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Tuwgan Til
Abdulla Tukay

Abdulla Tukay

Taner Murat'nin kelistirmesinde

Tuwgan Til
Abdulla Tukay

(Taner Murat 'nifi kelistirmesinde)

Ey, tuwgan til, ey, glizel til
Atam, anamnin tili,
Duniyada kép siy bildim
Sen tuwgan til arkili.

Eii ilik bo tuwgan til men
Anam besik sallagan,
Ondan sofira kese boyi
Annem masal aflatkan.

Ey, tuwgan til, her wakitta
Yardimlarifi man senifi
Kiskeneden afilagilgan
Satligim, kaygim menim.

Ey, tuwgan til, sende bolgan
Eii ilik kilgan duwam,
Korsala dep 6zimni hem
Atam-anamni, Kudam.

Tuwgan Til

Tatar kalk giri

Moderato
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2. Ey, tuwgan til, her wakitta
Yardimlarii man senifi
Kiskeneden afilagilgan
Satligim, kaygim menim.
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Native Language

Abdulla Tukay
The Anthem of the Tatar People

Native Language

Abdulla Tukay Tatar folk song

(translation and adaptation by Taner Murat)
Moderato
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| owe to you, Al that | be -came to -day.

2. Oh, my magic native statement,
You have taught me from my youth,
How to manifest my feeling,
Sorrow, merriment, and truth.




Keynote Speach
Prof. Dr. Kurmanbek Kyyanovich Abdyldaev

Keynote Speach

Interethnic Relations in the Years of Independence

Prof. Dr. Kurmanbek Kyyanovich Abdyldaev

Rector of Issyk-Kul State University K. Tynystanov, Karakol,
Kyrgyzstan

DreMeHIuK XKblIIapAarsl yiayT apajblKk MaMUJIEIEP

VYiyT AereH TIIMIIHINK ONITIIHKI] KIO(HAE SKK Oallka MaaHWJC KaOBUITAHBIN IKIIPET.
BuprHYNIICH-3THOCTKO THEIICIINI, SKHHYUCH CYOITHOCTYK MaaHHJC, MHUCAIbl «AMEpHKa
YIyTYy» JCTeH CBIAKTYY TIIIIIHINK. AJl Jejie OUPUHYM MPETTE MAMIICKECTTHH MailnyOanbiH
THRTEH, YIYTTYH KBI3BIKYBUIBITHIHA KapaTa HETU3JCNCT. DTHOCTYH YIYTYYJIAYry aHBIH
casicuii abanbpIHa Jkapaiia O0JIOT. Dreple al MamJICKSTTHH HETM3WH TIN3CE, amaTTa aHbIH
MaJIaHMATHI, THJIM JKaHa Oalrka mcTéMIIK abanma OONOT jkaHa aja MamJIeKeT YHUTapayy
¢dopmara 33 6osor. BUpPOK MaMIEKeTTMH HETH3MH THI3INM, OLION 3Jie ydyyplaa THIIHH,
ounrenzaep 20 raHa nalb3bIH THRET. YHUTAPAYY MaMJICKETTEPIe MAMIICKETTHH TIII HETHU3H
0O0JITOH, aH/Aarkl KEMYIUIIKTIL THEIEH 211 €3 MaJaHUsTHIH, TUIIUH jKaHa 0aalyyinyKTapbiH
&3m ckamiaraH Enkéné OamKel OpyHTa KOIoTra apakeT KaTapbl KaObul anmerHaT. Byn Golico
KEMUIUIIIKTINH OWIINTY KaTapbl TaaHBUITAH JICMOKPATUSHBIH NPUHIMMITCPUHE Aa Tyypa
KeJeT.

KeIpreizcrania KeIprbI3gap TapbIXbIi jkakTaH EMKENE HErM3MH THIRTEH jKaHA 0aackIMIYy
KEMINUIIKKE 33 OONroH KanmK. busauH EnKE KBIPrbl3 JIMHUH aThIH ajibIll JKIIPET JKaHA
YHUTapIyy MamJjeKeT OOy 3centenieT. YIIyJ HEerH3JAepAcH yiiam, Oamkel uies OoroHYa
Keiprezcranma KeIprel3 THIH OUpaeH OMp MaMIIEKETTHK THJI, KBIPTHI3 MaJaHUATHl HETHU3TH
MaJaHUAT, KBIPTHI3 2 €3 MaMJICKETHHWH 33cH Oomyr, €mkénérmy Oamka ymyTTapra aTta
opayHa O0OJO TypraH >KOOTKEPUYMIUKTH ana Owmmuiré tuium. JKammel KamkTeiH 29
Maibi3eIH THRET. MBIHA OIMOHAYKTaH ENKEOMBMITH ap OUp aryyny yiIyTyHa KapabacTaH
MaMJICKeTHOM3M apakTarn, éMmp ETKI[4E E3MIHINH raHa KepT OAIbIHBIH KBI3BIKYBLIBITHI
MCHCH 4YeKkTeOel, KMHIUK KaHbl TaMraH »XCpAU apAaKTOOHY, arta 0abalaH Keye >KaTKaH
KaaJla CalTTap/bl )KaHa BIHTBIMAK TYypajlyy yJayy HycKamapibl KMHUHKU MyyHra €TKEpIIn
Oepumicny BIHBIK Map3. MaMIIeKeTHOM3AMH TapbIXblHA KE3 wanThIpcak, 1990-KbuLibl
15nexabpna  Keipreiz CCPunnn  Xoropky Cosern  Keipreis — PecryOnukachIHbIH
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MaMJICKeTTHK ASreMeHIuupinrny kEHmHAerny «/lexmapanus» kabbul anrad. AHAa
pecnyONMKaHBIH —ap  THIPANII YJIyTTapblHAH TYpraH TCpakaaHIaphl Keipreiz
PecniyOnmkaceiabl 3muH THRET, PecnyOnukana skamaran OapAblK  YIYTTapIblH YIYTTYK
MaJIaHUSTBIH, THIIMH, KaaJa-CalTTapblH CAKTOOTO aHa CHIIKTIIPUIITE KaMm KEpUUIET Aemn
0aca OCJITMIICHTCHAUTH TAPBIXBIA YBIHBIK OOIYI 3CEITEIHHET.

Koipreiz CCPuur Xoropky CometunumH ceccusichl 1991-xputel 31-aBrycra Keiprsiz
PecryOnmuKkachiHBIH MaMIIEKETTHK KE3 KapaHCBI3ABITHI KEHITHAETT JlekmapanusHpl KaOblT
anraH. by 6ororua Keipreiz PecryOnmkachl k€3 KapaHIbICHI3, STEMEH I JEMOKPATHSIIBIK
MaMJIEKET JeN CalTaHATTYy >KapbIsIaHbIl, JIIHHEHIIH KapTacklHAa Kabbl, €3 alblHYa, KE3
Kapanael dMec MamiiekeT Keipreiz PecyOnukace! naiina 6onny. CCCPnun Kynamsl kaHa
KMIIHpH THBOpimmm Mbiizam yeaemann képramm 6oxyn, KMIllra kupren ap Oup
MaMJICKeT E3IIHIIH TEPPUTOPUACHIHAA KamaraH OEnék EnkEnépAniH rpa)kIaHaapbiHa
VIYTTYK  JkaHa  €3réuémmiTépuiaé kapabacTaH TpakTaHABIK, CasICHH, COIUANIBIK,
SKOHOMMKAJIBIK JKaHa MaJaHMM YKyKTap[pl, aJaM YyKYT'yHYH 3J1 apajblK HOpMajapblHa
bUIAHBIK KaMChI3 KbUIyyra MHJIJETTCHICH.

Koipreizctan kénm  ymyrryy €nk€ OONTOHAYKTAaH, KE3 KapaHABICBI3ABIKTBIH —aJradKbl
KeuTaapeiHaa «KeIprei3cTaH-KaNmbIOBI3IBIH IIAIION3Y», «KBIprei3cTal agaM yKyKTapbIHBIH
EnKéciy JereH WIACOJOTHSIIBIK KOHLETIUAIAPAbl HILIKE AalllbIPbIl, 3THOCTOP apajblK
MUANOTAOPAY YIOIITYpyI, Oyn OarbiTra KEM WII  apakeTTep aTKapBUIBIT KEJTCH.
Keipreictanga  skamaran 154 k€ jKakplH 3THOCTYK SKIUIAEPIIHIIH OapAbITBIH OHP 37
KaTapblHIa KaObUIIamn, OMPAMKTINI KAJK KaTapbl SCCNTETCHAMKTCH G3IIHIIH MabbI3bIHA
JKaHa Ma3MyHyHa bUTaWbIK, KbIprbI3cTaH KaJKbIHBIH AccaMOJIesChl JICTCH aTalbIIIKa 33
6onroH. MprHa omoHIOH ymaM ara «KBIpTbI3CTaH — JKambIOBI3ABIH IIHMIONI3» JETeH,
KUMHUH pacCMUM HICOJOTUSIIBIK KOHLETIUATA aiijlaHraH MPUHLUI HETU3 KbUIBIHBIN aJIbIHIaH.

1994-x.21-22-suBapaa KeIpreI3cTaH KaJKBIHBIH OMPWHYN KypyJTaibl BHINKek maapbiHaa
érm, ara Kelpreizcranaa Topnpiréd 24 yayTTyk 60pOopayH EKIIAEPI jKaHa deT EMKENIIK
MeiMaHIap KaThliibiil, KeIprbl3cTaHIbIH KEJICUEKTerH KbI3bIKUBLIBITHI JKaHa aHbIH MaKCaThI
KEHITHAE ~ Macenesiep TaJKyyJaHTaH. AHAA JKCPrHIMKTIIN yiayTTyH 40 TaH ambik
éxkupiaépi, omonmoi are Kasakcran, Y30ekcraH kaHa Oamka OMp HEYe MaMIICKETTEH
KenreH MeiMmaHmap c€3 CHiién, pecrnyONHKaHbIH KEM YIyTTYyy OJHH OUPUMJIVK,
BIHTBIMaKKa MHAEIIKEH. MbIHA ymysn Kypynrtaiina Kelpre3cTaH KankblHBIH AccamOIesiChl
Kbiprsi3 PecniyOnukacblHOarsl MaccalblK  KOOMJIYK YIOM — Karapbl — YIOIIYJTaH.
AccamOJIessHbIH MaKcaTTapbl: KOOMIY OHPUKTHUPIIIINE apaKkeTTEHII, PeCHyOIrKaHbIH
Oap/IbIK KAIIOOYyJIapblH Oall KOLITYpYY, YJIyTTap apaiblK JOCTYKTY OekeMIEé, KalKThIH
pyXHid j)KaHa MaJlaHWil Kalpa *KapalyyCcyHa jkapiaMm KEPCETIII, THJIIA CalTThl JKaHa MIPII-
amatTel  EHImKTIpIIM. 1994-xk. 26-ceHTssOpaa buimkek AOCTYK OIAII  adbLIBIM,
AccaMOJIesTHBIH 00JIACTTHIK JKaHa PETHOHTYK OSMIIMIEPII YIOTYJIraH.
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Macenen, Kapakon maapeiaga kén ynyTTyH EKOUIAEPIN KamaiT. Byi skepne KeIprezaap-
54,4%, opyctap-26,8%, €30ekrep-3,8%, yirypnap-3,6%, tarapuap-2,1%, omoHIoOW 3iie
JybraH, KalMak, yKpauH, Ka3ak, HeMec, JkaHa Oalllka yJIyTTap J1a KailanT.

AccaMOIessHBIH TIIRIIIINIIT MEHEH PeCcIyOIuKaaarsl STHOCTOPAYH E3AEPIIHINH TIIICPUH,
MaJaHUATTAPBIH JKaHa KaaJa-CauTTaphlH CaKTal, SHIIKTUIPII O0foHYa OWp Katap HIITEp
aTKapBUIBIN, KA MUBJACH allblk MIMUIENEPIT Oap auacropaiapAblH OapAbIThl €3MEPITHIITH
OupukMmenepuH, OOpOOpIOpPYH THRIII MEeHeH AccamOiesra MIm4€ OOy KHUPHIIKEH.
Koiprei3cranabiH - KankelHBIH — AccamOnesiceiabiH KMIIInarer, anman CBIPT jKaKTapaarbl
texkremr oprangap, bYY, IIPOOH, OBCE ceiikTyy 51 apaiblk  yooMIap MEHEH
OalTaHBIIITap THI3IJIIII, KBI3MATTAITYyIaphl XKOJITO KOIONTaH.

DOreMEeHIUK KBUINApbIHIA, HETH3MHCH, YIYTTYK MaMWJICNCp JKAaThIHIA MAaMIICKETTHK
cascaTThl WIITEN 4YbITyy OOOHYA a3AbIp-KENTHIP WINTEP aTKApbUITaH. OTEMEHIUK
KBUIIApBIHIA €30€K KajdKbl Y0b WHTHIUKTEPre >KETHINUN, E3MEPIIHITH EKIIIAEPITH
OMHNMMKTAH ap Kalchl OyTakTaphlHA KATBIIITHIPYyTra MIIMKITHIIIK ajdblIKaH. MBIHIaH
CBIPTKaphl &30exTep €3 TWIMHAEC peclyOnnka OOIOHYa TEe3UTTEPOH YBITAPBINIBIT JKaHA
TeneOepIuyIEPAII YIOMTYpYyIKaH. Al oMU yirypaap «ttunak» («blaTRIMaK), MyBranmap
«XyatimuH 60», kopeinep «Wmpun» («bupumanky), taxukrep «[laemu Ana-Too («Ana-
Too xabapmapei»), espeitiep «Mansu» («bymaky»), Tatapmap-6amkeipnap «Tyran Ttem»,
(«DHe-THiI») [ereH Te3WTTePHH YBITAPBIIIBI, Pamuo KaHa TeaeOepuuiaépan oooro
YBITapBI TYPYIIKaH.

Pecnybnmuka6e3aarsr 100 10H ammiblk MEKTENTe OKYTyY €30eK, 6 MEKTeNTe TaKHK THIWHIC
JKIIPTIIBIYIIIT, 3TeMEHINK KbuiaapbiHaa Ol KbIPrbi3-630€K MaMIICKETTUK YHHBEPCHTCTH
kaHa YKanan-AGan maapeiana A.baTeIpoB aThIHAArEl DI JOCTYTY MEHYMK YHUBEPCUTETH
aupran, Aselp Om  MaMIeKeTTHK YHHBEPCHTETHHHH aljblHIA E306ex THiM »kaHa
a1abusAThl MHCTUTYTY MIITEI, €30€K yIYTYHAArbl CTYACHTTE] JKAaNIbl PECITyOINKANbIK JKaHa
YKCPTIIHMKTIIIL KOTOPKY OKYY KalIapblHAa OWIIUM aJbIT KAThIIIAT.

PecnyOnmkaObI3garsl  KeIprbI3JapAaH KAWMHKH CaHbl JKarblHAH 3b KEM 3THOC-E30€K
yayTyHIareuiap Oonyn cananat. bus 6aapeiobi3 THIpk aTajaH Tapaiaras, TIIIKI TETHOW3
raHa sMec, TWIMOW3 713, MaJaHUATHIOBI3 Ja OKIIONI JepiAeH Ooiyn caHanmar. E3bex
SJMHHUH KBIPrbl3 MaMJICKETUHUH KaJbIITaHyyCyHa, Y9KOHOMUKACHIHBIH >KaHa COLIMAIIABIK
YEApENEPUIHITH EHINITIIICITHE KONIKOH calbiMaapbl 30ereiicus. 1990-xana 2010-Kbuibl
HIOHAAp/a SKCTPEMHUCTTHK KIMUTEP TapaObIHAH YIOMTYPYITraH KarbUIYyLIyJap 3K AJIIUMH
OpTOCYHIArsl MaMUIeNepan Oy3raHIBITH JKaIIBIPyyH 3Mec, Bupok, ax Tparemusuiapia 3Ku
ANIMH KIMHEECTT JKOK, KIMHEEHIIH OaapHbIThl CEMApaTUCTTHK ypaaHAap MEHEH JKU dDJIH
KalpamIThIPhIN, TPOBOKAMUIAPAEl YIOMITYpraH aupbiM OMp cascaTdpuiapia. JTeMEHANK
KBUIIAphIHAA €30€K KOOMYYIYTYHYH TAaTBIKTYy KaJpJiapbl PecIryONIHKajbIK MaplaMeHTTHH
JenyTyThl, EKMETTINH MIquéci >kaHa BEJIOMCTBONOPAYH JKETEKUMIIEPH, OOIYCTYK,
PafOHIYK JKaHa KEPTHIUKTIII KehEIITEPANH EKIIINEPIT OOTYI IMTEKTCHUT KEIUIIKCH.
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Coro3ayH ypambl YyIyTTYK ab-Ce3UMAMH KETEPIUINUIIIHE 3JIe 3MeC, paAUuKaIbIK
MIHE3NETI] JUHUAKA YIOMIApABIH Ja EcimuiciHé anbin  KenreH. bopOopayk  Aswus
npoOyiemManapsl 0OlOHYA apXMBAMK MaTepuaiiap, WinMHd n3minéénép, 1990-xpurnarst
KaHAYy KarbUTeII O0ioHYa (DaKThUIAp JKaHa aHAJTUTHKAIBIK JOKYMEHTTEp aKbIPKBI Ke3aepae
TuipkcTaH ucIaM  KbIMMBUIBI JKapaTkaH wuuesHsl Peprana EpEEHIHAETI AallIbIHTaH
HCIaMIIBIK KaHa YIyTIyJIAyk OarbiTtarel &30ektep, deprena EpEEHITH OMPUKTHUPHII,
OMPIMKTINI] WCIaM MaMJICKeTTHH-Xalu(aTTsl TORIMIOTE apakeTTCHUN IKATHIIIKAHBIH
képcéTm Typar. YmryHaan sie MakcatThl «Xu30-yT Taxpup» AWHHNA MapTUSCHI aMaJIKER
BIKMaJlap MEHEH MIIKE alblpyyHy ké3nén kenmuyié. An smu barken obGiycynmarsl 1999-
2000-xplnapaarsl  COryIITYK apakeTTep, aHJaH KUHMH HClIaM COTYIIYaHJIapbIHBIH
Kanamkaiina, JKanan-AbGanma xan Esréunéruy omonmoii sie akbIpkbl Omr xaHa buiikek
IIaapbIHAATEl TEPPOPAYK aKTHIIAP MYHY Jarbl OUp KOy JaTAJIIeIHq.

Pecny6smkalOpI3 mamiH opyc THIIM jKaHAa MaJaHHUATH MypJAarbl COI03 ME3THIIMHAE KaHIai
40b MaaHWTe 33 00JICO, a3plp JeNie CHIPTKHI MMKWHE MEHEeH OalIaHBIIIYyHYH, WIAMHA
TEXHOJIOTUSTIAPAbl, MHHOBAIMSUIBIK KEPUTHITIITEPIIH E3AEITILPIIILIE YOb POJIb OMHOOMO.
AccamOJIesTHBIH KypaMbIHaa opyctapasin «["apmonust (Mypaarsl CiaBsHCKHE QOHI) aTTyy
KOOMIYK OMPHKMECH HETH3TH HINTEPAH aTKaphIl KEJNUIIKECH. A3BIPKBI yaypaa Oup Katap
PoccusipiH  THHAMIITIIN]  (QOHAYIAPBI, KBIPTBI3  OIYWIMCH  MEHEH  OUPTEITUKTE
MaMJICKeTHOU3IC OpyC THJIMH, MaJaHHUATBIH CaKTall CHIIKTIPIIN], 3KA MaMJICKCTTUH
OpTOCYHIArkl JOCTYK MaMUWICIEPIU YbIBAOO IIAPTTAPBIHIA all0aH JIMICKTepIH
aTKaphlyyaa. BIrmHKI] KIMHAE pecmyOIMKaObI3IbIrbl MEKTSNTEPIUH 36 MaibI3bIHIA
oKkyTyy opyc TwimaAe Kmpropuuiér. XKOXmopao kaHa aTalblH OWIMM  OepIImdig
MeKeMeJlep/ie 1a OPyC THIMHHUH OPAY 90b. AKBIPKBI KbUIIapaa PoCCHAIBIK HHBECTHIUSIIAD
apKbUTyy pecnyOnmKalOpI3la WpH SHEPTeTUKAIBIK JOJO0OPIOPAYH HINKE AalibIpblia
OamrTamiel fa Opyc THIMHWH, MaJaHUSATHIHBIH KOOMYOY3Jarsl MO3HIUSUIaphIH OexeMIeené

Typar.

MpbIHIaH ChIpTKAapsl ap OMp OOpOOPIOPAYH >kKaHa ITHHKAJBIK OMPHKMENICPJIMH MaJaHud
MaccalblK HII-yapajapbl OpYyHIYYy OpyHra 33 JHN aiircak 0ojot. PecrmyOnmkaObi3nbiH
MalipamaapblHaa, JAabas’allyy KIHAEpIHAE ETKEPIUIréH MII-yapanapra OpyCTapAbIH
«apmonus»,  ykpamnHzepauH — «bapBuHOK»,  Kabapaun-OankapiapabiH — «KbyaHuy,
Kopeitnepaun «MaHHaM», yHrypiapabsiH, « MrTunaky, €30eKTepauH *KaHa AybraHAapIblH
pIp Omii aHcamOjaepu aKTUBIIIN KATHIIBIT Kemmuué. MeHOailk MagaHuil WIITEpIuH
MaKCaThI-MaMJICKCTUON3ETH  JKAITapAbl MEKEHUWIIWKKE TOJCPAHTTYyIyKKa JKaHa
MHTEPHAIMOHAIAYYKKA TapOUsII00 OOIIYyII SCENTeNeT.

PecryOnukana KanKTBIH caHbl 6 MITH.IOH amibIK 0oJico, amapabiH 3/1 O&mmrny yiryTTyk
a3ybUIBIKTapra KUpHIIET. busme opycrap MeHeH €30eKTepAeH CBhIpTKaphl, YWUTyp, Tartap,
OamKeIp, YKpawWH, a3epOaixaH, KOpeH, KypIHapAblH 4Y0b Auacmopanapbl 0Oap. Bbymap
MaJaHu#, Kaala-canTTapbl 0ail Taxpelibamapbl 0ap ATHOCTOPAYH EKNUIASPINHEH OOy,
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xamnbl  ENKEOIBIIIH SKOHOMHKANBIK, COIMANJBIK JKaHA MAaJaHUW  IKAIITapIbIH
SHILTIIICIIHE OB TAACUPUH TUUTHU3IIIIIE.

Keipreizcranga €nk€HIIH EHINTUIIIIIH apTKa TAapTKaH HETaTHBAIIN] KEPIIHINIITEpPAA Ia
JKETUIIEPIIUK Jaen Oaca Oenrmiecek 0O0JIOT. DTeMEHIIIIUIIKTINH alradkel pedopmanap
aBTOPHUTAPBIK NIH-OIIIENIK OarKapyyap MEHEH aJMaIlbIl, KOOMIYH O6aapabIk 4€ipéciia
KOPPYIIHS YbIpMal, aj dJIWH KehbUPHU KaTMApBIHBIH Haapa3blIBIKTApBIH skapatsi, 2005-
KBUABIH 24-MapTeiHAAThI, 2010-KBIIABIH 7-anpeHAeTH UK PEBOJIIOMMSIIApTa b
Kenau. OKHHYM PEBONIONUSAAAH KHWWHKA OWHIWK IIUIIH OOJTroH KIPEmTE aipbiM
casicaTybuiap CEMapaTHUCTTUK ypaanmapabl kETépiumm, 2010-KbUIABIH HIOHYHIATHI
KOOTaJIabJIap bl KAPATHIIITHL. DJIMH MAMJICKCTTHH KIYI] MEHECH KarbUIBIIIYYJIap Te3 3Jie
THITBUIBIN, OWp TapanTyy WINTEPIM SKIPTII3MIN OOFHYA TalalNTap HINTENe OallnTaibl.
Enxénmu cascuil ’aHa SKOHOMHKANBIK OarsITTapsl anMamtsl IlpesumeHnt A.Artambae
JKabbl MIJIICTTEPIN KOOIy MEHEH, €MKEO0I3 OamkapyyHyH Mpe3uIeHTTHK-TIApIaMEeHTTHK
*abbl (hopManapbiHa ETTIIILI.

2013-xpuapiH - MapThiHAa [Ipe3uaeHTTHH >KapibiThl MeHeH KhIprel3cTaHga KaaKThIH
OMPUMINTHH XKaHa dTHOCTOP apaJbIK THIITE aiJIaHBIPhIIA TYPTaHIABITB a9blK KEPCETIITEH.
Koropynarer adteuiran Ilpe3uaeHTTHH >KapibirbiHa bUIAWBIK K. THIHBICTAHOB aTBIHAATHI
blceik-K&én MamiekeTTuK yHHBEpCUTETHHIE ataiiblH «Tuin OopOopy» THIBLUILI, OKYyY
JKAWBIHIATHl SMI'CKTCHHUII JKATHIIIKAH MPO(ECcCOPIyK-OKyTyydyaap JkaamMaThblHA JKaHA
00JyCTYH aiiMaKTapblHAH KEJIIMCH MCEKTCHTHH MYTaJHMICPUHE KBIPIbI3 THIIM MAPETIIIE
6amransl. «Tun 6opOOpyHIa» MAMICKETTHK TWIMU IMAPETIINIEH CHIPTKAPBI OCITHIIIIII
OKYMYIITYyJap, agaOusATybLIap, 3THOCTOP apajblk Macelenep OOKHYA KEPIIHITKTIIII]
agucTep MEHEH KOMyryuyyiap na ETKEPLUYILI Typart.

KeIpre3 MamiieKeTHHIAC MaMIICKETTHH aThIH QJBIT yAYTTYH THJIMHAH MaMIICKETTHK THII
CTaTyCyHa MBIH3aMIBIH HETH3HHIAEC 33 OOJYIIy-KBIPTBI3 AJIMHUH TapbIXBIHAATH, KeJIEYeK
SHIITIIIITHAETT] OMYTTYy OKYysl OONTOHAYTY TalamiChl3. AHTKEHH YIyT PYXyHYH Oamrarel
J1a, MAMJICKETTINIIIIIKTITH HETM3TH CUMBOITY Ja- THIL.

Keiprei3s TunnH  KOHCTHTYIMSIHBIH, MBIH3aMIBIK aKTBUIADJBIH HETM3WHJAE MaMJICKET
TapaOblHAaH KOProo, KOJJIOO JKaHa CHINKTIIPLIIIHIIH bIKYaM apakeTTepuH KEpIl —
OLITIIHKII KUOIHACTI aaJaMJamThpyy MPOLECCHHUH KyIOHMAl KIIYEréH InapThiHIA aHbl
CaKkTanm KaJyyHyH, aTa-0abamaH MypacTajraH bIMBIK THIMOM3IM KHHMHKH MYYHTra
KaITBIPYYHYH, OTHO  MAaJaHMATHIOBI3NBI  KOProm  KaJlyyHyH JKamajaH  oKairas
MIIMKIITHY LI 9KEHUTH TaCTHIKTall/IbL.

YnyTTyH Hermsru Oenrucu — aHblH THIH. OMOHAYKTaH, KBIPTBI3 TWIH- KBIPTHI3 AIIMHUH
BIMBIK OalIbIThl. A3BIPKBI KIMHAE KBIPTI3 THIW KbIprei3 PecnyOnuKachlHBIH MaMIIEKETTHK
TAIU KaTapbsl €3 yKyryHa 33 0oJyy MeEHeH, E3IIHINH EHINMIIICITHAE CamaTThIK Kabbl
JIebIaoIIre KETEPLUUIIII MIIMKIIHYIIIIIIIHE XKETHUIT OJITYpaT. byJl MUIIETTH UILKE allbIpyy
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o a3bipkbl KIIHAE K. ToiabicranoB  ateiHparel  blebik-Kén  mamiiekeTTuk
YHHUBEPCHUTETHHJIC KBIPTHI3 THIIM OOIOHYA KENTErEH OKYY KUTCHNTEPH, OKYYHYH JKOJIOPYH,
BIKMAJApEIH  IIAPETIIIUIT OKYy-METOAMKAIBIK JMIEKTEp JKAphlK KEpmmpas. E3réué
Oenrwiield KeTYlIl  Hepce Opyc Talmajaphl IMUIIH YbITAPBUITAH OKYY Kypaiaapsl
MaMJICKETTHK THIIJIE OKYTYYHYH YCYJIIYK BIKMaJapbiH €3 HarHe KaMThIUT. CTYICHTTEP OKYY
KypaJlgapblHaa OepuireH TEeKCTTepAH, KEPKEM BIp canTapblH, MaKall-blIaKanTapibl,
YKabBUIMAUTAP/IbI, TAOBIIIIMAKTAPABl OKYI MAPEHIIIIIII, KBIPTHI3 THIN- KBIPTHI3 JIHMHUH
HEYEH KBIJIBIMJIBIK aKbUTBIHAH JKapaliTaH KbIMOAT Mypachl, achll OAHIBITHl SKEHAUTHHE KIT0E
6omo amar. Omongoii s1me K. TeiHbicTaHOB aThiHAarkl  bIceik-KEén  MamileKeTTHK
YHHUBEPCHUTETHH]IC MAMJICKCTTUK THJI OOIOHYA HWII ajbIll 0apraH OKYTyydyJapbl O0OJACTTHIK
VIOM, HIIKaHA MEKEMEJEPUHUH HWIIMEPAIIUUIIIKTEPINHE JKapalla MaMJIEKeTTUK THII
MBI3aMBbl 3apBUT JCTI CENTETEH Il Karazaapbl 00I0HYA alThUIBIKTYY W aJbIT Oapyy/a .

Keickacel, agaM OamacklHBIH KOOMIO MINYE KaTapel OPYH ajbIIbl JaibIMa aphl3, akT
THRII, TEKCT JaspAo0, OTYET, TIIMIIIHIIK KaT, OMaupim, OyHpyK CBIAKTYY TypMYyIITa
KONJOHYYyYy WII Kara3gapel MeHeH KomTojoT. JKoropymarel HWII —Kara3gapAblH
MaMJICKETTUK THJI MbIM3aMJapblHa BIIAWBIK Tyypa HIN SKIIPTIIZIIN] MakKcaThlH KE3AE,
blcpik-K&m MaMIeKeTTHK YHUBEPCUTETHHHH THJI OOIOHYA HIN aJBIN OapraH OKYTYydyJaphl
00JacCTTBIK MEKEeMelepre, HWIIKaHajmapra Oapblll, MaMIICKETTHK JKaHa MYHHUIIMIIAIIBIK
KbI3MaTKepJIep apachlH/a KbIPTbI3 THUIMH MAMJIEKETTUK THJI KaTapbl IUPEHIIIIEPIIHE UT
KOIOY MEHEH MaMuIe KbUlyyJiapblHa, THIAM E3ACIUTIUPIINL MacesielepuHe ap TapanTaH
KEMEK KEPCETILI KeMIIIIE.

blcrik-Kén o6mactel MypaaTaH ai1e Ke€nm yayTTyy aiiMak 6oiryn scentennHeT. Mucani g
ob6nacTeik 60pOop 6onroH Kapakon mraapelHBIH airadkbl TYPTYHIAPHIHBIH apachklHOa YHTYp
MeHeH &30ekTep 0ONToH. A3BIp Jielie anapAblH xKepredusae E3NHINH TaTBIKTYy opay 0oy,
007aCTBIOBI3ABIH EHIITIIIICITHE E3AEPITHINH CATBIMBIH KOIIYN Kemmmuae. Yuryp, €30ek,
TaTap, Aybrat, k&n Epéénimné XIX KpUIbIMIBIH OPTO YEHHHEH OaluTar Kelie Oamraras.

VYuypna blceik-k€naéruy yiryp skaHa €30ek TyyraHmap KbIprbl3 jkKaHa Oallka yJayTTapIblH
EKIIIEPIT MeHeH OMp Il GIUIE KaTaphl XKallam XaTelaT. EKMET TapabbiHan GepuireH
KaplaM MEHEH YIYTTYK KHHUMJIEp THUTWIMN, ap TIPALIN] Yapajgap ETKEpIImuIIe.
Kmnaénmk typMym skaHa Malipamaap/a JaibiMa Oupre Oouryn ajijpira Kapaid 40b MIICHUY
MEHEH KaJjaM TaIlIToO0I0.
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1. Introduction

In this talk I will discuss the linguistic notion polyfunctionality and possible connections
between it and endangered languages. I would like to stress that my remarks will be
speculative and impressionistic, based on my years of looking at various languages, rather
than being precise and statistically-based.

In theory, polyfunctionality is a simple matter: it is the property of having more than one
function (or use). Many everyday objects are polyfunctional, although probably usually not
by design (i.e. they were designed with only one use in mind). Take, for example, forks.
Their usual use is to pick up food, but they could be used as a weapon, if one were attacked
and had nothing better to fight back with. Or, for a less violent example, towels are usually
used to dry oneself or something with, but one could put them in the gap between a door and
the floor to keep cold or noise out.

2. Language Polyfunctionality (Sociolinguistic Polyfunctionality)

Polyfunctionality comes up in linguistics in two senses. One of these is in sociolinguistics,
which is, very roughly, the study of language in societies, and I will look at this sense first,
as it is the more obviously relevant one if we are concerned with endangered languages, as
linguists often are. In this sense it refers to the use of a language (or dialect) in a range of
contexts. For example, Langston and Peti-Stanti¢ (2014:29) say the following:

Another important feature of a fully developed standard language is its polyfunctionality. A
standard language must be able to fulfill communicative functions in all spheres of human
activity, ranging from scientific texts to routine daily interactions relating to basic human
needs, and it must allow its users to express complex and/or abstract ideas in a precise
manner. This pertains primarily to the lexicon, which must be enlarged through the
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development of necessary intellectual vocabulary, but may also require the elaboration of
syntactic structures.

This quotation is about the creation of a standard language (from a variety which is not a
standard language), but the definition can also be related the maintenance of a language
which does not aim to be a standard language, but merely to survive — perhaps it once had a
fuller vocabulary and a wider range of syntactic structures, but lost them as its range of
functions diminished (as they were taken over by a majority language).

If the language of a linguistic minority, e.g. Crimean Tatar, is seen as only appropriate for
use at home (and this view could be held by both speakers of the majority language and by
speakers of the minority language itself), younger people might decide that there is no point
in learning the language or in using it with their children, and this is one way that a language
can die out.

Actually, the term polyfunctionality does not come up very often in discussions of this type
of situation, i.e. it is described in other terms. For example, Tamis (1990:484) states, “In
Australia ... however, and particularly in the country areas, MG [Modern Greek] has a
restricted function in a high-contact situation”. This is not a surprise — most Australians do
not speak Greek, and so one could probably not use Greek in most stores or in government
offices. This situation is different from that of Crimean Tatar and of Australia aboriginal
languages, because overall Greek is not in danger, at least in the near future — there are many
native speakers of Greek in Greece, where they are the overwhelming majority. It would still
be good to maintain Greek as a heritage language in Australia (and other countries), not least
because growing up bilingual can have cognitive benefits, and might help one to get a job as
an adult. On the other hand, Crimean Tatar speakers are a small minority in every country
where their language is spoken, and even in Crimea (where once again one cannot generally
use the language in shopping or with government officials).

There are degrees of polyfunctionality (or being restricted in function), and this largely
depends on how many people speak the language. The ultimate in functional restrictedness
would be a dead language, or perhaps not, because some dead languages are still used in a
few contexts, and in fact some dead languages relatively recently have taken on more
functions than they have had for a long time (as they were mainly restricted to being taught
in universities and schools and read much more than written). There are cartoon books in
Latin, Harry Potter has been translated into Ancient Greek, and Elvis Presley songs have
been sung in Latin and Sumerian. Of course most such efforts are not (entirely) serious, but
they do represent ideas for uses of these languages that had not been considered before.

Sadly, the vast majority of dead languages are completely dead, and not used in any way
(except for linguistic analysis), and they would represent the maximum in functional
restrictedness, having no functions at all. At the other end of the spectrum are languages
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such as Spanish, French, and especially English, which are used in many places in the world,
including by many people for whom they are not native languages. However, even English
is not omnifunctional, as there are some contexts in which it would not be appropriate to use
it. For example, one of my French-speaking professors in Montréal said that it would be
seen very badly if one Francophone spoke to another Francophone in English there
(language being a political and controversial topic in Québec).

Once a language has lost some of its polyfunctionality, it is difficult to get it back. However,
if speakers of endangered languages want to preserve their language, it is important to try to
do so. What can be done? One concrete measure is to have signs in the language (or
bilingual signs, with both the majority and the minority language). This is important, as
people, whatever language they speak, see the minority language on view in public spaces,
and can send various messages — this language still exists (and here is what it looks like),
and it can have functions outside the home. One can see this, for example, in New Zealand,
where now many signs are in Maori as well as in English. Often or usually this is merely or
mainly symbolic, as speakers of the minority language will also know the majority language,
and thus do not need signs in their language to find their way about.

Another measure is for a language to be used in schools — not only taught as a subject, which
is important, but also to be used as the language for teaching other subjects. For example, if
children in Wales are taught mathematics in Welsh, this does a couple things: 1) shows them
that it is possible to use Welsh to discuss math, and 2) teaches them Welsh vocabulary in a
particular area, mathematics. It may also lead to improvements in their understanding of
mathematics, if they speak Welsh better than English. Of course teaching in school in a
minority language often requires permission and/or assistance from governments, which are
not always willing to grant this.

3. Word Polyfunctionality (Morphological/Syntactic Polyfunctionality)

Let us now turn to another type of linguistic polyfunctionality, that involving morphology
and/or syntax, that is word structure and sentence structure. In fact, it, or a related and
probably better known phenomenon (or more than one of them), involves the lexicon, i.e.
the words in a language. We can start from the latter, as it is more likely to be familiar to
non-linguists; I am speaking about homonymy and homonyms — two different words which
happen to sound the same (and, with a strict definition of homonymy, are written the same
as well).

Among the homonyms of English are c/ub (‘association’) and club (‘stick for hitting people)
and ear (part of the body) and ear (as in an ear of corn). I would think such pairs of words
exist in many or all languages. Homonymy is to be distinguished from polysemy, which is
when one word has several related meanings. We find this with the word mouth, whose
basic meaning is a part of the body, but which also, by analogy, can mean the opening of a
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bottle, or where a river joins to the sea. I think polysemy, which we could see as extension
of meaning happens in every language in the world.

Polyfunctionality, as I think of it, is somewhat different. I should note that there are a huge
number of terms for it, or something like it, e.g. multifunctionality, polycategoriality,
conversion, zero derivation, and the rhetorical term anthimeria. It is, roughly speaking,
when words of different types have the same form, that is homonymy or polysemy, but
across word types. We can think of many such cases, including in English. Consider for
example, book (the noun meaning something we read) and book (the verb meaning
something like ‘reserve’, e.g. “I booked two seats on the train”). Here we see one word
which is able to act as two parts of speech, noun and verb. The record holder for English, as
far as I know, is the word round, as shown in (1):

(1a) We sat at a round table. (adjective)

(1b) I bought a round of drinks for my friends. (noun)
(1c) He will round the corner in a moment. (verb)
(1d) The top turned round and round. (adverb)

(1e) He went around the corner. (preposition)

Not only words could be said to be polyfunctional; the same holds for some affixes.
Consider for example the ablative case suffix in Turkish -den/-dan. 1t is used to mark the
starting point of motion, but also occurs in comparative phrases. However, I will refer to this
type of polyfunctionality as word polyfunctionality.

There is the question of what counts as a function when trying to determine whether an item
is polyfunctional. The examples which I have given involve parts of speech (word classes),
but many of the parts of speech are divided into subclasses. For example, among the verbs
there are transitive verbs and intransitive verbs. However, in English many verbs can be
transitive or intransitive, e.g. the verb to eat: “I ate my sandwich” (transitive), “I have
already eaten” (intransitive). Should this be seen as a case of polyfunctionality? Also, in
English all of the primary auxiliary verbs can also be main verbs, e.g. o be: “I am eating”
(primary auxiliary), “I am tired” (main verb).

It seems to me that English has more polyfunctionality than many other languages such as
Turkish, at least word class polyfunctionality, and at least if we insist on complete identity
of form in different functions. This is because English is poor in inflectional affixes and
nouns and verbs can easily appear without such affixes. On the other hand, in Turkish or
Latin, nouns and verbs often or usually (in the case of verbs) must have at least one
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inflectional suffix, for case, possession, tense, person, etc., diminishing the possibility for
complete homonymy between nouns and verbs.

4. Connecting the Two Kinds of Polyfunctionality

The two types of polyfunctionality which I have discusses are quite different — one is about
languages, and one is about items of languages. Is there any connection between them?

Let us first set aside remarks that people might make connecting types of languages and
their success on the world stage, e.g. that English has become the de facto world language
due to its simplicity, or flexibility, or some such thing. For one thing, it is quite difficult to
objectively measure such properties of languages — English is simple in some respects (e.g.
inflection, as I have already mentioned), but complex in others: consider the large number of
irregular verbs, which are so difficult for non-native learners (and even native learners —
younger children often make errors with them, and adults sometimes also make such errors
(prescriptively speaking)). Turkish, with its case suffixes and many verb forms, might
appear more complicated than English, but Turkish does not have irregular verbs (with the
possible exception of the verb meaning ‘to be’, depending on how one classifies things), so
from that point of view it is simpler and easier than English.

Major reasons for the use of English all over the world are political. First, the extent of
British colonization led to English being used in many areas including the US and much of
Canada, various African countries, and some countries in the Caribbean. Second, the
political, cultural, and commercial/industrial dominance of the United States during the
second half of the 20" century have helped the spread of English. Similar reasons apply to
French, Spanish, and Russian, the last of these being considered a complicated language by
many people. Consider French and Romanian — they are both Romance languages, similar in
structure and roughly equally easy (or difficult) to learn. French is spoken much more
widely than Romanian due only to political factors, including the large number of places
which France colonized.

World languages such as English and French are highly polyfunctional: they are the home
language of many people, and are also used for shopping, interactions with government, etc.
Romanian and Crimean Tatar are not very polyfunctional, but this is not due to any
structural properties which they have or do not have. Among these properties is
polyfunctionality in the second sense, that is the ability of words or other items to have more
than one function (which could be seen as a part of or related to structural simplicity). In
other words, at least in my view, having a high or low degree of word polyfunctionality is
not directly linked to a language being highly polyfunctional or not being so. (However, it
may not be clear how to measure the degree of word polyfunctionality that a language has.)
French and Romanian presumably have approximately the same degree of word
polyfunctionality, but they differ considerably in their range of functions.
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Does this mean that there is no connection between the two types of polyfunctionality? It
would appear not, but let us now bring in the subject of endangered languages. Such
languages are low in language polyfunctionality, otherwise they would not be endangered,
and, as I have just argued, the level of word polyfunctionality does not play a determining
role in whether languages are polyfunctional (and hence endangered or not). However,
consider the following: speakers of a language with a high degree of word polyfunctionality
are probably aware of it at some level, e.g. English speakers are aware that many nouns can
be used as verbs with no inflectional changes being made (at least in the infinitive and
present tense aside from the 3™ person singular form). This is, one might say, part of what
makes English English, i.e. part of its identity, clearly different from French, in which nouns
generally cannot function as verbs without some ending being added.

On the other hand, this is not one of the salient features of e.g. French or Russian, because
there is much less polyfunctionality (because there is more inflection).

Under pressure from a dominant majority language, various things can happen to a minority
language. For one thing, it can borrow many words. Of course borrowing is not limited to
endangered languages; for example, English, which is in a very powerful position in the
world, has borrowed a vast number of words. (However, some of this borrowing took place
when English was not in such a strong position, when England was controlled by the
Norman French.) Borrowed words might be more likely to be uninflected in the borrowing
language than native words, i.e. they often do not take (some of) the grammatical suffixes
that are used in the native language. If this happens enough, the character of the language
may change somewhat — it will have more word polyfunctionality. An example of this is
described by Rochtchina (2012:73):

The category of indeclinable adjectives ... described by Panov in the mid-twentieth century

. is no longer perceived as a strange and exotic element of Russian morphology. In the
twenty-first century, another grammatical class of analytic lexemes is being formed — the
class of polyfunctional words. This class constitutes loan words predominantly borrowed
from English that function as nouns and also as analytical modifiers of nouns, adjectives,
adverbs and verbs. [...] Through heavy borrowing from English and other languages,
Russian is changing not only its vocabulary, but also its syntactic and morphological
structure.

Russian is not an endangered language, but linguistic purists might be concerned about this
change in Russian, as they might think that it is becoming less Russian. Imagine, however,
the effect on an endangered language which, like Russian, has a fair amount of inflection:
not only is the number of speakers decreasing, the language may be losing part of its
character. Under the influence of uninflectable words its morphology might be simplified
(i.e. there might be fewer grammatical suffixes, or those which exist might not be used as
often). The morphology might also be simplified because younger people have an imperfect
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knowledge of the language, being only semi-native speakers. This in turn may lead to a
further loss of polyfunctionality at the language level: if the minority language is perceived
as being not that different from the majority language, speakers of the former might wonder
why it is worth preserving.

Borrowing, even extensive borrowing, does not have to lead to the process described — a
very large proportion of the vocabulary of Albanian has been borrowed, but this vocabulary
has been morphologically integrated into the language, i.e. these borrowed words are
inflected, as native Albanian words are. What would lead to this is borrowing with the
borrowed items being uninflectable in the receiving language.

Note that being polyfunctional is not the same as being uninflectable/indeclinable. For
example, the English word book is inflectable, both as a noun (it has a plural form, books)
and as a verb (it has e.g. a past tense form, booked). In fact, English has few uninflectable
nouns (or verbs), but, as it has many polyfunctional nouns. One might think that
uninflectable words are particularly easy to borrow (since borrowing would appear to be
easier if the items involved do not have any suffixes which might come along with them and
complicate the process), but the many words borrowed from English (many of which are
inflected) into many languages seems to argue against this. Could it be the case that what
makes words more likely to be borrowed is not lack of inflection, but polyfunctionality (at
the word level)? However, recall that polyfunctionality in the narrow sense which I have
been using (ability to serve as more than one part of speech in exactly the same form) does
depend on a language being relatively poor in inflection, so there is a link between lack of
inflection, or at least paucity of inflection, in a language and word polyfunctionality.

One might think that polyfunctional words are more likely to be borrowed than non-
polyfunctional ones (all other things being equal) simply because they occur more often, or
at least in a wider range of contexts, and are thus more visible or salient to speakers. As far
as [ know, there have been no studies on this hypothesis. It may well be incorrect, but I think
that it is worth studying.

One might further hypothesize that borrowed polyfunctional words are more likely than
other borrowed words to be uninflected in the borrowing language. In the source language
they must be able to occur without (overt) inflectional endings in at least two different
functions, at least in some circumstances (as the noun book and the verb book can in
English) to be polyfunctional in the narrow sense, and this feature might come along with
them into the borrowing language, especially if they are polyfunctional in the borrowing
language. Words which sometimes appear without inflection, including the type of word in
question, might be more likely to lose all their inflection than those which always must have
some inflectional affix.
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Conclusion

Although language polyfunctionality and word polyfunctionality are not directly connected,
I have have presented a type of situation in which one might have an effect on the other. A
minority language which is fairly complicated in terms of morphology is in contact with,
and under pressure from, a majority language which has a large number of polyfunctional
words. If, as I tentatively have suggested, polyfunctional words are particularly likely to be
borrowed, many such words make their way into the minority language and might be
uninflected in this language, particularly if they remain polyfunctional. This, like borrowing
in general, but to a greater extent, might lead to a simplification in the morphology of the
minority language and to it becoming more like the majority language, having lost one of its
salient properties and hence some of its identity. This in turn could cause a weakening of the
polyfunctionality of the language.

This is not to suggest that borrowing is bad or should be discouraged; it is simply something
that happens in languages. However, if one is concerned about the endangered languages,
one might want to be aware of phenomena that increase or decrease their chances of
survival.
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Northern Culture and Well-being of the Older Population:
A case study from Finnish and Swedish Lapland

Abstract: In this study, I explore the culture of the north in Finnish and
Swedish Lapland. I analyse the interconnection and importance of culture
regarding the well-being of older people in this northern region. Both local and
indigenous Sami people live in the northern parts of Finland and Sweden.
They have a distinct culture related to their natural environments. They also
have their traditional way of life, which carries their cultural identity.
Transformation in the North is generating tension for the Northern culture.
Cultural activities are affected by ongoing transformations in the north, which
have different impacts on the ageing population in this region. In this regard, I
examine the threats and challenges to the well-being of the older population. I
explore these issues based on data I collected between 2012 and 2017 in
Finnish and Swedish Lapland.

Keywords: Northern Culture, Finnish and Swedish Lapland, Older men and
women, well-being and challanges

1. Introduction

Culture has a great impact on the well-being of the older population in the north. Over the
last decade, discussion on the importance of the ageing population has increased, since it has
become a demographic and economic challenge for the Nordic countries. A good number of
older people live in the Northern region. Older people love to live close to nature and want
to protect their own culture in the north. Consequently, northern culture plays an important
role in the lives of the older population and in their health and well-being. They love to keep
themselves active and alive within their own culture and identity for as long as they feel
physically and mentally active.

In this paper, I will focus on what culture is and study the kind of culture that is practised in
the North, which can be referred to as Northern culture. By Northern culture, I refer to the
culture that is practised across the Finnish and Swedish parts of Lapland. I explore
Northern culture and its importance to the older population. I investigate how northern
culture is interconnected with the well-being of older people in Finnish and Swedish
Lapland. Finally, I will explore how Northern culture can be promoted to ensure the well-
being of the older population.
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This study is based on relevant literature, interviews and observations, which I have
collected from Lapland between 2012 and 2017. In this paper, I try to find and pinpoint the
challenges concerning Northern culture. In the section below, I define culture and try to
show the connection between culture and well-being, which will help to promote the well-
being of the region’s older population in response to the challenges identified. This paper
will contribute to increasing awareness of the importance of culture. It will also enhance
understanding of the necessity to promote the well-being of the older population in response
to the changes which the Northern region is undergoing.

2. Meaning of culture in relation to well-being

To accomplish the above-mentioned aims, it is necessary to know what culture is and what
constitutes Northern culture. Culture includes the way a group of people lead their everyday
lives in a specific manner: what kind of foods make up their diet; how they dress; what kind
of traditional festivals they celebrate; what kind of ritual practices they participate in as part
of their daily life; and which language they most often use to communicate in their
community. All of these are considered to be parts of Northern culture. Therefore, culture
includes a wide range of issues which are important for the well-being of an individual and
specific group of people. Their natural, human built and social environments are also
connected and can be counted as parts of culture too.

When referring to the natural environment in the North, it mainly includes fresh air, pure
water, forestal land (Eales et al., 2008, p. 110; Plouffe and Kalache, 2010, p.734) and other
resources that are connected with Northern people’s culture that have an impact on their
physical and mental well-being. The human built environment includes man-made
surroundings that provide the setting for human activity. Housing, shops, green spaces,
neighbourhoods, educational institutions and different services are considered as part of the
human built environment (Eales et al., 2008, p. 111), and they have a great influence on
cultural practices in the North. Finally, the social environment includes opportunities and
information which uphold connections with family, friends and neighbours (Eales et al.,
2008, p. 111; Bubolz and Sontag, 1993, pp. 422 - 448). These opportunities help the older
population to be involved with local and cultural activities, which promote their health and
well-being. Social gatherings and spiritual activities also form part of the social
environment; these activities are treated as part of Northern culture. By ensuring the
maintenance of local culture and physical, social and environmental sustainability, it is
possible to protect the well-being of the region’s populations.

Culture is connected with and embedded within the well-being of the individual or specific
groups in the North. In this research, this specific group includes both indigenous and local
people in Finnish and Swedish Lapland. The definition or concept of well-being is a
comprehensive issue and has been used extensively in various disciplines (Elina et al., 2016,
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p- 133). In general, well-being is the condition of the individual or group. It can be related to
health, happiness, success and economic state or sustainability. The concept of well-being
also works, in many cases, as a measure of social progress. Well-being is socially defined
and is dependent on cultural and historical context. For the purpose of this paper, well-being
refers to the sustainment of good physical and mental health and the life satisfaction of the
older population in relation to culture. In the North, individuals’ well-being is connected
with their culture, standard of living, socio-economic position, lifestyle and related
environment. Consequently, the promotion of Northern culture directly or indirectly,
strengthens the well-being of the population.

3. Importance of culture on the well-being of the older population in Lapland

The northern region has some distinctive characteristics, which include divergent climatic
conditions and population dynamics, with the presence of indigenous and local people. The
climate of Lapland includes mild summers and long cold snowy winters. It is considered as
a well-developed region with high living standards and a good communication system.
Lapland is very sparsely populated, and it is surrounded by green nature. Both indigenous
and local people live in Lapland. They have traditional ways of earning their livelihoods.

It is relevant to know the criteria for indigenous people. Generally, it denotes any ethnic
group who lives in its original location, practises a traditional culture and speaks a minority
language. International law and national legislation specify that indigenous people will
enjoy a set of specific rights. Those rights will be based on their historical relations to a
specific region, and their cultural or historical uniqueness from other populations that are
mainly politically dominant. In Article 27 of the International Covenant on Civil and
Political Rights (ICCPR, 1966), it is stated that:

“In those States in which ethnic, religious or linguistic minorities exist, persons
belonging to such minorities shall not be denied the right, in community with the
other members of their group, to enjoy their own culture, to profess and practise their
own religion, or to use their own language”.

The Sami are the only indigenous people, and a minority, residing in Finnish and Swedish
Lapland. The Sami people are also located in the northern parts of Norway and Russia. Their
population is approximately 70,000. About 10,000 years ago, the Sami people were the first
people to settle in the northern regions of Fennoscandia. Culturally, in about 2000 BC, the
Sami language, their livelihoods and their culture became distinctive. Based on their
characteristics, the Sami people are treated as ‘Sea Sami’, ‘Forest Sami’ and ‘Reindeer-
herding Sami’. It is important to mention that, in Finland, both Sami and non-Sami can do
reindeer herding as traditional livelihood practices. In Sweden and Norway, only Sami
people can be involved in herding work.

Like in all other countries, the population in the north is ageing. The number of people aged
over 64 is higher in Swedish and Finnish Lapland, than those in the total population in that
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age group at large in these countries (Begum, 2018; Schumann, 2016). When I talk about
northern culture and the well-being of the older population, it also includes older Sami
people.

The northern population’s health and well-being are connected with traditional food and
work. In Lapland, people were, and still are, involved in reindeer herding, fishing, farming,
making handicrafts (Doudji), berry picking and forest work, which are all part of their
traditional culture and provide them with their subsistence. These jobs also bear their
cultural identity. They used to, and still, treat reindeer meat and different fish with potatoes
and berries as their main foods. However, the availability of traditional food is not always
guaranteed. Access to traditional food is sometimes difficult, and it is not always free from
contamination. Grazing land and pastures are the basis for reindeer herding in the north, and
loss of land is seen as the main challenge for such a livelihood (Magga et al., 2009).

Language is the other most important component for their culture. The Sami language is one
of the key factors in keeping the Sami culture alive and was spelled out by the older
populations from the Inari, Ivalo and Kautokeino regions in Finnish Lapland and from
Jokkmokk. For the Sami people, the Sami language and their traditional dress have special
meanings and values for their well-being and cultural identity. Handicrafts are also
emblematic symbols for their culture. Traditional Sami handicrafts are handmade, and
materials are collected mainly from nature (TSF, 2019)). There is a trademark for Sami
Duodji products, which are reliable Sami handicrafts made by Sami people. It is difficult to
control the misuse of their traditional products. The Sami council is attempting to protect
their culture. It is possible to identify from Sami traditional costumes “where a person
comes from with many other details” (Yle news, 2015).

The older population has played an important role in carrying on their old traditional culture.
The respect which older people receive from the younger generation is important for their
well-being. This gesture makes older people feel valued and worthy. Older people have
asserted that with the combination of the sustainability of the natural, human built and social
environments, it is possible to keep their northern culture alive.

In an indigenous community, older people are treated as custodians and holders of their
culture. In the year 2013, in Sweden, because of recent mining activities, there were parallel
political movements for the protection of the Sami cultural identity. In this context and for
the existence of the Sami culture, the younger generation persistently emphasises the support
they receive from the older population. On various social media platforms, during this
movement, the importance of the older generation as transmitters of Sami culture was
referred to repetitively by the younger generation. On another note, older people stressed
that in the past they were more respected, compared to in the present day. They control the
skills needed for the traditional subsistence work which they use to teach the younger
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generation. Older women were, and still are, carrying out the main roles of preparing food,
providing family healthcare and maintaining a clean environment.

The gender dimension is mentionable in this regard. Older women frequently referred to and
emphasised their ordinary life and cultural activities as being valuable. Most of the older
women mentioned the importance of clean and beautiful surroundings, available services
and religiousness to their well-being. Women have more coping and adaptive capacities to
adjust to the transformation of their culture. Compared to men, women are eager to adapt
and learn new things in their region.

Older people mentioned the importance of traditional festivals, which are connected with
their well-being. The Jokkmokk Winter Market (Jokkmokksmarknad) in northern Sweden is
the biggest indigenous Sami festival in Lapland. The festival publicly starts on the first
Thursday of each February. This winter market remains the lead meeting place for Sami
people across the entire Sami region. At this market, traditional products are available for
sale, and these include handmade healing balms, dried mushrooms, jams, fur clothing and
carvings. Feast food is prepared over open flames with traditional reindeer and moose meat,
fish, root vegetables, herbs, berries and other local foods. The temperature expected during
the winter market is usually below -30 degrees. One of the local and traditional Sami
celebration days in northern Finland is called St. Mary’s day (Marian Pidiva) and it is
celebrated in Hetta, Enonteki6. It is an old Sami tradition. This event is part of northern
culture, and the local Sami Culture Association organises activities and programmes for this
cultural event.

In the following section, I discuss some obstacles and challenges to practising northern
culture which affects the well-being of the older population in the north. I have gathered this
knowledge from the real-life experiences of older people and from literature reviews.

4. Identifying challenges and the well-being of the older population.

Between 2012 and 2017, I had the chance to interview 47 older people from several places,
such as from Rovaniemi, Inari, Ivalo, Hetta, Peltovuoma and Angeli villages in Finnish
Lapland, and Térnaby and Jokkmokk in Swedish Lapland. Every older man and woman
whom I interviewed talked about the importance of environment and the importance of
northern traditional culture in his or her life. They criticised the transformations that have
happened in their region and the changes are still going on in the north. Among those
referred to changes, climate change, environmental change, livelihood transformation, in-
and out-migration and the changing position of women within their community were very
common topics. Different development activities are ongoing in the north, for example,
mining activities, tourism and other business, which directly and indirectly affect northern
culture and the overall well-being of the northern population. Older populations are more
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affected by these transformations. I will discuss some issues/challenges which have an
adverse impact on their culture in the paragraphs below:

a) Changing the untouched environment

The North was characterised as an untouched sparsely populated environment with pure and
fresh air and water. Climate change is one of the main factors that directly and indirectly
affects traditional northern culture. The knowledge gathered from both literature reviews
and older people’s experiences identifies that several development activities took place,
which polluted the fresh air and water and destroyed some of their traditional religious ritual
places. Climate change creates opportunities to build new industries and mining activities in
the northern environment. Older adults specifically mentioned the importance of fresh air
and water for the well-being of the Sami community. Because of mining and industrial
activities, they are concerned about protecting water from contamination, for example, that
from Lake Inari and the Luled River.

b) Changing food culture

In the north, traditional foods are the foundations of the nutritious diet that is part of the
northern culture. Traditional food ensures a healthy life and the well-being of the northern
populations. Traditional food has a vital role, especially for the well-being of the older
population. Access to traditional food has been seen as part of northern culture and its
cultural identity. Nevertheless, because of the impact of different development activities and
climate change, the availability and accessibility of fresh and secure food has been affected.
Climate change increases more access on sea ice, and as a result, to shipping routes, oil and
gas exploration mining and tourism, which all affect herding and fishing arrangements,
creating threats to food security and safety. Besides this, some national laws have also
limited cultural rights. For example, the Finnish Fishing Act confines the fishing rights of
the Sami people. By law, catching salmon is not allowed at any time during the year. But in
a recent case, “Lapland's indigenous Sami score victory in fishing dispute” (Sami score
victory, 2019), the judge gave a favourable decision for catching salmon in the Vetsijoki
River during the restricted period. The judge said that catching salmon is the Sami people’s
cultural right. There is enough salmon stock, and hence it will not create a deficiency in
future fish supplies.

¢) In- and out-migration

Over the last few decades, out-migration has been identified as a common trend and social
problem in the north (Rasmussen, 2009). Because of modern job opportunities and higher-
level studies, it is mainly the younger generation that is leaving the north. The north is
already less populated and when the younger generation moves to the south or other
countries, municipalities reduce their services and cut budgets. For example, many local
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schools, shops, post offices, public transportation and health centres have been closed.
Because of fewer services, it is difficult to keep the northern communities alive and active.
With the small amount of people, municipalities cannot earn enough taxes. As a result,
providing services in the north becomes costly.

In the present situation, local authorities and municipalities are emphasising the privatisation
of different services. Responsible authorities are reluctant to provide budgets for certain
educational activities, such as teaching traditional handicrafts and the Sami language in
schools. They demand budgets for teachers and new materials in schools. All older Sami
people mentioned the importance of the Sami language, music, traditional food and dress for
their overall well-being. Older Sami man from Inari referred to the fact that the nurses who
come to visit them and give them care do not speak the Sami language. They expressed the
view that the nurses should know the Sami language and their cultural values. A Sami
woman who was staying in a nursing home also stated the same issues. She missed the
traditional music and food, which are emblematic parts of her culture. She missed the forest
and her own home where she lived previously.

Some older people also stated the importance of making their traditional Sami clothes, such
as socks, by hand. The younger generation is a bit reluctant to learn the techniques for
sewing or making those traditional socks and dresses. In both Finnish and Swedish Lapland,
older people are afraid that one day their village will die without people. Frequently, young
families settle in other cities, and they very seldom come to visit the older people. Older
people expressed that, with a lack of job opportunities and institutions for higher studies, the
younger generation is not staying in the north.

They also expressed their fear of losing their cultural identity because of the arrival of
foreign origin population. In the region, in-migration also occurred because of new
industries and mining activities. Those companies and industries are bringing cheap labour
from outside the region. Most of the foreign people are not properly concerned with how to
maintain a healthy environment, and instead, bring new food culture, life stele and other new
habits which create challenges for northern traditional culture.

d) Changing position of gender

There is also a knowledge gap regarding the position of women in the Sami culture.
Previously, when compared to other cultures, older Sami women had stronger and better
positions in northern culture. In traditional Sami culture, older people have contributed to
reindeer herding in different ways. Older women expressed very gloomily that most of the
research is focused on male reindeer herders. Women’s contributions to traditional cultural
activities are often not officially recognised.

e) Livelihood transformation
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Over the last decade, tourism has become popular in this region, which, at a glance, seems to
be gaining economically from this. However, it brings many challenges to northern
traditional society. For example, older Sami women stated that in some shops they are
selling products which look like Sami handicrafts. Most of the time, these shops do not ask
for copyright permission from them. Those products are fake ones, produced by industry in
other places and sold at cheaper prices compared to real Sami products. Many tourists buy
cheap products for themselves and their friends. Some tourists become confused about
which are the real ones. As a result, in the marketplace, competition means that their real
traditional products do not get proper attention. In contrast to those fake products, the Sami
and local people have worked hard and spent a long time producing those Sami handicrafts.
Consequently, traditional handicraft makers cannot make a profit. Nowadays, the younger
generation are not that willing to learn traditional subsistence-related work. If northern
authorities and communities do not take proper care of these kinds of cultural activities,
there is a risk that they will vanish from northern culture someday.

Without the active participation of the younger generation and with a lack of budget, it will
be difficult to continue the traditional Sami celebrations, such as St. Mary’s day and the
huge gathering at the Jokkmokk Winter Market.

In the north, human activities have had a significant effect on the environment and landscape
of Lapland, through changes in land use (Schumann, 2016). Mining companies offer work
opportunities for the local people. But, at the same time, they create negative impacts on
traditional livelihoods, especially on those people who are involved with reindeer herding,
fishing and farming (Hassler, Sjolander and Janlert, 2008). Human activities are also
polluting the northern environment and creating obstacles to keeping the northern culture
intact. Overall, these changes affect both the northern ecosystem and older people’s health
and well-being.

f) Climate change and its adverse impacts on the older population

Climate change is directly and indirectly affecting northern culture, which affects the well-
being of older people in many ways, for example, by disturbing water sources, food security
and the built and social environments. It is difficult for the northern population, especially
the older population, to cope with the adverse impacts of climate change. Climate change
has affected indigenous people’s culture in many ways (Igl et al., 2010). Hunting, reindeer
herding and fishing are considered to be traditional Sami work. Nowadays, most of the Sami
people are involved in other professions.

In the north, older women are more concerned about the health of their family members and
preservation of their traditional rituals. They are treated as responsible guardians who
transmit those traditional customs to the younger generation and to their local community.
Previously, older people could predict the weather in advance. Different cultural and ritual
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activities and festivals are connected with those weather forecasts, and were arranged based
on their predictions. Because of climate change, those predictions no longer work in the
same way. Both older men and women feel upset and vulnerable. They have the fear of
losing their unique identity. This feeling is most apparent amongst older Sami people.

Through stating many reasons, this group of people has identified that their culture has been
threatened from many different perspectives that need to be considered for safeguarding in
the future. The changes in livelihood have created new cultural practices which are not
familiar to the north. As a result, new forms of livelihood are affecting northern cultural
integrity. These kinds of changes cause emotional and psychological suffering, especially to
the region’s older women, as custodians of traditional culture.

5. Concluding remarks

This paper aimed at giving an overview of northern culture, showing the importance of
culture to the older people who are living in Lapland. From the above discussion, it can be
outlined that nature, a fresh environment, pure water, traditional livelihood, traditional
foods, language, dress, festivals and ritual practices are all part of northern culture. Northern
culture also encompasses the social and physical environments that work as tools to link this
culture to their family, friends, neighbours and overall, to their community. It can be said
from the above deliberations that northern culture is interlocked and connected with the
well-being of the older population.

Because of climate change and increased human activities, it is expected that in the future
there will be a huge impact on the culture and overall lifestyle of the population in the north.
Ongoing cultural transformation has already affected older people’s sense of belonging,
well-being and both their physical and mental health. Therefore, it is important to create
consciousness about the importance of northern culture among the parties who arrange
development activities. There is a need to develop and increase nature-based livelihood. In
maintaining good relationships between families and communities, it is evident that older
women, especially older Sami women, play an important role. They have assembled
information about their language, handicrafts, food and verbal history. These issues have
gradually developed central identity symbols to recover the northern and Sami identity.
Northern culture plays an important role in the well-being of the older population in Finnish
and Swedish Lapland, and also in building resilience to rapid changes in the north. It is
expected that local authorities should ensure access to services and provide facilities for
northern people. It is also expected that the government should take initiatives to protect the
older people’s culture so that older men and women can live with their family members and
friends in the same community.

Older people suggested that their cultural norms and values need to be promoted through
different educational institutions and social media so that the younger generation gets
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inspired to acquire and protect their own culture. The narratives and stories of the older
people often carry many cultural values. By storytelling, older people can transmit cultural
values to the younger generation. By ensuring an age-friendly environment, it is possible to
promote older people’s well-being in the north. By safeguarding northern traditional food in
a sustainable way, it is also possible to promote the culture and well-being of the older
population.

The government should find innovative ways to keep the younger generation in their own
community in a sustainable way. Perhaps, in that way, northern culture and community can
be protected. The government or other funding sources should provide a big enough budget
to allow for buying materials for handicrafts and for paying language and handicraft teachers
in schools. A budget should also be sanctioned for the celebration of northern cultural
events.
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On the 19™ Century Crimean Tatar Migration: Ismail
Gasprinskij's point of view in the pages of the journal
Perevodcik-Terziman

Abstract: Through the reading of excerpts from the Tatar-Russian newspaper
PerevodCik-Terziman, published by Ismail Gasprinskij in 1883, this article
intends to provide not only an in-depth study of an insufficiently studied
subject, such as the migration of the Crimean Tatars in the 19" Century, but
also to give ideas of reflection on the concepts of identity and otherness,
applied to the condition of the emigrant in the country of adoption, a situation
that is as timely as ever.

Keywords: Migration; Crimean Tatars; I.Gasprinskij; identity; otherness;

1. Introduction

The reading of Andreas Kappeler’s study, Russland als Vielvélkerreich!, has opened the
issue of the complexity and multi-ethnicity of the Russian empire, which has now fully
entered the field of historiography?. However, from a cultural and literary point of view, the
variegated and heterogeneous Russian demographic panorama finds it difficult to enter and
consolidate itself; the studies on the subject to date do not give an exhaustive picture of the
Russian socio-political-cultural and literary mosaic provided by the realities, so to speak, on
the margins of the Russian Empire first and the Soviet Union then. Russia’s history as a
whole cannot be said to be exhaustively studied without integrating the variegated
constellation of peoples with a different cultural, literary, economic and political heritage
from which it was and it is nowadays constituted. The paradigm that through which the
study of a minor literature there is gives a clear and privileged point of view from which to
approach the major one, it can also be applied to the question issueof the heterogeneity of
Russia: thanks to the understanding of the micro realities which it consists of, the deepest
soul of the motherland itself is recognized. The history of this country becomes clear only if

U A. Kappeler, A Kappeler, Rufland als Vielvilkerreich: Entstehung — Geschichte — Zerfall. Beck,
Miinchen, 1993.

2 A Ferrari, E.Pupulin (edited by), La Crimea tra Russia e Impero ottomano, coll. Eurasiatica Quaderni
di studi su Balcani, Anatolia, Iran, Caucaso ¢ Asia Centrale, Edizioni Ca’Foscari, Digital Publishing,
2017, p 10.
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it is considered comparatively not only towards the West and the East but recognizing it as
a multi-ethnic and multinational empire, lacking in the ethnic-racial barriers and radical
differences between Russians and non-Russians, typical characteristics of other Western
European empires®. While I will open a broader overview of the Tatar culture and literature
of emigration in my PhD work, focusing on the twofold gaze to and from Russia, starting
from a stereotype rooted for centuries, here I would like to focus on just one of the groups
that are placed under the ethnonym Tatar, that of the Crimea and that of the emigration of
this people towards the Ottoman Empire and Europe. The Crimean nature itself is perfectly
functional to the discourse of the Russian multicultural universe, given both the
geographical space in which it is located - peripheral to Russia and oriented towards the
West - and for the ethnic and cultural melting pot of the people it hosts, created primarily by
the numerous emigrations that took place between the end of the eighteenth Century and
throughout the nineteenth Century*.

2. Tatar ethnonym

The Tatar ethnonym has gone through a complex path of identity building: since the 12th
Century - when Genghis Khan and his horde reached Europe and the Tatars were
assimilated to these fighters: this term has been associated, especially in Germany?, but also
in Poland and Italy to the wild hordes, to the devils on horseback, to the barbarians and
savages6 and still today the stereotype, so firmly rooted, is difficult to eradicate, still causing
a certain fear, fear of an exotic and unknown other. From that moment, the term Tatar did
not for a long time refer to specific people, but was considered as a collective name to

3 V.Strada, La questione russa. Identita e destino, Marsilio Editori, Venezia, 1991, p 14.

* A.Ferrari, E.Pupulin (edited by), La Crimea tra Russia e Impero ottomano, coll. Eurasiatica Quaderni
di studi su Balcani, Anatolia, Iran, Caucaso e Asia Centrale, Edizioni Ca’Foscari, Digital Publishing,
2017,p 11.

> The German literary tradition on the subject is vast; for a general overview on the topic, see the
studies of the ICATAT research center in Magdeburg, including: M.Hotopp-Riecke,, S.Theilig,
Fremde, Nihe, Heimat, 200 Jahre Napoleon Kriege:Deutsch-Tatarische Interkulturkontakte, Konflikte
und Translationen, Berlin, 2014; R.S.Chakimov (redactor), M.M.Gibatdinov (project’s coordinator),
M.M.Gibatdinov, S.Theilig, M.Hotopp-Riecke (edited by), Tatars Materials in German Archives/
eepmanusi apxueiapvinoa mamap uvieanaxiapsl, Sh.Marjani Institute of History of the Tatarstan
Academy of Sciences Institute for Caucasica-, Tatarica- and Turkestan Studies Series «Yazma Miras.
Pis'mennoe Nasledie. Textual Heritage», Kazan 2016.

¢ The travel literature, produced by merchants, missionaries and adventurers from Italy in search of
fortune in the East, who along the way came across Tatarian villages is vast and probably the most
famous example remains "Il Milione" by Marco Polo. For an in-depth study of the Tatar stereotype
rooted in Europe and especially in Germany, conveyed by literature, see the aforementioned studies of
the ICATAT research center in Magdeburg.
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indicate the barbaric hordes coming from the East; moreover, the negative meaning of the
ethnonym is not limited to the Christian-European context, but it is also extended in the
Russian empire , where the term tjurko-tatary is used by orientalists to refer to all Turkish
people, Muslims of Russia, speaking a language related to Turkish7. It was only with the
flowering of national Tatarian movements at the end of the nineteenth Century that the
ethnonym acquired a positive value, so to speak, and was accepted as a popular
denomination8. Today, under the ethnonym Tatar, people belonging to different groups
come together, although linked by common characteristics: the Volga Tatars, the Kazan
Tatars - who live in the Republic of Tatarstan, in the Bashkiria and in the adjacent areas, of
which they make part subgroups such as the Misari and Teptars, the Tatars of Siberia and
the Crimean Tatars, among which also the Dobrujan Tatars - who live in Romania,
Moldavia and other Balkan countries - are included9.

2.1 The Crimean Tatars

As anticipated, in this article I will mainly deal with the Crimean Tatars , who, in the
investigations that have been conducted on the heterogeneous history of the Russian Empire
and the Soviet Union, are surely among those ones who have attracted the most attention
and curiosity of researchers especially in recent years. Research on the annexation of Crimea
by the Catherine II’s Russian empire in 1783, the policies applied by the government
towards ethnic minorities, Russia's role in conveying purely Russian ideas to non-Slavic
groups, are functional to the vivid illustration of the Russian fresco. The Russian conquest
met with strong resistance, which lasted from 1783 to 1864 and already in the 1980s, several
thousand Tatars left Crimea'®, a process of voluntary emigration that will find continuity in
the following Century. About 100,000 Tatars left the peninsula in the years following the
Russian conquest, towards Anatolia, in the Balkans, especially in Dobruja''. At the same
time Crimea saw a considerable allocation of Christian communities of Russian, Ukrainian,

" S.Cwiklinski, Die Wolga an der Spree: Tataren und Baschkiren in Berlin, Miteinander leben in
Berlin, Auslidnderbeauftragte des Senats, Berlin, 2000.

8 R. Chakimov, Kto takie bulgary?, Suvary.rf, URLhttp://cyBapsl.pd/ru/content/rafacl-hakimov-kto-
takie-bulgary.

? Istorija tatar s drevnejsich vremen v semi tomach, MPGU, ISBN 978-5-4263-0620-2, Moskva, 2002,
p. 13.

' A.Ferrari, Quando il Caucaso incontro la Russia. Cinque storie esemplari, Guerini e Associati,
Milano, 2015, p 34.

' On this issue, in-depth studies are dedicated to:A.W.Fisher, The Crimean Tatars, Hoover Institution
Press, Stanford, 1978, p.88; E.Lazzerini, Crimean Tatar: The Fate of a Severed Language,
Sociolinguistic Perspectives on Soviet National Languages, Mouton De Gruyter, Berlin, 1985, p.p.
118-119; J.Lebedynsky, La Crimée, des Taures aux Tatars, L’Harmattan, Paris, 2014, p.126.
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German, Bulgarian, Greek, Armenian and Italian  origin, mainly from Puglia'?,
emphasizing the multi-ethnic and multi-confessional nature of the Crimea, causing a
profound change in the political, social, cultural and ethnological sphere'3. Following the
Crimean War in the mid-nineteenth Century, when the Russian empire made the so-called
repopulation of the region, to allow the settlement of Russian and German colonies on the
peninsula, that should have led to a development projected towards Europe of the Green
Island", the emigration of the Tatars from the Crimea to the Ottoman Empire was
favoured; the number of the Tatar emigrants was very high, like about five million people
fleeing from Russia, even if this number is probably overestimated'>. The much-desired
Ottoman territory, was called by the Mirzas emigrated agtoprag, which means white soil or
soil of justice , since they defined their migration as an egira similar to that of the prophet to
Muhammad during his flight to Medina'é, this parallel has to be read, I believe, in a highly
symbolic key, since -as it is well known- the beginning of the Muslim era - 622 AD is traced
back to the abandonment of Mecca by Mohammed'” -, so the emigration of the Crimean
Tatars, in particular of the cultural élite , would be taken as a point of fracture with the past -
linked to the prejudice and to the ancillary relationship with Russia - and therefore as a
starting point for a cultural awakening. In the history of the Crimean Tatar people, therefore,
the pages concerning emigration constitute a painful chapter: the entry to a political, socially
and culturally different space has caused a bewilderment in the Crimean Tatar people, the
perception of uprooting from their roots and, consequently, the lack of rights compared to
the ones of the new settlers brought by the Russian government from the other territories of
the empire, as well as the almost total isolation from the centers of world Muslim culture. A
black Century was the one lived by the Tatar-Crimean population during the war years that
shook the green island and those subsequent thereto; a period that received a great deal of
attention from the historiographical studies, from the diplomatic point of view, as well as
from the military and economic one, which however largely ignored the causes and
consequences of the emigration of the Crimean Tatars. A migration flow, so to speak,

12 J.Lebedynsky, La Crimée, des Taures aux Tatars, L’Harmattan, Paris, 2014, p.127; H.R.Gomez, Migrazioni
italiane in Crimea e Nuova Russia: tracce, fonti, contesti, in A.Ferrari, E.Pupulin (a cura di), La Crimea tra Russia
e Impero ottomano, coll. Eurasiatica Quaderni di studi su Balcani, Anatolia, Iran, Caucaso ¢ Asia Centrale, Edizioni
Ca’Foscari, Digital Publishing, 2017, pp. 117-144.

13 For further details see the studies of: K.O’Neill, Constructing Russian Identity in the Imperial Borderland:
Architecture, Islam, and the Transformation of the Crimean Landscape, Ab Imperio, 2, 2006, pp. 163-92;
M.Kozelsky, Christianizing Crimea. Shaping Sacred Space in the Russian Empire and Beyond, Northern Illinois
University Press, DeKalb, 2009.

!4 B.G.Williams, The Crimean Tatars: The Diaspora Experience and the Forging of a Nation, Brill's Inner Asian
Library 2, Brill, Boston, 2001, p. 167.

15 H.Jankowski, Karaim and Krymchak, Handbook of Jewish Languages, Brill’s Handbook in Linguistics 2, Brill,
Boston, 2016, p. 455.

1 storija tatar s drevnejsich vremen v semi tomach, MPGU, ISBN 978-5-4263-0620-2, Moskva, 2002, p. 25.

17 Enciclopedia treccani under the voice ‘egira’, URL http://www.treccani.it/enciclopedia/egira/.
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perpetual and continuous that began with the Russian annexation of Crimea to Russia (1783)
and especially affected the people of the Nogai Tatars and those residing in the northern
part of the neo-Tauride, recorded one of the highest peaks following the Crimean War, in
the 60s of the nineteenth Century and it can be said that it continued with ups and downs
until around 1917 - it is this last phase we will mostly deal with in this article, without
neglecting the causes and the consequences of previous migratory waves. The subject was
not thoroughly investigated until the end of the Soviet period and on which strong grey areas
are lying still'®,

3. Considerations following the Crimean Tatar emigration in the 1860s

The fate of the Tatars emigrated from the Crimea was very diversified and yet, although it is
possible to admit that what united most of them was the devastation and deplete caused by
this uprooting, the problems of the emigration processes of this people and, in particular,
their consequences remain almost completely unexplored to date. Beginning at the end of
the 18th Century, with the advent of the new government, the phenomenon of repopulation
of the Crimea is simultaneously important, a crucial event to understand and analyze this
complex problem. The consequences of emigration include the transformation of the ethnic
and cultural tissue of the Crimea, hence the changes in the socio-cultural development of the
peninsula, the decline of agriculture due to labor shortages throughout the region, due to the
impossibility of implementing a immediate resettlement of the Crimea with the same
number of new settlers'®. We read from E.L.Markov «After the Crimean War, in 1860-1863,
according to official data, 192360 souls of both sexes, ie 2/3 of the total
population, migrated in Turkey from Crimea» (E.L.Markov, Ocerki Kryma: Kartiny
krymskoj Ziznii, istorii i prirody, 2009, p.290)*°, while another source indicates the official
number of the Tatars who emigrated from Crimea during those years with 18,177
people?!; finally 1.  Gasprinskij reported the number of 200  thousand

18 D.1.Abibullaeva, Problema emigracii krymskich tatar na stranicach gazety “TerZiman”, Resupublikanskoe
vysSee ucebnoe zavedenie, “Krymskij inzenerno-pedagogiceskij universitet”, Ucenye zapiski Tavri¢eskogo
nacional’nogo universiteta im.V.L.Vernadskogo- Serija “Istori¢eskie nauki”, tom. 23, n.l: specvypusk “Istorija
Ukrainy”, 2010, pp. 3-9.

On the demographic situation in Crimea: S.A.Usov, Naselenie Kryma za 150 let v svjazi s ekonomikoj kraja,
Krym, 1928, pp. 64-85; on the Nogai Tatar’s emigration: A.A.Sergeev, Uchod Tavriceskich Nogajcev v Turciju v
1860 g., ITUAK, 1913, pp. 212-213; on the picturesque descriptions of the Crimean landscapes: E.L.Markov,
Ocerki Kryma: Kartiny krymskoj Ziznii, istorii i prirody, Stilos, 2009; on the daily life of Crimea: S.P.Zykov, O
vyselenii tatar iz Kryma v 1860 gody: Zapiska general-ad’ jutanta E.1. Totlebena, PC, 1893.

20 B.L.Markov, Ocerki Kryma: Kartiny krymskoj Ziznii, istorii i prirody, Stilos, 2009, p.290. From this quotation
onwards, the translation by the candidate will be included in the text, the original will be indicated in the note:
«rocne KpeIMCKO# BoitHBL, B 1860-1863 rr., nepecenunuchk B Typruio u3 Kpeima, o opuunagbHbIM CBEICHHAM,
192360 mym oboero mona, T. €. 2/3 Bcero HaceneHus».

2l M. A.Sosnogorova, G.E.Karaulov, K.A.Verner, N.A.Golovkinskij, Putevoditel’ po Krymy, Stilos, 2010, p. 72.
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immigrants®?; considering the large number of emigrants who came out of the country
illegally and without passports, it is clearly complicated to provide the precise number of
Tatar-Crimean emigrants at that precise historical moment. Some time after the emigration
the peninsula was completely devastated, especially the central and northern regions. Vast
expanses of fields remained uncultivated and, due to the low yields, clearly the prices of
foodstuffs soared, in addition, due to the lack of labour, the abandoned lands were
drastically devalued, as we read in Sergeev: «the value of she fell from 20 rubles to 6 and 3
rubles per desjatina» (A.A.Sergeev, Uchod Tavriceskich Nogajcev v Turciju v 1860 g., 1913,
p.213)*. In September 1860 A.F.Revelioti, general of the Russian army and a large
landowner of Crimea, presented a report to the Minister of the Interior, in which he
expressed his concerns about the situation of Crimea:

«the whole part of the steppe of the peninsula already represents a desert: villages
without inhabitants, unploughed fields and there is no doubt that with the arrival of
next spring, the mountainous part, where the movement of the Tatars with respect to
the steppe is still not very evident, will present itself in the same way as the desert
[...]. Hardly the bloodiest war, the general famine or the pestilence could have
devastated the region in so little time as the administration did by accelerating the
transfer of the Tatars» (S.P.Zykov, O vyselenii tatar iz Kryma v 1860 gody: Zapiska
general-ad’ jutanta E.I Totlebena, 1893, pp. 542-543)*

and the adjutant of General Revelioti, E.I. Totleben, confirms: «the report reported above by
the general represents the current state of the region fairly correctly and without
exaggeration» (S.P.Zykov, O vyselenii tatar iz Kryma v 1860 gody: Zapiska general-
ad’’jutanta E.I Totlebena, PC, 1893, p.545)*. The emigration’s consequences, and therefore
the ruin of the Crimean peninsula, do reflect themselves also in the pages of the local
literature of the second half of XIX Century; in particular E.L. Markov writes: «Where
there was a populous, desolate village, now there is a desolate land; these desolate lands,
like the former villages, now fill entire counties. The high cost of labor and basic necessities,
due to the departure of the Tatars, has grown to unsustainable proportions» (E.L.Markov,
)26

Ocerki Kryma: Kartiny krymskoj Ziznii, istorii i prirody, 2009, p.111)*°, and again from the

22 1.M.Gasprinskij, O nacional 'noj idee, Stilos, Poluostrov, Simferopol’, 2009, p.62.

3 A.A.Sergeev, Uchod Tavriceskich Nogajcev v Turciju v 1860 g., ITUAK, 1913, p.213. Orig. «11leHHOCTb 3eMITH
ynaia ¢ 20 py0. 1o 6 u 3 py0. 3a IeCSTHHY.

2% S.P.Zykov, O vyselenii tatar iz Kryma v 1860 gody: Zapiska general-ad’’jutanta E.I Totlebena, PC, 1893, pp.
542-543. Orig. «Bcs cremHas 9acTh MOIYyOCTPOBA IPEACTABILET yXKe BHJI IMyCTHIHU: cena 0e3 KUTeNel, momis He
BCIIaXaHBbI, ¥ HET COMHCHHS, 4TO C OyIyIICI0 BECHOO M TOPHAsl 9acTh, B KOTOPOH JBIKCHHE TaTap OTHOCHTEIBHO K
CTEITHOM €Ille MaJlo 3aMETHO, NMPEACTaBUT Ty K€ ITyCTBIHHYIO KapTuHy, [...] ExBa mm camast kxpoBompomuTHas
BOifHa, OOWMH TOJIOA, WM MOPOBas s53Ba MOIJIM OBl B CTOJb KOPOTKOE BpeMsi OOC3IIOANTH Kpai, Kak ero
OITCTOIIMJIO CaMOH a]MUHHUCTpALIMEH YyCKOPEHHOE MEPECENICHUE TaTapy.

3 1vi, p. 545. Orig. «[IpuBeneHHbI panopT ryGepHCKOro MPEIBOIMTENS NPECTABIIAET COBEPLUIEHHO BEPHO M O€3
IpeyBEIMYCHHS HACTOSIIEE OJIOKEHUE Kpash».
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guide of Crimea of M.A. Sosnogorova: «through the Crimean steppes, you can drive for
dozens of kilometers away without encountering any dwelling, although the remains of the
Tatar cemeteries in the form of scattered stone slabs protruding from the earth, indicate that
once the area was densely inhabited by a population»(M.A.Sosnogorova, G.E.Karaulov,
K.A.Verner, N.A.Golovkinskij, Putevoditel’ po Krymy, 2010, p. 74)*". In the literature that
flourished during periods of emigration, individual or mass, voluntary or forced, the
component of abandonment is very strong, since it is precisely in these contexts, in this
detachment, that literature becomes the bearer of advice, which derives from a a lived and
authentic life, it is a reference to the concreteness of the look?. Perfectly adhering to these
concepts, are the words of B.Ronchetti:

«The reflections of the writers (emigrants — candidate’s addition ) while moving from
different existential and political conditions, allude to a common inability to see the
present, to a discomfort in distinguishing facts and things with limpid clarity when
the object to be observed and understood is part of everyday life; this reduction of the
visual field in front of our world transforms reality into a kaleidoscope (or a chaotic
set of facts)» (B.Ronchetti, Sguardo multiforme e presente transazionale.
Letteratura contemporanea e prospettive interculturali, ‘900 Transnazionale 1)*

in which the writer tries to recompose these fragments of life lived, making them available
to the community, to share his personal experience in communion with those who live and
move within his own geographical and temporal space. The population decreased not only in
rural areas but also in the city - we report the example of Karasubazar «[...] revenue
(economic) the city with from houses, shops etc. instead of the previous 4 or 7 thousand
(rubles) it is estimated they fell the following year (1861) to only a hundred rubles»
(N.S&erban, Pereselenie krymskich tatar, Zabveniju ne podlezit, 1992, p. 40)*. As a result of
the emigration of peasants living in rural areas of the Crimea, city dwellers began to suffer
from the lack of food: «there will be no one to supply the markets» (S.P.Zykov, O vyselenii

% E.L.Markov, Ocerki Kryma: Kartiny krymskoj Ziznii, istorii i prirody, Stilos, 2009, p.111. Orig. «['ne 6bu1a
MHOTOJTIO/IHAS, MPOMBIIIIEHHAs JEPEBHS, — TaM Tenepb MYyCTBIPh; W 5TH MyCTBIPH, KaK MpPEKHUE JIEPEBHH,
HATIONHSIOT Tereph LENble ye3/bl... JJOpOroBusHa pyK U KMU3HCHHBIX IPMIIACOB C YXOJOM TATap BO3POCIA 10
HEBBIHOCHMBIX PA3MEPOBY.

*” M.A.Sosnogorova, G.E.Karaulov, K.A.Verner, N.A.Golovkinskij, Putevoditel’ po Krymy, Stilos, 2010, p. 74.
Orig. «mo KpbeIMCKO# cTenu MOXHO IPOEXaTh ACCSITKH BEPCT, HE BCTPETHB YEIOBEUYCCKOTO XKHUJIbS, XOTS OCTATKH
TaTapcKHX KJIaAOUII B BHAC Pa30OpOCAHHBIX M TOPYALIMX U3 3eMJIM KAMEHHBIX IUIUT YKa3bIBAIOT, YTO HEKOT/A 31eCh
OBIJIO TYCTOE HACEIICHHEY.

2 B.Ronchetti, Sguardo multiforme e presente transazionale.  Letteratura contemporanea e prospettive
interculturali, ‘900 Transnazionale 1, (March 2017), ISSN: 2532-1994, open access: URL
https://webcache.googleusercontent.com/search?q=cache:Ljhrm AHgt AOJ:https://ojs.uniromal.it/index.php/900Tra
nsnazionale/article/download/13811/13578+&cd=1&hl=it&ct=cInk&gl=it&client=safari.

® Idem.

30 N.S¢erban, Pereselenie krymskich tatar, Zabveniju ne podlezit, Tatarskoe kn.izd., Kazan, 1992, p. 40. Orig.
«TOPOJICKOM TOXOJI C IOMOB, JIABOK U T. I1. BMECTO MPEKHUX 4 Wi 7 ThICSY, Ha Oyaymuii rox (T. €. 1861 roq — aBT.)
HCYHCIICH BCETO YyTh JIU HE B COTHIO PyOIICii».

42



On the 19th Century Crimean Tatar Migration: Ismail Gasprinskij's point of view in
the pages of the journal Perevod¢ik-Terziman

Giuliana D’Oro

tatar iz Kryma v 1860 gody: Zapiska general-ad’’jutanta E.I Totlebena, 1893, p. 40)*'. In
order to stop the complete ruin of Crimean agriculture, the government had to take certain
measures, including the suspension of passport issuance, but nevertheless the Tatar
migration flow continued. The Russian government established a special commission to
investigate the problems related to the emigration of the Tatars from Crimea, concluding
that it was necessary: «[...] to strengthen the coast guard and to have cruisers intercepting the
escaping Tatars» ( G.P.Levickij, Pereselenie tatar iz Kryma v Turciju, 1882, p.618)*2. The
attitude of the Russian authorities towards the Tatar population of Crimea, was the subject of
study «at the beginning, the Russian government saw only a positive effect in the migratory
flows that began in the peninsula» (S.J.Kozlov, L.V.Cuzova, Tjurskie narody Kryma:
Karaimy. Krymskie tatary. Krym&aki, 2003, p. 250)%; we read in the meticulous work of
A.Fisher «the encouragement of their exit [of the Tatars] was the result of a conscious
government policy» (A.W Fisher, The Crimean Tatars, 1978, p.106)**. Following the ban on
leaving Crimea in early August 1860 in Simferopol’, the nobility of the Tauride governorate
was urgently called to discuss the economic and political situation in the region: it was
concluded that the Russian government wouldn’t have forced any emigration force no
emigration; and yet the exhortations were useless®>. The policy of colonizing the Crimean
lands abandoned by the emigrants thus became an absolute priority for the local
administration. After several at propaganda measures, peasants from various parts of the
Russian Empire and settlers from abroad began to be resettled in Crimea, especially
Germans: «the government has looked at the settlements in Crimea of peasants and fleeing
soldiers» (S.A.Usov, Naselenie Kryma za 150 let v svjazi s ekonomikoj kraja, 1928,
p.69)%. The new Russian settlers, transplanted to Crimea, knew nothing about the
peninsula's economy, as we read from the pages of Usov: «the Tatars, as workers of special
cultures, were much more accustomed to these ones than to the cultures of the Russians»
(S.A.Usov, Naselenie Kryma za 150 let v svjazi s ekonomikoj kraja, Krym, 1928, p.70)*’or
those of the deputy general E.I.Totleben, «replacing the Tatars, who have long been engaged

31'S.P.Zykov, O vyselenii tatar iz Kryma v 1860 gody: Zapiska general-ad’jutanta E.I. Totlebena, PC, 1893, p. 40.
Orig. «zexoMy OyzeT SBIAThCSA ¢ IPUMAacaMy Ha 0a3apb».

32 G.P.Levickij, Pereselenie tatar iz Kryma v Turciju, Vestnik Evropy, N.10, 1882, p.618. Orig. «ycunuts
OeperoByo CTpaxy M 3aBECTH Kpeii- Cepbl, KOTOPBIC TIepeXBAThIBAIN Obl GETYIUX TaTapy.

3 8.J.Kozlov, L.V.Cuzova, Tjurskie narody Kryma: Karaimy. Krymskie tatary. Kryméaki, Nauka, 2003, Moskva,
p. 250. Orig. «Poccuiickoe MPaBUTEILCTBO MOHAYATY BHAENO TONBKO MOJIOKUTENBHBINA d(P(EKT B HAUaBIIUXCS Ha
HOJIyOCTPOBE MUTPALOHHBIX TOTOKAX).

3% A.W.Fisher, The Crimean Tatars, Hoover Institution Press, Stanford, 1978, p.106.
35 A.A.Sergeev, Uchod Tavriceskich Nogajcev v Turciju v 1860 g., ITUAK, 1913, p. 212.

3¢ S.A.Usov, Naselenie Kryma za 150 let v svjazi s ekonomikoj kraja, Krym, 1928, p.69. Orig. «IIpaBUTeNbCTBO
CMOTPEIIO CKBO3b MAaJIbIbI U Ha moceneHne B KppIMy GErIIbIX IIOMEIIHYBHX KPECThSIH U OCTIIBIX COMAATY.

37 1vi, p.70. Orig. «TaTapsl, Kak PaGOTHUKM 1O CHEUATLHBIM KyJIbTYPaM, CTOSUIH TOPa3/o BbIIIE HEMPUBBIYHBIX K
9TUM KYJIBTYypaM PYCCKHX.
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in gardening and viticulture, it is impossible without causing the decline of this part of rural
industries»*® (S.P.Zykov, O vyselenii tatar iz Kryma v 1860 gody: Zapiska general-
ad’’jutanta E.I Totlebena, 1893, p.546). Clearly, due to the mass emigration of the Crimean
Tatars and being constant, instead, the number of the new settlers, the cattle farms in the
peninsula decreased significantly, as well as the ethnic and confessional composition of the
whole region changed, the toponyms of the region were modified*. The steppe that stretches
from the center to the North of Crimea became almost deserted, so it can be said that
emigration mainly affected the population of rural areas; while consequent to this there was
an increase of the population in urban areas*’: approximately in 1850 the rural population of
the Crimea reached 230 thousand people, in the years of the emigration, the number
amounted to about 112-115 thousand inhabitants*!. The mass emigration affected not only
the economic and demographic sphere of the Tauride, but also, more personally, the fate of
the emigrants themselves and their countrymen: the emigrant, in fact, belonging mainly to
the world he left and only to a small extent to the new one, risks living in a perennial
condition of dissatisfaction and unhappiness, being both emigrant and foreigner at the same
time*?; the emigrant redefines his personal identity based on his past experience and the one
to which he is projecting, committing himself to assimilating new cultural codes* and
interpreting the migration experience as a catastrophic change*, characterized by the
uprooting of emotionally significant places of memory and therefore by the loss of security
and quiet, so that what is not familiar (Das Unheimliche*’) transmits. We know that during
the first waves of the Tatar migration flow from Crimea (at the end of the 18th Century),

3% S.P.Zykov, O vyselenii tatar iz Kryma v 1860 gody: Zapiska general-ad’jutanta E.I.Totlebena, PC, 1893, p.546.
Orig. «3aMeHUTH TaTap, 3aHUMAIOIIMXCS U3aBHA CaI0BOJICTBOM H BUHOJEIIMEM, — HEBO3MOXKHO 0€3 COBEPIICHHOTO
ymajka 9TO’ 9acTH CEIbCKOH IPOMBIIUICHHOCTID).

3 On the ancient toponyms of the vast territories of the Crimean steppes, which were abandoned and partially
forgotten after emigration, see the essay by E.L.Markov, Ocerki Kryma: Kartiny krymskoj Ziznii, istorii i prirody,
Stilos, 2009, p 281.

40'S.A.Usov, Naselenie Kryma za 150 let v svjazi s ekonomikoj kraja, Krym, 1928, p. 68.

4 R.1.Chajali, Krymskie tatary v etnieskom sostave naselenija Kryma v konce XIX — nacale XX v., Kul’tura
narodov Pri¢ernomor’ja, N.66, 2005, p. 76.

42 A.Calabro, Di che parliamo quando parliamo d’identita?, in Quaderni di sociologia, Straniero a chi? I figli di
immigrati in Italia, Rosenberg&Selier, Open Edition Journal, pp- 85-114,
URLhttps://journals.openedition.org/qds/422.

4 M.Talamoni, Di nessun luogo: la figura del migrante tra identita e transculturalita, in A.Passerini,

M.Talamoni (edited by), Migranti: transculturalita ed esperienza immaginativa, Alpe, Roma, 2012,
p.57.

4 L.Grinberg, R.Grinberg, Psicoanalisi dell immigrazione e dell esilio, Franco Angeli, Milano, 1990.

43S.Freud, Das Unheimliche, CreateSpace Independent Publishing Platform, ISBN-10: 154058528X,
2016, p.29.
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most of the emigrants from the peninsula were the Mirzas, the clergy, therefore the

representatives of the intellectual quarrel of the Crimean Tatar people; a similar situation
occurred during the emigration of the mid-nineteenth Century, as A.Fisher noted: «The
Crimean War was the last straw for a large number of Tatars who could not adapt to the
needs of the Russian service: after the war a large number of the remaining Tatar Crimean
élite emigrated to the Ottoman Empire» (A.W.Fisher, The Crimean Tatars, 1978, p. 113)%.
Having been robbed of the leading representatives of the Tatar culture, there has been talk of
paralysis in popular art'’; this situation lasted until the 1880s, that is before the so-called
national awakening and awareness of the Tatar national identity. It is in this context that the
spread of Jadidism is placed, from Usiil-i jadid , or new method*®, promulgated strongly by
the reform school of Ismail Gasprinskij and conveyed mainly by the magazine Perevodcik-
Terziman. Gasprinskij, was one of the most important Tatarian enlighteners and his main
contribution to his own people was the creation and spread among the Crimean Tatars of a
reformed school system, which significantly influenced educational plans in other Muslim
countries over time; Gasprinskij formalized the creation of a literary Tatar language and this
led, in conjunction with the spread of the Gazette Terziman, the birth of a new Crimean
Tatar intelligencija. Example of how the goal of awakening the national culture of a people
has been strongly pursued not by a group of intellectuals but by one person, Gasprinskij -
one of the founders of the Pan-Turkish ideal and author of works of great value, as Russkoe
musul'manstvo (Russian Islam)* - it can be said it was the reflection of an urgency, of the
necessity of the Crimean Tatars (and of all the Muslim peoples of Russia) to emerge and
rise. Although the analysis of Gasprinskij's work is interesting, aimed at recovering the
collective memory of his people, a necessary basis for building a future open to education
and innovation, we will focus here exclusively on his editorial work. The Perevodcik-
Terziman gazette was published for over thirty years, from 1883 to 1914 and was read by
Turkish intellectuals not only from Crimea, but from all parts of Asia and Europe®, it was
published weekly and, thanks to the skill and passion lavished by Gasprinskij and his
collaborators, was certainly the most authoritative and influential publication of the Russian-
Turkish press in Russia®!. For this reason it is believed that Gasprinskij's editorial production

4 A.W.Fisher, The Crimean Tatars, Hoover Institution Press, Stanford, 1978, p. 113.
47 U.Bodaninskij, Archeologiceskoe i etnograficeskoe izucenie tatar v Krymy, Simferopol’, 1930, p. 21.

% J.Potin, V.Zuber, Dizionario dell’Islam, K.Azmoudeh (edited by), Translation by R.Fabbri,
coll.Fondamenta, EAN 9788810432129, p. 75.

4 .Gasprinskij, Russkoe musul 'manstvo. Mysli, zametki i nabljudenija, INTERLOS — Intellektual’naja
Rossija: elektr. zur. 2017, URL: http://intelros.ru/index.php™mewsid=200 ([lara oopamenus: 03.04.17).

9 M.A.Usmanov, O triumfe i tragedii idei Gasprinskogo, in Ismail Bei Gasprinskij — Rossija i Vostok,
Tatarskoe kniznoe izdatel’stvo, 1993, Kazan pp. 3-15.
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on the problem of emigration of the Crimean Tatars is a very important piece to contribute
to the reconstruction of the past of the Tatar people and, more generally, of the great multi-
ethnic and multi-confessional Russian state.

4. Short description of the gazete “Perevod¢ik-TerZiman” and its objective

From the first issue of Perevodcik-Terziman of 10 April 1883 we read:

«The “Translator” (Perevod¢ik-Terziman) will serve to provide sober and useful
information about the life of the Muslim cultural environment and will return to let
the Russians know their life, their attitudes and their needs. Aware of the importance
and difficulties of the tasks undertaken, the editors come to strength with the hope
that many respectable people in society will be well informed and will not refuse
the understanding and help of their work. [...] Starting the business in the name of
Allah, we take the pen to serve truth and enlightenment» (Perevod¢ik-Terziman, Ne 1,
10 apr.1883)2.

The Journal Perevodcik-Terziman assumed, and still assumes, an encyclopedic value, rich in
information on the socio-cultural life of the Crimean Tatars between the end of the
nineteenth and the beginning of the twentieth centuries, and the religious component is clear
from these first lines properly Tatar - to highlight immediately the importance of the Muslim
confession for the Tatar people, who do not want to abandon it in the name of a national and
political Russian unity - is the strong enlightenment and, therefore, reformist imprint of
Gasprinskij. Perevodcik-Terziman therefore dealt with political, economic and cultural
issues of the Muslim population in Russia and neighboring countries. The objective of
Gasprinskij 's magazine was therefore to educate the people and, specifically, a new
generation of Tatars open to collaborations with Russia and with Europe; main features were
the clarity of the exposures, the accuracy and reliability of the sources>’. In his numerous
articles, Gasprinskij analyzed the political strategies of Russia towards the Tatars, and more
generally, Muslims of the empire, especially with regard to the educational aspect, not
underestimating the journal's chronical nature, aimed at informing readers of events in their

5! E.J.Lazzerini, Ismail Bey Gasprinskii and Muslim modernism in Russia, 1878-1914, Unpublished Ph.D. diss.,
University of Washington, 1973, p. 40.

52 Perevodgik-Terziman, Ne 1, 10 apr.1883. The original version of 1. Gazprinsky's Gazette was digitized and is
available for online consultation following registration at the National Library of the Russian Federation. Orig.
«IlepeBomunk (Tepmkuman) OyAeT CIyXHTb [0 MEpPe CHI MPOBOJHHKOM TPE3BBIX, IIOJE3HBIX CBEICHUH M3
KYJIBTYPHOMN XKH3HH B CpELy MyCYJIbMaH U OOpaTHO 3HAKOMHTb PYCCKYIO C HX JKM3HBIO, B3[UILIAMH M HYKIAMH.
Co3HaBasi BCIO Ba)KHOCTb M TPYIHOCTb B3SITOW Ha celsl 3afa4u, pefakius YKpemsier cesl HaJekoH, 4To cpeau
o01ecTBa HalACTCST HEMAJIO MOYTEHHBIX CBEAYIIMX JIFOCH, KOM HE OTKaXYT €if B COUYBCTBHU M OMOIIM CBOUMH
Tpynami [...] [lpuctynas k neny Bo ums Asiaxa, 6epemcs 3a epo, 4To0bl CILy)KHTb [PAB/E U IPOCBEIICHUION.

3 1.Z.Zaidovna, Katalog izdanij Ismaila Gasprinskogo v fondach Respublikanskoj krymskotatarskoj biblioteki,
Vedusij  bibliograf GBUK RK  “Krymskotatarskaja  biblioteka im.l.Gasprinskogo, open access
URLhttp://krarkh.cfuv.ru/wp-content/uploads/2017/11/001islyamova.pdf.
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country and around the world>. The pressure of the authorities and the strong censorship
activity have accompanied the birth and the evolution of this singular typographic
work; referring to the early years of the publication of Terziman , Gasprinskij wrote: «in my
thoughts I was so attentive that it was not possible to find fault with even one word. My
every word corresponded to the provisions of not one but five laws» (Perevod¢ik-Terziman,
Maktubati chufja, Ne 108, 1905)%; however, despite Gasprinskij's continued efforts to exalt
Russian domination on the Tatar people and local ethnic groups belonging to the diverse
imperial constellation, many representatives of the Russian ruling class were hostile
to TerZiman and his publisher®.

4.1 The journalistic activity’s fervor on the subject of Tatar emigration: some articles
from Perevod¢ik-TerZiman®’

In the articles on emigration published in the Gazette Perevodcik-Terziman, Gasprinskij
considers the journey to a new land as an experience that will not allow to find anything
other than the condition left, it will not lead anywhere, since the emigrants Tatars did not
carry out a conscious emigration (such as was the case for Europeans towards America); it
will be a journey without success, in which the present can only be nostalgia and a wounded
memory. We can perceive from the pages of TerzZiman on emigration, a critical reflection on
the limits of emigration and on the illusion of the hope of finding other places, making the
traumatic nature of identity emerge from the conflict of emotions and from the problematic
political and cultural situation of the Tatar people, a dialectical identity, characterized by the
absence of roots and the logic of oppression, by the clash between the rulers and the losers,
and which is tragically expressed in the struggle between memory and the awareness of a
tragic present. With a language understandable by the masses, Gasprinskij expresses

% Z.Abdirasidov, IGasprinskij i stanovlenie gazety TerzZiman, in 1d. Gasyrlar Avazy, Echo vekov, Nauéno-
dokumental’nyj zurnal, n.3/4, 2015, (80/81), ISSN 2073-7475, p. 216.

55 Perevod¢ik-Terziman, Maktubati chufia, Ne 108, 1905. Orig. «B cBOMX MBICIAX 5 OBLT TaK OCTOPOYXKEH, UTO
HEBO3MOKHO OBbLIO MPHUIAPAThCS HU K OAHOMY cliioBy. Kaxk[oe Moe CIOBO COOTBETCTBOBAJIO IIOJIOKEHHSAM HE
OJIHOTO, a TISTH 3aKOHOBY.

3¢ 7Z.Abdirasidov, IGasprinskij i stanovlenie gazety TerzZiman, in 1d. Gasyrlar Avazy, Echo vekov, Nauéno-
dokumental’nyj zurnal, n.3/4, 2015, (80/81), ISSN 2073-7475, p.217.

57 The issue of the Crimean Tatar emigration and the contribution of I.Gasprisnkij on the subject were deepened,
among others cited in the notes and in the bibliography, in an article by the researcher D.I. Abibullaeva, Problema
emigracii krymskich tatar na stranicach gazety “Terziman”, Resupublikanskoe vysSee ucebnoe zavedenie,
“Krymskij inzenerno-pedagogiceskij universitet”, UCenye zapiski TavriCeskogo nacional’nogo universiteta
im.V.L.Vernadskogo- Serija “Istori¢eskie nauki”, tom. 23, n.1: Specvypusk “Istorija Ukrainy”, 2010, and in the
article by R.D.Aliev, Problema migracij krymskich tatar v publicistike 1. Gasprinskogo, in RGNF Nauc¢nogo proekta
N.15-31-10145: Migracionnye processy krymskotatarskogo naselenija Rossijskoj imperii vo 2-j polovine XIX —
nacale XX vv.”; The considerations in this part of my article, therefore, are to be considered as complementary to
the studies already carried out, integrating them with theoretical insights especially on the concept of identity
construction by the emigrant in a strange space.
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concepts formalized only several decades later regarding the condition of the emigrant and
which, unfortunately, still constitute an important point of reflection. In fact, Ismail
Gasprinskij knew well the causes and consequences of the emigration of his people and
being deeply concerned about the issue, he dedicated to it a fair amount of articles,
published on the pages of Terziman®. The first article about the emigration of the Tatars of
Russia was published in 1886 and dealt with the mass emigration of peasants from the
Caucasus mountains to Turkey®’; in the same year Gasprinskij, referring to the steppe
regions of the Tauride province, wrote that «now in the steppes there are more tombstones
than people» (Perevod¢ik-Terziman, O byvicem stepom naselenii, Ne 27, 18 apr.1886)%,
bringing up the problem of devastation in the northern part of Crimea, caused, according to
the publisher, not by emigration, but by ignorance and the lasciviousness of the
population. In the following two years, articles of a purely informative nature are traced: a
first one, dated 1887, in which Gasprinskij warned the Tatar emigrants, directed towards the
Ottoman Empire, that the Turkish government had blocked circulation and import of
currency foreign in the country, consequently the emigrants would have had to provide for
the supply of gold and Turkish money before departure®!. The following year Gasprinskij
informed the population that if at first the Turkish empire granted a grace from the military
point of view to the Russian Muslim emigrants, the military ministry ordered instead to
involve them in battle on a par at par with the local Muslims®. In December
1901 Gasprinskij published his first article on the movement of emigration of the Tatars
from the Crimea, entitled Pocemu uchodjat tatary?,in which he expressed considerations

63

and reactions to articles published especially in the Kpwimckuii secmuux?®, regarding the

theme of emigration:

«Some of our esteemed colleagues see the impetus and the cause of the emigration
movement in economic insecurity, and some in the circumstances of a moral and
religious order. Which of these opinions is closer to the truth? Let the following facts

8 According to R.D.Aliev in the magazine Terziman, about thirty articles on the subject of emigration were
published by Gasprinskij;

unfortunately only a small part will be analyzed here; the remainder will be investigated in the final thesis of my
Phd.

% R.D.Aliev, Problema migracij krymskich tatar v publicistike I.Gasprinskogo, in RGNF Naué¢nogo proekta N.15-
31-10145: Migracionnye processy krymskotatarskogo naselenija Rossijskoj imperii vo 2-j polovine XIX — nacale
XX wv.”, p4.

8 Perevod¢ik-Terziman, O byvicem stepom naselenii, Ne 27, 18 apr.1886. Orig.: «HbIHE B CTENAX 3THX OOJbIIE
HaArpOOHBIX KaMHEH, 4eM JII0JIeH.

¢ Perevodgik-Terziman, Dija svedenija eduscich v turezkie zemli, Ne 9, 8 mart., 1887.
62 Perevodgik-Terziman, Iz Achalcicha, Ne16, 3 apr., 1888.

 Krymskij Vestnik, journal edited in Sevastopol’ dal 1888 al 1918, Russkaja periodi¢eskaja pecat’, edited from
1702 to1894, URL http://feb-web.ru/feb/periodic/pp0-abe/pp 1/pp1-6821.htm.
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answer to this question. They say: "The Crimea has seen more than one emigration of
the Tartars. The first happened after the conquest of the country, when the Nogai and
Budjaki went away from the peninsula. The second great migration dates back to the
60s of XIX Century”. At that time, around 200 remained thousand inhabitants and
almost all from the Crimean steppes, where the Tatars did not have and have neither
their own land nor an angle. Now the emigration movement has started again in the
steppe of the district of Yevpatoria, and again [it spreads] among the homeless,
deprived of power of the proletarian village. It is obvious that emigration is nourished
by disadvantages, by privations, by insecurities [...]. If during the conquest [...] of
Crimea, care was taken to supply the land to the workers-inhabitants of the Crimean
villages, as the possessions were provided to the Mirzas and the Mullahs , there
would have been no obvious emigration» (Perevod¢ik-Terziman, Pocemu uchodjat
tatary?, 15 dek., 1901)%.

For the emigrants, who, as we read in Gasprinskij, abandoned their land above all because
they did not recognize any rights, the struggle for the conquest of freedom and the prosperity
of the homeland constituted the highest form of sacrifice; the patriotism that reigns in the
emigration literature, however, stumbles into a wall of despair, exalting feelings of pride for
the past merged with a sense of transience and an awareness of the end, which forces us to
run farther and farther, leaving behind not only the material things, but all the baggage of
traditions, language, faith and the memory of ancestors. In the 1902 article Ob
emigracii , Gasprinskij turned to those who intended to emigrate, publishing, upon request
by the Consulate General of Sevastopol and the Governor of Tauride, a report in which it
was read that before embarking on the journey, the Tatars would have needed a special
immigration permit from the Turkish government, providing the list of members of the
family close to emigration; Gasprinskij observed that this order «It should upset many
Muslims and alleviate Turkey from many problems» (Perevodcik-Terziman, Ob emigracii,
Ne 17, 7 maja., 1902)% from same article we read:

«Now in one, now in another village, the Tartars sell their lands and their livestock,
which means they will move to Turkey. If this is serious, it is necessary to regret
these people who do not know what they are doing: you must have good reasons

% Perevodgik-Terziman, Pocemu uchodjat tatary?, 15 dek., 1901. Orig. «HekoTopbie U3 HAIIMX TIOYTEHHBIX KOJUIET
BUJAT CTUMYIl M HPHYUHY SMUTPALMOHHOTO JBHKCHHSA B SKOHOMHYECKOH HeoOeCreyeH- HOCTH, a HEKOTOphIC B
00CTOATENBCTBAX MOPAJIBHOIO M PEIMIHo3HOro mopsaka. Kakoe u3 stux MmHenumii 6mmke x uctuHe? Ha stor
BOIIPOC MyCTh JAIOT OTBET ciexytomue GakTsl. OHU roBopsAT: «KphIM BHien He oxHy SMHUrpanuio Tatap. Ilepsas
HPOM30IILIA 10 MOKOPEHWM CTPaHbl, W YIUIM KOYCBABIIME BHE IOJYOCTPOBA HOTaIbl M Oyirkakibl. Bropas
Gonbrast smurpanus Osuia B 60-x rogax XIX Beka. Toraa yuuio 1o 200 ThICSY JKUTENEH M HOYTH BCE M3 CTCHHBIX
yes3noB KpsIma, rie TaTapbl-IIocesiHe He HMENU U He MMEIOT HH COOCTBEHHOTO KJIOYKA 3eMIM, HH COOCTBEHHOTO
yria. Ceiuac SMHTPallMOHHOE JBIDKCHHME HA4aloCh OIATH B cTemu B EBmaropuiickoM yesne W OmATh Cpemu
6e310MHOTO, OECHPaBHOTO IEPEBEHCKOro mpoierapus. OYEBHAHO, YTO SMHIPALHUIO INUTACT HEMONS, JUILICHUS,
HeobecmeueHHOCTh [...] Ecim 6b1 mpu moxopenun [...] Kpbima Obuto oOpamieHo BHHMaHHE Ha OOCCIICUCHHE
3eMITHIIEH KPBIMCKHX MOCEIISIH-PaOOTHHKOB B TOW 7K€ CTENEHH, KaK ObLIH 00ECIICYEHBI COCIOBHS MypP3 U MyILI, TO
He ObUTO OBl HU OJJHOH 3aMETHOI SIMUTPAIIIN.

% Perevodgik-Terziman, Ob emigracii, Ne 17, 7 maja, 1902. Orig. «I0IKHO OTPE3BUTh MHOTHX MYyCyIbMaH M
n36aBuTh TypLHIO OT MHOTHX XJIOTIOT».

49



TYIL 2019 — The International Year of Indigenous Languages
AKECH 2019 - The 27 Annual Kurultai of the Endangered Cultural Heritage

toleave your country. Any unreasonable movement leads to impoverishment,
destruction and death. We see no reasons that can justify the abandonment of the
Crimea, we see nothing that can attract people to Turkey, where tens of thousands of
people go here and inthe Black Sea coast to work» (PerevodCik-Terziman, Ob
emigracii, Ne 17, 7 maja., 1902)°,

Gasprinskij repeatedly reiterated the belief that those who embarked on the path of
emigration, in most cases had no idea what they were going to meet, as trying to address the
objective difficulties in their native country, migrants could not radically change their
destiny; instead they could, for Gasprinskij, be able to preserve and defend national spirit
and identity. Every new obstacle unites people in the struggle to defend their national
identity, as we read in Edward Said, since the protective mechanisms of the emigrants allow,
better than in any other condition, to strengthen national self-awareness®’. The collective
historical memory of emigration is formed through the bitterness of this condition, the
struggle to reach a new condition of happiness in another space combined with the
continuous and intimate desire to come back home, the latter condition, in the idea of
Gasprinskij, inevitable. Also, before embarking on the journey to the Ottoman Empire:

«The Turkish government accepts as migrants only those who, having
received permission from their government, have a resettlement passport, that is, the
withdrawal of Russian citizenship. And those naive who, taking a passport for
business or for family visits, thinking of settling down in Turkey as immigrants,
profoundly mistaken [...] having spent their money, they will have to live in poverty
and to live in poverty here if, as often happens, they return to Crimea» (Perevodcik-
Terziman, Ob emigracii, Ne 17, 7 maja, 1902)°8,

Finally Gasprinskij urged «to think forty times, before selling and undertaking unknown
journeys with children and the elderly» (Perevodéik-Terziman, Ob emigracii, Ne 17, 7 maja,

% Ibidem, Orig. «To B 0JHOM, TO B APYroi AepeBHE TaTapbl MPOAAIOT CBOM YYaCTKU U CKOT, UMes B
BUIY nepecenuthesi B Typuuio. Ecim 3TO cephe3HO, TO MPUXOAMTCS IIOXKAIETh ITHX JIIOICH, HE
BEIAIOIIMX, YTO TBOPAT: 4YTOOBI MOKHHYTH POAMHY HAJ0 HMETh BECKHE OCHOBaHHUs. Bcskue
Hepas3yMHbIe HEOOOCHOBaHHbBIC IEPEIBIKCHHUS BEAyT K OOCIHEHHIO, pa3pyIIeHHIO U THOeIn. Mbl He
BUIMM IPUYMH, KOTOpBIC OmMpapiand Obl yxonx u3 KpbeiMa, Mbl HE BUIMM HHYErO, YTO MOLJIO OBI
HpHBJIEKaTh Jitojed B TypLuio, OTKyda JeCSATKH THICSY JIIOJIeH HAYT Coaa U Ha npudpexse YepHoro
MOpS Ha 3apaboTKM».

67 E.Said, Reflections on Exile and Other Essays, Cambridge, Harvard University Press, 2003, p. 182.

68 Perevodc¢ik-Terziman, Ob emigracii, Ne 17, 7 maja, 1902. Orig. «Typeukoe HpaBUTEILCTBO
[OPYHAMAeT B KAdeCTBE IICPECENCHLECB TOJBKO TEX, KTO, MOIYyYMB Ha TO paspelicHHEe CBOCTO
[PaBUTEIBCTBA, UMEIOT MEPECEICHYECKUE IMaclopTa, T. €. BBIXOJA H3 PYCCKOro MOAJAaHCTBA. A Te
[POCTaKu, KOTOpbIC, B3sIB MACHOPT Ui TOPTOBIM WM CBHJAHHS C POJCTBCHHHKaMH, IyMas
nocenuthess B Typlin Ha mpaBax IepecesieHna, riy0oKo ommoaroTes [...] MPOXHB CBOHM CPEICTBA,
npuaercs 6eACTBOBaTh,  OEICTBOBATH TYT, €CIIH, KAK 4acTO ObIBACT, OHU BO3BpaTATCS B KpbiM».
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1902)%.  This topic was treated also on the number of 15th  May 1902, in a Note from
the title ESce po povodu emigracii , in which Gasprinskij wrote:

«we hope that the prudence of the population and the paternal care of the authorities
will calm the emigration movement among the Crimean Tatars. God forbid this
movement to develop , andthat emigration to expand on a large
scale, since the consequences will not be happy, neither for those who leave, nor for
the region» (Terziman-Perevodéik, Escée po povodu emigracii, 15 maja, 1902)7°.

The use of expressions such as the paternal care of the authorities is striking, as if there was
the will to reveal to the Tatars who intend to emigrate, the ancestral relationship between
them and the mother-country Russia, which intends to protect, as if they were children, in a
single immense domestic space: the close connection between a parent, often a mother, and
the homeland symbolizes the spirit of unity and attachment of many cultures, not only
Russian. During the French revolution, for example, the image of La Patrie, as a woman
giving birth to a child was very popular, as in Cyprus the image of the woman who cries,
expressing her pain, became a symbol of unity of Cypriots against Turkish invaders’'. The
first memories, the first associations and the first knowledge of culture passes through the
mother, that is why the image of the motherland is fundamental to the construction of the
national self. The theme of motherhood makes it possible to transform, in literature, the
image of the biological mother into the abstract mother-country, which plays a fundamental
role in the formation of the pre-Oedipal personality’. The
article Esce po povodu emigracii , continues with words of undisguised bitterness towards
Tatar previous wave of migration to Turkey, in the 60s, which did not lead to the desired
results, that is the repopulation of the peninsula thanks to the Slavic blood, but to the
increase of the German population, growing and practically unstoppable:

«The emigrants of the 1860s from Crimea to Turkey settled in the Dobruja and on the
borders of modern Bulgaria. The emigrants had barely time to settle down and settle
in new places, when the Russian-Turkish war of 1877 broke out and this time they
began to leave the country for Antalya. For the region as a suburb of the Turkish

% Ibidem, Orig. «060 BceM COpOK pa3 moaymaTh, prima di pacHpojaBaThcs M IMyCKAaThCS B HEM3BECTHBIE
MyTELIECTBHS C ACTHMHU H CTAPUKAMHEY.

" Perevodeik-Terziman, Es¢e po povodu emigracii, 15 maja, 1902. Orig. «Mbl HajieeMcs, YTO Graropasymue
HACeJIeHHs M OTedeckas 3a00TIMBOCTh BJIACTEH YCIOKOST IMUIPALIMOHHOE [ABIKEHHE CPEIH KpbIMCKUX Tatap. He
nail Bor, eciu ABMKEHHE 5TO Pa3OBBETCS, M AMHIPALHs IPUMET LIMPOKHE Pa3Mepbl, TO MOCICACTBUS OymyT He
PAZOCTHBIE JUIS YXOUILIUX U TS Kpas».

" L.McDowell, J.Sharp (a cura di), Space, Gender, Knowledge: Feminist Readings, Routledge Taylor&Francis
Group, New York, 1997, p.405.

2 1. Levi, Un'analisi del dissenso tra Freud e Jung. La genealogia di un turbamento, Dialegesthai. Rivista
telematica di filosofia [online], year 4 (2002) [insert on the 16th of July 2002], available on World Wide Web:
https://mondodomani.org/dialegesthai/>, [115 KB], ISSN 1128-5478.
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state, the emigration of the Tatars did not lead to any benefit. Often the press of that
period found consolation in the fact that Crimea was inhabited by [people] of Russian
blood, but this did not happen. Now, forty years after the great emigration of the
Tatars, the great Russian land ownership decreased significantly, the peasant
one increased slightly, but the Germans increased by 20 times and became so strong
as to growin a completely natural way» (Perevod¢ik-Terziman, Esce po povodu
emigracii, 15 maja, 1902)7.

Gasprinskij concluded, reiterating again, that: «the prudence of the population itself and the
paternal care of the authorities could save Crimea from a new economic and ethnographic
transformation. God grant that it is so» (Perevod¢ik-Terziman, ESce po povodu emigracii, 15
maja, 1902)™. Again, only a figurative extension of the Pater Patriae, Russia, could have
saved  the peninsula  from  aneconomic and  cultural crisis with  its
care. In his article Neobchodimij  sovet, Gasprinskij brought the example of other
resettlement and migration flows, such as those of Europeans to America and stated
that: «they move knowingly and skillfully, they have enough information about the country
they are going to. This cannot be said about our Tartars. They don't know where they will be
housed, how they will be accommodated and what they will do there» (Perevodcik-
Terziman, Neobchodimij sovet, Ne 20, 31 maja, 1903)”. Gasprinskji in his articles,
particularly in Neobchodimij sovet, repeatedly urged his compatriots to gather information
on the new land, on the life and rules of the community, on working conditions, on the land
to - eventually - cultivate, on the climate etc. In fact, in the context of the Ottoman Empire,
unprepared for reception, the Tatar immigrant will find a hostile environment, because in
addition to the classic phobia of the different, a more complex feeling is built, the union of
fear and recognition - the other threatens our cultural integrity, yet without confrontation
with the different from us, we cannot affirm and define our identity. The dialectical nature of
the phenomenon of emigration gives identity a mobile character, capable of understanding in
itself the otherness and of recognizing in the other itself; Georg Simmel describes the
character of the foreigner referring to the concept of ambivalence of the condition of

3 Perevod¢ik-Terziman, Escée po povodu emigracii, 15 maja, 1902. Orig. «>murpuposasimme B 60-x rogax XIX
cronerust u3 Kpeima B Typrmio Obumn mocenens! B JIoOpymkn 1 B mpenenax HeiHelnHeil bonrapuun. EnBa-ensa
YCIIEIIM SMUTPAHTBI OCECTh M KOE-KAaK YCTPOUTBCS HA HOBBIX MECTaX, KaK IPsAHYNAa PyCCKO-Typelkas BoiHa 1877
rofa, U OHU CTadd BHOBb YXOAUTH Ha 3TOT pa3 B AHTammio. [ kpas Kak OKpPamHBI PYCCKOTO TOCYIapcTBa
BBICEJICHNE TaTap TOXKE HE MpHHECIOo Moib3bl. YacTo mpecca B To Bpems yremana ceds TeM, uto KpeiM Oyzxer
3acelieH KPOBHBIMH PYCCKMMH JIFOJIBMH, HO 3TOro He mpousormio. Temeps, CIycTs COPOK JeT mocie OOJbIIoi
OMUTPallil TaTap, KPYIHOE PYCCKOE 3eMIICBIAJCHHE 3HAUUTENBHO YOaBHIOCH, KPECTHSIHCKOE YBEIUYMIOCH
HEMHOT0, HO 3aTO HEeMelKoe Bo3pocio B 20 pa3 M OKPEIUIO HACTONBKO, YTO OyAeT PacTH M PacTH BIIOJHE
€CTECTBEHHBIM 00pa3oM».

™ Ibidem. Orig. «6maropasymue caMoro HaceNeHus M OTeueckas 3a00TIMBOCTh BIACTEH MO Obl U36aBUTL KpbiM
OT HOBOI 9KOHOMHYECKOii 1 3THOrpadudeckoii neperpyodarmu. [ait bor, 4ToObl 3TO Tak U OBLION.

5 Perevod¢ik-Terziman, Neobchodimij sovet, Ne 20, 31 maja, 1903. Orig. «OHM MEPECENSIOTCS CO3HATEILHO
YMEIOUH, MMEIOT JOCTATOYHO CBEICHMI O TOW CTpaHe, KyJa HampaBisioTCsA. Hemp3st 3TOro ckasaTh O HAInx
nepecelneHuax-rarapax. M HeM3BECTHO, T/Ie HX MOCEIIAT, KaK MOCENIAT, H YTO OHHU OYIyT TaM AeIaThy.
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emigrant, as a social figure’®, which enacts the dynamics of the relationship between the self
and the other that provide for the change of the context within which the relationship takes
place”. This cultural duplicity allows us to look to the future without forgetting the past’®:
the emigrant does not choose to identify himself in another cultural model at the expense of
the native one but accepts and partly refuses both, in an attempt to relativize the differences,
mediating and trying to eradicate the prejudice”. In addition, the publisher recalled that
those who had renounced to Russian citizenship in favor of the Ottoman citizenship would
not have had the right to return to Crimea one day; in case if the emigrant had not intended
to renounce Russian citizenship, to obtain the Turkish one he would have had to reside in the

Ottoman territory for more than five years:

«before selling their property and land, thinking of emigrating, they should get
permission from the Interior Minister to lose Russian citizenship. And only after
receiving such a permit they will be able to get a passport [...] under the laws of
Turkey, [the government] does not grant citizenship to anyone unless it is not the be
revoked citizenship from his government» (PerevodCik-Terziman, Neobchodimij
sovet, Ne 20, 31 maja, 1903)%.

To paraphrase the excerpts of Gaprinskij's articles read so far, we can deduce that his
concerns about mass emigration of this kind have been due to the idea that the sudden
arrival of a foreigner, within a community already solidly integrated, could create a model of
interaction, a new territory, an hybrid, in which both newcomers and natives play a role:
immigrants, strangers to the cultural space in which they want to enter and therefore into a
situation of marginality, they will tend to behave (at least at an early stage) inadequately and
not in accordance with the rules, reinforcing the prejudice of the stabilized group, which by
instinct will try to defend its status from the external threat. At the end of the article, he
wrote: «we are asking to our readers to spread our advice to those who did not have read
it. We ask the clergy to instruct the congregation with our advice. We must try not to let
people go blindly into ruin» (Perevod¢ik-Terziman, Neobchodimij sovet, Ne 20, 31 maja,

" G G.Simmel, Soziologie. Untersuchungen iiber die Formen der Vergesellschaftung, Dunker & Humblot, Berlin,
1908, p.49.

7 A.Calabro, Di che parliamo quando parliamo d’identita?, in Quaderni di sociologia, Straniero a chi? I figli di
immigrati in Italia, Rosenberg&Selier, Open Edition Journal, pp- 85-114,
URLhttps://journals.openedition.org/qds/422.

8 Idem
7 F.Remotti, L ossessione identitaria, coll. Anticorpi, Laterza, Bari, 2010.

8 perevod&ik-Terziman, Neobchodimij sovet, Ne 20, 31 maja, 1903.Orig. «IIpex/e ueM pacnpojgaBaTh TYT CBOM
MMYIIECTBA M 3EMJIH, AyMasl SMHIPUPOBATh, OHU IOJDKHBI IIOTYYUTh Pa3pellicHHe MUHHCTPA BHYTPEHHHX Jel 110
OCTaBJICHHIO PYCCKOTrO TOAJAaHCTBA. M TONBKO MOC/E MOMYy4eHHs TaKOro paspellicHHs MOXHO OyneT MONydHTh
3arpaHUYHBIA IacmopT. [...] mo 3akonaM Typiuu [...] OHa HUKOTO He IPHHHMAET B HOANAHCTBO, CCIIH JKENAIOIIUH
HE YBOJICH M3 MOJIaHCTBA CBOUM IPABUTEIBCTBOMM.
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1903)%. The discourse is far more complex than it was expressed by the Tatar
enlightenment: today as yesterday, the will or the need to emigrate opens the doors, rather
than a ruin as Gasprinskij says, to a variety of positive opportunities that allows the
emigrated to access resources and conditions unthinkable in the country of origin; the
condition of emigrant, this duality by which it is characterized, can unite what appears
instead irreconcilable, can allow to respond to opposite socio-cultural expectations, to
relativize®, to harmonize the differences in view of a productive intercultural cohabitation
not only from the social, but also political and economic point of view. On the 31st of
January 1903, Gasprinskij again exposed himself to the problem of the Tatar emigration
from Crimea; in his speech he identified another serious reason for emigration: the first was
the continuation of the resolution of the wagf problem®, inextricably linked with religious
institutions and Muslims’s educational institute. Gasprinskij proposed to the assembly to
exercise their legal right to appeal to the Emperor and the Council, after having thoroughly
discussed the matter, following a lively debate, unanimously approved the
following resolution: «on the nobility’s petition of the Tauride’s province, so that the
command of the Highest be urged to accelerate the resolution of the waqf case, according to
the Sharia and the modern needs of the population» (PerevodCik-Terziman, Dvorjanskie
vybori, 31 janv., 1903). In March 1903, Gasprinskij informed that those who intended to
move to Turkey should declare it to the Turkish consulate and only after receiving an
admission notification they could turn to the Ottoman coasts, otherwise the Turkish
government would not have hired any responsibility for the living conditions of the Crimean
Tatar emigrants. On the same issue, in Pis'mo emigranta, the story of Maksumaij Chalima
was published, a man who left BachcCisaraj and who sent a letter to the editorial office of the
newspaper, not presenting the petition to the Turkish consulate to proceed with
resettlement. Chalima complained that none of the emigrants were left in Constantinople,
but all were taken to the easternmost part of the empire, in which it was almost impossible to
stabilize due to the precarious conditions in which they were abandoned, unable to request
land or work because they did not recive a reception’s certificate: «a cold question is asked:

81 Ibidem, Orig. «MbI IPOCKM HANIMX YUTATENEl NEPENATH HAI COBET TeM, KTO He YUTANL. MbI IPOCHM J{yXOBHBIX
JIMII HACTABIIATH NPUXO0XKaH HalMM coBeToM. Hano craparhes, 4TOOBI HAPOA HE IIEI CICHO Ha Pa30PEHUE).

82A.Calabro, Di che parliamo quando parliamo d’identita?, in Quaderni di sociologia, Straniero a chi? I figli di
immigrati in Italia, Rosenberg&Selier, Open Edition Journal, pp- 85-114, URL
https://journals.openedition.org/qds/422 .

8 Definition of wagf from G.Cimbalo, /I ritorno del waqf , in Stato, Chiese e pluralismo confessionale, Rivista
telematica (www.statoechiese.it) n. 14 of 2016 April 18, 2015 ISSN 1971- 8543: «The waqf is a complex and
multi-purpose tool that allows Muslim believers to allocate, through donations and legacies, resources to the
construction, maintenance and activities of religious buildings, but also to social activities that they revolve around
community structures and mosques, and manage assets, escaping the inheritance laws, typical of Islamic law. For
this set of reasons the waqf have accumulated immense wealth over the centuries».

8 Perevod€ik-Terziman, Dvorjanskie vybori, 31 janv., 1903. Orig. «o npomenun aBopsHcTBa TaBpuue CKOi
rybepHHH 0 XoAaTaiicTBe 0 TOM, Ja0bl OBLIO TMOBEICHHE Bricovaiiiiero yCKOpuTh paspelieHie Baky(HOro jeia,
COIJIaCHO LIapHaTa i COBPEMEHHBIX HYXK[ HACEICHHUS).
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did you get kicked out of Russia and did someone call you here?» (Perevodc¢ik-Terziman,
Pis’mo emigranta, Ne 10, 14 marta, 1903)%. The immigrant's feeling of abandonment in the
new country is evident both in the pages of Terziman and, one can say, in most of the
literary works that flourished in periods of migration, especially as it is in this particular
social phenomenon that a double transformation occurs in the identity perception of the self
and the other: the relationship between migration and identity is based on the complex
combination of a range of facets: the representation of cultural identity, the relationship
between the homeland of origin and the land of adoption, the importance of a stereotype
rooted over the centuries as a founding tool in the formulation of the self, the will to open an
intercultural dialogue®, not without difficulties. All these elements are just some of the
variables that combine, intersect, in the flow of time and history, which make each
civilization the product of a continuous multicultural and multi-ethnic exchange. Emigration
ignites the discussion around a series of considerations that have to do with a duplicity, the
presence of two opposite and interconnected existences and in equal measure necessary for
the social action of man®’. We know from the article Glasnyj gubernskogo zemskogo
sobranija, from 1903, that, in order to investigate the conditions of the Crimean Tatars
emigrated to Turkey, a member of the district assembly of the province of Tauride
V.V .Keller made a trip to the Ottoman lands, thanks to a coverage’s letter of the Governor
of the Tauride to the Russian ambassador in Constantinople®. In August 1903 Gasprinskij
reported with joy that the migration wave of the Crimean Tatars to Turkey had stopped; in
the article My s radost'ju otmecaem (1903) were commented the letters of the emigrants
from Turkey to relatives in Russia and the stories of those who returned to the Crimea after a
short stay in the Ottoman Empire®. But in the Autumn of the same year on TerZiman it was
announced that, according to the order of the Governor of Tauride, the police would expel
all the Crimean Tatar emigrants who had lost Turkish citizenship and would return to the
Crimea®. In October 1903 another article by Gasprinskij was published, entitled K
emigracii tatar , in which he wrote:

«Now life itself, already the first, but let's hope, even last time, loudly protests
against this social disease. Listen to you, kind people, the voice of life, look at the

8 Perevodéik-Terziman, Pis’mo emigranta, Ne 10, 14 marta, 1903. Orig. «3agaeTcst X0JI0HBIH BOIIPOC
— pasBe Bac u3 Poccuu rossT, a croa KTo-mubo 30BeT?».

8 A. Dal Lago, Non-persone. L’esclusione dei migranti in una societa globale, Milano, Feltrinelli,
2004, p. 25.

8 M.Weber, Wissenschaft als Beruf, in Schriften 1894 — 1922, edited by Dirk Kaesler, Kroner
(Kroners Taschenbuchausgabe; Band 233) r, Stuttgart, 2002 ISBN 3-520-23301-0, p. 63.

8 Perevodc¢ik-Terziman, Glasnyj gubernskogo zemskogo sobranija, Ne 28, 21 julja, 1903.
% Perevodc¢ik-Terziman, My s radost ju otmecaem, Ne 31, 11 avg., 1903.

% Perevod¢ik-Terziman, Tavric¢eskij gubernator Trepov cirkuljarno prikazal, Ne 42, 27 okt., 1903.
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facts. Nobody has called you in Turkey nor is calling you now: are Turkish the
beggars that roam our villages year after year, thousands of Turks who live among us
and, without words, nevertheless eloquently, tell us where there are work, money
and a better life. Of those who have abandoned [the homeland] in the past, many
have already returned, an even greater number are preparing to return, if they find the
means. But alas, a large part of those who have emigrated are dying there, in a
foreign land, injuring their families with malaria, on which many warning letters
were received in the Crimea. But still dozens of working-families rise from their
posts and face a certain death. There are all the evidences that those who are leaving
will be the last victims of the emigration disease» (Perevodcik-Terziman, Kemigracii
tatar, 20 okt., 1903)°!,

Clearly Gasprinskij's convictions about emigration, the emigracionnaja bolezn’ (emigration
disease) mentioned by him, are to be considered in a political context of oppression and in a
particular geographical space, stretching towards the Mediterranean sea but linked to
Eastern Europe and in a historical moment, where the will to make their own voice emerge,
the voice of the Tatar people, becomes a necessity, an urgency impossible to repress and for
Gasprinskij, the only viable way to achieve the goal, was to remain in Russia and to assert
itself culturally and politically under the aegis of the Russian empire, collaborating with it
and not emigrating to an unknown elsewhere, in which you can live only like an alien,
impoverished materially and from a cultural point of view. In the Winter of 1902 an article
was published, as we have just mentioned, on the consequences of the Tatar emigration to
Turkey, which would have brought nothing but ruin and death and then, in an article of
1903, titled Nescast'e, one of the effects of that strong migratory wave was reported,
concerning the kicked out Tatars, who tried to return home: «only one in a hundred can
return to his native Crimea» (Perevod¢ik-Terziman, Nescast’e, Ne 51, 29 dek., 1903)2. In
fact, on their return home, these re-emigrants had to face the obstacle of the ban on
returning to Crimea. This is why Gasprinskij in the article appealed to the mercy of the
Russian government. In 1904 TerzZiman announced the apparent end of the Crimean Tatar
migration movement. Once again Gasprinskij expressed its hope thatthe Russian
government would grant permission to the re-emigrants to obtain Russian citizenship again,
and that this grace was granted to all emigrants®’. The Crimean Tatar emigration pages take

! Perevod&ik-Terziman, K emigracii tatar, 20 okt., 1903. Orig. «Tenepb cama KH3Hb, YK€ NEPBBIH, HO HaJEEMCH,
MOCTIEHHI pa3, TPOMKO IIPOTECTYET IPOTHB TOH conuanbHOM Gonesnn. Ilpucnymnraiitecs, JoOpbIe JTIOIH, K TOIOCY
KU3HH, TIPUCMOTPHTECH K (pakTam ee. B Typruio Bac HUKTO He 3BaJl U HE 30BET: HUILUE TyPKH, OOXOSIIHE HALIH
JIGPEBHH M3 I'0J1a B IO, THICSYM PabOYMX TyPOK, KUBIIMX MEKIy HaMH, 6e3 CJI0B, HO KPACHOPEYNUBO FOBOPST HAM O
TOM, TZi€ €CTh paboTa, IEHBTH U Jy4Ilast KU3Hb. U3 yIIEANX B IPOLILIOM MHOTHE YK€ BEPHYIIHCH, ele Oombiuee
YUCJIO0 TOTOBHUTCS BO3BPATHTBCS, eci Haiiner cpexcrsa. Ho, yBbI, OrpoMHasi 4acTh YHICAUIMX TMOHYT Tam, Ha
qyxOuHe, Gosest LeIbIMH CEMbSIMU MaJISIPHEH, 0 YeM MorydaroT B KppIMy JECATKH MHCEM C MPELyHpekICHHIMH.
Ho Bce ke aecaTkn pabodmx ceMeill MOABIMAIOTCS CO CBOMX MECT M MAYT HAaBCTpedy BepHOil rubemu. Ects Bce
JIaHHBIC, YTO YXOSILHE HBIHE - IOCIICAHNE KEPTBBI IMUTPALIHOHHOM GOJIE3HNY.

%2 Perevod¢ik-Terziman, Nescast’e, Ne 51, 29 dek., 1903. Orig. «ynaercs n06parhcsi 0OpaTHO OAHOMY M3 CTa B
poanoii Kpeim».

% Perevodgik-Terziman, Emigracionnoe dviZenie, Ne 2, 6 janv., 1904.
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on a tragic tone, especially for the fate that it touched to a large number of people who died
at sea in an attempt to reach the coasts of the Ottoman Empire; we read from V.C.Kondaraki
that only two-thirds of the emigrants reached Turkey unharmed: «a third of them, that is 60
thousand people, died in the Black Sea, due to pitching, hunger and shipwrecks. Every day
the sea brought the bodies of migrants to the shore» (A.A.Sergeev, Uchod Tavriceskich
Nogajcev v Turciju v 1860 g., 1913, p. 205)°*. «Crimea died with the abandonment of the
Tatars» (E.L.Markov, Ocerki Kryma: Kartiny krymskoj Ziznii, istorii i prirody, 2009, p.
111)*, we read from Markov , and this death has manifested itself in the significant changes
that have influenced and modified the structure of the entire region. Precisely for this reason
we can assert that the different migratory flows that affected the Crimean peninsula were the
main cause of the demographic, economic, ethnic, cultural and confessional decline of the
Tauride and, in parallel, the repopulation of the Crimea, wanted by Russian government,
negatively affected the social and cultural standard of living of the Tatars left
behind. Gasprinskij and his intense journalistic activity, become precious witnesses of the
de-territorialization that took place between the middle of the nineteenth and the beginning
of the twentieth Century, leaving behind a precious mosaic of information on this
phenomenon; that is why even today, Gasprinskij's work establishes itself as one of the most
relevant in the research on the problem of the Crimean Tatar emigration. Gasprinskij tried to
inform his people about the difficulties of life as an immigrant, he felt the terrible
consequences of forced migration, not sufficiently studied; nevertheless it occurred and the
damages were considerable, at least from the ethno-cultural point of view. Gasprinskij
always considered himself son of the Crimean Tatars, he knew the problems, the many
facets and all the activities he promulgated , were constantly devoted to improving the
educational and cultural level of the Tatars, consolidating the moral and material well-being
of his people. Although contradictory and full of complications, the relationship between the
natives and migrants is declined in terms of mutual dependence: the formers define their
own identity and their social role, because there are the latter and viceversa, what they have
in common and what they share, are their differences; each is what the other is not®.
Exclusion and inclusion, as well as rejection and acceptance or fear and recognition, are all
asymmetric relationships that characterize the relationship between insiders and
outsiders with exclusivity’’. The objective and subjective precariousness of the emigrant’s

% A.A.Sergeev, Uchod Tavriceskich Nogajcev v Turciju v 1860 g., ITUAK, 1913, p. 205. Orig. «TpeTh ux, T. €. 60
TBICSIY 4eJo- BeK, morubia B YepHOM MOpe OT Kaukd, Tojofga M KpyILIeHHH cymoB. Mope Kaxiplil IeHb
BBIOpACHIBANIO Ha Geper TPYIIbI IIEPECENCHIEB).

% E.L.Markov, Ocerki Kryma: Kartiny krymskoj Ziznii, istorii i prirody, Stilos, 2009, p 111. Orig. «KpsiM noru6
HOCIIe y/aJIeHHs TAaTapy.

% Idem

7N. Elias N., .H. Scotson (1965), The established and the outsiders, London: Frank Cass & Co, Het
Spectrum, Utrecht and Antwerp, 1977, p. 92.
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condition, never entirely within the new community but not even excluded by it, decrees its

strength and its weakness®®, because the look of the other, of the immigrant, allows the
natives to ask themselves and, therefore, imposes a change, as if it represented the
personification of the critical conscience of the people. The identity mechanism, within the
migration phenomenon, becomes a strategy to maintain the values of one's own country and
identify oneself with those of the new community, giving life to a bipolar, hybrid identity®.
It is in the emigration literature that the migrant tries to reinvent his own cultural tradition,
leading it to a different place, with other rules, other codes, rewriting his own historical
memory thanks to a new writing method. The bitter awareness of forced migration from the
motherland, nourished, as Gasprinskij said, by deprivation, indifference on the part of the
institutions and insecurity, combined with separation from family and affections became the
central topics in the works of the Tatarian writers'®, as was the theme of patriotism in the
context of the exodus from the Crimea, enriched by the desire to escape from the existing
reality to return to a more natural state, to a domestic space. Studying the theme of
patriotism through the prism of migration, in the Tatar-Crimean emigration reading is not a
unique phenomenon, but is part of a wider tradition of writers, politicians, religious who, for
different reasons, were forced to leave their own land. In the first half of the 20th Century,
marked by wars, political and ethnic persecutions, terror, genocide, revolutions and the
advent of totalitarian regimes, a Century of confused redefinition of borders, in which mass
migration represented a daily phenomenon, the theme of patriotism in the context of
migration returns cyclically in literature and art'”'. During the First World War, in which
Romania tooks an active part, patriotism set fire to the hearts of all participating states and it
is following this line that one must approach the Crimean-Tatar literature in Romania,
Turkey and Europe, considering it as an integral part of a global literary process dependent
on many global factors. Unlike many emigration writers, exiles who lived in solitude, from
Ovid to Nabokov, the Crimean Tatar writers lived the diaspora of their own people not so
much as a personal tragedy, but collective and the shared, and this concept is subtly
transmitted in the works of the Tatarian writers. And yet what unites the Ovid’s Tristia with

% S. Tabboni S., Vicinanza e lontananza. Figure dello straniero nella teoria sociologica, Angeli, Milano,
1986, p. 21.

% On this concept, rich in food for thought are the works of Franz Kafka, who calls himself a
‘Zwitterwesen’, a hybrid being, halfway between two identities; exemplary is Eine Kreuzung, in Beim
Bau der Chinesischen Mauer, Berlin, 1931.

'0A Ferrari, E.Pupulin (edited by), La Crimea tra Russia e Impero ottomano, coll. Eurasiatica
Quaderni di studi su Balcani, Anatolia, Iran, Caucaso ¢ Asia Centrale, Edizioni Ca’Foscari, Digital
Publishing, 2017, p. 11.

IR.S.Chakimov (redactor), M.M.Gibatdinov (project’s coordinator), M.M.Gibatdinov, S.Theilig,
M.Hotopp-Riecke (edited by), Tatars Materials in German Archives/ repMaHusl apXUBJIapbIHIA TaTap
ypiranakiaapsl, Sh.Marjani Institute of History of the Tatarstan Academy of Sciences Institute for
Caucasica-, Tatarica- and Turkestan Studies Series «Yazma Miras. Pis'mennoe Nasledie. Textual
Heritage», Kazan 2016.
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the works of the Tatar emigrants, is the feeling of extraneousness with respect to a strange
space, other, that one breathes by reading their pages, the uncertain outcome of an exile
without return, a human drama of long unhappiness and, above all, the need, the urgency to
literally transpose one's personal experience, to talk about oneself to share the sufferings of
the individual experience with the community, in an attempt to place the personal fragile,
fragmentary and disconnected dimension in strange space!'®2. It is the bitterness for the loss
of the homeland that forces literature to seek deep motivations and in an attempt to preserve
the unity of the community, the artists reconstruct the historical memory in their literary
works, often referring to the glorious past by opposing it to the deplorable present, while
others actively invite their compatriots to fight for their right to return home. The imposition
of the national paradigm on the individual experiences of writers, has provided, over the
centuries - from Ovid to contemporary writers - to the phenomenon of emigration literature
a strong sense both artistic and thematic. Going in search of one's roots is one of the
fundamental objectives of narrative in general and adapting to the extraneous situation, the
difficulty of being able to integrate and preserving one's belonging to the space and culture
of the country of origin, leave a profound emotional imprint on almost every literary work of
the Tatar emigrants: according to Georgy Gachev, one of the founders of contemporary
cultural studies, every person is worried about his own identity: where do I come from? Do I
belong to a group or am I a child of a mixture of peoples? But above all, who am 12!%. This
is the first and most important question resulting from a movement of cultural and social
awakening. For this reason the emigrant Tatar writer proposes a threefold task: to know
himself, learn about the world and make himself known, an objective that becomes, as
repeatedly stated in the article, an urgency, a necessity, due to the failure of a series of
economic, socio-political and religious issues that led to the wave of Tatar’s migrations from
Crimea, to seek a better life, free from government pressure, and which led, consequently, to
a substantial aggravation of the identity issue, which through the literature has tried to
tackle.
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Where on Earth is Gallogieddi? Markomeannu and the
Practices of Decolonisation in the Markasami Area

Abstract: This paper aims at providing an outline of Markomeannu,
a Sami cultural festival held each July at Gallogieddi (Norland,
Norway). Sami festivals are important cultural events, as they
epitomize the current Sami cultural revival. After decades marked
by a strong assimilation policy at the hands of nation states, the
Sami are bringing back to the public dimension activities and
practices which had long been relegated to the private sphere and,
consequently, almost disappeared. Language has emerged as one
of the most important features in Sami cultural revitalization
processes. This paper aims at examining the linguistic landscape
of Markomeannu and the importance of the toponym Gallogieddi
in the light of the region’s historical context. It will also explore
the concept that characterized the 2018 edition of Markomeannu.
The home page of the festival reads: “It’s 2118 and the World is
about to collapse”. According to this narrative, Gallogieddi was
presented as the last safe place for the Sami people. This concept
constituted the festival’s theme and was introduced to the public
through the display of art, the use of language and the physical
construction of a stage merged with the festival location. By
setting Markomeannu in a dystopian future, the organizers
employed a wide range of concepts and approaches, spanning from
the promotion of ecological awareness to ethno-political claims in
the form of decolonisation. Based on the data collected during my
fieldwork, my analysis addresses the display of material and non-
material Sami cultural heritage. The analysis of Markomeannu
2018 narratives provides a unique insight into contemporary Sami
ethno-political activism and into the means employed to develop
and convey a shared Sami identity. Such an analysis provides a
discussion of the interplay between cultural belonging, language
proficiency, the symbolic value of cultural practices and ethno-
political aspirations in a North Sami context.

Keywords: Sami festival; Markomeannu; toponymies; dystopia;
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1. Introduction

Markomeannu is a Sami festival held each summer in the Markasami area. It’s located on
the border between Troms and Nordland counties in Northern Norway and it celebrates the
music, customs and art of the Sami, the indigenous people of the sub-Arctic regions of
Europe.

Markomeannu is one of the numerous Sami events taking place in the region. Nevertheless,
it is a unique festival in the cultural scene of Northern Norway. Its peculiarity lies in its
history, its aims and its relevance in the development of local Sami identity formation.
Throughout the years, Markomeannu has grown in importance and has served an increasing
number of purposes. It has had a political and an innovative function but it also fostered the
formation and consolidation of a local Sami identity. It is beyond the scope of this paper to
investigate all these functions in detail and hence I will limit my analysis to the political
undertones of Markomeannu 2018.

Despite its importance, and unlike other Sami Festivals held in the same region,
Markomeannu has received little scholarly attention hitherto and there is no systematic study
of this festival. Berg’s Master Thesis on the food served at Markomeannu (Berg, 2014) is
the only work dedicated to this festival. In this paper, I aim to address some of the
characteristics of Markomeannu. I shall devote a brief section to the recent history of the
Sami people in Norway and in the Marka. Given the nature of this paper, it will not be
possible to address all the features which have characterized recent Sami history and I will
limit myself to summarising only the main elements relevant to the discussion on
Markomeannu. In providing an outline of the Sami languages, their links to Sami identity
and the role of the media in fostering language proficiency will be highlighted. First I shall
analyse the importance of Sami festivals as arenas of creativity and pride and then the
history of Markomeannu. I will also reflect on the meanings encapsulated in the name of the
festival itself. An overview of theoretical accounts of power-relations embedded in place-
names follows. This analysis will enable me to contextualise the importance of language at
Markomeannu and the political value of the Sami toponym Gallogieddi in the local
linguistic landscape. The last two paragraphs of this paper will be devoted to the 2018
edition of the festival by dealing with the narratives that characterized the festival concept.
These sections constitute a starting point for future analysis of the significance and
implications of Markomeannu as they constitute a preliminary analysis of the deeper
meanings conveyed by the festival narrative. There follows an examination of how the
dialogue between the festival location and the scenography contributed to the enactment of
the festival concept, with particular concentration on Sunna Kitti’s works of art and on the
message they convey. Her art constitutes a powerful visual articulation of decolonising
aspirations similar to those embedded in the Markomeannu linguistic landscape.
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2. Methods, Methodology and theoretical frameworks

During summer 2018, I took part in the Markomeannu festival as a volunteer while carrying
out fieldwork in Northern Norway as part of my PhD research on Sami spirituality. That
experience informed me about the context and contents of the festival and led me to develop
a strong interest in the local Markasami culture. The reflections presented in this paper are
based on the empirical data I collected during my fieldwork. I also availed myself of
primary sources issued by cultural institutions (festivals websites, museums websites and
brochures), documents and interviews either available online or carried out by myself while
in Norway. I also resorted to secondary sources and bibliographic materials.

In addressing Markomeannu, I have adopted an anthropological perspective. In particular, I
have availed myself of the analyses of festivals as cultural events carried out by Falassi
(1987), Pedersen and Viken (2009), Picard and Robinson (2006). In order to demonstrate the
importance of indigenous place-names in the contemporary Sami ethno-political struggle, 1
have resorted to Myrvoll’s (2017) and Helander’s (2009, 2014) works. They both have
evidenced that Norwegian toponymy in Sami contexts is a form of colonisation. In
particular, Helander draws on Harley’s analysis of toponomy as an act embedded in colonial
practices. To demonstrate the political implications of the 2018 edition of Markomeannu. |
have also applied the conceptualisation of dystopia developed by Claisse and Delvenne
(2015).

3. The Sami people and the Sami languages, a historical overview

In order to understand the cultural relevance of events like Markomeannu, it is important to
address the historical premises leading to Sami current ethno-political activism. Sami
festivals epitomize the current Sami cultural revival in those northern coastal areas where
local Sami communities had been profoundly affected by state-led assimilation policies.

The Sami people are a transnational community living in the northernmost regions of
Europe. They refer to the territories they have traditionally inhabited with the emic noun
“Sapmi”. Sapmi is as a multicultural region, divided by state borders and characterized by a
complex cultural and linguistic situation. It encompasses the northernmost regions of
Norway, Sweden, Finland and the Kola Peninsula in Russia. Even if this transnational
region is considered to be the "Sami core area” (Bull, 1995), there are many Sami who now
live outside Sapmi. Conversely, many of those who reside in Sapmi are not Sami. in the
Norwegian part of Sapmi for instance, Norwegians and Kvens (a minority group whose
ancestors migrated from Finland to Norway in the 1700s and 1800s) have lived side by side
with the Sami for centuries, contributing to the creation of a northern, multicultural and
multilingual society.
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The Sami are today the only ethnic group to enjoy the status of indigenous people in Europe.
They have a shared history and used to have similar cultures, sets of beliefs and social
structures (Henriksen, 2008). Nevertheless, the Sami are a heterogeneous community: they
speak different languages, wear different traditional costumes and are engaged in different
productive and economic activities. In the past centuries, they used to be fishermen, farmers
and wild-reindeer hunters. Linguistic and archeological evidence shows that, since the
eleventh century a mixed hunting-herding economy has emerged and, in the last few
centuries, reindeer herding has gained importance as a subsistence system among the inland
Sami people (Bjerklund, 2013). Not all Sami though were involved in reindeer herding: the
subsistence of the Sami living on the coastlines or close to lakes (like the Lake Inari in
Finland or the Ume area in Sweden) was fish-centered (Norstedt & Ostlund, 2016). The sea
Sami lived on a mixed economy centered on seasonal fishing and small-scale farming
(Nilsen 2003).

It is very difficult to estimate how many Sami live in and outside Sapmi: depending on the
sources, the numbers tend to vary between 50,000 and 100,000 individuals. Current
estimates are based on outdated censuses and are deeply flawed by the methods employed to
record ethnic affiliation (Pettersen, 2011b). According to the voting registers for the Sami
parliaments, the Sami are deemed to be around 80,000 or 95,000 (Henriksen, 2008). Not all
the individuals who could be enrolled in the register are actually listed. Hence, these
registers can provide only a partial picture of the size of the current Sami population
(Pettersen, 2011b). Language proficiency cannot be considered a good criterion to estimate
the number of Sami people since, due to historical reasons, only a small percentage of Sami
speaks one of the various Sami languages. The loss of language proficiency among Sami
people is part of a wider phenomenon of deculturisation.

Modernisation, wars and migrations are among the numerous and multifaceted historical
causes which led to the gradual erosion of Sami languages and cultures. During the
evacuation of Finnmark, at the end of the Second World War, Sami people had to flee from
their homes, leaving everything behind. German troops employed the scorched earth tactic,
destroying everything they found on their way. Families were separated, many children and
elders died of diseases during the evacuation and some people never returned to their home
villages once the war was over. Moreover, at least in the Norwegian case, the reconstruction
led to a strong incorporation of the Sami area into the Norwegian society (Bjerklund, et al.,
2002). A few years after the war, internal migrations further hindered Sami cultures: by
moving from the rural areas to major urban settlements, many Sami lost contact with their
families, preventing them from passing on their culture and language to their offspring. In
many cases from then on, migration contributed to severing ties between individuals and
their background (Evjen, 2007). Moreover, Norwegian, Swedish and Finnish settlers had
immigrated to Sami areas, contributing to spreading and imposing a way of living fostered

67



TYIL 2019 — The International Year of Indigenous Languages
AKECH 2019 - The 27 Annual Kurultai of the Endangered Cultural Heritage

by the nation states. Modernisation, through media like the radio and, later, the television
contributed in weakening the position of the Sami language, at least in the public sphere.

Despite the strong and long-lasting negative consequences of the aforementioned
phenomena, forced assimilation represents the strongest and most violent factor of
deculturisation. During the 1800s and up to the second half of the 1900s, Sami people
suffered a determined process of assimilation into mainstream society at the hands of the
Nordic nation states. These assimilation policies constituted a strong pressure on Sami
cultures and were the consequence of complex historical circumstances: they were
motivated by nationalistic policies and influenced by theories inspired by social Darwinism
and ideas of race purity (Evjen,1997). In Norway, this assimilation process lasted until the
1950s and it is known as Fornorsking. Fornorsking led to strong stigmatization of all Sami
cultural expressions, from languages to clothing. Slowly, all visible features of Sami cultures
became a source of shame. Norwegian education, through the boarding school system,
constituted the means by which the State forced Sami children to become Norwegians
(Minde, 2003). Generations of Sami were educated into rejecting their own parents’ cultural
traditions, regarded as “primitive and inferior” (Nymo, 2015, p 159). Henceforth, Sami
people avoided displaying their identity in front of outsiders. Many refused to pass on their
own culture to their children and grandchildren, breaking the chain of cultural transmission
in the attempt to prevent the younger generations from the sufferance and stigma associated
with being a Sami. By the end of the 1900s, in some regions, old practices, costumes and
local dialects had almost disappeared.

Recently, considerable effort has been devoted to counteracting the effects of Fornorsking.
Thanks to the determination of Sami activists, scholars and artists, over the recent decades,
the Sami have started to fight against the institutionalised discrimination implemented by the
nation states. In the course of the last decades, and especially after the revolts against the
damming of the Alta River in Finnmark in 1978, Norwegian authorities have started to
change their attitude towards Sami cultures to the extent that, in 1989, Norway ratified the
ILO (International Labour Organization) convention 169, recognizing the Sami as
Indigenous and allocating them specific rights. As a consequence of these mobilisations, the
Sami are bringing back to the public dimension activities and practices which had long been
relegated to the private sphere. They have started to re-evaluate those visible elements of
identity that articulated the difference between Sami and Norwegian cultures, and
transformed them into symbols of ethnic pride. Language was one of the first and most
important cultural features to be addressed by cultural activists and it is also one of the key
issues of Sami politics (Hilder, 2015).

Sami languages, which constitute a language-continuum (Valijarvi & Wilbur, 2011), have
indeed emerged as one of the key elements in Sami revitalisation processes (Seurujarvi-Kari,
2011). Because of fornorsking, many Sami currently are not proficient in their ancestors’
languages. This is especially true outside of Sapmi while, in the regions considered “Sami

68



Where on Earth is Gallogieddi? Markomeannu and the practices of decolonisation in
the Markasami area

Erika De Vivo

core areas”, a growing number of Sami children are native speakers in a Sami language. In
these areas, the implementation of specific policies enabled the establishment of Sami
kindergartens and Sami-speaking schools and academic institutions aiming at fostering Sami
language proficiency among the local population (Szilvasi, 2016). There are Sami language
pockets in Fennoscandian capitals and other large cities. The history of Sami-speaking
communities in these major, mostly southern, cities can be traced back to recent migration
phenomena from the rural areas to the major towns (Valijarvi & Wilbur, 2011). Pietikdinen
(2008) has outlined the leading role the media are playing in preserving endangered Sami
languages. Traditional media (TV, radio, newspapers) and social media (Facebook, Twitter,
Instagram) make communications among indigenous peoples in their native languages
easier, especially in vast, sparsely-populated areas like Sapmi. Media are also useful tools in
sharing information across Sapmi and are extensively used to advertise and document events
like festivals, concerts and conferences. In particular, given its multifaceted functions,
Internet is becoming one of the most important media in the Sami cultural landscape. By
providing tools like glossaries, grammars, texts, interactive exercises and audios, websites
can encourage language (Cocq, 2013). Currently, Internet is also the most important medium
in the present creation and negotiation of Sami identity. Cocq has highlighted how internet
represents a virtual space where identity formation is a constant ongoing process and,
according to Pietikdinen (2008), the media are assuming a growing importance in raising
ethnic consciousness among young Sami. Similarly, Seurujdrvi-kari (2011) has noted that
the media foster a sense of unity and shared identity by enabling indigenous people to stay
connected and speak their own language.

4. Sami festivals as sites of cultural pride

Cultural assimilation, stigmatization and, subsequently, a renewed interest in Sami cultural
heritage constitute the historical premises that led a group of young Sami to organize the
first edition of Markomeannu. Founded in 1998, Markomeannu was first held in 1999 in
Stuornjarga, in the Marka area, between Evenes and Skaland. The Sami from the area had
suffered the harsh consequences of assimilation and Sami identity had become a source of
shame. Already in the 1970s and 1980s, some Sami families fought to revert this paradigm
and to valorise their Sami roots by bringing the local Sami language to the schools. Growing
attention was also focused on the local expressions of Sami culture. Nevertheless,
throughout the 1990s, it was difficult to be publicly Sami. In the intention of the founders,
Markomeannu was supposed to be a celebration of local Sami identity in a time when being
a Sami was still a forbidden topic in the Marka villages. Sigbjern Skéden (private
conversation14/2/19), one of the founders of the festival, acknowledges that, in 1998, Sami
identity was still a source of stigma, associated with reindeer herding and joiking. The
people from the Marka wanted to distance themselves from those cultural features they did
not recognize as their own. By the end of the 1900s, both practices were no longer part of
the Markasami culture and the Sami from the area did not want to be associated with these
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stereotypes nor with Sami identity fout court. To be accepted and supported, Markomenannu
had to be a festival revolving around local and familiar features. It was to focus on farming
and fishing rather than herding. No reference was made to reindeers or other “external”
elements. Even the food or the sport competitions were focused solely on specific local
traditions. The main purpose was to provide all the village people with a possibility to be
part of a public Sami event. The older generations, who had suffered fornosking at its peak,
were the more reluctant to embrace the display of their ethnic background. Hence, in the
first years of activity, the festival included events aimed at involving older people by
valorising their Sami identity within a context they could appreciate (Sigbjern Skaden,
private conversation, 14/2/19).

As Skaden explains (Sigbjern Skaden, private conversation, 14/2/19), the inspiration for this
festival was encouraged by the founders’ attendance at another Sami festival based on
similar premises: Riddu Riddu. The Riddu Riddu festival was founded in 1991 in
Olmmaivéaggi/Manndalen, Troms County. As for the Marka, the area had been deeply
affected by the fornorsking and many members of the local community refused to
acknowledge or accept their Sami background. Nevertheless, a group of young activists
decided to bring back to the public dimension their ethnic identity and they organized the
first edition of what would have later been known as Riddu Riddu. In the years to come, this
small gathering became one of the most important festivals of Norway, contributing in
raising awareness concerning coastal Sami communities (Pedersen & Viken, 2009). This
festival enabled the young local Sami to reflect upon their roots, the history of their village
and of their Sea Sami culture as distinct from that of the Norwegian and the Sami form the
inland. By celebrating it, they showed the resilience of Sea Sami culture that, despite the
assimilation policies, managed to survive. Riddu Riddu provided the young Markasami with
a source of inspiration: if the Sami heritage fostered a sense of pride for the young Sami
from Kéfjord and Manndalen, the same was possible in the Marka too. Despite springing
from a shared need to express Sami culture, Markomeannu and Riddu Riddu developed in
diverging directions and today differ greatly one from the other. Throughout the years, the
latter has developed into an international indigenous festival while the first has highlighted
its function as a celebration of local identitics. Markomeannu aims at promoting the
differences within the Sami cultural landscape.

Among the various Sami festivals taking place in Troms County, Riddu Riddu and
Markomeannu are probably the best known. Both these festivals are important musical and
cultural events. Today, the former hosts Sami as well as indigenous artists from all over the
world. The latter revolves mainly around Sami culture. Another important gathering in the
region is the shamanic festival Isogaisa. Held in Loabak/Lavangen, this festival celebrates
contemporary expressions of Sami non-Christian practices (Fonneland, 2017). Both Isogaisa
and Riddu Riddu have an international outreach, attracting visitors from all over Sapmi,
Europe and beyond. Foreign performers and visitors have attended the Festivals in
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Olmmaivaggi/Manndalen and Loabak/Lavangen for many years. Markomeannu, on the
other hand, tends to attract visitors mainly from the Norwegian part of Sapmi.

Even if these events partially differ from each other in origins and purposes, they share a
similar structure. They are 4-day long events and, during the day, a series of workshops,
conferences and performances takes place. A duodji (Sami handicrafts) market, workshops
and conferences are also held. The evening concerts constitute the most important moment
in the festivals daily routine. The vast majority of the visitors and of the volunteers are
accommodated on the festival’s site, in areas designated for camping. This camping
experience, combined with the music and laughs, contributes to creating a feeling of
merriment and excitement among the partecipants. The activities at both Markomeannu and
Riddu Riddu are hosted in temporary (ldvvu, market stands) and semi-permanent buildings
(the stage, the kitchen) as well as within some of the local museum buildings (the barn at
Markomeannu, the polyfunctional centre at Riddu Riddu). In both cases, the relationship
with the local cultural institutions represents the strong bond between the local community,
or at least part of it, and the festival. Isogaisa on the other hand takes place close to a hotel
and is hosted in a large, semi-permanent structure known as Oktagon. Due to the
controversial role of contemporary shamanism in Sami milieu (Christensen, 2015), it has
only marginal links with local cultural institution.

To outsiders, these festivals may appear as events characterized by happiness, cheerfulness,
music and amusement. To the people who organize or attend them though, they are much
more than just entertainment: they are the result of year-long hard work and constitute a
celebration of identity, resilience and resistance. Moreover, in the first years of activity, both
Riddu Riddu (Leonenko, 2008) and Markomeannu (Sigbjern Skaden, private conversation
14/2/19) have met with resistance from that segment of the population which did not
welcome the open expression of Sami cultural features and their association with the local
community. On the other hand, resistance also arose out of fear that these festivals would
spoil “local traditions” or make them available to a public of outsiders (Leonenko 2008).
These festivals hence are the result of discussions, compromises and negotiations between
different social actors. Nonetheless, as in the case of Riddu Riddu and Markomeannu, they
can also enable minority groups (like the Sea or the Marka Sami) to develop a celebratory
moment (Pedersen & Viken 2009) where it would be safe to expose themselves as Sami.
Given the importance local history and traditions play in these events, these festivals can be
regarded as heritage-related. During festivals which draw on traditions, these traditions are
not simply taken for granted by they are studied, revised, adapted to the new context and
brought back to practice, albeit only for the time of the festival. Hence these events
constitute moments of great cultural creativity. Riddu Riddu and Méarkomeannu have also
contributed to the consolidation of a modern way of being Sami among the young
generations. They have ensured the transmission and the sharing of local knowledge and
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traditions as well as their reinventions. Nevertheless, it was only by becoming annual
gatherings that these events managed to support cultural continuity (Smith et al, 2010).

5. The event in the Marka

As presented on the festival webpage (Markomeannu access on 14/9/18) Markomeannu is
described as “a small but big festival that is important for Sapmi”. Further in the webpage, it
is stated that

“The festival will promote land [Marka] Sami culture as well as art and culture from
all over Sapmi. It is important to preserve and revitalize the Sami culture with its
traditional values. Equally important is developing art and culture and being
innovative”.

It is clear that today the organizers want Markomeannu to be a point of contact between
traditions and modernity, the past and the future. They also wish to make Markomeannu an
international meeting place for young Sami: they refer not only to the Marka but to Sapmi as
a whole, highlighting how, despite the cultural distinctiveness of each Sami group, the Sami
are nevertheless one people.

Since Markomeannu targets an international Sami audience, the vehicular languages are
Northern Sami, English and Norwegian. Conferences and meetings, along with signs on the
festival sites are usually in Norwegian and North Sami even if materials and information in
English are easily available. The core of the festival, and the key to its success, is though its
local basis: many of the organizers and volunteers are originally from the Marka or have
strong ties with local Sami communities. Besides, the public is mainly from the Ofoten
district of which the Marka area is part. During the first editions of Markomeannu, the
festival took place in Stuornjarga, an area close to the Evenes airport. The site was
convenient with regard to transports and access to facilities but soon the festival organizers
felt the urge to find a more suitable location for the festival. Since 2002, the festival has
been taking place on the premises of the local Sami museum, which, in turn, has been
established on an ancient Sami farm. Known in Sami as Gallogieddi, the farmhouse
originated from a small settlement founded in the late 1700s by a reindeer herder, Jon
Nilsen, and his family (Myrnes, Olsen and Myrnes Balto 2006). Nowadays the whole farm
constitutes the bulk of the Gallogieddi museum.

It is not easy to reach Gallogieddi: the farm is situated in a meadow hidden behind the
woods, up on the slopes of a mountain. Given its position, it is problematic to transport
goods and instruments to the farm. Access is difficult also for visitors who have to walk
from the parking lot up the hill to the festival site. Moreover, no bus connects the area with
the airport or the closest urban centre. Nonetheless, the location is now one of the main
features of the festival and, as Sigbjern Skéden (Sigbjern Skéden, private conversation,
14/02/18) has pointed out, Gallogieddi was chosen as the festival site for its intrinsic value
in the local Sami history. Moreover, many of those involved in the first phases of
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Markomeannu had some connection with the museum, having worked there or having
visited it in their school years. The open-air museum is an important cultural point of
reference for the local people: its buildings and its collections provide historical evidence of
a local way of being Sami. This Marka Sami identity is deeply rooted in small-scale farming
and fishing (Storm, 1993) and it does not correspond to the stereotypical and homogenizing
image of the Sami people as nomad reindeer herders (Mathisen, 2004).

6. In the name of resistance

Sami festivals are public celebrations of identity but also of resilience and resistance as they
embody the survival and continuous transformation of a culture that, for many decades, has
been object of fierce opposition and persecution. Resilience is a complex concept which has
been adopted also by the Sami themselves to describe their situation. In the case under
examination, these elements are embedded in the very name given to the festival:
Markomeannu is a compound noun consisting of two North Sami words: Marka, referred to
the region, and Meannu. According to the official website of the festival, Meannu can be
translated into Norwegian as spetakkel. Spetakkel means “noise”, “party” but also “riot”,
“scene”. Meannu can also be translated as adferd, the Norwegian word for behaviour. The
name itself hence emerges as programmatic: “Party (but also Riot) in the Marka”.
Resistance is also conveyed through the use of toponyms. In the section “How to get to
Markomeannu” of the English festival website, the caption reads:

“Markomeannu is arranged at Gallogieddi, in the Markasami area, close to the border
between Nordland and Troms on the Norwegian side of Sdpmi. Some events [are]
taking place in the region around Gallogieddi. Gallogieddi is 5 miles from Harstad, 8
miles from Narvik, 22 miles from Kiruna and 26 miles from Tromse. The easiest way
to get there is by car. Take off from E10 1.3 km east of Evenes airport, towards
Narvik. From there it's 4.5 km to the festival area. Follow the signs to Markomeannu
or Gallogieddi.”.

By contextualising this caption within the north Norwegian linguistic landscape, the use of
the toponym Gallogieddi emerges as a political stance. According to Norwegian maps, the
festival is held on @vermyrnesveien, in Liland, but this street name is never mentioned on
the website. The Norwegian address was consciously omitted. It is important to reflect upon
why the organizers have chosen to leave visitors to find out by themselves where, according
to Norwegian toponomy, Gallogieddi is located. For many of the Sami who attend the
festival, there is no need to further specify where Gallogieddi is as the physical location of
the museum-area is part of common, local knowledge. For the people who are not familiar
with the region though, it can be a bit of a challenge to locate the festival site.

As mentioned above, Gallogieddi is the original Sami name of the farm known in
Norwegian as Myrnes (Myrnes, Olsen, Myrnes Balto, 2006). The Norwegian authorities
consciously substituted the original Sami toponym with a Norwegian name on maps and
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documents. Since the 1800s, depriving places of their original Sami toponym has been a

common practice in the northern regions of Norway. Norwegian toponyms became the
standard place-names on maps, road-signs and in, many cases, also in the local oral
tradition. Naming emerges here as an act of power and, as such, it is deeply embedded in the
Western, Judeo-Christian worldview (Ramsey ,1988). By naming, we define and exert
power over the reality of the object we name. Naming is also a political act. In the
Norwegian case, the practice of changing names had profound consequences on the local,
the national and the international levels. The political and cultural implications of the
colonial process of the erasure of local names are manifold and can be better understood by
examining them as consequences of asymmetric power relations. By changing the local
names from Sami to Norwegian, the state authorities tried to claim cultural ownership of
Sami settlements.

7. Toponyms as expressions of power

Helander (2014, p325) highlights how important language is in forming the social world we
live in. In her words, language is indeed “used to construct and shape social and political
reality”. Moreover, “power relations are also institutionalized in language, at the same time
as [language] functions as a means of social contact and communication”. Toponyms are not
just geographical references but they are particularly powerful linguistic tools as they carry
meanings, encapsulate knowledge and are embedded in relations of power. All over the
world, place-names, along with maps, have emerged as powerful colonial tools. Norway is
not usually associated with colonialism but the action Norwegian authorities performed
against the Sami are ascribable to colonial practices. The central power, located in the south
of the Country, hundreds of kilometers away, was carved in the local landscape through
names. The use of Norwegian toponyms instead of Sami place-names was a slow process
which started at the beginning of the 1800s, a delicate moment in the history of Norway.
Authorities were trying to pursue an ideal uniformity in language and practices in the pursuit
of a homogenous nation. By being culturally distinct from the majority of the population, the
Sami were perceived as a hindrance to the national identity. As Marit Myrvoll points out,
“eradication of Sami place names from official maps was a part of policy of
Norwegianization of Sami landscapes” (2017, p107). Similarly, Helander (2014, p330) notes
that “Naming a place anew is a widely documented act of political possession in settlement
history. Equally, the taking away of a name is an act of dispossession”. By replacing Sami
names with Norwegian ones, the national state authorities were able to claim the ownership
of those places they had re-named. Implicitly, this process conveyed the idea that those
places had no names and, hence, were terra nullius prior to the Norwegian appropriation
(Helander 2014). Once Sami names were erased, Sami cultural ownership of ancient Sami
dwelling places was no longer officially recognized by Norwegian communities. According
to Myrvoll (2017, pl08), the “inscription of Norwegian names as linguistic signs of
landscape can be understood as a symbol of Norwegian occupancy”. The practice of formal
toponominic substitution can be traced back to the end of the 1800s, when it had been
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established that Norwegian names were to be used on maps. Myrvoll (2017, p107) identifies
the following variables in the Norwegian naming of Sami places between 1898 and 1905:

“Norwegian names [were to] be used, with the S&mi name added in brackets. If there
was no difference between the Sdmi name and the Norwegian translation, the Sami
name was not used on the map at all. If no appropriate translation of the Sdmi name
could be found, the Sami name should be used without Norwegian translation, with a
major exception: Sami place names should not be included on maps if the place
names were in use in both languages (Sami and Norwegian)”.

Similarly, Helander (2009, p257) identifies three strategies employed by the Norwegian
nation state with regards to Sami place names:

“(1) to replace [a Sami name] with a Norwegian name created by the authorities; (2)
to choose a Norwegian name already in parallel use as a part of oral tradition; (3) to
leave a place in question without any official name even though there existed a Sami
name for it in local oral usage.”

In her analysis of power relations and place names in Sami contexts, Helander (2014) resorts
to Harley’s locution “toponymic colonialism”. This expression indicates the colonial
powers’ renaming practices according to which, localities that previously had indigenous
names were given new names in the language of the settlers. Not only did the re-naming
practice constitute a violent act of silencing, but it also had further implications for the
transmission of Sami cultural heritage: Along with its name, the place also loses the
histories, memories and meanings connected with it. By substituting the Sami original
toponyms with Norwegian names, the knowledge embedded in the Sami placenames was
lost. For instance, Sommerseth (2012, cited in Myrvoll, 2017) points out that “oral
knowledge and narratives connected to the mountains disappeared as a result of renaming”.
Sami toponyms may convey highly detailed information concerning the local environment,
events or activities connected to a specific location (Conrad 2004) and sacred spaces such as
sacred mountains (Myrvoll, 2017). Sami place names emerge hence as forms of “situated
knowledge”, linked to space, time, and practices (Pettersen, 2011a). As indicated by Cogos,
Roué, & Roturier (2017), Sami place names constitute an “oral way of mapping, built
around narratives and the designation of specific landmarks” and are “forged into specific
ontologies and express the indigenous ways of interacting with the landscape”. By taking
these names away, preventing them from being passed on to future generations, government
officials implemented what Harley (2001:99) calls “toponymic silencing”: a power strategy
employed by the dominant society to erase the history and the cultural traditions of minority
groups.

8. Gallogieddi: linguistic landscape and decolonisation

Given the aforementioned premises, it emerges that Gallogieddi is not just a Sami place-
name with a Norwegian counterpart. The place-name Gallogieddi encapsulates a worldview
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and it enshrines information on the location itself: in the local Sami language, Gallogieddi

refers to a great stone in a meadow. The toponym does indeed allude to a big erratic rock,
which stands in what today are the fields of the farm. Hence, the name Gallogieddi comes
from a natural element and constitutes an oral map in itself. The natural element, in turn, is
deeply intertwined with Sami cosmology: According to the local tradition, beneath this
boulder lives an ulddat, a creature from the underground. The ulddat are mythological
creatures belonging to the vast Sami supernatural tradition. These are underground creatures
who can be dangerous as well as kind and, to ensure their sympathy, they are to be
respected. If we take into account Markomeannu, it is apparent that the Festival organizers
made a conscious choice when they decided to resort to the local Sami name Gallogieddi
throughout the website and especially in the section “How to get there”. It was an act of
resistance and decolonisation. The name of the location is not the only Sami element in the
linguistic policy of the festival. According to the producer of Méarkomeannu 2019 (M. S.
private conversation. 6/2/19), the organizers try to resort to Northern Sami as often and in as
many contexts as possible. This festival aims at becoming an event where Sami from the
local Marka, as well as from all of Sapmi, can easily access their own language, speak it
with their friends and use it with reference to both daily and special activities. This attitude
makes Markomeannu a site of “linguistic activism” (Salo. 2012). One of the consequences
of assimilation policies is that many Sami have not learnt the language at home and do not
speak Sami as their first language. For those who live outside the Sami core areas or who
have not attended school in Sami, the festivals represent one of the very few opportunities to
use Sami in an informal context. The importance of indigenous words at Markomeannu
encompasses all aspects of the festival. Even if they do not speak the language, many
visitors address the Sami tends in northern Sami: /dvvu. Sami attenders refer also to their
own sleeping tends using the same word. The /dvvu, along with the goathi, are traditional
Sami dwelling places. In particular, the /dvvu is a tent-like structure used during the seasonal
migration. Contemporary versions of /dvvus, made of modern materials, are used today as
tents during festivals or exhibitions. The camping site at Markomeannu was indeed covered
with colorful /avvu of all sizes. The goathi, known in English as turf-hut, is a more stable
structure, made of wood and covered with turf (Sjelie, 2013). Today, both the Ldvvu and the
goathi are considered part of a shared Sami cultural heritage. Goathi are often built for
educational purposes on various museum premises. One goathi is also present at the
Gallogieddi museum, at a short distance from the main festival area. Throughout the year,
this goathi is used as a cultural space where, through storytelling, intergenerational
transmission of knowledge is assured and protected (Finbog, 2015). The first Sami family
who settled in the area used to live in a goathi and only later they built the wood houses that
now constitute part of the Gallogieddi Museum. The ancient goathi has now disappeared
due to the highly perishable materials it was made of. According to archaeological data and
local knowledge, by the 1950s the Marka Sami had completely abandoned the goathi and
moved into Norwegian-style houses (Finbog, 2015) like the main building on the
Gallogieddi farmyard.
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At Markomeannu, Sami languages are not just spoken but they are also visually offered and
used. They become part of the local “linguistic landscape” (Landry & Bourhis, 1997). When
possible, buildings, signs and objects are marked in Sami along with the English or
Norwegian translation. For instance, fountains are labelled cahci/Vann (water in North Sami
and in Norwegian). Interestingly, the semi-permanent building hosting the festival kitchen
has been named boassu. This word, painted on a big wooden sign, dominates the building.
The use of the North Sami word boassu is a relevant detail since, in this context, this noun
works as a metaphor: it constitutes a transposition of the ancient Sami daily life into
contemporary Sami cultural events. The boassu is a delimited area within the /dvvu or the
goathi, opposite to the entrance and just behind the fireplace. The food was stored in the
boassu and this space used to have deep cultural and spiritual connotations since it was
considered sacred and none could step onto it, women in particular. According to some
accounts, it was in the boassu that the sacred ritual drum was kept (Spangen, 2016). The
boassu was a sort of kitchen, even if the food was actually cooked on the fire. The North
Sami word for kitchen though is not boassu but kievkkan/gievkkan. By referring to the
festival kitchen with the ancient word boassu, the festival organizers have implemented a
symbolic transference of the Sami traditional spatial organization to the festival area.

One further element contributes to decolonising Gallogieddi and its linguistic landscape: a
signpost made of wood and positioned close to the main stage. This signpost bears the
names of both the festival and the farm. Below, numerous arrows point in different
directions. Each has a name of a village, town or city written on it, along with the distance
from Gallogieddi in kilometers. All the placenames are in Northern Sami. The seemingly
decorative and homemade signpost might go unnoticed but it works as a geographical and
symbolic point of reference. It also carries a strong political stance. The waymark was
erected in 2012 and it resembles a famous symbol of the nearby town of Narvik: a yellow,
metal signpost indicating major localities in Norway and around the world, along with their
distance from Narvik. Interestingly enough, most of the settlements indicated on the
Gallogieddi sign are either very close to the farm or are small, distant localities of great
cultural relevance for Sami people. Two exceptions to this pattern are Narvik and Bode.
Both are relatively big towns, situated not far from Gallogieddi and mostly inhabited by
Norwegians. On the Gallogieddi waymark, they were indicated with their Sami names. This
singpost represented as an act of protest and empowerment: By that time, the Sami names
Ahkanjarga (ie Narvik, in Northern Sami language) and Badaddjo (ie Bode, in Lulesami
languagr) were not yet officially recognized on maps and road signs. When this alternative
waymark was erected at Gallogieddi, a fierce debate on Sami place-names raged in Northern
Norway. One of the towns interested by the debate was Bode. In writing the name in
Lulesami, those who erected the waymark were expressing their political view about the
issue. Similarly, they chose to include Narvik because the original signpost was the symbol
of that very town. By appropriating of that symbol, they availed themselves of a colonial
tool to claim back the cultural and symbolical ownership of Géallogieddi. Moreover, this
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waymark made Gallogieddi a symbolic centre and point of reference out of a small and,
according to Norwegian standards, peripheral settlement. So politically and culturally
charged was the signpost that it was chosen as the image for the poster for the 2012 edition
of Markomeannu.

This analysis of the Gallogieddi signpost leads to a reflection upon Norwegian minority-
languages policy. Signposts and road signs are inscriptions in the territory, marking places
and measuring distances. Road-signs in particular are expressions of authority: they
symbolize the presence of the State in the landscape and constitute “a material object fixed
in place, where the place-name itself meets the landscape” (Puzey, 2009, pl). The
controversies revolving around the road-signs at Baddddjo/Bode were just one of the various
episodes of a wider phenomenon. In 1990, the growth in importance and visibility of Sami
cultural revival led to the introduction of the Stadnamnlova (language place name act).
According to this act, in the “Sami Language Administrative Area” Sami languages were
granted a prestige equal to that of the Norwegian language. To show the “new acceptance of
indigenous toponyms that were previously denied official status” (Puzey, 2009, p823),
bilingual road signs replaced the old monolingual ones. The Sami languages change in status
and visibility was among the primary causes of conflict within multicultural communities in
northern Norway. Controversies related to multilingual road-signs resulted in acts of
vandalism. In the 1990s, Sami place-names on road-sign were destroyed, painted over or
used as shooting targets. This destructive practice was aimed at discouraging their
installation and it constituted an act of protest against acknowledgment of local
multiculturalism. Given their historical and symbolic importance, old vandalized signs are
today on display in local cultural institutions like the University of Tromse museum
(Eidheim et al., 2012). One of these damaged road-signs from Kéafjord/Géivuotna is
exhibited in the nearby Manndalen/ Olmmaivaggi, at the Centre of Northern People, the
polyfunctional centre where the Riddu Riddu conferences take place. Throughout the years,
Sami road-signs became more and more accepted but, even as late as 2018, the proposal of
adopting multilingual road-sign in Tromse still generates harsh political debates (iTromse
22 August 2018, access on 13/02/19). The reasons behind such strong opposition lies in the
fact that, by using Sami and Kven languages along with Norwegian, the authorities openly
acknowledge the presence of these indigenous and minority populations in the area, a fact
that the detractors try to overshadow.

The importance of road-signs derives from in their power to show and shape a given
linguistic landscape. All these signs are “textual entities” (Salo ,2012) that convey a message
beyond the one conveyed by the words they carry. They symbolize the effort put into
decolonising the local linguistic landscape.

Not only Northern Sami but also English is part of this decolonising strategy. Posters from
past editions of the festival were hung on the rear walls of the market stands. The organizers
had painted over the poster, in the street writers style, the following words: resilience,

78



Where on Earth is Gallogieddi? Markomeannu and the practices of decolonisation in
the Markasami area

Erika De Vivo

together we rise, #CSV, #2118, #meannu2118, #Rdfi olggos (peace out). They used the
posters to convey a firm political position against injustice and colonisation. Resilience
emerges here as a key concept not just because they have written this word on posters but
also in the use of the acronym CSV. Even the Sami who do not master the language know
the meaning of these three letters and the message they carry. CSV stands for Cdjet Sami
Vuoigpa, i.e. “show Sami spirit”. The underlying idea is that, despite the oppression and
marginalization endured by older Sami generations, today young Sami can and shall be
proud of their cultural background. According to Stordahl (1997, p145), this acronym was
developed in the 1970s as a “concept and a symbol for those who wanted to challenge the
position of the oppressed as well as a label for identifying whose who actively joined and
supported the Sami political movement”. From that moment on, CSV become a symbol of
the 1970s re-evaluation of Sami cultures.

Interestingly enough, many of the aforementioned words are marked with the hashtag (#), an
invitation for the public to engage on the internet with the festival. The public is informed of
the existence of these hashtags and asked to resort to these key words in the descriptions of
pictures uploaded on social media. As Lindgren and Cocq (2017) have highlighted in their
study of the use social media in broadcasting Sami indigenous discourses, these hashtags are
becoming more and more popular. Besides their importance online, these words enrich the
linguistic landscape of the festival and call for resilience and resistance. As Cenoz & Gorter
(2006) have noted, linguistic landscapes reflect the power relations between different groups
sharing a specific sociolinguistic context. At the same time, “the linguistic landscape
contributes to the construction of the sociolinguistic context because people process the
visual information that comes to them, and the language in which signs are written can
certainly influence their perception of the status of the different languages and even affect
their own linguistic behavior” (Cenoz & Gorter 2006: 67). By acting over the linguistic
landscape, the aim is to bestow Sami language with the same dignity enjoyed by the
Norwegian language as well as to bring back local toponymies and the knowledge they
enshrine.

9. Narratives of resistance and resilience

As already pointed out, the emphasis of Markomeannu on Markasami traditions helps to
strengthen local Sami cultural expressions and challenges the normative view, which
presents reindeers as iconic elements of Sami culture (Mathisen, 2004). Nevertheless, today
reindeers are not excluded fout court from the festival, as they constitute an important
identity marker for many Sami. Reindeers appear in two out of ten drawings displayed at the
festival. Many Sami wear handmade reindeer-leather shoes and artisans sell duodji made of
reindeer horn, bones, skin and leather. Reindeer skins are also used in /dvvu as “mattresses”.
It is possible to buy reindeer meat at the market and the festival menu comprises a variety of
dishes prepared with reindeer meat and blood.
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The strong link between past, present and future, along with concerns over possible
violations of indigenous rights, was also part of the 2018 Markomeannu festival. The
concept of the 2018 edition revolved around the idea that the festival was taking place in the
future, in a time when war and nuclear disaster had reduced the Earth to a post-apocalyptic
and polluted desert. In this scenario, the Sami were facing massive violence at the hands of
the dark powers who ruled the world. The organizers resorted to various narrative devices to
introduce this story to the public. For instance, the caption of the home page of the 2018
edition of Markomeannu reads:

“100 years have passed, and the earth is caught in unavoidable darkness. The year is
2118 and the World is about to collapse in power struggle, nuclear war, colonization
and environmental crises. The indigenous peoples have found a way to create their
own sanctuaries hidden from the dark colonial power led by the power-hungry world
chancellor Ola Tjudi. The Sami peoples’ sanctuary is at Gallogieddi, where they are
trying to build a new world for themselves”. (Markomeannu access 14/9/18)

The powerful images presented by the festival-plot and encapsulated in the aforementioned
captions, constitute a narrative scenario that had been reproduced on the festival premises
through the display of art, the use of language and the physical construction of a stage
merged with the festival location. The festival-plot presented the audience with a
challenging experience: the gloomy tones conveyed by the caption clash with the convivial
and joyful festival atmosphere that had characterized Markomeannu thitherto. This text
introduced the visitors to a dimension where past, present and future merge at Gallogieddi.
In these few lines the fear of an uncertain future is conveyed through a post-apocalyptic
scenario where the horror of a nuclear conflict is combined with anxiety about human rights
violations and ecological disasters. The second half of the caption, though, revolves around
hope and confidence in a better future for the Sami once they are able to live according to
their values and away from interfering powers.

The organizers employed a wide range of concepts and approaches, spanning from the
promotion of ecological awareness to ethno-political claims in the form of decolonisation.
Moreover, here the connection between colonization and catastrophes like climate change is
apparent. By setting the festival in the future, the aim was to denounce contemporary issues
by exaggerating them and by providing the audience with a catastrophic, possible yet
unlikely, outcome of contemporary policies. A dystopia is indeed the “depiction of a dark
future based on the systematic amplification of current trends and features” (Claisse &
Delvenne, 2015). In this case, the narrative technique made visible the dramatic
consequences of violence, assimilation and asymmetry in power relations. Nevertheless, as
Claisse and Delvenne (2015: , p 6) have highlighted, dystopias have a strong political stance
since, by “anticipat[ing] the future, [they] eventually empower political communities to
engage in further action”. Indeed, the concluding sentence of the festival concept is charged
with hope as it both offers the future Sami an alternative in Gallogieddi and suggests what
can be done now to prevent this catastrophic prediction from being fullfilled.
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The political overtones have always been relevant at Markomeannu. For instance, the 2017
edition was focused on the celebrations for the jubilee marking the centenary of the Traante
(Trondheim) meeting, an event of the uttermost importance in contemporary Sami history.
Nevertheless, by setting Markomeannu in a dystopian future, the organizers not only have
focused on the past and the present but they also have had the opportunity to suggest
potential consequences of the current geopolitical turmoil, threats to democracy and
emphasizing the catastrophic impact of climate change. As stated on the festival website the
aim was to create a

“fictitious reality that forces us to see our own time in another light by giving us the
opportunity to create a society from scratch. The audience should be challenged to
see their unconscious thought patterns and given truths in another light. The world we
create becomes a mixture of a utopia and dystopia.” (Markomeannu, access on the
18/02/19)

The scenography did not have a mere decorative function but was meant to force the visitors
to face what might happen if we do not treasure and protect nature, peace and democracy.
As in a make-believe play or on a stage, not only did the setting challenge the visitors but it
also guided them through the festival plot, enhancing the feeling of being in a place removed
from the present. For security reasons, the festival area was demarcated by fences. This
physical barrier had a practical function (preventing people without a ticket from entering
the festival area) but it also had a symbolic meaning as it creates the perception of the
festival as a place out of space and time.

With reference to the temporal dimension within the festival area, according to the festival
concept, members of different Sami communities from the late 1800s had managed to join
the Sami living in 2118. The festival website describes this connection as follows:

“The combination of new quantum technology and the rediscovery of the ancient
Sami belief have enabled society to return pioneers from ancient times. Over the
years, much of the Sami tradition and wisdom have disappeared in the struggle to
survive as people. The pioneers are retrieved from the Saivo to assist in the creation
of a peaceful, well-organized society”. (Markomeannu, access on 18/02/2019)

This paragraph is full of references to the “non-Christian Sami worldview” (Kaikkonen,
2018) which becomes a repository of inspiration and part of the festival’s narrative frame.
By means of this caption, the Sami past and the Sami belief system are integrated into the
Miarkomeannu 2018 concept: the Saivo is the Sami non-Christian Land of the Dead or
World of the Spirits. Three Sami “pioneers” are transported from the Saivo/Otherworld to
the present 2118, thanks to the ancient Sami knowledge, along with hyper-modern
technology. This encounter represents a “dialogical narrative between descendants and
ancestors” (Whyte, 2018) albeit in a festival context. The three Sami who reached
Gallogieddi from the Saivo are Elsa Laula Renberg (1877-1931), Anders Larsen (1870-
1949) and Jaako Sverloff (1900s). They all are prominent figures in recent Sami history and
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they all contributed, albeit in different ways, to the promotion and the protection of Sami
values and rights. In the intention of the organizers, they incarnated a political legacy
contemporary Sami should honour and embrace since “each of the pioneers represents a
social challenge and a possible solution to it. They should play the role of inspirers and
mentors” (Markomeannu, access on 18/02/19, my translation). Impersonated by three actors,
the three pioneers brought the past to the future during a performance which took place on
the opening day of the festival. It is not by chance that this temporal link was established at
Gallogieddi. Just behind the boulder, the organizers had set some crystals to form a circle. It
was in that specific location that the different points in time were presented as coming into
contact. Gallogieddi emerges hence as a cultural place which epitomizes the past local Sami
culture, embodied by the farm as well as by the Sami non-Christian religion and folklore,
evoked by the gieddi (boulder) were the ulddat are believed to live. The crystals disposed in
a circle might have been inspired by the New Age movement but they can also constitute a
further reference to Sami non-Christian traditions: Turi (1910, in Ligi, 2016) recounts that
special crystals were among the objects given as offerings to the seidi sacrificial rock.
According to Ligi (2016), these special stones were most likely quartz.

On the dedicated webpage, it is explained that “The sanctuary Gallogieddi is to be a safe
society that is protected from dangers” (Markomeannu, access on 18/02/19, my translation).
Gallogieddi is hence portrayed as the last safe place for the Sami people. This idea of
seclusion perfectly fits the location and is enacted by the scenography: At the very entrance
of Markomeannu, those willing to attend the festival had to walk through a short tunnel
where stereo speakers played strange sounds. To reach the other side of the passageway,
people had to elbow their way through layers of plastic voiles and small wood branches. By
going through this short tunnel, the festival attenders were supposed to physically enter the
symbolically and materially delimited space of Markomeannu. The same sounds audible in
the tunnel were reproduced all day long throughout the festival areas. Speakers constantly
repeated the piercing sound and the chirping of birds audible at the end of the tunnel, along
with words uttered in North Sami. This soundscape contributed to the creation of a surreal
atmosphere. Sounds were a constant reminder of the fact that, by stepping into
Markomeannu, visitors were removed from the present and were thrown into 2118.
Markomeannu is both removed from space and time, and it embodies/epitomizes the idea of
festivals as “time out of time” (Falassi, 1987). The scenographer did not resort solely to the
sonic dimension or the construction of a scenography to enact the narration of the concept:
the post-apocalyptic scenario was made more vivid through the display of large, printed
canvases reproducing works of art inspired by the festival concept.

10. Drawing the Future

In the festival area, reproductions of ten works of art were hanging on walls, lavvu and
fences. As for the stage, these canvases did not have simply an ornamental function. They
enabled the visitors to visualise the narrative of the festival, making it evident and tangible.
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The ten pieces of art displayed at the festival had been created by Sunna Kitti, a Sami artist
from the Finnish side of Sapmi. Sunna Kitti accepted to work on this project because she
regarded the concept as particularly interesting and in line with her concerns on environment
and democracy (Sunna Kitti, private conversation 7/2/19). For the exposition at
Markomeannu, Sunna Kitti produced a series of ten digital images depicting apocalyptic
scenes. Reproduced on big canvas, the drawings were displayed in strategical points on the
Markomeannu site. These digital paintings can be divided in three thematic groups: the first
group deals with the bitter oppression Sami people are suffering at the hands of the tyrant;
the second group hinges on the difficult escape from cruelty and persecution; and the third
set of illustrations revolves around what is going on in the Sami sanctuary, highlighting the
Sami ability to thrive in nature and resist the centralised power of the dictator.

Sunna Kitti had to create ten drawing powerful enough to convey both misery and hope. She
also had to make sure that Sami identity was at the core of her paintings. In order to do so,
she included Sami identity markers in all her drawings. Even if she regards language as one
of the most important elements of her Sami identity, she was aware she could have not
resorted to language to convey Sami identity in her visual art. She also acknowledges that,
especially in a Sami context, it would be neither possible nor fair to reduce identity to
language. Identity, in her view, is linked to participation in a given culture and support
towards that very culture. Using duodji and wearing handmade Sami clothes is a conscious
choice as it enables the display of personal identity but it also supports fellow Sami
producers (Suna Kitti, private conversation 7/12/19). Cultural affiliation can be expressed by
wearing a full gakti or through some specific details like scarfs and shoes or earrings and
necklaces. Today, these items are designed by Sami artists and inspired by Sami cultural
elements. They are easily identifiable cultural markers and, unlike language, they are
particularly suitable to convey identities in visual representations such as the ten drawings
being discussed here. Nevertheless, only those who know the meaning of those objects will
be able to understand their cultural implications. For these reasons, in all ten illustrations the
Sami characters were wearing a gakti or other elements of the Sami costume. In particular,
the gakti, the shoes and other pieces of clothing, along with reindeers, instantaneously make
apparent to the public the ethnic identity of the people depicted in the drawings. Reindeer
are represented in two scenes: “forced slaughter” and “all is fine again”. These two
antithetical drawings are centered on the reindeer as an iconic animal in Sami traditions. The
author herself comes from a family of reindeer herders and associates her own identity with
reindeer herding. Nevertheless, she acknowledges that the reindeer cannot be taken as a
symbol suitable for all Sami cultures as this would constitute an act of cultural
essentialisation. For instance, the Sami communities of the Marka villages have long ceased
to own reindeers and, for two hundred years, have lived as settled farmers engaged in
seasonal fishing. These economic activities are reflected in the museum collections at
Gallogieddi: in the barn where “forced slaughter” was hung, the owners of the farm used to
keep cows, sheep and a horse. These, and not reindeers, were the animals kept by the local
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Markasami. The second floor of the same building hosts other paintings: an old boat used
for fishing in the nearby ocean dominates the wide room where the drawings are displayed.
Among them, close to a fishing net and on the top of the boat, stands the picture of a Sami
seal hunter. Sunna Kitti produced this drawing to show the different subsistence strategies
the Sami have long employed and to demonstrate that there is no univocal Sami livelihood.
These drawings then force the viewer to reflect upon Sami identity and its different
manifestations, with particular reference to the Sea Sami and the Marka Sami communities.
In her art, Sunna Kitti has also conveyed hope: happiness and joy are still possible for the
Sami of the future if they are let to lead their lives autonomously, in their own land,
according to their traditional lifestyle and away from the colonising power embodied by the
tyrant or, in these visual representations, by robots and masked chasers.

In these drawings, landscapes play as important a role as the costumes in these drawings.
For those who are familiar with the local region, it is easy to recognize some natural
elements (the specific shape of the hills and mountains) or human constructions (the Arctic
cathedral) which anchor the situations described in the pictures to specific locations. The
drawings exposed on the festival site reproduce the very surroundings of the festival. By
resorting to those elements, Sunna Kitti manages to link her paintings, and the story behind
them, to the local area, in line with the festival concept. The strength of these drawings lies
in the fact that, once removed from the festival areas, the stories they tell would still be
inextricably tied to the Markomeannu region and, implicitly, to the 2018 edition of the
festival.

11. Conclusions

The primary focus of this contribution has been the Sami festival Markomeannu. I have
decided to devote my attention to the analysis of this festival because these events are
“moments of visibility and concentrated celebrations of identity” (Picard & Robinson, 2006,
p2). They also represent social loci where traditional culture is renewed, rethought, reframed
and constantly reassessed. They constitute an opportunity for creativity and cultural
experimentation. In particular, the heritage-related festivals emerge as modern phenomena
and, according to Picard and Robinson (2006:2), they have been “created as a response to a
myriad of social, political, demographic and economic realities”. Pedersen and Viken have
described Riddu Riddu (2009, p 185) as a heritage-related and “hypermodern play with
traditions”, where these traditions are reinvented in the attempt to “interpret the past and
create roots”. As emerges from the discussion presented in this paper, such an analysis can
also be applied to Markomeannu. This festival was indeed created to foster and valorise the
local culture of the Sami from the Marka. Hence, it is definitely possible to categorize
Markomeannu as a heritage-related cultural and musical festival.

Even if Markomeannu was founded to support the local Markasami identity, today it also
attributes great importance to a shared Sami culture that transcends the borders of the
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Marka. The use of Northern Sami language, the availability of Sami food based on reindeer
meat as well as modern Sami music foster a sense of belonging to a wider cultural and
political entity: Sapmi. Moreover, despite differences among different Sami communities,
all Sami can identify with the struggles the local Markasami have had to face. These cultural
events are of particular relevance for the Sami people because they represent moments of
cultural pride in a context where, until few decades ago, Sami identity was heavily
stigmatized and, even if it has been many years since Norway has abandoned
institutionalised policies of assimilation and stigmatization, the consequences of these
phenomena are still part of everyday life for many Sami.

To provide information concerning the context in which Markomeannu has been developed,
I have examined the main features of contemporary Sami history in Norway. I have also
explored the importance of indigenous toponymy and the political and cultural significance
of road-signs and name-places on official maps. Harley’s (2001, p 99) concept of
“toponymic silencing” has emerged as particularly suitable to describe the Sami-Norwegian
place-names as well as the linguistic landscape embodied in road-signs and signposts. Given
its importance, I have addressed the various expressions of the linguistic landscape of
Markomeannu. In my analysis, I have focused my attention on the toponym Gallogieddi by
examining its meaning and its relation to both the local environment and the non-Christian
Sami worldview. It has emerged that the name of the festival location encapsulates
traditional knowledge as well as information about the local environment. With regard to the
2018 edition of Markomeannu, I devoted particular attention to the political stances
conveyed in the narratives of the festival concept. The political overtones of the festival
concept are particularly strong since the dystopian future can actually be seen as a projection
of the consequences of current political trends. By setting the festival in a dystopian future,
the organizers have indeed denounced contemporary issues such as climate change,
colonisation and the endangerment of political and personal freedom.

A further element examined in the paper is the interplay and dialogue between the
landscape, the scenography and the ten pieces of art exhibited at Gallogieddi. Performances
such as the one taking place on the opening day, along with visual art and the scenography,
were meant to show how Sapmi and the whole world would appear in a dystopian future
where nuclear catastrophes and despotism had brought our planet and our societies to the
verge of destruction. In these terrible circumstances though, Sami people were portrayed as
resilient and strong enough to resist and fight back against destruction and oppression.
According to the festival concept, resistance was possible thanks to the help and the wisdom
of Sami political pioneers who were brought from the late nineteenth century and the early
twentieth century to the future to help their descendants survive. This scenario was
supported by a narrative device: a mix of quantum technology and Sami ancient knowledge
had enabled the Sami from 2118 to establish a link between long-gone and “current days”,
which, in fact, are days yet to come. Traditional Sami knowledge, endowed here with
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supernatural features, is portrayed as an important cultural element also for future

generations.

The blending of the material and symbolic elements described above created a peculiar
atmosphere which helped generating the feeling of being in a time removed from the present
of 2018. In an interview available on the website of the Norwegian television channel NRK
(nrk access on 18/02/19), the festival leader has indeed stressed how important the work of
artist Sunna Kitti and that of the scenographer Mari Lotherington were in creating “the
feeling of being in the Sami sanctuary in a post-apocalyptic world”. The art exhibition and
Gallogieddi were engaged in a dialogue as the drawings guided the visitors through the
physical location as well as though the story they conveyed. By juxtaposing crude images
with the peaceful Marka landscape, Sunna Kitti’s art became a visual counterpart to the
festival concept and was indeed an integral part of the setting, along with sounds and objects
such as the crystals behind the gieddi or the tunnel at the entrance to the sanctuary/festival
area. An examination of Sunna Kitti’s drawings has enabled me to reflect upon the themes
she had addressed as well as upon the identity markers she resorted to in order to convey
Sami identity through visual art. The elements she has employed are the same cultural
elements (gakti, joik, reindeers...) that, according to Kramvig (2008, p 47), were selected
during Sami cultural revival as symbols of Sami identity. These elements proved effective in

1133

conveying identity because they “‘worked’ both internally within the Saami population and

externally vis-a-vis the Norwegian government and public”.

Given all these premises, it has emerged that at Markomeannu 2018, narrations, history and
performances along with language and placenames have been merged to create a unique and
challenging experience for those who attended the festival. Markomeannu has developed as
a locus of negotiation and experimentation where the past has become a repository for a
modern Markasami identity.
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Ethnic and Social Challenges of Post-Disaster Housing:
Case studies of Asparuhovo and Hitrino, northeast
Bulgaria

Abstract: This model Researchers in the social sciences and humanities are
increasingly focusing their attention on communities affected by disasters and,
in particular, on social and cultural changes as a post-disaster consequence.
The paper discusses one of the aspects of post-disaster recovery — housing and
its ethnic and social dimensions — studied through the cases of the Vama
quarter of Asparuhovo and the village of Hitrino in Northeast Bulgaria. Based
on ethnographic research techniques, a multifaceted analysis of the post-
disaster recovery activities has been conducted.

Keywords: disaster, post-disaster recovery, housing.

Introduction

Caused by different natural, technological, biological, and social agents, disasters and their
material and social consequences are increasingly attracting the attention of scholars from
different disciplines. According to American researchers and experts Michael Lindell and
Carla Prater, the social consequences of disasters, involving psychological, social,
demographic, socio-economic and socio-political effects, can extend over a long period of
time, and their study serves the purpose of providing preliminary pre-disaster forecasts and
developing plans to prevent the occurrence of adverse effects (Lindell and Prater, 2003, p.
178). In international research on disasters and their impacts, special attention is paid to the
issues of housing in terms of: socio-economic displacement; growing poverty, which may
contribute to greater vulnerability; protection against potential future poverty; and the
connection between housing and resource management (Quarantelli, 1982, pp. 277-281;
Oliver-Smith, 1990, pp.7-19; Levine, Esnard and Sapat, 2007, pp. 3-15; Chang, Wilkinson,
Potangaroa and Seville, 2010, pp. 247-264; Comerio, 2014, pp. 51-68; etc.). So far, only few
qualitative studies have been conducted in Bulgaria on the problems in question (Tzaneva,
Sumei and Schmitt, 2012; Rangelov, 2012; Berberova, 2012; Petrov, 2017, pp. 63-92; etc.),
and these few have not been relevant to the formulation of post-disaster action plans by
responsible state and local institutions. In this context, the article focuses on the ethnic and
social dimensions of the housing problem, which appear to be among the most problematic
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post-disaster consequences for the affected local communities, as shown by the examples of
Asparuhovo quarter in the city of Varna, and the village of Hitrino, Shumen district.

Boundaries of the field

The flood in Asparuhovo in 2014 and the propylene explosion resulting from a train
accident in Hitrino in 2016 are among the greatest disasters that have occurred in Bulgaria.
Both events affected settlements in the north-east of the country that have historical,
geographic, economic, social, cultural specificities, but also have many common features
with regard to post-disaster issues. In the framework of the ethnological study in question,
desk and field research were conducted. In-depth interviews were taken from members of
the local communities, authorities, and different institutions in Asparuhovo and Hitrino.

Asparuhovo (Case Study I) can be defined as a peripheral zone of Varna, one of the biggest
Bulgarian centers of tourism. In the beginning of its history, Asparuhovo was a viticulture
center and villa area of Varna. It was established as an administrative-territorial part of
Varna in 1903 under the name ‘Ses Sevmes’ (which means ‘Not loving noise’ in Turkish).
Although the neighborhood of Asparuhovo is located near the Black Sea coast, it is built
high above sea level, and is hence protected from potential marine floods. A flood caused by
torrential rain occurred in 1927, but the local population today keeps no memories of the
event (Dryanovski, 2008, pp. 9-12; 2009, pp. 225-227). Until the 1980s, Asparuhovo was an
industrial and tourist center that attracted many settlers from the country, mostly Bulgarians
and Roma. The social, road and water-supply infrastructure was expanded to meet the needs
of the growing population. According to the local municipal and regional media archival
documents of the second half of the 20th century, the residents of Asparuhovo, who built
their homes on terrains with high groundwater content, faced recurring problems with the
newly built water-supply and sewerage systems, especially in cases of heavy rainfall
(Dryanovski, 2009, pp. 45-46).

During the field trips to Asparuhovo in 2018, my first general impression was that the local
community as a whole had a good standard of living and was satisfied to live there. The
approximate number of the total population is about 27,000, with an increase of 20,000
during the tourist season. The local residents develop a dual local identity: they feel they
belong both to Varna (‘Varnentzi’) and to Asparuhovo (‘Asparuhovtzi’), stressing they are
not ‘peasants’. The number of Roma residents varies between 3,000 and 6,000 people, who
inhabit the outskirts of Asparuhovo around the eastern and western gullies. The Roma
neighborhoods are called ‘Bunkera’, inhabited by Romani-speaking Christian Roma, and
‘Mahalata’ (meaning ‘neighbourhood’ in Bulgarian), inhabited by Turkish-speaking Muslim
Roma with a Turkish or ‘Millet’ identity. The relations between Bulgarians and Roma have
been formed through jointly established mechanisms marked by a certain ethno-cultural
distance and by the Bulgarians’ general sense of cultural superiority to the Roma. The
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recovery activities after the 2014 flood have been completed, yet the local Bulgarians and

Roma have not overcome the post-traumatic stress. My study was focused in the Roma
neighborhood, close to the western gully, where the residents were most affected by the
disaster. I would like to express my gratitude to the representatives of various social and
cultural non-governmental organizations, and to the local residents who gave me great
support in my study, unlike the local authorities and municipal administration of
Asparuhovo, which to date has refused to even provide data on the number of residents and
the number of households affected by the flood.

My field research in Hitrino (Case Study II) started in the summer of 2018, in parallel with
that in Asparuhovo. The village is located about 20 km from the city of Shumen. It is
curious to note that the settlement is officially designated, and still known among the
Turkish-language speaking population, as ‘Sheytandzhak’ (meaning ‘devil’s place’, from
‘seytan’, the Turkish word for ‘devil’), a name which is associated with the local belief that
in Ottoman times, the area was deserted and wild, and the passing caravans of the merchants
were often attacked by robbers. The village emerged as a railway-type settlement on the
Ruse-Varna railway line built in the 1860s (Jensen and Rosegger, 1968, pp. 105-128).
Workers, traders, farmers, livestock breeders and poultry breeders settled on both sides of
the train station. In 1934, the Sheytandzhak Station was renamed Hitrino Railway Station. In
1978, it was declared a municipal center that currently comprises 21 villages. In 1987, the
administrative status of the settlement was changed from railway station to a village under
the name Hitrino (Avramova, 2011). Since its establishment, Hitrino has developed as an
area of active migration processes. Many of the local Turks resettled in Turkey (1950-1951;
1969-1972, 1989). Since 1989, labour emigration and mobility from Bulgaria to the EU
member states has affected the residents of this village as well. Despite emigration and low
birth rates, a slight tendency to population increase can be observed, even after the 2016
propylene explosion the number of village residents was increasing slowly from 848 in 2017
to 884 in 2018. The favorable geographic location in the regional transport infrastructure,
the proximity to the city of Shumen, the existence of a secondary school, and, in general, its
function as a municipal center, are attracting residents from the surrounding villages.
Nowadays, the rural community in Hitrino includes Bulgarians and Turks, with Turks
predominating in number. Ethno-social division has not been observed. The members are
generally more connected by social ties than by kinship. The social space of the village is
not — as otherwise typical for most Bulgarian villages — split into neighborhoods, but is
divided by a railway line that crosses its central area, into ‘below the Rail line’ and ‘above
the Rail line’. The outside visitor to the village is impressed by the lack of religious temples
and cultural monuments in the village, in contrast with most Bulgarian villages that are
municipal centers. The only cultural monument, located in the central area, is a sculpture of
the famous Turkish professional wrestler Koca Yusuf, born in the village of Cherna, who is
nowise connected with the history of Hitrino. The Muslims in the village gather for worship
in a house donated by a man who resettled in Turkey in 1989; according to his desire his
house can be used only for religious service.
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On my first visit to Hitrino, I was initially impressed by the locals’ lack of concern that they

have to cross the three railway tracks almost daily — the tracks are not secured along their
length in the area of the settlement. Some villagers even remembered that in their childhood,
they would play near the line and collect empty beverage cans thrown out by foreigners
traveling in the passing trains. Two railway accidents are recorded in the history of the
village. The first one occurred in 1867 about 500 m west of the railway station; this was the
first ever recorded railway accident on Bulgarian territory. The local residents remember the
other train accident, in 1978, which caused a heavy oil spill. Thus, the railway lines and
trains are an inseparable part of the landscape and of daily life for people in Hitrino; even
after the train crash of 2016, which caused casualties and material damage, the residents do
not intend to move out. It should be noted that in 2018, and in April 2019, post-disaster
recovery activities on road and housing infrastructure were overall in their completion stage,
but the local population was still experiencing intense trauma. Interviews, as part of the
research methodology, were successfully conducted thanks to the assistance of the local
authorities, businesspersons and residents.

The housing problem in Asparuhovo and Hitrino in the context of post-disaster
recovery

The Asparuhovo flood in 2014, and the propylene explosion resulting from a train crash in
2016 in Hitrino, are two different types of disasters, which can be variously defined — as
local in territorial scope, but as national by the level of institutional participation (Porfiriev,
1998, p. 66). In terms of the nature of their causes, they can be defined as natural disasters
(meteorological), sudden natural (in the case of Asparuhovo), and technological and
accidental (in the case of Hitrino) (Glickman, Golding and Silverman, 1992, p.10). While
floods are among the most common disasters across the world, cases of propylene explosion
are rare, among the most famous being that in Los Alfaques, Spain in 1978 (Arturson, 1981,
pp- 233-251). The consequences of both types of disasters are similar: they include deaths,
material damage, long-term psychological trauma, social disruption. The recovery of
Asparuhovo and Hitrino after the tragic events continued for several years and has a
complicated history, which can be traced along several lines, housing being one of the
biggest problems.

Case study I: Asparuhovo. Gypsies as a disaster culprit, and the Gypsy housing
problem

On the evening of 19 June 2014, there was a heavy rainfall over Varna. Around 19:00 h,
two-meter waves, carrying mud and debris, hit Asparuhovo in the direction of the two
gullies, especially at the Roma neighborhood close to the west gully. Authorities initially
announced 11, and then 13 deaths (including 4 children), 11 of which were of Roma
residents. The material damage has been estimated at millions of Bulgarian leva. The
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Bulgarian government declared 23 June 2014 as a day of national mourning in memory of

the victims of the floods in Varna and Dobrich (another north-eastern Bulgarian city).

The start of post-disaster recovery began immediately after the flood. According to collected
field materials, between 20 June and 5 July 2014, a crisis headquarter was set up in front of
the Asparuhovo Town Hall, where local residents could receive financial and material aid,
food, water, household appliances and other donations made by a number of non-
governmental organizations, over 100 companies, and more than 500 individual donators.
Around 1,400 individuals and representatives of different non-governmental organizations,
Roma students in medicine, and asylum seekers from the refugee camp in the town of
Harmanli (located in southern Bulgaria) came to the flooded zone to help clear the mud and
drain water from the houses. By the end of 2014 and 2015, the Bulgarian Red Cross
continued to give financial and material support to the most affected families and to provide
food to the school in the Roma neighborhood. However, this aid covered only the basic
needs of the affected population. Local authorities have played the most important role in
renovation activities, implementing a number of projects for the reconstruction of the local
water supply and sewerage infrastructure. The flood in Asparuhovo has had irreversible
consequences for the life and health of some of the locals, but even the most sorely affected
residents want to continue their lives here and do not intend to move to other parts of Varna.
The disaster experience of the locals has resulted in long-term psychological stress,
expressed even now in a feeling of emotional discomfort in rainy weather.

The post-disaster recovery and the overcoming of disaster consequences are linked to a
number of issues that affect both the ethno-cultural interactions within the local population,
and socio-political attitudes. Immediately after the flood, the residents who were the most
strongly affected victims began to be publicly viewed in Varna as the main culprits of the
disaster. Some representatives of local authorities and nationalist parties pointed to causes of
the disaster that included the rainfall, the deforestation of the gullies and their use as a
garbage dump by the local Roma. Kostadin Kostadinov, councilor at Varna Municipal
Council and chairman of the 7-member Municipal Working Group for clarification of the
causes of the disaster, called the Roma of Asparuhovo ‘parasites’ and accused them of
relying entirely on volunteer help in recovery cleaning activities. His public statements used
racist speech, which has been frequent in Bulgaria in recent years: ‘This inhuman riffraff
simply has no place in our country, not to say, frankly, in our civilization. It has once again
proven that what it has in common with the rest of the human race is only its outward
appearance’ (Kostadinov, 2014). The Varna Prosecutor's Office pursued a claim for the
causing of death by negligence in connection with acts of carelessness committed by the
local authorities, and the Varna Court of Appeal finally ruled on 28 August 2018 that the
rainfall had been the only cause of the disaster. Nevertheless, anti-Gypsy speech has
impacted on public attitudes and the Roma of Asparuhovo continue to be considered among
those mainly responsible for the disaster. These accusations have not enlarged the traditional
ethno-social distance between Bulgarians and Roma, but a new social division has arisen
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between parts of the Roma inhabitants in the ‘Neighbourhood’ in connection with the

organization of aid. During the field studies, the local inhabitants distinguished the spaces of
the settlement as Upper and Lower Neighborhoods — each with its own social and cultural
life.

Within a month after the flood in Asparuhovo, two housing-related problems emerged: the
demolition of risky buildings and the sheltering of the homeless. Some of the houses were
completely or partially destroyed or at risk of destruction by future rainfalls. 163 persons in
52 families remain homeless. For safety reasons, 1,275 residents from 228 buildings were
evacuated permanently or temporarily (Mediapool.bg, 2014). At the end of June 2014, the
chief architect of Varna municipality announced that half of the residential buildings in the
Roma neighborhood in Asparuhovo were illegally built and were hazardous for the lives and
health of their inhabitants. Hence, Varna municipality started a demolition campaign the
following month. As a result, 108 buildings were demolished, including 48 residential
constructions. The demolition campaign against illegally built residential buildings has not
been endorsed by the Roma community unanimously over the years. Although the Roma in
Asparuhovo had accepted at first that this municipal initiative was necessary to their safety,
at the time of my field study interlocutors commented that serious mistakes had been made
during its implementation. For example, according to one of the health mediators in the
Roma neighborhood, two houses were registered at a single address and by mistake, the
legally constructed of the two was demolished instead of the illegal one. The owner of the
demolished house was left homeless. Though he was not a habitual drinker, he was drunk
for a few days and committed suicide.

During the field study, some of the Roma of Asparuhovo commented on the demolition of
their homes by asking rhetorical questions: “Why did the local authorities provide land for
housing or allow house construction if these houses would later be considered illegally
built?’, “Why is there talk only about the illegally built houses of Roma in the western gully,
but not about the commercial sites legally built by Bulgarians in the eastern gully?’ During
my fieldwork, with regard to reconstruction and other post-disaster recovery activities, some
of the most affected Roma residents also discussed that, despite the assistance they had
received, the repair works on their homes cost much more, which obliged them to draw bank
loans and go to work in Germany, Poland and England. Thus, post-disaster consequences
have become a boosting factor for the Roma residents’ labor mobility abroad.

Varna municipality took temporary measures to accommodate people left homeless after the
flood. In August 2014, a small trailer village was built on the outskirts of Asparuhovo, and
approximately 80 people, mostly Roma, were accommodated there. The rest of the homeless
preferred to stay with relatives or rent dwellings while their houses were being repaired. The
trailer settlement was a temporary measure and no longer exists. A long-term solution was
Varna municipality’s project for the construction of a social housing residential block, which
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was approved for EU funding in 2015; however, the project failed to be implemented. In
2015 there was a public discussion on this social housing block project among the residents
of Asparuhovo, which ended in its rejection under the impact of political anti-Gypsy speech.
Thus, the local Bulgarians emphasized the boundaries of ethnic distance separating them
from the Roma. As a result, the most sorely affected Gypsies developed their own strategies
to overcome the housing problem, including labor emigration aimed at earning money to
restore homes or build new ones. However, the ethnic dimensions of the housing problem
have extended to other parts of the city of Varna, which were not affected by disaster. The
demolition campaign against the illegally built Roma houses has been implemented in other
Roma neighborhoods of Varna as well — the so-called ‘Mushroom Neighborhood’ in
Vladislav Varnenchik quarter and Maksuda quarter — and is still continuing at present. It has
not been unanimously accepted by the Roma community, whose members have organized a
number of protests.

Case study II: Hitrino. Post-disaster housing recovery or resumption, political
reorientation and social disruption

On December 10, 2016, at about 5:30 am, a freight train carrying propylene and propane-
butane tanks derailed on the railway crossing in the village of Hitrino. The resulting
explosion and fire killed 7 people, injured 29, and destroyed more than 20 houses and public
buildings. Starting from December 10 and by December 21, all residents of the village were
evacuated in view of the risk of further explosions. The Bulgarian government declared
December 12 a day of national mourning. According to the field materials, the rehabilitation
activities started on the same day, under the leadership of an operational headquarters
comprising representatives of state authorities - Interior Minister Rumyana Bachvarova, the
Shumen District Administration, and the Shumen Regional Fire Safety and Population
Protection Directorate. The Prime Minister Boyko Borisov visited the Operational
Headquarter, which was working from a laboratory van specially equipped with modern
technology and placed near the village. The main purpose of the initial recovery post-
disaster actions was to secure the area, to repair cracks in the tanks in order to avoid leakage
of explosive substance, and to move the tanks away from the area of the accident. These
measures were implemented within less than a month. Civil protection teams, firefighting
and medical units, came from different parts of the country to help evacuate the people and
clean the debris. Within the 12-day evacuation period, Hitrino residents stayed with relatives
in the neighboring settlements and were allowed to visit their homes for 10-15 minutes at a
time to feed their animals. On December 13, 2016, at the initiative of the mayor of Hitrino
Mr. Nuridin Ismail, the residents of the village gathered in the local community center in the
neighboring village of Timarevo and elected a Public Council, on the grounds of Art. 54,
par. 1 and Art. 57, par. 1, item 1 of the Direct Citizen Participation in State and Local
Government Act. The main purpose of the Council was to properly and transparently
allocate the donated funds. Its eleven members were elected to deal with material damage,
distribute donations, and play a coordinating role between local residents and state
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institutions, donors and non-governmental organizations. Information cards were prepared
for each residential property, based on which, and according to the assessment of material
damages and the restoration costs to be covered, the inhabitants of Hitrino were divided into
5 groups: Group 1 - households with completely or significantly destroyed property; Group
2 - households with partially destroyed property which does not provide normal living
conditions; Group 2A - households with partially destroyed property, which provides
acceptable living conditions; Group 3 - households with destroyed or damaged heating
appliances, as well as damaged furnishings; Group 3A - households with destroyed or
damaged heating appliances, as well as damaged furnishings, in which the inhabitants do not
reside permanently (included in this group were several families of long-term emigrants in
England and several Turkish families re-settled in Turkey).

After the evacuation period, most Hitrino residents returned to their homes, and a small
number of them, whose homes had been totally destroyed or were unfit for living, remained
with relatives or in rented homes in Shumen while new homes were being built for them.
Only one house in the village was insured against accident; the owners of the rest rely
entirely on external financial and material assistance to cover the damages. Four funding
sources have been involved in the reconstruction of the housing, road and rail infrastructure
of Hitrino: the Social Protection Fund of the Ministry of Labor and Social Policy (MLSP);
the donation campaign organized by the Bulgarian Red Cross; the donation campaign
organized by the Municipality of Hitrino itself; and the European Agricultural Fund, Rural
Development Programme 2014-2020 (covering 12 projects with a total approved funding of
over € 16 millions to be implemented by 2020).

The activities related to post-disaster reconstruction of homes has resulted in two main
social changes — social distance and disruption, and political reorientation. Thus, rivalry
arising between neighbors with regard to the amounts of aid received, has led to social
disruption. Several houses were restored, the roofs and window frames of some others were
renovated. The most common practice was the distribution of building materials to owners
of damaged houses. Some of the owners decided to make a full renovation of their houses
with the donated materials and with their own financial contribution. According to rumors in
the village community, the whole renovations of some houses had been funded with the
target donations. All restoration activities and newly bought furnishings were the object of
public discussions, as a result of which, in order not to provoke envy and possible harm,
many of the social contacts were discontinued. Although not all residents of Hitrino are
satisfied, it should be noted that emergency reconstruction activities as a whole were
fulfilled successfully through good cooperation between the local mayor, elected on the
Movement for Rights and Freedoms (MRF) party list, and the Bulgarian Prime Minister and
leader of the party Citizens for European Development of Bulgaria (CEDB). The visible
cohesion between these national and local leaders, representing otherwise rival party
organizations in this region of the country, led to political reorientation in Hitrino. In the
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context of the recovery activities, the Hitrino Mayor left the MRF party because of

disagreements with its central management, and this caused an outflow of a large number of
party members and sympathizers, almost leading to the dissolution of the MRF municipal
structure. The central management of the party also distanced itself from the mayor of
Hitrino, adducing as one of the reasons for this the ‘lack of adequate response on the part of
the largest party structure in the municipality to the consequences of the railway accident’. A
small number of the traditional MRF voters have continued to give lukewarm support to the
party. Even the commemoration ceremony, the so-called ‘Political Kurban
[Commemoration, Sacrifice]’104, held on December 10, 2018105, and attended by the MRF
Chairman Mustafa Karadayi, has not led to the mobilization of the Turkish population,
normally known to be strong supporters of the MRF in the Shumen district. In fact, the few
remaining supporters of the MRF in Hitrino are mostly from the group of ‘the Dissatisfied’
(residents who are not satisfied with the aid received), so-called by the satisfied residents.
The expression of their attitude includes public comments made within the village
community, but has gone beyond that: in 2018, about 70 people filed complaints with the
National Ombudsman that their request for material assistance had not been approved by the
Local Council of Hitrino. This initiative has been widely covered in the national and
regional media and has provoked doubts among the public as to the fair distribution of the
financial and material donations.

During the field study, a woman included in the so-called Group 1, the hardest affected
residents, who had lost her son and husband in the disaster, and whose house had been
completely destroyed, along with all the family savings earned from agricultural work in
Spain, also shared her dissatisfaction with the housing recovery issue. On the one hand, she
commented that, in comparison with her losses, her fellow villagers ought to be ashamed of
the claims they make. On the other hand, she now lives by herself in her new house built on
the site of the old one, where she does not feel comfortable: “This is not my home’, she says.
Despite its small construction failures, the house cannot be sold, as it was built from
financial donations; thus, this Hitrino residents who has sustained the greatest damage must
continue to live near the passing high-speed trains that remind her daily of the tragic event in
her life.

104 For ‘political kurban’ Gavrilova, 2018, pp. 488-506.

105 Such commemoration events organized for Muslim communities by the Movement for Rights and
Freedoms and the new party ‘Democrats for Responsibility, Solidarity and Tolerance DOST, whose
voters are also predominantly Turkish, are held in many parts of the country. See Karakusheva, 2018,
pp. 202-217.
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Concluding remarks

It should be noted that my conclusions regarding the consequences of the flood in the Varna
quarter of Asparuhovo and the propylene explosion in the village of Hitrino do not differ
from the findings of other disaster studies — namely, that such disasters lead to social
interactions, transformations and reorganization (Hoffmanand Lubkemann, 2005, pp. 315-
327; Drabek, 2013). They unlock and reveal fundamental values and structures defining
communities and societies — and ethnic communities are considered more vulnerable than
the rest of the population (Fothergill, Maestes and Darlington, 1999, pp. 156-173). Notably,
renovation activities in both cases under study are intertwined with political party initiatives
that, more or less, have an impact on the local communities. In the case of Asparuhovo,
illegally built houses were not legalized through the appropriate administrative and
construction procedures, and the destroyed homes were not replaced with new ones. In the
case of Hitrino, destroyed homes and damaged property were replaced, but the political
elites’ visible involvement in the successful implementation of restoration work led to local
party reorientation and social tension. Thus, post-disaster housing has raised an issue that
will create long-term social challenges for the members of the affected communities, who
intend to continue living where they underwent past disasters, whatever be their chances for
protection against future ones.
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A Right to Maintain Traditionally-developed Norms and
Indigenous Peoples: What difference does it make in an
[CT-driven globalized world?

Abstract: Indigenous peoples and their connection to nature and natural
environment, and traditionally developed practices provide them with physical,
mental and spiritual sustenance. However, as societies transform rapidly due to
the influence of ICT-based developments, and endorse new norms within its
functioning, often there is a fear of threats amongst the traditional
communities, such as the indigenous peoples, that such developments may
adversely affect indigenous culture and cultural sustenance. Against this
background, this paper explores how traditional cultural norms form a part
within human rights framework, and thereby are subject to be included within
its framework in relation to the maintenance of culture and cultural rights
pertinent to indigenous peoples’ way of life. The paper asks, whether the
integration of modern and technologically advanced norms with the so-called
“traditional” ones pose a threat to the traditional identities of indigenous
peoples? The paper looks for an answer to this question by examining the
developments perceived by virtue of the flow of information and
communication technology (ICT) that may have an effect on traditional values
held by indigenous peoples.

Keywords: Indigenous peoples; traditional norms; ICT-driven transformation;
human rights;

Introduction

Approximately three hundred and seventy million indigenous peoples across the world have
their own way of living, distinct from that of others. They form unique communities having
their own languages, religious beliefs and rituals, and their own ways of practicing their
livelihoods. They are called by many names — in some countries, they are called indigenous
peoples, whereas, in other countries, they are either called tribal peoples, ethnic minorities,
first nations or aboriginals. Whatever the title used, these groups of peoples share common
histories of marginalization, common struggles against colonization, common threats against
their languages and cultures, and common interests in, and around, the lands they use,
occupy or own. One of the most interesting aspects of indigenous peoples is that they enjoy
being in natural surroundings and create spiritual relationships with nature. They develop
unique norms, traditions and customary values that go hand-in-hand with both the
preservation and conservation of nature. They maintain traditional knowledge generated by
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their ancestors and transmit this knowledge to the next generation. They create strong bonds
amongst their members and are emotionally attached to each other in a relatively cohesive
manner. Traditionally, the individualistic sense of identity is strange to them — they are tied
to each other in groups and form group identities measured by their traditionally-developed
values and norms.

Today, these groups of peoples are increasingly threatened due to various stressors — both
natural and induced by other humans — such as the effects of climate change, economic
globalization and demographic transformation. They have been living in their traditional
territories for thousands of years and have been pushed gradually to relatively smaller
territories even within their own homelands. As human settlements from the dominant
societies marginalize them in their own homelands, the indigenous peoples of today in most
of the countries in which they live have become minorities even within their own territories.
In many cases, national assimilation policies have been found to be so effective that most
indigenous peoples have been losing their unique identities as indigenous peoples — they
have been losing their languages and their traditional practices in relation to the livelihoods
and spiritual activities that they practice in their everyday lives. Against this background,
this paper explores how a human rights framework informs a protection regime for the
practice of tradition and traditional culture pertinent to indigenous peoples’ lives. The
meaning of “traditional” requires a reconceptualization since societal transformation
involves progressively newer and more modern methods being applied to the performance
of everyday practices. Does the integration of modern methods with so-called “traditional”
practices pose a threat to the traditional identities of indigenous peoples? This paper looks
for an answer to this question by examining the developments perceived by virtue of the
flow of information and communication technology (ICT) that may have an effect on
traditional values held by indigenous peoples.

Traditions and traditionally-developed norms

Traditions and traditionally-developed norms are not pre-determined. They are formed
inherently as individuals within a society develop relationships both between themselves and
between themselves and their natural surroundings by connecting to, for example, lands,
water, forests, plants, and so forth. These relationships tie individuals to a particular physical
space and connect them with each other in mutually helpful relationships where they share
identical interests driven by these relationships. They form a community. When considering
indigenous peoples, often this community formation takes place in a physical space far from
urban centres. The practices they perform in their everyday lives within that physical space
guide them to engage with each other and behave in a certain manner. Traditionally, they are
involved in nature-based activities in terms of their livelihoods and identify themselves as
part their natural environment due to their proximity to that environment. The connections
they have with the lands they inhabit are important to them — the land is their home, and
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home for them means just a shelter. Their land-based relationships provide them with
meaning in life, which eventually becomes part of their culture. Hunting; fishing; gathering;,
trapping; traditional-style, mountain-specific cultivation and farming; and the collection of
food and resources from the natural environment are the primary means of sustaining a
nature-based livelihood. The teachings they learn from their elders and share with the next
generation are the promotion of justice through the use of the lands and waters they occupy
and/or otherwise use. They go to the land for their roots, they go to the land for medicine,
they go to the land for spirituality, they go to the land for survival and they go to the land for
ceremonies of celebration. Such practices and the proximity to the natural environment help
form certain values and norms that govern their everyday lives. Indigenous peoples call
them customary norms or customary laws to which they are loyal and respectful.

The relationship between traditions and modernization appears to be contradictory — the
former rules out the latter and vice versa. This is the case because the process of
modernization and the integration of modern activities into livelihood practices often clash
with traditional practices. This clash offers an articulation of the fear that the rapid flow of
information via communication technology and the integration of innovation in livelihood
practices will produce new norms contrary to traditionally-held, value-based norms. Hence,
it is argued that these developments jeopardize values inherent in traditionally-formed
identitiecs. However, e identity creation is not fixed to certain values. Transformations in
societies due to technological advancement offer new norms and practices, which, over time,
modernize the identity of an existing group. A group of people is part of the same group
with a reformed identity, a group which has not necessarily lost the uniqueness of its
identity.

Human rights framework for the protection of traditions

A framework for human rights is a standard that is set universally for all individuals as
human beings at large. A number of internationally agreed upon instruments provide
specific norms, principles and rules to guarantee the protection and promotion of human
rights in relation to the practice of traditions, which is often interpreted as the practice and
enjoyment of culture. The instruments cited regularly include the Universal Declaration on
Human Rights (UDHR), the International Covenant on Civil and Political Rights (ICCPR)
and the International Covenant on Economic, Social and Cultural Rights (ICESCR). These
three documents are jointly referred to as the international bill of rights. This bill of rights
sets a general standard. However, there are a number of other human rights instruments
targeting either regions or individuals and groups belonging to certain segments of the
population, for example, women, persons with disabilities, children, migrants, indigenous
and tribal peoples, and so on.

Given that the focus of this paper is indigenous peoples, the bill of rights explains how
traditions and traditional norms are recognized within the framework of human rights law,
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as applicable to indigenous peoples. While the international bill of rights in itself does not
refer to the rights belonging to indigenous peoples as groups, there are a few provisions that
are applicable to indigenous peoples in connection with their traditional practices. The most
referenced provisions are Article 27 of the ICCPR and Article 15 of the ICESCR. Both
articles focus on the practice and enjoyment of culture. Before the conceptualizing the term
“culture”, it is important to see what these articles suggest. Article 27 of the ICCPR reads as
follows:

In those States in which ethnic, religious or linguistic minorities exist, persons
belonging to such minorities shall not be denied the right, in community with the
other members of their group, to enjoy their own culture, to profess and practise their
own religion, or to use their own language.

Article 15(1) of ICESCR reads:

1. The States Parties to the present Covenant recognize the right of everyone:
(a) To take part in cultural life...

As mentioned, neither of these articles articulates “indigenous peoples” precisely but rather
as individuals who hold the rights. Obviously, an individual within an indigenous group is
being addressed when it comes to the enjoyment of culture and taking part in cultural life.
However, the central question is whether the article can be interpreted as connecting to the
whole group as the collective holder of the right. Article 27 refers to linguistic, religious and
ethnic minorities and the right to enjoy culture “in community with the other members”,
which provides a general understanding that the right has to have a group component in
order to be enjoyed effectively. Often, therefore, this article is referred to as being a
minority protection provision within the general scope of human rights law. Similarly,
Article 15 (1) of ICESCR recognises the rights of individuals to take part in cultural life.
While this article does not mentioned any ethnic or minority groups, but addresses
individuals, it is rather obvious that a “cultural life” cannot be defined for a single individual
in isolation, i.e., without the involvement of others within a particular society. Therefore, it
is no wonder that these articles create a general framework for the protection of group rights.
To further elaborate on this thought, it is important to provide a conceptual understanding of
culture before exploring how traditions and traditional norms transform to give a culture a
meaning as an integrated whole.

Culture itself is very subjective — it has a broad formulation. It includes a number of
elements which are usually understandable but imprecisely defined, such as arts, habits,
practices and so forth. As a result, no concrete definition of culture has so far been used as a
reference point. However, as we refer here to the human rights framework, we try to show
how culture is conceptualized within the framework of human rights. The UN Special
Rapporteur of the Sub-Commission on Prevention of Discrimination and Protection of
Minorities Francesco Capotorti asserted that “culture” should be interpreted broadly to
include customs, morals, traditions, rituals, types of housing and eating habits, as well as the
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arts, music, cultural organizations, literature and education. The treaty-monitoring bodies of
the ICCPR and ICESCR also interpret the articles referred to above, where the term
“culture” has been conceptualized to provide a meaning so that a protection regime can be
articulated in a rather clear fashion. The Human Rights Committee (HRC) — the treaty-
monitoring body of the ICCPR — tested the question of the enjoyment of culture on a
number of occasions. In its General Statement (a descriptive analysis of the meaning of
particular provisions and the scope of their applicability, often termed as an authoritative
document), case law jurisprudence and its concluding observations in response to country
reports submitted on the implementation of various provisions of the Covenant, the HRC
elaborated the concept of culture. General Comment No. 23 states that culture manifests
itself in many forms, including a particular way of life associated with the use of land
resources such as fishing and/or hunting and so forth. While interpreting Article 15 (1),
General Comment No. 21 of the Committee on Economic Social and Cultural Rights (the
monitoring body) states:

“[c]culture, for the purpose of implementing article 15 (1) (a) [of International
Covenant on Economic Social and Cultural Rights] encompasses, inter alia, ways of
life, language, oral and written literature, music and song, non-verbal
communication, religion or belief systems, rites and ceremonies, sport and games,
methods of production or technology, natural and man-made environments, food,
clothing and shelter and the arts, customs and traditions through which individuals,
groups of individuals and communities express their humanity and the meaning they
give to their existence, and build their world view representing their encounter with
the external forces affecting their lives.”

Now, the original question was about transformation — can culture be transformed and adopt
new norms or restructure norms within its ambit? Cultural sociologists suggest that culture is
not static. It develops over time as society changes and adapts to new lifestyles. At the same
time, traditions adjust to these transformations based on the disruptions taking place in
society constantly. The HRC, for example, endorsed this idea in its interpretation. It
suggested that traditionalist understandings of culture are not jeopardized when adapting to
the process of advancement. According to the HRC, the right to enjoy one's culture cannot
be determined in abstract terms but has to be placed in context. Its practice with the help of
modern technology does not prevent a people from invoking Article 27 of the Covenant. In
its case law jurisprudence, for example, in the Apirana Mahuika case, the HRC indicated
clearly that a cultural nature exists even when tradition is disrupted through adopting and
integrating new methods in traditional practices, such as in the fishery practices of the Mauri
community in New Zealand, which according to the HRC, is justified by the flexibility of
ongoing and post-modern development.

Culture and cultural practices forming traditions, as referred to herein, have been presented
on many occasions in regard to ethnic minorities, of whom indigenous peoples are the
crucial segment, given that they form the minority in most of the countries in which they
live. Moreover, indigenous peoples are also protected by other regulations at both the
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international and national levels. While, at the national level, indigenous peoples, sometimes
also known as the tribal population, receive special legal protection, the recognition of their
specific rights is also acknowledged in the international legal framework, such as the
International Labour Organization (ILO) Convention No. 169. The Convention provides
rights related to lands and natural resources. The rights as such are reflective of their culture
and cultural practices. The most ground breaking document concerning the rights of
indigenous people is the United Nations Declaration on the Rights of Indigenous Peoples
(UNDRIP), which was adopted in 2007 and is endorsed universally today. The document
reflects all sorts of rights in the recognition of the traditions and traditional practices that the
indigenous peoples enjoy while also promoting culture within the political and social
processes of which indigenous peoples themselves are an active part.

Intersecting ICT-induced global norms with traditions

The spread of information and communication technology (ICT) is the reality which does
not set indigenous peoples apart. The global flow of information through technological
innovation allows them to understand various other cultures and interact with them. At the
same time, indigenous communities themselves are also able to share their own cultures and
traditionally-driven norms with the rest of the world. The availability of various devices,
such as smart phones, smart computers, tablets and so on, offers faster learning and sharing
of issues and the ability to integrate them into the everyday lives of people. As people are
more and more connected with each other beyond their physical cultural spaces through
electronic and social media and as they interact constantly, there is a natural influence
forcing individuals to entertain alternative thoughts on many issues. However, this influence
is a two-ways track. It is not just indigenous peoples who are influenced by virtue of their
communication with the rest of the world. It is also the rest of the world, who learn and
come to understand indigenous cultures and traditions as well as promote a realization of the
worldviews and traditional knowledge held by indigenous peoples.

As materialistic worldviews are on the increase due to the impact of globalization on human
interactions, it is often argued that traditions and traditional culture are being ruined and that
a new global culture has emerged instead due to faster development based on ICT.
Certainly, there is tension, particularly concerning the maintenance of traditions developed
over time in indigenous cultural practices. However, societal transformation driven by
technological innovation and improvement is increasingly touching indigenous cultural
traditions and gradually become part of their culture in a transformative form.

The influence is felt both in developing new lifestyles as well as in adopting new methods in
the practice of traditional culture. New lifestyles are created as traditional social norms
(which are often conservative) interact with emerging global cultural norms such secularism,
gay rights, feminist movements and so on. An interaction, such as in virtual communication,
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offers incentive for changes in mind-set. In traditional communities, e.g., the indigenous
communities, there is a fear of losing an identity given that the identity has been formed
based on those cultural practices. While it is true that a belief system is directly or indirectly
transformed in this kind of interaction, the continuity of cultural promotion, i.e., the
reformation of the culture, is a natural development. Such reformation presents
modernization in a social system, which does not necessarily disregard all the existing
elements within traditionally-held norms. For example, traditional music is performed using
modern instruments and in a modernized style, thereby serving the changing tastes of
communities. Although these changes are not actually imposed, they are adapted to the
existing ones, and are often demanded by the members of such communities.

Similarly, the traditional livelihood practices are, in many cases, replaced by modern
activities, but, surely, in indigenous communities, they are not abandoned. Rather, new
techniques and methods are integrated with such practices to further modernize them. This
modernization process makes life easier since indigenous people, like any other people, are
part of human communities. They would want to go along with the developments taking
place. However, sustainability is a concern for them, as they consider that humans have a
stewardship role with regards to Mother Earth. This variation in understanding gives
indigenous peoples the roles of responsible actors. Therefore, integration of innovation into
their practices is not contrary to what are called traditions. For example, for the Sami people
— an indigenous population in four countries in the European North in Finland, Norway,
Russia and Sweden — reindeer herding as a livelihood provides for their physical and
cultural sustenance. They as a people created their eternal relationship with the reindeer, and
this relationship holds special significance for their spirituality and cultural identity. The
practice today is performed by mostly modern techniques. For example, the use of GPS
tracking systems and digital mapping of the landscape on which reindeer graze offers
benefits in the practice of culture and traditions while modernizing those cultural practices
further. Cultural is an integrated whole. Traditional culture is not meant to be a primitive
culture — it is meant to include reforming traditions with outputs from technological and
modern innovations. Therefore, ICT-induced global norms only supplement the promotion
of existing cultural traditions to their most matured form.

Conclusion

This paper explored whether ICT-induced global development may have consequences for
indigenous peoples’ rights in their everyday lives in relation to enjoying their unique
identities based on their traditional cultures. While investigating this question, the paper
presented the value of indigenous cultures in terms of maintaining worldviews embracing
the earth and its social-ecological system. This worldview has been reflected as part of a
right to enjoy and practice culture within the framework of human rights. As faster changes
occur in ICT-induced globalization and impact the culture and cultural life of indigenous
peoples, the traditional cultures of indigenous peoples, even though they interact with global
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norms influenced by technological advancement, are not being replaced by new cultures.
What is taking place is rather a reformation of existing tradition as a natural continuation of
practicing a culture and cultural life of a community, as guaranteed by the human rights
framework.
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Limba tatara, incotro? Pledoarie pentru limba materna

Abstract: The communication underlines the Tatar language part, as a factor
of the self-consciousness and of the ethnic and national identity. Here it is
shown that in the absence of the concrete legislative applied measures , of
keeping and promoting the Tatar language in schools, in culture, in
administration and justice, in press publications and the use of the language
daily by the members of the Tatar community, it could reach to a situation for
the Tatar language to become a lost one, a dead language, by nobody spoken,
in Romania especially, at the end of this century as it is shown in the UNESCO
Atlas of the languages in danger.

Keywords: language; lexis; proverb; culture; common law; identity;

legislation; Ismail Gaspirali;

Limba tatara este modul particular de exprimare, de vorbire, de scriere, de comunicare si de
creatie spiritual-culturald a omului de etnie tatara, a comunitatii/comunitatilor tatare. Limba
este masura, este dimensiunea, este etalonul mintii si al bogatiei noastre spirituale.

Element al culturii, purtdtoare si mesagerul — cel mai valoros al culturii - limba tatara este
factor de identitate nationald; si asa cum spune o maxima, un aforism ramas de la mosi-
stramosi, ,.cel ce si-a pierdut limba isi va pierde si originea, identitatea” (,,Tilin coytkan
soyin coytar”).

Identitatea (,,0zdeslik™) tatard 1si gdseste expresia, ,haina”, traieste primordial in limba
maternd (,,tuwgan til”’), limba tatara. Ca atare, pastrarea, apararea, fortificarea, cunoasterea si
dezvoltarea limbii materne, tatare, este o obligatie si o responsabilitate a tatarilor-traitori,
prin voia destinului istoric, de secole, in alte tinuturi decat cel al originii si coagularii lor.
Cici vorba decanului de varsta al liricii feminine tatare din Dobrogea roméneasca, ,.,am iesit
din satul natal, am pardsit patria/ne-a ramas din strdmosi doar limba (,,Si1gip kettik
kdyimizden, curtimiz kaldi/Tilden baska anaylardan taa ne kaldi?”’)

Vorbita de secole, de stramosii nostri, Indeosebi in Crimeea, patria-mama, ,,Insula Verde”
(,,Yesil Ada”, ,,Yesil Curt”, ,,Yesil Kirim”), a tatarilor dobrogeni, limba titara — in pofida
vicisitudinilor istoriei, mai vechi sau mai noi — si-a pastrat, aici, pe meleaguri romanesti,
bogatia, frumusetea, autenticitatea, originalitatea. Fapt atestat de izvoarele istorice,
arhivistice, arheologice, literare si religioase, culturologice, de vestigiile civilizatiei lor
milenare — artd culinara, obiecte decorative si de uz casnic, imbracaminte, podoabe, etc.
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Filologul, cercetatorul, lingvistul de marca al lumii turco-tatare, Bekir Sitki Cobanzade
spunea cu har, cu sensibilitate si emotie, ca 1n orice clipa a existentei, chiar si in clipa mortii,
interogat in mormant de ingeri, in particular de Ingerul mortii, Azrail, cd ar vorbi si ar canta
in versuri (,,cirlap”), in limba comoard, limba dulce tatard: ,Kabrimde melekler sorgu
sorasa,/Azrail tilimni bin kere torasa/Oz tuwgan tilimde ayt maga! dermen/ Oz tuwgan
tilimde cirlap 6lermen”.

Din familia limbilor uralo-altaice dialectul tatar este dialectul de nord (kuzey) al populatiilor
— numite generic turcice. Dialectul tatar — spun cercetatorii — se diferentiaza prin grai,
pronuntie, accent (,,Awiz”, ,,Aytis”/,,Aytilis”, ,,Sive”) de celelalte dialecte ale limbii turce
(1.0guz — turc osmand/apuseana; 2.azer; 3. tlirkistan — locuitorii tinuturilor stapanite de
Cagatay, fiul lui Ginghiz Han). De pilda, in tatara crimeeand in loc de rasarit (in turca,
»giney”) si nord (,,kuzey”) se spune ,.kibla” (sud, miazazi) si ,,sirt” (partea din spate, ,,arka”,
din miazanoapte); altfel spus, fata Crimeii este orientatd spre Kaaba, directia si centrul
cultului islamic, iar spatele spre nord. Pentru est/rasdrit, tatarii au cuvantul , kiintuwus” (din
Hkin” — zi, ,tuwis” - nastere, ,kiintuwus” inseamnad deci soare-rdsare). Notam, in acest
context ca in cel mai vechi Dictionar al limbilor turcice, ,,Lexiconul Turc”- Divan-ii Liigdtit
Tiirk, din 1071, -cu peste 7600 de cuvinte Insotite de maxime, proverbe, sfaturi, poezii — se
regasesc anumite cuvinte din lexicul crimeean tatar, iar in limba turcd a zilelor noastre
intdlnim cuvinte si locutiuni din dialectul tatar.

Cercetatorul polonez Tadeusz Kowalsky (1889-1948), a remarcat in urma unor cercetari
realizate aici, pe meleaguri dobrogene, in anii 1937 — 1938, ca graiul tatar dobrogean
‘i‘”

cuprinde in proportie de 70% graiul crimeean de campie (,,s0! tili”, ,,cagatay dialekt1”),

vorbit de tatarii ,,songar” si ,,keris”, 10% graiul tatarilor traitori pe litoral (yal1 boy tili) — al
tatarilor ,.tat” si 20% graiul nogaic (,,nogay tili’). Dincolo de diferentele dintre limba tatara
si cea turcd, vom sublinia fondul lexical comun si similaritatea structurii lingvistice ale

acestora.

Idiomul tatar dobrogean este — consideram- parte integrantd a limbii titare crimeene (cu
influente turce — mai ales in zona de litoral si ruse, iar istoria moderna a limbii tatare literare,
in zona Crimeea si nu numai, a inceput cu reforma initiatd de marele carturar si activist
social, Ismail Gaspirali (1851-1914) care a initiat o reforma lingvistica, sustinutd si
promovata printr-un sistem de scoli cu o programa si o structura de educatie moderna (usul/ —
ii cedit), a unei reforme scolare in consens cu revitalizarea constiintei nationale si reinvierea
culturii nationale tatare opusa politicii de rusificare.

Plecand de la constatarea ca sunt trei cauze principale care despart oamenii : ,distanta,
diferentele de credintd si lipsa unei limbi materne comune” (,,Acik Mektup”, — Scrisoare
deschisa, in gazeta Terciiman, 15 martie 1906) Ismail Gaspirali milita pentru o limba
literard, unica, stabila si consolidata, a lumii turcice, fiind autorul celebrei expresii: ,,Unitate
in Limba, in Cuget si Actiune” (,Iste, Pikirde, Tilde, Birlik”). Limba unitara este limba
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stiintei, a culturii, a presei si a sistemului educational-cultural-civilizatoriu. I. Gaspirali vroia
o limba vorbita si/sau scrisa ce va fi inteleasd cu usurinta atat de ,.hamalul si luntrasul din
Istanbul”, de ,,cel care conduce caravanele de camile din ,,Turkistan”, cat si de populatia
care ,,se ocupa cu cresterea oilor gi vitelor”.

I. Gasprrali invitd pe educatori, pe redactorii ziarelor si pe scriitori sd foloseascd o limba
simpla, unitatea lingvisticd Insemnand sd nu fie folosite, pe cat este posibil, regulile unor
limbi straine si eventual, sa se renunte la ele; cuvintele neaose sa fir adaptate la limba turcd
osmana/otomana, sa consoneze cu aceasta.

Limba turcd unitard-crezul de viatd al lui I. Gaspirali — este exprimatd simbolic prin
exemplul familiei sale. Aici, I. Gaspirali, personal, s-a nascut intr-o familie de tatari
crimeeni, dar s-a casatorit cu o doamna din Kazan; fata lui a intemeiat o familie cu un
demnitar azer; baiatul lui s-a casatorit cu o doamna din Istanbul. Deci, in familia lui vedem
unite Crimeea, Kazan, Azerbaidjan si Turcia.

Conform filosofiei lui I. Gaspirali, fiecare om trebuie sa stie si sd inteleagd mai multe limbi,
in primul rand limba maternd, tatara si/sau turcd, apoi limba tarii in care traieste, limba
oficiala —in timpul sdu fiind limba rusa - si apoi limbile internationale, franceza si engleza.
Cu alte cuvinte, limbile straine, la care azi, in secolul al XXI — le addugam limbile germana,
spaniold, italiand, araba, chineza, japoneza si altele, ne ajutd sa putem indeplini anumite
demnitdti, sd ne integram, sd putem comunica in viata sociald cu societatea contemporana,
informationala-tehnica-stiintifica. Dar, inainte de orice, trebuie sa cunoastem limba materna,
limba tatara, caci fara limba, omul nu are voce si nu existd, nu are nume, nu are identitate.
Idee, povata prezenta in intelepciunea si spiritualitatea tatard/turca sau a altor popoare, idee
reiteratd si In programul de actiune a lui Ismail Gaspirali care, fard a face discriminari de
neam si de rasd, s-a dedicat, s-a déruit si si-a sacrificat intreaga viatd pentru unitatea de
limba si de cultura a tatarilor si popoarelor turcice. Spune, cu talc, cu sensibilitate, har dar si
substantd 1. Gasprali: ,,M-am nascut in 1851 in Avcikdy (Crimeea), locul meu este la
Bahgesray, mormantul cine stie —unde?”.

Peste ani, reiterand importanta limbii a cunoasterii si practicarii limbii materne, filosoful
roman Emil Cioran a spus, pe buna dreptate cd ,,nu locuieste intr-o tard, locuieste intr-o
limba”. Adica, teritorialitatea, locul, tinutul, tara in care te-ai nascut, din intdmplare, cad
intr-un plan secund fata de limba in care traiesti/gandesti, creezi/te afirmi/te mplinesti ca
existentd umana familiald, o practici in care simti, te exprimi, iti comunici gandurile, creezi,
este universul cel mai apropiat al personalitatii. Limba pe care o folosesti este constiinta
identitara, este primul semn si primul mijloc al identitati personale, sociale, nationale. De
aici rezultd, paradoxal, chiar importanta limbii materne. A o cultiva este a-ti fauri destinul, a
gisi un loc ,,sub soare” in tinutul culturii si civilizatiei universale. In particular, destinul
comunitatii tatare — din Romania, si nu numai - tine de practica si promovarea limbii
materne. Protectia limbii si identitatii tatare este o necesitate, o obligatie a etnicului tatar, dar
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si a statului roman in care traim de secole. De altfel statul roman a recunoscut si a ratificat —
ca stat european din 1 ianuarie 2007 — prin Legea 282/24 octombrie 2007, Carta europeana a
limbilor regionale si/sau minoritare adoptatd la Strasbourg (5 noiembrie 1992). Limba,
graiul, cuvantul, expresia lingvistica, reprezintd nucleul ,,dur” al identitatii. Limba ,.casa
fiintei” si ,,cel mai periculos dintre bunuri” (M. Heidegger) este predictorul stabil al
identitatii. Asociatd cu etnicitatea, cu religiozitatea, cu cultura, si in varii contexte, cu
politica, alti predictori relevanti, impreuna, contureazd raspunsurile la Intrebarile perene:
,cine suntem?”, , ce identitate avem?”, eventual, ,,unde si incotro ne putem indrepta?”.

In lipsa unui stat national, a unei identitati politico-statale —tatarii si-au pierdut statalitatea
(1783), in pragul istoriei moderne - etnicii tatari, nu numai din Romania isi pastreaza, isi pot
pastra identitatea seculard, prin componenta lingvisticdi — in primul rand - si apoi prin
traditii, obiceiuri, folclor, muzica, dansuri traditionale, artd culinara si de ce nu, prin religia
islamica.

Neutilizata nicicand in scoli (limba materna titara a fost o aparitie episodica, doar intre anii
1948-1956), in presa, In administratie, in justitie, fard publicatii culturale proprii de expresie
tatard, limba tatara s-a folosit doar in cadrul inchis, izolat al familiei si al sarbatorilor laice si
religioase. Era - si este si in zilele noastre — o ,,rara avis” sa auzi graiul tatar Intre oameni
simpli, la locul de munca, in conversatiile de pe strada, in mijloacele de transport. Exista, in
perioada comunista (1944-1989), chiar si o inhibitie psihologica a tatarilor in a comunica in
limba tatard, materna, caci ,zidurile aveau urechi”, iar ochii de o anume culoare si
intensitate puteau exagera. Astfel ca, se crease o panica, o psihoza, o suspiciune generalizata
legata de exprimare, de vorbire si comunicare in limba materna.

Asa s-a ajuns, ca in Atlasul UNESCO al limbilor 1n pericol, ce include 2500 de limbi — din
care 11 limbi/dialecte vin din Romania — limba titara sa fie mentionatd cu acest regim, in
pericol de a ,sucomba”, de a nu mai fi vorbitd de nimeni, la sfarsit de secol. intr-un fel
situatia limbii titare din Romania se aseamani cu cea din Lituania si Polonia. in Polonia, de
pilda, tatarii si-au pierdut identitatea lingvistica, au fost asimilati intr-o ,,mare” de slavi, si,
cu putine exceptii, s-au crestinizat. Putinii vorbitori de limba tatard — practic cateva sute —
editeaza buletine, stiri — In polonezd si englezd — despre problemele lor si, eventual,
rezolvarile lor, le aduc la cunostinta publicului din tara lor si de peste hotare.

Deci, marea problema a comunitatii tatare din Romania, dupa cdderea comunismului, este
apdrarea si promovarea identitatii etno-lingvistice si culturale. Nu este locul si momentul sa
cautam ,,pricini” si vini, dar avem convingerea ca activismul, clarviziunea si unitatea etnicii
tatare — sunt azi 20.464 de etnici tatari conform recensamantului din 2011 — vor juca rolul de
sansa de pastrare a identitatii tatare, aici iIn Romania.

Identitatea tatarilor — cu temei in limba materna, tatara — este o identitate dinamica, deschisa
la noutate, o identitate aflata in plin proces de reconstructie si reconfigurare. Azi, mai mult
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decat ieri, este nevoie de un echilibru intre cutume, traditii si modernitate, de fortificarea
mentalului colectiv al comunitatii tatare, de valorificarea componentei legislative,
institutionale si politice din Romania, stat de drept, tara europeana si a legislatiei europene si
internationale ce apara valorile lingvistice si culturale ale minoritatilor.

Avem sansa — prin culturd, cunoastere, dialog, comunicare — sd refacem si sa actualizdm
patrimoniul istoric si cultural, constiinta de sine a etniei tatare din Romania. Avem sansa sa
ne promovam identitatea etno-lingvistica, cultural —religioasa, sd o filtram de partizanate
nocive, de tendentiozitati parsive, de rea intentie si manipulare.

Cultura tatard, este mai degraba o culturad nescrisd, dar vie, iar spiritualitatea noastra are ca
temei o filosofie de viatd practica, bazata pe traditii si obiceiuri venite din ,,illo temporae” ,
pe cultul familiei si al onoarei, pe relatii inter si intra umane fundamentate pe o moralitate
strictd, pe respectul celuilalt, al seamanului, pe cultul celui/celor batrani/intelepti ai
comunitatii.

Ca si capacitate a omului de a vorbi, a exprima sentimente si ganduri, de a comunica si de a
cunoaste, de a dialoga cu alti oameni si cu alte culturi, ca mijloc de integrare sociala, atunci
cand nu suntem ,la noi acasd”, limba materna-,traista”, ,,desaga” de cuvinte si sintaxa
specificd a unei generatii, unei comunitati - are varii functii sociale $i o manierd, un stil
(uslup) propriu, aparte.

Ca atare, limba este, poate fi bogata (,,bay til”, ,,zengin til”); ea incanta, este dulce ca mierea
(tatly bal); exprimd bucurie, satisfactie, multumire (quwans) ca si lipsa de respect
(saygisizlik) a utilizatorului. Limba zgandareste, inteapd, este brici, cutit ascutit (keskin
pisak); ea (ne) sanctioneaza, (ne) judecd, omoara (ottire); ea este un blestem (kargus), este —
daca spunem vrute si nevrute — o boala (belld), o rana (cara), etc.

Mereu trebuie sa fim atenti la ce spunem, sd nu deranjam, sa stim ce ,,scoatem din gurad”
(tiline sak bolmak); daca este cazul, sa ne Inghitim limba (#i/in cutmak), sa o muscam (tilin
tislemek) sau sa o legdm (tilin baylamak). Limba este, poate fi, greoaie (awur), ,,stufoasa”,
lunga (uzun) sau scurta (kiska) daca suntem concisi In exprimare, necioplita, vulgara (maday
til), placuta, pentru cel priceput, cu talent in exprimare (kelisikli til), etc.

Bogitia si frumusetea limbii materne, native, a tatarilor este exprimata cu adancime, relief si
culoare, cu savoare si expresivitate in proverbe si zicatori, in aforisme si maxime. Acestea
sunt formulari sugestive, de obicei metaforice, adesea ritmice sau ritmate, prin care se
exprima elegant, elevat, distins, o invatatura, un sfat, o povata din popor, un adevar de bun
simt sau o experientd ce a intrat in uzul comun, al colectivitatii.

Iata, spre exemplificare, cateva locutiuni (aytimlar) si proverbe (atasoz) — personal, le-am
mostenit de la parintii mei - ale comunitatii tatare, de larga circulatie, care pun in relief si
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aduc n prim plan, bogatia, frumusetea si puterea limbii tatare, expresie a perenitatii acestei
comunitati:

e _Limba oase nu are” (,tilin sliyegi yok”) — adicd omul poate spune orice, real
(adevarat) sau nereal (fals);

e A spus ceea ce nu vroia s spund, ceva ce era, trebuia ascuns” (,,tilin astindan
baklani1 sigard1”), cu varianta , tilin astinda bir siy bar” si/sau ,,tilin usuna kelip tur1”
— ,,imi vine pe limba s spun ceva, cuiva”;

e _Daca limba nu ai, te-ar manca céinii” (,,tilin bolmasa, basifini it agar”);

e Are limba cat o surd” (,kiirektiy tili bar”); kiirek se traduce prin lopatd, sau
Llimba i-a iesit/ii atarnd cdt o palma, de un cot” (,Mli bir karis tisan
sikkan/sarkkan”);

e Despre omul care tace, care nu este in stare sa-si spund necazul si durerea, tatarii
spun ,,are limba, dar nu gurd/nu glasuieste”, ,,awz1 bar tili cok”.

e Blestemul (kargis) de a nu scoate un sunet, o vorba, blestemul de a se usca limba
cuiva, o gasim 1n expresia ,,tilin kurusun” sau/si in , tilin baylansin”, ,,tilin tutulsin”
—,,sa ti se lege graiul”, ,,sa ai o limba impiedicata”.

Cateva proverbe despre limba prezente in mentalul colectiv al tatarilor, cu prezentd pana in
zilele noastre:

e Apakayifi tili uzasa, akayiii kamsis1 uzar” — ,,dacd limba femeii iese (prea mult)
atunci se lungeste si biciul barbatului”, adica replica va fi pe masura,

e Basni kesersif, tilni kesalmazsifi” — ,,Capul il poti taia, dar nu si limba”;

o, Garip cigitnifi tili kiska” — ,,Omul sarman are limba scurtd”, adica vorba lui este
a . R ul cu i, -a imprumutat: ,, ili
fara trecere. La fel, omul cu datorii, care s-a imprumutat: ,,Borclinin tili kiska
bolir”;

e Insan tilinden tabar, ogiz miiyiiziinden” — ,,Necazul omului se trage de la limb4, al
boului de la coarne”;

e Kol carasi geser, til carasi gesmez” — ,,Rana cauzatd de mana se vindecd, rana
cauzatd de limba nu”; sau ,,pisak carast sawilir, til carasi sawalmaz” — ,rana
cauzata de cutit trece (se Insandtoseste), cea cauzata de limba nu”;
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e _Tatli til cilanmi ininden sigarar — ,,Vorba dulce il scoate pe sarpe din gaurda
(vizuind)”;

e Til kilistan keskindir” — ,,Limba este mai ascutitd ca sabia”;

e Til tag carir, tas carmasa bas carir” - ,Limba sparge piatra, dacd nu, sparge
capul”;
e Tilden kelgen elden kelse, erkes kan bolir” — ,Daca limba ar putea, oricine ar

ajunge han (sef, conducétor)”;

e Til barnifi coli bar” — ,,Cine are limba are si drum/cale”, cu varianta ,, Tilin tiygan
basin korir” — ,,Cine 1si stipaneste limba 1si fereste capul (situatia)”;

e _Alim caninda tilin tiy, usta caminda kolifi tiry” — ,Léanga intelept sa-ti tii
(stapanesti) limba, langd un meserias stapaneste-ti mana”.

Multe expresii (,,aytim”) si proverbe (,atasdz”), despre cuvant (,,s6z”, ,lap”, ,kelime”),
vorbire, conversatie (,,sdlenme”, ,,séleniiw”, ,,sohbet”), zicere (,,demek™) si limba In genere
(,t11”) circula cu valoare de adevar si experientd, de sandtate a mentalului colectivitatii. Ele
sunt tezaurizator de cunoastere si morald, particularizeazd modul de gandire si sufletul
tatarului.

Astfel ca limba tatara ca traire, pulsatie, reflectie, esteticd a vietii, discurs despre rost si
rostire, aceastd ,nesfarsita sarbatoare a gandului” cum ar zice filosoful Constantin Noica,
este marturia existentei milenare a etnicului tatar si a colectivitatii tatare. Un neam, un
popor cu o istorie glorioasa, uluitoare, cu o rafinata cultura, cu traditii si obiceiuri aparte, cu
superbe elemente de civilizatie, cu un mod de viata particular, din pacate, putin cunoscute.

Pentru final, iatd marturia de credinta si iubire a neamului si limbii tatare, In poezia de mare
traire, evocatoare, sensibild, emotionantd, a rapsodului popular, distinsa poetd Necibe
Sukuri, poezia ,,Limba maternd” (,,Ana Tilim”) din volumul de versuri: Azaplar Siirler,
volum aparut in Editura Kriterion, Bucuresti, 1999. Traducerea in limba romana, a acestei
poezii, imi apartine, si este prezentd in ,,Antologia de versuri” — bilingva, titara si romana,
din anul 2014.

Limba materna

Pe drumul itdrii a plecat/Limba maternd/ Iti asemdn vocea cu apa curgdtoare/ Pretioasa
mea limba/ Mi-e teamad ca vei fi uitatd/ Si folosind cuvinte strabune, scriu

Limba maternd, limba proprie/ Ai cuvinte mai dulci ca mierea/ Cand cant melodia patriei/
Mi se umplu ochii (de lacrimi)
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Ai o inima curatd, luminoasd/ Cuvintele-ti sunt dulci ca mierea/ De creanga ta sd nu te
intristezi/ Sd nu ti se usuce raddcinile

Limba materna este puterea noastra (pentru noi putere)/ Ea (men)tine, defineste poporul/
In respect, in iubire/ Si face sd triiascd neamul (poporul)

Esti mogtenirea strabunilor/ Frumoasd, dulce, bogata esti/ Graiul meu vorbit

Culoarea ta nu se va pierde/Cuvintele, nici atdt/ Esti pretioasa poporului/ Nu ai egal in
lume.

Deci, concluzionam, inca o data: Limba tatara, incotro?
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Osmanli Donemi Balkanlar’da Hristiyan Din Sehitligi ve
Ortodoks Kimliginin Yeniden Ingas1 (18.- 19. yy.)

Abstract: The cult of the saints and martyrs play an important role in the
history of Eastern Orthodox Christianity. The martyrdom as an act of sacrifice
had gained different forms and meanings within the Ottoman Empire and had
become a powerful symbol in the policies to protect the Orthodox identity
against the domination of Islam. In this way the heroic examples of the new

Orthodox martyrs, who died between 14- 19th centuries, had a wide range of

use as a most efficient tool of discipline, especially in the cases of conversion
from Christianity to Islam. This article emphasizes the transformation of the
traditional concept and practices of martyrdom in the Balkans, in the terms of
specific political and social dynamics of the era. The main purpose is to
indicate process of turning martyrdom into a cultural tradition and set light
to current ways of rethinking of this phenomenon. The research is based on
biographies of neo-martyrs, collected in Russian and Bulgarian works, Church
law documents (Nomocanones) and religious texts, which had been examined
by the methods of comparative study and discourse analysis.

Keywords: Ottoman Balkans; Orthodox Christianity; martyrdom; neo-
martyrs; identity;

Giris

Osmanli Devleti’nden bagimsizliin1 kazanan Balkan {ilkelerinde, eski imparatorluk
mirasiyla hesaplagsma gayretleri bugiin hala devam etmektedir. Hem bu mirasin hem de sz
konusu gayretlerin tarih alanindaki en belirgin yansimalarindan biri, kadim Hristiyan
geleneginin aziz ve sehitleri ile modern zamanlarin milli kahramanlarini ortak paydada
bulusturann bir gegmis ve kimlik algisidir. Bu durum, Hristiyanligin ilk ¢aglarindan bugiine
dek varligim siirdiiren bir kiiltiirel unsurun, Balkan cografyasin1 paylasan halklarin
toplumsal bellegindeki etki ve kaliciligina isaret etmektedir. Bu kalicilik vasfinin, en basta,
Hristiyan dogmanin temelindeki “diisiis-¢ile-kurtulug” odakli hayat tasavvuruyla ilgili
oldugu soylenebilir. Diger yandan, bolge ilizerinde yasanan sayisiz degisim siireci ve bu
stireclerin dayattig1 yeni kiiltiir ve kimlik modelleri konusudur. Burada konu agisindan asil
ilgi ¢ekici olan, bolgenin tarihsel kimliginde kurucu bir rol oynayan sehitlik anlayisinin
zaman i¢indeki doniigiimleridir. Buradaki calismanin temel amact da, Osmanli egemenligi
altindaki Ortodoks diinyasina 6zgii dini- kiiltiirel pratikler icinde eski sehitik kiiltiine
yiiklenen yeni anlamlari ortaya koymak ve bdylelikle bu mirasin bugiinkii ifade ve kullanim
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bi¢imlerine 151k tutmaktir. Ele alinan dénem, Osmanli’nin son yiizyillarinda imparatorluk
capinda yasanan biiylik degisimler- Batililagma/modernlesme hareketleri- ile beraber,
Ortodoks Kilisesi agisindan hem dini dogmanin hem de pargalanan geleneksel kimliklerin
sinirlarmi  yeniden tanimlama donemidir. Bahsi gecen yiizyillarda Hristiyan sehitlik
kiiltiniin yeniden diriltilmesi de bu genel baglam iginde 6nem kazanmaktadir. Yapilan
incelemelerde temel basvuru kaynagi olarak, doneme ait sehit biyografileri, kilise
hukukunda kullanilan kanon derlemeleri ve dini vaaz, hikdye ve 6giit kitaplaridir.

1. Ortodoks Diinyasinda Sehitlik Kavrami: Tarihsel ve Teolojik Temeller

Hristiyanlikta din adina hayatini yitiren kisiler, Yeni Ahit’te Isa’nin havarileri igin kullanilan
ve “sahit” (Isa’nin, dinin sahitleri) anlamma gelen, Yunanca udpropec ifadesiyle
adlandirilmaktadir. Bu kelime, Latinceye de martyr olarak gegmistir (Evtimiy, 2006, s. 13).
Ik sehit hikyeleri, Hiristiyanligin heniiz resmi bir din haline gelmeden 6nceki erken
donemlerinde (M.S. II- IV. ylizyillar), Roma Devleti tarafindan uygulanan baskilar sirasinda
yazilmaya baslanmstir. Ancak bu eserlerin edebi bir tiir olarak kabul gormesi, Iznik Konsili
(325) sonrasinda olmustur. Bu dénemden itibaren sehit ve azizlik kiiltii, kilisenin resmi
dogmast icinde yer almigs ve azizlerle sehitlerin ayinlerde zikredilmesi mecburi hale
getirilmistir. Yine bu ¢agda, dine biiyiik hizmetleri olmus ya da din adina hayatlarin
kaybeden kisilerin dlim tarihlerine gore diizenlenen ilk aziz takvimleri (anma listeleri)
ortaya ¢ikmistir (Ivanova, 1986, s. 7).

Hristiyan sehit hikayeleri, bugiin Batili terminolojide hagiography olarak adlandirilan ve
azizlerin yasam Sykiilerini konu alan bilimin bir alt dali olan martyrology (sehit ¢aligmalari)
alan1 iginde incelenmektedir (Ivanova, 1986, s. 6). Ortodoks tarihinde yeni-sehitlerle ilgili
bilgi veren basica bagvuru kaynaklari arasinda, Athoslu Nikodimos’un 1794 tarihinde
yayimlanan Neon Martirologion (Yeni Sehitler Kitab1) adl1 eseri yer almaktadir (Anastasiou,
1984, s. 70). Konuyla ilgili bir diger énemli kaynak, tiim Ortodoks sehit ve azizlerin, ay ve
giinlere gore anma tarihlerini ve kisa biyografik bilgilerini iceren, 1876 ve 1901’de
Rusya’da iki cilt halinde basilan, Baspiskopos Sergiy’in “Polniy Mesyatseslov Vostoka”
(Dogu ’nun Tam Dini Takvimi) adli1 caligmasidir.

Sehit biyografilerinde dikkat ¢eken genel bir 6zellik, gergek olaylarin efsanevi ogelerle
siislenmesi ve kisilerin son derece ideallestirilmis bigimde tasvir edilmesidir. Bunun sebebi,
okuyuculara verilmek istenen mesajin etkisini artirma ¢abasiyla ilgilidir. Nitekim kisinin
hayat hikayesi iizerinden esas anlatilmak istenen, diinya hayatinda iyilikle kotiiliik
arasindaki daimi miicadelede siirekli seytanin hilelerine maruz kalan insanin, bedelini
cantyla ddeyerek, kotiiliige (din diismanlarina) karst manevi zafer kazanmasidir (Angelov,
1985, ss. 119- 124). Genel itibarryla tiim dinlerde gecerli olan, evrensel bir ahlak sistemini
dile getiren bu temanin, zamanla Ortodoks teolojisine 6zgili ¢esitli yorum bigimleri ortaya
¢ikmigtir. Burada konuya biraz daha aciklik getirmek adina, Katolik ve Ortodoks
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Hristiyanlig1 arasindaki farklarin teolojik temeli lizerinde kisaca durmak yararli olacaktir.
Bilindigi lizere, Roma Katolik Kilisesi’nin, Kutsal Ruh’un sadece Baba’dan degil, Ogul’dan
(Isa) da tezahiir ettigi goriisiiniin (Lat. filiogue- “oguldan da”) 1014 yilinda resmen
benimsemesiyle birlikte, iki mezhep arasinda meydana gelen ayrisma, sadece dini dogmay1
degil, siyasi, toplumsal ve kiiltiire]l alanlarin tiimiinii kapsayan cok genis boyutlara
ulasmustir. (Meyendorff, 2001, s. 71) Baslangicta Hiristiyanligin temel iman esaslari lizerine
baslayan bu fikir ayriliginin devaminda, Ortodoks inancinda Kutsal Ruh ve mistik tecriibe
iizerine odaklanan, Katolik inancinda ise Ogul (Isa Mesih) ve onu temsil eden kilise (kurum)
merkezli bir din ve toplum anlayist ortaya ¢ikmustir. Buna gore, Bati Hristiyanliginda
kurtulusun sadece Kilise araciligiyla miimkiin oldugu kabul edilirken, Ortodokslukta
kurtulusun yegane yolu olarak, Kutsal Ruh’un insanin bizzat sahsindaki tezahiirii, diger bir
ifadeyle, kisinin ¢ile ve arinma yoluyla, Tanri’nin varligini tecriibe etmesi dnem kazanmigtir
(Meyendorff, 2001, s. 109). Bu bakimdan, Bati Hiristiyanligmna kiyasla daha ¢ok mistik
yapisiyla 6ne ¢ikan Ortodoks teolojisinde, diinya hayatinin biitiin 6zeti, ilk insan Adem’in
Cennet’ten kovulmasiyla (diisiis) baslayan, giinahkarlik durumundan siyrilma ve Isa’nin
izinde yeniden tanrisal biitiinliige erisme cabasi olarak ifade edilmektedir (Lossky, 1991, s.
88, 177). Buna bagl olarak da, Ortodoks toplumlarda, Bati diinyasindan farkli olarak, her
zaman manevi- i¢sel bir yeniden dogus fikri esas alinmis ve insanlik tarihindeki gergek
gelisme belirtilerinin, dig ¢cevrede degil, insanin ruhunda aranmasi gerektigi savunulmustur
(Dvorkin, 2003 s. 284). Bu goriisiin temelinde yatan fikre gore, tarihteki gergek gelisme
(tekamiil), Isa’nin sahsinda zaten bir kez gergeklesmistir ve bundan sonra yapilacak tek sey,
bu 6rnegi takip ederek ilahi hakikatle/inayete ulagmaktir. (Meyendorft, 2001, s. 18) Dogu
Hiristiyanliinda s6z konusu anlayistan pek az 6diin verilmis ve kilise kurumundan ¢ok,
inziva ve manastir yasamina dayal1 bir din tasavvuru 6n plana ¢ikmustir. Nitekim Ortodoks
dini kiilliyat:, “Isa Mesih’in ¢ileli yasamim rehber edinerek, diinyevi isteklerden feragat ve
kemale erme” yolunu vaaz eden orneklerle doludur. 19. yiizyilda yagamis Athoslu kesis ve
alim Nikodimos’un “Kusursuzluga Yonelis” adli eserinde, bu anlayis1 kisaca sdyle
Ozetlenmektedir: “Nasil ki Tanr1 kendini insanoglu i¢in feda etmis ve en bilyiik kefaret
Ornegini gostermigse, her iman sahibi Hiristiyan’in da en o6nemli gorevi, Tanri igin
kendinden (diinyevi yasamindan) feragat etmektir.” (Svetogorets, 2003, ss. 5- 6)

Biitlin insanlik tarihinin bir “kefaret- kurtulus” doktrini tizerine kuruldugu Ortodoks
inancinda, din adina ¢ile ¢ekmenin bir Hiristiyan i¢in en yiiksek erdem halini almasi, tek
basina sehitlik kavramini agiklamak icin yeterli degildir. Bunun i¢in, sadece Ortodoks
maneviyatinin temel dinamiklerini degil, bu maneviyat1 sekillendiren toplumsal kosullarin
ve ruhani iktidarm giindelik yasam icindeki roliinii de ayrica dikkate almak gerekmektedir.
Osmanli dénemi s6z konusu oldugunda ise bu rol ¢ok daha fazla 6n plana ¢ikmaktadir.
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2. Osmanlh Déonemi Ortodoks Diinyasinda “Miisliiman” Algis1 ve Sehitlik
Anlayisi: Toplumsal Temeller

Osmanli dénemi boyunca, Huristiyanlarin Tiirklere ve Islam dinine karsi bakisinin
sekillenmesinde, mevcut kosullar kadar, belki daha da fazla, eski dini- kiiltiirel birikim de
dnemli bir rol oynamustir. Ortodoks halklarm Islamiyet’le dogrudan karsilasma imkéam
buldugu ilk fetih donemlerinden itibaren, Hiristiyanliktaki “diisiis- ¢ile- kurtulus” odakli
diinya algisinin, “Miisliman” imajinin bundan sonraki sekillenmesinde nasil bir rol
oynadigimi tahmin etmek zor degildir. Bilindigi lizere, Osmanli’nin Balkanlara gelisi,
Ortodoks toplumlar igin, en basta, Hiristiyan diinyasinin, giinahlarindan dolayr Tanri’nin
gazabina ugramasi, eski bir kehanetin gerceklesmesi ya da kiyametin habercisi olarak
yorumlanmigtir. 16. yiizyildan baglayarak, Osmanli’nin son dénemlerine kadar yazilan dini
eserlerde, bu bakis acis1 biiyiik 6l¢iide gecerliligini korumustur (Makarova, 2005, s. 87).
Ornegin, Doyno Gramatik adindaki Bulgar bir kesisin, 18. yiizyila ait, dini 6giitler iceren bir
eserinde su ifadeler gegmektedir:

“Eyvah eyvah, gergekten eyvah! Onlarin gaflet ve hasetlikleri yiiziinden... Her biri
car ve hiikiimdar olmak istedi, simdi ise hepsi Tiirklere kdle ve irgat oldular.
Birbirleriyle didisip duruyorlardi ve o dehsetli uguruma, aslanin agzina diistiiler...
Iste boyle, sevgili okurum, o vakitler bu insanlar Tiirk devletinin hiikmii altinda
biiyiik bir kahir ve {iziintii iginde kalmislardir.” (Angelov, 1963, s. 139)

Osmanli Devleti’nde dini prensibe gore isleyen “millet sistemi” i¢cinde farkli milletler nasil
Miisliiman- gayrimiislim seklinde ikili bir siniflandirmaya tabi tutuluyorsa, ayni sekilde
Ortodoks Kilisesi’nin donem icinde ortaya ¢ikan yazili eserlerinde, hukuk ve ayin
kitaplarinda da Ortodoks ve Ortodoks olmayanlar, “iman sahibi” ve “imansizlar” seklinde
bir ayrim sekli dikkat ¢gekmektedir. Ornegin, kilise hukukunda, Hristiyanlarin diger dinlere
mensup olan milletlerle iliskileri diizenleyen kanun maddelerinde, Ortodoks kimliginin
karsit1 olarak, en basta Miislimanlar 6ne ¢ikmaktadir. Baz1 6rneklerde “Agarin” (Hacer’in
soyundan gelenler) ifadesine rastlansa da, “Miisliiman” yerine genellikle “Tiirk” ifadesi
kullanilmaktadir. Ortodoks inancina mensup olanlarin bir diger karsiti olarak, ikinci sirada
“heretikler” (sapkinlar) sayilmaktadir. Bu tamimlama c¢ogunlukla Katolik mezhebinden
olanlar i¢in kullanilirken, Protestanlar da ayni gruba dahil edilmektedir. Bazen de “heretik”
tabirinin yanina parantez i¢inde “Ingiliz”, “Fransiz” gibi, dogrudan millet adlarinin eklendigi
goriilmektedir. Diger dinlere mensup olanlar ise, dogrudan Ermeni, Yahudi olarak ifade
edilmekte ve bunlarin, “Tiirk” ve “heretik” kimliklerine kiyasla, bir “tehdit unsuru” olarak
fazla 6ne ¢itkmadigi goriilmektedir.!%

196 Bkz. HBKM, PCO (NBKM, RSO: Sofya Milli Kiitiiphane Slav Yazmalar1 Boliimii), Ne 1411, 1.
26/b, 28/b, 88/b; Ne 1119, 1. 52 /b, 49/a.
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Egemen Osmanli karsisinda “mazlum” bir Hristiyan imgesi ortaya koyan vaaz ve 0giit
kitaplarindan farkli olarak, Kilise hukuk metinlerinde Miisliimanlar, hakim dinin temsilcileri
olmaktan ziyade, giindelik iliskilerde kendileriyle kurulan “asir1” yakinligin Hristiyan ahlaki
acisindan sakinca teskil ettigi bir “Oteki” olarak yer almaktadir. Hem Miisliimanlarla hem de
diger milletlerle ilgili yasaklarda dikkat ¢eken bu ortak 6zellik, pek ¢ok din ve kiiltiiriin bir
arada bulundugu mevcut toplumsal ¢evre iginde, Hristiyan ahlakini korumaya yonelik bir
kaygiya isaret etmektedir. Bahsi gegen ylizyillarda, dini kimligin, modernlesme ve
milliyetcilik gibi baska pek ¢ok tehdide maruz kaldig: diisiiniildiigiinde, bu durum daha da
anlagilir bir hal almaktadir. Diger yandan, dini iktidarin cemaat i¢indeki mesruiyeti de biiyiik
olciide, “iyi- kotil”, “hak- batil”, “giinah- kurtulus” karsitliklar1 {izerine kurulu bir diisiince
sistemine baghdir. “Miisliman” imgesi ise, Osmanli doneminde Ortodoks kimligin
karsisindaki en somut ve en giiclii “6teki” olarak, dinin temelindeki “kétii/ batil/glinah”
algisi cisimlestirmede son derece elverisli bir aractir. Oyle ki, Hristiyanin ahlakini siirekli
yeniden inga etmekle gorevli manastir yazicilarmin tasvir ettigi baglica diisman olarak
Tirkler, felaketin, kotiiliigiin ya da adeta nefsaniyetin- glinahin bir temsili haline gelmistir.
Ornegin, dénemin dini 6giit ve vaaz derlemeleri icinde su tiir ifadelere sikca rastlamak
mimkiindiir:

“Tanr1 bizi Agarinlerin eline teslim etti ve onlar bizi dinsiz ve kanunsuz olarak
adlandirirlar... Tanr1 bizi glinahlarimiz yiliziinden Agarinlerin eline teslim etti,
itaatkar olup imansizin hitkkmii altinda dinimizi koruyalim diye. Havari Pavlus’un
dedigi gibi: ‘Tiirk ya da Yahudi ya da baska bir dinin, imansizin elinde esir olup,
dinlerini koruyanlar, kendilerini kurtarmak isteyen olursa, kabul etmesinler. Onlar
icin itaat altinda kalmak ve Tanri’nin adin1 yliceltmek daha iyidir.” (Angelov, 1964,
s. 130)

18- 19. ylizyillara ait kilise hukuk kitaplarindan kesislerin el yazmalar1 i¢cindeki 6giitlere
kadar, Tirklerle/Miislimanlarla ilgili pek ¢ok ifadede “dini biitiin” Hiristiyanlari,
Islamiyetin etkilerine karst koruma kaygisi oldukga belirgindir. Diger yandan, Osmanli
donemi boyunca kilise mensuplarinin, bir yandan devlete itaati dgiitlerken, diger yandan
vaaz ve ayinlerde Islam dininin lanetlenmesi gibi birtakim yollara bagvurdugu bilinmektedir.
(Todorova, 1997, ss. 224- 225, 237). Tiim bunlarin yam sira, islam dininin hakimiyeti
altinda bulunmanin, Hristiyan maneviyatin1 koruma yolunda bir engel degil, aksine,
Tanrr’ya baghiligim1 kanitlamak icin bir nevi “imtihan” ya da “cile” vesilesi olarak
goriilmesi, ayrica dikkat cekmektedir. Ornek olarak, 18. yiizyila ait bir eserde gecen
asagidaki satirlara bakilabilir:

“Bilgemiz Yiice Havari Pavlus’a kulak verelim: ‘Dinsizin ya da Tiirk’iin ya da baska
bir dinsizin yaninda koéleysen ve dinini temiz tutarsan, ruhuna higbir kotiiliik
gelmez... Eger zorla ibadetten alikonulursan veya bayram giinde ¢aligirsan, bunun
icin Tanr seni yargilamayacaktir, yeter ki Tanr1’ya inancin kuvvetli ve tam olsun.
Dinsizler seni azat etmek istediklerinde, senin i¢in orada itaat altinda kalman ve
Tanri’nin seninle sereflenmesi daha iyidir, ¢iinkii bedeninle dinsize hizmet edersin,
ruhunla ise gercek Tanri i¢in caligirsin.../ Hiristiyanlarin bu diinyada goriinen ve
goriinmeyen sebeplerden keder, kahir ve darlik ¢ekmesi 6vgiiye degerdir. Gerekirse,
Mesih askina 6liime bile gitmek ve [lahi Krallik’ta miikafatlanmak vardir...
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Dinsizlerin elinde esir diisenler, imanlarin1 koruduklar1 takdirde, Tanr1 katinda, esir
olmayanlardan ¢ok daha biiyiik bir miikafata sahip olacaklardir.” (Angelov, 1964,
ss.110- 111).

Manastirlarda ortaya ¢ikan eserlerin, ¢ogunlukla kilise yetkililerinin talebi iizerine kaleme
alindig1 ve denetlendigi bilinmektedir. Dolayisiyla bu eserlerin, dogrudan degilse de, dolayl
olarak kilisenin resmi tutumunu da yansittifi ya da en azindan o tutumla gelismedigi
sonucuna varilabilir. Osmanli yonetimi ile Ortodoks Kilisesi arasindaki iligkilerin niteligine
dair calismalarda, Osmanli doéneminde Istanbul Rum Patrikhanesi’nin, tarihinde hic
olmadig1 kadar giiclendigine dair tespitler oldukca yaygindir (Lebedev,1903, s. 29,
Schmemann, 2009, ss. 346- 347). Ancak bu bilgiler, Ortodoks Kilisesi’nin sehitlige karsi
tutumu konusunda fazla bir sey sdylememektedir. Bu konuda herhangi bir fikre ulagmak
icin, Oncelikle, ruhani otoritenin donem iginde ¢6ziim aradigt baslica sorunlardan yola
¢ikmak gerekmektedir. Nitekim Kilise i¢in, devlet tarafindan taninan genis dini- hukuki ve
idarl yetkilerin yani sira, kendi cemaati iizerindeki iktidarini ve ruhanilik statiislinii
korumasi, siyasi iktidarla pek az ilgisi olan farkli etkenlere baglidir. Bu etkenlerden biri,
cemaat islerinin kontrolii ve denetimi yoniinde etkin bir politikanin takip edilmesiyle
ilgilidir. Ornegin 18. yiizyildan itibaren, Hiristiyanlar arasinda ihtida (din degistirme)
olaylarindaki artis, Kilise i¢in 6nemli bir sorun olarak 6ne ¢ikmaktadir (Todorova, 2004,
s.177- 193). Nitekim bu donemde manastir kesisleri tarafindan kaleme alinan eserlerde de,
“Islam’in tahrikleri”, “Tiirklerle kaynagsmanin sakincalar1” gibi konularla dinin korunmasi
yoniindeki 6giit ve tavsiyelerin agirlik kazandigi goriilmektedir (Makarova, 2005, ss. 155-
158).

Kilise hukuk kitaplarma bakildiginda, yukaridaki tespiteri destekleyecek nitelikte, Ortodoks
halkin Miislimanlarla iliskilerini diizenlemeye yonelik birtakim girisimler dikkat
cekmektedir. Tiirklerin vaftiz ve nikah sahitligine kabul edilmesini, Tiirklerle evliligi ve kan
kardesligini yasaklayan kanun maddeleri, bu konuda ag¢ik bir 6rnektir (Todorova, 1997, s.
235, Kostova, 2011, ss. 431- 433) Ornegin, bu yasaklardan birine gore, “imansizlarin
elinden ekmek yiyenler”, {i¢ giin orug tutmali ve dordiincii giin dua etmelidir.!”” Kilise
hukukunda erken ¢aglardan beri var olan bu tiir maddeler disinda, asil ilgi ¢ekici olan,
Osmanli déneminde kaleme alinan niishalarda yapilan yeni ilavelerdir. Ornegin, 1865 tarihli
bir Nomokanon kitabindan alinan asagidaki satirlar oldukc¢a agiklayicidir:

“Her kim bagka bir dinden olanin (Cifut veya Tiirk) Bayramina veya heretik (Fransiz,
Ingiliz ya da Ermeni) Paskalyasi’na giderse ve o giin onlarin kurbanlarindan yerse ya
da onlarla birlikte kutlama yaparsa, iki y1l komiinyona girmesin. Eger papaz ise,
gorevinden atilsmn. Onlarin kurbanlarindan getiren olursa, yememeliyiz, yasaktir.”1%

107 HBKM, PCO (NBKM, RSO), Ne. 971, 1. 322/a.
108 HBKM, PCO (NBKM, RSO), Ne 1119, 1.49/ a.
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Incelenen kaynaklardan anlagildigi iizere, bu dénemde Ortodoks kimligin korunmasina
yonelik kaygilar, bazi hakli nedenlere dayanmaktadir. Déneme ait dini bilgi ve &giit
kitaplari, bu konuda olduk¢a aydinlaticidir. Asagidaki satirlar, bir manastir mensubunun
goziiyle durumun agik bir 6zetini sunmaktadir:

“Su bizim zamanimizda ogul ve kiz sahibi 6yle kadmlar var ki, ogullarmin papaz
olmaktan ziyade Tiirk (Miisliiman) olmay1 segmesinden seving duyarlar; oglu Tiirk
olunca onunla &viiniirler, rahip oldugunu goriince de onu acima ve alay konusu
yaparlar. Nigin bdyle olur? Diisman gelir ve der ki: ‘Oglunun Tiirk olmasi daha
iyidir’, ve o buradaki diismanligi gérmez de sevinmeye baslar. (Angelov, 1964, s.
112)

Kilisenin, 17. ve 18. yiizyillardan itibaren dini koruma adina bagvurdugu bir diger yol, aile
hukuku ve 6zellikle bosanma ve evlilikle ilgili konularda Ortodoks dogmadan 6diin vererek
¢ok daha esnek bir tutum igine girmesidir. Nitekim bu donemde, Hiristiyanlar arasinda,
ozellikle evlilik ve bosanma konusunda kadi mahkemelerine basvurma tercihlerinin dini
otoriteleri telaslandiracak boyuta ulasmustir (Ivanova, 1992, s. 84, Todorova, 1997, s. 214).
Kilise acisindan bakildiginda, bu durum, dogrudan Ortodoks hukununa ve ruhani yetkeye
yonelik biiyiik bir tehdittir. Bazi yabanci seyyahlarin doneme dair kisisel gézlemleri de ayni
dogrultuda baz1 ipuglar1 sunmaktadir. Ornegin, Moskovali Papaz Lukiyanov’un, Osmanl
topraklarindaki 1710- 1711 tarihli hac seyahatiyle ilgili anilarinda, Hiristiyanlarin yasamina
dair soyle tespitlere rastlanmaktadir:

“Yunanlarin huylar1 ve davraniglari, goriiniirde ve ruhta hep Tiirk adabma goredir;
hepsi baslarini tirag ediyor... Tuvalete ibrikle gidiyorlar, her seyi Tiirkler gibi
yaptyorlar.../ Yunan kadinlari basma buyruktur. Kocasiyla gecinmek istemeyen
kadin patrige gider ve dilek¢e verir... Patrik ise kocasmi cagirir ve sorgular, bir
hatasin1 bulamaz da bosamak istemezse, kadin der ki: ‘Bosanmama izin vermezsen
gider Tiirk (Miisliman) olurum’. Yunan ne karisini ne de ¢ocugunu terbiye edemez,
dovemez, dovmeye kalkarsa, o halde (kadin) hemen pencereye ¢ikip bagirir: Ben
Tiirk olmak istiyorum!” (Lukiyanov, 1862, s. 55)

Buraya kadar verilen bilgiler, incelenen donemde Ortodoks diinyasindaki sehitlik
miiessesesini toplumsal- kiiltiirel dinamiklerini biiyiik dlgiide aydinlatmaktadir. incelemenin
bundan sonraki kisminda, dogrudan sehit biyografi ornekleri iizerinden, Osmanli’da
Hristiyan sehitlik kiiltiiniin islevleri ve Ortodoks Kilisesi’nin dini koruma politikalarinda
oynadig1 rol lizerinde durulacaktir.

3. Osmanh Doneminde Ortodoks Yeni- Sehitler

Osmanli déneminde, 16. yiizyildan itibaren, Ortodoks Kilisesi’nin eski aziz ve schitler
panteonuna pek c¢ok yeni sehit ismi eklenmistir. Manastir yazicilarinin geviri ve yazim
faaliyetleri sayesinde, bir yandan eski Hristiyan aziz ve sehitlik geleneginin devam
saglanirken, diger yandan, yeni dénemde Islam diniyle miicadelede &lenlerin adimi
Olumsiizlestirmek icin yeni sehit biyografileri ortaya ¢ikmaya baslamistir. 14. ve 15.
ylizyillarda ise bu tiir eserlere rastlanmamasi ilginctir (Angelov, 1985, s. 12). Bazi
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arastirmacilarin verdigi bilgilere gore, Osmanli déneminde Ortodoks Rum Patrikhanesi,
sehitlik kiltiinii desteklemis ve s6z konusu hikayelerin yazilmasini tesvik etmistir
(Makarova, 2005, s. 88, 94). Diger yandan, baska kaynaklara gore, aziz ve sehitlerle ilgili
uydurma ya da abartili metinler, dine zarar verdikleri gerekgesiyle kinanmis ve zaman
zaman bunlarin yakilmast i¢in emirler ¢ikarilmistir (Sergiy, 1901, s. 255).

Ortodoks toplumunun sehitlikle ilgili yaklasimi, yiizyillar i¢inde bazi degisikliklere ugrasa
da, temelinde Hiristiyanliktaki eski sehitlik kiiltli esas alinmistir. Ayni anlayis, giiniimiiz
Ortodoks yazininda da karsimiza ¢ikmaktadir. Bunu anlamak igin, dini literatiirde yer alan
ifadelere kisaca goz gezdirmek yeterlidir. Hristiyanlik tarihinde “yeni- sehit” olarak anilan
kisilerin sayis1 kesin olmamakla birlikte, Nihoritis, konuyla ilgili ¢alismasinda, 1453- 1867
tarihleri arasinda 6len ve adlari kesin olarak bilinen yeni- sehit sayisinin 175 oldugunu
bildirmektedir (Nihoritis, 2001, s.17). Yazar, Osmanli dénemi Hiristiyan sehitlerini sdyle
tanimlamaktadir:

“Fatihlerin asimildsyon politikasina en aktif karsililift veren yeni-sehitlerdir.
Bunlarin ¢ogu, kahramanliklarinda manevi destek ve cesaret bulduklari Athos'tan
geemistir... Yeni- sehitligin, diislinsel zeminini Athos’ta bulmasi tesadiif degildir...
Athos, Kilise Babalari’min gelenegi iginde, vatanperverligini, Islamiyet’ten ve Bati
tehlikesinden korunarak ortaya koyar... Yeni-sehitlik, Islim’a karsi Ortodoks
Hiristiyan cemaatinin kendine 6zgii bir ideolojik direng bi¢imidir.” (Nihoritis, 2006,
s. 405)

Bagka bir Yunan aragtirmaci, Osmanli dénemi sehitlik anlayisini su sekilde 6zetlemektedir:
“Her tiirlii baski, tehdit, eziyet ve 6liime ragmen, Mesih inancindan dénmeyen Hiristiyanlar
¢oktu. Onlar yeni- sehitlerdir, Osmanli esareti altinda kilisemizin gururudur. Yeni- sehitler,
eski sehitler cagini dirilttiler.” (Anastasiou, s. 70)

Yukaridaki satirlar, burada konu edilen Hristiyan sehitlik olgusunu tiim yonleriyle
yansitmaktan olduk¢a uzaktir. Nitekim ele aliman donemde, bu uygulamanin tarihteki
emsallerinden ¢ok daha farkli bir drnegi, bir Hristiyanin, géniillii olarak Islamiyet’i kabul
ettikten sonra, iglenen gilinahin kefaretini 6demek i¢cin canin1 feda etmesi s6z konusudur.
Burada, yeniden kendi dinine donmek isteyen kisinin sehitlik yolunda gectigi belli basgh
asamalar, tovbe, manastira kapanma ve bir siire sonra kadi mahkemesi 6niinde Mesih dinine
bagliligint beyan etme seklinde 6zetlenebilir. Bir diger dnemli ayrinti, tim bu agsamalarda,
goniillii olarak idama giden kisinin yaninda, kendisine Slim anina kadar refakat eden ve
daha sonra yaziya aktarmak iizere olaya taniklik eden, tecriibeli bir manastir kesisinin
bulunmasidir (Aretov, 2006, s. 304). Bu yeni sehitlik tiriiniin bir boyutu, din igin
miicadelede ya da baski ve eziyet sonucu hayatin1 yitirmekten ziyade, kilise hukuku
acisindan sug teskil eden bir davranisin (din degistirme) kefaretinin ddenmesiyle ilgilidir.
Konu {iizerine ¢alisan Anastasiu’nun aktardigina gore, meshur din alimi ve kesis Athoslu
Nikodimos, Islamiyeti kabul edip Isa’dan donenler i¢in, “biiyiik bir hata islemis olmalarina
ragmen, umutsuzluga diismek yerine, kurtulusa ermek igin tovbe etmeyi” Onermektedir.
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Ancak tovbenin hemen ardindan yapilmasi gereken, islenen sug¢ igin Ongoriilen cezanin
uygulanmasidir. Bu konuda ise, meshur kilise babalarmdan Iskenderiyeli Aziz Petrus’un
Sekizinci Kanun’u esas almmistir. Bu kanuna gore, “Hiristiyan dininden doénen kisi,
tovbenin ardindan, “Isa’ya nerede ihanet ettiyse oraya gitmeli ve hatasini topluluk 6niinde
itiraf edip hak dini i¢in 6lmelidir.” (Anastasiou, s. 71)

Osmanli doneminde Hristiyanlar i¢in cile ve sehitlik yolunun 6giitlenmesinde baslica rol,
stiphesiz, iktidarla siirekli yliz ylize olan Patrikhane kurumundan cok, Ortodokslugun
muhafazakar mensuplari- manastir kesislerine aittir. Nitekim Hiristiyanliktaki ¢ile ve kefaret
anlayisinin dogrudan uygulama alani buldugu manastirlar, Osmanl kosullarinda Ortodoks
sehitlik geleneginin siirekliligini ve yeniden {retimini saglamada da rol oynayan baslica
faktor olarak 6ne ¢ikmaktadir. Ne var ki bu rol, sadece eski aziz ve sehitlerin anisint canlt
tutmakla degil, dogrudan sehitlik pratigini yeniden iiretmekle de ilgilidir. Konunun esas ilgi
¢ekici yonii de budur.

Bazi aragtirmalarda, Osmanli dénemi boyunca Ortodokslugun en 6nemli merkezi olarak
bilinen Athos (Aynaroz) manastirlarinda, imparatorlugun farkli bdlgelerinden gelen
Hiristiyanlara “sehitlige hazirlik” egitimi verildigi 6ne siiriilmektedir. Su ana kadar heniiz
yeterince incelenmemis olan bu konuda en 6nemli katki ise, Yunan arastirmaci Nihoritis’in
Ortodoks yeni- sehitlerine dair incelemesidir (2001). Osmanli’nin son doénemlerinde
Athos’un, din degistiren Hiristiyanlar igin bir “sehitlik okulu™ haline geldigini iddia eden
yazara gore, buradaki manastirlarda uygulanan “sehit yetistirme” faaliyetlerinde bir siireg
takip edilmektedir:

“1) Islamiyet’i kabul eden kisileri Athos’a yonlendirme. Athos kesisleri, farkli
bolgelerde halk arasinda dolasarak, Miisliimanlasan Hiristiyanlara vaaz yoluyla
Athos’un yolunu &giitleyerek, yaptiklarini idrak etmelerine ve dinlerine donmelerine
yardimc1 olmaktadirlar. 2) Siki bir inziva hayatina cekilme. Athos, dininden
donenleri, gereken dini cezalari ¢ekilmesi ve tecriibeli din biiyiiklerinin denetiminde
sik1 bir inziva hayati sayesinde, Miisliimanliktan azat ederek bir arinma yeri olarak
hizmet vermektedir. 3) Sehitlik karari. Yeni-sehitlik egitiminden gectikten sonra,
kisilerde, sahsiyetlerinin yitirilen manevi ahengini geri kazanmak ve sehitlik yoluna
girmek i¢in gii¢li bir istek uyanir. 4) Din adina 6lmek. Sehit olarak &lenler, esaret
altindaki kardeslerine dinlerini ve soylarin1 korumalari yoniinde 6rnek olurlar.5)
Yeni-gehitlerin kahramanliklarii 6liimsiizlestirme. Yeni- sehitlerin sanini yiicelterek
onlarin kutsal emanetleri toplanmaya, tasvirleri cizilmeye, hikayeleri yazilmaya
baglanir ve dini takvimde anma tarihleri belirlenir.” (Nihoritis, 2001, ss. 64- 65)

Yazarin aktardigina gore, Athos’ta sehit yetistiren, Lavra, Esfigmenu, Kavsokalivia ve
Azize Anna gibi manastirlar arasinda en fazla dne ¢ikan, Iviron Manastir’’dir. Buradaki
“Aziz Yohan” hiicresinde, 16.— 19. yiizyillar1 arasinda faaliyet gosteren meshur bir “sehitlik
okulu” kurulmustur (Nihoritis, 2005, s. 405). 19. yiizyila gelindiginde bu manastir bilyiik bir
sehit egitim merkezi haline gelmistir. Verilen bilgilere gore, soz konusu hiicrede hizmet
veren ve sehit adaylarina rehberlik eden ruhban kadrosu, Nikephoras adinda tecriibeli bir
ihtiyar, rehber- kesis Akakius ve Basrahip Gregory adli kisilerden olusmaktadir. Sehitlige
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hazirlik siirecinde, adaylar siki bir disiplin altina alinarak, ibadet ve perhizle egitilmektedir.
Manevi direnci yeterince giiclenip 6liime hazir hale gelen kisiye idam yerine kadar eslik
ederek cesaret vermekle vazifeli Gregory’nin gorevlerinden biri de, idam edildikten sonra
sehit adaymin nasin1 Athos’a geri getirmektir. Bundan sonraki agsama, sehidin hikayesinin
kaleme alinmasidir (Nihoritis, 2005, ss. 405- 407). Adi gegen manastir hiicresinde pek ¢ok
sehidin yetistirilmis oldugunu belirten yazar, bunlar arasinda, Peloponezli Eftimiy,
Gabrovali Onufriy, Serezli Akakius Eski Zagrali Ignatius ve Varnali Prokopius adli yeni-
sehitlerin isimlerini saymaktadir. Bu kisiler, 1809- 1819 wyillar1 arasinda Iviron
Manastiri’nda siirgiinde bulunan ve 1821°de Yunan Isyani sirasinda Istanbul’da asilarak
idam edilen Istanbul patrigi V. Gregory tarafindan kanonlastirilmistir. Nihoritis’e gore,
Patrik Gregory, bu donemde bizzat buradaki sehit yetistirme merkezinin basinda
bulunmustur (Nihoritis, 2006, ss. 405- 410).

Yukarida verilen bilgiler, Osmanli doneminde Ortodoks sehitlik anlayisinin 1lging bir
boyutunu gozler dniine sermektedir. Konuyu biraz daha agikliga kavusturmak adina, Athos
manastirlarinda ortaya c¢ikan “sehitlige hazirlik” veya “terbiye” siirecinin uygulamadaki
orneklerini gormek i¢in, dogrudan sehit biyografilerinden bazi ornekler {izerinde durmak
yararl olacaktir. Oncelikle, bu metinlerin tarihsel bir veri olarak degerlendirilmesinin bazi
sakincalar1 ortadadir ve hikayelerdeki gerceklik paymnin ortaya ¢ikarilmasi, ancak baska
kaynaklarla karsilastirma yoluyla miimkiindiir. Burada asil 6énemli olan, hikayenin birebir
gergeklerle uyusmasindan ¢ok, dinden donen Hristiyanlara verilmek istenen mesajdir. Bu
konuda daha net bir fikir sahibi olmak i¢in, 19. yiizyila ait, Gabrovali yeni- sehit Onufriy’in
hikayesinden alinan agagidaki satirlara bakilabilir:

“Zengin bir ailenin ¢ocugu olan Matey (ruhani adiyla Onufriy), sekiz yasinda bir
yaramazlik nedeniyle ailesinden dayak yiyince kizginlikla, Tirklerin Oniinde,
Miisliiman olacagini sdylemis. O anda ailesi onu Tiirklerin elinden zar zor alip stinnet
edilmekten kurtarmis. Matey, resit olduktan sonra, cocukken yaptig1 hatadan dolay1
pismanlik duymus ve giinahmi affettirmek icin Athos’a, Hilandar Manastiri’na
gitmis. Burada Manasiy adin alarak kesis olmus, kendini orug ve ibadete vermis. Bir
siire sonra Matey, sehitligin geregini yerine getirmek iizere, Tiirklerin Oniinde
Hiristiyanliga bagliligi1 beyan etmek istemis ve Kudiis’e, kutsal topraklara
gidecegini sodyleyerek Hilandar’dan ayrilip Iviron Manastir’nin “Aziz Vaftizci
Yohan” mescidine, kendisini sehitlie hazirlamasi i¢in Nikephoras adli ihtiyarin
yanina gitmis. Buradaki ¢ile hayatinin dordiincii ayinda Matey, yiiksek kesislik
unvaniyla birlikte Onufriy adim1 amis. Sehit adayi, ¢ilesini tamamlayinca, kesis
Gregory esliginde Chios adasina gitmis ve burada 4.1.1818’de, 32 yasinda sehit
edilmistir.” (Nihoritis, 2005, ss. 405- 407)

Yukaridaki anlatimda, kisinin, ¢ocuklugunda sadece sozle isledigi bir suctan dolay: sehit
olmaya karar vermesi ve ayrica, sehitlik egitiminin gizli tutulmasi oldukca ilgingtir. Bu
gizliligin sebebine dair farkli tahminler yiiriitiilebilir, ancak eldeki kaynaklar bu konuda bilgi
vermediginden, kesin bir sey sdylemek zordur. Bagka pek ¢ok drnekte oldugu gibi, burada
da kahramanin dinini tam olarak nasil degistirdigi tizerinde de pek fazla durulmamaktadir.
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Ayrica, kisinin, gergekte Islam dinini kabul etmedigi halde sehitlik yoluna girmesi kadar,
topluluk oniinde sadece Mesih’e baghligini beyan etmesi iizerine idam edilmesi de
diistindiiriciidir.

“Aziz Sehit Yohan’in’in Cilesi” adli baska bir hikayede, yine sebebi pek belli olmayan
goniillii bir din degistirme olayinm ardindan, sehit adayr énce Athos’a gider, orada cile
donemini tamamladiktan sonra idam/sahadet yerine dogru yola ¢ikar. Olay, kisaca su sekilde
anlatilmaktadir:
“Yohan, 18 yasinda, dis goriiniisii giizel ve egitimli bir gengmis. Islamiyet’i kabul
ettikten sonra kendine gelmis ve hatasini anlamis; yurdunu terk edip Athos’a gitmis
ve burada Ui¢ y1l sakat bir ihtiyara hizmet edip kutsal kitaplar okumus... Bir giin Aziz
Yohan, memleketine gidecegini soyleyerek Athos’tan ayrilip Istanbul’a gitmis;
basina bir fes, ayagina kirmizi ayakkabi giyerek Ayasofya Kilisesi’ne girmis, burada
ha¢ cikarip dua etmis. Tiirkler onu goriince bu davranisinin sebebini sormuslar,
bunun iizerine o da Hiristiyan oldugunu aciklamis. Onlar (Tiirkler) Yohan’ Islam’a
dondiirmeye ¢alismiglar, fakat bunu basaramayinca Ayasofya’nin avlusunda bagini

kesmigler. Bu olay, 1784 yilinda olmus. Yortusu, 5 Mart’ta kutlanmaktadir.”
(Anastasiou, 1984, s. 71- 72)

Déoneme ait yeni- sehit biyografilerinde, goniillii olarak Islimiyet’e gegis olayimin sebepleri
genellikle, kisinin acemiligi, ailesiyle tartismasi veya Miisliman arkadaslar1 tarafindan
kandirilmasi olarak acgiklanmaktadir. Burada agik¢a goriilen, “Gteki” din mensuplarina, bir
Hristiyani dogru yoldan caydirip “kétiiliige stiriikleme™ potansiyeli yliklenmesidir. Ayrica,
eski aziz ve sehit biyografi drneklerinden farkli olarak, burada daha ¢ok siradan halktan
kisiler olan yeni- sehitler, insani zaaflartyla birlikte verilmektedir. Ornegin Bulgar yeni-
sehit Nikola, Tiirklerle iyi iliskileri olan bir esnaf- ayakkabicidir. Olay, Nikola’nin Tiirk
arkadaglariyla meyhaneye gidip ickili haldeyken Miisliiman olmasiyla baglar ve ardindan
pisman olup kendi dinine donmesi ve idam edilmesiyle sonuglanir. Hikayeye gore, Nikola,
Islamiyeti kabul ettikten bir yil sonra tekrar eski dinine dénmeye karar verdigi igin
taslanarak oldiiriilmiistiir. (Ivanova, 1986, s. 29).

Sehit biyografilerinin, Osmanli déneminde Hristiyanlar arasinda dini bilincin ve
maneviyatin giiglenmesinde, her tiirlii vaaz ve ahlaki 6giitten ¢ok daha etkili bir arag islevi
gordiigli agiktir. Bu tiir metinlerde degismez bir unsur olarak, olaylarin gergeklik
boyutundan ziyade, dini feragat drnegini yiiceltme amaci 6n plana ¢iktigindan, konuyu
aydinlatacak olan bilgilere de ancak satir aralarindan ulagilabilmektedir. Anlatilarda
ozellikle tistii kapali olarak verilen ifadeler dikkate alindiginda, eldeki hikayelerin planl bir
“sehit liretme” politikasina isaret ettigi sOylenebilir. Buradan yola ¢ikarak, bu doénemde
ortaya c¢ikan sehitlik anlayisinin, Ortodoks kimliginde, dinden dénmekle din ugruna 6lmek
arasinda ciddi bir ikileme yol agtig1 sdylenebilir. Bu ikilem pek ¢ok yoniiyle, bahsi gecen
yiizyillarda hem Ortodoks Kilisesi’nin hem de imparatorlugun da iginde bulundugu,
gelenege sadik kalmakla degisimi (Batililasma ve reform politikalar1) kabullenmek
arasindaki celigkileri hatirlatmaktadir. Bu anlamda, dini otoritelerin, eski dini- kiiltiirel
biitiinliigii ¢agin yeni dinamiklerine kargi korumaya yonelik ¢abalari, kisisel planda ¢ok daha
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biiyliik sorunlara yol agtigi diigiiniilebilir. Ne var ki halkin manevi terbiyesiyle vazifeli
ruhban otoritelerin olayin bu yoniiyle ilgilendigine dair herhangi bir kanita rastlamak pek
miimkiin degildir.

Osmanli’nin son dénemlerine gelindiginde, Ortodoks sehitlik anlayisinin hizla milliyetci bir

nitelik kazanmaya basladig1 goriilmektedir. Oyle ki 19. yiizy1l sonlarindan itibaren, artik
manevi kurtulus adina degil, milli bagimsizlik i¢in savasan yeni kahramanlar ortaya
cikacaktir. Ornegin, Bulgaristan’da, din adina schit diisen Hiristiyanlar arasinda en 6nemli
isimler arasinda sayilan, Besarabyali Dimitri (61.1685); Florinali Angel,(61. 1750);
Gabrovalu Manasiy, Zografli Pimen, (61. 1610) Eski Zagral Ignatiy (61. 1814) (Golubinskiy,
1871, ss. 664- 665) gibi kisilerin yaninda, 19. yiizyilda, bagimsizliktan dnce basilan sehit
takvimlerinde, Hact Dimitir, Vasil Levski, Hristo Botev gibi milliyetgi isyan liderlerinin
isimleri de yer almaya baslamistir (Krastanov, 1995, ss. 11- 13) Ayrica, sehit unvaninin
kilise tarafindan resmi olarak onayma gerek kalmadan, halk arasinda pek ¢ok milli
kahramanin “yeni- sehit” olarak anilmaya baslamasi da bu doneme dair ilging bir gelismedir.
(Aretov, 2006, s. 335).

Balkanlarda yeni- sehitlik anlayisinin yiikselisi bir yana, milliyetcilik ¢aginda Ortodoks
birliginin sona ermesi, Rum Patrikhanesi i¢in bilyiik bir yikim anlamina gelmeistir (Kapriev,
2004, s. 61). Athos’ta milliyet¢i bolinmenin etkilerinin yogun olarak hissedildigi
ylizyillarda (18.- 19. yy.) Ortodoks kimligini yeniden tesis etmek icin ilk Kilise Babalari’nin
Ogretisine donme fikrinin ortaya ¢ikisi da bu nedene dayanmaktadir. Hristiyan azizlik ve
sehitlik gelenegini canlandirma politikalari, donemin genel kosullari iginde, fiilen amacina
ulasamamus olsa da, uzun vadedeki etkileriyle, giiniimiize kadar siiren dikkate deger izler
birakmistir. Nitekim Nihoritis’e gore, “Ortodokslugun ruhunu en iyi temsil eden azizlik ve
sehitlik kiiltiniin diriltilmesi, bu kritik zamanlarda tiim Balkan diinyas: i¢in hayati bir rol
oynamustir”. Yazarin kendi ifadesiyle, “Athos’taki kesis hareketinin, sonradan Ortodoks
Kilisesi tarafindan aziz ilan edilen liderleri, Bati’dan gelen yeni sekiilerlik ruhuyla,
Aydinlanma ve Katolik yanlisi fikirlere karst savagmislardir (Nihoritis, 2006, s. 403). Bulgar
arastirmact Pavel Stefanov ise, adi gecen kesis hareketinin, Ortodoks diinyasinin 19.
yiizyilda karsi karsiya kaldig1 en biiyiik tehlikeler arasinda, Islamlasma dalgasi, mason
hareketi ve Batili diigiince akimlar1 gibi faktorleri saymaktadir (Stefanov, 1992, s. 125).
Buraya kadar ifade edilenlerden anlasildig1 kadariyla, Osmanli Devleti’nin son yiizyillarinda
Ortodoks sehitlik anlayisi ¢ok daha genis boyutlara ulasmis ve sadece Islam karsiti bir
hareket olmaktan ¢ikmustir.

Sonug¢
Yapilan incelemelerin ortaya koydugu sonuglara goére, Osmanli doneminde Hristiyan

sehitlik inanci, donemin kosullar1 icinde kendine 06zgii bir gelisme yolu takip ederek
Ortodoks kimligini koruma ya da yeniden tesis etme politikalarinda Snemli bir rol
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oynamistir. Imparatorluk sonrasi Balkan diinyasinda da ayn1 rolii farkli bir boyut kazanarak
stirdiiren bu inancin tarihsel doniisiimleri iizerine pek ¢ok sey sOylemek miimkiindiir.
Oncelikle, eski Hiristiyan sehitlik gelenegiyle Osmanli déneminde ortaya cikan yeni-
sehitlik kiltii arasinda bir karsilastirma yapildiginda, din ugruna zorunlu bir miicadele
sirasinda hayatin1 kaybetmekle, giinahlardan arinmanin bir yolu olarak, goniilli ¢ile ve
sehitlige yonelme arasinda onemli bir fark ortaya ¢ikmaktadir. Burada {izerinde durulan
yeni- sehit biyografileri, Osmanli doneminde Hristiyan sehitlik kiiltiniin, Ortodoks
Kilisesi’nin Isldim’a kars: verilen miicadelenin bir ifadesi olmaktan cok, Islam dininin
etkilerine kars1 dini kimligi gliclendirme ¢abasina igaret etmektedir. Dolayisiyla burada esas
tehlike algisi, Osmanli hiikiimetinden ya da gergek bir baskidan ziyade, Ortodoks
toplumunda, egemen Osmanli kiiltiirline karsi, mevcut sartlarin getirdigi dogal uyum
stireciyle ilgilidir. Bunun bir asimilasyon olarak degerlenirilip degerlendirilemeyecegi ise
ayr1 bir konudur. Daha fazla kaynakla desteklenmesi gereken bu iddia, burada tartigmaya
acik brrakilmistir. Diger yandan, sehitlik kavrami, Kilise’nin Ortodoks halk: tizerindeki
ruhani iktidarinin de baslica dayanaklarindan birini olusturmaktadir. Goriildiigii {izere,
Ortodoks yeni-sehitlik anlayis1 iizerinden geleneksel Hristiyan ahlakina donme fikrini
tetikleyen pek cok farkli i¢ ve dis etken s6z konusudur. Nitekim bahsi gegen donemde,
Mesih inancina baglilig1 ya da manevi bilinci koruma gabalari, islam dinini oldugu kadar,
Batr’dan gelen modern fikir akimlar1 da hedef alinmistir. Ortodoks diinyasimin bir Islam
devletinin egemenligine girmesi, elbette sehitlik kiiltiinlin siirdiirilmesi i¢in bash basina
yeterli bir gerekce olarak goriilebilir. Neticede din ugruna kendini feda etme olgusu,
temelinde somut bir diismanin, bir “kotiilik” timsalinin varligiyla ilgilidir; bu diisman ise
her zaman ve her yerde mevcuttur.

Incelenen eserlerde, her ne kadar sehitlik yoluna giren kisinin, vicdani bir yiikiimliiliik
altinda hareket ettigi vurgulansa da, bazi 6rneklerden anlasildig: iizere, bu yiikiimliiliiglin
yerine getirilmesi i¢in her zaman bir dis destege- manevi bir veli roliinii Gistlenen bazi din
biiyiiklerinin miidahalesine ihtiya¢ duyulmustur. Dolayisiyla Hiristiyan sehitlik kiiltiiniin
yasatilmasi, bu donemde sahsi bir “kurtulus” meselesinden ¢ok daha fazlasini ifade
etmektedir. Ele alinan hikayelerin cevapsiz biraktigi soru, sehit olmaya hazirlanan kisinin
hem kendi dinine dénme hem de bunu topluluk 6niinde ilan ederek &liime gitme kararinda
kendi iradesinin ne kadar payr oldugudur. Nitekim Athoslu kesislerin bizzat kdy ve
sehirlerde dolasarak, dininden donen Hristiyanlar1 sehitlige 6zendirme ya da ikna etme
cabalar1 so6z konusudur. Dolayisiyla, sehit adaymi sadece destemekle kalmayip onu bizzat
yetistiren kesislerin, sehitlik gelenegine esas kahramanlar kadar hizmetleri oldugu agiktir.

Din degistirme olaylarinin ve buna bagli olarak da sehitlik uygulamasinin, Osmanl
Devleti’nin son donemlerinde yaygin hale gelmesi diisiindiiriiciidiir. Bu noktada, Ortodoks
Kilisesi’nin karsi karsiya kaldigi ¢ok daha temel bir sorunu- imparatorluk ¢agina 6zgii
geleneksel yapilarin ¢oziiliisiinii de géz oniinde bulundurmak gerekmektedri. Nitekim 19.
yiizyila gelindiginde, Hiristiyan sehitlik kiiltii, dagilan Ortodoks diinyasini birlestirme
cabalarinda gii¢lii bir politika aracina donlismiistiir. Ancak bu aracin tam olarak kimin
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denetiminde oldugu pek acgik degildir. Bagvurulan kaynaklarda, Patrikhane’nin sehit
yetistirme faaliyetlerindeki roliine dair bazi bilgilere ulasilsa da, bunlar bir kanit niteligi
tasimamaktadir. Bu konuda kesin olarak 6ne yapilabilecek bir tespit varsa, o da Athos
kesislerinin, bazi énemli Ortodoks alimlerin fikirlerinden de destek alarak bilingli bir gehit
yetistirme yoluna bagvurdugudur. Diger yandan, Balkan Ortodoks ruhunu yeniden diriltme
fikrini tetikleyen gelismeler sonucunda, Osmanli’nin dagilmastyla beraber bu “dirilis” fikri
de yon degistirerek, dini kurtulustan ziyade milli ruha hizmet eder hale gelmistir. Sonug
olarak, Ortodoks dogmanin ve dini kimligin aldig1 agir darbelere ragmen, cile ve sehitlik
inanc1 ortadan kalkmamis, aksine, milliyetcilik cagmin arifesinde yeni amaclara
uyarlanarak, modern bir kahramanlik kiiltii olarak devam etmistir.
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The Kyrgyz Language: Official or endangered?

Abstract: Such a paradoxical question turns out to be quite natural when
analyzing the current state of the Kyrgyz language. The state (official) status
was given to the Kyrgyz language under public pressure just before the
collapse of the Soviet Union. However, the condition and development level of
the national language does not allow it to fully perform its functions prescribed
in the Law on the State Language. Until now, the main social functions are
firmly attached to the Russian language which used to be the language of
international communication in the Soviet Union. This causes problems in the
development of language policy, and ultimately, in the strengthening of the
national identity of the people. Inabillity to stagger the status quo which has
been grounding for over 70 years, is disappointing both language strategists
and people. Therefore, it is not surprising that unreliable rumors that the
Kyrgyz language is enlisted as an endangered language into the catalogues of
UNESCO have found widespread belief among the Kyrgyz population. The
article analyses the current state and the status of the Kyrgyz language.

Keywords: state language; endangered language; language policy;
bilingualism; language shift; ethnic identity;

Over the past century the Kyrgyz language has experienced shocks that have had dramatic
changes in its fate. The reason for this was the entry of Kyrgyzstan into the multinational
Russian Empire and the Great Socialist Revolution that took place soon. Already as a part of
the Soviet Union, the Kirghiz SSR for 70 years experienced from the beginning to the end
an unprecedented political and social experiment of building a communist system. What did
this grand experiment cost Kyrgyz people as a nation? What are the consequences of a
communist national policy, including language policy, are they beneficial or fatal? Why
today it seemed quite real to the Kyrgyz that their language, which is the official language of
an independent state, and which is endowed with all relevant functions, is in danger of

extinction? What is the reason for such unconditional disbelief in the possibilities of the

native tongue? 109

199 SI3pik ma rpanu ucuesHoBenust// azera «®alyma» Ne24 or 30.03.12. crp. 2; Keiprei tuim

IOHECKO=yH oromyn OapaTkaH Twiaep OOIOHYA >KaHBl MHTEPAKTHBIMK AaTJIACHIHAA “TIIEKCHU3
KOTOJIyY KOPKYHYIYHIArsl THI aen TaObuiabl. bumkexk, 10-nexabps, 2011-x.. (Kabap)
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The answers to these questions require not only analysis of the current language situation in

the Kyrgyz Republic, but also an excursion into the recent history of the Kyrgyz language to
understand the trends of the directed Soviet policy of language development and its impact
on the modern linguistic processes in the country.

For many centuries the Kyrgyz led a rather isolated nomadic life of the patriarchal-tribal
system. The first ancient Chinese sources, which mention the Great Kyrgyz Khaganate
belong to 201 B.C. Kyrgyz continued to lead a nomadic lifestyle until the X1Xth century,
when the country was a part of the Kokand khanate. In fact, the voluntary entry of
Kyrgyzstan into the Russian Empire was dictated by the desire to get rid of the heavy
oppression of the Kokand khanate. Kyrgyzstan was officially annexed to Russia in 1855.
The development of the new land of the Russian Empire was accompanied by introduction
of elements of European civilization into the patriarchal life of the nomadic Kyrgyz.

As for the Kyrgyz language, along with the advent of another civilization its system has
undergone fundamental changes. First of all, its lexical system began to expand significantly
due to borrowings from the Russian language. At the initial stage it were borrowings that
denote tools, methods of farming, household items, as well as administrative and political
terms necessary for the management of the region. At that time, the borrowings have
adapted to the phonetic system of the Kyrgyz language and took a new look, for example:
zoot > Russian "3aBox - plant", samor > Russian “camoBap — samovar”, naruayc > Russian
"mogHoc - tray", cor > Russian "cya-court”, Typme > Russian "TiopsMa - prison,” etc. The
appearance of these innovations was gradual, and the process of borrowing of new words
and the language interference in general were developing in the evolutionary way. While
developing the new land, the Russian authorities were not interested in language expansion,
did not set a goal for introduction of the Russian language among the Kyrgyz population, i.e.
language policy and language reforms were not implemented.

Real radical and large-scale changes began later with the advent of Soviet power and the
beginning of the construction of socialism. The peoples who had endured hard colonial
oppression were inspired by the new slogan of “freedom and equality of all nations” and of
building a new state “of free labour”. The oppressed people who sought a better life
perceived the reforms and the new culture with enthusiasm. The construction of the new
society was very intensive. The reforms were so profound that in essence the process
represented for Kyrgyz a change of one kind of civilization to another in a very short
historical period. Kyrgyzstan found itself at the crossroads of three civilizations — the native
nomadic, European type and the newly emerging “communist”. The further development of
Kyrgyzstan as a socialist republic within the USSR determined the final transition of the
Kyrgyz people to the path of modern civilization and led to the formation of a secular agro-
industrial state with a population of solid literacy in a historically short period of time. At
the cost of those achievements, however, were the loss of the national culture that had
evolved over the centuries, and a shift in language practice.
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Reforms in the field of the language began with large-scale training of the population in

writing and reading. It should be noted that Kyrgyz nomads had no permanent residence and
were mostly illiterate. It so happened that the enormous program of sedentarization of the
Kyrgyz tribes, which was immediately launched by the Soviet government, was held
simultaneously with the campaign of public education. For the creation of settlements for
transition of nomads to a settled way of life, huge funds were allocated and construction

materials were provided by the government1 10.

For public education program the “Red Yurts” were created everywhere in which volunteers
were training the Kyrgyz people to read and write. The groups consisted of people of
different ages — from young children to the elderly. Initially, the educational program
("Likbez” - elimination of illiteracy) began to teach Arabic writing, because at that time it
was sporadically used by a small number of literate Kyrgyz. And since 1924, a new writing
based on the Latin alphabet was introduced. And it had the ideological background.

One of the first decrees of the young Soviet government was the creation of scripts on the
basis of the Latin script for the non-written peoples of the USSR. Why did the communists
choose the Latin script for the Soviet nations, and not the traditional Cyrillic script, as one
would expect? Such a decision should be seen as a manifestation of revolutionary
maximalism in ideological issues. Since the proletarian revolution was, first of all, directed
against the tsarist regime, which turned Russia into a “prison of nations”, the ideologists of
the revolution denied everything that was connected with the overthrown colonialist regime.
Communists believed that the Russian language and the Cyrillic script are not worthy to be a
conductor of the cultural proletarian revolution, because historically they are associated with
the policy of russification and oppression of the peoples of the tsarist Russia. At the First all-

Union Turkic Congress, which was held in 1926 in the city of Baku1 ! 1, even a proposal to
transfer the Russian language to the Latin script was considered. The leader of the revolution
and the main ideologist of the country V. I. Lenin was the first who opposed the imposition
of the Russian language to foreign-speaking peoples and noted that the revolution "forever
put an end to the policy which is aimed at killing the very sprouts of any statehood among
the peoples of Russia, cripple their culture, restrict the language, keep them in

ignorance"llz. In line with this policy, in 1924, a new Kyrgyz letter was created on the
Latin basis, and large-scale public education was conducted on it. However, 17 years later,

in 1941, due to the changes in the Soviet ideology and cultural policy of the country, the
Kyrgyz letter was translated into Cyrillic script.

110 Keipreser. Cepust “Hapoast u kyasTypsr”, Mocksa, 2016. C.484
1T Beecorosubiil Troprosoruyeckuii cbesn 1926 r..Crenorpamma, ¢.222

12 KTICC B pesomonusax. M., 1970. T.2, ¢.366

140



The Kyrgyz Language: Official or endangered?
Gulnara Jamasheva, PhD

It is fair to say that for the Kyrgyz language the Soviet period was the most intensive, and at
the same time the most controversial in its development. It was during the so-called
developed socialism in the USSR that the most dramatic bends in national policy took place,
which affected the fate of national languages. In the Soviet Union where the ideology was
very strong, the trend of directed development of culture and languages was laid from the
very beginning. The introduction of Cyrillic writing for the so-called "unwritten" peoples
was the initiation of russification and national-Russian bilingualism throughout the Soviet
Union.

The Kyrgyz language of that time was not prepared to perform the functions necessary for a
new life, did not have a language infrastructure of the European type, but due to life
circumstances it had to develop the necessary systems in an accelerated manner.
Accordingly the leading language of the USSR —Russian - began to function in the main
spheres of public life, and the Kyrgyz language developed only the rudiments of some
necessary functions.

Further development of the Soviet internal policy strictly adhered to a course of unification

of national cultures. This, according to experts, "caused great practical harm to the

development of national cultural processes"1 13.

With the rapid development of Kyrgyz society, significant changes took place in the Kyrgyz
language too. There was a significant growth of its corpus, especially the lexical system due
to numerous neologisms and borrowings from the Russian language, like: napmus “party”,
eezum ‘“‘newspaper”, naan “plan”, meneghon “telephone”, meamp “theater” etc. Till now the
Russian language remains as the main source of the Kyrgyz neologisms.

During the Soviet period the main trend of the language policy was promotion of the
language of international communication and development of the national-Russian

bilingualism. There were even judgments that "there is no need to develop all 150 national

14

languages in all domains. Some of functions should be performed only by Russian
the Kyrgyz SSR, the development of bilingualism during the Soviet period gave
unprecedented results. If in the pre-Soviet period there were only a few Kyrgyz who knew

Russian, then according to the all-Union census of 1989 there were 141 thousand Kyrgyz

113 JL.H.Benenuyk. ITouck myTel HalMOHANBHO-KYJILTYpHOro crpoutensctBa B CCCP B 20-30
roxel.//C6.: HanmoHanbHble oTHOIIEHHs M HanuoHanbHbIE npomecckl B CCCP: Bompocs HCTOpPHH.
Mockea: AH CCCP, 1990 . cc.82-103, ¢.96

114 30. 1. NetepueB. pa3BuTHE OOLICCTBEHHBIX (GyHKIMH JuTEpaTypHbIX s361K0B. M.:Hayka, 1978 —
430c., cc.11-12
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living in the capital Frunze, 84% of them spoke Russian s, By the beginning of the
perestroika, almost the entire population of the Republic had become bilingual.

Development of the Kyrgyz language in all social domains was much slower than political
and economic development of the country and gradually remained on the margins of social
and political life. Till now its main areas include family and household life, secondary
school education in rural areas and traditional national culture. The Kyrgyz language is not
widely used in such significant spheres as public administration, official records
management, higher education, industry, modern art, etc. These domains are firmly
entrenched in the Russian language since the Soviet times. The devaluation of the
importance of the native language is eloquently evidenced by the fact that initially the
Kyrgyz language was included in the curriculum of educational institutions as a compulsory
subject, later it became a subject with the mark "at will", and then completely disappeared
from the list of subjects, with the exception of Kyrgyz-language schools. This is the case as
Anthony C. Woodbury, says that «Far more often, however, languages become extinct when

a community finds itself under pressure to integrate with a larger or more powerful group.

Sometimes the people learn the outsiders' language in addition to their own»”1 16.

The apogee of the Soviet language policy in Kyrgyzstan was a decree of the Supreme
Council of the Kyrgyz SSR of 1953 "On spelling of Russian and foreign words borrowed
through Russian into the Kyrgyz language according to Russian spelling rules". This
illiterately drafted law created a big mess in the language and reversed its development
process. Its implementation brought many problems and difficulties in the practice of the
Kyrgyz language.

The embodiment of this law demanded the following:

a) introduction of some specific Russian sounds into the sound system of the Kyrgyz
language: [B], [x], [¢], [u], [m], [x];

b) Insertion of extrinsic for the Kyrgyz language combinations of more than one
consonant at the very beginning of the word. Such loans are pronounced with
addition of a relevant synharmonic vowel in the beginning of the word, e.g.
cmanyusi — bICIManca, Cmapm — blCMapm, WKoua — yulkei, cmena — ucme etc. The
new law forbade it.

115 ApreikGaes K. Mamnekerruk tun Macenesnepu. Okyy Kypaisl. Bumikek, 1999. ¢.16

116 Anthony C. Woodbury. What Is an Endangered Language?
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c) differentiated use of suffixes indicating gender in surnames and patronymic names:
-ov, -0V, -ev, -eva; -ovich, -ovna, -evich, -evna.

d) Borrowing words entirely with Russian suffixes: munucmepcmeo, instead of
Munucmpaux, azeumcemeo instead of acenmmux etc.

e) Introduction of new derivative elements from the Russian language: -wmct
(cnenmanuct), -u3M (KOMMYHH3M), -9uK (JIeT4wK -pilot), -ep (komOaliHep), -HUK
(ymapnuk- record setter in work) etc.

f) Russian consonant combinations extrinsic for the Kyrgyz language: yenmp, 6dpwize
(blind drunk), wmpadg(fine, penalty), cmpyxmypa

g) The Decree prescribed the Russian spelling for old borrowings that had already
assimilated to the Kyrgyz pronunciation.

Actually that forcibly introduced decree demanded to change the norms of the Kyrgyz
language and led to systematic violation of its synharmonic, orthoepic and spelling norms.
Until now Russian-like pronunciation of the borrowed words in the Kyrgyz speech causes
discomfort for Kyrgyz who speak Russian and difficulties for those who don’t speak it.
Almost everyone, whose first language is Kyrgyz, pronounces nynxym for nynxm, a63zac for
abzay, womka for wémxa, ceipam for epamm, mexucm for mexcm, etc.

The office work that had just started to develop was fully switched to Russian. The most
demanded sphere of public life - office and business paperwork had become a real test for
many Kyrgyz who have a poor command of Russian. To write a simple statement to a state
body, not to mention more complex issues, took a lot of effort and stress.

Understandably, this state of affairs could not meet the needs of the Kyrgyz-speaking
population, for which it was natural to lead a social life and gain knowledge in their native
tongue. Sentiments for the right to use the national language more widely began to increase
and before the collapse of the Soviet Union in 1989, under public pressure, the Kyrgyz
language was given a state status. However, it became obvious that the condition and the
level of development of the national language system does not allow it to fully perform its
functions in accordance with the Law on the State Language. That’s why until now many
social functions remain to be prerogative of the Russian language. This causes not only
problems in the development of language policy, but also, ultimately, the strengthening of
the national identity of the people.

After the collapse of the USSR in 1990 the Kyrgyz Republic stated the fullness of the
Kyrgyz language public functions under the Law on the State Language. At the same time
the status of Russian in KR is secured through the 2000 Law “About the official language of
the Kyrgyz Republic” which is meant to render interethnic communication. It also provides

143



TYIL 2019 — The International Year of Indigenous Languages
AKECH 2019 - The 27 Annual Kurultai of the Endangered Cultural Heritage

an access to the Russian and CIS education, culture, information, and high technologies.
Therefore, in all of the minority schools that teach in Kyrgyz, Uzbek, Russian, Tajik,
Turkish, Dungan and other languages, the Kyrgyz and Russian languages are taught as
compulsory subjects.

Currently, the linguistic situation in Kyrgyzstan is as following.

e According to the last census of 2009 the population was 5,362,793 people. More
than 70% of them are Kyrgyz;

e Out of 3,804,788 Kyrgyz 3,799,385 (99.85%) consider the Kyrgyz their native
language;

e 3,978 Kyrgyz (0.1%) named Russian as their native language;

e 1,720,693 or 45.2% are fluent in Russian. However, it should be noted that almost
all Kyrgyz speak Russian to one degree or another.

e The number of non-Kyrgyz citizens who speak Kyrgyz is 271,187 people, or 7.1%.

e A certain proportion of Kyrgyz, not only children, but also representatives of the
older and middle generation, do not speak their native language or know it
passively, that means they understand what is said, but cannot speak.

This shift from Kyrgyz language to Russian began in the 50s-60s with the introduction of
the kindergarten education system based on the Russian language and touched mainly urban
children. Further, this process has expanded and continues till now. Although efforts are
undertaken to introduce the Kyrgyz language into the pre-school education system, these
measures are still limited to Kyrgyz language classes, learning songs, etc. The didactic
infrastructure itself is based on the Russian language and retains the main features of the
Soviet system. The statistical data on the use of Kyrgyz and Russian languages among
children is not available, but it can be assumed that the Russian language education is still
preferred. According to the experts: "«The fate of a language can be changed in a single

generation if it is no longer being learned by children»! 7

The modern system of school and higher education which is incapable of providing
education in the native language, causes discontent and criticism of the population.
Switching of all education levels to the state language has become a sore point. Despite
ongoing reforms in this domain the Kyrgyz language has not yet been able to integrate into

17 Tbid.
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the vocational training process. Apparently, the long-term exclusion of the Kyrgyz language

from this sphere of higher education during the Soviet period has its consequences. There is
no corresponding infrastructure for this function: textbooks, reference books of different
levels, dictionaries, teaching methods, etc.for the university level are not yet developed.
Thus, for getting higher education Kyrgyz need to know Russian.

After thirty years of adoption the Law on the State Language, there has been some increase
in the use of the Kyrgyz language in public life. First of all, the subject of the Kyrgyz
language has been introduced into all curricula as a compulsory subject. For those who are
running for president of the country a test on the state language is introduced. In 2013, the
"Kyrgyztest” state institution was formed to test state, civil and municipal employees for
knowledge of the state language. There are also many events, celebrations, festivals
dedicated to the state language. All these give some positive results. For instance, different
meetings, rallies, parliament, etc. now are conducted in the Kyrgyz language; scientific
dissertations (mostly in the humanitarian fields) can also be defended in the state language;
the number of TV shows and talk shows has increased. Thus, TV and radio companies are
ordered to conduct 50% of the broadcasts in Kyrgyz, etc. However, there is no reason to
speak about completeness of the functions of the state language. The Kyrgyz language does
not yet work fully in the spheres of public administration, official business, higher
education, industry, modern culture and art, etc. The world-class information is still not
available in the Kyrgyz language, for example, classical foreign literature or modern films
are available only in Russian, as well as latest achievements on sciences or technologies.
All this in total gives the people the feeling that the Kyrgyz language, despite its status, still
has not acquired all the functions, could not replace the Russian language in international
communication, therefore, it is not able to meet all needed requirements. The lack of long-
awaited results of the language reform is disappointing to both language policy strategists
and the people. Therefore, it is not surprising that unreliable rumors about the inclusion of
the Kyrgyz language in the UNESCO list of endangered languages found widespread among
the population and raised concerns about the fate of their native tongue. In fact, the list of
languages in danger of extinction entered the so-called Manchu Kyrgyz (or Fuyu Kyrgyz)
language in China, where there are only a few people who know it.

Information about the Kyrgyz language from such a competent source as UNESCO was
misinterpreted. The reaction to it reflected the perception among the population of the
condition and vitality of the Kyrgyz language. No one was surprised that the state language
of the country and native tongue of 70% of the population has such deplorable prospects.
After all, the vulnerable position of the Kyrgyz language is due to competition with a much
more powerful Russian language in a fully bilingual society. Besides the rapid language
shift in the recent past has not been forgotten yet by the people. In addition, in the 30 years
since the adoption of the Law on the State Language, there have been no significant
extension of official functions of the Kyrgyz language.
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At present the state status of the Kyrgyz language is rather a symbol of the independence

and national identity of the people, than a real function. The 30-year period of independence
is too short for development all functions of the language necessary for ensuring the modern
life of the society.

But if an independent nation is aware of and keeps own language and national identity as the
highest value, and the government carries out sensible and proper language policy, the
language will not be subjected to the danger of extinction and will not fall into the list of
such languages.
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Aunrrait Textyy asep XXI KbIIbIMIBIH 00COTOCYH/ 1A

JlyiiHenyk muBmiIM3anusra 6acsIMyy CalibIM KOIIKOH MHpoeBpomnansik T yH-OyinecyHe
TypraH 2jJep ChUKTYY 2yl Antail yH-OyJecyHIe TypraH KajKTap Jarbl 3H OaibIpKbI
3aMaHJaH OepH KaJbIITaHraH TYNTYY IAEpAUH Oup OenyryH Ty3reH Typk anaepu EBpasus
KOHTUHEHTHHHH OMpPJICH-OMp YOH dJIEpUHHMH TOOYy. BynapiplH KeMUHIE Y4 MUH JKBUIABIK
TapbIXbl OOMYT, a3bIPKbI ME3TWIAWH TNIO0ANAyy MacelellepuHe aKTHBAYY KaTbILIBII Keje
xKarar.

A3BIpKBI antaii Tektyy aimep XXI KbUIBIMIBIH OOCOTOCYHAA TYPYI, TEXHOJOTHSIIBIK
IUBIWIN3AIUSAHBIH OarbIThIHa O€T alyy MEHEH TYpPK MaMIIEKeTTepH ©3YHYH TIeocasicaTThIK
JKalJTaHBIIIBI OOIOHYa OATHIII HWHBECTOPJIOPYH as0ail KBI3BIKTHIPYyna. AJTal TEKTYY
SNIEpAMH,  alapAblH  WYHMHJIE  TYPK  TapbhiXblH  M3WIA06,  alapAblH  AYHHe
IUBWIN3AIUACHIHIATE TaPhIXHAAMACHIHBIH OUpJCH-OMp MakcaThl 0oyl caHanaT. MyHy
UIIKE allbIpyy WIHMJE T'aHA 3MEC, arapryy, TapOHusuioo OarbIThIHIA Aa 30p MaaHHCH Oap
MaceJsie SKeHANTH YBIHABIK.

Byn xepyHymKe dUeHHWH eBPOICIEHTPUCTTHK KOHIENIWSAHBIH ajKarblHaa TypraH
TappIXHAaaMa TYPK DJIEPHH apTTa KairaH, SKHHYH COPTTOTY 3JIep KaTapbl CYpOTTOll
kemumice, an MU XVII-XIX KpulbIMIarsl KOJOHHUSUIBIK 33JIEM allyyJiap OOpyHAA, aj
ANICpAM Kaparthklil, Oankapa Oep JereH MPUHIUIITE XKallar KeJe *KarTarT.

Keipreizgapra, Opto Azus aiepuHe, Kairbl djie ANTail TEKTYY dJASPAUH TarJblpblHa TYII
KEITeH MBIHIAH Oesyn jKapyyHy MakcaT KOWTOH CasiCHid, MICOJIOTHSUIBIK CTpPaTeTHUSHBIH
kecenerrepu, adpbikua CCCPnun ankareinna 1920-30-xbuinapblHaarsl JeKJIapaTUBINK
VIIYTTYK KYHKOPCY3AYKTYH TY3YJdYLIYHOH KepyHreH. CoBerrep COIO3yHYH TasIKaJIaHBIIIbI,
MYPYHKY TOTaJHMTapJbIK OMAIMKTHH >KOTOJYIIY MEHEH OallTalraH MOCTCOBETTHUK JOOPJIO
KOMMYHUCTTUK OUPHMIVKTHH allKarblHIA TYpPraH TYPK OJIJIJICPUHHUH TapBIXbIH TarabIpbl
JKaHBI TAPBIXbIA ME3TWIINH OallaThIHA TYII KEJITCH.

AnTali TeKTYY anaepauH OaceIMIyy Oenyry, KOOMIYK-3KOHOMHKAJIBIK MaMHICICPUHUH
TYNI-TaMbIPbIHAH OEpH ©3repYYCYHYH HaTBIHKACBIHAA TaHA JEKIApaTUBAMK MEC, YBIHBITHI
CYBEPEHHTETH IYHHe OWPHUMINTHMHE TAaHBUIBII ONTypaT. ANTail TEKTYY d3iaxep Oarmrka
IMBWIM3ALMAIYY IyHH6O 3JIIepu MEHEH TeH ara, TOJNYK YKYKTYy yiyTrapra ainansim, XXI
KbUIbIMIa MIICHUMJIYY KaJaM LIMITeere OarblT ainraH. AJrTail TEKTYY dJJep >KOHYHIO
MaajbIMaTTapra Kapacak, AYHHOJYK YbITHIII TaaHyydyJapAblH KOIUYYJIYTYHYH 010 OOlOH4Ya
Jynait napsisiceiHaH TwiHU oOkeaHra dveiimHku Yiayy Tamaa nen aTtanraH MeHKMHIUKTE
OalibIpKbl Me3rwineH Oamran Ypan-Antail TWI OKaIIbUIBITEI TeHETHKAJBIK JKaHa
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reorpaMsUIbIK JKaKTaH KajblITaHraH. Ypal-AJiTail THI SKaIIbUIBITBIHBIH OHp Oenyry
Oonron Anrtail THI YH-OYJecy Y4 TONTOH: TYPK, TYPKO-MOHTOJ, TYHI'YC-MaHXyp THII
TonTopyHaH Typar. Typk ToOyHa KMpreH 3JIAEpAUH KaJbIITaHbIIbBIHA OalbIPKEI XYHHY XK€
TYH 3/ YOH CaJIbIM KOUIYTI, aJap KUHWHKK TYPK THIMHAE CYWIOreH OaIaTThl TY3YIIKOH.
A3BIPKBI JTMHTBUCTTEPANH OackiMayy OeNYTYHYH NMHUKHPH OOIOHYA TYPK 3JIAEPH THIIUK
XKaKTaH HKUre OOTyHYILIOT.

Bupununcu: baTelin — XyHH jkamaatel anapra (Oynirap, xasap, aBap, CyBap, 4yBalll, OTy3,
TYPKM6OH, TeYeHer, Kapa y3Jlap, rarays, CelbIDKYK, OCMOH, azepOaibxaH, Typkusi TYypKy,
KapauM, KyMbIK, Kapauaif, Oaiikap, KpbIM-TaTapbl, Tartap, OAaIIKOPT, HOrOW, Ka3ak,
Kapakalmnak, ypyM, YUryp, KapaxaHuJi, KapJiyK, TOPrel, sirMa, TyXCH, Jararail, e30eKk xaHa
Oamrka);

OxuHuncn: YbITell — XyHH Kamaatel (TyBa, Toda, caxa, Xakac, IIOp, UyJlbIM, KaMacHH,
OalbIPKBI KBIPTHI3, YUTWII, a3bIPKbI KbIPIbI3, aTai x.0.)

MpbiHa OMIEHTHI, TYPKTOp OalbIpKbl XyHHY MOOPYHaH OamiTam 3Jji¢ MypyHKY Ypai-AnTai
THJI SKaJIMBUIBITBL 33JIETCH JKEepIuH OackiMAayy OenyryH, Oamkada aiitkannma JyHaiimaH
Baiikanra, anman apel Caxa jKepuHE UYEHWHKH apalibIKTBI d3JIeN KeIWIKeH. KuinHKu
nmoopiopao Oamka T YH-OYJIeCYHAe TypraH S3JAepad acCHMHIAIIIIOO0 MEHEH TYPK
UIAEPH yJlaM TaTaaJJaHblll, a3bIpKbl yuypaa EBpa3us KOHTHHEHTHHHMH YOH OOJIyTyH 33Jjer
TypaT. L{uBMIM3alUSHBIH KPUTEPUIIEPUHE  CANBIITBIPMAyy OHYKKOH MaMIIEKETTepU
6omboco nma, Typkusi chUKTYy Oenrwinyy eiuemMue ©HYKKeH, ©Oz0ekcran, Kazaxcraw,
Typxmenctan, Keiprezctan, TatapcraH skaHa balikopcTaH ChIKTYY ©HYTYI Keje JKaTKaH
OJIK6JIOPY, OHYTYYTe reorpadusiblK, SJKOHOMHKAJIBIK KaHa PyXaHWH KETHIITYY LIapTTaphl,
KOl caHmaraH o»jaepu Oap 30p alMakTBl TYy36T. YUypAarsl MaaislMaTTap OOIOHYA
JTyHHeIery TYPKTOpIYH *Kalmbl caHbl 330 MUIIMOHIOH alIbITbIpaak.

Typk annepuHUH caHbl OOIOHYA 3H AaKbIPKBl MaanbiMaTTapisl KapadadictaHablk Xacan
Xank€u attyy “Kbpauait” donmyHyH Oanrabichl 2013-biier 6epreH. AHBI OUP a3 TOIYKTOO
MmeHeH Epmenraid »xaHa Oamka kazak w3wineedyiepy 2017-KbUlbl WHTEpHET-CalTKa
xalramTsipbinkad[7]. Temenmery omon MaamsIMaTTap ajaM CaHBIHBIH ylaM a3zailyy
BIpAaThl MEHEH KENTHPHIIET.

Ne Typk 3J11epu CaHBI

1 Typkusiars! TYpKTop 100 mutH
2 AszepOaiimkaH TYpKTepY 60 miH
3 O30¢ckTep 50 muH
4 Viirypnap 30 maH
5 Ka3zaxrap 20 muH
6 AMepuKagarsl aBTOXOH/YY TYPKTOp (9H OalbIPKbI alTeK, 20 muH

Mas CBISIKTYY 3JIIep)
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7 TypkmeHnaep 20 maH
8 Kazan tatapmapsr 10 mmH
9 Keiprengap 8 MuTH
10 Uysairap 2 MIIH
11 BamkoptTop 2 MJIH
12 Kamkaiinap 2 MJIH
13 Maszanpnapan typkrepy (HUpan) 1 muH
14 Kapakammaxkrap 1 muH
15 KpIpbIM TaTapiapsr 1 mutH
16 Cubup-Tarapiapsl 500 000
17 KymMmbikTap 500 000
18 Caka — aKyTTap 500 000
19 MecxeT TYpKTepy 500 000
20 TrIBaNBIKTAp 300 000
21 larayzmap 300 000
22 Kapauaiinap 300 000
23 Bbankapiap 150 000
24 Horaiinap 90 000
25 XakacTap 80 000
26 AnTalibIKTap 80 000
27 TeBanbeik TomxuHIED 50 000
28 Kamxapnap 40 000
29 [Topsop 16 000
30 Teneyrrap 3000
31 Kymannun Typkrepy 3000
32 Todamap 1000
33 Typkwusimap Typk kapanmapbiHan Oanika EBporma, A3us, 1 mutH

Awmepuka, Appuka xaHa ABCTpaliusi KOHTHHSHTTEPUHIE

JKallar jkaTKaH TYPK dJ1iepu

Hyiinenery 0apasik TypkTep — 331 muH. 413 000

yamaiayy

Xoropky maanpiMaTTapra Kourymua TOpKouiaepanH (TypK dJIJepHHUH 63 OKYIIepYHYH,
JKe TYPK dJ/IepuH OaayiaraH, CYHreH agamaapibiH) Ke3 KapambiHaa ayiaene 400 MATHOH
ajiaM TYPK 3JIICpUHUH OKYJaepy OonyiiaT. AHOaH ThILIKapbl a3blPKbl TIOPKOQHUIIEPINH
mukupuHae 300 MWUTMOHTO JKakblH TYPK OIIEPUHUMH  oOKyinaepy Keitait On
PecniyOnukachinga OailbIpkbl ME3THJICH YIIYJT KYHI'® 4YeWHH acCUMWIALUS OOoymn
(KpITalyIaIIbIN) KeTKeH JIETeH WIMMUHA Januiaep oap.
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ByryHky kxyHy Ay#HeIe e3 THIIHM, CHMBOJMKAIAphl >KaHa MaMIICKETTYYJIYry Oap Typk
QIIAEPUHUH KAl CaHbl 25TEH allyyH, ajl 9MH KaJlraHAapbl TYPAYY KOHTUHEHTTEPJUH YOH-
KHYMHE MaMJIEKeTTEPHHUH KypaMblHJA >Kaman Typywmar. Byn as3blpkbel aanaMianryyHyH
HaTBIMXachl Jien Ouscek 00JoT.

Typk anmaepauH usnngee HernsuHeH X VIII KbutbIMaaH 37e GamTanblm, a3bIpKbl ME3THIIIC
Oup KaTap WMUTHIMKTEpPre >KETHIIKEHH MEHEH aiablia Oup Tom OENTrHcH3 adbUIbIITap
KYTYJIYYZe. A¥pBIKda TYPK JIACpUHHH AYIHO TapBIXbIHIATH OPIYH jKaHa POJIYH M3WIIOere
anberTe, TYPKOJOTHS WIMMHUHHH ©TO YOH MaaHUCH Oap. Yuypaa Oyn wIMMHH Macere
KEHHPH JKOJITO KOroiyn, XX KbUIBIMJIBIH OPTOCYHaH Oamranm “anraincruka” JiereH ar
MECHCH J]a KOMIUIGKTYY W3WineHe Oamrtaabl. Byn miauMuil OarbIT TapbIXblid, TUIAWK raHa
WINMHUI MaceneNnepa KaMThIOacTaH, apXeOoJOTHSIIBIK, TCHETHKAIIBIK, OUOJOTHSIIBIK JKaHA
Oamika WIMMHI TapMaKTap MCHEH Ja OainanbiikaHd. byn OareitT 6oroHua Keipreiscranma ga
aKBIPBI Ke3Iepie aKTUBAYY KOHYJI Oypyna Oamransl. Macenen, 2017-kputnbiH 22-23 HIOJb
KyHaepy buikekte Onke OalTdbICHIHBIH JEMIJITECH MEHEH “AJNTall MUBMIM3AIMACH KaHa
anTaii THN OYJIOCYHYH TEKTeIl SJaepu”’ 31 apaiblk (GopyMy 6Ty, Oyl IyWHeIYK
JEHrI3JICTH 6Te YOH WII-dapa OONyn caHajiaT. AJl KBIPI'BI3 SJMHUH TapBIXBIH TaKTOOIO
JTarbl OMp TOT MaaHWITYY MaajsIMaTTapAbl Oepau. AnTai TeKTYY SJIACpANH TapbIXbIHA jKaHa
TaraelpplHa apHairan Oyn ¢opymra 12 mamiekeTtuH 20ra >KakblH JJIICPAWH OKYIAOPY
KaTBIIITHI.

AJTtail TeKTYY 3JIepANH TapbIXbIH, TWIMH, IWINH, PyXaHUH OalIbIrblH YHPOHYY KaHa aHbl
TYPK TYKYMAApbIHBIH ypIakTapblHa JKETKHPYY, JAYHHO KOOMYYIYr'yHa TaaHBITYy,
TYPKWIEPAUH TYNKYJIYTYH, Oachblll ©TKOH >KOJIYHYH OH-THIIETH, MYI©OCy KaHa Keledery
Oup SKEHIWTMH BIpAcTam, ajapiblH OMPUMAMKKE YMTYIYYCyH KY4eTeT. AnTail TEKTyy
AAEPAVH OYHHO TapbIXbIHAATHI OPAYH yJIaM Tarblpaak allKbIHIAIN, AYIHO 3JMHE amapiblH
aOpOIOH KOTepeT KaHa UBHIM3ALMTAa Kapai eHYTYYCYH burgamaaTtat. OKyMyIITyyIapablH
MUKUPH OOIOHYA TYPK THIIAEPUHUH OallaThIHa alTai THIIEpU TypraH.

A3ws AMICpUHUH TapbIXbl OOFOHYA MAaaabIMATTAP.IBIH, OLIOHAOHN 3JI¢ TYPK, MOHIOJI, TYHTyC—
MaHXyp THJICPUH CANBIIITHIPMAa—TaPBIXbIi )KAKTAH HIUKTOOIOPAYH KBIHBIHTHITEI OOFOHYA
TYPK THIAEPH aJIThI 10OpTo OenyHeT [4,28-0.]

1) Aurait moopy.

2) XynH goopy (6.3.4. V k.)

3) Baiisipksl TYpK goopy (V-X KK.)

4) OpTO TYpPK IOOPY, ke HETH3W TYPK ypYYJIapbIHBIH TWIIEPUHHH OHYTYY JXKaHa
KanpInranyy 100py(X-XV kk.)

5) Xanpl TYpK H0OpY, XK€ DJIIUK THIIWH OHYTYIIY jKaHa KajubImTaHbibl (XV-XIX
KK.)

6) DH xaHbl 100p (XX KbUTBIMIAH OamTanar).

AnTtail TeKTYy 2iIepAdH apachlHIarsl Kelpreizgap bopOopayk Asusgarsl 9H OaibIpKbI
KaJIKTap/IbIH KaTapblHa KUPIOPHH jKaHa ©3 MaMJICKETHH HETH3JereHH, KMHNH al MaMJeKeT
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KYUYTYY MamJIeKeTKe ainaHranasrbiH Keitaii xa3ma Oynakrapsl kadapiait. Kelprei3 Kauksl,
OalbIPKBI T'YHHIAP CBIKTYY JKaJIIBI TYPK THIIIYY KaJKTap.blH ajraukbl MaMJICKETTYYJIYTYH
HETu3/1004yCy KaTapbl Oallka KOHIIyJAll KaJKTapAblH OHYTYY HPOLECCHHE ©3 CAIBIMBIH
KOILIKOH KaJIK KaTapbl Kapoo Tyypa 00JIoT.

AHTKEHH ANTaii — KBIPTbI3 JJIMHUH TapBIXBIHBIH KbIla OONYTYyH KaMThITaH aiMak —
“Anraii” , “Ana — Too 7, “Manac”, “One — Cait ” nereH ce3nep ap OUpP KBIPTHI3 YIYH BIHBIK
O0onymn cananar. KeIpreizmap KeuleIMaapaaH Oepw ymiyn KyHre deinH OHe-Calik MeHEH
TYHAYK-O0aThil MoHronusaan tapta TeHup-Tooro deimnku, depraHa epeeHy MeHEH
IMamupne, Ana-Too menen llluHkaHmaa KEHUPU MEUKUHAMKTHA OadbIpian KeJe KAaThIIIAT.
KbIprei3 3THOHUMH OYT'YHKY KYHT® YeHUH OYTKYJ YIIyJd aiMakTa THAPOHHMICDP MEHCH
TOTIOHUM/IEP TYPYHAO CaKTaJbIN KenaTaT. KenrereH TeKTe anTai aiaepuHe Oy aT ypykK-
YPYYJapbIHBIH ~ aTaNbIITAPBIHAA KOJIYKCA, KBIPTBbI3 yPYYJIApbIHBIH  aTalbIITAPbIHAH
KOIITOTOoH JJIIEPANH TYIl TeTWH Tarca 0ooT. YIIyHyH Oaapbl- OM3auH ata — O0abamap e3
alijlaHachbiHa ap Oamka ypyysiap MEHEH 3JAepau OUPUKTHPYY MEHEH TY3TreH 3H Ky0arTyy
MamiekeT — Yiyy KeIprei3 1eeieTyHYH Me3rmin OOJTOHYH Taphlx OapakTapbl TaCTHIKTAII

Typar.

Tapsix Oynakrtapbiga “KeIprei3” STHOHUMH anradkbl Koy 0.3.4. 201 — XKbUIBI 3CKEPTHIICT.
benrunyy okxymymryy akagemuk B.B. bBaproapn e3yHyH AMrekTepuHie oOpTo
KBUIBIMIApAarkl OPXOH JKa3MalapblHAa ICKEPWITeH, TYPK SJJCPUHUH apachblHaH Oup rana
“KBIPrbI3 ” aTaJbIbI , all YOAKTHIH KbIHa 9pTe ME3TWIJIETH KbiTall OynakTapblHIa )KOJIyraT
nen skasrad[3,40-0.].

Bopbopnyx Asmsparet 6.3.4. III — I kbutbIMmapaarsl casicuii OKysutapiabl JKasraH, KbITai
TapeixubIchl ChiMa LsHApH (6.3.9. 99 — k. aMreru xa3puibln OyTKeH) skaHa baub ['yHYH
YpIrapMaliapbliHaa “0albIpKbl KbIprbI3nap’” Tyypa MaanbpiMaTTap *kaspumrad. CeiMa LssHIbH
“Im m3u”  (“TapeIXblil ka3Mamnap”) Jen arajiraH SMIeTHHIE, XYHHY HWMIEPHSICHIHBIH
Hermgeeuaycy Moad Ilanproit 6.3.4. 201-xbUTbI ©3YHO KapaTKaH JJIIEPAWH apachlHIA,
“KBIPTBI3” D1JIMTHH Jarkl Oarl WHIUPTEHIUTH aWThUIaT. AHAAa XyHIApAbIH OalKkapyyqycy
Moms tynaykrepy Xyustoi, Kroeme, Juamun, I'sryns(xbiprei), Haiimun (CuabMu )
ypYYJapblH 0achlll auraHibIThl OasHIAIBIN, ajlapAblH OalrdyblIapBIHBIH Oapasirbl Mogd
anktoiiny “akpuiMan” nen TaaHblUKaH [6,50-0.]. balbIpkbl KbITail nepornudrepruHaeru
KBIPTbI3  aTalbllbl  “TATyHb”, “TSAHBIYH’, “IBSHBIYH’, “IB3SHBKYHb’, “mury” ix.0.
TPAHCKPHUIIIUSIIAP MEHEH KBITAall THIIMHE BIHTAWIAIITHIPBUIBII Ka3pUIrad. Al SMu OpTOHKY
kaHa JKoropky EnHwuceiine sxalramkan I3ssHb-KyHAAp (OalbIpKBI KBIPTHI3IAP) MaTdbLIap
JKaHa YITyJl alMaKThIH a0OpUTeHIEPH OOJIYIIKaH ACUT: “OHM SBWJIMCH B PE3yJIbTaTe KaKOTO-
TO CJOXHOTO HMCTOPHYECKOTO Iporecca, Ha 0aze kotoporo k III Beky mo H.3. yxe
CJIOKWJIMCDH KbIpTbI3cKue Tuiemena” [5, 159-c.].

B.B.bapronba keiprenaap Opro A3usHBIH 9H OaiibIpKbl 2iepuHUH OupH, GonroHmo na
Opro Asusga >xamam >XaTKaH OJJAEPAMH HMYMHEH TapbIXTa KbIPTbI3AapAail aTel 3pTe
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JKOJIYKKaH Oup J1a 371 0K Ooyrym kepek nereH [2,176-0.]. An amu C. AGpaM30H: “A3BIPKEI
U3WIIOOYYJIOPYH KOMUYJIYTY KbIPTEI3 YPYYJIapbIHBIH aTa-0a0anapblHbIH KapaThUIBIIIBIHIA
9H OalBIPKBI CakK aHa yCYH, NUHIIMH jKaHA TYHH YPYYJIYK COIO3Japbl MCHCH OaillaHBITIBI
O0ap IereH >KBIMBIHTBHIKKA Kemumtu ,- aereH [1,295-6.]. FO.C. Xymsaxos: “HazBanwme
KBIPTbI30B JPEBHEE HA HECKOJIBKO CTOJIETHI, Y€M CaMO CJIOBO “TIOPKHU”, IO UMEHH KOTOPBIX
MoJTIyduJia BCsl sSI3BIKOBasi cembsi”  [8,28-c.]. OmenTrn, OalbIpKbl KBIPTHI3AAPABIH YPYY
KaTapbl TY3YJYIIYHYH Oammathl 0.3.4. 2-MHH KbUIAbIKKA — EHHCeiie Mal4bUIbIK TY3YJIe
OamTaraH ME3ruire Tyypa KeleT.

Anraii T OYJNOCYHe KHPIeH JIIACPAUH THIACPH raHa dMec, OyaapAblH 3THONCHETHUKABIK
JKaHa TapbIXbI-MalaHUH JKarkl Jarkl a0aH xakblH. OIIOHION 3J1€ anapblH 4apOackl 1arsl
XKakplH OonroH. Mpucanbl, Austail [MBHIM3ALMACHIH TY3r6H DIJICPAUH  OapaAbIThI
KOUMOHIYYJIYK MaJaHHAThIHA KUpUIIET. bBapAbIrbiHOa TEH TOPT TYJIYK Mail OOJTOH.
Anberrte, 003 YHIY KONIOHYY MaJaHUATHI Oap. AHBI a3blp DH MBIKTHI CaKTall KajdraHbl —
KBIprbI3 211 Oonyn cananat. KeumeH MajmaHusiThl €3y OSkure OesyHreH. bupunumcn
KBIPTbI3[ap KaHa anTai 3Jiepy KUpeT. DKMHYMCHHE Ka3aKTap jkKaHa MOHTOJIOP Xk.0. anaep
KupeT. AnTtail UMBWIM3ALHACHIHA KUPTeH DIICPAUH THIM, MaJaHUSIThI, 4ap0acel, KUWreH
KUAUMJICPH, BIP-OUIATICpH, STIOCTOPY JKaHA JKETeH TaMarblHa YeWHH Oap IbIThl OKIIIOII.
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Amazigh International Film Festivals and the Promotion
of Amazigh Cinema

Abstract: Language endangerment is a historical and universal phenomenon,
wherever there are languages, there is language endangerment. In North
Africa, the Amazigh language and its varieties are not excluded, and are
exposed as a result of many internal as well as external factors (migration,
urbanization and globalization). In an attempt to counter this phenomenon,
many Amazigh activists across North Africa started to produce Amazigh films
and other cultural artifacts. Accordingly, the first Amazigh audiovisual
productions were born in the mid-80s with the advent of video. Unable to
shoot in 35mm because of its price and the lack of state funding, Amazigh
independent filmmakers opted for a less expensive and lightweight format
allowing easy access to the most remote places and to a larger audience. After
important experiments in the field of direction and production of video films,
many Amazigh producers and directors such as Azzedine Meddour (The
mountain of Baya, 1997), Abderrahmane Bouguermouh (The forgotten hill,
1996), Belkacem Hadjaj (Machao, 1996) and Mohamed Mernich (Tilila, 2006)
decided to venture into the cinema in its real form. Faced with the proliferation
of Amazigh audiovisual and cinematographic productions in the 1990s, the
need to organize Amazigh film festivals was felt, especially as national and
local festivals did not allowed the selection and participation of Amazigh
movies. This dynamic was also encouraged by members of the Amazigh
diasporic elite who felt the need to organize international film festivals in
major American and European cities (such as The New York Forum of
Amazigh Film and the Festival International Du Film Amazigh De Montreal)
so as to share Amazigh films and culture and to spread awareness about the
Amazigh question in North Africa. Against this background, this paper intends
to question the role of national and international Amazigh film festivals in the
promotion and development of Amazigh cinema and video.

Keywords: Amazigh; film; cinema; festival;
Introduction

The North African language situation, in general, and that of Morocco in particular, for
those who are familiar with it has always been tremendously complicated to analyse and
understand. Its complexity has defied analysts so far very few researchers have been able to
provide a full synthesis of the situation. In Morocco for instance, the sociolinguistic
landscape is characterized by the presence of national as well as non-national languages that
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fall into three major linguistic groups: Amazigh language and its varieties (Tachelhit,

Tamazight and Tarifit) which represent the indigenous language of the country; Arabic
language and its varieties introduced to Morocco in the seventh century; and the foreign
languages which are represented mainly by the two colonial languages French and Spanish
and eventually the international language represented by English. Like many other
languages in the world, Amazigh, has been impacted by many changes initiated by the
internal dynamics of the Maghrebian societies such as migration, urbanization and
intermarriages, and worsened and accelerated by external forces such as colonization and
eventually the impact of globalization. More, the nationalist policies that were adopted in
post-independence Morocco were based on Arab-nationalist ideology that “intentionally
disregarded the socio-cultural plurality of Moroccan society” (Soussi, 2018). Accordingly,
“a policy of Arabization focusing on the ideological goals of Arab patriotism and ignoring
the multi-linguistic reality of the country was initiated by the Moroccan state with the
complicity of nationalists’ parties and religious conservatives” (Soussi, 2008). As Rabia
Redouane (1998) posits, “Morocco, like other countries, faces large national problems. The
national language question is one of the most important because it is central to national
unity. Recently, the Moroccan government has devoted considerable effort to crafting a
careful and elaborate multi-sector language policy, with particular significance for the
educational system, which aims at promoting Arabic as the language of literacy and wider
communication...During the French occupation, the traditional and the modern educational
systems coexisted. They were in direct opposition to each other and continue as a
contemporary source of conflicts between Arabo-Islamic tradition and Western culture...,
and after Independence (1956), Morocco decided to provide an education that is Moroccan
in its thinking, Arabic in its language and Muslim in its spirit.” The essence of this
educational system “asserted that Morocco’s history only began when the Arab liberators
arrived to free the Imazighen from their backward lives and instilled them with a respect and
knowledge of Islam. It further stipulated that Amazigh origins lay in Yemen and that
Tamazight was a derivative language of Arabic” (Kruse, 2013). As a consequence of these
policies, many Amazigh varieties have become for the first time in the long history of the
country endangered and a few were totally extinct (such as the Ghomara language). In an
attempt to counter this phenomenon, Amazigh activists and scholars across North Africa and
in Diaspora launched a cultural and identity movement and organized themselves in the
form of associations such as the Berber Academy in Paris, the Moroccan Association of
Research and Cultural Exchange (AMREC), Tamaynut and the Summer University of
Agadir in Morocco. These associations “became increasingly vocal in their demands for
linguistic and cultural rights” and very active in the revitalization of the Amazigh language
and culture (Soussi, 2018). AMREC, for instance, which is the first Amazigh association in
Morocco, accelerated its efforts in the documentation of Amazigh language and its oral
culture and traditions and the promotion of a modern literature by the publication of short
stories and novels and by issuing media outlets such as newspapers and magazines and the
organization of conferences and festivals. With all these positive efforts, many artists and
young filmmakers started to join the movement and to produce Amazigh films and other
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cultural and artistic artifacts. Accordingly, the first Amazigh audiovisual productions were

born in the mid-80s with the advent of video. Unable to shoot in 35mm because of its price
and the lack of state funding, Amazigh independent filmmakers opted for a less expensive
and lightweight format allowing easy access to the most remote places and to a larger
audience. After important experiments in the field of direction and production of video
films, many Amazigh producers and directors such as Azzedine Meddour (The Mountain of
Baya, 1997), Abderrahmane Bouguermouh (The forgotten hill, 1996), Belkacem Hadjaj
(Machao, 1996) and Mohamed Mernich (Tilila, 2006) decided to venture into the cinema in
its real form. Faced with the proliferation of Amazigh audiovisual and cinematographic
productions in the 1990s, the need to organize Amazigh film festivals was felt, especially as
national and local festivals did not allowed the selection and participation of Amazigh
movies and works. In Morocco for instance, AMREC was the organizer of the First National
Amazigh Film Festival held in July 2000 in Casablanca. This dynamic was also encouraged
by members of the Amazigh elite in diaspora who felt the need to organize international film
festivals in major American and European cities (such as The New York Forum of Amazigh
Film and the Festival International Du Film Amazigh De Montreal) so as to share Amazigh
films and culture and to spread awareness about the Amazigh question in North Africa.
Accordingly, this paper intends to question the role of national and international Amazigh
film festivals in the promotion and development of Amazigh cinema and video and
eventually the reinforcement of Amazigh language, identity and culture.

From “Colonial” to “National” and ,,Amazigh” Cinema

Cinema is a performing art that exposes to the public a work or ‘film’ composed of moving
images projected on a support, usually a blank screen, and accompanied most of the time by
a soundtrack. Since its origins, cinema has been a complex reality as it is at the same time a
technical invention that is still subject to evolution, and a popular art, industry and media
used for various purposes such as entertainment, scientific research, education and
propaganda... In Morocco the Cinematograph was introduced in 1897 by its inventors the
Lumicére brothers, and the first film footage, “The Moroccan Goatherd” produced by Louis
Lumiére inaugurated a long tradition of foreign shootings in this country. In 1907 for
instance, Felix Mesguich turned in Casablanca the documentary “Reports of the events of
Casablanca” documenting the beginnings of the French aggression against Morocco. With
the establishment of the Protectorate in 1912, and under the leadership of Marshal Lyautey
himself, a local film production was encouraged and the first Moroccan colonial feature film
“Mektoub” was shot in 1919 by Jean Pinchon and Daniel Quintin with Mary Harald
Bogaerts. These foreign film experiences will pave the way for a specific genre, “the
colonial cinema”. This new genre will be quantitatively important with the production of
some legendary titles such as “The Sons of the Sun” by René le Somptier (1924) and “Itto”
by Jean-Benoit Levy and Marie Epstein (1934). During the 1920s, French and Spanish
settlers continued to produce documentaries. The war of the Rif for instance served as
springboard for the shooting of some films reflecting the point of view of the Spanish
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military institution. Moreover, this period has been characterized by a huge film production;
the French for instance were involved in the shooting of many feature films such as “In
Search of Atlantis”, “Blood and Sand”, and the “The Son of the Night”. During the 1930s
and 1940s, production had considerably expanded and Morocco, became the preferred
destination for producing a large number of French films such as “The Rose of the souk”,
“Razzia”, and “The five accursed gentlemen”; and American productions such as “On the
road to Morocco” and the famous movie “Casablanca” by Michael Curtiz. During this same
period, the Spanish filmmakers continued to carry out militarist works praising the spirit of
the Legion. All this cinematic activity favored the arrival of other international film
shootings and allowed the establishment of a logistics and especially the creation of the
Moroccan Film Center (CCM) in 1944 and the opening of Souissi studios and laboratories in
Rabat. During the 1950s, more than 40 American, French and Spanish films were shot in
Morocco. These films were very diverse: “Othello” by Orson Welles, “Ali Baba and the 40
thieves”, “The man who knew too much” and “Southern alert”. By the end of this decade,
Morocco attracted more and more foreign filmmakers to shoot not only police and spy
intrigue, but also stories referring to mythology and exoticism. This period has also seen the
beginnings of Moroccan fiction.

Two trends emerged from this multifaceted “colonial productions”, films that consider
Morocco as an open-air plateau or stage where primitive beings circulate without their own
form or identity and where Moroccans are limited to figuration, these films fall into the
category of literature and art in the service of colonial culture; and films that immerse
themselves in the local imagination to tell stories involving natives with local actors. Most
of the films that fall in the second category and that were shot in Morocco and more
specifically in Amazigh cities and villages in the High, Middle or Anti Atlas, were
characterized by the presence of the Amazigh personalities and stories in the films.
Accordingly, as early as the 1920s, many Amazigh characters and actors invaded the screen
such as Yabla, Ella, Brahim, Bassou, Aissa and Itto. However, at this stage the Amazigh
language was not used as we were still at the age of silent cinema.

It is in this cultural and socio-political context that the first Moroccan filmmakers will be
introduced to the passion and the professions of cinema. The influence of Western,
Egyptian, Soviet or other cinemas, as well as specific training for the film industry, will
have a significant impact on the Moroccan cinema and will also have implications for its
future prospects. Once Morocco regained its national sovereignty in 1956, the State
encouraged via the CCM, a large production of short films where young filmmakers freshly
trained in prestigious film schools either in France, or in socialist countries and Egypt, will
enter the scene from 1968 and will give the Moroccan filmography its golden age especially
in its documentary short film version. In this period, Mohamed Ousfour, a pioneer and self-
taught filmmaker, directed what was considered the first Moroccan feature film “The Cursed
Son” produced and broadcast in 1958.
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However, in the aftermath of independence, Moroccan leaders began an ambitious
Arabization policy that was to gradually replace French language with Arabic. It all began in
1961 when the government tried to arabize education and then the administration and the
police services. The Moroccan state with the complicity of nationalists’ parties and religious
conservatives defined five components of Moroccan identity: Islam, constitutional
monarchy, national unity, the Maliki rite, and the Arabic language. All Moroccans had to
identify with these foundations designed to preserve the nation's place among the “Arab
Nation” and other Muslim countries. But the promotion of Arabic required its protection by
legislation, with Moroccan leaders judging that its preservation was a duty dictated by Islam.
Indeed, the first constitution of sovereign Morocco established Arabic as the sole official
language and Islam the official religion of the state so as to assert the country’s Arabo-
Islamic identity, and eventually its cultural independence from French and Western
influence. Consequently, the indigenous Amazigh identity, culture, and language were
totally ignored and the Amazigh people actively silenced and marginalized in post-
independent Morocco. Arabic language was presented as the language and culture of unity,
tradition, and ‘authenticity’ with a reference to Islam. This post-colonial national
mythmaking based on the Arab-Muslim model and ideology, intentionally disregarded the
socio-cultural plurality of the Moroccan society. Accordingly, in this period, Moroccan
cinema has gone through highs, but mostly downs since cinema and other mass media such
as state radio and television were used as propaganda tools. As a consequence, Moroccan
cinema was snubbed by the intelligentsia and the general public. This was the trend till the
1980s where a boost will be given with the first program of public aid and subsidy to the
cinema industry which considerably developed between 1982 and 1984 and had as a result
the creation of the first National Film Festival in 1982 in Rabat. The 90s will be a turning
point in the Moroccan cinema as it will realize for the first time a historical reconciliation
with its audience with the production of films such as “A love in Casablanca” by
Abdelkader Lagtaa, (1991) and “In search of the Husband of my wife” by Mohamed
Abderrahman Tazi, (1993). This same decade was characterized by the proliferation of
Amazigh video and the birth of Amazigh cinema with the production of the first Amazigh
feature films in Morocco “Tamghart Ourgh” (the Golden Woman) by Lahoucine Bizguaren
in 1990. The Amazigh public has adhered to the story of this first movie about a strong
woman with exemplary personality, able to face the obstacles and to assert and support with
dignity the absence of her husband staying abroad. This first feature Amazigh Moroccan
film broke the taboos and opened the closed doors for the proliferation of an Amazigh
audiovisual and cinema industry. As a consequence, many producers come on the scene and
more successful films such as “Tigigilt/The orphan” (1992) and “Tilila/Rescue” (2006) and
“Tamazirt Oufella” (2008) by Mohamed Merniche, “Tihiya” by A. Larbi, “Imzwag”,
“Hamou Ounamir”, “Boutfounast and the 40 thieves” by Agouram Salout (1993), attracted
wide interest. Accordingly between 1992 and 2012 more than 220 Amazigh video films
were produced.
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The emergence and proliferation of Amazigh films in the Moroccan film landscape marked
a qualitative leap in favour of the revitalization of the Amazigh language and the promotion
of its culture as a fundamental component of national identity. Many of these films have as
their main message the attachment to Amazigh identity, the attachment to the native land
and to the mother tongue. Indeed several Moroccan Amazigh films draw their filmic content
in the Amazigh cultural heritage in order to highlight the richness of the Amazigh culture
and the importance of its ancestral cultural legacy. In their film productions, some
filmmakers also try to focus on the features of Amazigh identity and the radiant aspects of
Amazigh customs, oral tradition, artistic expressions, knowledge and know-how. In these
films, Amazigh identity and culture are expressed on several levels, through the local
toponymy and the space where the events of the film take place; the anthroponomy and
names of the characters who are appropriately chosen to reveal an identity belonging;
Amazigh architecture, furniture and decorative motifs; jewellery and traditional clothes;
traditional dishes; oral traditions and expressions; traditional music and dances; and rituals
and social practices...Amazigh cinema then presents itself as a tool of social criticism that
draws its specificity from the social reality and the social facts engraved in the individual as
well as the collective memory, so as to prevent the negative behaviours and to contribute to
changing the self-image of Amazigh-speaking populations by revaluing their language and
culture and reinforcing the noble values of the Amazigh societies.

Amazigh Film Festivals

A film festival is an annual event in which films are showcased in cinemas or public
screenings, usually in a given location and for a limited period of time. The festival can be
devoted to a specific cinema or film genre (fantasy, horror, animation, etc.) or a particular
subject (documentary, independent cinema, short film, etc.) or devoted to local, national or
international films such as the Iranian, African, or Amazigh film in North Africa. Faced
with the proliferation of Amazigh film productions and with the obstacles to the
establishment of a viable economy for Amazigh cinema as a result of the virtual absence of
distribution networks to generate and re-inject revenues in the production circuit, the need to
organize Amazigh film festivals became a necessity in-as-much-as national film festivals in
Maghrebian countries did not allow the participation and nomination of Amazigh movies.
Indeed, Amazigh film festivals are central for the promotion of an Amazigh film since
distributors are hardly involved in the production of films, unlike in traditional film
economies and countries where a film industry is well developed. The idea of organizing the
first Amazigh film festival in Morocco was then born and its first edition was organized by
the AMREC association in Casablanca in July 2000, ten years after the production of the
first Amazigh film. This first edition was promoted by the Ministry of Culture, the Ministry
of Communication, the Moroccan Cinema Center (CCM) and various Amazigh cultural
organizations. Many Moroccan alongside Algerian Amazigh films were screened during this
first edition of the festival. For twenty years, the number of festivals specializing in
Amazigh films has exploded. More than thirteen film festivals currently exist in North
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Africa and the rest of the world. The most important Amazigh film festivals are the “Festival
Issni N'Ourgh International du Film Amazigh” (FINIFA) held annually since 2007 in Agadir
(Morocco), “Festival Rif du Film Amazigh” organized by “L’atelier Cinematographique” in
Tetouan (Morocco); “Festival Culturel National du Film Amazigh” (FCNFA) held in Tizi-
Ouzou (Algeria); “Festival Tafsut pour le Cinema Amazigh Maghrebain” held in Tafraout
(Morocco); “Amazigh Film Festival of Boston” (USA), “New York Forum of Amazigh
Film” (NYFAF) organized by Lagardia College CUNY (USA); “Amazigh Film Festival of
Los Angeles” organized by Tazzla Institute (USA), Festival international du film Amazigh
de Montreal (Canada) and “Festival international des Films Bérbére de Paris” organized by
Berber TV in Paris (France). Through these major Amazigh festivals, the various
stakeholders of Amazigh cinema and Amazigh activists and artists sought to assert their own
artistic identity, in addition to being places of exchange and professional emulation. All
contribute to the diffusion of films in the Maghrebian countries and around the world. They
also participate in the structuring of a professional environment in connection with a global
film and audio-visual economy. They are often an opportunity for producers to present their
film in preview and eventually to promote the selected filmmakers and movies. In addition
to film screenings, some festivals offer additional services to their participants and audience
such as conferences and meetings, symposia, workshops and feedback, training sessions,
video library which is a viewing service on individual television spots and films selected or
presented at the festival, and eventually archiving service.

The Festival Isni N'ourgh of the Amazigh film FINIFA (Agadir, Morocco)

The Festival Isni N'ourgh of the Amazigh film (FINIFA) is held annually in Agadir south of
Morocco with the aim of promoting the Amazigh cinema through the screenings of
productions in the Amazigh language and its local varieties. The festival also aims to build
relationships between different stakeholders in the field of Amazigh cinema and their
international counterparts and to make productions in this language known worldwide. The
earlier vision of the Issni N'Ourgh Festival provided an adequate place for the Amazigh film
in the Moroccan cinema scape, as well as the promotion of the Amazigh component which
encompasses language, culture and identity. The first edition of the festival was held in
August 2007 and was preceded by a “Cinema Caravan” that toured several southern
Amazigh cities including the provinces of Tata, Tiznit, Guelmim and Ouarzazate from April
10 to 20, 2007 with the aim of making the Amazigh film visible to the audience and public
in remote cities and villages through screenings. For this first edition, an official short and
feature film competition was organized. Accordingly, twenty films were preselected, nine of
which were chosen to participate in the final competition and eventually five prizes were
awarded by a jury consisting of film professionals and Amazigh cultural activists. Many side
events were organized during this first edition such as film training sessions for the sake of
young film makers and a tribute to the team of the first Amazigh film “Tamghart Ouargh”
and more specifically for its director Lhoucine Beyzgarne.
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The second edition of Issni N'ourgh film festival featured Algerian as well as Moroccan
Amazigh films in addition to a conference under the theme “The Amazigh Film in National
Media”. The jury of this second edition was chaired by the film critic Mohamed Bakrim, and
was composed of Elhachmi Assad, the general manager of the Amazigh International Film
Festival of Algeria; Tahar Houchi, a film critic and director of the Festival of Oriental Film
of Geneva (Switzerland); Amina Ibnou Cheikh, director of the journal “The Amazigh
World”; Mohamed Sallou, member of Royal Institute of Amazigh Culture (IRCAM); the
poetess Malika Mezzan, the actor and Director Abderrazaq Zitouni; Driss Azdoud, director
of the Center for Artistic Studies and Literary Expressions and Audio-visual Production in
IRCAM and Nezha Drissi, producer and director of the International Documentary Film
Festival of Agadir.

For its third edition (4-10 May, 2009), the Festival has chosen to pay tribute to Swiss
cinema. This choice reflects the orientations of the Festival’s organizers to open up other
cultures and film productions and to celebrate cultural exchange in the spirit of tolerance and
diversity. The program of this edition was then the result of a partnership with the
“International Oriental Film Festival of Geneva” and the “Geneva Film School”.

The 4th edition (5-9 October 2010) of the Festival paid tribute to the Kurdish cinemas.
However, more than 31 short and feature films, video films and documentaries from France,
Niger, Mali, Algeria, Switzerland, Canada, Turkey and Morocco were selected for the
official competition. Moreover, the Algerian singer and star Lunes Ait Menguelat was the
guest of honor of this 4th edition. Nevertheless, this event was mainly marked by the
organization of the Amazigh National Prize: category of the Amazigh film, awarded by the
IRCAM for the celebration of the 9th anniversary of the King’s Speech of Ajdir. In parallel
with the film screenings and competition, the “Amazigh Heritage Museum of Agadir”
hosted a visual arts exhibition around the documentary film entitled “Free Signs” by the
Canadian directors Laurent Dominique Fontaine and Samuel Torello.

The 5th edition (6-9 October, 2011) of the Issni N'Ourgh International Festival was
organized in partnership with the Royal Institute Amazigh Culture (IRCAM) and in
collaboration with the Ouarzazate Film Commission (OFC) and the Geneva International
Oriental Film Festival. This new edition confirmed the success of previous editions that
have highlighted the progress made by the young Amazigh cinema which continues to assert
itself both nationally and internationally thanks to the efforts and sacrifices of its pioneers
who paved the way for young filmmakers. The Indian cinema of the Americas was the guest
of honor of this fifth edition, notably through the Peruvian director César Galindo. Three
prizes were also awarded during this edition: the National Award for Amazigh Culture
(category of film), the Issni N'Ourgh Prize for documentary film, and the Film Critics' Prize.

The sixth edition (26-30 september, 2012), was a tribute to Tuareg cinema through the
reception of the films: “Imshurad;j” by the Tuareg director Akli Shakka; “Toumast ... Guitars
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and Kalashnikovs” by the Swiss director Dominique Margo, and by the organization of the
exhibition of the Tuareg painter “Haouad” held at the Amazigh Heritage Museum of Agadir.
More, an international conference under the theme “cinema and memory”, was organized in
parallel with the festival. To encourage the production of Amazigh films, the FINIFA
launched in partnership with the Council of the city of Agadir an “Aid fund” to support and
encourage Amazigh audiovisual productions and artistic creation by subsidizing three best
scenarios that meet the criteria set by the selection committee. This support fund is intended
for short films in Amazigh language, with a maximum duration of 15 minutes and whose
author-director should be of Moroccan nationality. The idea of launching this grant program
came because of the lack of a clear strategy of the CCM and the Ministry of Communication
vis-a-vis Amazigh film production.

The 7th edition (23-28 september, 2013) was a form of protest to express the discontent of
the organizers for the policy of exclusion of the Ministry of Communication against
Amazigh cinema and for the limited subsidy granted by the Moroccan film center (CCM)
for the organization of the festival. Thus, the organizing committee decided to suspend the
projection of the Amazigh films as well as the official competition of the 7th edition of the
FINIFA. However, this edition paid tribute to Catalan cinema and the programme was based
on various themes related to the relationship between cinema, literature and politics.
Moreover, many training workshops were organized in favour of young filmmakers and
especially those selected for the “Issni N'Ourgh Aid Fund for the Amazigh film”.

The 8th edition (18-21 November, 2014) was organized under the theme of “Human
Rights”. More than 65 feature and short films, documentaries and video works participated
in the official competition. Films by the French director Myléne Soloy and English director
and producer Peter Gardiner were also screened in relation to the theme of human rights.
Moreover, in parallel with the festival a lecture about “The Amazigh people and history”
was held at the Faculty of Arts and Humanities of Agadir and an exhibition by the
photographer Youness El Alaoui under the theme “Human Rights” was organized at the Hall
of the Municipality of the city of Agadir.

The 9th edition (2-6 November 20/5) paid tribute to the Moroccan filmmaker Hakim
Belabbes and the Tunisian director and politician Salma Baccar and screened her film
“Fatma 757, a film which was censored in Tunisia for more than 30 years. The academic
part of this edition was marked by the organization of a series of conferences on the future
of Amazigh cinema and the role of new technology in its development.

The 10" edition (1-5 November, 2016) was held under the theme “Agadir, capital of
Amazigh culture” and the Canary Islands was the guest of honor because of the long history
and many shared cultural elements between the Amazigh of North Africa and the Guanches,
the indigenous Amazigh people of these islands. Accordingly, eight Canarian films were
showcased during the festival. Among the films screened were “The Four Ropes” by
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director Amaury Santana, “Everything in its time” by Oscar Santamaria and Marine
Discazeaux, “Mah” by Armando Ravelo, “Milodrama” by Cris Noda and Cayetana H.
Cuyas, “Aman” by Estrella Montyerry, “Modernity” by Jairo Lopez, and “Sliman” by Jose

A. Alayon. In parallel with the film competition and screenings, the festival organized a
conference on the theme “Cinema and society”, in partnership with the council of the city of
Agadir, the Royal Institute of Amazigh culture, the Regional Council of Souss-Massa and
the Regional Council of Tourism. A tribute was made to two Amazigh artists by
posthumously awarding the “Ajmil prize” to the Kabyle singer Maatoub Lounes, murdered
in 1998, and to the visual artist Abellah Aourik in recognition to their contributions to the
Amazigh culture. This edition was in line with the international debate on violence and
counter-terrorism and considered cinema as a tool for popularizing the discourse of
tolerance, fraternity, solidarity and advocating peace.

The 11th edition (2-6 April, 2018) had Portugal as guest of honor. After a decade of work
for Amazigh cinema and culture, this edition remained faithful to the same vision of making
Agadir a capital of Amazigh culture, while capitalizing on the know-how that has combined
the artistic experiences from Morocco, North Africa and elsewhere. The opening ceremony
was marked by the screening of the documentary film “Canarias Amazigh” directed by
Antonio Bonny and Pablo Rodriguez on the indigenous populations of the Canary Islands.
More, a posthumous tribute was paid to Ider Yehya, one of the pioneers of the film industry
in Morocco.

As part of a movement of development and promotion of Amazigh cinema, the FINIFA
confirmed its position as catalyst event on the national and international Amazigh film
scene. Indeed, this festival has tried since its inception to bring the Amazigh film product to
the general public while creating a movement of artistic competition between filmmakers
and motion picture production companies with the aim of professionalizing the sector and
encouraging the various actors and stakeholders in the national audio-visual sector to
contribute to the promotion of Amazigh film production. The festival also succeeded in
advocating the concept of intercultural exchange and the spirit of tolerance by the
presentation and the projection of a rich and diversified international filmography.

The International Festival of Amazigh Film of Montreal FIFAM (Canada)

The first edition of the International Festival of Amazigh Film of Montreal was held on
Saturday September 30, 2017 at the Cinémathéque québécoise in downtown Montreal and
was dedicated to the victims of terrorism in the world. This first edition also celebrated
“women and exile and opposed beauty to barbarism and dialogue to chaos”. Five films
participated in the official competition of this first edition: “Looks” by Noureddine Kebaili;
“Hallal Rose” by Ali Reggane; “Yidir” by Tahar Houchi; “Postcard” of Mahassine El
Hachadi; “Dwagi id asirem” by Rida Amrani, and “Salah, a Kabyle of Palestine” by Tahar
Houchi. The second edition was held at Concordia University in Montreal on 5-6 October
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2018 and celebrated freedom with a focus on the Amazighs of the desert, Palestine, Egypt
and the Canary Islands. It opened with the film “Fatma N'soumer”, an epic on the great
heroin of Algerian resistance against the colonial occupation, in the presence of its director
Belkacem Hadjadj. The festival also featured “Iperita”, a film by Mohamed Bouzaggou on
the catastrophic effects of the release of mustard gas on civilians during the Rif’s war (1921-
1926) between the Rif’s tribes and the Spanish army. Concerning the category of
documentary, the FIFAM presented Yazid Arab's “Racont'Arts” (2015), Dadoud Hassan's
“Berbers of Egypt”, Louisa Beskri's “Birds”, “Salah a Kabyle in Palestine” by Tahar
Houchi's, and the film “Canaria Amazigh” by Antonyo Bonny and Pablo Rodriguez. Six
short films participated in the official competition: “Akhnif Abrach” by Noura Azeroual;
“The one who burns” by Slimane Bounia; “Human” by Issam Taachit; “Lydia” by Anita
Dewton Moukkes; “Sequence 17 by Nourredine Kebaili, and “A sentence to live” by
Amroun Omar.

The Annual National Cultural Festival of Amazigh Film FCNAFA (Tizi-
Ouzzou, Algeria)

The Amazigh Film Festival was created and propelled by the Office of the High
Commissioner for Amazighity on 1999. It was then institutionalized by a decree of the
Ministry of Culture in December 25, 2005 and was officially called “The Annual National
Cultural Festival of Amazigh Film” (FCNAFA). The main purpose of the FCNAFA is to
present the Amazigh films with a subtitle in Arabic, French or other languages. Its
programming is composed of recent works, unseen or rare movies and films that are still not
very widely disseminated. The Amazigh film festival explores cinema works from an
artistic, sociological, historical and identity approach and vision by the adoption of an
original artistic line that relates to the Algerian cultural and linguistic mosaic. The festival
started by being itinerant so as to reach the big cities of Algeria. It was then displaying its
own identity in the form of a “traveling encounter” which constituted a bridge between the
different regions of Algeria with the aim of rehabilitating the plural culture. However,
starting from 2010, the festival definitely set in the city of Tizi-Ouzou in the Kabylia region.

The FCNAFA has many objectives. First, the promotion of Amazigh Algerian cinema and
the encouragement of the artistic creation in this language; second, the encouragement of
cultural action and its development through peripheral activities; third, the enrichment of the
cultural and artistic production and its diffusion in Algeria and abroad; and finally, the
creation of a framework of exchange of experiences and expertise between Algerians and
foreign artists, creators, cultural operators.

It should be noted that during the 16™ edition of the FCNAFA held in 2018, the grand prize
“Olivier d'or (Golden Olive) for the best feature film” was canceled by the jury, for the
“poor” quality of films. Indeed, one of the biggest challenges of the 17" edition held on 29
February 2019 was to find quality films which respect the technical and artistic standards of
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Cinema, especially in the category of feature films. The members of the jury had thus
emphasized in the list of recommendations, the need to organize training workshops in the
various aspects of the production of a cinema work in order to restore the Amazigh cinema.
With this in mind, the last edition of the FCNAFA organized in its activities a training
workshop on “script writing”, led by Malek Laggoun. This workshop focused on the
fundamentals of dramaturgy and the mastery of all the rules and narrative processes that
make up the writing of the script.

New York Forum of Amazigh Film NYFAF (USA)

The New York Forum of Amazigh Film (NYFAF) is organized by LaGuardia Community
College and sponsored by LaGuardia Performing Arts Center, International Oriental Film
Festival of Geneva, and Columbia University Middle East Institute. The festival is a cultural
gathering that brings together professors, anthropologists, filmmakers, experts, students and
members of the community of New York to share their knowledge and enthusiasm about the
Amazigh culture and heritage in the Maghreb region and beyond. It is meant as a “showcase
of contemporary feature, documentary, and short films by and about the Amazigh people of
North Africa and in the diaspora” and aims at disseminating Amazigh cinema and other
audio-visual productions and at promoting an understanding of the unique history, culture,
and language of the indigenous Amazigh peoples in North Africa and in the diaspora. The
first edition of the forum was held on 12-13, March 2015 under the theme New Voices in an
Old World: The Berbers of North Africa. The following editions had different themes such
as “Breaking Borders and Bias: Human Rights, Minority Rights and Artistic Expressions”
(NYFAF2016); “Transmission and Resistance: Towards a Pluralistic Society” (NYFAF
2017); “Coming of Age in the #MeToo Moment: North African Women's Perspectives”
(NYFAF 2018). For the forthcoming edition (NYFAF 2019), the organizers have chosen the
topic of “Exploring North African Identities”.

International Berber Film Festival FIFB (Paris, France)

The International Berber Film Festival (FIFB) was created at the initiative of Mohammed
Saadi, the founding president of the first Amazigh television in the world: Berbere
Télévision (BRTV) in Paris (France). The festival does not benefit from any Maghrebian or
North African state financial aid, but it enjoys the support of several French institutions,
including the Ministry of Culture, the City of Paris, the regional council of ile-de-France, the
National Center for Cinema and Animated Image (CNC), the National Agency for Social
Cohesion and Equal Opportunities (ACSE) and “Image a la Diversité”. The festival aims to
promote the Amazigh cinema and other audio-visual productions from North Africa and to
favor the discovery of new talents (directors, writers, producers and technicians of the
profession). It also aims to encourage meetings and professional exchanges between
Amazigh, North African, French, European and festival participants. More, the festival has
other objectives such as the creation of a production support fund with the aim to develop an
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Amazigh and North African movie market and film industry. The first edition (19-21 April
2013) was held at “Les trois Luxembourg” Cinema in Paris, and had the director Daniel
Prévost as president of the jury. During the three days of the festival, six short and five
feature films were showcased, and six documentaries participated in the official competition.
Other films were also in the spotlight such as “The Forgotten Hill” of Abderrahmane
Bouguermouh, or “Indigénes” by Rachid Bouchareb's. The second edition was held from
May 30th to May 31st, 2015 at the “Luminor Hotel de Ville” in Paris and was sponsored by
the singer Idir. The jury was composed of Tassadit Yacine (president), Youcef Aloui and
Mokrane Gacem.

Conclusion

Amazigh Film Festivals are spaces for dialogue and exchange of experiences between the
different stakeholders of Amazigh cinema such as filmmakers, producers, artists, scholars,
and critics...More, these encounters are a suitable occasion for the training of students and
for building the capacities of young filmmakers by providing opportunities scholarships,
grants, script reading, project competition, linking project promoters with funders and
producers... All contribute to the diffusion of films in Maghrebian countries and around the
world. They also participate in the structuring of a professional environment in connection
with a global film and audio-visual economy. They are often an opportunity for producers to
present their film in preview and eventually to promote the selected filmmakers and films.
The national and international Amazigh film festivals contribute then effectively to the
promotion of the film production and to overcome the difficulties that hinder the
development of an Amazigh film industry. They eventually contribute to the revitalization of
the Amazigh language, culture and identity in Maghrebian countries and elsewhere.
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Abstract: When modernity started progressing in leaps and bounds, and
industrialization became “Temples of Modern India” in the words of Nehru,
Adivasis were further marginalized. According to Ekka, Adivasis constitute 40
% of the total people who are displaced for the purpose of industrialization,
construction of dams and mining etc. The Industrial landscape of Jharkhand
has undergone considerable change and the large-scale industries where vast
metallic and non metallic mineral resources available in the area. Tribal
communities in the state of Odisha is now amongst the poorest on this earth,
dispossessed and alienated, without even the basic security food and shelter.
The Annual Report of the National Commission (1990) for the Scheduled
Castes (S.C.) and Scheduled Tribes (S.T.) states that with the liberalization
policies, their conditions are bound to worsen at a faster pace. Adivasis have
witnessed the onslaught of industrialization, globalization and the reforms in
the economic policies. The struggle of the Adivasis to protect their land has
been well documented in different researches, whether it is against the
Netarhat field firing, Koel — Karo project, POSCO or Vedanta etc. The
resurgence of Adivasis is being spurred by the increasing displacement caused
by the new liberalization policies and the development paradigm. Movement
against the construction of dam on Koel — Karo Rivers in Jharkhand is cited as
a successful peoples' movement. This paper attempts to unearth the voices of
tribals from Sundergarh district, Odisha which is second highest concentration
for rich mineral extraction. This, extraction of mineral is been carried out at
the cost of tribal’s living in the region on the tribal agricultural and customary
forest lands by the multinational companies in the name of nation’s growth and
development. This aggravates the issues since the tribals face manifold human
rights challenges such as right to land, right to livelihood, right to life and
liberty and right to clean and safe environment. As a result, the tribals of
Sundergarh are pushed into poverty and forced to relocate to urban centres in
search of alternative livelihood opportunities. Thus, the researcher argues that
the development induced forced displacement in the region leads them to lose
the opportunity to grow as well as their tribal identity. In this context, the
paper illustrates the gross human rights violations and struggles of tribals in
order to protect their land and livelihoods. The researcher is trying to explore
the responses of the Adivasis towards mining, contextualizing them when the
state has become very repressive and markets overwhelmingly determine the
choices of the individual.

Keywords: Adivasis; Displacement; Land rights; Livelihood;
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Introduction

The French enlightenment in the 18th century is primarily celebrated as the freedom of
individual and the progress in the field of science. Anything not science was not considered
as knowledge. The freedom of individual gave dignity to the individuals and the progress in
science sped up the process of modernization. The modern democratic state is premised on
the recognition of the individual. If the enlightenment recognized the individuals, it has also
demonized the communitarian, as regressive. Thus Adivasis, who stayed in community,
were directly opposed to the enlightenment, which advocated individualism. When
modernity started progressing in leaps and bounds, and industrialization became “Temples
of Modern India” in the words of Nehru, Adivasis were further marginalised. According to
Ekka, Adivasis constitute 40 % of the total people who are displaced for the purpose of
industrialization, construction of dams and mining etc (Ekka, 2012). The industrial
landscape of Jharkhand has undergone considerable change and the large-scale industries are
vast metallic and non metallic mineral resources available in the area (Areeparampil, 2012,
Rao 2012). Tribal communities in the state of Odisha are now amongst the poorest on this
earth, dispossessed and alienated, without even the basic security food and shelter (Das,
2002).

Adivasis have constantly challenged the whole idea of enlightenment and their struggle/
movement present a critique of it. Adivasis stand directly opposed to the states' idea of
development, and they have led struggle against it in the past. The Annual Report of the
National Commission (1990) for S.C.s (Scheduled Castes) and S.T.s (Scheduled Tribes)
states that with the liberalisation policies, their conditions are bound to worsen at a faster
pace. At the same time the modern state has gradually shaped the needs and demands of the
Adivasis. As someone has said that change is the only constant, similarly changes are
gradually happening in the Adivasi society too. They are no more isolated. Earlier when the
state, barely managed to enter into the Adivasi areas, now the apparatus of the state has
reached every nook and corner of the Adivasi areas. Simultaneously Adivasis are also
getting assimilated in the larger Indian fold through education, employment, sharing of
political power etc.

For a very long time now Adivasis have witnessed the onslaught of industrialization,
globalization and the reforms in the economic policies. The struggle of the Adivasis to
protect their land has been well documented in different researches, whether it is against the
Netarhat field firing, Koel — Karo project, POSCO or Vedanta etc. The resurgence of
Adivasis is being spurred by the increasing displacement caused by the new liberalization
policies and the development paradigm (Kujur, 2005). Movement against the construction of
dam on Koel — Karo Rivers in Jharkhand is cited as a successful peoples’ movement.
Adivasi community now stands weak and struggling to protect their remaining land.
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Adivasis are sandwiched between the growing economic demands of the state and the
growing urge to modernize themselves. On the hand if the market is constantly creating
newer demands in Adivasi society, on the another hand Adivasis are also looking at the past
when they lived harmoniously with the nature. There is an urge to explore the possibilities/
opportunities offered by the industrialization/ globalization/ market, but at the same time
being intact with tradition and culture.

There has been a very long struggle of the Adivasis against the expansion of Odisha
Cement Limited (O.C.L), in Langiberna in Sundergarh district, Odisha, where this research
has been conducted. The data was collected from the four villages around Lanjiberna
Limestone mining in Sundergarh district, Odisha. These villages were Kheramuta,
Saliameta, Lengiberna and Dukatoli, under Kokoda Panchayat, Rajgangpur Block. These
villages are in the close proximity of the mining area. All these villages are affected by
OCL, and almost all the families have given their land for OCL. Earlier Duka toli village
was close to Kheramutta, but the whole village has been resettled in a new location close to
Bihaband. The previous location of the village is deserted now, with no sign of any
existence of the village. It has become the dumping ground of the OCL now. In the new
location, people continue to live with their previous village name. Similarly, a part of
Keramuta village was evicted around 25 years back. A new village with the name Nawa toli
was set up near Bihaband. The village which previously existed had become mines now.
The mines run deep into hundreds of feet.

The researcher belongs to the Indigenous Community of Kharia tribe. It is an insider view
of the relationship of Adivasis with land and nature. This paper is about how Adivasis look
at mining and how they are trying to negotiate with it. The Adivasis as community is
strongly opposed to O.C.L. mining but there are different views on this. The finding shows
that some of the villagers are in favour of mining while others are not. Adivasis are
fundamentally connected to land, water and forest which is the basic source of life, but due
to the drastic changes in political and economic conditions they stand divided. In India
during the colonial period, Adivasi communities were conceived as a simple and
homogenous community and its coexistence with the nature was romanticized. The
understanding of tribes as backward and uncivilised continue to dominate Indian academia.

Indigenous Methodology and Ethics

The research among the Adivasis/ Indigenous People is rampant in the states of Odisha,
Chhattisgarh and Jharkhand in India, has become an easy way to get recognition in the
academics. Not many of the researchers have taken seriously the Ethics of doing research
among the Adivasis, and consider their right to speak on their behalf. Recently Adivasis in
Jharkhand fought against the state government which amended the two important laws; the
Chottanagpur Tenancy Act 1908 (CNT) and the Santal Pargana Tenancy Act 1948 (SPT),
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which protects the land of the Indigenous People; but academicians were far away for their
struggle. This arises from the fact that the researchers do not have any commitment towards
the movement/ struggle of the people. The Adivasi activists and villagers provide
information to the researchers who publish their articles in books and journals, without
acknowledging the people and the community. Having denied of their Right to represent and
speak for themselves, these people are largely invisible and ignored in academia.

According to Smith (2008) Indigenous Research agenda comprises of survival, recovery,
and development, self-determination. This focuses on decolonization, transformation,
healing and mobilization. Unlike India, countries like Canada, USA, Australia, New Zealand
are very serious about indigenous methodology and ethics. In these countries, the ethical
guidelines for Indigenous research are now integrated into the national systems of ethical
review for research (Drugge 2016). Their major contribution is that the research is not to be
done 'on' the indigenous communities but 'with' them. Historically Indigenous communities
has close association with land and the its surroundings, which the researcher must
recognise. They should have control over the land, economy, and political system over the
areas they inhabit. It is very important to recognise Indigenous people’s world views,
distinct culture, language, belief system and the way they want to represent themselves.

Having seen that there has been rampant violation of ethics of doing research, many
indigenous studies departments have come up with guidelines to do research with the
indigenous communities. Australian Institute of Aboriginal and Torres Strait Islander
Studies has a guideline for Ethical Research in Australian Indigenous Studies. Similarly, the
Siami people of Sweden have also taken up the question of ethics very seriously. In India
too, Journal of Tribal Intellectual Collective India (JTICI) ask authors to submit an informed
consent from the Tribal community among whom the research was done along with the
paper for publication. The website of the JTICI mentions guidelines for submitting paper as,

“When submitting research articles to JTICI about tribes in India, informed consent from the
Tribal Community in which the article is written about is mandatory because of the potential
for adverse consequences at a governmental level that are unrecognized by academic
researchers.”

There is a continuation of treating the Adivasis as data and mere informants, denying them
agency and voice. For decades these people have been used as ladder to scale academic
heights, whereas those among whom the research was conducted continue to remain at the
periphery. Having been exposed to research and social experiments for the last 150 years,
Adivasis/ Indigenous people of India have been brutalized due to misrepresentation in
academia especially by the anthropologists. Anthropology, dominated by the evolutionary
perspective portrayed Adivasis as uncultured, uncivilized, and barbaric as opposed to
modern and civilized. These studies have not been able to make the lives of the people better
but rather objectified and treated them merely as data. Righty, according to Linda Smith, the
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word, 'research' itself is probably one of the dirtiest words in the Indigenous word
vocabulary (Smith, 2008, 1). This shows the magnanimity of destruction the researchers
have done to the indigenous people, that they have become repulsive to those who are doing
research.

The methodology and ethics which they follow draws parallel to the International Labour
Organization (ILO) conventions and United Nations declaration on Indigenous people at
different times. The ILO convention "Indigenous and Tribal Population, 1957 (No. 107) had
made sure that social, economic, health, education and over all well being of the Indigenous
people is taken care of. Besides, this convention also recognized "The right of ownership,
collective or individual of the members of the populations concerned over the lands which
these populations traditionally occupy shall be recognized." The ILO convention no. 169 of
1987 covers indigenous peoples right to development, customary laws, lands territories and
resources, employment, education and health. This convention had given greater autonomy
to the indigenous communities over their way of life and institutions. It was ratified by 22
countries mainly in Latin America, but India is not a signatory to this. The official stand on
this regard of the Indian government is that, there are no indigenous people in the country.
However, the tribal also known as Adivasis consider themselves as indigenous people. As
per the resolution 49/214 on 23rd December 1994, the United Nations General Assembly
decided the International Day of the Worlds' Indigenous Peoples' should be observed on 9th
August every year. Since then Indigenous people across the world celebrate this day with
workshops, cultural program, seminars, talks and lectures on the status of Indigenous
people. In India too this day is observed by different Adivasi/ tribal/ Indigenous
communities, NGO's and civil society.

History of Odisha

The state of Odisha has 22% of tribal population constituting 9.7% of tribals of the country.
There are 62 scheduled tribes (tribal communities) and 13 communities are categorized as
primitive tribes. Odisha has 30 districts and Sundergarh is one of the districts under the fifth
schedule. The Fifth Schedule of the Indian Constitution protects the Rights of the Adivais
inhabiting in the scheduled areas. The district is located in the north western part of Odisha
being bounded by Simdega District of Jharkhand on the north, Raigarh district of
Chhatisgarh on the west and north-west, Jharsuguda, Deogargh Districts of Odisha on the
South and South-East and Singhbhum district of Jharkhand and Keonjhar district of Odisha
on the east. With the geographical area of 9712 Sqkms, it is the second largest district in the
State accounting for 6.23% of the total area. The population of district is 20.9 laks (2011
census) thus making it the sixth most population district in the State. The rural population is
1,355,340 which forms 64.74% of the total population of the district. Some of the major
tribes of the districts are Oraon, Munda Kishan, Kharia, etc.
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Industrialisation in Sundargarh District

Sundargarh occupies a prominent position in the mineral map of Odisha and is rich in iron-
ore, limestone, manganese, dolomite, and fire clay. As much as 1019.47 sq.km. of land has
been leased out for mining in Odisha with most of these being in the Scheduled Areas of the
district. And it has tremendously attracted corporates sector to establish their industries. The
Steel Plant of Rourkela, under the Steel Authority of India Limited, is the first Public Sector
in the country. Due to this rapid industrialization in the district has 11 large Scale, 5 medium
scale and 507 small and micro registered enterprises.

S1 Name of the Project No. of No. of No. of Total
No. Villages families person Amount of
uprooted uprooted | uprooted land
Acquired
Acres.
1. Rourkela Steel Plant 32 2,975 19,722.69
2. Mandira Dam 31 1,193 8,785 11,964.00
Utkal Machinery 4 34 183 236.32
Limited, Kansbahal
4. M/s Odisha Cement 466.930
Limited, Rajgangpur
5. OCL, Lanjiberna Mines 2,476
6. Gomardhi Dolomite 598.30
7. BSL, Birmitrapur 600
8. Purnapani Mines and 4 280 715.50
Township
9. Purnapani Railway 4 185 120.72
Line
10. Barsuan Mining Road 4 5.23

Table 1: List of Projects in Sundargarh District before 1990s ( Source: Jojo, 2011)

In 1898 limestone and dolomite was started by E.G. Barton near Panposh in 12 acres of
land. After independence in 1950's rapid industrialization started happening in Sundargarh
district. The Rourkela Steel Plant and Odisha Cement Limited Rajgangpur were set up. To
supply water to the Rourkela Steel Plant Mandira Dam was constructed. The construction of
dam displaced large section of population in the 1950s-60s. Before displacement it was
promised that they will give individual family member jobs in the Rourkela Steel Plant but
the promises never fulfilled till now. In 1990s small cement factories in the district
mushroomed. Around 20-30 acres of land was acquired to establish these industries. Then
late in the 1990s sponge iron factories came in the district which numbered to 46 in the
district. For the sponge iron 1400-acre land was taken. A large number of people from
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outside started coming to work, drastically changing the demographic profile of the region.
Pollution is one major problem affecting the agricultural land, water bodies, the air, and
plants.

History of Odisha Cement Limited, Langiberna

Prior to Independence the industrial activities in Sundergarh were confined only to
Birmitrapur, the site of the limestone quarry. The establishment of the cement factory at
Rajgangpur in 1951 and the steel plant at Rourkela in 1955 were mainly responsible for
rapid industrial development in the district. During the past decades large, medium and a
number of small-scale and ancillary industries in and around Rourkela began to concentrate
and created an industrial complex. All the large-scale industries of the district viz., (i) the
steel plant at Rourkela (ii) The fertiliser plant at Rourkela (iii) Cement factory at Rajgangpur
(iv) Messar Utkal Machinery Ltd., at Kanshbahal (v) The limestone Quarry, Bisra, are in the
complex. Sundergarh has emerged as one of the industrially advanced districts of Odisha.
Industrial activities including mining and quarrying engaged 56,044 persons (17.29 percent
of the total working population) in 1971. The Odisha Cement Limited (OCL), was
established at Rajgangpur in pursuance of an agreement in December, 1948, between the
State of Odisha and M/s. Dalmia Jain Agencies Limited (now M/s Dalmia Agencies Private
Limited originally Managing Agents of the Company). Limestone, the principle raw
material for manufacturing cement, is obtained from the company’s own quarries at
Lanjiberna situated at a distance of about 10 km, from the factory site (Mining Plan, 1989).

Figure 1: OCL Mining Site, Lanjiberna.

State violence: Narratives from Kheramuta Village

This narrative describes the incident of police abuse and brutality against the adivasi
community of Kheramuta Village in 2002. A team of police force suddenly came at night
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around 1 o’clock. They dragged out the youths from almost every household. A mother from
a family tried to refrain her son at the hands of the police. Police started beating the lady and
she was hurt and profusely bleeding. Another female child was also beaten up by the police
because she was protecting her brother from the abuse of the police. There were no female
police around during the incident. After the incident, a meeting was convened, which was
attended by the MLA, Gregory Minz. They arrested around 27 youths one after another from
the village. The youths were picked up without any arrest warrants. They were kept in the
jail for about a month.

An incident happened in 2003, where a person working in a mine as a bulldozer driver, was
killed. He was a sound and strong individual who often stood for the Rights of the Adivasis
and discussed the matters extensively with the people. One afternoon, he was sleeping under
the shadow of the bulldozer. As there was an urgent need for work with the bulldozer, the
company workers not being able to locate him behind the bulldozer, with the help of a
security guard mistakenly ran over him. The incident was kept hidden from the family and
the villagers. By the time it was evening, the news of a person’s death in the mining area had
somehow spread in the village which triggered a protest in the area. People demanded a
strict action against the culprit and wanted the body of the deceased. But they (company) did
not hand over the body to the family. This angered the villagers when they ransacked the
office and burned it down. However the villagers alleged that he was intentionally killed. It
was only after the intervention of the police that the dead body was given away to the
family. On that night people wanted some proper information about the incident from the
authority of the mining company, so they kept waiting for the responses outside the office.
As it was getting late, some people went to sleep at home, and the place became less
crowded. Observing the decrease in crowd, police lathi charged upon the people the same
night. It was unexpected from the side of the police. There were women, children and older
people who were injured during the incident. People were taken into the police custody. But
somehow police managed to send the women and children, holding back the youths for at
least a week in the custody. After one week they were freed from the jail.

Figure 2: A Female brutally attacked by police in 2002.
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Keeping alive the struggle: Memories of Sahid Susheel

Another incident had occurred when one of the person from Lanjiberna village, early in the
morning came for open defecation which was quiet close to the mining area because of the
availability of water. But the security guards of the mine assuming that the person had come
for stealing, recklessly started firing at the person, a youth named Susheel Lakra. He was
hurt and fell unconscious after the incident. A witness to the incident rushed back to the
village and narrated the entire incident to the villagers. A huge crowd came along with him
to the spot of the incident. Meanwhile he succumbed to the injuries on the way to the
hospital. The situation became very tense. By the afternoon people had gathered and
surrounded the mining office and started brutally beating the guard who had fired on
Susheel. The company compensated Susheel's family with some amount of money. In
memory of Susheel, villagers commemorate every year 8" December as martyrdom day,
with several programs and activities.

Middlemen: Adivasis against Adivasis

In general parlance at the village level, those who work in favour of the company is called
middle men. Similarly, one person in Saliametta was working for the mining company. He
in collaboration with the company started some work in the village. If something happened
in the village, he would report it to the company. One day he along with some people from
the company started mapping the fields at night. People were not asleep till that time. Some
people got suspicious as some noise was coming from the backyard. They came out and saw
around 5-6 persons mapping the field and shouted at them. The tried to run, but were caught.
The villagers inquired what they were doing at the middle of the night. Next day a meeting
was called in the village. Two or three people apologised in front of the whole village but
one person did not accept his fault and kept on avoiding any explanation. This persons' face
was painted black, and slippers were put around his neck and made to walk around the
village.

Discussion and Conclusion

The perception of the Adivasis towards mining: The overall perception of the Adivasis
towards mining is that, it has brought more harm to them than benefits. Almost all the
respondents had protested when the mining initially came to their area. Though there are
some people who feel that OCL has contributed for their betterment, but people with similar
experiences are very few. People in the villages are divided on lines of languages, religions,
cultures only because of mining company. People have expressed their deep regret for
giving their land for mining, because at the end of the day, they find themselves at a
complete loss. They feel that all the problems in their life have been created by the
company. Had not been the company there, they would have been happier.
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The livelihood opportunities for the Adivasis in the mining: When mining in their area
began, the people had expected that it will provide employment to the people from the
nearby villages. Initially all of them got jobs in the company. During the process of
mechanization, many people lost their jobs. They were asked to retire voluntarily after few
years of work. The generation next to them could not take up the job in OCL because they
were not trained as per the requirement of the company. Many of the villagers with whom
the researcher interacted refuted the claims of employment with the appropriate technical
training. The villagers said that there are youths in the villages who have under gone
technical trainings but do not get employment in OCL. The villagers allege that people from
outside are employed in OCL. The local youths are deprived of the job opportunities.

The influence of mining on the socio-cultural aspects among the Adivasis: The social fabrics
of the village, linked with culture and tradition is gradually deteriorating. The social bonding
not only within the villagers but also intra village was very strong. People used to meet
regularly after their work in the evening. They discussed together when any problems used
to come to the village. Initially, some of the key informants have told that, people were very
united when OCL was trying to enter into the village. Festivals like Karam and Sahrul
would be celebrated for week long, but it is not possible now.

The influence of mining on environment: The most visible impact/ damage are to the
landscape by the mining process. The spilled oil, grease and other contaminants finds their
way in to the nearby fields and water courses, causing health hazards to inhabitants, cattle
and damage to standing crop etc. The mechanized mining and processing of mineral causes
air pollution due to emission of dust from drilling, blasting, loading, transport of mineral by
dumpers, dumping operations, crushing and further handling operations. The noise level
goes up due to the drilling, blasting, operation of diesel engines, machinery operations,
loading and crushing operations. The blasting fly rocks in the nearby fields causing fear
among the villagers, as it brings destruction to life and property.

Figure 3: Cracks in the walls of the house due to the blasts in the mines.
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The influence of mining on health: It has not yet been studied that the dust which emits
from Lanjiberna mining is causing harmful health problems to the villagers. But one of the
villagers said, “There are number of health problems like one dieses- silicosis in this village.
Some children were born handicapped and there were miscarriages too.” When there is
blasting, there is a huge noise and vibration. These frequent noise and vibration is not good
for children.

The changing occupational pattern among the Adivasis: The OCL has brought drastic
changes in the occupational pattern in the nearby villages. Earlier, people were solely
depended on agriculture for their sustenance. People have lost their lands in the hand of the
mining company. Due to excessive mining, the water level has gone down, thus the area
which used to be multiple crop fields have reduced to a single crop. Even the productivity
has gone down drastically. As a result of this, people have moved on to the alternative
sources of livelihood. They have picked up temporary jobs in OCL, nearby sponge
industries, nearby small mines etc. They are mostly daily wage labours. Some of them are
migrating to cities like Mumbai and Surat for jobs, where they are mostly employed in the
construction sites.
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Semantic Classification of Metonymic Paremia in
English, Russian and Tatar Languages

Abstract: This article covers some types of lexical-semantic classification of
paremiological units of metonymic nature in three languages: Russian, English
and Tatar.

Paremiology as a philological science of the new time dates back to the XIX
century. It studies proverbs and sayings which attract the attention of both
folklorists and linguists who use literary and linguistic research methods.
Being part of the culture of this nation, paremia always remained and remain
relevant.

Metonymic proverbs and sayings are the least studied part of modern
paremiology. The relevance of this work is related to the growing interest in
Eastern and European languages and intercultural communication, since the
paremiological units contain specific knowledge about people who speak the
language, their culture and history.

Keywords: pararemia; metonymy; proverbs; sayings;
1. Introduction

The active study of proverbs began in the second half of the last century and the number of
theoretical papers devoted to this problem increased. A generalizing theory was outlined,
based on which one can conduct paremiological studies more specifically, from different
initial positions. Famous Russian and foreign scholars, including: K. L. Allendorf, N. D.
Arutyunova, V. V. Vinogradov, V. G. Gak, I. R. Galperin, V. I. Dahl, E. L Ginzburg, A.
Meie, G. L. Permyakov, R. 1. Jacobson, etc.

The relevance of this work lies in the fact that currently the problems of communication
between different cultures and nations are being intensively studied due to the increasing
importance of knowledge of Eastern and European languages. Studying the paremiology of
various languages not only increases the efficiency of learning vocabulary, but also
contributes to enriching the language with country-specific knowledge reflecting specific
living conditions.

The aim of the research is a comparative analysis of metonymic paremia in three languages
in a lexical-semantic aspect.
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As the main method of research, the method of interpretational analysis with the use of

systemic and comparative analysis was used, and the classification of proverbs according to
lexical-semantic features is given.

2. Lexical-semantic classification of proverbs

2.1.Classification is a logical operation based on the division of a homogeneous
set into its constituent elements and features.

In linguistics there has not been a unified classification of paremiological unitss, in
particular proverbs and sayings. Any classification is conditional and limited, each has
strengths and weaknesses. The ideal goal of science is the creation of universal
classifications. At the moment there are several types of classification of paremia by lexical-
semantic features.

Alphabetical classification. Paremia are placed in alphabetical order, that is, depending on
the initial letters of the first word.. The advantage of this classification is its simplicity. For
example, the “Dictionary of modern English proverbs and sayings” as well as the manual
“English proverbs and sayings and their Russian correspondences” edited by V.S.
Modestova, on the basis of which the lingua-cultural analysis was carried out.

But with this method, different versions of the same proverb, starting with different letters,
fall into different places. This classification is especially inconvenient when working with
translated paremia, because any proverb can be translated so that it begins with different
letters. For example: Fortune favors the brave. Destiny favors the bold; Spring day year
feeds. Yazgy ber kon el tuydira.

The classification by reference words (lexical, encyclopedic) allocates the paremia according
to the reference words of which the given paremia consists. However, the concept of
supporting words (keywords) is, in our opinion, insufficiently defined. For example: My
grandmother always repeated to me: do not fight with a strong, do not sue the rich, you will
always be guilty with the rich: do not sue, do not fight because he is strong and rich,
therefore you will always be guilty. In this case, the key words are not words but phrases
with the strong do not fight, do not sue the rich.

Monographic classification is based on the grouping of paremia according to the place and
time of their gathering and according to the collector. This is how many Russian and Tatar
collections of proverbs and sayings are composed. This method of classification and
publication of paremia is very convenient for studying the history of the issue, but, like the
two previous ones, it absolutely does not guarantee the absence of numerous repetitions and
internal disorder.
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Genetic classification divides the material on the basis of origin, in particular by the
languages and peoples that gave birth to it. The genetic system repeats many features of the
monographic, including all its major flaws associated with the endless repetition of identical
texts.

One of the most popular types of classification is the thematic classification, which
distributes the paremia according to the theme of the utterance, i.e., according to their
content. When classifying proverbs and sayings by subject groups, they are usually
represented as antonymic pairs that express the opposite meaning. For the first time, a
similar classification was used by V.I. Dahl in the collection “Proverbs of the Russian
people”, which singled out one hundred and seventy-nine thematic headings for his
proverbs. Given the different meanings of the same proverb, V.I. Dahl placed very often its
various thematic headings.

The experience of classifying proverbs by topic is based on their real properties: each
proverb has its own theme - the polysemy of proverbial judgment does not mean the absence
of thematic boundaries. And it is precisely this polysemy within the theme that makes
proverbs difficult to interpret.

2.2 Some results of the study

In this article an attempt to distribute proverbs and sayings according to the semantic
principle was made, i.e. by value of the whole expression as a whole. The presentation of the
material is based on the distribution of proverbs and sayings on certain topics. The location
of proverbs and sayings by meaning, by their inner meaning, is, in our opinion, more
successful. Each proverb and saying has a subject area. It is the thematic classification that
most fully conveys the specifics of the national character.

You can see some examples of thematic classification in the given table:

Theme Examples

Money Money begets money.
JleHbru K IeHbraM HAyT.
AK4a aK4aHsbl sipara.

He that would eat the fruit must climb

Labour the tree.
TeprieHbe U TPyl BCE MEPETPYT.

Xe3MoTe KaThl - JKHUMCUIC TaTJIbI.

A light purse makes a heavy heart.
Xneba HH KyCKa, TaK B TOPJIE TOCKA.
Penury Needs must when the devil drives.

T'onb Ha BBIAYMKHU XUTpPA.
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AnTblpacaH anTbipa - Hy>ka I0KHBI
TanThIpa.

Fear always springs from ignorance.
Fear VY cTpaxa rnasa BeJUKH.
Kypky Tay amsipsip.

Fortune favours the brave.

Bravery Cynp6a 6I1arONpHATCTBYET CMETBIM.
SI3MBILI KbIIOJIApra SpaoM HUTO.
Many words hurt more than swords.
CJ10BO my1l€e CTPeJsIbl pa3uT.
Talkativeness OUTKSH CY3 - aTKaH yK.

The tongue is not steel yet it cuts.
BpuTBa ckpe6eT, a CJI0BO pexer.
Keuue cy3e keleHe yTepa.

Hard words break no bones.

If we compare the proverbial systems of the English, Russian and Tatar languages, then we
can confidently say that they do not always have full equivalent and may differ
fundamentally, as they evolved in completely different historical and socio-economic
conditions. It can be said that they do not coincide to the same extent that the development
conditions of these peoples do not coincide: from geographical location and climatic
conditions to differences in national characters, temperaments, mentality and in the
languages themselves, which all these discrepancies undoubtedly reflect. That is why there
are many proverbs and sayings in Russian that have absolutely no (and objectively cannot)
correspondences in the English or Tatar languages; the reverse is also true: many English
proverbs and sayings do not even have approximate correspondences in the Russian and
Tatar languages. Therefore, in our scientific research, different classifications were applied
in identifying lexical and semantic differences.

Conclusion

English, Russian and Tatar belong to different language families. Paremia of these three
groups appeared in different historical conditions, reflecting different socio-economic
structure and cultural characteristics. All this explains why not all of the translated paremia
have complete or at least partial matches in the target language.

Therefore the main criterion for identifying thematic groups was a quantitative indicator: the
listed groups contain the largest number of translated paremia— about eighty percent. The
need for a thematic classification is also due to the distinct projection of the national
archetype in the process of identifying the conceptual content of the paremia and the lack of
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quantitative correspondence between the paremia and the concepts objectifying their
content.
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