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	1. Foreword

	Oliver A. I. Botar

	 

	 

	It is with great pleasure that I greet this, the second volume of papers to be produced as a result of the Manitoba-Szeged Partnership! 

	It was in June 2004, exactly twenty years ago, that the University of Manitoba and Szeged University signed a Memorandum of Understanding that “commits to cooperation through academic and educational exchanges between the two institutions.” To further quote from the Preamble to the Terms of Reference of this Partnership, “[I]n June 2007, the two universities held an inaugural partnership conference held in Szeged, Hungary, entitled Borders and Crossings to build research relationships among faculty members. Like the University of Manitoba, the University of Szeged is indispensable to its region. It has a strong research program that parallels many of the research interests of the University of Manitoba. An excellent and successful program in Hungarian and East Central European Studies, developed for English speaking students, currently exists in Szeged.” 

	This past September, the seventh in the series of Exchange Program Conferences took place at the Faculty of Arts of the University of Manitoba, with the theme of “Nomadisms,” organized by myself and Dr. Elena Baraban on our end. By all accounts, the Conference was a success, with a strong roster of papers presented. Perusing this volume, one will get a taste of the variety and strength of these papers and round table. In addition to this core academic activity, we all enjoyed cultural events such as a tour by University of Winnipeg art history professor Dr. Serena Keshavjee of her exhibition on Winnipeg and international spirit photography at the School of Art Gallery; a tour of the Winnipeg Art Gallery/Qaumajuq given by the Indigenous Education staff, with a focus on the spectacular new wing of the Gallery devoted to Inuit art; a tour of the even more spectacular Canadian Museum for Human Rights given by an expert Museum curator; a tour of Indigenous art at The Forks by Dr. Suzanne McLeod of the School of Art, and last but not least, a party at the home of yours truly that served as a fitting end to the Conference, both strengthening old friendships and cementing new ones. In addition to academic exchange is the teaching of the Hungarian language at the University of Manitoba, the opportunity for a University of Szeged MA student to each year enjoy the rich course offerings of the University of Manitoba and the opportunity for University of Manitoba undergraduate students to, every second year, experience a three-week-long course run by our Szeged colleagues devoted to Hungarian language and culture. 

	It is surely friendships and personal ties that we are aiming for in continuing this Partnership. Now, more than ever, it is crucial that international relations be fostered between countries such as Canada and Hungary, and this Partnership serves that purpose. We are very grateful to Profs. Réka Cristian and Anett Árvay for spearheading both the Hungarian participation in the Conference and this volume of Proceedings. 

	We look forward to the coming conference to be held in Szeged!

	 

	 

	
 

	2. The Program of the University of Manitoba and University of Szeged Partnership 2023 Conference

	 

	 

	The 7th University of Szeged-University of Manitoba Partnership Conference. University of Manitoba, Winnipeg, Canada 28 – 30 September 2023

	 

	DAY 1, Thursday, September 28, 2023.

	 

	Opening Remarks

	Annemieke Farenhorst, Associate Vice-President (Research and International), University of Manitoba 

	Gábor Markocsány, Consul and Hungarian Diaspora Liaison Diplomat, Consulate General of Hungary, Toronto (Ontario and Manitoba)

	Randy Jamieson, Acting Associate Dean (Research), Faculty of Arts, University of Manitoba

	Karin James, Acting Head of the Department of German and Slavic Studies, University of Manitoba

	Oliver Botar, Professor, Art History, Associate Director (Graduate Studies and Research), School of Art, University of Manitoba

	 

	 

	Session 1: Nomads

	Chair: Oliver Botar (School of Art, University of Manitoba) 

	Emőke J. E. Szathmáry (University President Emeritus; Department of Anthropology, University of Manitoba), Nomads and Migration: A Comparison between Some Peoples of the Old and the New Worlds. 

	Ákos Péter Ferwagner (Department of Modern World History and Mediterranean Studies, University Szeged), The Migration of North African Nomads and City-Dwellers to the Middle East Before WWI. 

	 

	 

	Session 2: Literary Nomadisms 

	Chair: Elena Baraban (Department of German and Slavic Studies, University of Manitoba) 

	György Fogarasi (Department of Comparative Literature, University of Szeged), Unsettling Settlers: Mészöly’s Migrant Mice 

	Lars Richter (Department of German and Slavic Studies, University of Manitoba), Nomadic Identities in Sasha Marianna Salzmann’s Außer sich (Beside Myself) 

	Ágnes Zsófia Kovács (Department of American Studies, University of Szeged), ‘Nomad’ as a Travelling Concept in Edith Wharton’s In Morocco (1920) 

	Alexandra Heberger (Department of German and Slavic Studies, University of Manitoba), The Perpetuation of the “Indianer” in German Books and Films. Re-colonialization Through a Cultural Myth? 

	 

	 

	Session 3: Roundtable Discussion “Wahkotowin:” Making Relationships with Imposed and Cyclical Nomadism

	Chair: Suzanne McLeod (School of Art, University of Manitoba) 

	Jarvis Brownlie (Department of History, University of Manitoba) 

	Katherine Boyer (School of Art, University of Manitoba) 

	Wanbdi Wakita (Grandfather, Sioux Valley Dakota Nation) 

	 

	 

	Session 4: Cinematic Nomadisms

	Chair: David P. Foster (School of Art, University of Manitoba) 

	Miklós Sághy (Department of Visual Culture and Literary Theory, University of Szeged), Representations of the Migrant Crisis in Hungarian Film 

	Réka M. Cristian (Department of American Studies / Inter-American Research Center at the Faculty of Arts, University of Szeged), Nomadisms and Middle-Worlders in Steven Spielberg’s Terminal and Catch Me If You Can. 

	 

	 

	Session 5: Fine Art

	Chair: Andrea Kökény (Department of Modern World History and Mediterranean Studies, University of Szeged) 

	Grace Nickel (School of Art, University of Manitoba), Anabaptist Potters - A Historical and Contemporary Legacy

	David P. Foster (School of Art, University of Manitoba), Mieke Bal: Travels in Autotheory. 

	 

	 

	Session 6: Special tours of the three-part exhibition: The Undead Archive: 100 Years of Photographing Ghosts 

	Tour I: Brian Hubner (University of Manitoba Archives & Special Collections) at the University of Manitoba Archives and Special Collections within Elizabeth Dafoe Library.

	Tour II: curator Serena Keshavjee (University of Winnipeg) at the School of Art Gallery, in ARTLab 

	Tour III: Gallery 1C03, University of Winnipeg, near The Winnipeg Art Gallery and Stella’s.

	 

	Reception with Dr. Edward Jurkowski (University of Manitoba, Director of the School of Art).

	 

	DAY 2, Friday, September 29, 2023.

	 

	Session 1: Displacement and Change in Modern Ukraine

	Chair: Peter Kulchyski (Department of Indigenous Studies, University of Manitoba) 

	 

	Elena Baraban (Department of German and Slavic Studies, University of Manitoba), Ukraine in Soviet Narratives about the Civil War: Igor Savchenko’s Film Horsemen (1939)

	Mykola Zhurba (Vising Scholar, Department of German and Slavic Studies, University of Manitoba), Nomadism and the War in Ukraine: Philosophical Aspects

	Olga Khamedova (Vising Scholar, German and Slavic Studies/Women’s and Gender Studies, University of Manitoba), Gender and Ethnic Stereotypes of Ukrainian Immigrant Women in the Ukrainian-Canadian Press in the 1920s and 1930s

	 

	 

	Session 2: Mobility, Belonging and Politics

	Chair: Suzanne McLeod (School of Art, University of Manitoba) 

	Peter Kulchyski (Department of Indigenous Studies, University of Manitoba), Bush/nomads: Comments on Technology, Territory, Tradition and Travel in Northern Indigenous Communities

	Katalin Jancsó (Department of Hispanic Studies, University of Szeged), The Story of the Yaquis’ Resistance, their Persecution and Forced Deportation - In the Light of Contemporary Press Sources. 

	 

	 

	Session 3: Identity, Emigration and Integration Processes

	Chair: Anett Árvay (Hungarian Studies Program, University of Szeged)

	Lisa Alexandrin (Department of Religion, University of Manitoba), Sufi Spaces and Textual Technologies in Transition

	Sophie Sickert (Department of History, University of Manitoba), Remembering Integration: Salvadoran Refugee Resettlement in 1980s Manitoba

	Irén Annus (Department of American Studies at the University of Szeged), Nomadic Identities: Conceptualizations of Home and Belonging Among Americans in Szeged 

	 

	 

	Session 4: Identity, Memory, and Multiculturalism 

	Chair: Sophie Sickert (Department of History, University of Manitoba) 

	Andrea Kökény (Department of Modern World History and Mediterranean Studies, University of Szeged), Nomadism and Civilization: The Transformation of Texas, 1821-1845

	Heather Bidzinski (Archives & Special Collections, University of Manitoba) and Greg Bak (Archival Studies, Department of History, University of Manitoba), Performing Ethnicity: Settler Multiculturalism in 1980s Winnipeg 

	Anett Árvay (Hungarian Studies Program, University of Szeged), Public Memory of Roma and Swabians in Hungary 

	 

	Visit to Qaumajuq (Inuit Art Centre) – Winnipeg Art Gallery. Tour by Oliver Botar

	 

	 

	DAY 3 (Saturday, 30 September 2023)

	 

	Visit to the Canadian Museum for Human Rights (CMHR), Winnipeg 

	 

	A tour of contemporary Indigenous public art at The Forks by Suzanne McLeod (School of Art) in the context of National Truth and Reconciliation Day. 

	 

	 

	 

	
 

	3. Introduction to Nomadisms: Essays Mapping the Manitoba-Szeged Partnership

	Réka M. Cristian

	 

	 

	In 2024, we celebrate twenty years from the initiation of the Manitoba–Szeged Partnership. Twenty years ago, Dr. Emőke J. E. Szathmáry, on behalf of the University of Manitoba, Canada and Dr. Gábor Szabó, then the rector of the University of Szeged, Hungary, signed the agreement that was the founding document for a truly successful cooperation between these two institutions, materializing, among many other projects, in yearly exchanges of students and staff alongside biennial partnership conferences on various interdisciplinary topics, which were held, alternatively, in the two university cities: in 2007 the conference took place in Szeged, in 2009 it was in Winnipeg, Manitoba, then in 2011 Szeged was the venue of the meetings, while in 2013 Winnipeg was the place of academic encounters, followed by a 2015 Szeged conference. 

	In 2017, no conference took place but, instead, the team involved in the partnership made possible the JATEPress publication of the volume Confluences: Essays Mapping the Manitoba-Partnership (edited by Réka M. Cristian, Andrea Kökény and György E. Szőnyi) that mapped the most important milestones of the cooperation to that year. The COVID-19 pandemic of 2019 halted further in-person meetings of scholars, who finally met in Winnipeg in the fall of 2023, thrilled to enthusiastically continue the collaboration and the multidisciplinary dialogue, which started with the topics of Borders and Crossings (2007) and continued with Communitas communitatum (2009), Encountering the Unknown (2011), Place, Time, and Their Significance (2013), and the Discovery of the Americas (2015). 

	The topic of the 2023 conference was Nomadisms, a concept that provided a pro-active, large academic platform that helped rebuild lost ties, find new and strengthen the existing ones. The topic also alluded to the circumstances of the partnership communities of Canadian and Hungarian scholars, alternatively moving between Szeged and Winnipeg in the past decades but also the the exchange of ideas, projects, texts that happened between and among colleagues throughout the years. These scholars—as Emőke Szathmáry wrote in her plenary lecture on Building Community in 2009—“cross borders and yet feel at home in a place they visit, as they put mutual knowledge to use to promote learning and to increase understanding between communities two different parts of the world” (Confluences 2017, 15). They are indeed the true academic ‘nomads,’ who are still keeping the Manitoba-Szeged partnership alive.

	The previous part (2.) of the present book presents the program of the Winnipeg-based 2023 conference, with rich contributions centered on local and global nomads and nomadisms seen through various fields of research. This volume aims to publish a selection of works from this program having as orientation some clusters of the conference agenda. The book is, accordingly, grouped in five subdivisions starting with the first part on Imposed and Cyclical Nomadisms, which contains writings by Katherine Boyer, Suzanne McLeod, Jarvis Brownlie and Katalin Jancsó; the second subdivision is Nomadisms in Art with essays by David P. Foster and Grace Nickel; the third part, Identity, Memory, Emigration and Integration Processes, harbors the works of Irén Annus, Heather Bidzinski Greg Bak and Anett Árvay; while Nomadisms in Film accommodates the works of Elena Baraban, Réka M. Cristian and Miklós Sághy, alongside  the works in Nomadisms in History and Literature featuring writings by Péter Ákos Ferwagner and Andrea Kökény on history and Ágnes Zsófia Kovács on literature. 

	The first essay of the Imposed and Cyclical Nomadisms, Mobility part of the book is titled “‘Opapamipiciwak’ Those Who Move from Place to Place: A Story Distorted,” and was written by Katherine Boyer, Suzanne McLeod, and Jarvis Brownlie. The authors’ focus is on carious tyeps of nomadisms and, they talk, accordingly, about Indigenous nomads, largely mobile nations, who have absorbed and transformed the impacts wrought by various European populations that arrived in their lands beginning from the 15th century, by concentrating on the resilient dynamism inherent in Indigenous cultures, as well on the issue of resurgence and reclamation as tools in various challenges. The three-voiced essay discusses the generational consciousness developed by Indigenous people as a counter-narrative and counter-visuality to colonialism and imposed nomadism in three parts structured as three “stories of relationship to the land and each other, and the ways in which colonialism, capitalism, and corporations forced people to move,” in other words, to become nomads within their own, traditional territories. Katherine Boyer story is about family sovereignty and reclamation; Suzanne McLeod talks about issues of forced movement in Kent Monkman’s Lot’s Wife; and last but not least, Jarvis Brownlie details the impact of hydroelectric development on the lives and ecosystems of northern First Nation communities.  The next essay of the Imposed and Cyclical Nomadisms, Mobility part is “The Story of the Yaquis’ Resistance, Their Persecution and Forced Deportation in the Light of Contemporary Press Sources.” Here, Katalin Jancsó presents the situation of the Yaqui population, Indigenous peoples of Mexico, who were forced to become nomads. Many Yaqui Indians took refuge in Arizona, having now more than 3,000 descendants in this state of the United States of America. The essay touches on a number of interpretations involving the events related to the Yaquis in the late 19th century and the beginning of the 20th century, all based on the North American and Mexican press of the time, which the author links with their current situation (e.g. the envirmonmentalist Tomás Rojo’s 2021 murder) by reflecting on the long history of struggle of the Yaqui people.

	The part on Nomadisms in Art contains two essays by David P. Foster and Grace Nickel, which discuss how nomadism and arts can be closely related in the most unusual aspects. David Foster’s work is a close reading into Mieke Bal’s works he sees as “travels in autotheory.” Autotheory has emerged in the past years to describe artistic, literary and scholarly works that combine creative practices with critical theory and philosophy and Foster found Bal’s own video-essays and installations such as Access Denied (2005), Becoming Vera (2008) and Refugeedom (2023) as pragmatic “forms of thinking” that combine creative practice with “analytical, historical, and theoretical discourses,” best fitting the concept of autotheory since all address issues of negotiating subjectivity, perspective, theories of self and other, and critical intimacy. An autotheoretical journey in itself is Grace Nickel’s incursion into the topics of Anabaptist potters and pottery, an essay in which she writes about the historical and contemporary legacy of this art form through her own expericen as ceramic artist. Nickel’s text focuses on the “unintended nomadic existence” of her ancestors, the Anabaptists of central and northern Europe, who made Haban ware and comprise part of her own cultural heritage. Since the nonconformist Anabaptists were periodically forced to keep moving through Western and Central Europe due to constraints on their religious freedom and persecution, the essay maps the ways in which this enforced nomadism informed and altered the pottery traditions of the Anabaptists, while also reflecting on her own recent journey through Europe taken in search of historical examples of Haban.

	Identity, Memory, Emigration and Integration Processes is the next part of the book containing the works of Irén Annus, Heather Bidzinski Greg Bak and Anett Árvay that anchor around the topic of ethnic nomadisms. In “Transnational Movements, Postnational Identities: Conceptualizations of Home and Belonging among American Expats in Szeged, Hungary,” Irén Annus places her analysis in the context of recent trends in globalization that have impacted human experiences of location, movement and displacement in significant ways. Annus’s text investigates a small diaspora of American expatriats living in Szeged, Hungary, through semi-structured interviews and participant observation, and concentrates on the articulation of subjectivities in the life narratives, mapping their personal perceptions of lived experiences at the intersection of specific cultural and spatial vectors to understand how expatriate identities have been mobilized and modified, how they situate themselves in their current geographical, social, political, economic and cultural space, and how they construct the meaning of home through experiences of belonging. Based on Marko Antosich’s model of analysis, the discussion conludes that members of this group demonstrate tendencies that point towards postnational identity. Heather Bidzinski and Greg Bak joint essay explores in “Distinctively Ukrainian: Ukrainian Canadians and the Struggle for Ukrainian Identity,” the second essay of the Identity, Memory, Emigration and Integration Processes part, the response of Ukrainian Canadians in Winnipeg, Manitoba, during the 1960s-80s to attempts by the Union of Soviet Socialist Republics during the Cold War to erase the distinctive Ukrainian culture, history, and identity there. In this context, Bidzinski explores how Winnipeg’s O. Koshetz Choir created opportunities to perform and to hear traditional and contemporary choral music created by Ukrainians and Ukrainian Canadians, with opportunities to represent Canada at Expo ‘67 in Montreal, Quebec and in international tours of the Soviet Ukraine, Europe, and South America in the 1970s and 1980s, culminating and in a special gala concert at the National Arts Centre in Ottawa in 1988 to celebrate 1,000 years of Christianity in Ukraine. In the second part of the essay, Bak finds defence of Ukrainian independence in an unlikely place, namely the contestant files of Winnipeg’s Miss Folklorama contest during the 1970s and 1980s, that used the beauty contest format to create something more substantive: by asking contestants to be cultural ambassadors. Bak examines the contestant files for Miss Kiev in 1979, finding eloquent testimony of the importance of Ukrainian language, cultural traditions and identity, and explicit rejection of Soviet attempts to erase the same. 

	Also in the realm of the ethnic nomadisms, Anett Árvay’s work on “The Public Memory of Romas and Swabians in Hungary” offers a survey of Hungary’s two largest migrant ethic groups: the Romas and the Swabians, aiming to show their historical heritage monumentalized in various Hungarian public places. With minority heritage considered secondary or even sometimes invisible compared to the mainstream national collective memory in Hungary until 1990, new types of monumentalizations appeared and public place witnessed a rapid metamorphosis involving novel memorials and street names, new holidays, and modified official historical narratives eliminating the legacy of communism. Long-suppressed taboo topics were gradually incorporated in public debates, gaining national recognition. This was especially true in the case of two ethnic groups and with special emphasis on the Roma Holocaust and the Swabian relocation after the Second World War, with memorials, exhibitions and educational programs organized to raise awareness of these historical traumas. 

	Nomadisms and Film part of the book features writings by Elena Baraban, Réka M. Cristian and Miklós Sághy on the topic of various ways in which nomadism appear in the cinematic realm. Elena Baraban’s case study of Igor’ Savchenko’s movie Horsemen (Vsadniki, 1939), a screen adaptation of Iurii Ianovskii’s novel Vershnyky (1935), which romanticized Ukrainians’ support for the Red Army following the October Revolution, is the topic of “Ukraine in Soviet Narratives about the Civil War: A Case Study of Igor’ Savchenko’s Film Horsemen (1939).” In view of the current Russia-Ukraine War, an analysis of such standard collective memory about the eternal friendship between the brotherly nations of Russia and Ukraine was more than timely. Drawing on memory studies and post-colonial theory, Baraban examines the evolution of discourses about migrating familial ties moving between Ukraine and Russia in the Stalin-era cinema that promoted the ideology of Soviet power with the task of integrating Ukraininan population into the homogenaizing Soviet cultural space, with films as building blocks for the discourse of fraternal relations. 

	“Nomadisms and Middle Worlders in Steven Spielberg’s Terminal and Catch Me If You Can” by Réka M. Cristian centers on a selection of figures, which fit into the category of the “Middle Worlders” by mapping their practices of “nomadic thinking,” as defined by South-African writer and activist Breyten Breytenbach, in tandem with their semblance to Hakim Bey’s concept of the “temporary/permanent autonomous zone,” alongside Jean-François Lyotard’s “adrift” concept. Examples in this regard are from the filmic corpus of Steven Spielberg, with special regard to Terminal (2004) and Catch Me If You Can (2002), because both movies emphasize the idea of nomads, nomadism and Middle Worlders, all caught through the transitory realm of airports as places of contemporary nomadism. In “Strangers on the Outskirts of the Village: On Hungarian Films Depicting Migration Crises,” Miklós Sághy talks about the Hungarian migrant and refugee crisis of 2015, when masses of people migrated from North Africa, the Middle East and the Balkans to Europe, through four Hungarian documentaries that address the issue of this migrant crisis. The author hightlights the fact that these films reflect on the paradox of the representation of otherness, the stranger and the migrant, whereby European directors attempt to make the culturally distant (that is, the non-European) somehow present; these films also bring attention to a peculiar, Hungarian situation, in which migrants bypass the country but remained constantly present in public discourses and in political communication as a central media phenomenon. 

	Nomadisms in History and Literature is the last subdivision of the partnership volume and comprise the writing of Péter Ákos Ferwagner and Andrea Kökény on the relationship between history and various nomadisms, and Ágnes Zsófia Kovács’s work in the literary context of the topic. “The Migration of North African Nomads and City-Dwellers to the Middle East Before WWI” by Péter Ákos Ferwagner places the theme of nomadism and migration in the historical realm of the French colonization of North Africa, when masses of people migrated to Damascus for religious reasons. As a result, in 1855, the settlement of Emir Abdelkader there gave a new impetus for further migration to Syria, and especially to Damascus, particularly after the suppression of the large-scale eastern Algerian uprising of 1871. This movement of people became increasingly political-religious, especially after famine and subsequent impoverishment caused by droughts and land expropriations made the situation of the indigenous people of Algeria untenable. The other study in nomadism and history is Andrea Kökény’s “Nomadism and Civilization. The Transformation of Texas, 1821-1845,” which examines the transformation of the U.S.-Mexico borderland region from 1821—when Stephen Austin received permission from the Mexican government to settle the first American families in the province—to 1845, when Texas was annexed to the United States. This work explores the ways in which the development of the world market and the intertwining effects of the economic, social and political changes in Texas, Mexico, and the United States resulted in a major shift regarding the ethnic composition and the geopolitical significance of the region, with special focus on the interactions and interrelations of Native Americans, Anglo-Americans, African-Americans, and Tejanos. Ágnes Zsófia Kovács’s “Legal and Illegal Identities in Colson Whitehead’s Literary Harlem” investigates the relationship between legal and illegal businesses and identities in Colson Whitehead’s Harlem Shuffle (2021) and surveys the activities of Raymond Carney, exploring how Ray’s two identities play themselves by migrating out in the spaces of Harlem.

	As editor of the book, I would like to express my deepest gratitude for the invaluable alliance that has been forged throughout the years and for the unwavering dedication of participating colleagues in the joint efforts to sustatin it even through tough global times. With this second Manitoba-Szeged publication, we celebrate twenty years of enduring partnership and we look forward to continuing collaboration with the same enthusiasm in the future.

	 

	 

	
 

	4. Mobility, Imposed and Cyclical Nomadisms

	 

	4.1. “Opapamipiciwak” Those Who Move from Place to Place: A Story Distorted 

	Katherine Boyer, Suzanne McLeod, and Jarvis Brownlie

	 

	Introduction

	 

	You notice that I have a flag flying out there…that came with the signing of a treaty… basically is an agreement between two peoples. [Fred Campiou, Cree Elder]…There was a general understanding, at least from the Indian perspective, that the Indian nations would continue to exercise control over their own affairs, over their own citizens and over their own territories…It was never understood to mean that the Queen's laws would apply or overwhelm the laws of the First Nation people. The Canadian colonial administration, as it was then evolving … saw First Nations in an entirely different light. They wanted to remove them from the land base as quickly and as fast as possible so that they could make sure that all land was available for settlement and disposal by the Crown. Notwithstanding what treaty guarantees were made. [Dr. Harold Cardinal, Sucker Creek FN] … Some talk about, well they [First Nations] signed it away [land], they surrendered it. That is untrue. [Fred Campiou] (NCSA, 2015, video)

	 

	 

	We first came together as a group to plan a session at the Szeged conference at the University of Manitoba, September, 2023. In conversation before the conference and at our session, we found that we were exploring complementary themes. Having presented separate yet connected papers, we conceived the idea of creating a collaborative work to contribute to this anthology. We met — perhaps more times than we were expecting! — to talk in particular about the concept of nomadism. The effort here was three-fold: to have conversations that unpack this term through the lens of Indigenous epistemologies, to find a structure that could link our independent writing and, to connect with each other. As a group, we represent unique but intersecting fields of research. We fluctuate between creative realms, using visual art to convey and expand ideas, and historical perspectives that bring awareness to lesser-known stories. Our goal in these conversations was to unravel our positionality and bring a diverse new set of perspectives to the topic of nomadism.  

	We soon realized something quite fundamental: that it is hard to find the language for it. That it is hard to find the right language when we were critical of a word and an idea that was imposed upon Indigenous people. That Indigenous people were “nomadic” seemed to be at the core of a basic misunderstanding. Our conversations often centered around this dilemma. We sought guidance from Grandfather Wanbdi Wakita (Dakota) and Knowledge Keeper Ellen Cook (Cree) for their perspectives on “nomadism.” Grandfather Wandbdi Wakita, a Dakota Wicasa Wakan (Holy Man) shared his knowledge about “nomadism”. Moving away from academia in using last names only, we respectfully address him as Grandfather Wanbdi, recognizing that relationships and spiritual connections are embedded within a name. He strongly emphasized that Indigenous people were not “nomads”, that this word is a white man’s concept (W. Wakita, personal communication, February 5, 2024). He wanted us to understand that, in properly talking about the land, we must understand that land is spirit, a relative, and not a resource. Our culture and language are grounded in the relationship we have to our mother, the land; “ina maka” mother earth. He stated the Indigenous people have always moved from place to place in a natural cycle but within boundaries of our own territories and ways of being. We harvested the land for many years then would move to give that environment time to regenerate so we could return at a future time. This was natural law. The disruption came when colonialism forced communities and people out of long-held territories, or restricted them to spaces that offered limited natural resources or opportunity. This upheaval and forced movement, along with political and economic violations, effectively made Indigenous people “nomads” in the darkest sense of the word. 

	I (Jarvis) consulted my research partner Ellen Cook about the term “nomad” and how Cree people would think/talk about the traditional lifestyle and the practice of moving around. Ellen is a Cree/Ininiw knowledge keeper, language speaker, and language teacher from Misipawistik (Grand Rapids). She first offered the word “Opapamipiciwak,” which means “those who move from place to place.” Speaking of the way of living more broadly, she went on to use two more terms that are often found in explanations of Cree values and philosophy: one was “Witaskiwin,” which means “living together on the land in harmony.” The other was “Wakohtowin,” a complex and rich concept that Dr. Cook described as “one of our original laws pertaining to our relationship to the environment and the world around us. The interconnectedness of all matter, and having mutual respect for one another.” She explained that it was “a comfort of feeling that you belong,” linked to connectedness to the land, the earth, and extended family. Sometimes translated as “maintaining good relationships,” the term “Wakohtowin” is really about profound mutual, respectful connection to one’s environment, family, community, and all beings. Putting her three words together, it is clear that the important things are relationships and the land itself, which provides everything the people need. (E. Cook, personal communication, Feb. 6 and March 13, 2024.) 

	What follows are three stories of relationship to the land and each other, and the ways in which colonialism, capitalism, and corporations forced people to move, to become “nomads” within traditional territories. Katherine Boyer shares with us a personal and moving story about family sovereignty and reclamation, entitled “The Barn Swallows Live Here Now;” Suzanne McLeod interprets forced movement through the eyes of artist Kent Monkman’s Lot’s Wife and colonial politics, entitled “Articulating Resilience in the Face of Forced Nomadism;” Jarvis Brownlie speaks to the heavy impact of hydroelectric development on the lives and ecosystems of northern First Nation communities, entitled “Hydropower, Mobility, and Settler Colonialism.” Each story is framed against the backdrop of resilience, resurgence, and reclamation as a way to recognize not only the ongoing challenges of Indigenous people today, but also the mechanisms of identity and culture that continue to sustain us.  

	 

	The Barn Swallows Live Here Now: A Family Story About Places and Moving

	 

	This story is only partially narrated by me. The other narrators are my Great Grandmother, Mary Boyer (LaRocque), great aunties and uncles, official documents, and barn swallows. 

	Mary lived to be 104 years old. On her centennial birthday, the family put together a small book with each chapter devoted to one member of the family to tell their life story. This book forms the basis of most of what I know about life in the Souris River Valley. In addition to this family document, there are also a handful of official government reports, legal opinions and land transfer documents that are important to acknowledge. These documents contribute to the confusion and uncertainty around what happened after my family moved away from their home in the Valley. The shared overlapping accounts each convey the Valley so differently, but together come as close as possible to telling the full story.

	Mary Rosalie LaRocque was the first child born to Alexandre LaRocque and Emilie McDougall in Leroy, North Dakota in 1881. Mary describes both sides of her family as being from and around Winnipeg, her parents had been living, and were married, in St. Boniface. The year before she was born, they moved to Leroy. Mary never describes why her parents moved, but this was when tensions were present and rising, eventually culminating in the Northwest Resistance in 1885, a challenging time to be Métis. I am inclined to believe that they sought a place to live where these tensions were not so acute, as did many other Métis families. 

	Mary met my Great Grandfather, Louis Boyer, and were married on a “nice, but cold day” in 1899 at a church in Leroy. Together they moved to a piece of land that Louis had purchased where they had a small farm with some horses, one cow and a few chickens. Six of their children were born here; the oldest, my Aunty Rose, was only six years old when they decided to relocate to a little piece of land near Estevan, Saskatchewan, in the Souris River Valley.

	In the early 1900s, Louis bought the farm and a quarter of land from Mr. Venne, who was married to Agnes LaRocque, Mary’s sister. The story is that Mr. Venne could never finish anything, including the farm and so sold it to Louis when he showed some interest. There was family already living in the area, but once Mary, Louis and their kids moved to the site, many more joined them. Life on the farm was described as a mixture of hard and wonderful. The valley community supported each other by sharing butchered meat, helping one another if cattle had escaped, or if a new baby was born. In total Mary and Louis had six more children in the valley, including my Grandfather, George, the last child to be born. Mary describes the liveliness of the family:

	 

	Louis and my brother Arthur both played the fiddle and they would get someone with an accordion to have a house dance. They would send me to visit Aunt Agnes and when I returned, the linoleum would be rolled up. I knew they were planning a dance in the house. People got together a lot in those days. The Cooly’s had a bunch of boys and we had girls, so we had a ready-made dance. The young people often gathered at our house to play ball, or play cards, or to have toboggan parties (Boyer 1981, 16).
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	Fig. 1. Mary and Louis sit in the center, the rest of the family surrounding

	 

	It was 1944 when Mary and Louis retired from the farm and moved nearby into a house in Estevan. Mary describes how hard it was to leave their home where they had spent so many years. Uncle Francis and his wife Ruby took over the farm until Francis died and Ruby eventually sold it to a local man. If you were to try and visit my family’s farm today in the Souris River Valley, you would be met by water instead. This body of water is the result of the Rafferty Dam. An official report in 1991 from the Environmental Assessment Panel, describes the project in these terms: 

	The project consists of two large earth-filled dams and associated structures in the Souris River basin in southeastern Saskatchewan. Rafferty Dam is located on the Souris River to the west of Estevan, and the Alameda Dam is on Moose Mountain Creek near the Town of Oxbow. The reservoirs to be created by these dams represent a five-fold increase in surface water storage capacity in the basin. This storage is intended to provide flood control for Saskatchewan and North Dakota, to supply cooling water for a new thermal power generation facility, to supply water for irrigation and to create new water-based recreation opportunities. (Environmental Assessment Panel 1991, 1) 
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	Fig. 2. Aerial view of the farm prior to flooding the valley, roadway can be seen to the right of the farm
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	Fig. 3. After the construction of the dam, visiting the site; the same roadway can be seen submerged under water

	 

	The land was purchased from my family by a local man who went on to sell it to the Souris Basin Development Authority in 1988, the year I was born. The dams took 18 years to build and included a lot of legal battles along the way, including a case brought by the Canadian Wildlife Federation (Houck 2006, 183). A criticism of the project was the environmental review process and report, having chosen to follow provincial guidelines rather than national, the report was also done hastily and left out essential information to fully assess the environmental impact of the project: “The Federations complaint alleged that the provincial assessment did not consider impacts beyond its borders, including U.S. impacts… nor did it consider effects on (federal) fisheries and most importantly, migratory waterfowl that were protected by international treaties” (Houck 2006, 190). 

	More legal battles ensued, more environmental review panels were assembled, and ultimately the dams were built. Along the way, my family lost the ability to return home. Current and new generations will not have the chance to connect with the land that Mary grew vegetables from, or that Louis tilled, or that the young aunties and uncles harvested berries from. When I was young, I remember my Aunty Yvonne and Dad talking about the farm. Back then, visiting the valley meant exploring all the outbuildings, admiring the beautiful mornings, and remembering the smells from the barns and the back porch where the milk separator was kept (Boyer 1981, 143). The only occasion that I was brought out to the area was when my family chose a site for a cairn that is now installed at the water’s edge. I was about 7 or 8 years old. My strongest memory is of how the road disappeared into the water and came back up on the other side. This loss of access is a feeling of being unable to return to land and place, it is an aching type of yearning. These painful feelings could never be encapsulated in an environmental report, or even through the limited public consultation that was conducted. The government did not consider any of this when they decided they needed this place to build their dam. 

	In 2019, I decided that I finally needed to act on this feeling of separation and disconnection within my capacity as an artist. My creative work often explores land, place, Métis history broadly and specifically my families’ stories. I packed up my car with some supplies, called some friends who had a canoe, and drove home to Saskatchewan from Winnipeg. 
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	Fig. 4. Screenshot from the video A Valley in Twain

	 

	The work is titled A Valley in Twain and is a two-channel video, displayed opposite of one another: as if one side of the valley (now submerged under water) could observe the other side, still earthen, reclaimed by barn swallows. The video documents me canoeing out into the lake, above where my family’s farm was. (Fig. 4) I get out of the canoe to swim around, doing breaststrokes and floating on my back, before eventually returning into the canoe and paddling away. This simple gesture got me as close as possible to experiencing the land below. It is ultimately unsatisfying, and cannot replace what returning to the land, as a valley, would be. The video is displayed as a repeated loop: the same attempts at closeness, met with the same disappointment, and again, and again. This repetition is a nod to the frequent, but major, rehoming that my family has done over only a few generations; seeking safety, opportunities to thrive, community and connection. 

	The second video is footage of the Rafferty dam and the other side of the valley. This video shows the rough, brutal, concrete structure of the dam in contrast to the disturbing beauty of the flooded valley. The dam appears harsh in the landscape, an obvious eyesore. Surprisingly, there were new inhabitants to the valley: the barn swallows. The barn swallows use the metal and concrete ledges of the Rafferty Dam to hold their nests. They launch themselves off the edge of the structure and swoop and dive feasting on bugs. And so, there is reclamation in this story; of a piece of nature reclaiming the cold structure of the dam as a home. 

	There is also a poster map that my Aunty Yvonne gave me about the history of the Souris Valley community. It is a deeply researched guide into the flora and fauna of the area along with the history of the families that lived there. The research and the project's design were done by other descendants of the area. In the center top there is a short statement by Chris Blondeau Perry, one of the makers: “There was life after Red River… There was life after Batoche… There is life after Willowbunch… there is life after Souris River Valley” (Blondeau Perry 2006). The durability and resilience of Métis communities are at the heart of this quote. When faced with separation from our homes and lands there is only one choice, to keep going. This demonstrates the resilience and strength that is part of our story and intrinsically part of us. 

	 

	Articulating Resilience in the Face of Forced Nomadism 

	 

	Courageous is the Indigenous artist who both educates and challenges the erasive ideologies that define Canada’s relationship with Indigenous people. I first viewed Kent Monkman’s installation piece Lot’s Wife through the eyes of an Anishinaabe woman who has intimate experience with the legacy of colonialism. Framed against the pillars of relationship, reclamation, and resurgence—directly challenging a damage centred narrative of displacement, dispossession, and discourse typical within academia—Monkman reveals a story common to many Indigenous people across Canada; that is, the relocation from land and territory we once called home (Tuck 2009, 9) Relationship and displacement are the opposite sides of the same coin. Monkman speaks not only to the impact of forced movement, he amplifies the loss of relationship to land, spirit, and language when many of us were forced to become “nomads” in our own territories. As Anishinaabe historian Alan Corbiere emphasizes, the first displacement for First Nations happened not with the uprooting of place or possessions; rather, it was the suppression of language that struck at the heart of how we pass along knowledge, how we hold ceremony. (Corbiere 2024, video) Our language is deeply connected to territory, to place; once a people are forcibly moved, the sacredness within those words change forever. Monkman manifests relationship and displacement through form and space.

	Born into the Ininew community of Ochekiwi Sipi (Fisher River Cree Nation) in Manitoba, Monkman is a master storyteller who reconfigures visual icons of Western art history to reveal Indigenous experiences untold. With his powerful installation piece, Lot’s Wife, Monkman draws on the Christian story of Sodom and Gomorrah—cities destroyed through judgment—to parallel the story of multiple forced relocations experienced by his paternal great-grandmother, Caroline Everette. He invokes the biblical story of Lot’s wife Ibit who, despite the threat of divine reprisal, defied God by turning to look upon the destruction of Sodom. (Kadari 1999, webpage) For her defiance, she was turned into a pillar of salt. (Monkman n.d., webpage). 

	Monkman harnesses the subtext of irony, drawing on the themes of judgment and destruction to articulate the impact of Christianity on Indigenous communities and the twisted justification of divine right of colonial expansion. His layered representation draws not only on a well-known account, it articulates a form of thinking first scripted by Pope Alexander VI with his 1493 papal bull, the Inter Caetera, a.k.a. the “doctrine of discovery.” The discovery principle has provided the framework for forced relocations of Indigenous people for centuries, supported by the “God given” right to establish title on lands judged to be non-Christian. (Castanha 2015, 45). From the time of first European encounters, First Nations have been judged by outside agencies; more insidiously, this trope sustained an attitude, some 400+ years later, that prime land was being wasted on individuals who were inherently incapable of successfully farming the rich soils of St. Peter’s; racism disguised as religion.

	The story of St. Peter’s is the epitome of colonial manipulation that made First Nations “nomads” within our own territories in favour of industrialization and so-called progress. As Anishinaabe professor Niigaanwewidam Sinclair states, “you can map Manitoba by the removals of Indigenous people”. (Gowriluk 2022, webpage) Located on agriculturally rich land at the headwaters of navigation on the Red River, it bordered the white settlement of East Selkirk which, at the time, was experiencing an economic boom. The rumoured construction of a railway through the town made St. Peter’s a much-coveted opportunity for commercial development; the only barriers were the “Indians'' who were living there. (Carter 2015, 176-177; 187) By 1905, backed by those in the Department of Indian Affairs (DIA) who felt it would be better for “Indians” to be moved as far away as possible, a scheme was hatched by officials for the procurement of the entire reserve. “Full bloods' ' were to be moved to a new reserve and “half-breeds” to be offered scrips and patents of land. In 1907—through blatant coercion, fraud, inadequate translation, vote tampering, bribery, threats, alteration of terms, and the “buyings” of votes—a surrender agreement was “reached”. In 1911, a Royal Commission deemed this “land transfer” illegal, overlooking the fact that five years earlier, its own government amended the Indian Act to increase funding available to authorities to induce “Indian consent” to surrender treaty rights; St. Peter’s was the first testing ground for these new provisions (Burrows 2009, 121, 137). Ironically, in the decades prior, St. Peter’s—and its “Indian residents”—were celebrated as the “sterling example of the wisdom of its Indian policy as it was a flourishing agricultural settlement” (Carter 177).

	It must be recognized that Indigenous people have a documented tradition of plant domestication and crop harvesting long before European settlement. Crops such as maize (corn) were domesticated as early as 7000 years ago, reaching the northern plains by 1000 CE. Indigenous farmers possessed extensive knowledge and technology of the land, limitations, and ways to manage local resources. The land along the Red River was exceptionally rich with well-drained sandy loose soil (Flynn & Syms 1996, webpage).

	Monkman animates the close relationship he had with his great-grandmother, Caroline, who was born in St. Peter’s in 1875; she lived there until 1907 when the illegal land transfer happened. St. Peter’s has been variously called a “reserve” or “parish”. The site was established when a band of Saulteaux people, led by Chief Peguis, established the area as an agricultural settlement. It became a reserve through the other side of ‘displacement;’ that is, the restriction of free movement when the Indian Act introduced the reserve system in the nineteenth century (Carter, 2015, 173, 175-176). Everette and her family were forcibly moved to less desirable land after the farm they had worked for decades was claimed by Anglican settlers. She herself was forced to move two more times before finally settling, off-reserve away from her community, on Matheson Island, farther north on Lake Winnipeg (Milroy, 2010, webpage). Everette gave birth to thirteen children; sadly, only three lived to adulthood. She herself lived to the age of 100 so Monkman was able to learn from her while growing up. He feels a strong connection to her birthplace and considers it his ancestral home. The iconography of Lot’s Wife is inspired by this relationship (Madill 2022, 4, 5). 

	We, as Indigenous people, were told to forget our language, our identities. It is through the reclamation of memory—by giving voice to his great-grandmother’s journey—that Monkman dismantles the dispossession felt by forced movement. Brilliantly layered, he honours Everette’s resilience with this dramatically mute monument, pivoting Christian narrative to eulogize a way of life impacted by relocations, doctrine, and policies that viewed Indigenous people as pawns.
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	Fig. 5. (front & back) Kent Monkman Lot’s Wife 2012. Denver Art Museum

	 

	Monkman inserts his alter ego, Miss Chief Eagle Testickle, into the telling of Lot’s Wife. A powerful figure, Miss Chief subverts the art historical canon by reimagining her presence within accepted settler landscapes, displacing the hegemonic colonial narrative that still feels justified in the ongoing assault of Indigenous land and communities. Clad in a white diaphanous robe, Miss Chief echoes the figure of Ibit after she was turned to salt (Fig. 5 front & back). She holds a beaded purse as she gazes at a projection of the Red River flowing south near the historic town of St. Peter’s. Described by the artist as “a critique of European settler modernity and their creed of amnesia that refutes the idea of erasing memory of place”, he addresses remembrance, defiance to the forces of colonialism, devastation of dispossession, and sacred connection to territory (Madill, 2022, 46). The path between Lot and the people of St. Peter’s were the same, a parallel between judgment and consequence; the former for the fault of being Indigenous, the latter through forced movement. Monkman inserts an unacknowledged reality missing for so long within the narrative of settlement; that is, the “clearing of people” in the name of progress.

	Scholar Paul Burrows presents a complex discussion of Indigenous removals through the lens of “ethnic cleansing” (Burrows 2009, 73-75). The so-called “sharing of lands”, a.k.a. treaties, between First Nations and white settlers has often led to violent confrontation; however, this violence is not always apparent. Sometimes it takes the form of illegal land transfers and agreements disguised as friendship; of education of children and removal of cultural sovereignty premised on religious morality. As Jarvis Brownlie reiterates, discourses have encoded characteristics into terms such as “nomadism” to legitimize settler colonialism. Countering this, as a form of resurgence, Monkman states, “Lot’s wife was punished for looking back at her homeland as she was being expelled from it. I have transposed the punishment of Lot’s wife to my alter ego Miss Chief for looking back, and for the sin of having a memory” (Denver Art Museum 2012, webpage). He issues the warning that, without memory, events that plagued our ancestors—such as those experienced by his great-grandmother—will come around again. Resurgence is embedded in the telling of Everette’s story, appropriating Western religious iconography with Indigenous ways of storytelling, language—and the reclamation of social and cultural spaces to share our histories.

	 

	Hydropower, Mobility, and Settler Colonialism

	 

	In the 1960s and 1970s, the Province of Manitoba undertook a radical re-engineering of northern waterways to generate hydroelectricity. Northern Cree communities, which are all located on rivers and lakes, were greatly affected as the ecosystems that sustained them were manipulated to maximize wintertime water flows. The two megaprojects of the 1970s, the Lake Winnipeg Regulation and Churchill River Diversion projects, converted lakes into controlled reservoirs and rivers into managed water channels whose levels could be raised and lowered at will. Some lakes and rivers were de-watered permanently or intermittently. Others were permanently raised, flooding thousands of acres of forest in a permafrost zone. Many became unpredictable and subject to sudden, wide fluctuations, as their waters were held back for weeks or months, then sometimes released in gushes that caused flash flooding. The natural seasonal water patterns were reversed to ensure strong winter currents and satisfy southern power demand. These dramatic changes wrought havoc with animal life and with traditional economies based on a combination of bush harvesting and commercial fishing. The cascading impacts have affected every aspect of life and continue to this day.

	The Chemawawin Cree were moved from a rich and pristine forest filled with game to a barren, rocky shore where they could no longer pursue their hunting economy. The people of Grand Rapids saw the heart of their community, the great rapids themselves, de-watered and silenced (Fig. 6 below). South Indian Lake was turned into a hydro reservoir, the lake level raised by three meters (ten feet), the people relocated from one side of the lake to the other. The initial flooding inundated many acres of shore, while constant water level fluctuations cause ceaseless slumping of the banks, so the lake is filled with dead trees, mud, and debris (See later on Fig. 7). These and other northern Cree communities lost their lucrative commercial fisheries, the economic base of their lives, because of cascading harms to the water, fish, and spawning grounds (See later on Fig. 8).   
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	Fig. 6. The Grand Rapids, de-watered. Photo: Jarvis Brownlie @ 2023

	 

	In the series of conversations Suzanne and Katherine and I held, I began by focusing on three D’s in relation to the story of hydro impacts: displacement, dispossession, and (colonial) discourses. We agreed to shift from this damage-centered approach to an analysis that recognizes Indigenous strategies and successes embodied in the concepts of relationship, reclamation, and resurgence – three R’s. In what follows, I begin with some of the thoughts about the three D’s that I originally shared in my presentation at the Szeged conference. Subsequently, I present an alternate, “three-R” analysis focusing on the ways that relationship, reclamation, and resurgence have been central to the northern Cree’s responses to hydro-colonialism.

	 

	Displacement, Dispossession, Discourses

	 

	The displacement and dispossession Indigenous peoples have experienced in dealing with settler colonialism are real. In the case of hydro-impacted people in Manitoba, many have lost their economic base, their self-sufficiency and independence, much of their access to healthy local food, and, consequently, the generally healthy state of their communities with respect to income, self-determination, and physical and mental wellbeing.

	Discourses are important to this story. Discourses about mobility, permanence, and property, encoded in terms like “nomadism,” have been used to legitimize the displacement and dispossession that are central to settler colonialism. Settler colonialism constructed images of “nomadism” or seasonal mobility as characteristics of “savagery” that legitimized European seizures of territory and/or claims of obtaining land title and sovereignty simply by setting foot in Indigenous-owned territories. In colonial discourse, including that of the Department of Indian Affairs, Indigenous people’s regular, planned movements have been described as “roaming” and “wandering,” with the implication of aimless, unplanned lives and avoidance of labor. Indigenous people’s mobile ways and light impacts on their environment were also compared to animals, which is an insult in European thought. These ideas underpinned colonization in general and were particularly relevant in justifying dispossession and forced relocation. After all, those who moved a lot could always just move again. Dictionary definitions of “nomad” mention aimlessness and “drifting” and also link the word to terms like “vagrant,” “vagabond,” “loiterer,” “tramp,” and “bum” (Merriam-Webster online) – that is, to pejorative words that are usually connected not only to mobility, but also to work avoidance, unreliability, and refusal to conform. These kinds of terms are used for those who do not fit in civilization or who attempt to opt out of certain constraints that have been imposed to ensure the settled, predictable, disciplined lifestyles supposedly characteristic of Europeans. All that predictability ensured a ready work force, first for the feudal and then for the capitalist system, and made it possible for the state to control, discipline, police, and tax the population (Scott 2020).

	The opposite of “nomadism” is “settlement.” Dictionary definitions of “settle” provide a window into the characteristics of this concept that made it so essential to the establishment of a capitalist economy and colonial state. Many of the multiple meanings provided for this word relate to two sets of concepts in particular: movement, changeability, regularity, and disturbance, on the one hand, and property, on the other. The first four or so meanings are particularly relevant for discussion of racial constructions: to “establish or become established in a more or less permanent abode or place or way of life;” to “cease or cause to cease from wandering, disturbance, movement, etc.;” to “adopt a regular or secure style of life;” to “apply oneself (to work, an activity, a way of life, etc.;” to “bring to or attain fixity, certainty, composure, or quietness” (Concise Oxford English Dictionary, 1982). These are the connotations of settle that imply predictability, permanence, and persistence. All these are repeatedly alluded to in Indian Affairs correspondence as connotations of the “White mode of life” (“living like a White man”), in contradistinction to the “Indian mode of life.” White people were asserted to apply themselves, stay put, stick with their task, be regular and fixed.  They were supposed to embody the kinds of certainty, productivity, and dependability that the modern nation-state desired of its citizens. “Settlement” is also a term connected to property and payment. One settles a bill or account; one’s affairs, usually referring to the arrangement of one’s affairs and property before impending death. A “settlement” is also “the terms on which property is given to a person,” “a deed stating these,” or “the amount of property given.”

	In reality, the construction of Indigenous peoples as not really occupying a particular territory inverts the true relations to land of Indigenous versus European lifeways, especially in connection with the European imperial project. Many Indigenous groups were persistent in the same territory over centuries or millennia, while empire-building Europeans moved restlessly over vast distances and often occupied new lands only briefly. Indigenous traditional lifeways in what is now Manitoba are a kind of very long-term settlement or occupation predicated on mobility rather than stasis. As Grandfather Wanbdi noted, this practice allowed less intensive use of a range of resources and gave areas time to regenerate, thus ensuring the long-term ecological integrity and continuity of the whole territory. Indigenous groups settle in and stay, interacting with ecosystems in careful, constructive ways that increase food sources for themselves and other animals, while maintaining the whole system optimized for sustainability and long-term viability. Decision-making is understood to require consideration of the next seven generations, another cultural characteristic that demonstrates long-term commitment to place.

	The project of empire, by contrast, required the movement of vast numbers of British people not only to occupy new territory, but also to maintain the trade networks and naval military power that ensured imperial domination and wealth. The European immigrants engaged in “settling” the land were actually hyper-mobile when they came here. They moved vast distances across the ocean, then across Turtle Island. The men often had to take wage labor jobs part of the year that kept them moving, like logging and river driving. Not only that, but they often did not stay in the first place they went, and often did not succeed in clearing land and establishing farms the first time, if ever. Only successive waves of settlement and attempted settlement led, over long periods, to established farms and communities.

	Moreover, “settlement” never involved only the establishment of farms. Extractive enterprises were always a key component of the colonial project, usually functioning as “frontiers” that lasted only for a brief period. Extractivism has been an inherently mobile process under capitalism, rapidly stripping new areas of key resources like timber or gold, then moving on, often leaving considerable destruction in its wake. It tends to establish transient economies and work forces that may last only a few years, as is the case during the construction of hydro installations like dams and generating stations. Resource frontiers are defined, then, by transiency of both economic activity and people. Thanks to their remoteness from the sites of state power, especially in earlier eras, these frontiers were not easily controlled and policed, so that these processes unfolded in sharp bursts of rapid population movement, often violence, damage to lands and waters, and then abandonment of the area. Current extractive activity in Manitoba focuses primarily on mining, which forms the basis of all the northern communities outside of the First Nations ones. The fundamental characteristic of today’s capitalist economy in Canada is that it relies heavily on extractive activities that plunder a particular resource from an area and move on when the resource is exhausted or no longer profitable.

	In Manitoba, hydropower has been one of the major drivers of the economy since the 1960s, based on megadams and the massive re-engineering of almost all the province’s large northern rivers. The Crown corporation Manitoba Hydro has manipulated European colonial justifications relating to movement as a way to legitimize commandeering northern waterways and causing enormous ecological damage. As the system was being established, any Indigenous groups that were still mobile were treated as having no right to particular territories, despite treaties that clearly included the right to use most of their traditional territory in the traditional ways. Meanwhile, those who lived primarily in settlements were treated as movable and also labeled “squatters.” At South Indian Lake, for instance, the label “squatter” was used to define a long-established community as an illegitimate outpost of the distant Indian reserve to which they officially belonged (Nelson House, now Nisichiwayasihk Cree Nation), thus denying them any rights to land or meaningful federal protection under the Indian Act and their treaties.  
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	Fig. 7. Slumping shores, South Indian Lake. Photo: Jarvis Brownlie @ 2014

	 

	 

	Relationship, Reclamation, and Resurgence

	 

	In order to effect the shift from the damage story to the three R’s, the focus must turn to the many actions members of northern Cree hydro-impacted communities have taken to deal with the hydropower problem. The concepts of relationship, reclamation, and resurgence work well for summarizing many of the strategies Cree people have adopted. The first strategy, which has continued to the present, was relationship-building. They tried to build relationships with officials of governments and Manitoba Hydro itself, pursuing negotiations that led to the hydro treaty of 1977 known as the Northern Flood Agreement. Once the agreement was signed, they continued to pursue these relationships, hoping to achieve a meaningful implementation of the agreement’s terms (Northern Flood Committee, 1993). Throughout the many years of seeking solutions to hydro-caused problems, they have continued to negotiate on various fronts with Manitoba Hydro, the provincial government, and government bodies like the Public Utilities Board and the Clean Environment Commission. Dozens of community members have spoken at multiple hydro-related hearings held by the Public Utilities Board and the Clean Environment Commission. First Nation chiefs and councils spend considerable time and effort negotiating with Manitoba Hydro on a range of issues. Their efforts, combined with a changing political context and constitutionally guaranteed rights, have helped make it impossible for Manitoba Hydro to proceed with new dams unilaterally. The last two dams have been official partnerships with the local First Nations. And, since these measures and relationships have remained ineffective in improving conditions, northern Cree people have pursued relationships with members of other groups, including churches, academics, journalists, non-governmental organizations, video-makers, and environmental activists.
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	Fig. 8. Island eroding away, South Indian Lake. Photo: Jarvis Brownlie @ 2014

	Reclamation and resurgence are suitable words to describe the many initiatives Cree people have undertaken to reclaim their territories and rebuild their cultures and communities. Language has been a prominent feature of the resurgence project, which requires the reclamation not only of territory, but also of land use practices that are inherent to the culture. Community members have spoken about sacred sites and locations that are important to the culture, some of which disappeared under the floodwaters when the hydro dams were completed. Culture camps, youth camps, and Grandmothers’ Gatherings/ Kookum gatherings, are all models for passing on more of the culture and language to community members, especially the youth. Community projects carried out with the support of the Wa Ni Ska Tan Alliance of Hydro-Impacted Communities, for instance, have included many gatherings on the land to reclaim and regenerate key cultural activities and knowledge, and to ensure that these kinds of knowledge are gained and practiced by more community members (https://hydroimpacted.ca/research/community-projects-participatory-research/). This broad campaign is meant to accomplish a range of key goals: protecting and preserving language and culture, including Traditional Ecological Knowledge; strengthening community ties; building pride and confidence in community members, especially youth; and helping improve family and community relations through better communication, mental health, pride, and integration. 

	Finally, all three “R’s” have been employed in proactive efforts to protect remaining healthy, pristine lands from being damaged by the extractive economy. Several Manitoba communities have participated in Indigenous Land Guardians projects, an Indigenous-led initiative to care for and protect lands in their natural state. Just recently, one long-term land protection campaign bore fruit in a very significant way. The Seal River Watershed Alliance, a coalition of four Dene and Cree First Nations, has spent years trying to protect one of the last remaining hydro-free rivers in the north. The watershed of the Seal River in northern Manitoba is “one of the largest ecologically intact watersheds in the world” (Canadian Geographic  2024). Recently, the group signed an agreement with the provincial and federal governments to take one of the final steps toward establishing an Indigenous Protected and Conserved Area (IPCA) and a possible national park reserve (see https://www.sealriverwatershed.ca/). These and many similar initiatives to protect lands and waters go hand in hand with the protection and revitalization of Indigenous languages, practices, and cultures that co-evolved with the territories they have occupied for thousands of years.  

	 

	 

	 

	 

	Last Words

	 

	This is not a conclusion because there is no finality to the stories and events that we have each put to paper; information is still being uncovered, the effects continue to reverberate through generations, colonialism persists. This is our handoff to those reading these words in the future. Diane Brown, Haida knowledge keeper and land defender, says it well:

	 

	I felt very much a warrior [in the fight to stop clearcut logging]. A warrior mainly for my ancestors, and then to the other side, for the next seven generations, for my children and their children, and my grandchildren and great-grandchildren, so that – I did it for that, I did for your children, for everybody’s children, that they could come to one spot on this earth that’s clean, the way the Creator made it. (Christine Welsh, 1994).

	 

	Each of our stories exemplifies an inherent relationship to land in many places. Loss or limited access is part of the pain that persists across generations. It can feel like that “one spot” that Diane Brown describes, is everything: the past, the present, the future, our language, our rights, our kin, our culture, and our community. 

	In recognizing the words of Diane Brown, Suzanne has been taught an equally important understanding of the “seven generations”: first, those three generations who have come before; that is, those ancestors who passed along the knowledge and memory of unique culture; next, that generation who exists today, us, who are responsible for retaining cultural knowledge for those who come after; and finally, those three generations into the future, those children who will carry those responsibilities, knowledge, and memory that forever ensure the continuity of Indigenous thought and knowledge. A never-ending cycle; as we become ancestors, our children’s children will ensure that Indigenous understanding of land, responsibility, and relationships remains sacred. 

	“Today the traditional people still have to struggle hard to survive in a world where the destruction of our mother, of this earth, for development, is called progress. It’s a backward – you know, ass-backward way of thinking” (Ellen Gabriel, Mohawk, in Welsh 1994). 
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	4.2. The Story of the Yaqui Resistance, Their Persecution and Forced Deportation in the Light of Contemporary Press Sources

	Katalin Jancsó

	 

	 

	Today, the majority of Yaqui (Yoeme) people live in the Mexican Sonora (and Sinaloa) state, on reserved land close to the southern border of the United States. Their traditional habitat is the Valley of the Yaqui River, where they have eight pueblos (towns), named Potam, Vicam, Tórim, Bácum, Cócorit, Huirivis, Belem and Rahum, and share religious traditions and festivities. There are some Yoeme communities in other states too, for instance, in Durango or Chihuahua. In the United States, there are non-native Yaqui Indians in Arizona, who have migrated to the territory in different phases. Among them the Pascua Yaqui Tribe has become a federally recognized tribe in Tucson, Arizona. Currently, the Yaqui population is approximately 32,000 inhabitants, Sonora being the state where most Yaqui live and Arizona the second most populous state with approximately 8000 inhabitants. Yaqui people call themselves Yoeme, meaning people, as opposed to those who are not Yaqui or Yori (Yori means white, conquistador or creole).

	The Yaqui community in Sonora has a long history of defending its culture, symbolism, practices, and traditions. Since the 1930s, the fight for the right to sovereignty over water management has been one of their principal banners of struggle. The right to the use of water for agricultural purposes became a reality with the historic approval of the draft presidential decree for the creation of Irrigation District 018, which was transferred to the Yaqui people to be administered and used collectively in August 2021. The purpose of the approved draft presidential decree was that the Yaqui people exercise their right to water for agricultural use, established in the Presidential Agreement of 1937 and in the presidential resolution issued by General Lázaro Cárdenas, president of Mexico in the 1930s (Pineda Pablos 2017, 237). In September of the same year, President Andrés Manuel López Obrador (AMLO) apologised to the Yaqui community on behalf of the state for the atrocities they had lived through for centuries. Moreover, he issued an apology for crimes committed against the Pascua Yaqui Tribe too. As the President said, “First, we wish to beg their pardon for the state crimes that were committed against their ancestors, especially during the Porfiriato, but not only during that dictatorship.” He also announced the handing over of some 2,900 hectares of land and the construction of an aqueduct by 2023 (BBC News Mundo 2021). One year after, in the autumn of 2022, the president pledged to return 30,000 hectares of land to the Yaqui people, and he announced that a new irrigation district would be built to cover 23,000 hectares, by December 2023 (according to the most recent news, the aqueduct and the Irrigation District 018 will be inaugurated in February and June 2024, respectively).

	But what is the historical background of all these announcements and events? Why was this desert area, one of the driest in North America, so important, and what role can it play in the Mexican economy today? To what extent was this frontier region, which in addition to the Yaquis was also inhabited by Papagos (Tohono O’Odham), Seri and Mayo, in the focus of the Mexican government's attention? Were the conflicts in this area of particular relevance to the North American states on the other side of the border? The answers to these questions are to be found in the articles of two contemporary newspapers, alongside a few essays on the history of the Yaqui. The two newspapers to be examined are the North American The Rocky Mountain News and the Mexican La Patria. The Rocky Mountain News was Colorado’s oldest newspaper was launched in 1859 and ceased to appear in 2009. The newspaper La Patria was founded in 1877 in Mexico City, it was also published in some North American cities until it was finally discontinued in 1914. This paper, after a brief presentation of the historical background and the ongoing struggles of the Yaquis and their motivations, will examine a limited period (1897-1901) based on press articles published in the abovementioned two newspapers. This study is part of a research project, with a long-term aim to investigate the press reaction to the episodes of the Yaqui conflict from the preceding period, that is the 1880s, until the period of the Mexican Revolution in the 1910s.

	The Yoeme traditionally lived in the Yaqui river region and first encountered European people (Spaniards) around 1533. In the following decades, the Yaqui tried to stay away from Europeans. Their tactic was successful for nearly a century since real contact began only with the arrival of the Jesuits in the second decade of the 17th century. Although, a rebellion broke out in 1740 against the Spaniards and the Jesuits, until the beginning of the 19th century, the Yaquis had been able to maintain certain stability and balance, moreover, they did not participate in the war of independence that began in 1810. After the independence of Mexico, however, they once again found themselves in conditions of colonization. They still had a vast unspoiled and virgin area that the government thought should be exploited. This was the start of a 100-year period of violent confrontation between the Yaquis and the Mexican government, whose main objective was to defend their autonomy and land, the unity and coherence of their community (Gouy-Gilbert 1985). 

	The situation worsened during the Porfirian period (Porfirio Diaz, president of Mexico between 1876 and 1911) when the so-called pacification of the Yaquis began, and, as Evelyn Hu-Dehart affirms, “… the Yaquis intensified and found new meaning for their resistance as a result of the impact in Sonora of the process of rapid economic development occurring in Mexico during the Porfiriato” (Hu-Dehart 1974, 72). Occupying the Yaqui lands became a priority objective for some political and economic groups from the 1850s. In 1858, a colonization committee was created with a purpose to promote the establishment of Spanish-American settlers from California in the area of the Yaqui and Mayo rivers. The first private land grants within the territory were made in 1868, and naturally, the Yaqui reaction to these processes was increasingly violent. According to contemporary intellectuals (such as Justo Sierra), the pacified indigenous people could have contributed to the agricultural development of the region, so they had to be integrated into modern life and converted into “civilized” citizens of the majority society, nevertheless, the Yaqui people refused to give up fighting for their autonomy and territories (Hu-Dehart 1974, 74-75). From 1875, a former member of the state forces, José María Leyva, alias Cajeme became the leader of the Yaqui resistance, who mounted an organized and well-armed indigenous army. The period until his death in 1887 was characterized by a real reorganization of the Yaqui society (Padilla 2009, 127), as Solórzano de la Rosa says, the Yaquis experienced a de facto territorial, economic, political and socio-cultural independence and autonomy (Solórzano de la Rosa 2014, 131).

	The execution and death of Cajeme put an end to the autonomy that the Yaqui people had achieved. Yet at a lower rate, an extermination and exodus began, which strongly intensified in the first years of the 20th century and in many cases resulted in Yaquis being killed or being taken prisoners and then shipped to the state of Oaxaca or the Yucatan Peninsula to work on henequen plantations. At the beginning of the 1870s, the boom of henequen monoculture in Yucatan under a slave labour system coincided with the evolution of the Yaqui War. During that time, henequen production was financed by large foreign capital and favoured by the Porfirian regime (Castillo Chávez – Arias López 2018, 27-28). Some Yaquis began to migrate to the other side of the border and settled mainly in Arizona (Spicer 1940, 21). At the same time, their struggle was continued under a new leader named Tetabiate in the form of a guerrilla war. The Mexican government intended to continue with its colonization and pacification plans, therefore supporting different development plans such as the construction of railroads and the reopening of the mining industry “[w]ith encouragement and generous concessions from the Diaz government, foreign investment, especially from the United States, poured into Sonora” (Hu-Dehart 1974, 76). 

	Nonetheless, as the Yaquis constituted the main labour force in the agriculture of Sonora, many hacienda owners refused to harm them (Gouy-Gilbert 1985), so the situation was somewhat ambiguous. In 1897, Tetabiate signed a peace treaty with the government and the state troops (the signatories were Tetabiate and General Luis Torres), however, the war broke out again two years later, as the two sides had a different idea about peace. The Yaquis thought that they would have autonomy and independence and that there would not be soldiers on their lands. As soon as they realized the miscommunication, the fight returned: from 1899 a new outbreak of hostilities began. In January 1900, a massacre took place in Mazocoba, causing the death of various hundreds of Yaqui people as well as the deportation of a growing number of indigenous people to Oaxaca and the Yucatan Peninsula (Hu-Dehart 1974,79). Tetabiate was killed a year after while fighting against the government forces. His death and the failure of the struggle of the Yaqui led to a radical increase in the intensity of violence against them and their deportation to the henequen plantations in the following years.

	The following section will closely examine the period between the signing of the peace agreement (1897) and Tetabiate’s death (1901) through the articles published in the two mentioned newspapers, the The Rocky Mountain News and La Patria.  In these five years, a great number of short news or longer articles appeared around the Yaquis in the columns of both papers, with different yearly distributions, as shown below:

	 

	Keyword: Yaqui

	La Patria 

	1897: 54

	1898: 27

	1899: 48

	1900: 48

	1901: 23

	(total 200)

	 

	The Rocky Mountain News

	1897: 17

	1898: 5

	1899: 53

	1900: 41

	1901: 27

	(total 143)

	 

	Keyword: Tetabiate

	La Patria

	1897: 10

	1898: 1

	1899: 5

	1900: 5

	1901: 1

	(total 22)

	 

	The Rocky Mountain News

	1897: 1

	1898: 0

	1899: 3

	1900: 1

	1901: 0

	(total 5)

	 

	The following table presents the various topics appearing in each paper annually.

	 

	
		
				 

				La Patria

				The Rocky Mountain News

		

		
				1897

				
	- gold deposits / mineral deposits

	- canalisation activity in the territory (the work began in 1892)

	- concessions obtained by North American companies to exploit gold in the Yaqui River region

	- peace treaty

	- victories against the Indian rebels, surrender of the Yaquis

	- the importance of education of the indigenous population

	- distribution of plots of land among the indigenous people of the Yaqui river (after the signing of the peace treaty)

	- immigration to the fertile lands of the Yaqui region



				
	- battles with Yaqui Indians (murders, attempts to sack villages)

	- colonel Peinado and Juan Maldonado (Tetabiate) arranged a treaty of peace

	- the Yaquis: docile and tractable workers in demand on railways, mines, haciendas

	- purchase of arms in Arizona, tactics of the Yaqui

	- origins and history of the war

	- treaty: opens to the exploration of a large and rich virgin mineral area

	- canal completed to irrigate the desert lands of the valley of the Yaqui

	- Californians who had discovered gold placers 2 years before, started gold mining

	- description/impressions of the characteristics of gold fields

	- reports on activities in progress



		

		
				1898

				
	- extension of the contract with the colonisation company for the establishment of colonies

	- Cherokees of Dakota in Yaqui lands

	- canalisation of the Yaqui river – it will increase the productive value and number of settlers

	- great number of gold diggers in the region



				
	- new discoveries of ore (copper, silver)

	- possible migration of 100 000 Cherokee and Delaware people to Sonora (and Chihuahua) who rejected the federal law of the United States (they wanted to abolish tribal courts and legislature)



		

		
				1899

				
	- industrial investors in the region

	- irrigation improvements

	- increase in the elements of “civilization” among the native people

	- foundation of elementary schools subsided by the government

	- good examples of the establishment of settlers in the Yaqui area

	- resumption of the war – frequent news about the details of the revolt

	- military attacks against the Yaqui people

	- losses of the war on both sides

	- indigenous captives

	- surrendering the remnants of barbarism



				
	- discovery of the existence of slabs of turquoise and gold combination in Yaqui mine in Sonora 

	- a faction of Yaqui people did not entirely approve the treaty of peace – sporadic outbreaks

	- murder of American and Mexican people by Yaquis

	- approximately 2000 American miners in the Yaqui country in danger

	- description of the Yaqui people and their history

	- the Yaquis well prepared for a long resistance

	- analysis of the chances, strengths, and advantages of both parties in the war

	- the Mexican government violated the peace treaty

	- petition for peace sent by Yaquis 

	- capture of Yaqui children



		

		
				1900

				
	- probable end of the Yaqui war

	- pacification

	- losses on both sides

	- battle of Mazocoba

	- first shipments of Yaqui captives (some of them injured) to other Mexican states (Oaxaca). Deportation of women and children

	- North American press activity on the situation of the Yaqui

	- ceremony of oath of war among the Yaqui

	- mining activities in Sonora

	- forthcoming resolutions of a military committee for the pacification of the Yaqui

	- military colonies are planned to be founded in the villages along the banks of the Yaqui River

	- discovery of large coal deposits in Yaqui territories in Sonora



				
	- Yaqui attack threats

	- the Yaqui Nation will no longer tolerate the Mexican army in Sonora

	- establishment of a provisional Yaqui government

	- bloody clashes

	- false news about Tetabiate’s death

	- American prospectors said to be killed by Mexican troops (by order of General Torres – General Torres denied it…)

	- attacks of ranches by Yaquis and members of the Apache tribe

	- deportation of Yaqui prisoners to Oaxaca and the Yucatan Peninsula

	- reports on battles among the two parties, analysis of the strength of Mexican and Yaqui forces

	- measures against rebellious Yaqui and Maya people

	- guerrilla warfare

	- Papago and Yaqui people working in Arizona in stock herding and mining



		

		
				1901

				
	- end of the campaign/pacification

	- colonization project of Sonora



				
	- plans for the importation of thousands of Chinese to work in Mexican mines

	- Yaqui people working along the line of the Nacozari Railway (Arizona – Sonora)



		

	

	 

	Both newspapers reported on the peace treaty in 1897. An article posted in March in the Editorial Section of La Patria published a longer analysis of the war situation, indicating in one paragraph that “The present government is not in any way responsible for the causes that provoked the insurrection of the Yaqui tribes, and it is well known that those causes justify in a certain way an uprising that was not wanted …”. Then it continued with the following ideas: “Nor, therefore, does the same government have any reason to be criticised if it enters into peaceful negotiations with men who, after all, represent a useful element for work and for the exploitation of the country's natural wealth”.  In other words, the newspaper did not want to shift the blame onto the current government and emphasised the economic importance of the Yaqui (mainly in agriculture and mining), reflecting the interests of landowners and foreign investors. Recognising that the war had gone on for an unreasonably long time, the newspaper urged the signing of a peace treaty. The war was no doubt considered a stage of stagnation in the history of the people of this land. The article praised the role and actions of General Don Luis E. Torres, whose persona symbolized the Porfirian ideas of order and progress. The general's great task and merit was considered to be obliging the rebels to obedience and to respect the laws of the country, saving useful blood, an indispensable engine of progress and public wealth. The article denominated the Yaquis as a savage tribe and forecast that the Yaqui areas would undergo transformation by industry, commerce, mining and agriculture in the very near future (“La Campaña del Yaqui”, La Patria, 12/03/1897, Editorial Section, 1.). Another article noted - as an opinion of the same newspaper - that they always had doubts concerning the complete pacification of the native people (“La Guerra del yaqui”, La Patria, 18/05/1897, 3.). An article published in The Rocky Mountain News after the sign of the peace treaty pointed out that the Yaqui Indians had purchased their munitions of war from Arizona where they had also found labour. The article predicted that from then on, this habit would disappear, and Mexicans and Yaquis would live in harmony (“Yaqui war ended”, The Rocky Mountain News, 3/04/1897, 1.).  But the peace proved to be temporary, with only two years of calmer times.

	The first articles in the newspaper La Patria in 1897 focused almost exclusively on the gold deposits discovered and explored in the state of Sonora and the gold mining concessions granted to North American companies. After the peace agreement, there were more and more articles about gold deposits in the Yaqui territories, some of them reporting that there were native people who offered to show the location of valuable deposits. In August 1897, reports were given on the establishment of the Yaqui Mining Company. Some newspapers compared the Yaqui River discoveries to those in Alaska (“Ricos criaderos de oro”, La Patria, 15/09/1897). Growing enthusiasm over gold exploitation characterized the people of the United States at that time, as more of them arrived in the region from various parts of the country to explore the area and discover gold deposits. The Rocky Mountain News published a great number of articles about the process and the activities.  One of them described the situation in the following way:

	 

	During many years the region has been known to be rich in both quartz and placer gold, but the Yaquis guarded it jealously and would not permit prospectors to enter. The Indians themselves took out some gold, but their appliances were rude and ineffective. As soon as the treaty of peace was signed, with the Yaquis on the 13th of May last, several prospecting parties went in and have been busily engaged in prospecting and securing concessions. (“Invading the Yaquis’ Eldorado,” The Rocky Mountain News, 29/09/1897: 7). 

	 

	The region of gold and quartz deposits, named the Yaquis’ Eldorado or Old Mexico’s New Eldorado by many, would attract increasing attention in the coming months, but there was also a growing resentment among the Yaquis, who were reluctant to allow white people to enter the gold fields (and their country).

	In July 1897, a long article was published under the title the “Indigenous race. Then and now” by La Patria. In this text, the authors advocated for the regeneration, education and civilization of this -so-called- race, suggesting through these means and measures more useful individuals could be produced for work. These ideas were in line with the positivist theories of the time. Crimes committed by indigenous people were mentioned, as well as the subjugation of the indigenous people of the Yucatan Peninsula. Moreover, it was also questioned whether the natives of the mid-16th century were less savage than those of the late 19th century, additionally, they retreated, with an attitude of protest against civilisation. The article formulated the answer to that question: the education of the indigenous people had been abandoned. In other words, the other significant idea of positivism and the Porfirian period was proposed: the necessity and importance of education (“La raza indígena. Antes y ahora”, La Patria, 1/07/1897, 1). Articles on the Yaqui, their characteristics and the level of their civilization were also published in The Rocky Mountain News. In 1899, they reproduced the text of a Chicago Tribune article, in which Yaqui people were said to be good fighters. It was also added that thy were

	 

	more than half civilized according to the way white men measure civilization. They are strong physically, with the cunning, bravery and endurance of the Apaches. They are a part of the Aztec race and have inherited the intellectual endowments of the people of the Montezumas. They have improved their contact with the white men until they have learned the use of rifles and the best methods of guerrilla warfare. They are honest friends and tireless foes […] The fertile valley of the Yaqui river has been their home for centuries. They have tilled it with industry and skill and they are recognized as good farmers. They are good gold hunters also. They are the inventors of the method of dry placer mining which has made it possible to gather free gold from arid places, […] These Indians were converted to Christianity by the early Spanish priests. Their intelligence and docility were easily improved by the missionaries. It was not until the gold hunters and land grabbers came among them and began to rob and cheat that the peace-loving Yaqis demonstrated that they could also fight. […] They make excellent pottery and woolen fabrics. Their fields have always produced abundant yields of grain, coffee and tobacco. They are not made victims of the whisky habit like the Northern Indians but are a sober and industrious people. (“The Yaqui Indians,” The Rocky Mountain News, 7/09/1899: 4). 

	 

	Another article highlighted that the Yaquis were the only tribe which the Mexican government had been unable to subjugate (“The Yaqui-Mexican war,” The Rocky Mountain News, 5/03/1900: 4). It is perhaps in these descriptions that we can most clearly see the difference in the perception of the Yaquis in the two newspapers/two countries. It is quite surprising that in these years the Colorado paper raised the issue that the perspective from which the level of civilization of a people is examined and measured does matter. While the core values of the Yaqui were further emphasized, referring to them as a nation and as the industrial backbone of the state of Sonora, in the columns of the Mexican paper we can rarely read about any strengths or merits of these people, rather, it emphasized their inferiority, illiteracy, and backwardness.    

	In the year of the peace treaty, autumn brought about whispers of a new outbreak of the conflict. In fact, the war finally broke out again in 1899, when many details of the military action were reported in the press. There were also longer, detailed articles in Mexico accusing the Yaquis of breaking the peace. According to an analysis on the war published in October in La Patria, 

	 

	this time the Yaquis have not had the slightest pretext to revolt. They received the best land, animals or farming equipment, seeds for their crops, and they were given corn, chickpeas, flour, beans and whatever else they asked for. The scientific commission paid them good wages and treated them with consideration. (“La Guerra del Yaqui,” La Patria, 21/10/1899: 2). 

	 

	Without any doubt, the newspaper blamed the natives for the situation. During these weeks and months, there were also brief reports of indigenous people being captured and taken away to regions such as Chiapas. In most cases, they were taken to the capital before being sent to work in remote regions. The majority of the prisoners and the Yaquis sent to distant regions were women and children (“Los Yaquis prisioneros en México,” La Patria, 27/12/1899: 2). In contrast, The Rocky Mountain News attributed the renewed outbreak of war to the fact that the Mexican government had violated the peace agreement by writing that 

	 

	T[]he Mexican government made a treaty, promising to set apart a reservation for the Indians and to make distribution of allowances. The government broke its pledge and officers attempted to take away the land which had been promised as the home of the Indians. The war is the result” (“Burn camera funds at the stake,” The Rocky Mountain News, 2/11/1899: 5).

	 

	In 1900, in an article about the Yaquis’ defeat in La Patria, the author stated that it had been their belief that the peace would not be achieved solely by weapons, but also without them. Otherwise, the pacification of the river would mean the complete destruction of the Indigenous people (“La derrota de los Yaquis,” La Patria, 27/01/1900: 2). A few days later, La Patria published news about one of the most serious battles of the conflict, taking place in Mazacoba. The result of more than 8 hours of fighting was 28 dead and 62 wounded on the side of the federal forces, while the Yaqui lost more than 400 people, they had 150 wounded, and more than 800 Indians were taken prisoner (“El combate de Mazacoba,” La Patria, 9/02/1900: 1). A week later, the Colorado newspaper also commented on the events where the author of the article emphasized that the Yaquis had owned their land long before. We must not forget that the American Indian Wars in the United States had ended just 10 years earlier, one of the main aims of which was to obtain Indian land for the settlers. While during the Indian Wars this question was not raised, it was precisely the North American journalists who raised it in relation to a similar situation in Mexico. About the Yaquis it was also highlighted that “The process of weeding him out has been going on for 200 years, but to-day he is still defiant. The remnant of a once powerful nation has been driven to hide away among the inaccessible mountains, but he will go on fighting until the last of his race has been slain”. The article tried to explain the causes of hostilities, mentioning that “A hundred years ago the Mexican government gave orders that no Yaqui, whether man, woman or child, should be spared. A hundred years ago the Yaquis took a solemn oath to their dying chief that they would never bring a prisoner into camp.” All these precedents also triggered the hostile attitude towards the American settlers despite their friendly approach (“Tragedy of the basin,” The Rocky Mountain News, 18/02/1900: 4). These processes were reinforced by the Mexican government’s attitude concerning the question of colonization, as they gave concessions on Yaqui lands without the consent of their owners, violating the terms of the peace treaty.

	In the same year, the La Patria cited the statements in a letter written by a North American correspondent and reproduced by the Mexican Herald. According to the author’s opinion, the Yaquis lacked organisation, military discipline, weapons, clothing and even food. Van Dyke, the author of the article, argued that the end of the war was approaching, explaining that there were only about 500 Yaquis armed with rifles, while there were 5000 government soldiers facing them. It was also mentioned that rebels captured as prisoners were sent to other regions of the country (“La campaña del Yaqui,” La Patria, 26/05/1900: 1). This was definitely the period of intensified deportation of the Yaqui to more remote parts of Mexico, including the Yucatan Peninsula. In April 1900, The Rocky Mountain News reported on a message of President Diaz which was formulated on the opening of the spring session of the Congress of Mexico. The president spoke about the intention of the government to send Yaqui prisoners to different parts of the country with the aim of instructing them in the “arts of civilization” (“President Diaz opens Congress of Mexico,” The Rocky Mountain News, 2/04/1900: 3). 

	In September 1901, La Patria informed that the campaign against the Yaquis had been concluded and quoted some parts of General Torres’ speech given to the soldiers. In his speech, Torres stated that the Yaqui and Maya comarcas were generously opening up to the benefits of peace and progress (again, the old slogans –along with order– of the positivist ideology were repeated). Tetabiate’s death was not reported neither in La Patria nor in The Rocky Mountain News until the end of the period examined (December 1901). In fact, he died in July, that year in a fight against Mexican forces.

	Although, before the turn of the century it was more a matter of smaller-scale deportations, the defeat led to an increased number of deportations, as well as the spreading of the Yaquis to other areas such as the highlands or Arizona. According to estimates, some 14,000 Yaquis left their home territory (out of an estimated community of 30,000 and not counting those people who died in the conflict) and approximately 6000 of them were sent to the Yucatan Peninsula, where henequen production was booming. At the beginning of the 1870s, the boom of henequen monoculture in Yucatan in the form of a slave labour system coincided with the evolution of the Yaqui War. Henequen production was financed by large foreign capital and favoured by the Porfirian regime). The other main destination of deported people was the state of Oaxaca. High mortality rates were frequent not only during the journey but also during their stay there, (Anaya-Merchant 2019, 89-91), furthermore, following their arrival they suffered from diseases and many of them died. The deportations peaked around 1908, a year in which the Vice-President and the Secretary of War decreed that “all Yaquis, ‘sin excepción,’ were to be removed from Sonora” (Haeke 2016, 355). The Yaqui tribe was threatened with complete disintegration, a process that was finally halted by the Mexican Revolution, during which many Yaqui Indians eventually returned to their homeland.

	More than a hundred years after the end of the conflict, there is still no peace in the land of the Yaquis. Their territory in the Yaqui River basin is threatened by industrial and agricultural activities. Yaqui environmentalists are trying to represent and protect the interests and rights of their people (the eight Yaqui pueblos), their land and, especially, the water resources, which are needed to provide water for the arid, dry area and for human consumption, as well. Additionally, the Yaqui river is part of the myths and cultural heritage of the people who live in the surrounding region. In 1937, the government of late president Lázaro Cárdenas restored the ownership of the traditional lands of the Yaqui people and, two years later, a presidential decree granted them the right to half of the water of the Yaqui river basin. In recent years, strong efforts have been made to oppose the construction and operation of the Independencia aqueduct (planned in 2010 and built without the consent of the Yaqui people) with the aim of drawing water from the river to supply Hermosillo, capital of Sonora State and Ciudad Obregón. In 2013, the Supreme Court of Mexico “upheld the Fourth District Court’s decision in favour of the Yaqui tribe and maintained that the State of Mexico had erred in failing to inform or consult the tribe at first instance” (Red-DESC 2013), nevertheless, the decision had very few positive consequences for the future. Indeed, in recent years there has been an increase in the number of crimes committed against indigenous environmentalists, being one of the highlights the year 2021. In this year, various Yaqui leaders disappeared or were assassinated, among them Tomás Rojo Valencia, water defender and spokesperson of the Yaqui pueblos, descendent of the 19th century Yaqui rebel, Tetabiate (Post 2021). Even though in 2021, the Mexican government asked for forgiveness through the act of “Appeal for forgiveness to the Yaqui people,” history seems to be repeating itself and the struggle of the Yaqui people continues. 
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	5. Nomadisms in Art 

	 

	5.1. Mieke Bal’s Travels in Autotheory

	David Foster

	 

	 

	In recent years, the term ‘autotheory’ has taken on increasing significance in both academic and contemporary art circles. Popularized by its use in Maggie Nelson’s 2015 book The Argonauts (Fournier 2022, 7), the term has been thoroughly examined in Lauren Fournier’s book Autotheory as Feminist Practice in Art, Writing, and Criticism. Fournier explores autotheory through examples of performance, video, installation, and social media-based art, as well as poetry, lyric essays, memoir and other modes of writing. For Fournier, autotheory is a “performative life-thinking” akin to literary genres of life-writing, such as autobiography and memoir, yet “Autotheory is as much a wrestling with, and a processing of, discourses and material realities of theory that pervade contemporary art and literature as it is an invoking of one’s self as an integral part of theorizing” (Fournier 2022, 15). 

	One of Fournier’s key sources in building her account of autotheory comes from Dutch scholar Mieke Bal, best known as a critic and theorist whose interdisciplinary work is wide ranging – from feminist analyses of biblical stories to theories of narrativity, and from analyses of museum exhibition practices to explorations of the relationship of art history and contemporary art. Since the early 2000s, in addition to her extensive scholarly writing, Bal has also engaged in collaborative video and installation projects. Working primarily with the collective Cinema Suitcase, Bal has made over 20 films since 2002. Though not all of Bal’s videos can be classified as autotheoretical, in her own writing about her work has identified several works that fit not only her definition of autotheory but might also align with Fournier’s.

	In this paper, I want to focus on three films that reflect the autotheoretical but also explore or expand its definitions. These films are Access Denied (2005), Becoming Vera (2008), and Bal’s most recent, Refugeedom (2023). Each of these films takes up problems of what Bal terms migratory culture and migratory aesthetics. A central concern of Bal’s creative and critical work, she defines migratory aesthetics as “an aesthetics of geographical mobility beyond the nation-state and its linguistic uniformity” (Bal 2015, 132). As Bal contends, film and video are ideal media for capturing such migratory culture because their moving images can convey a double sense of motion and emotion (Bal 2015, 133). The autotheoretical film then is for Bal an ideal form for exploring such migratory aesthetic. Additionally, I will consider these videos in relation to theoretical concepts that have been central to Bal’s broader body of work: performativity and intentionality. Finally, I will touch on how Bal’s understanding of autotheory has shifted over time and in relation to the mode of the essay-film. What interests me about Bal’s video work is that unlike Fournier’s examples of artists and writers who take up theory as part of their aesthetic practice, Bal comes to autotheory from the other direction: a theorist who turns to aesthetics practice. Bal’s video work is significant to expanding the scope of autotheory because rather than an artist whose aesthetic practice incorporates, responds to or contends with theory, Bal is a theorist who ventures into aesthetic practice to find new ways of articulating, understanding, and communicating the theoretical concepts she has engaged with and developed.

	Fournier’s account of autotheory is wide ranging and compelling. From discussions of how works by artist such as Adrian Piper exemplify autotheoretical practice, to considerations of how discourse on autotheory circulates in social media, to autotheory’s role social activism, Fournier details a view of autotheory as a complex and evolving field. Early in her book, Fournier quotes Bal as a key voice in her attempts to define autotheory. Fournier says, “Autotheory, for Bal, is ultimately ‘a form of thinking that integrates my own practice of art making as a form of thinking and reflecting on what I have made as a continuation of the making.’ In this way, Bal’s practice as an artist and filmmaker is integral to her capacity to theorize documentary film as a scholar: there is a fluid movement between the two” (Fournier 2022, 17). Bal’s contribution to Fournier’s conception of autotheory is underscored when in her concluding chapter Fournier returns to this quotation to reiterate how “[T]his definition of autotheory allows Bal to configure varied creative practices as critical, investigative, and self-reflective, and reminds readers of the ways their own art-making can be a form of thinking too” (Fournier 2022, 273). Yet Bal’s account of autotheory differs in many ways from Fournier. Whereas Fournier’s examples are much more focused on an aesthetics of self-expression, Bal’s autotheoretical work is premised on collaboration. Whereas Fournier’s account focuses on aesthetic practices that respond to or incorporate theory, Bal’s autotheory explores a more reciprocal relationship between aesthetic practice and theoretical texts. Indeed, central to understanding Bal’s version of autotheory is not only the videos themselves, but the body of critical writing that has accompanied them. In two essays “Documenting What? Auto-Theory and Migratory Aesthetics” and “It’s About Time: Trying an Essay Film”, and most recently her book Image-Thinking: Artmaking as Cultural Analysis, Bal has reflected on her aesthetic practice through what she calls a kind of secondary analysis (Bal 2015, 124). In fact, the autotheoretical for Bal is as much the interplay of these texts and with the videos, as well as the videos with other prior critical and theoretical writings.

	In her book on Traveling Concepts in the Humanities, Bal reflects on the key theoretical concepts that have informed her critical practice as she has moved through the academic disciplines of literary studies, art history, cultural studies, and gender studies. Of the many concepts she engages as traveling companions in this book, two seem most immediately relevant to her autotheoretical video works. The first of these, performativity comes to the fore in all three videos I wish to discuss. Part of this comes from the broad genres of Bal’s videos, which are most often documentary but also sometimes narrative fiction. As Bal notes in discussing performativity, “while performance is grounded in a ‘score’ anterior to the actuality of the performance, performativity lives by the present and knows no anteriority. The tension between the two concepts has given rise to a theoretical concern about keeping them distinct” (Bal 2002, 17). Yet Bal’s autotheoretical works blur this distinction. Access Denied, for example, is an ostensibly documentary work that concerns efforts by Palestinian academic Ihab Saloul and Irish filmmaker Gary Ward to travel together to Gaza. Throughout the film, the performative nature of the documentary interview comes into conflict with the performance of the script of being a documentary subject. Saloul acknowledges the strangeness of being filmed and filming himself, as well as the limitations that filming presents in terms of giving an image of identity, saying, “by this film, I’m showing everyone, who am I. … I think everyone has this feeling about being filmed … It takes away something from you.” As Saloul comments about being filmed, the image of his identity does not align with his conception of himself — the mismatch between performance and performativity. The complication of recognizing one’s self as documentary subject, a performance script provided by genre, while at the same time recognizing the limits of this script and its capacity to convey an image of self is a particularly autotheoretical moment. As filmmaker, Bal affords Saloul and the viewer the opportunity to think through this reflexive tension.

	In Becoming Vera, on the other hand, this question of performativity takes on a very different tenor. The film is documentary on the travels of a young girl, Vera first to her father’s village in Cameroon and then to Russia, from which her mother’s family was exiled following the revolution. Vera is certainly not conscious of being a documentary subject in the way that Saloul and Ward certainly are. Yet she nonetheless performs for the camera—sometimes directly acknowledging its presence, and at other times at least performing the social roles in which the act of filmmaking casts her. Indeed, the film presents Vera encountering unfamiliar social contexts and performances—from the ritual practices of initiation into Bamun culture in Cameroon to the museum etiquette she must navigate in Russia. Still, Vera generates her own performances, such as when she enacts one of her stories of a tiger and wolf in the midst of the Pushkin Museum, where vitrines and the museum architecture become a stage for her narrative. Bal notes that “Like most children, she used fiction to strengthen her sense of self. Deploying fragments of stories that have been read to her, she transforms those into her own visions” (Bal 2015, 129). In the stories Vera tells or the songs she makes up, one can recognize her self-construction—enacting identity as she absorbs and reconstructs the cultural experiences around her.

	In Traveling Concepts, Bal addresses two views of the problem of intention – one that takes artistic intention as the basis of meaning in a work and another that looks to the reception of the work as central to its significance. She says: 

	 

	When we are standing before a work of art, and when we admire it, are touched, moved, or even terrified by it, when a work of art somehow seems to do something to us, the question of artist intention loses its obviousness, for the artist is no longer there to direct our response. Something happens in the present, while someone did something in the past. That act, we may suppose, was willful, intentional. What is not so clear is that between the event in the present and the act in the past the same intentionality establishes a direct link. (Bal 2002, 254)

	 

	In her autotheoretical works, this tension between authorial intention and audience reception in understanding, as the act of collaboration and the interaction with the documentary subject multiply the lines of intentionality while also reflexively drawing attention to it. Central to Bal’s vision of her work as autotheory is rethinking the role of the filmmaker/author. Noting that her videos are most readily classified as documentaries [cite], a key question for Bal is what does the work document, and in turn, what is her own role in this process. At the heart of this question for Bal is her role in relation to the migratory culture which her films take up:

	 

	The subject of all my documentaries is what I call ‘migratory culture.’ The movement ‘towards the other’… implies a necessity to approach the making with openness to both form and content. The ethical obligation to avoid prescriptive content extends to the need to let subjects determine the way they present themselves and their stories… It cannot be a ‘cinema of me,’ a first-person-singular documentary, but a heterogeneous first-person plural, where tasks are divided but collaboration replaces objectification. (Bal 2015, 130-131)

	 

	Access Denied makes this multiplicity of intentions and its complications clear. On the one hand, Ward, the Irish filmmaker, beings the project with the intention of helping his friend, Saloul, film in Gaza, only to have that possibility rejected. Ward unintentionally becomes a kind of secondary subject in the film in front of the camera, as his time stuck in Egypt hoping to reconnect with Saloul serves as a narrative counterpoint to Saloul’s journey. Saloul’s intentions are much more directly acknowledged as he seeks to recover and document the cultural memories of family and members of his community in Gaza. But Saloul also grapples with the problem of returning to his home after many years away and its effect on his sense of self. When Saloul discusses the precarity of his situation as a Palestinian attempting to travel back to Gaza from the Netherlands, he points out the problem that his passport presents, not only for his ability to move freely, but also to his identity as a Palestinian. Saloul notes that on his passport, his status is identified as ‘undefined,’ because he is a Palestinian, and Israel does not acknowledge Palestinian as a nationality. But he elaborates on the conundrum he faces, saying “Once I am married I will be entitled to Dutch citizenship. Once you have another passport, you have to quit the Palestinian one. And once you do that it means you have nothing there, you have no right in that land. The Dutch identity I constructed around different things: museums, archives, documents … all kinds of objects of history, of memory that link you. Now the Palestinians didn’t have these things.” This statement is important not only because it speaks to the terrible irony of Saloul’s situation—his desire to hold onto an identity that is denied him, while faced with an opportunity that will allow him freer movement at the expense of that identity—but also because it is a moment of authorial commentary that rhymes with Saloul’s speeches. Here Bal first pairs Saloul’s comments on Dutch identity as associated with “museums, archives, documents,” with first a shot of an image of Floris Clacsz van Dijck’s Still Life with Cheese from cca.1615, which itself reflects an image advertising Van Gogh’s works at the Rijksmuseum (where Van Dijck’s work is also held). Both images, one can recognize, are advertisements in Schiphol Airport in Amsterdam. Bal follows these art historical evocations with a shot of a stack of board games, most notably featuring Dutch versions of Settlers of Cataan and Monopoly. Here with the Dutch word ‘Kolonisten’ accompanied by a leisure version of the horrors of capitalism, Bal overturns Saloul’s too polite words, reminding the viewer of the sides of Dutch and European colonial history and identity that Dutch viewers or herself as author might otherwise choose to overlook or forget. 

	In Becoming Vera, the filmmaker’s intentions are placed in constellation with the intentions of Vera’s parents who not only consent to have their daughter as the film’s subject, but also participate and provide commentary as to their intentions. As Vera’s father states, showing Vera as she is initiated as a nji mongu or eldest daughter of a Bamun prince, is part of refutation of colonization: “very specific mechanism of resistance and survival thanks to which the kingdom of Bamun survives… as long as the njis survives and the transmission continues the kingdom of Bamun survives, hence she is called to… ensure that continuity.” On the other hand, Vera’s mother speaks to her own intentions. Early in the film she asserts that “the only thing Russian culture offers me is to be not quite French. It’s quite nice to have some distance and then be able to say, ‘I belong.’” Later though, through Vera’s journey, her mother can reconcile herself to this identity, saying, “In a way it’s Vera who brought me back to Russia. And Cameroon has prepared me to go back and love Russia. So, my personal circle is complete.” At the same time, however, she expresses hesitancy in how the film will affect Vera.

	Bal’s presence as an authorial voice in this constellation comes most readily in her use of text superimposed over images in the film. For example, she includes a quotation from Eugene Onegin that reads: “and there, beneath your noonday sky, my Africa, where waves break high, to mourn for Russia’s gloomy savour, land where I learned to love and weep, land where my heart is buried deep.” This text is a quotation from Alexander Pushkin, the author in whose honour the museum Vera visits in Russia is dedicated, and whose great-grandfather was African, likely from Cameroon, as Bal discusses in Image-Thinking (Bal 2022, 295-296). With this connection, as well as the fact that the Pushkin Museum is housed in the ancestral home of Vera’s great-grandmother, Bal sets the stage for troubling the idea of identity and nationalism. Pushkin, seen as one of the greatest Russian poets, has increasingly been recognized by scholars for his disruption of that very national identity and its racial character [cite from Image-thinking]. This link between Pushkin and Vera—he knew her Russian ancestors and they perhaps have a shared heritage in Cameroon—reinforces her own role as a storyteller, and author of her own cultural identity. Bal highlights this in a moment that offers a particularly poignant image of unexpected recognition. In a brief shot, Vera points to a bust of Pushkin and then to her own hair, whispering to her mother. Vera’s mother notes “she insists his hair needs doing,” that is, the bust’s curly hair should be braided like hers was in Cameroon.

	Bal also sees Vera as at times taking over the directing of the film (Bal, 2022, 304), at one moment taking the camera to act out a scene with her doll and then later insisting that she needs her own camera to tell a story. And even if at her young age she does not realize the stakes of her role in the project, she nonetheless is aware of and interested in the filmmaking process. In a particularly reflexive scene, Vera and her parents view parts of the film as they work on its editing. Vera’s surprise at hearing her own voice, but also her interest in seeing at a remove what she had otherwise experienced—she notes how beautiful the Bamun dancing is, where in the moment she seemed too overwhelmed to take it in, for example—might be taken as a Vera authorizing the deployment of her image. Perhaps most of all, when her father interrupts her storytelling to suggest that her tale recalls Snow White, Vera corrects and admonishes him, saying, “that’s not the same thing; it's my own story. I made it up. You have to look at the story with me.” The call to see the story as she sees it extends beyond its address to her father to speak to Bal and the viewer of Vera’s own intentions.

	Bal’s use of the term autotheory has continued to evolve since she first coined it in relation to her work in her 2015 essay. Bal has subsequently picked up the term essay-film in relation to her work after she is invited to participate in an essay-film workshop and realizes how well the term fits many of her videos (Bal 2020, 27-28). More recently, she has folded the term essay-film into a broader concept ‘image-thinking,’ which seems to more fully encompass both the essay-film mode and the concept of autotheory. While Fournier points to the essay-film as an autotheoretical form in her book, withe exception of a brief discussion of Moyra Davey’s Les Godesses (2011) (Fournier 2022, 135), she devotes more attention to written autotheoretical essay forms, like Claudia Rankine’s lyric essay Citizen (Fournier 2022, 34). Indeed, in reflecting on the essay-film, particularly in relation to Theodor Adorno’s “The Essay as Form” (Bal 2020, 29), Bal encounters the work of Frankfurt School historian Gerhard Richter whose discussion of the mode of the Denkbild or thought-image inspires Bal to rethink her conception of autotheory and the essay-film (Bal 2020, 43-44). Drawing from works such as Adorno’s Minima Moralia and Walter Benjamin’s “Theses on the Philosophy of History” and One-Way Street, Richter defines the Denkbild as “a poetic form of condensed epigrammatic writing in textual snapshots, flashing up as poignant meditations that typically fasten upon a seemingly peripheral detail or marginal topic, usually without a developed plot or a prescribed narrative agenda, yet charged with theoretical insight” (Richter 2007, 2). From Richter’s discussion of the Denkbild, Bal borrows the concept of the ‘thought-image’ as the basis for rethinking both her earlier discussion of autotheory and her belated recognition of the essay-film (Bal 2022, 18-19). Thus, in her book Image-Thinking: Art Making as Cultural Analysis, Bal folds these two concepts together into a broader concept she calls ‘image-thinking,’ and uses works like Becoming Vera and Access Denied to illustrate and explore it. 

	Autotheory and image-thinking share an enfolding of the aesthetic/poetic with the critical/theoretical. Where Fournier’s account of autotheory and Bal’s embrace of image-thinking depart is perhaps the direction of the movement from aesthetic to theoretical. As noted above, Fournier’s autotheory begins with the aesthetic and moves toward or through the theoretical – the artwork that engages the theoretical. Bal’s image-thinking is more circular, as other terms she plays with suggest. In other moments, Bal notes that she has entertained the terms “artistic research” and “theoretical fictions” in place of image-thinking (Bal 2022, 8). Perhaps surprisingly, in Image-thinking, she does not use the term autotheory, even in reference to works like Access Denied and Becoming Vera to which she had earlier applied the term, both of which become examples of image-thinking. It seems as if this newly adopted term encompasses not only the ground which the term autotheory mapped, but expands its scope. In particular, image-thinking seems to grant Bal license to move between the documentary and fictional in ways that her earlier account of autotheory did not permit. 

	Such shifts between documentary and fiction are apparent in Refugeedom, Bal’s most recent video with collaborator Lena Verhoeff. Refugeedom opens with a shot of an etching by Rembrandt, Joseph and Potiphar’s Wife, which depicts the story of Joseph from Genesis. Subsequent shots superimpose close-up panning over the Rembrandt image with the slow reveal of the narrative sequence which recasts the story of Joseph from Genesis in a contemporary context—a refugee working in a hotel rebuffs the unwanted advances of a guest. This refugee Joseph/Yusuf then finds himself harassed in the street by bullies who repeatedly ask, “where are you from.” This encounter is followed by a series of scenes of Joseph/Yusuf wandering through the streets of Amsterdam, where he appears lost in, yet apart from the crowds of people surrounding him. Here the fictional scenarios of the opening scenes bleed into documentary, recalling the performance/performativity tension from Access Denied. This time, as Joseph/Yusuf silently regards himself in reflective surfaces or hesitates at a fruit stand, the performance evokes a performativity of refugee experience—this instability of identity that Saloul describes becomes visualized.

	Later the character Joseph/Yusuf stands in a park behind a large public sculpture, positioned so that the sculpture covers his eyes. Here one might think of the sculpture as providing a kind of technological extension or expansion of vision—allowing him to see otherwise—or as a kind of mask, hiding his visage. Yet, the sculpture itself—titled Future Past Glory by the artist duo Heringa/Van Kalsbeek and situated in Beatrixpark in Amsterdam—finds further connection to Bal’s critical writing. In her book Image-Thinking, Bal uses another work by Heringa/Van Kalsbeek, Untitled, a ceramic work from 2011 resembling an octopus-like creature that Bal analyzes as a thought-image of time: “It is a tangle of protrusions, going in all directions, refusing the straightness of the arrow” (Bal 2022, 135). The octopus for Bal is at once a thought-image of the contemporary as living present, its tentacles reaching out with motion, rhythm, sequence, linking past to present and future (Bal 2022, 133-135). Future Past Glory, with its wing-like protrusions, organic shapes, and floating silver spheres might echo this octopus figure, while again evoking the religious stories of Joseph/Yusuf, and his prophetic dreams. Here too, intentionality and authorial voice enters into constellations. Certainly the references to Rembrandt and the Biblical Book of Judges recall Bal’s earlier scholarship, in books like Lethal Love (1987) and Reading Rembrandt (1994). Yet it is also as if the Joseph/Yusuf figure proposes something like a fictional version of Saloul from Access Denied (a not too unreasonable connection, as Saloul commissioned the work as part of the Spaces of Memory in Europe, Argentina, and Columbia research project).  And like the octopus, the angelic-mechanical Future Past Glory perhaps offers a thought-image of visionary experience as linking the documentary and the fictional. As the title of the sculpture suggests, the Joseph/Yusuf as a refugee is caught between the past, present, and future – between a lost home, a present place of refuge, and an uncertain future. But like the Biblical Joseph, the power to see, whether in dreams, or through artworks or art history, as Refugeedom’s Joseph/Yusuf does, is prophetic or at least hopeful capacity to imagine a better future.

	In the final sentences of her book, Fournier offers that “While autotheory is predicated on the self, it is by no means solipsistic. The singular can be a gateway to the multiple” (Fournier 2022, 276). Bal’s autotheoretical works and her continued explorations in image-thinking demonstrate how this move from the singular to the multiple might occur. In Access Denied, Becoming Vera, and Refugeedom Bal transforms the theoretical concepts that she had thought through and written about in her critical writing into moments and images that she enacts with the help of others; through Saloul’s contemplative personal reflections, Vera’s play and storytelling, and the narrative fiction of Joseph/Yusuf (as well as her co-directors and technical collaborators), Bal makes the theoretical visible for new audiences to think through.
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	5.2. Anabaptist Potters: A Historical and Contemporary Legacy

	Grace Nickel
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	Fig. 1 Haban ware at the Museum of Ethnography, Budapest (Photo: Grace Nickel)

	Fig. 2. Commemorative Cameo by Grace Nickel (2023), (Photo: Michael Zajac).

	 

	I’ll begin by speaking briefly about my ancestral Anabaptist roots. Originating in Switzerland under the leadership of Menno Simons, the rebellious Anabaptist sect eventually split into several branches—Hutterites, Amish, and Mennonites. I am Mennonite and grew up in Southern Manitoba in what is called the Bible Belt. My home was situated in a rural area located near Neubergthal, Manitoba. Parks Canada designated Neubergthal—one of only a few remaining Mennonite Street Villages in North America—as a National Historic Site in 1989. The entire village was designated as having “historical and architectural national significance,” with many older original buildings and an authentic village and yard pattern. Neubergthal was settled by the wave of Mennonite immigrants who were granted land in Manitoba in the late 19th century. Origins of Mennonites lie in the Protestant Reformation in Central Europe. Groups more radical than Martin Luther sprang up, including the Anabaptists who advocated a return to early apostolic forms of Christianity and instituted adult baptism, a ceremony that implied a conscious commitment to Christ through the exercise of free will. A Dutch Catholic priest named Menno Simons (1491–1561) converted to these new ideas and became the leader of the Dutch and Swiss Anabaptists, or Mennonites. He called for 1) adult baptism upon confession of faith, 2) separation of church and state, and 3) rejection of militarism.
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	Fig. 3. Restored Friesen housebarn, in Neubergthal, Manitoba, c. 1890s (Photo: Grace Nickel).

	 

	My ancestors eventually settled in the Netherlands, but religious persecution forced the Mennonites to flee to the Vistula Delta and Danzig areas of Prussia, where they were welcomed and allowed to follow the tenets of their faith. Neubergthal, Manitoba, was settled in late 1870s by a group of Mennonite families who had, only a few years prior, emigrated from Ukraine (in the Russian empire). These Anabaptists were my forbears. My great grandparents lived in Neubergthal and my grandfather grew up there, on the east side of the street village. I am third generation Canadian and grew up nearby on a farm in an area known as the North Thames District (Neubergthal Heritage Foundation).

	The Mennonite street village was laid out with elongated plots of land divided by a beautiful tree-lined street. The arrangement supported a communal lifestyle with shared amenities, equipment, and services. One of the communal services provided was the herdsman, who looked after the livestock in the village. This basic wood-frame house, called the Herdsman’s House, is set in Neubergthal located in south-central Manitoba, just over an hour south of Winnipeg. The village sits on Treaty One Land, land that the Métis Nation applied for and was denied at the same time the Mennonites were granted this same land. The Herdsman’s House, built in cca. 1880s, is the only remaining dwelling of its type in Manitoba. It is a good illustration of the homes built for herd-marshals (for cattle) in the farm villages established by the Mennonite settlers beginning in the mid 1870s. In 2002 Paul and Margruite Krahn began to renovate Herdsman House, bringing it back to its original state, and it is now used for artist residencies (Herdsman House).
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	Fig. 4. Neubergthal street village, satellite image (Bing Maps).

	 

	I spent a week in the Herdsman House in July 2022 as an artist in residence. The interior of Herdsman House has been restored to be authentic and it is the textiles, the painted floors, the furniture and the colours, textures, patterns, and decorative motifs that have begun to inform my work in the studio. The wooden floors are hand-painted, traditionally refreshed every spring to help seal them and to add visual interest to an otherwise relatively stark existence. The homes were based on a horseshoe shape with a wood stove in the centre. The painted wooden floors predated the availability of linoleum and were both practical and attractive. Many motifs were repeated using sponging, stencilling, and stamping methods, using whatever was near at hand such as potatoes, cardboard, and the bottoms of syrup and milk pails. My own mother helped her mother carry out this ritual every spring in the house where she grew up. The elders of Neubergthal shunned extravagance, however they mandated that the shutters and trim on the exterior of each house be painted a deep red and ochre, two colours I have begun to explore in my own ceramics practice.
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	Fig. 5. Herdsman House, c. 1880s, Neubergthal, Manitoba (Photo: Michael Zajac).

	 

	With strict rules on what was allowed and what wasn’t in terms of embellishment, including personal adornment, their living spaces, and overall material existence, the floor painting in abstract, often geometric shapes, and the traditional needle and textiles crafts, provided a creative outlet for Mennonite women. No representative or figurative imagery was permitted, not plant, human or animal.
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	Fig. 6. Herdsman House interior, c. 1880s, Neubergthal, Manitoba (Photo: Grace Nickel).

	 

	In 2020, when the Covid-19 pandemic started, I began to make a series of Commemorative Cameos. The oval form originally came out of a previous project, where I was studying the strange growths on trees: burls or galls and bizarre fungal growth. But over the past few years, the cameos have become to mean so much more. They connect to portraiture, referencing the oval framing device historically used for family portraits. They also became stand-ins for the many lives lost to covid and the numerous atrocities that accompanied the pandemic, as if the world had become unhinged. At the same time, I had discovered the Anabaptist pottery known as Haban. After decades of practicing in the ceramics field and teaching ceramics, I had not previously come across this form of pottery, which is closely linked to my heritage. Once Covid settled down and I was granted a six-month research study leave at the University of Manitoba, where I teach, I struck out to learn more about this obscure form of ceramics based on the use of a tin-based glaze called maiolica. I, too, temporarily became a nomad like my Anabaptist ancestors.

	The practice of maiolica has historically been centred in Faenza, Italy and this remains true today. Tin-glazed earthenware (including maiolica, faience, and Delft ware) originally came out of Africa, moved through Spain, and then jumped from Majorca to Italy, with some Turkish influence from Iznik pottery as well. With Faenza as the hub, maiolica radiated out from this small but active centre over several centuries. One of the earliest migrations of the art form occurred in the 16th century, when Anabaptist artisans from Switzerland, Germany, Holland and Italy fled to Hungary and Moravia, seeking relief from religious persecution. The Italian potters, known as the New Christians, brought with them expertise in the production of maiolica and taught the other Anabaptist potters the art, eventually resulting in the creation of highly successful workshops that centred on making pottery based on the New Christian White glaze, as maiolica was referred to. To this day Hungary and its neighbours remain the richest source for the study of traditional Haban/Anabaptist pottery for researchers. 

	The Habans were a Protestant denomination that emerged in the sixteenth century. They were Anabaptists, for whom baptism was a sacrament for adults rather than children. For their radical beliefs, they were expelled from Swiss and German lands, and some of them migrated to Moravia and Hungary in the middle of the 16th century, and to Transylvania after 1621. The Habans practised crafts to a very high standard, most notably in pottery. They particularly used the faience technique, and produced many masterpieces for their aristocratic patrons. The Museum of Applied Arts in Budapest has one of the largest and most valuable collections of Haban ceramics in the world, with more than 400 pieces from between 1600 and 1760, the classic period of Haban ceramic (See Haban Ceramics,” Museum of Applied Arts, accessed September 24, 2023 https://collections.imm.hu/virtualis-kiallitas/haban-ceramics/182).

	The term Haban has been variously described as derived fro "to have” or “to hold” from the German ich haben, and Haushaben refers to the communal lifestyle, living and working in tight communities with shared amenities. Britannica 2008 defines the term in the following: 

	 

	Haban, member of the community of Anabaptists who moved from Switzerland through Austria to Bohemia and then, in the 16th century, migrated to northern Hungary. During the 17th century the renewed vigour of Roman Catholicism forced groups of Habans to leave Habsburg-ruled Hungary for Transylvania. The Haban community, which was made up mainly of artisans, was famous for its pottery. The form and decoration of the so-called Habaner faience ware (jars, jugs, plates, bowls, tiles, and even small barrels) originally displayed Tyrolean and Italian influences. This was succeeded by a more Hungarian style that reflected Turkish influence as well as that of delftware in its floral motifs in blue, yellow, green, and manganese purple on a white tin glaze or white decoration, or (more rare) white decoration on a cobalt blue base. From the last decades of the 17th century the Habans’ art gradually merged into Hungarian and Slovakian folk culture. The Habans themselves took up the Catholic faith during the 18th century.

	 

	Haban people’s conversion resulted in a radical shift in the aesthetics of Haban ceramics. Once released from the Book of Ordinances called Hafnerordnungen (about the dos and don’ts of pottery), the painting on the forms became dense and often excessive – perhaps an overreaction to being bound by strict rules so long imposed on the Anabaptist Haban potters.”

	Recently I discovered to my surprise that another substantial collection of Haban ceramics is housed in the Museum of Anthropology at the University of British Columbia, Vancouver. In November 2022, I took a research trip to study what is called the Walter C. Koerner Collection and had the pleasure of receiving a guided tour by the original curator of the collection, Carol Mayer. This remarkable collection includes many typical examples of early Haban ware. 

	The names of the Anabaptist potters are not known. The name or initials, typically framed in a green laurel wreath, on a vessel belonged to whomever commissioned the piece. These named and dated pots were a specialty of the Anabaptists (Label in Museum of Anthropology, UBC, W. C. Koerner Collection). The Anabaptist potters were governed by a strict code of ordinances that were based on the doctrines of austerity, simplicity, restraint, and humility central to the Anabaptist faith. For example, no potters’ signatures were allowed, no figurative imagery, only plants and abstract patterns, and coats of arms of the patrons and the dates the ceramics were produced, which most often appear on a stark white background. The Anabaptist potters were ruled by the Hafnerordnungen, a book of ordinances established and decreed by the elders in the communities. The first such Ordnung was issued in Moravia in 1584 which read: "The potters should not create new shapes, especially ones that are not proper, nor apply new colours according to their liking, painting one piece with one and another piece with another colour. . . They must not create anything that differs from what the others produce” and another Ordnung states that the “potter must not make vessels for himself without the permission of the elders. . . so he could boast about them” (Hill 2023).
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	Fig. 7. Dish, 1668, Koerner Collection Ch118 (Photo: Leobudv, Wikimedia Commons).

	Fig. 8. Dish, 1680, Koerner Collection Ch126 (Photo: Leobudv, Wikimedia Commons).

	 

	Tin glaze (maiolica, faience) is a thick white coating made opaque by adding tin oxide to a glaze. This provided a clean palette for painted decoration. The result closely resembled the popular but expensive porcelain imported from China. Porcelain is a thin, white, translucent, nonporous ceramic which is made of kaolin (a white firing clay) and feldspar (a refined feldspathic material derived from decayed granite). When fired, these two materials fuse and produce a glass-like (vitrified) body. This mix of ingredients eluded the Europeans until the early eighteenth century, when the code was finally cracked in Meissen, Germany (Museum of Anthropology). Early traditional Haban ware was often decorated with plant imagery and the patron names and the year created on the plates. A convention seen on most Haban pots are the two double bands of colour, most often in cobalt blue, around the neck and the belly of the form with decorative motifs populating the space in between (Museum of Anthropology).
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	Fig. 9. Tankards, 1639, 1659, and 1660, Koerner Collection Ch104, Ch112, Ch113 (Photo: Michael Zajac).

	Fig. 10. Tankards, 1652 and 1657, Koerner Collection Ch106, Ch111 (Photo: Michael Zajac).

	 

	Another common technique used in Haban ware is fretwork – filigree or cutting out of shapes to create a lacy or basket-like appearance. Anabaptist potters were expertly skilled in the use of the fretwork technique. Eventually blue maiolica as a base for painting was allowed and explored. The use of cobalt in the glaze in varying amounts resulted in a range of blues from soft to very deep, and the bands dividing the sections of the vessels became white to contrast with the coloured ground, as did much of the painted and slip-trailed decoration. Other decorative elements include the blue scale motif which runs as a repeat pattern, usually under the dominant design. These scales, also found on Turkish and Italian wares, became an enduring feature of Haban faience.
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	Fig. 11. Bowl, 1629, Austrian Museum of Folk Life and Folk Art in Vienna (Photo: Manfred Werner (WMAT), Wikimedia Commons).

	Fig. 12. Tankard, 1600–1650, Koerner Collection Ch88 (Photo: Daderot, Wikimedia Commons).

	 

	The marbling technique is also inventively used in Haban ware. You can see a range of surfaces created by using cobalt stains in figure 13 and white stain on a manganese-based maiolica glaze on the forms in the lower right of the image. Metal lids were often added to the tankards after firing. In later Haban jugs the austerity rule has been abandoned, and the potter has found an unleashed freedom—throwing everything on one piece—marbling along with the formerly forbidden use of architectural imagery and narrative. The bands of colour circumnavigating the form are gone, eliminating the strict containment of embellishment that was traditional to early Anabaptist pottery. An example of post-Haban can be seen in the top left of Figure 13. As prohibitions gradually began to give way, potters had permission to expand their imagery. Gradually the ordinances had begun to dissolve and the world outside the Anabaptist communities was creeping in—animals were added to the repertoire of motifs and figurative narrative became acceptable. Eventually many of the Anabaptist potters converted to Catholicism with promises to keep their workshops and kilns operating, the loss of which would have been too costly and devastating to bear. This conversion lifted them from all restrictions and the pottery became more closely aligned with contemporary trends and multi-cultural influence. 
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	Fig. 13. Jug, loosely painted to imitate marbled ware, 1650–1700 (Ch59); blue tankard, 1600–1650 (Ch88); blue tankard, 1600–1650 (Ch91); marbled jug, 1650–1700 (Ch 142); marbled tankard imitating serpentine stone, 1600–1650 (Ch90); marbled tankard, 1600–1650 (Ch89); Koerner Collection (Photo: Grace Nickel).

	 

	Another typical shape in the Haban oeuvre is a scalloped dish called a crespina, not a particularly practical or functional design. I find it interesting that all the examples of Haban pottery I have seen have a string attached to the back for hanging with two holes made in the foot of the clay form before firing to thread the string through. The Haban/Anabaptist forms were traditionally not glazed on the back. This attests to the revered status of Haban ceramics and the intention of the works to become show pieces. 
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	Fig. 14. Plate (crespina), 1696, Koerner Collection Ch52 (Photo: Leoboudv, Wikimedia Commons).

	 

	There is only one example of black maiolica in the Walter C. Koerner Collection at the Museum of Anthropology at the University of British Columbia. Black is central to the Mennonite faith – I grew up with a grandfather who was a Mennonite minister and had to wear black from head to toe. If he inadvertently bought a shirt with white buttons, or if that was all that was available, my grandmother would have to cut off all the white buttons and replace them with black buttons.
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	Fig. 15. Large tankard, c. 1590, possibly predating integration of faience into Anabaptist production, Koerner Collection Ch86 (Photo: Michael Zajac).

	 

	In January 2023, I began a nomadic journey of my own, starting in Kecskemét, Hungary, situated 80 km south of Budapest. I visited four major centres in search of greater knowledge of the ceramics of my Anabaptist heritage, travelling to Hungary, Slovakia, Austria, and Italy. I spent six weeks in Kecskemét at the International Ceramics Studio (ICS), which houses up to twelve artists at once in its Artist-In-Residence program. Central to my Haban-ware findings was the János Bozsó Collection in Kecskemét, Hungary. I had the opportunity to meet with János Bozsó and handle some of the forms in the collection. One of my favourite pieces in the collection took the form of a small marbled jug. The carved wavy line on the belly of the piece is significant because it tells me that the marbled pattern is applied to the surface only, it isn’t a result of mixing two coloured clays together while creating the form. Turning the pieces on their sides and looking at the bottoms confirmed my observation, but this led me to question how the marbled surface was applied. At the János Bozsó Museum, I also saw beautiful examples of black maiolica with coloured stains, and also the splattering technique common to Haban ware. Sometimes both marbling and spattering are combined on one piece. 
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	Figure 16. Jug, János Boszó Museum (photo: Grace Nickel).

	 

	There are numerous blue and white forms in the collection that combine a checked grid pattern with plant imagery. Many examples of Haban pots have wire wrapped around them, supposedly for added strength of repair if they’ve been broken. There was a specialized artisan trained to wrap the wire around the cracked forms who moved from community to community. After an inspiring visit to the János Bozsó Collection it was time to conduct some experiments at the International Ceramic Studio in Kecskemét. I used black stain and a blue stain in porcelain casting slip for marbling, using medicine droppers to introduce the coloured stains into the white casting slip. I also explored the combination of red and green stains on black maiolica glaze, as well as red and ochre stains. The ochre and red reference the colours used on the Herdsman House, but it is also a colour combination I saw everywhere in Hungary. I experimented with splatter, sponging, and stencilling techniques, all traditional to Anabaptist floor painting. I incorporated the frilled pattern of the traditional crespina form into several pieces, and worked with a white crawl glaze inspired by surfaces found in Kecskemét, and also reminiscent of old weathered paint seen in the Herdsman House in Neubergthal, Manitoba. I also tried my hand at some lattice work.
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	Fig. 17. Commemorative Cameos (Photo: Grace Nickel).

	 

	Upon my completion of the residency at ICS, it was time to visit Budapest. First I visited the ceramics section of the Hungarian National Museum. The next stop was the new Museum of Ethnography in Budapest, which displays an overwhelming number of ceramic works, rich with examples of Haban ware. In addition to museums, thrift stores turned out to be another valuable resource for the research of replica Haban pottery. As exciting as the formal collections were, it was incredibly rewarding to find excellent examples of Haban decorated wares in thrift stores, some of which found their way back home with me. While in Budapest I attended a Haban painting workshop at the Dr. Kresz Mária Foundation and Pottery Center. The centre advocates to keep the Haban ceramic tradition alive. They teach classes and workshops regularly and I was fortunate to be in Budapest while the highly skilled Haban painter Ramóna Balogh was teaching a one-day workshop. First we practiced on paper, but then it was soon time to try painting on a glazed tile. Painting on dry maiolica glaze is not unlike painting on fresco or fresh plaster. The unfired surface is highly absorbent and you only get one chance— there is noany erasing or redoing with painting on unfired maiolica. We were using coloured stains on top of the maiolica using specially shaped brushes for the black linear accents. I purchased a beautiful sable brush in Budapest as I was instructed to and then watched as Ramóna whittled down my $100 brush to a fine chiselled point, with great expertise. They were kind enough to send my tile to me in Canada once it was glaze-fired, along with two excellent books on the Ceramic Art of the Haban. One covers the classical period of Haban and the other is focussed on post-Haban.

	My next stop was Faenza, Italy (which gave its name to the French tradition of faience ware). Here I spent a week in residence at the Faenza Art Centre for Ceramics (FACC). Just as the early Anabaptist potters learned from the Italians, I too wanted to reenact this history. I worked with a glaze master at FACC to learn about the mysteries of the marbling technique on clay. Situated near FACC stands the International Museum of Ceramics, housing one of the world’s largest collections of maiolica. This was a remarkable resource for researching the beginnings of the tin-glazing method on earthenware. At the Faenza Art Ceramic Centre I worked with glaze master Vilma Bosi. We experimented with several approaches to marbling, first using a special suspending agent with coloured stains floated onto it, and then working with glazing the forms with white maiolica first and then dipping them into a mix of marbled coloured stains while the glaze was still wet. Both approaches created unique results with great potential, but the marbling technique will require further research and practice, as will all of the new techniques I experimented with during my European quest for learning about Haban ware and its various production methods.

	No sooner had I arrived back in Manitoba when my Governor Genereral’s Saidye Bronfman Award was announced. In honour of my achievement the Winnipeg Art Gallery organized a survey exhibition of my work, Grace Nickel: Inter Artes et Naturam (Between Art and Nature), that ran from May 27 to August 27, 2023. The exhibition included five of my Commemorative Cameos; each cameo sits on a printed fabric backdrop that reference Anabaptist floor cloths, textiles, painted floors, and other traditionally allowed motifs, along with digitally generated patterns. On December 8, 2023 the Governor General’s Awards in Visual and Media Arts exhibition opened at the National Gallery of Canada, running until March 3, 2024, where I exhibited six of my Commemorative Cameos on printed fabric backdrops. Old meets new in these works, tradition and innovation are combined, and historical legacy merges with the creation of a contemporary legacy in the making.

	 

	[image: IMG_5541.jpeg]

	Fig. 18. Commemorative Cameos, Governor General’s Awards in the Visual & Media Arts Exhibition, 2023, National Gallery of Canada (Photo: Michael Zajac).

	 

	I am still in the early stages of researching Haban/Anabaptist ceramics and my pursuit of deeper knowledge of this overlooked art from and my cultural connection to it will continue. My aim is to understand my roots better and have Anabaptist ceramics inform my practice, but I will also work to bring awareness of this important but uncelebrated form of ceramics to the study of ceramic art history, and also into a broader art historical discourse.
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	6. Identity, Memory, Emigration and Integration Processes 

	 

	6.1. Transnational Movements, Postnational Identities: Conceptualizations of Home and Belonging among American Expats in Szeged, Hungary

	Irén Annus

	 

	 

	This paper contributes to contemporary theorizations of home and belonging in the context of transnational movements by exploring the population movement from a privileged Western society: the United States. The study investigates the identity construction of a small group of American expatriates living in the mid-sized city of Szeged, Southern Hungary, through semi-guided interviews and participant observation, with a particular attention to their understanding of home and their sense of belonging in relation to place and space. The paper first establishes the theoretical framework and discusses transnational movements in the context of which the American diaspora of Szeged is introduced. It then outlines the research and presents the findings within the exploratory model proposed by Antonsich (2010) regarding the personal construction of home and belonging. The paper argues that the findings point to the emergence of new, postnational conceptualizations of identity and belonging among the expat community. 

	 

	Transnational Movements and Theorizations of Home and Belonging

	 

	Modernity introduced an epistemological shift from “the sovereignty of the Like” to that of difference, argues Foucault (1973, 43), resulting in the production of knowledge that is concerned with deep, intrinsic differences, substantiating a broad conceptual approach attentive to otherness and othering in modern societies. Kristeva (1991, 148-149) notes how France, one of the pivotal homes of the Enlightenment, passed the Declaration of the Rights of Men and Citizens (1789) which opens with the declaration of the universal rights of men, but then also places limitations on those later by granting certain rights to citizens only, thus legalizing difference and subsequent practices of othering. Defining citizenship was a constitutive element in the establishment of the nation as a body of people upon which the nation states could be constructed. Nation is also a spatial category as states occupy territories, with the general presumption that citizens would reside within its boundaries.

	However, the regular movement of people between locations within and between countries due to a variety of reasons had increased, signifying a remarkable shift in the perception of place and space, having impacted the identity of the people on the move in multifaceted ways. The institutionalisation of the nation state in modernity with clearly marked geographical boundaries as well as legally defined membership through the category of citizenship organized the population into manageable, often culturally and discursively constructed communities typically presented in essentialist terms in the West (Anderson 2006; Gellner 2009; Hobsbawm and Ranger 2014; Smith 1991). This was subverted by post-World War II. migratory movements in Europe, argues Soysal (1994), only to be amplified by the end of the century by globalisation, the fall of the Berlin wall, the subsequent expansion of the European Union, and waves of migration escaping static warfare that had evolved as a heritage of colonization. Alternative transnational configurations of power emerged as the result of the dynamic global economy and politics, which constituted a new pattern for population movement, with only an estimated 20% of all migrants being economic or political refugees already in the early 1990s (Brah 1996, 175-176). As for the scale of current human movement: in 2020, the number of international migrants was estimated at 281 million, comprising 3.6% of the global population (McAuliffe and Triandafyllidou 2021, 153), 11% of whom were refugees and asylum seekers (McAuliffe and Triandafyllidou 2021, 173). The number of expatriates from privileged societies, international students and global citizens of the art and business worlds have increased steadily. In addition, the acceleration of remote work during the pandemic impacted the number of digital nomads, which was estimated at 35 million globally in 2023 (Metcalfe 2023).

	How are people—who choose to reside outside of the country of their origi —suspended in the global matrix of nations and locations, what do they perceive as their home and where do they think they belong? The concept of home has been widely debated in a variety of disciplines, such as sociology, anthropology, psychology or architecture, and been assigned numerous meanings, such as the site of security, refuge, permanence and control, of family and continuity, of ownership and prestige (Després 1991), but also of identity, privacy and familiarity (Sommerville 1997), among others. Sommerville remarks that some of these conceptualisations are impacted by various social factors, such as gender, when concluding that “although men and women have similar views on the meaning of home in many respects, men are more likely than women to see the home in terms of status and achievement, while women are more likely than men to perceive the home as an emotional refuge or haven or resource” (1997, 228). Antonsich also notes that home is typically associated with a physical place and can be of “multiple scales” (2010, 646), thus may refer to any location between a flat, a house, a neighbourhood, a city, and a nation. 

	As transnational migratory tendencies are related to geographical movements between countries, they also pose questions regarding citizenship and one’s relation to or identification with one’s nation. Recent studies propose that the national is no longer the sole or primary “container” (Sassen 2002, 285) of social realities and identities, as demonstrated by the population movement within EU nation states, for example. In order to reflect this shift, Soysal introduces the term postnational citizenship, which also captures “the emergence of locations for citizenship outside the confines of the national state” (1994, 277), made possible by the institution of dual citizenship, for example, in an increasing number of countries. Other terms, such as de-national (Sassen 2002), cosmopolitan, global (Harvey 2000), or flexible (Ong 1999) citizenship have also come to the fore, in an attempt to mark specific aspects of the changes that people on the move have experienced. 

	In terms of spatial conceptualisations, Clifford describes current migratory patterns as “transnational migrant circuits” (1994, 305) empowered with the ability to subvert nation states. In line with Clifford (1994) and Faist (2010), Brah (1996) proposes to conceptualise space – inhibited by migrants who stay put but refuse to assign privilege over place, space and belonging to any particular group – as a new form of diaspora. Practically, her approach allows for the conceptualization of all settlements as diasporas, thus depriving the ones within the boundary of the nation state of the centrality they have grown to enjoy, thus “‘marginalising the centre’ and displacing the ‘core-periphery model’” (Brah 1996, 184). In the meanwhile, Brah also reminds us that “the concept of diaspora offers a critique of discourses of fixed origins, while taking account of a homing desire which is not the same thing as desire for a ‘homeland’” (1996, 177).

	Drawing on Yuval-Davis’ (2006) study of the politics of belonging, Antonsich (2010) proposes a two-tier analytical approach to investigating constructions of home and territorial belonging. He finds that belonging is “a personal, intimate feeling of being at home in a place” while it is also a “discursive resource which constructs, claims, justifies, or resists forms of socio-spatial inclusion/exclusion” (2010, 645), the first one referring to the personal, informal, emotional attachment to a home, while the second one capturing public or official practices instituted by politics of belonging/identity through various technologies, such as ones deriving from membership in the community that resides within the designated geographical location. Based on a meticulous literature review Antonsich concludes that “auto-biographical, relational, cultural, economic, and legal” factors may help to highlight an individual sense of home and belonging (2010, 647). As for the macro-level analysis—since belonging is also a matter of communal, social and formal/legal relations, practices and interactions—Antonsich (2010, 650) lists a number of factors to consider, including membership in a community which often translates to citizenship, discourses and practices of inclusion and exclusion, with a focus on sameness and difference, which may regard a wide range of features from appearance to cultural practices.

	When discussing human transnational movements, we understandably tend to associate them with economic and political hardships of the underdeveloped or colonized world. In the process, the re-location of Westerners, particularly from the most advanced states, described as expats, often goes unnoticed and left unproblematized (Green, 2009). However, their movement has a history of its own, their number continues to be on the rise, and they demonstrate patterns that would enrich the study of contemporary diasporas and national identities. This explains why this paper is concerned with the understanding of home and belonging of a small group of American expats who happen to live in Szeged, Hungary. In what follows, an expatriate is understood to refer to a citizen who has voluntarily lived away from the homeland continually at least for two years.

	 

	Americans Abroad and in Szeged, Hungary

	 

	The exact number of Americans living abroad permanently is unknown as the US government does not collect data on them. Various information is available through taxation and election statistics, but many Americans fall through the cracks. The Federal Voting Assistance Program (2020) estimated that, in addition to 4.6 million servicemen and their families (DoD Statistics 2018, 121), 4.8 million Americans lived permanently abroad in 2018. 27% (1.3 million) resided in Europe compared to 860 thousand in Canada, 71% were between the ages of 25 and 65, 82% had a degree and 78% lived abroad because of family, employment or other reasons (25-23% each). Digital nomads were a new addition to the expat communities: their number grew by 49% even during Covid-19 despite travel restrictions, reaching almost 11 million in 2020 (MBO Partners 2020). In August 2023, Americans comprised 51% of the 35 million global digital nomads, followed by the UK (8%) and Canada and Russia (5% each) (Metcalfe 2023). The census data by the Hungarian Central Statistical Office (KSH 2020) indicates that 3051 American expats lived in Hungary in January 2022, most of them in Budapest, but the number of Americans choosing Szeged as their home has increased as well. However, the World Population Review (2024) concluded that in early 2024, the number of American expats in Hungary totalled 9.362. 

	Szeged is the third biggest city in Hungary, with a population of 160 thousand. Located in Southern Hungary along the River Tisza, it is in a close proximity to both the Serbian and Rumanian borders. Most well-known for its university, with a student body of appr. 22 thousand, including 5 thousand foreign students, it has attracted multinational companies, start-ups and computer-based businesses. As a popular cultural and touristic hub, it offers a vivid liveable place with cultural events, a relaxed lifestyle and international vibe. Statistically, Szeged has the highest percentage of degree and language certificate holders in the country.

	The first Americans arriving here in small numbers were students who participated in the university’s Hungarian Studies program as of the mid-1980s. Since then, English teachers, professors and researchers as well as employees of multinational companies took to Szeged as their home, along with digital nomads, some of whom work for US companies on US time, their working hours being between 4 p.m. and midnight Central European Time. American missionaries provided services in English in local churches as well as organized prayer groups and free language courses. Some Americans also married a Hungarian and established families here. By now, a vivid English-speaking subculture has emerged which American expats are an integral part of. The English-language Facebook group of Szeged Expats Community has well over 700 members. This platform is used to coordinate regular programs, such as language swap group meetings, English evening chats in restaurants, the English-speaking ladies’ weekly afternoon tea, the English slam poetry events or the bi-weekly stand-up comedy nights, among others. In addition, this platform also posts various services offered by English-speaking locals, such as babysitter, personal trainer, hairdresser, plumber, gardener, etc. Other forms of English-speaking gatherings are also organized, such as the Golgota Church offering English services or a new initiative, (Documentary) Film Club in English, organized in the Motivációs Közösségi Tér.

	 

	Personal Constructions of Home and Sense of Belonging

	 

	What can we learn regarding the individual sense of belonging and understanding of home among American expats in Szeged? The investigation employs Antonsich’s model of analysis (2010) and focuses on four participants in particular: two women who had already lived in Szeged for some time in the 1990s, only to return to settle with their spouses, and two men with a similar life trajectory, except they have lived in Szeged continually ot hele 1990s. Sam was 55 at the time of the interview. She initially carried out cultural anthropological research as a doctoral student in Szeged for 1,5 years, but then returned 6 years ago with her partner to take up a job here. She is a dual citizen who did not give up her US citizenship only because it would have been too expensive ot h so. Joy, a 48-year-old empty nester housewife, moved to Szeged with her husband—originally from here—for the third time early in 2021. She is an American citizen and in the process of applying for Hungarian citizenship for the second time. John, a dual citizen of the US and Hungary, was 62 at the time of the interview. His study abroad program during his university studies and later employment took him to Szeged in the 1980s, only to return to establish a family and develop his career here in the 1990s. Benjamin, aged 59, came to Szeged to study in the late 1980s, was offered a permanent job early on, and established a family here. He never took on Hungarian citizenship but is a permanent resident. In addition to participant observation, the analysis will also draw heavily on semi-guided interviews conducted with them, which aimed at eliciting pertinent moments and experiences through their life narratives, inquiring about their views and practices as well as their identification with various locations they have encountered and perceptions of what they call their homes.

	Auto-biographical narratives of one’s past experiences and personal memories provide one of the cornerstones of emotional attachments to a place one may call home (Antonsich 2010, 647). While Antonsich treats the relational factors separately from auto-biographical narratives, I would connect the two since these refer to social experiences, ties and relations that help to build or strengthen relations to a place experienced as one’s home. It is particularly justified by the narratives through which homes as places were accessed and lent meaning to because of the people with whom memories were shared in the specific location. 

	Joy became quite sentimental as she was talking about her grandmother and when asked what she considers her home in the US she responded that her grandmother’s house. Her parents moved around a lot, settling in cities, but she never collected enough memories of sentimental value in the places they resided in to call any of them her home. She lamented: “It’s been hard not to have a home base in the US after my grandmother sold her house… Staying with friends is not the same as family, you know, we wouldn’t want ot h it.” Later she also added: “Travelling changes you … we felt we could no longer connect with our friends back there.” They are planning to support one of their kids to buy a house in return for a room that can serve as the place they may stay at when they return ot he US. Having two of their children there somehow necessitates a marked territory they may call their base, but not their home. 

	In a similar vein, Sam noted: “I was always going home ot he US and I knew no matter what, home is going to be the US, but after mom died, it changed,” even if she still has a sibling residing there. She continued: “I don’t much think of myself as an American today, I don’t much connect with my American identity. As for the impact of travelling on her personal relations, she commented: “We know enough about international sojourning that you have to cut your ties if you want to make new ones and so … you know … you have to … have a kind of moratorium on connecting … I … I’m not a great good friend … I am not good at keeping in touch with people.”  Later she added: “I have also developed the ability to be at home anywhere where I can sort of reach a comfort level so if my partner is with me, I am at home.” In her narrative she connects the concept of home primarily ot he closest person(s) to her, and the location seems to be secondary ot he. Interestingly, she also refers to home as a comfortable, safe place which was a motif that re-surfaced in her narrative.

	John identifies with the geographical and cultural region in which he grew up and considered the family home – where he spent his childhood and visited regularly since his parents remained there – as his home in the US. Once his parents moved out, however, he no longer conceived it as his home, the implication being that the physical place, even if filled with decades of warm memories, seems secondary ot he people. It is as if the memories are worth not much without being shared with the people they were experienced with in the past. Interestingly, Benjamin considered the city in which he spent his youth as his home, perhaps because they frequently moved from apartment to apartment, but remained in the same city, as did both his parents and his friends. The people and the city at large provided him with the sense of security and permanence, familiarity and site of memories one may strive for in a place called home. Interestingly, his parents passing did not change this, perhaps because some of his close friends continue living there or return frequently to visit their parents.

	The interviewees’ construction of the home in the US in terms of place is defined primarily through their relationships with their parents or grandparent, and home marked an extended territory in the case of the two men: the city and the region. However, their construction of the home in the context of Hungary seems to take on different dimensions. They all indicated that their home is Szeged as well as the actual place they live at within the city. It may be explained by the intersection of a number of factors, such as each of them live with a partner/spouse in their current home, they are homeowners (with the exception of Sam), they designed the physical environment to match they needs and aesthetic preferences, surrounding themselves with their preferred personal objects, and these places are filled with personal memories as well. Joy and Benjamin specifically expressed pride when describing their house. Joy stated that finally she lives in a house which is “hers” for the first time in her life: she chose it, designed it, devotes a lot of her time to it, thus thoroughly enjoys it. She feels completely in control of what is happening there, it is like her island. Benjamin takes pride in the hard labour he and his wife put into renovating an old house and turning it into a home where they feel safe and comfortable, filled with memories of their children growing up there.

	Interestingly, in addition ot he concrete place they reside in, the participants also identified Szeged as their home. Joy said she always considered Szeged as her home which she animatedly described in the following words: “I love that you have … first of all, it has a Mediterranean feel, outside cafes, I love that … you can walk anywhere, and yet, there are some museums and a theatre, and a mall, and a McDonald’s, you know … there is still a city feel in some way ot he’s a smaller town, too.” She said a friend visiting them summed it up as they were walking along the high street: “I get it! Szeged is like Disneyland, ot he’s real!” Joy and her family used to live in Budapest, the capital, for years while their kids were at school, but she never felt at home there. Sam also confirmed that she feels Szeged is her home and noted that “if things had not conspired … I could definitely have seen myself as retiring and dying here.” John defines himself as “an American who is at home in Szeged.” The reasons he listed for this included his closest family members, like his children, being there as well as his job, ultimately summing it up as Szeged being the place where his “life is.” Interestingly, he was the only participant who also described relations that Antonsich defines as “weak ties” (2010, 647), referring to looser, casual relations with acquaintaces: “People recognize me in the street … they know my name, they greet me.” Benjamin could not stop raving about the town, which he considered a unique place in the country, convinced that the majority of the population maintains values he also identifies with.

	This quite strong relation with Szeged, which entails both the place and the inhabitants, may seem puzzling, particularly because the participants (with the exception of Benjamin) did not identify with a particular city as their home in the context of the US, and because none of the participants considered Hungary their home. Potential explanations may be manyfold. One, they seem to equate Hungary with the government, and they signalled their critical stance in relation to some of their policies. Even the participant who is otherwise right-leaning in terms of politics expressed disapproval over the course of governmental politics in Hungary. This was supported further by the fact that at various points Hungary and Szeged were juxtaposed and portrayed as if opposites when it comes ot he social and political spectrum: the disapproval of the Hungarian government automatically implied the approval of Szeged. In this fashion, three of the participants described the town as the place where one “can breathe” and be oneselves. Two, as far as countries are concerned, their connection ot he US is probably more powerful than it is to Hungary: after all, it is the place of their birth, childhood and youth. It must be noted, however, that their rich life stories indicate a critical, ambivalent and somewhat resentful relation ot he US which surfaces regularly in their narratives. They recognized that they occupied privileged social positions in various ways, such as being white or being able to pursue university education, but they also implied that they were non-privileged in others, such as coming from a broken family, having a modest financial background or an alternative sexuality. In their narratives they gave specific reasons for leaving the US: Sam blamed ot h the US political situation, particularly homophobia and sexism under Bush’s presidency, that touched her personally. Joy explained that their financial situation did not allow them the family lifestyle they imagined for themselves, with her being a stay-at-home mom and housewife. Benjamin wished to escape from his job and living circumstances, while John wanted an adventure and later a permanent job offered by the university.

	When Sam came to Szeged in the mid-1990s as a PhD student she saw Hungary as a “linguistically exotic European, post-communist country… with the potential of suffering” a cultural anthropologist is expected to endure when doing fieldwork. She felt at home here but was also keen to return ot he US to finish her studies. She could return for a long stay much later, but now she claims that “I don’t much think of myself as an American today, I don’t much connect with my American identity.” She also seems to reject Americans settled here out front: “I try to avoid other expat Americans because if I wanted to live with Americans, I would have stayed in that country…I did meet one in the last couple of months … it is not like I sought her out or we would ever want to be friends … I didn’t need her … and she did not need me.” Implied is the assumption that the Americans living in Szeged are the extension of the US she despises, when in fact their presence may be the outcome of their dissatisfaction with the US as much as it is in her case. 

	Joy considers herself an American but finds they cannot connect with their former friends very well. “Once we returned, we could not really connect with people in the US the way we used to … you know … travelling changed us.” But she seeks the company of other expats, mainly women, here. Benjamin considers himself an American expat, noting he would probably find it difficult to adjust ot he US and live there permanently by now. John, ot he other hand, claims that he is “not an expat but (just) an American living abroad,” with no plans to return to settle. John may have this position as he returned ot he US each year for a longer stay with his parents, having his children also summering there, while Benjamin lost his parents early on and could return ot he US infrequently.  

	As the third factor, Antonsich mentions cultural elements, listing language as likely the most significant one (2010, 648). Naturally, he refers ot he migrants learning the local language of the host culture, but in the case of American expats, the fact that English is their native language translates into an immanent privileged position and a highly esteemed cultural capital in Hungary even today. As for the host language: three of them speak very good Hungarian, while one is fluent enough “to get by.” Only two of them made a mention of Hungarian language on their own: John noted when explaining why Szeged is his home that knowing Hungarian makes him comfortable and gives him a way to connect with people who do not speak English in Szeged. Sam placed it in a broader context, noting: “It [Szeged] is a home of mine, I know the language, you know, I can kind of understand the mindset.” Interestingly, the participants did not specifically mention cultural differences or hardships they encountered, but rather emphasized the overall slower paced and more convenient lifestyle here that they seem to enjoy.

	As far as economic factors are concerned, the participants overall felt financially secure and safe. The fact that three of them owned their family homes was surely an advantage and also three of them had permanent jobs with steady income which figured significantlys into their sense of ontological security. Unfortunately one of the participants experienced difficulties at one point resulting from unexpected turns in government policy, but up ot he point she and her partner felt economically secure. However, some of their comments expressed veiled concerns. Joy recalled how she felt taken advantage of and thus othered when local artisans they had hired to fix their house up would overcharge them regularly. Sam noted that they could not keep up their retirement payments at home once some changes in their salaries had been implemented. Benjamin also shared that he did not take on Hungarian citizenship to avoid potential financial disadvantages, such as double taxation, which permeated his general sense of distrust in the system.

	Antonsich also considers legal factors, such as gaining residence permit or citizenship (2010, 648) as a ot helement contributing ot he newcomer’s ontological security. In this sense the participants expressed no concerns overall as their legal status—either citizenship or residency—was in order. Residents could vote in local elections only, and they took advantage of this right granted to them. They all noted, however, that bureaucracy is exceptionally complicated in Hungary, even if they faced no hardships when applying for their legal status. However, they all voiced concerns about the frequently changing rules and the uncertainty that these may create.

	 

	Conclusion

	 

	These life narratives indicate that in the case of American expats in Szeged, the most important personal factors in defining their sense of home and belonging lay in their relations with other people, their personal and social ties, both at present and in the past. The second greatest impact derives from auto-biographical narratives of their previous experiences, in which close family members of different generations (either older or younger) were the constitutive force in determining where they feel they belong or assign significance to places they called their home. Language was seen as an important but not necessary factor for feeling at home in Szeged as many people speak English here, and one can live here without having to speak Hungarian, as John noted. Culturally they also feel comfortable here, which may be enhanced by the long time they have spent here as well as the accessibility and permanent presence of American culture in Hungary. Economic and legal factors were overall negligible in their case.

	These life narratives demonstrate the fluidity of postmodern identity formation and flexible citizenship. Theirs was not a forced re-settlement and their geographical movement allowed for a gradual shift in their identity formation. Their constructions of their self-narratives reflect a logical, meaningful life trajectory, with marked examples of self-tailoring and corrective interventions into the past (Giddens 1991; Lefort 2022). They consider themselves Americans in their roots and certain features and determine their American home in relation to members of the previous or next generation in their families, assigning it to the place they designate as their home. Interestingly, the construction never appeared in relation to family members of their own generation They consider both the town of Szeged as well as their place of residence as their home: overall, they feel comfortable and privileged here. However, they do not identify with Hungary as their home, even if they are citizens, but then they also do not entertain the idea of moving back to the US that they are also critical of as well as feel disentangled from. Their narratives do not fit the pattern of the American national narrative, nor any traditional metanarrative for that matter, and thus they do not employ them as their “mental equipment for the interpretation of events” (Feldman 2001, 129). Thus, their identities and constructions of home and belonging expose features associated with postnational constructions.
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	6.2. Distinctively Ukrainian: Ukrainian Canadians and the Struggle for Ukrainian Identity

	Heather Bidzinski and Greg Bak

	 

	 

	 

	Throughout its turbulent history, Ukraine has exerted its independence and unique identity. As a culture powerhouse in the “golden age” of 11th century Kievan Rus through invasion and occupation, to the Cossack revolution in the 17th century and Russian occupation in the 19th century, the Ukrainian War of Independence in 1917, the Soviet Union, and Ukrainian Independence in 1991 (Kubicek 2008, pp xi-xv). Throughout it all, Ukraine has persisted and resisted assimilation and erasure with its poetry, music, and dance. When the Russian Empire outlawed Ukrainian literature, its language persisted through traditional folk song. When Ukraine fought for independence in 1917, a Ukrainian National Chorus was formed to tour North America to win support. Ukrainian nationhood and independence are a constant thread in a colorful tapestry. That sense of nationhood is proudly proclaimed in song, through dance, and in regional clothing worn as a visible sign of individuality and independence. Throughout the 20th century the Ukrainian diaspora has been crucial in reinforcing knowledge of distinctive Ukrainian history and identity internationally.

	Our paper explores the response of Ukrainian Canadians in Winnipeg, Manitoba, during the 1960s-80s, to attempts by the Union of Soviet Socialist Republics (USSR) during the Cold War to erase a distinctive Ukrainian culture, history, and identity. In the first part of the paper, Heather Bidzinski explores how Winnipeg’s O. Koshetz Choir created opportunities to perform and to hear traditional and contemporary choral music created by Ukrainians and Ukrainian Canadians. Performing widely throughout Manitoba, the excellence of the choir was recognized with opportunities to represent Canada at Expo ‘67 in Montreal, Quebec; international tours of the Soviet Ukraine, Europe, and South America in the 1970s and 1980s; and in a special gala concert in Canada’s capital, at the National Arts Centre in Ottawa in 1988, to celebrate 1,000 years of Christianity in Ukraine. At all times and in all its performances, the choir asserted Ukrainian identity and celebrated distinctively Ukrainian music, dance, and poetry, not least by performing new compositions alongside ancient folk songs and traditional sacred pieces, often while wearing meticulously curated traditional Ukrainian costumes and regalia. In the second part, Greg Bak finds defence of Ukrainian independence in what might, at first glance, seem an unlikely place: the contestant files of Winnipeg’s Miss Folklorama contest. Like Edmonton’s Miss United Nations pageants of the 1960s, Winnipeg’s Miss Folklorama contest in the 1970s and 1980s awkwardly attempted to use a beauty contest format to create something more substantive, asking contestants to be cultural ambassadors, while restricting participation to young, single women (Brookfield 2013). Newspaper coverage of the first Folklorama festival in 1970 noted that “each participating group has put up a comely candidate for Miss Folklorama, who will be chosen at a festival-closing ball at the Winnipeg auditorium” (Berger 1970). Bak examines the contestant files for Miss Kiev in 1979, finding in the contestant essays eloquent testimony of the importance of Ukrainian language, cultural traditions and identity, and explicit rejection of Soviet attempts to erase the same. 

	Our research is only possible because of the rich archives of Ukrainian Canadian experience at the University of Manitoba Archives & Special Collections, which has actively collected records of Ukrainian Canadians for over thirty years. We were inspired to examine these collections on account of the current wave of Ukrainian war refugees arriving in Canada, seeing similarities to the stories of earlier waves of Ukrainian immigration. We are settler scholars of eastern European heritage who specialize in archival studies. Bidzinski is of Ukrainian, Polish and British descent. Bak is of Polish descent.

	 

	Part One: Singing the Archival Record 

	 

	Heather Bidzinski

	 

	The O. Koshetz Choir fonds at the University of Manitoba Archives & Special Collections is a tremendous source of Ukrainian and choral history spanning seven decades. This collection of textual records, graphic materials and sound recordings documents the important connections between music and culture rooted in the creation of the O. Koshetz Choir. Emerging some forty years before the peak of Manitoba multiculturalism in the late 1970s and 1980s, the Koshetz Choir was born from a need to preserve and promote Ukrainian culture in the context of immigration. Using this incredible cultural archive, I explore the role of culture-based choral performance in the preservation and dissemination of language, history, and culture, posing the idea of the choir as living archives.  

	The choir, named for its founder and original conductor, Oleksander Koshetz, emerged during the “Ukrainian Summer Courses in Higher Education” sponsored in Winnipeg from 1941 through 1962 by the Ukrainian National Federation (UNF). Established in Toronto in 1940, the courses were originally intended to serve as summer school for Ukrainian culture and music, whose primary objective was “to cherish Ukrainian Arts and Music and equip the students for fuller participation in social and community work as responsible, constructive citizens of Canada” (OKC, 1946). Koshetz, an established Ukrainian conductor and arranger, was invited to teach choral instruction. In 1941, the curriculum was expanded when the program moved to Winnipeg with Koshetz supervising the entire music department. Summer school students formed a choir whose end of term concerts became a highlight of the year.  This school choir formally performed as the Ukrainian National Youth Federation (UNYF) Choir in 1946 at the UNYF Convention (OKC, 1970).  

	Tracing its roots from school choir to performance choir, we can unpack the connections between the O. Koshetz Choir and preservation of culture. Koshetz brought with him his experience as a noted musician in Ukraine where his musical education began in the seminary.  His experiences included conducting the choir at the famed Kiev Academy (where he as enrolled as a student), teaching music at a Woman’s School in Stravpol, and studying composition while conducting the choir at the M. Lysenko School of Music (OKC, 1984). During the Ukrainian Revolution, Symon Petliura organized cultural groups to promote nationhood and unity, and approached Koshetz to conduct the Ukrainian Republican Capella (“Ukrainian Republican Capella,” 2024).  The explicit purpose of this choir was to “travel abroad and inform the world about Ukraine, its people, its culture, and its political plight” (OKC, 1984). Perhaps it was his experience during these early years that inspired him to continue the passionate promotion of Ukrainian culture through his work with the choir in Canada. It was not until 1967, in commemoration of Canada’s centennial celebrations, that the choir officially changed its name to the O. Koshetz (Memorial) Choir, but Olexander Koshetz undoubtedly was woven into the fabric of the choir as a conductor, musical arranger, and composer.  
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	Figure 1. Students of the Ukrainian Summer School, 1942.

	 

	The idea of choir as living archives or cultural memory can be tied to the history of Ukraine and her music itself. In the program notes from a commemorative concert marking the 50th anniversary of Koshetz’ death, Oleh Gerus notes the “direct and profound connection between Ukrainian musical heritage and the historical experience of the Ukrainian people” (OKC, 1996). Whether it be its birth as cultural powerhouse, devastation as invaded state, or heroic warrior-nation, much of this history is reflected in the traditional folk and sacred song of Ukraine. During times of cultural oppression and attempted erasure during the 19th century, it was Ukrainian song that preserved the language and memory of the past, uniting Ukrainians through a sense of shared cultural identity (OKC, 1996). Naturally, as Ukrainians immigrated to locations across North and South America, they brought with them the songs, traditional dress, and language of their home. 

	From its early days, the choir acted as a cultural bridge bringing traditional music of “home” to the waves of Ukrainian immigrants who settled in Winnipeg and surrounding rural communities in Manitoba. Program notes, media reviews, and historical reflections during the choir’s long history often note the connection between music, culture and history and applaud the choir as “a unique Ukrainian Canadian cultural institution—a highly successful vehicle for showcasing and propagating the rich Ukrainian choral traditions” (OKC, 1996). Koshetz, himself, was so passionate about the dissemination of Ukrainian musical culture, that he took on the position of musical director with the Higher Education Courses late in life, while his health was failing.  Along with Dr. Paul Macenko, his final musical opus was the task of training a “sufficient number of Ukrainian Canadian musicians in the finest tradition of Ukrainian music so that those traditions might contribute their golden thread to the future pattern of Canadian Music” (OKC, 1994).

	The archival records of the O. Koshetz Choir offer abundant information about the choir, its repertoire, performances, and its mission. A brief history, likely developed for inclusion in one of its performance programs, notes that in its first twenty-five years the choir performed over 160 times, developing a reputation as one of the most representative Ukrainian Canadian choirs (OKC, 1977).  Their repertoire, which focused heavily on liturgical music in the 1940s, evolved to include folk song, Ukrainian poetry set to compositions created by Ukrainian musicians, and contemporary settings of the liturgy composed by Koshetz himself. The choir performed on its own during the early years of its existence, but eventually integrated traditional instrumentalists, dance ensembles, and prominent Ukrainian soloists into their performing repertoire. This practice was especially noticeable during the 1970s and 1980s when the Province of Manitoba began celebrating multiculturalism within the larger context of official Canadian multiculturalism. 

	1967, the year of Canada’s centenary, was an important year for the choir.  Under the direction of Walter Klymkiw (1951-2000), the choir’s reputation grew steadily. The choir shifted from local performances to the international stage with an invitation to perform at the 1967 International and Universal Exposition in Montreal, Quebec. Expo ’67, as it was commonly known, was a world fair designed to celebrate Canada’s centennial with over 62 nations in attendance (1967 Montreal, n.d.). This invitation kicked-off a fast-paced era of touring, recording, and high-profile performances. At Expo ‘67, Klymkiw met with Anatoliy Avdievsky, the conductor of the Veryokova Choir from Ukraine. Under Canada’s new multicultural program, Klymkiw invited Avdievsky to Winnipeg for a series of conducting workshops and, in the process, planted the seeds for the first O. Koshetz Choir tour of Soviet Ukraine.  

	1970 saw Manitoba celebrate its own centennial and its multicultural heritage with the first instance of its still-running multicultural festival, Folklorama. The O. Koshetz Choir was invited to perform that year at the Kiev pavilion. Also in 1970, the Ukrainian Canadian Congress presented a cultural celebration at the brand-new Centennial Concert Hall.  Then-premier Ed Schreyer spoke to the importance of multiculturalism in his tribute to the performers:  

	 

	In this centennial year we have been offered many opportunities to reflect on the work of the people of varied backgrounds, national origins and faith and their many contributions to the upbuilding of our province. Groups like the O. Koshetz Choir and the Rusalka Dancers have added beauty, depth and colour to the multicultural character of Manitoba. Your presence among us makes this a happier place in which to live.' (OKC, 1970)

	The Koshetz Choir and Rusalka Dancers were the star performers, bringing choral music, dance, and Ukrainian culture to life on this newly opened stage. The tributes from Schreyer and other dignitaries in the pages of the “Ukrainians Salute ‘70” program all mention the contributions to multiculturalism made by the performers and the impact of their presence in the community regarding the continued preservation and celebration of culture and language. 
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	Fig. 2. The Koshetz Choir to 1970

	 

	In the following years, in addition to their regular appearances at rural Ukrainian festivals, carolling, community celebrations, and religious performances, the choir was invited to perform in the inaugural “Ukrainian Week” in Winnipeg (1974), the Winnipeg Symphony Orchestra’s “Great Cultural Heritage” series (1975) and headlined “The Ukrainian Gala Concert and Ballet” with the Winnipeg Symphony Orchestra, Royal Winnipeg Ballet, and the Rusalka Dance Ensemble. The relationship established between the Koshetz choir and Verykova in 1967 paved the way for the Koshetz Choir’s first tour of Soviet Ukraine in 1978. The tour was organized by way of an invitation from the Society Ukraina—a Soviet Ukraine government agency responsible for reaching Ukrainians abroad.  Although aware of possible political manipulations, it was Klymkiw’s hope that the tour’s choral performances would “make a statement about the level of Ukrainian national consciousness in Canada at the time that Ukraine was experiencing renewed Russification and militant atheism” (OKC 1996, 21). Although political management of the tour limited the choir’s repertoire through censorship, a note in their 50th anniversary concert program indicates that the choir managed to “quietly distribute forbidden liturgical music” by forging relationships with the other choristers with whom they shared the stage throughout the tour (OKC 1996, 21). 

	The 1980s continued to be busy for the choir with multiple formal performances with the Winnipeg Symphony Orchestra, a South American tour, and a second tour of Ukraine. In 1984 the choir celebrated its founder with a Memorial concert featuring works by Koshetz himself. The short time Koshetz spent in Winnipeg before his death in 1944 made an impression on the conductor and his students alike. The memorial concert was a celebration of the connections Koshetz forged in Winnipeg and the strong traditions of Ukrainian choral music he influenced. Program notes from this performance highlight the celebration of traditional Ukrainian folk music, from its artful arrangement for choir, to its incorporation in sacred or liturgical music. The entire program was a tribute to Koshetz, his arrangements, and his compositions. 

	Between 1987 and 1988 the choir was engaged in significant work to mark a millennium of Ukrainian Christianity, dating from the conversion to Byzantine Christianity in 988. The choir toured Europe, performed a gala concert in Ottawa at the National Arts Centre, and undertook a massive three-part performance entitled “Project 1000” in Winnipeg. To understand the significance of the program and repertoire of this celebration, I present a brief review of Koshetz choir concert programming over the years.  
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	Fig. 3. Choir Programs

	The early programs of the original Ukrainian National Youth Federation Chorus relied heavily on traditional folk songs, arranged by Koshetz, to share the stories and history of Ukraine. They celebrate Ukrainian spirit and nationhood through tales of young love, patriotic ballads, heroic warriors. The programs would often be arranged around instrumental performances of Ukrainian compositions which were often folkloric in nature as well. The pieces ranged from lighthearted songs of seasonal rituals such as the vulitzia (an impromptu summer party) or the vechernitsi (an indoor winter party), to pieces such as War Call, a seventeenth-century patriotic song written after the 1651 victory over the Poles (OKC, 1943). In addition to these folk songs, early programs included liturgical music, carols, and “church” music based on folk songs (OKC, 1946). Throughout the 1950s and 1960s, public performances relied heavily on the folk genre, with traditional folk songs and contemporary arrangements of traditional folk songs occupying more than half of most programs.  

	Moving into the 1970s, the programs balanced folk song, sacred music, and liturgical music with some contemporary compositions. Looking at the choir’s programs over the years, we can see the development of an extensive repertoire that includes liturgical, sacred, folk, and contemporary compositions. The works of Ukrainian poet Taras Shevchenko featured heavily in the choir’s repertoire, who were often asked to perform at Shevchenko memorials and commemorative events. Well into the 1980s, the choir appeared often with either the Rusalka or Shumka dancers in performances that combined choral folk song, traditional dances, and instrumental folk song. On occasion, they would include two or three sacred songs, often to open the program.  

	Folksongs continued to be heavily featured in the choir’s repertoire until the late 1980s, when cotemporary compositions became more prominent, as evidenced in the program of the three-part gala known as Project 1000, performed at locations around Winnipeg. Although the Koshetz choir program focused on the performance of eighteenth-century sacred pieces at the National Millenium Assembly in Ottawa, Project 1000 was a showcase for contemporary Ukrainian musical talent.  

	This intense musical undertaking comprised a series of three gala concerts presented as “the Ukrainian community’s gift of music to Manitobans in commemoration of 1000 years of Christianity in Ukraine (OKC, 1988). The concerts featured twentieth-century Ukrainian compositions, three world premieres, and was structured as a celebration of Ukrainian music past and present.  The combined programs of the three performances neatly present the evolution of the choir’s repertoire and programming over the years.  These performances “The Spirit” at The Winnipeg Art Gallery, “The Spectacle” at Centennial Concert Hall, and “The Soul” at Pantages Playhouse—presented in Winnipeg a veritable who’s who of Ukrainian soloists, composers, and performers. Project 1000 also included a Taras Shevchenko Concert and a premier of “Vlad of Kiev,” an oratorio by Winnipeg composer Danny Shur, who was of Ukrainian Canadian descent.

	My foray into the Koshetz choir archival collection has allowed a preliminary exploration of cultural performance as a means of its own preservation, sharing, and celebration.  The O. Koshetz Choir has acted as something of a cultural classroom, ensuring its choristers know and value their own Ukrainian and Ukrainian Canadian culture, and using choral performance as a means of disseminating that culture and celebrating their nationhood. The songs they sang preserved, celebrated, and made known the language, sacred and secular traditions, of Ukrainians and Ukrainian Canadians. As musical ambassadors, the choir has been more than performers of choral entertainment.  The mission of the choir, descended directly from its founder, has been to foster a sense of “Ukrainian national consciousness and the promotion of the ideal of Ukrainian independent statehood” (OKC, 1996). With deep connections between the choral music they performed, and the historical experience of Ukrainian people, could the O. Koshetz choir and its performances not be considered, themselves, a living archives?

	 

	Part Two: Miss Folklorama and the Preservation of Ukrainian Culture and Nationhood

	Greg Bak

	 

	First held for Manitoba’s centennial, in 1970, Winnipeg’s annual multicultural festival, Folklorama, continues today. Its website states that “Folklorama promotes the ethno-cultural diversity of Manitoba through entertainment and public celebrations of culture” (Folklorama 2024). Folklorama 2023 took place over two weeks in August, with forty pavilions representing a variety of ethnicities and nationalities. 

	The basic concept has stayed pretty consistent over more than fifty years. Perhaps modelled on Expo ’67 in Montreal, in which nations from around the world built pavilions to represent their cultures, languages and peoples, Folklorama in 1970 had twenty-two pavilions representing the “capital cities” of various ethnicities found within Manitoba. The festival opened with the symbolic arrival of settlers in Winnipeg. “Our intention is to re-enact the landing of the first settlers to this part of the province more than one hundred years ago,” stated Cecil Semchyshyn of the Folk Arts Council (“A City of Many Peoples” 1970). The Winnipeg Tribune reported the event was to begin “with the arrival of the official party from a paddleboat … to the Redwood Bridge… The party will be met at the dock by representatives of the Indian and Metis groups.” From there a “cavalcade” of “ten convertibles” took the group to the city centre. Riding along with the officials in the convertibles were “Beauty-queen contestants in national costume,” with one woman chosen to represent each ethnic group in the festival. The women would then act as hostesses in the pavilions, as at Expo ’67. At the end of the festival, one woman was crowned Miss Folklorama at the “grand ball” (“A City of Many Peoples” 1970). 
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	Fig. 4 Back cover advertisement on the Folklorama 1982 program. Sylvia Todaschuk fonds, UMASC.

	 

	Over the next decade and more, the Miss Folklorama contest was a centrepiece of the opening and closing ceremonies of the festival. Pavilions were required to have a male “mayor” or “host,” and a female “hostess.” This requirement ensured that there would be a full set of candidates vying to be Miss Folklorama. Crowned at the closing ceremonies, the winner would appear at events over the coming year, and in the opening of the next festival. 

	Often referred to as a beauty contest in the press, the contest appears to have been conceived along the lines of Edmonton’s “Miss United Nations” pageant of the 1960s: a deliberately multiethnic contest in which knowledge of culture, language and history was balanced against general appearance, costume and poise, personality and charm (Brookfield 2013). Already by 1974 Winnipeg Tribune columnist Johanna Brand characterized the contest as “at best… a quaint relic from another age; at worst a degrading, dehumanizing experience,” and criticized the “lack of originality” among Folklorama organizers for not coming up with something more in tune with the times (Brand 1974).

	Preserved by University of Manitoba Archives & Special Collections are the records of Sylvia Todaschuk, a Ukrainian Canadian community organizer who was involved in the 1970s and ‘80s with the nomination and judging of candidates for Miss Kiev, the title given to the hostess of one of two Ukrainian pavilions. Todaschuk apparently agreed with Brand’s critique; on the judge’s form for 1979 she has struck out the category labelled “poise and beauty” (“Judge’s Score Sheet” 1979).
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	Fig. 5 here. “Miss Kiev 79 – JUDGE’S SCORE SHEET”. Sylvia Todaschuk fonds box 1, folder 3, UMASC.

	 

	Contestants for Miss Kiev submitted an application form, a photo (often dressed in Ukrainian folk costume) and a 500-word essay on the importance of knowing Ukrainian language, history and culture. These essays which show that, whatever the opinions of Folklorama organizers, the press and the general public, for community organizers like Todaschuk and for the individual applicants, Miss Folklorama was not primarily a beauty contest, but rather a platform from which to proclaim the Ukrainian nation in the face of enforced assimilation into Russia.

	Reading the essays by these young women today is uncanny, for a couple of reasons. Most obviously, the Russian state’s lie that there is no such thing as Ukraine or a distinct Ukrainian culture has become part of our own daily lives, in Winnipeg, in the context of the ongoing war. We can see the deadly consequences on the nightly news, and in the traumatized and grieving refugees that have arrived in our city and province over the last two years.

	In 1979, contestants for Miss Kiev understood Ukrainian culture to be under assault within the Soviet Union, and wrote of the importance of preserving their language and traditions in Canada. They connected their duty to Ukraine to their obligations to Canada, within the framework of Canada’s policy of official multiculturalism. One wrote: 

	 

	Of course it is important for everyone to retain their cultural heritage. The total uniqueness of our country [Canada] is based upon the many cultures that can be found, which represent nearly every nationality in the world. What other country besides Canada can boast that she is the nation of nations … I belong to the Ukrainian nation, but I am not just Ukrainian. I live in Canada, but I am not just Canadian (J.M. 1979). 

	 

	Another wrote that any loss of culture, anywhere in the world, is a loss to the world: 

	 

	since our heritage and culture is part of the universal treasure … it is … important [that] … we as Ukrainians should strive to retain our ethno-cultural heritage in the assimilating world around us. Nobody can be shamed into assimilation. The will to survive is still ours (P.K. 1979).

	 

	The threat to Ukrainian nationhood and cultural identity by imperial power is one constant between today and when these essays were written. Perceptions of Canada, however, have shifted in the meantime, resulting in a different context in which these essays must be read. At that time, Canada’s system of residential schooling for Indigenous peoples was still running, and was not yet condemned as a form of genocide through forced assimilation. The Canadian state portrayed itself as a defender of human rights around the world, and the truth about the treatment of Indigenous peoples within Canada was suppressed and ignored, at home and abroad (MacDonald 2015). The contestant essays demonstrate an easy Canadian patriotism that offers multiculturalism as a shining example to the nations, where difference is valued and preserved rather than suppressed as in the Soviet Union, or dissolved in the American melting pot. Some applicants celebrated the settlement of Canada and linked it to Ukrainian survival, ignoring the harms done to Indigenous Peoples through the theft of their lands and the suppression of their languages and cultures. One wrote:

	 

	We give hope, strength and support to Ukrainians behind the Iron Curtain by carrying on with our culture. The Soviet Union has persisted in assimilating the Ukrainian population and destroying her sense of nationhood, but by actively practising our culture [in Canada], we can help make the world aware of the unjust political life in the Ukraine and appeal for her human rights (P.S. 1979). 

	 

	Or, in the words of a different applicant: 

	 

	In its earlier history, the Ukraine played an important role in shielding all of western Europe from oncoming Tartars. Much more recent history shows that at the turn of the century, Ukrainian settlers played a major part in breaking and settling the prairie provinces (D.K.B., 1979).

	 

	Contestants for Miss Kiev in 1979 shared an understanding that their identity mattered, to themselves individually; to the Canadian nation; and to Ukraine. Complicating this is the complicity of Eastern European settlers in the genocidal policies of enforced assimilation of Indigenous peoples into the Canadian settler state. If today’s news headlines demonstrate continuity in Russian attempts to annihilate the Ukrainian nation and culture, Ukrainians today see their plight mirrored not by the Ukrainians recruited by Canada’s colonizing government to settle Indigenous lands, but by Indigenous struggles in the face of the settler state’s attempts to deny Indigenous rights, steal their lands and forcibly assimilate Indigenous peoples into the settler population.

	In September 2023 Ukrainian President Volodymyr Zelenskyy visited Canada and spoke in parliament. Before he did so, he met with Governor General Mary Simon, who is Inuit and who truly inspired him. This is hjow Zelensky remembered the meeting Simon:

	Today… I had the honour of meeting with the Governor General of Canada, the Honourable Mary Simon, and she taught me—she taught me a word from her modern tongue: ajuinnata. Ajuinnata. She said the meaning of this word is don’t give up. Don’t give up, stay strong against all odds. And so shall it be. Ajuinnata Canada. Ajuinnata Ukraine (quoted in Cullen 2023).

	 

	Conclusion

	 

	During the twentieth century Ukraine has faced repeated attempts to erase its distinctive language, peoples and culture. The roots of the O. Koshetz Choir lie in Oleksander Koshetz’ experience as a chorister sent abroad by the Ukrainian state during the First World War to show to the world Ukraine’s rich culture, traditions and history. After the Second World War, Koshetz took on similar work as a member of the Ukrainian diaspora in Winnipeg, developing a youth choir that worked simultaneously to educate diasporic youth in the ancient traditions of Ukrainian song, while showing first Winnipeg, and then Manitoba, and then the world the distinctive Ukrainian traditions of folk, sacred and liturgical song. The O. Koshetz Choir fonds at the University of Manitoba Archives & Special Collections offers glimpses of this work in the form of recordings, photographs, programs and other documents. 

	This same impulse to reinforce Ukrainian language, culture and history in the minds of young Ukrainian Canadians makes an unlikely appearance in the contestant files for the Miss Kiev competition. While the mainstream press in Winnipeg tended to view the Miss Folklorama contest, of which Miss Kiev was but one representative, as a corrosive holdover of older forms of feminine objectification, Ukrainian Canadian community organizer Sylvia Todaschuk, who organized the competition for several years in the 1970s and 1980s and then donated her records to the University of Manitoba Archives & Special Collections, viewed the contest as an opportunity to demonstrate to the world the distinctiveness of Ukrainian culture in the face of Soviet erasure. In this Todaschuk was perfectly in step with other Ukrainian Canadian women. This is demonstrated in the applicant’s files themselves, in which they readily drew out contrasts between enforced assimilation of Ukrainians in the USSR and Ukrainian Canadian pride in Canada. As in the rest of settler Canadian society, these women were blind to the close parallel between Cold War era Ukrainian experiences of Russian enforced assimilation and the enforced assimilation, happening at the same time, of Indigenous peoples into the settler state of Canada. In his recent visit to Canada, Ukrainian President Volodymyr Zelenskyy addressed this, aligning the Ukrainian cause in Europe with ongoing Indigenous struggles in Canada.

	The archival collections we consulted in the creation of this article are but a small part of the Archives of the Ukrainian Canadian experience held at the University of Manitoba Archives & Special Collections. Using the choral performances of the Koshetz Choir, and the contestant records from the Miss Kiev competition of Folklorama, our paper has touched on the idea of ethno-cultural performance as a vehicle for preserving the past, celebrating unique cultural identity, and asserting nationhood.
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	6.3. Public memory of Romas and Swabians in Hungary

	Anett Árvay

	 

	 

	Introduction

	 

	The public memory of a country reflects how the actual political power evaluates and interprets the past, what major events, figures are highlighted and canonized and what are the ones that are condemned to oblivion. From the 19th century on the rising European nation states developed commemorative traditions and thus public memory was formed to fortify national identity. The question is to what degree the national or master narrative (Carreteo&Alphen, 2017) of a country includes the stories and figures of minority groups living in the territory of a country. 

	Although collective and public memory have become a significant research field in several disciplines, in history, cultural geography, art history, and sociology (e.g. Andersen & Törnquist-Plewa 2016; Bernhard & Kubik 2014; Dobre & Ghita 2017; Foote, 2003, Krasnodębski et al. 2012 ; Lebow et al. 2006 ; Luthar 2012; Mark 2010; Mink & Neumayer 2013; Rampley 2012; Roudometof, 2002; Todorova et al. 2014), a neglected area of research is how minority groups' memories are portrayed. Prominent researchers on the Hungarian public memory (Apor 2014; Boros 1997; Gyáni 2016; Jakab 2012; James 2005, Pótó 1989; Rév 2005; Seleny 2014; Wehner 1986) occasionally bring up the topic. In this paper I am going to addressed two research questions within the cultural geographical framework. (1) How are the Roma and the Swabians are represented in the public memory of Hungary? and (2) What are the most significant events or characters associated with their memory and how are those commemorated in the landscape?

	The matter is important because selective heritage is a common case (György 2019, 47). It should be the right of every ethnic group residing in a nation to be represented in public spaces and public memory. Second, acknowledging the state’s responsibility and promoting peace between the majority and the minority groups are two benefits of public memorials, memorial tablets, and commemorations of any tragic historical events in which the rights of the minority group were infringed (Bogdán et.al. 2021:13). By learning about the past of the Roma and the Swabians, I think the history of the Hungarians will become complete. 

	According to the Encyclopaedia Britannica (2024), Roma (also known as Gypsies, Sinti, Romani, Ciganos, Gitans) as a nomadic ethnic group, originated in northern India and are now Europe’s largest transnational minority. In repeated migrations Roma moved to Persia during the 11th century then to southeast Europe by the beginning of the 14th century and in Western Europe by the 15th century. Most Roma now live in central Europe and in the Balkans, in Romania, Bulgaria, Serbia, Montenegro, Macedonia, Croatia, Bosnia and Herzegovina, Slovenia, Czechia, Slovakia, and Hungary. The Roma have historically chosen careers that have permitted them to live nomadic lives on the outskirts of established society. The women sold potions, entertained, begged, and told fortunes; the males were cattle traders, animal trainers and exhibitors, and tinkers (metalsmiths and utensil repairmen) (Kemény 2000, 11). 

	As for the minority heritage of the Roma, Eszter György (2019, 51) highlighted that Europe not only considered the Roma as premodern and without history, but from the Enlightenment onwards (including Kleist, Pushkin, Franz Liszt, Ezra Pound) the Roma were either fleeing from the order of modernity or posed a serious threat to it. Since the Roma did not have a written language and canonized history about their many hundred-year-old past, it was only the rich oral culture that was passed on through generations. The absence of literacy versus the predominance of oral culture and thus the "art of forgetting" (Trumpener 1992) contributed to the decline of Roma cultural memory and heritage. How the Roma were discussed in the narratives of the West is outside their own imagined history. 

	With approximately 220,000–400,000 members, Swabians—also referred to as Donauschwaben, are the descendants of the settlers from German and Austrian territories (Feldtänzer 2004, 8)—make up the second-largest minority community in Hungary. However, we have to note that the Germans have been present in Hungary since the founding of the Hungarian state (1000). During history, they functioned as important mediators of Western culture, thus contributing to the Europeanisation of Hungary and its integration into Western European culture. Owing to the topic’s broad scope, in this paper we focus only on the Swabian Germans’ representation. The Swabians traveled from Württenberg and Bavaria to Hungary in the 18th century. Following the expulsion of the Ottomans from Hungary, between 1686-1787, German colonists, including artisans and peasants, began to migrate to the depopulated areas of Hungary. Initially, this movement was coordinated by Hungarian landlords, and later by Joseph II and Maria Theresa, the Habsburg emperors and kings for Hungary. Since their goal was to restore Hungarian agriculture, which had been severely damaged during the Ottoman occupation (1526-1686), the Germans first settled in villages. Since Schwaben was the actual home of the initial inhabitants during that time, the subsequent settlers were all referred to as Swabians (Hermanik 2016, 109). Up to the 19th century, people from all around Germany and Austria continued to immigrate to Hungary. The German minority never formed a homogenous ethnic group with a common dialect, history, and culture as a result of this protracted immigration period and their disparate areas of origin (Seewann 2015). However, Swabians were able to keep their mother tongue, customs, habits, norms, married within their village and stayed in Hungary. “They shared the historical destiny of the Hungarian nation, loved Hungary as a homeland, and learnt some Hungarian at school, but as a consequence of their covert life they never wanted to be Hungarians and they never wanted to assimilate” (Bindorffer 2006). Swabians are evaluated by majority Hungarians with positive qualities such as diligence, thrift and would welcome as colleagues, neighbors or friends (ibid). This paper aims to contribute to the research on the visibility of the Roma and Swabian heritage on the Hungarian landscape.

	 

	A Short Historical Background of the Hungarian Roma

	 

	There seem to be two histories of the Roma in Hungary. The first is a kind of external history, reconstructed by non-Roma historians on the basis of sources compiled by the Hungarian state and neighboring countries. The other is a kind of internal history, written by Roma historians which they say is based on sources such as tradition or analogy, but there are no written sources, because the Roma community did not leave any behind (Tóth 2006, 3). We cannot talk about the Roma in Hungary as a unified and single ethnic group. People who call themselves gypsies, divide themselves into at least three ethnic groups. The ethnographic description of the Roma community is therefore fundamentally determined by this fact. This situation is complicated by the differences in occupation and livelihoods, and consequently by the wealth and social situation (Kemény 2000, 73).

	The Roma arrived in separate groups to Hungary during the 15th century. Due to their preference for their migratory lifestyle until the 20th century, their closed culture, and discrimination during the centuries, assimilation was quite limited. During the Ottoman occupation of Hungary (1526-1686), the Roma participated in the fighting on the side of the Hungarians as weapon makers and weapon repairers. From the 18th century, their migratory lifestyle brought them into conflict with the majority population. The Austrian-Hungarian king, Lipót I (ruled between 1658-1705) outlawed the Roma in 1701, later, Maria Theresa’s (1740-80) decree of 1749 expelled all Gypsies from the Hungary who had not settled, and her subsequent decrees called for complete assimilation. The migrant lifestyle was considered deviant. Maria Theresa’s son, Joseph II (1780-90) continued the violent assimilation policies and extended their scope to Transylvanian territories as well. Neither the authorities nor the Roma took the provisions of Maria Theresa and Joseph II too seriously in most parts of Hungary and Transylvania, and as far as possible they evaded their implementation. However, the effects of the provisions and measures aimed at settlement and assimilation could hardly felt (Rostás-Farkas & Karsai 1992). The forced resettlement and exclusion, which never took account of their views resulted in preserving their archaic culture, while never becoming Central European. 

	During the Austro-Hungarian Monarchy (1867-1918), the traditional Roma crafts began to fade, but due to the rapid economic growth and liberalism of the time, the Roma who lost their crafts were able to find a livelihood. However, between the two world wars, the Roma were not able to keep pace with the technological and social development, which was marked by crises. The situation was exacerbated by heavy immigration of Roma from the surrounding countries. Intolerance grew in the coming decades, in 1916 and 1928 attempts were made by the authorities to forcefully, sometimes violently resettle Roma, furthermore, collecting nomadic Roma on a semi-annual basis. By 1938, a gendarmerie investigation order classified the Roma population as a whole as unreliable (Kemény 2000, 14).

	During the Second World War small groups of Roma were taken to German extermination camps as early as the spring of 1944, and in August the Roma forced labor service units were set up. After the Hungarian nazi Arrow Cross Party backed up by Hitler took over the power on 15 October 1944, the organized deportation of Roma families to extermination camps began on 2nd of November. The largest Roma Ghetto was created in the Csillagerőd in Komárom, women, men and children were held there languishing in conditions reminiscent of the horrors of the Jewish ghettos. Many of them were sent to Dachau and Bergen-Belsen, where they were murdered or subjected to pseudo-scientific medical experiments (Bársony & Daróczi, 2005; Karsai, 1992). There is no consensus among historians as to exactly how many Hungarian Roma died as victims of the Roma Holocaust (Porrajmos).

	After 1945, the Roma were completely excluded from land distribution, even though in the new era equality was proclaimed. Unfortunately, the Roma could not assert their interest, there were no intellectuals who would have influenced the life of the Roma community and solve their problems. Finally, in 1957, Mária László initiated the foundation of the Federation of the Roma, following the example of other national minority associations. Their aim was to create original Gypsy literature, music and other arts, and to preserve their ancient languages. The good initiation was blocked, the 1961 decision of the Political Committee of the Hungarian Socialist and Worker’s Party (MSZMP) defined the Roma question not as a nationality issue, but as a social issue was clearly an assimilationist effort in the guise of social crisis management. Contemporary surveys reported on 2100 extremely poor Roma settlements around the country. The improve these inhuman conditions, a plan was launched in 1965. By the 1970s, a significant proportion of the Roma population who had previously lived in villages, moved to towns due to industrialization. For many of them the opportunity for advancement opened up, and those who succeeded were no longer considered “real” Romas by their environment (Kemény 2000, 19-20).

	After the regime change in Hungary, the situation of Roma changed significantly. The emergence of the market economy affected unskilled workers, whether they belonged to the majority or minority society. The Roma were forced from the labor market, so persistent unemployment has triggered a serious process of impoverishment. Families with a high number of children were in a particularly difficult situation, they had to face historical disadvantages and social problems that seem almost irreparable. All in all, the majority of the Roma population are among the poorest groups in Hungarian society. One of the reasons for the marginalisation of impoverished social groups is their very low level of education, which makes it difficult for them to succeed in the labor market. The Roma are also affected by the prejudice of the majority society. As a result of effective political lobbying, the Roma received recognition as an ethnic minority in 1993, which ensured both their individual rights and the ability to self-organize. In Hungary, 477 local self-governments representing the Roma minority were formed; yet, they face financial challenges. In contrast to other minority groups, the Roma lack a motherland from which they might obtain material and moral support.

	Finally, in order to review the representation of the Roma in Hungary, it is essential to know the size of the community. It is quite hard to estimate the number of Roma people living in Hungary today due to the fact that very many people do not answer the question on nationality in the census 2022. A person from a mixed marriage who is perceived as Roma by non-Roma because of the skin color may already have a different identity. But the reverse is also true: people of Roma origin who are fully integrated into mainstream society are not perceived as Roma by their environment, and thus disappear from the eyes of researchers, while they may still have a strong Roma identity. According to the data of the Hungarian Central Statistical Office (KSH), 210,000 people claimed to belong to the Roma nationality, while the researchers of the Hungarian Social Research Institute (TÁRKI) gave an estimate of 620,000-680,000 people that constitutes 5.3 percent of the total population of Hungary. The figures justify the importance of the research on the issue of Roma representation.

	The current Roma groups living in Hungary are historically and socially differentiated, they differ in terms of their living conditions, language, culture, the quantity and quality of the preservation of archaic Roma culture. The three larger Roma groups include the Magyar, the Vlah (oláh) Romas and the Boyash (Beás), the three minor ones are the Carpathian, the Sinti and the Romanian Romas. The Hungarian and the Carpathian Romas are collectively known as Romungro (Kemény 2002, 31). 

	The Roma are distinguished from other ethnic groups in Hungary by physical anthropological traits in addition to cultural difference. The Roma’s level of education and training is low, with barely 60 per cent of them complete the eighth grade of the general elementary school, furthermore their position in the social division of labor is peripheral and segregated. The birth and mortality rates of Roma are far above the Hungarian average.

	 

	The Representation of Romas by Non-Romas in Hungary

	 

	During the 19th century, the portrayal of the Romas throughout Europe gradually became stylized, romanticized and exoticized, with the image of the mystical, adventurous, romantic, freedom-loving and outlaw (van Baar 2011, 278). The Roma allegorize the idyll of the natural state of origin that is longed for but never attainable by the Western man, a world to which civil society can no longer return (Kovács 2009, 34). While the Roma were constantly discriminated in European societies, by the 19th century, the Gypsy romanticism flourished, mainly through Roma musicians. This narrative, however, was born without the participation of the Roma. (Hemetek 2017, 84).
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	Fig. 1. Pál Böhm, Gypsies (1890), Hungarian National Gallery. Source: https://en.mng.hu/artworks/52380/

	 

	Turning to the issue of the representation of the Roma on public place, first, we have to clarify for each case the process of the memoralization: who initiates the project, who are involved during the realization, who decides on the placement. The involvement of Roma artists and members of the local community is always desirable, since self-representation would be impossible without active participation (Bogdán et al.2021, 15). Another crucial element is the placement of the memorial. A public artwork can be installed in a particular site because of its close connection to the event it refers to but sometimes it is the accessibility and the visibility of the memorial that counts more.

	In 2018, the Tom Lantos Institute subsidized the first “Romas in the Budapest public place Project” organized by Péter Bogdán, Gábor István Molnár and Jenő Setét. This was followed by another one in 2021 aimed at mapping the Roma memory in the countryside. The authors noted that before 2006 the erections were mainly initiated by the majority (Hungarians), however, more recently private individuals, companies and civil society organizations have a much greater role to play in memory work.

	The two earliest statues depicting Roma figures on the Hungarian (and European) public place were musicians. The first was of Pista Dankó (1858-1903), the legendary violinist whose statue was dedicated from public donations in Szeged in 1912, as he was born in a farm village near the city (Tóth, 1993). In 1928 another Roma musician was remembered in the Margaret Island in Budapest, János Bihari (1764-1827), the first popular and well-known violinist of the 18th century. Under his bronze bust, a memorial tablet indicated his name and the Gypsy coat of arm containing a hedgehog. The inscription noted “[T]he laurel poet of the heroic Hungarian music, the eternal composer of the Rákóczi march and the Hungarian verbunk.” The fact that two musicians (more precisely violinists) appeared on the Hungarian landscape for the first time is not surprising. The social esteem of the Roma musicians has gradually been achieved in Hungary since the 18th century (Kállai 2022) and even now they are still preserved their popularity despite the change of the style they play. According to the research of Bogdán et.al. (2018, 2021), Roma musicians are the most frequented topics on the landscape compared to other ones: 51 out of the 157 statues (32%) (Bogdán et al, 2021, 25-36). From the 20th century, Aladár Rácz, dulcimer player; György Cziffra, pianist, Aladár Pege, bass player and Béla Radics the guitarist should be mentioned. Other non-musician artists included painters, writers, and poets. 

	According to the research, the second most frequent topic of the representation of the Roma is now the Roma holocaust (pharrajimos). However, it was not always like that. Neither the Roma nor the Hungarian Holocaust was addressed in Hungarian commemorative tradition until the (late) 1980s, its memory was suppressed during communism. It was in 1984 when the first memorial for Roma victims, a memorial tablet on the wall of the school in a small village, Torony was installed. The placement indicated where Roma were rounded-up before their deportation. During the 1990s holocaust memory was unfolded and it started first primarily with understanding the complexity of the diversity of the Jewish Holocaust memory including forced labor battalion, righteous gentiles, Arrow Cross aggression. There was only a modest representation of the Roma’ fate. 

	The first public Roma Holocaust memorial in Hungary by Csaba Csávás was dedicated in in Nagykanizsa in 1991. The composition is a simple carved wooden pole design which became a pilgrimage site for Roma of Pannonia and this was the place where the first Roma Holocaust commemoration of the country was organized in 1995 (Foote & Árvay, forthcoming). The next significant political step in the acknowledgement of trauma was the year 2005, when the Hungarian Parliament officially designated August 2 as a Remembrance Day for the Roma Holocaust. It has been commemorated ever since in the Nehru park by the central Roma Holocaust memorial designed by Tamás Szabó and Ákos Maurer Klimes in 2006.
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	Fig 2. Roma Holocaust memorial in Nagykanizsa. Photo by István Molnár Gábor, Roma Local Government of Nagykanizsa

	 

	Further research is needed to uncover and commemorate further details of the Roma Holocaust such as the massacre near Várpalota, Gábler lake, where only a modest plaque reminds people of the killings of the Roma. As far as the institutionalization of its memory is involved, although a Roma Historical, Cultural, Educational and Holocaust Center in Csepel (on outskirt of Budapest) was opened in 2014, but unfortunately it was closed three years later. The public is only informed about the history of the Roma holocaust in the Páva street Holocaust Museum in Budapest.

	However, a few controversial issues should be mentioned regarding the representation of the Roma in public place. The first issue is the visibility of the ethnicity of the person. Several Roma intellectuals argue that it is the achievement is what matters and not the ethnicity. The Roma writer, Menyhért Lakatos noted that he is ”not a Gypsy writer but Gypsy who writes”. Others highlight the importance of ethnicity to show the majority of the society how the Roma contributed to the cultural achievements of the country, and how much they suffered during history or even from the injustice and aggression committed against them. In other words, the indication of ethnicity can be seen as a determined desire for dignity and respect. The second issue is the language of the inscription, which could also contribute to the visibility of the separate cultural heritage. Besides Hungarian, a few memorials Romani, Boyash, Lovari words were identified (Bogdán et al. 2021, 36) which can raise awareness among the visitors. The third problem is the how and where the atrocities against the Roma community have been portrayed. Racist actions caused the death of several Roma (e.g. 2008-2009) for whom memorial tablets have been installed in Budapest, Nagycsécse and Miskolc. Since these murders touch upon inconvenient and problematic issues such as discrimination and racism, local decision makers often avoid commemorate them (Bogdán et.al., 2021, 38).

	The placement and the location of the statues or memorials is also a crucial topic that contributes to the visibility of an event, person and the ethic group it represents. The research showed that the spatial distribution of the memorials reflects the distribution of Roma in the territory of Hungary. The highest number of the public artworks are located in the South Transdanubian region (Baranya, Somogy and Tolna counties), in the South Great Plain (Bács-Kiskun, Csongrád-Csanád and Békés counties), Northern Great Plain (Jász-Nagykun-Szolnok,

	Hajdú-Bihar and Szabolcs-Szatmár-Bereg counties) and in the North-Hungarian region (Borsod-Abaúj-Zemplén, Heves and Nógrád counties). In the areas where the proportion of Roma population is small, less memorials were recorded. Such were Komárom-Esztergom, Fejér, Veszprém, Zala, Vas, and Győr-Moson-Sopron counties. It was only Pest and Heves counties where this correlation was not present, despite the higher number of the Roma, only eight memorials were found in Pest and two in Heves (Bodgán et.al. 2021, 34). As for the actual placement, the less visible site is chosen for the memorial, the larger the chance for the marginalization of the topic it represents. For example, placing a memorial in a cemetery will not attract the attention of the viewers, since it is out of the public eye. This happened in the case of the murdered Roma victim’s memorial in Nagycsécse or in Kemence where the burial pole commemorating the victims of the purge against the Roma in 1772 is completely inaccessible to the general public. On the contrary, sites that are frequently visited by Hungarians and tourist may encourage them to reconsider their views about the Roma. Figure 3 shows a temporary exhibition of Roma heroes of 1956. The installation was placed in front of the House of Terror Museum on Budapest's Andrássy Avenue.
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	Fig. 3. A temporary exhibition of Roma heroes of 1956. Budapest, Andrássy Avenue. Source:

	https://romacharity.com/kiallitas-nyilt-az-1956-os-forradalom-cigany-hoseirol-a-terror-hazanal/

	Photo Source: Attila Sztojka Facebook site (Sztojka Attila roma kapcsolatokért felelős kormánybiztos Facebook oldala)

	 

	 

	A Short History of Swabians in Hungary

	 

	As shown in the Introduction, the Swabians arrived at Hungary in several waves and settled down during the 18th century. In addition to increasing population density and size, the market-oriented Swabians also introduced new agricultural methods and knowledge. The German peasants drastically altered the character of the communities to suit the demands of the new farming economy, plowing up the formerly fallow plains. When they arrived in the 18th century, they had to deal with the legacy of the Ottoman Empire. The reclaiming of the land, the cultivation of the soil, the yields of fruit trees and vines, and the reconstruction of small towns and villages were already particularly notable outcomes of the German settlers’ actions in the early 19th century (Seewann, 2015). 

	Even though the Swabians were known for their strong sense of regional identity in the 19th century, a new characteristic—based on mutual assimilation and cultural reconciliation between ethnic groups—appears. This includes shared traditions like religious processions and the interethnic exchange of furniture, costumes, folk poetry, and folk songs, which was made possible by the exchange of children. In a Hungarian peasant house, the Swabian youngster studied Hungarian, and the Hungarian child studied German. Mutual respect for the neighbor’s ethnic differences and the ensuing disparities in lifestyle and customs was a requirement for this. Even Béla Bartók noted in his ethnological research that “peasants do not have, and have never had, any trace of any kind of rudeness towards other peoples. They live side by side in peace, each speaks his own language, keeps his own customs, and finds it quite natural that his neighbor of a different language should do the same” (Bartók 1957, 205).

	The Hungarian national policy of discrimination and oppression towards the Hungarian minorities at the end of the 19th century, led to the political radicalization of the German minority, and the German Reich was called upon to intervene as the protector during the 1920s. The Third Reich’s strategy called for the segregation and disassimilation of Hungary’s German minority, thus, the almost 300-year long peaceful and fruitful coexistence of the Swabians and Hungarian was interrupted. The ideologically complete uniformation of the People’s League of Germans in Hungary (Volksbund der Deutschen in Ungarn) in 1940, served as a reason for the Soviet Red Army to start enlisting people with German names for forced labor and 60.000 were taken to the Soviet Union (Bindorffer 2006) during 1944-45. 

	At the end of the Second World War, the Hungarian government asked the victorious powers to contribute to the expulsion of all Germans from Hungary. This was approved in the Potsdam Treaty of 2 August 1945. With the government decision and the corresponding decree, it was decided to expel the Germans from Hungary on the basis of the principle of collective guilt. The decision applied to all those who had declared themselves to be of German nationality and German mother tongue at the time of the 1941 census. The German peasants and bourgeois became the scapegoat of the political elite that tried to shift the responsibility for its collaboration with the Third Reich onto the Germans of its own country. The ‘Swabians’ were accused of fascism, of having taken on the role of Hitler's fifth division and quartermaster, with these arguments making them unitedly and collectively responsible for the tragedy of the Second World War.

	Between 1946 and 1948, 220,000 people were expelled to Germany, mostly those families whose property was useful for redistribution. The poorer ones of similar numbers were permitted to stay. Many Hungarian Germans who were forced to resettle in Germany were often called as Hungarian Gypsies. The expulsion, dispossession, expropriation and discrimination completely destroyed the fabric of the community in most villages and towns and the traditional forms of ethnic coexistence (Seewann 2015). The political rehabilitation of the Germans in Hungary took place in 1983, but by then the community had been linguistically and socially assimilated to a large extent. Bindorffer (2004, 124) summarizes the national identity of the Swabians as follows: 

	 

	Today they insist on their Swabians origin, and that they belong to the ethnic minority but at the same time they claim to be Hungarian citizens. They consider Hungary as their homeland and do not feel they could belong to any other nation. In their minds homeland, nation, citizenship form a unity and are determined by the place of birth and present life. They have never spoken literary German as their mother tongue - they learned it in school as any other Hungarian student would - and they can express themselves in Hungarian better than in German.

	 

	A Short Representation of Swabians in Hungary

	 

	Throughout Hungary's cultural history, the Swabians have been represented in public along four themes: 1. historical paintings depicting the Swabians; 2. toponyms, or the occurrence of Swabian street names; 3. monuments marking the Swabian relocation; and 4. the memorials about the settling of the Swabians in Hungary. However, we cannot find statues or parks honoring famous Swabian artists or scientist. Although, it is possible to find a list of names online under the label “famous German people in Hungary,” one who has been raised in Hungary and follows Hungarian cultural life is surprised to realize the ethnicity of these well-known figures. This may suggest that German ancestry in Hungary is not something that people would mention, furthermore it is also proof of assimilation. All four of the aforementioned principles will be illustrated with examples in the pages that follow.

	The hunt for a national history was sparked by the national movements that arose throughout Europe in the late 18th and early 19th century. The second part of the 19th century saw the emergence of the so-called historical painting style in Hungary, which emphasized happy or sad historical events primarily to strengthen Hungarian nationalism. Árpád Feszty's Conquest cyclorama served as the inspiration for one of Stephan Jäger's most important historical paintings about the Swabians, The Settling of the Germans in Hungary (1906) (Figure 4) (Fata, 2004). It shows newly arriving settlers in well-groomed clothing on the uncultivated terrain. 
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	Fig. 4. Stephan Jäger: The Settling of the Germans in Hungary (1906).  Die Donauschwaben. Deutsche Siedlung in Südosteuropa Ausstellungskatalog, Jan Thorbecke Verlag, Sigmaringen, 1989, 220. Source: Web: https://mek.oszk.hu/01900/01902/html/index1028.html

	 

	Toponyms are the second motif that emerges in Swabian representation. In Hungarian settlements, Swabians lived in closed communities; this spatial segregation was reflected in the street names. There are so-called Sváb (Swabian) streets in a number of Hungarian cities, which are a clear reference to the locals' ethnicity. In the town of Balmazújváros for example, their district was called Németfalu (literary means German village) (Katona 1997, 19).

	Interestingly, if we study the third theme, the Swabian relocation memorials, we can see that they emerged earlier than the settling memorials. The explanation may lie in the fact that commemorating the Swabian relocation was counted as a taboo topic due to political reasons, and it was impossible to refer to it in the landscape before 1990. Similarly, Hungary’s other major traumatic events, such as the memory of the Second World War, the Holocaust, 1956, forced labor camps were invisible in public place. These traumas shocked thousands of people and once commemoration was permitted, the Hungarian landscape witnessed an outpour of memorials dedicated to these topics. Historical traumas required attention and commemoration, memorialization served as a kind of collective cultural practice to cope with the burden of history. Although relocation memorials were not a part of the initial wave of commemorating activities that attracted notice, they have now at last acquired acknowledgement (Foote & Árvay, forthcoming).

	Despite the ban on expulsion memorials until 1989, two successful attempts have been recorded as examples for the hidden memorialization. The first was an unmarked cross without inscription in a cemetery of Taksony in 1965. Only the locals knew what it refers to. As a next cautious step, the following text was added in 1989 but still without names “In memory of their loved ones who died in a far-off place.” Finally, in 1995 those were added as well. The second hidden sign was a memorial tablet inside the German church of Mezőberény (1987) with the inscription “in memory of those who were wrongly expected back” (Boros 2005). 

	If we observe the spatial distribution of the Swabian relocation memorials, it is apparent that the topic became significant rather in local than in national memory, although the Committee of National Remembrance (Nemzeti Emlékezet Bizottsága) includes the tragedy of the Swabians on their website (See https://neb.hu/hu/mi-svabok-jo-magyarok-voltunk). Most of the expulsion memorials have been dedicated in towns or villages that experienced the largest losses, such as Pécs, Bácsalmás, Elek, Zsámbék, and Budaörs.  Memorials have been placed at locations where Swabians were stayed right before the deportation, for example, at railway stations (see the Budakalász, Solymár, Soroksár, Vecsés memorials). Additionally, some memorials were placed in churches (Csobánka, Márkó, Mezőberény, Mosonmagyaróvár, Pomáz, Rajka, Sopron, Vaskút) or on church property. In some cases, memorials for the expulsions have been combined with other historical traumas, such as the Second World War, the 1956 Uprising, or the Soviet forced labor camp deportations. This is the case for the Taksony’s magnificent memorial by Lajos Pap unveiled in 2004 (Fig. 5). 

	 

	[image: C:\Users\Reka\Desktop\Winnipeg conf proceedings\Árvay\Figure 5. Emlékmű a málenkij robotra elhurcoltak és a kitelepítettek emlékére_Taksony_Pap Lajos.jpg]

	Fig 5. Memorial to the memory of those who were taken to malenkij robot and the relocated. (Emlékmű a málenkij robotra elhurcoltak és a kitelepítettek emlékére.) Taksony (2004) Photo by Andrea Lovas. Source: https://www.kozterkep.hu/21067/emlekmu-a-malenkij-robotra-elhurcoltak-es-a-kitelepitettek-emlekere#vetito=144634

	 

	This artwork was unveiled in memory of those deported to the Malenky robot to the Soviet Union and of those who were displaced. 763 people were deported, 196 of whom were never allowed to return home. Many of those who returned were then deported, and those who remained lived in fear and terror. Forty-six of the former deportees were able to attend the unveiling of the memorial. The cross is framed by a granite slab with water flowing underneath, representing the Danube on which the Swabians arrived in our country. The names of the deportees are inscribed on the limestone pedestal at the front of the monument. The names have been immortalized in such a way that the metal plates on which they are inscribed can be turned like the pages of a book. Regretfully, the ethnic background of the victims is not indicated in the memorial. 

	While studying the iconography of the memorials, some apply Christian symbols or biblical overtones which is relevant, since the Swabian community was known about their active Catholic worship. The memorial plaque at the Soroksár railway station by János Meszlényi-Molnár (1996) depicts a stage from Christ’s passion “Christ is stripped of his clothes”, and draws parallel with the suffering of the 3898 local Swabians who were expelled. Other recurrent patterns include ship, bundle, railway station, and suitcase. In 2012, the Hungarian Parliament officially recognized the Swabian relocation by designating January 19 as a memorial day.

	The arrival of the Swabians into Hungary appeared as the last and positive topic of the Swabians’ memory, although underrepresented in the landscape. The compositions are all figurative and placed in settlements with large Swabian populations (e.g. Tarján, Pilisvörösvár, Kismaros) where the projects are usually subsidized by the German Nationality Municipality, German funds or private donators. In general, we can say that the current Swabian communities around Hungary are actively engaged in preserving their heritage and memory alive, focusing not only on the traumas of the past but also on their rich culture they possess, with yearly celebration of wine and other cultural festivals.

	 

	Conclusion

	 

	After reviewing the representation of the Roma and Swabian minorities in Hungary, the following conclusions can be drawn. Roma memorials contain fewer bilingual inscriptions than the Swabian memorials; the most frequent topics about Roma are the Roma musicians and the Roma Holocaust; memoralization of the Roma became significant only after 1990 and the memory work has been entwined with Roma emancipation movements. Hungary has been celebrating August 2nd as the official remembrance day for the Roma Holocaust since 2015. Since there is still no permanent Roma museum, the Roma Holocaust is represented in the Páva Street Holocaust Museum in Budapest as part of the general Holocaust exhibition. Even if a lot has been done to preserve the memory of the Roma people, prejudice and social unrest make it difficult to carry out projects and reduce the visibility of the largest minority group in Hungary.

	The memory of the Swabians revolves around the relocation statues which contain significantly more bilingual inscriptions. Similarly to the memory of the Roma, commemorative activities started only after 1990. The memorial day dedicated to the relocation was announced in 2012. Compared to the Roma communities, the Swabians established many local peasant houses (tájház) as museums to show the cultural heritage of their communities. Additionally, these communities actively manage their memorial events, which are frequently funded by German foundations.
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	7. Nomadism in Film

	7.1. Ukraine in Soviet Narratives about the Civil War: A Case Study of Igor’ Savchenko’s Film Horsemen (1939)

	Elena Baraban

	 

	 

	The Soviet Discourse of Ukraine and Russia as Fraternal Nations

	 

	In Ukraine, a re-assessment of Soviet history has caused controversies since the end of the 1980s. Following the demise of the Soviet Union and Ukraine’s declaration of independence in 1991, an especially challenging period to re-evaluate were the February Revolution 1917, the October Revolution 1917 and the military struggles in 1917-1921. The latter led to the signing of the Treaty of Riga in 1921 and, as a result, to the establishment of Soviet power across Ukraine. Whereas Soviet historiography presented this period as part of the Civil War that engulfed the former empire of the Russian tsars, contemporary historians of Ukraine explain the same events in terms of the nation’s early experience of independence, which featured state-building efforts by a number of anti-Soviet governments. The Central Council of Ukraine that was founded in the summer 1917 was replaced in spring 1918 by the Ukrainian People’s Republic that existed as Pavlo Skoropadsky’s Hetmanate and then, from December 1918, as the Directorate of Ukraine under the leadership of Symon Petliura. The Ukrainian People’s Republic was dissolved on 10th of November 1920 after the Bolsheviks had solidified their power in the key regions of Ukraine. In turn, in affiliation with Soviet Russia Ukrainian Bolsheviks proclaimed their own state shortly after the October Revolution 1917 and fought to establish the socialist order across Ukraine. The Bolsheviks proclaimed the Ukrainian Soviet Republic on 24th and 25th f December 1917; in March 1919 the Ukrainian Soviet Socialist Republic was declared on the part of the contemporary Ukraine. Kharkiv was the capital of Soviet Ukraine from 1919 until 1934. In 1922, the Ukrainian Soviet Socialist Republic became one of the founding members of the Union of Soviet Socialist Republics (USSR). The key ideological component in this union was the concept of fraternity of its constituent nations, conceived as politically united by socialist ideology, and, in the case of Ukraine and Russia, by particular cultural and historical affinities.

	Soviet historiography and popular representations of the history of Ukraine glossed over the complexities of the political and social crises of 1917-1922, offering instead a vision of the country’s past as part of Russian Imperial and then Soviet history. Reinforced time and again in a variety of media for about seventy years prior to the collapse of the USSR, the vision of Ukrainians and Russians as brotherly nations that went through similar political, social, and cultural development have outlived the Soviet state and have been mobilized for political use in the past decades. The process of revisiting the familial ties between Russia and Ukraine is the subject of recent studies by Ukrainian historians. It also concerns interpreters outside Ukraine (Leigh 2022, 125-151). Even today, the deeply ingrained vision of Ukraine and Russia as fraternal evokes an intense emotional response that signals that for both nations the present full-scale war is not only a territorial dispute but is also a war of values in which collective memory about the past is a battleground. In view of the fact that today’s ideological positions are deeply grounded in collective memory about the past, questions arise about the evolution of the idea of familial unity between Ukraine and Russia. In what follows, I examine how popular representations of Ukraine in cinema contributed to the creation of the Soviet discourse about eternal friendship among Soviet nations. The significance of popular culture in this process can hardly be overestimated. Even if narratives about different nations’ past diverge from the ones that are produced by professional historians, they nonetheless “form a vital part of the community’s cultural endowment – what historians often refer to as its ‘collective’ or popular memory’ […] and as such they often do more to shape the community’s sense of what happened in the past than historians’ careful reconstructive efforts” (Cohen 2014, 191) It is precisely such stories that helped to integrate Ukraine into a coherent realm of Soviet culture. 

	Given its popular appeal, cinema played a crucial part in the formation of the Soviet discourse about the Revolution and the Civil War. The films about Ukraine, which were made with a view of a large multiethnic audience of the Soviet Union, contributed greatly to the process of integrating Ukraine’s experience into the Soviet narratives about revolutionary struggle (Kenez 2001). In scholarship on Soviet culture it has been overlooked that, in addition to serving as political propaganda that concerned the general ideological course of the state, the films that were set in Ukraine (and in other Soviet republics) had an additional task of integrating non-Russian population into Soviet cultural space. Examples of such overlook are interpretations of Oleksandr Dovzhenko’s Shchors (1938) and Igor’ Savchenko’s Horsemen (Vsadniki, 1939) as variations of a Russian representation of the Civil War in Chapaev (1934), a legendary drama film by Vasiliev Brothers. Denise Youngblood, for example, describes Horsemen as “an entertaining commercial film squarely in the Chapaev mode” (Youngblood 2007, 52). In turn, Sergei Kapterev also compares Savchenko’s film to Chapaev, overlooking a specific national context of this work. He notes, in particular, that “in its tonality and narrative However, as the analysis below demonstrates, a specific ethnic politics in Soviet Ukrainian cinema is an important dimension that must be taken into account. Unlike the films about the Civil War that were set in Russia, the films about Ukraine had an additional task of highlighting the idea about the friendship between Ukrainians and Russians and about their common interests in advancing the socialist course. Such narratives were to serve as prophylactics against nationalism, thus promoting political unity and ensuring that the country’s cultural diversity manifested itself within the parameters that stabilized the multiethnic state.

	The focus of this study is the full-length feature film Horsemen that glorified Ukrainians’ participatory support for Soviet power. Savchenko (1906-1950) was a major Ukrainian Soviet film director who completed a number of memorable and award-winning films. (In addition to making films, Savchenko also taught in the VGIK (The All-Union State Institute of Cinematography) where he educated many prominent Soviet film directors. Among his disciples are Sergei Parajanov, Aleksandr Alov, Vladimir Naumov, Nikolai Ozerov, Marlen Khutsiev, Latif Faiziev, and others.) He was raised in Vinnytsia (Ukraine), completed his post-secondary studies in Leningrad, and then worked in film studios in Russia, Ukraine, and, during the Second World War, in Turkmenistan. He belonged to the artistic elite for whom the future of Ukraine was inseparable from its participation in the Soviet nation-building. Savchenko’s films that had preceded Ballad About Cossack Holota (1937), were criticized; the film director found success when he turned to Ukrainian material. About the failure of Savchenko’s musical comedy The Accordion (Garmon’, 1934) and the comedy A Chance Encounter (Sluchainaia vstrecha, (1936). A study of his work undermines simplistic post-colonial interpretations of Ukrainian cultural history in terms of Russia’s oppressive domination and demonstrates instead how Ukrainian elites of the 1930s readily participated in Soviet political, social, and cultural projects (Yekelchyk 2004). Savchenko put his talent in the service of the Soviet state. His passion for experimentation and his expertise on Ukraine served to showcase Ukrainians as part of the Soviet family of peoples. What is more, the insatiability for the new characterized Savchenko’s entire career (Baraban 2014, 21-27; Izvolov 2014, 347-48).

	Horsemen is rarely examined in studies of Soviet cinema and in the scholarship on Savchenko. However, like Dovzhenko’s Shchors, this work is important for understanding the politics of representing Ukrainians in narratives about the Revolution and the Civil War. Like his preceding work, Ballad About Cossack Holota (1937), which depicted Ukrainians’ support for the Bolshevik course, Horsemen also served as a blueprint for depicting Ukraine in stories about the Civil War. The artistic strategies that Savchenko uses would later appear in other films, most notably in his own wartime feature film Partisans in the Steppes of Ukraine (1943) (Baraban 2023, 220-23). Savchenko portrays Ukrainian working classes as inspired by communist leaders (Marx, Lenin, and Stalin) and proposes a hierarchy of Ukrainian and Soviet components. In its story line and imagery, Horsemen also contributes to affirming Stalin’s cult of personality. Drawing on memory studies and post-colonial theory, I discuss how Savchenko makes use of the trope of a big family, as well as Ukrainian folklore and history in order to show that the struggle of Ukraine’s poor for a better future can be successful only when they accept Soviet Russia as leading the fight. 

	 

	Adapting Iuri Ianovskii’s Novel Horsemen for the Screen

	 

	Savchenko’s film is a screen adaptation of the eponymous novel by Iurii Ianovskii (1902-1954) — Yuri Yanovs’ky in Ukrainian transliteration. Except The Horsemen (Vershnyky), his other renowned works include the novel The Shipbuilder (Maister korablia, 1928) and Four Sabres (Chotyri shabli, 1931)— one of the most important romantic writers in twentieth-century Ukrainian literature. Published in 1935, the piece glorified the Bolshevik fight for Ukraine after the October Revolution 1917. Controversy surrounded the first publication of the novel. Criticized in Ukraine, the manuscript was praised in Moscow and thus the novel first appeared in print in the Russian translation in the prestigious literary journal Roman-gazeta. The writer was proud that his novel was the first book of Ukrainian Soviet literature that appeared in Roman-gazeta (Trostianets’kyi 1962, 60). Following this success, it was straightaway published in the original in the Ukrainian literary journal Radian’s’ka literatura and shortly afterwards appeared in a book format. Thus, in 1935 the novel was published three times with the overall print run reaching 250,000 copies. Republished more than twenty times, the work has been praised for depicting the “post-Revolutionary era with […] poetical intensity, romantic spontaneity and stylistic diversity.”  It remained a significant text for many years to come. In 1954, for example, at the Third Congress of Writers of the Soviet Ukraine, writer Oles Honchar compared the impact of Ianovskii’s work to Nikolai Ostrovskii’s famous novel How the Steel Was Tempered, as its heroic pathos also inspired the soldiers during the Great Patriotic War (Trostianets’kyi 61).

	Reworking a celebrated literary work into a film not only meant prestige, but also gave film makers a certain advantage. From his own experience of reworking Arkadii Gaidar’s novella R.V.S. (R.M.C.) into the film Ballad About Cossack Holota, Savchenko knew that adapting a work of an established writer was an asset: it would save time on preparing a film script and guarantee, at least to some extent, that the film production would not be discontinued. Nonetheless, Vsevolod Pavlovskii, the script writer who reworked Ianovskii’s novel into a film script, faced a serious challenge. The novel is comprised of eight novellas that are not chronologically arranged and have no one story-line, albeit some characters reappear from one novella to another. Six of the novellas present a panorama of the Civil War whereas two more deal with the events that depict the life before the Revolution. In adapting a work of literature that has such complex structure and is written in a highly poetic prose, the script writer was to streamline the events in order to tell a coherent story. As a result, the film script departs significantly from the novel, focusing on the material that mostly derives from the first novella that depicts the Civil War as fratricide, as well as from the sixth and seventh novellas that focus on Chubenko’s Red Army regiment comprised of the miners and steel workers from the Donbass region. The first novella is titled “The Double Ring”; the sixth novella is “Chubenko, Commander of the Regiment” and the seventh is titled “The Path of the Armies.” In addition, certain details from two more novellas (“The Boat at Sea”; and “Adamenko”) are also included while the rest of the material from the novel is dropped. At the same time, new characters are introduced into the film: having suffered the injustice of the Hetmanate government and the horrors of the German occupation, the peasant Yakym Nedolia (played by Stepan Shkurat) and his fellow villagers join Chubenko’s regiment in order to fight for a better future in Ukraine. Stepan Shkurat was a Ukrainian peasant, not a professional actor. Discovered by Dovzhenko, Shkurat played in a number of important films of the 1920s and 1930s.

	The selection of the material followed a specific ideological task at hand. Horsemen was produced by the Kiev Film Studio (Kyiv Film Studio) as part of the anti-German campaign that the Soviet culture had launched in the middle of the 1930s when Adolf Hitler consolidated power in Germany. In fact, Stalin’s note that serves as the film’s epigraph explicitly states the anti-German agenda of the story: “Against the foreign yoke coming from the West, Soviet Ukraine is raising a patriotic war of liberation – this is the meaning of the events that are taking place in Ukraine. This means that every pood of bread and every piece of metal will have to be taken by the Germans in combat, following a desperate battle with the Ukrainian people” (Stalin 1918). Thus, even though it depicts the events of the post-Revolutionary struggle in Ukraine, Horsemen was to be one of the films that were to prepare the Soviet Union for a future war against Hitler. In this capacity, however, the film was shown only for a few weeks, since it premiered on 29 July 1939, almost a year after its intended release, and, after the Molotov-Ribbentrop Pact was signed on 23 August 1939, like other anti-German pictures, Horsemen was taken off the screens and returned only after the Nazi invasion of the USSR in June 1941. On 13 April 1942, it was also released in the USA under the title Guerrilla Brigade. (In the USA it was released by Luminar Films, Inc., presented by Artkino and Joseph Burstyn, as part of the American solidarity with the Soviet Union’s fight against Hitler.)

	Scholars have discussed the anti-German stance of Sergei Eisenstein’s Alexander Nevsky (1938), a historical drama about medieval Novgorod, which featured transparent metaphors that were critical of Nazi Germany. Savchenko’s work, by contrast, was to depict the events that were still in the living memory of many viewers. Horsemen was commissioned as part of the commemorative events dedicated to the twentieth anniversary of the retreat of the German troops from Ukraine.  At the discussion of the film script at the Artistic Council of the Kiev Film Studio on 29 March 1938, it was noted that Horsemen was “one of the most important works of the studio in the 1938 anniversary year” and that the Film Studio was “to ask the State Directorate of Cinematography to ensure the earliest possible release of the film by the fall 1938” in order to facilitate the anniversary celebrations of the defeat of the German occupiers in Ukraine. While the German army left Ukraine in the end of 1918 in response to the revolution in Germany, in Soviet historiography, its retreat was traditionally presented as the defeat. Soviet cinema goers were educated about the hostility of the Germans and their pillaging of Ukraine. 

	In view of the overarching ideological task to depict Germany and its Ukrainian collaborators as the main opponents of the pro-Bolshevik forces in Ukraine, Pavlovsky streamlines Ianovskii’s story. Notably, Ianovskii depicts the struggle of the pro-Russian Bolshevik forces against a plethora of enemies: Polish military detachments, the White Army, the anarchists, and Ukrainian nationalists who are backed by the Germans. The opening part of the novel depicts how by the end of one day of combat, out of five brothers from the Polovets family only two survive. Overko, a proponent of Hetman Skoropadsky and Symon Petliura who are backed by the Germans, kills his older brother Andrii, a White Army officer. In turn, Panas who fought in the army of the anarchist Nestor Makhno, brutally kills Overko. Then, seeing how his fellow anarchists are defeated by a Red Army detachment that is led by his brother Ivan, Panas commits suicide. The teenaged Sashko who has also fought alongside Panas, is taken by Ivan to be reformed into a Red Army soldier. Ianovskii’s graphic naturalistic depictions of fratricidal violence interspersed with highly poetic vignettes of magnificent Ukrainian nature and reflections about the times of Biblical magnitude disappear in the film. For example, in the novella “Shved’s Battalion,” the narrator exclaims in admiration for the heroics of the Civil War: “Oh, the nineteenth year of defeats and victories, the bloody year of historical battles and inhumane battles, critical in strength, indomitable in will, protracted and tender, corner and knotty, sleepless nineteenth year!” (Yanovs’ky, Vershnyky, 169-256).

	 Instead of five Polovets brothers, Savchenko depicts only two: Ivan, a dedicated Leninist, and Overko, a Ukrainian nationalist who collaborates with the Germans. Moreover, unlike in the novel, the fight of the Red Army regiment against the Poles is dropped. In order to strengthen the depiction of the common people’s participation in the fight for Soviet Ukraine, the film makers introduce portrayals of peasants as joining the Red Army. The issue of Ukraine’s national identity is at the core of these depictions. The opening scene of the film shows a lavish reception that the Hetmanate authorities give in honour of the German command in Ukraine. The reception scene emphasizes that the Germans treat Ukrainians with contempt and view them as barbaric. Represented in caricature, the Ukrainian elite tries to please the Germans, praising the latter as a force of civilization. In order to create a contrast between true Ukrainians and those who act in the interests of foreign invaders, Savchenko consistently applies a particular politics of using the Russian and the Ukrainian languages. Some Ukrainian nationalists in his films may wear embroidered shirts but are denied a privilege of speaking Ukrainian. They instead speak pure Russian, listen to European music, and are hopelessly disattached from the common people. By contrast, even though the film is made in Russian, Savchenko’s positive characters (workers, peasants, and fishermen) regularly intersperse their speech with Ukrainian words and expressions or speak Russian with a distinct Ukrainian accent. Servile elites are shown as incapable even of putting up a show of Ukrainianness. In the scene of reception, in order to add “authenticity” to their hospitality, they fetch a group of peasants who would ceremoniously offer bread and salt to the German general and thus perform “true” Ukraine while exploiting the stereotype of the country as a breadbasket of Europe. Ironically, have arrived to plead with the Germans that the latter should pay for the produce that their soldiers had seized. 

	The authorities, however, demand that Yakym Nedolia and his fellows pretend that they are a delegation of peasants who welcome the German troops. Having changed into folk costumes, with their hair styled in a typical peasant way, Nedolia is to offer bread and salt on an embroidered ritual cloth (rushnyk) to the German general. No one is interested in listening to their concerns. Instead, the villagers are asked to perform authentic Ukraine. They are expected to be folksy, gullible, funny, and, most importantly, harmless. The entire scene is a powerful critique of the misguided identity of Ukraine under Hetman Skoropadsky, who, uninterested in the plight of his people, welcomes those who have come to pillage Ukraine. Notably, the German general, when accepting a festive bread from Yakym, remarks that a loaf of bread hardly satisfies his expectation that Ukraine would supply tons of grain for Germany. Prompted to deliver words of gratitude to the Germans, Nedolia, however, goes off script and complains about the injustices that the Germans cause. Thrown out, the villagers realize that they have been used and turn to acts of sabotage. In retaliation, the German command orders repression — see in the images below.

	 

	[image: A képen ruházat, személy, ember, Emberi arc látható

Automatikusan generált leírás]

	Fig. 1. Yakym Nedolia offers bread and salt to the German general. Screen shot. 6’36”.

	 

	One of the most dramatic scenes in the film is the destruction of Nedolia’s native village of Khorishky. Seeing how the German shelling tears apart the idyllic landscape, the fire engulfs the village, and his fellows die, Nedolia gives a solemn oath to fight against the invaders. The theme of atrocities against Ukrainian civilians was later developed in films about WWII, most notably in Savchenko’s own Partisans in the Steppes of Ukraine (1943) and in the acclaimed film Rainbow (1944) directed by Mark Donskoi.
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	Fig. 2. Yakym Nedolia witnesses the destruction of Khorishky. Screen shot. 29’40”.
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	Fig. 3. Yakym Nedolia vows to avenge the death of his fellow villagers. Screen shot. 31’52”.
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	Image 4. The peasants follow join Nedolia in a partisan detachment after their village is destroyed. Screen shot. 32’50”.

	 

	The last name of this character is telling, meaning someone who is ill-fated, whose life is full of hardship. A powerful cinematography and a masterful montage in this sequence reminds one of the best silent films of the 1920s. It is pure cinema as words are used minimally and the horror and grief are rendered by camera work and photography. Not part of the novel, this is the crucial point in the film that explains why the peasants decide to form a partisan detachment and then join Chubenko’s Red Army regiment. The scene of the destruction of Khorishky allowed the film makers to make their depiction more balanced ideologically, aligning it with the recommendations of the Film Studio’s Artistic Council that wished to ensure that the film would reach the mass audience, including the peasantry, and comply with the key concept of communist ideology by showing an alliance of the class interests of the workers and peasants, as well as the leading role of the workers in such union. The changes that Pavlovsky had introduced after the first version of the script was discussed on 17 January 1938, namely, showing “the goals and the methods of the German occupation,” “highlighting the treacherousness and servility of Ukrainian nationalists,” and “the underscoring that the struggle against them” was vsenarodnaia, that is concerning the entire nation were approved in March 1938 (RGALI, F. 1992. Op. 1. Doc. No. 72.; l. 1.). The film indeed highlights that the common people are united in their struggle also in the episode in which the sailors and fishermen on the Black Sea coast vow to chase away the Germans and their Ukrainian minions. Thus, the episode that deals with the radicalization of the peasants echoes here with the sequence that depicts radicalization of the fishermen. The leading role of the workers in this struggle is underscored by the fact that both the peasants and the fishermen join the Red Army regiment comprised of and led by the workers from Donbass. 

	 

	The Film’s Subtext and the Stalinist Family of Peoples

	 

	Positive depictions of proletarians in Horsemen rely on a clever use of the film subtext. Thanks to a masterful use of historical references, songs, and folklore, the images of workers, peasants, and fishermen acquire depth, whereas the portrayals of Ukrainian authorities and Germans remain flat. It is noteworthy in this regard that when the film script was being approved the Film Studio specifically recommended to sharpen the image of the newly introduced positive character, Nedolia, through showing his “typically Ukrainian wit” by way of using proverbs and sayings (RGALI, F. 1992. Op. 1. Doc. No. 72.; l. 2.). While Shkurat’s memorable performance of Nedolia indeed features colourful language, an entire range of references to history and literature makes the supporters of the Reds look as “true” heirs to the rich traditions of Ukrainian culture. Such approach represents a subtler ideological work of highlighting positive characters. The music plays a prominent role in Horsemen. Savchenko was an enthusiast of the innovations in cinema. He directed the first Soviet musical comedy, Garmon’ (The Accordion). Although this film was criticized, Savchenko’s work on sound and a special talent for integrating music into the film appropriately manifested itself in his most successful pictures: Ballad About Cossack Holota, Bogdan Khmel’nitskii, Partisans in the Steppes of Ukraine, and others. Savchenko’s notes on the use of music in cinema were published in 1934, at the time when his music comedy was released (Savchenko 1934: 57–61). It is not accidental that the film’s opening credits are accompanied by a folk song about an honorable Cossack.1 It is a mellow tender love song and only the first stanza plays in the film. The lyrics seem simple: the wind is blowing over the field of rye and a Cossack faithfully loves a maiden and does not dare touch her. Despite its seeing simplicity, the inclusion of this reference to a Cossack’s noble love is an important gesture of appropriation of one of Ukraine’s most popular symbols. Whereas during the Civil War references to the Cossacks were extremely popular among the military detachments of the Hetmanate and Petliura’s Directorate, in the 1930s, Soviet narratives claimed this powerful symbol in depicting pro-Bolshevik forces. Since the sixteenth century, Ukrainian culture has glorified Cossacks as a symbol of heroism and patriotism; many narratives have idealized these freedom-loving warriors as brave men who stood up to the Turks and the Tatars, the Polish Crown, and the Russian Tsars. At each stage of the nation’s history, this symbol has been mobilized for political ends. In this sense, ideological dimensions in the references to Cossacks in Soviet culture are comparable to those that appeared at different historical junctures in the nineteenth and twentieth century and continue to appear today.2 The significance of this association is underscored by the fact that the same (Oi u poli viter vie…) also accompanies the scene in which Chubeko’s guerillas rest while the commander is reading to them Lenin’s words. Thus the film’s opening credits foreshadows that the narrative is about morally upright Cossack-like characters; and the scene in the middle of the film reminds the viewer of this association. Savchenko thus introduces a historical projection that re-inscribes Zaporozhians in order to promote Soviet values and suggest that pro-Bolshevik forces constitute true Ukraine.

	Another Ukrainian folk song that is performed in Horsemen serves to enhance a positive depiction of Bolshevik Chubenko. It is a folk song about an unlucky salt-trader who has fallen sick, and, before his death, is asking his ataman to bring his carts home.3 Chubenko (actor Lev Sverdlin), a steelmaker from Donbass who has become Commander of the Red Army cavalry regiment, is captured by the Germans and is about to be executed. He is singing about the poor salt-trader, thus comparing the latter’s fate to his own. The song suggests that Chubenko identifies with all common people, highlighting this hero’s authenticity and his connection to the land. 

	The film’s theme music that plays several times without the lyrics and in different arrangements is “Chubenko’s March.” It also plays in the end of the film with the lyrics by renowned Ukrainian poet Andrii Malyshko.4 Commissioned specifically for Savchenko’s Horsemen, the song explicitly evokes miners: Don’t sleep during these nights, miners! (Не спіть в ці ночі, шахтарі!), since Chubenko’s cavalry regiment was originally comprised of miners. The third and the fourth quatrains of the march call for the miners to continue their revolutionary fight in order to ensure the future prosperity of Ukraine.5 This musical piece completes the ideological frame of the film. Together, with “Oi u poli viter vie…”, the song about a morally upright Cossack, and “Chubenko’s March” that tells about the miners who have picked up arms for the sake of Ukraine’s better future, create an ideological link between the workers who fight for Soviet power and the brave Cossacks of the past: both groups of warriors are noble and a positive force in Ukraine. The message of Savchenko’s narrative is clear: Ukraine’s proletarians that have embraced Soviet ideals are the heirs to Cossack traditions. Through the use of poetry and song, Savchenko thus “enlists” the Cossacks and salt-traders in the Bolshevik army. 

	A different folk song accompanies the scene that focuses on Ivan Polovets (actor Petr Masokha), a sailor who is so passionate about Bolshevism that, should Lenin tell him that his life is needed for the success of the Revolution, Ivan would sacrifice it without any hesitation. The story, however, unfolds differently: Ivan’s dedication to the ideals of Bolshevism leads him to fratricide. The episodes that focus on the Polovets family are a powerful dramatization of the Civil War as fratricidal. Fighting for independent Ukraine, Ivan’s brother Overko betrays his father, an old fisherman who supports the Revolution, to the Germans. The old man is killed. In the meantime, Overko also misleads Ivan into thinking that since they are brothers, their military detachments can act together. Before a crucial combat Ivan tells Chubenko that their regiment must unite with the military detachment of his brother. Chubenko, however, questions Ivan if the latter really sure that Overko is really his brother. When it is revealed that Overko has led the Germans close to the Reds in order to destroy them, Ivan feels crushed. Before the brothers’ final encounter, Ivan goes on a solitary walk in the woods, singing “Oi pidu ia luhom…”, a folk song about family discord.6 The lyrical “I” of the song dreams of seeing members of his kin. However, his sister does not even say “Hello.” The song about betrayed expectations on account of one’s family suits the ideological agenda of Horsemen. In the terrible circumstances of the Civil War blood relations are sacrificed in the name of the big family of proletarians. Eventually Ivan kills Overko and, in front of his comrades-in-arms, justifies his actions in a series of cliché statements that refer to Marx and Lenin and the theory of class struggle. Savchenko depicts Overko’s collaboration with the Germans as a betrayal of the family. Avenging the death of the old Polovets, Ivan condemns and renounces his brother. Ivan’s comrades gasp at the scene when Ivan kills his brother: “One brother has killed another brother!” To this Ivan says in Ukrainian: “My brother is someone who fights together with me for the Revolution. And for the enemy and traitor I have a bullet!”
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	Fig. 5. Ivan Polovets renounces his brother as a traitor. Screen shot. 1:23’11”.

	 

	Similar to many narratives of the Stalin era, the trope of big family plays an important role in Savchenko’s film. Ivan places himself and his country in the international context within the global family of the virtuous proletarians who are united by the common cause (Clark 1991). 

	Besides enhancing the dramatization of the theme of fratricide and the idea of class affiliations prevailing over the kin, Ivan’s song also marks this character as a true Ukrainian. As mentioned earlier, even though the film is produced in Russian, its positive characters occasionally switch to Ukrainian. Unlike Overko, Ivan speaks Russian with an accent and is given a chance to sing in Ukrainian. Like other songs in Horsemen Ivan’s song suggests that the ardent supporters of Lenin have their feet firmly on the ground and are true Ukrainians who are fighting for their land’s better future. 

	In addition to music, Savchenko uses a variety of other artistic means in order to depict Ukrainians as ideologically loyal to the Soviet project. The evocations of Communist leaders in the film serve to show that Ukraine’s survival and prosperity are predicated on the nation’s inscription into a big family of Soviet peoples. The film proposes a hierarchy of Ukrainian and Soviet components, with the symbolic presence of Marx and Lenin reminding the viewers that Soviet values inspire the fight for Soviet Ukraine. In the novella “The Path of the Armies,” Chubenko is reading for his soldiers from his notebook. Notably, Lenin’s words that Chubenko has copied and, as a poorly educated person, is reading with some difficulty, appear in Russian even in the Ukrainian original, which may be viewed as evidence of the role that the Russian language played in establishing Soviet cultural hegemony in Ukraine. Chubenko in fact quotes two 1905 articles by Lenin. From “Revolutionary Days,” he reads: “Revolution is war. Of all the wars known in history it is the only lawful, rightful, just, and truly great war.” From “Friends Meet,” Chubenko has copied the words that inspire him and his comrades to continue the fight: “Nowhere in the world has the proletariat as yet ever laid down its arms when a serious struggle has commenced, nor has it ever yet yielded to the accursed heritage of oppression and exploitation without measuring swords with the enemy.”7 In the film, however, only the first quote appears, followed by Chubenko’s own wisdom: “Old steelmakers say […] that making steel is like living a life: hard work and fear and a difficult end. Now we make revolution, not steel, and you’ve got to heat your furnace like it’s going to burst and be a real good master to get your steel and run it off into perfect molds. Then you’ll have a nation of steel and a proletarian fortress. And we rank-and-file soldiers have to love the future and give our lives for it.” (Yanovsky 1989, 103)
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	Fig. 6. Chubenko is quoting Lenin’s words about the Revolution. Screen shot. 39’54”

	 

	Although in the film, only part of Chubenko’s words about steel making is included, it nonetheless fulfills the same function as the full passage in the novel, linking Lenin and Stalin. Ianovskii’s novel was written at the time when Stalin’s cult of personality was already a fact of culture. The metaphors of stoic Bolsheviks as men made of iron or steel proliferated in Soviet culture. Both Ianoskii’s novel and Savchenko’s film contribute to the cult of Stalin in the Soviet Union. Apart from the epigraph that is taken from Stalin’s 1918 article, there are no explicit evocations to Stalin by the characters in the novel or the film. However, Ianovskii’s focus on Donbass, the region that became the symbol of Stalin-era industrialization of the USSR, the images of steel makers and miners from whose ranks the first shock-workers (Stakhanovites) appeared in the 1930s, were directly linked with the cult of Stalin. It is not accidental that by profession Chubenko is not a miner but a steelmaker (stalevar), someone who, as the etymology of the word suggests, boils steel. The allusion to Stalin as a man of steel is transparent here: Bolsheviks like Chubenko are steel men themselves and they temper the personalities of those who follow the Bolshevik course. Unlike the film, Ianovskii’s novel includes a story about blacksmith Maxim, one of Chubenko’s comrades-in-arms, who cast a beautiful iron rose as a symbol of the Bolshevik revolution. This story is an allusion to a saying “koval’ vlasnoho schastia” (Kuznets svoego schastia; creator/blacksmith of one’s happiness) that profiles a blacksmith figure as an ultimate creator, a person who has a plan and determination to perform a challenging task. The revolution here is compared to a beautiful rose. Thus the imagery of novel links Ukrainian characters with the leaders of Bolshevik Russia. Like Stalin and Felix Dzerzhinskii, they are also the men of steel and iron. (The nickname of Felix Dzerzhinsky, the Chief of the ChK, was the iron Felix.) Albeit the details concerning the blacksmith and his iron rose are not included in Savchenko’s Horsemen, the film nonetheless also has enough references to Donbass, steel, and steelmaking, which were readily understood by the Soviet viewers. Moreover, One of the most celebrated text of the era was Nikolai Ostrovskii’s novel How the Steel Was Tempered, another transparent metaphor of Stalin-like figures.

	In his Horsemen, Savchenko constructs a response to the Revolution as a class conflict as the war between the old and the new social orders that unfolds in a multiethnic country. The defining element in the alliances that are forged in this war is not ethnicity. It is the ideology, which allows to depict Russian and Ukrainian proletarians as brothers who unite in their fight for Soviet Ukraine against Ukrainian nationalists and foreign interventionist forces. The tropes of a big family and evocations of the folk culture within a larger socio-political context contribute to depictions of the war that the progressive left wages against corrupt Ukrainian elites and racist Germans who regard Ukraine as a colony to exploit. Savchenko’s approach to depicting the Civil War in Ukraine as part of the overarching Soviet experience proved to be productive and was later used in many subsequent Soviet films about this historical period.

	 

	Conclusion

	The discussion above demonstrates that Horsemen suited the ideological framework of the celebrations of the two decades of Soviet power in Ukraine. Savchenko’s film helped to integrate the history of political and social struggle in Ukraine into the overarching history of the Civil War in the former Russian Empire. After the Central Rada had failed, the subsequent attempt at nation-building led by Hetman Skoropadsky and Petliura, and backed by the Germans also became a fiasco. Savchenko’s Horsemen helped construct the discourse about Ukrainian-Russian brotherhood as cemented by the struggles against these enemies. Placing the story of the common people’s life into a larger socio-political context, Savchenko presents national emancipation as a struggle against nationalists who, ironically, sell Ukraine to the Germans. Chubenko’s Red Army detachment is comprised of the workers from Donbass and reinforced by peasants from Central Ukraine and fishermen from the Black Sea coast who, like the miners and steelworkers, also want to reclaim their land and dignity and form alliances based on class affiliations rather than ethnicity and family relations. 

	The workers are shown to spearhead the struggle of the supporters of Bolshevism. Common people draw strength from their bond to their native land as well as from their loyalty to the socialist project, ideas of Karl Marx and Lenin. Savchenko tells the story of a fratricide that is justified by the establishment of a new familial unity, the unity based on the ideology of socialism, social class, and acceptance of Soviet power. The film director promotes the idea of familial and cultural unity between Ukrainians and Russians while applying in his narrative the principle that the art of Ukraine must be “national in form” and socialist in content” (Stalin 1930). Proposing a hierarchy of the national and Soviet elements, Horsemen promotes the image of Ukrainians and Russians as brotherly and reinforces the idea that Ukraine and Soviet power are inseparable. The study of narratives such as Horsemen contributes to our understanding of the debates about collective memory in Ukraine and Russia. Rather than being a given, the familial unity between these nations was a cultural construct that was sustained thanks to its iterations in a variety of media.
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	7.2. Nomadisms and Middle Worlders in Steven Spielberg’s Terminal and Catch Me If You Can

	Réka M. Cristian

	 

	 

	 

	“Businessman/passenger in bathroom: 

	[Viktor is shaving in the bathroom] 

	Ever feel like you’re living in an airport?”

	(Terminal, dir. Steven Spielberg, 2004)

	 

	“Transit zone: my temporary world, always moving.”

	(Airport Transit Travel Quotes)

	 

	 

	Nomads, Middle Worlders and Aiports

	 

	In the following, the discussion will concentrate on two films, Catch Me If You Can (2002, DreamWorks, starring Leonardo DiCaprio and Tom Hanks) and Terminal (2004, DreamWorks, starring Tom Hanks, Katherine Zeta-Jones and Stanley Tucci) both directed by Steven Spielberg, and both having as their most emblematic setting the airport, a space beyond borders, a territory transited by various people that are, in that very spot, temporary nomads. The theoretical background of the study takes springs from the concept of the Middle World and Middle Worlders as defined by Breyten Breytenbach, famed South African activist, Africaans poet, painter and professor. The Middle World, initially used by evolutionary biology as the realm between the cosmic and the microscopic dimensions of our world, was adapted to literary and cultural studies and has become, according to Breytenbach, an intercultural metaphor signaling an imagined space beyond borders and exile, not quite the same as Marshal McLuhan’s concept of the global village defined in The Gutenberg Galaxy: The Making of Typographic Man (1962) and Understanding Media (1964), but that of the so-called “un-citizen” (Breytenbach 1999, 47), the person living in various ways of transit. This transit is best described in one of the South African thinker’s Zbigniew Herbert-Prize interviews, when he claims that 

	 

	[I]t would be wonderful if someone were to say – you know, let’s forget about the masks, the games, we’re all in this terrible thing called life, which is the only boat we know about. I don’t know where we are going, I don’t know what the destination is, I don’t even know which port we sailed from, not sure there will be a place we will actually arrive at... let us share some experience of that […] It’s a bit like Beckett – I can’t go on, I must go on. I must fail better – and that’s fine, that's the human condition” (Breytenbach qtd. in Kazmierski, 2017).

	 

	The aforementioned space is the one of the “Middle World,” (Breytenbach 1999, 47) an area of impermanence, a zone inhabited by temporary nomads, citizens of no man’s land, that is, the un-citizens, who are for Breytenbach, “Middle Worlders” (47). These ‘unhomely’ people have a hybrid identity by inhabiting the world of the borders and boundaries, living in liminality, exile, at thresholds, usually in temporary or permanent transition. In line with the living patterns of Middle Worlders, Breytenbach agrees with the Tibetan wisdom of “movement precedes thinking,” which is seen from his perspective and in this context as 

	 

	a physical imperative to move if you want to think […] when movement initiates and opens thinking we are not only courting the possible advent of the unknown […] but we are also putting ourselves in a humble or learning relationship to the knowledge and experience of others. We bring, we test, we transit but we also change and allow ourselves to be changed” (Breytenbach 2009, 5). 

	 

	Indeed, movement—especially for the global nomads—is organic part of their lives being structured by “rhythms and patterns, contrast and contradictions and contestations, maybe conflict, hybridism and survival consciousness,” a type of consciousness Breytenbach calls “the intensified interaction between the known and the unknown,” observing, at the same time, that “uncertainty is written on the horizon of the nomad” (Breytenbach 2009, 6). This uncertainty brings about all the changes a nomad or a Middle Worlder encounters. And this uncertainty can be a very creative approach to life. The two above-mentioned films are pertinent visual narratives about such uncertainties and about the oscillations of known and the unknown.

	A real and also an imagined space beyond borders and exile, a field that holds both the known and the unknown of the Middle Worlders is the realm of airports. By using humans’ movement in these places conceived as organizing concept to grasp the notion of various nomadisms in the given filmic contexts, the focus will be on a two protagonists and their move across borders and in custom free areas, where they meet foreign, unknown people and encounter each other, connecting and reconnecting with others and with themselves while changing individually and culturally in the process. Interestingly, Spielberg choose airports as symbolic sites in two of his films describing explicitly nomadic figures. For the American film director, air stations are essentially what the American anarchist poet Hakim Bey (aka Peter Lamborn Wilson) coined as “temporary autonomous zones” (T.A.Z.) and “new territories of the moment” (1991), with events and people concentrating on the present and sneaking only momentarily into the cracks of formal procedures and structured systems of the society. For Bey, the autonomous zone is a “pirate utopia” and an area of chaos, having an intentional community of “psychic paleolitism” and an informational network that connects its figures, among whom one can find pirates, hackers, clandestine persons, shapeshifters, bricoleurs and the like (Bey 1991).

	As Michael O. Emerson observes, “motion and movement across the globe is an increasingly defining characteristic of modern times,” emphasizing that the “level of motion and degree of shared collective memory and contemporary experience suggest that motion is a particularly useful concept (79) for understanding global culture since the physical movement of peoples is associated also with a “host of other movements—religion, knowledge bases, cultural practices and products, collective memories, world views, language, and social ties” (85). From this perspective of motion and movement, airports are just seemingly neutral places “that millions pass through each year but no one ever visits”—as Andy Newman observed (2004), holding a more complex signification and function. Besides, airports are also Middle-World grounds with an intense flow of commerce and flux of information, with masses of people traveling on regional, national, continental and transcontinental routes, having gates and jetways to various worlds. Airdomes have a peculiar social infrastructure providing not only mobility and connectivity, but also enhancing a nomadic, almost egalitarian state for everyone who happens to arrive into, be in or transit through their realm. In a more abstract way, air terminals are more than simple hubs for transport and platforms for passenger flows; they are metaphors for life journeys, where people meet, greet or say goodbye, where everyone is temporarily homeless, being in a transitory stage, becoming a traveling nomad. 

	The space of airports allows a greater degree of movement, creativity and freedom for certain areas of life tangential with its coordinates. The potentials of airport movements are bound to that of special creativity and change, which was used, for example by Danièlle Thomson’s Jet Lag—directed in 2002 for Studio Canal, featuring Juliette Binoche and Jean Reno—, where two hostile strangers stranded in Charles de Gaulle Airport finally tie their lives due to the dynamics and opportunities airports provide them. But airdomes are also sites of various power relations such as border and luggage supervision, airborne and ground traffic control that can be best defined by the idea of the “contact zones” described by Mary Louise Pratt as social spaces “where disparate cultures meet, clash, and grapple with each other, often in highly asymmetrical relations of power” (Pratt 1991, 4). These places exhibit coercion and order enforced not just by “security personnel but by the wonderfully named Tensabarriers, those modular post-and-strap building blocks of the two archetypal airport configurations, the queue and the blockade” (Newman 2004). As spaces of different power dynamics, niches of the airports can thus generate various narratives which are creatively used in the cinematic storytelling as well.

	 

	The Nomad of Catch Me If You Can

	 

	The first movie discussed in the context of nomadism here is a semi-autobiographical book by and about Frank William Abagnale Jr. (1948-), a onetime con artist, who published his memoirs written with Stan Redding at Grosset & Dunlap in New York in 1980. This book was the basis for the film with the same title, Catch Me If You Can, directed by Steven Spielberg in 2002. Abagnale, who had a short cameo appearance as a policeman in the French episode of the film, claims that he is “one of the world’s most respected authorities on the subjects of forgery, embezzlement and secure documents,” who has lectured for over four decades “to and consulted with hundreds of financial institutions, corporations and government agencies around the world” (Frank W. Abagnale Jr. Webpage, “Bio”). Abagnale praised the DreamWorks’ filmic production and specified that “Hollywood has made a number of changes to the story, but I am honored that Steven Spielberg, Leonardo DiCaprio and Tom Hanks participated in the making of the movie inspired by my life” (Frank W. Abagnale Jr. Webpage, September 3, 2002). However, truth is far stranger than fiction: despite (or in spite) of his success as a filmic character, the real Abagnale had to face a number of controversies, especially after 2020, concerning the incompatibility of his book’s content with the events of his life and around many of his public talks. Abagnale currently lives in Charleston, North Carolina, with his family and is still catching audiences—if he can.

	Spielberg’s Catch Me If You Can sagaciously exploits the potential of the airport to characterize, in a dynamic tempo, the intradiegetic figure of Abagnale (played by Leonardo DiCaprio), who has the same name as the real life person (Frank William Abagnale). Frank is a troubled teenager, who unexpectedly finds himself uprooted from more or less tranquil family life and, as a result, goes on wandering throughout the country—and the world—in a very special way. He tries to find his identity outside that of his ruined family, becoming a false doctor, a deceitful fiancé, and even a fake airline recruiting agent. He decides to travel not as a simple wanderer or passenger but assumes, besides multiple previous identities, a pilot’s personality with the help of which he roams freely through various US airports—and sometimes even beyond as an inborn nomad. Abagnale usually leaves the space of the airports only when he is in the air and returns to the safe space of the airdomes only to plan his next nomadic tour.

	To secure his nomadic living, Frank turns out to be a natural criminal talent and a check master forger, an innovative escape artist and a very skilled conman. These qualities help him transgresses various borders involving that of the family, of different professions and various security borders involving the U.S. states and even transatlantic countries. In line with the protagonist’s change of identities, the filmic narrative becomes a cat-and-mouse game moving

	 

	in pirouetting leaps and dips that mirror its peripatetic antihero’s shifting identities and changes of fortune. The game-show excerpt, which follows a cool-handed animated title sequence, sets the lighthearted tone of a movie that admires Frank almost to the point of suspending moral judgment. (Holden 2002)

	 

	Indeed, Frank can catch anyone’s sympathy through his nomadic versatility. Unlike Breytenbach’s Middle Worlders, who are more in a state of transition in places like the airports, Frank is at home in the air lounges, he lives truly adrift and is, as a true nomad, always on the move. Abagnale takes up several aliases but remains the same transient figure of the nomadic conman. As such, he must “fail better” in order not to be caught by the FBI agent Carl Hanratty (Agent O’Riley in the novel, a figure based on Joseph Gerald Shea in real life), who will ultimately become a father figure to him.

	Spielberg’s Abagnale lives as an unknown subject (‘unsub’ in FBI terminology, emphasis added) in the contact zones of many American airports. He is the hacker type of un-citizen, a skywayman and a vagrant floating aimlessly as variable contexts allow, putting himself in what Breytenbach calls “the learning relationship to the knowledge and experience of other” (1999, 47). Adapting to changing conditions and unknown people, Frank keeps transforming and developing as the circumstances allow. Nevertheless, he excels in the homeless state of a roaming pilot, flying from and to airports, his unhomely ‘home.’ And similar to Middle Worlders, who “venture into zones where truths no longer fit snugly and where certainties do not overlap” (Breytenbach 1999, 47), Frank exposes himself, while hiding in a space that Breytenbach calls “an emerging archipelago of enforced freedom” (49): the airport. This space is a site providing “refuge and asylum, persecution and hospitality, indifference solidarity, home and exile” (1999, 50) for true Middle Worlders, securing a location that is a transitional territory between his former family home and his prospective prison cell. And since “by design, airports,” as Andy Newman writes, “afford almost no privacy,” nearly every task of Frank’s daily life must be also “performed in public” (Andy Newman 2004), ultimately leading to his catch. And while for many nomads public realm is a safe haven, for Frank this safety vanishes.

	 

	Terminal’s Nomads

	 

	In Terminal (2004), the second film discussed in this context, Viktor Navorski (played by Tom Hanks) arrives to the American passport control at the John F. Kennedy (JFK) Airport in New York from the so-called Republic of Krakozhia, a fictional state reminding of a Soviet state before 1989. Despite the fact that this movie is allegedly “not based on a real-life story in any way,” there was an actual person, “who has spent an extended amount of time” of his life in an airport (Clinton 2004). The real Viktor Navorski, called Mehran Karimi Nasseri (1945-2022), was also nicknamed Alfred. Nasseri was an Iranian refugee, who was stuck in a legal limbo in the Terminal 1 of Paris’ Charles De Gaulle Airport in 1988 for a considerable number of years before the European governments “made any attempt to resolve his situation” (Basham 2004) and give him a legal status in one of the member states. However, as Eduardo Medina writes, 

	 

	Mr. Nasseri could not prove who he was or offer proof of his refugee status, so he moved into a holding area in the airport for travelers without papers. He was there for days, and then weeks and months. As the months turned into years, Mr. Nasseri became trapped in a legal twilight zone (2022). 

	 

	This twilight zone in which Nasseri lived was his own Middle World and he was an un-citizen lingering in between worlds, borders—and statuses. When asked about his situation, Nasseri quickly reminded that his state was only “temporary” and that he was just “one of the airport’s passengers,” emphasizing the fact that he will always be a passenger (Berczeller 2004). Indeed, he continued to live accordingly, as a “homeless person in the public space of the airport” (Medina 2022), encamping in what Bey called “the temporary autonomous zone (T.A.Z.)”, in this case, that of the airport. 

	In 2004, the year when Terminal was released, Nasseri was still residing in the same transitory place, refusing to leave the lounges and the gates of the airport. Nevertheless, he was briefly taken out in 2006 from the space of the airport because he needed urgent medical care. Nasseri lived altogether eighteen years in the waiting area of the international French air station, earning the pompous nickname of Sir Alfred of Charles De Gaulle Airport. He died in 2022 at his beloved nomadic site, at the Terminal 2F of Charles De Gaulle Airport. Nasseri’s figure and his story was the source of inspiration for many artistic creation including Alfred Mehran’s novel The Terminal Man (2004), Jonathan Dove’s opera Flight (1998), as well as for Tombés du Ciel (known in the English speaking world as Lost in Transit), a film directed by Philippe Lioret (1993). 

	In Spielberg’s visual narrative, Navorski’s name indicates a person of Slavic origin and the protagonist of the moview even speaks with a thick Bulgarian accent. His home country undergoes a coup d’état and he is immediately rendered s stateless person since the (otherwise fictive) Republic of Krakozhia has “technically” ceased to exist when he set foot on the American soil. As a result, Navorski becomes an un-citizen by the time he reaches the borders of the U.S, and hence he has to face the consequences of being a stateless nomad. He finds out by chance from a famous news channel that a military coup has overthrown his country’s previous government—an explicit reference to the political episodes in Central and Eastern Europe and the Soviet Union, involving the fall of the Iron Curtain and the unstable political balance in various regions that followed after the fall of communism—resulting in an anarchic period resulting in the invalidity of his passport, by virtue of which he loses his national identity as Krakozhian, becoming an un-citizen of a non-existent country (Cristian 2008, 119). This event leads Navorski into what Bey calls the “territory of the moment,” where “pirate utopias” and “rootless cosmopolitanism” guide its so-called “Wild Children” (1991), who cannot be easily tamed, especially by authorities. 

	As a result of his invalid papers, Navorski becomes a drifting human, a political nomad, a Middle Worlder (Breytenbach 1999, 57) at the airport, where all “[D]rifting is in itself the end of all critique” (Lyotard 13). Nevertheless, his drift shows a person with a “vivid consciousness” of being the different, the other, and “proud of it” (Breytenbach 1999, 57), qualities that help Navorski temporarily and later on, finally, overcome the sometimes impassable rules of the American border administration. The authorities, lead by the Director of Customs and Border Protection at JFK officer Frank Dixon (acted by Stanley Tucci), explains the paradoxical situation of Navorski’s status by telling the newcomer Navorksi that he has actually “fallen through a small crack in the system” (Spielberg 2004). Dixon navigates, as Ebert remarks, an “intriguing balance between rigidity and curiosity” because, on the one hand, he wants to go by the rules, but on the other hand, he “has no great love of the rules,” since the rules can be unrealistic and “cruel” at least at the beginning of their encounter, but Dixon “takes no joy in the cruelty” (2004). Eventually, he is gradually angered by Navorski’s extremely creative obedience. An alien in the western world, barely talking the language of the country he has just arrived in, Navorski does not perceive the exact meaning of the words Dixon tells him and replies the most fitting response: “I am crack” (Spielberg 2004). This “crack” can be read 

	 

	as the metaphor for someone caught between the worlds, in a no man’s land, where identity is not a matter of administrative category any more. With an invalid passport, Navorski turns out to be a citizen of “nowhere:” he does not belong to the First World nor to the Third World, nor to the collapsed Second World, and is neither, by definition, one of the Fourth World individuals. Not having an official status denoting his identity, he cannot enter the U.S. but he cannot travel back either; therefore, he gets stuck in the symbolic space of the International Transit Lounge of the JFK Airport waiting for his right to pass. (Cristian 2008, 120)

	 

	In regard to his status, Navorski is inter-national in his flee-floating status of the passenger left to wander in the lounges and gates of the JFK becoming even a post-national person in terms of his citizenship status. But overall, he is rather a true cosmopolitan figure rising above everyone around him due to his human qualities: he is compassionate and kind towards everyone he encounters, shows empathy and consideration to people that need help; is a true altruist when builds overnight an artistic rest place; is honest and respectful with whomever he communicates, and is attentive and tender towards his fellow humans. 

	As Middle Worlder, Navorski is defined by what he is not, or no longer, and not by what he opposes or even rejects; moreover, as a Middle Worlder he is not only a nomad but also practices what Breytenbach defined as “nomadic thinking” (57), being endowed with a special social empathy with the help of which he recognizes “affinities with other Middle Worlders” (Breytenbach 1999, 58). And in Spielberg’s film there are quite many. Navorski’s attributes help him

	 

	befriend and help an impressive number of Third and Fourth World people from the First World in the multicultural International Transit Lounge (for example, Gupta, the Indian janitor, colored airport officers of both genders, Diego, the Latino runway worker, the staff of fast-food restaurants and other shops, etc.) who, in turn, help him, too. (Cristian 2008, 120)

	 

	Spielberg’s Nomads

	 

	The nomadic features of Steven Speilberg’s protagonists in Catch Me If You Can and in Terminal are encoded primarily by the location of the intradiegetic plot: the airport. This space ignites and fuels the protagonists’ nomadic status and also their thinking. 

	Although very different in plots, the two movies depict two figures based on real-life people. Both Frank Abagnale and Viktor Navorski are actually traumatized humans caught between different worlds: while the first is drifting with the aim of regaining his family, the second goes with the current by trying to fulfill a long-held sentimental promise in a foreign land. 

	For these filmic characters, the airport is both a trap and a possibility. While Abagnale abuses the conning possibilities airports enhance to transgress various borders in his criminal acts and gets finally caught, Navorski compiles with the rules, wisely using the spaces and connections airports provide, managing to be transgressive by virtue of morality. For example, for Abagnale, the “area of chaos” (as defined by Bey) is a shelter—as is for other ordinary passengers, all nomads in transit (such as refugees, runaways, smugglers, blackmailers, pirates, hackers, forgers, and so on)—but transforms into Frank’s own trap by forcing him recognize the consequences of his former actions. The airport for Navorski, which at first resembles an incarceration of some sort, becomes a venue of possibilities: this Middle World opens the world for the un-citizen of the former Iron Curtain country in terms of human relations and love but also of global jazz music, where Navorski can freely navigate, encountering his newly found emancipation.

	Both Spielberg protagonists are endowed with what Breytenbach calls “survival consciousness” (2009, 6) and both figures proactively use their adrift status as airport nomads to find their aims. In addition, Abagnale and Navorski gain much more from their drift, from their temporary nomadic status than just a happy ending: after a series of adventures and encounters, Frank and Viktor acquire a quality that elevates them to a higher understanding of what the nomad condition means for them and for the people around them. 

	This nomadic quality, prompted by their “survival consciousness” and which goes beyond resilience and robustness, is similar to a feature Nassim Nicholas Taleb calls in his introduction to his 2014 book, “anti-fragility.” Anti-fragility depicts people and situations that grow and develop from fragility, instability and uncertainty, instead of being destroyed by their possible weakness. In this sense thus, the Middle World context of instability, fragility and sometimes even uncertainty of the airports help Spielberg’s filmic characters cope with and further develop their nomadic, un-citizen status into the condition of anti-fragility, leading them to individual successes: Abagnale becomes an FBI security consultant, and Navorski finally manages to get out of John F. Kennedy International Airport for the New York jazz performance of Benny Golson. Even if Abagnale seems to fail in his quest to regain his mother, he finally obtains another family through the FBI antifraud community, who will take him as a permanent co-worker to fight fraud because of Frank’s famous ingenuity. After Abagnale is caught, he manages to find purpose in his failure, while Navorski catches a breath of New York jazz and then goes back to his new country of free Krakhozia. All this, with the airports remaining real and metaphorical anchors for further drifts of other nomads and Middle Worlders throughout the world.
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	7.3. Strangers on the Outskirts of the Village: On Hungarian Films Depicting Migration Crises

	Miklós Sághy

	 

	 

	 

	The present study examines the cinematographic representation of migration in Hungarian films. In the first section, the paper first discusses how the wave of refugees and migrants in 2015 affected Hungary and Europe, and, second, what difficulties those films must tackle which have embarked on representing this issue. The second, longer section discusses Hungarian examples of cinematographic reflections on migration. The general concept of migration obviously includes several modes (international, domestic, etc.) of movement, change of place of residence and wandering of individuals and communities. In the crisis in Hungary in 2015 mainly two migration types were relevant: economic or, using a technical term, voluntary and forced (fleeing a war). 

	In the present paper, I will not differentiate between the two types for two reasons: on the one hand, in Hungarian public speech, which serves as a basis for reflection for the films discussed below, the two types are conflated (specifically by allowing the image of the threatening voluntary migrant to engulf the image of the migrant in need of help); and, on the other hand, even in scientific accounts, it is not necessarily simple to distinguish migrants based on their migratory motivation. Or, as András Kováts put in his synthesis for the film collection Az idegenek a kertemben [Strangers in my garden]: “Distinguishing between voluntary and forced migration is difficult from many points of view. Migration is a complex social issue because individual and collective decisions and also physical and psychological pressures underlying it create an intricate system so it is quite rare to see »purely« voluntary or forced migration” (Kováts 2011, 15).

	Hungary had to face the sad, and, understandably, frightening reality of international migration in 2015 as in the summer of that year during the course of a few months more than a million refugees and migrants entered the European Union by sea or the green border, without identification documents and without any control. The European migrant crisis of 2015 was primarily caused by the events of the “Arab Spring” in the Near East and North Africa and the atrocities of the Syrian, Libyan and Iraqi civil wars. The social changes resulting in chaotic and unstable situations forced millions to leave their homelands and to take on all the dangers of searching for asylum and a new home. European countries and their leaders were obviously caught unprepared by the size and intensity of the migrant crisis; it also deeply divided the community of EU member states. Angela Merkel, then Chancellor of Germany stated that they would welcome all Syrian refugees; this statement, however, did not help, but, in hindsight, exacerbated the crisis. 

	Hungary is situated on the Balkan route of migration, so the masses of refugees leaving as a result of the conflicts mentioned above and thus arriving from the Near East and North Africa entered the country (joined by a large number of immigrants from Kosovo) in 2015 from the direction of Serbia. This wave of migrants also took the Hungarian governmental agencies in charge of immigration and the Hungarian government unprepared, so the migrants literally strayed into the streets, parks, uninhabited areas of villages and cities on their route; they boarded trains en masse to travel on to Germany, France or the Scandinavian countries. It is important to emphasize: Hungary is not a destination for migration from the south, it is merely a transit stop since better living conditions and more tolerant societies are a lot more attractive in the countries mentioned than in Hungary. 

	After some initial hesitation, the Hungarian government decided to halt the masses of immigrants by erecting a barbed wire wall on the Southern border. This did significantly decrease the high numbers of migrants entering Hungary through the green border; the Balkan route, therefore, moved to the West, towards Croatia and Austria. Simultaneously, the government launched a campaign against migrants with the main message being – in short – that the majority of the migrants arrived in the country due to economic reasons, illegally and not needing help and sympathy and their ultimate goal was to take jobs away and to replace Christian European culture with their own, using violent and intolerant methods. The campaign also emphasized that all of this was happening in an organized fashion with the assistance of influential businessmen like George Soros. The so-called Stop Soros Act (https://2015-2019.kormany.hu/download/c/9a/41000/STOP%20SO
ROS%20T%C3%96RV%C3%89NYCSOMAG.pdf#!DocumentBrowse), passed in 2018 (the name of the Act alludes to the American businessman openly), set out primarily to control, monitor closely and even to criminalize those organizations who helped illegal migrants. As part of the campaign (and in the spirit of the law) giant billboards announced all over the country that George Soros had to be stopped or there was a danger of migrants flooding the Carpathian Basin and Europe with the help of his network. 

	Our main focus is on the twofold nature of the situation: the barbed wire fence on the Southern border did deter the flood of migrant (to the West), while in mainstream media – in the form of news items, photos, billboards, radio programs and talk shows – the migrant crisis was continuously present, dominating public discourse. In other words, with the exception of a couple of really critical months, that migrants, refugees or immigrants were not present in reality but only in virtual Hungarian reality (mainly in the form of images and videos). This, in turn, invariably leads us to the issue of visual and media representation. Those films that represent the migrant crisis and migrants have to face the problem of representing strangeness and otherness as they set out to represent and bring to the present something that is, by definition, far away, hence stranger. The phenomenon of migration means in fact the encounter of different cultures or sometimes different races, or, in other words, the meeting of the migrant and the host communities. Artists and directors with a background in European culture have to re-present and access the inaccessibility of the strange. 

	 

	The basic tension or basic contradiction is sought in the fact that the representation of the Other – whatever one understands by this – strives to represent something that refuses and withdraws from representation. Moreover, what opposes representation seems to be nothing else than precisely the otherness of the Other, the alienness of the alien

	 

	as Bernhard Waldenfels explains this paradox (2017, 58). In ethnography, the term othering refers to the process of the ethnographer or for that matter anyone who is trying to create or construct the strange, the Other (the one fundamentally far) during the process of representation or making present.  

	Representing the alien as a terrifying and aggressive figure obviously inserts a (complex) image into a highly simplistic scheme. But, in fact, even anti-xenophobic, pro-inclusion representations are riddled with problems. In György Kalmár’s words, “[t]he political speeches and advertising leaflets of pro-immigration campaigns typically stay within the conceptual frames of European enlightened humanism’s universalist paradigm, without ever confronting humanism’s unacknowledged Eurocentric, colonial heritage” (Kalmár 2020, 151), or, in other words, the paradox and difficulty of representing or comprehending the alien. Kalmár continues: 

	 

	[t]hese campaigns, newspaper articles and feature films seldom refer to Lévinas’ passages about the radical exteriority of the Other, warnings about the dangers of regarding the Other as essentially the same as oneself, or reminders about the limits of intercultural understanding. This rift between meaningful (political, journalistic, visual) representations on the one hand, and concept-breaking encounters with otherness on the other is symptomatic of the cognitive or conceptual crisis that international migration often entails (Kalmár 2020, 151).

	 

	Susan Sontag, in Regarding the pain of Others – partially revising what was written in On Photography (1977) – argues in a similar vein. She draws attention to the problematic nature of the benevolent approach, shedding light on the biases and prejudices of the perception of images and cinematographic representations of sufferers (obviously, migrants, who are on the road for months and who risk their lives belong in this category). In her view 

	 

	[t]he imaginary proximity to the suffering inflicted on others that is granted by images suggests a link between the faraway sufferers – seen close-up on the television screen – and the privileged viewer that is simply untrue, that is yet one more mystification of our real relations to power. So far as we feel sympathy, we feel we are not accomplices to what caused the suffering (Sontag 2003, 102).

	 

	A little later she adds, “[h]ow much easier, from one's chair, far from danger, to claim the position of superiority” (Sontag 2003, 111). The ethical attitude or behavior, however, is not mere sympathy from afar, but the appreciation of the fact that we exist and live in the same space with those suffering: 

	 

	[o]ur sympathy proclaims our innocence as well as our impotence. To that extent, it can be (for all our good intentions) an impertinent – if not an inappropriate – response. To set aside the sympathy we extend to others beset by war and murderous politics for a reflection on how our privileges are located on the same map as their suffering, and may – in ways we might prefer not to imagine – be linked to their suffering, as the wealth of some may imply the destitution of others, is a task for which the painful, stirring images supply only an initial spark (Sontag 2003, 102–103).

	 

	Or, to put it differently, the sympathetic behavior of a person watching the images of remote suffering does not account for their own power and moral responsibility, that is their asymmetrical or, ethnocentric point of view towards the sufferer, the alien or the Other (tortured or being on the run).

	Based on the above, in terms of artistic creations that stage migration, the question arises: in what ways can artists and directors avoid the “paternalistic,” “repressive,” or “ethnocentric” approach towards the alien? How can they avoid the reductive representation of the Other according to their own inclinations stemming from the current European political and ideological conceptual frameworks? This paper does not set out to make an inventory of all contemporary Hungarian films that deal with the issue of migration. Instead, I analyze four documentaries which partially or completely contemplate the paradox of representing the stranger mentioned above, and, in this respect, they form a unique group in contemporary Hungarian movies focusing on migration. Furthermore, quotations from texts in Hungarian are all my translations here.  

	The documentary film titled Azok [Those], which includes fictional elements, was released in 2015 and was directed by Krisztina Meggyes. The plot is set in Vámosszabadi, a little village in West Hungary, where in 2015, as a result of the migrant crisis and the flood of migrants, a temporary camp was set up to house those registered migrants who were waiting for the official decision about their asylum applications. It was not a closed camp, so the migrants who lived there were free to go the village or the nearby city, Győr. The camp was built outside the village, at a distance of about a kilometer, so the residents of the village literally did not have to live together with the migrants, but it is true that the residents of the camp often appeared on the streets of the village or the nearby fields, they boarded buses, and some even participated in Catholic messes in the village church.  

	Azok investigates how the village folk deal with this new situation. In the major part of the film, by using the talking heads format, the residents of the village share their opinion about the aliens showing up in large numbers. In the first part of the film, the different speakers list all the negative stereotypes about migrants: they are violent, lazy, uneducated, uncultured, they do not work, and so on. In the second part of the film, an unexpected twist occurs when it turns out that members of the older generation are a lot more tolerant towards the aliens than the younger residents, who have only recently moved to Vámosszabadi. The village seems to consist of two parts: one with older detached houses with elderly residents, and one more suburban-like, with newer, larger houses inhabited by people who have recently moved there from the city. Gradually, the documentary uncovers the fundamental division of the village which is unrelated to migration: the division between the old inhabitants and the newcomers. The former (the older generation), as described above, are a lot more tolerant and sympathetic to the migrants as they take into consideration the crisis that the migrants are facing and the fact that they are not actually part of their lives, that the migrants do not live with them and that they have no intention of settling in Hungary. As one of the residents from the old part puts it: “we are not afraid of the migrants but we are of the newcomers.” The new residents (the younger people), however, want to get rid of the migrants and the migrant camp at all cost. They even start a political organization with a mayoral candidate. The film ends with this candidate winning the local election and celebrating at a barbecue the fact that their village is not going to become a multicultural settlement. It can be seen that the migrants keep their distance from the village folk: they do not live together, they do not move in, and they do not have any intention of settling down. They simply have come and will soon leave, but still turn things upside down in the village.

	Visually speaking, whereas the village folk are shown in close ups and medium close ups, the migrants are portrayed with completely different techniques. We often see them from a distance, walking in the fields (Fig. 1), sometimes as shady figures lurking in the tall grass, or, on occasion, body parts cropping up from the wings signaling their presence – metonymically (Fig. 2). In two cases they are in exaggerated positions: once as a hiding animal lying in the grass (Fig. 3), and once as theatrically staged in a line, looking at the village with angry looks as if they are about to destroy it (Fig. 4). Also, importantly: the strangers never utter a word and they are never given a voice in the film. In the last case (when they are theatrically put in a line), the camera moves around them and then shows a close up as is known from the visual representation of final showdowns in western movies.
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	Fig. 1–4.

	 

	While the camera is moving around the migrants standing in line, the narrator of the film comments on the images as if it was a tale (giving quite an ironic tone to the film), informs us that it was not simply the village but the whole country waiting for disaster to strike in the form of migrants. These theatrical images, therefore, are the – ironic – illustrations of the fear of the village folk (that is, they are rather imaginary than factual), whereas several cases of the visual representation of migrants express the fact that the migrants, forced to live in refugee camps far from the village folk, live inconspicuously; in fact, even outside their living space.

	In summary: the documentary Azok wittily exposes the process of how the travelling migrants, the aliens who are not actually present in the life of the village and only appear as distant – and silent – mirages on the horizon still manage to shape the community of the village; and, indirectly, how their presence makes it palpable that for the older inhabitants of the village the newcomers are perceived as much more strange and more hateful than the distant residents of the refugee camp. Last, the film reveals that neither the host community, nor the migrants are homogenous communities facing each other, but they all are rather heterogeneous, multilayered and structured communities.

	Like Azok, the short documentary Iborfia, released in 2017 and directed by Alexa Bakony, depicts migrants in the same way. The movie follows one uneventful day in the life of a lonely, elderly, retired man, evidently living in harsh living conditions. The story is set in Iborfia (population: 10), the smallest village in Hungary. The film abounds in images of the neighboring hilly countryside, the lush green backyards, streets basking in the summer sun, beehives, and sheep grazing on the peaceful pastures. We can see the protagonist fidgeting around in his desolate home, going to the cemetery, visiting the pub and the grocery store, listening to the radio and lounging in the sun (Fig. 5). Seemingly, nothing can disturb his calm, not even those fragmented images and sounds coming from his own TV or the TV in the pub which, without exception, all are announcing the migrant crisis threatening Hungary and the referendum of October 2 2016, initiated by the Hungarian government asking Hungarian citizens one single question: “Do you want the European Union to be allowed to impose the compulsory settlement of non-Hungarian citizens in Hungary without the consent of the Hungarian parliament?” Admittedly, the political objective of the referendum was for the Hungarian government to gain authorization to refuse the European Union’s plan that would oblige member states to take in migrants from other European countries (in the name of European solidarity). Eventually the referendum proved unsuccessful, as the turnout did not reach 50%. The movie Iborfia ends with the referendum in question actually taking place. The elderly protagonist takes his jacket, dusts it off and participates in the referendum, even acts as a polling station official. At the end of the film the result is announced: 100% of the village voted against taking in immigrants as all the ten people voted no. 
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	Fig. 5.

	 

	The movie Iborfia highlights the fact that even in such a small, remote village, in the middle of nowhere, where surely nobody has ever seen a real-life migrant before, there is a migrant issue and a migrant threat. This double nature is also alluded to by the contrast of the beautiful landscapes, the serene, silent, bucolic idyll, and the mediascape whips up popular concern about the devastating migrant threat on TV and radio (mostly in the audio track). As in Azok, the threat that is not actually present in reality determines and influences the thinking and decisions of the village folk. In this case, it specifically meant that everybody voted against taking in migrants. A quite telling (and, at the same time ironic) scene in the movie is when the elderly, taciturn protagonist, sitting in the garden of his house, all of a sudden begins to recite the message heard in the mediascape: he does not want for masses of migrants to inundate the Carpathian Basin because then we, Hungarians will not have enough space to live. Then he looks around, and says “well, here, in Iborfia, a bunch would fit,” that is in the village, which is on the verge of vanishing with its 10 remaining inhabitants and dilapidated houses. “I would have them all settled here,” he goes on, suddenly enthused: “A couple of families. The more kids they have, the bigger apartment I’d give them. I’d repopulate it (i.e., the village). We don’t want them? Of course, we do!” The double nature of this brief little monologue displays how the everyday experience of the village folk is overridden by media rhetoric as even though the protagonist believes the settling migrants could save the dying village, he still votes against their settlement during the referendum.

	Felsőbb parancs [Superior orders], a documentary released in 2013, directed by András Petrik and Viktor Oszkár Nagy unfolds in the months preceding the migrant crisis when the barbed wire fence of 2015 had not yet been erected. The film portrays the events of a specific section of border on the Balkan migration route, in the Southern Great Plain, near Röszke. The Hungarian protagonist of the movie is a militiaman from Röszke, who cooperates with the police to keep the migrants arriving from the direction of Serbia through the green border out of Hungary. On the other side of the border, we can follow the work of a pastor in Subotica, who helps migrants. On the two sides of the border, two radically different strategies take shape. For the Hungarian militiaman, migrants are menacing, malicious intruders who thus need to be kept outside at all costs. In this respect, the border carries a role of constructing identities because 

	 

	those who stay behind the borders guard and protect them whereas those who want to cross them without permission undermine and attack them. Guarding borders is vital because the border carries values and interests: whatever is inside is all good, whatever is outside is all bad, and […] the meanings of the border are the basis of identity (Bindorffer 2004, 33).

	 

	At the same time, the Other, the migrant arriving from the other side of the border is to be identified as inferior; therefore, as somebody to be kept outside. This also reinforces the collective identity of those inside the border – and, on a related note, of those guarding the border – because as Utz Jeggle puts it, in this case “identity will be protected by the hierarchical interpretation of difference” (1994, 15). The Other, regarded as inferior, the uncultured alien, indeed cannot count on the assistance and sympathy of border guards, or at least these feelings and gestures are very much overridden by fears stemming from the threat on their identity. As a polar opposite, on the other side of the border, the pastor in Subotica turns to the migrants stuck in the border zone with unconditional love, acceptance and helpfulness. Risking his own physical well-being, he takes warm clothes, provisions, medicines and everything they might need with unrelenting selflessness. He talks to them, comforts them, keeps track of them and prays for them. If one takes the title of the film into consideration when trying to make sense of the double nature of the border, the interpretation may be that the pastor in Subotica, a true Christian, follows the superior order of the Lord, whereas the Hungarian border guards follow the superior orders of the law enforcement higher ups backed by national sovereignty and the ideology of a homogenous nation in need of protection. 

	It is interesting that the two interpretations above (religious and hierarchical) are paired with remarkably different visual representations. When the charity work of the pastor in Subotica is displayed, the film depicts people on the road and stuck at the border with a myriad of close shots and close ups. Some of them even tell short stories of their tribulations in front of the cameras (for example, how they were robbed by Serbian police officers). This way, using a humanistic perspective, the film gives a human face to the migrants waiting at the Serbian side of the border and with its benevolent technique, can spark sympathy in the audience. In contrast, on the Hungarian side, the migrants do not appear as human figures for the border guards (and hence for the audience) but as dark spots on a thermal imaging screen; at best as poorly drawn cartoon characters (Fig. 6). (There is one scene when the capture of a group of migrants is depicted but, as it is taking place at night and the handheld camera is quite a long way from the action, even in this case, we cannot see human faces or figures; we can only hear the threatening shouts of police officers and militiamen.) The grainy, low-resolution images created by thermal imaging cameras result in dehumanized, de-faced migrants and thus they become a vessel for reinforcing (or rather for constructing) the vision that identifies migrants not as humans, but as threatening, impersonal crowds.
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	The documentary, Félhomály [Twilight], released in 2020, was directed by Bálint Bíró. This movie is also set in the Southern Great Plain region, near Röszke. The protagonist is a local ranger (in charge of watching over agricultural lands), who, similarly to the militiaman in Felsőbb parancs – “hunts for” illegal migrants. He patrols the forests and fields with his four-wheel-drive Lada looking for signs of intruders and asking in farmhouses whether they have seen any suspicious people around. Sometimes he even takes his older son with him on these check-in routes: he explains the tricks of the trade to him and shares the latest news about border violators. For a few minutes, we can even see the protagonist with his large family, we can see him inside and in the backyard of the lonely ranger’s house, and also in front of a farm house in shambles, which, as it turns out later, is going to become their home sometime in the future. This is what he is supposed to be protecting from intruders and strangers. An important aspect of the film is that even though everything revolves around illegal migration in the story, the ranger does not, for once, meet any strangers (even if he is hunting for them indefatigably). But “they will come”, he tells his son inauspiciously as they are squatting on a hunting blind in the twilight at dusk, but his gaze and the camera looking in the distance can only show the empty border area slowly getting darker and darker and the woods shrouded in fog: not a living soul anywhere. 

	The documentary Félhomály is about migrants through the activities (looking for traces and observation) of the protagonists while the aliens are missing, are far away and are absent from the space of the movie. The residents of the neighboring farms admit having heard movements during the night but that might actually be due to border guards or policemen moving. The watchman hears the news of apprehending illegals, but he is (as are the spectators) totally clueless about where or when. On another occasion he explains to his son that the morning dew was swept from the grass on one of the paths, and that this must have been done by aliens. Obviously, missing moisture is a very faint clue to pursue as any animal could have wiped it off. Migrants provide, therefore, ample subject matter in the short documentary verbally, but visually there is no trace of them. (The word ‘migrant’ is only once used by the characters; otherwise they are never specific about who they are speaking of.) The camera of the film pans and walks the countryside with the ranger, but there is nothing else to capture but empty fields and abandoned dirt roads. Once we, with the protagonist, can even look into the night vision goggles but even then, we cannot see anything else but the solitary barbed wire fence erected on the Serbian border (Fig. 7). In short: the film hints at the particular Hungarian situation reflexively, namely that the main topic of public discourse is illegal migration – the ranger’s radio announces, for example, that further military units were ordered to the Southern border zones – even though the migrants are completely missing from the lives of Hungarian people; what’s more, the protagonist is looking for them in the border zone in vain. Of course, the documentary oversees the events of a short period of a few days so there is no guarantee for this state to remain unchanged for a longer run or in the (distant) future – as on a global level, way beyond the scope of the camera migration is definitely a grave international problem. The ranger once responded to his son’s question about the future: “I hope it stays the same, calm as is now.” At the same time, the events of the present (wars, increase of the world population, climate change) do not foreshadow the “calm” state of affairs (i.e. with no illegal border crossing incidents in the interpretation of the ranger) which are depicted in the movie.
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	As a summary of the analyses above, all four films bring to the fore the paradox of representing the Other or the Strange reflexively. The paradox is that the re/presentation of strange-ness attempts to make something fundamentally distant present; or, the films take into consideration the idea that “presentation, which accounts for alienness, is only possible as indirect speech” (Waldenfels 2017, 67). In the movie Azok, the indirectness is realized through showing the migrant residents of the refugee camp in metonymic shapes and in markedly fictitious poses (complete with tale-like narration). Second, Iborfia depicts how the construction of the Other, the process of othering which takes place in the (multi)mediascape influences the inhabitants of the tiny, faraway and remote village, untouched by the migrant issue. Third, Felsőbb parancs stages allegorically how the stranger, the migrant appears to be just as distant and indirect as the distorted shapes of a thermal imaging screen for those Hungarians who are protecting their identity and their border. The films, especially the documentary Félhomály also point out the bizarre Hungarian situation in which the country clearly is only a transit and never a final destination for migrants, so locally Hungarian people do not have to face the masses of migrant people whereas the public discourse, the political rhetoric, and the media all show the phenomenon and practice of migration as one of the most threatening problems. The aliens, who plan to move on because they do not intend to stay in Hungary, appearing quite rarely in reality but more frequently in the mediascape raise the question for the community taking them in temporarily about their own, collective national identity. And the Hungarian answer, according to the movies is close-minded exclusionary nationalism.
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	8. Nomadism in History and Literature

	8.1. The Migration of North African Nomads and City-Dwellers to the Middle East Before WWI
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	The problem of immigration on a mass scale, at present, remains one of the most serious problems facing Europe. This migration is directed from the south and east to the north toward rich Europe. However, migration across the Mediterranean before the First World War was in the opposite direction: from north to south and from west to east. Before 1914, masses of people from the poorer regions of Europe (Italy, Greece, Spain) moved to North African countries, primarily Egypt, which produced then rapid economic development and promised better livelihoods. In addition, mass migration in colonial-dominated North Africa to flee foreign oppression to the Middle East was widespread.

	Before 1830, most of North Africa was part of the Ottoman Empire and enjoyed considerable autonomy. Its uncertain population was heterogeneous, consisting of urban merchants and artisans, rural farmers, and nomadic herders. After the conquest of Algeria of a population of about 2-2 and a half million by France, in 1830, which started the second great wave of French colonialism and the construction of the second French colonial empire (Yacono 1994, 3–6), large numbers of indigenous and Turkish people left the North African country because they did not want to live under foreign (‘infidel’) rule. Similar emigration occurred in Tunisia after the French declared the country their protectorate in 1881. This type of migration is a religious duty for Muslims, clearly prescribed to them by the Qur’an. Moreover, the holy book of Islam recognises that emigration out of religious obligation is a difficult task to be rewarded: the faithful arriving in the land of Islam (Dar al-Islam) are entitled to gracious donations, material support for wealthier Muslims, state assistance, etc. (Palmer’s Qur’an translation was used), as seen from the following quotes:

	 

	Whosoever flees in the way of God shall find in the earth many a spacious refuge; and he who goes forth from his house, fleeing him up – his hire devolves on God, and God is forgiving and merciful. (4:100)

	Verily, those who believe and have fled and fought strenuously with their wealth and persons in God’s way, and those who have given refuge and help, these shall be next of kin to each other. (…) Those who believe and have fled and fought strenuously in God’s cause, and those who have given a refuge and a help, those it is who believe; to them is forgiveness and generous provision due.” (8:72–74)

	 

	Those who believe and who have fled and been strenuous in the way of God, with their wealth and with their persons, are highest in rank with God, and these it is who are happy. Their Lord gives them glad tidings of mercy from Himself, and goodwill; and gardens shall they have therein and lasting pleasure, to dwell therein for aye! Verily, God, with Him is mighty here. (9:20–22)

	 

	But those who fled for God’s sake, after they were wronged, we will surely establish them in this world with good things; but the hire of the future life is greater, if ye did but know. (16:41)

	 

	Muslim emigrations caused by the conquest or domination of non-Muslim, possibly Christian states, had previously been referred to as hijra, referring to the Prophet’s resettlement to Medina in 622. Muhajirun were those who moved to Islamic land to preserve their threatened religion. Following the example of Muhammad, during the hijra, Muslims in principle sought to create the best possible conditions for returning to the abandoned country (which could also be done through jihad). In later centuries, the relocation to Medina served as an archetype for all Muslims facing the problem of how to continue living as Muslims in a country governed by non-Muslim laws (Haddad, 2012). It is therefore obvious from the above that emigration from North Africa during the period of Turkish dominance prior to 1830 could not be considered a hijra. In this era, the pilgrimage to Mecca was the only significant population movement known to us (Ageron 1967), as it was also a great source for Algerian pilgrims to obtain information about the Middle East, living conditions, and livelihood opportunities there (Émerit 1950). However, the hadj, a religious obligation for Muslims, never really mobilized large crowds in the Middle Ages and modern times, as few took the risk of long and expensive journeys. Interestingly, in 1830, the situation changed as France began to conquer Algeria and colonize part of North Africa. Conquest took a long time, and colonialism took a particularly extreme form: French laws were introduced and Algeria was not only declared the ‘three overseas departments’ of the mother country, but indigenous land holdings were confiscated and given to European settlers. This resulted in an extremely rapid impoverishment and complete disenfranchisement of the indigenous Algerian society. Due to what happened, the masses decided to leave. Interestingly, as shall be seen, the emigration from North Africa to the Levant after 1830, despite obvious religious motives, cannot be considered a hijra in the classical sense, since it lacked the intention of returning, and those who set out often left with the firm intention of never returning to their homeland (Haddad 2007).

	Hijra has remained a common phenomenon in modern times and has not been confined to North Africa. In the wake of the loss of territory by the Ottomans in the Balkans and the expansion of the Russians into the Caucasus, a large number of Muslims moved to the Levant, mainly to Damascus and its environs, evidently for religious reasons, as the settlement is one of the holiest cities of Islam with a rich history. The immigration of Russian-controlled Muslims to Turkey was triggered by the Treaty of Küchük-Kaynarja in 1774 and the Tsarist annexation of Crimea in 1783. Their influx remained on a mass scale throughout the 19th century. In 1883, the Circassians migrated in large groups from Russia to the Ottoman Empire when the tsarist authorities attempted to force them into military service. After the Greek invasion of Crete in 1897, a large number of local Muslims moved to Damascus, where they created a separate neighbourhood for themselves. Albanians arrived in Syria at the turn of the century and during the Balkan Wars to escape Serbian oppression (Masri 2020), and similarly many moved out of Bosnia and Herzegovina and left behind all their movable and immovable property following the 1908 annexation of the country by the Austro-Hungarian Empire. They were granted extensive landholdings around Bursa by the Ottoman government.

	In the Maghreb, the religious motive and the fact that Muslims did not want to live under or near the rule of Christians were also dominant. In a letter sent to Emperor Napoleon III in December 1861, Marshal Aimable Pélissier, Governor General of Algeria, describes a typical case, where the marabut, this ascetic religious leader and teacher, a prominent figure in folk Islam in northwest Africa, a local ‘saint’ who is highly respected by the local community and whose voice was listened to, played decisive role: “The Tunisian border was crossed at the beginning of February by 80 tents [families – PÁF] led by Marabut Bel Ferdi. After crossing to the other side, the emigrants stopped and erupted fire in their tents, pushed away their women and after three days of fasting, prayer, and ritual ablution, cleansed themselves of the filth of their relationship with Christians, and the marabut resumed marriages. Only then did they enter the land of Islam” (Ageron 1967). In addition to religious reasons, other motives were present in the departure of many in North Africa, which came under French rule. This extremely difficult and lifelong decision was made primarily by those who were disadvantaged by colonialism in the social hierarchy, such as losing office, prominent tribal position, land, etc. The majority of the population, of course, stayed, as their attachment to their homeland was stronger than their religious commitment.

	In 1830, the first group of those left were the ten thousand Turks, who had been forcibly expelled from Algiers by the French. This large crowd was deported by ship to Smyrna (Izmir) in Turkey (Kateb 1997). In addition, Algerian natives, Arabs, and Kabyles (Berbers) also set out in the following years to the two neighbouring countries, Morocco and Tunisia. Since 1832, we know of Algerian communities in Tetuan, Fez, Ujda, Marrakesh, Morocco. At the turn of the century, a total of 20,000 Algerians could live throughout the country. After the fall of Bône (now Annaba) in eastern Algeria in 1831 and Constantine in 1837, many fled to Tunisia, from which they moved on to Syria. Toward the middle of the 20th century, the number of Algerians living in Tunisia hovered around 50 thousand. In addition to Morocco and Tunisia, destinations of those who left were the Middle East, mainly Palestine, Syria (Hauran villages) and Arabia (the latter for religious reasons due to pilgrimage to Mecca), where they soon took root. Others ‘stopped’ in Egypt, where they joined the army of Governor Muhammad Ali, and then in 1832 participated in the invasion of Syria (Syria refers to Ottoman Syria [‘Greater Syria’], which, in addition to present-day Syria, included Lebanon, Jordan, Israel and most of the Palestinian territories, and even the southern rim of Turkey). After the capture of Aleppo, several Algerian soldiers settled here. Unfortunately, due to the lack of statistical data, it is impossible to accurately estimate the exact number of these early immigrants. Those Algerians living in Syria were formally registered by the French consular authorities in the region only after the Algerian Emir Abdelkader (1808–1883) moved to Damascus in 1855, but due to shortcomings in data collection, many were not included in the lists (Kateb 2001, 54–55).

	The former leader of the Algerian resistance against the French conquerors, who twice forced the colonists to make peace but finally suffered a definitive defeat in 1847 (Étienne 2003), chose the Syrian capital as the scene of his exile. Of course, he did not arrive in the Levant alone. He was joined by dozens of Algerian families who directly or indirectly participated in the resistance struggles, a total of 110, of which 27 were his own relatives. In a letter addressed to the French ambassador Thouvenel in Istanbul in November 1855, the Emir wrote: “I would have been ashamed to leave them in a foreign land [in French exile].” (Étienne 2003, 261) Later, another hundred Maghrebis moved close to the emir, adding to the approximately 500 Algerians already living in Damascus (Bellemare 1863, 415–416). It is worth mentioning that in the literature radically different data can be found. For example, Eliezer Tauber writes about ‘thousands’ of Algerians who were already in Syria before Abdelkader, and after the arrival of the emir, ‘thousands’ more followed the prestigious leader (Tauber 1991). Without indicating any source, Tauber places the number of Algerians who followed Abdelkader to Damascus from Bursa in 1855 at 8,500. It is certain that other ex-combatants followed Abdelkader into exile, who in many cases were expelled from the country by the French because of their alleged dangers for public order or for the construction of the colonial system. The descendants of these families often moved on to other cities and countries in the Middle East. Some settled in Aleppo, others in Yemen, or in today’s Jordan, and particularly many settled in Egypt. Usually, they were very proud of their origin, which they flaunted; several of them added the adjective ‘el-Djezairi’ (Algerian) to their family name as a reference to their identity. After the 1962 independence, many of the descendants of these Algerian emigrants (e.g., Abdelkader’s grandson) ‘visited’ their ancestral lands. In Algiers, the government even chartered a special plane to transport those who requested their repatriation.

	The emir’s settlement in Damascus really lent new impetus to the Maghreb immigration to the Levant, which had a long historical past, since a small number of nobles, merchants, mystics or simple pilgrims gladly chose Syria as their new residence since the Middle Ages (Haddad 2007). Complete tribes often set off, as, for example, in 1871, when five tribes from Constantine county in eastern Algeria moved to Tunisia at the same time (Kateb 1997). In such cases, these tribes or tribe fragments took their entire livestock (sheep, goats, cattle, horses, and camels) and their tents with them. In this early period, it occurred three times (in 1854, 1860 and 1870) that due to the high number of emigrants, the Algerian colonial authorities had to introduce restrictive measures, although this was not at all typical in the 19th century in international (cross-border) migration: “Despite some of their politicians’ resentment toward population loss, the European states did not create obstacles to outflow” (Szabó 2000, 11).

	Emigration was evaluated by the authorities as a manifestation of ‘anti-France,’ compounded by the fact that the emigrants encouraged their relatives and friends to do the same. This emigration to the Ottoman Empire was considered by the French even more wrong, because they believed that their own rule was much more civilized and, therefore, more advisable than the brutal and backward Turkish supremacy.

	Between 1858–1860, 79 Algerian families living in Syria (approximately 480 persons), were known at the French consulate in Damascus, which is certainly below the actual number, since during the sectarian riots of 1860, Abdelkader armed about 1000-1200 Algerian compatriots living in the city to protect Christians. Later, Syrian Muslims and Druzes attacking Christians strongly resented the ‘Maghrebis’ for protecting Christians; therefore, as revealed in the letter of the Minister of War to the Algerian Governor General in February 1861, 117 Algerian natives petitioned the French consul in Damascus for their repatriation (their request was approved). In Egypt, in 1831, the French consulate in Cairo was able to identify 431 Algerian families, including Muslims, Christians, and Jews. Some Israelites migrated to Palestine (mostly around Tiberias and Safed), and the Algerian occupants there were estimated at 3,700 by the consulate in Damascus in 1870 (Kateb 1991, 51; Buzpınar 1999).

	In most cases, the French government did not prevent emigration for several reasons. On the one hand, the lands of the departing tribes could be confiscated and given to settlers from Europe (in May 1860, the Algerian minister expressly allowed all emigration, stating “it makes room for colonialism”), and on the other hand, it was thought that those who were leaving (e.g., the Marabuts) were “the most fanatical enemies of the French presence,” thus weakening resistance to the French ‘in the three overseas departments’ (Ageron 1967). In addition, Paris believed that it could protect Algerians in Syria and thus increase its influence not only in the Levant but throughout the Ottoman Empire (Buzpınar 1999). All the authorities were keen to avoid – and sometimes this is why they imposed restrictive measures – turning mass exile into anti-French political demonstrations and complicating French diplomacy in the Middle East. It is also not a minor circumstance that the districts that may become uninhabited in the Maghreb may have been hotbeds for criminals, which obviously complicated the task of law enforcement officers, and that the mass departure of indigenous labour force and taxpayers may have had adverse consequences for the economic performance of the colony. Due to conflicting interests, the authorities never refused to grant emigration permits when families or a small number of relatives were involved, but they refused each time applications were submitted en masse. Naturally, the natives tried: if emigration was not allowed, they applied for the pilgrimage to Mecca, from which, of course, they did not want to return.

	The emigration of Algerians to the Middle East continued and the reasons remained decisive: some still did not want to live under the authority of a power of another religion. In the last third of the 19th century, emigration was also increased by the growth of European immigration to Algeria, and the authorities expropriated increasingly more land from indigenous peoples for settlers. In the wake of the military defeat of France at the hands of the Prussians and the annexation of Alsace-Lorraine (1870) masses of people from that province sought a new home on the other side of the Mediterranean, while many fled from Italy and Spain to North Africa to escape poverty and various political crises and the phylloxera epidemic that had destroyed vineyards widely.

	After 1870, the destinations of Algerian emigration remained unchanged, with the vast majority of people leaving for Syria and, to a lesser extent, Morocco and Tunisia. Emigration became increasingly political-religious, particularly following the bloody suppression of the large-scale eastern Algerian uprising of 1871. Thousands of people left Oran and Constantine counties fearing reprisals. An August 1876 report estimated the number of Algerian emigrants living in Tunisia at 16,000 people, 6,000 of whom were Berbers (Ageron 1967). Colonial authorities have not always been able to restrict emigration and sometimes even acted in highly counterproductive ways. When 800 Algerians landed in Beirut at the end of the century and soon found themselves in extremely tight financial conditions, Governor General Édouard Laferrière spread it widely throughout the colony so that everyone could learn from it and not want to move. However, his move had the opposite effect: it became known that the French had previously allowed 800 people to emigrate, so now dozens of natives have submitted applications, hoping for a positive assessment by the authorities (Kateb 2001, 153–154).

	However, in addition to political reasons, other motives also encouraged the indigenous people to move during this period. Famine and impoverishment caused by various droughts, as well as the expropriation of land, significantly worsened the financial situation of the indigenous population of the Maghreb, and therefore many chose a new home for themselves in the hope of a better life. For example, the severe agricultural crisis and famine of 1893 significantly increased the volume of emigration to Syria. Similarly, bad harvests after 1905 and the famine of 1908 contributed to the beginning of the great emigration of 1910–1911. Emigration, therefore, did not take place in a uniform manner, but in waves, because the sudden deterioration of economic conditions had such consequences. The calmer periods were followed by periods of ‘fever’ when emigration to Syria increased from all over Algeria. At the first great expansion of the possessions of French settlers, various reports mention hundreds of departers. In March 1860, 500 people are arrested who want to escape to Tunisia, in April 300 ‘natives’ with emigration permits end up in Acre in Palestine, in June hundreds of Algerian families (‘tents’) appear across the Tunisian border, etc. (Ageron 1967). In 1855, 1875, 1888, 1898, selling all their immovable and movable property, particularly many left, while during the crisis of 1909–1911, thousands of migrants left for the Middle East from the vicinity of Setif, Bordj Bou Arreridj and Tlemcen.

	The authorities tried to prevent mass emigration and regularly investigated the causes. In a July 1899 report, the Medean police stated:

	 

	A few months ago, a dozen families, some 50 individuals, sold all their possessions and left for Syria with no apparent intention of returning. (…) This emigration runs the risk of reaching mass proportions. (…) The natives complain about the French administration: they see themselves paying too high taxes while being subjected to all sorts of administrative obstructions, confiscating their weapons so that they cannot longer protect themselves from thieves, and receiving harsh penalties, sometimes imprisonment, if they find two or three hundred grams of gunpowder in their house. (Kateb 2001, 155)

	 

	We are informed from the data collected by Kamil Kateb, a French demographer of Algerian origin, that these reports do not provide exact figures but are capable of shedding light on the causes of emigration and the turbulent mood of the colonized indigenous Algerian population. The last, but perhaps most significant, emigration from North Africa of our era took place just before the First World War. The root cause of this was different from the previous one. After 1870, the ‘three overseas counties’ were placed under civil administration and the laws of the mother country were extended to them. This also meant that power passed from the hands of the French army to the hands of European civilian settlers, which had adverse consequences for the natives, as land expropriations increased (the Warnier Act made land holdings mobilizable in 1873) (J. Nagy 1982). In addition, the French introduced conscription in 1908, which led to serious problems on the eve of the First World War. Islam forbids true believers to serve in armies of other religions, so thousands of people, legal or illegal, chose to emigrate instead of serving in the French army. The center of this emigration was the city of Tlemcen in western Algeria, whose inhabitants were devout Muslims. According to Kateb, in 1909–1910, 508 families left Tlemcen for Syria at one time (Kateb 1997). The highly respected Charles-André Julien, in his much-cited book, writes about 800 migrants from Tlemcen in 1911 (Julien 1972, 95). Based on Charles-Robert Ageron, the Hungarian researcher László J. Nagy mentions 10,000 emigrants from Tlemcen (J. Nagy 1995, 36. It is important to note that Ageron considers this figure of around 10,000 to be valid for the period between 1898–1912). The Muslim residents of this town, who were more committed than others, were afraid that they would be led against their Moroccan brothers in faith (at that time, the colonization of the neighbouring state was on the agenda, which happened in 1912), also, various “horror news” spread among them, for example, that the French force them to leave Islam. French historian Xavier Yacono knows of a total of 1115 families who emigrated to the Middle East from Tlemcen and Constantine department in 1910–1912 (Yacono 1993, 258). This exodus could not be stopped: there was a day in September 1911 when 130 people set out. The vast majority of Tlemcenians left Algeria secretly, illegally, without papers and tried to enter Syria via Morocco (usually Tangier).

	This big wave was certainly not negligible on the way back. According to the estimate of the prefect of Constantine, 576 families left the county during the mentioned years, but 336 of them returned in the worst financial conditions (Ageron, 1967). It is clear that at the turn of the century, Syria was the most popular destination for Algerian emigrants. In addition to the establishment of Emir Abdelkader, the propaganda that presented emigration to the Middle East as an anti-French political act may have played a major role in this. There are reports that not only are entire tribes encouraged to leave Algeria, but letters sent home by those who have already relocated encourage those who remain at home to move. Unfortunately, none of these letters have survived, we only know about their existence from the references of the administration. In November 1910, for example, one of the Tlemcen immigrants who emigrated to Damascus wrote home that “the Turkish government gives each arrival 20 hectares of land, two oxen, cultivated and sown fields and all kinds of seeds... Children have the same right to donation as adults” (Ageron 1967). The French authorities also attributed an important role to the Turkish government, which gave the Maghreb people a warm welcome. In the 1890s, several French officials claimed that mass emigration from the Maghreb was encouraged by the Ottomans, promising the refugees land in the Smyrna area and in Tripolitania. Several people also criticized the increasingly widespread ideology of pan-Islamism, which is attractive to Algerians (Ageron 1967). Regarding the great migration wave of 1910–1911, a report says: “It seems that the biggest incentive for emigration is the Turkish government itself. (…) The reception of Algerian immigrants is as encouraging as possible. They received two and a half piastres per head and per day until they managed to acquire land” (Kateb 2001, 157).

	The French settlers also facilitated the departure, for example, by buying the lands of the families who were about to leave at a good price. We know that in the Setif area, one settler bought the property of 32 families at the same time before they set off for the Levant. However, much more important than this is the deterioration of the living conditions of indigenous people (the expropriation of their lands, their huge tax burdens), as well as the desperation caused by the countless administrative rules and laws (e.g. the Native Code containing various humiliating provisions on natives, the mandatory vaccination of women and men, etc.) and which they interpreted as an attack on their religion. Mainly poverty forced them to sell their land to European settlers and leave.

	The number of Algerian families in the records of the French consular authorities in the Middle East shows a continuous increase during the period under review. The consulate in Damascus knew of 79 families (480 people) in 1858, but in 1884 it already registered 1,987 Algerians in the city, of whom 621 were men, 610 were women, and 756 were children. At the same time, the number of Algerians in the entire Levant was already 4,000 to 5,000 (Haddad 2007). In 1888, 78 Algerian families lived in the vilayet of Beirut alone. This number rose to 100 in 1891, 237 in 1896, and 250 in 1898. However, these lists clearly did not include all immigrants (Kateb 2001, 157). When the son of Emir Abdelkader, Omar, came to Paris in 1911 to report to the French government about the miserable living conditions of the Algerian emigrants living in Syria, the authorities officially put the number of immigrants living here at 8,500 (of which 3,542 are said to be city dwellers – about 1,000 from Jerusalem –, the rest would have been rural). (A. L. C. 1907) However, the French consul in Damascus mentioned 18,000 Algerians (Ageron 1967). The fact that the Algerian community of Damascus settled in the heart of the city, on the edge of the old city, was not insignificant, and that even decades later it played an important role in the city, we can also conclude from Richard Thoumin’s research: “A few hundred Maghreb families moved to Damascus in the mid-19th century. (…) A separate Maghreb district was created around Bab Musala, whose caravanserais, often visited by Algerians, and the street leading there were named after them. Foreigners, initially very closely grouped, soon became involved in the life of the capital; however, these families still form a very dense island at the northern entrance to the Maidan district” (Thoumin 1937).

	Algerians who moved to Syria were a socially heterogeneous group. Among them were religious, civil, military officials, artisans, and fellahs (peasants). Consequently, after their integration, they were found in all segments of the Syrian economy. The 1892 naturalization list of the Damascus consulate, discovered by the French researcher Pierre Bardin, shows that most of them, most precisely 95, were engaged in weaving (the majority of them were Kabyles from Algiers County); besides them, there were tens of thousands of Algerian rope-makers and knitwear merchants working in the Syrian capital, shoemakers, carpenters, bakers and confectioners, tobacconists, door-to-door salesmen, night watchmen, porters, herbalists and chiropractors, scribes fulfilling orders. Some of them worked as pillow and mattress makers, masons’ assistants, coachmen, camel and donkey drivers, coal burners, locksmiths, sheep dealers, grooms, doctors, ophthalmologists and even smugglers (sic!). Seven were retailers, four heads of families were registered as ‘wholesalers’ and five as ‘owners’ by the consulate. The latter could be the elite of the Algerian community. Finally, there were nine Algerian farmers living in Damascus who worked outside the city limits. Bardin also notes that half (probably more than half) of the Syrian Algerians were fellahs, who lived outside the city walls in various villages (Bardin 1979, 11). 

	Intellectuals, teachers, religious scholars, pharmacists, etc., who brought the spiritual traditions of the Maghreb with them and played a significant role in the intellectual life of the entire Syrian vilayet. “For every accomplished Maghreb scholar must have a trip to the Orient in his list of achievements,” says the French historian and anthropologist Houari Touati at one point (Touati 2000, 142). Some of them participated in the initiation of the nahda (awakening) Islamic reform movement that developed in Syria. However, in addition to intellectuals, artisans, soldiers, and merchants, there was also a significant number of Algerians in the Levant who spent their days in the most miserable economic situation, and it is difficult or impossible to determine with what they supported themselves. Due to their hopeless situation, some decided to return to Algeria, which the French government almost always tried to use for propaganda purposes (Haddad 2007).

	However, the emigration of Algerians to the Middle East was not only aimed at the Levant. Turkey and the Arabian Hijaz were also popular destinations, in the case of the latter, Maghreb people who came on pilgrimage decided not to return home. Unlike their Levant counterparts, the latter did not bring their families with them (they did not have the financial means to do so), so most often only sent a letter home to their wife’s family, informing them that they were divorcing their wives. In 1907, an unknown author put the number of Algerians living outside Syria in the Ottoman Empire ‘from Constantinople to Yemen’ at 600. Young Algerians studied in schools in Istanbul, and hundreds of engineers, doctors, officials, and secretaries also played a role in the state administration. The anonymous author notes that they were all exempt from military service (A. L. C. 1907).

	There are also data that indicate emigration to Egypt and Libya. In the April 1891 report of the Quai d’Orsay, it is stated that since January 1870, 436 Algerian families, Muslims, Christians and Jews had registered at the Cairo consulate. In 1900, only 241, and in 1949, only 44 Algerian families lived in Cairo and 444 in Alexandria: they assimilated into the host society in two generations. In the same year, they knew of 706 Jewish families of Algerian origin throughout Egypt (Kateb 1997). At the end of the 19th century, the vice-consul in Benghazi mentions about sixty Algerians who arrived in Libya on an Ottoman ship and now support themselves by begging. Since the emigration took place illegally in many cases and the emigrants were not willing to register themselves at the French consulates (they left precisely because they did not want to live under Christian rule), it is impossible to determine the exact number of migrants. However, reports generally report a ‘large number’ or even a ‘mass’ move. Jean-Jacques Rager, while indicating that the number of Algerians who registered at the French consulate in Damascus stagnated at around 3,000 throughout the period under discussion, states that “this number did not change because those involved did not feel too much respect for their original citizenship” (Rager 1950). Determining the exact data is extremely difficult because, as we mentioned, the arrivals completely assimilated into the local society in a short time.

	They migrated from all parts of Algeria to the Middle East. Correspondence between the Levant and the Maghreb shows that between 1855 and 1860, 344 families (1,720 people) from the Aumale area and 929 Kabyles from the Tizi Ouzou and Dellis areas moved to Syria. In 1864, following the French expansion in Kabylia, the arrival of 200 families in Damascus was registered. The Berber emigration, which was just as significant as that of the Arabs, since 3,000 people chose Syria as their new home at the same time in 1849 (Ageron 1967), took on particularly extraordinary proportions in the decade of the 1880s, with a total of 570 people receiving permits if we are to believe the official data. The Berber emigration was somewhat uniquely motivated by the fact that their accommodation areas in the cultivated Kabylian highlands became overpopulated from time to time, and the redundant population set out to secure a living elsewhere, in this case in the Levant (Laferrère 1952). In 1899, the French governor general reported to the foreign minister that 436 passport applications had been accepted, of which 374 came from the county of Algiers, 60 from the county of Oran, and 2 from the county of Constantine. It should not be forgotten that passport applications were always driven by families, not individuals. According to the Luciani report on Syrian emigration dated 1911, a total of 7,000 people from Constantine county applied for passports. In 1911–1912, 829 families applied for ‘Ottoman naturalization’, of which 422 were from Constantine, 83 from Algiers and 290 from Oran (Kateb 2001, 159).

	Naturalization was regulated by a French-Turkish bilateral agreement. The negotiations between Paris and Istanbul, the ‘dialogue of the deaf’ (Pierre Bardin), lasted a long time; the fundamental problem lay in the different approaches of the two parties. For France, Algerians who came to Syria, that is, to the Ottoman Empire, were considered French subjects and did not lose this status when they moved. On the other hand, the Sultan – since he never recognized the French conquest of Algeria – believed that the people living there never ceased to be Ottoman subjects, and consequently he regarded the migrants from Algeria as Turkish subjects ‘migrating from one Ottoman province to another’. Many disputes and antagonisms arose from these different approaches, since Algerians arriving as French citizens or subjects could provide Paris with an excuse to intervene in Syrian affairs. All of this was reinforced by the exile of Emir Abdelkader and his family to Damascus (the Emir himself remained a French subject, while several of his sons became Ottoman citizens, subject to serious compensation). That is why the Turkish authorities requested from the beginning a written declaration from the immigrants that they and their descendants wish to become Ottoman citizens and that they will not, under any circumstances, resort to the protection of a foreign power (Buzpınar 1999).

	On the issue of naturalization, the differences between Paris and Istanbul sometimes became so intense that in the 1880s a plan for the French military conquest of Syria was even raised (Flesch report), which, of course, had its traditions: France’s military presence in the region has a long history, from the Crusades to Bonaparte’s conquest of Egypt and Syria until Napoleon III’s expedition of 1860–1861 (Boyer 1980). In this decade, the attitude of the Turkish authorities towards Algerian immigrants changed significantly. Until then, not much attention was paid to whether the immigrant from the Maghreb would take up Ottoman citizenship and permanently renounce his status as a French subject. However, by this time, many people had abused this, taking advantage of the fact that France was providing them with protection and that, according to the capitulations, the jurisdiction of the Ottoman judiciary could not extend to them. (According to the capitulation treaty, one state allows that the citizens of the partner state are not subject to the laws of the host country, but to the laws of their own country, and these are enforced by an official of their own state, the consul. The Ottoman Empire concluded many such agreements with France in the modern era.) Abdelkader himself welcomed some criminals into his house, providing them with protection. The Pasha of Damascus complained to the Sublime Porte that the Algerians are slowly forming a state within the state, which could result in a serious political problem. Moreover, at the beginning of the decade, after the restraint of the 1870s, France began to reemphasize its interests in Syria, which was particularly emphasized by the two-month visit and stay in Syria of the French military attaché in Istanbul, Louis de Torcy. In 1881, the Algerian community in Damascus numbered, according to the French authorities, four or five thousand members who were registered as Frenchmen in the consulate chancellery and others ‘living among Muslims’ (Haddad 2012).

	The Turkish government therefore decided in 1882 to consider immigrants living permanently in the empire as Ottoman citizens, while those who were only temporarily staying in its territory, i.e., living here for less than two years, as under French protection. According to the new rule, those who declared themselves under French protection had to leave the empire after two years. This policy immediately had the desired result: that same year, 1,500 Algerian migrants living in Galilee, northern Palestine, who had arrived twenty years earlier, took Turkish citizenship, and thus became the owners of the land they used (Buzpınar 1999). In 1888, an Algerian newspaper wrote that the emigration of Algerians to Syria was not only “intensifying day by day and hundreds and thousands of people arriving at Turkish ports,” but that the new migrants were even immediately taking on Ottoman nationality (Haddad 2012).

	But the problem was not completely resolved, which is also shown by the fact that at the beginning of 1888, minor incidents took place, when criminals of Algerian origin fled to the French consulate in Damascus to escape the Ottoman justice system. The authorities tried to arrest them, which resulted in a diplomatic affair: Paris threatened to command two warships anchored in Rhodes to the coast of Syria. The parties did back down (the Pasha of Damascus and the French consul were both replaced), but the negotiations did not end, and both sides tried to get the Algerian community on their side, especially the most influential Abdelkader family. The Porte, for example, exempted them from military service for twenty years in exchange for Ottoman citizenship, and promised them additional land holdings in the southern part of Syria, in Hauran. Because of the unilateral Turkish naturalizations, Montebello, the French ambassador in Istanbul, threatened in the spring of 1889 with the severance of diplomatic relations and a harsh response from France (Buzpınar 1999). In response, the Sultan’s government made the decision that only those who register at a French consulate can retain their French citizenship or subject status, the others become Ottoman subjects, or if they do not accept this, they must leave the empire within two years. Other restrictive rules were also introduced for the latter; for example, they could not marry Ottoman subjects. In other words, the Porte decided to maintain the status quo, hoping that the situation would change in its favour over time.

	After negotiations that dragged on for another two decades, the issue was (would have been) settled by a contract concluded on January 22, 1911 according to Bardin, or on February 2, according to Kateb. According to this, Algerians arriving in the empire could only lose their Algerian citizenship if it had been previously authorized by the French consul, for which he had 75 days. Otherwise, the agreement remained a dead letter due to different interpretations.

	Paris tried to limit the number of Algerians who acquired Ottoman citizenship to a minimum. The majority of Algerians arriving in the Levant, on the other hand, sought to obtain citizenship as soon as possible, such as the 80 immigrants who tore up their Algerian passports issued by the French authorities upon their arrival in Beirut in 1854. The 378 Berbers who landed in Acre in August 1888 did the same and immediately applied for naturalization. From May 1911 to September 1912, 829 families applied for Ottoman citizenship. By way of comparison: between 1865 and 1910, only 1,500 native Algerians applied for French citizenship (only so many because, based on an 1865 Senate resolution, they had to renounce their Muslim personal legal status). (Liauzu 1994, 64) It can be said that on the eve of the First World War, the ‘Ottomanization’ of Algerian immigrants proved to be successful: despite all the efforts of Paris, the vast majority of them became Turkish citizens.

	At the turn of the 19th and 20th centuries, Syria was the most popular destination for North African emigrants, but they also moved to Anatolia, Hijaz, and Egypt. Moreover, between 1830 and 1914 the number of North Africans living in the Ottoman provinces of the Middle East was steadily increasing. The French consul in Damascus, for example, mentioned 18,000 Algerians in 1911. Two circumstances contributed to this: on the one hand, the Ottoman authorities encouraged immigration with various benefits and, on the other hand, the French generally did not prevent departure. The indigenous people were driven to leave first by foreign (Christian) rule and then increasingly by poverty. North Africans who migrated to the Middle East were a socially heterogeneous group. There were religious, civilian, and military officials, as well as intellectuals, artisans, fellahs, and nomadic shepherds among them. Consequently, once integrated, they could be found in all segments of the local economy.

	It is extremely difficult to estimate the exact number of Algerians who emigrate to the Middle East. Based on census data for the period 1911–1921, Kateb cautiously but convincingly puts the number of those who “chose destinations other than France, usually the Middle East”, at “more than 200,000”, representing 4.2% of the total population in 1911 (Kateb 2001, 166; Kateb 1997). In other words, despite all uncertainties and inaccuracies, it is safe to say that the scale of Algerian emigration to the Levant in the period under consideration was not negligible. This emigration, unlike in France, where the head of the family went to work to support relatives who remained at home, was emigration with his family without the intention of returning home later. In other words, it meant a complete break with the homeland, which is why we can regard it as an extremely serious, eternal decision.
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	8.2. Nomadism and Civilization. The transformation of Texas, 1821-1845

	Andrea Kökény

	 

	 

	The inhabitants of the United States are perpetually migrating to Texas, where they purchase land; and although they conform to the laws of the country, they are gradually founding the empire of their own language and their own manners. The province of Texas is still part of the Mexican dominions, but it will soon contain no Mexicans; the same thing has occurred wherever the Anglo-Americans have come in contact with a people of a different origin. (Tocqueville 2002, 481)

	 

	 

	This is how Alexis de Tocqueville described the changes he observed and predicted in Texas during his trip in 1831. In my paper, I propose to examine the transformation of the U.S.-Mexico borderland region from 1821, when the first Americans received permission to settle down in Texas, to 1845, when it was annexed to the United States. I will explore how the development of the world market and the intertwining effects of the economic, social and political changes in Texas, Mexico, and the United States resulted in a major shift in the ethnic composition and the geopolitical significance of the region. I will also discuss how this transformation affected the indigenous population of Texas and will argue that for a while the changes were advantageous for them. During the 1820s and 1830s an extensive trading network emerged that connected Native American raiders and traders with buyers in Texas and the United States. As a result, the line between nomadism and civilization blurred and the term and the roles of “savages” and “civilizers” were re-defined and often reversed.

	To understand the situation in the territory, we must first examine the characteristics of Spanish Texas. It is important to note that it encompassed only a small portion of what is now the state of Texas. Still, it was about 200,000 square kilometers. The province lay above the Nueces River, to the east of the Medina River and extended into Louisiana. It was situated on the border of Spain’s vast North American empire. Spanish claim to the region was established in 1519, but it was only after and in reaction to Ferdinand La Salle’s attempt in 1685 to found a French colony in Texas that the Spanish crown started to organize missions to try to integrate the territory and the Native population into the Spanish colonial system. Most tribes – especially the agricultural communities of the Caddo Indians – however, resisted these attempts and the region developed very slowly and remained sparsely populated and unstable (Weber 1992, 148-158).

	Conditions in Texas only deteriorated at the turn of the 18th and 19th century. To quote Donald Meinig: „Spanish Texas was a remote and dangerous frontier, huge in areas, vague in definition, and, to the end, meager in development” (Meinig 1969, 13). According to estimates, the Hispanic population of Texas was probably fewer than five thousand and the Native American population was about twelve to fifteen thousand in 1810 when Father Hidalgo started the independence movement in Mexico (Chipman – Joseph 1999, 233, 247). It soon spread to Texas where the rebels declared the independence of the province on April 6, 1813: 

	 

	We, the people of the province of Texas, calling on the Supreme Judge of the Universe to witness the rectitude of our intentions, declare, that the ties which held us under the domination of Spain and Europe, are forever dissolved; that we possess the right to establish a government for ourselves; that in future all legitimate authority shall emanate from the people to whom it rightfully belongs, and that henceforth all allegiance or subjection to any foreign power whatsoever, is entirely renounced. (Wallace – Vigness 1963, 39)

	Within less than two weeks Bernardo Gutiérrez de Lara and his followers drafted Texas’ first constitution (see Texas’ First Declaration of Independence, April 6, 1813. Wallace – Vigness 1963, 39-40). They tried to consolidate power on a local level. Gutiérrez received the title of president-protector, and he and his advisory council had a strict control over every issue of state, military, and foreign affairs. The document revealed the most important aim of the revolutionaries when it proclaimed that “the province of Texas shall henceforth be known only as the State of Texas, forming part of the Mexican Republic to which it remains inviolably joined” (Wallace – Vigness 1963, 40-41). As it is often the case, however, victory also brought about debates, dissension, and the formulation of factions within the republican camp. It also evoked the counter-reaction of the royalists. Joaquín de Arredondo, the newly appointed commandant general of the Eastern Interior Provinces, recruited more than seven hundred men. He organized a powerful army, and moved to crush the rebellion in Texas. (Meinig 1993, 37; Chipman – Joseph 1999, 240, 242) The Texan troops and Arredondo’s army clashed on August 18, 1813, twenty miles south of San Antonio, near the Medina River. The royalist troops ambushed the 1,400 soldiers of the republican army in a dense oak forest and in a four-hour battle involving infantry, cavalry, and artillery, defeated them.  The battle of Medina was the bloodiest battle ever fought on Texas soil. Less than a hundred rebels were able to escape. Arredondo lost only fifty-five soldiers (Milligan 1975, 100-102; Chipman – Joseph 1999, 245; Crisp 2010, 150; McDonald 2010, 28).

	After the battle, royalist forces recaptured Texas. To escape the retaliation, hundreds of refugees crossed the Sabine River and fled to Louisiana. In San Antonio rebel property was confiscated, and in a bloody purge, Tejanos suspected of republican sentiments or collaboration with the insurgents were executed. More than three hundred men were shot. The inhabitants of Nacogdoches suffered a similar fate. The poorly provisioned troops pillaged Texas (McDonald 2010, 29, 32). The 1813 revolt was Texas’ deadliest and most devastating attempt at independence. Arredondo’s army left the province in ruins. Texas was virtually depopulated. While in 1803 the Hispanic population exceeded 4,000, it was less than 2,500 by the time Mexican independence was achieved in 1821 (Weber 1982, 10; Weber 1992, 299; Chipman – Joseph 1999, 247). The purge had lasting consequences for the economy and society of the region.

	The Mexican government had similar difficulties with populating the borderland territories as the Spanish crown did. The irony is that Joaquín de Arredondo, as commandant general of the Eastern Interior Provinces, was among the Spanish officials who received Moses Austin, the first American entrepreneur’s petition in January, 1821 to bring three hundred Anglo-American families to Texas. They agreed to his request and thus opened up the way for American immigration to the territory (Cantrell 1999, 86-87; Weber 1982, 160-161).

	This happened at the same time when a fundamental economic transformation caused major changes on both sides of the Atlantic Ocean. It was instigated by the revolution in textile industry that followed the invention of the cotton gin in 1793. The plant soon became one of the most valuable commodities in the Atlantic world. As a consequence, thousands of American migrants began pouring to the Gulf Coast territories to establish cotton plantations. The population movement was further accelerated by the economic depression that followed the Panic of 1819 in the U.S. and forced many people to escape their debts and look for new opportunities. All this coincided with significant geopolitical changes when Mexico finally gained independence in 1821 and breaking with the old Spanish traditions that prohibited the immigration of foreigners, opened the borderland region to colonization. Stephen Austin, after the sudden death of his father, Moses Austin, had his father’s Spanish permit to settle three hundred American families in Texas confirmed by the independent Mexican government in 1821 (see Permit and Conditions for Colonization, November 23, 1821. The Austin Papers 1924, Vol.1, 435). After the ratification of the constitution of the federal Republic of Mexico, the National Colonization Law of 1824 and the State Colonization Law of Coahuila-Texas of 1825 offered large tracts of land (more than 4000 acres/person) for almost free (see The National Colonization Law, August 18, 1824. Wallace – Vigness 1963, 48 and The Coahuila–Texas State Colonization Law, March 25, 1825. Wallace – Vigness 1963, 48-50). As a result, American immigration gained a new impetus.

	A series of favorable circumstances, push and pull factors converged, and these changes fundamentally transformed the American-Mexican borderlands region. By the mid-1830s a major discordance had evolved between the political and cultural boundaries in Texas. At least three-quarters of the 25-30,000 inhabitants were Americans, who were concentrated in East Texas, and the proportion of Tejanos to Americans changed from 1:2 to 1:10. According to estimates the Native population was about 14,000 (Meinig 1969, 32; Torget 2015, 183-184).

	Most of the Tejano oligarchy viewed the expansion of the Americans as a positive event. They were aware of the backwardness of the region and saw the economic growth of Texas as tightly linked to the American newcomers. As an influential Tejano, Francisco Ruiz put it: „I cannot help seeing advantages which, to my way of thinking, would result if we admitted honest, hard-working people regardless of what country they come from. […] even hell itself” (Weber 1982, 176).

	When the presidential order of September 1829 emancipated the slaves in Mexico, Ramón Músquiz, the political chief in Texas refused to publish the order. What is more, he started negotiations to make Texas exempt from the regulation. Mexico outlawed the institution of slavery right after gaining independence from Spain and whenever there was a change of government in the country, they accepted similar measures, but the introduction of the regulations was either delayed in Texas or the province was made exempt from the orders and American immigration continued. Owing to Mexico’s opposition to the institution of slavery, Texas’s African-American population was relatively small in 1836, numbering only about five thousand (Torget 2015: 183-184, 216). The transformation of the borderland region and the influx of Americans was in many ways positive for the Native American tribes in Texas as well, as the new markets also became available to them. They could trade buffalo hides, deerskins and other products for goods – among them firearms – they used to obtain from the Spanish. The American cotton farmers also needed horses and mules to plow their fields, power their cotton gins, and carry the finished bales to market. As a result, an extensive trading network emerged that connected Comanche, Wichita, Tonkawa and Apache raiders and traders in Texas with buyers in and from the United States (DeLay 2008, 58-60).

	In earlier scholarship Native Americans were often neglected or if included, were seen as “savage” obstacles to the progress of American/white “civilization.” In recent historiography, scholars have revealed how these tribes, even though they suffered disasters and displacement, were still major factors to be contented with. The irony is that Mexico’s decision to open the state to American immigration was to a large extent motivated by the need to protect it against Indian raids. These raids, however, soon engulfed much of the northern territories, rendering Mexican efforts to hold Texas impossible (Hämäläinen 2008, 198-202; DeLay 2008, 61-64, 68-70). I agree with the argument of Andrés Reséndez and others that the Texas revolution was not so much about unstoppable American manifest destiny, it was more about the lack of government control, that can be described as “Mexican statelessness” (Reséndez 2005, 1-12). The movement of American settlers was the result of local and global economic forces and specific government policies that convinced them to do so.

	Most of the American immigrants left their homes in search of economic opportunities and those who acquired land with the permission of the government became Mexican citizens. They were legally Mexican, but their language, culture, and collective mentality remained American and their economic ties still connected them to the United States. When in May 1835 the formerly liberal Mexican president, Antonio López de Santa Anna carried out a centralist turn that endangered the prospects of self-government and economic prosperity for Texas, the inhabitants (Americans as well as liberal Tejanos) revolted against him and on March 2, 1836 declared the independence of Texas (see The Texas Declaration of Independence, March 2, 1836. Wallace – Vigness 1963, 98-99). After a series of bloody clashes, on April 21, 1836 the Texas army, led by Sam Houston, defeated Santa Anna’s troops in the battle of San Jacinto (Fehrenbach 1968, 229-233; Pletcher 1973, 68-69). The Mexican president was forced to acknowledge the independence of Texas in the Treaty of Velasco (see The Treaty of Velasco, May 14, 1836. Wallace – Vigness 1963, 117-118). The Mexican government, however, never recognized it and the future of Texas remained uncertain (Fehrenbach 1968, 229-233, 239-241; Weber 1982, 251).

	During and after the successful Texas Revolution, the number of American immigrants started to grow rapidly. The Republic of Texas immediately applied for statehood in the United States, but the American Congress rejected the application – most probably because the Northern states were against the extension of slavery. The argument that the Texas Revolution was the consequence of the conspiracy of American slaveholders and land speculators, who wanted to extend the plantation system, was widespread among contemporaries as well as among American and Mexican historians. It is true that there were heated debates in the American Congress and in the abolitionist press about the possible extension of slavery, and many Mexicans also linked the independence of Texas to proslavery expansionism. At the same time, however, many Texans (Tejanos as well as Americans) saw the issue of slavery as an economic problem and were willing to accept the institution in the interest of the development of their state (Richardson 1943, 136; Fehrenbach 1968, 248-249; Weber 1982, 245-246).

	The Anglo-Texan population could be divided into two major subgroups of about similar size. In addition to planters from the deep South, a large proportion of the American immigrants came from the forest and hill sections of the upper South – for example, from Tennessee, Kentucky, Missouri, and Arkansas. They were “red-necks” or yeoman farmers who went into the rich, backland prairie regions and the outer fringes of the heartland. In fact, they wanted to get away from the slave plantations with which they could not compete. They staked out small farms and built a frontier crop system very similar to that of the Midwest. As a result, gradually two distinct regions developed, separated by an imaginary border that extended from San Antonio to the northeast. Areas to the northwest of this line were dominated by Upper Southerners, while areas to the southeast were the province of the Lower Southerners (Fehrenbach 1968, 287). 

	The Constitution of the Texas Republic legalized slavery, encouraged immigration and reflected the interests of landowners  The Constitution of the Republic of Texas, March 17, 1836. In: Wallace – Vigness 1963, 100-106. A permanent residence of six months and a pledge of allegiance to the Republic of Texas entitled a free man to all the privileges of citizenship (Wallace – Vigness 103). Every citizen, who was head of a family could receive one league and one labor of land and every single man of the age of seventeen and upwards, was entitled to the third part of one league of land (1 league = 4,428 acres, 1 labor = 177 acres; Wallace – Vigness 1963, 103). It was also decided that “no alien shall hold land in Texas, except by titles emanating directly from the government of this republic” (Wallace – Vigness 104). 

	These measures were appealing to many prospective immigrants and resulted in a wave of plantation owners from the Lower South. At the same time, the Panic of 1837 in the United States forced many farmers to abandon their homes and move to the west. These changes affected the Native American population of the region as well. During the second half of the 1830s the American immigrants were rapidly moving up along the Brazos and the Colorado River, impinging on the settled Texas Indians, among them the Caddo, whose agricultural communities had once dominated East Texas. They also put pressure on the Wichitas, the Tonkawas, the Cherokees, and others who had been pushed into Texas by the enforcement of the Indian Removal Act of 1830 in the United States, which relocated the so-called five civilized tribes from the East to the West of the Mississippi river and created the so-called Indian Territory. Tensions also grew because after the battle of San Jacinto, Mexico tried to stir up discontent in Texas by sending Indian agents to the borderland region to promote dissension among the various tribes (James 1929, 292, 297, 302).

	Sam Houston, the first president of the Texas Republic, who had lived among the Cherokees before moving to Texas (Gregory), was worried about the growing tensions in the borderland region. As his most important aim was to maintain the Republic of Texas as an independent country, and as he had no resources and no intention to fight against Native Americans, he submitted a bill that would have guaranteed the Cherokee and other tribes – among them the Shawnee, Delaware, Kickapoo, and Caddo Indians – title to their Texas lands. The Texas Congress, however, did not ratify his proposal and opened all Native lands to white settlement. Still, by keeping state forces out of Indian country, Houston was able to preserve peace (Fehrenbach 1968, 252-253; Hämäläinen 2008, 214-215; Flomen 2018, 237).

	When Mirabeau Lamar ascended to the presidency in 1838, however, he reversed Houston's policy and started a series of wars against the Native American tribes in Texas. (Fehrenbach 1968, 257-258; Meinig 1993, 99) These attacks, on the one hand, targeted the southern Comanche in the San Antonio region. One the other hand, they were organized against the border Indians, the Cherokees and several other “immigrant” tribes, who had moved into east Texas after the Indian Removal Act of 1830 (Hämäläinen 2008, 216; DeLay 2009, 76-79; Flomen 2018, 241-242). 

	Although the removal of the southeastern Indians to the outskirts of the American republic was first and foremost a short-term solution of Andrew Jackson’s government to satisfy the land-greedy settlers of Georgia and South Carolina, it was also a means for the United States to colonize the regions of the Great Plains, acquired through the Louisiana Purchase of 1803. The creation of Indian Territory aimed at shaping an Indian colony, a phenomenon that in a way echoed Mexico’s national Colonization Law of 1824. As a result, despite loss and dispossession, the native communities could find means to preserve their national cohesion and unity in the West and appropriate their new homeland. About half of the allocated lands, however, corresponded to the hunting grounds of the Comanches, Kiowas, and Wichitas. Consequently, the creation of Indian Territory on the ancestral territory of the Plains Indians led to the appearance of a middle ground on which deported southeastern Indians and Plains Indians were forced to interact – mainly through trade. Manufactured goods – mostly cotton goods – were exchanged for horses, mules, buffalo pelts and fur, and also African American slaves that the Plains Indians stole in northern Mexico and in the Republic of Texas. Native Americans did not only participate in the slave trade, many of them owned slaves themselves. As a consequence, similarly to the Republic of Texas, the population of relocated Indian nations could be divided into two social categories: the slave-owning economic and political elite that developed cotton plantations and a majority of yeomen farmers.

	Returning to Mirabeau Lamar’s presidency and his policy towards the Native Americans in the region we can say that the campaigns against the Comanche were, to a certain extent, a reaction to their raids on Texan settlements. The moves against the Cherokees and the remaining agricultural tribes in East Texas, however, were carried out the same way as they had been done under the Jackson administration and the Indian Removal Act in the United States. These campaigns pushed Native Americans further to the west and left thousands of square kilometers open for white settlement. A large number of whites and many more Natives were killed and the wars cost the Texas Treasury 2,500,000 dollars (Fehrenbach 1968, 258; Meinig 1993, 97-99). 

	The financial and political crisis was deepened by Lamar’s failed attempt to extend the borders of Texas and incorporate Santa Fe and the eastern half of New Mexico in the Texas Republic. The Santa Fe Expedition was a commercial and military enterprise initiated by the president in the summer of 1841. His aim was to gain control over the lucrative trade of the Santa Fe Trail and to establish Texas jurisdiction over the area. The expedition included twenty-one wagons that carried various merchandise as well as businessmen and the president’s commissioners, and a military escort of about three hundred volunteers. The Texas Congress did not support the grandiose plans of the president, so Lamar proposed an expedition to Santa Fe on his own initiative. He issued a call for volunteers, and promised the merchants transportation and protection for their goods. Circulars and proclamations, printed in Spanish, were to be taken along by three civil commissioners and distributed among the people. They were to assure the inhabitants that the expedition was peaceful, and that the only purpose was to open trade-relations and give the New Mexicans an opportunity to live under the liberal laws of Texas. If they accepted the offer, it was promised that only the general laws of Texas would be extended over New Mexico and their local laws and customs would continue in force until altered by themselves. The commissioners were instructed to use no force unless to repel attack (Brown 1893, 190; Garrison 1911, 737-743).

	The expedition set out on June 19, 1841 (Saxon-Taylor 2004, xv, 31-32). During the long journey, however, they suffered from heat, lack of fresh water and supplies, and sporadic Indian attacks. They finally arrived at their destination in the middle of September (Saxon-Taylor 2004, 65-100, 142-143, 186-187). The members of the expedition expected a warm welcome by the citizens of New Mexico, but instead, were “welcomed” by a detachment of the Mexican Army. The Texans, reduced in number and broken in health and spirit, were forced to surrender, and then to march more than 2,000 kilometers from Santa Fe to Mexico City. They were held prisoners for almost a year and released only in the spring of 1842 (Brown 1893, 192-195; Fehrenbach 1968, 258, 263).

	One of the consequences of the failure of the expedition was that Mirabeau Lamar lost the 1841 presidential election to Sam Houston. The attempt to extend the borders of Texas also provoked the counter-offensive of the Mexican army in the spring and then again in the fall of 1842 (Fehrenbach 1968, 260-261). Thus, when Sam Houston took office again, one of his first acts was to resume diplomatic efforts, negotiate treaties and restore peace with Mexico as well as with the Native American tribes of the borderland region. With British mediation the government of Texas and Mexico negotiated a truce on June 14, 1843 and then a general armistice at the beginning of 1844 (Pletcher 1973, 118, 133). However, Mexico still refused to recognize the independence of Texas or to sign a peace treaty. 

	To come to terms with the Native American communities, Houston disbanded the majority of the Texas army, organized new companies of the Texas Rangers and ordered them to protect the Indian lands from encroachment by settlers and illegal traders. In August 1842 he negotiated a treaty with the Caddo Indians and in March 1843 with the Wichita, Delaware, and other tribes. In early 1844, the Comanche signed a treaty at Tehuacana Creek in which they agreed to cease raiding Texan settlements. In exchange, the Texans promised to cease military action against the tribe, establish more trading posts, and recognize the boundary between Texas and Comanchería (see The Treaty of Tehuacana Creek, October 9, 1844. Wallace – Vigness 1963, 143-144.). Some allied tribes, among them the Wacos, Tawakonis, Kiowas, and Wichitas, also agreed to join in the treaty. These tribes now continued to provide a buffer between the settlers and the more warlike bands on the Great Plains, and for some years, Indian warfare ceased (Hämäläinen 2008, 217-218).

	The threat of Mexican re-occupation, the clashes with the Native American tribes, and the fact that the young Republic continuously struggled with economic problems revived the proposals for annexation to the United States. Sam Houston initiated the reopening of talks in March 1842, but he needed to wait for an official reply until the middle of October, 1843. After long negotiations, Isaac Van Zandt, the Texas minister in Washington and John Calhoun, the American Secretary of State signed a treaty of annexation on April 12, 1844, which was presented to the American Senate (see The Treaty of Annexation, April 12, 1844. Wallace – Vigness, 143-144). It provided for admitting Texas into the Union as a territory and stipulated that Texas’ public lands would be turned over to the federal government. The United States reserved the right to negotiate with Mexico and agreed to assume Texas’ public debt. The agreement, however, was rejected by the American Senate on June 8, 1844 (Richardson 1943, 146; Fehrenbach 1968, 263; Pletcher 1973, 149). 

	Soon, however, events took an unexpected turn when in the 1844 American presidential elections campaign the Democratic candidate, James K. Polk, an expansionist, ran on a platform calling for the simultaneous annexation of Texas and the assertion of American claims to the Oregon Country. That part of the Pacific Northwest had been under joint British-American occupation since 1818, but in the early 1840s thousands of American settlers arrived in the region on the Oregon Trail in search of economic opportunities. They established a Provisional Government in July, 1843 and demanded that the American government should extend its full power over the territory (Pletcher 1973, 216-217). Polk won on a relatively narrow popular margin, but received almost two-thirds of the electoral votes (Borneman 2009, 128). The outgoing American president, John Tyler, took the election results as a mandate for the annexation of Texas. He recommended that Congress should annex Texas by a joint resolution, which required only a simple majority of both houses and not by a treaty, which would have required a two-third majority (Meinig 1993, 142).

	There were heated debates in the American Congress. In the end, the resolution about annexation passed by a narrow margin of 27 votes to 25 in the Senate, and by 120 votes to 98 in the House of Representatives (Pletcher 1973, 182). John Tyler signed the document on March 1, 1845. In Texas a general convention adopted an ordinance of annexation on July 4, which was approved by popular vote on October 13, 1845. James K. Polk, the new American president signed the final Admission Act on December 29, 1845 and Texas became the 28th state of the Union (see The Resolution Annexing Texas to the United States, March 1, 1845. Wallace – Vigness 1963, 146-147; The Annexation Offer Accepted, July 4, 1845. Wallace – Vigness 1963, 148.). The agreement about annexation contained much better terms for Texas than the original treaty. It could enter the Union as a state and could keep its public lands. The only drawback was that Texas needed to retain responsibility for its public debt, but that was also to be taken over by the federal government in time (Wallace – Vigness 1963, 146-147).

	Mexico never recognized the independence of Texas and considered its annexation to the United States to be an act of war. Tensions in the borderland region and between the American and the Mexican government led to the outbreak of the U. S.–Mexican War of 1846-1848. The war fought on two main fronts and resulted in the sweeping victory of the American army, which even occupied Mexico City on September 13, 1847. In the Treaty of Guadalupe Hidalgo, Mexico was not only forced to give up Texas, but also the whole of what is today the American Southwest - including New Mexico and California (Fehrenbach 1968, 266-267, 270-273; Meinig 1993, 142, 145-146; see also Treaty of Guadalupe Hidalgo, February 2, 1848. Israel 1967, 733-751). The annexation of Texas and the incorporation of the American Southwest into the United States resulted in further changes in the ethnic composition and the economic and geopolitical importance of the region.
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	8.3. Legal and Illegal Identities in Colson Whitehead’s Literary Harlem

	Ágnes Zsófia Kovács

	 

	 

	Introduction

	 

	Colson Whitehead's Harlem Shuffle (2021) is about inheritance. It is not specifically about inheritance in the legal sense, but about the customs and habits that are passed down from father to son, embodied practice one inherits whether one wants it or not. Ray Carney, the protagonist of Harlem Shuffle, consciously struggles with the specter of paternal inheritance: his father, who lives off crime, is a negative role model. As we read at the very beginning of the book, Ray found out that “living taught you that you didn’t have to live the way you’d been taught to live” (10). But as it happens, the ghost returns and Ray is tempted to take the forbidden path as well as the legal one to prosper. The book traces the role of this broadly defined paternal legacy at three key points in Ray's life, which testify to the increasingly complex intertwining of the legal and illegal worlds. Ray's prosperity and rise will depend on the extent to which the protagonist positions himself well on the border between these two worlds. Furthermore, the relationship between the legal and illegal worlds in the African-American milieu also raises the question of whether a “disadvantaged” African American boy has any chance of thriving in the world of “white” law, i.e., ultimately, whether the so-called legal world can exist for him.

	Whitehead is the author of eleven novels, all of which, despite their genre diversity, follow the conflicts of African American protagonists in the white world of the USA. Two of his novels received the Pulitzer Prize. One of these, The Underground Railroad (2016), is a fictional slave narrative and historical novel about a series of escapes by a Georgian slave woman, essentially about the unattainable experience of freedom. The second novel, Nickel Boys (2019) is a documentary novel about the cover-up of murders in institutional care during the Civil Rights Movement. Its protagonist tries to put into practice Martin Luther King's ideas of love (agape) in Florida in the 1960s until he is shot and buried in an unmarked grave during an escape attempt at Nickel Boarding School. Compared to these two previous bloody and tragic novels, Harlem Shuffle (2021) is a relaxed excursion through the streets of Harlem in the 50s-60s. During his adventurous rise to fame, the protagonist Carney faces moral dilemmas befitting a realist novel, occasionally becoming the subject of shoot-outs, but generally moving with comic awkwardness in gay situations. Its sequel, Crook Manifesto (2023), follows Carney’s life till 1976.

	In Whitehead’s Harlem Shuffle, Harlem represents a geographical space intertwined with its protagonist’s chances and choices as an Africa American in the white world of NYC. Pedro Costa (2023) reads Carney’s criminalization as the African American alternative for achieving the American Dream and links it to Ralph Ellison’s rendering of this process in Invisible Man (94-5). Expanding upon Costa’s initiative, this paper looks into how the literary geography of Harlem interacts with Carney’s gentrification and how Whitehead’s Harlem novel rewrites earlier literary representations of the city. 

	 

	Legit and Corrupt Business in Harlem

	 

	Harlem Shuffle follows the story of Carney's transformation into a Harlem businessman in three separate parts. We first meet our hero in 1959, when Carney had already opened his furniture shop. He invested $30,000 in the business that he had found in the van he inherited from his father. He manages the shop with the expertise he gained from a business degree from Queens College. However, he soon realizes that he cannot pay his expenses with strictly legal business, so to balance the books he starts trading second-hand goods of uncertain origin and engages in: “a natural flow of goods in and out and through people’s lives” (25). On the night of 19 June 1959, his cousin Freddie, also his main supplier, tries to recruit Ray for a robbery at the elegant Theresa Hotel in Harlem. Although Ray pulls out of the operation, the robbers still settle the score in his shop, and one of the associates falls victim. Ray cleans up the body. The case puts Ray in the sights of both the Harlem underworld and the police, and he must now make sure he keeps on good terms with both sides. He pays up. The flow of money envelopes begins. 

	The second part, in 1961, is a transitional period: Carney is not accepted as a member of the Dumas Club, a prestigious club of black businessmen in Harlem, but a big-shot banker swallows his bribe money. In revenge, Carney uses underworld evidence to shame and expose the banker. Thirdly, in 1964, during the Harlem riots, we see Carney, who doesn't care about the cause of the riots: a teenager in Harlem who is a victim of police violence. Carney is still busy with his businesses: he is armed with a baseball bat to protect his shop from rioters, and he is also handling the affairs of Freddie, who, under cover of the riot, robs the parents of his white businessman buddy, with Carney guarding the loot. Carney is forced to return Freddie's loot to a white contractor priest with a better underworld social network than he has, but Freddie is beaten so badly by the opposing toughs that he dies. Whether Carney will ultimately fall or be cleansed hangs as an open question at the end of the story.

	The intertwining of the legal world and the underworld in Harlem is introduced gradually. Initially, Carney tries to separate right and wrong deeds by reassuring himself that “I may be broke, but I ain’t crooked”, i.e. a criminal (Whitehead 2021, 16). But this is a slip of the tongue since Carney is already counting here on the “churn of property”, the natural flow of objects from owner to owner (16). The concept of something legal here is not opposed to the idea of something illegal: in this setup, it is difficult to find the opposite of legal business, because there is only less crooked and more crooked business. Similarly, in the world of businessmen, it is difficult to separate the legal striver from the actual crook. When Carney tries to draw a line between them, he gets caught up in the explanation: 

	 

	Striver versus crook. Strivers grasped for something better–maybe it existed, maybe it didn’t—and crooks schemed about how to manipulate the present system. The world as it might be versus the world as it was. But perhaps Carney was being too stark. Plenty of crooks were strivers, and plenty of strivers bent the law. (Whitehead 2021, 63) 

	 

	In the second part, Carney is no longer sure of his separateness from crooks, wondering in the night watch of the criminals if he has not invented the separation of the two sides, and finally seeing the flow of objects and circulation of envelopes as part of the order of the world (154). The corrupt detective Munson also explains to him that “if being a crook were a crime, we'd all be in jail. - He has friends.” (153). Carney learns Munson’s wisdom, hires his heavy hitter and handles Freddie's cases with his knowledge of the balance of information and money flow in the underworld. Carney is neck-deep in the underworld, but at the same time his furniture shop is thriving, and he has managed to sign resale contracts with several major furniture companies. Finally, in Carney's world, there is no longer a distinction between the criminal and the legal, and he cannot imagine one world without the other.

	 

	The Mean Streets of Harlem

	 

	The streets of Harlem and New York not only serve as the setting for Carney's dubious practices but also characterize and motivate the characters' social positioning. In the 1940s, Carney's father lived with his son in the slums of 127th Street in Harlem, often without food and fuel. This situation makes Carney decide that he wants a different kind of life for himself. After his father's death, despite his difficulties, he stays in school, does well and goes to college. He opens his store on 125th Street, one of Harlem's main commercial streets, but the store itself is not centrally located and is later avoided by the Harlem riots. Carney rents his family's first small apartment next to the Harlem elevated train at the 125th Street stop, one of Harlem's busiest, most crowded, low-cost locations. The family is saving for their dream home, where they move in '61. They're making a big leap because the new apartment is on Riverside Drive, a quiet street on the edge of Harlem where only the very well-off can afford spacious rental apartments. But there's an even better neighborhood in Harlem: Carney's in-laws live in the St Nicholas neighborhood, colloquially known as the “Strivers’ Row.” Carney’s parents-in-law are eventually forced to move out of Strivers’ Row as a result of the loss of money by the banker Carney had ruined. At the end of the book, Carney is looking at a bargain buy for his family on Strivers’ Row, and maybe they can afford it. Not only the streets qualify the characters but also the descriptions of the interiors. Carney's main preoccupations include the inspection, appraisal and valuation of Harlem apartments and furniture. Carney has a keen eye, immediately identifying the provenance and establishing the price, ultimately valuing the person using the space. He also formulates his own desired changes in his life while viewing advertised apartments. As one element of spatial identification, Park Avenue appears in the novel as a contrast to Harlem. Carney’s cousin and dark version, Freddie, makes his final burglary into an apartment on Park Ave. This street is no longer Harlem, rather, it is the focal point of the white world of New York, which is how Freddie describes it:

	 

	The humidity transformed Park Avenue, the moisture in the air bestowing warm halos to the lights on the street and in the rows of apartment windows. It made the street less stuck-up. Inexplicably kind, like a white cop who cuts you slack for no reason you can figure. Park Avenue creeped Freddie out: The building had an attitude, a comfort in and assurance of their own power. They were judges, decreeing that all you called your own, what you fought for and dreamed of, was merely a cheap imitation of what they possessed. (Whitehead 2021, 267-8)

	 

	Park Avenue represents white privilege and money compared to which Harlem strivers reach nothing. Park Avenue looks peaceful only on the night of the break-in but then it reverts to the menacing realm of rich white men. The relationship between Park Avenue to Harlem is compared to the relationship of Riverside Drive to Harlem metaphorically. In the metaphor, Harlem is the open water, Riverside Drive is the edge of an island overlooking the water. At the same time, Park Avenue is a deep canyon with perpendicular walls, blocking the view:

	 

	”I was thinking about how you used to talk about Riverside Drive,” Freddie told Carney, “how much you love it. The edge of the island, looking out across the water, like putting it all in perspective. There’s us, there’s the water, and there’s more land, it’s all part of the same thing. But Park Avenue, with those big old buildings facing one another, full of old white people, there’s none of that feeling, right? It’s a canyon. And the two sides don’t give a shit about you. If they wanted, if they so decided, they could squeeze together and crush you. That’s how little you are.” (Whitehead 2021, 268)  

	 

	The geography of New York provides points of identification that become tenors in spatial metaphors. Harlem is identified with the openness of water, Riverside Drive with the in-between position of the shore, and Park Avenue with a dangerous and possibly crushing dry canyon inland. Carney’s life is situated among the perimeters of these actual and metaphorical locations, it spans spaces where black and white lives interact. 

	 

	Literary Harlem

	 

	The novel contains numerous references to well-known figures in African American literature and literary representations of Harlem. Carney's business acumen is measured against these forerunners. One such point of reference is Charles Chesnutt. First, the Dumas Club is a negative version of Chesnutt's Blue Veins society from the short story “Wife of His Youth”. The middle-aged and light-skinned president of the Blue Veins society is a law-abiding, consistent man, the result of a difficult decision, but he remains loyal to his elderly and coal-black wife, who after twenty-five years of searching no longer recognizes her former husband. The Dumas Club of hypocritical businessmen is not even a respectable front by comparison. Another reference to Chesnutt is the name Uncle Julius. Uncle Julius is a character in Chesnutt's short stories: Julius’s tales always make the white man perform what he refuses to do when requested directly. In Harlem Shuffle, Julius is the heroin addict son of Mam Racey, who runs a brothel in the novel. After his mother's death, Julius falls apart together with the house; when Carney meets him he is barely able to speak. The trickster hero of Chesnutt's stories exists only in a speechless version in the 1960s. 

	The second important reference is to Langston Hughes. His poem 'Harlem' asks the question of what will happen to the unrealized dreams of Harlem, will dreams shrivel up and dry up like grapes in the sun, “raisins in the sun,” or will they explode? The phrase is echoed in the title of Lorraine Hansberry's drama A Raisin in the Sun set in Chicago's black South Side, where the Lee Younger family wants to use their father's inheritance to buy a house in a better neighborhood but the plan falls through. The dream of upward mobility and escape from the ghetto is hard to achieve. Carney, who has just moved from 125th Street to airy Riverside Drive, wants to see a fresh film version of the drama by Daniel Petrie in '61 (134, 144). Carney’s mobility and aspirations relate to the story of the Lees in the drama. 

	The third literary connection is Ralph Ellison, himself a resident of Riverside Drive in Harlem. His novel, The Invisible Man (1951), is about a basement dweller on the fringes of the legal and illegal worlds who, as an African-American, has always been invisible to whites as a person, but by the end of the novel he retreats into voluntary criminal underground invisibility in Harlem. He is suffering from double consciousness, as Ray also does in his office. Alexandra Alter’s 2021 walking interview with Whitehead in Harlem contains a related aside about Whitehead staring at a closed door in the street: “Whitehead stared at an innocuous locked metal door on the sidewalk. “What’s under that basement grate? Who knows?” he said.” (Alter) – The incident is a funny reminder of how the novel explores spaces of Harlem that offer diverse roles for its protagonist; from the underground criminal existence through the working-class shop retail space to the peacefully middle-class Riverside Drive residential area.  

	Another link to Ellison is the date of the Theresa Hotel robbery, 19 June 1959, Juneteenth. This is also the title of Ellison's second (posthumous) novel: Juneteenth (1999). June 19 also became the official commemoration of the abolition of slavery in the US in 2021. The reason for this lies in the history of the US Civil War: in April 1865, the Civil War was officially won by the North, but the emancipation of slaves in 1863 (by the Emancipation Proclamation) and the abolition of slavery in 1865 (by the 13th Amendment of the US Constitution) could only be guaranteed by the arrival of the Northern military in the South. Northern bluecoats last marched into Texas on June 19, 1865, and made abolition a reality only then. Fourth, Chester Himes's 1950s Harlem detective stories come to mind as possible precursors to Harlem Shuffle. However, Himes’ Cotton Comes to Harlem (1965), for instance, is a regular hard-boiled detective story with comic elements that has little to do with Harlem Shuffle thematically, although the name of the night porter at the Hotel Theresa is indeed Chester.

	Harlem Shuffle is a somewhat meditative, comic book; it is not a detective story, even if it is about the Harlem world of crime. It's more of a reverse progress novel or a Harlem novel if you are looking for a rubric. It is the story of Carney's recovery of his paternal and African American heritage in three scenes, set in Harlem, rich in African-American literary topoi. Throughout the story, the precise boundaries between inheritance and choice, crime and law, and exterior and interior are not made clear but are rather muddled by Carney's constant movements across them.
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Megjegyzések

		[←1]
	 There are several versions of the folk song “Oi u poli viter vie…” Only the first stanza, with the most stable lyrics across different versions, is performed in the film: 
Ой, у полі вітер віє,
А жито половіє,
А козак дівчину        
Та й вірненько любить, 
а займать не посміє.  



		[←2]
	 Today the insignia of Ukraine’s military forces features details associated with the Cossack Host; Vin 2022, a Cossack dance was regularly performed by soldiers on the front line in order to serve to reassure the public of a strong national identity that can help boost morale in the wake of the Russia-Ukraine War.



		[←3]
	 The song “Bulo-lito, bulo lito…” has several versions. In the scene with Chubenko, only the middle part of the song is performed: 
Занездужав чумаченько,
Упав та й лежить,
Жаліється отаману,
Гей, гей, голова болить. 
Отамане, товаришу, 
Рідний батько мій,
Бери воли, бери вози, гей-гей
Та й додому їдь…



		[←4]
	 Malyshko also composed song poetry for Dovzhenko’s Shchors.



		[←5]
	 The last two quatrains of the song:
Та сонце сходить угорі,
Мов шабля блискає знов.
Не спіть в ці ночі, шахтарі!
Виходьте, хлопці, із дібров!
Щоб, як повернемось назад, -
Жита цвіли між ланів,
Щоб України пишний сад
Для рідних вічно зеленів!
From Andrii Malyshko, “Marsh Chubenka,” in: Malyshko, Andrii. Tvory v desiaty tomakh. Tom 1. Poezii, Kyiv: Dnipro, 1972; 247-248.



		[←6]
	 It is a melancholy song:
Ой піду я лугом,
Лугом-долиною 
Гей чи не зустрінуся 
З Родом-родиною.
Ой Там моя сестра 
Пшениченьку жала
Я сказав їй «Драствуй»,
Вона промовчала…



		[←7]
	 The article “Revolutionary Days” (Revoliutsionnye dni) was first published in newspaper Vpered, No. 4, January 31 (18), 1905. It appears in volume 9 of the 5th ed. of Lenin’s Full Collection of Works (Moscow: Gosudarstvennoe izdatel’stvo politicheskoi iteratury, 1967), 205-215. In the English translation by Bernard Isaacs and The Late Isidor Lasker, the article is published in Lenin Collected Works, Foreign Languages Publishing House, 1962, Moscow, Volume 8, 101-123 and in Lenin Internet Archive (2003): https://www.marxists.org/archive/lenin/works/1905/rd/index.htm. The article “Friends Meet” (Vstrecha drusei) was first published in Proletary, No. 18, September 26 (13), 1905. It appears in volume 11 of the 5th ed. of Lenin’s Full Collection of Works (Moscow: Gosudarstvennoe izdatel’stvo politicheskoi literatury, 1960), 237-245. The translation by Abraham Fineberg and Julius Katzer of “Friends Meet” appears in Lenin Internet Archive (2004): https://www.marxists.org/archive/lenin/works/1905/sep/26.htm
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