong ideological and political stance and commitment
to preserving ideas of origin, myths of homeland and myths of return.

William Safran defines diasporas as expatriate communities, dispersed
from the homeland to several destinations in which migrants and their
descendants are not fully integrated into their places of residence, but maintain
memories and myths of their parental or ancestral homeland and hopes of
eventual return, and are often even engaged in the political or economical
restoration or maintenance of their homeland (see Safran 1991, 83-84).
Diasporic communities are usually established by refugees or political migrants
who preserve traumatic memories of exile and conceptualise relations to their
parental or ancestral homeland as the underlying socio-cultural substance of
their community and identity (cf. Clifford 1997, 284; Povrzanovi¢ Frykman
2004, 82—85; Brubaker 2005). The mythology of eventual return, active social
and economic links, political engagement and other forms of transnational
connections are important factors in establishing relations with the homeland.
According to Brubaker, the mythology of return and connections with the
homeland are crucial in diaspora constructions because the constitutive
attribute of community is its ‘orientation to real or imagined “homeland” as an
authoritative source of value, loyalty and identity’ (Brubaker 2005, 5).

5 Other researchers of Slovenian emigration often used the notion of dual ethnic or national
identity (cf. Suli¢ 1983; Luksi¢-Hacin 1999; Cebulj-Sajko 2000; Zigon 1998, 2001).
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By using the theoretical framework of diasporas, I contextualise
specific attributes of the Slovenian community and identity, permeated
with enduring relations to the homeland, and analyse the construction
and ideological reproduction of community and identity in their ritual
contexts. The leaders of the Slovenian association immediately started
organising catholic and political ceremonies.® They also established new
rituals, connected to the Homeguard army, war, exile and the formation of
community in Argentina. In the first decades, the association became more
complex, new local associations were established along with schools and
ethnic or cultural centres as nexuses of social life and events.

Rituals of the Slovenian diaspora in Argentina

Iexplore the role of rituals through their spatial, temporal and symbolic
dimensions. In the ritual context, past, present and future are interpreted and
constructed through social memories of displacement, whereas notions of
roots and homeland as well as the mythology of return define triadic relations
between individuals, community and Slovenia. Return is not merely present
in myths and in rituals but also in the life trajectories of migrants and their
descendants. Therefore I also explore the role of rituals in return mobilities
that occurred after the declaration of Slovenian independence in 1991. The
main issues I explore here are how rituals and celebrations are connected
to the structure of the diaspora; how they are used to reinterpret past and
present, perpetuate social memories and political ideology, and preserve or
redefine diasporic identity; how they reflect upon notions of roots, home and
homeland; and how they are redefined in the framework of recent return
mobilities.

Ritual activities encompass various ceremonies and commemorations
at the local community centres or churches and large events organised by
the main Slovenian expatriate association. Moreover, the meanings, symbols
and concepts conveyed through active involvement in the rituals are adopted
in family life, daily practices, art, schools, publications, etc. The rituals
therefore essentially define social identities, characterised by diasporic
contexts. They explicate the reasons for exile from the homeland and
migration to Argentina as well as defining and articulating the importance

6 Formation of the Slovenian association United Slovenia and its activities have been described
in details by Rant (1998) and Zigon (2001).
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of origin and the preservation of the so-called ‘Slovenianness’. In this sense,
rituals are used in defining social memories and voicing the experience of
exile, as well as transferring them to younger generations. They are also
used for establishing power relations, identity politics and reproduction of
community’s political and ideological stance.

Diasporic contexts are crucial for understanding the role, position and
consequences of the rituals, which manifest themselves in different ways on
different levels — those of the individual and the family as well as local and
ethnic community levels. In the following section of the article, I explore
overall meanings and the symbolic role of the rituals for the community
structure and contextualise internal power structures, the ideology and
politics of ethnic identity, interpretation of the past and the symbolic
assertion of roots and homeland as cultural attributes. For this purpose I
concentrate on four sets of rituals among Slovenians in Argentina, broadly
differentiated according to their social and historical contexts: annual rituals
or rituals of the religious calendar year, celebrations pertaining to the history
and formation of the community, political ceremonies and commemorations,
and rituals of return mobilities (cf. Repi¢ 2013).

1. Celebrations connected to the annual ritual year or religious
holidays, such as that of St. Nicholas, Christmas, Easter and other catholic
holidays (also) may convey political meanings but above all represent
and strengthen ethnic identity and the conceptualisation of Slovenian
traditional culture. They tend to be organised in a way that resembles the
traditional practices of celebrations in mid-20th century Slovenia, as the
migrants remembered them. Theirimportanceliesin preserving traditional
ways of celebration that imply a link with Slovenia. Furthermore, catholic
rituals are often implicitly connected to experiences of exile. In this way,
religious rituals reveal a close bond with Slovenian language, culture and
identity, the whole notion of being a Slovenian in Argentina.

2. Various ceremonies are connected to the formation of the main
association, United Slovenia, and that of local communities, together with
their activities and the distinguished individuals who played an important
role in those communities. These often rather informal events include
celebration of the beginning and ending of the school year, anniversaries
of associations, and so on. Some of them are organised in the main
association although most of them take place in the local community
centres. These ceremonies are accompanied by a church mass, sporting

84



and cultural events, theatre performances, school plays, concerts, and
suchlike.

3. Political rituals and commemorations represent an important aspect
of social cohesion, of a common ideological base and the preservation of social
memories and therefore involve meticulous actualisation and control of the
past. In the rituals, the past is interpreted through the diasporic experiences
and unjust reasons for displacement and migration are often stressed.
Political rituals and commemorations strengthen the community’s social
cohesion as well as its political position, based on anti-communist ideology,
protection of the catholic values and preservation of Slovenian identity. One
of the most important political rituals is the Memorial ceremony (Spominska
proslava) usually also referred to as the Homeguard commemoration.
Another important political ritual is Slovenian statehood day on 25th June,
a celebration of Slovenian independence’ declared on 25th June 1991.

4. The fourth set of rituals has to do with the mythology of returning
home and return mobilities. Recent return mobilities have often been
conceptualised as pilgrimages to the homeland that include visits to places
regarded as sacred and politically important for the diaspora in general as
well as for particular individuals. These may include parental home villages,
churches, sites and memorials associated with executions. An example of
organised and ritualised return mobility is a visit to Slovenia at the conclusion
of the Slovenian secondary school in Argentina. I will return to this issue in
the concluding section of the article.

Social memories in ritual contexts

Most of the Slovenians maintained a strong anti-communist ideology
and political stance and preserved memories of exile due to revolution as
the crucial and defining event in their life and one of the core elements in
constructing theiridentity. Narratives and personal accounts of displacement,
forced repatriations and secret mass executions, although almost completely
erased from official history in Yugoslavia until the 1990s, were preserved
among migrants, especially among those who escaped the executions. In the
community these narratives were mythologised and became an integral part
of their rituals and celebrations, publications, and education. They became

7 Among Slovenians in Argentina, it is often referred to as the day of liberation (from
communism).



crucial in establishing the sense of a shared traumatic past, of their destiny
as exiles, life in the diaspora and the mythology of an eventual return to their
homeland.

Marija, for example, gave me the following account of her memories
of exile. She was only 17 years old when her family escaped across the Ljubelj
pass to Austria and settled in the Vetrinje refugee camp. She witnessed the
repatriation of refugee Homeguard soldiers by the British army from the
refugee camps to Yugoslavia where they were executed:

In May 1945 we escaped from Slovenia. In Europe the war had
finally ended but in Yugoslavia it had only begun. (...) It was very
bad until 1946 because they were sending the Homeguard soldiers
back home where they were killed. But not only the soldiers, they
were also sending back women, children and the elderly.

The repatriation of Homeguard soldiers from the refugee camps
by the British army, and the subsequent executions and mass burials
are central issues in social memories even sixty years after the events.
Accounts of the executions have been included in war commemorations
and other ceremonies, including the Memorial ceremony or Homeguard
commemoration, organised in Argentina every year in June since 1948.
According to Rant (1998, 365), the idea for this commemoration was already
mooted by Dr. Debeljak in 1946 when he was preparing an annual calendar
for Slovenian emigrants. He marked the 1st of June as the ‘memorial day of
martyrs’ because it was in May and June 1945 that the majority of Homeguard
soldiers were captured or repatriated and executed (see Svobodna Slovenija
3. 6. 1971, 3—4). Initially, the ceremony was meant to be a memorial for all
the victims of war and revolution but in actual fact, usually commemorated
the ‘fallen Homeguard soldiers’, ‘victims of (the) communist violence’,
‘Slovenian anti-communist fighters, heroes and martyrs’, or ‘Slovenian
heroes who fell during the communist revolution and occupation’.

The Homeguard commemoration ceremony typically begins with a
requiem mass, followed by speeches, a cultural programme, recitations and
plays with themes of war, suffering, exile, repatriations and executions. It
usually also includes tributes to particular individuals, often referred to as
martyrs and heroes, who were either prominent in the Homeguard anti-
communist movement and came to a very violent end or were survivors
of the executions. These ceremonies always attract many people and are
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well documented in the newspaper Svobodna Slovenija (cf. Rant 1998,
365-456).°

Similar narratives of the Second World War — of post-war executions,
displacement, migration to Argentina and the consequences of the
‘communist revolution’ — are preserved in various political rituals but
may also exist implicitly in non-political, religious rituals and in various
ceremonies organised by the local communities. The younger generations
were brought up listening to stories of war, exile, forced repatriations,
tortures and executions (e.g. Mislej 1991, 1992; Rot 1992; Zigon 2001,
136—138; Repi¢ 2006, 2008; Toplak 2008). These narratives usually occur
in ritual contexts, in art, publications, and in school programmes. Children
have been actively involved in these narratives via school assignments,
recitations, performances, plays and other cultural events that represent and
internalise these narratives as experiences and collective memories evoking
traumas, suffering, and a rationale for the struggle to preserve identity.
These narratives knit together members of the community and influence not
only contextualisation of the past but also strategies for the future.

Within the framework of the community’s ideology and identity
politics, social memories are related to hegemony, power structures, control
and the struggle over their representational value. Memories represented in
oral accounts and publications, or in various rituals, reflect internal power
relations and identity politics as well as processes of identity building. In
the diasporic context it is rather difficult to distinguish the individual from
the collective level since they tend to overlap in structure (flow of narrative),
representation (symbols, content of narratives) and agency (internalization,
rejections or modification of socially conveyed experiences and ideology).

Roots and homeland

Spatial concepts and representations of origin, such as roots, home and
homeland, are symbolically asserted through rituals, and are inherent in the
notion of identity and in everyday life. In the diaspora, which implies forced
cultural ‘deterritorialisation’, a sense of being uprooted (see Kearney 1995,
557), nostalgia or socio-cultural ambivalence, together with spatial concepts
are redefined as symbolic markers and even containers of social identities

8 Here I do not give a detailed account of the Homeguard commemorations, as they deserve a
special analysis.
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(cf. Olwig 1997; Mlekuz 2001; Repi¢ 2012). Various symbols, images, stories,
myths and socially communicated and remembered experiences merge in
the concepts of origin, home and homeland (Rapport and Dawson 1998;
Ahmed 1999; Chapman 2001) and represent relentless cognitive mapping in
which individuals and the community position themselves between place of
origin and place of residence.

During my fieldwork in Argentina, the houses and community
centres I visited were filled with symbolic representations of Slovenia,
paintings depicting the Slovenian cultural landscape, political symbols such
as flags, pictures and postcards of towns, villages and churches, Slovenian
publications, calendars and even tourist souvenirs. Homeland is often
a central issue in the community’s rituals, but is also reflected in schools,
publications, art and cultural events. When I was invited to visit a Slovenian
association in San Martin, Buenos Aires, for a Christmas concert, the first
thing I noticed in the community centre were two large coats of arms on
the wall, one of Slovenia and another of the local association. One part of
the building was intended for casual meetings and Sunday breakfasts after
mass. It contained a kitchen, a bar and a large room with chairs and tables.
It was decorated with a Christmas tree and different emblems, such as
paintings with motifs of exile and of Slovenia, memorial plaques, posters,
and tourist souvenirs from Slovenia. Hung on the wall was also a cloth upon
which had been embroidered the poem “Zdravljica’, the Slovenian national
anthem, by France Preseren. Next I was shown a patio, an open courtyard,
dominated by two large linden trees. The trees were planted to provide shade
but linden was chosen because it has an important position in Slovenian
history, folklore and mythology®. There was also a large hall for cultural and
sporting events, performances and celebrations. Adjacent to the building
was the ‘Gregorij Rozman’ Slovenian school with three classrooms and a
small library containing maps of Slovenia, Argentinean and Slovenian flags
and books on religious, historical and political topics.

In Slovenian schools in Buenos Aires, Mendoza and Bariloche,
generations of children have been taught the geography and history of
Slovenia, its language, traditional culture, music and folk songs. In schools,

9 The linden tree is often used as a symbol of Slovenia. It has a special role in literature (for
example in Fran Levstik’s novel Martin Krpan). A linden leaf was also promoted as a symbol
of Slovenia in tourist advertisements in the early 1980s, and has been regarded as an unofficial
national symbol.
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during various events at the associations, in religious and other rituals, the
importance of preserving relations with the homeland is often reaffirmed,
either explicitly or symbolically through, for example, Slovenian music,
food or folklore. As a crucial task of the community and individuals the
preservation of Slovenian identity is laden with moral connotations:

Our parents entrusted us with preserving ‘Slovenianness’. They
had suffered greatly, they were exiled, arrived here with nothing.
And yet they had raised us with love for our homeland... Now we
try to pass that on to our children.

Return mobilities

Myths of roots, homeland and returning home are intrinsic to
social memories and the processes of establishing identity in the diaspora
and manifest themselves in various rituals that strengthen a conceptual
connection with Slovenia for both individuals and the community. The
notion of return was also a theme in diasporic myths until Slovenia became
independent, at which time various forms of return migration, as well as
other forms of mobilities to the homeland began to take place. Among the
different terms used by Slovenians in Argentina to describe this phenomenon
we find ‘tracing roots’, ‘searching for roots’ or more simply ‘returning home’.
Often however, especially for the younger generations, moving to Slovenia is
not understood as return, but usual migration because of the poor economic,
political and social situation in Argentina, particularly after the state
bankruptcy in late 2001.

The recent proliferation of diaspora studies has proved effective
in placing significant emphasis on the myths of return (see Anwar 1979;
Clifford 1997) and many other forms of returning, ranging from tourism,
holidays, family visits, and pilgrimages to an actual return migration.
Analysis of the emic perspective of migrants who believe they are returning
to their homeland, enables an exploration of the ontology of return (cf. King
and Christou 2011, 452), thus widening the concept and enabling a better
understanding of how homeland, as a cultural and moral reference point, as
well as the mythology of return, are imagined in the diaspora.

In the late 1980s Slovenia went through a period of intense
democratisation and in 1991 it declared independence from Yugoslavia.
The Slovenian community in Argentina was very active in support of
independence. Most of the people in the community acquired Slovenian
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citizenship and many engaged in return mobilities. Return migration started
just before the declaration of Slovenian independence in 1991 but reached
another peak after 2002 because of the economic crisis in Argentina. Over
the past twenty years most Slovenians in Argentina have established some
sort of relation with families in Slovenia, have frequently travelled ‘home’
and several hundred have even moved to Slovenia. One person who migrated
to Slovenia in 1990 expressed his perception of ambivalent belonging in the
following way:

After [the Slovenian] independence some of us returned to
Slovenia. I have returned although I was born in Argentina.
However, my spiritual homeland has always been Slovenia.

Return is more than just the end of the life-long exile even though
some might understand it that way. Andrej, who was only a small child when
his family left Slovenia, explained his understanding of return as follows:

My wife and I have always contemplated that the natural ending
of our life path that took us away from Slovenia in our childhood
would be to return home.

In fact, the majority of the recent ‘return migrants’ were not actual
returnees, because they were born and raised in Argentina, but many
perceived their migration to Slovenia as returning home.® They settled in
Slovenia for various reasons, such as study and better overall economic and
social conditions but also because they had internalised ideas of roots and
emotional attachment to the homeland through living in the diaspora.

Not only migration, but ordinary visits are conceptualised as ‘returning
home’ and may even resemble pilgrimages. A case in point is the month-long
group excursion to Slovenia, organised at the end of the Slovenian high school
year in Argentina and known as RAST (Roj abiturentov srednjesolskega
te¢aja). Since 1992 the conclusion of the school year has been celebrated at
an event organised by United Slovenia followed by a month-long excursion
to Slovenia. This trip is a reward for the effort not only of finishing school
but above all of preserving Slovenian identity. It is a sort of pilgrimage to
Slovenia, a rite of passage. Students usually visit some of the important
places they learn about in school or from their families. For example, they

19 See studies on the return migration of Slovenians (e.g. Luksi¢-Hacin 2002; Toplak 2004;
Cebulj Sajko 2004; Repi¢ 2006).
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visit executions sites in Kocevski rog and the monuments to the memory of
the executed Homeguard soldiers, meet their relatives, visit the home villages
of their parents and usually even climb the highest Slovenian mountain
Triglav.®* This ‘pilgrimage’ has some very pragmatic consequences, such as
getting acquainted with the possibilities of return migration.

The mythology of return to Slovenia entails the construction of
homeland as well as the process of home-coming manifested in return
mobilities (cf. Ahmed 1999; Ahmed et al. 2003; Olwig 2002; Stefansson
2004; King and Christou 2011). Migrants and their descendants have centred
their identity, their social memories and present life on the notion of a place
of origin that is also a moral destination, meticulously constructed in the
diaspora and in their rituals.

Conclusion

This article explores the Slovenian diaspora in Argentina and the role
of its ritual activities tools for establishing and maintaining social memories
and connections with the homeland, whether these be mythological or in the
form of contemporary transnational connections with Slovenia and return
mobilities. In diasporic contexts the concepts of roots and homeland are
ritually imbued with cultural and moral connotations, such as the imperative
persistence of ‘Slovenianness’in the diaspora. I primarily focus on the role of
rituals in the social and ideological reproduction of community and identity.
For this purpose I have provided a brief description of various different
ceremonies and commemorations pertaining to war, post-war events and
exile, the history of the diasporic community and the establishment of
expatriate associations, religious holidays and even pilgrimages of return. All
of these rituals, however, have social and political connotations. In diasporic
context, they are used to preserve as well as relentlessly redefine and
recontextualise social memories and the mythology of homeland and return.
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MIGRATION AND RITUAL — REACTUALIZATION
OF RELIGIOUS IDENTITY
IN ANEW CULTURAL ENVIRONMENT

Maria Kissikova

Abstract

This article presents a case study based on the story of a woman who immigrated
to the USA. In the new environment she had to learn and assume, in one way or
another, different behavioral patterns and cultural standards.

The objective of the text is not to reveal new and specific patterns of social
inclusion in a different cultural environment. It is rather an attempt to see how
this woman (A.A.) tries to give a new meaning to her own identity and changes
her hierarchy of values in order to be accepted in the community. The focus of
the research is on religious identity as a specific collective identity that meets
the needs of A.A. as regards this community and her self-definition. This new
religious identity uses ritual to enter everyday life (time and space).

What kind of religious identity becomes important, what kind of rituals does she
(A.A) practice, what is their function? I expect the answers to these questions
will confirm my hypothesis that the religious has its specific role in the context
of immigration and that ritual is a mechanism of learning the new culture and
rearranging the unfamiliar environment into a familiar shape.

Key words
Migration, religion, (re)socialization, conversion, alternation.

This text presents research in progress which results in more questions
posed than answers offered. I will present one case study through which I
will try to explore more general processes and tendencies which exist in the
contemporary postmodern world — identity crises accompanied by seeking
new foundations of identity, both resulting from adaptation to a new cultural
and social environment and reactualization of religious identity which result
in a significant identification model.

This is a story of one 38 year-old woman (I will call her A.A.), a
Bulgarian who married an American, immigrated and settled in the USA.
The transition turned out very traumatic for her. After the first months of
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difficult adaptation and almost complete isolation she gradually began to
become more involved in the new social environment. The key to her new
social position turned out to be religion and particularly her introduction to a
religious community. In this case study, the blending of migration and ritual
occurs in the context of the religious. A change in the social and cultural
environment (due to voluntary migration) provokes a series of problematic
situations and identity crises whose solution® is found in the activation of
religious identity (previously manifested to a much lesser degree in A.A.’s
life). The intensification of religious feeling and introduction to a religious
community results in a change of religion. The conversion of A.A. finds
its confirmation in the practice of ritualization of almost all aspects of her
everyday activities (for more details see Durkheim 2001, Weber 1968).

Methodologically my research is based on qualitative methods:
structured and non-structured interview, observation, participant
observation. It covers a relatively long time span (longitudinal): the
observation was made about a year and a half ago and the interview some
months later. It is important to note that because of my personal connection
with the informant I had the opportunity to observe the whole transition
involving giving new meaning to and emphasis on religion for more than 3
years.

The main research problem in which I am interested is exactly how
religious identity was activated as a result of the change of social and cultural
context and how the need for an intensification of the religious provoked
a change of religious identity. The most visible change in religiousness in
its everyday aspect is the ritual articulation of faith and religion in both its
individual and community manifestations.

A contemporary context (postmodern, dynamic, global, pluralistic)
highlights change to a much greater degree than stable landmarks.
Immigration belongs to the processes of the broadening and intensification
of community networks in a global aspect? — the mobility of capital, goods and
people is the essence of globalization (Krasteva 2006, 50—51). Immigration
flows are characterized by extreme dynamics and their management has

* In Old Greek ‘crisis’ means ‘decision’.

2 During the time of interviewing the informant clearly realized that she was going through a
process of religious conversion, which had not reached a completion (i.e. she was not baptized
in the new religion). Now, in the summer of 2013, the conversion is already a fact.

3 There is a more detailed definition of globalization in Steger 2003.



become a priority for a number of countries which are target of immigration,
especially after September 11, 2001. I will not delve into the problems of the
administration of immigrants by the USA here?, although, bearing in mind
the case study under examination it is important to note that because she
arrived there as a wife of an American citizen the informant has not faced
special bureaucratic problems related to her stay in the USA.

The dynamics provoked by global social processes affect individuals
and they experience the change as a crisis of identity. This is particularly true
of collective identities which are closely related to economic, social, political
and cultural processes in the given social community (Petkova 2000, 112).
Available models of thought, behaviour and relation to the outer world
are falling apart and this provokes identity problems and crises (Erikson
1968), which force individuals to accommodate to the changing cultural
environment quickly by actively searching for new landmarks (Petkova
2000).

One of the possible ways out of such identity crisis is to engage
with a religious community. World religions and other confessions rely
on traditional rules of social behaviour and offer an established model of
identification with a particular community.> Diana Petkova points out that
closeness and charismatic leadership are among the specific characteristics
of the new religious doctrines that attract more and more followers. In
times of hard social transformation religion offers non-disputable answers
(Petkova 2000, 138-139). The appearance of many new religious doctrines
and movements as well as the increasing popularity of Islam coincide with
processes of globalization and correspond with the re-thinking of nationalism
as constructive idea. Individuals find it more and more difficult to identify
themselves with nation as an “imagined community” (Anderson 2006) and
are prone to directing their loyalty to religious communities.®

In this aspect my case study corresponds to a much broader range of
problems and processes. Settlement in a new social and cultural environment

4 For further details about USA policy in this respect, see Zhileva 2006.

5 The topic is discussed in dept by Weber 1992, a classic in the filed of religious studies.

6 A wide range of literature on the links between globalization, nationalism and religion exists.
Urs Altermatt compares nationalism and religions on the basis of their structure and functions
and analyses them as structural isomorphic phenomena (Altermatt 1998, 136). Benedict
Anderson approaches nationalism as cultural system developed against cultural systems of
religious community and dynastic realm which were taken-for-granted before the eighteenth
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places my informant in a situation of culture shock (that lasted about a
year and a half). The Dutch social scholar Geert Hofstede compares culture
shock to the condition of a small child, when one has to learn the simplest
things again. This leads to feelings of embarrassment, helplessness and even
hostility (Hofstede 2001, 292). Alfred Schiitz presents the foreigner as a
person in individual crisis who does not share “trustworthy recipes” of the
community he or she comes to and for whom thinking-as-usual does not
function (Schiitz 1944, 501—502, author’s italics).

In the first phase of her stay in the foreign cultural environment A.A.
turned out to be in almost complete social marginalization — a “prisoner”
in her home’, unemployed, without social contacts (except for her husband
and relatives from Bulgaria through the Internet) and without a personal
income. That is to say, her everyday life was mostly characterized by what
she was missing, the lack of everything that had defined her identity
before and had given meaning to it. To paraphrase Schiitz, the history of the
new group would never become an integral part of her biography and A.A.
directs her efforts to building up a common present and future existence
(Schiitz 1944, ibid.). She actively began to overcome these missing links one
by one and during the first 12-18 months she improved her knowledge of
English, started working, and obtained a driving license and a car. However,
what A.A. was still missing was a social environment and this confined her to
a marginal position. “Once crystallized, it [identity] is maintained, modified
and even reshaped by social relations” (Berger and Luckman 1966, 173,
italics by me — M.K.). In short, A.A. was involved in the process of giving
new meaning and new definition to her identity (her landmarks and values)
while the basic circumstance necessary for the successful realization of such
a process, that is social environment and social encounters, was still missing.

Itistherefore not by chancethat A.A. gradually directed her attention to
religion as something eminently social (Durkheim 2001, 11), both as regards

century — something that turns into feature of nationalism after that (Anderson 2006, 12,
Anderson’s italic). Eric Hobsbawm also discussed the link between nation and religious identity,
without generalizing or looking for causality (Hobsbawm 1996, 78). The place of religion — and
Islam in particular — in contemporary processes of globalization is addressed by Diana Petkova
(Petkova 2000). She pays special attention to the crises of national identity in the context of
globalization processes and emphasizes the substitution of this identification by other collective
identities. See also Steger 2003 and Barber 1995.

7 She could not leave it for basic reasons: the couple lived in a suburb, she did not have a car,
nor could she drive.
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religious ideas and their ritual manifestations. Religion structures identity in
a traditional way and provides basic values in the contemporary postmodern
situation. In the opinion of Peter Berger and Thomas Luckmann, “the
individual ‘s “real” name is the one given to him by his god. The individual
may thus know who he is by anchoring his identity in cosmic reality,
protected from both the contingencies of socialization and the malevolent
self-transformation of marginal experience” (Berger and Luckman 1966,
100, italics by me, M.K.). In the case of A.A. religion is an important marker
of identification even before the transition to the new cultural and social
environment. But the new circumstances give an additional stimulus for
manifestation of the religious, in order to overcome marginal experience and
acquire the desired legitimate collective and personal identity.

The traditional religion of A.A. is (Eastern) Orthodox and she
considered herself a believer long before the process discussed here started.
She confirmed her belief through being baptized and ritually including
herself in the community of believers (about 25 years ago). Most probably
part of the reason for the religious conversion of A.A. can be found in
the characteristic features of Orthodox Christianity and especially in its
historical manifestations in the Bulgarian context.® Yet, the factor that
mostly provoked A.A.’s religious conversion remains immigration and her
need to reidentify herself and rsocialize in the new cultural environment
(Berger and Luckman 1966, 156—163, italics by me — M.K.). “It is only within
the religious community, the ecclesia, that the conversion can be effectively
maintained as plausible” (Berger and Luckman 1966, 158). A.A. found
herself in the new religious community by chance (or not by absolute chance)
and what attracted her interest initially was the fact that the church was
tolerant to other religions and accepted members of different confessions. In
addition, it was not necessary for new members to be converted in order to

8 Foralong period of time, during the Ottoman rule, Christianity was not the dominant religion;
it was followed by a period of repression against the public manifestations of religiousness in
Bulgaria. There followed a period of the recovery of religious institutions but also of a new schism
in the church, etc. This gave a special reflection on religion and church and determined the way
they function today. A very high percentage of the Bulgarian population state they are Eastern
Orthodox Christians (75% according to the last census), but the church has an extremely low
authority and believers who know the canon, go to church and take part in church community
life are an exception. At the same time there is an extreme attitude against other religions and
the possible conversion from Orthodox Christianity to a different religion. More on this topic
may be found on the site of the National Statistical Institute (e.g. www.censusresults.nsi.bg/
Census/Reports/2/2/R10.aspx?OBL=PDV# — for Plovdiv region).
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become part of the religious community. This situation corresponded to her
identity in other fields of social activity. But while in everyday relations she
was marginal, a foreigner who had no way to appropriate the past of the new
community and its culture, as a neophyte in the religious community she is
“a man without a history” by default (Schiitz ibid.), but this is a positive and
valuable experience.

Taking part in the religious community happened gradually and
more and more actively — attendance at church services twice per week,
participation in the church chorus, inclusion in the mentoring program
of the church, involving attendance at family religious meetings once per
week (as a guest)?, taking part in church education courses, participation
in other church activities as different donation campaigns, parties, religious
meetings, etc. The intensity of religious feeling and active participation
in social interaction mutually nurture each other and turn into more and
more stable markers for her identity. Religion not only helped A.A.’s social
integration but gave an overall organization to her everyday life — she prays
several times per day (in the mornings, evenings and before eating), reads
the Bible every day, follows the food taboos of Christianity (observing all
fasts during the year) and donates money to the church. “Worshipping the
god” (Gottesdienst), as Max Weber calls it (Weber 1968, 26) also determines
social activity and everyday activity of A.A. This change in religious identity is
not considered by her as a sharp transition, as breaking a religious tradition
and involvement in another; it rather turns out to be a final result of the more
and more intensive manifestation of religious nature in her, a higher level of
religious involvement. Before immigration A.A. also prayed, fasted, visited
churches and granted money to churches but this happened much less often
(less often and with less money; e.g. before she observed only Easter fasts
and now observes all fasts).

Such an attitude to religion represents religious change as a natural
transition from the previous identity to the present one. Scholars who are
working on such issues make a distinction between the terms ‘alternation’
and ‘conversion’ at a theoretical level. Usually the term ‘conversion’ refers
to the radical change of world views and identities, linked with a conflicting,
exclusive relationship towards the past and former commitments, whereas
the term ‘alternation’ refers to less radical forms of religious and ideological

9 At a later stage she may become the host of such meetings.
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change that are more inclusive regarding former commitments (Wohlrab-
Sahr 1999, 353). Wohlrab-Sahr'® sees ‘conversion’ as the symbolic battle
associated with a sharp conflict and break with past attitudes and relations;
in this case religion is a symbol of radical difference. ‘Alternation’ underlines
the combination of the old and the new, the author relating this to syncretism.
Relations with the past are not broken; they turn into prerequisite for the
religious transition in the present.

A.A. gives a new meaning to her religious concepts, though not going
beyond the frames of Christianity. The example mentioned above shows the
search of a link/connection between the former and the present religious
identity — observing the fasts which started even before the migration of
A.A. to the new cultural and social environment, but later on to the Long
Lent came the other food restrictions throughout the year. What is more,
for the informant the fasts continue a week longer, because she tries to
observe the requirements of both confessions — the fasting starts according
to the calendar of the one confession and ends up according to the other
one'. Despite the canonical differences between Eastern Orthodoxy and
Protestantism, A.A. does not view religious change as a conflict change, as a
sharp confrontation between the former and present identity. This is rather
an enhancement, a strengthening of religious feeling under the pressure
of social marginalization in which she turns out to be involved, a stronger
expression of her faith. Religion brings new structural organization into her
everyday life, thus ritually affecting all aspects of her activities.

19 Wohlrab-Sahr studies more specifically the religious conversion in Islam — a transition
bearing rather negative meanings. In the Western world Islam nowadays is thought as an
absolute negative projection of the Western world, as a symbol of everything alien. In the cases
which the author has studied, the conversion from Christianity to Islam is a result from a specific
biographical experience, but the general conclusion is that the adoption of Islam is the religious
reaction against a socialization that failed. The adoption of Islam is an expression of the most
and ultimate degree of drifting away from the own social context. In the case described here
the religious transition is of other nature, it has different grounds and is mainly provoked by
the migration into a foreign cultural and social environment. However, the distinction between
alternation and conversion has its theoretical justification which corresponds to the present
case to a great extent and gives me reasons to search the connection between the two (for more
information, see Wohlrab-Sahr 1999).

" For example, the Long Lent begins according to the calendar of the Eastern Orthodoxy; it is
connected with important holidays that precede the first Sunday before Lent for instance (when
A.A. asks her family in Bulgaria forgiveness) and ends one week later when the Easter in the
USA is celebrated.
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Becoming part of a religious community is this manifestation of
religious identity which was previously unknown to A.A. — belonging to a
community was sought, desired and necessary for her at that stage of her
life. The shared life of believers gives a feeling of security to A.A. and is a
stable mainstay to her identity in crisis. The ritual continuation of her faith
gains a deeper sense — not only as a personal contact with God but also as
reinforcement of the community of believers (which at that moment was
unknown to her). She does not consider the differences between Eastern
Orthodox religion and Protestantism as doctrinal, but rather lies in their
practical application®?. In Weber’s words, religious activity is practical, it is
oriented to “the social and economic requirements of everyday life” (Weber
1968, 160). In this way “Worshipping the God” doubles its manifestations.
On one hand, A.A. started thinking of herself not as an individual who
believes in God and communicates with Him but also as a member of a
community of believers. On the other hand, rituals have individual as well
as group manifestations — A.A. prays at home regularly (and repeatedly:
before eating or before going to bed for example, and on a specific occasion —
she prays for support, health, forgiveness or other), she also visits religious
meetings in home environment, where they pray and sing as a group (about
10 individuals); during the weekly sermon the prayer is with a greater
number of believers.

Religious singing is also an important part of her everyday activities. It
isanother example of the religious aspects which link the previous and present
identity. While living in Bulgaria, A.A. had made her own living by singing
in the church choirs of Orthodox Christian temples (which corresponded
also to her professional competence as a musician). The performance of
religious chants at home resembles or takes place as a rehearsal: it is a part
of her professional activities rather than recreational. In the new cultural
environment, the singing of religious songs involves almost all aspects of
her everyday activities (individual and group) — with or without a specific
occasion, at home, while alone, in the home group (on Thursdays), at the
church services (on Wednesdays and Sundays)'3, at special rehearsals of the

2 For example, I was present at a weekly sermon which, because the pastor was absent, was
performed by his wife — something that cannot happen according to eastern Orthodox tradition —
a fact of which A.A. is very well aware but which does not provoke an inner conflict in her.

3 Due to her engagement with the choir, A.A. attends three Sunday church services in the
morning and another one in the evening.
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choir (on Tuesdays), as well as at the numerous non-calendar events and
occasions — parties, charity events and other. On the one hand, religious
music becomes the basic musical background not only in her working hours
but also in her spare time, i.e. as if music losses its sacral measurements
and becomes profane/everyday. On the other hand, the inclusion of religious
music turns each everyday event into extraordinary, marks it ritually and
adds a sacral significance.'# It is important to point out that church singing
in the Orthodox Christian tradition is very different in its musical aspect
from those in the Protestant church. Protestant religious music is close in
its melody and style to popular American music, which facilitates its (of the
religious music) adoption and inclusion in everyday life. Orthodox Church
music differs significantly in style, genre and even language from popular
music (both Bulgarian and foreign) and to someone outside the church
would sound rather exclusive.’s

The case study presented here has specific aspects as well as
typical ones. The events shaping the life journey of A.A. somehow placed
emphasis on religion; the fact that she is a Christian believer, baptized,
observing the main religious canons. The transition to a different cultural
environment made her face everyday challenges and additionally focus
her attention on religion. This corresponds to general global tendencies —
the rising popularity of new confessions and Islam and emphasis on religious
identity as main collective identity (for example to the detriment of national
identity). In the opinion of Olivier Roy deterritorialization is the reason for
radicalization of Islam (quoted after Fukuyama 2007). Francis Fukuyama
mentions a strange “protestantization” of Islam because religion has
started to be considered a matter of subjective opinion, not as observation
of social practices determined by the others. Similar processes happened
in Christianity several centuries ago. Following a similar mechanism,

4 These musings are influenced by the ideas of prof. Todor Iv. Zhivkov about ritual and its role
in the activities of the everyday human being (Zhivkov 1977, 83 ff; 142).

5 T am certain that a musicologist may analyze in depth and more comprehensively the
similarities and differences between religious singing in Orthodox Christianity and Protestantism
as well as between the Protestant singing and pop music. My observations in this case study are
those of a musical amateur. My assumption is that the musical specificity of Protestant signing
contributes to its easy introduction into everyday activities. Though, in fact, the reasons for this
may be rather diverse (for example the influence of the social environment which cultivates (or
not) a taste for this type of music, or the musical history of North America where gospel and
spirituals stimulate the occurrence of new musical genres in popular music).
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immigration to a different cultural and social environment for A.A. provoked
intensification of religiousness: on individual level by giving a new meaning
to the relation with God as being direct and immediate; on group level
through formation of a strong sense of belonging to the religious community.

The present text represents a case study which should be analyzed in
the broader context of postmodern global society, as a separate fragment,
which adds specificity and meaning to the theoretical models. The specific
biographical choice of A.A. is included in a much broader range of issues:
activation of migration flows and their administration, integration,
assimilation or isolation from the new alien (and the old ones), coping
with identity and public crises, the resumed interest to different religious
doctrines which much more successfully satisfy the needs of sense, order and
community, etc. The actualization of the religious and the change of religious
identity may be considered as a specific focus, as a privileged point of view,*
from where we may look aside to global issues of society and to communities
of a different nature (family, religious, national, regional, etc.), as well as
to each individual, who through his everyday choices copes with different
challenges. This text should be read as a fragment in a more comprehensive
discussion on the issues like migration, resocialization and the role of religion
in this process, as a start of a scientific dialogue where to look for theoretical
and practical verification of the developed theses.
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SEASONAL LABOUR MIGRATIONS (GURBET)
IN THE CENTRAL BALKANS
AND THEIR ASSOCIATED RITUAL CYCLES

Petko Hristov

Abstract

Seasonal labour migration of the male population away from the home
villages has existed for centuries in a number of regions in the Balkans, and is
traditionally referred to as gurbet. The prolonged absence of men from their
home places gave rise to significant transformations both in the traditional
festive calendar cycle and in lifecycle rituals, concentrating them in certain
seasons of the year. What’s more, new calendar feasts were established,
modelled upon traditional ones but having ‘migrant’ specifics. Rituals for
seeing migrants off and welcoming them back were also created and “attached”
to particular feasts.

In this article, I present the results of my fieldwork research in Western
Macedonia and Western Bulgaria, among communities with a tradition of
seasonal labour migration.

Key words
Labour migration, identity, culture of migration, gurbet, life cycle rituals,
weddings, Shopluk, Central Balkans.

The tradition of temporary labour migrations, particularly among
men, has existed for centuries in a number of regions in the Balkans. The
model, according to which men earn money somewhere ‘away’ or ‘abroad’ (in
the neighbouring region, the big city, another state or country or ‘somewhere
in the Balkans’), but invariably return to their home places and families
‘here’, is known in different Balkan languages as gurbet/ kurbet/ kurbéti,
or through the South-Slavic term pechalbarstvo (Hristov 2008, 217). Even
though in the Balkans the term gurbet unites a wide range of labour mobility
patterns, it is what Martin Baldwin-Edwards successfully calls “old-fashioned
temporary migration”, “where the migrant’s identity is closely linked to the
country of origin” and which is significant for extended periods in the history
of entire regions, regardless of ethnic and religious affiliation (2002, 2). The
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Balkans offer a remarkable variety of similar traditional patterns of labour
mobility — from the seasonal mobility of shepherds, agricultural workers
and master builders to the temporary absences from home of craftsmen
and merchants — with the goal of gaining wealth and supporting families
back home. The names and distinctive characteristics in different regions
are diverse, but all these patterns share a number of common typological
features that make them an important part of what we could call a “Balkan
culture of migration” or “Balkan culture of gurbet”, following the example of
Caroline Brettell (2003, 3).

This Balkan version of the ‘mobility culture’, practised by generations
of men who earned their livelihood away from home, caused a number of
transformations in the entire model of traditional culture in these regions,
changes related to the temporary absence of males from the village. In a
number of places, these transformations affected the ways of making a living
and material culture, as well as everyday gender stereotypes and the division
of labour between men and women, social organisation, the feast calendar
and the rituals related to a person’s life cycle.

Traditional patterns of economic migrations in the Balkans are
impressive for their variety and importance in the social and cultural history
of all regions in South-Eastern Europe. Despite the turbulent historical
destiny of the Balkan peoples — marked throughout the past 200 years by
numerous economic and social catastrophes — gurbet mobility has never
ceased and has been accompanied by an exchange of ideas, information,
technologies and cultural patterns. For centuries, specific regions of the
Balkans in Albania, Bulgaria, Macedonia, Northern Greece, Turkey and
South-East Serbia have been the main places for such seasonal or temporary
labour mobility, either ‘sending’ or ‘receiving’ migrants.

There are still remarkably few works of comparative research about
gurbet in the Balkans. One significant challenge for researchers would be
to explain whether these traditional patterns of ‘life in motion’ are being
reproduced and transformed under the conditions of globalisation and
EU expansion, which give more opportunity for labour mobility in a pan-
European perspective. However, such research has yet to appear. Greece
would perhaps provide a good case study from this point of view. From being
a ‘source’ of emigrants in the decades after World War II (see Vermeulen
2008, 18—36), it became an attractive centre for Balkan gurbetchias after
1991. Today the migration stream is reversing again — many Greeks leave
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their motherland as victims of the economic crisis, departing as economic
migrants for places as far away as Australia.

*¥¥X

The purpose of this article is to focus on seasonal and temporary men's
labour migration (gurbet) in its socio-cultural and ethnological aspects,
taking as an example the central part of the Balkans. This region is the part
of the peninsula where today the frontiers of three states come together — the
Republic of Bulgaria, the Republic of Serbia and the Republic of Macedonia.
The area is known as Shopluk — a historical region without clearly-defined
borders and contains a variety of local cultural features (Hristov 2004;
Malinov 2008). In spite of this, in the context of regional specifics for the
Balkans, it shows some common and stable cultural traits, even though the
local population has shared various different national identities; over the
last 140 years some parts of this area have changed their state affiliation
five times (Hristov 2004, 69—80). Among these stable traits of social life
in the Shopluk region throughout the nineteenth and twentieth centuries
is the temporary labour migration of the male population that has shaped
the traditional cultural model of local communities. In previous studies
of migrations in the Balkans (see Palairet 1987, 225—235) this region has
only received an occasional mention. As a basis for comparison I will use
materials from my fieldwork during the summers of 2005 and 2009 (Hristov
2010a) in the Miyak region of northwest Macedonia, famous in the past for
its ethnic and religious diversity and for the mass labour mobility (seasonal
and temporary) of its male population. It is there, in Northwest Macedonia,
that the state borders of Albania, Republic of Macedonia and the newly
proclaimed Republic of Kosovo converge today.

FXKX

Seasonal and temporary labour movement in the Balkans is a social
process that developed at varying speeds during the course of the nineteenth
and twentieth centuries. Within the borders of the Ottoman Empire during
the nineteenth century, the main ‘streams’ of temporary labour migration
headed towards the capital city Tsarigrad (Istanbul) and the other big cities
of the Empire; they also made their way to Wallachia and Serbia, to central
Europe, and less frequently to Asia Minor, Egypt and Persia.
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In the early decades of the pre-modern age, the main form of seasonal
migration in the agrarian sphere was the movement of the labour force
from the mountains (areas which, according to Fernand Braudel, were
characterised by their ‘archaism and poverty’) to the rich plains and river
valleys, mainly during the harvest seasons (‘na zhetva’) — a process typical
for the entire Balkan-Mediterranean range (Braudel 1998, 30, 40—43,
51-53). For example, the main destinations for agrarian seasonal labour
mobility from the mountainous central part of the Balkans (the so-called
‘Shopluk’) were Wallachia (‘Vlashko’) and the big farms in Dobrudzha and
the Thracian Valley. During the second half of the nineteenth century, the
men from entire villages in the Bulgaria-Serbia border region (regions of the
Timok river, Godech, Berkovitsa, etc.) worked on the farms of Wallachian
chokoyas (Hristov 2010b, 199).

Historical patterns of labour mobility that preceded the classic
gurbet are represented by examples of transhumant shepherding. Seasonal
shepherding/sheep-breeding (with a calendar framework between the
feasts of St. George in May and St. Demetrius in October), along with
different combinations of agrarian labour, was commonplace throughout
the centuries of the Ottoman Empire and its rule in the Balkans. Enormous
flocks of sheep were moved from high mountain pastures to warm southern
valleys during winter and back during early spring. Most often this was done
by hired shepherds led by the rich owners (kehayas). Part of these groups of
Wallachians, Aromanians, Bulgarians and Karakachans had the privileged
dzhelepkeshan status of suppliers for the Ottoman army over the centuries
(Grozdanova and Andreev 1986, 121).

For the rich shepherds among the Mijaks in Western Macedonia, the
summer pastures that surrounded Galichnik and Lazaropole alternated with
the winter pastures in the Salonika plain. A considerable proportion of these
temporary migrants owned shops (dyukyan) selling dairy products (milk,
white and yellow cheese, etc.) and sweets in the big cities and capitals of
the Balkans, thus creating a market for the produce of the famous Miyak
kehayas. Tt is not a coincidence that one of the best-known researchers of
labour migrations in the Balkans, Michael Palairet, mentions Galichnik as
an ‘archetypal pechalbar community’. Even though this village is currently
deserted, during the late nineteenth and early twentieth centuries up to
90% of its men were away on gurbet/pechalba in Salonika, Istanbul, Sofia,
Belgrade, Bucharest and even Egypt (Palairet 1987, 44).
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Agrarian and pastoral labour mobility, in respect both of the
peculiarities of agricultural production and its market and of the policies
of the Ottoman Empire, had its specific age and gender characteristics
in different regions of the Balkans. The female version (similar to the
‘descending to Romelia’ in Bulgaria during harvest) was predominantly for
young unmarried women, because traditionally, after marriage the bride
went to live at her husband’s home, and in the regions with male gurbet the
women took care of the family’s land and livestock.

All these agrarian migrations were ended by the Balkan Wars of
1912-1913 and the new political boundaries that divided and separated the
territory of the former Ottoman Empire.

*¥¥

Craftsmen — especially masons — in a number of mountain regions
in the Balkans have a tradition of temporary labour migration, from a few
months to a few years. Often their seasonal travels aiming at pechalba
(‘gain for living’) are also related to the agrarian mobility of the mountain
population that was trying to overcome the shortage of land (Palairet 1987;
Brunnbauer 2004, 141—-142). The labour mobility of the artisans has its
own specifics as well, particularly among the builders, potters, bakers and
tinkers, who travelled around the entire peninsula. With regard to this
aspect, several regional centres in eastern Albania, Bulgaria, Macedonia
and Epirus (see Nitsiakos 2000) were formed, which ‘emitted’ waves of men
going to gurbet every year throughout the nineteenth and the first half of the
twentieth century.

Traditional seasonal labour migrations of men in Bulgaria and
Macedonia are not only a part of the centuries-long common history of
different ethnic, religious and language communities of the Balkans. In the
mountain regions of the central part of the peninsula, gurbet of craftsmen
was both widespread and traditionally prestigious (Bobchev 1902, 107;
Petrovi¢ 1920, 18; Cviji¢ 1931, 134). This applied especially to the region
known as Shopluk: legends are still told of masters who ‘could shoe a flea
and split the sole leather into nine’ (Cviji¢ 1906, 194).

These masters travelled ‘from early spring to late autumn’ all over
the Balkan peninsula: from Serbia (Morava region, Shumadia, Belgrade)
and Wallachia to Istanbul and Asia Minor (Smirna) as builders (dyulgert),
masons (dzidari), tile-makers (tsiglari), potters (kalyavci) and tsrepari
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(making flat clay baking pots: tsrepnya or podnica), and also as stone-
cutters from some villages (see Nikolié 1910, 29; Mironova-Panova 1971, 65;
Palairet 1987).

The seasonal ‘exodus’ of mountain male populations (‘u rabotu’ —
‘to work’) to other parts of the Balkan peninsula made for stability at a
time of complex family households (zadruga type) and for increasing the
importance of women’s position in the family (Brunnbauer 2004, 144).
However, the deeply-entrenched traditional social role models for men and
women in this patriarchal socio-cultural milieu inhibited to a certain extent
rapid modernisation in these pastoral local communities. It is a fact, though,
that entire villages were left in women’s hands for entire seasons. Michael
Palairet quotes Irechek, who calls Koprivshtica in Bulgaria ‘a female town
during winter’ (Palairet 2002, 173). In addition, men’s labour mobility, their
seasonal absence from the local village community and their continuous
work away from the home region also resulted in the great strength of kinship
networks in these regions. Even when settled in the big cities some decades
later, as refugees after World War I or as settlers in the years of accelerated
urbanization after World War 11, these migrants constructed proverbially
efficient social networks for mutual help, based on kin and/or local origin.

As time passed in the regions with traditional male labour mobility,
local cultural tradition was transformed according to the men’s seasonal
absences from their home places. In the Shopluk, the builders’ groups
(tayfa) started their journey on some of the great spring feasts around
Dzhurdzhovddn (St. George’s Day), but according to tradition men were
solemnly seen off by their families on the first Monday of Long Lent, the so
called Chist Ponedelnik (‘Clean Monday’ in local tradition). By the middle
of May — St. Constantine and Helen’s Day — they were already at work (‘u
rabotu’) (Petrovi¢ 1920, 14). Their earliest return was around St. Demetrius’s
Day or Randzhelovddn (St. Michael the Archangel’s Day in November). That
is why the most important family-kin feasts (of the svetdc type, the feasts of
the family patron-saints, see Pesheva 1960, 739) were grouped in the period
from St. Dimitri’s Day to St. John’s Day in January (see Hristov 2001, 193).
Weddings were similarly concentrated in the winter period and in this region
children were mostly born during autumn.

Local cultural tradition shows a stable ‘migrant’ ritual complex,
connected with seeing off the groups of men leaving on gurbet. Seeing off the
migrants took place in the following way. The oldest woman of the household
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would scatter live coals from the hearth on both sides of the house gate. The
men had to cross over these in order to acquire magical protection. ‘Seeing
off’ the groups of men as they left for gurbet was an important ritualistic
activity, involving female tears and wishes for great gain (pechalba).

In other regions of traditional seasonal labour mobility, the yearly feast
cycle was reversed in intensity. Among the Miyaks in western Macedonia,
weddings were held only once a year, on the day of the village church
celebration (St. Peter’s Day in Galichnik, St. Elijah’s Day in Lazaropole, etc.)
when the young men returned to their homes. If the young couple (verenici)
did not manage to marry on this day, they had to wait for an entire year until
the next church celebration; the only ‘reserve’ option that was allowed by
tradition was that of the feasts dedicated to the Virgin Mary (Hristov 2010a,
147). Even as late as the mid-twentieth century these mountainous villages
were entirely closed and endogamous. For some of these villages in Western
Macedonia this endogamy was even inter-village, but in a local circle of
neighbour villages. As a rule, young men returned home to find brides only
‘among their own’, both in the village and the regional context. According to
respondents, even today local women marry during the summer when the
descendants of the former pechalbars from Europe, America and Australia
return to their homes to find wives.

The century-long traditional model of men's labour mobility
was changed drastically during the 1960s, when a number of
Western European countries invited in ‘guest workers’ from the
Mediterranean countries — including Greece, Turkey and Yugoslavia —
turning men into legal temporary immigrants. A considerable proportion
of these workers stayed in the host countries and the process then
continued, as a result of family reunification, with most Western European
countries successively becoming countries of immigration (Guentcheva,
Kabakchieva and Kolarski 2003). During this period, temporary migrants
from the territory of (former) Yugoslavia, Greece and Turkey settled down
permanently in Western Europe. This radically changed the model of the
(temporarily) separated families in the regions I have studied. The traditional
gurbet model of seasonal and temporary migrations and labour outside the
region was transformed from the beginning of the 1960s into the pechalbar
model of Gastarbeiter culture, especially in Serbia and Macedonia. Among
Macedonian Muslims (so-called Torbeshi) in Western Macedonia, however,
weddings are still held once a year, in August, when the young men come
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back home to the mountain villages from gurbet in Northern Italy.

From the early 1990s, this pan-European process of labour mobility
was actively joined by Balkan countries like Albania, Bulgaria and Romania
which, until then, had been closed within their centralised economies and
state-regulated labour movements. Time will tell whether the majority of
these migrant workers will stick to the circular migration model of temporary
labour mobility (see Baldwin-Edwards 2006, 9), which has its background
in the traditional Balkan gurbet, or whether they will become permanent
immigrants in the host countries.
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SYNCRETISM IN AN ETHNIC CELEBRATION
AMONG DESCENDENTS OF IMMIGRANTS IN ISRAEL

Rachel Sharaby

Abstract

This article focuses on the meaning that the descendents of immigrants from
North Africa to Israel attribute to their traditional holiday, the Mimouna, and
how they construct their ethnic identity. Discussion of this issue is important
in that it illuminates the dynamics of the ritual, the way in which traditional
rituals and celebrations survive in modern society and the intergenerational
relations in immigrant families.

The findings confirm the claim that syncretism was created in the development
of the Mimouna in Israel, i.e. a combination of cultural elements and the
creation of a new tradition. The revitalization and development of a syncretic
ethnic identity among descendent of immigrants in the case of the Mimouna
is explained by the spiritual and family functions that the Mimouna fulfilled,
and especially by political activism. The syncretic model confirms studies that
discuss the behavior of second and third generation immigrants. However, it
differs from the theoretical outline of the ‘first-and-a-half generation’ model
that presents poles of behavior: assimilation or resistance.

Key words
Ethnicity, second generation and first-and-a-half generation immigrants,
celebration, syncretism, identity politics, tradition.

Introduction

Rituals change constantly, and are dynamic by definition. Small
changes do not affect the identity of the ritual, whereas transformation
may change it (Langer et al. 2006). The present article illustrates this
phenomenon and describes how immigrants from North Africa celebrate
their traditional holiday, the Mimouna, in Israel. This discussion focuses on
intergenerational relations in the immigrant families and the way in which
traditional rituals and celebrations survive in modern society.

A wave of selective return to their traditional roots began among
immigrants from North Africa to Israel beginning in the early 1970s. This
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was expressed in mass worshipping on the graves of sages who came from
North Africa, evolution of ethnic music, traditional premarital rites, roots
journeys in North Africa, rise in the political power of the Shas party whose
nucleus is comprised of immigrants from North Africa. Their traditional
holiday, the Mimouna, was also renewed, and evolved into a national Israeli
holiday.

This article will focus on how descendents of immigrants from
North Africa celebrate the Mimouna holiday, and on their new cultural
interpretation of the holiday. Research on immigrants differentiates between
immigrant generations (Lev Ari 2012). The first generation is the generation
of the parents who chose to leave their country of origin and settle in a new
country. Their descendents, on the other hand, immigrated at different ages,
from childhood to various stages of adolescence. This group is called first-
and-a-half generation, i.e. immigrants who immigrated as mature children
(aged 8 or more) or adolescents, after being educated and having undergone
socialization processes in their country of origin (Cohen and Haberfeld
2003; Lev Ari 2010; Remennick 2003).

Studies on second generation immigrants (who immigrated when
younger than 8 or were born in the new society) found that many reported
a dual identity. For example, most second generation Cuban and Mexican
immigrants in the United States were absorbed rather well when they adopted
the general American identity (Portes and Rumbaut 2001; Zhou 1997).
However, most of them identify with their parents and tradition in certain
events and according to their convenience. Park (2008) found that second
generation Asian immigrants in the United States defined themselves as
Asian-Americans. This dual identity enabled them to identify with the Asian
heritage and concomitantly to feel as an integral part of the multicultural
American society (Lev Ari 2012; Park 2008).

The absorption of first-and-a-half generation immigrants (from
the age of 8) may be more problematic than the absorption of the second
generation. These immigrants are characterized by extreme responses: they
may try to solve the identity crisis in their integration into the host culture by
increasing their efforts to integrate, succeeding in acquiring education and
social mobility. Others may express resistance to speaking in the language of
the absorbing society, to adopting its cultural values and may even develop
behaviors of at-risk youths, including violence and delinquency (Portes
and Rumbaut 2001). Anti-ethnic activity towards the absorbing society has
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been observed among young immigrants from minority groups in Western
countries, whose physical ,visibility” exposed them to discrimination
(Remennick 2003).

The theoretical outline of the first-and-a-half generation model
presents two behavior poles: assimilation or resistance. The importance of
the present article is in that it proposes a complex cultural behavior model of
syncretism, which also characterizes second generation immigrants who are
usually assimilation-oriented. I claim that the stereotypic attitudes towards
immigrants from North Africa, their concentration in peripheral settlements
and the socioeconomic gaps also among the second generation (Sikron
2004: 246; Tessler 2007) contributed to revitalization and strengthening of
an ethnic identity, which is syncretic in essence.

Theoretical framework

Syncretism means a mixing of different religious and cultural elements
and the creation of a new tradition (Stewart and Shaw 1994). The idea is that
religion, culture and ethnicity are pure and independent entities that can be
mixed upon contact, like biological varieties (Leopold and Jensen 2004a,
2). The term syncretism usually refers to synthesis of religious forms, but
cannot be separated from the social and cultural aspect, since preservation
of religion is an integral part of social behavior. Furthermore, what appears
to be a religious act at a particular time and/or in a particular place, can be
considered a cultural act in a different time/place (Stewart and Shaw 1994, 10).

The concept of syncretism also refers to cultural and social changes
in general. Anthropologists use it to describe different traditions in fields
such as: language, art, philosophy, political ideologies or economic systems
(Barnard and Spencer 1996, 274; Seymour-Smith 1986, 540).

Syncretism can indicate a process of change in the personal and the
group identity, as well as the configurations of this process (Leopold and
Jensen 2004b). It comprises part of the negotiation between identities
under situations such as occupation, commerce, immigration, religious
dissemination and ethnic marriages. Syncretism can occur consciously, but
often develops unintentionally (Leopold and Jensen 2004a, 3). Identifying
a ritual or tradition as syncretic helps monitor the history of religions and
cultures and understand that they have complex origins and are reconstructed
via processes of selection and synthesis (Koepping 1994).

This process involved processing, interpretation, adaptation of
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traditional symbols and customs to the new culture and the adoption of
foreign contents (Sharaby 2011). The process occurs mainly in minority
groups (syncretism from the bottom), and variations of tradition and
modernity are created (Gusfield 1973; Shils 1981, 333—341). Cultural and
ritualistic-religious merging is regarded as a way to oppose different forms
of control, as a sign of cultural existence and as a way for political expression
and national identity (Stewart and Shaw 1994). Thus, hegemonic customs
are not absorbed simply by passive acculturation. Culture is not a coherent
structure that is passed from one generation to the next, but is rather an
outcome, at any given moment, of historic and cultural processes (Stewart
2004, 274-277).

According to the syncretic model, the cultural values of the dominant
group also change (syncretism from the top), and the result is a compromise,
cultural diversity and a change in the cultural repertoire of the absorbing
society. Such a viewpoint supports a research approach, which has evolved
since the early 1990s, which challenges the traditional theoretical assumption
of the ‘melting pot’ and linear assimilation of immigrants (Basch et al.
1994; Alba and Nee 1997; Wimmer and Glick-Schiller 2003). The unique
research contribution of the syncretism model in situations of immigration
is therefore, that it illuminates the sometimes crucial part of immigrants in
moving the boundaries between the center and the periphery (Alba and Nee
2003; Huntington 2004).

Research goal and methodology

In this article I try to show an additional phenomenon of ritual
dynamics, which Langer et al. (2006) termed “transfer of ritual.” This
concept refers mainly to transferring a ritual from one context to another, or
more generally, a change in the social context surrounding the ritual, which
influences its internal dimensions.
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The present research contributes to understanding the elements
of identity and ethnic revitalization among descendents of immigrants, a
subject which has not been studied extensively. A broad research literature
discusses religious and ethnic revitalization movements that developed
during the twentieth century (Nagel 1996; Wicherkiewicz 1996; Hunt and
Lightly 2001). These and other studies demonstrate that the revitalization of
ethnic and religious movements are a product of modernity itself, and reflect
the limitation of rationality in responding to the need for common feelings
and for coping with private and collective disasters (Schnapper 2005).

Late modernity adopts globalization processes, which according to
investigators influence the shaping of identity (Giddens 1990; Castells 1997,
11). In certain ways they also influenced cultural unity, but in others they had
the opposite effect. They revitalized old identities and afforded inspiration
for new identities, through the creation of difference and diversity (Cornell
and Hartmann 1998, 236).

Researchers emphasized that members of ethnic groups are actively
involved in the reconstruction of identity, and that ethnic identities change
in space and in time (Schermerhorn 1978; Cornell and Hartmann 1998). In
this process, local groups struggled to create their histories and way of life
out of local and foreign materials, with renewed processing and their own
interpretation (Bradley 1987; Sahlins 1994).

The case of the Mimouna holiday as an important cultural-ethnic
symbol in the identity of immigrants from North Africa is unique, since this is
an ethnic revitalization of immigrants whose nationality (Jewish) is identical
to that of the majority in the absorbing society. It is therefore expected that
tension between opposing trends will appear in the ethnic revitalization of
the Mimouna holiday: on the one hand, use of ethnic revitalization as an
electoral instrument for expression of protest and “identity politics,” and
on the other hand, use of ethnic revitalization as a political demand for
inclusion in the national identity. It is assumed that belonging to the same
nationality and the political strengthening of educated youths among the
immigrants from North Africa in the local government and in the parliament
(Yaar and Shavit 2003, 1238) will increase their demand for expansion of the
boundaries of the cultural space in Israel and its reshaping.

Different qualitative methods were combined when carrying out the
present research. I performed content analysis of articles that appeared
between 1967-2012 in the Israeli newspapers: Yediot Aharonot, Ma’ariv and
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Ha’aretz. Some of the articles will be presented. I shall indicate that after a
media silence during the 1950s and 1960s, the Mimouna holiday became a
reported holiday from the 1970s and on, and the media fulfilled an important
role in its mobility into a national event.

My extended family includes relatives who immigrated from North
Africato Israel in the 1950s. They live in different places, mainly in peripheral
settlements, and they and their children were an unending source for
interviews and participant observations of the celebrations. Through these
numerous relatives, I reached additional interviewees, via the snowball effect.
I carried out a total of about thirty in-depth, semi-structured interviews, with
men and women, mainly immigrants from Morocco, members of the first-
and-a-half, the second and the third generation. The age of the interviewees
ranged from 20 to 65, they have different professions and some of them are
students.

I attempted to examine ritual syncretism among the following
generations of immigrants through the viewpoint of the interviewees. I shall
briefly review the way in which the holiday was originally celebrated among
the Jewish communities in North Africa and during the initial period after
their immigration to Israel, in order to understand the syncretic aspects of
the Mimouna holiday.

The Mimouna: Liminality and fraternity

The Mimouna is an important religious holiday in the Jewish
communities of North Africa (the Maghreb) and is celebrated after the end
of the holiday of Passover. One of the accepted explanations for the name
“Mimouna” is luck, and the North African Jews believed that this day was
fitting for being happy and blessing the year (Maman 1991, 87—88), since
the Mimouna holiday takes place in the spring, which is the season of
harvest. This is an important season for farmers, as it marks the beginning
of harvesting grains, which are essential for their existence, their livelihood
and for storing provisions for the winter. Although the North African Jews
were mainly merchants and craftsmen, they celebrated a holiday related
to agricultural productivity due to their high economic dependence on the
produce of the Muslim farmers. They, in return, supplied them with different
services (Goldberg 1974, 621-622).

A semiologic analysis of the broad ritual system of the Mimouna
holiday, which is beyond the scope of the present article, indicates that it is
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abundant with liminal elements and ritual eclecticism, which characterize
a state of passage, according to Turner’s analysis (1967, 93—111). A clear
distinction existed in the Jewish communities of North Africa between the
customs of the eve of the Mimouna and those of the following day.

The rituals of the eve of the Mimouna took place mainly in the
‘private sphere’ and included festive praying at the synagogue, blessing by
the rabbi, a holiday table laden with symbols and the traditional pastry —
the mofleta, which is a thin fried dough eaten after dipping in butter and
honey, so that there will be a sweet year. Holy songs were sung on the eve
of the Mimouna, guests were received, matchmaking was made between
families, etc. The peak of the evening was a ritual for kneading the dough
of the first bread, which symbolized passage from Passover to regular days,
and enabled eating bread after the ten days of Passover during which eating
bread was forbidden.

On Mimouna day the Jews of the North African communities did not
work. Families and their guests spent time outdoors, made the blessing
of the trees and dipped their feet in water. In addition to the vegetables
that symbolized spring and the renewal of nature, water was thus an
additional major symbolic element of the Mimouna day, symbolizing hope
for economic plenty. The celebrators spent the day of the Mimouna in the
parks, eating, singing, playing music and dancing.

Different sources (Goldberg 1974) indicate that one of the major
messages of the holiday in North Africa was unity and solidarity. The motif
of hospitality that characterized the eve of the Mimouna was egalitarian,
and everyone, Jew or the Muslim neighbor, could come, without invitation.
The doors were open until the late hours, and people went from one house
to the next for a short visit, in order to bless and be blessed. The children
also went around between houses and received sweets. There was fraternity
in the mutual visits and the ‘open door’ custom gave even people who were
at odds to become friends again.

An ‘invisible’ holiday

Paradoxically, in spite of the physical visibility of the immigrants, they
are ‘invisible’ in the absorbing society. “Similarly to visibility, invisibility is
the fruit of social construction. It ascribes, pushes the individual to a place of
negation and absence” (Lomsky-Feder et al. 2010, 17). The historic process
that will be described henceforth will clarify the status of the Mimouna
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holiday as an ‘invisible’ holiday in the Israeli public, during the first decades
after their immigration from North Africa.

The mass immigration to the State of Israel after its establishment in
1948 brought 740,000 immigrants. Of these, 54.6% were of North African
and Asian ethnic origin. The immigrants from Morocco were the largest
community of those originating in North Africa, and comprised 58.5%
(Lissak 2000, 3—10; Lasker 2006). Ethnicity was a major part of the social
and cultural basis during that period. The groups of immigrants from Europe
and America (Ashkenazim) were not required to define themselves in ethnic
terms, and their culture was identified as Israeli. In contradistinction, the
groups of immigrants from Asia and Africa (Orientals) were perceived as
ethnic (Goldstein 1985, 238—240).

The Jewish national and cultural hegemony after the establishment
of the State of Israel was based, similarly to Gramsci’s (1971) model, on
compatibility between the axes on which hegemonic struggles are conducted:
the economic organization, the political level and the cultural-ideological
level (Filk 2006, 16). During the 1950s and 1960s, this hegemony activated a
cultural strategy of assimilation in the absorption of immigrants, especially
Orientals. The immigrants were forced, according to this model, to relinquish
their culture of origin and separate identity, and to acquire the culture of the
absorbing society (Leshem 2003, 28).

In the concepts of Shields (1992, 3—28), the dominant culture that
defined itself as a ‘high culture,” constructed the cultures of the peripheral
cultures of the immigrants from Asia-Africa as ‘popular culture,” i.e. a
low culture. Because of this paternalistic viewpoint, the immigrants were
required to cast away their ‘negative’ cultural characteristics: language, music
and literature. The immigrants were perceived as requiring modernization,
re-socialization, and were pressured to adopt the dominant Israeli culture,
which was essentially East European (Dahan-Kalev 2007). The North African
immigrants were channeled to development towns on Israel’s geographic
margins, and ethnic inequality was perpetuated (Zameret et al. 2009).

The stereotypic attitude towards the culture of the immigrants from
Asia-Africa influenced their negative self-image, and many thought that
the customs of the past should not be continued in the new society. This
viewpoint led to ‘disappearance’ of the Mimouna holiday until the late 1960s.
Interviewees told that during those years, the holiday was celebrated only
within the framework of the close family, and they were ashamed to wear
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traditional clothes. Hannah, who immigrated from Morocco at the age of 10,
told:

I remember that my mother would make a limited Mimouna, so if
we wore a traditional dress on the holiday, it would have created
a certain problem, because this would have been to dress like a
Muslim. Even without that, we were looked upon with disdain at
the beginning.

Only in the late 1960s, by a syncretic process which will be described
henceforth, and whose socio-political causes will be analyzed, did the
Mimouna turn into a central cultural symbol in the ethnic identity of
descendents of the immigrants from North Africa, and into an important
component of the Israeli canon.

From the periphery to the center and syncretism from the top

The dynamics of the movement of the Mimouna from the periphery to
the center is fascinating, and the turning point in its evolution was in 1966.
Approximately three hundred young celebrators, who originated from the
city of Fes in Morocco, most of whom were born in Morocco and meet the
definition of the ‘first-and-a-half generation,” gathered in the Herzl Forest
in Jerusalem in order to renew the tradition of the Mimouna day outdoors.
The celebration was initiated by Saul Ben-Simchon, one of the activists of the
“Association of Immigrants from Fes in Israel.”

Ben-Simchon discussed the cultural motive for renewing the Minouna
celebrations in Israel and said:

The slogan of a merging of diasporas, in those days,
meant that I must merge in the establishment -
I am no longer me, I am he, and I am as nothing in the face of the
establishment togetherness. In Israel, at that time, there existed
extreme cultural monolithicism, but we wanted the political right
to be different, to be who I am, what we... The Jews of Morocco
came to Israel in order to be Jews according to the tradition of
the ancestors and the Bible, and what we had here did not satisfy
us. We therefore had the desire to stress the unique, and this

! Siso, Amram. 1967. “The Mimouna in the Sanhedrin Park in Jerusalem.” Ba’'maaracha 1: 10,
21; “The Mimouna Celebrations will Encompass 30,000 Participants this Year.” 1970. Yediot
Aharonot, April 7, 19 (Hebrew).
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uniqueness, in my opinion, is good... At first this was definitely a
political-social attitude (Ben-Simchon 1990, 15).

From Ben-Simchon’s sayings I conclude that the initiative to renew
the Mimouna was ‘from the bottom,” from among the descendents of the
immigrants from Morocco, and not ‘from the top,” from the country’s leaders.
Ben-Simchon’s goal in the revitalization of the celebrations in the public
form stemmed mainly from political motives. He regarded the celebrations
as an important means for creating an encounter between immigrants from
North Africa, who had dispersed after their immigration to Israel, and to
cultivate their culture and ethnic identity. With this encounter and the social
cohesion, he wanted, together with his young friends, to demonstrate power
and to protest against being positioned, together with their parents, at the
political, economic, cultural and spatial margins of Israel.

The initiative to renew the Mimouna celebrations can thus be viewed
as an act that was integrated in protest activities (Wadi Salib and the Black
Panthers) which were organized by youths from North Africa, especially
from Morocco, from the late 1950s, in poor neighborhoods (Yaar and Shavit
2003). These protest patterns are characteristic of young immigrants from
minority groups, who are exposed to discrimination (Remennick 2003).

After the first festive encounter was successful, the celebrators decided
to continue. In 1967 the Mimouna celebration was held in a larger park in
Jerusalem, and about five thousand immigrants from Fes and their friends
took part.? In the third year, 1968, within the framework of the celebrations
of the twentieth Independence Day of the State of Israel, the “Association
of Immigrants from Morocco in Israel,” headed by young leaders including
Ben-Simchon, adopted the Mimouna day celebrations, and that year it
was celebrated in the Sanhedria Park, where about ten thousand people
participated.? In the fourth year, 1969, about twenty thousand people from
around the country participated in the celebrations,* and Ben-Simchon
expressed the hope of the organizers “To introduce this pleasant and colorful

2 Ben-Simchon, Saul. 1970, 3—4; “On the Celebrations in Sanhedria Park.” Yediot Aharonot,
May 2, 1—2 (Hebrew).

3 Barash, Menachem. 1968. “Immigrants from Morocco Celebrated the Mimouna Holiday.”
Yediot Aharonot, April 22, 4 (Hebrew).

4 “15 Thousand to the Mimouna Celebrations in Jerusalem.” 1969. Ha’aretz, April 10, 4; “20
Thousand at the Mimouna Celebrations in Jerusalem.” 1969. Ha'aretz, April 11, 3 (Hebrew).
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holiday into every home in Israel...”s

Because the number of participants in the Mimouna celebrations in
Jerusalem grew steadily every year, in the early 1970s the celebrations were
moved to different large places in Jerusalem. In parallel, the “Association
of Immigrants from Morocco in Israel” organized celebrations around the
country, which also drew thousands of people.® The organizers acted to
increase the number of celebrators and to include different groups. The
organizers regarded this diverse mass of people as a measure for the success
of the celebrations and as a means for advancing their demand to afford the
Mimouna national legitimization.

The goals of the organizers were reflected in the messages of the
celebrations, their patterns and contents. They repeatedly expressed their
aspiration to turn the Mimouna into a general holiday, and its values into a
factor that unifies the Jewish people.” Sam Ben-Shitrit, one of the leaders of
the “Association of Immigrants from Morocco in Israel,” said, for example:
“We took the Mimouna as a platform for bringing people together.”® By
disseminating the Mimouna’s messages of unity, they actually wanted to
demonstrate ethnic presence and show that their cultural heritage is part of
the national canon.

The large scale of the celebrations, and celebrators not of North
African origin, as well as the participation of public figures, gradually led
to the institutionalization of the Mimouna and broad public recognition of
the Mimouna as a national Israeli holiday. The Mimouna was not celebrated
in the past in kibbutzim (collective settlements) that were established by
immigrants from Europe and South America. However, in recent years the
number of kibbutzim that hold Mimouna celebrations has been increasing.®

5 Barash, Menachem. 1969. “15 Thousand Celebrated the Mimouna.” Yediot Aharonot, April 11,
4; “Celebrations of the Mimouna in Jerusalem.” 1969. Ba’'maaracha, 97: 21 (Hebrew).

6 Hasson, Nir et al. 2005. “The Mayor of Dimona: Between One Mofleta and the Next Everyone
Knew that Revitalized Zionism is in Dimona, Yerucham, Kiryat Shmona.” Ha'aretz, May 1, 13a;
Zuri, Matan et al. 2007. “The Mofleta in the Field.” Yediot Aharonot, April 10, 4 (Hebrew).

7 Barash, Menachem. 1970. “Mimouna Celebrations — A Picnic of Happiness and Joy.” Yediot
Aharonot, April 19, 6; Barash, Menachem. 1973. “Tens of Thousands Celebrated the Mimouna
in the Capital.” Yediot Aharonot, April 25, 9 (Hebrew).

8 Ettinger, Yair. 2011. “Sam Ben-Shitrit, How is the Mimouna Related to Issues of Conversion.”
Ha’aretz, April 26, 2 (Hebrew).

9 Ashkenazi, Eli. 2008. “To the Sound of Celebrations the Mimouna Entered the Kibbutz Yard.
Ha'aretz, April 25, 6; Shani, Rami. 2012. “Cooperative Mimouna: 50 Kibbutzim will Celebrate
the Mimouna.” April 13, Walla News, 2. http://news.walla.co.il/?w=/90/2524586 (Hebrew).
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The Mimouna turned into alink in the national days of commemoration
and holidays in Israel. Since the early 1970s, the Mimouna has been
recognized as an acknowledge day of vacation for civil service workers,*
and has been awarded cultivation and generous institutional funding at the
municipal and the national level.

Syncretism from the bottom

In order to justify the term ‘holiday’ as it was originally, and to
afford it a spiritual value, the organizers made an effort to expand the
traditional elements in the Mimouna celebrations and present the culture
and achievements of North African Jewry in the past and in the present.
However, the holiday customs were transcribed to a different time and
to different conditions. They underwent change and were afforded a new
interpretation in Israel.

Observations in the homes of families, and articles in newspapers,*
show distancing from religious elements that originally existed on Mimouna
eve, for example the festive prayer in the synagogue and the rabbi’s blessing.
Tradition was weakened upon immigration to Israel, a change took place
in the family structure and the older generation lost its authority. Family,
acquaintances, neighbors, friends and politicians come to the homes of the
families. A large part of the public is not of North African origins, and claims
to come in order to honor the members of the family which he knows and
to partake of the holiday delicacies, especially the mofleta. The guests are
received in traditional dress that was brought upon immigration, or which
was bought during roots journeys to Morocco. Authentic Moroccan Mimouna
eve music, as well as Israeli songs, are played in the background, since,
according to the interviewees, the younger generation does not connect to
the authentic Moroccan music.

Morocco-born interviewees, as well as members of the first-and-a-half
and the second generation, stressed that they think it is important to pass
the tradition of the Mimouna to the next generation. As explained by Yossi:

10 State Service Regulations, chapter 32: vacation days, section 32, 41: optional days/32.411a,
Jewish Holidays.

1 Ruso, Nira. 2010. “Around the Mofleta.” Yediot Aharonot, April 6, 12; Glickman, Eitan, and
Yaron Sasson. 2011. “In Charge of the Mimouna.” Yediot Aharonot, April 24, 6—7; Abramov, A.
2012. “Casablanca, the Mofleta Version.” Yediot Aharonot, April 15, 15; Bar-Haim, Gabi. 2012.
“Roots Journey to the Mofleta.” Yediot Aharonot, April 15, 15 (Hebrew).
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About 300 guests will come to the Mimouna at our family home.
The purpose is to pass the roots on to the children and preserve
the tradition.

Ayala told:

The parents tried to preserve the tradition as much as possible,
and for us too it was very important to pass it on to our children.
We see that they attribute great importance to the Mimouna,
and it is an integral part of their lives. For example, this year my
soldier son is doing more turns of duty in the army so that he can
have a day off for the Mimouna, because it is important for him to
be at home on this day.

Many families of North African origin serve bought and prepared
traditional foods, as well as Israeli foods: burecas, croissants and sweets.
The custom of placing a jar of milk on the table as a symbol for economic
abundance was not so well preserved, nor was the custom of placing a fish on
the table as a symbol for fertility. Shula explained:

Today we do not place these things on the table, and have no
explanation for this, we simply stopped, as if this does not really
mean anything to anybody. Today we have a new generation that
does not understand the entire significance of the Mimouna, as
we do.

Mazal said that she does not have gold coins, as did her mother,
in order to put them in a plate with flour. She uses chocolate coins as a
substitute, which she spreads on the table. This improvisation demonstrates
the broad interpretation given today to the customs of the Mimouna holiday,
in accordance with the new circumstances.

The celebrators which I observed conducted conversations on politics,
recipes, etc. However, the topic of matchmaking, which was central in the
meetings of the families in North Africa, was not raised. The main impression
I gained from the ritual was: Israeli hospitality with ethnic refreshments.
Celebrators who immigrated to Israel from Morocco when they were
teenagers said that, on one hand, they think the holiday is important for
continuation of tradition, unity and family get-togethers, and that they gladly
accept the fact that this holiday has become public, but on the other hand,
expressed sorrow over the loss of customs that have disappeared, possession

131



of the holiday by politicians and the change in its religious nature.
The generation that immigrated to Israel at age 8 said, for example:

I love to celebrate at home, and here too there is a pleasant
atmosphere. However, in Morocco I would be more excited. I
was a small child, I remember the dough, the preparations for
the holiday... My sweetest memory is my deceased father reading
aloud from the Bible. Today the holiday has become more Israeli.
It has been turned into something that does not really aggrandize
it, for example the politicians who walk around here.

On the day of the Mimouna, the main activity of the celebrators in
Israel is expressed in barbeques in parks. However, traditional dishes are
also served, brought in picnic boxes. The music is diverse: original Moroccan
songs performed by Moroccan bands, which are integrated with Israeli
music, as well as trance songs, Israeli and Mediterranean music performed
by famous bands and singers. The organizers of the celebrations indicated
that this music is more familiar to the youths and makes them happy.

The Israeli nature of the Mimouna holiday stems from the participation
of many Israelis who are not of North African origin in the celebrations, as
well as from mixed ethnic marriages. Liat, whose parents immigrated from
Iraq, said:

I did not know anything about the Mimouna until I married. At
the beginning, I would join him for the celebrations as his wife,
and then I simply fell in love with this holiday and today I prepare
the Mimouna exactly as it is traditionally. I make mofletas and
feel that this is my holiday, just as everybody else’s.’?

Avi explained:

Today there is a new generation, and there are many who did
not marry Moroccans, and this made a difference, because not all
preserved the holiday. There is different music, different drinks
are placed on the table, traditional dress is no longer worn,
because it is not appropriate.

The syncretic process in the Mimouna developed because the second
and third generation of immigrants from North Africa choose to preserve the

12 Goel, Beno, and Noam Bakran. 2008. “Mofleta Alert.” Yediot Aharonot, April 25, 5 (Hebrew).
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holiday customs selectively. Yossi, a football coach, said:

We have still not become liberated from the way we were
accustomed to celebrate the holiday in our parents’ home. Today
this is a national holiday that symbolizes joy."

Many of the second and third generation immigrants from North Africa
choose to celebrate the holiday in parties, and rent catering for preparing the
food most identified with this holiday — the mofleta. Adocate Ami Savir said
that he ordered 500 mofletas for the party he held at his home, where the
guests danced to the sounds of Hebrew music played by a DJ. Savir explained
that it is difficult to maintain the authenticity of the holiday among members
of his generation, but added:

We are the second and third generation of Moroccan Jewry, we
have returned to our real roots. In the previous generation they
tried to blur tradition, and there were also constraints, but we
have a different approach: without roots there is no continuity.'

Another expression for the inclusion of the Mimouna in Israeli culture
is its permeation into the clubs culture. Mofletas and traditional sweets are
sold in these places, the staff wear typical holiday dress, and some songs in
Moroccan are played over the loudspeakers. Event producers tell of a modern

'3 Shalom, Efrat. 2003. “Milk and Honey and DJ.” Ha’aretz, April 21, d1, d4 (Hebrew).

4 Hasson, Nir. 2004. “When Politicians no Longer Come it‘s a Sign that the Charm of the
Mimouna has Gone.” Ha'aretz, April 13, 4a; Mozagovia, Natasha. 2004. “King of Pitas ate
Mofletas.” Yediot Aharonot, April 13, 12—13 (Hebrew).
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Mimouna party that is held today in other places as well, with Moroccan
decorations, mofletas, belly dancers and a DJ who plays current Moroccan
music.

One club owner said that the Mimouna turned into an Israeli holiday
a long time ago. One of the organizers indicated that the fact that masses of
Israelis today celebrate the Mimouna, including the youths in clubs, does not
necessarily mean that they are part of the real holiday experience. The party
animals have no special identification with the Mimouna, but rather this is
for them another reason to party.

Summarizing discussion

In this article T showed an additional phenomenon, “transfer of
ritual” (Langer et al. 2006) in the dimension of space, i.e. in a state of
passage incurred during immigration. The article focused on the way in
which the descendents of the immigrants afford new interpretation to the
holiday rituals and construct their ethnic identity, a topic that has not been
investigated sufficiently to date.

Among those who immigrated with their parents when they were
eight years old or older, who fit the definition of first-and-a-half generation, I
found a ritual behavior pattern that is composed of syncretism, which means
a mixing of cultural elements (Stewart and Shaw 1994). The syncretic model
differs from the theoretical delineation of the ‘first-and-a-half generation’
model which presents poles of behavior: assimilation or resistance.

The findings confirm the claim that ‘syncretism from below’ was
created among these descendents, in all dimensions: traditional and
Israeli foods, traditional and Western dress, ethnic and Israeli musical
performances, celebrators from different ethnic groups, location of the
celebrations at homes and in parks as in North Africa, but also in banquet
halls, clubs and discotheques. Clearly modern elements have been added to
the original holiday patterns, such as hosting politicians and reporting of
the celebrations by the media. It can also be seen that the weakening of the
religious tradition goes hand in hand with the disappearance of religious
customs in the Mimouna holiday. The Minouna has thus turned, to a great
extent, from a religious holiday into a mass celebration.

Shlomo, who immigrated from Morocco in his youth, expressed his
opinion on the new style of the Mimouna:
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This is a generation that has become free of resistance to its family
and the customs of its ethnic community, and today celebrates the
holiday without reservation and from a comfortable place. Of
course, the result is synthesis between the clear Israeliness of this
generation and the old tradition of the parents.

The trend for cultural change and preservation is also apparent among
the second generation, whose orientation is usually one of integration in
society. Among their young children there is today also a tendency to value
authentic elements. Marks et al. (2007; Lev Ari 2010) claimed that the first
generation influences the following generations and tends to transmit their
ethnic identity to them. Nonetheless, socio-psychological studies (Lev Ari
2010; Tur-Kaspa et al. 2004) indicate that other socialization agents, such as
the education system, have a significant influence on their identity.

The social celebration thus plays a major role in passing on tradition.
In addition to new elements that were added, the meanings which members
of the generation attribute to the ethnic symbols have also changed. The
customs that were preserved raise the thought that perhaps this is a modern
expression using traditional elements. The ethnic celebration thus enables
the descendents to experience continuity and revitalization simultaneously,
and comprises a platform for dialogue between tradition and modernity.

It therefore appears that, similarly to other societies that absorb
immigrants (Rumbaut 1997; Levitt 2001), a strong desire to become
integrated in the dominant culture does not contradict the empowerment
of separate ethnic awareness and pride. This phenomenon is called “the new
ethnicity” and indicates the selective growth of a distinct awareness and
identity among immigrant communities (Bennet 1975).

Revitalization and a syncretic ethnic identity is explained, in the case of
the Mimouna, also by the spiritual and family functions which the Mimouna
fulfilled: immigrants from North Africa found that these celebrations gave
them an opportunity for social encounters with their relatives, who were
dispersed upon arrival in Israel. The need to preserve some of the customs is
also the result of the great uniformity of modern society and the need to feel
their uniqueness and their ethnic origin.

Modernization also created a great need to return and grasp at beliefs
that afford meaning and fill the void. Similar studies show that cases of
revitalization of ethnic and religious identities do not disappear in modern
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democratic societies, but rather multiply and strengthen. Movements of
ethnic and religious revitalization are products of modernity itself, and today
reflect the limits of rationalism (Schnapper 2005).

The findings of the present study indicate that resistance and political
activism comprised a central factor in the ethnic revitalization and its
syncretic expressions. The exclusion and marginality in the absorption of
the immigrants from North Africa motivated youths, especially those who
meet the definition of ‘first-and-a-half generation,” to renew the Mimouna
celebrations in the public sphere during the late 1960s. They wanted to
demonstrate political power through these celebrations, and to protest
against their exclusion. Such behavioral expressions are characteristic of
young immigrants from minority groups, who are exposed to discrimination
(Remennick 2003).

A political change took place in Israel in 1977, which ended the long-
standing political and cultural power of the ruling party — Mapai, and in
which a right-wing party, the Likud, gained power for the first time. The
Oriental population, in particular the immigrants from Morocco, which
strengthened the Likud party’s demographic power (Sikron 2004, 59), tilted
the outcome of the elections (Filk 2006, 123—124). Their support of the
right-wing party was regarded as a protest against the old and patronizing
establishment, which they regarded as responsible for their discrimination.

The political change increased the representation of youths,
representatives of immigrants from North Africa, in the parties and in the
parliament, and accelerated the entrance of the Mimouna into the cultural
mainstream. Renewal of the Mimouna also served the political interests of
heads of state and party representatives, who did not pass by any opportunity
to appear and influence the mass of celebrators.’s With their presence and
their speeches they afforded national legitimization to the holiday, and
helped in a process of ‘syncretism from the top.’

Revitalization of the Mimouna and the movement toward the center
raised the political and cultural prestige of immigrants from North Africa
and their descendents. The cultural pluralism that evolved in Israel since
the political change in 1977 contributed to this change. The ideology that

15 Wolf, Pinchas. 2012. “Mimouna in the Shadow of Elections: Where will the Knesset Members
Celebrate?” Walla News, April 14, 1. http://news.walla.co.il/?w=/9/2524429; Wolf, Pinchas,
and Shalv Tal. 2012. “The Mimouna Celebrations: The Politicians Stormed the Mofletas.” Walla
News, April 15, 1—2. http://news.walla.co.il/?w=/9/2524700 (Hebrew).
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demanded assimilation of immigrants was exchanged, at least partially, with
amore liberal ideology, after which ethnic groups became more aware of their
rights and began to promote identity politics. The demand of immigrants
from North Africa to expand the boundaries of the cultural space in Israel
and reshape it increased. Thus, their ethnicity did not turn into a cultural
sub-identity, but rather into an integral part of the national identity and the
definition of Israeliness.

In the case of the Mimouna, identities politics indicate that a
‘low,’absorbed, culture is not as weak as it is depicted, and may integrate
within the hegemonic culture and may even influence it (Williams 1977).
Such a viewpoint empowers the absorbed person, and views the immigration
process as an ongoing negotiation that may yield achievements for an ethnic
minority group. Nonetheless, it is clear that this is not a ‘victory’ of a marginal
group, but rather a constant struggle over the construction of power, voice
and identity (Castronovo 1997).
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INHABITING DIVIDED TERRITORIES:
‘COMING HOME’ AND
‘RETURNING TO THE HOMELAND'.
HEIRS AND RITUALS ON BOTH SIDES
OF THE BULGARIAN-TURKISH BORDER

Meglena Zlatkova

Abstract

The paper presents a case study of some aspects of waves of migration between
Bulgaria and Turkey from the viewpoint of different generations. The state
border was crossed several times by groups of Bulgarians and Turks during the
twentieth century when migrations were forced as a result of political decisions.
The border constitutes a new division of space and constructs territories as part
of the collective memory of different national communities. In this article, the
problem of migration is presented from the perspective of settlements close
to the political border which offer images of the next generations of migrants,
who are willing to re-discover the dividing line between the two states and to
re-think the boundary.

Key words
Migration, border, generations, heirs, symbolic forms, rituals, mobility.

Migration is a focal point of interest for ethnologists and anthropologists
not only and not mainly as a movement of groups and cultural models but also
as a translation or misunderstanding of signs and symbols or finding new
meanings and uses for what is considered as a heritage. The division of Eastern
Thrace, which had been historically considered one territory, among Bulgaria,
Greece and Turkey as a result of the Balkan wars and WW I meant not only
new borderlines and exchanges of population. The re-settlement was also a
re-writing of people’s biographies and a re-configuring of their choices in life,
not simply in terms of a place to inhabit but also with reference to a sense of
belonging, of sharing or distinguishing with the help of memory, of accepting or
rejecting one’s heritage. It is the liminality of the settlements in these territories
close to the Bulgarian-Turkish border which is the focus of discussion here.
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This paper aims to present the case of the ‘inhabiting’ of the divided
territories close to the border in both Bulgaria and Turkey by the heirs of the
migrants. The case will be analyzed on two levels: first, by defining heirs and
territories as stories about the forbidden border — the transgression on the
narration level, and second, as civic rituals and forms of cultural exchange in
the twenty-first century.

On the level of collective identity-construction at the beginning of the
twentieth century the Myth of Bulgaria was created which envisaged a lost
entity of the national territory and its lost heirs — ethnic brothers and sisters,
living in the neighbouring Balkan countries. That starting point requires
a specific approach to studying migration by the national ethnologies in
South-Eastern Europe as the ‘returning’ of people to home countries after
the wars and the exchange of population and establishment of (new) states
during the entire twentieth century. The adaptation and integration in the
new (home) societies were approached from an essentialists’ viewpoint as
gathering together the community and transmitting the cultural heritage
(traditions) coming from the past. That academic discourse on migration
was a form of explanation of numerous after-wars waves of exchange of
the population among Balkan countries resulting from international peace
agreements.' The new arrivals from the territories which remained outside
the state borders were introduced to the rest of Bulgarians as Bulgarians
from the heart of the Bulgarian territory — historical regions of Thrace and
Macedonia. The state as an institution and all Bulgarians as a community
were expected to help these people to start their new life in the motherland
Bulgaria. To homogenize the communities and to re-construct the territories
divided between neighbours the Bulgarian State established new civic rituals
aimed at commemorating the past? and defining identities.

My research is focused on the symbolic and cultural dimensions of
migration in two cases of transborder migration in the Balkans: the case of

 The exchange of population between Bulgaria, Greece and Turkey started during the Balkan
Wars (1912-1913) and finished in 1925 with a new wave after the Angora agreement. Another
agreement known as ‘Mollov-Kafandaris’ (1927) regulates the ‘returning’ of Greeks from
Bulgaria to Greece.

2 For the commemorative practices and rituals, and the activities of the association of the two
groups in the frame of the project, as well as the historical context, see the analyses and research
results of the members of the research project: Valentina Ganeva-Raycheva (Ganeva-Raycheva
2011, 2012) for Thracian Bulgarians and Magdalena Elchinova (Elchinova 2011) and Nikolay
Vukov (Vukov 2012) for migrants to Turkey.
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the Bulgarian refugees from Eastern Thrace and their descendants and the
case of the Bulgarian Turks, resettlers and migrants to Turkey from the mid-
20th century until today.? The specific research focus here is the two sides
of the border and the intercultural interaction of migrants and their heirs.
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Pic. 1. Map of Bulgaria and border region with Turkey.

After 1989 the social sciences and humanities in Bulgaria have been
applying different approaches in migration studies* while trying to provide
concepts of explanation and interpretation of the various effects of the social
and cultural changes in Bulgaria and the region. Magdalena Elchinova
(2009) applies an anthroplogical approach and critically discusses the state
of the art of migration studies in Bulgaria and reflects on the “discovery”

3 The larger context of this point of view is a research project “Resettlers and Migrants on Two
Sides of The Bulgarian-Turkish Border: Heritage, Identity, Intercultural Interactions” funded
by the National Science Fund, Bulgaria. The project aims “at studying comparatively the refugee
and migration processes from Turkey to Bulgaria and — alternatively, in a historical perspective
and with regard to the diverse forms of migration today. This will permit us to outline the
typology of resettling in the European context, as well as to trace the processes of community
formation and applying the symbolic resources of these communities for the construction of
cultural heritage at local and national levels” (http://2sidesborder.org/index_en.html). The
results of the common fieldwork of the author and Stoyka Penkova are presented in this paper.

4 One of the scholars in the field of migration studies in Bulgaria whose research and publications
influenced this study is Anna Krasteva (2004, 2006, 2012a).
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of anthropology in Bulgaria in its connections with ethnicity and migration
as research problems. The distinctive aspect in this field in the Bulgarian
national context, in her view, is that migration is studied much more as cases,
with fieldwork for short periods of time and in certain local communities,
using the concepts of community, ethnicity and identity. Elchinova shows
the need for a theoretical rethinking in comparative and interdisciplinary
perspectives of the concepts dealing with migration as a dynamic social and
cultural phenomenon of the postmodern world of networks, movements and
exchange.

The approach presented here takes an activist position in relation to the
concept of heritage and the mechanisms of the legitimisation and recognition
of different groups throughout the interaction between the ‘newcomers’ and
the ‘host-society’ on the level of ritualized memory. The interesting cases of
‘coming (migration) home’ and ‘returning to the homelands’ as foreigners are
used to analyze the divided spaces of the border areas in terms of constructing
places, (new) festivals and holidays and accepting/using the local culture as
ways to express identities. The terms ‘home’ and ‘homeland’ are used in the
specific context of the migration movements between Bulgaria and Turkey.
‘Home’ is used here as a birthplace, country,> and ‘the homeland’ refers to
the national states, where the majority are Bulgarians or Turks. The idea
of the home (mother) land exists in both national ideologies®. Returning
to the homeland is problematic from the viewpoint of national myths — as
real and symbolical movements of migrants and their heirs. Bourdieu’s
metaphor, which describes the possible modifications of the ‘contradictions
of inheritance”, has been employed in the research when it comes to the
ways of using heritage — here we refer to two target groups: (1) migrants and
their descendants in Edirne, and (2) the ancestors of the immigrant refugees
from Thrace in Tsarevo and in the Strandzha Mountain region.

Case studies highlight the specificity of bequeathing and inheriting
at a personal level in people’s everyday practices, but also at the levels of
institutions and symbolisation. The key concept for interpretation is border.
The division of the space and (re-)constructing the territories, migration and

5 ‘Rodno mjasto’, ‘bashtino ognishte’ in Bulgarian and ‘memleket’ in Turkish.
6 “Majka rodina’ in Bulgarian and ‘Anavatan’ in Turkish.

7 For methodological notes and analyses on ‘contradictions of inheritance’ in this context, see
Bourdieu 1993, Zlatkova 2012, Penkova 2012.
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inhabiting the places will be presented here by three figures and ways of
overcoming: (a) forbidden border, (b) imagined entity of divided territory
(Eastern Thace) and (c) ritualised returns of heirs.

Instead of offering short historical notes on the two cases I will use
two versions of the stories recorded during fieldwork, which present ways
of interpretation of the traumatic experience of the political division of the
areas between Bulgaria and Turkey after the WWIIL. The narratives here are
re-worked by the collective memory forms® of interpreting the symbolical
border to be crossed by descendants of the resettlers and refugees.

The first story is offered by a 30-year-old man who migrated from
Kyrdzhali, Bulgaria, to Edirne when he was 10 years old.® After he narrated
his autobiographical case of how his family crossed the border, the
interviewed person shared the story about the “end of the entity of Thrace”.
He learned about it after the re-settlement. Similar stories were recorded
in many border areas in Strandza and the Sakar Mountain regions and still
exist as the narrative practice and common knowledge of the people living on
both sides of the borderline, in Bulgaria and in Turkey.

After WWII the borderline divided the local people and one village
with Turkish population remained in the Bulgarian territory
while one Bulgarian — in Turkey. With an additional agreement
the two countries decided to exchange the populations. People
were settled in their neighboring village and the boundary
definitely was closed. But the animals continued to return in
their ‘homelands’, in the houses where they were accustomed to
live. The border officers complained to Bulgarian and Turkish
authorities that they are not cowboys, but border police of the
states and asked for help. The two states arranged the animals’
exchange and they finally stopped crossing the border.®

8 There is a substantial corpus of research materials and interpretations on collective memory
and the sites of memory, as well as on rewriting history. The authors, who postulate the tradition
in this intellectual field of contemporary history and define the terms we now use, are Maurice
Halbwachs (1980) and Pierre Nora (1997, 2004).

9 Interview with E. V. taken in Turkey in 2011.

10 The interview with M. H. is in Turkish and the version here is normalized and translated.
The historical evidence which confirms such stories can be found in the official diplomatic
correspodnace between the two states.
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People migrate, they are able to change their homes, and they establish
boundaries and protect them. But borders are the most fragile line in human
relationships and an object of desire to be crossed and overcome." That way
of interpreting the forbidden border kept alive the sense of resistance
and symbolical denying of the boundaries by setting the new orders and new
communities in a situation of conflicting political ideological discourses.
People could be divided, convinced, constructed, unified, stopped by the
border, but the sense of belonging is a strong impulse of the work of memory
and interpetation and rituals.

The other image of the divided territory, which could be found on the
narration level, is the image of Thrace as an entity, which exists regardless
of the human lines and borders splitting its territory between three states.
These kinds of stories'? are also re-worked by the collective memory on a
symbolical level as ‘discovering’ the ‘lost’ (birth) place. Even if migrants
or refugees cannot find the way to their homelands because of the newly
established and closed borders, different moving objects on the traditional
roads and directions in the region substitute for the people.

The narratives are usually centered on an object (a shepherd’s staff,
for example), signed with personal initials or a lost animal (usually a lamb),
marked by its owner, dropped into a spring or a river or lost in Turkey or
Bulgaria. In a short period of time it is discovered by someone else in Bulgaria
or Turkey or vice versa and recognized by the owner (even if the owner is on
the other side of the border). The sign and the mark are the evidence, which
can prove that the object or the animal belonged to a person who had left the
place. The story is usually interpreted in terms of the division of geographical
space vs the entity of a cultural space of a historical region. On the surface
people are not allowed to return to their homelands but under the ground
there is still a system of ways, caves and underground rivers that facilitate
transmission of messages from the one side of the border to the other and
bring ‘news’ to the descendants from the places where their parents used to
live.

' Trena Bokova describes a similar way of interpretation of the sense of lost entity of Thrace
in the collective and individual memory in some settlements in the border regions in Bulgaria,
Greece and Turkey — children play in the islands of the Maritza, a border river for the three
states (Bokova 2012a).

12 The stories are widely distributed in different regions, but what is important here is the way
that they are used by the heirs of migrants as a strategy of self-identification as descendants of
the so-called Thracian Bulgarians, and they have been recorded in Bulgaria.
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Sharing this knowledge and using these symbolical representations of
migrations is a mechanism to remember the place of origin and to transmit
the sense of belonging to one territory, to link the future generations and to
support the sense of community in the new environment. The stories are
not only a significant part of the collective memory of the group but also
an element of the local culture, folklore and cosmology, which have been
ethnically homogenized by the national state during the entire twentieth
century and especially in its second half.

After the World War II, for almost half a century, the border between
Bulgaria and Turkey had another ideological dimension: it represented
The Iron Curtain. Thus, the people settled and stopped moving, but the
objects, images, memories, and narrations continued to transgress this
multidimentional boundary and to present symbolical returns and construct
communities but in a new environment.

In the last decade of the twentieth century and at the beginning of the
twenty-first century people re-started their movement across the border —
Turks from Bulgaria settled in Turkey' and many Bulgarians were able to
go and visit their ancestors’ homes as tourists. These movements will be
discussed here from the point of view of forms of ritualizing the ‘returning’
based on the concept of heritage and heirs and instrumentation of border
transgressions, and particular attention will be paid to settlements where
people who have recently arrived live nowadays. Currently there are a large
number of people with dual citizenship residing in Turkey — Turkish and
Bulgarian. These are people who can freely cross the political border and/or
live in both countries.

Crossing the border as a ritualized movement or as an image
construction will be discussed with the particular cases in mind of two towns
close to the state border: Edirne in Turkey and Tsarevo in Bulgaria. Both
have received refugees and migrants in various twentieth-century migration
waves; neither is a border town proper'4 and life in them is dominated by the
respective centres of the two states — Sofia and Istanbul. The framework of
the research problematizes the border by way of re-considering the notions
of ‘heritage’ and ‘identity’ while exploring migration and town spaces. I

13 For more about the ‘Revival process’ and the migration of Turks, called re-settlers, to Turkey,
see Maeva 2006, Elchinova 2011, 2012.

4 For detailed analysis of the topic of mutual recognition of the people in towns close to the
border, see Zlatkova 2012.
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consider heritage in terms of the ‘heirs’ who make the town spaces their own,
while utilizing the two cultural models in which they have been socialised,
but also in terms of using this heritage to construct identities and shape the
memory of places and events through rituals and practices of recalling.

Definding ‘heirs’ — some theoretical and methodological notes

During fieldwork we were faced with a variety of contradictions
in the process of mutually signifying and giving an importance to the
different dimensions of the heritage. That is why Pierre Bourdieu’s
metaphor describing different forms of ‘contradictions of inheritance’ (see
Bourdieu 1993) was an appropriate activist approach to the problem of
migration and inheriting social and cultural models from the first and to the
next generations. Ritualized forms of crossing the border are part of the
institutional life of both migrant groups and have a place in the personal
experience and memories of the people inhabiting the border territories.
The ‘dream’ of returning to the predecessors’ home is transmitted among
the following generations by organized excursions/expeditions of the
decendants.’s

It is time to mention that the study considers generation as a
typological positioning of migrants in the change of place of residence,
a positioning which signifies the cultural and social effects resulting from
the interaction with the new environment. The ‘first generation’ is the
generation of transition. Its representatives are the ones to transfer and
translate the (‘native’) cultural context in the new society and find a place in
that new society. Empirical observations of the case of migrants in Turkey*®
gave us grounds to introduce in the course of fieldwork a similar delineation
within the group of ‘the second generation’ of migrants and to talk about

!5 Very interesting information about the forms of visiting the birthplaces in Turkey and the
construction of spaces of commemoration and festive life by the so called ‘Thracian Bulgarians’
associationsis presented by Valentina Ganeva Raycheva (2011, 2012), asaresult of her participant
observation and long-term research. The ritualisation of familial memory by revisiting the
birthplaces of refugees from Eastern Thrace is discussed by Rashkova (forthcoming).

16 The research methodology involves the application of several methods which distinguish
different forms of liminality among mobile people. Observations of urban space in different
towns are used along with the method of mental maps that aims at highlighting sites and spaces
according to the perceptions of locals and strangers. Another key method in our research is the
in-depth (autobiographical) interview, with the help of which we analyse the strategies of border
crossing and liminality in an autobiographical reading of representatives of the target groups
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‘the generation in their 20s’ and ‘the generation in their 30s’ in the sense
of ‘social generation’, i.e. a particular social group possessing similar or
‘neighbouring’ (as the word is used by by Bourdieu) social and biographical
life chances. With the ethnic Turks migrating from Bulgaria to Turkey the
first generation is, in a historical perspective, a ‘third generation’ (in the grid
of historical generations) — the grandchildren and great-grandchildren of
migrants who have only a symbolic link to ‘the country of origin’ but who
use this link as an important category in the process of self-identification.”
In the case of Bulgarians in Bulgaria the heirs nowadays are fourth or fifth
generation.

Pic. 2. St. George’s Orthodox Pic. 3. The Orthodox Church
Church. of Saints Konstantin and Elena.
Edirne, Turkey, 6 May 2011. Edirne, Turkey, May 2009.

‘Returning’ from and to Edirne

Edirne, Odrin or Adrianopolis is a Turkish town where many migrants
from the Balkans found their new homes in the twentieth century. However,
the community of ethnic Bulgarians is nowadays represented by no more

and their ways of converting cultural capital. Some 100 standardised and 15 semi-structured
interviews with young people, descendants of settlers [from Bulgaria in Turkey], were carried
out. With reference to “les contradictions de I'héritage”, the method of discourse analysis (e.g.
of the media and of political and ideological discourses) is paramount as it allows the researcher
to trace the ideological constructs of both types of migrants.

17 See more on this in Zlatkova, Penkova 2011, 2012.
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than a dozen members living there and the town is constructed as a symbolic
place of collective memory by the ritualised return of the ‘heirs’, celebrations
of mainly religious (Christian Orthodox) festivals, and visits to the places
connected with the Bulgarian ‘traces’ such as the two Bulgarian Churches,
the Memorials of Balkan Wars, etc. The ‘return’ of heirs also takes the form
of ‘expeditions’ made by the children and grand-children trying to find the
birthplaces of their ancestors and remnants of their houses, schools and
churches in the villages nearby, where their families were living almost a
century ago. An essential element of the trip is a visit to the two Orthodox
Churches in Edirne which evoke the memory of Bulgarians in Eastern Thrace.

Another form of ‘return’ of the next generations to Edirne (mainly
children of school age from Bulgaria) is participation in folklore festivals,
festive life and cultural events.

Pic. 4. International Folklore Festival, Edirne, April 2010.
Children from Yambol, Bulgaria.

As a place of collective memory of the Bulgarian nation state, the
town of Edirne is a part of the imagined topography of ‘Bulgarianness’ and
Bulgarian communities that have remained ‘abroad’. Nowadays, this topos
is used by the tourist industry and the town is included in most of the tours
as an important destination. People go there not only for sightseeing and
visiting the significant places but also for shopping.

The mechanisms of remembrance and return to Bulgaria, physically
and symbolically, of another set of migrants studied — Turks settled in Turkey —

151



will not be presented in detail here.®® What is important for this research
is how and why the children of migrants are willing or not to ‘return’ to
Bulgaria. It turns out that people belonging to this generation, who are
also Bulgarian citizents, prefer to go to Bulgaria to visit their grandparents,
to have fun in the disco and clubs in Svilengrad, the town nearest to the
border, and, in long-term perspective, to study at the universities. For
that reason we chose the group of students at the University of Edirne and
several Bulgarian universities in Plovdiv and Varna. We call their (family)
strategies in (Bourdieu’s term) “educational tourism” — students with dual
citizenship come to Bulgaria to study ‘prestigious’ subjects such as Medicine
and Engineering. Some of their motives are: to have fun, to avoid the military
service in Turkey, to find a bride or a husband, to obtain an EU university
diploma.

Another form of return to Bulgaria lies in the perception of the
neighbouring country in which their parents were born. They have inherited
a type of cultural capital or heritage, but they re-work the image on the
symbolic level from their liminal position of being second generation. That
is the reason to study how the children of migrants construct images of
Bulgaria in Edirne, the town in the region closest to the border which is also
a university centre. The locality?*® here is emphasized as a place of memory
and of the socialization of newcomers. Precisely from this point of view it is
interesting to present examples of our empirical results. It was important to
compare the attitudes of Turkish students in Bulgaria to those of their peers
at the University of Thrace in Edirne in relation to the images they have
of Bulgaria and Bulgarians. To paraphrase this slightly, it means to pose
the question of whether children of migrants share the same stereotypical
knowledge which is manifested by most of the Turkish students, or whether
they know Bulgaria better. To this aim we included in our survey questions

18 On this topic, see Vukov 2012.
19 The results of this research are presented in Zlatkova, Penkova 2012.

20 The locals in Edirne can still recognise the settlers by their determination to build their own
homes. The most frequent version of a biographical strategy after moving to Turkey shared by
the migrants from Bulgaria as well as by the locals who discuss them goes along these lines:
all the members of the family would get jobs and would earn quickly enough money to buy
their first flat; then they would invest into a cooperation for a second and a third property.
More than twenty years after 1989, the mental cartography of Edirne keeps the memory of the
last large-scale emigration of people from Bulgaria and the Balkan Peninsula because of their
identification with one of the residential areas, ‘the neighbourhood of the re-settlers’.
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that place the students in the position of a tour guide: they were asked to
choose places in Edirne which they link to Bulgaria, on the one hand, and, on
the other, places to which they would take Bulgarian tourists.

Images of Bulgaria and Bulgarians —theborder perspective

Part of the cultural capital of the children from the second generation
who live in the border regions connected with Bulgaria is related to the
knowledge of the ‘other’ (Bulgarians). This is why our research at the ‘other’
(Turkish) side of the border focused on explicating stereotypical knowledge
of Bulgaria and Bulgarians, employing the method of mental mapping of
Edirne through the ‘places’ and the modes of inhabiting them. The Turkish
students respond in a ‘standard’ manner because they themselves are foreign
to the town and are getting to know Edirne via its public spaces and central
city topoi. These places are legitimated as urban heritage and/or are part
of the national narrative of Turkey — museums, monuments, places of
memory, etc. Other responses related to the places most frequently visited
by Bulgarian tourists: Selimiye mosque and Bulgarian churches in Edirne,
which are part of that ‘knowledge’ (recognizing your own and the foreign
through the importance of the religious focus which is transformed into a
monument of cultural heritage);*' and also the market places — shopping
centers and the covered market.

The responses of the children of migrants from Bulgaria currently
enrolled in the Thracian University in Edirne who participated in our inquiry
there present an interesting case. Most of them, just like their counterparts,
are not from Edirne originally. They have real life experience connected
with Bulgaria: they visit Bulgaria (and the birthplaces of their parents and
grandparents — still family property), and they even indicate that they practise
the Bulgarian language. They choose the same places as representative of the
image of Bulgaria and Bulgarians. The border and the checkpoints Kapikule
and Kapitan Andreevo are stable images in their responses.

2! The so-called Bulgarian churches — those of Saint George and Saints Konstantin and Elena —
have been restored as cultural monuments.



With this second generation of migrants to Turkey, the image of
Bulgaria is associated with the border??, with the state — Bulgarian and
Turkish (museums, consulate, churches), but not with birthplace or a place
where they had spent half their lives and a place to which they would like to
return after retirement (as with the generation of their parents).

In other words, for the young generation — the children of migrants —
the important life and social choice is not necessarily connected with staying
in Turkey, although they do consider it as a possible life-choice for mobile
people. This fluidity entails simultaneous processes of going/return and
simultaneous inhabiting of the multidimensionality of spatial
boundaries on the part of the ‘second generation’. Here we find yet
another type of ‘cross-border returns’ — their very questioning by
the ‘inheritors’ of migrants from Bulgaria to whom the contradictions of
inherited spatial and temporal boundaries provide the social conditions for
the opportunity to cross them.

Tsarevo — migration of Bulgarians towards Bulgarian

The space of Strandzha as part of the region of historical Thrace is
presented through some strategies of inheriting and validating identities and
communities at the beginning of the twenty-first century. The ‘contradictory
successors’ of Thracian Bulgarians, refugees from Turkish Strandzha, are
characterised by: 1. The fluidity and complexity of position patterns in the
network of social actors, and 2. Aspects of transforming the cultural capital
in the construction of heritage at a local level through the creation of local
brands (e.g. dancing on fire or oak-tree honeydew honey), the organization
of children’s or folklore festivals, the initiation of projects resulting in
transborder collaboration, the performance of rituals of recalling (e.g.
excursions to one’s birthplace), etc.

The strategies of the descendants of Bulgarians from the region
of Eastern Thrace in Tsarevo and the region of the Strandzha mountains
and in the direction to Edirne are already part of the official local policies
of the municipality. Under the legitimate form of projects for transborder
collaboration, a number of projects for cultural exchange gained popularity

22 This experience of crossing the border does not appear in the responses of students with
single citizenship because, even if most of them study Bulgarian, they indicate that they have
not been to Bulgaria yet. The visa arrangements in place limit access for these students, which is
not the case for their peers who freely cross the border in both directions.
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too, once crossing of the border was eased and Bulgarian citizens were
allowed to travel freely to Turkey.

Pics 5, 6. The First Celebration of the Strandzha Folklore Festival,
Tsarevo, June 2010.

Although the homecoming’ of the descendants to the border areas
such as Strandzha is similar to the excursions organised by other Thracian
associations?3, this act of border crossing is also an act of investment in
social capital. The mediators between the totally unfamiliar ‘homecomers’
and those accommodated in the Bulgarian houses were the migrants from
Bulgaria and the Balkans.

“Les contradictions de lhéritage” — strategies of converting
heritage into capital in Tsarevo. New leaders of associations —
“the contradictory successors.”

IregretIdidn’t pay enough attention to grandma’s tales about the
old days. I never had the time and now it’s too late — grandma’s
gone. (from an interview with Zlatka Lozanova,** 2009)

At the beginning of the 21st century, there was a generational change
in the chairpersons of Thracian associations in the villages and towns in the
Burgas region but what has been defined as new activities consist most often
of assistance in filling in declarations of owning properties in Turkey and of

23 The Associations are part of the Union of Thracian Associations — a national organisation of
the descendants of the studied group.

24 Zlatka Lozanova is the current chair-person of the Association in Tsarevo and is the owner of
a real-estate agency in the town.
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‘excursions to the native lands» — Edirne and Istanbul or the Strandzha
villages near-by, on the other side of the border. Apart from that they keep
the institutionalised forms of celebrations and commemorations marked in
the calendar of the Union of Thracian Associations at a national level.

After visas were waived for Bulgarians visiting Turkey, one of the
first tasks of the restored associations was to organise ‘the return to the
native lands’ for the third generation, who crossed the border by means of
the symbolic link of other people’s recollections (their grandparents’) and
experience (the refugees’). The Thracian heritage for this and the subsequent
generations acquires symbolic efficacy through this ritualised return: they
are worthy successors of their ancestors, they collect soil from the native
lands and bring it to the graves of the deceased grandparents, and they
construct narratives, restoring the social and familial network by means of
researching properties. This heritage is also converted from cultural into
economic capital since the descendants can sell the seaside properties that
the refugees received as compensation from the state.

Pic. 7. The last Charon House in Kiten in 1960’s.2°

25 In-depth research and participant observation are being carried out by Valentina Ganeva-
Raycheva and Natalia Rashkova in the framework of the current research project. For more
details, see Ganeva-Raycheva 2011, Rashkova 2011 (forthcoming).

26 The house no longer exists. The picture was taken in the ethnographic town exhibition in
2009.
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Pics 8, 9. Charon Houses in Tsarevo 2011.

Youth associations of Thracian Bulgarians — the ‘new young’

To us, an important focus in our research on the strategies of handing
over the Thracian heritage at a local level was the Youth association of
Thracian Bulgarians founded in 2008. While the older generations of
descendants can sell the Charon house®” of their grandparents and convert
the symbolic capital into economic capital, for the 16-20-year-olds, being
members of the association is a form of investment in social capital. To their
parents, this type of continuity means an increase of symbolic capital. Most
members of the association (around 40 in the year 2010) take part in a folk
group, either affiliated to the Tsarevo culture house or self-taught.

The current young descendants from Tsarevo and the region
are reconstructing the recollection of the resettlement but it has to be
mediated; it is a heritage they have to discover and keep. The middle
generation, economically active, is ‘taking advantage’ of the symbolic capital
of the Thracian heritage by selling properties their parents received as
compensation from the Bulgarian state, and is very much interested in having
their properties in Turkey restored to them. For a while, this campaign was
a tool for maintaining the social network and establishing a link between
the generations; the descendants were in the role of researchers, who had to
find their relatives, to work with archives, to take part in ‘expeditions to their
native lands’, etc.

27 The ‘Charon house’ is a type of module house. Houses of this kind were constructed in order
to accommodate the refugees from Macedonia and Aegean Thrace and were financed by the so-
called Refugee loan that Bulgaria received from the League of Nations. The houses were named
after the French banker René Charon, who was made responsible for the refugees in Bulgaria.
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Conclusion

Even though they are two different types of town, both Edirne and
Tsarevo are towns close to the border, which construct and negotiate spaces
of migration that are fluid, yet localised through urban sites. In the twentieth
century, the policies in the two nation states encouraged the homogenisation
of the population and the construction of town communities. Opening the
border and allowing the Bulgarian nationals to go to Turkey freely made
it possible for the descendants to physically return there and ‘discover
Bulgarian sites’ there. What has happened in the past twenty years is that
these two towns close to the border are no longer an ‘end’; they have become a
‘beginning’ and an ‘opportunity’ and have started constructing themselves as
territories of capital exchange and border crossing. The youngest generations
are crossing the borders freely from both sides; their visits to the homelands
of the ancestors are rather movements of post-modern mobile people of
the 21st century than returns across the ‘forbidden border’ as was the case
during the entire 20th century. The border constructs myths, practices,
rituals and symbols that interpret the movements of people in relation to
the environment and territory. When the border is strictly protected and
crossing it is forbidden, the movement is on a symbolic level. When people
start to move again, due to political changes, the return is ritualized on
the one hand, and is simply a matter of postmodern mobility on the other.
Migration is not only a change in the place of living, but is also a dream of
return, and it involves the construction of new symbolic forms of identity,
the conversion of cultural capital and investment in social capital. Migration
is also a reason to create rituals that construct identities and communities
and codify changes in the social and cultural life-worlds.
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NATIONAL COMMEMORATIVE MEETING
ON PETROVA NIVA, BULGARIA:
LOCAL/NATIONAL & TRADITIONAL/MODERN!

Lina Gergova

Abstract

The paper is based on fieldwork research conducted within the project
“Resettlers and Migrants on Two Sides of The Bulgarian-Turkish Border:
Heritage, Identity, Intercultural Interactions”. It aims to present a key gathering
of the descendents of refugees from East and West Thrace in Bulgaria.

The National commemorative meeting on Petrova Niva, regarding its origin,
history and status, is an interesting mixture of a kin gathering, national
commemoration, folk festival, religious congregation and cultural-political
event. In my paper I will consider some aspects of this gathering from the point
of view of the oppositions ‘local-national’ and ‘traditional-modern’.

Key words
Festival, national commemoration, political event, tradition and modernization.

The National Commemorative Meeting on Petrova Niva is a successful
example of a meeting of diverse trends in contemporary national, local,
traditional and religious festivity. It is one of many cases of crossing of the
local festive cycle and linearity of national events. The current analysis is
based on fieldwork materials collected in 2009 by the author at Petrova
Niva and various published representations of the celebrations (newspaper
articles, memoirs, etc.) as well; this is an attempt at rationalizing of the
interactions between tradition and modernity, on one hand, and national
and local, on the other, in the contemporary festivity construction process.

! The study is a part of my work on the project “Resettlers and Migrants on Two Sides of
The Bulgarian-Turkish Border: Heritage, Identity, Intercultural Interactions,” funded by the
Bulgarian National Science Fund.
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The traditional® is closely connected with the local as far as the
tradition relies on kinship networks (White & Jorion 1992), local geography
and community in general — together with its dynamicity and variability. In
the traditional rituality the local geography (in connection with toponymic
notions) and the division of the area in terms of sacred, domestic or not-
cultivated spaces have special importance. The rituality (in the sacred time
and space) produces hierarchy within community in its current and past
framework, i.e. including dead ancestors.

On the other hand, the traditional is linked with religion, as official
and popular systems, and the family — as preserving and transmitting
knowledge and set of practices (Radcliffe-Brown 1952). The appearance
of the modern state, urbanization processes, increased mobility, common
education and even women’s emancipation are among the reasons for the
decline of patriarchal celebrations of the saints — patrons of the kin or the
settlement and visits of kin consecrated grounds. As regards Bulgaria, the
role of the socialist cultural-festive system should be underlined because it
moved the stress from the religion to the community, nation and society in
general.

The modern — on the contrary — is connected with national as far as
nation and nationalism are modern phenomena (Anderson 1983; Gelner
1983; Smith 1998; see also Llobera 1999). The modern is preserved and
maintained by the official institutions, not within patriarchal hierarchies
connected with the kin or the village. The modern festivity ostentatiously
combines the mainstays of society — army, clergy, intelligentsia, political
elite, and people.

Eventually the ritual complex considered here is also an invented
tradition (Hobsbawm 1983) which connects the ritual with social
remembering (Misztal 2003). The perspective of memory is also very
important as far as we speak about a commemorative meeting. Therefore
the analysis of the National Commemorative Meeting on Petrova Niva, as a
complex of rituals and as cultural and political events, could follow various
directions. I will try to present the general mosaic of pieces of traditional,

2 The terms ‘tradition’ and ‘traditional’ are the object of wide scholarly debates — perhaps since
Hobsbawm’s ‘invention of traditions’ (Hobsbawm 1983) (see also Bruns 1991). Here I use these
terms to describe some cultural phenomena, repeated over the years, that have been documented
by ethnographers in the 19th and in early 20th century before general industrialisation and
urbanisation in Bulgaria.
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modern, national and local in the phenomenon of the commemorative
meeting and to arrange these pieces in terms of actors, uses and spaces.

* ¥ ¥

In 1903 the so called Ilinden-Preobrazhenie Uprising broke out in
many places in Macedonia and Thrace. In the narrative of the lost territories
and division of the Bulgarian nation this not entirely successful uprising is
quite important. After that and especially after the Balkan wars (1912-1913)
hundreds of thousands of people (according to official data about 220,000)
living in present Turkey and Greece migrated to Bulgaria. That migration
is considered mostly forced and it is the process which is at the basis of the
community-building process of so called Thracians or refugees from Thrace.
Today the descendents of the Thracian refugees live in almost all big cities
in Bulgaria as well as in plenty of small towns or villages — in the towns they
usually occupy a particular neighborhood but many villages are inhabited
only by them mainly after emigration of Greeks or Turks.

Fig. 1. Map of contemporary south-western and south Bulgarian borders
(with Macedonia, Greece and Turkey)
and places of Ilinden-Preobrazhenie Uprising in regions
of Macedonia and Thrace, 1903.

Petrova Niva is a place in the Strandzha Mountains in South-Eastern
Bulgaria. It is a historical site because there between 11 and 13 July 1903
the delegates of Bulgarian Internal Macedonian-Adrianople Revolutionary
Organization (IMARO) announced the outbreak of an anti-Ottoman uprising,
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aimed at liberating southern Thrace from Ottoman rule, and proclaimed the
Strandzha Republic.

Pic. 1. A historical photograph of the Congress on Petrova Niva in 1903.

There are a lot of historical sites in Strandzha connected with the
Preobrazhenie Uprising — birth places of the heroes, places of important
battles or secret meetings, etc. Most of them are marked by memorial plates
but they are rarely an object of special commemoration. Perhaps, after
Petrova Niva, the most important are the places connected with the death of
two rebels Pano Angelov and Nikola Ravashola — in the village of Brashlyan
(where the battle took place in 1903) and in the town of Malko Tarnovo
(where the rebels were buried afterwards). None of these places is an object
of national commemoration but rather of local celebrations.

There is a variety of objects connected with the movement of the
Thracian refugees flow after the wars and annual commemorations take
place on them - Ilieva Niva, Madzharovo, Bogorodichna Stapka, etc.,
however they are dedicated to the trauma of being driven out, to the civil
victims of persecution, to gratitude to Bulgaria for accepting them.

The first commemorative meeting on Petrova Niva took place in
1928. At this meeting one of the leaders of the uprising brought the only one
remaining flag — now it is in the National Museum of History. In 1950s a
monument to the rebels on Petrova Niva was erected. In 1953 the Thracian
Cultural-educational Associations and the resettlers from Thrace collected
money and put a memorial marble plaque to commemorate the 50th
anniversary of the uprising. The monument was erected in 1958 and it was
inaugurated on 16 August — some surviving rebels attended the ceremony.
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Pic. 2. The monument of
‘preobrazhentsi’ on Petrova Niva
with the last surviving rebels, 1958
(Apostolov 2002, 39).

The project of Petrova Niva Memorial
was done by Michail Sokolovski and
Evgenij Zidarov who decided to build
the monument of local stones. The bones
of Georgi Kondolov — the leader of the
Preobrazhenie Uprising — were built into
the very monument.

Till 1950s just a small chapel was
there but in 2003 a church with charnel
house “St. Petka” was built. Since all
so called preobrazhentsi (rebels from
Preobrazhenie Upraising) have been
buried in different places, a decision
to collect their bones in a chapel with a
charnel house dedicated to the patron
saint of Thrace was taken (Apostolov
2002,39—40). Itisinteresting to mention
that St. Petka is not among traditionally
the most venerable saints in Strandzha

(like Sts Constantine and Helen, St. Pantaleon, St. Marina). Afterwards she
has been recognized as patron of the region because, according to her vita
she was born in Edirne Thrace — they call her also ‘Thracian martyr’.

Pic. 3. The first commemoration, on occasion of 25th anniversary of Preobrazhenie
Uprising, 1928 (Apostolov 2002, 39).
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A hut from the beginning of the 20th century was restored and a
museum was opened as well. So a set of sacred places is formed and these
places are the infrastructure of the commemorative meeting, which could be
seen above on the photo and on the map (Pic. 4 and Fig. 2).

Some similar infrastructure complexes could be found also on other

Pic. 4. Complex on Petrova Niva, 2009.

places connected with Thracian commemorations. On Ilieva Niva, for
instance, there are amonument, chapel and fountain; at Madzharovo there are
amonument and a chapel with a charnel house, etc. Through building of such
complexes, a palette of approaches
- to the place has been developed —
sThge| Vi as a historical past, realms of
memory, religious pilgrimage or a
place for cultural representations.
Furthermore daylong celebrations
could be organized in various stages.
The significance of this
':}WMEN, infrastructure could be found also
\ comparing the wusual program
D with the program of celebrations
dedicated to the 110th anniversary
of the Preobrajenie Uprising -
although the events are enriched
they took place within the same spaces — stage, chapel, museum, and
monument.

MUSEUM
)

Fig. 2. Complex on Petrova Niva.
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Usual programof Program of
the National commemorative the National commemorative meeting
meeting on Petrova Niva on Petrova Niva dedicated
to the 110th anniversary
of the Preobrajenie Uprising
(17th-18th August 2013)

1st Day 1st Day
10:00 — Folk music on the stage (all 10:00 — Folk music on the stage (all day)
day) 11:00 — Conference “110 years of Ilinden-
11:00 — Press conference Preobrajenie Uprising”, organised by the
14:00 — Requiescat at the St. Petka Thracian Scientific Institute at the Union
chapel of Thracian Associations in Bulgaria
20:30 — Official opening of the event; 14:15— Movie about Ilinden-Preobrajenie
Military parade Uprising
21:00 — Concert 17:00 — Memorial run ‘Petrova Niva’
19:30 — Requiescat at the St. Petka chapel
20:00 — Actor reconstruction ‘The
Congress — 1903’
20:30 — Opening of commemorative

event at the memorial (military fireworks
celebration; military parade)

21:00 — Holiday concert featuring
ensemble ‘Strandzha’

2nd Day 2nd Day
10:00 — Folk music on the stage (allday) 10:00 — Folk music on the stage (all day)

* * *

By its establishment, history and condition in the present the
National Commemorative Meeting on Petrova Niva is a mixture of kin
meeting or meeting of fellow villagers, national commemoration, folk
festival and cultural-political event. Moreover it is not the only place with
a commemorative meeting dedicated to Thracian resettlers and memory —
as I already mentioned, there is a national network of commemorations,
monuments, etc. However that on Petrova Niva is a part of the national
calendar, it is held usually on the weekend after 19 August — Transfiguration
of Jesus, O.S., when the uprising broke out.

The first impression of a visitor is that he/she is at a traditional fair —
the field is like a marketplace — it is full of booths with sweets, clothes, toys,
souvenirs and so on. Many small pubs and beer shops attract people. Groups
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of musicians walk around and entertain visitors. Participants come from the
whole country but mainly from the region of Burgas and Malko Tarnovo. They
stay in tents, in their cars or buses for the whole weekend. They are usually in
organized groups of 10 or more people. There is also a folk festival and many
groups of folk singers and musicians also come in order to attend it. The
folk festival is on the first day of the meeting and it attracts amateur groups
which are considered to be connected with Thrace. So to the infrastructure
of the meeting on Petrova Niva I should add a stage as well. In this sense, the
commemorative meeting follows the logic of the so called Strandzha panagir
which are traditional for the region — they are local meetings at a chapel or a
monastery (more about panagir see Gergova 2009).

Pic. 5. Petrova Niva during the days of the commemorative meeting, 2009.

Among the visitors many political activists could be found — mainly
from Thracian associations and nationalistic parties, but also individual
actors selling books or giving speeches. The representatives of political
parties could be seen also in the church during the service, at the monument
during the ceremony of wreath-laying and official opening of the meeting.
The political activists use the pathos of the event and try, on one hand, to
attract followers and, on the other — to affirm their positions on the stage
of nationalism among the other actors there. Not least, I should admit that
the links with political parties give the chance to many people to visit the
commemorative meeting because the parties’ clubs organize free transport
(to the not easily accessible location of Petrova Niva). Political uses of
the event cover also the official opening ceremony — it is a small meeting
including political speeches given by representatives of the local political
elite and a military fireworks show. Thus the national celebration does not
differ much from other official feasts, including in the big cities and in the
capital.
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The official program starts on the first day with a press conference
in the museum where the major of Malko Tarnovo, the leaders of Thracian
associations and some local artists and scholars meet media representatives.
Then the folk festival starts its program on the stage. It is not like the other
folk festivals in Bulgaria because the element of competition is missing. A
liturgy is held at noon — the church is not big enough, so only the officials
attend the service. The service is dedicated to the victims of the Preobrajenie
Uprising and the repressions after that. The folk festival continues in the
afternoon till the evening when the official opening of the meeting starts.
The ceremony is just like the others on the national holidays in Bulgaria —
political speeches, zarja-proverka — a ritual evening roll call of honour,
wreath-laying. On two days of the meeting the fair and camping are the most
visible and active parts of the events. Most of the visitors are there — eating,
drinking and having fun.

The narratives of the commemorative meeting are mainly two. The
first one is the narrative of Thracian refugees and their associations — it is
about the repressions, murders, and trauma. The other one is that of the
institutions and officials — the story of heroes and the uprising. Moreover —
the local people, from neighbouring villages, narrate their own stories about
the uprising and heroes, concerning local geography and descendents of
rebels. These narratives are more concrete and are much involved in the
repertoire of local storytellers and musicians.

The resettlers’ narrative could be heard in the songs in the folk festival,
in conversations of visitors, in the speeches of their leaders. The institutional
one is visible in the museum and on the monument, in the media as well.
The connection between them could be found in the so called Strandzha
Marseillaise, the anthem of the uprising, the song “Yasen mesetz” (see also
Buchanan 2007). A folk song with original lyric and borrowed melody,
“Yasen mesets” refers both to local as a text and imagery and national
through its functioning as an anthem and is made up of clichés which refer
to ‘awaking’ of the nation, specific heroism and national liberation struggles
of the 19th century in general (more about the story of that song, its creation
and distribution in Bubalov 1986). Trauma and heroism interflow in
these narratives and thus the commemorative meeting on Petrova Niva is
recognized by various audiences — descendents of Thracian refugees, locals,
and fans of history and historical reconstructions.
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Pic. 6. Krum Strashni committee at the Military Club — Shumen
presented reconstruction The Congress — 1903.

The celebrations in 2013 on the occasion of the 110th anniversary of
Ilinden-Preobrazhenie Uprising are especially solemn. Since the celebration
includes some scenic elements many groups (of dancers, singers or actors)
prepare a special program. That indicates the function of the commemorative
meeting as a place for promotion of the amateur groups from the community
centers in the villages and towns where descendents of Thracian refugees
live as well as from the Strandzha villages that have become symbols of the
Preobrazhenie Uprising (Brashlyan, Stoilovo, Zabernovo, Kondolovo, Malko
Tarnovo, etc.).

* % %

The name of the Commemorative Meeting in Bulgarian is “sabor-
vazpomenanie”, the word sabor is also used for folk festival, however, by
its status the National Commemorative Meeting on Petrova Niva is not
a folk festival. The festival part is not actually an important part of the
structure of the meeting — it is just a spectacle where guests become actors.
It is perhaps also a way for the descendents to return to the mythical time
of the ancestors and to pay tribute to them. As I already mentioned, the
commemorative meeting could be considered as a worship of ancestors —
and these ancestors are actually grandparents. This moment of paying
tribute to the direct ancestors is quite traditional and very different from
national commemorative events. It seems that the Commemorative Meeting
on Petrova Niva is a mixture of both types.
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Soit is also a modern phenomenon the message of which from the very
beginning is both on the local and national level. In the traditional culture
we can find commemorations of events or persons as well but they combine
the local and the universal, not the national — and the events and persons
are more mythological or religious. Moreover — in traditional culture the
‘witnesses’ of the event and heroism could not attend the commemoration —
as happened on the first commemoration meeting in 1928. The frequency of
celebrations in the past at intervals of every 5 or 10 years is also an evidence of
the non-traditionalism of the event, i.e. its connection with historicity of the
Bulgarian society not with the agricultural cycle of the traditional societies.

On the national level the Commemorative Meeting on Petrova Niva
could be seen as a point on the map of key places for national memory. In the
1920s-1930s the other places of Bulgarian heroism were established and the
monuments on Shipka and Oborishte were erected, nationwide celebrations
of Revival leaders and national liberation heroes started on many points in
the country. On the other hand, up to the present the Strandzha and Thrace
heroes have not been very popular — especially on the background of the
heroes of the April and Ilinden Uprisings. In this sense, the local character
of the event is largely preserved over the years. However I would say that
the National commemorative meeting on Petrova Niva is the main among
all commemorative meetings dedicated to heroes and victims from Thrace.
That is the one that is dedicated, except to the victims, to the heroes of the
Preobrajenie Uprising and thus it forms the image of Thrace not only as a
land of martyrs but a land of heroes as well.

Another level of connection between local and traditional — on the one
hand, and national and modern — on the other, are features of the audience —
local or connected with the region audience comes to that place while the
national audience is informed through the media. Here I should also point out
the audience types which attend the meeting. These are officials, participants
in folk program, descendents of people from Strandzha and Thrace, tourists
from the whole country, but mainly from Burgas and Yambol regions. In
this sense, the meeting is a mixture of traditional kin meeting or meeting of
fellow villagers (as far as the people from Strandzha and Thracie consider
themselves as fellow villagers, as a community sharing different heritage,
fate and trauma) and a media event.

On other hand, the present meeting on Petrova Niva could be
compared with so-called Strandzha panagirs (fairs) which are dedicated
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to a saint. St. Petka is considered to be the patron of Thracian resettlers
because she is a martyr from the region, therefore the church on Petrova
Niva is dedicated to her. So on first sight the commemorative meeting
could be seen as panagir, especially if we concern the fair element that has
been mentioned already. Of course during the socialist times the religious
element was missing, so this seemingly traditional element of the meeting is
actually quite new. The localism of the event is underlined by the fact that the
National Commemorative Meeting on Petrova Niva is a part of the cultural
calendar of Malko Tarnovo and it is naturally connected with the Summer
Cultural Holidays of the municipality. At the same time it is also a part of
the calendar of Ministry of Culture but mainly as a part of general national
commemorations rather than as a special event.

The political uses of the commemorative meeting are on the border
between traditional and modern. Whereas the presence of local and national
political elite leaders could be qualified as continuation of the tradition of
manifestation of local leadership at village or regional meetings, the visit of
groups of representatives of political organization ring the meeting closer to
the nature of political meeting.

It is possible to characterize as traditional the elements of the
commemorative meeting such as the fair, the pilgrimage to St. Petka,
with some reservation — as a folk performance, especially spontaneous
performances of musicians out of the program, the food and revelry.
Other elements belong more to a modern type of event: participation of
politics and troops, media interest, presence of a monument and reverence
for it, educational and cultural function of the museum. The National
Commemorative Meeting on Petrova Niva is linked with a historical but not
with a religious or a mythological event, so it transfers the audience to a
particular historical moment with all accumulated mythology and symbolism
and all, largely clichéd, messages. On the other hand, it also has some
specific features of the contemporary folk festivals: the type of organization,
specificity of performances, relation performers (in broad sense: musicians,
politics, priests, military) — audience (Pejcheva 2008, Ivanova 2002). The
Commemorative meeting could be interpreted as a specific type of event
which is typical for modern societies and — exactly — the nation-state. This
kind of fairs makes superficial the well perceived relation between local and
national and traditional and modern.
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RITUALS OF MIGRANT COMMUNITIES:
CULTURAL INTERACTION AND
PRESERVATION OF TRADITION






RITUALS AND CUSTOMS
IN AN IMMIGRANT COMMUNITY

David Stanley

Abstract

Scholars of immigration, ethnicity, and acculturation often confine their
inquiries to a single ethnic group within a community that is dominated by a
majority group with higher status and a longer history than that of the newly
arrived. Such studies are usually limited in scope and may be simplistic, since
the experience of immigration and acculturation is so complex and situational.
This is particularly true of multiethnic communities, in which people from
many different nations, traditions, and religions live and work close by each
other. This essay seeks to examine the interactions, positive and negative,
among various ethnic groups in one place and one time: Carbon County, Utah,
in the western United States, between the 1880s and the 1920s.

The essay demonstrates the existence of some tension, not only between minority
and majority groups but among the ethnic groups themselves. Nevertheless,
cooperation among ethnic groups was commonplace and widespread, and it
touched activities ranging from foodways to music and dance. Ethnic groups
learned from each other, helped each other acculturate to the new environment,
and supported each other in labor actions, church activities, and education. The
study concludes that the complexity of ethnicity and the immigration experience
demands that scholars look at the entire community rather than a single group.

Key words
Ethnicity, immigration, acculturation, foodways, music.

It is often said that the United States is a ‘nation of immigrants.” That
is entirely true, since even ‘Native Americans’ — Indians — are immigrants,
having come from Asia fewer than 20,000 years ago. This idea applies, of
course, to every nation in the Western Hemisphere, from Canada to Argentina,
as well as for Australia and New Zealand. In the age of globalization, it is also
becoming true for more and more nations in Europe, Asia, and Africa. Massive
numbers of guest workers, immigrants, and refugees — and the families and
relatives who follow them — have created multiethnic, multicultural societies
throughout the world. For example, before the global recession, thousands
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of Poles migrated to Ireland to seek work. Some left quickly; some lived there
for years, saving money, intending to return home. Some have settled down,
rearing English-speaking children and intending to remain in Ireland. So
it is with North Africans in France, Central Americans in Spain, Turks in
Germany, Albanians in Greece, Tibetans in India, and people from all over
the world in the United States and Canada.

Most studies of migration, immigration, and ethnicity have looked at
members of a single ethnic group living as outsiders in a society new to them.
Such research often focuses on concepts like ‘adjustment,” referring to the
process by which a new immigrant learns the ways of an unfamiliar culture;
‘adaptation,’ when animmigrant changesbehaviorsto fitin more comfortably;
‘acculturation,’ the process by which immigrants gradually absorb and carry
out the cultural and behavioral standards of the new culture; ‘assimilation,’
when the immigrant leaves behind some or even most of the ways of the
old country and increasingly blends in with the new culture; and ‘retention,’
referring to the particular customs and behaviors from the old country that
are held onto and maintained the longest (often religion, food, and holidays)
compared to those that are not retained (costume, for example).

But what happens in a community of many ethnic or minority
groups? How do these groups influence each other and interact with each
other as well as with the dominant or majority culture? Do the immigrants
live in separate communities or are they mixed together? Are they rivals or
do they cooperate? Do they adopt customs from each other, or only from the
dominant group? These questions are every bit as relevant today in Europe
and other parts of the world as they were a century ago in North and South
America.

To answer some of these questions, it will be useful to look at an
example from the United States, from a pre-World War II community that
drew migrants from all over Europe, from Asia, and from Mexico, Central
and South America, and Canada: Carbon County in the state of Utah, amid
the Rocky Mountains in the western part of the U.S. The county was first
settled by Euro-Americans in the 1880s when coal was discovered and the
first railroads were constructed. The demand for coal in the American West —
for home heating and cooking, industry (especially steel production),
railroad fuel, and other uses — created jobs that in turn attracted men —
and a few women — to the area. Many of these were unskilled immigrants
with little or no education and little or no English. They came from all over
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Europe, especially the southern and eastern parts (Italy, Greece, and the old
Austro-Hungarian Empire); from Asia, particularly China and then Japan;
from Central and South America; and from many parts of the United States
and Canada.

The result was a remarkably diverse population. In most cases,
immigrant workers, who were mostly single men, grouped together in
boarding houses or small homes rented from the mining company. The
groupings were sometimes voluntary, sometimes imposed by the mine
corporation, so that ‘Greek Town,” ‘Chinatown,” and similar community
names were commonly heard. Nevertheless, members of different ethnic
groups worked and attended church together; their children attended school
together; and they encountered each other in shops, in the street, and at
dances and concerts.

Because most studies concerning the history of immigration and
ethnicity have concentrated on a single suitably defined and easily identifiable
group positioned in a community, rural or urban, where another larger
group dominates, scholars have tended to view the minority community
as a homogeneous entity defining itself in contrast to the majority group,
particularly in the development of a consciously asserted ethnicity. Especially
has this been the case with North American studies, most of which have
viewed ethnicity as a phenomenon applicable to individuals of a particular
racial, national, or religious background with behaviors or self-conceptions
substantially different from those of the ‘WASPs,” the White, Anglo-Saxon,
mostly Protestant majority.

This insistence on the isolation of the ethnic group vis-a-vis adominant
majority has been maintained regardless of the particular metaphors used
by the researcher. Peter Kivisto has referred to “the lack of conceptual clarity
informing ethnic theory as it is applied to the American landscape,” a lack
reflected in “the recurrent recourse to a wide range of metaphors to depict
this ethnic experience, the most prevalent including the melting pot, the
transmuting pot, the ethnic mosaic, the tapestry, the symphonic orchestra,
and the salad bowl” (Kivisto 1989, 11). Each of these metaphors — whether
based on notions of acculturation and assimilation, cultural pluralism, or
democratic tolerance — suggests, as with the salad ingredients, that each
ethnic group is an independent entity, an ingredient defined in relation to
the larger mass, the salad.
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Examples of these assumptions may be found in the work of American
folklorists in the nineteenth and twentieth centuries. One of the founders of
the American Folklore Society, W. W. Newell, called in 1888 for research into
the diverse (and separate) traditions of “Negroes,” “Indian Tribes,” and the
“Lore of French-Canada, Mexico, etc.” (Newell 1888, 1). The most influential
American folklorist of the twentieth century, Richard Dorson, spent much
of his fieldwork life in areas rich with a diversity of ethnic groups, ranging
from the Upper Peninsula of Michigan to Calumet and Gary, Indiana. Yet in
works such as American Folklore, Land of the Millrats, and Bloodstoppers
and Bearwalkers: Folk Tales of Canadians, Lumberjacks & Indians,
he generally examined ethnic traditions either as survivals from the Old
Country or as responses to the new environment. These expressive forms —
songs, stories, jokes, and customs — were consistently described by Dorson
as specific to a particular ethnic group and rooted either in old ways or in
reaction to the dominant American middle-class, Anglo culture. Speaking
of the Upper Peninsula of Michigan, Dorson admitted that members of
different ethnic groups “mingled and intermarried,” yet he nevertheless
insisted that “the members of the different nationality groups make no
exchange of their European folk traditions, which remain in completely
separate compartments” (Dorson 1959, 136—37). Later in his career, he found
multiethnic festivals in the Calumet-Gary region of Illinois and Indiana

3

distasteful because they tended toward homogenization: “...the more the
ethnic groups asserted theiridentity,” he said, “the more alike they appeared.”
And he added: “In standardizing the ethnic blocs, community sponsors hid
varying degrees of ethnic consciousness, smoldering animosities between
and within ethnic ranks, and differing emphases on aspects of expressive
cultures” (Dorson 1981, 113).

Most folklorists and historians, in their research, fieldwork, and
writing, understandably concentrate on one ethnic group at a time. In
part, this habit may come out of a desire to investigate the traditions and
behaviors of one’s own ethnic group and heritage, to dig down to one’s own
roots. Also, concentrating on a single group may seem more manageable,
both in the library and in the field. Finally, scholars may be influenced by the
increasing recognition and popularity of the concept of ethnicity and ethnic
identity in a world of globalization and homogenization. In turn, many now
assume that a particular set of behaviors is prima facie ethnic expression, so
that polka music and dance are conceived to be German or Polish or Czech or
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even Italian, rather than a complex combination of central European music
traditions.

Surprisingly, the pathfinding work of the Norwegian sociologist
Fredrik Barth, who asserted that ethnicity is most suitably viewed in terms
of boundaries between groups, has contributed to the perpetuation of
these assumptions. Barth’s metaphor of the boundary has led researchers
to seek out terminology, customs, and performances that can be viewed
metaphorically as lines, edges, or walls, a habit that has led to the description
of ethnic groups as physically separated from other groups, most notably the
Anglo majority. Metaphorical habits all too often become scholarly givens,
so that research in ethnicity is now frequently viewed assumptively as the
charting of boundaries, divisions, and separations.

That these assumptions are a misinterpretation of Barth’s work is
obvious from his statements about what he called “complex poly-ethnic
societies.” To Barth, societies of this kind have exceptionally effective
boundary-maintaining mechanisms because the proximity of a number of
distinct groups in one area encourages stereotyping of the other groups,
solidifying of ethnic identity within one’s own group, and conceptual stability.
“Where these conditions obtain,” says Barth, “ethnic groups can make stable
and symbiotic adaptations to each other.” As one type of interdependence,
Barth says that groups “may provide important goods and services for each
other, i.e. occupy reciprocal and therefore different niches but in close
interdependence” (Barth 1969, 19, 21).

This perspective has relevance to a wide variety of situations. Not only
is there interaction, transmission, and influence across cultural boundaries
in multiethnic communities such as large cities worldwide, but the idea of
multiethnic interaction may also be applied to rural localities like Carbon
County that attracted, for economic reasons, multiple ethnic groups
within short time periods. As communities throughout the world become
increasingly multiethnic, they offer rich opportunities for research using a
more flexible approach to the study of ethnic expressiveness.

Between 1883 and 1924, Carbon County was characterized by neither a
clear-cut majority group nor a single oppressed and disadvantaged minority
group. Rather, the county attracted men and women of several dozen
different nationalities. Although the state’s Mormon majority, members
of The Church of Jesus Christ of Latter-day Saints, are largely northern
European in origin, they were — and are — distinctly a minority in Carbon
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County, so political, social, and economic power has swayed and shifted over
the years. So, too, has the nature of ethnic identity and ethnic definitions,
especially in foodways and music.

By one account, twenty-six different nationalities and nearly that
many languages could be identified in the coal-mining and railroading town
of Helper, population about 3000, in 1920 (Madsen 1947, 22). The most
numerous were Greeks, Italians, Serbs, Czechs, Bohemians, and Japanese,
along with Finns, Swedes, Norwegians, Danes, French, Spaniards, Slovaks,
Germans, Moravians, Hungarians, Poles, Russians, Croatians, Bosnians,
Syrians, Lebanese, Turks, Chinese, and Mexicans. Ethnic boundaries in
this region were hardly stable or well established, for both internal and
external reasons. The immigrants, adults and children alike, tended to
view all fair-skinned speakers of English as what they called ‘Americans,’
which was almost always synonymous with the Mormon population, many
of whom had themselves immigrated into Carbon County not many years
before. Included in this grouping of ‘Americans’ were people of Welsh, Irish,
Scots, and English ancestry as well as Germans, Norwegians, Swedes, and
especially Danes, some first-generation, some second- or third-generation.
Regardless of ethnic heritage, a substantial number of these ‘Americans’
were non-Mormon in religion as well.

Perhaps in retaliation, the so-called ‘Americans’ referred to all others
with the blanket term ‘foreigner,” regardless of citizenship or birthplace.
Along with the usual ethnic epithets was the universal adjective ‘dirty,” as in
‘dirty Greek,” ‘dirty Wop’ (Italian), or, improbably, ‘dirty Jap.” Immigrants
and their children were also called, even more improbably, ‘darkies’
(Stipanovich 1975, 64). Moreover, the division of the Carbon County world
into darkness and light was complicated by further misapprehensions. All
Slavs, for example, were called ‘Austrians,” even though more than half came
from regions not under the rule of the Austro-Hungarian Empire. Central
Europeans of all kinds were called ‘Bohunks,’ a strange verbal mingling
of ‘Bohemian’ and ‘Hungarian.” No distinction was made between native
language, ethnic history, or religion, so that Catholic Croats and Orthodox
Serbs were lumped together as Austrians, to their considerable discomfort.

One Yannis Mandanas, an immigrant from the island of Crete, recalled
working as a miner in Carbon County in 1909:
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I sometimes got in fights with other Americans and even other
Greeks, but not with Cretans. There were a lot of Cretans there
at the time working in the mines. We had our own life there, with
kafeneia [coffee shops] and a Greek restaurant. The Americans
didn'’t like us much and later there was some trouble with the
sheriff because he said we were Catholic, he didn’t know any
better and put us together with the Italians in his own mind. I
didn’t give a damn (Patterson 1989, 115).

Another second-generation Greek recalled hosting a reception for
football coaches from the region and hearing one of the coaches praising “all
this great Italian food” (N. Papanikolas 1987).

This lumping together of ethnic groups by the ‘Americans’ tended
to exacerbate historical and political antipathies, especially because of
the tendency for Mormons to view themselves as a distinct ethnic group
within a national context. Even with groups with a common language and
religion, there were divisions. Mainland Greeks resented Cretans and vice-
versa because of historical differences over republican vs. monarchical rule
and because mainland Greeks had unwittingly been strikebreakers when
Cretans and others struck the copper mines of Salt Lake County in 1912 (H.
Papanikolas 1976, 419; Powell 1985, 10). Northern and southern Italians
also disliked each other; the southern Italians sneered at the northerners
as mangiapolenti, “cornmeal eaters” (Siporin 1992, 84), and even founded
separate fraternal lodges (Notarianni 1975). Slavs and Italians had fistfights
on Main Street in the city of Price when Italy battled the Austro-Hungarian
Empire during World War 1.

Yet in times of crisis, many of these immigrant groups came together
for the common good — and in fact it is surprising how much common
cause, rather than competition, that immigrants created with groups other
than their own. Italians and Greeks together led a series of strikes between
1902 and 1933, strikes largely resisted by the local Mormons because they
feared giving immigrants more power and because they saw their part-time
earnings (most were miners in winter, when demand for coal was high,
and farmers in the summer) threatened by men who wanted year-round
work (Watt 1997, 177—178). The unmarried status of most of the immigrant
workers also led to a certain commonality, as in railroad gangs made up of
Japanese and Greeks. As Helen Papanikolas said, “The early association of
Greeks and Japanese lasted during their prolonged bachelorhoods. They
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wrestled, vied with each other in feats of strength, and were favorite card-
playing companions” (H. Papanikolas 1976, 414). One reminiscence from
that period recalled the near-lynching of a young Greek man after he took an
‘American’ girl ‘not quite of age’ out of town on the stagecoach. Greeks and
Italians together resisted the mob that formed, and one Italian commented,
“If it would happen to a Greek it could be an Italian next” (H. Papanikolas
1954, 153).

Another influence on the shifting boundaries of ethnic identity was
the church. The Catholic churches served Croats, Slovenes, Italians, Latinos
(from Mexico, Central and South America, and the southwestern United
States), French, Irish, and native-born Americans; the Greek Orthodox
churches in Salt Lake City and Price were used not only by mainland Greeks
and Cretans but by Serbs and perhaps by Russians and other eastern
Europeans. Yet in Joseph Stipanovich’s words, “These churches did not (...)
function as ‘melting pots’ where ethnic differences were dissipated, as has
been postulated by some scholars. Except for the Mass, the people used the
church in ethnic groups, not as a congregational whole” (Stipanovich 1976,
378). Nevertheless, the seating together in the same building of Cretans
and mainland Greeks, of northern and southern Italians, of Croats and
Slovenes, and the need to raise funds to erect and maintain buildings and
to support priests, must have further contributed to the flexibility of ethnic
boundaries. Similarly, coffee houses, restaurants, saloons, and food stores
served a variety of ethnic groups. As Barth says: “...ethnic distinctions do not
depend on an absence of social interaction and acceptance, but are quite the
contrary often the very foundations on which embracing social systems are
built” (Barth 1969, 10).

In schoolyards, the resentments between native-born and immigrant
children, between ‘Americans’ and ‘foreigners,” was often expressed in
fighting, in taunts, and in stereotypical ascriptions. Helen Papanikolas
recalled Mormon children shouting “Dirty foreigners!” and receiving the
reply, “Mormon hicks!”

“Wear your religion [i.e., a cross] ‘round your necks!”

“Wear your religion round your ass!” [a reference to the sacred
temple garments worn by devout Mormons]

“Dirty Greeks! Dirty Wops! Dumb Bohunks! Go back where you
come from! Sappy Japs!”
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“This ain’t your land. It belongs to the Indians. Mormon shit-
asses. We were born here same as you!”

(H. Papanikolas 1980, 250).

The adults had similar derisive opinions. The Mormon-American
style of celebrating Easter with candy, decorated eggs, Easter baskets, and
crepe paper drew disdain from Greeks (Lines 1987). They also referred to the
Mormons as ‘unsalted,” referring to the blandness of food and personality,
and commented that their pale eyebrows looked like those of a roasted pig.
Other statements included, “They have water in their veins” and “Their faces
would crack if they smiled (H. Papanikolas 1971, 62).

It should be clear that this mining region supported a variety of ethnic
groups that constantly realigned and redefined themselves according to
both esoteric (supporting the in-group) and exoteric (demeaning the other)
factors (Jansen 1959). Self-ascription was flexible and dependent on both
situation and context; at one moment an individual might see himself or
herself as a ‘foreigner’ or be seen by others as a ‘darkie.” At another, he or
she might be Greek or Austrian. Later, it might be Cretan or Serb. At any
time, he or she might develop an alignment with a traditional enemy, or,
alternatively, historical resentments might be increased by current political,
social, or economic conditions. Boundaries between ethnic groups might be
well defined by neighborhood: the city of Helper had its Wop Town, Bohunk
Town, and Greek Town. But in smaller communities near the mines lived a
sometimes chaotic and bewildering variety of nationalities, languages, and
religions, all mixed in together.

Helen Papanikolas recalled that her mother, who spoke some Italian,
owned a ‘dream book’ that enabled her to interpret dreams and omens. She
was visited frequently: “Women — Italian, Cretan, Roumeliot [people from the
stretch of southern Europe between Albania and Istanbul, including mainland
Greeks], French, even the lank-haired American woman next door who was
married to a morose Greek barber — came to have Emelia read in her dream
book (H. Papankikolas 1980, 246—247). And Sarah “Killarney” Reynolds,
another neighbor, played Irish tunes on the accordion and explained American
customs and cures to the newly arrived Greek women. She also taught American
cooking styles, so that a typical immigrant kitchen in the neighborhood might
feature foods ranging from traditionally ethnic to the ubiquitous open-faced
roast beef sandwich with brown gravy (H. Papanikolas 1980, 248).
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Other foodways altered the boundaries of ethnicity as well. The
Japanese boarding house, where bachelor miners lived, served an American
breakfast of bacon, eggs, and pancakes and provided white bread with cold
cuts of meat for sandwiches to take to the mine; supper, however, was
traditional Japanese. A young Japanese-American girl was frequently invited
to an Italian friend’s house for lunch, which was typically bread with gravy
and fried potatoes (Kasai 1987). The accordion-playing Irish woman taught
her Greek neighbor how to make Irish fruitcake but also American cookies
and even pies. From other neighbors, the Greek housewife absorbed Italian
antipasto and sausage-making as well as the preparation of French custards
(H. Papanikolas 1987; Lines 1987).

Food was obtained from an equal variety of sources. A Greek family
recalled buying cheese from Italians and garden produce and apples from
French families, and trading Greek vegetables for Italian bread cooked
in backyard domed ovens (H. Papanikolas 1987; Lines 1987). Bakeries,
often operated by Greeks or Italians, prepared a variety of breads and
holiday specialties to suit ethnic preferences but also made American-style
doughnuts, sweet rolls, cookies, cakes, and pies. One woman reminisced, “In
a little hillside bakery, in Greek Town, two Italian bakers named Cianfichi
and Chiavini complicated an incongruous situation by making incomparable
French bread” (Hanson 1972, 267). This ever-changing and wholly adaptable
menu, shifting as it did from family to family, points to the most important
fact of ethnic expression: the attitudes and values incorporated in the tale,
the song, the custom, the food, rather than the thing itself. As Steve Siporin
has observed, “It is the quality of the ingredients and care of preparation —
rather than the eating of specifically Southern Italian dishes as they were
prepared in San Giovanni in Fiore, the home village [of the Nicolavo family] —
that expresses the deeper continuity between the life of the Nicks [the family’s
Americanized name] today and that of the Nicolavos for centuries past.
For instance, when casseri cheese (a Greek cheese) was discovered in local
stores, it was found to be superior to locally available parmesan or romano.
It became the main ‘grating’ cheese for the Nicks, even though casseri cheese
is not Italian. It is the concern with quality in food elements and preparation
(a traditional attitude) which has continued as a deeper value than given
dishes (the content)” (Siporin 1990, 9).

Another domain that demonstrates the shifting boundaries and the
dependence on context of these multiethnic communities is music and dance,
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two of the most publicly expressive forms of folklore. Many immigrants
brought with them musical instruments or ordered them from import
houses or music stores after their arrival. Recordings from the various old
countries were readily available, and saloons and coffee houses often had
phonographs, which were in constant use. Traveling troupes of musicians,
singers, dancers, and puppeteers passed through, and the importance of
musical instruments is surely demonstrated by their frequent inclusion in
posed photographs of young immigrant men, along with bottles of liquor and
firearms as signifiers of worldly success and acculturation.

Miners and railroad workers sang and played instruments in their
boarding houses as well as in places of recreation. Their fraternal lodges,
sometimes in cooperation with the mining or railroad company, built dance
halls and recreation centers to entertain the workers and keep them out of
trouble (A Brief History 1930, 19). The dances and musical performances
tended to be panethnic, with tunes drawn from a variety of ethnic groups,
even when the sponsors might have preferred a more strictly traditional
performance, featuring music from a single culture. That is to say, private
musical expression in the home or saloon was usually ethnic-specific; public
performance of music and dance was multiethnic, mixed with American
popular music and dance forms. Brass bands, often sponsored by the
mining company or town, were common, especially among Italians. Not
infrequently, the bands played for striking workers as well as for parades and
Sunday concerts, and there are numerous reports of an Italian brass band
being hired to play at the depot when ‘picture brides’ (young women known
to their fiancés only by their photographs) arrived from Greece as well as
from Italy (H. Papanikolas 1975, 115).

Other bands were multiethnic; a photograph from the Western Mining
and Railroad Museum in Helper shows the Castle Gate Brass Band, circa
1915. The faces of the men are young and middle-aged, broad and narrow,
blonde- and dark-haired, dark-and light-eyed, clean-shaven and luxuriantly
mustachioed — surely a cross-section of the immigrant population of the time.
In a similar vein, a surviving photograph from the same museum of Helper’s
1943 American Legion baseball team (state champions!) has the players’
names neatly typed on paper below the photograph: Rolando, Kavanaugh,
Jones, Sillitoe, Hansen, Borla, Aplanalp, Busato, Migliacco, Dimick, Pessetto,
Tonc. The coach was George Pizza. Some commentators woul