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	1. Foreword

	 

	We are so fortunate to have the endowment to support our mutual relationship between the University of Manitoba and the University of Szeged. We will be forever grateful to Mr. Arnold Frieman’s (1928-2019) generosity and Past University of Manitoba President Prof. Emőke Szathmáry’s vision that brought it into being. We are also fortunate to have the leadership of the German and Slavic Studies Dept. in the person of Prof. Stephan Jaeger and his predecessors in having shepherded this partnership, so that finally, starting with the Exchange Conference that I organized with Prof. Elena Baraban in September of 2023, the rhythm of these biannual conferences is back on track. Let us hope that this is the re-start of a partnership that yields results. And speaking of results, this anthology that has been edited by our colleague Prof. Réka M. Cristian from the University Szeged, is the third in what we hope will be a long series of proceedings of our joint conferences.

	It was an absolute delight to be back in the beautiful city of Szeged in May of 2025. For those of us who had been to Szeged previously, our current experiences rekindled fond memories of past stays in this remarkable city on the Tisza. For those who were here for the first time, I know that their experiences were both fruitful and pleasant. I mean, who can forget our wonderful lunch at the Mayor’s Office in City Hall, where we got to experience both a wonderful spread of Hungarian and Szeged cuisine, and the interior of this beautiful structure, including its excellent collection of southern Hungarian and Szeged painting? 

	We also enjoyed visits to the “old” and “new” Szeged Synagogues, that gave us the opportunity to see the beautiful “old” synagogue’s Neo-Classical architecture from the outside, and the “new” synagogue’s stunning eclectic exterior and interior, possibly the great Synagogue architect Lipót Baumhorn’s chef-d’oeuvre. That we were also able to experience a professionally trained Cantor, and conference guest Richard Yaffe’s rendition of the Shema and an excerpt of a Yiddish song written in the Lodz Ghetto during World War II, was icing added to the cake.

	As far as the actual conference goes, each section had surprises and challenges on offer: there was not a single session that did not stimulate response and intellectual interest. We cannot thank the local organizers of the 2025 University of Szeged-University of Manitoba Exchange Conference enough for their hard work in rendering this a resounding success!

	 

	Oliver Botar

	 

	 

	2. Program of the 8th University of Szeged–University of Manitoba Partnership Biennial Conference, University of Szeged, Hungary, May 8–10, 2025

	 

	CONTINUITIES AND DISCONTINUITIES IN INTERCULTURAL DIALOGUES

	The 8th University of Szeged–University of Manitoba Partnership Biennial Conference

	University of Szeged, Hungary, May 8–10, 2025

	Venue: 6722 Szeged, Egyetem u. 2. Conference room

	CONFERENCE PROGRAM

	 

	Day 1, May 8th

	Conference Opening by the Dean of the Faculty of Humanities and Social Sciences, University of Szeged, Prof. Zoltán Gyenge

	 

	Session 1. Cultural continuities and disruptions of the past

	Churchill, David S. "These are Some High-End Gays:" Queer Elite Capture, Edward Perry Warren, Roman Antiquities, and Uranian Civilization

	Petrovics, István. Continuity and Discontinuity in the Development of the Hungarian State

	Király, Dávid. Language and Nationalism: How Dutch Colonial Policies Shaped the Emergence of Bahasa Indonesia

	Bak, Greg. Unevenly Distributed: The Early Digital Era in Manitoba

	 

	Session 2. Visual art in dialogue with social concerns    

	Szőnyi, György E. Rural and Modern: Tradition and Innovation in 20th-century Hungarian Painting from Károly Ferenczy to István Zoltánfy

	Annus, Irén. Photography Enhancing Intercultural Dialogue: Contemporary Portraits of the Roma in Hungary

	Dragon, Zoltán. The Pose of the Environment: The Haunting Effect of the Belated Subject

	Barát, Erzsébet. Agency of the Spoilt Vote: The Subversive Power of Irony in the Street Art Activism of the Two-Tailed Dog Party (TTDP)

	 

	Session 3. Literary sites of dialogues

	Morris, Paul D. Continuities and Discontinuities in Canada’s National Literature(s)

	Kürtösi, Katalin. Places and Memories in Three Novels by Montreal-based Writers of Hungarian Roots

	Kovács, Ágnes Zsófia. Literary Vojvodina Borderlands in Contemporary Hard-Boiled Crime Novels by Katalin Baráth and Róbert Hász 

	Baraban, Elena. Count Vronsky as a Byronic Hero: The Problem of Authenticity and Critique of Pan-Slavism in Leo Tolstoy’s Anna Karenina (1877)

	 

	DAY 2, May 9th

	Session 4. Dialogues and transformations in education and academia 

	Árvay, Anett. Continuity and Discontinuity in Hungarian Studies

	Cristian, Réka M. From American to Inter-American: Continuities and Discontinuities in American and Canadian Studies

	Botar, Oliver. Transformation of the School of Art in 1950: The Americans are Coming!

	Mahrenholz, Simone. Open Discontinuities and Hidden Continuities: Wittgenstein, Heidegger, the Great Divide in Current Academic Philosophy and the Role of WWII-Fascism for the Breakdown of Intercultural Philosophical Dialogue 

	 

	Session 5. The human landscape in intercultural dialogues      

	Lewis, Justin Jaron. Roma and Jews in Each Other’s Stories

	Jancsó, Katalin. Social and Cultural Studies in the Early 20th Century: The Perception of Intercultural Dialogue in the Americas in the Era of Mass Emigration by a Hungarian Reporter

	Kökény, Andrea. Continuities and Discontinuities in Intercultural Dialogues in the Pacific Northwest

	Csepregi, Gabor. In Search of Cultural Diversity: The Significance of Travelling Abroad

	 

	DAY 3, May 10th

	Session 6. Political dialogues, remembrance and reconciliation

	Vajda, Zoltán. Limits to the Pursuit of Happiness: Thomas Jefferson and the Ambiguity of Benevolence toward Native Americans

	Ciurysek, Sarah. Navigating a Land Gift Through Intercultural Dialogue in Post?-Colonial Canada 

	Calliou, Ian. Reconceptualizing Reconciliation in a Good Way: Re-Centring Lessons and Addressing Anxieties

	Jaeger, Stephan. Between the National, Transnational, and Universal: Continuities and Discontinuities of Memory in the 2021 Permanent Exhibition of the Documentation Centre for Displacement, Expulsion, Reconciliation in Berlin

	 

	Closing of the conference

	 

	3. Introduction to Continuities and Discontinuities in Intercultural Dialogues: Essays Mapping the Manitoba-Szeged Partnership

	Réka M. Cristian

	 

	Continuities and Discontinuities in Intercultural Dialogues: Essays Mapping the Manitoba-Szeged Partnership is the third volume of the partnership between the University of Manitoba and the University of Szeged. In 2026, we celebrate twenty-two years from the initiation of the Manitoba–Szeged cooperation and we are thrilled to see our partnership not only surviving but indeed thriving throughout the years. This long period of time reflects, among many other things, a significant commitment on both sides that prospers on trust, effort and conscious joint nurturing of a connection that has evolved into a robust cooperation over decades. As general co-editor of AMERICANA eBooks, I am especially honored and happy to host the second publication of the Manitoba-Szeged Partnership and the third in row on our mutual work throughout the years, on our platform,. 

	The first volume of our collaboration appeared in 2017 under the title of Confluences: Essays Mapping the Manitoba-Partnership (Szeged: JATEPress), edited by Réka M. Cristian, Andrea Kökény and György E. Szőnyi. The second volume, Nomadisms: Essays Mapping the Manitoba-Szeged Partnership came out in 2024 at AMERICANA eBooks, and this third volume continues the tradition, two years later, being issued also at AMERICANA eBooks. 

	The materials of this book are assembled on the basis of the Continuities and Discontinuities in Intercultural Dialogues conference partition previously presented in this book, a conference that involved, along with a section on cultural continuities and disruptions of the past and one on political dialogues on remembrance and reconciliation, a section on visual art in dialogue with social concerns, one on literary sites of dialogues, another one on dialogues and transformations in education and academia, and a last one on the human landscape in intercultural dialogue. The works in this book include contributions from the last four clusters.

	This partnership publication presents two studies on visual art in dialogue with social concerns. In “Photography Enhancing Intercultural Dialogue: Contemporary Portraits of the Roma in Hungary,” Irén Annus investigates two series of Roma portraits by two Hungarian photographers Miklós Déri and Tamás Schield and explores the subversive potential in their photography with regard to challenging the racist hierarchies and attitudes that prevail in the country, highlighting the ways in which these photographers, on the one hand, encourage viewers from mainstream Hungarian society to recognize and confront their own prejudices, while also influencing the self-perception and identity of the Roma, on the other. The background of the series of photographs is set on July 21, 2008, which saw the beginning of “the Gypsy/Roma killings,” one of the most devastating series of crimes in Hungarian criminology. Following thirteen months of terror in villages in northeastern Hungary, the perpetrators were arrested and tried in a lengthy trial with a final verdict being reached in January 2016. It was also in 2008 that Hungarian interpreter and translator Tamás Schild returned to his hometown in Transdanubia and re-engaged with the local Roma as part of a personal quest for reconciliation. Since then, he has distinguished himself internationally as a portraitist of the rural Roma in Hungary. In parallel, photographer Miklós Déri, recognized for his socially aware photo essays that depict groups on the margins in Hungary, has also emerged as one of the leading photographers of the Roma, particularly those living in Józsefváros, the predominantly Roma district in Budapest.

	The second study on visual art in dialogue with social concerns is “Pose of the Environment: The Haunting Effect of the Belated Subject” by Zoltán.Dragon. This essay offers a theoretical reading of Gábor Szilasi’s Portraits-intérieurs (1977–1979) as a decisive conceptual rupture within his otherwise continuous social-documentary practice, arguing that the series stages a specifically photographic form of hauntology. Through close visual and theoretical analysis, the paper argues that the diptych structure, pairing a black-and-white portrait with a color image of the sitter’s empty domestic interior, produces an anamorphic apparatus in which presence is constituted through delay, displacement, and absence. Rather than affirming a harmonious relation between subject and environment, the series renders the subject belated to itself, suspended between image and trace. The essay sheds light on the formal logic of the diptych as a parergonal hinge that both connects and separates portrait and interior, figure and ground, intimacy and estrangement. Drawing on Lacan’s distinction between look and gaze, Sartre’s account of being-seen, Barthes’s reflections on the photographic pose, Derrida’s concepts of différance, supplementarity, and hauntology, and Hanneke Grootenboer’s notion of the pensive image, the paper shows how Szilasi’s photographs destabilize visual mastery and install blindness and deferral at the core of perception. The posed subject appears only to vanish in the adjacent frame, leaving behind a spectral imprint that haunts the space it once occupied. In this oscillation between presence and withdrawal, the viewer is likewise implicated as a belated subject, caught within the structure of the gaze. The article thus proposes the concept of the pensive diptych as a form of visual thinking that resists resolution and instead stages photographic identity, environment, and visibility as fundamentally haunted.

	The next chapter of the book contains the literary sites of dialogues. Ágnes Zsófia Kovács’s “Literary Vojvodina Borderlands in Contemporary Hard-Boiled Crime Novels by Katalin Baráth and Róbert Hász” explores experimental forms of women’s life writing by Hungarian 1.5 generation and second-generation female Holocaust survivors. It is an investigation of life journeys away from “home” in Susan Rubin Suleiman’s Daughter of History: Traces of an Immigrant Girlhood (2023) and the volume From Budapest to Psychoanalysis (2023), written by three ex-Hungarian authors: Veronica Csillag, Katalin Lánczi, and Julianna Vámos. The study presents self-representations of professional female narrators and explores how 1.5 generation survivor Suleiman and second-generation survivors Csillag, Lánczi, and Vamos reflect on correlations between their personal and professional lives modulated by historical circumstance in their life writing. 

	The second work on literary dialogues in this book is “Count Vronsky as a Byronic Hero: The Problem of Authenticity and Critique of Pan-Slavism in Leo Tolstoy’s Anna Karenina (1877), written by Elena Baraban. This is a study of Leo Tolstoy’s critique of Pan-Slavism in Anna Karenina (1878), which argues that Anna Karenina positions the Slav Question as a lens to explore the tension between socially imposed ideals and authentic moral existence, highlighting Tolstoy’s concern with individual conscience and the ethics of genuine human engagement. According to Baraban, Tolstoy exposes the pro-Slav volunteer movement as a socially driven response that enables characters such as Count Vronsky, Sergey Ivanovich Koznyshev, and Countess Lydia Ivanovna to evade personal moral responsibility while concealing their triviality, despair, or vanity in patriotic rhetoric. Their response, the study concludes, is contrasted with Konstantin Levin’s ethical stance, which prioritizes concrete moral action and personal responsibility. 

	An exception from the program of the conference, but a text that can be placed into the subchapter on literary dialogues is “Folk Consciousness in Sándor Petőfi’s John the Hero” by Shayne Ostrowski. This text was included in the partnership volume due to its author’s dedicated engagement in the thematic “Public Memory and Hungarian Culture” 2025 Szeged Summer School. This event was part of a series of summer schools initiated by Anett Árvay in 2022, conceived as a combined course of the Manitoba-Szeged partnership. The Szeged summer school provides every second year a one-week immersive study experience in Budapest and a two-week study in Szeged for University of Manitoba undergraduate students, with the program featuring an exploration of Hungarian culture, history, art, life and society in excursions, classes, and guest lectures, as well some practical language training into introductory conversational Hungarian. Organic part of the Manitoba-Szeged partnership, there is also an academic exchange including teaching Hungarian language at the University of Manitoba, which offers the opportunity for a Hungarian student from the University of Szeged, also every two years, to enroll in courses at the University of Manitoba, while teaching Hungarian language and culture to interested Manitobans. Ostrowski’s paper, written at the end of the summer school in Szeged, examines the way Petőfi Sándor’s poem John the Hero and is grounded in what the author calls folk consciousness, exposing the way ordinary people from Hungary in the 19th century conceives of themselves and the world. Referencing works of folklorists, historians, and literary scholars, the paper distinguishes between folk belief and folk tale, and argues that the John’s activities are grounded in a folk belief influenced by both pagan and Christian traditions. The paper argues that Petőfi’s realistic rendering of John that passes into a supernatural rendering does so in the same manner in which folk belief manifests in folk tales. The paper concludes that because of Petőfi’s ability to faithfully render the thoughts, beliefs, and feelings of the lower strata of society in an elevated form, John the Hero should be considered also as a part of folk culture because it emerges directly from the then-current folk consciousness. Moreover, it should not be considered heritage culture because heritage culture seeks to remember and preserve practices that once were but are no longer the ordinary way in which regular people lived out their lives.

	The book’s part on dialogues and transformations in education and academia starts with Anet Árvay’s “Continuity and Discontinuity in Hungarian Studies.” As the study claims, the formation and development of a century-old discipline of Hungarian Studies is a vivid example of how a given historical period, with its ideology, prefers continuity or discontinuity with the past. The Hungarian cultural policy, while trying to survive the losses of the First World War, cultivated the research on the Hungarian identity, the program of becoming a culture-nation, and established the cultural institutional network throughout Europe. During the period of socialism, Hungarian Studies became an undesirable discipline, which survived only in philological research, teaching Hungarian as a foreign language and literary translations. Then, after the 1990s, there was a spectacular revival, but it is no longer a simple return to the 1920s. Although there is a certain continuity to it, there are also other reinterpretations of Hungarian Studies. Today, a modern, multidisciplinary presentation of Hungarian culture for non-Hungarian audiences has become the main objective and Árvay’s presentation reflects on these above-mentioned points, including historical and current national and international centers of Hungarian studies and their fields of activity.

	Also contained in the discussions on dialogues and transformations in education and academia is Réka M. Cristian’s “From American to Inter-American: Continuities and Discontinuities in American and Canadian Studies.” This chapter centers on the perception of the Americas (in its plural form), by adding an area studies perspective to various global processes, mostly seen from the vantage point of American Studies in North America. The study maps the main direction of transcultural entanglements and disentanglements happening until 2020 through the institutionalization of the disciplines of American Studies in general, and in Canadian Studies in particular, with a short detour on the current situation of Hungarian Canadian Studies. The main theoretical approaches of the text are based on the dialogic relation between the works of Joel Gareau and Colin Woodard, José Martí and Janice Radway, Alyssa MacLean, Randolph Bourne, Shelley Fisher Fishkin, Katalin Kürtösi, Wilfried Raussert and John Carlos Rowe, which highlight how the U.S. and the Canadian regions and nations of North America are entrenched or dislodged in various flows of global processes in contemporary Inter-American approaches.

	The partnership’s third book comprises three discussions on the human landscape in intercultural dialogues. The first of these is on “Roma and Jews in Each Other’s Stories” by Justin Jaron Lewis. According to Lewis, the Jews and the Romani People have been the most distinct minorities in much of Europe. The author starts by asking what stories have they told about each other and looks at Hasidic Jewish legends and parables with tsigaaner (Romani) characters, and Romani folktales with Jewish characters. These stories show that each community found the other “good to think with.” From the examples in the text, it becomes clear that the two minorities shared the majorities’ stereotypes about each other, but their stories also reveal mutual appreciation and a sense of kinship. As a creative conclusion, readers are invited to think with these stories.

	Katalin Jancsó’s “Social and Cultural Studies in the Early 20th Century: The Perception of Intercultural Dialogue in the Americas in the Era of Mass Emigration by a Hungarian Reporter” is the second study on the human landscape in intercultural dialogues. As Jancsó writes, travel and migration have been vital drivers of intercultural dialogue for thousands of years but the second half of the 19th century and the first decades of the 20th century were a key period in this respect in the context of the Americas, as millions of people made their way to new places of residence seeking a better and more prosperous future in distant continents, whilst fostering economic, social and cultural change. Among many other groups, large numbers of Hungarians arrived in the Americas during this period of time. The emigration of poor Hungarian peasants from the villages was particularly significant starting with the end of the 19th century. Jancsó highlights the work of Árpád Pásztor, the pioneer of the genre of documentary reporting in Hungary, who paid special attention to the phenomenon of Hungarian emigration and this chapter is an analysis on the intercultural dialogue and migration Pásztor explored on his trips to the Americas and which he reported later on in several of his writings, especially in his volume America. From Canada to Panama. 

	The last chapter of the book, “Continuities and Discontinuities in Intercultural Dialogues in the Pacific Northwest” by Andrea Kökény, talks about the Oregon Trail, the great overland route that carried the American migrants to the Pacific Northwest during the 1840s and 1850s. She discusses the American immigrants’ motivations and their experiences of continuity and discontinuity when setting out on the journey, while travelling on the trail and after reaching their destinations. This study is an examination on the ways in which the immigrants organized their overland journey and in what ways the wagon train functioned as a self-governing community. Kökény also explores here how the immigrants related to the Native Americans and to other groups of inhabitants in the region, with the focal point on the intercultural exchanges characterizing these communities.    

	As yet another record of an enduring partnership, this third Manitoba-Szeged volume is also a reflection of long-standing human cooperation through time and over continents. Besides academia, our Canadian-Hungarian cooperation has brought additional gifts into its perimeters, including that of people, who became involved in the overall work of the partnership from outside of it, like honorary members. Such was the Manitoban Ian Ross (1968-2025), from Pinaymootang First Nation, Sagkeeng First Nation and Kinesota, educator, storyteller and performer, playwright and winner of the 1997 Governor General Award for Drama for his play fareWel, who was also known for his CBC Show “Joe from Winnipeg,” director of the Manitoba Theatre for Young People’s Indigenous Theatre for Youth and leader of the Creator “Pimootayowin” Circle at the Royal Manitoba Theatre Centre. Ian gave several lectures at the Department of American Studies in Szeged, after which two of our students then, Zsanett Barna and Nóra Borthaiser decided to translate fareWel into Hungarian, published later as Isten engem úgy segélyen! by AMERICANA eBooks in 2011. We have been truly honored to provide the platform from where this seminal Indigenous work was disseminated for Hungarian and Central European audiences. fareWel has since been read by thousands of readers here and was included in the list of readings for some courses at the University of Szeged. Ian never discontinued to keep in touch with us, attending some of our partnership conferences held in Winnipeg, inviting many of us to his home and helping with research topics, telling funny stories and giving witty talks. Ian has passed away in November 2025, but will continue to live in our hearts and minds. Continuities and Discontinuities in Intercultural Dialogues: Essays Mapping the Manitoba-Szeged Partnership is dedicated to his memory.

	 

	 

	4. Visual Art in Dialogue with Social Concerns

	4.1. Intercultural Mediation Through Photographic Lens: Contemporary Portraits of the Roma in Hungary

	Irén Annus

	 

	Introduction

	This study investigates two series of portraits by non-Roma Hungarian photographers Miklós Déri and Tamás Schild, both of whom are widely recognized for their sustained visual representation of the Roma in Hungary. The paper opens with a discussion of postmodern theorizations on the politics of representation within which these photographic works will be situated. This section focuses on stereotypical representations in West, particularly in relation to colonial constructions of the Other and explores trans-coding as a potential mechanism for challenging such practices. Then, the study establishes the historical context within which these portrayals were conceived, followed by the introduction of the two artists and the discussion of one series by each: No Innocent Picture by Déri and To Be Beautiful Gipsy (overlapping with Facing Nelly) by Schild. The paper argues that these portraits seem to depart from prevailing “white middle-class narratives” (Váradi in Hegedűs, 2024) that tend to depict the Roma in two ways: they are either portrayed as exceptional cases of individual heroism, leading to success as perceived by mainstream society; or through typical negative portrayals of news coverage, such as the “criminal Roma” or the “work-shy Roma” (McGarry 2014, 761). A close reading of these series suggests that images can transcend established conventions and hold the potential to foster intercultural dialogue between the Roma and non-Roma Hungarian communities. The interpretation is offered from the position of an outsider to the minority culture. Throughout the discussion, the term Roma is employed as a neutral ethnic marker, with the acknowledgement of the heterogeneity and internal diversity that characterize the Roma communities (McGarry 2014). 

	 

	Representation: Stereotyping and Trans-coding

	Cultural theorist Stuart Hall in two of his studies published in a seminal collection of essays entitled Representation: Cultural Representations and Signifying Practices (1997) explores modern Western practices through which cultural representations contribute to the construction and prevalence of social identities and the maintenance of hierarchical power relations in contemporary societies. One of the practices he discusses in this context is stereotyping. He argues that by associating individuals or groups with a limited set of easily recognizable characteristics which are believed to mark innate features as well, stereotyping operates as a representational practice that “reduces, essentializes, naturalizes and fixes ‘difference’” (Hall 1997, 258). Stereotyping thus transforms complex human identities into simplified and static categories, making them intelligible within pre-existing cultural frameworks. Stereotyping in modern societies thus functions as a crucial representational strategy and an instrumental technology of knowledge production through which dominant systems of meaning are created, organized and upheld. 

	Stereotyping operates not only as a descriptive act that places humans into “knowable” categories, but also as a regulatory mechanism, marking what is perceived as standard, separating “the normal and the acceptable from the abnormal and the unacceptable” (Hall 1997, 258). By evaluating and classifying social subjects, this practice significantly contributes to legitimizing hierarchical relations and the distribution of power and privilege. Hall defines this process as the “strategy of splitting” (1997, 258), through which societies define themselves by distinguishing between those who belong and those who do not. As a result, binary oppositions, such as civilized and uncivilized, reinforce practices of exclusion and marginalization, ensuring the stability and maintenance of dominant identities through the regular reiteration of difference. Therefore, stereotyping is not only a cultural, but also a political practice, central to the reproduction of ideological structures and power-relations based on which various groups are assigned their place within the matrix of social hierarchies.

	Edward Said (1978) situated such cultural practices within the broader historical and ideological context of the relationship between the West and the Orient, or, as Hall later reformulated it, between the West and the Rest (1992). In his foundational work Orientalism (1978), Said demonstrated how the representations of the East in western culture and imagination functioned as a system of knowledge that both constructed and dominated their understanding of the Orient. It was not simply described but produced, constructed through complex discursive practices that presented it as the ultimate Other: exotic, captivating, irrational, backward, thoroughly different from the rational, civilized and progressive West. Such representations, exemplified in Said’s (1978, 186-190) discussion of Flaubert’s account, for example, of his experiences with the exotic Egyptian Kuchuk Hanem of Ghawazee origin—a group historically often considered to be Gypsie (Parrs 2017, 66-73)—reveals the binary logic at the heart of modern Western epistemology: the constant opposition between the Western and non-Western, the self and the Other, subject and object, among others. These dichotomies did not simply reflect existing realities but constituted them as part of the formation and definition of Western identity. They enabled the West to construct itself through the imagined inferiority of its Others, at once also using it to explain, justify and expand power and dominance over them. Interestingly, further findings confirm similar tendencies in relation to the Roma in other geographical regions as well, such as in Egypt (Parrs 2017). 

	Importantly, Hall (1992) also observes that such processes of differentiation were not confined to Europe’s relations with other continents but also operated within Europe as well. He notes that the West was not a homogeneous entity either: it also contained its own internal hierarchies, where Western Europe often positioned itself as the center of civilization as opposed to its own peripheries, such as Eastern Europe, which was often presented as backward and barbaric (1992, 279-80). It must be stated, however, that this internal division within Europe did not prevent Eastern Europe from reproducing similar practices of othering within its own representational frameworks. On the contrary: these regions at times intensified specific practices of othering, directing them towards their own perceived internal Others, such as ethnic or cultural minorities, thus ultimately replicating and rearticulating the broader Western discourse of civilization, positioning themselves as guardians of their own national projects.

	In addition, Hall (1992) also reminds us that meaning is constructed not only through the representation or the image, but also through the imagination. Representation, in this sense, is never neutral: it is mediated by the affective and ideological investments that shape how difference is seen and understood. In his essay he surveys the “conflation of fact and fantasy that constituted ‘knowledge’” (1992, 299) in the era of explorations and beyond, producing imagery along with narratives that were symbolic constructions that expressed how Europe and Europeans perceived and defined themselves and, thus, imagined their Others. This mental labor eventually shaped the emergence to various stereotypes in the process, both on the level of the continent as well as of its specific nations (c.f. the negative stereotypical representation of the Irish in the English cultural context). 

	The consistency and ease with which stereotypes seem to circulate, along with the cultural hegemony that has produced them, may be challenged through what Hall, drawing on Bakhtin and Volosinov, describes as trans-coding (1997, 270). It refers to the process of “taking an existing meaning and re-appropriating it for new meanings (e.g. ‘Black is Beautiful’)” (Hall 1997, 270), thus challenging and subverting dominant systems of representation. This process also signifies that meaning is not fixed but is subject to negotiation and change. The three principal counter-strategies Hall identifies through which stereotypical regimes of representation in particular may be contested are integration, replacement and contestation from within (1997, 270-275). Integration refers to incorporating positive images of marginalised groups into dominant representational frameworks, such as films, thus challenging their exclusion from mainstream culture. Replacement assigns affirming, positive images to otherwise negative representations of specific communities, while contestation from within aims at exposing and destabilizing stereotypical representations and their ideological background from the core. Through these strategies, trans-coding may be used as a critical strategy of cultural resistance and re-signification, allowing spaces for the emergence of alternative meanings and counter-hegemonic positions.

	The Roma

	In Europe, the Roma are perceived as outsiders, even though they started migrating to different regions of the continent in various waves as of the 14th-15th centuries, escaping persecution in India (van Baar 2011, 301). Today they comprise one of the largest ethnic communities that has most systematically and consistently been orientalized and constructed as the Other (van Baar 2011, 78-102). As Kóczé (2014) observes, contemporary European political, economic and social institutions continue to provide numerous examples for the mistreatment, degradation, stigmatization and mineralization of Roma populations—and Hungary is no exception either. According to the 2022 Hungarian Census, the Roma population is the largest ethnic minority in the country, comprising 2.5% of the total population (KSH 2022)—although some estimate that the actual figure may be as high as 7% (Subert 2025). The difference can be explained by underreporting rooted in the stigmatization of ethnic self-identification which stems from a generally negative social context the Roma tend to perceive, including their consistently unfavorable public image and treatment in the majority society, characterized by negative attitudes, discrimination and various forms of marginalization. As a result, many individuals choose not to declare their Roma identity in official surveys, which may account for the significant gap between the actual census data and the estimates. This already indicates possibly tensed social relations. 

	These are rooted in deeply entrenched structural disadvantages that continue to shape the life trajectories and opportunities available to the Roma communities. A significant portion of their communities live in small villages in some of the most underdeveloped and poverty-stricken areas of the country, where access to quality education, regular employment, public services and integration programs are limited. The cumulative disadvantages not only hinder opportunities for social and economic mobility but also reinforce long-standing patterns of exclusion, making Roma communities particularly vulnerable to xenophobic narratives, discriminatory practices and the reproduction of systemic inequalities in the country. 

	This exclusion is also mirrored in everyday Hungarian discourse. Pénzes, Tátrai and Pásztor (2018, 8) observe that in certain rural areas, the term cigány ‘Gipsy’ is routinely used to label poor individuals regardless of their ethnic background, reflecting a deep-seated ethnicization of poverty in the country. In fact, the Hungarian language also reveals this historical bias. For example, the denominal verb cigánykodni meaning ’to quarrel, bicker; to plead, bargain’ embodies deeply engrained stereotypical associations that attributes such negative behavioral traits to Roma people. Numerous old sayings and proverbs (Margalits 1896), some of which remain in common use today, further reinforce these associations.

	Language use, therefore, indicates that the othering of the Roma is not only ethnic but also cultural, social and economic, intertwining notions of poverty, morality and propriety in ways that echo Skeggs’ (2005) observations on the moralization of class. Such linguistic and social practices also reveal the enduring practice that any perceived sign of Roma ancestry—or even mere association with poverty—can lead to social categorization and exclusion. Collectively, these dynamics illustrate how race/ethnicity and class intersect along the line of morality in Hungarian society, making it even more difficult to break away from the reproduction of stereotypes and various forms of structural marginalization that accompany them. In addition, they also demonstrate how Hungarian society typically perceives the Roma as a homogeneous community, overlooking the cultural, social and economic diversity and complexity within the ethnic group (Durst et al., 2014).

	While sporadic clashes had been reported in the news—such as the lynching in Olaszliszka in 2006, when a teacher was beaten to death in front of his children by a few Roma who believed the teacher had killed a Roma child by hitting her by his car—a particularly violent and traumatic period in Hungarian-Roma relations erupted in the summer of 2008, with the onset of the so-called “Gipsy/Roma killings” in northeastern Hungary (Rorka 2022). Over the course of a year, a series of organized attacks—in which firearms and Molotov cocktails were used by the perpetrators—terrorized the inhabitants of Roma villages under the cover of the night. These attacks resulted in six deaths and over fifty injuries, while hundreds of families were displaced, finding refuge in other EU member states and in Canada. The brutality of the attacks and the social climate in which they were executed indicate the depth of the anti-Roma sentiment permeating in Hungary, both on the individual and institutional levels.

	Subsequent interviews (Tábori 2014), documentaries (Csillag 2010; Hajdú 2013) and an award-winning feature film (Fligeauf 2012) as well as regular news coverage surrounding the case and the lengthy trial revealed the systematic nature of hostility in the country. The Roma experiences of these events were poignantly captured in photographer Balázs Turay’s 2012 exhibition by the title In Cold Blood, which sought to portray the impact of the attacks. His images were interpreted as demonstrations of “the victory of presence over voyeurism” in photography (L. Horváth 2016), which refers to artistic representation being an act of empathy and witnessing, distinct from the mere gaze of photojournalism. This concept of presence in the creation of visual representation is also characteristic for the works of other photographers, such as Déri and Schield, whose portraits also engage with issues regarding representation, ethics and intercultural relations in the Hungarian context.

	Déri and the Urban Roma

	During the very same period, two distinguished Hungarian photographers, Tamás Schild and Miklós Déri, reached unexpected milestones in their careers. Trained as a visual communication designer specializing in photography and applied graphics, Déri spent the first two decades of his career working on numerous projects, most notably as a photojournalist and later photo editor for Magyar Narancs (the political magazine initially associated with FIDESZ) between 1992 and 2005. In 2002, he also became the head of the photo-documentation department at the Hungarian Prime Minister's Office, and from 2009 to 2010 he served as visual communication advisor to the Prime Minister. Following the 2010 election victory of the FIDESZ-KDNP alliance, Déri withdrew from classical journalism and politics. Nevertheless, he has remained committed to exploring sensitive social themes and marginalized communities as a documentary photo essayist, depicting oil workers, health-care providers, migrants, and members of the Roma community—in his neighbors in Budapest’s notorious District 8. 

	Déri was the first artist to participate in the project entitled Roma Body Politics at Gallery 8 in 2015. It was an “exhibition series and educational program aimed at exploring, documenting and making visible the Roma body politics in present-day Europe” (Camilo 2015). It opened with Déri’s exhibition No Innocent Picture, which reflects 

	 

	how the social assignment of Roma Bodies to an underclass is a historical construct, …how race is enacted in the moment of the gaze, and … how it is historically and inextricably woven into the European collective consciousness and the European cultural ethos via popular media (Camilo 2015). 

	 

	This photo essay exhibition presented double portraits of public Roma figures—both men and women—depicted in a studio setting against a monochrome background, with no surrounding objects. The absence of visual distractions forces viewers to focus exclusively on the portrayed individuals and encourages a contrastive reading of the two images depicting the same person. In one photograph, each subject is represented faithfully, dressed up in regular clothes s/he would wear typically for a working day. Their clothes reflect regular, urban, professional, Western-style lifestyle. Each of these images is paired with another portrait in which the same person appears in some stereotypical Roma role: a female future teller, dancer, Gypsy Madonna (after Titian’s The Gypsy Madonna, c. 1510-11, Kunsthistorisches Museum, Vienna), male musician, Gypsy king, gangster, etc., capturing the biased perceptions of the Roma embedded in mainstream Hungarian cultural imagination. 

	Roma activist and feminist scholar Savić (2023) offers a critical intersectional reading of the exhibition, particularly with regard to the participation of Roma women in the project. In her understanding, the exhibition exemplifies a racial, ethnic and class betrayal of the Roma in general by the Roma elite in Hungary who, by participating in the project, engage in the visual construction of the Roma as their own Other, symbolically aligning themselves with the Gadjo majority and the neoliberal economic structures and processes that dominate the economy. She finds that this alignment contributes to the production of a “spectacle of exclusion,” through which the majority of the Roma are represented as “disciplined, subjugated, … inferioritized, delegitimized, and negated by being underclassed, vulgarized, uglified, buffoonerized, infantilized, sexualized, criminalized, devalued, undesirable, and ashamed” (Savić 2023). Through these representations, thus, the exhibition reproduces rather than challenges dominant hierarchies within Hungarian society, performed with the assistance of the Roma elite in their “Gadjo masks.” Savić, by framing the positioning of elite Roma figures as a form of race betrayal, concludes that their inability to engage in gender- and class-based solidarity with the poor and marginalized Roma constitutes a significant obstacle to Roma political mobilization and social advancement, particularly among women—not only in Hungary, but also within broader Northern/Western cultural contexts.   

	While acknowledging Savić’s perspective and line of argumentation, this study proposes an alternative interpretation of the exhibition, offered from a different perspective. It proposes that Déri’s double portraits function as deliberate juxtapositions of two modes of representation. Through these, the artist is able to challenge (non-Roma) viewers to confront the persistence of reductive visual tropes and the dissonance between self-representation—shaped by lived experience and professional trajectories—and imposed cultural imagery. These images focus exclusively on the body: the models pose before a grey backdrop, stripped of any visual elements that might divert attention from the body itself or serve as interpretive clutches, such as contextual references or narrative cues that would situate the subjects within a specific social setting. The clothes themselves are already indicative of social class position, one may argue, which is indeed the case. However, without the context, representation works with a different focus: viewers are almost stoically compelled to engage directly with the subjects represented and to reconsider their habitual interpretive frameworks, revisiting their “ways of seeing,” to use Berger’s well-known phrase (1972). 

	Therefore, these portraits can be interpreted as examples of Hall’s trans-coding in urging viewers to explore the very processes of representation and interpretation. They demonstrate how “Roma” as a category is activated by and assigned to bodies through specific social positions and their corresponding modes of bodily representation. Indeed, many of the images go so far as to challenge essentialist readings of the racialized or ethnicized body itself, laying bare the act of looking by exposing, and temporarily suspending, learned visual biases. 

	The female image of the young Roma dancer, for example, inscribes ethnic markers onto the body through non-corporeal visual clues such as clothing, hairstyle, and facial expression, ones that have historically been associated with Roma femininity in European culture. Layered floral fabrics with high-density patterns, vibrant colors, a shawl wrapped around the waist, large pieces of jewelry, a big flower in the hair and a red rose held in the hand all evoke the aesthetic of exoticism, sensuality, sexuality and romantic mystery. These elements echo long-standing tropes that frame Roma women as passionate, natural and free-spirited, and thus positioning them beyond Western normativity. The image uses aesthetics and mood as key mechanisms of ethnicization or racialization, and the theatrical styling essentializes the body itself as the Other. This mode of representation in fact reinforces a Roma stereotype, guiding the viewer to read the portrait automatically as that of a Roma woman. 

	By contrast, the other image of the same model is strikingly different in that it withholds ethnic or racial markers altogether. Her style is contemporary and very fashionable, with her neutral, elegant, plain-colored dress with clean lines that signal sophistication and power associated with the urban professional class. Her way of dressing and overall presentation provides no visual cues through which she could be placed within a specific ethnic or racial community. Instead, the image may be understood as racially unmarked or de-racialized, i.e. white by implication, aligning with dominant middle- or upper-class Western aesthetic norms. As a result, ethnicity/race is rendered not only irrelevant but also invisible or deliberately muted, as if class position and education could transcend such divisions. Consequently, the model is presented as an individual subject with agency rather than as a stock representative of a cultural or ethnic/racial group.

	Therefore, these dual portraits reveal both the long-lasting, historically informed nature of Roma stereotypes and their fundamentally socially constructed nature, articulated in an intersectional framework. It is not the body itself that is racialized or ethnicized, but rather the layered visual clues inscribed upon it: markers of social role, class position, gender and age, operating simultaneously, activating the process of racialization and signaling deeply entrenched social hierarchies. The element of surprise produced by the juxtapositions of the two portraits of the same model/body disrupts habitual modes of perception and compels viewers to confront their own ways of seeing, cognitive frameworks and processes of meaning production. In doing so, the images can reveal the prejudices that are unconsciously activated during acts of looking in the imagination, as well as the extent to which perception itself is shaped, structured and constrained by the surrounding socio-cultural milieu.   

	Schild and the Rural Roma

	Tamás Schild is a translator and interpreter by profession, who has been working primarily for various institutions of the European Union. Photography initially was a hobby which he has been able to develop into an artistic practice after a personal tragedy in 2008 prompted him to reassess his past and human relationships—which included those with the Roma. When he was little, his playmates used to be Roma children of his age. Their lives, however, have taken very different courses: his then best friend had since been incarcerated, and his family was living in poverty. These circumstances aligned them with the negative stereotypes about the Roma that persists in the Hungarian society. As part of his self-reflective journey, however, Schild made a commitment to regularly visiting them in his birth town of Sásd (2800 inhabitants in 2022) and in the surrounding areas of Baranya County. He made an effort to engage with them in various ways: conversing with them in order to learn about their lives and experiences, to build relationships with them and to capture their realities and situations. He also tried to assist them in minor ways and eventually started taking pictures of them as well. 

	Some of the resulting images surpassed being mere snapshots that simply freeze moments in life. Instead, they emerge from his sustained presence and deep compassion for the vulnerable. As Schield put it in an interview: 

	 

	my portraits of Roma people are not primarily about poverty, even though they depict very poor people. The subjects of my photographs are not representatives of social phenomena, but people who are personally important to me on the other side of the camera. The images do not convey what separates us, but what connects us all in our humanity: fallibility, vulnerability, fragility, the ability to love, acceptance, and so on. (Mesterházy 2022)

	 

	Over the years, Schild’s regular visits among Roma communities in Transdanubia resulted in several photographic series. This study focuses on one in particular: To Be Beautiful Gypsy, which was the title of his very first exhibition. Some of the images also appear in his later series entitled Facing Nelly, part of the collection Aging Young, which documents the lives of four daughters within a single family. Facing Nelly chronicles the life of the eldest daughter over a period of seven years and offers a unique perspective shaped by duration, proximity and trust.

	The title To Be Beautiful Gypsy is remarkable for two reasons. One, for many Hungarians it may seem as an oxymoron since the Roma are rarely associated with beauty within dominant cultural representations. Two, the title becomes particularly thought-provoking when considered in relation to the original title, My Beautiful Gypsies. The shift between the two signals a subtle but significant change in perspective. The original Hungarian title reflects Schild’s personal viewpoint: it emphasizes his perception of the Roma as beautiful human beings while simultaneously also framing them as “his,” thus implying a form of symbolic ownership over both the images and his relationship to the subjects at the face of pervasive social othering. By contrast, the later title, To Be Beautiful Gypsy, appears to suggest a reconfiguration of agency, potentially granting voice and desire to the Roma subjects themselves. It can be read as articulating their wish to be seen—and to see themselves—as beautiful. At the same time, the title continues to reflect Schild’s own aesthetic and ethical positioning, suggesting an oscillation between authorial intent and represented subjectivity. This dynamic of intercultural interplay becomes particularly evident in a revealing comment made by one of the models during an exhibition interview. When asked how she perceived the photographs, she responded: “They are beautiful, passionate … and some [people] became beautiful.” This remark underscores photography’s potential role in mediating cultural perception and transforming self-recognition. 

	The concept of beauty is central to Schild’s artistic practice. As he explains: 

	 

	I took these photos for my models, as I would like to show them that I see them as valuable people. Showing them their beauty is a universal language to say that they are valuable. In a world where so many look down upon them and they face prejudice, elevating them in their injured self-esteem is the most I can do. They live hard lives … they do not need our pity; they need our acceptance. Let alone love.” (Syafiqah 2016)

	 

	In this context, beauty is not only understood as a purely aesthetic category but as a constellation of human values and qualities, such as kindness, care, loyalty, love, family, endurance and patience, which Schild renders visible through his portraits. To some extent Schild’s images and multimedia essays function as a kind of memento mori in the sense described by Susan Sontag, serving as reminders of the unseen, the unspoken, and the inexplicable dimensions of the human condition (Mesterházy 2022).

	Schild defines these images as environmental portraitures (Syafiqah 2016) since the surrounding environment, the subjects’ everyday, lived space is consistently present as the site where the photographs were taken. Yet, this environment remains secondary to the subjects, who are visually elevated from the material conditions of everyday life. Rather than functioning merely as background, the environment often operates as a complementary element to the portrait, marking their social location while also contributing to the construction of their subjectivity. 

	Schild’s images functions as mediating sites through which a connection may emerge between the viewers and the subjects portrayed. An important component of this is the viewers’ ability to acknowledge the beauty and dignity of the models, a recognition that simultaneously brings into focus the fears, misconceptions, and judgements about the Roma that viewers may unconsciously carry. In this way, these photographs recalibrate the viewers’ vision and perception, seeking to “expel … decades-old fears and suspicions” (Katkó 2010) and to invite encounters shaped by renewed attentiveness. This capacity reflects not only Schild’s artistic sensitivity but also his humanistic commitment insofar as the images counter dominant stereotypes by foregrounding compassion, understanding and aesthetic value. Through this visual strategy, non-Roma viewers are encouraged to critically reassess their habitual ways of seeing, while the portraits also open a representational space in which Roma viewers may potentially renegotiate internalized self-perceptions concerning their bodies, lives and inherent worth. The images thus foster reflexivity by drawing attention to the very moments in which processes of othering may take form.

	Several portraits exemplify this dynamic. Scenes of evolving friendship between two boys standing in the sunlight before a fence, the depiction of a caring older sister, a young boy proudly wearing a full suit and a bright golden bow tie for the first time, or the face of an innocent little girl framed by a window, present bodies that appear largely unracialized, even as their surroundings subtly invoke specific social and historical context. By contrast, the portrait of a fourteen-year-old girl wearing heavy make-up and large, mismatched, inexpensive jewelry may activate culturally ingrained associations related to class, race, education, or regional belonging—fragments drawn from an internalized repertoire of cultural stereotypes. Such moments raise critical questions: how long can a gaze of presumed innocence be sustained once the viewer is not confronted with a child? How does age intersect with the perception of the body as racialized? What factors constitute the racialized body? How are bodies (racialized, gendered, etc.) produced through representation?  

	A further ethical tension emerges when viewers encounter multiple images of the same person taken over an extended period of time, as in the Facing Nelly series. The sequence opens with images of her at the age of eighteen, still single, playfully holding a white curtain as if it were a wedding veil. These are followed in rapid succession by photographs documenting her pregnancy, the arrival of her three children, and her return home in the evening after a hard day of collecting walnuts. She is only twenty-five then, yet the cumulative effect of sustained hardship is visibly inscribed on her face, hands, expression, but most notably, in her gaze. Her body appears to carry a lifetime of experience, compressed into a brief span of seven years, producing the impression of premature aging and emotional exhaustion. This visual progression confronts viewers with the ethical dilemma: what social responsibility does majority society bear in allowing for such life experiences and what obligations arise in response? How does this awareness transform the act of looking and how does it complicate the perception of the Other within regimes of representation structured by social and economic inequality?

	At the same time, Schild’s choice of the word “Gypsy” in particular, and the use of possessive formulations in “my Gypsies” raise certain concerns, opening broader debates regarding representation and power. To what extent can a non-Roma artist portraying Roma subjects be vulnerable to accusations of cultural appropriation—an issue that emerged in the controversy surrounding Dana Schutz’ painting entitled Open Casket (Stoilas 2017). Where should boundaries of decency, ethics, and moral responsibility be drawn when visualizing vulnerability, misfortune, pain, poverty, and marginalization? Since Kevin Carter’s The vulture and the little girl (1993), such dilemmas can no longer be framed as the responsibility of the artist alone. Instead, they call for sustained ethical reflection on the part of individual viewers and society at large, implicating wider regimes of spectatorship, circulation of culture, and consent in the production and reception of such images.

	Conclusion

	Taken together, the works of Déri and Schild offer powerful yet contrasting approaches to the visual representation of Roma identity. While Schield seeks beauty and dignity in the everyday lives of his Roma subjects, Déri directly interrogates the mechanisms of visual coding and the operations of the cultural imagination. Both artists compel viewers to critically interrogate their own gaze: what is seen, what is anticipated, and what remains obscured beneath layers of history, prejudice, and artistic mediation. In doing so, their works highlight the urgent need for reflexivity, ethical responsibility and genuine dialogue in the portrayal of minority communities: Déri through the disruptive element of surprise while Schield through an invitation to slower, more contemplative modes of looking and reconsideration.
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	4.2. The Pose of the Environment: The Haunting Effect of the Belated Subject

	Zoltán Dragon

	 

	Thinking about continuity and discontinuity in photography, especially in portraiture, led me to the work of Hungarian-Canadian photographer Gábor Szilasi. A prolific figure in Canadian photographic culture, Szilasi is renowned for his contribution to the humanist tradition in social-documentary photography. His work aspires to the modernist ideal of “precision, luminosity and permanence,” qualities that, as Foss, Paikowsky, and Whitelaw observe, “increased the beauty and historic value of his prints” (2010, 287). He began photographing in 1952 after acquiring a Zorki camera and documented the Hungarian Revolution of 1956 before emigrating to Canada in 1957. Despite the dramatic rupture of exile, his photographic practice shows continuity. Through the 1970s, he produced social-documentary series portraying various social and artistic communities in Quebec and beyond, reflecting a sustained interest in everyday life and cultural environments.

	Szilasi is perhaps best known for his documentation of quotidian life and local art events, particularly gallery openings and gatherings with his circle of artist friends that now constitute an indispensable archive of Montreal’s social history. Amid this visual continuity, however, one finds a peculiar moment of stylistic and conceptual discontinuity: Portraits-intérieurs (1977–1979), which is an atypical body of work of the artist. The series consists of strange and haunting diptychs, featuring two juxtaposed images for each subject: one a black-and-white portrait, the other a color photograph of the subject’s domestic interior. Together, they explore the relationship between individuals and their personal environments (echoing the function of the objective correlative in literature as popularized by T. S. Eliot (1921)), by way of offering a comprehensive overview and understanding of the photographed individual's personality and socio-cultural values and statuses as expressed through their surroundings.

	The formal choice to shoot with a 4x5 inch large-format view camera, eschewing the 35mm format more typical of the time, marks a deliberate departure from both the technical norms of the usual social-documentary work and, to some extent, Szilasi’s earlier and later practice as well. I think, however, that this is not simply a technical break, and therefore I wish to view it as a conceptual discontinuity at the very same time. The very structure and format of these diptychs offer a meditative play of continuity and discontinuity in an ongoing dialogue inviting the contemplation of the viewer. The title itself—Portraits-intérieurs, sometimes rendered with a hyphen, other times a slash—becomes emblematic of this tension, this rupture, or this detour. The hyphen in particular becomes a governing metaphor in thinking with these pairs of images: it is a typographic hinge that simultaneously connects and separates, affirms and dislocates. I would like to fix my analytical look on the hyphen here, as it marks the point at which portraiture and interiority become transgressive, without ever fully merging.

	 

	[image: A képen fal, fedett pályás, ember, bútorok látható  Előfordulhat, hogy az AI által létrehozott tartalom helytelen.]

	Figure 1: John Max by Gábor Szilasi

	 

	At first glance, the diptychs in the series might seem to emphasize a harmonious emotional bond between subject and space, traditionally understood as the figure versus its background, producing what appears to be a sense of outwardly materialized mental space, the inside formulated as the outside, in which the subjects present themselves. The viewer might initially read these images as intimate, sincere, or even tender, but this homeliness turns subtly unhomely as one contemplates the doubling of the environment, and the familiar gives way to the uncanny. This uncanny (Das Unheimliche, the un-homely) air about the image pairs is what destabilizes the visual field in a chiasmic manner: not only is the subject present and missing at the very same time, but the onlooker is pushed into a position of participating in this oscillation as well. This way, presence as an ontological category is eternally postponed, the subject becomes belated (literally, late to its own being, as in inhabiting its space), bringing along the belatedness of the spectator as well. Gaston Bachelard’s musing in The Poetics of Space on inside and outside, on being present while not being there at all, on what he calls “being-there” proves to be instrumental here: does the French term être-là imply a being that is outside of itself or does it imply that the “there” should be pointing at “here” (Bachelard 2014, 229)? If this dialectic pair collapses into itself, are we not relegating “intimate being to an exteriorized place” (Bachelard 2014, 229)?

	First, the photographs operate as layers to be scrutinized, in other words, its context, its materiality, the objects shown, and ultimately, the person being photographed are all laid bare for the eye of the beholder. Thus, the supposed intimacy of the image is technically impossible, because the viewer is given an oblique look into the personal space, one that renders the experience disjointed and packed with unease. 

	Second, the visual structure of the diptych positions the viewer in a place of discomfort, as the seemingly nonchalant representation of the personal space is invaded by the gaze of the camera, putting the beholder in a disquieting relation to the image. This visual invasion echoes Jean-Paul Sartre’s concept of le regard, the objectifying power of being looked at as explored (Sartre 2003, 375) and opens what might be called the masked structural anamorphosis inherent in any viewing situation. One is not simply looking at the image of an interior, but is caught in the act of peeping, as if one would be looking through the keyhole of a door to spy on someone. In this scenario, Sartre’s peeping subject is “Being-seen-by-the-other” (281) and becomes self-conscious of itself—perhaps another way of rendering “being-there,” as its presence right “here” involves the intruding look into someone else’s private realm.

	Here, Jacques Lacan’s intervention and distinction between the look and the gaze in The Four Fundamental Concepts of Psycho-analysis becomes relevant: the subject is not the one who sees but the one seen as radically exposed. In his discussion of Hans Holbein’s painting The Ambassadors (1533) he points to the anamorphic skull at the bottom of the painting, which appears distorted unless viewed from a specific angle, to illustrate how the gaze operates independently of the subject’s conscious looking (1998, 92). For Lacan, the look pertains to the intentional, directed activity of the subject—the act of seeing—while the gaze names a deeper structure wherein the subject is implicated as an object within the visual field, in other words, “the gaze is the instrument through which light is embodied and through which […] I am photo-graphed” (106). In this sense, the gaze represents a kind of returning vision: it is the way in which the world “looks back” at the subject, destabilizing the presumed mastery of sight. In Holbein’s painting, the gaze materializes in the uncanny effect of the anamorphosis, confronting the viewer with their own position as seen—as subject to a visual field that exceeds their control. It is very similar to the uncanny in Szilasi’s series, which happens through the frames, the edges of the diptychs, where it becomes evident that the camera angle is slightly off between the takes. Rather than maintaining an exterior, observational stance, the viewing subject is thus caught within the structure of the gaze, “being-there” as both out and in the photographs.

	And finally, third, the diptychs reveal a spatial dissonance between body and environment. We also peep into the subjects’ surroundings and then see how the pose itself is delineated from the ‘frame’, unhinged, out of place—and quite literally so. In this schema, the domestic setting is not an extension of the subject but presents itself as a separate entity of its own. It is not the space that belongs to the subjects in the photographs, but vice versa, they are owned by the place. The pose becomes de-framed, unhinged, suspended between intimacy and estrangement—a visual manifestation of what Lacan might describe as extimacy, “an intimate exteriority” (Ali and Singh 2025, 3), or as Lacan puts it, “the excluded interior,” or in yet another formulation, what is “excluded in the interior” (Lacan 1992, 101).

	 

	[image: A képen fal, fedett pályás, képkeret, tükör látható  Előfordulhat, hogy az AI által létrehozott tartalom helytelen.]

	Figure 2: André Pásztor by Gábor Szilasi

	 

	Within this structure of juxtaposition and displacement, the posed image—or the pose of the subject—stages what might be called a crisis in visibility, the root of a haunting effect on the viewer. The subject appears only to vanish, leaving behind an uncanny, fundamentally spectral trace. In this configuration, the diptych does not represent continuity or progression but articulates a suspension: through the repetition and rupture of Szilasi’s diptychs, photographic presence is rendered unstable, suspended between image, memory, disappearance and loss.

	This dynamic of visual oscillation invites a different kind of viewing and attention, one that resonates with Hanneke Grootenboer’s concept of the pensive image. In The Pensive Image, she contends that the images that most profoundly engage thought and interpretation “do not produce text, [they] produce thought” (Grootenboer 2021, 9). A pensive image “does not invite interpretation but defies it; instead of producing text, it articulates what goes beyond any textual response” (5). It is contemplative but surpasses being illustrative as it beckons the viewer into a slow and meditative engagement. Rather than resolving meaning, this kind of image holds the viewer in a suspended mode of thinking. Szilasi’s diptychs enact precisely this suspension, since the viewer is invited to look across the diptych (through and beyond the frames) not to resolve meaning, but to dwell within its disjunction. The black-and-white portraits feature sitters who often confront the camera with unadorned, untheatrical poses. These gestures, which are poised and yet relaxed, cultivate a kind of a presence that is less about asserting identity than allowing being to surface in stillness. The adjacent color photograph of the subjects’ living space extends this pensiveness, offering a visual trace of the sitters’ life without them. The diptych format thus invites a reflective oscillation between presence and absence, portrait and environment, viewer and subject.

	The diptych, in this sense, is not simply two juxtaposed photographs but what I propose to call a pensive diptych, which is a visual dialectic without synthesis. These diptychs are not just about people and space; they think through the photographic act itself: how does a person inhabit a space, and how does a space reflect a person? The viewer is caught in the rhythm of oscillation, occupying the visual hinge between presence and absence, embodiment and environment. As the subject is removed in the second image, the viewer is interpellated: do we fill in the absence? Do we, the viewers, become the occupant?

	Grootenboer’s notion of the pensive image presupposes a particular kind of viewer: one who thinks together with the work. The diptychs in Szilasi’s Portraits-intérieurs do not illustrate a concept, but become scenes of visual reverie, which can be thought of as a structure that produces thought through the rhythm of spacing and delay, through oscillation. Just as a still life paints objects in repose to evoke a mood of contemplation, the pose in these photographs transforms the subject into a kind of still life, held in time and space. The pose is not expressive in a theatrical sense, but rather becomes absorptive, as it is about inhabitation, dwelling, and being-there. 

	This suspension in space and time is reminiscent of the way Roland Barthes thinks about photography in Camera Lucida. In front of the camera, he writes: “I constitute myself in the process of ‘posing,’ I instantaneously make another body for myself, I transform myself in advance into an image” (Barthes 1981, 10). He also reflects on the strangeness of this pose. For him, posing is a kind of death: “I am neither subject nor object but a subject who feels he is becoming an object” (14). Yet this moment of objectification is also where the photograph becomes most charged. The posed subject is caught between self-consciousness and oblivion, performing for the camera while simultaneously revealing something unintended. This is the space of the punctum, the detail that pricks the viewer and disrupts the smooth flow of cultural codes (studium). In Szilasi’s portraits, however, such punctum might lie less in the actual pose or the image, than in the very dislocation of the posing subject (one might even venture to call it dis-position) from its photographic environment, which interrogates the logic of representation itself.

	The pose in a photograph is never just a pose and has implications beyond the frame. According to Craig Owens, the pose, “in addition to being imitative of a preexisting image or visual trope, […] is imitative of photography itself. ‘What do I do when I pose for a photograph?’ Owen asks. ‘I freeze … as if anticipating the still I am to become; mimicking its opacity, its stillness, inscribing, across the surface of my body, photography’s ‘mortification’ of the flesh” (qtd. in Silverman 1995, 202). As Owen argues, “Like the stain, the pose puts the subject who assumes it ‘in the picture’” (Silverman 1995, 203). The photographic pose in Szilasi’s Portraits-intérieurs functions not simply as a fixed representation of a subject’s body at rest, but as an anamorphic hinge—a structuring device that holds the potential meaning in suspension, allowing it to emerge only through a delayed engagement. The diptych format of Szilasi’s series invites an oscillatory viewing experience. The viewer must move, both mentally and visually, between the two images. This dynamic resembles the perceptual dislocation required in viewing anamorphic art, where recognition is not immediate but requires a shift in position or perspective. This dynamic is also sustained (or initiated) by the spatial dislocation of a couple of objects or guiding points in the photo-pairs that help reconstruct not only the image itself but also the point of view, the very location of the camera, of the photographic gaze.

	Szilasi’s approach to visualizing the portraits in the series suggests that a person’s surroundings serve as an extension of their identity, since the interiors are filled with personal objects, books, artworks, and furniture, providing an anthropological reading of the individual’s cultural and social position. As Kaja Silverman observes: 

	 

	The representational force which the pose exerts is so great that it radiates outward and transforms the space around the body and everything which comes into contact with it into an imaginary photograph. Indeed, the pose includes in itself every other feature of the photographic image which is relevant within the domain of subjectivity.” (203)

	 

	[image: A képen fal, fedett pályás, képkeret, festmény látható  Előfordulhat, hogy az AI által létrehozott tartalom helytelen.]

	Figure 3: Cheryl Fleming by Gábor Szilasi

	Looking at Szilasi’s diptychs offers a deferred way of looking: a deferral that is reminiscent of the visual delay inherent in anamorphic perception. Just as the anamorphic image resists direct readability, Szilasi’s pensive poses resist immediate legibility or apprehension. Moreover, unhinged from its environment (by way of missing from the adjacent frame), the pose becomes a site of visual splitting, which transforms the subject into trace. Silverman’s insistence on photography’s ability to make visible the subject’s relational being is crucial here: the pose becomes the axis of disappearance. It is the visible trace of a subject’s presence in the first frame, whose absence becomes poignant in the second. It might be argued that the posed subject is always elsewhere, deferred, a “being-there.” The presence that the subject’s pose should be communicating becomes suspended so much so that in the photographic pair of the environment this subject becomes an afterimage, a mere trace: a trace that haunts.

	In the first image of the diptych, the subject’s pose fixes its presence, locating it spatially within its environment and temporally within a particular moment. Yet in the second photo, where the subject is absent, the missing pose becomes a phantom imprint, a negative space, a curious blindspot that paradoxically intensifies the memory of the body once anchored there. The diptych thus functions anamorphically: the meaning of the pose only fully registers in relation to its disappearance. Moving between the two images, the viewer experiences a shift akin to encountering an anamorphic painting, where a new dimension of meaning emerges only through displacement and comparison. The diptych becomes an operational metaphor for the pensive image, opening a space where presence and absence become co-constitutive.

	This tension between presence and absence aligns with Jacques Derrida’s concept of hauntology. In Specters of Marx, Derrida articulates how the present is never pure, as it is always already haunted by that which is no longer or, even more so, not yet. He describes the specter as “neither living nor dead, present nor absent” (Derrida 1994, 51). It is a trace, a disturbance of linear temporality and spatial contiguity. Szilasi’s diptychs are constructed upon such spectral disturbance whereby the first photograph stages presence through the pose, while the second image withdraws it, yet retaining its imprint. The result of this slippage is that the subject’s departure haunts the space they once inhabited, therefore the scene (the immediate environment itself) is not emptied but saturated with absence. The pose, initially performed for the camera, becomes a ghost-image in the second frame, an anamorphic gesture that demands interpretive movement from the viewer. Szilasi’s diptych does not tell a story of transition, it stages a structural absence. This absence is not a lack but a latent presence, a ghost-image, visible only in retrospect, as if after the fact. This is photographic hauntology: the subject remains, though they are no longer there.

	I think Szilasi’s diptychs present us with peculiar conceptual anamorphs. They unhinge not only the posed subjects from their own environments but also the viewing subjects, who cannot but look at the photographs from an oblique view. Here perception is delayed, detoured and displaced first through the pose, then through the framing, creating what might be termed an anamorphic apparatus, producing a kind of belated subject: on both sides of the screen in the Lacanian sense as the subject of the pose and the subject of the look. In this way one could say that the subject of the look strikes a pose within the structure of the gaze apprehended by the interface of the imaginary screen that provides the site for scopic oscillation in the structure of the photographic dipytch. The anamorphic apparatus in this case is also a peculiar one as it is rendered through the physical dislocation of subject and space: through the frame, the mark of this dislocation, the hyphen or slash in the title chosen for the series.

	 

	[image: A képen ruházat, fal, személy, lábbelik látható  Előfordulhat, hogy az AI által létrehozott tartalom helytelen.]

	Figure 4: Louis-Pierre Bougie by Gábor Szilasi

	 

	Let me focus, then, on the dislocating mark of the hyphen, or the frame that invites an oblique position and a deferred mode of visibility that is charged with a kind spectral, haunting presence. At first glance, the photographic image withholds itself, since recognition requires a spatial displacement by the viewer. Here, visibility is not immediate but delayed, contingent on a shift that reorients the entire structure of the field of perception. Anamorphosis thus stages a scene in which meaning is never simply present but must be approached through movement and adjustment. This dynamic can be read alongside Jacques Derrida’s concept of différance (1982, 5), which describes meaning as both differentiated and deferred, never available in full presence but always postponed within a network of differences. Just as signification operates through temporal and structural delay, the anamorphic image materializes delay spatially, demanding that the viewer traverse a distance to apprehend what is “there” but inaccessible from a fixed vantage. In this sense, anamorphosis renders différance visible, a process through which it dramatizes the essential dislocation that conditions both seeing and meaning-making. Thus, Szilasi’s anamorphic diptychs can be seen to exceed mere optical trickery, as they attempt to visualize the instability of presence itself, reminding the viewer that appearance is always predicated on absence, postponement, and repositioning.

	If anamorphosis materializes the spatio-temporal logic of différance, it also stages another fundamental condition of perception: the constitutive interplay between vision and blindness. Anamorphosis thus not only defers the visible, it also installs a blindspot at the heart of vision itself. In the anamorphic image, what seems immediately visible deceives, in other words, what is “really” there remains concealed, awaiting the viewer's movement into the correct, displaced perspective. Thus, blindness is not a mere absence of sight, but a structural component of seeing itself—built into the very conditions of visual experience. The image, therefore, cannot be apprehended from a frontal, authoritative gaze but demands an oblique, uncertain engagement. 

	All this suggests that vision is never pure but always already contaminated, or marked by its own incompleteness, its own inability to coincide fully with what it seeks to grasp. To see is also always to mis-see, or at least to see partially, haunted by what remains hidden. Anamorphosis makes this haunting legible. Just as the visible image in anamorphosis is overshadowed by an invisible one, so every act of seeing is overshadowed by its own invisible remainder—a blindspot that cannot be eliminated, only circled around. In this sense, anamorphosis is not merely a clever visual trick, it can also be seen as a philosophical diagram of perception itself. It dramatizes how presence is never full, how seeing is always laced with not-seeing. The viewer, searching for the ‘real’ image, inevitably reenacts a deeper structure of perception, participating in an endless negotiation with invisibility, displacement, and delay. In confronting the anamorphic image, one does not overcome blindness but rather moves within it, accepting it as a constitutive condition of vision.

	If anamorphosis stages the blindness folded into every act of seeing, it also gestures toward a deeper ontological condition: spectrality. The specter, forging the spectral display, is both present and absent, visible and invisible, irreducibly displaced in space and time. The anamorphic image functions precisely like such a specter: it is there, yet not fully present, legible only through an act of dislocation, a perceptual conjuring that never fully stabilizes what appears.

	Therefore, anamorphosis extends the logic of différance and blindness into the domain of haunting, into what I would like to call photographic hauntology. Like the specter, the anamorph photographic image pair cannot be assigned a proper place or moment, as it demands a skewed movement, a deferred encounter. To apprehend it is to be caught between seeing and not-seeing, presence and withdrawal. Just as the specter troubles clear distinctions between past and present, visible and invisible, the anamorphic image unsettles the apparent coherence of visual space, revealing the instability that haunts both vision and meaning, which is at the very core of the experience of looking at Szilasi’s diptychs.

	 

	[image: A képen ruházat, személy, fal, fedett pályás látható  Előfordulhat, hogy az AI által létrehozott tartalom helytelen.]

	Figure 5: Andrea Szilasi by Gábor Szilasi

	 

	In Portraits-intérieurs, Szilasi does not simply frame his sitters, but frames them through absence, through a spatial displacement that turns the domestic interior into a spectral double initiating a haunted dialogue across the frames. The domestic interior becomes a parergonal space: neither entirely part of the subject nor wholly external to them, a marginal zone where identity hovers, deferred and dislocated. Derrida’s concept of the parergon names precisely this instability, since the frame is never purely outside the work, nor purely inside it (Culler 2003, 45). In the diptych formation the frame locates and dislocates, it is the conceptual hinge and yet the zone that creates the uncanny situation through duplication. Therefore, Szilasi’s double photographs stage this parergonal logic not only formally but ontologically. The portrait fixes the sitter within a moment of posed visibility, but the accompanying interior refuses such stability. It shows a space saturated with traces, residues, and the ghosts of daily life, a space emptied of its inhabitant yet bearing their invisible imprint. The home, unpeopled, becomes a spectral extension of the subject, an exteriorized memory haunting the image of the self.

	This haunting is not accidental as much as it is ontological and structural. The frame that separates the sitter from their home does not merely divide; it also binds, and in binding, it displaces. The domestic scene is framed and deframed at once, positioned as the “background” to the sitter’s identity, yet asserting its own spectral autonomy. The viewer, shifting between the two images, occupies a parergonal position themselves, caught in the play between presence and absence, figure and ground, subject and trace. To see the sitter is already to sense the pull of the interior outside of the portrait, and consequently to read the interior is also to feel the spectral absence of the sitter.

	Thus, Szilasi’s Portraits-intérieurs does not merely depict people and their environments but rather stages the parergonal hauntology of identity itself. The sitter’s self is never fully captured within the frame, but it leaks outward, becomes deferred across spaces, across images. The domestic interior—far from being a mere context, as it should be clear by now—emerges as the spectral parergon that both frames and unsettles the portrait, a displaced and displacing echo that reveals identity as always already haunted by its own margins. The spectral parergon that frames Szilasi’s photographs brings into focus a more profound instability at the heart of visibility itself. If the domestic interiors act as ghostly margins haunting the sitters, they also embody the structure of the trace as the mark of absence within presence. These diptychs are driven by a peculiar anamorphic logic exerting a latent connection between figure and ground that exists but cannot be immediately seen, a relational form that hovers just out of perceptual reach and apprehension.

	This is also the logic of supplementarity that Derrida describes: the supplement is not a mere addition to an original plenitude but the revelation that the origin was already incomplete, already lacking (1998, 145). In Szilasi’s work, the domestic interiors are not secondary settings that complete the portraits. What they do is to expose the impossibility of the portrait ever being complete in the first place. The identity of the sitter is always elsewhere, deferred into spaces and traces that cannot be captured within a single frame, proposing the staging of the “being-there.” This way, seeing becomes a kind of constitutive blindness: not simply an inability to see all at once, but a blindness toward the very conditions of visibility. The viewer is blind to the totality of the image, to the latent traces that structure perception, and even to their own scopic involvement in the production of meaning. Szilasi’s portrait series, like the anamorphic image, stages a seeing that is always haunted by its own invisibilities.

	Szilasi’s Portraits-intérieurs thus emerges as a quiet, enigmatic meditation on the limits and possibilities of photographic presence. The hyphenated structure of the diptych slows our seeing and resists resolution. It opens a space in which the viewer is not asked to interpret but to dwell—to be still with the image, and to think. While these diptychs are pensive images, they also haunt the viewer through their anamorphic apparatus that create a spectral oscillation between presence and absence, visibility and blindness. This is the spectral logic of representation that Szilasi’s photographs stage: it is not merely a visual construct but a temporal one, a haunting rendition that stages delay as its condition of legibility. The viewer in this scenario cannot but think with the image rather than about it.
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	5. Literary Sites of Dialogues

	5.1. The Problem of Authenticity and the Critique of Pan-Slavism in Leo Tolstoy’s Anna Karenina (1877)

	Elena V. Baraban

	 

	Controversy Surrounding the Publication of Anna Karenina

	In Anna Karenina (1878), Leo Tolstoy develops themes that informed his earlier work, notably War and Peace (1867), centering on the fundamental question: how can one live an authentic, meaningful, and moral life? The ways in which the principal characters answer this question define the trajectory of their lives and the novel’s moral landscape. Anna Karenina tells two intertwined stories about love, society, and the search for meaning in nineteenth-century Russia. Anna Arkadyevna Karenina, the wife of the older and respected statesman Alexey Alexandrovich Karenin, falls in love with the wealthy young officer Count Alexey Vronsky. Their passionate affair sparks public scandal, leading to Anna’s social isolation, inner turmoil, and ultimately her suicide. Running parallel to Anna’s story is that of the landowner Konstantin Dmitrievich Levin, whose struggles with key existential questions about life, work, family, and faith unfold more quietly. His connection to the land helps Levin attain inner peace and moral clarity. Tolstoy thus contrasts destructive passion with steady, purposeful living, highlighting how society and personal values shape human happiness. 

	Between 1875-1877, the novel was serialized in the highly influential and long-lived conservative literary journal The Russian Herald (Russian Messenger), which had been published since 1856 by Mikhail Katkov, a proponent of Russian nationalism and a strong Russian state. In contrast with Alexei Nekrasov’s journal The Contemporary, which served as a publication venue for liberal intelligentsia’s socially and politically charged fiction that criticized Tsarism and idealized “new” people, The Russian Herald published works (including those by Ivan Turgenev, Nikolai Leskov, and Fedor Dostoevsky) that illustrated moral principles and focused on more positive aspects of reality.  

	Tolstoy’s work on Anna Karenina was contemporaneous with major political events, including the Serbo-Turkish War (1876-1878), or the Serbian War as it is called in the novel. In 1876, the Ottoman Empire brutally crushed the rebellions of Montenegrins, Bulgarians, and Serbs, which inspired an outrage in Europe and the Russians’ desire to protect brother Slavs. The ideas of Pan-Slavism became then a hotly debated issue in Russia (Kohn 1953, 166). As a political ideologyconcerned with advancing unity for the Slavic people, Pan-Slavism, like Pan-Germanism, was a Romantic nationalist movement that appeared after the French Revolution (1789) and evolved following the Napoleonic Wars (1803-1815) as an inspiration for the South Slavs’ movement toward independence and a challenge to traditional European monarchies and the Ottoman Empire (Gülseven 2017, 335-336). In Russia, this ideology informed interest in the Slavs’ shared identity and ancestry, and was also linked to Russia’s desire to avenge itself for the defeat in the Crimean War (1853-1856) and the Empire’s expansionism (Petrovich 1956, 282). The uprisings in Bosnia-Herzegovina and Montenegro, atrocities committed by the Turks against the Bulgarians, and Serbia’s declaration of war against the Ottoman Empire in 1876 stirred widespread support for Slavs and an upsurge in patriotic feeling in Russia. Even before the Tsar declared war on Turkey in 1877, thousands of volunteers from Russia went to fight against the Ottoman Turks. Tolstoy harshly criticizes this vision of Slavonic brotherhood in Part Eight of Anna Karenina. This part depicts how thousands of volunteers, including Vronsky, leave for Serbia. These volunteers and those who supported them are portrayed as unworthy people who viewed the Serbian War as “good fortune” and “a godsend” because it gave them an excuse to justify their existence (Tolstoy 2014, 775; 783).

	When in April 1877 (just as Russia had declared war on Turkey) Tolstoy submitted the final part of Anna Karenina for publication, the patriotic editor of The Russian Herald refused to include this material in the June issue of his journal. The problem was Tolstoy’s anti-militarist position regarding Russia’s involvement in the Serbian War. Ultimately, the scandal that ensued only increased the novel’s popularity, so that “St. Petersburg’s leading bookshop sold an unprecedented five hundred copies on the day Anna Karenina first became available as a separate work in early 1878” (Bartlet 2014, xiii). As Rosamund Bartlett notes, “both conservative and radical critics found fault with the ideology of the novel when it was first published in Russia” (Bartlett 2014, xxi). Whereas in the February 1877 issue of his Diary of a Writer Dostoevsky praised Anna Karenina as a perfect work of art, upon reading the epilogue, he criticized Tolstoy “for voicing through Levin the unpatriotic view that the Russian people shared his lack of concern for the Balkan Slavs, and Levin’s unwillingness to kill, even for the sake of preventing atrocities” (Bartlett 2014, xxi).  

	In the scholarship, the theme of Pan-Slavism in Anna Karenina is discussed insufficiently, mostly with regard to the controversy surrounding the publication of Part Eight of the novel and the explicit critical depictions of the volunteers and their enthusiastic supporters by Tolstoy’s narrator, Levin, and Prince Shcherbatsky. It is pointed out, in particular, that it was understandable why Katkov “found Tolstoy’s treatment of the Balkan conflict so distressing,” given that “fully three-quarters of the items” in the June 1877 issue of The Russian Herald, in which the concluding part of Anna Karenina “was to have appeared,” promoted “Russia’s imperial ambitions and military activities” (Todd III 2003, 59). Moreover, a number of interpreters (especially filmmakers that adapt Anna Karenina for the screen), believe that the novel should have ended with Anna’s suicide and that Part Eight is a strange appendix to the story of Anna. Other critics, however, while describing Part Eight as Tolstoy’s “afterthought” that was “prompted by a political question of the moment,” nonetheless recognize that it is “much more a part of the novel” than the epilogue of War and Peace, for example (Bayley 1966, 187). The critics also explain the Part Eight controversy by the fact that Tolstoy spent four years writing the novel and that his views and his characters had evolved. The implication here is that the organic ending for the novel is the suicide of Anna. But such reading is rather superficial, as it overlooks Tolstoy’s meticulous approach to crafting his novel, the fact that “the Slav Question” is mentioned throughout the novel, including in the chapters that were published in 1875, and the contrast between the supporters of Pan-Slavism and those who, like Levin, fulfill the moral obligation of finding the meaning of life via a serious existential quest rather than through following popular behavioral patterns. In this article, I argue that Tolstoy’s critique of Pan-Slavism is integral to the novel’s architecture. Anna Karenina exposes the pro-Slav volunteer movement as empty and immoral—a means for superficial characters to avoid confronting life’s fundamental questions. By making Vronsky a central figure among the volunteers, Tolstoy links Pan-Slavism to Romantic posturing and inauthenticity, showing how a life already misled by fantasy can extend its damage into public action.

	Methodologically, this reading rests on the premise that Tolstoy was deeply conscious of maintaining philosophical and aesthetic consistency. Indeed, a careful reading of the novel reveals that the references to the Slav question intersperse the novel and contribute to consistent depiction of the novel’s different characters. Tolstoy understood his novel as a complex, interconnected structure, which is comparable, in its architectural intricacy, to a cathedral. In a letter to Nikolai Strakhov, he explained that the meaning of Anna Karenina cannot be reduced to isolated ideas:

	 

	If I had wanted to express in words everything that I meant to convey in the novel, I would have had to write the very same novel I wrote in the first place. And if short-sighted critics think that I wanted to describe only what I like—for example, how Oblonsky dines or what Karenina’s shoulders are like—they are mistaken. In almost everything I have written, I have been guided by the need to bring together ideas that are interconnected for the purpose of self-expression; yet every idea, when expressed separately in words, loses its meaning and is terribly diminished when taken out of the connection in which it exists. The connection itself, I believe, is made not by the idea, but by something else, and it is impossible to express the basis of this connection directly in words; it can only be expressed indirectly—through words describing images, actions, and situations (Tolstoy 2003, 657). 

	 

	In other words, there is nothing sudden or unnecessary in the novel. In what follows, I discuss the structure of Part Eight, the references to the Slav question throughout the novel, and the depiction of Vronsky as “a Byronic hero” who embraces Pan-Slavism as a way of coping with his grief following Anna’s suicide. The proposed reading of Anna Karenina suggests a deeper understanding of Tolstoy’s conservative view of social change and intercultural dialogue. 

	The Structure of Part Eight, or Who Supports the Pan-Slavic Cause?

	Part Eight of Anna Karenina depicts the events that take place in July 1876. It is comprised of nineteen chapters that are structured to juxtapose superficial public engagement with the deep, personal quest for meaning. Chapter 1 focuses on Sergey Ivanovich Koznyshev, Levin’s brother, whose long-awaited scholarly work fails to garner recognition, leaving him restless and in doubt about his talent. With his intellectual pride wounded, Koznyshev channels his energy into the Slav Question and the Serbian War, immersing himself in a cause that combines moral rhetoric with fashionable enthusiasm. Tolstoy frames this shift as both a personal refuge and a social spectacle, highlighting the ease with which people mistake public action for genuine moral purpose. The Slav Question has become a fashionable public obsession that has replaced earlier, short-lived excitements: 

	 

	Everything that the idle crowd usually does to kill time was now done for the benefit of the Slavs. […] [T]he Slav Question had become one of those fashionable, ever-changing enthusiasms which always serve the public as a focus for activity (Tolstoy2014, 775). 

	 

	Social events, public gatherings, journalism, and even fashion were rebranded as expressions of sympathy for the Slavs. Koznyshev “also saw that a great number of people had become involved in it for selfish and egotistical reasons” (Tolstoy2014, 775). Although Koznyshev participated actively, he remained aware that the movement was largely opportunistic. He saw that figures who lacked real power or achievement seized the cause as a way to make themselves visible. Among these people, were “all the losers and malcontents” who were “thrusting themselves forward and shouting louder than anyone else—commanders without armies, ministers without ministries, journalists without newspapers, party leaders without supporters” (Tolstoy2014, 775).

	The subsequent four chapters (Chapters 2-5) dramatize this critique through the scenes at the Moscow railway station and the volunteers’ journey on the train. The patriotic fervor of society ladies, speeches, donations, and statistics (more than 1,000 volunteers sent; more than 1 million rubles collected in donations; Princess Myagkaya is sending 1,000 rifles) highlight how public zeal masks personal vacuity and social conformity. At the railway station, those who admire the volunteers are Tolstoy’s least favorite characters, embodying inauthentic or openly immoral lives: Stiva Oblonsky, Count Vronsky and his mother, Countess Lydia Ivanovna, Sergei Koznyshev, Levin’s university friend Fyodor Katavasov, and others. Tolstoy is consistent in endowing the railway with negative symbolism. It has been widely accepted that in Anna Karenina, Tolstoy “appropriates the myth of the railroad that had been developed by other Russian writers” (Knapp 2003, 32) and depicts it as a negative westernizing force “that violated all that was sacred and traditional to the Russian folk” (Baehr 1989, 90). Given how the railway has been associated with bad omens and tragedy throughout the story of Anna, it is not accidental that the reader sees Vronsky last at the railway station from which, as he hopes, the train will take him to die in Serbia. 

	By contrast, Tolstoy places his favorite characters—Konstantin Levin, his immediate family, Dolly, and old Prince Scherbatsky – in the country. “Faithful to his style of ‘contrasts’” (Troyat 1967, 501), by splitting the action in Part Eight between the railway station in Moscow and the countryside, Tolstoy highlights that the performative engagement with the Pan-Slavic cause is contrasted with the reflective, moral perspective of Levin, Shcherbatsky, Kitty, and Dolly. While Moscow society elevates war into pageantry, Levin and his father-in-law maintain moral clarity, questioning the legitimacy of volunteering, and exposing the emptiness behind patriotic rhetoric. Chapters 15–16 depict the argument that takes place between Koznyshev and Katavasov, on the one hand, and Levin and Shcherbatsky, on the other hand. Levin’s brother argues that “Every member of society is called upon to do their part in their own way” to defend the Slavs (Tolstoy 2014, 813). He represents the support for the Pan-Slavic cause as a unifying phenomenon: “[Y]ou can hear the voice of the Russian people, who are ready to stand up as one person, and ready to sacrifice themselves for our oppressed brethren; it is a great step and a mark of strength” (Tolstoy 2014, 813). Levin, in turn, points out that “it’s not just a question of making a sacrifice, but of killing Turks,” which makes the entire matter unethical. For Levin, the question of helping brother Slavs is linked to his search for the meaning of life. This is the moment when Tolstoy’s narrator, through Levin, demands that the Slav Question should be regarded in the broadest terms of the eternal conflict between good and evil: “‘The people do make sacrifices and they are always ready to make sacrifices for their soul, but not for murder’ he added, instinctively linking the conversation to the ideas that had been absorbing him” (Tolstoy 2014, 813). As Katavasov, a university professor of natural sciences, mocks Levin for referring to “the soul” and Koznyshev readily offers a quote from the Bible in support of his militant stance, Levin withdraws from continuing the argument. The omniscient narrator offers a glimpse at Levin’s thoughts: 

	 

	He saw that it was impossible to convince his brother and Katavasov, and he saw even less possibility of being able to agree with them himself. What they were advocating was that same intellectual pride which had almost been his ruin. He could not agree that dozens of people, including his brother, had the right to say, on the basis of what they were told by the hundreds of smooth-tongued volunteers arriving in Moscow and Petersburg, that they and the newspapers were expressing the will and ideas of the people, ideas which were expressed through vengeance and murder. He could not agree with this, both because he did not see the expression of these thoughts in the people amongst whom he lived, and because he did not find these thoughts in himself (and he could not consider himself other than as one of the individuals who made up the Russian people), but mainly because, along with the people, he did not know, nor could he know, what constituted the common good, but he was firmly convinced that this common good could only be attained through strict observance of that law of goodness which is available to every person, and therefore he could neither desire war nor advocate it for any shared goals. […] He also wanted to say that if public opinion was such an infallible judge, then why were not revolution and the commune as legitimate as the movement in favor of the Slavs? But these were all just ideas which could not resolve anything (Tolstoy 2014, 814).

	 

	Levin thus views the question of volunteering in the Serbian War in the highest moral terms, rejecting the idea that public opinion or newspapers can define the common good. Since he neither observes desire for violence among ordinary people nor finds it within himself, he refuses to justify war through abstract collective aims. 

	Levin’s argument with his brother and his friend illuminates that the entire composition of Part Eight is crucial for validating the point of view that no shared cause can override the inner moral law available to every individual, and to support the war would mean betraying that fundamental obligation to one’s conscience. Indeed, following the scenes on the railroad (Chapters 1-6), the reader is shown the domestic life on Levin’s estate. Chapters 8-14 follow Levin’s spiritual crisis. Tormented by the insufficiency of philosophy, science, and theology in his search for meaning in life, Levin discovers purpose through concrete responsibility: managing the estate, caring for his family, and observing the rhythms of everyday life. Encounters with peasants and reflections on faith reveal that life’s significance is not a theoretical question but a lived reality, grounded in goodness, moral truth, and love. The last three chapters of the novel (Chapters 17-19) depict Levin’s epiphany that, solidified through his prayer during the storm and the embrace of family life, resolves the tension that he has experienced: authenticity and meaning arise not from social approval, patriotic spectacle, or intellectual pursuits, but from moral discernment and engagement with the concrete needs of life. 

	By juxtaposing the spectacle of Pan-Slavism with Levin’s personal journey, Tolstoy demonstrates that social movements and intellectual pursuits, no matter how impressive in public terms, cannot substitute for a truly spiritual life. Structurally, Part Eight moves from the public to the private, from the socially performative to the morally authentic, using the Serbian War as a lens through which to examine the contrast. Tolstoy places the topical issue of war and nationalism in the opening of Part Eight in order to expose the emptiness of collective ideals that are divorced from individual conscience. The overall structure of the novel’s concluding part mirrors its central argument: life’s ultimate purpose is revealed through personal responsibility, compassion, and the quiet, continuous exercise of goodness, not through public spectacle or intellectual vanity.

	Countess Lydia Ivanovna’s Love of the “Slavs” and Serezha’s “Slav Tutor”

	While Tolstoy’s critique of Pan-Slavism is usually associated with the novel’s conclusion, the narrative repeatedly undermines aristocratic devotion to the Pan-Slavic cause from its very beginning, introducing the theme as early as Part One. It is specifically associated with Countess Lydia Ivanovna, a close friend of Anna’s husband and with Stiva Oblonsky, Anna’s brother. 

	Through repeated references to the Slav Question, the narrator exposes Lydia Ivanovna’s emotional involvement in the well-being of the Karenins as posturing that mask superficial disregard for people’s feelings. After returning to Petersburg from Moscow, Anna meets her husband’s friend Countess Lydia Ivanovna, whose fussy, self-important manner contrasts with Anna’s emotional excitement after meeting Vronsky. Lydia Ivanovna, who “took an interest in everything which did not concern her, and had a habit of never listening to what did interest her,” is deeply involved in philanthropic projects, corresponds with Pravdin, a well-known Pan-Slavist living abroad, and regularly attends meetings of the Slavic Committee (Tolstoy 2014, 110). She dominates the conversation with talk of suffering, religious missions, and Pan-Slavism, while barely registering Anna’s feelings. Through this encounter, Tolstoy presents Pan-Slavism as a fashionable form of activism, driven by vanity rather than genuine moral engagement, and situates it within a broader pattern of social causes disconnected from real emotion and experience.

	In Part Five, the reader learns that Countess Lydia Ivanovna is busy with a variety of social and political causes because she has long ceased to love her husband, failed to create a happy family or made sense of her life. Pan-Slavism is one of the fashionable public causes to which the countess has redirected her emotional energy. It is mentioned ironically, as she is said to be “in love with … three Slavs,” which places the movement on the same level as her other transient interests. The narrator notes: 

	 

	Countess Lydia Ivanovna had long ago ceased to be in love with her husband, but from that time on she had never ceased to be in love with someone. She would be in love with several people at once, with both men and women; she would be in love with almost every single person who had achieved particular distinction in something. She was in love with all the new princes and princesses who married into the Imperial family, she was in love with a Metropolitan, a bishop, and a priest. She was in love with a journalist, three Slavs, and Komisarov; with a government minister, a doctor, an English missionary, and Karenin. Whether waxing or waning, all these passions filled her heart, gave her something to do, and did not prevent her from conducting the most diverse and complex relationships at court and in society.” … she saw clearly that she would not have been in love with Komisarov if he had not saved the life of the Tsar, and would not have been in love with Ristich-Kudzhitsky if there had been no Slav question, but Karenin she loved for himself, for his noble, misunderstood soul (Tolstoy 2014, 515).

	 

	The word “love” (as a noun or a verb) is repeated ten times in this passage. The repetition conveys the narrator’s sarcasm about the countess’ inability to feel true love as her enthusiasm for different people and causes has nothing to do with the emotional intensity that is associated with this word in Tolstoy’s depictions of Anna’s love affair with Vronsky, her motherly love for Serezha, and a deep devotion that exists between Levin and Kitty. The narrator underscores the opportunistic nature of Lydia Ivanovna’s passions by noting that her feelings for certain figures exist only because of events such as those described as “the Slav question” (Ibid.). Through Lydia Ivanovna, Pan-Slavism appears as one more socially approved activity that gives her “something to do,” reinforcing Tolstoy’s broader critique of public causes as substitutes for authentic inner life.

	In Part Five, however, the reference to the Slav Question highlights how much influence the countess has exerted on the life of Karenin and his son after Anna left her family to live openly with Vronsky. It is mentioned that Serezha has “a Slav tutor” (Tolstoy 2014, 523). The narrator does not clarify what this means exactly but the reader can assume that Serezha would likely have several tutors to teach him foreign languages (French, German, and possibly English) as well as a Russian tutor to work on his Russian. The reference to “a Slav tutor” is unusual, as it was not common for the children of upper classes in Russia to learn Slavic languages other than Russian. The reader then can assume that Serezha’s “Slav tutor” was hired to work on the boy’s Russian but because he was likely introduced to the Karenins’ household by the “progressive” Countess Lydia Ivanovna, he was not ethnically Russian, representing one of the oppressed Slavic nations from the Balkans. 

	Vasily Vunic, judging by his name, is mostly likely a Serb. However, he is mentioned several times with the generic “Slav” that underscores Tolstoy’s view that people like Lydia Ivanovna, for the sake of a political cause, would efface the ethnic differences between different groups of non-Russian Slavic nations. While obviously significant for Countess Lydia Ivanovna because of her political aspirations, the ethnicity of this tutor is inconsequential for Serezha, who does not pay “any attention” to “his tutor’s frail voice” (Tolstoy 2014, 524). The quality of the tutor’s voice that is described as “frail” adds to Tolstoy’s disparagement of the entire matter. Moreover, the frailty of this voice may be another instance of Tolstoy’s irony regarding the Slav Question: no one is truly interested in the Serbs’ voice as long as there are those like Lidia Ivanovna and Koznyshev who would speak on their behalf, giving the oppressed their voice.

	In Part Seven, Serezha’s “Slav tutor” is mentioned again in a heart-wrenching scene that depicts how Stiva asks his nephew if he remembers his mother. The master of superficial connections and the epitome of triviality, Stiva asks this important intimate question in passing, on the stairs, as he is leaving the house. Even though Serezha cannot “read” his uncle in the same way an adult could do, he subconsciously registers that the casual manner of asking about his late mother is itself hurtful. In response, Serezha says “quickly” that he does not and, “blushing crimson,” lowers “his gaze” (Tolstoy 2014, 730).  When “half an hour later” Serezha’s “Slav tutor found his pupil on the stairs,” he could not make out whether the boy “was in a temper or crying” (Tolstoy 2014, 730). In defiance, when responding to the tutor’s question about his emotional state, Serezha screams repeatedly: ‘Leave me alone!’ while “no longer addressing his tutor, but the whole world” (Tolstoy 2014, 730). 

	Embarrassed and overwhelmed, the boy breaks down emotionally when Stiva asks him about Anna. The tutor misinterprets the boy’s distress as a physical injury or childish misbehavior. Seryozha, however, responds with anger and despair, expressing his resentment at being forced to account for his feelings. His outburst is directed not only at the tutor but at the world at large. Here Tolstoy’s brief identification of the tutor as “Slav” is deliberate and ironic. The tutor represents an abstract, ideological type rather than a figure who can understand his pupil on a personal level. The tutor here is someone aligned with fashionable national or cultural identities, yet incapable of an empathetic recognition of a child’s suffering. By contrast, Seryozha’s pain is deeply personal, rooted in loss and confusion about his mother. The juxtaposition highlights one of Tolstoy’s recurring critiques: public identities, causes, and ideological roles (here subtly associated with “a Slav” as a label) are powerless in the face of suffering; abstract social categories, which often obscure the inner life of individuals. 

	At the same time, Serezha’s rebellion against tactless effacement of his feelings of loss reveals a subtle narrative technique. While Stiva’s tactless question about Serezha’s mother and the tutor’s subsequent question about the boy’s emotional state implies that the child’s feelings must be visible and comprehensible, the narrator’s use of the generic identification “Slav” renders Vunic and his identity as a Serb invisible and irrelevant for people like Stiva and Lydia Ivanovna. 

	Count Vronsky’s Response to the Slav Question.

	The concluding part of Anna Karenina depicts Count Vronsky among those departing for the war in Serbia. Following Anna’s suicide, Vronsky is seeking death, yet he is surrounded by admiration from friends and family, who interpret his decision as a noble willingness to sacrifice his life for the defense of brotherly Orthodox Slavic nations against Ottoman oppression. He finances a squadron of volunteers who depart with him, assuming a role that appears both patriotic and morally elevated. Tolstoy, however, presents Vronsky’s embrace of the pan-Slavic cause as inauthentic, as an ideology that enables individuals to evade personal moral responsibility while cloaking personal despair in heroic rhetoric.

	This critique is explicit in the scene that depicts Vronsky’s encounter with Sergey Ivanovich Koznyshev at the Moscow railway station. Vronsky is pacing restlessly along the platform, visibly agitated and inwardly tormented, when Koznyshev approaches to express approval of his decision to join the Russian volunteers bound for Serbia. Vronsky responds bleakly, insisting that he no longer values his own existence. He does not frame his decision as moral renewal, but as a willingness to expend his physical strength and die for a cause, treating himself as a mere instrument — useful in battle, yet personally “a wreck” (Tolstoy 2014, 784). In the words of Vronsky’s mother, 

	 

	It’s a godsend for us, this Serbian war. I’m an old person who doesn’t understand anything about it, but it’s a godsend for him. Of course, for me, as his mother, it’s terrifying; and the main thing is that apparently ce n’est pas tres bien vu a Pétersbourg. But it can’t be helped! This has been the only thing that has got him back on his feet (Tolstoy 2014, 783). 

	 

	For Vronsky (and his mother) thus Pan-Slavism is not a genuine ethical commitment, but a convenient narrative that renders self-destruction meaningful and socially admirable.

	Tolstoy also undermines an interpretation of Vronsky’s volunteering as morally uplifting through irony. Vronsky’s toothache in this final part of the novel intrudes upon the elevated discourse of sacrifice. Earlier references in the novel to Vronsky’s “solid” or “solid white teeth” (Tolstoy 2014, 117; 361) suggested physical vigor and, by implication, moral soundness. In his final appearance, this characteristic is inverted: bodily affliction exposes the fragility beneath the façade of integrity, revealing that the heroic posture associated with Pan-Slavism masks neither healing nor moral clarity. The scene culminates when a sudden memory of Anna overwhelms Vronsky, eclipsing even physical pain and reducing him to sobs, demonstrating that private grief rather than historical injustice is his true preoccupation.

	In his final appearance in the novel, Vronsky cuts a Byronic figure. He is not part of an excited crowd of the volunteers and those who cheer them up. He is a solitary dark figure: “In his long coat and pulled-down hat, with his hands in his pockets, Vronsky was walking along in the slanting evening shadow of some sacks piled up on the platform like a caged animal, turning round smartly every twenty paces” (Tolstoy 2014, 783). The fact that Lord Byron (1788–1824) himself died while fighting for the freedom of Orthodox Greeks against the Ottoman Turks makes this reading of Vronsky (himself an Anglophile) quite appropriate. Vronsky recalls the unhappy Byronic hero when he tells Koznyshev: “What is good about me as a person […] is that I do not value my life […] I’m glad there is something for which I can give up my life” (Tolstoy 2014, 784). This declaration echoes the ennui and apathy characteristic of Mikhail Lermontov’s Pechorin. One is reminded, for instance, of Pechorin’s remark to Maxim Maximych that he is traveling to Persia while being indifferent to where he goes and half-hoping to die along the way. Yet Tolstoy’s critique of pan-Slavism ultimately reveals that Vronsky’s existential weariness is narrowly personal. His enlistment in the Serbian cause is less an ethical response to historical injustice than another manifestation of Romantic role-playing, rooted in his inability to ask fundamental questions about life or to break free from behavior dictated by imitation and convention.

	Notably, where the protagonist of A Hero of Our Time expresses spiritual exhaustion and a longing for rest rather than violent death, Vronsky speaks explicitly of dying in combat. He fantasizes about leading a dramatic military assault (“slashing his way into a carré” (Tolstoy 2014, 784)), thus carrying others into his own Romantic script. Incapable of relinquishing his sense of exceptionality, he continues to aestheticize his fate to the very end. Just as earlier in the novel he imagined a duel with Karenin in which he might nobly perish, he now dreams of a “beautiful” death on the battlefield. Tolstoy thus exposes the tragic irony of Vronsky’s final posture: even in despair, he remains imprisoned within the illusions of Romantic self-dramatization.

	By contrast, the “superfluous men” of Griboedov, Pushkin, and Lermontov are tormented by a sense of historical and moral stagnation, by an acute awareness of generational purposelessness. Their despair arises from social and ethical concerns about the world in which appearances triumph over substance, injustice prevails, and sincerity is rendered futile. Their suffering reflects not melodrama, but a recognition that the surrounding order has become intolerable. Unlike such characters, Vronsky is only an imitation of a Byronic figure. He is indeed alone and unhappy, likened to a caged animal pacing the platform (Tolstoy 2014, 783), yet his response to despair remains fundamentally self-centered. 

	Tolstoy’s deflation of the Romantic tradition through Vronsky is consistent with his portrayal throughout the novel. Though Vronsky initially appears handsome and courageous, Tolstoy repeatedly exposes his immaturity. His attempted suicide stems not from moral anguish but from wounded pride; his longing for a duel with Karenin reflects a craving for drama. Even his Anglomania functions as performance. By the novel’s end, Vronsky’s enlistment in the Serbian cause is a parody of Romantic heroism; it is an excuse not to work through his grief following Anna’s death. Seen in this light, Vronsky’s decision to go to war is contrasted with Levin’s response to the same historical moment. Where Vronsky seeks meaning through collective ideology, Levin refuses the pan-Slavic call precisely because it violates his sense of moral responsibility. Levin rejects violence justified by abstract ideals. Against Levin’s ethic of inward moral labor, Vronsky’s volunteering appears as an evasion, a way of silencing existential anguish without addressing it.

	Conclusion

	Anna Karenina contrasts lives that are shaped by romantic, political, or ideological abstractions with authentic existence that is grounded in experience, responsibility, and inner moral labor. Tolstoy’s engagement with Pan-Slavism in the novel is neither incidental nor limited to the novel’s controversial final part. Rather, it is integrated into a broader discussion of the dangers of substituting collective causes and aesthetic postures for genuine moral effort. From Countess Lydia Ivanovna’s fashionable enthusiasm for “the Slavs,” to the railway-station crowd’s exaggerated patriotism, to Vronsky’s final Byronic gesture of self-sacrifice, Pan-Slavism repeatedly appears as a socially sanctioned refuge for individuals who are unable or unwilling to confront the demands of an authentic life.

	Against this backdrop, Levin emerges as Tolstoy’s counter-model of ethical existence. His resistance to the rhetoric of national destiny reflects Tolstoy’s conviction that moral responsibility cannot be replaced by claims about historical necessity or by imagined communal will. Levin’s refusal to endorse violence, even in the name of compassion or justice, exposes the moral hollowness of causes that demand sacrifice without the individual’s inner transformation. In this sense, his skepticism toward the Pan-Slavic movement is inseparable from his broader rejection of abstraction in favor of concrete moral action rooted in family, labor, and humility.

	Tolstoy’s portrayal of Vronsky further sharpens this critique. Vronsky’s enlistment in the Serbian cause is not presented as moral awakening but as the final act in a life that has been governed by Romantic imitation and self-dramatization. His Byronic longing for a “beautiful” death reveals the persistence of an aestheticized understanding of life that highlights exceptional behavior. By aligning this posture with Pan-Slavism, Tolstoy exposes the movement’s susceptibility to becoming a stage for personal vanity. Even seemingly marginal details in the novel, such as the repeated, impersonal reference to Seryozha’s “Slav tutor,” reinforce this vision. Here, Tolstoy dismantles the authority of abstract identities by showing their inability to address concrete human suffering. The tutor’s failure to perceive the child’s anguish mirrors the inability of public causes to engage the inner life of individuals. 

	In rejecting Pan-Slavism, Tolstoy does not deny the reality of historical injustice and suffering in the Balkans. Rather, he challenges the assumption that solidarity based on abstract identity or religious kinship can serve as a sufficient ethical response to violence. Tolstoy’s skepticism toward Pan-Slavism thus reflects a broader commitment to an ethics of restraint, humility, and attentiveness to the complexity of human lives. True intercultural dialogue cannot be grounded in romanticized notions of brotherhood or heroic sacrifice but must begin with the recognition of individual suffering and the refusal to instrumentalize others. Although Anna Karenina predates Tolstoy’s explicit embrace of pacifism, the novel already articulates ethical skepticism toward violence carried out in the name of lofty ideals.
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	5.2. Continuities in Postgenerational Jewish Women’s Life Writing

	Ágnes Zsófia Kovács

	 

	In 2010, Sue Vice summed up the turn in Holocaust life writing to post-testimony as “the new critical times as we leave the era of the witness and move into one of post-testimony” (127). Although research can unearth archival documents unknown so far (like the story of the “Polish Anne Frank” and Louise Vasvári’s work with life writing; see Vasvári 2014, 2016, and 2023), 1.5 generation child survivors and second-generation survivors take on the role of witnessing from the generation of their parents. Forms of writing about the Holocaust also change, instead of stories about survival or of revisiting scenes of past atrocities, now memories transmitted by family members, photos, or objects take center stage (Hirsch 1997 and Hirsch 2012), along with reflections on the aesthetics, ethics, and politics of transmission (Lothe et al. 2010, 11).

	This essay explores experimental forms of women’s life writing by Hungarian 1.5 generation or second-generation female Holocaust survivors. Susan Rubin Suleiman defined the notion of the 1.5 generation survivor by contrasting it to Marianne Hirsch’s notion of postmemory, which applies to the second generation. Suleiman’s (2002) notion of the “1.5 generation survivor” targets child survivors of the Holocaust who were “too young to have had an adult understanding of what was happening to them, but old enough to have been there” (227, emphasis in the original). They experienced “premature bewilderment and helplessness” before their sense of their relations to others was formed, often making them experience premature aging (227). In contrast, Hirsch’s work on second-generation survivors involves those born after 1945 who experience a belatedness and have a sense of the past only through their older relatives, a sense of postmemory they identify with as a generation (Hirsch and Spitzer 2010, 269), through narratives but also through photos and objects from the past they are required to attribute meaning to (Hirsch 2012, 61–2). My two texts are not traditional returns to sites of trauma but life writings by members of the postgeneration about women’s lives in the Jewish diaspora, of journeys away from home.

	The first author whose work the essay focuses on as post-testimony in the Hungarian context is Susan Rubin Suleiman, an American literary critic who was born in Budapest in 1949. Her father was a Hasidic rabbi, her mother a secularized Jew who did not speak Yiddish. During the war, they escaped the Nazis by hiding in the country. After the war, they could not tolerate life under the Communists and eventually sneaked out of Hungary illegally in 1949. They were granted U.S. visas in 1950. In Hungary, Suleiman had a governess who taught her French; she went to French schools in Vienna and Port-au-Prince while waiting for entry to the U.S. and eventually ended up being a professor of French literature at Harvard University at the age of 45. Her professional career started with French structuralism, proceeded with feminist interests, and eventually turned to studying literary representations of history and memory. Suleiman published two life writings relating to her Hungarian roots, Budapest Diary in 1996 and Daughter of History in 2023.

	Budapest Diary is an account of three return trips to Budapest, focusing on Suleiman’s six-month stay in 1993 as a fellow of Collegium Budapest. The book constructs Suleiman’s search for her lost past: learning the language, visiting birthplaces and cemeteries, and collecting “motherbooks” (anyakönyv), i.e., birth certificates and other official documents relating to her family. The book ends by highlighting the fact that Suleiman eventually finds a temporary peace or sense of homeliness on account of her trip to Budapest. Suleiman’s latest life writing, titled Daughter of History, is an autobiographical overview of her life that she wrote during Covid. It repeats some parts of the earlier piece but, most importantly, also supplements it with a more systematic account of family history. The book negotiates the basic question of survival in relation to luck, attitude, and mobility in a family context. It also considers the role of learning and professionalization in attitudes related to survival.

	The authors of the second book to be scrutinized are Hungarian psychoanalysts who were born after WWII and left Hungary in 1978, 1980, and 1974, respectively. Veronica Csillag, Katalin Lanczi, and Julianna Vámos’s book From Budapest to Psychoanalysis (2023) presents the three therapists’ professional life stories, each of which also recounts their lives before emigration. An antecedent to this volume is the 1993 documentary film America, London, Paris (Pázmándy 1993). In 2023, the occasion for the polyphonic form of self-narration lies in Covid-related reflection and the obvious question: Why did all three of them become therapists away from Hungary? One might rephrase this query more broadly, asking if one is a second-generation Holocaust survivor, is it inevitable that one leaves the country in place of one’s survivor parents and relatives, beginning a new life abroad as a (kind of) survivor once more? Yet such sweeping and general questions cannot be conclusively answered through studying particular examples.

	Therefore, I approach the volumes from a more circumscribed perspective as works of women’s life writing. Alongside the dominant themes of transgenerational trauma transmission and emigration, I will examine the features of women’s life writing in both volumes. From this perspective, I would like to explore in what ways feminine life writings can be seen as sites of relationality and solidarity. In doing so, my analysis will also touch upon issues of transference, emigration, and language. At the outset, the paper outlines Susan Stanford Friedman’s psychoanalytical model of women’s autobiography, which serves as a methodological point of departure, highlighting the features of feminine relationality and solidarity. Then the professional aspects of the two life writings are mapped, searching for versions of relationality and affective bonding. Eventually, forms of relationality, solidarity, and empathy in the texts are considered in relation to the personal-professional continuum central to feminine life writings.

	From Autobiography to Life Writing by Women: The Personal and the Professional

	Max Saunders (2008) highlights how life writing frustrates traditional generic boundaries while producing cultural memory. He states that the notion of life writing seems too broad a term, yet if one sticks to it to study memory, the most poignant result will be that their object of study will be “modes of writing” (322) about memory rather than memories of things as they were. In other words, memory in life writing is always seen as mediated, belonging to cultural context. As he explains: “When we study life writing as a source for cultural memory, that is, our conclusions will also be literary-critical ones: interpretations of the ways in which memory was produced, constructed, written, and circulated” (323). For instance, Wordsworth’s way of writing about childhood as formative in The Prelude can be read against the grain of authorial intent and seen as a document “of how childhood was reconfigured as something to be remembered in particular ways through the nineteenth century” (324). Saunders considers feminist interventions into life writing studies as part of the tendency to rehabilitate life writing after formally or discursively invested schools of theory (327), a work against the obliteration of the cultural history of women, as well as a practice that is enriched by studying letters, diaries, and memoirs.  

	Supplementing Saunders’s broad view from the perspective of second wave feminism further, Sidonie Smith’ model of women’s autobiography elaborates the notion of women’s life writing. Sidonie Smith, (together with her academic comrade and co-producer Julie Watson) has spent her academic life celebrating the critical turn from autobiography to life writing and the attention this move has brought to women’s life stories. In Subjectivity, Identity, and the Body Smith argues for a tradition of women’s life writing that does not work with standard presuppositions of autobiographical writing like individuality, rationality, teleology, and exemplariness (Smith 1993, 5-9), in other words with the idea of the Enlightenment subject. An alternative tradition of life writing is women’s life writing focusing on the subjectivity of embodiment. This tradition has come into being historically: the story of the soul becomes sexed in 17th-18th century autobiographies, and this is the time when woman’s soul becomes associated with nature (12-3). The female body remains of marginal interest to Cartesian self-consciousness: it is not rational or if it is, that comes down as monstrous, unwomanly, or grotesque. Women’s life writings talk back to these expectations by being situated in diverse discursive fields, by taking multiple speaking positions as they are writing the histories of their bodies (21). Subsequently, Smith and Watson even come up with a “toolkit” for analyzing women’s life writing: a string of questions related to the roles of the body in the text and the shifting subject positions represented in it (Smith and Watson 2001, 239-40).   

	Sidonie Smith and Julia Watson’s work draws on psychoanalytically inflected models of women’s life writing. One such model is Susan Stanford Friedman’s (1998) psychoanalytically grounded definition of women’s autobiography. According to Friedman, women’s life narratives are less concerned with asserting an individuated, separate self—a characteristic more typical of male autobiographies—instead, they are shaped by the experience and description of being in relation. Friedman’s reasoning draws on psychoanalytic models of personality development, which describe the process as a movement from unity toward separation. In early infancy, the self experiences itself as one with its surroundings, especially with the mother; self-awareness arises through a process of separation and individuation. The mirror stage represents a narcissistic phase of self-recognition, while the subsequent Oedipal phase introduces identification through socially defined gender roles. Over time, the individual comes to identify with a range of additional social roles (Friedman 1998, 74). Friedman argues that the development of female subjectivity differs from that of males. In the Oedipal phase, the separation between daughter and mother is less pronounced than that between son and mother; the daughter thus maintains a closer emotional bond. This relational mode continues to shape her later relationships, whether through identification or rejection (78). Being-in-relation thus emerges as a fundamental feminine trait (cf. work by Nancy Chodorow).

	Friedman’s conception of women’s autobiographical writing centers on a relational narrator. The female autobiographer experiences tension between the socially prescribed, typically private roles assigned to women and the more public, self-assertive roles she has lived. This tension drives her to articulate new models of female identity, always formed in relation to others. Autobiographical writing becomes the space in which such new roles can take shape; roles that inevitably shift, challenge, or blur the socially sanctioned boundary between private and public spheres. Taking its cue from Friedman, my essay studies how the blurring of the socially sanctioned boundary between private and public in women’s life writing happens via a reliance on diverse discursive contexts and a strong sense of relationality. 

	Life Writing, Professionalization, and Relationality in Suleiman’s Daughter of History 

	Susan Rubin Suleiman’s book is a self-reflection on her position as a Hungarian 1.5 generation survivor of the Holocaust and how this experience has molded her entire personal-professional life trajectory. Suleiman’s life writing is entangled in re-searching traces of Hungarian roots and identity among relics of her past. The profusely verbal and analytically adept Suleiman applies and adapts her professional toolkit to rethink her family legacies: her relations to lost people, lost places, and lost times. The combination of her title, her intertexts, and her associations provide an academic format of reflection about key issues of her life: survival, education, professional subject positions, and finally her personal narrative identity.   

	In his widely known essay on “The Literature of Exhaustion,” John Barth interprets Borges’s use of the phrases “truth, who’s the mother is history” and “History, the mother of truth” (1984, 69) as a demonstration of how meaning changes through historical context, even when the words stay the same. As Barth tells us, in “Pierre Menard, Author of the Quixote,” Menard copies a passage from Don Quixote word for word, but because he writes it in the twentieth century instead of the seventeenth, the identical sentence suddenly carries deeper, more complex philosophical meaning. For Cervantes, the line is a conventional Baroque proverb about history recording events over time. But for Menard, writing after centuries of philosophy, historical consciousness, and literary theory, the same phrase “truth, whose mother is history, rival of time, depository of deeds, witness of the past, exemplar and adviser to the present. the future's counselor” becomes a self-aware, ironic reflection on history itself as a constructed narrative (69-70). Barth emphasizes that this shift proves Borges’s larger point: literature is not static, because time and context transform texts without changing a single word. Barth also uses this example to support his own postmodern view that originality no longer means inventing new forms, but rather re-entering old texts with new historical awareness (69-70). Menard’s “copying” becomes more intellectually radical than writing the original was because it exposes how history and meaning are inseparable from time.

	The title of Susan Rubin Suleiman’s Daughter of History implies Barth’s and Borges’ concern with history. The title refers to the protagonist as the daughter of history, playfully invoking Barth’s notion of “truth, whose mother is history” and suggesting the relevance of Barth’s interpretation of the intertextual use of the phrase by Borges. In Suleiman’s title, the reverberating intertextual reference identifies the storyteller as the daughter of history, sibling to history’s volatile child truth, this time embodied by an actual person, the survivor-daughter Susan Rubin Suleiman. The funny literalization of the lineage from abstract concepts to a specific person also indicates a new context: the Baroque phrase which had been used in a short story and then in a theoretical essay is now suddenly placed in the context of Holocaust life writing to reflect on the possibility of perceiving an old text anew. The intersections of history, context, and truth again the impossibility of telling the true story. Suleiman’s life writing performs such a revision, incorporating literary references to Proust and Hong Kingston, (to name just two) and sections of her earlier Budapest Diary (1996), her account of her visits to Hungary in 1984, 1993, and 1994, as well as further.    

	Marcel Proust’s In Search of Lost Time is referenced in the Prologue as Suleiman is meditating a silver brooch of her mother’s that brings back many memories of her largely forgotten Hungarian past. She explains how, in Proust’s novel, involuntary memories of childhood are evoked by the long-forgotten taste of a tea-soaked madeleine cookie: from this involuntary memory a cathedral-like construction of memories evolves that is huge and never complete. The most important aspect of the search of a lost time is, Suleiman writes, “the process itself” (2023, 14), as the solution remains fragmented, unconnected, and partial. Readers of Proust’s work learn that the way you remember depends on your perspective on past phenomena and on the time when you perform the remembering. Suleiman goes on to reflect on her own search for lost time: she comments that in sacred space (like a cathedral), sacred relics are available for believers’ memory construction, whereas in her case secular objects and photos fulfil this function, partially at best (15). Suleiman also referenced Proust in her previous work, Budapest Diary, both in her title and comments (Z. Varga 2017, 19). In Budapest Diary, her references to Proust sound deeply ironic, to say the least. The transformed aspect of the Buda hills, from pristine retreat to suburban site makes her comment with self-irony: “this is my temps retrouvé” (Suleiman 1999, 48); and her rereading of a childhood favorite, Ferenc Molnár’s Pál utcai fiúk (The Paul Street Boys) is a total flop: “I tried to relive the emotions I had felt as a nine-year-old. It didn’t work; no Time Recaptured here.” (Suleiman 1999, 25). Haragos (2016) notes that this passage marks Suleiman’s troubled relearning of her mother tongue, and in that sense the process of learning Hungarian can also be seen as the actual format of regaining the maternal heritage, of her “unforgetting” (314), which, eventually, will be quite successful.  

	In Suleiman’s book survival is the primary question in relation to family members and in Suleiman’s own life as well. She starts her book by describing photos of members of her family and herself at four as Rubin Zsuzsi, a little girl with sad eyes. She knows many of her relatives only from these photographs and her parents’ stories. She is leafing through individual photos, trying to come up with timelines, as there is no family album that would order them. It is as if she constructed an album for the photos through her storytelling, verbally. The main question of the narrator is who survived and why during and after the war, a query impossible to answer, so chance and luck take central stage as motivational force behind the events. In the past, she identified herself as being very lucky, given she escaped so much. Later, she diagnoses survivors’ syndrome in her life, illustrated by how she aimed at success at all cost: “if you don’t get used to it you die” (213) was her basic rule. She had to leave behind so many people and things (154), that she had to learn to navigate the scenario of taking leave. One of her tools was dissociation, learning to observe a chaotic situation from the outside, from the pain it causes (87). She also found out that the best defense mechanism against sorrow and pain was forgetting. In turn, forgetting translates into lack of empathy, resistance to intimacy, and repression in everyday situations (213). Yet, she repeated old situations unconsciously, she found herself performing reckless acts exposing herself to physical danger and the luck of escaping it. For example, on snowy nights, she walked in Central Park at night or under Elisabeth Bridge in Budapest (83, 87). Her commentary attributes this to repeating the family’s risky escape from Hungary in the snow across the fields. (Daughter of History quotes Budapest Diary on this escape extensively.)  

	A reliable counterpoint to suffering for survival was educational success in school. Sulieman loves the order of Hungarian letters and words in her shiny Primer, and she enjoys the order of arithmetic as well. In Haiti, going to a French school run by nuns, she enjoys the objective if rigorous routine of dictée, homework, and feedback on a scale between 1-20. She loves these tasks and discovers the joys of being in the library, where she can read children’s books in French. She is quick to forget her Hungarian numbers 1 and 7 and learn the US 1 and 7 without the strokes in New York (like Maxine Hong Kingston in The Woman Warrior: A Story of a Girlhood among Ghosts that inspired the subtitle of the book; a note: the subtitle was not translated into Hungarian). In middle school, she loves the library as a place of refuge, and the school where she excels academically. Outside the library and the school, she lives amid the chaos of family arguments, her changing teenage body, and her mother’s expectations that she would find a boyfriend. Boredom is only balanced by real life, at the library (195). Back in New York, she loves Barnard College and Columbia, so much so that she has a relaxed attraction to university campuses in general later, too. No wonder she becomes a professor of French Literature at Harvard at the age of 45, relatively young.   

	Suleiman identifies three different directions of professional interest in her professional life as an academic. First, she is drawn to the glamour of French structuralism and poststructuralism, the leading literary critical innovation of her youth. Secondly, she is invested in Feminist criticism, the result of second wave feminism in the US and Freudian psychoanalysis. Third, she turns towards history that surrounds and interferes with the events of an individual’s thinking. The three waves are parallelled by Suleiman’s relation to family and personal history. As she comments on her turn to history: she allowed her memories to the surface and wanted to write about them (Suleiman 2023, 37). This impulse started at the time of her mother’s illness: she decided to visit Budapest with her two sons to show them Granny’s city, the place where she was young and beautiful, and where her daughter still loved her (37). Before that decision the first ten years of her life had remained in shadow. 

	Daughter of History indicates the importance of a personal narrative sense of identity in the emergence of academic preoccupations. Suleiman forgets fearsome memories of her escape from Hungary, the first ten years of her life whist she pursues objective Structuralist criticism. Her motherhood and divorce turn her attention to questions of gender. In turn, the return to history happens as part of an attempt to make peace with dying mother. The relational narrator describes intricate family relations and a therapeutic attempt at maintaining other ones. The account relies on references to the professional narrator’s academic field which make the account resonate with likeminded readers but does not prevent others from following, either. 

	Personal and Professional Perspectives in Csillag, Lánczi, and Vámos’ From Budapest to Psychoanalysis

	Veronica Csillag, Katalin Lánczi, and Julianna Vámos published the volume From Budapest to Psychoanalysis in 2023. The book presents the three therapists’ professional life stories, each of which also recounts their lives before emigration, initial wanderings, and finding psychoanalysis. In the sections recounting life before emigration, we encounter striking similarities in family background, and in attitudes toward Jewish identity, language, and exile. All three women were born in 1954 in Budapest to Jewish parents, and each family bore the imprint of the Holocaust. Veronica’s mother was spared from execution on the banks of the Danube because she was seven months pregnant, but she later miscarried following a shrapnel wound infection. Katalin’s maternal grandparents and mother survived starvation in the Budapest ghetto; her paternal grandparents were deported to Auschwitz in June 1944—only her grandmother returned. Her father, conscripted to forced labor in 1942, was later sent to Bergen-Belsen and then Terezín. Julianna lost much of her extended family; her father survived the camps, and her mother hid in Budapest cellars until spring 1945.

	The families’ relationships to Jewish identity differed markedly. In Veronica’s and Julianna’s households, the subject of Jewishness and the wartime period was avoided; the daughters were unaware of their ancestry for years, as their parents were unable to communicate their overwhelming experiences. By contrast, in Katalin’s family, survival itself — and the importance of education and adaptability — was a constant theme. All three attended elite schools, meeting in the English-language section of Fazekas Gymnasium. Veronica and Katalin later studied Hungarian and English at Eötvös Loránd University, while Julianna began psychology studies there. Julianna emigrated to Paris in 1974 at the age of twenty; Veronica and Katalin left after graduating. Each was already married: Julianna entered a nominal marriage with an Englishman to secure freedom of movement; Katalin married in England and settled in London after 1978; Veronica and her first husband were already living separately and freely when she moved to New York in 1980. Their families supported their departures, often viewing the daughters’ emigration as the fulfillment of their own unrealized hopes. In their early years abroad, all three had to start over. Veronica trained as an actress while working for years as a waitress; Katalin worked as a cleaner, cook, bookkeeper, and full-time mother; Julianna financed her psychology studies with her wages as a shop assistant.

	Their paths to psychoanalysis began differently. Veronica entered therapy during her second husband’s treatment; her son was born after that experience. Katalin’s reflections on the emigrant condition led her to analytic work; her children were born soon afterward. Julianna, upon arriving in Paris, immediately sought out a Hungarian analyst and enrolled in psychology at the Sorbonne. Their training unfolded through continual study. Veronica first qualified as a social worker before becoming a psychologist. Katalin trained while raising her children. Julianna completed a BA, MA, and PhD in psychology, focusing on early childhood, and raised her children afterward. 

	The professional phase occupies the largest part of each autobiography. Veronica Csillag in New York identified with the relational school of psychoanalysis. Confronted by the harshness of American capitalism, she witnessed systemic exploitation firsthand as a social worker. As a psychologist, she aligned with Ontological Psychoanalysis, which emphasizes lived experience in the present—being-in-the-world as an active process—rather than tracing problems to their historical causes. She regards inherited family trauma, such as the image of her mother standing at the Danube bank, as a “task” passed down from one generation to the next: “an errand one has been sent on by his elders” (pp. 67–68). In her chapter, The Theatre of the Psyche, the aim is good performance—in the here and now. 

	Katalin Lánczi, in London, encountered the psychoanalytic tradition of Melanie Klein and has since worked within the post-Kleinian school as both therapist and educator. Klein emphasized the formative significance of early mother–child relations in personality development, describing these as object relations: internalized emotional bonds that shape later attachments. Transference extends these early relational patterns onto others, while countertransference describes the therapist’s response. The therapeutic process consists of interpreting and transforming these dynamics. 

	Julianna Vámos became a perinatalist—a psychoanalyst focusing on pre- and postnatal trauma. During the perinatal phase, infants lack clear ego boundaries and communicate nonverbally, yet express openness, cooperation, and creativity. By reading and responding to infants’ nonverbal cues, one can engage with their emerging relational and creative impulses. Following Winnicott and inspired by Emmi Pikler’s caregiving practices, Vámos works with parents during pregnancy and early infancy to foster attunement, eliminate maladaptive relational patterns, and awaken the baby’s creative potential. Each author includes case studies illustrating her therapeutic method. For example, Vámos describes supporting parents who learned their unborn child had a heart defect; with her help, they decided to continue the pregnancy. The infant underwent surgery four days after birth, survived, and remains healthy—later entering analysis to process the early trauma.

	Relationality and the Mobile Boundary Between the Personal and the Professional

	In what sense, then, can these professional autobiographies be regarded as female forms of self-narration? As Friedman’s model suggests, women’s autobiography is characterized by (1) relationality—being-in-connection—and (2) the shifting of boundaries between the professional and the personal. Suleiman’s Daughter of History presents relationality largely within a family context. The book starts out as a verbal version of the missing family photo album and proceeds to include the analysis of survivor’s syndrome in the 1.5 generation daughter of survivors. The dissociation from personal pain is balanced by the abstract order of algebra, languages, and studying – eventually work with academic subjects. Suleiman’s academic fields of interest are defined by changing attitudes to personal history. The most defining personal relation is that of mother to daughter: love, lack of love, and peace. This is reconstructed in the professional interests in issues of French structuralism, US Feminisms, and Jewish history. 

	From Budapest to Psychoanalysis places relationality in its center. Relationality is inscribed in the book’s structure. The three distinct narrative voices interact and resonate with one another, producing a polyphonic text. Added to these are the introduction by Judit Mészáros (beautifully translated by Thomas Williams), which situates the authors’ stories in historical context, and the afterword by Adrienne Harris, exploring the intersections of emigration and psychoanalysis. We might also include the case-study patients themselves, whose struggles, viewed through the narrators’ eyes, play a formative role in shaping the authors’ own professional identities. 

	In a personal conversation with Julianna Vámos, I learned that the writing process itself unfolded dialogically. She met Veronica Csillag again after thirty years at a Ferenczi conference, where Veronica proposed the idea of a joint professional autobiography. The third author, Katalin Lanczi, needed much persuasion before agreeing to write about herself and her clients. The three met online monthly, discussing their drafts and coordinating content, tone, and style—an aspect explicitly acknowledged only by Vámos in the text. The different contexts in which each author was trained also shaped their perspectives: Veronica’s socially engaged pragmatism in New York; Katalin’s classical Kleinian discipline in London; Julianna’s theoretically rich, French-inflected psychoanalysis in Paris. The book’s experimental structure and goal to present private and professional lives in tandem destabilizes the boundary between public and private spheres. Veronica turns professional attention toward the intensity of present experience; Katalin, through her readings of transference, foregrounds the defining power of parent–child relations; Julianna, as a perinatalist, explores the earliest sources of psychic determination, even before birth.
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	5.3. Folk Consciousness in Sándor Petőfi’s John the Hero

	Shayne Ostrowski

	 

	By the time he died at the age of 26 in Hungary’s 1849 War of Independence, Sándor Petőfi was recognized as a népies poet. Népies is derived from the Hungarian word nép, meaning “people.” A népies poet might also be rendered in English as a folk/demotic/popular poet. A népies poet is essentially “the mouthpiece of his community, giving moral sustenance and political guidance in verse… he is automatically acknowledged as the most suitable spokesman of the nation” (Czigány 1984, 180). To achieve such a position, a poet must be capable of intimately understanding the people of their nation, that is, not only capable of recognizing the plights and needs of the people, but also of articulating the way they themselves see the world and their place in it, of reflecting the underlying nature of their own consciousness back to them in the form of the poem. For a poet of the 19th century, capturing the nature of the nation meant understanding the mores and beliefs especially of the peasantry and common folk and not only those of the intelligentsia. For this reason, Petőfi’s early work is of particular interest because it expresses the consciousness of the people and employs meters derived from the songs they sing as well as concepts and images from the store of their collective memory. In this essay I will examine scenes from the first and second parts of Petőfi’s poem John the Hero, also translated as John the Valiant. In Hungarian it is titled János Vitéz (1844). My thesis is that in the scenes depicting his treatment of Illuska’s stepmother and John’s foster father, along with John’s interactions with the bandits, hussars, and the King of France there are aspects of the way of thought particular to the common folk of Hungary’s 19th century, which enable the poem to be considered as a species of elevated folk culture distinct from heritage culture.

	Scholars generally divide Petőfi’s poetic output into three periods, with the third period focusing on “the cause of democratic revolution and later the war of independence” (Czigány 1984, 188) and captures a particular longing among the people for freedom from Habsburg rule. The first period is “dominated by the influence of the folk-song, creating a lasting fusion of folk-songs and poetry” (Czigány 1984, 188), reflecting the general character of Hungarian folk consciousness and merges it into the high culture of poetry. In the second period, Petőfi focuses on “his internal struggle for emotional stability and finding a new path in poetry” (Czigány 188). John the Hero was written at the end of the first period (written in 1844 and published in 1845), after many years of close interaction with people from all walks of life. Though it is written in the “Hungarian Alexandrine” form (Basa 1980, 51) and not in the meter of a folk-song like many of Petőfi’s poems, the content and simple word choice reflect folk consciousness. 

	Folk-song meter is not strictly necessary for capturing folk consciousness; it is easy enough for a poet from the upper strata to go out and listen to the people sing and discover the meters in which they express their thoughts, but it is another task to write in such a way that coheres with the way the people actually think (emphasis added). Illyés writes that Petőfi “did not […] imitate mere folkishness” but “he allowed himself the unprecedented boldness of writing as if he himself were one of the ordinary people, one of the million voices” (Illyés 1973, 68). Writing as one of the ordinary people, Petőfi was able to express thoughts and experiences that manifested at times as folk-songs but also as any number of the activities of the peasantry. That is, “he imitated the people’s way of thought, not the characteristic techniques of folk-song” (Illyés 1973, 69), and it is that way of thought that I wish to draw out in this essay. Moreover, the form of John the Hero, by hearkening to great poets like Miklós Zrínyi and István Gyöngyösi (Czigány 1984, 536) of Hungary’s past, elevates the folkish content and shows that it is worthy of being immortalized. 

	The poem “clearly falls into three units. The first unit (Cantos I-VI) is characterized by intense realism” (Czigány 1984, 183) is the one in which Iluska’s stepmother and John’s faster father are introduced to the reader, with Petőfi returning to the stepmother figure in “the third unit (Cantos XVII-XXVII)” (183), where “the narrative transports the reader into a supernatural world, peopled by giants, witches, and fairies” (185). In between the first (which ends when John kills the bandits) and third unit, John joins the hussars and meets the King of France. “In the second unit (Cantos VII-XVII) neither realism nor the time factor is any longer relevant. Jancsi becomes a hero in a world which is gradually changed into a timeless supernatural palace,” writes Czigány (184). Petőfi’s lyrical narrative progresses from scenes grounded in the reality of the peasant village to scenes grounded in the tales that peasants tell each other. The reason of my focus on Iluska’s stepmother and John’s interactions with his foster father, the bandits, the hussars, and the King of France is that in these scenes one can observe the consciousness that undergirds and at times manifests in folk or fairy tales. Here, readers see a world arranged according to folk belief whereas the supernatural elements that occur more frequently as the narrative progresses up to the final section wherein John encounters giants, witches, ghosts, and finally arrives in Fairyland are arranged according to folk (or fairy) tale. 

	The distinction between folk belief and folk tale is important because it categorizes between what people actually believe and the way they entertain or edify themselves. “Rural Hungary (in the 19th and 20th centuries)” as Tekla Dömör writes, “did not believe in the miraculous characters of the tales […] in the same way as they believed in the mythical beings of their folk beliefs. The former were about as real for the peasants as the characters of a novel are for an educated reader” (Dömötör 1982, 81). The images and characters in fairy tales are known to be fictive and are presented as such, meaning that the people would know not to “interpret them literally” (Dömötör 1982, 81) and, instead, find in them moral or social values relevant to the human reality. These are metaphors and allegories in fantastic garb that illustrate and reinforce what ordinary people actually believe. Folk belief often deals with navigating manifestations of the supernatural that appear within and against human reality. These ways of navigating derive from both ancient pagan tradition from the time the Magyars arrived in the Carpathian Basin under the leadership of Árpád in 896 and from the Christianization of Hungary under King Stephen in the year 1000 (Kökény 2025). John the Hero is like a folk tale in form, but the hero’s activity is motivated by folk belief, and the gradual movement from grounded realism to supernaturalism mirrors the way in which folk belief becomes folk tale. 

	The increasingly predominant fairy tale elements that occur after John returns to Iluska only to find that she has died (Petőfi 1974, 148) rely on folk belief about, for instance, witches. So, though it is unlikely that anyone would believe that there actually was a John the Hero, who walked into a realm of darkness and slew witches there (Petőfi 1972, 153-154), the reader still finds the reflection of folk belief that somebody like Iluska’s stepmother could be a witch. For “in nearly every village, one or two such old women are to be found who are suspect (of being witches), but nobody dares to do them any harm” (Jones 1995, xli). This explains why, except for John at the beginning (Petőfi 1972, 130), nobody stands up to the stepmother, whose “torture broke” (148) Iluska. Early on the stepmother exhibits irascible tendencies, as when she “huffed and puffed” (Petőfi 1972, 129), and the narrative voice in the poem calls her “the angry witch” (129), only for this descriptor to become justified later (154), when it is revealed that she actually is one. By calling the stepmother an “angry witch” early on, the poem’s narrator voices a folk belief that is later manifested as a fairy tale element. The stepmother being revealed to actually be a witch is both satisfying on the level of narration (because the stepmother’s character is given an ending) and morally edifying (treat people cruelly and you will come to a bad end). 

	Indeed, the stepmother’s cruelty accords with folk beliefs about evil witches, who exist as they were a step outside the social framework. The stepmother is variously given the epithet “cruel” (Petőfi 1972,129, 135, 138, 144), having shown to have overstepped the bounds of common morality found in the village, which is the source of John’s morality, and which is why she dies outside the village, outside the human reality, an ending permeated with supernatural aspects of folk belief, that grounds the poem:

	 

	 

	This is the way they found the hag,

	Dead, at the edge of John the Hero’s village;

	And since everyone hated her, despised her, no one,

	Why, not even the crow, cried over her. 

	(Petőfi 1972, 154) 

	 

	The stepmother had behaved inhumanly, and the villagers do not react to her death as they would to the death of a normal member of the village as befits their moral code. 

	Although Dömötör’s articulation of folk belief I am relying on pertains specifically to the supernatural, the belief in the mythical and metaphysical is embedded in a system of moral values and general understanding of the world that pertains specifically to human relations. John’s morality has its source in the village. As the hero of a folk tale, John represents the idealized manifestation of the people’s values. The source is folk belief about right and wrong, and Petőfi appropriately brings them out in the manner of a folk tale because in folk tales people’s values often find expression. Thus “the poem remains a true folk tale” and the “values, the aspirations, and the imaginative world of the Hungarian village influence its every aspect” with the “hero’s actions, in particular” being “ruled by the values of the village” (Basa 1980, 50). Being a hero, John is able to act according to a strict morality that expresses the ways in which common people think one ought to behave. He defends Iluska against her stepmother not only because she is his love, but also because the stepmother’s treatment of her is plainly wrong. Iluska is a pure, innocent girl and she is a productive member of society, yet she is not properly compensated for her work:

	 

	If you do not wish that I set fire to your house

	You shall not punish this poor orphan.

	She drives herself, works enough

	And still gets no more than dry bread. 

	(Petőfi 1972, 130) 

	 

	Further, John’s carelessness (which is relatable since a young man in love will often pay more attention to his beloved than his work) that results in the loss of many of his master’s sheep allows him to express the value of honesty by asking “what good is denial? […] I am sorry, I regret it, but I cannot help it” (Petőfi 1972, 130). Despite the master’s ill-treatment, John still behaves with him fairly. The lyrical narrator is careful to point out that John realizes that the master’s anger at the loss of his stock is justified by saying that

	 

	He ran only because he could clearly see

	That his master was rightfully angry;

	And if the matter came to blows, would it be fitting

	To hit his half father, the one who raised him? 

	(Petőfi 1972 131, emphasis added)

	 

	According to village morality it would be wrong to strike or dispute with one’s father, and though the master is not his birth parent, John still shows him paternal deference as would be expected of him by common villagers. As Enikő M. Basa puts it, “it would not be proper to argue with the man who has stood in his father’s place” (Basa 1980, 58). Petőfi gives this popular belief expression, which also provides the narrative motivation for John to leave the village and begin his adventures. He is guilty, he has failed his master, so he has no choice but to leave, which gives him the opportunity to prove himself. By living according to the values of the village that are part of the same system that includes folk belief about witches, John is able to act according to the rules of a folk tale: between his encounter with Iluska’s step mother and his killing of the bandits, “three days elapse, the time usually allotted to a hero in a folk-tale to prove himself” (Czigány 1984, 184). 

	The way in which John proves himself in the scene with the bandits again rests on village morality. When he has the opportunity to steal treasure from the bandits, he says that “I shall not even touch it […] I cannot do that/My virtue is not spoiled” (Petőfi 1972, 135). He cannot take the treasure because it was not obtained lawfully or fairly, and “taking the robbers’ gold would have been condemned by the village” (Basa 54). He acts in a way that coheres with what common thought would consider appropriate in the situation in which he finds himself. Indeed, since folk belief exists within a system that is also influenced by Christianity, Petőfi has John invoke a Christian belief after he brings the bandits, who have killed many people, to justice by killing them: 

	 

	Good night! … Nothing will wake you except

	The trumpeting on judgement day!

	You have extinguished life’s candle for many,

	I now send eternal night on to you. 

	(Petőfi 1972, 135, emphasis added)

	 

	This invocation of Christian terminology, the judgement day, is an excellent example of Petőfi’s awareness of the balance between pagan-influenced and Christian-influenced belief among the peasantry, for folk beliefs, as Dömötör emphasizes, comprise certain “aspects of popular culture which can be construed as religious but which do not deliberately conflict with the official code” (Dömötör 1982, 11). So, though many folk beliefs pertain to things that lie outside the official code, the dictates of this code exist as it were alongside proscribed beliefs in the minds of the people. 

	The next stage of the poem involving the scene with the hussars is influenced by the role hussars played in the imagination of common people. In this context, Czigány writes that 

	[I]n realistic terms, the only chance for a village boy to prove himself is to join the army—to become a soldier, especially a hussar, was the height of ambition for any able-bodied village youngster. The splendor of hussar life, the glittering uniform, the larger-than-life adventures filled the minds of young men; these images sank into the subconscious of village people, alongside timeless cravings and desires which only surfaced in folk-tales. The traditions and anecdotes of hussar life were kept alive by generations of veterans who returned after long service in faraway lands. Countless stories were told in village inns which mixed historical and geographical facts freely with the products of a rich fancy, for uneducated village boys could perceive the world only in the framework of their life in the village. (Czigány 1984, 184) 

	 

	The entire depiction of John’s time with the hussars rests on the way these horsemen exist, as they appear in veteran’s tales, in popular imagination. Beliefs about the hussars are deeply embedded in the subconscious of village people suggests that these beliefs exist on the same deep-rooted plane as do folk beliefs about witches and other supernatural occurrences. The scenes with the hussars are rooted in actual belief about their realistic details of the poem, like the geographical eliding of India and France, which in the poem “border each other” (Petőfi 1972, 138). The depiction of the Magyar horsemen does not need to reflect the living reality of a hussar “because all that happens is based on the tales of veterans returning from service in the Habsburg armies” (Basa 1980, 55), and so these figures behave as one. They are not individuated like the stepmother and the foster father, whose characterizations would be familiar to villagers because their types exist in the village. The hussars-as-hussars (i.e. not as veterans telling tales) live and act according to the ideas a village boy might have about them as existing beyond the boundaries of the village; they are glorious, they are virtuous, and they are victorious in their struggles. 

	Petőfi shows hussars as compassionate when they pity John’s “gloomy manner” (Petőfi 1972, 136). When John asks to join them, they are honest and treat him decently because he is a fellow member of their nation and say to him: “think well about it, countryman;/It’s not to a party we go, but to kill” (Petőfi 1972, 136, emphasis added). John being Hungarian gives him a natural ability to live a hussar’s life, reinforcing the idea that a peasant could in principle join in what villagers might consider glorious adventures. He says, accordingly that “I am Hungarian, and the Hungarian was made for a horse/God created the horse, the saddle, for the Hungarian” (Petőfi 1972, 136). These lines reflect both the Magyar association with horses that originates in the ancient movement of Hungarian people into the Carpathian basin, as well as the common belief that this association enables any village boy to have the ability to become such a horseman. 

	John, however, is of peasant stock and therefore incapable of financially supporting the requirements of being a hussar (that is, paying for the uniform, the horse, etc.). He is brought into the company “as a private” (Petőfi 1972, 136). Thus, John’s joining the hussars is a possibility that would seem realistic to the average villager with the magnanimity of the leader of the hussars allowing John to join them, but only as a private, a position that a peasant could plausibly obtain. Moreover, hussars are fighting a just cause against a force that once had occupied their own lands: “The Turk broke in on the French people/And we go to help the French” (Petőfi 1972, 136). Later on, as befits the peasant idealization of them, hussars are shown to be resilient against cold and heat (Petőfi 1972, 138), and the leader tells the French king that they will bring justice to them for the Turks’ cruelty: “we shall make those cruel people dance, /those who have treated you so disrespectfully” (Petőfi 1972, 139). Hussars, of course, turn out to be victorious, which is in keeping with the fact that the peasants would hear about their exploits from veterans, and those who had not perished in battle and who wanted to relate the positive outcomes of their adventures.

	Further, the lyrical narrator draws attention to the fact that he is speaking as it were from within the peasant consciousness when he says the following:

	 

	Fancy words would be needed to relate

	How Johnnie felt in the red trousers,

	How he felt when he put the cap on,

	And how he felt when he showed his flashing sword to the sun. 

	(Petőfi 1972, 136) 

	 

	He himself does not use fancy words because these would be alien to the common manner of speech, but he acknowledges that John’s feelings, which are presumably shared by any young peasant man had he the same opportunity. Instead of going beyond the scope of the language he has chosen, the poem’s narrator allows the reader to figure out what a peasant might imagine when he thinks of what it would be like to join the hussars. 

	Finally, John’s interactions with the King of France convey, though subtly, an aspect of peasant consciousness that pertains to the nobility. Though in a spirit of generosity and gratitude, the French King’s offer of his daughter’s hand does not take into account John’s lived reality. With this, Petőfi suggests the distance peasants perceive between themselves and the nobility, who, in turn, think of themselves as part of the state. As Miklós Hadas comments, this is “seen from the perspective of the lower strata” with the state arranging “matters above the people’s heads” (Hadas 2020, 141). In order to avoid having his affairs arranged by a foreign king, John tells the French monarch and his daughter about his life, about Iluska, their love and their subsequent separation. This shows a peasant’s proper ingenuity in avoiding following dictates that do not suit his way of life. Indeed, after hearing about John’s plight, the king grants him, as it were, self-determination, after which he knights John and gives him gold, the village value of fidelity, with the pathos of John’s suffering, his bravery, and his service to the state raising him socially and providing him with means of living out the life he would choose for himself, that is, in his village with his beloved Iluska. However, on the return journey home, John’s “treasure was lost” (Petőfi 1972, 147), which again accords with common people’s experience of soldiers returning home. With Basa’s words, the “return from his adventures with wealth would have seemed inappropriate” since “most soldiers had stories to tell of great opportunities missed; none came back with great wealth” (Basa 1980, 54). Village morality coupled with the way in which villagers would hear and recount stories actually motivated all of John’s activities in the poem. 

	Petőfi’s John the Hero poem captures much of a certain class’s manner of perceiving reality. Being a kind of epic (Basa 1980, 50) that incorporates folk belief and folk tale elements, it represents a merging of peasant culture with elements of high culture. Though folk art typically evolves from everyday use and necessity, it seems that Petőfi’s work pervaded every stratum of society and ultimately became a part of the everyday lives of ordinary people (Szőnyi 2025). Alice Stoen Blackwell observed that Petőfi’s works have resonated with almost everybody; she says that Petőfi’s songs were sung everywhere, in the palace and in the hovel, by college students and illiterate peasants” (Blackwell 11). Though John the Hero is a longer poem and thus may not have been sung everywhere, it serves as an example of Petőfi’s ability to incorporate and reflect back to the people their own beliefs.

	Whereas heritage culture is an attempt to preserve and maintain the particularity of a given people against the forces of modernization and globalization, folk culture is a living expression of the mode of life of the common folk. At the time it was written, John the Hero elevated a living folk culture while remaining faithful to that culture. What it captured was not then disappearing, as folk culture is now, but was rather what Petőfi saw as the substance of the Hungarian nation at a time when it was trying to define its own national character. Heritage culture emerges after the fact; it looks back on practices and values that once defined a people and reminds the descendants of those people about where they came from. The forms heritage culture takes are museums (both formal and in the form of open-air museum villages such as the ones in Ópusztaszer and Szentendre in Hungary), books and films about folk culture, reenactments of things like village weddings, UNESCO World Heritage Sites and a multitude of things that are torn from the quotidian fabric of everyday life, among which are objects of special interest set aside from the current reality in which people live rather than simply being the normal way people carry out their lives. And going to a museum is an occasion, and so is reading about old folk practices that people no longer engage in. Having been written at a time in which the beliefs and values it expresses actually existed among people, John the Hero can be considered as folk culture in the same way that a folk song (emerging from the people directly and not Petőfi’s pen) would be considered folk culture. Although today the reading of the poem is in a sense an engagement with heritage culture because such a reading involves looking back on values and beliefs that may not be part of regular everyday life, Petőfi’s treatment of the scenes and characters I have examined) reflect ideas and beliefs that people of the time would have recognized as their own. The way readers, and especially non-Hungarian ones engage with John the Hero today may be similar to the way they engage with heritage culture, but the poem does not, like in the case of the objects of heritage culture, look back in time, but rather to a present in which it was written. As such, John the Hero can be considered as part of the Hungarian folk culture of its time and, as a means by which that culture was being incorporated into the more complex part of Hungarian culture of the higher society.
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	6. Dialogues and Transformations in Education and Academia

	6.1. Continuity and Discontinuity in Hungarian Studies

	Anett Árvay

	 

	Introduction

	The history of Hungarian studies spanning more than a century is a vivid representation of the historical, cultural-political, ideological, and scientific views and prevailing paradigms of the twentieth century, alongside the divergent constructions of national identity. This paper provides an overview of the development of Hungarian Studies from 1922 onward, employing the key concepts of continuity, discontinuity, and reinterpretation. I seek to answer the question of what the defining issues and objectives of Hungarian studies in the interwar period were, during socialism, and after the change of regime. To what extent can we speak of continuity, what has vanished or become obsolete, and finally, what novel initiatives, challenges, and approaches can we see today in the field of Hungarian studies? The analysis is fundamentally historiographical in nature, though it also encompasses institutional history and literary history.

	The Birth and Early Stages of Hungarian Studies (1922–45): Goals and Achievements

	According to our current scholarship, the term “Hungarian Studies” was first used by Róbert Gragger (1887–1926) in 1922. Actually, there are two Hungarian words for Hungarian studies one is hungarológia, the other is magyarságtudomány. They cannot be used interchangeably, therefore, in this paper Hungarian studies will be used for hungarológia, and hungarology for magyarságtudomány. Gragger founded the first Hungarian Department at Humboldt University in Berlin in 1916, where he taught comparative Hungarian-German literature and concurrently, from 1917 until his untimely death, he directed the Hungarian Scientific Institute in Berlin (Berlini Magyar Tudományos Intézet) (Brandt, 2009). In 1921, he launched the academic journal Ungarische Jahrbücher whose foreword references “Ungarologie” as an umbrella term encompassing disciplines such as linguistics, literary studies, ethnography, and history that pertain to Hungarians (Giay, 1990, 5). Although Gragger did not articulate his own concept of Hungarian studies in detail, his oeuvre and lectures reveal a perspective that is still valid today: presenting Hungarian culture to foreign audiences in non-Hungarian language, by using a comparative approach and taking into account any points of intercultural contact. Residing in Berlin, he realized Hungary's linguistic and cultural isolation, so it is not surprising that he approached this grandiose task with a moral imperative and motivation: after World War I, he called for an unbiased understanding of foreign cultures. 

	 

	If the horrors that befell us stemmed primarily from nations' mutual ignorance, the ensuing mistrust and deliberate misinformation, arrogance, and disparagement of others, then every individual imbued with a sense of responsibility now bears the primary duty to strive for impartial knowledge of individual peoples and their circumstances of life. (1921/1990, 13)

	 

	Gragger's concept of Hungarian studies thus encompassed theory and practice, research, education, and the establishment of an institutional network abroad. In addition to Gragger, numerous theoretical writings were produced to define the nature of Hungarian studies. In his 1932 work plan, László Németh lists historical, geographical, ethnographic, linguistic, and sociological knowledge relating to Hungarian studies as part of Hungarian studies. According to Sándor Eckhardt (1942), “Hungarian studies is not a novel discipline or a new method, but merely a program that encompasses the objectives of the sciences dealing with Hungarian studies and organically complements and harmonizes them” (B. Nádor 1990)

	In the 1920s and 1930s in Hungary, the discourse on Hungarian studies (the term “Hungarology” was not yet in use) increasingly pivoted on national self-awareness, the search for identity, and self-definition. To understand the reasons for this phenomenon, it is essential to consider the historical context. In 1918, Hungary, as part of the Austro-Hungarian Monarchy, lost the First World War, and in 1920, under the terms of the Treaty of Trianon, two-thirds of its territory was annexed by neighboring countries. This national trauma shook the country not only economically but also emotionally, as millions of ethnic Hungarians suddenly became citizens of another country. In addition to political overtones and the emergence of the irredentist program, the new historical situation prompted intense self-reflection among the intelligentsia. Reckoning wartime losses, preserving lost cultural institutions and monuments, safeguarding the welfare and identity of ethnic Hungarians, furthermore, defining the new Hungary's position and aims, and probing the national essence recurred as leitmotifs in essays by the era's writers, politicians, and thinkers.

	In theoretical writings (e.g., Mihály Babits, Lajos Bartucz, István Bibó, Sándor Eckhardt, Sándor Karácsony, László Németh, Lajos Prohászka), the central issues are the national and anthropological character of the Hungarian people, the spirit of the Hungarian nation, and the problem of national science. The question “Who or what is Hungarian?” suddenly becomes a question of destiny, according to the terminology of the era, in the hope that the causes of Hungary’s historical defeats and losses can be understood and deduced from the national character (Hunyadi 2006). Reading through these essays, it is immediately apparent that each and every one of them is fundamentally permeated by the then popular philosophical trend in spiritual history, national characterology. But what is the essence of this? 

	National characterology, which emerged in the 19th century, was a particularly popular non-scientific concept throughout Europe between the two world wars, combining metaphysics and historical philosophy with arbitrarily selected works of literary history, and then producing superficial psychological case studies of national characters (see also the writings of Leo Frobenius, Hermann Keyserling, Oswald Spengler, José Ortega y Gasset, Salvador de Madariaga, and Nikolai Berdyaev) (Kovács 2020, 42). Such endeavors cannot be called scientific because its descriptions are based on data collection that is not methodologically valid and reliable. According to the basic premise of national characterology, every nation has a unique character and spirit. This spirit manifests itself in the fate of the nation by determining the behavior of people in a specific historical period (Hunyadi 2006; Kovács 2007). According to Gragger (1921/1990),

	 

	[T]he decisive element in characterizing a people is its soul or spirit, the so-called genius, transmitted unbroken across generations. Even Ribot claims a modern Frenchman's fundamental temperament mirrors that of a Gaul in Caesar's time. Here, naturally, reference is to mentality, not race. A historical people's psychic traits endure and inherit even more steadfastly than somatic ones. A people's history reveals how its spirit evolves and solidifies.

	 

	However, the demand for self-determination had already appeared earlier among Hungarian thinkers, in the 1890s, spurred by the contradictory bourgeois development, the nationality question, and the problems of assimilation that were perceptible in the Austro-Hungarian Monarchy at the time. They sought historically verifiable characteristics that would ensure the survival of the Hungarian nation. Enikő Róka (2008, 46) emphasizes that this endeavor did not first take shape in the field of history in Hungary, but rather in literary history. 

	If the feeling of threat and the search for national character had already arisen during the monarchy, it became even more justified between the two world wars, especially after Adolf Hitler came to power. The controversy surrounding the Hungarian national character culminated in the 1939 publication of the book Mi a magyar? (What is Hungarian?), edited by Gyula Szekfű. The thirteen authors refuted the Hungarian national character outlined by Lajos Prohászka in his book Vándor és bujdosó (Wanderer and Fugitive), namely that the main characteristics of the Hungarian people are isolation, introversion, and complacency (Kósa 1986). Prohászka listed these three characteristics as the opposite of the German character. Another prominent element in the volume is that the authors emphasized the independence and distinctiveness of Hungarian culture from German culture (Kovács 2007, 302). Finally, the scientific assessment of national characterology changed in the 1920s with the emergence of Floyd Allport, the founder of experimental social psychology. According to Allport, only individuals can have unique psychological characteristics; we cannot speak of identical characteristics in groups of many people (Hunyadi 2006).

	In addition to its interest in national characterology, Hungarian studies between the two world wars also set out a scientific direction; a large number of comprehensive descriptive works on Hungarianness and the Hungarian ethnic group were published, e.g. Bálint Hóman and Gyula Szekfű: Magyar történet (Hungarian History) (1928), Zsigmond Bátky, István Győrffy, Károly Viski A magyarság néprajza (Ethnography of the Hungarian People) (1936), Jenő Cholnoky, Lajos Bartucz, Gyula Princz, Pál Teleki’s encyclopedic geographical-anthropological Magyar föld magyar faj (Hungarian Land, Hungarian Race) (1936–38), Sándor Domanovszky’s Magyar művelődéstörténet (Hungarian Cultural History) (1939–42). The journal Magyarságtudomány (Hungarology) (1935–37, edited by Gyula Ortutay; then 1941–43, by Sándor Eckhardt) addressed cognate themes.

	Several academic centers were established at the institutional level, such as Alföldi Tudományos Intézet (Alföld Scientific Institute) and the Erdélyi Tudományos Intézet (Transylvanian Scientific Institute), but the most important step was the founding of the Magyarságtudományi Intézet (Institute of Hungarology) at Pázmány Péter University in 1942 under the leadership of Sándor Eckhardt. This was followed by the establishment of the Táj- és Népkutató Központ (Center for Regional and Folk Research) and the Teleki Pál Tudományos Intézet (Teleki Pál Scientific Institute). These institutions carried out scientific mission for the Hungarian public within Hungary, lacking international orientation. This line was developed by Kúnó Klebersberg (1875-1932), a talented and ambitious cultural politician and minister of culture of the era. Klebersberg played a key role in the dissemination of Hungarian culture abroad by developing the institutional system of Hungarian cultural diplomacy in response to the new historical situation (Ujváry 2000). According to his concept, Hungary, which had lost the war and become isolated, could only regain its reputation with the help of educated people. He established the Bécsi Magyar Történeti Intézet (Hungarian Historical Institute in Vienna) (1920) and the Collegium Hungaricum in Vienna and Berlin (1924) and re-established the Római Magyar Történeti Intézet (Hungarian Historical Institute in Rome) (1923), which operated within the newly founded Collegium Hungaricum in Rome (1927) (Ujváry 2017). In Paris, the Hungarian Institute was opened in 1927 (Romsics 1989). The two historical institutes became premier research centers for Hungarian scholarship, specializing in Hungarian royal archival sources of the written heritage of the Hungarian kingdom found in the archives of Vienna and the Vatican (Szabó 2015, 229).  

	The Collegium Hungaricum (CH) was established by Klebersberg in collaboration with Gragger, first in Berlin and Vienna in 1924, then in Rome in 1927, in the historic Falconieri Palace, where an artists’ residence was also created for painters and sculptors. The second floor of the palace housed the ecclesiastical section, which still exists today and was incorporated into the Roman papal institutes by Pope Pius XII in 1940 (Sárközy 2018). Talented young Hungarians were awarded scholarships to study at the Collegium Hungaricum, where they not only acquired education and knowledge during their stay, but also established lifelong relationships. While the Collegium Hungaricum functioned more as scientific and educational centers for Hungarians, the Hungarian institutes considered their primary task to be the promotion of Hungarian culture locally. The director of the Hungarian Institute in Berlin, made observations about the tasks of Hungarian institutes abroad that are still valid today, emphasizing, for example, the scholarly study of nations’ relations with Hungary, the writing and publication of comprehensive works on Hungarian culture in Western languages, and the delivering of scholarly and educational lectures (Ujvári 2017, 115).

	Another type of institutional network in Hungarian studies consists of foreign departments and language teaching programs (lektorátus) established by foreign universities, generally receiving Hungarian state support. In addition to the aforementioned Hungarian Department in Berlin, other Hungarian departments were established in Amsterdam, Ankara, Bologna, Florence, Krakow, London, Milan, Bratislava, Rome, Stockholm, Sofia, and Tartu (Nádor 2018, 31).

	In 1927, the first Hungarian summer university with a focus on Hungarian studies was launched at the University of Debrecen, organized by János Hankiss, Rezső Milleker, and Béla Tankó. According to Hankiss, by learning the Hungarian language and about the history and cultural life of Hungary, young Europeans would also gain a better understanding of the "nations and values of Danube Europe," and as a result, cultural rapprochement would become possible in the oppressive post-war atmosphere in Central Europe. The initiative was a success, with the initial 25 students swelling to 735 by 1936, and students coming not only from Europe but also from America and Asia (Kovács 1937). 

	The Second World War caused further enormous losses for Hungary, but the post-First World War examination of national character did not revive anymore. This was partly because the Christian-conservative political system of the Horthy era collapsed in 1945, and the country’s form of government changed from a monarchy to a republic. A radical political, social, and cultural transformation began, and in this new constellation, Hungarian studies had to find a new path. István Bibó (1911-79), a legendary thinker of the era, takes a critical approach to the writings of Gyula Szekfű, László Németh, and other influential authors of the pre-war era, listing the errors of Hungarian studies in his essays. He deconstructed the normative framework of the discourse on national character by not starting from a mystical national essence above the individual. Bibó viewed the individual, autonomous human being as the foundation of the nation, where the collective character of the nation is shaped by the joint political action of its citizens, rather than as an entity controlled from above. It also goes beyond the schema of the paternalistic decline of Hungarian intellectual and political life (Dénes 1999, 2012) and states that peasant culture, which is highly valued and researched by Hungarian studies before, is undergoing such change that it cannot be the basis for “community efforts aimed at the renewal of Hungarian culture” (Bibó 1948/1986, 564).

	Hungarian Studies between 1949 and 1990

	The communist takeover in 1949 fundamentally reshaped Hungarian political, scientific, and cultural life. The new system, organized along the lines of Communist International ideology, did not tolerate the idea of national identity. The Christian-conservative ideas of the interwar period were banned, resulting in the erasure of Hungarian studies. In 1949, the University Institute of Hungarian Studies was closed, interrupting the continuity of academic research for decades (Kósa, 1986). Research into the culture and intellectual heritage of Hungarians living beyond the borders and references to communities that had emigrated to the West were also considered undesirable. Cultural diplomacy was directed by the Ministry of Public Education through the Institute of Cultural Relations, which also began operating in 1949, under constant party supervision. Relationship-building with Western European and non-European capitalist countries could only begin through local left-wing organizations and with the cooperation of Hungarian societies and Hungarian institutes. Ujváry’s (2017) research reveals that in Vienna, with the help of the CH, in the early 1950s, “highly ideological programs were organized, where Hungarian films exposing the ‘imperialists’ subversive activities’ and depicting work competitions and labour competitions were shown” (2017, 237). Apart from a few similar actions, the actual operation of the CH was suspended until 1963, but even then, it functioned primarily as a cultural rather than a scientific institute. The CH in Rome lost its independent scholarly and artistic character, serving propagandistic roles through the Cold War until 1981, when it reverted to the Ministry of Education and Culture (See https://culture.hu/hu/roma/about%20-us). The CH of Berlin ceased with the city’s division; activities shifted to the embassy, culminating in the 1973 opening of the Magyar Kultúra Háza (Hungarian House of Culture) (See https://culture.hu/hu/berlin/az_intezetrol).

	Overall, Hungarian studies in Hungary have been reduced to teaching Hungarian as a foreign language. In 1952, the Központi Magyar Lektorátus (Central Hungarian Language Department) was established at Eötvös Lóránd University, Budapest, followed in 1957 by the Nemzetközi Előkészítő Intézet (International Preparatory Institute), where high school graduates from Vietnam, Cambodia, and North Korea were delivered general and professional Hungarian in a very intensive form for one year, so that they could begin their studies in medicine, engineering, and agriculture at Hungarian universities the following year. This formidable endeavor succeeded not only because, in the days before the internet and smartphones, Hungarian became the only common language for communication and social interaction among students of different cultures living together in the dormitory, but also because obtaining a degree offered enormous career opportunities for students who often came from impoverished backgrounds. 

	After 1949, not only did Hungarian studies centers and writers in Hungary fall silent, but the network of institutions maintained by the Hungarian state in Western Europe also withered. Certainly, Hungarian departments and institutes were able to operate within the framework controlled by the Communist Party in other socialist (or, as they were called at the time, “friendly”) countries, but the term “Hungarian studies”/“Hungarology” itself was not used. According to Péter Módos, “before 1989, studying Hungarian studies was a form of opposition” (Monok 2006, 133). The thaw began after Kádár’s consolidation in 1963, which led to the opening of several Western European institutes: Belgium and Italy in 1965; France in 1966; Great Britain in 1967; the Netherlands, Norway, and Austria in 1969; Denmark in 1971, West Germany and the USA in 1977; Hungarian visiting professors and lecturers were also sent to teach at Western universities (e.g. in West Berlin, Prague, Paris, Helsinki, Ankara, and Rome). In 1969, in Yugoslavia, which was classified as a non-socialist country, the Institute of Hungarian Studies was established in Novi Sad, which had a significant Hungarian minority. 

	In Hungary, the first signs of the rehabilitation of Hungarian studies were the establishment of the Nemzetközi Magyar Filológiai Társaság (International Hungarian Philological Association) in 1977 under the leadership of Tibor Klaniczay and launching first Hungarian Studies Congress in 1981. This quinquennial event has since become the most important scientific professional gathering for Hungarian studies scholars. The first congress received media coverage on the only official TV channel at that time (Magyar Televízió) where Péter Hanák, Tibor Klaniczay, Miklós Béládi, and Béla Köpeczi were invited for a roundtable discussion on Hungarian studies (B. Nádor, 1990). An edited version of the TV program was published in the Alföld journal in 1982 under the misleading title “The Science of National Memory.” The roundtable discussion already outlined the direction of modern Hungarian studies, with Klaniczay considering Hungarian studies to be an interdisciplinary field and placing it in the context of research into other national cultures (Germanic Studies, Slavic Studies, Turkology, Sinology). In his words, “Hungarian Studies is essentially a collective term, by which we mean the entirety of research and scientific activity relating to the Hungarian people, ethnicity, language, culture, and history” (Hanák 1982).  

	As the political transition approached, Hungarian studies regained its legitimacy and became increasingly visible in literature and public life, but from then on, the name "Hungarian studies" became the preferred term, as the name “Hungarology” (Magyarságtudomány) evoked nationalist overtones for many people between the two world wars. Another important step was the opening of new scientific and research centers. In 1985, the Magyarságkutató Csoport (Hungarian Studies Research Group) (later: Institute) was established within the framework of the National Széchenyi Library, with the aim of researching Hungarian minorities, and in 1989 the Nemzetközi Hungarológiai Központ (International Center for Hungarian Studies) was established.  

	Hungarian Studies after 1990

	As mentioned above, Hungarian studies/Hungarology, which had been banned during the communist era, gradually revived in the 1980s. The ideological polyphony that emerged at the time of the regime change gave rise to a wide variety of voices, including those that sought conscious connections and even envisioned some kind of continuity with the pre-war heritage, values, and national identity. To what extent and in what ways is the return to interwar Hungarian studies visible, and what novel perspectives and approaches did the post-1990 era bring? This time, the changes were not caused by the emergence of a striking new intellectual or ideological trend, but by the disappearance of communist ideology. This section surveys briefly the contemporary Hungarian studies from the perspective of continuity, discontinuity, and novelty, based on five criteria:

	 

	
	- Redefining Hungarian studies, its scope 

	- The question "What is Hungarian?"

	- The Hungarian and international institutional system of Hungarian studies

	- Scientific research in Hungarian studies

	- Hungarian studies in higher education



	Redefining Hungarian Studies and Its Scope

	Thanks to the active work of the International Hungarian Philological Society, an intense and productive dialogue began in the 1980s, as mentioned in the previous section, on the redefinition of Hungarian studies (Klaniczay 1973, Kósa 1986, Rákos 1986, Jankovics 1986) Compared to the beginnings of Hungarian studies, continuity was evident in the fact that many elements, especially the interdisciplinary approach, were retained from Gragger’s concept. The profession agreed that Hungarian studies was not an independent science, but rather the aggregate of research on or related to Hungary, and that its framework was extremely variable (Klaniczay1973). However, discontinuity manifests in excluding national character, self-knowledge, or identity quests from its purview. 

	A notable development is that within Hungarian studies, the previously dominant philological, i.e., linguistic and literary perspectives are increasingly being complemented by cultural studies, history, and social sciences, and research on the diaspora and Hungarian communities beyond the borders has become a priority topic. Finally, by now, language pedagogy and the methodology of Hungarian studies integrate essentially. Hungarian studies in Hungary in the 21st century can best be characterized by its dominant foreign orientation and its international educational context, which spans the entire globe. In my opinion, the vast majority of today’s Hungarian practitioners teach Hungarian culture to inbound foreign students either in English or, at a B1-B2 level, furthermore these experts also participate in research and publish frequently. 

	As far as the practice of Hungarian studies outside Hungary is concerned, we can rely on the experience of foreign Hungarian studies centers and departments that have developed over a century history of Hungarian studies. The perspective of non-Hungarian scholars is well illustrated by Tuomo Lahdelma, professor of Hungarian at the University of Jyväskylä and former president of the International Association of Hungarian Studies: “Hungarian studies is mostly what foreigners do. Its essence is the encounter of cultures and the fact that we deal with a national culture from a different perspective. When Hungarians talk about it, the essence is missing: the encounter between the two cultures” (Monok 2006, 131).

	A new development is that the previously dominant philological, i.e., linguistic and literary aspects of Hungarian studies are increasingly being supplemented by cultural studies, history, and social sciences, and research on the diaspora and Hungarian communities beyond the borders has become a priority. Finally, it has become fundamental to include the teaching and teaching methodology of Hungarian studies in Hungarian studies.

	The question of “What is Hungarian?”

	Hungarian studies no longer contemplate on the question of Hungarian character, national self-awareness, and the search for identity, as we have just summarized. For this reason, it was somewhat unexpected to see a book entitled What is Mi a magyar? (What is Hungarian) in 2005. The volume containing fifteen essays and published in 2005 by the Habsburg History Institute, edited by Ignác Romsics and Mihály Szegedy-Maszák, appeared exactly with the same title as the 1939 volume edited by Gyula Szekfű. The preface makes it clear that they do not intend to continue the 1939 volume, but rather to explore the elusive concept of “Hungarian” in its entirety in the context of the 21st century, in a fundamentally different historical, political, and intellectual milieus. In terms of scientific theory, this is indeed a paradoxical endeavor, as the editors state “we would like to receive answers to a question inspired by spiritual history (Geistegeschichte) that are not based on spiritual history” (Gerő 2005, 9). 

	Among the authors, we find historians, literary scholars, and writers from Hungary and minority communities, and the diversity provides a kaleidoscopic overview. A kind of deconstructive intent can be detected behind most of the writings (Kovács 2007), and several authors reflect on the 1939 volume. The writings identify certain characteristics of Hungarians or their dismantling (Andrásfalvy, Fejtő), attitudes (Esterházy), but most of the authors analyze the characteristics of Hungarian history (Bálint, Romsics) and culture (Szegedy-Maszák). Due to space limitations, we will highlight only a few key ideas below. 

	Bertalan Andrásfalvy deems essayistic portrayal impossible, as it would be equivalent to presenting more than a thousand years of history, and furthermore, Hungarian historical and cultural traditions are not homogeneous (Andrásfalvy 2005, 13). In his writing, he paints an overall picture based on the image of Hungarians abroad, some of the defining figures and events of Hungarian history, the spontaneity of Hungarian folk dance, and the proportionality of Hungarian embroidery. He analyzes some well-known stereotypical characteristics, such as partisanship, selfishness, cruelty, love of freedom, and proportionality. Csanád Bálint, as an archeologist, does not consider the question answerable due to the mixed ethnic composition of the conquerors in the 9th century (Bálint 2005, 54). The famous Hungarian contemporary writer, Péter Esterházy’s deconstructive essay entitled What is what? is clear, critical, and free of pathos. He draws attention to the fact that the concept of nationhood is a 19th-century invention, and that all symbols considered Hungarian today are necessary props for the legitimacy of the state. As he writes “St. Stephen knew neither the national anthem nor paprika potatoes—to mention only the most important symbols of Hungarian identity” (2005, 59). 

	Among Hungarian authors living abroad, Lajos Grendel imagines the question being posed “in human terms and not in the lofty sphere of abstractions and ideologies” (2005, 77); László Végel highlights the contradiction that the elite in the mother country “began to idealize ‘the people,’ creating a narrative about ‘simple people’ who tenaciously and determinedly preserved their traditions, their Hungarian identity, their villages, and their homeland. It created an idyllic image of the silent minority masses” (2005, 286). According to Kányádi, “a Hungarian is someone who accepts it” (2005, 98).

	Therefore, while we did not receive a general response to the question "What is Hungarian?" we did receive insightful, multifaceted analyses and, occasionally, first-hand accounts of what Hungarian identity means to various individuals. In the context of a large-scale, representative empirical investigation, sociology may be able to offer broad answers regarding how Hungarians view themselves and how foreigners view Hungarians.

	Hungarian and International Institutional Framework

	Hungarian studies gained legitimacy in 1989, the year of the political transition, when the International Center for Hungarian Studies was founded. The center’s primary responsibilities included organizing Hungarian studies abroad, supporting research and education, and announcing calls for applications for foreign lecturers and visiting academics. In addition, it edited the Officina Hungarica series of publications on Hungarian studies and supported the publication of Berliner Beiträge and Cahiers d’Études Hongroises, edited in Paris (Tverdota 1992, 15-17). 

	Regarding the international institutional system, currently there are three types of institutions maintained by the Hungarian state: Historical Institutes (Vienna, Rome), Collegium Hungaricums (CH), and Liszt Institutes. All of them have regained their original function, although some have moved to different buildings or been renamed. Today, the historical institutes operate within the Collegium Hungaricums, and their main task is to receive professionals conducting archival research. The Collegium Hungaricums in Vienna, Berlin, and Rome function as artistic and scientific centers, have their own libraries, offer Hungarian language courses, and continue to be operated by the Hungarian state (Masát 2025, Nádor 2018).

	Currently (2026), there are 26 Liszt Institutes (known as Balassi Institutes before 2021) operating in 24 countries around the world under the supervision of the Ministry of Culture and Innovation. Their function is comparable to that of the British Council, Alliance Francaise, the Cervantes Institute, the Goethe Institute, and the Confucius Institute. The core activities of the institutes include “the preservation and promotion of national cultural heritage; fostering and developing cultural diplomatic relations between Hungary and the host country; encouraging international cooperation in the fields of culture, education, and science; organizing Hungarian language teaching; and presenting the diversity of Hungarian culture and society” (See https://culture.hu/hu/budapest/
kulfoldimagyarintezetek)

	Two national policy programs support the preservation of Hungarian identity, language, and culture among Hungarian communities living in the diaspora and dispersed communities: the Kőrösi Csoma program, which has been targeting the Western diaspora since 2013, and the Petőfi program in the Carpathian Basin since 2015. In the former, approximately 100 young Hungarians travel to the community for a year to organize Hungarian cultural programs and teach Hungarian language (Nádor 2018). Thus, in addition to continuity, the expansion of Hungarian institutes and the assistance provided to minority groups and the Hungarian diaspora are innovations at the institutional level.

	Scholarly Research

	The scientific activity of Hungarian studies has been expanding steadily since the 1990s. In addition to the publication of articles and books, representatives of the profession can meet at the Hungarian Studies Congress, which is held every five years. The professional organization for teaching Hungarian as foreign language, which goes hand in hand with Hungarian studies, was founded in 2016 as a Hungarian as a Foreign Language section of the Association of Hungarian Applied Linguists and Language Teachers (MANYE). The members hold annual professional days at Hungarian universities on a rotating basis. Young researchers working in the field of Hungarian studies report on their research findings at the triennial international doctoral conference (See https://hungarologia.net/
esemenyek/conferences-and-congresses/doktoriskolak-konferenciai/). 

	As the polemics surrounding the definition of Hungarian studies make clear, the multidisciplinary nature of Hungarian studies precludes isolation from other disciplines of humanity. Nevertheless, there is an attempt to strengthen and foster the research by creating volumes, journals that directly include Hungarian studies in their title. Since 1990, a few journals have been founded in Hungary and abroad, such as Hungarian Studies (1985-), Hungarológia (Hungarian Studies) (1993-), Hungarológiai Évkönyv (Yearbook of Hungarian Studies) (2000- ), THL2 (Teaching Hungarian as a 2nd Language; a journal for the teaching of Hungarian language and culture) (2005-). 

	The most significant independent foreign periodicals on Hungarian studies are: Berliner Beiträge zur Hungarologie in Berlin, Rivista di Studi Ungheresi in Rome, Cahiers d’Etudes Hongroises in Paris, Folia Hungarica in Helsinki, Hungarológiai Értesítő (Hungarian Studies Bulletin) in Uzhhorod (Ungvár), and Hungarológiai Közlemények (Papers in Hungarian Studies) at the University of Novi Sad. Articles and studies on Hungarian topics are also published in other university publications covering several fields, e.g., the Slavonic and East-European Review in London, Études Finno-Ougriennes in Paris, and Ural-Altaische Jahrbücher in Göttingen. Književna Smotra in Zagreb published a special issue on Hungarian studies in Croatia in 2015 (Nádor 2018, 43). 

	It would be useful to compile a list of literature that collects intercultural, comparative publications, or where an analysis of a Hungarian historical or cultural phenomenon is approached from an external perspective. Research related to the theory and teaching of Hungarian as a foreign language, as well as literary translation, are related to the scientific pursuits of Hungarian studies, although they are still considered as borderline areas. 

	Hungarian Studies in Tertiary Education

	Hungarian studies come to life in schooling and in an international setting, as Péter Rákos observed in 1986. There have been major advances and innovations in this area in recent decades. From the standpoint of cultural diplomacy, it is now essential to train Hungarian studies scholars, mediators with multidisciplinary and methodological expertise who can communicate current, carefully selected information about Hungarian culture anywhere in the world, either in English or in the language of the local community. If the target group is homogeneous, it is essential to make the content accessible to them and to ensure that they have the appropriate background knowledge of Hungarian history and cultural history. It is a great advantage if the Hungarian studies scholar is familiar with the students’ culture, as they will then be able to apply intercultural perspectives and find points of connection between the two cultures. This can be done from a Hungarian point of view, i.e., how a Hungarian artist or scientist has enhanced their culture. For instance, Canadian students might be interested in the history of Hungarian emigration to Canada in 1956; students in Shanghai would be interested in the architecture of László Hudec; Turkish students in Bartók’s collection of Anatolian folk songs. The second method, which is focused on the history of influence and adaptation, may also be intriguing. It illustrates how foreign models and intellectuals have impacted Hungarian culture, such as the emergence of the Italian Renaissance in Buda during the 15th century; and spread of Turkish coffee culture, Protestantism, or jazz in Hungary.

	In terms of professional training, it was therefore a milestone when, from the mid-1990s, Hungarian universities had the opportunity to launch a three-year Hungarian Studies C minor, and then, from 2010, as a result of the work of László Kósa and György Endre Szőnyi, an MA program in Hungarian studies was launched at Eötvös Lóránd University and at the University of Szeged. The basic module was accredited with specializations in history, Hungarian as a foreign language, linguistics and literature. 

	Continuity and expansion can also be seen in the tradition of summer universities launched by the University of Debrecen in 1927. Today, four-week summer universities are held in Budapest, Pécs, Szeged, and Nyíregyháza. However, it is important to note that these are generally specialized in intensive Hungarian as a foreign language teaching, with Hungarian studies subjects included in the programs a few times a week only. Nevertheless, universities have the opportunity to create summer universities with their own themes and educational concepts. A good example of this is the immersive Hungarian Culture Summer School developed by the Hungarian Studies program at the University of Szeged for students at the University of Manitoba in Canada, which has been operating successfully since 2022. 

	In the last two decades foreign universities have seen a general fall in the teaching of humanities and minor languages, which has led to a drop in student enrollment or, in certain situations, department closures. The majority of Hungarian Studies programs offered internationally are BA programs, while certain institutions (such as BFSU in Beijing, Ankara University, Warsaw University, and Osaka University) provide master’s programs as well. Additionally, their departments and programs have different names, either Hungarian Studies or Hungarian Language and Literature.

	Conclusion

	The more than a century-old Hungarian studies reflects the dynamics of continuity, interruption, renewal, and innovation, which are closely intertwined with the turning points of Hungarian history. From Róbert Gragger’s first Hungarian studies program in 1922, through the search for national identity between the two world wars ("What is Hungarian?" debate) to the silencing of the discipline under the communist dictatorship and its revitalization after the change of regime, the institutional network, definition, and research areas of the discipline have undergone constant transformation. Kunó Klebelsberg’s cultural diplomatic legacy (Collegium Hungaricums, historical institutes) was revived after 1990 and even supplemented by the global network of Liszt Institutes. A new element in the history of Hungarian studies is the Sándor Kőrösi Csoma and Petőfi programs, which support the preservation of the cultural and linguistic identity of Hungarians living abroad. 

	Continuity and even growth can be seen in the lively professional discourse that began in the 1980s. In 2026, the IX. Hungarian Studies Congress will be held, and more and more publications are appearing in Hungary and around the world. In 21st-century Hungarian studies, we can see a return to the original international orientation of Gragger, as evidenced by the increase in the number of guest lecturers and lectors sent by the Hungarian state, as well as the number of summer universities in Hungary.

	The most striking interruption in Hungarian studies occurred during the communist era after 1949, when Hungarian studies were abolished, Western institutes were closed, and research into Hungarians living beyond the borders was deemed undesirable. The study of national character, which had been popular between the two world wars, also came to an end. 

	Finally, the quintessential novelty is that in the 21st century, Hungarian universities have started training Hungarian studies specialists in the form of MA programs, which will hopefully ensure the high-level intercultural mediation of Hungarian culture in the long term.
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	6.2. From American to Inter-American: Paradigmatic Continuities and Discontinuities in American and Canadian Studies until 2020

	Réka M. Cristian

	 

	The Continuity of the “American” Paradigm

	Günter Lenz in his 1982 article on “American Studies—Beyond the Crisis? Recent Redefinitions, and the Meaning of Theory, History, and Practical Criticism” claimed that scholars of American Studies, starting with the establishment of this disciplinary field, have continuously been “remarkably uneasy about the role and meaning theoretical thinking” about the field’s “premises and objectives should have” (53) in their work, feeling compelled to perennially define it in a continuously changing context. American Studies was established in the 1930s and enjoyed a strong institutionalized development between the 1940s and the 1950s. From Lenz’s view—alongside many of his Americanist colleagues’ views—, it seemed that from the perspective of the 1980s, American Studies entered a period of crisis, which brought more complex changes in the discipline than the substantial revisions the transformative decade of the 1960s. In the 1990s, after the fall of the Iron Curtain, American Studies was still a field under permanent construction, given the massive global changes brought in by the collapse of communism in Eastern Europe and the dissolution of the USSR.

	In this context, at the end of the 1990s Janice Radway, then the President of the American Studies Association—which was established in 1951— threw into public debate the naming of the institution through its main denominator, the name of “America,” by citing the problem of “how to think difference and the idea of a specifically ‘American’” (2) in the field of American Studies and, implicitly, in the name of the association, which she saw “as an organization fostering specific forms of knowledge production” (2) at a given time in history, under the aegis of the combination of the academic consensus—as described by Donald Pease’s New Americanists in 1990—and dissensus—as suggested by Sacvan Bercovitch in The Rites of Assent: Transformations in the Symbolic Construction of America in 1993. Radway wanted to go beyond the imperial gesture of an all-inclusive “American” definition for an area study. Her attempt to redefine “America” was, however, different from that of José Martí in his 1891 article on “Nuestra America” (“Our America”), where the Cuban author assigned the term “American” well beyond the borders of the US, to a wider context, including the Caribbean region as well as Central and South America and called for the unity of the natives of all Americas in a Pre-Inter-American approach. Objectively, Martí believed that in a continental approach to the Americas it was “vital to know the truth about the United States,” claiming that those who believe in a common America “should not exaggerate its faults purposely, out of a desire to deny it all virtue, nor should these faults be concealed or proclaimed as virtues” (Martí, J. 2007), and constructed his ideas according to this stance. 

	By taking this idea also into account, Radway proposed a possible renaming of the Association for American Studies in a manner of a “speculative discussion” (Radway 1999, 17). She started from the premise of assuming that the

	 

	activity of exploring potential new names is generative because names are never simply descriptives. They also function as directives and sometimes as promises; as such, they have to be enacted and embodied in constitutive practices; their promise demands to be realized. Thinking of possible ways to rename the field and the association can help to identify new practices that might be taken up by participants as a way to institute the relational perspectives […] The act of trying out new names, it seems to me, can therefore work to suggest how a different relation to the name “American studies” might be taken up or realized by those who are seeking to redefine it. If the study of human social interaction is not to be spatialized and essentialized in isomorphic ways at this historical moment, if the boundaries of the “American” are not to be naturalized or taken for granted or mapped onto the United States alone, how should the parameters of the field be delineated, how should objects of study be constituted? (Radway 17-18)

	 

	Her first “speculative discussion” was also practical and aimed to rename the association accordingly, by erasing the name of “America” and renaming it into The Association for the Study of the United States. The new name, she hoped, would do away with any imperial attitudes and limit the study to the nation state borders, close to the ideas expressed in the exceptionalist approaches of the 1940s-1950s American Studies. Another, secondary “speculative discussion” envisaged the introduction of the term “International” into the name of the association, thus making it The International Association for the Study of the United States, which would have acknowledged that the “analysis of the US and its history, people, and cultures is not carried out solely within the borders of” (18) the United States. Although this second version expanded the possibilities of approaches to a wider, international scholarly arena, by setting it in a global context—advocated at that time by Jane Desmond and Virginia R. Dominguez as International American Studies through critical internationalism, which later led to the foundation of the International Forum for U.S. Studies (IFUSS) in 1995 and the International American Studies Association (IASA) in 2000—it seemed still un uncomplete combination of paradigms. The third “speculative discussion” aiming to rename the association featured the idea of an Inter-American Studies Association, on the background of Cathy Davidson’s idea of a field of the Americas where “post-colonialism is the theory, inter-American studies is the practice” (qtd. in Radway 20), and which could contain various regional culture flows, as well as comparative studies of the American continent in a broader inter-American context. However, this context would have its drawbacks at the same time, needing

	 

	to institutionalize connections with the Latin American Studies Association, with the Canadian Association for American studies, The European Association of American studies, the Canadian Studies Association, The National Association for Ethnic Studies, the National Association of African-American studies, the National Association of Hispanic and Latino Studies, and any number of others. It would be extremely important, however, that possibilities be explored with sensitivity and with attention to the fact that such a gesture could easily be seen as another imperial act of containment, erasure, or even co-optation. Clearly, an Inter-American Studies Association should not be conceptualized as a means for pre-empting the work of organizations developed previously according to other rubrics. It must not be conceived as an umbrella organization uniting and overseeing the work of more specific, local, American studies organizations. Inter-American studies would need to be conceptualized and organized as a comparative site, a place where scholars with many different focal points of interest in the diverse Americas come together to explore the connections and divergences in their scholarship. An association renamed in this way would need to seek out other organizations and explore with them what sort of an alliance might be useful to all concerned. (Radway 21)

	 

	This possibility entailed, as a result, not only an association but rather an alliance of associations, which would have made it an almost impossible task. So Radway went on further with her “speculative discussion:” her fourth type of renaming of the association was for it to be The Society for Inter-Cultural Studies. This renaming would have placed the institution and the field in an entangled post- and transnational context combined with an interdisciplinary approach, all envisaging a serious “loss of specificity” (23) regarding the studied country itself. After various “speculative discussions,” at the end of her discussion, Radway drew the conclusion that it is still the name of “America,” as the most important brand in the name of the American Studies Association, because it holds the necessary meaning for what she said was its “complex agenda” (24). The association naming has since been the same.

	 

	 

	Discontinuities of the “American” Paradigm: Inter/Regional and Transnational Turns

	In the years that followed Radway’s speculative designations the field went visibly on a global path with an increased transnational approach that Marietta Messmer saw as a “international turn” in American Studies (7-43). Interestingly, twenty years after Radway’s seminal work, Simon J. Bronner saw a slow dispersion of the field and claimed it was possible to revitalize the movement of American Studies on the model of the problem-oriented label of reconceptualizing it as “Americanistics,” which was then the current international approach pioneered by Rob Kroes and was assisted by many European centers for American Studies and through their national American Studies associations (for a full information on these associations, see the online 2006 Spring issue of the European Journal of American Studies, https://journals.openedition.org/ejas/193). According to Bronner, the term “Americanistics” has a strong alignment

	 

	with social sciences with a suffix of ‘ology’ such as ‘Americanology’ but more closely related to Americanist is a variation of linguistics such as Americanistics. In German-speaking countries, Americanistik is already in usage with connotations of cultural historical and social scientific concerns. (Bronner 2018)

	 

	Apart from the European attempt to reconceptualize American Studies in the 2000s and in the 2010s by renaming the field of study on the model shown by Radway previously, there is an approach that has been with us for longer than the existence of the field of American Studies. Randolph Bourne’s “Transnational America,” published in 1916 is a trailblazer work for transnational American Studies, an approach which was adopted and fully endorsed by S. Fisher Fishkin in 2004 in her “Crossroads of Cultures: The Transnational Turn in American Studies: Presidential Address to the American Studies Association, November 12, 2004.” On the background of WWI, Bourne, criticized the idea of a homogenizing, monocultural America seen as a “melting pot” (a term initially used by Israel Zangwill in his eponymous 1908 play but which had its various antecedents in the works of J. Hector St. John de Crèvecœur, Ralph Waldo Emerson, Frederick Jackson Turner and Henry James) and instead, he pioneered the idea of transnational identity seen as a variant of cosmopolitanism and hyphenated identity for what was considered “American” (Bourne 1916). Specifically, sor Bourne, “a vivid realization of [the American as] transnationality” is seen as “a new consciousness of what America meant” for Americans “as a citizenship in the world” (Bourne 1916). Almost nine decades after the publication of Bourne’s article, Fisher Fishkin returned to Bourne’s crucial point and drew attention to the situation of American Studies in a global world, emphasizing that the 

	 

	United States is and has always been a transnational crossroads of cultures. And that crossroads of cultures that we refer to as "American culture" has itself generated a host of other crossroads of cultures as it has crossed borders. Reading Thoreau helped inspire Gandhi to develop his own brand of civil disobedience, which crossed the Pacific to inspire the civil rights movement; the idea of dissent through civil disobedience as particularly American resurfaced in Asia when Tiananmen Square protesters used the Statue of Liberty as a symbol. African, African American, and Eastern European musical traditions met and mixed in the United States to produce jazz, which traveled back to Europe to shape, among other things, a large swath of twentieth- century Czech poetry and the architecture of Le Corbusier. The story of these apparently “American” phenomena—civil disobedience and jazz—are stories of transnational flow, as is the story of America itself. “To survive the Borderlands,” Anzaldúa wrote, “you must live sin fronteras/be a crossroads.” In the twenty-first century, American studies is increasingly doing justice to the transnational crossroads that we are and, indeed, that we always have been. (Fisher Fishkin 43)

	 

	In this context, the term transnational suggests a rather a mobile category, quasi-interchangeable with that of the American and North American in certain conditions since transnational crossroads and transnational approaches can fully be applied in hemispheric studies as well, with special regard to given regions and their assigned regionalisms. An example in this regard is an analysis of Florian Freitag and Kirsten A. Sandrock, who discuss the changing concepts of the regions in a “shifting scholarly landscape” which goes “towards more border-crossing, processual, pluralistic, and rhizomatic concepts of regions” (2014) by urging scholars to adopt transnational perspectives specifically to North American regionalism. Moreover, as Inter-American Studies is more than an extended term of the Americas (in plural), conveying “a dialogical lens between North and South within comparative and relational studies of the Americas,” it is also yet another approach for “rethinking area and area studies in the age of globalization” (Freitag and Sandrock 2014). Indeed, as shown in many Americanist articles of the 2010s, Inter-American Studies has become, with Wilfried Raussert’s words, a “blossoming transdisciplinary field of scholarship,” like a true entanglement and a collaborative project, which is “embedded within a set of new directions in the fields of area studies and global studies with a focus on America/América in its plural version” (2017). Apart from the complex connotations of the word “America,” the prefix of ‘inter’ in the Inter-American field shows specific “research paradigms meant to complement transatlantic and transpacific approaches to the Americas and to add a redefined area studies lens to global processes in the Americas” (Raussert 2017). In other words, this pragmatically extended field

	 

	explores the ways in which places, regions, communities, and nations in the Americas are embedded in a larger picture of global (transpacific and transatlantic) processes of trade, exchange, and politics through an inter-American lens that highlights itineraries, flows, practices, productions, and hierarchies as they emerge within the Americas. (Raussert 2017)

	 

	The regional emphasis on various parts of North America was considered in the 1980s more of a pragmatic interregionalism, especially in the work of acclaimed journalists. For example, Joel Garreau’s classic 1981 text of The Nine Nations of North America argues that conventional national and state borders are seen as artificial and irrelevant, with regional so-called ‘nations’ providing a more accurate way of understanding the true nature of North American society and culture overall. Garreau sees the North American continent regionalized in what he calls the nine nations, each with distinctive economic and cultural features he labels as New England, The Foundry, Dixie, The Breadbasket, The Islands, Mesoamerica, Ecotopia, The Empty Quarter, and Quebec. Another journalist, Colin Stroth Woodard revisited the idea of American nations as regions in American Nations: A History of the Eleven Rival Regional Cultures of North America published in 2011 and reconfigured the map of North American regions after the first decade of the third millennium into a federation of eleven regional ‘nations,’ he saw as being defined by shared common cultures and similar political preference. For example, in Woodard’s view there are two major alliances of nations, commonly opposed to each other and these include the northern alliance of Yankeedom, the New Netherland and the Left Coast, and the southern alliance of the Deep South, Greater Appalachia, and Tidewater, while the remaining ‘nations’ of the so-called Midlands, New France, El Norte, and Far West are swinging between the previous two interregional clusters as alliance. His ‘nations’ are less extended than Garreau’s in terms of transnational discourses but still have some which can only function in that regard. A year after Woodard’s book came out, John Carlos Rowe stressed the importance of regions as area studies in the chapter on “Area Studies and the New American Studies” of his book on The Cultural Politics of the New American Studies (2012).

	From “American” to “Inter-American?” A Bird’s Eye View on Canadian Studies 

	Along the United States, pertaining to Inter-American Studies, especially in the North American, is Mexico and Canada. Alyssa MacLean’s seminal study on Canadian Studies, paradoxically placed in A Concise Companion of American Studies, surveys the milestones of Canadian Studies as a young, distinctive, interdisciplinary approach to research and teaching about this country, with roots in the emerging Canadian nationalism of the 1960s and 1970s. As MacLean writes, for American Studies, “Canada is a continental misfit, a national island marooned” in Part IV “Problems and Issues” section of A Concise Companion of American Studies, while “other fields and national identities that may once have also been ‘problems’ for America have found their place in more appropriate ‘foundational’ classifications” and, in this context she asks “How did Canada—seemingly the most benign, charming, and attractive of neighbors—manage to become America’s problem?” (MacLean 390) But, one could also ask, is this a problem of definition only? Is this a question of terms and paradigm or does this entail more?

	 MacLean observed in a accurate manner that “[G]iven that so many US exceptionalist narratives reinforce US power in the hemisphere, transnational approaches have been widely promoted as a way to contest the deployment of US power across the Americas in particular” (MacLean 2010, 397), suggesting that the place of Canadian Studies, at least to that date, in this sense is conclusive. With special regard to critical hemispheric transnationalism, MacLean’s text seems to be part of a critical strategy of re-defining Canadian Studies in relation to an all-encompassing American Studies. In this regard, it is the only text about North American region in the aforementioned Companion. However, John Carlos Rowe, the editor of the book, explains the choice of this essay in the “Introduction” of the volume, with the rhetorical question of “Where does Canada fit?” As he formulates it,

	 

	this question is intended to address the mere omission of “Canada” in the title “Hemispheric American Studies,” which can be easily answered by advocates of “North American Studies.” But actually, fitting Canada, with its long history of multicultural and poly-lingual laws, into the broader projects of hemispheric or transnational American Studies is more difficult at the conceptual and practical levels. MacLean argues that the dominance of the US in North America poses an imbalance that has yet to be interpreted in its full imperialist contexts. The US intimidates and overwhelms Canada not only in their political, economic, and legal negotiations but in cultural relations as well. (Rowe 2010, 14)

	 

	Furthermore, in her revealing chapter, MacLean sees “the relationship between Canadian and so-called Transnational and/or Hemispheric American Studies has been uneasy, at best” and in her view transnational approaches have unfortunately “done little to change the methods that inform US research on the hemisphere” (MacLean 2010, 398). She also mentions that Canada’s history has been initially shaped by a peripheral status in relation to the imperial powers of Britain and France, and later on, in a similar manner, in its need to oppose and resist US political, military, and cultural dominance. Moreover, in such circumstances, the inability of the two fields of American Studies and Canadian Studies “to make sense of the relationship between Canada and its neighbors in the Americas” is seen rather as an impediment in the process of fully understanding “which ideas of national identity, language, political difference, ethnicity, religion, and race shape ideas of what it means to be ‘American,’ in all the most diverse and loaded meanings of that term” (MacLean 2010, 390). MacLean exemplifies the question of “Americanness” with the story of Wayde Compton, who “responded to the question posed by the title of a 2008 conference held in Montreal, ‘Are We American?’” by replying “Yes and no, but mostly no” reflecting Canada’s “on-again, off-again relationship with the United States” (Maclean 2010, 391). Besides, she talks about the relationship between the United States and Canada as a “marriage,” based on an address to the Canadian Parliament on May 17, 1961 by US President John F. Kennedy, who “characterized the bond between Canada and the United States as a match made in heaven,” commented later with a declaration of Canadian Prime Minister Pierre Elliott Trudeau, who claimed that “living next to the US ‘is in some ways like sleeping with an elephant: No matter how friendly and even-tempered the beast, one is affected by every twitch and grunt’” (MacLean 2010, 389). This is, it seems, also the case with the Canadian Studies as part of hemispheric, Inter-American Studies. 

	Surveying the discipline, one is struck by the fact that the institutional form and the discipline of Canadian Studies as such is relatively recent. Some of the main milestones charting the map of “Canadianness” and Canadian Studies as discipline, similar to those of Gene Wise’s ones in his seminal 1979 essay on “Paradigm Dramas in American Studies” are, for example, A. B. Hodgetts’s book What Culture? What Heritage? A Study of Civic Education in Canada (1968), published by the Ontario Institute for Studies in Education, alongside that of the creation of the Association for Canadian Studies (ACS) in 1973, then the founding of  the International Council for Canadian Studies in 1981, followed by The Governor General’s International Award for Canadian Studies established in 1995 by the International Council for Canadian Studies, beside many university programs and centers in Canada and abroad, which foster the study of Canada and its cultures. In addition to all these milestones mentioned above, the Canadian government 

	 

	has taken an aggressive role in protecting Canadian culture and fostering the notion of Canadian difference in the twentieth and twenty first centuries, largely in response to what was perceived as a veritable barrage of US popular culture in the post-World War II period. […] The two most significant govern mental inquiries into the state of Canadian culture, the Aird Commission (1929) and the Massey Commission (1949), were specifically undertaken to protect Canada from the threat of assimilation posed by US mass media, by encouraging the production of Canadian culture and developing Canada’s educational institutions. (MacLean 2010, 393)

	 

	Along with boosting Canadian popular culture and mass media, “Canadian literature and the practice of Canadian literary criticism were necessarily shaped by this history of government intervention into Canadian culture,” as it is shown in Margaret Atwood’s pioneer work on Survival: A Thematic Guide to Canadian Literature (1972). This is another milestone book that defined the concept of “Canadianness” (a term used from 1947, according to Oxford English Dictionary), parallel with the works of many other literary critics of her time, including A.J.M. Smith, Gilles Marcotte, Northrop Frye and D.G. Jones, followed by “the creation of ‘CanLit’ as both a literary field and as a critical practice” that “emerged in the post-World War II period, when debates about US influence on Canadian letters were especially prominent” (MacLean 2010, 393). As MacLean suggests, the processes of studying and understanding Canada “in relation to its hemispheric neighbors requires confronting the most persistent and most powerful assumptions that have grounded the formative concepts of National Area Studies and of Transnational Studies” (MacLean 2010, 401) with those of more traditional American Studies, having at the core the (dis)continuous paradigm of “America.” 

	The continuity and discontinuity of the paradigmatic evolution of the term of “America” moved a considerable number of researchers in various global discourses on the US and the Americas as well. Starting with the new millennium, international and transnational American Studies found fertile grounds for development mostly within the community of Inter-American scholars. Following Josef Raab, Sebastian Thies and Olaf Kaltmeier’s ideas expressed in their definition of Inter-American Studies (2011), Roberta Maierhofer writes, by “defining the field of Inter-American Studies as a way of thinking, an approach, and a perspective in order to transcend boundaries on many different levels,” it can and does offer researchers and teachers also “the possibility of defining academia itself as being in flux” (Maierhofer 2019, 273). For example, The International American Studies Association (IASA, established in 2000), was, according to its website, made to bring together in “hemispheric, trans-Atlantic, and trans-Pacific research on the Americas” all the “inextricably connected cultures of the dual continent as ‘communicating vessels’” with the aim to “explore, describe, and diagnose the dynamics of the interdependence among a plethora of phenomena and processes occurring ‘within’ the Americas, but also ‘across the oceans:’ between Europe, Africa, and the Americas—as well as between the Americas, Asia, and Oceania (https://iasa-world.org/our-history/?v=6e0920aaa21c). The definition and redefinition of the notion of “America” seemed to have outpaced national, regional and hemispheric realms, appearing mostly in the context of the global environment. The proliferation of journals and e-journals, such as the Journal of Transnational American Studies (JTAS, founded in 2009) were keen to adopt the new approaches to American and Inter-American Studies in their inquiries. In Europe, the Bielefeld-based Center for InterAmerican Studies (CIAS) emerged in 2011 out of the Inter-American Studies (founded in 2002), together with The Forum for Inter-American Research (FIAR, 2008) as the official electronic journal of the International Association of Inter-American Studies (IASA, 2009). All these institutions and forums provide not only a regional, European but also a global network devoted to the interdisciplinary study of Latin America, the Caribbean, the U.S.A. and Canada. Canadian Studies, specifically, were mostly included into such academic enterprises, more as Inter-American rather than American Studies. 

	Other Inter-American Centers in Europe include the Center for the Study of the Americas at the University of Graz created in 2007 and later known as the Center for Inter-American Studies (CIAS), now part of the Graz School of Interdisciplinary Transnational Studies and initiator of European Alliance of Inter-American Studies, established in 2023. A partner of the Graz center is the Inter-American Research Center of the Faculty of Humanities and Social Sciences, University of Szeged, established in 2015, which fosters interdisciplinary and transnational approaches to the Americas, including Canada. Regarding the Hungarian context, Canadian Studies in Hungary appeared, similarly to American Studies earlier, mostly in the university curricula and in a number of journals during late 1970s and early 1980s. The study of Canada was practically present in Hungary before the discipline of Canadian Studies was officially institutionalized in the country. As Katalin Kürtösi writes, 

	 

	Canadian books were translated into Hungarian as early as the 1920s, the first systematic courses about Canadian literature appeared in university curricula only half a century later thanks to Anna Jakabfi (ELTE, Budapest) who was followed a few years later by Judit Molnár and Péter Szaffkó (University of Debrecen), Árpád Vígh (University of Pécs), who included Québec in the broader framework of francophone cultures and myself. These early efforts paved the way for other universities and colleges to offer Canada-related courses in various domains, and also for regular academic publications and editions of special issues of literary and academic journals (Nagyvilág, Magyar Mûhely, Helikon). (Kürtösi 2015)

	 

	Today, the field in Hungary has eight Canadian Studies Centers and an evolving Hungarian Network for Canadian Studies, whose Hungarian Chapter members are also members of the Central European Association for Canadian Studies (ICCS/CEACS), established in 2005, (for further information see https://kanadistak.hu/) and are also contributing to defining the field of Canadian studies with a Central European, Hungarian view on the matter.

	In conclusion, what can American and Inter-American Studies do in research and in teaching areas beyond their emphasis on the continuous and discontinuous paradigm of “America,” if one shifts the focus on, for example Canada, given the swiftly changing contexts of the global situation? Will there be an approach towards a theoretical Americanist continuity of the paradigm of “America” based on a neo-exceptionalist stance or will there a tendency towards a more creative dissensus perceived as Inter-American discontinuity of the term? Will former paradigmatic continuities, as the one of “America,” survive as it was in Radway’s time of internationalization or will the paradigmatic discontinuity of the “Americas” pose a novel challenge in the next phases of the discourses on Americas, in a time when, as Jeffrey Herlihy-Mera writes in After American Studies: Rethinking the Legacies of Transnational Exceptionalism (2018), “Americanness and its hyphens and subhyphenations are in flux” and “transnational American Studies is an exercise in distortion” (153)? Then, what’s there more in this name and what can transform circumstances of naming do for a field of study in present times? How far are we from where Radway asked this question in the first place? 

	In 1979, Doris Friedensohn wrote in “The Mid-Life Crisis of American Studies” that a moment of crisis had arrived in the field of American Studies and suggested a wise strategy in coping with it and which we can also adopt at this point. She put things simply but worthy of attention at any time. Friedensohn said that “we will make of it what we will, what we must; we suit it top our needs and our times” (5). Forty-seven years after, with the paradigm of “America” in continuous construction and deconstruction not only in the context of American Studies but also in Inter-American Studies, we can definitely subscribe to Friedensohn’s advice to “make of it what we will, what we must” with all this, suited for the “top of our needs,” in the global circumstances of our times.
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	7. The Human Landscape in Intercultural Dialogue

	7.1. Jews and Romanies in Each Other’s Stories

	Justin Jaron Lewis

	 

	My research is in stories, and I would like to simply enjoy these stories. Much as Zoltán Dragon, riffing on Lévi-Strauss, has told us about photos (Dragon 2026, cf. Lévi-Strauss 2008 [1962], 533), stories are good to think with, not to think about. But in our line of work as academics, we have to do a lot of thinking about as well.

	For many centuries, the most distinct and noticeable and often oppressed minorities in Europe have been the Jews and the Romani People. So, I have been thinking about Romani folktales involving Jewish characters, and Hasidic Jewish legends and parables involving tsigaaners. (I will use the transliterated Hasidic-Yiddish word tsigaaner, and sometimes the traditional English “Gypsy”, in the context of stories that are not about real Romani individuals, but more or less imaginary stereotypes; cf. Hancock 2002, xvii.)

	The common experience of genocide under the nazis has changed relationships between Jewish and Romani scholars and activists in recent decades (Joskowicz 2023). In this paper, my focus is on legends, folktales, and parables that likely precede the holocaust, though often the versions I quote were told more recently. My hope is to get some sense of the cultural imaginations of earlier generations, when large numbers of Jews and Romanies lived in the same regions.

	Within the broad realm of Jewish stories, my focus is specifically on Hasidic tales because they are at the centre of my research program, for a number of reasons. I have long loved storytelling, and that love has been nourished by the charm of Hasidic tales. I am an enthusiast for the Yiddish language, the historic vernacular of Eastern European Jewry, and that is the language of much Hasidic storytelling to this day, both orally and in print. My academic career is in the study of religion, and Hasidic tales are a part of religious life in a way that the folktales of most Jewish communities are not, because in Hasidism storytelling became a spiritual practice (Buxbaum 1994).

	Hasidic culture is rooted in orality but also highly literate; Hasidic Jews have been putting their oral tales into print for generations (Nigal 2008). I looked for stories available in writing that come from, or are adjacent to, Hasidic oral tradition. For practical reasons, I began online, with the Yiddish-language discussion forum, I-Velt (ivelt.com), a place of wide-ranging conversations that include stories. There, I was able to find relevant stories through a keyword search for tsigaaner; this sometimes led me to printed sources as well. 

	Looking for Romani folktales was more difficult and brought up puzzling questions. I do not know the Romani language, or most other languages in which Romanies tell stories. Jewish stories are generally written down by Jews, but Romani stories have mostly been written down by gadje, outsiders (Köhler-Zülch 1992, 345). There is controversy, I found, among scholars of Romani culture, regarding the trustworthiness of earlier scholars who wrote these tales down, and whether they altered them too much in translation. This is tied to bigger questions: for example, is there really enough of a pan-Romani culture to allow us to generalize? (On these issues, see Hohmann 1997, 8-11, 18-19; Köhler-Zülch 1992; Silverman 1991, 378; Vassilkov 265-267.) Not being an expert in this field, I am reassured by the fact that the experts seem as puzzled as I am. I have done what I could, looking for stories in collections of Romani folklore that seemed to have some scholarly reliability. Because this research was prepared for a conference at the University of Szeged, I prioritized Romani stories told in Hungary; I owe a debt of thanks to Hungarian storyteller Csenge Virág Zalka for her help in finding them.

	Of course, this project of comparison oversimplifies a complex picture. The diversity of Jewish and Romani people includes Romani Jews (Hartman 2018). So Romanies and Jews are not as distinct as this brief paper would imply—though, from the evidence of the stories, they have often seen each other as such.

	What, then, do these old stories tell us? 

	First of all, many of them reflect the social realities of how Romanies and Jews would have encountered each other in former times. There are Romani stories involving Jewish tavernkeepers, reflecting a historical situation in which there were a great many Jewish tavernkeepers in Eastern Europe (Goldberg). And in most of the Hasidic stories with tsigaaner characters that I have found, the tsigaaners are entertainers: musicians, dancers, singers, trainers of dancing bears. This too is a realistic picture of how Jews would have encountered Romani people (see Matras 2015, 107-112; Fonseca 2010, 180-182). 

	Being grounded in social reality does not necessarily makes these stories realistic. They can be quite fantastical. One example is a Hungarian Romani story, in which a Jewish tavernkeeper employs a Romani boy. At first the tavernkeeper seems inclined to cheat his employee and take advantage of him, but very quickly he comes to respect the Romani boy and even have great affection for him, to the point that he eventually helps him to become—a king! (Bari 2024, story 28: “Jóska király”, told in the 1970s by Balogh Elek Moldovány, born 1943.)

	In a Hasidic story set in Budapest, a group of tsigaaners come to town with a whole troupe of dancing bears. A Hasidic rebbe (spiritual master), Rebbe Mordecai of Nadvorna (1824-1894), shows great interest in one of these dancing bears, and buys it from the head tsigaaner, with whom he negotiates rather respectfully. It turns out this is because the bear is a reincarnated Jew. A Jew who was very good in his human life, except that he was too proud to dance. And so, he has been punished by becoming a dancing bear, and the rebbe has to save his soul (Grader 2010).

	In these tales, the characters from the other minority are in the neutral to positive range. However, there are also many stories in which we see that each minority had absorbed negative stereotypes from the majority culture. In Romani stories, this extends to stereotypes about Romanies themselves. For example, a story told in 1973 by a Hungarian Romani woman, “Múra” Ferdiné Rostás, which combines folkloric tropes from what are usually different stories, includes the motif of an ugly woman taking the place of a true bride (Thompson 1955-8, motif K1911). The bride’s ethnicity is not specified, but the unattractively dark-skinned woman who temporarily takes her place is “a Gypsy girl”. This is how this motif usually appears in Hungarian storytelling, including in puppet shows and a cartoon version (Csenge Zalka, personal communication). In this context, I do not know if Múra told this episode with tongue in cheek—perhaps—or if this is an example of “double-consciousness” (Du Bois 2018 [1903], 9): this is how others see us, and this is how I too will tell the story. Múra’s story continues with the true bride, having been restored to her place, being adopted by the Virgin Mary, and looking into a secret room, where she sees “the golden God” bleeding from the wounds that the Jews inflicted on him (Bari 2024, story # 21). So, in one and the same story we have the anti-Jewish accusation of deicide and the anti-Romani stereotype of being dark and ugly, absorbed into a Romani storyteller’s oeuvre. In Hasidic stories with tsigaaner characters, I have not found anti-Jewish stereotypes, but anti-Romani stereotypes certainly are present. For example, the legend or libel that tsigaaners steal children is a recurrent plot element. 

	Radmila Mladenova’s 2019 book Patterns of Symbolic Violence: The Motif of ‘Gypsy’ Child-Theft across Visual Media is helpful for understanding this. Mladenova does not deal with Jewish stories, but her analysis can readily be applied to them. She discusses the libel that Gypsies steal children in the context of the construction of whiteness. In her analysis, whiteness was an attribute claimed by the European aristocracy. In the course of the nineteenth century the claim to whiteness expanded, to the point that today the members of the ethnic majority of any part of Europe are seen as white, regardless of actual skin tone. But whiteness as a characteristic requires darkness as its opposite, and often the role of that dark opposite has been assigned to the “Gypsies.” 

	Mladenova points out that the actual skin tone and hair colour of Romani people vary across the spectrum of possibilities, including blonde, but stereotypically the Gypsy is always dark. In this context, she argues, the child stolen by the Gypsies is by definition white. Therefore, creating images or telling stories of the Gypsies stealing “our” children becomes one of the ways in which different social classes and ethnic groups have laid claim to whiteness. The stories imply a nefarious syllogism: Gypsies only steal white children: Gypsies steal our children; therefore, we are white—and nothing like those Gypsies (Mladenova 2019, passim).

	This analysis helps to explain the use of this motif in Jewish stories, as well as the recurrent phrase “shvartse tsigaaners”, “black Gypsies”. In particular, it illuminates a long quasi-Hasidic story, more fiction than folklore, from an anonymous Yiddish booklet published in Poland in 1910 or 11. The story begins with a beautiful little Jewish girl from a rich family, tavernkeepers whose patrons include Polish aristocrats. She is kidnapped by shvartse tsigaaners, who mistreat her and then sell her to a Polish nobleman and his wife, a Christian couple who have no children. Not knowing she is Jewish, they raise her lovingly as their own daughter. In the end she returns to her Jewish family, because that is how these stories go, but she remains on the best of terms with her adoptive Christian parents, and when they die, she inherits their estates. Meanwhile, the tsigaaners who stole her in the first place are caught and severely punished (Anonymous 5671, 3-11). At every stage, this story is saying: Look, we Jews belong among the Christian aristocracy—in Mladenova’s terms, the white people. We are not like those awful tsigaaners. 

	Similar work is done by Romani stories that make use of majority-culture anti-Jewish tropes like the libel of deicide. In the time of Jesus—according to a Romani folktale recorded in Alsace around 1870—there were two brothers, one named Schmul (Shmuel, a typical Jewish name) and the other Rom-Schmul. When Jesus was about to be crucified, Schmul was delighted. But Rom-Schmul tried to stop the crucifixion—by stealing the nails. (The Romani storyteller is playing with the accusation that “Gypsies” are thieves.) Unfortunately, Rom-Schmul was only able to steal one of the four nails. That is why you always see Jesus depicted with a nail through each hand, but only one nail through the two feet. Of course, the Jews of today are the descendants of Schmul, but the Romanies are the descendants of Rom-Schmul (Groome 1899, xxix, citing G. Mühl, “Die Zigeuner in Elsass and in Deutschlothringen”, 1874). 

	It turns out that the motif of a Romani stealing one of the nails from Jesus’ cross is very widespread. Frances Hindes Groome in Gypsy Folk Tales mentions several versions from different lands, as well as the art-historical context, in which “the earliest known crucifix with three nails only… [is] from the end of the twelfth century” (Groome 1899, xxx). A Hungarian Romani anthem, “Zöld Az Erdő” (“The Green Forest”) protests against persecution with the verse, “Yet we steal no more than a nail, from Christ's bleeding hand!” (translation by Andrea Yermy, personal communication). But the Alsatian Romani story does additional work by pitting Rom-Schmul against Schmul: We, Romanies, are with the Christians—we are with Jesus himself. We are not like those awful Jews who were happy to see him crucified. Yet, with exquisite ambivalence, the story also says that originally, Jews and Romanies belonged to the same family. 

	I have not found Jewish stories in which Romanies and Jews share an ancestry, although I have seen discussions among Hasidic Jews on ivelt.com that lean in that direction. But there is a recurrent motif in Hasidic storytelling of a Jew becoming a tsigaaner, suggesting that the distance between them is not so far. Sometimes this is a negative occurrence; sometimes, it is not so bad, because the tsigaaners are an “other” but there are other “others” that are worse. For example, in Cracow, before the second world war, there was a miracle-working holy man named Berish, and this Rebbe Berish was known as the Penitent (baal teshuvah), the one who had abandoned his faith and come back to it. Apparently, he himself never talked about his past, but people told many stories about where he had come from. According to one of those stories, he had been a “Jewish tsigaaner.” The story goes that Berish was an orphaned child in a rural part of Hungary, where there were many tsigaaners; he fell in with these tsigaaners and began travelling around with them. At first, he darkened his skin with resin, to look like them, and eventually his skin really became dark like theirs. He forgot his meagre Jewish education, but continued to pray to God. When Emperor Franz-Josef visited the region and the tsigaaners entertained him, Berish sang tsigaaner songs and danced tsigaaner dances better than any of them. The emperor was impressed by this outstanding performer, took him to Vienna, and sent him to university, where he earned a Ph.D. in record time. It was those academic studies that completely disconnected Berish from Judaism; they turned him into an atheist, and he had to find his way back to the faith from there (Heilman 1978, cf. Unger 1946, 203). From the Hasidic perspective of the story, the tsigaaners are an “other,” but the academics—they are much more other, and more dangerous. Given this sense that Jews and Romanies are not that far apart, it is not too surprising that there are Romani fairy tales in which the protagonist happens to be Jewish. For example, there is a long Hungarian Romani story in which the protagonist, Lamet, is a Jewish boy who starts out as a fool and ends up as a king (Csenki 1974, 27-30). 

	There are also Hasidic Jewish stories where the protagonist is a tsigaaner. These, however, are parables, where the behaviour of the tsigaaner protagonist toward people is a model for how Jews ought to behave toward God. For instance, Rebbe Hertsko (Naphtali Hertsko Zilberman, 1824-1897) of Ratsfert (Újfehértó, in Hungary), would tell the congregation the same story on every Yom Kippur, the Day of Atonement, the most solemn day of the year. He told them about a shvartser tsigaaner who goes around all year from one shop and tavern to another; he asks for whatever he needs, and people lend it to him. But when a year has gone by, the creditors get impatient with him, coming after him and saying ‘pay up what you owe us!’ Rebbe Hertsko, who would have been telling this story in Yiddish, at this point went into broken Hungarian. The tsigaaner answers, “Uram nincsen de letáncolom”: “My lord, I ain’t got nothing—but I’ll dance it off!” And he begins to dance. (My thanks to Andrea Yermy for deciphering the Hungarian words in Hebrew letters from the printed text.) Rebbe Hertsko then said to his followers: ‘This is how it is with us and God. We are in such debt to God; how can we ever pay it back? This is the day, Yom Kippur, when we are called to account; but what can we possibly answer?’ And he called out to God, loudly, over and over: “Uram nincsen de letáncolom!”—and led the congregation in dancing and singing, late into the night (Teichtal 2011, 245-246, ascribed to an eyewitness, Rabbi Ezekiel Friedman). The tsigaaner here is certainly stereotypical, but presented positively, as a kind of spiritual role model. 

	In general, it seems that for Hasidic storytellers, tsigaaners are good to think with. Here is an odd example in conclusion. A mighty king is lost in a forest, and he is dying for a smoke. He sees a tsigaaner smoking a cigar. He runs over to the tsigaaner and says, ‘Give me a light!’ The tsigaaner says ‘no’. The king offers to pay him. The tsigaaner says ‘no!’  and wants to be on his way. The king says, ‘I’ll give you forests and towns! I’ll make you a millionaire!’ The tsigaaner says, ‘no!’ The storyteller comments, “a tsigaaner blaybt a tsigaaner”, a tsigaaner remains a tsigaaner, stubborn (Friedman 1955). The explanation, the moral of the story, is that this is a parable of us and God. God asks so little from us—just a little light and fire of devotion—and we stubbornly refuse. But this is very odd. If the king lost in the forest, “sweating and exhausted, nervous and tense”, who, when he sees another human being, can only think of having a smoke, represents God—this is not a flattering picture of the Creator of the universe! 

	This parable is ascribed to Rebbe Nachum Bernyu of Sadigura (1843-1883). But I wonder if this could be a misattribution and the real source, his uncle Rebbe Bernyu of Leova (1820/21-1876), who also lived in Sadigura (today’s Sadhora in Ukraine). This Bernyu publicly abandoned Hasidism in 1869, and went off to live among irreligious Jews—before returning to Sadigura “where he remained in isolation until his death in 1876” (Assaf 2010, xxiii). I can well imagine him thinking up this story at a time when he was losing his faith. In any case the tsigaaner appears as a strong-willed foil to an antiheroic depiction of the God of Judaism. 

	We can draw various conclusions from this brief selection of stories told by minorities about each other. Romanies and Jews shared the majorities’ stereotypes about the other group, but their stories also reveal mutual appreciation and a sense of kinship. In today’s world of dogmatism and intolerance, I find possibilities of hope in these imaginative stories. But most importantly, they let us listen in on Romanies and Jews thinking with stories in a great variety of ways. I invite you to think over these stories and think with them, in whatever directions they lead you.

	 

	 

	Works Cited

	Anonymous. 5671 (1910/11). Nifloes kedushes Leyvi [Wonders of Rebbe Levi-Yitskhok of Berdychiv]. Biłgoraj: Aaron Tseylingold.

	Assaf, David, trans. Dena Ordan. 2010. Untold Tales of the Hasidim: Crisis and Discontent in the History of Hasidism. Waltham, Massachusetts: Brandeis University Press.

	Bari, Károly, trans. and ed. 2024 (1990). Az erdő anyja: Cigány népmesék és néphagyományok [The Mother of the Forest: Gypsy Folktales and Traditions]. Digital edition, Budapest: Petőfi Literary Museum, Web: https://reader.dia.hu/document/Bari_Karoly-Az_erdo_anyja-51014. Access: 2025.06.20.

	Buxbaum, Yitzhak. 1994. Storytelling and Spirituality in Judaism. Northvale, New Jersey: Jason Aronson.

	Csenki, Sándor, ed. 1974. A Cigány meg a Sárkány [The Gypsy and the Dragon]. Budapest: Európa, (Digital edition).

	Dragon, Zoltán, 2026. “The Pose of the Environment: The Haunted Effect of the Belated Subject,” In Continuities and Discontinuities in Intercultural Dialogues. Ed. Réka M. Cristian. Szeged: Americana eBooks.

	Du Bois, W. E. B. 2018 (1903). The Souls of Black Folk. Gorham, Maine: Myers Education Press.

	Fonseca, Isabel. 2010 (1995). Bury Me Standing: The Gypsies and Their Journey. New York: Vintage Books.

	Friedman, Nachum Bernyu (attributed to). 1955. “Barekhn zikh mentsh!” [“Reflect, human being!”]. Das Yidishe Licht 123, Elul (August/September), 10.

	Geertz, Clifford, 1973. The Interpretation of Cultures: Selected Essays. New York: Basic Books.

	Goldberg, Jacob, n.d. “Tavernkeeping.” Transl. Christina Manetti. The YIVO Encyclopedia of Jews in Eastern Europe, Web: https://encyclopedia.yivo.org/article/344. Access: 2025.06.21.

	Grader [online username]. 2010. “Der rebe mit di bern [The Rebbe and the Bears]”. Web: https://www.ivelt.com/forum/viewtopic.php?t=11698 Access: 2025.06.21.

	Groome, Frances Hindes. 1899. Gypsy Folk Tales. London: Hurst and Blackett.

	Hancock, Ian. 2002. We are the Romani people: Ame sam e Rromane džene. Hatfield, Hertfordshire: University of Hertfordshire Press.

	Hartman, Sarah Elizabeth, 2018. “What I Wish Other Jews Knew About Romani Jews”, heyalma, June 6, Web: https://www.heyalma.com/wish-jews-knew-romani-jews/. Access: 2025.06.21.

	Heilman, A. 1978. “Der Krokever bal tshuve [The Penitent of Cracow].” Das Yidishe Licht 51:4, November 3, 5-7.

	Hohmann, Joachim S., Transl. and ed. 1996, Märchen und Lieder der Roma, aus dem Nachlaß des Ethnologen Anton Herrman (1851-1926) [Folktales and Songs of the Roma, from the manuscripts of the ethnologist Anton Herrman]. Studien zur Tsiganologie und Folkloristik 26, Frankfurt am Main: Peter Lang. 

	Hohmann, Joachim S. 1997. “Vorwort”, in Rajko Djurić, trans. and ed., Märchen und Lieder europäischer Sinti und Roma [Folktales and Songs of European Sinti and Roma], Studien zur Tsiganologie und Folkloristik 19. Frankfurt am Main: Peter Lang, 7-25.

	Joskowicz, Ari. 2023. Rain of Ash: Roma, Jews, and the Holocaust. Princeton: Princeton University Press.

	Köhler-Zülch, Ines. 1992. Review of Diane Tong, Gypsy Folktales. Asian Folklore Studies 51/2, 344-346.

	Lévi-Strauss, Claude. 2008 (1962). Le Totémisme Aujourd’hui, in Oeuvres. Paris: Gallimard.

	Matras, Yaron. 2015. The Romani Gypsies. Cambridge: Harvard University Press.

	Mladenova, Rudmila. 2019. Patterns of Symbolic Violence: The Motif of ‘Gypsy’ Child-Theft Across Visual Media. Heidelberg: Heidelberg University Publishing.

	Nigal, Gedalyah. 2008. The Hasidic Tale. Oxford: Oxford University Press.

	Silverman, Carol. 1991. Review of Diane Tong, Gypsy Folktales. The Journal of American Folklore 104/413, 377-379.

	Teichtal, Yissachar Shlomo (1885-1945). 2011. Mishneh Sakhir: Moadim, 1 [Teachings of Yissachar, holy days, volume 1]. Jerusalem: Keren Ram.

	Thompson, Stith. 1955-1958. Motif-Index of Folk Literature. Bloomington: Indiana University Press.

	Tong, Diana. 1989, Gypsy Folktales. San Diego: Harcourt Brace Jovanovich. 

	Unger, Menashe. 1946. Khsides un Lebn [Hasidism and Life]. New York: s.n.

	Vassilkov, Yaroslav. 2023. “The folklore of the European Roma and mythologies of the Indian tribal world.” Romani Studies 5, 33/2: 265–80.

	 

	7.2 Social and Cultural Studies in Early 20th century: The Perception of Intercultural Dialogue in the Americas in the Era of Mass Emigration Seen by a Hungarian Reporter

	Katalin Jancsó

	 

	Travel and Migration from Europe to the Americas at the beginning of 20th Century

	In this paper, I would like to reflect on several phenomena of the early 20th century based on the life and writings of a Hungarian journalist, correspondent and traveller, Árpád Pásztor, with insights into what the goals of his American travels were, what working methods Pásztor had, which topics interested him the most and whether he was able to provide new information as a travel reporter and if so, how he presented it to Hungarian readers. In order to understand his work and his objectives, it is particularly important to examine the changing travel patterns of the late 19th and early 20th centuries and the historical context that triggered the greatest migration flows to the Americas ever recorded.

	The last decades of the 19th century and the beginning of the 20th century were characterised by perceptible changes in the conditions of travel, the types of journeys and the aims of travellers. The transportation revolution from the mid-19th century facilitated voyages of exploration and scientific expeditions. Crossing of the Atlantic by steamships made it possible to reduce the time and cost of journeys, which also became safer and more regular (Ayala Mora 2008, 67).  At the beginning of the 20th century, it was possible to reach New York in 7-8 days from a European port (“A kivándorló…” 1905, 22). From Hungary, however, one had to reach a port, that is, one had to reckon with a long journey across the European continent as well. Before the appearance of trains, the journey to the ports was slow, tiring and full of adventures. The train made this first journey much quicker and easier, and this fuelled the increase in overseas travel. In addition to economic and political immigrants, travellers also came to America in the first two decades of the 20th century. 

	The main destination for emigration in the Americas was the United States of America, but emigrants also arrived in other parts of the continent, which was reinforced by the strict immigration laws introduced in the USA in 1921 and 1924. Between 1860 and 1910, emigration was massive, with more than 10 million Europeans arriving in the United States in the first decade of the 20th century alone. Most were Italian immigrants, but there was also significant emigration from the Austro-Hungarian Monarchy during this period, their number is estimated at more than 2.2 million, although the rate of return was quite high, ranging from 50 to 60% (Puskás 1984, 148-160). Among the most important push factors we should mention the problem of the overpopulation and the limited extension of available farmland in the countryside. Dwarf-landholding farmers and the landless peasants made up the bulk of the emigrants, many of them hoping to return to Hungary after earning enough money to buy land. Overcrowded boarding houses were the home of these immigrants who found their new home in industrial zones where they lived in poor conditions (Papp-Esterhaz 2010). The vast majority of emigrating Hungarians settled in Pennsylvania, New York and Ohio, with the largest number arriving in the mining areas of Pennsylvania, where there were several mining disasters and industrial accidents which caused the death of a great number of workers (Puskás 1982, 187-192). The number of Hungarian emigrants to Canada increased after the restrictive measures introduced by the USA in the 1920s, reaching around 30.000 in this decade (Venkovits 2018, 133).

	As emigration and travel increased, the Hungarian society became more interested in other European countries and the world outside Europe and the demand for news and information was satisfied by journalists and travel writers. In journalism, the reportage as a genre emerged at the end of the 19th century and especially in the early 20th century. The publication of news reports became a central feature of numerous newspapers at the beginning of the century, many of which were founded at this time. One of them, actually the most prominent one was Az Est (“The Evening”), established in 1910, whose programme had a single slogan: 'news service'. Of course, for overseas reporting, reporters who went on trips to cover events in distant lands became important (Buzinkay 1993, 49-50). Consequently, besides the ‘classical travellers,’ a new phenomenon emerged: that of the travel reporters. In Hungary, this is the time when the first journalists began to travel to different parts of the world and to publish not only news but also serialised stories in different newspapers and magazines. One of the first travel journalists at the turn of the century was Árpád Pásztor. He travelled to almost all parts of the world, offering Hungarian readers vivid and colourful descriptions of his experiences and adventures. In addition to his literary works and books, he also collaborated with several daily newspapers, the two most important of which were the long-established Pesti Napló and the aforementioned Az Est.

	 

	Árpád Pásztor, a Hungarian Reporter in the Americas

	Árpád Pásztor was born in Ungvár (today’s Ukraine) in 1877 into a Jewish family with the surname Pikler, but he changed his surname in 1912 and used the new name in his professional career. His father was a teacher and supported his son's secondary school studies in Budapest. After finishing school, Pásztor enrolled in the Faculty of Law in Budapest, however, he did not finish his studies, he was more inclined to journalism. He worked for several newspapers as early as 1898 (Pesti Napló, Magyarország, Budapesti Napló, Az Est) and was the pioneer in introducing the journalistic genre of literary reportage in Hungary. His reports faithfully reflected the economic and social situation of the countries he visited. In addition to his newspaper articles, he also wrote books about his travels and published fiction and poetry. In a sense, the character and content of his writings resemble the genre of sociography, which was emerging in the first decades of the century. He was especially interested in the fate of Hungarian immigrants in distant lands; therefore, he travelled extensively in order to interview them and describe their living conditions.

	He visited the United States of America first in 1908, and two years later, he made a trip around the world. In 1913, he returned to North America, but this time Central America also figured among his destinations. He passed through Cuba, Panama and Jamaica, and crossing Nicaragua, Honduras and Mexico, he returned to the United States. In 1922, he was again in the United States. According to his own testimony, by 1924, the date of publication of his book America from Canada to Panama about his travels in the Americas, he had been to the continent five times. The aforementioned book was published in a series of volumes (entitled Six Continents) launched in 1922 by journalist Gyula Halász with the aim of offering Hungarian readers works by explorers and travellers with geographical, social and cultural descriptions of the six continents. Pásztor's book was the 21st volume in the successful series. He also published other travel accounts including Tengeren, tengeren túl (Budapest, 1909) and Budapesttől a Föld körül Budapestig (Budapest, 1911), as well as countless newspaper articles, novels, poems, and literary translations (Ritter 1986, 162).

	Árpád Pásztor On the American Continent

	Pásztor was very interested in the life of the Hungarian emigrants that he accompanied them twice on their way to North America. He wanted to see and observe what life was like on the continent and, above all, what its inhabitants were like. He wrote in the following way:

	 

	I want to see America from an international and Hungarian perspective and as a journalist coming from Budapest. I would like to suffer with the immigrants, live with the Americans, have fun with the millionaires, have my way with the businessmen, have compassion with the Sing Sing prisoners, reflect on white civilisation with the aboriginals and blacks, go down into the depths of the mines and run up to the top of the Woolworth Building [...] I want to make people meet other people and make sure that if you finish reading my book, you keep the atmosphere of America in your heart, in your soul and in your mind. (Pásztor 1924, 5-7).

	 

	His book America from Canada to Panama was compiled from different accounts that Pásztor wrote during his travels on the continent. Pásztor wanted to accurately describe and in a objective way the details of his travels, the arrival, the fate of the Hungarian immigrants and in general the question of emigration and the conditions of work and life, the neighbourhoods and the buildings of New York and other cities, the newspapers, education and the progress of scientific research. Pásztor also visited Canada several times, crossing the border at Niagara Falls. The most important Canadian topic he dealt with in his stories was immigration and the country's immigration policy, as well as the presence of Hungarians in some states (Pásztor 1924, 76-77). The issues he covered in his book and in his newspaper articles about his American experience were the following:

	 

	
		The journey, crossing the ocean.

		Arrival in New York. On one of his voyages on which he specifically accompanied emigrants to America (in 1908, on the ship Carpathia), Pastor dedicated a whole article to the moments of arrival with detailed descriptions about the Hungarian passengers, their feelings, their economic conditions and how they spent the first hours and days after their arrival.

		New York city (the iconic buildings of the city and its contrasts, the poverty, the enslaved fate of the industrial workers). 

		Immigrant communities and immigrant travellers (among them, Pásztor dedicates a whole and detailed chapter to the Chinese immigrants and the Chinatown in New York, its atmosphere, their living, the opium dens, the Chinese restaurants). The topic, as is well-known, was particularly relevant given the high levels of Asian immigration in the previous decades. The journalist was also curious about the Jewish quarter where he visited and interviewed the Yiddish poet Morris Rosenfeld, who had emigrated to the US from Eastern Europe.

		The New York Times, as one of the most iconic institutions in the United States of America. Pásztor shares a number of specific data about the newspaper, its length, circulation, distribution, history, organisation, the editors and staff, its functioning. Also, he describes The New York Times building which he even had the chance to visit.

		Pásztor visited other institutions and famous buildings (skyscrapers, schools, theatres), as well and gave an insight into how they worked or how they had been built.

		Settlements and famous places outside New York (just as the Sing Sing prison) that he visited and almost everywhere he made interviews with people. Among these places he wrote about some industrial settlements such as Armour & Company’s plant where the workers were mainly Polish people or the Ford Motor-Company’s plant where according to Pásztor, around 3000 Hungarian workers were employed (102). He had the opportunity to see the factory buildings, examine the work processes, report on the wages and how workers were recruited.



	Pásztor Among Hungarians

	It is worth taking a detour now on North American Hungarians, since Árpád Pásztor himself treated them as a priority topic and reflected on them in both his books and newspaper articles. He visited several places, among them the mining sites of West Wirginia and McKeesport in Pennsylvania where he witnessed how Hungarian (and Italian, Jewish, Croatian and other) workers lived in the boarding houses of the poor factory towns. From various conversations that Pásztor had with Hungarian workers, it became clear that the US was a far different picture from the one that was painted on the other side of the ocean in Hungary. The emigrants lived in extremely poor conditions, earning very low wages, often with three people sharing a bed in the boarding houses, on which they could sleep alternately according to their work schedule. Among the children there were already some who barely spoke Hungarian, and even with Pásztor they tended to use Hunglish. They went to American schools, while in summer, they had Hungarian school each Saturday. At the same time, in the working-class neighbourhoods where there were larger Hungarian communities, Hungarian Gypsy music could be heard at nights. In their misery, people drank alcohol and danced in their little free time. American dances were mixed with the Hungarian Csárdás in the revelries (126-137).

	In the mining towns, Pásztor also gathered his information from interviews and conversations, providing accurate data on livelihoods, salaries and housing. From these interviews, it was revealed that some of the emigrated Hungarians had no desire to return to Hungary, and in fact, they had given up their own culture more readily than other nationalities. One of Pásztor's conversations reflects this phenomenon when he was talking to an expatriate Hungarian woman:

	 

	- But don’t you feel sorry for the land, the village, the people back home?

	- Why should we?... they laugh... There's land, there are villages and people here, so many that they are perhaps too many...

	- But don’t you have fathers and mothers back home?

	- They can die without us. If they die, at least we'll have to send home less money...

	So, this is the bitter Hungarian patriotism that the school taught us, city boys! But do not think that this dialogue is exceptional, rare. No; it’s the ordinary; the different, the patriotic is the exception. And in almost every house there are two or three children, peasant children, but the older one wouldn't speak Hungarian for God's sake, he's ashamed of himself. He's laughed at by the others.

	It is a wonderful phenomenon. The Italian will remain Italian, the Syrian Syrian, the German German, only the Hungarian nationalities and the Hungarians will be the first to give up their customs and their language. Their national consciousness is the lowest among almost all peoples. Apart from the photographs of a few family members from their homeland, there is nothing in the houses of the emigrated Hungarians to remind them of the old country. There may be many reasons for this! (149-150).

	 

	In 1911, Pásztor decided to visit a Hungarian agricultural colony called Árpádhon, established in Louisiana. He met a couple who was responsible for editing a Hungarian journal, entitled Árpádhoni kertészlap and made an interview with the husband and wife. They told him that there was a colony of approximately 1500 Hungarians (this is probably an overestimate) living in the settlement where the first Hungarians arrived from Esterházy and Kaposvár, two Hungarian small towns in Canada. Instead of Canada's harsh, cold climate, they chose sunny Lousiana, where they started growing strawberries. Although living conditions here were also modest, they were better than in the mining and industrial settlements and it seemed as if they had preserved their Hungarian identity more than in other places, building a church, a school and they felt proud of their old family items (244).

	Pásztor in Canada

	As far as Canada is concerned, Pásztor also wrote about his experiences in some chapters of the mentioned book and in a couple of articles published in Az Est. In addition to the almost obligatory description of the Niagara Falls, also known from the writings of other travellers, Pásztor also covered topics not dealt by others, being one of them the immigration policy of the country. He briefly dealt with the English presence and traditions, and the remaining French influence. In this context, during a visit to Montreal, he described the city as “a piece of France, a bit of warmth, a Latin flavour in the cold, endless, English Canada” (79). Similarly to the arrival of immigrants in the United States, he wrote in detail about the arrival of immigrants in Canada, naming Manitoba, Saskatchewan and Alberta as receiving provinces. In a newspaper article published in 1914, Pásztor expressed his opinion in the following manner:

	 

	The future of this land isn't linked to England. All efforts are directed towards concentrating the immigration of the people of north-west Europe here in the next ten or fifty years, because Canada's real great benefits will only begin to materialize when it has at least fifty million inhabitants. It has eight million today. The land belongs to the state, to the big railway companies, especially the Canadian Pacific Railway, uncultivated land is worthless, it needs people [...] Canada's main, almost only policy is therefore immigration (Pásztor 1914, 9).

	 

	Pásztor even tried to make an interview with the Superintendent of Immigration of Canada. He managed to talk to the Deputy Superintendent, who gave him very detailed information about Canada's immigration policy and the immigration process. According to the answers, immigrants were mainly expected from the British Isles and the US, but campaigns were also conducted in other European countries. When Pásztor asked why so many people from the Austro-Hungarian Monarchy arrived in the first decade of the 20th century, the answer was that they came on their own, without any specific campaign. Those already living in Canada wrote letters home, which served as advertisements. He confirmed that Canada needed mainly farmers and maids (9). 

	Pásztor in Central America

	In 1914, after a stay in North America, the Hungarian journalist arrived in Florida in order to continue his journey to Cuba. Pásztor was fascinated by the East Coast Railroad track that connected Miami with Key West over the sea in the first decades of the 20th century and was considered the most expensive and at the same time the most interesting railroad in the world at that time. He began his train trip over the sea in Palm Beach to reach the port of Key West from where ships departed to Cuba. After arriving in Cuba, Pásztor had new feelings and found himself in a completely new cultural atmosphere. He noted that

	 

	Latinos are a different race after all... The most special ... No matter the United States, no matter the immense wealth and organization, no matter the factories, the gigantic efforts and successes that created a new world. The moment I left the Colossus built on Anglo-Saxon morality and world order, as soon as I was among the Latin-Spanish Cubans, my soul soared at once, lightly, easily, and exhilarated. I came home to my people, to our people, to Europeans. I feel like a man among men again. Open, free colonnades, cheerfulness, a promenade; and on its benches, resting, relaxing, joyful people; nice, sweet shiftless layabouts, and not the poor, starving, jobless wretches of Union Square (Pásztor 1924, 181).

	 

	Pásztor depicts a completely new world and a new culture in which he himself behaves and feels differently and seems to be much more enthusiastic. He was fascinated by much of what he saw and showed admiration for the Latino soul. One can perceive a constant comparison between Cubans and North Americans as it can be seen from the quote below: 

	 

	But the soul of the people is Spanish and although they threw off the Spanish rule and hate the exploiting Hispanic fanaticism, their tradition, their culture, their art, their language and all their customs are linked to the Latin races. And if it (Cuba) were annexed to the United States, it would rebel against the Anglo-Saxon moral world. What would happen to its carefree and cheerful life [...] The great competition would put an end to its joy of life, [...] and to its absolute freedom, which is totally different, much more natural, more human, more authentic and more ancestral than the famous Yankee freedom […] (182-183).

	 

	In Cuba, too, he tried to observe society, the working class and the economy with the same thoroughness and openness as in the case of North America. His method was the same as before, visiting factories, attending cultural events and making interviews (with a Hungarian immigrant as well). At the end of his report on the island, he described his experiences in four words: life, happiness, love and fun. Besides Cuba, Árpád Pásztor also reported from Jamaica and Panama. Concerning Panama, he was most interested in the construction of the canal and the sacrifice of the many people, including thousands of immigrants, who contributed to its building. Here again, he managed to make interviews with workers. From Latin America, he returned to the United States via Mexico, passing through Nicaragua and Honduras.

	Conclusion

	Pásztor informed about his experiences in reports and travel accounts that were collected later in several volumes. His working method consisted of collecting reliable data as a participant observer from people who lived in the places he visited. Participant observation meant travelling with emigrants and being involved in their daily lives in a variety of situations. He conducted a huge number of interviews with people ranging from ordinary workers to chief officials. He must have had prior information and must have done some preliminary research, because his writings often show that he travelled to places consciously and knew what he was looking for. He was interested in everything that could be seen and experienced on the other continent, but perhaps most of all in economic, immigration, cultural and social issues. Not only did he compare his American experiences with the situation in Europe, and especially in Hungary, but he also analysed and compared the characteristics of the different regions, social groups or immigrant communities he visited in America. His observations particularly focused on the economic situation, the cultural differences and the extent to which the immigrants who arrived were culturally integrated into the receiving society. Another important question was how the newcomers were treated by the majority society. As a result of his travels, he shared with Hungarian readers a surprising amount of accurate data and information that greatly enriched and shaded the picture that immigration agents were trying to present to people who were considering emigrating to the Americas.

	His book America from Canada to Panama was reviewed in various magazines of the time, which appreciated the journalist's work. In Turisták Lapja (Tourist Magazine) he was described as a journalist who travelled the world with his eyes wide open, who saw the naked reality penetrating beneath the surface and who made the readers reflect on the details and, at the same time, he did so in a pleasant style (Turisták Lapja 1924, 149). In Budapesti Hírap (Budapest Diary), Pásztor was described as an extremely multifaceted author. It was emphasised that the Hungarian reporter did not want to follow the usual patterns but was looking for curiosities, he wanted to observe Americans in their families, in their workplaces, in moments of fun. Appreciating his work, the newspaper emphasised his ability to penetrate into the soul of the Americans. His work was classified as a collection of literary reports that were interesting, colourful, profound, and that taught, entertained and delighted readers (Budapesti Hírlap, 1924, 9).

	To conclude, some additional interesting facts that many may not know: Árpád Pásztor was a good childhood friend of Ferenc Molnár and was the inspiration for his famous novel, The Paul Street Boys. Pásztor himself published a short novel entitled Muzi, set in the museum garden of Budapest, an important place of his childhood. Árpád Pásztor was a well-known and respected journalist and writer of the time, reporting on the tragedy of the Titanic and the outbreak of the First World War in 1914. He translated Edgar Allan Poe's poems and writings, and he himself wrote children's literature and poetry. He died at the age of 63, in 1940.
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	7.3. Continuities and Discontinuities in Intercultural Dialogues in the Pacific Northwest

	Andrea Kökény

	 

	We are really a moving village. […] If you want to see the camp in motion, look away ahead and see first the pilot and the captain just before him, next the pack animals, all mules, loaded with great packs; soon after you will see the wagons, and in the rear, our company. We all cover quite a space. (Whitman 1891, 42-43).

	 

	 

	This is how Narcissa Whitman described the wagon train she and her husband were travelling with in 1836 on the Oregon Trail. Her letters and other accounts of the overland journey inspired hundreds of American settlers to move west. In my paper I propose to discuss the American immigrants’ motivations and their experiences of continuity and discontinuity when setting out on the journey, while travelling on the trail and after reaching their destinations. I will examine how they organized their overland journey and in what ways the wagon train functioned as a self-governing community. I also intend to explore how the immigrants related to the Native Americans and to other groups of inhabitants in the region. The focus will be on the inter-relations and intercultural exchange that characterized the communities of the Pacific Northwest in the first half of the 19th century.

	In the first half of the 19th century the Oregon Country consisted of the land north of 42°N latitude, south of 54°40′N latitude, and west of the Rocky Mountains to the Pacific Ocean. The area now forms part of the present-day Canadian province of British Columbia, all of the American states of Oregon, Washington, Idaho, and parts of Montana and Wyoming. The region was originally claimed by Great Britain, France, Russia, Spain, and the USA. While France, Spain, and Russia had given up their claims in separate treaties between 1763 and 1824/25 (Weber 1992, 249, 287-289, 299-300; LaFeber 1989, 76-78), the United States and Great Britain negotiated the Anglo-American Convention in 1818. It was decided that the 49th parallel would mark the boundary between Canada and the United States from Lake of the Woods in Minnesota to the Rocky Mountains. The two countries agreed to joint occupation of the land west of the Rockies to the Pacific Ocean (LaFeber 1989, 75; Boorstin 1989, 151; Faragher 1994, 264). The treaty allowed the nationals of both Great Britain and the United States of America to trade or settle on the Northwest Coast of America, westward of the Rocky Mountains. The convention was signed for a ten-year period, renewed in 1827 with the stipulation that it could be terminated by either party on a one-year notice (Meinig 1993, 74-75). 

	The region was mostly occupied by British and French-Canadian fur traders. Then, in 1811, the first American entrepreneur, John Jacob Astor, founded the Pacific Fur Company, and established a fur-trading post at Astoria, Oregon. The Company’s operation, however, broke down during the War of 1812 and was sold to the British. In 1821 the Hudson’s Bay Company, the most important British trading company in North America, took over all the operations in the Pacific Northwest (Clark 1981, 40, 42; Meinig 1993, 107-108). 

	In 1823 John McLoughlin, a merchant and physician from Québec was appointed Chief Factor of the Hudson’s Bay Company and in 1824 he became Superintendent of the Columbia District, which more or less covered the area of what the Americans called the Oregon Country. In 1829 a new trading post was opened on the north bank of the Columbia River, which was named Fort Vancouver. It soon became the center for the Company’s activity in the region. To make the new post as self-sufficient as possible, they planted grain, fruit orchards, and vegetable gardens. Different buildings were also erected, including a pharmacy, a stone powder house, a chapel used as both a church and a school, as well as warehouses for furs, and different other commodities and workshops for carpenters, blacksmiths, wheelwrights, and other workers. Their cabins were nearby as well as a boathouse, and a sawmill. By the mid-1830s nearly 1,000 people resided in and around Fort Vancouver (Meinig 1993, 107-108; Dodds 1986, 40, 42, Clark 1981, 28, 46, 55-56).

	In the meantime, new trading posts were established along the coast and inland. The Company had six ships, and during peak seasons McLoughlin was responsible for about six hundred employees. A majority of his officers and trappers were from what is now the province of Quebec in Canada. Most of them were of French and Scottish origin. They and the freelance European and Native American trappers, would trap all winter and then in the summer take large numbers of furs to Fort Vancouver ((Dary 2004, 50). As a result of the extended trading network of the Hudson’s Bay Company, in the 1820s and 1830s the Oregon Country was under de facto British administration. However, it was limited to its trading posts and forts and the small settlements which grew up around them. These small agricultural communities, however, were company towns and not rooted colonies (Bumsted 1992, 205; Meinig 1993, 66-68, 70; Boorstin 1989, 243; Divine 2002, 194-195; Brown 2002, 88, 230).

	The establishment of organized settlements was carried out by Anglo Americans. During the 1820s and early 1830s, a fair number of American explorers and traders visited the region beyond the Rocky Mountains. There were also missionaries, Methodists, Presbyterians, Franciscans, and Jesuits, who set out to Christianize the Native population. It is important to note that there were in fact few Indians left in the Willamette valley or along the lower Columbia River following devastating epidemics in 1829-1832, which decimated the Native population. Between 1829-1832 malarial fever carried off about three-quarters of the Native population on the lower Columbia River and about half of those in the Willamette Valley. It is reckoned by one observer that 80% of the native population died in a single summer, with villages depopulated and the bare remnants of some tribal groups absorbed into others. McLoughlin estimated that nine out of ten had died (Clark 1981, 56). As a consequence of the epidemics, these missions were not very successful. Still, they had an important role in drawing American settlers to the region, who gradually broke the British claim to the Pacific Northwest.

	Officials at the Hudson’s Bay Company headquarters regarded missions, and especially colonization as “a costly complication and infringement upon the fur business,” and criticized John McLoughlin for being too friendly to the Americans.  

	 

	Were we satisfied that the sole object of those Missionaries were the civilization of the natives and the diffusion of moral and religious instruction, we should be happy to render them our most cordial support and assistance,” the minute read, “but we have all along foreseen that […] the formation of a Colony of United States citizens on the banks of the Columbia was the main or fundamental part of their plan, which, if successful, might be attended with material injury, not only to the fur trade, but in a national point of view. (Walker 2000, 281)

	 

	Contrary to Company orders, however, McLoughlin did not discourage them, but assisted them. He was realistic and also practical about the matter. While he saw the American push toward Oregon as inevitable, he tried to point the settlers toward the Willamette Valley south of the Columbia River. His plan seemed to work, for a while.

	The great overland route that carried the wagon trains of American migrants to the West Coast during the 1840s became known as the Oregon Trail. The first organized wagon train set out on the Oregon Trail set out from Elm Grove, Missouri on May 16, 1842 with more than a hundred pioneers. Despite the Hudson’s Bay Company policy to discourage American immigration, John McLoughlin offered the settlers food and farming equipment on credit (Faragher 1994, 418).

	After several small groups had made their way to the region, a mass migration began in 1843. In 1844 one thousand five hundred more settlers arrived, and in the following year an additional three thousand. The immigration of 1845, in fact, doubled the number of Americans in Oregon (Boorstin 1989, 244; Divine 2002, 261; LaFeber 1989, 105; White 1993, 72; Clark 1981, 162, 178, 181). The biggest driving force for them was the offer of free land. Many pioneers left their homes because of the financial depression that had begun in the US in 1837 and because they had heard tall tales that Oregon was a healthy and fertile country (LaFeber 1989, 70). Emigrants gathered in jumping off places in the river ports of the Great Missouri Valley. Favorite points of departure were Independence, St. Joseph, Omaha, and Council Bluffs. None of the Missouri River outfitting towns was very large, but had an important role in the organization of the overland trip. Independence had 742 residents in 1844; 1,500-2,000 in 1849; and 3,164 in 1860. St. Joseph had 682 inhabitants in 1845, approximately 1,500 in 1848, and 8,932 in 1860 (McLynn 2002, 25).

	The task of finding people who had similar backgrounds, similar motivations, and similar purposes, was not difficult. Most of the emigrants were farmers. Most had been born in the Midwest and almost all were residents of that section. In the census year of 1850, the 10,811 Americans living in Oregon bore out of these generalizations. The three states of Arkansas, Missouri, and Iowa were the birthplace of 23 % of them, with Missouri having the largest number (18.5%). The five states of the Old Northwest (Ohio, Indiana, Illinois, Michigan, and Wisconsin) were the birthplace of almost 22%. The 1850 census showed that 75% of adult males arriving in Oregon in the 1840-1850s were from the Atlantic states but that 80% of their children had been born in the Midwest. The classic wagon-train emigrant parties were kinship-based. 50% of those migrating in the mid-1840s went as members of a family with adult females forming 15-20% of the total (McLynn 2002, 46).

	Those who started in Independence, Missouri, crossed the plains along the North Platte River, rested at Fort Laramie, traveled through the Rocky Mountains via South Pass, stopped at Fort Bridger, and headed to Fort Hall on the Snake River. The immigrants survived more barren and mountainous terrain before they descended on the Columbia River to the Willamette Valley. The journey stretched for almost four thousand kilometers and lasted five to six months. Most parties departed in May, hoping to arrive in November before the great snows hit the last mountain barriers. Many of the wagon trains were organized under fairly elaborate regulations that governed the choice of officers and the morale conduct of the emigrants while on the trail. Each expedition had a captain, with overall responsibility, and a pilot (possibly someone who had been on the trail before) who showed the way and negotiated with the Native Americans (Dodds 1986, 70). As Joel Palmer described it in his journal about his journey across the Rocky Mountains to the mouth of the Columbia River on 14, 1845:

	The most important officers to be elected were the pilot and the captain of the company. […] Mr. Meek, and old mountaineer, had spent several years as a trader and trapper among the mountains, and had once been through to Fort Vancouver. He proposed to pilot us through for 250 dollars, 30 of which was to be paid in advance, and the balance when we arrived at Fort Vancouver. […] Immediately after breakfast the camp was assembled, and proceeded to the election of officers and the business of organization. The election resulted in the choice of S.L. Meek, as pilot, and Doctor P. Welch, formerly of Indiana, as captain, with a host of subalterns, such as lieutenants, judges, sergeants, etc. (Palmer 1906, 15-16.)

	 

	This was the birth and practice of self-government on the Trail. If a captain proved unable or unfit for the task, or quit for some reason (e.g. because of debates or to take care of his own family), a new commander was elected and then the caravan moved on. 

	One of the most well-known means of transportation was the covered wagon. The pioneers developed the so-called prairie schooners. These wagons weighed about six hundred kilograms empty, with about a thousand kilograms of freight capacity. The wagon had many disadvantages, it was slow and heavy, it could easily break down, and was difficult to take across rivers and mountains. But it served as a moving home, supplied an ambulance for the sick, and, when properly placed in formation, offered a fortress against Indian attack. Thus, it became a standard vehicle of the westward migration. These wagons could easily be pulled by four to six oxen or six to ten mules. It is estimated that about 70 percent (or more) of the wagons traveling west were pulled by oxen; Generally, some of the cattle, especially in trains that included children, were milk cows. These were usually just driven along, but sometimes were put under the yoke. Extra cattle were usually taken along as spares and for a supply of fresh meat. The total number of cattle was often about twice that of the men and women (Walker 2000, 340-342).

	Life on the Trail was monotonous, and in a way, there was a continuity in the division of labor within the families and within the community. Men continued to lead outdoor lives. They drove the wagons. They took care of the stock and formed the guard against the Native Americans. Except for the last, this work somewhat resembled their familiar farm chores. The men also continued to make the public decisions. They chose the time of departure, the route, and their officers. In the daily operations, they determined the pace, located camps, and picked the fords. Women’s work on the overland trail was as separate from that of men as before. It was also somewhat traditional. Women, as always, cooked the food, but outdoors was a new and unpleasant experience, and cooking in high altitude was even worse. Mothers and sisters watched the younger children, trying to guard them against rattlesnakes, wagon wheels, drownings, and other accidents (McLynn 2002, 101-102). 

	There were also many hardships along the way. Geographical distance was a challenge in itself. People began their trek with the expectation of the Great American Desert, but the reality of the combination of treeless, arid, and flat land was really astounding. The lack of timber meant it was difficult to repair axles and wheels. Even though precipitation was limited, crossing the rivers was perilous. In spite of the infinite variety of hardships, most who crossed the trail survived it. They also gained a sense of power by the successful crossing, which became an important factor in the formulation of settler identity (Dodds 1986, 74-75). Nevertheless, the experience of the overland journey was also a significant building block in the development of communities. The popular image of widely scattered wagon trains traveling in relative isolation can be contrasted with the cooperation and interaction that characterized most of the immigrant groups. Sufficient manpower and cooperation were essential for a successful crossing. Climbing a mountain, bridging or fording a stream, building a camp, repairing a broken wagon, rounding up stampeded stock, and organizing defense were only possible with a common effort. There were also debates and frictions within the companies of migrants and sometimes rivalries between different travel companies, but the overall attitude and necessity was cooperation and an exchange of practical information (Unruh 1979, 119, 122).

	A special and quite effective means of communication was the so-called “roadside telegraph.” Conveying information, advice, progress reports to relatives, friends, and former travelling companions was essential on the long journey. Traveling companies often split, then were combined, and recombined. If someone wanted to leave a message for those following behind, he or she would write it either on a piece of paper and place it alongside the trail or inscribe it on a tree, a rock, a piece of wood or animal bone. Such notes could be found all along the trail, and at certain places (e.g. at river crossings or at trail junctions where the road forked and travelers had to make a choice which one to follow) sometimes so many messages accumulated that they were called “prairie post offices.” The note usually named the traveling company and the date of passing a certain point, and thus those who were trying to catch up knew which route to take and could calculate how far behind they were. Overlanders often directed their comrades to fresh-water springs or safer or easier cutoffs. Naturally, not everything that the roadside telegraph communicated could be trusted, but it definitely provided a lot of help to the members of the wagon trains. Emigrant diaries report on different cases when the suggestions were discussed and votes were taken whether to choose a recommended shortcut or a particular ford or not (Unruh 1979, 131-135).

	When discussing 19th century westward expansion in the United States historians usually focus on the waves of westering overlanders. It is important to note, however, that there was also an eastbound traffic on the Oregon Trail. Fur traders and missionaries often moved back and forth along the trail and passed on information. There were also many cases when hardships (disappointment, accidents, loss of the wagon or cattle) or the sickness or death of family members caused the travelers to turn around. These “go-backers” also formed a kind of “prairie telegraph” and carried messages and letters to wagon trains further east or home to relatives who were anxious to hear about their departed family members or friends. The information carried back to the Midwest or the East Coast could also inspire new groups of immigrants to set out on the overland journey. 

	In addition to the help immigrants on the Trail provided for each other and for others following behind, during the 1840s it was quite natural to solicit route information from Native Americans. In many cases the Natives gave the immigrants exact directions about a specific route or drew a detailed map in the sand indicating where grass, water, and wood were located. A number of immigrant groups – beginning with the Bidwell-Bartleson company of 1841 – employed Natives to travel with them as guides and show them which trail to take. The overlanders also often entrusted their stock, wagons, belongings, and even their families to Native swimmers and boatmen at dangerous river crossings all along the trail (Unruh 1979, 157). Payment was generally made in articles of clothing or in ammunition. It is worth noting that the Natives were not devoid of effective bargaining techniques. On one occasion, for example, a Native, after swimming a few horses over the Snake River, mounted one of the best horses and rode off, while his employers remained helpless on the other side of the river. Later, in crossing the Columbia River, Chinook Indians suddenly halted their exertions in midstream demanding more money to complete the project. Usually, however, the bargain, once made, was lived up to by both parties (Unruh 1979, 158).

	Native Americans aided overlanders in numerous other ways. They often transported letters back to family and friends in the Midwest or in the eastern settlements. On one instance several emigrants asked a small group of Sioux Indians to carry letters for them. The Natives refused a package deal for all the letters, and instead bargained with each individual sender and secured far more clothing, tobacco, and jewelry in exchange for their service. One emigrant (Reuben Shaw) bartered a calico shirt for his letter and wrote: “The Indians got the shirt, and several months later I had the satisfaction that my wife received the letter” (Unruh, 1979, 159). Native Americans were also hired to watch and herd emigrant stock during overnight encampments, to bring in wood for campfire, or to serve as interpreters. On one occasion Cayuse Indians even improved a new travel route out of the Grande Ronde Valley on northeastern Oregon, and started to charge from fifty cents to a dollar per wagon in tolls (Unruh 1979, 159).

	While many immigrants set out on their journey with a fear of Indian depredations, and were later surprised to discover that they could actually rely on their help, others embarked on the overland trip anticipating a profitable interchange with Plains Indians trading for Indian goods. Almost all the trading was conducted on the barter principle. Most overlanders were hoping to be able to buy horses from the Natives and prices tended to increase as they pushed westward. The Potawatomi and Sioux Indians asked for 40-45 around Fort Boise and there could be a 100-200% price increase in the space of 100-200 miles (Unruh 1979, 164). The emigrants also bought handmade moccasins, buffalo robes, dressed skins (mainly deer and elk), ropes, and occasionally bows and arrows. These items were desirable and useful, but not as essential to the success of the journey as the various kinds of fish, meat, fresh vegetables, and other produce: corn, wheat, peas, potatoes, pumpkins, onions they could acquire from the Natives, especially after the long and monotonous trip and the simple diet they had. On the occasion of various transactions overlanders most frequently offered cattle or clothing. The Natives particularly relished shirts, blankets, and such trinkets as buttons, beads, mirrors, needles, and thread. Guns and ammunition were also staple trade items, as well as tobacco, alcohol, coffee, sugar, beans, flour, and bread, or soap, fishhooks, knives, and medicine (Unruh 1979, 166).    

	Trade and aid were significant aspects of the almost infinite variety of Native American- emigrant encounters and “cultural dialogues”. Initially the westbound emigrant wagons were strange curiosities to the Natives in the same way as the Natives’ life-style and customs were strange to the emigrants. Accordingly, interaction, trading, and mutual aid prevailed throughout most of the two crucial decades of the 1840s and 1850s of overland travel. This was the case along the Trail and also at the end of it, when the wagon trains arrived in the Pacific Northwest. John McLoughlin, the Chief Factor of the Hudson’s Bay Company knew that the British foothold and the guarantees provided by the joint British-American occupancy treaty of 1818 were fragile. Fur trade was a precarious business and as a consequence of different factors (among them over trapping and a change in European fashion, which started to prefer silk to fur) it was already showing signs of decline. McLoughlin was aware of these changes, and he that the Americans who had arrived and established farms and settlements, were pushing the British out. 

	During the 1830s, Native American tribes, the employees of the Hudson’s Bay Company, the missionaries, and the mountain men coexisted reasonably well. But the colonies that the Americans established in the early 1840s gradually outgrew the commercial stations of the British government. These migrants began to act on their own and were quick to demand the extension of full American sovereignty over the Oregon Country. From the beginning, American Congress paid little attention to the small settlements, they followed the example of earlier pioneer communities and made their own government. On July 5, 1843, in an old barn belonging to one of the missions, the settlers of the Willamette Valley drafted a constitution, which marked the birth of a Provisional Government in Oregon (Hastings 1994, 61-62; Dodds 1986, 91; Clark 1981, 158-159).

	When the number of settlers started to grow in the region the American government could not neglect the distant “republic” of Oregon any longer. In the 1844 presidential elections campaign James K. Polk, ran on a platform calling for the simultaneous annexation of Texas and the assertion of American claims to all of Oregon. Tensions grew high, but in the end both governments were ready to make a compromise. In 1846, Great Britain accepted the 49th parallel as the border, got all of Vancouver Island, and had British navigation rights guaranteed on the Columbia River, but in fact lost the entire Oregon Country. As a result of the Oregon Treaty of 1846, the United States achieved a geopolitical victory that its actual geographical position and influence could hardly justify: there were only about six thousand American inhabitants living in the region (Pletcher 1973, 413-414). 

	The explanation for the American success can lie in the considerable difference in character of the British and American positions in the human geography of Oregon: the former was created and maintained by a commercial company, the latter by a spontaneous folk movement; the former was a network of widely dispersed stations staffed by assigned agents, the latter an organic colony of settlers. There was a special process going on in the borderland region of the Pacific Northwest characteristic in many ways of American westward expansion. As a result of the immigrants’ activity – explorers, adventurers, hunters, trappers, missionaries, merchants or farmers, that is settlers, finally a civil society was born. As a consequence, the settlers were also transformed into citizens, which, of course, meant the end of the frontier state of the borderland region.

	The fact that the almost thirty-year-long boundary controversy over the Oregon Country was finally settled peacefully between Great Britain and the United States of America can be attributed to different national as well as international factors. The British government proved ready to settle the dispute mostly because of domestic issues. The Irish potato famine of the 1840s, the debates around the repeal of the Corn Laws, and the emerging new economic theory, the idea that a widening of trade and the contraction of empire would serve British interests better pushed the government towards a compromise. The British public had little interest in the distant region, and the directors of the Hudson’s Bay Company who were in charge there could be persuaded to agree by guaranteeing their navigation privileges on the Columbia River and their rights in the territory awarded to the United States. The Hudson’s Bay Company formally joined the Provisional Government in August, 1845 and pulled out of Oregon in 1848. They moved their headquarters to Fort Victoria in British Columbia. The United States eventually paid the Hudson’s Bay Company 650.000 dollars for all rights and titles to HBC property and buildings that remained in the US. (Pletcher 1973, 588; White 1993, 77).

	In the case of the American government, it was an international issue, the Mexican war that accelerated the process of coming to a compromise about Oregon. At the same time, one should not overestimate the American government’s role in taking possession of the Pacific Northwest. We should not forget that just like in other regions of the West, the initiative to settle down in the Oregon Country was taken by the American immigrants who arrived there.
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