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A Note on Transliteration
and Toponyms

For transliterating the Cyrillic alphabet into Latin, we chose the BGN/
PCGN romanization system, developed by the United States Board on
Geographic Names and by the Permanent Committee on Geographical
Names for British Official Use. For purposes of simplification, we have
omitted apostrophes for b and ».

Toponyms in multiethnic Eastern Europe differ in spelling from lan-
guage to language. For example, the Western Ukrainian city of L'viv was
officially called Lemberg in German during the Habsburg monarchy from
1772 until 1918, while under Polish rule and control it was Lwdw, and in
Soviet times and in the Russian language it is Lvov. As the spelling of a
toponym varies from one (national) perspective of analysis to another, we
decided to use only the common English spelling—in this case Lviv, for ex-
ample—to make it simpler to read the text. We introduce the cities’ spelling
in the respective languages of the region only at the first mention of the
toponym in each chapter.
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INTRODUCTION
Constructing a Rampart Nation

Conceptual Framework

o

Liliya Berezhnaya and Heidi Hein-Kircher

Nowadays, images of fences, walls, bastions, and fortresses are popular
metaphors in the political sphere. They polarize and divide societies into
ideological camps as we can observe in contemporary Europe. The old to-
pos of Europe as a fortress has been reintroduced in numerous forms in
the media and has once again found its way into various political agendas,
for example in the present Polish and Hungarian right-wing governments.

Bulwark myths, otherwise called antemurale myths, are widespread in
East European countries today but also have a tradition dating back to early
modern times. Such myths contain several components:

The claim of a perennial menace caused by an “Other” as enemy on a terri-
torial or cultural basis. . . ; the call to defend, not only oneself, but also one’s
own people against the threat of the “Other”. . . ; the claim of being chosen to
defend a higher or greater entity, of which one is a part.!

They also contain the claim of a civilizing mission. The antemurale myth is
often instrumentalized, not only against foreign enemies but also in order
to mobilize and unite the community inside the bulwark.

During the nationalizing processes in nineteenth-century Eastern Eu-
rope, bulwark myths gained particular importance in the southern and
western borderland territories of continental empires, mainly today’s Po-
land, Hungary, and Ukraine but also in neighboring states. Being a “ram-
part nation” was one of the main motifs in national claims to be part of
Europe. Antemurale mythology was also crucial for the creation of national
identity and coherence in Eastern European borderland societies.

Our volume deals with bulwark (antemurale) myths as securitizing and
spatial myths in East European border regions in the age of nationalism,
focusing on their definition, how they functioned and were spread, and the
key figures and groups who played a role in their dissemination. Despite
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the obvious popularity of these narratives in European history, historiogra-
phy has not yet paid enough attention to bulwark myths in modern Eastern
European history. Above all, transnational studies have until recently ig-
nored the field of political myths in multiconfessional and multiethnic East
European regions, although a few comparative studies provide incentives
for further research.?

The very notion of “transnational history,” other than being a possible
alternative to dominant national narratives, remains quite vague. Some
identify it as an umbrella term for historical debates, whereas others give a
rather open definition: transnational history deals with the “people, ideas,
products, processes and patterns that operate over, across, through, be-
yond, above, under, or in-between polities and societies.”* Notably, transna-
tional history goes further than comparative history, as it suggests tracing
interaction and transfer not only between direct neighbors but also be-
tween entities and institutions far away from the borderline.* Urban and
religious history is particularly fruitful for these purposes.

In particular, present-day Ukraine exemplifies contact and conflict re-
gions in Eastern Europe. Recently, the collection of articles by Philipp Ther
and Georgiy Kasianov® described a way in which transnational history could
be used by historians dealing with Ukrainian borders and contact zones.
Importantly, such an approach allows placing Ukrainian history within the
general European context. While advocating Ukraine as a laboratory of
transnational history “that deliberately transcends the boundaries of one
culture or country,” Ther and Kasianov suggest focusing on agents of cul-
tural exchange.® Notably, the recent collection of articles edited by Serhii
Plokhy on the outlook of historical writing in post-Soviet Ukraine contains
a section on the “transnational turn” and goes beyond the cultural focus.
Its contributors elaborate on, among other things, military history, cartog-
raphy, art and Jewish studies as possible “transnational fields” of Ukrainian
historiography.”

This is indeed relevant, not only to Ukrainian history but also to the
neighboring territories.® Moreover, the application of transnational his-
tory—with its emphasis on agents of antemurale rhetoric—in combination
with the study of political myths offers an unusual and rather new perspec-
tive. Our book, which can neither cover the whole geographical range nor
address all possible thematic affiliations, aims to bridge this research gap
at least partly.

In this introduction, we shall first dwell upon the general definition of
political myth, then highlight the features of bulwark myths as securitizing
and spatial myths, and finally outline the history of antemurale myths in
modern Eastern Europe as reflected in the structure and the major conclu-
sions of this book.
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Political Myths: General Definitions

Bulwark myths belong to the category of the so-called political myths. These
are simplifying and meaningful narratives in which the mental frame of ref-
erence is based on a set of prior assumptions. Myths always delineate “an
eternal fight between the good and the evil,”” between “Self” and “Other” In
contrast to religious myths, they do not necessarily have a transcendental
component. A political myth thus refers to a politically constituted commu-
nity and interprets its origins and character. In order to achieve this goal,
it constitutes an emotionally charged narration that constructs the past
quite selectively, stereotypically idealizing past and present.® According to
Peter Niedermiiller, it “purges the memory symbolically” and becomes a
“collective autobiography”! The semantic structure makes a political myth
changeable, which is necessary in the long run. Thus, the mythical narration
could be varied and also adapted to the audience.” Through its message, a
political myth provides the community with orientation that it also shapes
at the same time. It paraphrases and verifies modes of behavior and values
by means of this functionality. Hence, a political myth explains existing col-
lective problems and designates binding goals for the community.*®

Because of its function in providing sense and orientation, political
myths are an inherent element of a political system. To put it briefly, they
are “narratives, that is, stories that deal with the origins, the sense and the
historical mission of a political community so as to enable orientation and
options for action”'* Moreover, they are important elements of cultures
of memory and provide a unifying storyline for “imagined communities.’®
In showing historic achievements and heroes, political myths explain why
one should be a member of this or that community. Hence, they contribute
mainly to the self-confidence of a political association, being “the narrative
foundation of the symbolic order of a community.”*¢

These myths possess conveying, legitimizing, and integrating functions
and contribute to the coherence of the society. Their communicative and
mobilizing mission proves to be of great importance when the community
undergoes phases of collective uncertainty, for example during political,
economic, and social crises, when it experiences deficiencies regarding in-
tegration, identity, and legitimization.'” Because of these functions, it be-
comes clear why political myths give a heroic account of merits and tell
of the successful defense of the community against various dangers. This
historic achievement provides the feeling of security.

Each political community has its own myths. According to George
Schopflin, difficulties in categorizing political myths are caused by the na-
ture of myth itself. Its function is to construct coherence; therefore, “dif-
ferent myths receive emphasis at different times to cope with different
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challenges”'® Whereas the individual myth’s narration depends on histor-
ical context, political myths share common characteristics. Most of them
give an account of the origins of the community. Additionally, myths deal
with transfiguration, authentication, and/or a catharsis. Each community
has a certain repertoire of political myths that can be adjusted to the col-
lective needs and activated if there is a need for articulated collective iden-
tity, coherence, cohesion, or legitimation. The case of the Jewish ghetto,
discussed by Jirgen Heyde (Leipzig) in this volume, demonstrates that
through the erection of “inner walls,” society itself can be aggregated by
excluding national and religious Others.

John Armstrong labeled the most constitutive myths as “mythomo-
teurs” that help to define group identities in relation to the polity, which
they already did in premodern times. A mythomoteur “arouses intensive
affect by stressing the individuals’ solidarity against an alien force, that is,
by enhancing the salience of boundary perceptions.”** When the conditions
within a society are perceived as threatened and insecure, concepts of dan-
ger become virulent.”

This mosaic of myths is implemented in a society through elements of
memory and political culture, such as political rituals and festivities, sym-
bols, and memorials that nonverbally paraphrase the mythical narrative.
This helps to present political myths as first-order truths that “cannot be
perceived to be inventions?" However, it is also possible to communicate
the general story verbally, for example through various media that are
aptly discussed in the individual chapters of this book (e.g., historical texts,
schoolbooks, maps, travel guides, but also theatrical performances, songs,
and so on).

Such forms of media are assumed to be “objective” and communicate
values through a normative mythical “story” This issue is highlighted in
many contributions in this volume: Volodymyr Kravchenko (Edmonton)
scrutinizes it using the example of Ukrainian and Russian historiography;
Liliya Berezhnaya (Miinster) demonstrates the role of Ukrainian monas-
teries in the formation of political myths; Kerstin Weiand (Frankfurt) ad-
dresses the issue in the writings of Renaissance and Baroque authors and
in the documents of Imperial Diets; Zaur Gasimov (Istanbul) highlights
the story of émigré politicians; and Paul Srodecki (Kiel/Ostrava) examines
the interwar Catholic Right and the contemporary press as the key agents
in the myth-making process. These and other contributions reveal that the
texts popularizing bulwark myths were often produced in political and ac-
ademic milieus. From the late Middle Ages on, various historians, politi-
cians, Church hierarchs, and later also journalists were actively involved in
the formation and dissemination of bulwark rhetoric.
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Importantly, there were many other influential intermediaries that
helped to transfer antemurale myth to the lower layers of society in the
age of nationalism. This becomes clear by looking at schoolbooks in
Philipp Hofeneder’s (Graz) contribution and at travel guides from Heidi
Hein-Kircher’s (Marburg) chapter. Besides these, maps and painted art-
works were also crucial in this process, to name just a few examples dis-
cussed by Steven Seegel (Greeley, CO) and Stephen M. Norris (Oxford,
OH). Both genres, maps and paintings, promoted the popularity of the bul-
wark mythical narrative, providing it with visual attributes. For instance,
Seegel argues that modern mappers (Polish, Ukrainian, Hungarian, and
German) often regarded themselves as public servants and scientific ex-
perts; maps were a form of graphic media deployed by geographers as his-
torical actors, who often presupposed Europe’s uniqueness.

In contrast, Norris focuses on the longue durée “life” of a single painting,
Viktor Vasnetsov’s famous Bogatyri (“Warriors,” 1898) in Russian/Soviet
cultural memory. For Norris, Vasnetsov’s painting, frequently popularized
in the press, on postage stamps, on cigarette cases, and on postcards, func-
tioned as an expression of a bulwark myth while it was used as means to call
for unity. In this way, visualized antemurale mythical narration was used
for the consolidation of a society.

Bulwark Myths as Securitizing and Spatial Myths

Bulwark myths have two important distinctive features as political myths.
First, they interpret heroic performances in securing a community faced
with a great threat that came from outside. This surmounted threat, the
“evil) is a point of reference for present and future times. Through focusing
on a past threat, which is interpreted quite selectively in favor of the group,
a threat for present and future times is derived. This bulwark mission be-
comes a promise to the members of the community to protect them, their
values, and their faith against threats that are coming or will come from
outside the bastion. At the same time, the narrative of the heroic defense,
of being a rampart, is invoked in order to incite the community to future
heroic performances. The implication is that the community will only be
saved by following the bulwark myth’s message. So, a bulwark myth quite
heavily distinguishes between community members and nonkinsmen, the
Other. It describes a threat scenario and a process of creating security as
one of managing the threat.”

If a threat to the community is indicated, the necessary answer is the
promise to secure the community. Thus, we can understand “security” as a
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discursively communicated political notion of value and of societal order to
which political myths and particularly bulwark myths contribute.?®

This is most prominently demonstrated in Weiand’s chapter. Military
phrasing has adhered to bulwark rhetoric from its very beginning. Renais-
sance authors were already using the antemurale metaphor to underline
the impression of an isle under siege, of inner peace and outer war. The
idea of an existential threat to the community shielded by a bulwark linked
European borderland peripheries with the core of the Holy See.

The securitizing mythical narratives often deal with both the threat
and the ways to overcome it. The example of the “Turkish wall” against
the (Russian/Soviet) Communist danger, introduced in Gasimov’s chapter,
makes clear the mobilizing potential of the bulwark myth. Gasimov’s study
is also paradigmatic for understanding the common mechanisms of the
antemurale myth’s functioning on both sides of the historical Christian/
Muslim border.

Second, bulwark myths clarify which territory belongs to the commu-
nity. They are thus spatially oriented narratives, defining a specific claimed
territory that should be defended. Through such a narrative, they create a
specific idea of a space. The imagined territory acquires a symbolic func-
tion and represents a community. Thus, bulwark myths as myths of space
can function as emotional glue.?*

Contested borderland regions are a particular focus of the myths of
space in general and of the bulwark myths in particular. These narratives
are particularly prevalent in multiethnic regions where a specific territory
has been claimed. Pél Kolstg (Oslo) points out in this context that antemu-
rale myths constitute a special case of a boundary-creating mechanism
relying to a large extent on civilizational thinking. Because it belongs to
a greater civilization, the in-group is defined as superior to certain adja-
cent groups. Focusing on the national states in Eastern Europe (Georgia,
Ukraine, and Russia), Kolstg asks how the antemurale myth can play out
in situations in which two groups belong to the same Christian confes-
sion. In these cases, he concludes, power differentials are just as import-
ant as civilizational perceptions for the construction of antemurale myths,
and stronger and more resourceful groups (nations, ethnic groups) tend
to downplay differences while the smaller and less resourceful group will
emphasize the differences.

Bulwark myths as myths of space function as narrative “border posts,” if
we understand space as a cognitive construct functioning as a base for the
community.” Hence, these myths define and justify the claims on the col-
lective territory. This observation fits Georg Simmel’s classical definition
that, “the boundary is not a spatial fact with sociological consequences, but

a sociological fact that forms itself spatially?
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The role of a bulwark myth in modern societies is not necessarily limited
to the creation of meaning. Often, these myths provide the basis for the
sacralization of political ideologies. Contemporary historiography argues
that, despite various manifestations of secularization in economic and cul-
tural spheres (like the “nationalization” of Church property in nineteenth-
century Western Europe), the “symbiosis of religious and national” re-
mained intact in ideological and mental spheres.” In the modern period,
myths were above all an important instrument of the sacralization of na-
tion/empire/multistate entities and also of the nationalization of religion.?

Many of the authors of this book, with the help of antemurale mythol-
ogy, have been able to trace the theme of the sacralization of nation/empire
and the nationalization of religion. It is analyzed in Norris’s text, which
describes the transformation of sacralized Russianness into secular Soviet-
ness. It is also scrutinized in Seegel’s chapter on maps as a modern tool to
sacralize and instrumentalize the past, and in Hein-Kircher’s case study,
which reveals how the Polish rampart Lviv was stylized as a martyr for
Western Christianity. But the role of antemurale myths in the process of
sacralization within modern nations and empires is presented most vividly
in the chapters by Berezhnaya, Kerstin Jobst (Vienna), and Srodecki.

Berezhnaya’s study compares the history of three Ukrainian monaster-
ies—the Orthodox Pochaiv Holy Dormition Lavra (Volhynia), the Greek
Catholic Nativity Monastery in Zhovkva (near Lviv), and the Orthodox
Holy Dormition Monastery (the Crimea). Despite denominational differ-
ences, the leadership of these three monasteries shows the same pattern in
interpreting the challenges of nationalism. The dissemination of national
and imperial ideology with religious overtones occurred with the help of
new mass media, actively used by Church hierarchs in political propa-
ganda. It was enhanced by the notions of a “true faith,” a “national Church,’
and the new “nationalized” images of enemies.

This “mutual conditioning” between religion and nation as social sys-
tems of interpretation is based on political mythology. For some experts,
like Anthony Smith, nationalism itself is a product of a hybridization be-
tween “the earlier religious myth and the nationalist ideal”” Others pay
attention to how threats to the national identity are mythologized and
sharpen the sense of us and them. As Srodecki discusses in his chapter
on East European Catholic Right movements, thanks to that hybridization,
bulwark myths in interwar Poland and Hungary stylized both countries as
the most important bastions of European freedom and Christian civiliza-
tion against “godless Bolsheviks”

It is the borderland situation, the feeling of a “contested frontier,” that
determines the specificity of the religious-national bond: “The political
conflict is likely to have superimposed upon it a sense of religious conflict,
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so that national identity becomes fused with religious identity”*®® The case
of Crimea, discussed by Jobst, is perhaps one of the most striking. The ab-
sorption of the Crimea into the Russian collective memory was not only a
result of organic colonization but a much more complex and multifaceted
process of unification. It was accompanied by the ideology of the sacral-
ized and nationalized empire that actively grew on the basis of the bulwark
myth and the topos of the Crimea as the cradle of Russian civilization.

One case study in this volume looks at an opposite development: the
way the antemurale rhetoric was secularized in the twentieth century. As
demonstrated by Gasimov, the role of religion in the development of the
idea of the Turkish wall was just secondary. Both the exiled intellectuals
and their Turkish counterparts were able to combine laicism with Turkish
nationalism by developing the idea of an anti-Communist bulwark. In this
way, the Turkish rampart nation differed from most European projects on
antemurale, demonstrating parallels with the contemporary Soviet model.

In public perception, bulwark myths are often mixed with other polit-
ical myths like that of the “Golden Age” (glorious past) or of common or-
igin.*! In the taxonomy of political myths provided by George Schopflin,
antemurale myths are placed in the category of redemption and suffering.
They could also be situated among the myths of territory, civilizing mis-
sion, or national character. The third option contains some contradictions:
the antemurale myth postulates the inclusion of a single ethnic group into
a broader community that is presumably more culturally developed.®* By
narrating a heroic achievement of the border community, this myth also
claims this community to be an equal part of the core community, which in
turn brings it into contradiction with the myth of national character, also
quite popular among the borderland communities. The topos of a civiliz-
ing mission inherent in bulwark myths suggests a possible resolution to
this dilemma. On the one hand, the bulwark myth narrates how the given
borderland society defends itself and the core communities. On the other
hand, it claims a mission of bringing the communities living on the other
side of the “bulwark” the advantages and privileges of a presumably higher
and culturally more developed civilization.

In this way, the notion of a civilizing mission, having been a constitutive
part of imperial and colonial discourses since the second half of the nine-
teenth century, also contributes to the popularization of bulwark myths.
Yet, several other aspects of its use are important here. The general defini-
tion of the civilizing mission refers to the conviction that one’s own society
has the right and the duty to intervene in less developed societies in order
to promote more progress there.*® Four basic components are inherent to
such a definition: the idea of progress, the idea of the superiority of one’s
own society, the notion that the civilizing society is able to reach the highest
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level of civilization, and, finally, the conviction that progress in other soci-
eties can be accelerated through intervention.* This secular definition of a
civilizing mission, however, is deeply rooted in the old concept of Christian
mission, which did not disappear with the rise of modernity. As the studies
of bulwark myths reveal, the general idea of progress and civilization is of-
ten enriched here by messianic overtones and the notion of moral progress
(as, for instance, demonstrated in Seegel’s study of the 1883 Polish map). It
is associated with Divine Providence and religious conversions.*

Another consistent feature of bulwark myths is the constant reference
to common places of memory. Our book provides a variety of examples of
East European antemurale places of memory. These include historical per-
sonalities (e.g., the Polish King Jan III Sobieski in Hein-Kircher’s study) and
events (e.g., the “Miracle on the Vistula” and the “Red Terror” in Srodecki’s
chapter) and sacral places (e.g., Pochaiv Holy Dormition Lavra and Crimea)
and artifacts (Vasnietsov’s “Warriors” and Butsmaniuk’s frescoes in west-
ern Ukrainian Zhovkva).

These are symbols that serve as building blocks of political myths, in-
cluding the bulwark ones. As formulated by George Schofplin, “Reference
to symbols could be quite sufficient to recall the myth for members of the
community without needing to return to the ritual

Generally, cultures of memory consist of various historically and cultur-
ally variable practices and concepts. They (re)produce a certain image of
the past in the collective memory and transform it into the present. More-
over, they produce suggestive interpretive patterns and imagined traditions
that are used as a message for the respective society. In this way, the culture
of memory is potently charged with political myths.*

In sum, bulwark myths are an interpretation of the historic achieve-
ments of a society and its territorial shape. At the same time, they not only
claim a territory but also define the society’s relation to its territory. Bul-
wark myths quite paradigmatically demonstrate the interrelation between
identity formation and territorial claims. They also provide legitimacy to
the “borders in the mind”* As a result, one can find bulwark myths where
it is necessary to strengthen identity and culture, to define a society in de-
marcating it from Others and to imagine a territory.*

Bulwark Myths in Modern Eastern Europe

These narrative strategies are often to be found in East European history,
and they contribute to the imagination of Eastern Europe in a specific way.
As discussed in Weiand’s chapter, the concept of antemurale christianitatis
emerged in the high Middle Ages against the background of the Mongol
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raids and reached its peak between the late fifteenth and seventeenth cen-
turies, particularly during the anti-Ottoman wars.*’ The notion of being a
bulwark against the Muslim threat was widespread in early modern Cro-
atia, Hungary, and Venice; the Polish-Lithuanian Commonwealth; and the
lands of the Habsburg monarchy.*

From the very beginning, the (self-)definition of antemurale was mostly
limited to the Catholic lands. Territories dominated by the Eastern Rite
believers—such as Serbia, Muscovy, Rhodes, and Crete—were granted this
title by the Holy See only with certain reservations. Although typical for
the Christian-Islamic border, antemurale myths can also be found in the
regions where different Christian faiths meet. Here, the extrapolation “civ-
ilization/barbarism” is often enriched with thoughts about the “true faith”
In this way, the antemurale myth is used as a source of legitimation for dif-
ferent kinds of missionary activities (religious, political, and cultural), per-
haps with the only exception being the Transylvanian case Ciprian Ghisa
(Cluj) discusses in this volume.

The antemurale rhetoric is by no means a prerogative of East European
elites and media. However, antemurale myths acquired particular rel-
evance and meaning in East European frontier zones. By frontier zones,
we mean the territories that are situated along the southern, southwest-
ern, and western borders of the former Russian Empire, encompassing the
lands of modern-day Ukraine and the Black Sea region. These lands have
been contested since antiquity, and they have contributed to the growth
of the Byzantine, Ottoman, Habsburg, and Russian empires as multieth-
nic and multifaith communities. For some, these territories, with regard
to their historical legacies, fit the category of the so-called mesoregions,*
or even “borderland-type civilizations” (e.g., the Black Sea region, the so-
called East European borderland including Belarus and Moldova),”® or,
more traditionally, East Central Europe, otherwise defined as New Central
Europe.*

It is remarkable, though, that many of these regional attempts to recon-
sider European geography within the so-called spatial turn combine the
positively charged borderland’s “pluralistic image” with the narratives of
“victimization” and “resistance” The concept of the “frontier civilization”
as a precondition of the democratic development in post—Cold War Eu-
rope also found its promoters.* Clearly, such methodological approaches
“are neither harmful nor innocent. Imagined spaces on mental maps can be
ascribed not only as ‘spaces of perception, but also as ‘spaces of action”*

Although we are aware of the shortcomings of regionalization in mod-
ern historical writing,*” we define the geographical focus of our volume as
mesoregional. Our book deals mostly with the lands of modern Ukraine
and its neighbors (Polish, Hungarian, Romanian, Russian, Habsburg, and
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Ottoman lands) in the age of nationalism. This includes border regions as
well as some of the so-called core imperial areas (e.g., Russian in Norris’s
and Kolstg’s chapters and Ottoman/Turkish in Gasimov’s text). The me-
soregional approach permits looking “at de-territorialized yet not timeless
units of analysis by way of intra-regional and inter-regional comparison
in order to identify clusters of longue durée-like structural markers”*® We
are also fully aware of terminological intricacies in this sense (Ukraine and
its many neighbors did not have sovereignty in this period and, thus, had
no clearly defined state borders). Still, it is on the one hand fruitful to start
from the classical view of antemurale rhetoric as the prerogative of Catho-
lic countries. On the other hand, our approach allows us to introduce var-
ious multiconfessional and multiethnic perspectives on the whole region
beyond the narrow scope of specific national discourses.

Recent historiography emphasizes that “mesoregion” is an analytical cat-
egory, not an ontological one. As Diana Mishkova and Baldzs Trencsényi
argue in their latest book, “Regions thus do not emerge as objectified and
disjointed units functioning as quasi-national entities with fixed bound-
aries and clear-cut lines between insiders and outsiders, but rather as
flexible and historically changing frameworks for interpreting certain
phenomena™®

We assume that Eastern Europe as a mesoregion could be described
in terms of multilayered, complex interactions of the steppe, of Rus, Pol-
ish, Habsburg, Russian, Ottoman imperial, and Soviet traditions.>® We are
aware that—with reference to long and intensive research debates—some
of our authors (e.g., Seegel and Srodecki) could not follow the geographical
term “Eastern Europe” and define these territories more concretely as East
Central Europe, which includes German territories, or Central Europe,
which also encompasses Austrian lands.

Whether called Eastern, Central, or East Central Europe, these were
the lands of “several nested geographies,” at the same time being “a con-
tact zone possessing a quite differentiated spectrum of social and cultural
phenomena!”®? Mary Louise Pratt defines contact zones as social arenas in
which cultures “meet, clash, and grapple with each other within spaces of
asymmetrical power relations.”>* These territories could otherwise be called
a communication region that is characterized by dense internal interaction
and multiple cultural practices and experiences.*

The logic of the antemurale functioned on both sides there. For the local
population, living on a front line required both cooperation and confronta-
tion with close neighbors. In the case of danger, bulwark rhetoric was often
in use, while the logic of cooperation across the border emerged in peaceful
times. This region was seen both as a bulwark and as a bridge. Border con-
flicts gave rise to the formation of semi-independent military units, such
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as the Ukrainian Cossacks, who were often portrayed as frontiersmen de-
fending the Orthodox faith, the Ukrainian nation, or the Russian Empire.>
The boundary between Christian and Islamic cultures, which is rooted in
history, also influenced various interdependent debates about civilization,
barbarism, religious missions, and self-identification with the role of a
“chosen people” (e.g., as defenders of faith or culture) in the region.>

Since the nineteenth century, the mythic narrative of bulwarks has un-
dergone considerable change due to the rise of nationalism and the transfor-
mations of political borders. Antemurale myths have therefore experienced
a revival as modern rampart nations were born. Recent statements by East
European politicians and journalists, as analyzed in Kolstg’s chapter and
Srodecki’s concluding remarks on the legacies of the antemurale rhetorics
at the end of the book, show that ancient topoi of a chosen people and the
civilization/barbarism divide remain intact today. Since the beginning of
the twentieth century, anti-Islamic rhetoric has sometimes been replaced
by a sharp anti-Russian/Soviet vocabulary.

This is aptly demonstrated in several case studies in this volume, par-
ticularly in those of Kolstg, Gasimov, and Srodecki. Political myths of
antemurale, due to their semantic flexibility, are essential elements of na-
tional ideologies. A certain chain effect has been crucial in this respect.
Despite the obvious “dividing function” of bulwark myths, many national
traditions in the region have been determined in their modern (i.e., mainly
nineteenth-century) development by the inclusion of mirroring images of
the enemy from the other side of the border. Since the nationally motivated
and accelerated enhancement of bulwark narratives in the nineteenth cen-
tury, they have become an important source of legitimation for the ideol-
ogies of nation-states and empires in the region. Consequently, they are
deeply engraved in today’s national consciousness.

One focus of our book rests upon the longue durée processes in na-
tional consciousness from the end of the eighteenth century until World
War II. In the historical literature, this period has been given the name of
“the age of nationalism. It is generally supposed that this time witnessed
the rise of nationalism, which became a generally recognized sentiment
molding public and private life. However, such a universal definition is
questionable. In the abovementioned region, the expression of national-
ism had different forms. Some scholars define an “Eastern type of nation-
alism” as ethnic, as opposed to “Western nationalism,” which they say was
a civic one. Hans Kohn, who coined this typology around World War II,
described ethnic nationalism as inherently backward, while civic (polit-
ical) nationalism was allegedly progressive.”” The critique of such asser-
tions concerned mostly the equation of nation and state, which in some
East European cases is rather problematic. The often postulated equation
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of nation and modernity also does not seem to work in Eastern European
contexts in the “long” nineteenth century.*

However, the most critical point deals with the dichotomy between na-
tion-state and empire. For decades, historians have seen empires, in con-
trast to nation-states, in the, “tradition of negativity, which perceived social
reality through a framework defined by the characteristics of the modern
world of nation-states and its historicity. Empire within this old trend has
been defined as the opposite and the subordinate: a historical archaism
before the advent of the age of nationalism.*’

Instead, we opt for a more balanced solution: one should not sharply
oppose the nationalization of empires to the formation of nation-states
during the long nineteenth century.®® Both processes took place in the re-
gion; both were legitimized by bulwark myths. The examples discussed
by Kravchenko and by Ghisa in this book demonstrate this statement ex
negativo. Kravchenko and Ghisa raise the issue of historical contexts that
prevent the spread of bulwark rhetoric. In Kravchenko’s article, these were
territorial divisions that prevented the formation of antemurale mythology.

Early nineteenth-century Ukrainian territories were often perceived as
“lands-in-between” suffering from “fatal geography” Because Ghisa de-
scribes a rather peaceful coexistence in eighteenth- and early nineteenth-
century Transylvania, one can presume that this particular situation was
also the reason for the absence of the antemurale rhetoric. A “confessional
security” could indeed prevent the feeling of threat and in this way hin-
der the dissemination of bulwark rhetoric in confessional polemics. For the
Greek Catholic elites in Transylvania, the only apparent danger was that
coming from inside, as the Orthodox threat. Although the rhetoric of be-
longing to the greater and more civilized Roman Catholic community was
quite popular at the time, bulwark mythology did not find fertile ground
in Transylvania. From these counterexamples, we can assume that a threat
scenario from outside is one of the absolute prerequisites for the formation
and popularization of bulwark myths.

The second focus of our book is on a synchronic perspective, allowing
the tracing of reciprocal transfers and multisided national and intercon-
fessional ideological competition and the intertwining of mythical narra-
tives. The emphasis on transfers and the media of myth making allows us
to apply the approach of transnational history to our subject. One of our
key arguments is that, since the late Middle Ages, the main agents of an-
temurale mythology’s dissemination in Eastern Europe have been trans-
national actors. This is apparent in the studies of Weiand, Gasimov, and
Seegel: whether in the case of Renaissance theologians, historians and dip-
lomats, or modern émigré politicians and cartographers, these were all the
stories of transnational lives, contacts, and careers. Our book is the history
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of transfers and borrowings that demonstrate how antemurale rhetoric,
colored with the stains of separation and delineation, has always been pop-
ularized by transnational actors.

In this book, we have scrutinized the peculiarities of antemurale rheto-
ric’s application to various national and imperial ideologies and the respec-
tive processes of “mental mapping” in the region. We thus decided to focus
on two important aspects: the abovementioned role of antemurale mythol-
ogy in the (de-)sacralization and nationalization of borderland regions and
the major forms, media, and actors of antemurale discourses. Our volume
is hence organized in four parts: Background (Part I), (De-)Sacralizing and
Nationalizing Borderlands (Part II), Promoting Antemurale Discourses
(Part IIT), and Reflections on the Bulwark Myths Today (Part IV).

After an introduction by Berezhnaya and Hein-Kircher and a historical
reframing presented by Weiand in Part I, all chapters of Part II deal with
the (de-)sacralization and nationalization of the Eastern European border-
lands. As explained above, Ghisa’s chapter provides a counterexample and
demonstrates that the denominational Othering functioned only within the
ethnic community and not outside of it. As he discusses the early stage, it
seems that this process embossed the further development of the national
movement of the late nineteenth and twentieth centuries. Hein-Kircher
explains then, that due to the negative image of the Ruthenians/Ukraini-
ans, the Polish antemurale topos picked up the denominational differences
between these groups and lead finally to a legitimization of the national
conflict within the city of Lviv and Galicia and to a de-sacralization of the
antemurale topos.

In the next chapter, Heyde explains the inner-Jewish discussions on
excluding or integrating the Jews mainly in postemancipational times in
Galicia. One important finding is, like that of Ghisa, that innergroup con-
flicts using religious arguments also lead to the erection of inner walls. The
same phenomenon is discussed in Berezhnaya’s chapter, which demon-
strates that through religious antemurale argumentations, nationalizing
processes lead to national differentiations. Gasimov’s chapter concludes
the section by showing through the Turkish case—the imagination of an
anti-communist and anti-Russian bulwark—that antemurale rhetoric does
not necessarily lead to the sacralization of the nation. (De-)sacralization
and nationalization of the Eastern European borders are hence highly en-
tangled, possessing legitimizing and coherence-giving functions.

Part III is consecutively dedicated to the promotion of these discourses.
At first, Kravchenko discusses why the antemurale myth had not developed
in Ukraine during the first half of the nineteenth century. He concludes
that, because of the late nation-building process, the promotion of antemu-
rale thinking became possible only when the Ukrainian national movement
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began to build its own national space at the beginning of the twentieth cen-
tury. Hofeneder and Seegel explain in their chapters how seemingly “neu-
tral” media, such as schoolbooks and maps, were used as key instruments
for the dissemination of rampart myths and the construction of a national
space that excluded Other ethnic and national groups.

The following chapters of Srodecki and Norris discuss the longue durée
aspects of the lives of myths. Srodecki focuses on the new anti-Bolshevik
narrative that emerged after World War I in Hungary and Poland, while
Norris discusses the varying perceptions of one painting that represents
the Russian founding myth from the nineteenth century until the first
decade of the twenty-first century. To sum up the findings of this part,
the promotion of antemurale myths could be carried out by different me-
dia, but they have to narrate the myth’s message verbally, visually, or even
ritually.

The consequences of this promotion and implementation of bulwark
myths in contemporary Eastern European historical consciousnesses are
analyzed in Part IV. Kolste focuses on the boundary-making antemurale,
emphasizing their cultural and denominational differences, but concludes
that they mostly refer to power relations. Srodecki’s chapter discusses the
emergence of today’s antemurale rhetoric. The contemporary bulwark
myth is experiencing a revival and is often used to legitimize and sharpen
political conflicts in the region. It appears to be grounded on the historical
legacies of the nineteenth and twentieth centuries discussed in this book.
Rampart myths have not yet lost their political impact on Eastern Euro-
pean rampart nations.

Our book demonstrates that antemurale rhetoric arises from the need of
the border society to differentiate itself from a religious (confessional)/
ethnic/national/civilizational Other when faced with a real or perceived
threat. In modern Eastern Europe numerous actors took part in the dis-
semination of antemurale mythology: political and religious leaders, intel-
lectuals, artists, cartographers, and journalists. As they crossed multiple
state and regional borders to popularize threat scenarios, they became real
protagonists of transnational history. In the age of nationalism, these actors
used various media to reach an audience from schoolbook maps, newspa-
pers, and paintings to historical texts, sermons, and political manifestos.
In a way, by legitimating lines of division, antemurale propagators have
all worked against borderland traditions of coexistence and cross-border
cooperation. By the end of the nineteenth century, as the traditional im-
perial orders of the Romanovs, Habsburgs, Ottomans, and Hohenzollern
gradually waned, nationalizing discourses using antemurale rhetoric be-
came dominant. These communicators of antemurale rhetoric often used
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various religious and secular sites of memory in this mesoregion for the
popularization of antemurale mythology within the framework of nation-
alist or imperial ideologies. Because this rhetoric was an effective weapon
with high mobilizing potential, it was particularly attractive for the oppos-
ing sides during World War L. By the end of the war, East European border-
lands had indeed become “bloodlands”®*

Our book is intended to provide a stimulus for further transnational
studies of myth making in this East European mesoregion and to supply
historical background knowledge for understanding the revival of bulwark
mythology in contemporary Eastern Europe. It includes examples of Jewish
and other non-Christian antemurale mythology in order to enrich schol-
arship on bulwark myths. However, our book cannot cover the whole geo-
graphical spectrum—for instance, Moldova is only touched on, while the
Baltic lands are entirely missing from this book. The sample case studies
use various methodological approaches (from art history to theology, with
most chapters concentrated at the crossroads of political, social, and re-
ligious history) and introduce the diversity of bulwark myths, while also
revealing their common foundations.

Nevertheless, our volume does not encompass a systematic or complete
investigation of bulwark rhetoric in the region. Several questions remain to
be answered: How is the use of bulwark mythology in political and religious
ideologies to be distinguished from its abuse? Were there any differences
between denominationally homogeneous areas and those that were mixed?
Can we find any specifically confessional aspects in bulwark mythology?
How did the panmovement ideologies (e.g., pan-Slavism) influence trans-
formations in the antemurale myths? Although some questions remain to
be answered, our book gives an overview of the way bulwark myths contrib-
uted to the “historization” of borderland communities. It also reveals how
these myths were, and today still are, appropriated by national movements
to demarcate themselves from other denominational and ethnic groups.
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CHAPTER 1

The Origins of
Antemurale Christianitatis Myths

Remarks on the Promotion of a Political Concept

o

Kerstin Weiand

The metaphor of a bulwark has influenced the political imagination in East-
ern Europe for centuries. Literally, it constituted and maybe still constitutes
alleged frontiers between civilization and barbarity, faith and heresy, liberty
and despotism. It can be described as a semantic code that identifies the
right side in the dichotomy of Self and Other, right and wrong, good and
bad. To look at the bulwark metaphor as a semantic code, therefore, means
to look at the emergence of this discourse and its semantic frame, which can
be applied to various contexts. This differs slightly from antemurale myths,
which are primarily to be studied in respect to individual manifestations.

There is no such thing as the bulwark myth, but there is a plurality of
myths related to specific contexts. Focusing on how the bulwark metaphor
emerged as a semantic code, however, can help us to understand how in-
dividual myths were interconnected with one another by semantic adapta-
tions in interconnected spheres of communication. As a semantic code, the
bulwark metaphor points beyond itself and has become an important part
in the formation of collective identities and national self-consciousnesses.
Not only did it enhance the national prestige and highlight the assumed
own cultural, political, or religious superiority, but it also served as an ar-
gumentative reservoir for emphasizing particular demands. Of course, the
meaning of the bulwark discourse transcends the sphere of Eastern Euro-
pean states. As an argumentative figure, it embraces not merely a national
or regional but a truly European dimension. It can therefore be character-
ized as a national discourse and myth but also, as was recently suggested by
Anne Cornelia Kenneweg, as a European lieu de mémoire.!

Kenneweg depicts the antemurale myth as a genuine national discourse
that created a certain understanding of Europe.? This view coincides with
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the majority of antemurale historians arguing that the bulwark metaphor in
Europe was largely furthered by Hungarian or Polish diplomats and intel-
lectuals.? In this chapter, I suggest a reverse interpretation of the antemu-
rale myth and its European dimension by stressing that the antemurale
discourse was as much a European discourse as it was a deep influence on
the development of premodern national identities in Eastern Europe, espe-
cially in Hungary and Poland.

Accordingly, the object of this chapter is twofold. In the first part, it will
analyze the roots of this discourse in Europe: How was the bulwark met-
aphor implemented in European discourses? How did it become part of a
shared European memory? In short, it attempts to trace the origin of an-
temurale as a semantic code back to fifteenth-century Catholic Europe by
highlighting specific speaking situations and their context as well as their
reception and long-term impact, because in that age the incentives were
raised to promote antemurale as a political concept. This process itself
reverberated in Eastern Europe and especially in the Catholic kingdoms
of Poland and Hungary, where this concept became a “guidepost of po-
litical thought* Here, the antemurale topos remained of utmost political
importance until the twentieth century and even beyond.® Accordingly, in
the second part, this chapter will provide an outlook on how the bulwark
metaphor was received in Poland and Hungary and how it influenced the
emerging of a premodern national identity in these countries.® The focus of
this study, therefore, is on Catholic Europe, leaving aside Orthodox territo-
ries where the antemurale topos developed its own dynamics.

The Emergence of a European Discourse

The bulwark metaphor was in use well before the fifteenth century. How-
ever, in the second half of the fifteenth century, this metaphor gained a
distinctive connotation.” The bulwark myth was closely linked to a set of
metaphors that became topical. Next to antemurale christianitatis, the
term propugnaculum (rampart) belonged to the myth, as did the terms
scutum, clipeus, and murus christianitatis—the shield, or wall, of Chris-
tianity.® It has been correctly pointed out that these terms were in use
well before the fifteenth century, that they were already being applied in
diplomatic texts concerning the Mongol invasion in the first half of the
thirteenth century® and in the Spanish Reconquista, the fight against the
Muslims in Spain.'°

However, reading the sources closely suggests that the early quotations
did not represent a common concept or political idea. The terms were used
in a rather ad hoc and unsystematic fashion. In Augustin Theiner’s (1804—
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1874) monumental source edition of Vatican documents concerning Po-
land and Hungary, the terms antemurale and propugnaculum can hardly
be found at all before the mid-fifteenth century. In a letter written in 1414,
Pope Gregory XII (1335-1417) calls on Emperor Sigismund (1368-1437)
as scutum fidei; however, he did not refer to external dangers to the Chris-
tian faith but to inner-Christian conflicts.!!

The metaphor propugnaculum could even be applied in a negative way.
The enemies of the faith, for example, could be named as the ones who were
building a bulwark against truth and religion, as when in 1246 Pope Inno-
cence IV (1195-1254) advised Bela IV (1206-1270) of Hungary: “Princes
must with virtue and power tame the heads of those who are proud against
God and who erect an erroneous rampart against the Holy Roman Church
on the subversion of the Christian faith”*? As a political argument, its use
was limited mainly to the Teutonic Order’s description of itself."* Appar-
ently, the meaning and use of bulwark metaphors were still open to vari-
ous interpretations. From the middle of the fifteenth century onward, this
rather unspecific, random use changed into what can be described as a
shared European discourse describing the idea of a common Christian Eu-
rope defended against an infidel, heretical, or pagan aggressor from the
outside.' In the following paragraphs, I will draw attention to some aspects
within this multifaceted process by highlighting the political and institu-
tional context, the influence of individual agents, and the role of rhetoric
and media distribution.

The Political and Institutional Context

The political and cultural context of the mid-fifteenth century provided an
important framework for the rise of the antemurale metaphor as a seman-
tic code for a frontier between Christianity and Islam. This development
was based on the debates following the capture of Constantinople by the
Ottoman army under Mehmed II (1432—-1481) on 29 May 1453.

From a strategic point of view, the capture of Constantinople was a re-
alignment of the Ottoman boundaries with no direct power-related im-
plications.” The Byzantine Empire had long been without major political
significance. In fact, Christian forces had contributed decisively to its de-
cline. After being seized and plundered by French and Venetian crusaders
in 1204, Byzantium lost its status as an independent power in the East for
decades, never totally recovering its strength.’® Due to the weakening of
the Byzantine Empire, the Ottomans captured the majority of the Empire’s
former territory by the end of the fourteenth century and rendered the
emperor himself tributary to the sultan.'”
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The capital Constantinople remained an island surrounded by spheres
of Ottoman influence. After the defeat of an allied Christian army in the
Battle of Nicopolis in 1396, it was merely a question of time until Con-
stantinople surrendered to the Ottoman forces. Due to the Mongol inva-
sion under Timur (1336—1405) and his victory over the Ottoman forces in
1402, further expansions of the Ottomans in Europe were postponed and
resumed under the young sultan Mehmed II in 1451. Although the exis-
tential threat was obvious, few efforts were taken to assist Constantinople.
After the defeat of a Christian army at Varna in 1444, in which the king of
Hungary and Poland, Wiadystaw III (1424—1444), was killed, no efficient
alliances against the Ottomans were formed. The hostilities and rivalries
between the Byzantine Empire and European powers as well as the antago-
nism between the Orthodox and the Catholic Church remained dominant.
The attempt to reunite the two Churches in the Union of Florence in 1439
failed due to the excessive demands of the Catholic side.'®

Notwithstanding the obvious shortcomings in the organization of an ef-
fective alliance to assist the Byzantine Empire, news of the city being seized
caused a shock in European countries, in the political elite as well as in the
broader population.’ More important than the strategic aspect of Con-
stantinople was its cultural meaning as a common symbol of Christianity
and its ancient heritage. The fall of the “second Rome” caused a common
fear in Christianity and even affected those territories that were not partic-
ularly threatened by the Ottoman expansion.

The perception of an existential crisis among elites as well as common
people influenced the political sphere. It led to intensified political commu-
nication and to a revaluation of common ideological patterns. The moment
of this major political crisis formed the breeding ground for developing
new patterns of meaning. The months following the capture of Constan-
tinople saw an enormous increase in diplomatic correspondence and an
intensification of diplomatic missions. In the center of these efforts to form
alliances against the Ottoman expansion stood the Pope and the Roman
Curia.”® After the Patriarch of Constantinople fell into the hands of the in-
fidels, Rome confirmed its claim to the single leadership in the Christian
world. Papal legates were sent to various European courts, focusing, how-
ever, on the courts of the king of Hungary and the Holy Roman Emperor,
who were supposed to play key roles in the defense against the Turks.

One of the results was the quest for multilateral communication plat-
forms to form an alliance of European princes. In this context, three Diets
of the Holy Roman Empire were conscribed, which were held in very quick
succession in Regensburg, Frankfurt, and Wiener Neustadt in 1454 and
1455. Three Imperial Diets were held within one and a half years. The ef-
fort it took organizers and attendants to hold these huge assemblies pro-
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vides insight into the contemporaries’ perception of an existential crisis.
The agenda consisted in forming an anti-Ottoman alliance and raising an
imperial army.** However, the Imperial Diets did not function merely as a
representation of the estates. Besides the estates of the Holy Roman Em-
pire, numerous other European princes and sovereignties were summoned.
Accordingly, the invitation list is quite impressive: Naples-Aragon, Castile,
Portugal, France, England, Scotland, Denmark, Sweden, Norway, Poland,
Bohemia, Hungary, Genoa, Florence, Venice, Milan, and several other Ital-
ian states and principalities.?> Even though not all of them sent a delegation,
the character of the Imperial Diets is obvious: they were meant to provide
a platform for exchange and encounter on a European level.

The Rhetoric of Antemurale

The main purpose of the Imperial Diets was to bring together a Catholic al-
liance to stop the Ottoman forces or, even better, drive them back and free
Constantinople.”® Accordingly, the main aim of the Diets’ speakers was to
stress the importance of this alliance and to illuminate the danger to Chris-
tianity. The list of speakers in favor of an anti-Ottoman alliance was prom-
inent. Among them were the most famous intellectuals of the time who
excelled in both classical rhetorical knowledge and political influence at the
courts of Europe.?* Enea Silvio Piccolomini, later Pope Pius II (1405-1464)
and at that time councilor of Emperor Frederick III (1415-1493); Cardi-
nal Nicholas of Cusa (1401-1464), Prince-Bishop of Bressanone; Cardinal
Giovanni di Castiglione (+ 1460), Bishop of Pavia; and the Hungarian coun-
cilor and bishop of Oradea, Janos Vitéz (1408-1472) were among them,
to name only the most influential advocates.® Due to these speakers, the
Diets were a show of great oratorical skills.?

The content of the speeches proved to be very similar. The speakers con-
centrated on the imminent threat to Hungary that, they declared, was just
about to fall under Ottoman rule without the assistance of other European
powers. They also urged the German princes in the name of the Pope and
the emperor or—in the case of Janos Vitéz—in the name of the Hungarian
king to take up arms and aid Hungary in its fight against the Turks. Their
speeches differed, however, when it came to their semantic structure. For
example, Giovanni di Castiglione asked his audience to “Think of the Hun-
garian Kingdom, of whose praise I cannot speak enough, which threw itself
so often against so many calamities and dangers for the defense of the con-
dition of Christianity. Its power, its uprightness, its battles, its overthrows
meant peace for the rest of the world”” In a speech authored by Hungarian
councilor Vitéz, the condition of Hungary is described even more dramat-
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ically®®: “By objecting its own flanks, the remaining bodies and hearts of
Christianity were secured. This concern and care to protect the faith and
the faithful was left to my King by a hereditary law from his ancestors.*

Even though Giovanni di Castiglione and Janos Vitéz described the
role of Hungary as defending Christianity against a non-Christian en-
emy, they did not apply any kind of bulwark rhetoric.*® That leads to the
conclusion that in 1454, when these speeches were performed, the met-
aphor of the bulwark as a political concept or semantic code had not yet
fully developed. The speakers did not refer to the bulwark metaphor as a
means to sum up their description of the role and function of Christian
border states against Islam. Even though the terms may have been used
before, they were not yet part of a common and shared imagination. This
can be affirmed by the letters of John Hunyadi (1406-1456), the regent in
Hungary.*! In his letters, which played a crucial role in the consultation in
Wiener Neustadt, Hunyadi reported the unstable situation concerning the
defense of Hungary against the Turks and demanded military assistance
from the emperor. Like Vitéz, he referred to the crucial role of Hungary
without applying any kind of bulwark semantics: “The Turks are plotting
to invade the Kingdom of Hungary and from there to obtain further Chris-
tianity”®* As it appears, even though Hungary is described as a frontier
state, the bulwark metaphor was not yet a compulsive part of Hungarian
self-presentation.

In contrast to his fellow speakers, Enea Silvio Piccolomini, the emperor’s
councilor and one of the most eminent orators of his age, systematically
drafted the bulwark-related metaphors as a rhetorical device for describing
the situation and role of Hungary as a border state.

More and more the virus creeps in. The Hungarians have been the shield of
our faith, the wall of our religion. . . . If Hungary is defeated or by force joined
with the Turks, neither Germany nor Italy will be safe and the river Rhine will
not render the French secure enough.®
Apparently, Piccolomini’s use of the bulwark metaphor is not incidental.®*
While it is lacking in all other speeches, Piccolomini not only refers to it
constantly but also attributes it to the other speeches. Janos Vitéz did not
use the bulwark metaphor himself, but Piccolomini refers to the Hungarian
councilor’s speech by using his own threefold formula of murus, antemu-
rale, and clipeus®:

Hungary is our shield as well as the wall and strongest rampart of our reli-
gion. If we do not protect this province, neither Italy nor Germany will be
at peace. Neither will the river Rhine be able to protect France, nor will the
Pyrenean Mountains be able to protect Spain.*
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By referring to Germany, Italy, France, and Spain, Piccolomini shifts the
view from a geographically defined level to a European level, thereby ad-
dressing all major European powers. However, the bulwark metaphor in
Piccolomini’s speeches was not only a rhetoric pattern but also an inte-
gral part of a larger argument concerning his concept of Europe. As such it
aimed at a self-description of Europe rather than an ascription to Hungary.
In the most famous of his Diet speeches, the “Constantinopolitana clades;’
performed on 15 October 1454 in Frankfurt, he combined the concept of
Christianity and Europe in a programmatic way*’:

And, if we want to confess the truth, in many centuries before, Christian so-
ciety had not suffered a greater disgrace. In former times, we were wounded
in Asia or Africa, which means in foreign territories; but now, we are deeply
distressed and forced to give way in Europe, which is our native land, in our
very own house, in our home.*

The concept of Catholic Europe formed the nucleus of an intensified
rhetoric of and an appeal to an asserted collective identity.* Geopolitical
imagination as expressed in mythical or historical narratives helped define
coherent spaces and create collective identities.* The emergence of collec-
tive identities is accompanied and provided by the drawing of mental bor-
ders.* In this sense, the bulwark metaphor was crucial: it underlined the
impression of a beleaguered isle, of inner peace and outer war.*? This proved
to be important, as Piccolomini’s Europe was largely defined by what was
on the other side of this bulwark. The common rejection of the Ottoman
enemy united Europe, according to the definition of Piccolomini, Europe
thus being defined ex negativo by its Muslim counterpart. However, that
was not always the case. In the fifteenth century, various opinions existed
of how to classify the Ottoman Empire. Several theologians compared the
Muslim religion with Christian heresy.

The name “Turks” was etymologically derived from Teucri, the citizens
of the mythic city of Troy. According to a common opinion in fifteenth-
century Europe, the Turks were identified with the Trojans of the Iliad
and, therefore, within the common cultural heritage: many dynasties and
nations, most importantly Rome itself, traced their origin back to Trojan
fugitives. Piccolomini rejected this interpretation stridently, emphasizing
the historical and cultural differences of the Turks*: “Not Asians by origin
are the Turks, who they call Teucer, from whom the Romans derive. . . : the
tribe of the Scythians came from the middle of Barbarian territory, an im-
pure and disgraceful people that fornicates in every possible form of sexual
intercourse”** Piccolomini further illustrates the fundamental difference of
Ottomans and Europeans in his account of the capture of Constantinople.
This account has become part of the European memory.*
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Piccolomini employs three different categories structuring the Other-
ness of the Turks: (1) humanity, (2) religion, and (3) culture and learning.*
First is humanity, that is, the inhumanity of the Turks as demonstrated by
their cruelty against captured citizens:

At that I shudder, that I loathe, that I detest: after the city was captured, the
arms were laid down, the citizens were shackled, there was a severe ravage.
Children were murdered in front of their parents, noblemen slaughtered like
sacrificial animals, priests butchered, monks torn to pieces, nuns defiled,
mothers and daughters-in-law ridiculed. Oh you miserable face of the city!
Oh you unfortunate people! Oh you accursed Mohammed! Who can keep
back tears while reporting things like these?*

Second is the Christian religion, that is, the impiety of the Turks as seen in
their cruelty toward churches and saints:

Our God’s temples were delivered to their false prophet, the holy altars torn
down, the bones of the martyrs and other saints who already reign with
Christ fed to pigs or dogs. Statues were broken, pictures destroyed; and not
even the image of the Mother of God, the Queen of Heaven, the glorious
Virgin Mary was spared. Even the image of the crucified Christ was with
much noise and even more derision taken to the camp, while drums and
pipes preceded. For fun, it was pulled all over the place, spit on, polluted with
excrements. Oh what an inexpiable sin! Oh what a disgrace of the Christian
people! Oh what an eternal dishonor of our name!*

Third is their ancient culture and education, that is, the illiterateness of the
Turks as shown by their mistreatment of ancient texts: “He [the Turk] eats
the flesh of horses, wisents and vultures, he serves his lust, he breaks down
to his cruelty, he hates literature, he attacks science. I do not know who is
able to sufficiently express his sorrow that learned and eloquent Greece fell
into his hands”® To make sure his audience kept track of his argument,
Piccolomini summarized the fundamental differences in education, law,
humanity, and religion: “Do we doubt the justice of a war against these hu-
man monsters who do not care for any education, who do not observe any
contracts, who thirst for our blood, who cannot get enough of slaughter,
who pollute and banish all rites for our God?”*°

In contrast to this image of “human monsters,” Piccolomini drafts the
picture of a common European identity above all existing conflicts. Picco-
lomini is sometimes seen as the father of a concept of Europe as a secular
community of sovereign states.”® This interpretation ignores the Christian
framework of Piccolomini’s concept: religion remained an integral and
indispensable part of his concept of Europe. He referred to faith as the
unifying element in various ways: Europe as christiana societas,>® christi-
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ana communitas,® christiana gens,®* christianus populus,® and respublica
christiana nostra.” In this context, the bulwark metaphor appeals to Eu-
rope as a defensive alliance and community of solidarity in a highly reli-
gious interpretation. The bulwark metaphor accompanied and emphasized
Piccolomini’s idea of Europe. It can be characterized as a metaphor of ter-
ritorial as well as cultural and religious integration. Piccolomini put much
effort into repeating his concept of Europe over and over again, thereby
standardizing it in terms of semantics.”” In this regard, Europe and the bul-
wark metaphor were concepts of persuasion constructing an identity and a
common interest beyond political rivalries and conflicts.

This idea of Europe set the stage for bringing up and emphasizing the
bulwark metaphor in the context of the Imperial Diets in the mid-fifteenth
century. Piccolomini’s use of the bulwark metaphor differed from previous
use. By incorporating it into a greater ideological context, he loaded it with
meaning, while he used it as a catchword by constantly repeating it.

Antemurale Christianitatis as a Career Enhancement

At this point, it is worth taking a closer look at the protagonist who empha-
sized the concept of the bulwark and the idea of a culturally and religiously
united Europe, a Europe threatened from the outside by non-Christian ag-
gressors. In 1454, Enea Silvio Piccolomini, who later ascended to the Ca-
thedra Petri as Pope Pius II, was already looking back on a quite colorful
political career.”® The son of an impoverished aristocratic family of Siena,
he became one of the most famous humanists by the middle of the century.
He played a major role in the Council of Basel (1431-1449) and afterward
had a career as a diplomat and councilor at the court of Emperor Frederick
III. While still working for the emperor, he was appointed papal secretary
and, finally, bishop of his hometown, Siena. When organizing the Imperial
Diets of Regensburg, Frankfurt, and Wiener Neustadt, therefore, Piccolo-
mini acted as a representative of both of the two universal powers in Eu-
rope, the emperor and the Pope.

The promotion of his concept of Europe and a European crusade has to
be viewed in the light of his own career enhancement. In 1454, few people
would have foreseen that Piccolomini was going to become head of the
Church four years later. His curriculum vitae was somewhat crooked. Not
only was he well known for his dubious lifestyle and famous as author of
erotic bestsellers, but more importantly, by starting his career at the Coun-
cil of Basel, he had backed the wrong horse.

In Basel, Piccolomini had become one of the leading figures of the coun-
cil that questioned the Pope’s status in the Church. He had even played an
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important role in the attempted deposition of Pope Eugene IV (1383-1447)
in 1439. He was later reconciled with the Pope, but the blemish of his past
remained. His further career, meaning the promotion to the cardinal hat
and maybe even to the tiara, required substantial effort. In this regard, Pic-
colomini’s Diet speeches against the Ottomans can be read as recommend-
ing himself. In front of a secular as well as an ecclesiastical elite, he proved
his excellent rhetorical and humanist skills. At the same time, he presented
himself as a defendor fidei and as an advocate of Christianity. This reinven-
tion and branding of his own person distracted from his past and qualified
him for higher tasks and duties. Taking into account his election to Pope
only three years later, this self-marketing proved to be extremely successful.

Distributing a Rhetoric Concept

As pointed out above, the Imperial Diets were important as platforms for
political communication reaching far beyond the borders of the Holy Ro-
man Empire.” In the case of the three Imperial Diets held after the fall
of Constantinople, almost all European states and princes were invited to
join the assembly. The Imperial Diets, therefore, represented European po-
litical elites. The attendants were multipliers and ensured the dissemina-
tion of Piccolomini’s speeches.®® Piccolomini himself later described in his
Commentarii that many attendants copied his speeches afterward.®’ Ow-
ing to their self-marketing character, Piccolomini himself was interested in
spreading his speeches.®® As a recommendation and as an example of his
rhetorical excellence, he sent them personally to key figures he knew, many
of them high-ranking ecclesiastical persons.®® Piccolomini, however, was
not alone in spreading his rhetorical agenda. Some of these key figures, for
example Nicholas of Cusa (1401-1464), themselves became multipliers of
Piccolomini’s speeches within the humanist res publica literaria.**

Due to this multiple dissemination politics, there can even today be
found at least forty-five manuscripts of Piccolomini’s most famous speech
in Frankfurt, most of them written at the time of the Diet or shortly after-
ward.®® Never before were humanist speeches copied and transmitted in a
similar number.*® Piccolomini’s words, and thereby his concept of Europe
and the bulwark metaphor, found their way into reports and the correspon-
dence of the delegates, furthering their distribution as well as their transla-
tion into the vernacular languages all over Europe.®’

In addition to Piccolomini and the attendants of the Imperial Diets, a
technical innovation proved to be crucial for the long-time reception of
Piccolomini’s concepts: the development of the printing press.®® The new
media created a public sphere transcending personal contact or physical
presence. Piccolomini’s speeches benefited from this. At a very early stage,
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they found their way into printed publications, thereby spreading beyond
humanist circles and personal networks.® This distribution resulted in a
European-wide circulation of Piccolomini’s speeches. This was not due
only to the convincing content of his speeches: the humanist interest in
rhetoric and style furthered the reception and imitation of Piccolomini’s
speeches.”” As a rhetorical model, they became prototypes for orations
against the Turks, which developed as a genre in the following years.”!

Piccolomini set the example by providing certain stereotypes—among
them the bulwark metaphor—that were to become topical. By means of
these orations against the Turks, they reached segments of society far
beyond the intellectual and political elites and became part of a shared
European knowledge and experience. As a result, the bulwark metaphor
found its way into the vernacular languages, for instance, antemuraglia
and baloverde in Italian, rampart in English, vorpauw and gemeier in Ger-
man, boulevert in French.”” However important Piccolomini’s role was in
furthering the implementation of the concept of antemurale, it should be
viewed within the broader political and cultural context. As an orator as
well as a thinker, Piccolomini was far from isolated. The success and broad
resonance of his concepts can largely be credited to the fact that they were
generally compatible with humanist ideas.

Various structural and cultural conditions furthered their acceptance:
First, the network of a republic of letters provided the fast dissemination
of Piccolomini’s words and a communicative coherence. Second, the close
connection among humanists between eruditio and officium, between liter-
acy and political duty as councilors and secretaries, facilitated its implemen-
tation into political and diplomatic texts. Third, the emphasis on linguistic
elegance and style caused a corresponding sensitivity to excellent phrasing.
The Ottoman expansion and the siege of Constantinople was lively dis-
cussed within humanist circles, not least because of their self-conception
as admirers of ancient literature. Dealing with the war against the Turks
and the crusade, therefore, became a prominent theme in humanist litera-
ture.” This entailed the engagement with concepts of Europe and its fron-
tier.”* However successful Piccolomini’s concept of antemurale was, he was
not the first humanist dealing with this concept: as early as 1444—prior to
the Battle of Varna—the Italian humanist Francesco Filelfo (1398—1481) had
addressed King Wiadystaw III as Christianae Reipublicae propugnaculum.”

The emergence of a bulwark metaphor is linked to the political context
after the fall of Constantinople. However, its implementation as a seman-
tic code for the frontier between civilization and barbarism, religion and
heresy, despotism and liberty did not evolve accidentally. It was the result
of a decisive politics of distribution, of the widespread humanist interest
in rhetoric and crusades, and of the new medium of printing, which fur-
thered a European public sphere. What became the nucleus of the evolving
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collective identity in Hungary, Croatia, and Poland was, in its beginning,
closely connected to a broader concept of Europe as a religious, cultural,
and geographical unity with a common interest in self-defense. Its distri-
bution can also be described as a successful campaign to gain the papal
throne. Of course, Piccolomini himself stood in a broader humanist rhetor-
ical context. However, his stringent rhetorical repetitiveness and distribu-
tion channels surpassed earlier uses of this metaphor by far. As Pope Pius
I1, Piccolomini remained faithful to his rhetorical agenda.”

In his succession, the bulwark metaphor became an integral part of the
papal public statements and of papal diplomatic missions.”” From Leo X
(1513-1521) to John Paul II (1978-2005), Popes and their legates used the
bulwark metaphor as a semantic code to highlight the unity of Christian
Europe and the leading role the Popes themselves claimed in it.”® Piccolo-
mini did not invent the bulwark metaphor, but his repetitive use of the bul-
wark metaphor alongside his concept of a religiously and culturally united
Europe decisively contributed to the spreading of this imagery in the sec-
ond half of the fifteenth century. This successful implementation was based
on communication platforms such as the Diets of the Holy Roman Empire,
the personal network of the res publica literaria, and the development of
the printing press.

Piccolomini designed his rhetoric imagery against a background of a deep
political and cultural crisis in Western Europe after the seizure of Constan-
tinople. The implementation of the bulwark metaphor as a part of European
discourses also affected political discourses in Eastern Europe. Even though
the humanist concept of antemurale addressed an imaginative European res
publica, it reverberated in regional identities. This is especially true for Po-
land and Hungary, where the antemurale myth played a crucial role in out-
lining a collective agenda and a sense of mission and in providing a source
of political legitimation for centuries. Poland and Hungary can be described
as major carriers of the antemurale myth.” Even though the reception of
the antemurale myth differed chronologically—while it was firmly in use in
Hungary by the end of the fifteenth century, the reception in Poland reached
its height in the late sixteenth century®**—it yielded similar results in both
countries.®! The second part of this chapter focuses on how this discourse
helped to form premodern national identities in Poland and Hungary.

The Bulwark Myth in Poland and Hungary
(Fifteenth—Eighteenth Centuries)

Early versions of bulwark rhetoric in Eastern Europe can be traced back to
the Middle Ages.®? Particularly in the thirteenth century, in the course of
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the Mongol invasion, the efforts of Poland and Hungary in resisting this
invasion were highlighted. However, this was not used only to address for-
eign aggressors but also to characterize inner-Christian conflicts, particu-
larly the struggle between the Teutonic Order and the Kingdom of Poland.®
The sources in the first case, those dealing with the Mongol invasions, are
mostly records from authors who were not Polish or Hungarian them-
selves.® In the conflicts with the Teutonic Order, the bulwark metaphor
was used to legitimate the hostility of the Teutonic knights against Poland
by labeling the country as an enemy of the Christian faith against whom
the Teutonic Order erected a bulwark. In this context, the bulwark rhet-
oric played an important part in delegitimizing Polish political interests.®
These few examples indicate that the bulwark metaphor was still open to a
great range of interpretations, that it was not yet bound to a specific coun-
try or to a certain understanding.

Up to the fifteenth century, the bulwark metaphor was not an integral
part of an emerging national consciousness or awareness in Poland and
Hungary.® It had yet to become a semantic code or discourse pointing
beyond itself, transporting definable normative values and anticipating
certain estimations and political actions. This is underlined by the above-
mentioned orations at the Imperial Diets of Frankfurt, Regensburg, and
Wiener Neustadt (1454—1455), which addressed the fragile situation in
Hungary in the course of the Ottoman expansion without using bulwark
metaphors.

This situation changed during the second half of the fifteenth century:
from then on, political and intellectual elites in Hungary and Poland in-
creasingly referred to their country as a bulwark. Hence, this chronologi-
cally correlates with the implementation of the European bulwark discourse
promoted by Piccolomini.*” This coincidence suggests that the implemen-
tation of a bulwark discourse in Eastern Europe cannot be interpreted as a
geographically confined process but rather as part of a broader European
process. Further indications support this assumption: regarding Poland,
most references before the late sixteenth century cited by Janusz Tazbir
and others were from non-Polish authors.®

The majority of early bulwark references in Hungarian and Polish
self-descriptions refer to the diplomatic sphere. The bulwark metaphor was
used in diplomatic correspondence with the papal or imperial court or in
political speeches addressing a European rather than a national audience.
In light of this genre, however, interpreting the bulwark rhetoric in these
texts as part of a premodern national consciousness appears questionable.
Focusing on diplomatic correspondence is hardly suitable to clearly distin-
guish between self-images and external images, as it often focused heavily
on the recipient’s assumed expectations to achieve one’s objectives.
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Besides the diplomatic correspondence, there are further indications
that the strengthening of the bulwark discourse in Eastern Europe must be
seen in a European context: multipliers of the bulwark discourse in Hungary
and Poland themselves were part of a European network of political and
intellectual elites. An important protagonist in the reception and strength-
ening of the bulwark metaphor in Hungary was the abovementioned Janos
Vitéz, then Hungarian chancellor, humanist, and close correspondent of
Piccolomini.®

After attending the Imperial Diets of 1554—1555, Vitéz began to use the
bulwark metaphor more frequently as a Hungarian self-description. As he
himself used the bulwark metaphor in his speeches at the Imperial Diets
only to address Emperor Frederick IIL* his inspiration might have derived
from Piccolomini’s concept of Europe and its bulwarks. After all, a manu-
script copy of the Frankfurt Piccolomini speech was found in his library.”*
Until their estrangement in the late 1460s, Vitéz served as an educator, later
as a close advisor to Matthias Corvinus (1443—1490), king of Hungary since
1458 and later king of Bohemia. Matthias Corvinus himself built his own
monarchic representation around the idea of his role as antemurale chris-
tianitatis, thereby furthering the reception of the concept in Hungary.”

A close connection between European communication networks can
also be traced for the second literary genre that highlighted the bulwark
discourse as part of collective self-description: humanist national histo-
riography.” From the end of the fifteenth century onward, it included the
bulwark narrative, thereby incorporating it into collective memory. The au-
thors of these texts were important multipliers of the bulwark discourse as
part of premodern national identities. However, they were also part of a Eu-
ropean communication network. One striking example is Callimachus Ex-
periens (1437-1497), councilor of King Casimir II (1448-1528) and author
of a historiographical account of King Wtadystaw III (1424—1444), who had
died fighting against the Ottomans at Varna in 1444. In this account, Cal-
limachus depicted the heroized king as antemurale christianitatis and as a
bulwark against the Ottoman invasion of Europe.** This account was more
than a narration of a historical event and person; it outlined the position
of Poland in the present and in the future. The name Callimachus was of
course a pseudonym of the Italian Filippo Buonaccorsi, who had lived at the
Polish court since the 1470s. Before arriving in Poland, he had spent several
years in Rome as part of the humanist circle around Piccolomini.*®

Polish historiographer Jan Diugosz (1415-1480) also referred to the bul-
wark concept in his Annales seu cronica incliti regni Poloniae by describing
an embassy of Pope Pius II Piccolomini. In his audience with King Casimir I
(1016-1058), nuncio Hieronimus Lando, Bishop of Crete, addressed Poland
as a bulwark against the Turks, as christianitatis scutum and as christianae
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fidei murus et antemurale.*® The similarity to Piccolomini’s threefold expres-
sion of murus, clipeus, and antemurale in his speeches and letters is striking.”

These Latin works circulated on a national as well as a European level.
However, they played a decisive part in implementing bulwark discourses
in a nationwide discursive sphere. Due to their print publication, they
reached a broader public. Several new editions attest to a wide interest.
These historiographies provided certain narratives and stereotypes char-
acterizing the nation and its historical fate or task. The attribution of a
bulwark and its historical legitimation now appeared as an integral part of
premodern national imagery. Without a doubt, this historiography played
a decisive role in implementing the bulwark rhetoric in Polish discourses
and as a formative part of developing a premodern national identity that
reached levels of society far beyond the intellectual elite.

Until the sixteenth century, the Polish bulwark rhetoric had almost com-
pletely been limited to Latin texts, such as the abovementioned diplomatic
texts and historiography.”® This situation changed in the course of the six-
teenth century, when the bulwark discourse became an important aspect of
vernacular poetry, preaching, and literature.*® While it originally addressed
Latin-speaking elites in Europe as well as in Poland, it excluded the vast
majority of the countries’ inhabitants. Now, the antemurale discourse be-
came part of broader public discourses.'” Important anti-Ottoman ora-
tions such as the Turcicae of Krzysztof Warszewicki (1543—1603) were now
translated into and printed in Polish.!*!

In the seventeenth century, the mental identification of antemurale
christianitatis and the Polish nation permeated texts of various media,
such as preaching, poems, newspapers, and diaries.”* Notably, poetry was
an expression and a motor of strengthening the equation of the nation and
its function as a rampart against the enemies of Christianity. Poetry such as
that of Stanistaw Grochowski (1542—-1612), who addressed Poland in one
of his poems: “Oh, the famous wall of Christian countries/The mighty bul-
wark sheltering from pagan powers.”'* This view helped to implement and
further the idea of Poland as a chosen nation, the idea of a special union of
God with the Polish people. As Poland served as a bulwark for the Chris-
tian faith, God himself was a bulwark for Poland:

Therefore we should call upon God day in, day out
To be our wall in need;

And to shield the herd of His believers;

And to be the Bastille for the paltry sheep.!**

The success of this discourse in a European communication network of
political and intellectual elites as well as in vernacular poetry was based on
its imagery and impressiveness.
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Even more important was another aspect, however: despite its precise
imagery, it remained open to interpretation and therefore adaptable to var-
ious situations and purposes. This aspect paved the way for its implemen-
tation in national discourses as well as its persistence up to the present day.

The development of the bulwark discourse and its implementation in pat-
terns of a premodern national identity has to be seen against the backdrop
of and the interaction with a European communicative sphere. However,
this did not prevent the development of exclusionary bulwark discourses
in Eastern Europe. Poland is an excellent example in this respect. The pro-
motion of the concept of Europe and its bulwarks in the second half of the
fifteenth century took place in the light of the Ottoman expansion and the
seizure of Constantinople. It was hence an essentially anti-Turkish dis-
course. The adoption into premodern national discourses, however, shifted
this image and perspective. The concept of a bulwark as used by Picco-
lomini not only stigmatized the Turks as religious Others but also high-
lighted their cultural, political and legal, ethnic, and historical Otherness.
Accordingly, the identity on this side of the bulwark was implicitly charac-
terized by religious, cultural, political, ethical, and historical homogeneity.
This emphasis on various delimiting aspects as well as on the comprehen-
sive homogeneity left room for new interpretations.

From a Polish perspective, it was not only the Turks who threatened the
Polish bulwark. Farther neighbors were included in this discourse: Poland
formed a bulwark not only against the Muslim Turks and Tatars but also
against the schismatic and despotic Orthodox Muscovites and their hereti-
cal Protestant neighbors in Sweden and the Holy Roman Empire.'?® In this
view, instead of one definable Other, the bulwark discourse formed multi-
ple Others; instead of being the frontline of a homogenous Europe against
foreign aggressors, Poland increasingly saw itself as a “beleaguered isle”
The concept’s meaning, originally designated to invoke European cohesion
and solidarity, changed fundamentally in this context. As part of premod-
ern national discourses, it increasingly provided a pattern for aggressive
distinctiveness.'

Of course, the bulwark discourse could and did serve as an argument to
achieve certain political goals, such as freedom from papal taxation. How-
ever, it cannot be reduced to its functional purpose. By shaping collective
self-perception, it became a guiding basis for political actions. The percep-
tion of the nation as a besieged bulwark defined not only the attitude toward
an assumed hostility of the surrounding neighbors. In Poland, it led to de-
cisive antireformatory aspirations aiming at confessional homogeneity and
at eliminating Protestant voices.!”” This happened against the backdrop of
an increasingly messianic tone that underlay bulwark discourses.'®® Hence,
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it became the motor and expression of a messianic interpretation initiating
and legitimating action taken against outer as well as inner enemies.'”

Conclusion

Even though the term antemurale or propugnaculum was well in use before
the fifteenth century, only in the second half of the fifteenth century did it
become a compelling discourse and a semantic code. The implementation
of this antemurale discourse can be described as a European process in two
ways. First, the antemurale discourse itself developed within a European,
transnational humanist public sphere. The diffusions of humanism'® and
the European humanist network were the preconditions for an increasing
reception of antemurale christianitatis as a semantic code and political
concept.

The implementation of the antemurale concept, therefore, can be de-
scribed as a European act of communication against the backdrop of a
pan-European humanist public. In addition to these structural and cultural
aspects of its implementation, there was a second, substantial aspect un-
derlining its European character: the discourse as it had been propagated
by Piccolomini and others since the fifteenth century defined the European
borders as a sharp line of demarcation against a hostile, religiously and
culturally diverse alterity. It thus appealed to an imagined European inte-
gration, a shared European identity. This European discourse was received
in the Kingdom of Hungary and later in the Polish-Lithuanian Common-
wealth. Its inclusion in national discourses, however, developed its own
dynamics and increasingly contravened its original meaning: as a cultural
border, antemurale served to establish an early modern national identity
and a distinctiveness that identified multiple enemies outside as well as
inside the community. A concept originally designed to further the idea of
European integration and consensus was thus able to develop a disintegra-
tive and conflict-provoking impact.
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Zur Vorgeschichte eines Mythos,” in Mythen in Geschichte und Geschichtsschrei-
bung aus polnischer und deutscher Sicht, ed. A. von Saldern (Miinster: LIT, 1996),
141. Wictor Weintraub provides a different view when stating that the concept
of antemurale was assigned to Poland by the West. W. Weintraub, “Renaissance
Poland and Antemurale Christianitatis,” Harvard Ukrainian Studies 3/4 (1979—
1980): 921.

. J. Pekacz, “Antemurale of Europe; from the History of National Megalomania in

Poland,” History of European Ideas 20 (1995): 419.

. U. Borkowska, “The Ideology of ‘Antemurale’ in the Sphere of Slavic Culture (13th—

”

17th centuries),” in The Common Christian Roots of the European Nations, ed.
Pontificia Universita Lateranense, vol. 2, 1206 (Firenze: Le Monnier, 1982); P. Sro-
decki, Antemurale Christianitatis. Zur Genese der Bollwerksrhetorik im Ostlichen
Mitteleuropa an der Schwelle vom Mittelalter zur Friihen Neuzeit (Husum: Mat-
thiesen Verlag, 2015), 11-16, 339-52; M. Morawiec, “Antemurale christianitatis.
Polen als Vormauer des christlichen Europa,” Jahrbuch fiir Europdische Geschichte
2 (2001): 249-60; H. Hein-Kircher, “Uberlegungen zur Ausprigung und Funktion
von Raummythen,” in Deutschlands dstliche Nachbarschaften: eine Sammlung von
historischen Essays fiir Hans Henning Hahn, ed. E. Dmitréw and T. Weger (Frank-
furt a.M.: Peter Lang, 2009), 115-18. For contemporary applications of antemu-
rale mythology, see Pal Kolstg’s contribution and Paul Srodecki’s conclusion in this
volume.

. While the concept of nation as an ideology is a specifically modern phenomenon,

certain aspects of national awareness and consciousness can be traced back to the
late Middle Ages. As an idea of political order, it was enhanced by the work of
numerous humanist authors in the fifteenth and sixteenth centuries; see R. Stau-
ber, “Nation,” in Enzyklopddie der Neuzeit, vol. 8 (Stuttgart: Metzler Verlag, 2008),
1056-82.

. N. Housley, Crusading and the Ottoman Threat, 1453—1505 (Oxford: Oxford Uni-

versity Press, 2012), 40.

. Srodecki, Antemurale Christianitatis, 31-39; Krzyzaniakowa, “Polen,” 132.
. For the connection between timor Tartarorum and the antemurale topos, see Bor-

kowska, “Ideology,” 1206; Knoll, “Poland,” 385 passim.

Paul Srodecki listed many of the early references in his instructive article published
in 2012 as well as in his Ph.D. thesis published in 2015. P. Srodecki, “Validissima
semper Christianitatis propugnacula. Zur Entstehung der Bollwerksrhetorik in Po-
len und Ungarn im Spatmittelalter und in der frithen Neuzeit,” in Sarmatismus ver-
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sus Orientalismus in Mitteleuropa, ed. M. Dlugosz and P.O. Scholz (Berlin: Frank
und Timmer, 2012), 133-35; Srodecki, Antemurale Christianitatis, 57—104. Some
of the sources mentioned that the deal with Poland as a bulwark against non-Chris-
tian invasions goes back to the thirteenth century, though not all of them actually
refer to one of the abovementioned terms.

A. Theiner, ed., Vetera monumenta historica Hungariam sacram illustrantia, vol. 2
(Roma: Typis Vaticanis, 1859—1860), 182.

Theiner, Vetera monumenta historica Hungariam sacram illustrantia, vol. 1, 202.
Borkowska, “Ideology,” 1208; Srodecki, Antemurale Christianitatis, 57-62; Krzyza-
niakowa, “Polen,” 134.

Housley, Crusading and the Ottoman Threat, 40 passim; Srodecki, “Validissima
semper Christianitatis propugnacula,” 140.

E. Meuthen, “Der Fall von Konstantinopel und der lateinische Westen,” Historische
Zeitschrift 237 (1983): 1-35. For the capture of Constantinople, see F. Babinger,
Mehmed der Eroberer und seine Zeit. Weltenstiirmer einer Zeitenwende (Miinchen:
Bruckmann Verlag, 1953; repr. 1987), 67—108.

R.-]. Lilie, Byzanz: Geschichte des ostromischen Reiches 326—1453 (Munchen: C.H.
Beck, 2013), 93—106. For the role of 1204 in the Byzantine cultural memory, see A.
Kiilzer, “Die Eroberung von Konstantinopel im Jahre 1204 in der Erinnerung der
Byzantiner; in Quarta Crociata. Venezia—Bisanzio—Impero Latino, ed. Gherardo
Ortalli (Venezia: Istituto Veneto di Scienze, 2006), 619-32.

Lilie, Byzanz, 26.

See J. Helmrath, “Art. Union, kirchliche III. Konzil von Ferrara, Florenz,” Lexikon
des Mittelalters 8 (2002): 1241-42.

For the reception of the fall of Constantinople in Europe, see Meuthen, “Der Fall
von Konstantinopel”; M. Meserve, Empires of Islam in Renaissance Historical
Thought (Cambridge, MA: Harvard University Press, 2009), 29-30; D. Mertens,
“Europdischer Friede und Tiirkenkrieg im Spatmittelalter; in Zwischenstaatliche
Friedenswahrung in Mittelalter und Frither Neuzeit, ed. H. Duchhardt (Koln: Boh-
lau, 1991), 45-90; J. Helmrath, “Pius II. und die Tiirken,” in Europa und die Tiir-
ken in der Renaissance, ed. B. Guthmiiller and W. Kithmann (Tiibingen: Niemeyer,
2000), 89-99.

Meuthen, “Der Fall von Konstantinopel,” 17 passim. Even though the Popes’ claim
to organize a crusade against the Turks was criticized due to its lack of effective-
ness, it was hardly ever openly rejected; see Housley, Crusading and the Ottoman
Threat, 50-61.

J. Helmrath, “The German ‘Reichstage’ and the Crusade,” in Crusading in the Fif-
teenth Century. Message and Impact, ed. N. Housley (Basingstoke: Palgrave Macmil-
lan, 2004), 53—-69; D. Mertens, “Europa, id est patria, domus propria, sedes nostra
Zu Funktionen und Uberlieferung lateinischer Turkenreden im 15. Jahrhundert,” in
Europa und die osmanische Expansion im ausgehenden Mittelalter, ed. F.-R. Erkens
(Berlin: Duncker & Humblot, 1997), 49-52.

See “Letter of Piccolomini to Leonardo Benvoglienti” (5 July 1454), in W. Kaem-
merer, ed., Deutsche Reichstagsakten. Altere Reihe, vol. 19,2: Deutsche Reichstagsak-
ten unter Kaiser Friedrich IIL; Abt. 5, part 2. Reichsversammlung zu Frankfurt 1454
(Miinchen: Oldenbourg, 2013), 105 (below cit. as RTA 19,2).

Housley, Crusading and the Ottoman Threat, 27 passim.
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RTA 19,2, 461; W. Kaemmerer, ed., Deutsche Reichstagsakten. Altere Reihe. Abt. 5.
vol. 19,1: Deutsche Reichstagsakten unter Kaiser Friedrich III, 1453—1454 (Gottin-
gen: Vandenhoeck & Ruprecht, 1969), 265 (below cit. as RTA 19,1).

RTA 19,1, 265; RTA 19,2, 460.

Mertens, “Europa, id est patria,” 50—-51; Helmrath, “German ‘Reichstage,” 53—62.
G. di Castiglione, Pollicitus sum, 17 October 1554 Frankfurt, RTA 19,2, Introduc-
tion, 565-71; text, 571-84; quotation 576: “Considerate Ungarie regnum, de cuius
laudibus non satis dicere possum, quod tot calamitatibus atque periculis se tociens
obiecit pro defensione Christiani status. illius potencia, illius probitas, illius certam-
ina, illius strages pax fuere reliquo orbi.”

RTA 19,2, 576. The speech was written by Janos Vitéz and performed by Nikolaus
Barius (Mikl6s Banfalvi), bishop of Erlau, as Vitéz himself could not be present at
the Imperial Diet of Regensburg, RTA 19,2, 585 passim.

RTA 19,2, 588: “Obiectu laterum suorum reliquos Christianitatis frontes et pectora
tutati sunt . . . ea solicitudo et cura fidei ac fidelium tuendorum prefato serenissimo
domino regi hereditario quodam iure a predecessoribus suis relicta est.”

Janos Vitéz, however, referred to the emperor as the one holding the shield to pro-
tect Christianity: “Gerat ille claves ut pacificus custos, tu [i.e., imperator] clipeum
ut bellicosus protector,” in W. Kaemmerer, ed., Deutsche Reichstagsakten unter
Kaiser Friedrich III; Abt. 5, part 3. Reichsversammlung zu Wiener Neustadt 1455
(Miuinchen: Oldenbourg, 2013), 451 (below cit. as RTA 19,3).

See letter of John Hunyadi to Emperor Frederick IIT of 10 November, 1454, RTA
19,3, 52-60; letter of John Hunyadi to Emperor Frederick III of 19 December 1454,
RTA 19,3, 66—69.

RTA 19,3, 68: “Turci . .. machinantes invadere regnum Hungarie et inde ulterius
impetrare Christianitatem.”

RTA 19,2, 522 passim: “Serpit in dies hoc virus magis ac magis. ... Hungari . ..
hactenus fidei nostre clipeus, nostre religionis murus fuere . . . sive vincitur Hungaria
sive coacta iungitur Turcis, neque Italia neque Germania tuta erit neque satis Rhe-
nus Gallos securos reddet.”

Unlike his cospeakers, Piccolomini puts the metaphor of the bulwark repeatedly
at the center of his speech. In his opening speech at the Imperial Diet in Wiener
Neustadt, for example, he stated, “It is to be feared that this great Kingdom which
has been for many centuries the shield of our faith will become part of the domin-
ion of the enemies. If the divine vengeance allows this, there will be nothing in
Christianity left secure”

The threefold formula of murus, antemurale, and clipeus (wall, bulwark, and shield)
was coined by Piccolomini. RTA 19,2, 495 passim. Piccolomini used this formula
in his letters dealing with the Christian defeat at Varna in 1444; see R. Wolkan, ed.,
Der Briefwechsel des Eneas Silvius Piccolomini, 1. Briefe aus der Laienzeit, 1431—
1445, vol. 1: Privatbriefe; vol. 2: Amtliche Briefe (Wien: Verlag der Osterreichischen
Akademie der Wissenschaften, 1909), vol. 1, 548; vol. 2, no. 2, no. 6, and no. 27; RTA
19,3, 456fn 7.

RTA 19,3, no. 36, quotation 568: “Clipeus noster Hungaria est, murusque nostre reli-
gionis et antemurale fortissimum. Nisi hanc provinciam tuemur, neque Italia neque
Germania quiescit. neque Galliam Rheni fluenta neque Hispaniam Pirenei montes
salvare poterunt.”
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For the speech “Constantinopolitana clades” and its reception and distribution, see
RTA 19,2, 466-72; RTA 19,3, 442.

RTA 19,2, 495 passim: “Neque, si verum fateri volumus, multis ante seculis maiorem
ignominiam passa est quam modo Christiana societas. Retroactis namque tem-
poribus in Asia atque in Affrica, hoc est in alienis terris, vulnerati fuimus, nunc
vero in Europa, id est patria, in domo propria, in sede nostra percussi cessique
sumus.”

J. Helmrath, “Enea Silvio Piccolomini (Pius II.). Ein Humanist als Vater des Eu-
ropagedankens?” in, Europa und die Europder: Quellen und Essays zur modernen
europdischen Geschichte. Festschrift fiir Hartmut Kaelble zum 65. Geburtstag, ed. R.
Hohls (Stuttgart: Steiner, 2005), 366.

Heidi Hein-Kircher characterizes them as “Raummythen.” Hein-Kircher, “Uberle-
gungen,” 105-20.

J. Osterhammel, “Kulturelle Grenzen in der Expansion Europas,” Saeculum. Jahr-
buch fiir Universalgeschichte 46 (1995): 108.

Pekacz, “Antemurale of Europe,” 420.

Piccolomini had a major influence on the promotion of the Scythian origin of the
Turks; see F. Konrad, “Von der ‘Tiirkengefahr’ zu Exotismus und Orientalismus:
Der Islam als Antithese Europas (1453-1914)?” in Europdische Geschichte Online
(EGO), ed. Institut fiir Européische Geschichte (Mainz, 2010), 7, retrieved 15 Sep-
tember 2015 from http://www.ieg-ego.eu/konradf-2010-de; Helmrath, “Pius II. und
die Tiirken,” 107-9.

RTA 19,2, 515-18; see the Vienna speech, RTA 19,3, 495: “Neque enim, ut plerique
arbitrantur, Asiani sunt ab origine Thurci, quos vocant Theucros, ex quibus est Ro-
manorum origo . .. : Scytharum genus est ex media barbaria profectum ... gens
immunda et ignominiosa, forniocaria in cunctis stuprorum generibus.”

RTA 19,2, 470-73.

Jirgen Osterhammel described the European perception of the border toward
the Ottoman Empire as a “dividing line between imperial, cosmically structured
‘civilization’ and free roaming, anarchical ‘barbarism’” Osterhammel, “Kulturelle
Grenze,” 109. There were other perceptions of the Ottoman Empire, such as that of
Cardinal Bessarion, who depicted the Ottoman Empire as a highly civilized enemy.
See M. Meserve, “Italian Humanists and the Problem of the Crusade;” in Crusading
in the Fifteenth Century. Message and Impact, ed. N. Housley (Basingstoke: Pal-
grave Macmillan, 2004), 31-38.

RTA 19,2, 509: “Illud horreo, illud abhominor, illud omnino detestor: capta civitate,
depositis armis, coniectis in vincula civibus tum maxime sevitum est. Tum filii ante
ora parentum occisi, tum viri nobiles velut hostie mactati, tum sacerdotes laniati,
tum monchi excarnificati, tum sacre virgines incestate, tum matres ac nurus ludib-
rio habitate. O miseram urbis faciem! O infelicem populum! O sceleratum Macho-
metum! Quis talia fando temperet lacrimis?”’

RTA 19,2, 510 passim: “Templi dei nostri pseudoprophetae traduntur, divina altaria
proteruntur, ossa martyrum et aliorum sanctorum iam cum Christo regnantium aut
porcis aut canibus obiciiuntur. franguntur statue, picture delentur; nec matris do-
mini regine celorum, gloriose Marie virginis imagini parcitur. quin et ipsum Christi
crucifixi simulacrum cum magno clamore, maiori irrisione, precedentibus tympanis
ac tubis in castra defertur, huc atque illuc ludibrio rapitur, conspuitur, luto pro-
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vovitur. o nephas inexpiandum! o ignominiam Christiane gentis! o dedecus nostri
nominis sempiternum!”

RTA 19,2, 517-18: “Carnes adhuc equorum vesontium vulturumque comedit, libi-
dini servit, crudelitate succumbit, litteras odit, humanitatis studia persequitur. in
cuius manus venisse nunc doctam eloquentemque Greciam, nescio quis satis deflere
queat.” See Piccolomini’s emphasis on the ancient literature: RTA 19,2, 518. “Ac
contrita nunc deletaque Grecia, quanta sit facta litterarum iactura, cuncit cogno-
scitis, qui Latinorum omnem doctrinam ex Grecorum fontibus derivatam non ignor-
atis.” RTA 19,2, 520.

RTA 19,2, 520: “An de iustitia belli adversus hec monstra hominum dubitabimus,
qui nulla humanitatis studia colunt, qui federa nulla custodiunt, qui sanguinem
nostrum sitiunt, qui cedibus saturari non possunt, qui sacra dei nostri omnia pol-
lunt et exterminant?”

For Piccolomini’s role of promoting a concept of Europe, see Mertens, “Europa, id
est patria”; Konrad, “Tiirkengefahr” 6-8; Helmrath, “Ein Humanist”

RTA 19,2, 495.

Ibid., 507.

Ibid., 511.

Ibid., 529.

Ibid., 562.

Regarding the repeating of parts of his speeches, see Mertens, “Europa, id est pa-
tria,” 51 passim.

For the following aspects of Piccolomini’s career, see V. Reinhardt, Pius II. Piccolo-
mini. Der Papst, mit dem die Renaissance begann. Eine Biographie (Miinchen: C.H.
Beck, 2013).

The Imperial Diets can also be characterized as a platform for communication; see
RTA 19.2, 32—-40.

An overview of the audience present at Piccolomini’s speech “Constantinopolitana
clades” is given in RTA 19,2, 464 passim. According to Dieter Mertens, most intel-
lectuals of the fifteenth century knew Piccolomini’s Diet speeches. He proves that
famous speeches in the sixteenth century (e.g., by Bessarion and Campano) were
based on Piccolomini’s speeches; Mertens, “Europa, id est patria,” 52.

Housley, Crusading and the Ottoman Threat, 160.

Piccolomini also inserted his Regensburg speech into his history of the Regensburg
Imperial Diet as well as in his Commentarii; see R. Wolkan, ed., Der Briefwechsel
des Eneas Silvius Piccolomini. Abt. 3. Briefe als Bischof von Siena, vol. 1: Briefe von
seiner Erhebung zum Bischof von Siena bis zum Ausgang des Regensburger Reichsta-
ges (23. September 1450-1. June 1454) (Wien: Verlag der Osterreichischen Akade-
mie der Wissenschaften, 1918), 538—47.

See Piccolomini’s letters to Juan de Carvajal and Gregorius Lollius, RTA 19,2, no.
13, 1 and 13, 2. For the distribution of his orations at the Imperial Diet of Wiener
Neustadt, see Piccolomini’s letters to Nicholas of Cusa (5 May 1455, RTA 19,3, no.
51d) and Cardinal Lodovico Scarampo (29 April 1455, RTA 19,3, no. 27Kk).

See Piccolomini’s letter to Nicholas of Cusa (RTA 19,2, no. 13, 6, 31 October 1454).
The small number of textual varieties in these copies suggests a fast and synchronic
distribution of the text; RTA 19,2, 470-473. With 120 known copies, his Mantua
keynote address “Cum bellum hodie,” given on 26 September 1459, reached an even
broader distribution. Housley, Crusading and the Ottoman Threat, 160-61.
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RTA 19,2, 463.

For a better understanding, Piccolomini’s speech was immediately translated into
German, which furthered its understanding and promotion by the audience. “Hanc
orationem cum verbis latinis pronuntiasset Eneas factumgque esset mirum silentium
assurgens Ulricus episcopus Gurcensis [Ulrich Sonnenberger, Bf. Von Gurk] ean-
dem in sermonem Theutonicum convertit, ne quis ex circumstantibus mentem cae-
saris ignoraret,” RTA 19,1, 265. The delegates present at the Imperial Diets cited
Piccolomini’s speeches in their reports, see, e.g., the reports of the Nuremberg del-
egates Niklas Muffel and Hans Pirckheimer, RTA 19,3, Nr. 33d, 503-9.

The fundamental influence that the development of the printing press had on the
dissemination and preservation of texts and on changing public spheres was de-
scribed in 1979 by Elizabeth Eisenstein in her voluminous book The Printing Revo-
lution in Early Modern Europe (Cambridge: Cambridge University Press, 2005).
“Constantinopolitana clades” was printed as a single text and as part of a collection
of other texts, e.g., as part of Piccolomini’s Epistolae familiars, printed in Stras-
bourg in 1478; see RTA 19,3, 442.

The practice of annotating humanist orations in general with technical vocabulary
is proof that it was used as a style sheet; see RTA 19,3, 447. Johannes Helmrath
has repeatedly and perspicuously shown the connection between humanist rhet-
oric style and the orations against the Turks; see, e.g., Helmrath, “Pius II. und die
Tirken”

Helmrath, “German ‘Reichstage,” 53; Mertens, “Europa, id est patria,” 51-52, 56.
Piccolomini’s speeches were not only adopted because of their content but also
because they served as models for an excellent rhetorical style; RTA 19,2, 472.

J. Varga, “Europa und ‘Die Vormauer des Christentums’ Die Entwicklungsges-
chichte eines gefliigelten Wortes,” in Europa und die Tiirken in der Renaissance, ed.
B. Guthmiiller and W. Kithlmann (Ttbingen: Niemeyer, 2000), 60—62.

Most prominently is J. Hankins, “Renaissance Crusaders: Humanist Crusade Lit-
erature in the Age of Mehmed I, Dumbarton Oaks Papers 49 (1995): 111-207;
Meserve, “Italian Humanists.”

Hankins, “Renaissance Crusaders,” 123 passim.

Quoted in Krzyzaniakowa, “Polen,” 138.

B. Baldi, Pio II e le trasformazioni dell’Europa Cristiana, 1457-1464 (Milano: Uni-
copli, 2006), 173-254.

Piccolomini’s Diet speeches served as model for papal delegates such as Capistrano
and Bessarion; see Mertens, “Europa, id est patria,” 52.

On Leo X, see K.M. Setton, “Penrose Memorial Lecture. Pope Leo X and the Turk-
ish Peril,” Proceedings of the American Philosophical Society 113 (1969), 376, 383.
Borkowska, “Ideology,” 1206; Srodecki, Antemurale christianitatis. However, Po-
land and Hungary were not the only states described as antemurale states. Beside
various Eastern European territories, the antemurale metaphor was also applied
to Byzantium, Spain, Venice, and Austria; Borkowska, “Ideology,” 1207; Srodecki,
Antemurale christianitatis, 352—60.

Krzyzaniakowa, “Polen,” 132 passim. Wictor Weintraub shows that until the second
half of the sixteenth century, the most prominent descriptions of Poland as an an-
temurale state were of European rather than Polish origin; Weintraub, “Renaissance
Poland,” 980. Knoll, too, states that the antemurale topos was not yet a national
concept in late medieval Poland; Knoll, “Poland”
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Srodecki, Antemurale Christianitatis, 361—68.

Borkowska, “Ideology, 1206; Knoll, “Poland,” 385-86; Srodecki, Antemurale
Christianitatis, 57—104.

Borkowska, “Ideology,” 1208; Srodecki, Antemurale Christianitatis, 57—62.

See the examples in Borkowska, “Ideology,” 1206; Knoll, “Poland,” 385 passim;
Srodecki, Antemurale Christianitatis, 57—104.

Srodecki, Antemurale Christianitatis, 57—62.

Weintraub, “Renaissance Poland”; Krzyzaniakowa, “Polen”

In a diplomatic context, and especially in the letters written by the Popes, the
attributes of propugnaculum, antemurale, and scutum became almost inevitable
in addressing Hungary; see, e.g., Vetera monumenta historica Hungariam sacram
illustrantia, vol. 2, 398 (Paul II, 1664); 315 (Callixt III, 1458); 361 (Pius II 1461),
482, (Sixtus IV, 1483); 490 (Sixtus IV, 1484).

Weintraub, “Renaissance Poland,” 930.

For Vitéz’s role in promoting the concept of bulwark, see Borkowska, “Ideology”
RTA 19,3, 451.

The manuscript is preserved in the Praiského Hradu Archives, RTA 19,2, 472.
Srodecki, Antemurale Christianitatis, 170-216.

The development of a national humanist historiography took place in a transna-
tional cultural context. It was mutually connected and reached far beyond the
humanist “mainlands” such as Italy. This is proven by the essays collected in J.
Helmrath, U. Muhlack, and G. Walther, eds., Diffusion des Humanismus. Studien
zur nationalen Geschichtsschreibung europdischer Humanisten (Gottingen: Wall-
stein, 2002) and especially by the introduction of U. Muhlack, “Humanistische
Historiographie,” 30—-34.

For the role Callimachus played in the promotion of the antemurale concept in Po-
land, see S. Graciotti, “'antemurale Pollacco in Italia tra Cinquecento e seicento,’
in Il barocchi di un mito. Barocco fra Italia e Polonia, ed. ). Slaski (Warszawa:
Accademia polacca delle scienze, Comitato degli studi sull’arte, 1977), 304, 322;
Srodecki, Antemurale Christianitatis, 225-28.

Graciotti, “L'antemurale Pollacco in Italia,” 304.

A. Prezdziecki, ed., Joannis Diugosssi seu longini canonici cracoviensis Historiae
Polonicae (Krakéw: Typografia Kirchmayeriana, 1878), vol. 5, 360. See Borkowska,
“Ideology,’ 1207-08; Knoll, “Poland,” 921; Krzyzaniakowa, “Polen,” 132.

RTA 19,2, 495 passim.

Srodecki, Antemurale Christianitatis, 306.

Krzyzaniakowa, “Polen,” 140—41. Borkowska, “Ideology of ‘antemurale;” 1210
Krzyzaniakowa, “Polen,” 140 passim.

Weintraub, “Renaissance Poland,” 927.
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CHAPTER 2

Not a Bulwark, but a Part of

the Larger Catholic Community

The Romanian Greek Catholic Church
in Transylvania (1700-1850)

5

Ciprian Ghisa

At the beginning of the eighteenth century, all three major regions inhab-
ited by a Romanian majority population were under external occupation:
Wallachia and Moldova were under the control of the Turkish Empire,
whereas Transylvania was brought into the Habsburg Empire (1691) in the
context of the Austrian offensive toward the East after the failed Ottoman
siege of Vienna in 1683. If outside of the Carpathians, the Romanian elite
focused on the internal situation and tried to find ways to regain internal
autonomy and control, in the Principality of Transylvania the situation for
the Romanians was very different. A bulwark rhetoric could not be used
here, because, as we will see, the “Orthodox danger” was interpreted as
coming from inside Romanian society. Instead, the Greek Catholic elites
promoted the membership of the larger Catholic community and elabo-
rated the idea of an inner civilizing mission to create an integrating histor-
ical link to their “ancestors,” the Romans.

Vienna seized control of a Transylvanian principality characterized by
multiethnicity and multiconfessionalism. Having deep medieval roots, the
political and religious system of Transylvania was based on the existence
of three privileged nations (Hungarians, Saxons, Szecklers) and of four
officially recognized confessions (Catholicism, Calvinism, Lutheranism,
and Unitarianism).! The Romanians found themselves outside this system
from the political and national perspective as well as from the confessional
one, since the Orthodox Church had no official recognition. The Roma-
nians and their religion were only tolerated, and in the seventeenth century
were mostly under the strong influence of and pressure from Calvinism,
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the confession of the Transylvanian princes. The Romanian clergy faced a
severe situation, with no social and economic rights, and their priests were
assimilated with serfs. Without any theological education, and with many
being illiterate, the priests seemingly promoted a cult focused mostly on its
ritual elements, filled with numerous superstitions.> The Romanians lacked
a real intellectual nonclerical elite. The metropolitan from Alba Iulia was
their spiritual as well as national and political leader. Their focus was on
themselves, and their efforts were constantly directed to the preservation
of their own traditions and religiosity.

In the seventeenth century there was no specific, clearly formulated dis-
course of identity, because the right conditions and persons able to create
one did not exist. The Romanians lacked a broader external perspective,
except the protection given to them by the Orthodox bishops and princes
from Moldova and Wallachia. In a sense, the Romanian population from
Transylvania was rather isolated from the key ideological debates of the
time. In the absence of a political role and facing so many economic and
social difficulties, the most important aspect of their lives was religion. In
this sense, the situation in Transylvania resembled the late nineteenth-
century position of the Greek Catholic Church in Habsburg Galicia, de-
scribed by Liliya Berezhnaya in this book.

Supported by the Viennese court, the Jesuits approached the Romanian
hierarchy and tried to convince them to accept the union with the Church
of Rome, following the model of union offered in the fifteenth century by
the Council of Florence. Their initiative was successful and the Union of
the Transylvanian Romanians was accomplished in 1697-1700 as a result
of three Uniate synods organized in Alba Iulia.? The representatives of the
clergy, led by the metropolitans Teofil (1692-1697) and Atanasie Anghel
(1698-1713), signed three declarations proclaiming the union of the “Ro-
manians’ Church in Transylvania” with the “Catholic Church of Rome,’
accepting “all the elements believed and confessed by this Church” and
primarily the four elements of faith discussed at the Council in Florence
(papal primacy, filioque, purgatory, and the unleavened bread).

The Eastern rite, their own traditions, liturgical language, calendar, and
institutional organization were preserved. At the same time, the Roma-
nians requested the political, social, and economic rights that had been
promised by Emperor Leopold I (1640—1705) shortly after the integration
of Transylvania in the empire. A proper educated elite started to form step
by step after the opening of the first schools, monasteries, and printing
house in Blaj in the middle of the eighteenth century. Led by bishops like
Inochentie Micu Klein (1732-1745) and Petru Pavel Aron (1751-1764),
young men were sent to study abroad in Rome, Vienna, or Hungary. They
formed the first intellectual elite of the Romanians from Transylvania and
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had an immediate impact on education, pastoral activity, and the creation
of a specific discourse of identity.

The union led to a confessional separation within the Romanian nation
in Transylvania, creating the context for numerous confessional disputes.
The newly created Church had to face very difficult challenges, being forced
to defend the fundamentals of its doctrine and its loyalty toward the nation.
The eighteenth century was mainly the period of confessional disputes be-
tween Uniatism and Orthodoxy inside the same national group.

The Orthodox reaction eventually came toward the middle of the eigh-
teenth century. The union was challenged by Orthodoxy, and it paid a very
high price for its lack of solidity and organization. The first major action
was not taken until 1744, with a second wave in 1759-1761, led by monks
supported by the Serbian metropolitan from Karlowitz, who was the only
Orthodox hierarch in the territories of the Habsburg monarchy at that
time.

The first episode of this inner Romanian confessional confrontation be-
gan on 11 March 1744, when the Serbian monk Visarion Sarai (1714—1745)
entered Transylvania. As proven at his trial, he had little dogmatic knowl-
edge. But due to his ascetic life and alleged visions of the Virgin Mary, the
Romanian population welcomed him as an authentic holy man. His mes-
sage was direct and had a powerful impact on the people. He denied that
he preached against the union, but it is apparent that he portrayed it in
gray colors in his sermons, drawing attention to the fact that only those
persevering in the faith they were born into could hope for eternal salva-
tion.* Likewise, Visarion also contested the validity of the ordinations and
baptisms performed by the Uniate Church.® In the trial of 27 April 1744, he
openly expressed his uncertainty: how was it possible for someone to be
saved by belonging to two religions at the same time? This was because, in
his opinion, Uniate people professed a religion that was actually a combina-
tion of the faith of the Latins and the Orthodox faith,’ and the Eastern law
was lost through union with the Catholics.

The shock was complete, especially as there were several cases in which
peasants said that, for the first time, they heard from “a man sent by God”
that their priests had accepted the union and that they themselves were
considered Uniates. By claiming that the sacraments bestowed by the Uni-
ate priests lacked validity, Visarion actually threatened those who received
them with the imminence of hell’—a very striking, simple message for
people who stated that they had no idea that they were united with the
Church of Rome. This led to a violent reaction against the Uniate priests,
who were denounced as papists, meaning they belonged to the Latin law,
were alien and dangerous, and were “devils from hell”® The most surprising
fact, though, is that almost fifty years after the celebration of the union,
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there were still people who had not even heard about it. Without being ed-
ucated in this sense, without having it explained what being Uniate meant,
the believers were left to continue with their old principles.

Under these conditions, we can assert that in 1744, people protected
their old Orthodox faith, understood as the sum of the ritual practices in-
herited from their ancestors. However, we must also take into consider-
ation the fact that this Romanian, traditional, Orthodox law also contained
an ethnic element. The Romanian people identified with it, as it was also
their national individuality, differentiating them from the other Transylva-
nian nations. The historian Inokai Téth Zoltdn (1911-1956) stated, “The
essence of the Romanian community was, consequently, Orthodoxy, envi-
sioned in tradition” This is why the Uniate priests were accused of being
papists, meaning that they belonged to a different law but also to a different
nation. So, in the moment of the first serious confrontation, a real crisis of
identity, religious as well as national, exploded."

The union experienced a second blow when the monk Sofronie, again
from Karlowitz, came to Transylvania in the second half of 1759. He was
much more energetic than Visarion."! Sofronie was a virulent opponent
of the union. He spoke out against those Uniate priests who had been or-
dained in Blaj, by the bishop confirmed by the Pope. He openly urged the
people to abandon their Uniate clergy and to receive priests who had been
ordained according to the Eastern rite, in Karlowitz. The central element of
the discourse was connected again to the rite, the law. He took up the idea
of Visarion Sarai, according to which the Uniates obeyed two laws so that
neither baptism nor the other sacraments performed by the Uniates had
any sacramental value."

The Uniates were actually “German-like papist people,” so the people
feared that if they became Uniates, they would themselves have been trans-
formed into papists.'® Sofronie directly referred to those elements that had
an impact on the people. The historian Ovidiu Ghitta emphasized that the
option was expressed as necessarily between, “tradition and innovation;
more precisely, between being loyal to a thing very clearly portrayed in
their mind at that time (the old Greek rite) or to one stigmatized as a carrier
of the attribute of the novelty (the modern union)”**

The effect of these movements was devastating for the Union with
Rome. The Uniate Church in Transylvania lost four-fifths of its believers
after the events in 1761," and it took it more than thirty years to get back
half of them through intensive missionary activity and with the very exten-
sive support of the Austrian Court—including military support, funds, and
legislation. A balance between the two Romanian Churches was reached
only toward 1850, when approximately 55 percent of the Romanian popu-
lation of Transylvania was Orthodox and 45 percent was Greek Catholic—
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or Uniate. This proportion remained more or less the same until the middle
of the twentieth century.

Besides the actions of different monks who came to Transylvania from
Serbia or from Wallachia (the last important action of this kind was seen in
1828-1832 in the southern part of Transylvania and was dealt with by the
Uniate bishop Ioan Lemeni [1780-1861], who called on the support of the
army), the union also had to face the polemic sustained by the non-Uniates
through books and manuscripts that contained a strong antiunion message
and that had been distributed throughout the Transylvanian parishes (in
spite of the many imperial decrees forbidding their introduction and distri-
bution—such as those from 23 November 1746, renewed on 6 June 1768,
or those from 1765).

These writings were part of a larger polemic between Catholics and Or-
thodox that was very energetic in the seventeenth to eighteenth centuries.
They were a local reflection, adapted to the specific context of Transylvania,
of an increasing tension between the two confessions. The reaction from the
wider Orthodox region was sustained and encouraged by Dositheos (1641—
1707), the Patriarch of Jerusalem, mostly after 1672, when he spent sev-
eral years in the Romanian principalities. Many of the Greek books written
against Calvinism and Catholicism were printed in Wallachia and Molda-
via, where the state authority was a fervent supporter of such activities.®

Some of these works were also translated into Romanian. The most im-
portant one was the book of Maxim the Peloponnesian, printed in Snagov,
near Bucharest, by Antim Ivireanu, the future metropolitan of Wallachia,
under the title Carte sau lumind cu drepte dovediri din dogmele Bisericii
Rasdritului asupra dejghindrii papistasilor (Book or Light with True Proofs
from the Dogmas of the Eastern Church on the Schism of the Papists,
1699).'7 It was widely distributed in Transylvania, being a piéce de résis-
tance of the antiunion polemic literature. It was structured in chapters,
each referring to one of the points from Florence with the purpose of com-
bating them. The main focus was on papal primacy, debated on 164 of the
210 pages of the book.

The Florentine arguments were considered heretical and “novelties,’
and the Latins were blamed for being responsible for the separation of the
Church (dejghinarea Bisericii). The message was direct, unambiguous, and
blunt. Importantly, these translations of Greek writings do not promote a
bulwark myth that could have claimed that Romanian Orthodoxy defended
global Orthodoxy in the face of Catholic and Protestant propaganda, as
they were meant to address the internal, Romanian situation, with a lot of
focus on what was happening in Transylvania after the Union with Rome.

Besides the printed books, various manuscripts also circulated in Tran-
sylvania during the eighteenth century. Intrebdri si raspunsuri despre legea
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a treia ce s-a izvodit adicd Uniia in Tara Ardealului (Questions and An-
swers on the Third Law that Appeared, Meaning the Union, in the Land of
Transylvania) was a text by the hegumen Visarion from the monastery of
Upper Sambata (southern Transylvania) from 1746, representing the tran-
scription of a public debate between the Uniate archpriest of Figiras, Va-
sile Baran, and the non-Uniate father Vasile, the future hegumen Visarion,
supposedly won by the latter.’® We may also mention another text, a retort
to Floarea adevirului, that was published in Blaj in 1750 (see below). It
was a manuscript dated between 1750 and 1755, anonymous and brought
out in Wallachia, probably in Ramnic, by someone close to Bishop Grigore
III (1749-1764) or even by the bishop himself.’ We could also add dif-
ferent popular texts such as the rhymed chronicle titled Pldngerea sfintei
madndstiri a Silvasului din eparhia Hategului din Prislop (The Cry of the
Silvas Monastery from the District of Hateg from Prislop), which carries a
strong antiunion message.*

What were the accusations brought by the non-Uniates against the Uni-
ates? First of all, the disagreement on the four doctrinal points brings with
it the accusation of heresy. The authors used the arguments that had been
frequent in the old disputes between Latins and Greeks, contradicting the
principle formulated by the Uniates that only through the union with the
Church of Rome had the Romanians finally accepted the entirety of the
true faith as an essential condition for redemption. The non-Uniate writers
also mentioned the fact that the Church of Rome was guilty of seventy-two
heretical doctrines identified by Constantine Panaghiot. This number is
given in both aforementioned texts.?* The 1746 manuscript strongly argued
that the idea of entering into possession of the whole arsenal of the true
teaching of Christ through the union was in fact a “betrayal” of their own
ancestors who had died before 1700. It would have meant that these had
suffered eternal damnation. Therefore, the Uniates were the ones that had
left the “fatherly law” behind.?

These authors also formulated the theory of “the union as the third way”
The text from 1746 called the Uniate Church “the Third Church” and ad-
dressed believers with the following words: “Uniates, you are not in the
law of the Pope and neither in ours”** The Uniates were also called “three-
fold in law, namely Uniates,”” whereas the non-Uniates were described as
“those who did not accept the third law, namely the non-Uniates””® The
1750-1755 text also made a surprising comparison, saying that the Church,
“our Mother,” was nursing us, “with both her sweet breasts of the old and
new laws,” whereas the Uniates “devised a new mother with three breasts’
The author added, “Of course, a woman with three breasts is impossible
to find”* He also told the Uniates, “Because as you are right now, you are
neither on the side of the Easterners, nor on that of the Westerners, you are
neither warm nor cold?®
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The authors specified that the union was not a real one because it could
not reflect the original union between the Church of the East and the
Church of the West.?” The myth of golden origins is traceable in these writ-
ings. Obviously, the guilt for the separation belonged to the Westerners,
and to the Popes in particular:

The Church of the East did not separate itself from the Church of Rome; it
remained in the state in which the Holy Apostles and the Holy Councils had
left it. The Pope separated from it like a putrid limb that was worthy to be
thrown away because of his fabrications and impious acts.*

Rome was presented as the Great Babylon in these writings, the home of
the devils, as predicted in the Book of Revelation 18:2.3

These elements lead us to a very important question: what were the
main arguments that the Uniates formulated in their discourse? The entire
context changed for the union in just fifteen years. The Uniate Church was
no longer the Church of all Romanians from Transylvania. At the same
time, the position of Orthodoxy was strengthened when an imperial decree
from July 1759 acknowledged that the Orthodox population in the prov-
ince was free to practice its religion. Thus, the Uniate Church ceased to
be the single official Church of the Transylvanian Romanians. The change
was radical: from majority to minority, from uniqueness to plurality. The
response had to come rapidly to consolidate what was left and to be able to
counterattack.

The Uniate Church appeared to be a community under siege, and it had
to act rapidly to protect its current and future members. In order to achieve
these goals, the Uniate discourse focused on the ideas that the Greek Cath-
olic Church was the Church of Christ, its faith was true, and redemption
was not linked to the practice of a rigid rite. Step by step, the narrative also
approached the topos of the civilizing mission of the Uniate Church for the
entire nation, insisting on its membership of the universal community of
the Church of Rome, superior in culture and spirit. A bulwark discourse
could not be fully promoted, as the “danger” was coming from the inside of
the community, and the protective action did not also benefit other com-
munities with the same values and beliefs. Only one element of the bulwark
mythology, the topos of the civilizing mission, could be truly elaborated at
that time.

The years 1744—1761 proved to be decisive for the union to articulate
a clear vision of itself. The Uniate bishops, Petru Pavel Aron (1751-1764),
Atanasie Rednic (1764-1772), and Grigore Maior (1772-1782), quickly
understood the need for determined action, for real missionary work. The
real union could be developed only after the clergy successfully assimilated
elements of Catholic dogma and began to present it to the people from
their communities.® They realized the need to establish an Eastern Cath-
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olic identity that was to be completely accepted by the clergy and faithful.
The priests had to present the elements of the Catholic faith to the people.

A lot of energy, diplomacy, and determination were needed in order
to overcome the limits imposed by people’s conservatism. The activity of
these bishops meant pastoral visits, district and provincial synods, scholar-
ships for a significant number of future clergymen allowing them to study
abroad, the foundation of schools—in the villages, but mainly in Blaj, which
became the center of the theological educational system of the Greek Cath-
olics—publication of a large number of books promoting the Union with
Rome, and the publication of new liturgical books to replace the Orthodox
ones in the parishes. We can notice here a real program of revival, of inter-
nal reform of the Greek Catholic Church in the spirit of the post-Tridentine
Catholic Reformation.

Thus, in the middle of the eighteenth century, the Greek Catholic hier-
archy understood that it was the moment to pursue a major and coherent
initiative to form and to strengthen the confessional identity of its own
believers. The members of the Greek Catholic elite formulated two types of
discourse. The first was meant to convince the faithful of the truthfulness
of the Catholic doctrine and of the fact that the union i fide did not bring
about any changes in the Greek rite.® They focused on the presentation
of the four Florentine arguments, described not as novelties but as a part
of the whole teaching based on the Scripture, confirmed by the Church
councils and preached by the Holy Fathers of the Church. The second type
of discourse was complementary to the first one. It was constructed as an
answer to the accusations brought by the non-Uniates.

This discourse had a defensive and nonunitary character because it only
referred to the questions raised by the non-Uniates. This is why we may call
it apologetic. The two types of discourses were promoted by a large number
of printed books: Floarea adevirului (Flocusculus veritatis, Blaj, 1750)%
fnvd,tdrurd crestineascd (Doctrina Christiana, Blaj, four editions between
1755 and 1763); Dialog ucenicul cu dascdlul (Dialogue between Master and
Disciple, 1756); Petru Pavel Aron, Pdstoriceasca datorie (Duties of Pasto-
ral Life, 1759); Petru Pavel Aron, Pastoriceasca poslanie (Pastoral Letter,
1760); Niceta Horvat, Poslanie (Letter, Oradea, 1780); Dimitrie Vaida,
Cuvdntdri (Orations, Blaj, 1813); Theodor Aron (1803-1867), Catehetica
practicd (Practical Cathechesis, Buda, 1843); losif Pop Sildjean, Scurtd is-
torie a credintei romdnilor din sfintele cdrti si adevdrate documente dedusd
(Short History of the Faith of the Romanians Blaj, 1845); catechisms; and
prayer books.

The central issue of a real union with the Church of Rome, therefore,
was faith. The abovementioned books insisted on the idea that this true
faith was the Catholic faith, which was believed by the Romanian Uniates.
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All necessary elements for redemption are thus included. This faith must
be believed and lived in its completeness, as its foundations were Holy
Scripture, the Holy Fathers, the Holy Synods, and the books of the East-
ern Church.® In these territories between Catholicism and Orthodoxy, the
Uniate Church became the defender and promoter of the Catholic faith,
considered the true religion. From this perspective, the Uniate discourse
did not focus on the idea of its uniqueness and specificity but on the inclu-
sion of this Romanian Church into a larger spiritual but also cultural entity,
that of the Roman Catholic Church.

This type of discourse led to the creation of a certain level of awareness
in the Uniate community of the fact that the Romanian Greek Catholics
were the same as the Roman Catholics. In an 1814 sermon by loan Lemeni
(1780-1861), at that time the archpriest of Cluj, which was published in
Hungarian and held at the local academy, one can find a very striking for-
mulation: “we, the Catholic ones”*® His words are very significant because
they do not draw any distinction between the Roman Catholics and the
Greek Catholics—all of them belong to the same ecclesiastical community.

Once the Catholic faith was defended and the union in fide was pro-
claimed, the Uniate authors often compared the realities from the time be-
fore the union to those from the period after 1700. They described two very
contrasting pictures, one completely negative and one absolutely positive.
The condition of the Romanian people had been very bad before the union,
and this situation supposedly improved significantly afterward.

The first writer to engage with this topic was Dimitrie Vaida (a member
of the Blaj chapter) in 1813, who described the situation before the union,
stating that the Church of the Romanians was in very poor shape, without
books and printing houses, celebrating services in a foreign language, “in
Russian,” with very poor and uneducated priests. The clergy and the people
were enveloped in the “deep darkness of ignorance”®’

The same idea is revealed in the speech dedicated by loan Lemeni to
his bishop Ioan Bob (1739-1830) in 1814. The author thanked God for not
allowing the Romanian people to remain indefinitely in darkness. He also
urged the House of Austria and the leading nations from Transylvania to
acknowledge “our nation” as part of the official nations of the country. All
progress was possible because the Romanians wanted the restoration of the
union of the faith.*

The leading intellectual of the 1830 generation of Greek Catholic pro-
fessors from the Blaj seminary, Timotei Cipariu (1805-1887), stated in the
historical introduction to his Schematismus from 1842 that the condition
of the Romanian clergy from Transylvania changed completely after the
union. Certain rights and means for a better material and cultural situation
were gained, and this improved condition could be seen after the establish-
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ment of the bishop’s see in Blaj. The wisdom and the enthusiastic action of
the bishops proved how one could obtain great results with few resources.*

Tosif Pop Séldjean wrote in 1845 that the Romanians were unwillingly part
of the “nonunion,” which caused them deep ignorance, blindness, and even
damnation.*” He also quoted August Treboniu Laurian, one of the leading
Romanian fighters for national rights in the years of the 1848 revolution,
who once wrote, “The nonunion brought misery to the Romanian people”*!

So, if this was the situation before the union, what were the benefits
supposedly gained by the Romanians after joining it? In a sermon to a rural
community who had just accepted the union, Vasile Erdelyi, bishop of Ora-
dea (1794-1862), started his speech with the words of Jesus Christ when
entering the house of Zacchaeus: “Today salvation has come to this house”
(Luke 19:9).* This meant that acceptance of the union ensured the path
to redemption. The Greek Catholic bishop specified this idea very clearly:
“This village found redemption because you received the holy union’*
And at the end, he added, “Now you are true Romans, you are sons of our
homeland. Now you can be proud because you have the Romans as your
ancestors. . . . Now you can hope that your sons will learn and get a better
life. So be it*

The myth of origins is apparent in this text. The future bishop of Oradea,
losif Pop Saldjean, synthetized these aspects in his book. He recalled the
Latin origin of the people, of the language, and of the faith of the Roma-
nians, and then added: “Latin, the mother of our language, is the language
of the union of the Church”*®* Therefore, the Romanians had always been
united in their hearts with the See of Rome. The chance to restore the effec-
tive union arose on the occupation of Transylvania by the House of Austria,
who granted the Romanian Uniates privileges and opened the “path for the
enlightenment and happiness of the people*

Those rights were given to the clergy. Emperor Charles VI (1685-1740)
raised Bishop Inochentie Micu (1692—-1768) to the rank of baron and of-
fered other resources to the hierarchs from Blaj. They used these for the
welfare of the people: Petru Pavel Aron (1709-1764) founded the print-
ing house, removed the “Russian or the Serbian language” from the divine
services, and opened the schools in Blaj and the seminary where famous
Romanian writers and thinkers graduated from. Funds were created to im-
prove the state of the clergy. Thus, “The Uniates opened the eyes of the na-
tion”* In the end, he concluded, the benefits of the union were the return
to Rome; the source of life and truth; a better knowledge of the law and of
the faith; superior merits vis-a-vis God; enlightenment, culture, morality,
holiness, redemption, unity of the nation, national love, peace, and hap-
piness; better ecclesiastical organization; seminaries; educated clergy; and
fame and honor for the nation.*®

printed on 2/12/2023 9:40 PMvia . Al use subject to https://ww.ebsco.coniterns-of-use



EBSCOhost -

NOT A BULWARK, BUT A PART OF THE LARGER CATHOLIC COMMUNITY 71

These were the benefits of the union, which opened the paths to re-
demption, strengthened the awareness of people’s Latin origins (an idea
that was first formulated by Bishop Inochentie Micu in his memos to the
court, trying to prove the noble origins of the humiliated Romanian peo-
ple), and offered opportunities for education as well as economic, social,
and political development.

All these aspects led to the idea that the Uniate Church was the one
that protected the nation and awoke and developed the national conscious-
ness of the Romanians. One might note that this type of discourse was
formulated early in the nineteenth century. These decades brought another
serious challenge for the Romanians from Transylvania: an increasingly in-
tense pressure on the part of Hungarian nationalists, who, especially after
1820-1830, promoted the Hungarian language and the union of Transylva-
nia with Hungary. This was, eventually, the key element in the separation of
the Romanians and the Hungarians during the revolution and the civil war
from 1848 to 1849. Thus the two Romanian Churches, which in practice
provided almost all intellectual leaders of the nation, were distracted from
the mere confessional disputes by the need to cooperate for the general
good of the nation. The Church hierarchs were the most important leaders
of the national movement, following the path opened by Bishop Inochentie
Micu Klein (1692-1768) in the decades preceding the middle of the eigh-
teenth century. A relevant example are the memos written in the name of
the nation and signed by the bishops, who then promoted them vis-a-vis
the state authorities in Transylvania or Vienna.*

These moments of cooperation strengthened the idea that the nation
had to overcome the confessional separation in order to be able to defend
itself in the face of this new external danger—Hungarian nationalism. This
was the starting point for several Church reunification projects.

All eighteenth-century Uniate authors spoke about the restoration of
the unity of the Christians, willed by God and promoted in the Gospels.
However, they did not approach the non-Uniates about reconciliation. As
long as they considered the non-Uniates to be heretics and schismatics, re-
unification was in practice impossible. On the other hand, in 1777, Niceta
Horvat from Oradea was a special case, as he had a different aim than the
other Uniate writers: the need to find a path for dialogue, a formula that
would be acceptable for both sides. Of course, he did not abandon present-
ing the faith he considered to be true, but he addressed the non-Uniates
directly, trying to convince them of the solid grounds for his argument. In
the second part of his work, he wrote that the Uniates could not be blamed
for anything, but neither could the non-Uniates be blamed for being her-
etics and schismatics, “especially those who are Romanian” He said that
the painful separation of the believers was only in the names of “Uniate”
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and “non-Uniate.* Niceta Horvat called for reconciliation on behalf of the
Uniate Church. He did not make any concessions regarding faith but formu-
lated a discourse that was far from the intransigent tone of earlier writings.

A few decades later, in 1838, George Barit (1812—1893), the founder of
the first Romanian journal in Transylvania, also suggested the restoration
of the union through the conversion of the Orthodox Romanians to Greek
Catholicism.*! In Oradea, similar proposals were made by the priest Petru
Ratiu in 1842 and by the future bishop Iosif Pop Sildjean in 1845.52 From
this perspective, the unification of the two Churches would have been an
assimilation of one by the other, as no side was willing to give up its array
of doctrines.*® Under these conditions, confessional unification was very
difficult to accomplish.

But out of the desire to give the nation the unity necessary to make it
stronger in its struggle for political, social, and economic emancipation,
several proposals were made that tried to ignore the dogmatic aspects. In
1792-1796, Samuil Micu (1745-1806), the leader of the most important
generation of Uniate clergymen from the second half of the eighteenth cen-
tury who studied in Rome, wrote his famous book titled Scurtd cunostintd a
istoriei romdnilor (Short Abstract of the History of the Romanians, 1796), in
which he stated that the only separation between Romanians was based on
the word “Uniate”—which was the same argument as that of Niceta Horvat.

However, he made a step forward, suggesting that the Romanians, re-
gardless of their actual religion, be called pravoslavnic (believers of the
true faith) in the law of the Eastern Church.>* Separation was only formal.
Micu, along with Aron Budai, the Uniate secretary of the non-Uniate
bishop in Sibiu, the non-Uniate vicar Ioan Popovici, and the school inspec-
tor Radu Tempea (1768-1824), elaborated the first major reunification
project, in 1798, which suggested that all Romanians from Transylvania
should unite under the name of “Christians of Greek Orthodox Rite of the
Eastern Church, namely Catholics,” whereas this united Church was to be
called “the Eastern Church of Greek Orthodox Rite, namely Catholic” The
Church was to be led by one bishop only. The terminological confusion
is obvious, as is the wish of the project’s authors to achieve a compro-
mise in order to be able to continue the fight for the national rights of the
Romanians.*

In the years preceding the 1848 revolution, these ideas were also de-
veloped by Barit. In his article titled “Icoana preotului,*® he argued that a
good priest does everything to avoid confessional disputes and schisms. He
labeled as fanatics all those who maintained the religious separation in the
name of complicated elements of doctrine that were actually not under-
stood by the common people.”’
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In a letter to George Barit from 8 March 1848, August Treboniu Lau-
rian (1810-1881) also argued for one “Romanian Church,” for a “national
Church,” for a “Romanian religion” and for “one Romanian law”*®

This became an important topic in the context of the revolution. The
“National Petition” of 15 May 1848 issued by the National Assembly from
Blaj stated in its second point that there should be only one “Romanian
Church without any confessional distinction,” a formula that is unclear and
confusing.” Interestingly enough, the petition was signed by the two Ro-
manian bishops who were also the presidents of the National Assembly:
the Uniate bishop from Blaj, Ioan Lemeni, and the Orthodox bishop from
Sibiu, Andrei Saguna (1809-1873). There was no specification as to faith or
as to ecclesiastical jurisdiction. These issues were left for future discussion.
At that moment, the two Churches together were again leading the fight in
the defense of the nation against the danger of denationalization.

Conclusions

To sum up, the Romanians were increasingly separated into two confes-
sional groups after 1750—1760, competitive and in opposition, fighting one
another for control of believers. In this competition, the two Churches
based their actions on the following elements:

+ The Uniates relied on the new cultural and educational center built
in Blaj, starting under the pastoral rule of Bishop Inochentie Micu
Klein; on the newly created ecclesiastical elite trained in the Catho-
lic colleges from Rome, Vienna, Bratislava, and Eger; and on the ex-
tensive support of the Austrian Court, whose emperor, also bearing
the title of “Roman Emperor,” was reminded by the Uniates that the
Romanians were a Latin people with roots traceable back to ancient
Rome.

+ The non-Uniates relied on the support given by the Serbian metro-
politan from Karlowitz; the support given from Wallachia, especially
from the new bishopric of Rdmnic, a center that supported antiunion
propaganda around the middle of the eighteenth century; the action
of different missionaries coming from outside of Transylvania; and,
at least on the level of discourse, the support of the “Great Emperor
from Moscow,” the Russian tsar. One can see here the echo of the tsars’
discourse regarding their role as protectors of Orthodoxy in south-
eastern Europe, in the Balkans, among the Russophiles in Galicia, or
in the Crimea.®
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As a result, both Romanian Churches developed parallel discourses sup-
porting their respective confessional identities, each one stating that only
their own Church was the true Church of Christ, the follower of the Church
of the Fathers, the true promoter of the Christian faith of the ecumenical
councils, the true preserver of the Greek tradition, and the true Eastern
Church. Both Churches felt that the offensive came from the other side
and tried to defend their own community of believers. The themes used
in the dispute were also used in the larger debate between Catholics and
Orthodox. The Uniates saw their integration into the Catholic Church as a
distinguishing feature, defending in their books and sermons the Catholic
faith as a whole, and did not develop a discourse that would have supported
a kind of Greek Catholic specificity.

The major confessional disputes ended after 1780, after the pastoral rule
of the Uniate bishop Grigore Maior (1715-1785). The involvement of the
state also had a lot of influence in this direction, as the Uniate Church ben-
efited from a lot of direct and indirect support from local or central state
authorities. The Orthodox Church was disadvantaged by the authorities
in most of the disputes with the Greek Catholics, and it also faced serious
material, financial, and organizational shortcomings. A real balance was
reached only after 1850.

However, the general political context also changed greatly toward the
end of the eighteenth century and at the beginning of the nineteenth cen-
tury, and the Romanians faced a serious challenge from Hungarian nation-
alism. This forced the elite of the two Churches to follow their political
vocation as well and to lead the Romanian national movement into accept-
ing cooperation and ignoring the doctrinal differences in certain cases and
at certain moments.

One can notice that a very specific and clear discourse supporting a
bulwark myth was not developed in Transylvania in the eighteenth and
early nineteenth centuries. On the one hand, the Romanians did not ini-
tially have a proper intellectual elite, and when it was formed in the Uniate
Church, its focus was on itself and concerned with protecting the Uniate
community in the face of challenges raised by the other Romanian reli-
gious community: the Orthodox one. Thus, the “Orthodox danger” was
seen as one coming from the inside, not the outside. On the other hand,
the Greek Catholic writers developed the idea of this Church’s civilizing
mission, underpinned by its membership of the large Catholic community,
which became synonymous with the idea of progress and cultural supe-
riority. This also allowed a link to be made with the past, with the origins
of the nations. It brought the Romanians back into contact with their sup-
posed ancestors, the Romans, with the aim of increasing their national
awareness and pride.
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CHAPTER 3

Securitizing the Polish Bulwark

The Mission of Lviv in Polish Travel Guides
during the Late Nineteenth and
Early Twentieth Centuries

VA

Heidi Hein-Kircher

Lviv was always faithful! . . . The radiant fire of the Polish culture
was the old, dignified town of Lviv, it remained its unshakable shield
through centuries. When wild, barbarian incursions of Eastern inva-

sions poured in as a hurricane at the borderlands of Eastern territories,
it [Lviv] fulfilled a watchful and strong guard and it brought itself titles
through a widely poured stream of blood: [like] “first-rate shield” and
“bulwark of Christianity” . . . at the border of two worlds, of Euro-
pean culture and Eastern barbarism, lots of watchtowers arose and
descended from the ruins and charred remains, but the huge wave of
hostile invasions always broke against the bastion of the city of Lviv.

—A. Medynski, Lwow*

Assuming that antemurale christianitatis is a myth designating a threat
scenario, this introductory quotation from a 1937 Polish travel guide gives
a typical account of the exemplary way in which Polish travel guides de-
scribe the history and significance of Lviv*: in heroic words, they ascribe
to Lviv (Polish Lwéw, Ukrainian Lviv, and Russian Lvov) the mission of a
bulwark, the mission to be the eastern fortress and defender of Polishness
and of European civilization. As a political myth and by creating a threat
scenario, the antemurale christianitatis serves to securitize its Polish char-
acter by constructing a threat coming from the East and Lviv’s role as a
bulwark to secure Poland and Europe. It is, therefore, a means to legitimize
Polish pretensions about Lviv, to sharpen the Polish identity within and
outside the city, to legitimize Polish dominance in the local government
as well as in the public sphere before and after 1918 and to legitimize the

printed on 2/12/2023 9:40 PMvia . Al use subject to https://ww.ebsco.coniterns-of-use



EBSCOhost -

82 HEIDI HEIN-KIRCHER

Polish claims and the incorporation of Lviv and Eastern Galicia. Because
of their specific function, travel guides are a useful source for retracing the
narrative construction and spread of the inherent message.

The Polish bulwark mission is one of the most important Polish polit-
ical myths. In particular, during the second half of the “long” nineteenth
century—when Poland as a state vanished from the maps—Polish mental
mapping contributed to delimiting the Poles as a national group distinct
from others. When the region was partitioned, the myth of the Polish bul-
wark mission became more and more influential to Polish self-description,
self-identification, and historical consciousness because it provided an im-
portant myth of space to define Polish territories, and thus to legitimate
Polish territorial claims.?

As discussed by Kerstin Weiand in this volume, the notion of antemu-
rale evolved from the fifteenth century onward in Polish sources because
of the country’s geopolitical position at the eastern border of Catholic
Christendom and because of its closeness to the Muslim Ottoman Em-
pire. It interpreted Poland as the defender of the Catholic faith, which had
been the protector of Christian Europe since the Mongolian invasion in
the mid-thirteenth century. At the time, it was used as a religiously moti-
vated argument for international diplomacy. The victory of King Jan III So-
bieski (1629-1696) against the Ottomans at the Battle of Kahlenberg near
Vienna in 1683 was the last time that the Ottomans truly threatened Eu-
rope. It was of special significance for the development of the antemurale
topos.

First articulated in the fifteenth century, the antemurale topos comprised
the concept of a confessional and religious border with the Muscovite Or-
thodox Church and Muslim worlds, on the one hand, and a civilizational
and political confine with “Eastern” or “Asiatic barbarism,” on the other
hand. After the partitions of Poland in the eighteenth century, it changed
from a diplomatic argument to a political myth that selectively interpreted
the response against attacks coming from the (south)east, and it fore-
grounded Europe’s historical debt to Poland. It was also based on the claim
of Polish nationhood that emerged in the period of statelessness during
the “long” nineteenth century, but it was also closely tied to the denomina-
tional border and conflicts between Western (Catholic) and Eastern (Or-
thodox) Christendom.

The first step of the general formation of the myth after World War I
was the victory against the Red Army near Warsaw in 1920. Because of this
Cud nad Wistg (Miracle on the Vistula) that halted the advance of the Red
Army, Poland saw itself as the first line of defense against the “Bolshevik
threat” in a democratic Western Europe. With this general development,
which set the city as the Polish bulwark, Lviv’s reputation was sharpened.*
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The introductory quotation above points directly to the leading ques-
tions of this chapter. I discuss the main narrative elements of antemurale
myth and the steps in its evolution that have been used to characterize the
bulwark mission. I focus herewith on a period when the national move-
ments of Poles and Ruthenians became mutually confrontational until
the 1930s. My chapter ends at a period when Lviv was the capital of the
Voivodship East Galicia in the Polish Second Republic (1918-1939) and
Poles asserted their national claims by violently “pacifying” the Ukraini-
ans.® I also show how a certain genre of publicity material with a claim to
objectivity was used to transmit the myth to a broader public.

This chapter refers to travel guides published in Lviv between the 1870s
and the 1930s in Polish and/or by authors stemming mainly from Galicia. I
analyze these chronologically in order to provide current desiderata in his-
torical research. Three reasons motivate. First, travel guides have not been
systematically analyzed and are seldom used in historical studies. They are
not seen in relation to stereotypes and political myths, especially not in
relation to Eastern and East Central Europe.® Second, while multiethnic
Galicia and especially Lviv are en vogue as to questions of nationalism and
public space, and while there have been some general considerations of the
Polish and Lviv’s antemurale topos since the nineteenth century, there is
still a lack of deeper analysis of how the image of Lviv as a bulwark was built
up and used as a securitizing mythical narrative.” Third, travel literature
has not yet been of interest with regard to the analysis of political myths, al-
though it is certainly a genre that functions by transmitting only seemingly
objective “neutral” information. By tying these three factors together, I will
not only describe the evolution of the myth of Lviv’s bulwark mission but
also highlight a certain discursive strategy by focusing on the securitizing
motives.

My fundamental approach is based on the assumption that in modern
societies, referring to security constitutes discursively “a sociocultural
value system” and a “gold standard of politics™ from which one can de-
duce perceptions, sense, and orientation that lead to action and that help
to reduce social complexity and tackle contingency. Therefore, “securiti-
zation” refers to discourses and social interactions regarding the percep-
tion, depiction, and production of security (problems),'® and as a process of
communication, “securitization combines the politics of threat design with
that of threat management”"! When “security” is understood as a promise,
(re)securitizing processes become important instruments for the symbolic
integration of societies and have formative effects on identity building,"
which may also be inherent in myths. Because of their semantics, bulwark
myths, which generally provide orientation and meaning, imply a certain
form of “threat design” by focusing on that which should be secured.” In
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this they also contribute to “threat management” within a society and,
therefore, gain a securitizing role with regard to the collective group. Thus,
a securitizing myth is a form of mythical narration within a society dealing
with and explaining an (imagined) threat.

Travel Guides as an Instrument of Mental Mapping

Travel guides provide information about a location before and during visits
by claiming to deliver objective information. As a particular genre of pur-
pose-oriented literature, they intend to impart quick information about a
foreign space, about sights, and help to orient the traveler within a certain
space.'* They are a specific form of literature published for a particular pur-
pose, that is, they are primarily written for those who visit a given place or
as guides to be used as a kind of handbook for those who have been unable
to travel to a place or who merely wish to educate themselves about it.
What is more, local populations used them quite often as handbooks on
local infrastructure facilities and history. Travel guides provide an intro-
duction to the environment, history, demographics, and social conditions.
Analyzing their composition it becomes clear that, although they claim to
deliver objective information, they are quite subjective. They only mention
what is of importance to the author, and so they are related to the author’s
message.

The guides analyzed for this chapter contain information about urban
institutions such as town halls and schools and are thus useful handbooks
when no other tourist information is accessible. By highlighting and only
describing the (in the authors’ eyes) most important sights, they created
prior knowledge, expectations, and the desire to visit certain locations;
hence there was an element of seduction.'® Before the start of a journey,
they help their readers with the preparation and influence the choice of
locations to be visited. More importantly, however, they have an impact
on the perception of these locations via the selection of places and objects
to be visited and their circumstances. This is aided by the short format
and language of presentation and by the selection of illustrations and their
captions.

Even if travel guides appear at first glance to be quite descriptive and
thus subjective sources of information, the examples used here indicate the
contrary: the manner in which travel guides present and label the sights
creates a hierarchy of places to visit and forms a kind of catalog of elements
in urban space. It is quite obvious that this hierarchy works through inclu-
sion and exclusion—that is, it is also a hierarchy of importance, value, and
meaning—which determines which images are used and how they are pre-
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sented. For example, the analyzed guides mention primarily Polish points
of interest and only briefly refer to or even eclipse Jewish or Ruthenian/
Ukrainian sights, such as their places of prayer or schools. In this way,
they function as a “type of medial optical aid that standardizes and directs
the view right from the outset, by emphasizing the foreign in order to

strengthen the self. One only sees that which one knows,*® and they con-

struct a certain local “topography of memorial culture.””

The travel guides operate with deduction and interpretation of the gen-
eral national master narrative. In contrast, schoolbooks, discussed in this
volume by Philipp Hofeneder, comprise the given national master narra-
tive. Travel guides construct their symbolic ascription through their specific
mode of presentation that constructs a given and wholly formed image that
expresses a specific view and understanding of that society. The cityscape
is thus notably pictured and used to contribute to cultural memory'; the
visitors get a preformed interpretation. As such, the seemingly neutral in-
formation is a discursive construction of what is of ideational importance
for the author or his principals—in our case, the local government that
(co)financed the travel guides. They are a specific form of guided knowledge
transfer and dispersion, der genormte Blick auf das Fremde" (standardized
glance at the foreign)®—an instrument to appropriate space and to influ-
ence the mental mapping of travelers through the only apparent objective
composition of texts and descriptions. In our case, the composition of sights
and general introductory descriptions implies the message of Lviv being a
Polish (and European) rampart against (barbarian) threats from the East.

Descriptions Rendering Lviv as Polish
under Galician Autonomy

In the second half of the nineteenth century, Lviv experienced significant
development: following the revolution of 1848-1849, the town grew con-
tinuously but did not explode as did metropolises in the West. In 1846,
Lviv had about 70,000 inhabitants and grew to 103,000 in 1880, 113,000
in 1890, 200,000 in 1900 and about 214,000 people in 1914. The popula-
tion was ethnically and nationally diverse, as barely half the population was
Polish, while approximately 28 percent were Jewish and 20 percent were
Ruthenians.*!

In autumn 1870, Lviv became an autonomous city, with its own statute
through which the city could decide on its own cultural and educational
politics. Because of Galician political autonomy, political and cultural life
was freer than in the other parts of partitioned Poland. As the social bor-
ders corresponded more or less with the borders between the nationalities,
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the legal prescriptions of Lviv’s statute influenced the distinctions between
the nationalities.” Due to these circumstances, Lviv’s local government
presented the city as a substitute capital (instead of Warsaw) and pursued
politics appropriate to this end. For example, the local authorities in Lviv
favored their own unencumbered history and rendered the city Polish, for
example, through memorials or by naming streets after Polish heroes.

The travel guides, therefore, become a useful instrument to transmit the
mission of the Polish local government and to drive perceptions of (Pol-
ish) visitors—and, importantly, they were officially commissioned and cofi-
nanced by local authorities (or at least approved by them). Because broader
tourism was only slowly emerging by the middle of the nineteenth century,
tourism in Lviv was more or less connected to events or visitors coming
on official business to the Galician capital.?® Because of the special condi-
tions that made Galician cultural life relatively free, thousands of visitors
(not only the elites) came to visit Jan Matejko’s (1838—1893) expositions. In
particular, they came to the Galician crown land exposition in 1894, where
they could see the famous panorama building of the Ko$ciuszko uprising in
1794 painted by Jan Styka (1858-1925) and Wojciech Kossak (1857-1942).

During the decades leading up to World War I, in particular, the national
conflict between Poles and Ruthenians®*—which had persisted ever since
the revolution of 1848—reached its culmination. This became more and
more obvious in the public sphere and ultimately led to violent conflicts
and demonstrations, with the murder of Governor Andrzej Kazimierz Po-
tocki (1861-1908) in 1908 being the most prominent. The municipality did
not rise to the challenge of ascendant national movements and conflicts
or to the challenge of violent clashes in public spaces. It made no attempt
to reduce the potential for violence. On the contrary, the more it pursued
these clearly Polish national attitudes, the more violent conflict ensued.
This attitude led to ever more intensive claims about the Polishness of Lviv,
wherever and whenever it was possible in verbal or nonverbal communi-
cation in Lviv’s public sphere and internal politics. The description of Polish
topics and the ascribed significance of Lviv for the Polish nation was ad-
dressed to Poles living outside the city, too.

During this time, the bulwark myth formed a narrative answer to the
“Ruthenian challenge,” that is, the Ruthenian national movement that had
been gathering momentum since the middle of the nineteenth century and
that also laid claim to the possession of Lviv and its role as a Ruthenian
national center. As they were not Roman Catholic, the “old” image of a
defender of Occidental (Roman) Catholic culture always resonated in the
myth, even if only just below the surface. This aspect was not only inherent
in the myth but links older interpretations with the contemporary narra-
tion of the myth. In general, more or less parallel with the rise of the Ruthe-
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nian national movement, an increasing use of the Polish bulwark myth with
regard to Lviv could be observed. The evolution of the wording, especially
the introductory elements, clearly show the development of this mythical
narration and the changing character of the town—hence, it became a kind
of counternarration with regard to Ruthenian claims.

A guidebook published in German in 1863 hinted at the latent German
character of the town in the period before the enforcement of Polishness,?
where, for example, one can find traditional or Habsburgian street names.
The descriptions are of more or less practical importance, such as those
referring to the Christian or Jewish slaughterhouses. This guidebook pro-
vides information not for tourists but for Habsburgian civilian and military
servants coming to Lviv. Just fifteen years later, and eight years after the
implementation of the statute, one still found only “smooth” references to
the bulwark mission in a travel book. Emphasizing the Polish character,
Wilda przewodnik po Lwowie (Wild’s Travel Book through Lviv) described
Lviv as having always been a Polish town, like a faithful son connected to
the fatherland with an unshakable and inexhaustible love. According to the
text, it experienced joyful triumphs and painful defeats because no other
town had been subjected to so many sieges by the Tatar hordes.? Even
eight years later, a guidebook on Galician towns? still focused on the mul-
tiethnic character but already emphasized the achievements of King Jan III
Sobieski, presenting him as a symbol of Polish antemurale, and hinted at
the changing character of Lviv since the 1860s.>®

In contrast to these more informative passages about Lviv, an 1888
travel guide published on the occasion of the gathering of Polish physicians
and natural scientists is more elaborate and descriptive.” The historical
framing referred to the unsuccessful sieges of the Tatars in 1438 and 1444,
which lead to the construction of bastions. It then referred to further un-
successful sieges by the Tatars and Turks at the end of the century and to
subsequent defeats such as the great fire and the Tatar attacks. The text
also provided more information about the unsuccessful “aggression” of the
Cossack Hetman Bohdan Khmelnytskyi (1595-1657). However, the guide-
book asserted, while this was “the most fearful time for Poland, it was the
most beautiful for the fame of Lviv.®® The guide then only briefly described
King Jan Sobieski’s attendance in town and mentioned the actual plans for
the erection of a memorial. These examples of early guidebooks only hint
implicitly at the fact that Lviv functioned as a kind of rampart, but they do
not refer to its function as a bulwark.

The crown land exposition in 1894—which was intended to showcase
Galician achievements for other Austrian citizens, especially the inhabi-
tants of Lviv and Poles from outside Galicia—was the reason for the publi-
cation of combined guides on Lviv and the exposition.?* The German guide
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was funded and promoted by the local government®? and was published in
Polish and German by the Lviv grammar school professor Albert Zipper
(1855-1936), a well-known personage in Galician scientific and cultural
life. As the exposition was to demonstrate the achievement of Galician
cultural, scientific, and economic life—with thousands of visitors from
Galicia, the Russian and Prussian partitions, and other crown lands—the
guide was written in a moderate tone and highlighted the achievements
of the city.®®

Another Polish guide, funded by the semiofficial Towarzystwo Upiek-
szenia i Rozwoju Lwowa (Society for the Beautification and Development
of Lviv), highlighted Lviv’s economic position as a commercial city where
Polish life pulsated, a city that was “similar to the Italian commercial re-
publics”?* In this book, the phrase “bulwark for the whole of Poland™* was
used with regard to the Khmelnytskyi siege. The llustrowana pamigtka z
powszechnej wystawy krajowej (Illustrated Souvenir of the General Crown
Land Exposition),*® a booklet written for the visiting Polish public, de-
scribes Lviv’s past as an evolution from its founding by Danilo (1201-
1264), prince of Kyiv [Russian: Kiev, Polish: Kijéw], to a Polish town since
Kazimierz the Great (1310-1370) and following an array of ambushes by
Tatars and Turks. However, Lviv “suffered the most™” when it was besieged
by Cossacks under Bohdan Khmelnytskyi. The guide points out that Lviv
had not lost its Polish character when it became Habsburgian. It goes on to
mention that following the constitutional reforms of 1860s, Lviv had begun
to evolve and take on the “stance of a real capital of the country”**

It seems that the crown land exposition, therefore, was a kind of mile-
stone for the development of travel guides about Lviv. The wording in the
descriptions of the historical background had not yet become very severe,
but one can find the first clear expressions of the bulwark function. An in-
tentional degree of restraint in the official politics of the local government
can be observed here because some fifteen years earlier, the town archivist
had already stated that Lviv had been for Poland what Poland had been for
Europe: antemurale regni.”

More revealing, for instance, is the elaborate travel guide published on
the occasion of the tenth gathering of Polish physicians and natural sci-
entists in Lviv in 1907, which was financially backed by the local govern-
ment.*’ The foreword made clear that Lviv was the Polish placéwka (post)
that was most directly exposed on the east and that it was the capital of this
part of Poland, where freedom of speech and of the national movement
was possible and where the life of a free country must pulsate.* In con-
trast to the travel guides mentioned previously, it focused in more detail on
Bohdan Khmelnytskyi’s siege in 1648, although all sieges by the Tatars and
Turks were mentioned.*? In regard to Khmelnytskyi’s siege, the author of
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the historical introduction, the well-known city archivist Alexander Choto-
decki (1865-1944), summed it up as follows:

Lviv came out of the wave of the Cossack’s flood, with honor and glory like
never before or after. . .. It saved not only itself, it saved the whole state . ..
it became famous as the most faithful and bravest Polish city with the nick-
name “Poland’s bulwark*

The travel guides published in the nineteenth century had to maintain a
balance between making claims about Polish character and dominance and
not questioning Lviv’s belonging to the Habsburg monarchy. In the above-
mentioned guide book (intended for visitors from all parts of Poland), this
issue was solved by mentioning the autonomous status of the city within
the monarchy, which opens up a new epoch of Polish life in present times.**
Mentioning the Cossacks and Hetman Khmelnytskyi is a reference to
Ukrainians. Creating the distinction between Lviv and the East implied a
threat scenario, from the Tatars, Turks, and so on.

Demonstrating Loyalty and Commitment during World War I

A few weeks after the outbreak of World War I, Lviv was occupied by the
Russian army, although it was liberated by the Habsburg army in June 1915.
The local self-government that had been established was reversed, but for-
mer local authorities headed by Vice-Major Tadeusz Rutowski (1852-1918)
had to administrate and organize life. It is interesting to note that during
World War I, a few German-speaking travel guides were published—not
for tourists, but for official and military persons coming to town. Descrip-
tions in these guides evoke associations with war that are not entirely co-
incidental; one author wrote that since its foundation, the town had been
situated at the “pharynx of the Tatars” It had been the “battle-shrouded
border bastion on the blood-sodden ground of the endless wrestle and fight
of the crude and wilderness of the Orient with the culture of Occident,*
but like a “sprouting plant” after each attack of the “wild tribes of Tatars,
Vlachs, and Mongols,” it rose once again from the “blood-fertilized soil*®
A brief account of sieges by Tatars, Cossacks, and Ottomans followed
that was intended to explain why Lviv had to play a role as a “proud bor-
der and culture fortress” over a period of five centuries. In order to dispel
any doubts about Lviv’s loyalty to the monarchy, the author explained why
the town’s inhabitants did not immediately pay homage to the emperor af-
ter the Habsburg occupation in 1772. It was because this “platonic protest
was the last reflection and echo of the traditional, knightly loyalty to the
[Polish] king and patriotism.” The author then cautiously criticized the de-
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struction of ramparts that were important for the preservation of cultural
heritage. However, he also noted that the town, in connection with its sub-
urbs, formed a “consistent, picturesque townscape.”” The author went on
to explain that after a period of stagnation following the Napoleonic storm,

the revolution of 1848, and the glorious development under autonomy:

[The] terrible and furious tide of the Orient [the Russian invasion] flooded
the town and land once more . .. the same devastating waves of the Asiatic
barbary and savagery surged over the open and peaceful city, an impact to
which Lviv and the whole Polish Kingdom have always been exposed. With
robbery and murder, with fire and violence, in a manner more terrible and
sophisticated than ever before, the wild hordes overpowered town and coun-
try. ... For ten months, Lviv endured the ruthlessly hard and tyrannical des-
potism of the Russians. Following hellish battles and the roar of the most
modern weapons and agents of war, on June 22nd the tidal wave of the Ori-
ent was rolled back.*

This statement links the historical reputation of Lviv with its liberation by
the Austrian army, while the rollback is not described in more detail. The
drastic and dramatic wording clearly characterizes Russia as barbaric and
belligerent, and its rollback is the result of Lviv’s historical role. Therefore,
the guides deliver not only a sharply formulated rejection of Russian oc-
cupation, and with this a kind of manifesto of its loyalty to the Habsburg
Empire, but also a manifesto of being Polish.

Emphasizing the Polishness of Lviv after 1918

When the war on Eastern Galicia broke out between the Polish and
Ukrainian military the end of World War I, the Polish defense of Lviv be-
came an increasingly important part of the mythical narration of a Pol-
ish bulwark. After the victory of the Polish army over the Red Army in
1920, the Polish bulwark myth was adapted to a new political situation: the
“Bolshevik threat” and its containment through the Miracle on the Vistula
were interpreted in the sense that Poland functioned as a bulwark against
the danger emanating (once again) from the East.*” In this sense, Poland
had changed from the “defender of the Catholic faith” to the defender of
“democracy” and “Western European culture/civilization” against the “po-
litical religion” of Bolshevism. From this, the myth of the “Polish bulwark
against Bolshevism” and the myth of J6zef Pitsudski (1867-1935) grew into
the founding myth of the “Second Polish Republic”

The defense of Lviv became connected with this general Polish myth
and took on a local form. Despite the local form of the myth, the mythical
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status of the city attained overarching, Poland-wide importance exceeding
the local motive of narration. Obrona Lwowa (the Defense of Lviv) and the
role of orfeta lwowskie (Lviv’s Eaglets) against Ukrainian national troops
and then against the Red Army became the legitimizing narrative that jus-
tified the incorporation of Lviv and Eastern Galicia into Polish territory.
Furthermore, it underpinned Poland’s action against the Ukrainians, es-
pecially with regard to the “pacification” of Eastern Galicia in 1930 that
euphemistically describes the violent operations against the Ukrainian na-
tional movement by Polish military.

A corresponding narrative appears in the travel guides for Lviv. An
intermediate step can be seen in a guide first published in 1919 for sol-
diers coming to Lviv that is based on prewar texts by the same author.”
In the foreword to the guide, he notes that there was not a single “real
Polish guide”: preceding guides had been printed under Habsburg rule and
as such could not be regarded as genuinely Polish. Publishing the guide
during the siege of Lviv, the author wanted the soldiers fighting in and for
Lviv to experience the city’s historical and cultural importance and to thus
feel themselves charged with the urgency of its defense. He argued that no
other city had ever been such a “rampart [szaniec] of the Republic” and
“defender against the eastern hordes,” upon which the “eyes of the whole
nation are looking”>!

The historical introduction to the war period is interesting, as it exten-
sively explains why the Galician Poles were loyal to the Austrians until 1917
and as, with regard to the defense of Lviv, it refers explicitly to the histor-
ical centuries-long mission and its actual role as a twierdza (bastion).*? In
the following chapter on Lviv’s role as ognisko Polskiej kultury (a center
of Polish culture), the bulwark motive is depicted in even more detail: “At
the borderlands of European culture and Asiatic barbarism, it took on the
noble task of a bulwark of civilization . .. [and] of the defense of the bor-
derlands [and] of Rzeczpospolita (the Republic)” and a “strong leverage of
national rebirth>3

A small “indispensable vade mecum” for tourists as well as Lviv’s citi-
zens and “each social class” was published in 1933 on the occasion of the
fifteenth anniversary of “Lviv’s homecoming to the fatherland”** because
of the “new, great period of development, that is, the founding of Wielki
Lwoéw (Greater Lviv) in 1934. Following the general information on places
of interest and institutions, the historical introduction of this guide states
that no other Polish town had played a more glorious role throughout the
centuries than Lviv,>® from which it earned the name “bulwark of Poland
and Christianity” It is characterized as always “faithful to the fatherland”*
so that it was the “agency of Polish thoughts and culture for all partitioned
lands” in the autonomous era.”® This role led to the “electrification of the
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whole of Poland,” while the fight against the former partitioning powers
and the commitment of Lviv’s youth to rescue Poland from the invading
Bolshevik hordes® were both of special importance in the interwar period.

One particularly interesting source is a guide to the main monument
of King Jan III Sobieski, published on the occasion of the 250th anniver-
sary of the victory over the Ottoman Empire in 1683% and characterizing
Sobieski as a symbol of self-sacrificial dedication to the fatherland. In the
foreword, the author says that this should help enforce the Polish spirit and
thereby facilitate the conquest of a position of power.®! This provides only
the merest hint of the glorification of Sobieski. During his anniversary cel-
ebrations, the myth of the bulwark was virtually omnipresent, although it
was connected with the cult of the actual dictator, Jozef Pilsudski, who was
mythically glorified as the victor over the Bolsheviks.®* In this guide, the
historical importance of Lviv was closely linked with Sobieski, whose glory
shined on the historical role of the city.

While this booklet was intended to deliver didactic material for the 250th
anniversary of Sobieski, a more comprehensive travel guide to Lviv from
1936 (financed by the City’s Department of Public Relations and Tourism)®
explicitly and quite extensively narrates the self-image of the city, extending
earlier accounts and opening and closing the introductory chapter with the
Latin Leopolis semper fidelis, the heraldic motto of the city.**

The text paraphrases the city’s rampart functions with regard to the
threats’ defenses and connects positive references to what Lviv was (and
should be) for Poland. So the introduction draws a characteristic outline of
the city: the “old fire of Polish culture;” “unshakable entrenchment”®® While
“in form of a hurricane, wild barbarian incursions by eastern invaders”
endangered the Polish eastern territories (the so-called kresy), Lviv func-
tioned as the “forward guard” and always proved worthy of the titles “pride
of the kingdom” and “bulwark of [Western] Christianity” and worthy of
having received the Virtuti Militari after World War I following its defen-
sive role. Against the “barbarian parades” on the eastern territories, which
were like “a never ending chain,” there were watchtowers at the very point
at which European culture met eastern barbarism. But “particularly rough
waves of hostile raids” crashed over the “ever faithful” town. Thus, in repu-
diating them, Lviv gave “to the altar of the common goods a bloody toll”®®

The guide recounts the town’s role during World War L. Lviv was as-
cribed the role of witness to the rebirth of Poland because the legions
departed from it and because of its national self-sacrifice in fighting the
Russian administration’s attempts at Russifying the city during the occupa-
tion. It goes on to point out that that the city was tested once again when
Poland was reborn and when it rose from a bloody vapor, this time re-
sulting in the defense of Lviv against Ukrainian attempts at independence.
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Lviv’s affiliation with Poland could be described as having been forged with
bayonets: Leopolis semper fidelis. This invocation of the heraldic motto,
bestowed on Lviv by Pope Alexander VII (1599-1667) in 1658, ultimately
refers to the city’s mission as bulwark and is not only used in this guide but
also in other media narrating the obrona Lwowa: the defense of Lviv against
the Ukrainians.®’

These exemplary quotations referring to the Polish antemurale myth
paraphrase the idea that Lviv has always resisted the eastern threat and
secured itself as well as Poland. Hence, the narration of the Polish bulwark
myth is not only a concept that legitimizes certain claims but also a claim
about possessing and defending the city when the affiliation of Galicia and
Lviv with the Polish state was contested after 1918 and with regard to dis-
putes in international law. The role of travel guides in this context was to
support the argument that Lviv should belong to the Polish state.

The European and Catholic Character of the City

An important and complementary narrative is that of the Europeanness
of Lviv. The narration of the bulwark myth not only functions ex negativo
by describing that from which one wants to remain distinct and separate
but also implies a positive declaration of belonging. This refers to general
discourses on Europe because in the nineteenth century, a major discus-
sion focused on the position of the border between Eastern and Western
Europe, without questioning whether, in fact, such a border existed at all.*®

Earlier guides refer extensively to the modern functional buildings, such
as the slaughterhouses, the gas and electric plants, and the modern elec-
tric tramway that had been in operation since 1894. This demonstrated the
great influence of the autonomous local government,*® which, not coinci-
dentally, financed the urban development guides.”

Virtually all travel guides stressed the extensive development and mod-
ernization of the city, which took place under the auspices of the auton-
omous administration, using phrases such as “at first glance modern and
international””! With this, they strongly linked Lviv with the Polish Galician
and local administration, while the “private constructions became unfortu-
nately proletarian ... and had nothing in common with arts and crafts, so
that in the twentieth century it had barely obtained its own artistic style””*

The guides focused on Renaissance and Baroque buildings, as well as
those in the neo-Romantic or Gothic style, and on the modern secessionist
architecture from the end of nineteenth century, demonstrating that the
city was developing and progressing constantly, always moving forward. Of
course, as Renaissance and Baroque styles are connected with Catholicism
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(particularly the Catholic Counterreformation), these descriptions implic-
itly show that Lviv was specifically a Catholic Occidental city. In addition to
the introductions, which focus on the historical role of the city—especially
against the Muslim Ottomans (Turks) and Tatars—these descriptions and
related photographs illustrate that Lviv was shaped by an Occidental Cath-
olic culture. However, the guides downplay the aesthetically unremarkable
“barracks of banality,;” the great residential quarters built since industri-
alization, which can also be found in other cities (although those in Lviv
are smaller). At the same time, they highlight that modernism, which came
from Vienna and Berlin, was combined with the Polish influence and that
Lviv thus achieved its own unique style.”*

Such a statement reminds the reader that the styles mentioned are Eu-
ropean and have nothing in common with the proletarian style. These mo-
dalities link European and Polish influences as modern and confirm the
Europeanness and modernity of Polish culture, which was of particular
importance before World War 17> Implicitly, therefore, all travel guides
referred to the general discourse of Galician backwardness and the city’s
“historiographic imperative,”® namely that Lviv as the Galician capital was
improving and developing instead of continuing “Galician poverty.””

A 1931 guide explicitly stressed that Lviv belonged to the sphere of in-
fluence of European civilization. It refers to the French general Ferdinand
Foch’s (1851-1929) statement with regard to Europe that Lviv, with an
intense voice, answered “Poland is here””® In reference to the European
character, the travel guides described how Lviv was modernized and could
catch up with European standards and how it was firm in its Polish char-
acter. This connection is crucial: because Lviv is a Polish and a European
town, its mission as a bulwark is justified by being the defender of Occiden-
tal civilization against oriental barbarism.”

Conclusions

These travel guide descriptions, particularly the historical overviews and
the specific selection of places to visit that are described in more detail,
convey a certain specific narrative construction of Lviv: a very specific
Polish perspective and interpretation. They invoke an image of Lviv as a
modern city: both Polish and European, both Occidental and Catholic.
Travel guides are a specific form of literature that structures and shapes
the notions that readers have of the places and regions they describe. The
examples presented in this chapter demonstrate that the audience for this
literary genre was the Polish nation, and more specifically Poles coming
mainly from outside, from the other partitions—Galicia and its capital
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were a certain replacement for the lost state and capital. Only in the de-
cades before World War I was there another audience addressed by this
literature—Habsburgian servants—so that the Polish and the Habsburgian
character could generally be noted. During this period, the officially ap-
proved and financed guidebooks did not question Lviv’s affiliation with the
Habsburg Empire, but they highlighted the city’s Polish character and its
importance for Poland and Europe.

The travel guides described Lviv as the Polish town that had been most
consistently and severely confronted by the “hordes” coming from the East
and that had successfully fulfilled its “divine bulwark mission” for the whole
of Poland even if it was destroyed several times. Hence, they transformed
the antemurale myth into a seemingly objective text form and renarrated
it in a specific way. These travel guides highlighted these premises by, for
example, describing and illustrating points of interest that represented the
master narrative of the Polish national identity. They focused on that which
was interpreted to be part of the national achievement and expected to
legitimize the Polish dominance in Galicia and claims to it as a posses-
sion—inwardly and outwardly. So, they described Lviv as a fortress that
was able to defend not only itself and the Polish nation but also (West-
ern) Europe against the “barbarians” whether Turks, Tatars, or the Ortho-
dox and after 1918, the Bolsheviks. Through that interpretation of history,
these bulwark myths contributed to the construction of the Polish kresy as
a conflict region.®® Clearly, the threat was indicated by the semantics, as the
words chosen to refer to the enemies created an emotional demarcation
and construction of a menace scenario and by implication Lviv as a “bas-
tion,” “shield,” “fortress,” and “bulwark” The harsh portrayal of the other
side as “barbarians” or “hordes” evoked the image of a fortress so that this
function was picked up in the presentation of local history and places of
interest. The composition of interpreting descriptions explained that only
the Poles were able to lead and to prove themselves worthy to rule in the
Galician province and, after 1918, to possess it. Hence, the narration of the
Polish bulwark mission fulfills these expectations perfectly and thus had a
great impact on the Polish mental map formed culturally and religiously
as the frontier against the East. Moreover, by being a “shield,” Lviv’s bul-
wark mission included a promise to secure Poland because the narration of
functioning as a Polish bulwark implied the ability to cope with the eastern
threats.

The bulwark mission is a securitizing myth formed through analogies:
originally the barbarians threatened Lviv, now it is the Ruthenians/Ukrai-
nians. The securitizing mission of Lviv’s bulwark myth had an important
impact on Polish mental mapping and self-understanding and hence on
Polish nationalism. The securitizing narration of Lviv’s mission as a bulwark
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also explains why the city had to cope with threats provoked by the escalat-
ing national conflict between Poles and Ukrainians and why Poles strongly
identified with the conflict and fought for it. To this end, travel guides as a
genre were used to inform and educate their readers because they picked up
the generally accepted interpretation of Poland as a bulwark against the East
and sharpened it through the example of Lviv. The local authorities as the
(co)sponsors made it their business to ensure Polish national identity and,
after 1918, the Polish state. Finally, it was a broad generalized strategy of
legitimization. By evoking fears of the “eastern threat,” the securitizing bul-
wark mission in the travel guides helped to legitimize the political claims to
the incorporation of semper fidelis Polish Lviv and the eastern borderlands.
Last but not least, they helped discursively to cope with the perceived threat
by promising that Lviv would always function as a bulwark.
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ten Grenzregionen, ed. M.G. Miiller and R. Petri (Marburg: Herder-Institut, 2002),
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buildings and was, according to the German travel guide of 1914, a modern city
without individual imprint. M. Orlowicz and R. Kordys, Illustrierter Fiihrer durch
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The East Slavs living in the Habsburg monarchy (especially the Ukrainians, but also
smaller ethnic groups like the Hutsuls) were denominated as “Ruthenians” (stem-
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sicht saemmtlicher Herrn Hauseigenthumer mit Angabe der Hausnnummer, Gassen
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Zjazdu Lekarzy I Pryzrodnikow polskich (Lwéw: Drukarnia Ludowa, 1888).
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Ibid., 75.

Ibid., 79.
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roku 1894 (Lw6w: Ausstellungs-Direktion, 1894).
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See remarks on the title page in J. Wiczkowski, Lwow. Jego rozwoj I stan kulturalny
oraz przewodnik po miescie (Lwéw: H. Altenberg, 1907). Because of the intended
audience, the focus was on environmental topics, public health, medical institu-
tions, and achievements as well as on higher education, while the cultural institu-
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Ibid., V.

Similarly “Under the Nose of Tatars” (Sous le nez des Tatars) in Léopol et ses en-
virons. Petit guide pratique illustré avec plan (Léopol: Société du Engagement du
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A. Czolowski, “Poglad na dzieje Lwowa” [View on the History of Lwéw], in Wicz-
kowski, Lwdw, 15. A similar tone is found in Przewodnik po Lwéwie oraz najnowszy
wykaz ulic, placéw, ogrodéw itp (Lwéw: Lwowskie Biuro Adrescyjno-Informacyjne,
1910).

Wiczkowski, Lwéw, 23.
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Handbuch fiir Kunstliebhaber und Reisende (Lemberg: H. Altenberg, 1916), 8-9.
The publication in German during the war is quite interesting. Because of the lack
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Hllustrierter Fithrer durch Przemysl und Umgebung mit besonderer Beriicksich-
tigung der Schlachtfelder und Kriegsgriaber 1914—1915 (Przemy$l: Verband der
Polnischen Vereine, 1917), 3. The guide was aimed at tourists currently visiting
and especially at those who would come after the war. But we can assume that,
especially with regard to Lviv, there may have been deeper legitimizing reasons
at work.

Piotrowski, Lemberg und Umgebung, 8-9.

All quotations are from Piotrowski, Lemberg, 30, 33.

Ibid., 36-37.

See Paul Srodecki’s contribution on the Polish Catholic Right in this volume.

M. Orlowicz, Ilustrowany przewodnik po Lwowie (Lwéw/Warszawa: Ksiaznica-
Atlas, 1925; reprint Krosno: Ruthenus, 2005). The first edition was edited as part of
the series Uniwersytet z6inierski and was designated for soldiers coming to Lwéw
(foreword of the second edition, 1925, V); ibid., 58—59. Orlowicz only briefly men-
tioned the main steps in urban development and the Polonization and rapid devel-
opment since 1870.

See Ortowicz, Ilustrowany przewodnik, V, where the foreword of the first edition is
reprinted.
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Ibid., 35, 42.

Hlustrowany przewodnik po Lwowie (Lwéw: Gubrynowicz, 1937), 3.

Ibid.

A. Czotowski, “Przeszlos¢ Lwowa,” in ibid., 68—72, 69-70.

Ibid., 70.

Ibid., 71.

Ibid., 72.

L. Charewiczowa, Przewodnik po najwazniejszych zabytkach Matopolski Wschod-
niej zwigzanych z dziejami kréla Jana III Sobieskiego (Lwéw: Panistwowe Wydaw-
nictwo Ksiazek Szkolnych, 1933).
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61. Ibid, 4.

62. Hein-Kircher, Antemurale, 138—44.

63. Medynski, Lwéw.

64. Ibid., 5, 13. See C. von Werdt, “Lemberg [Lviv],” in Religiose Erinnerungsorte in Ost-
mitteleuropa. Konstitution und Konkurrenz im nationen- und epochentiibergreifen-
den Zugriff, ed. ]. Bahlke, S. Rohdewald, and T. Wiinsch (Berlin: Akademie Verlag,
2013), 81-90.

65. Medynski, Lwéw, 1.

66. Ibid., 2.

67. Ibid., 9-10.

68. Generally B. Woller, “Europa” als historisches Argument. Nationsbildungsstrate-
gien polnischer und ukrainischer Historiker im habsburgischen Galizien (Bochum:
Winkler, 2014), 93.

69. See Przewodnik (1888), 52; Ilustrowany Przewodnik po Lwowie, 39.

70. See Jaworski, Przewodnik po Lwéwie, 30.

71. Orlowicz, llustrowany Przewodnik (1919), 59.

72. Orlowicz, llustrowany Przewodnik (1925), 56.

73. Ibid., 59. The lack of individuality, which is at first glance like an “American town,’
and the few points of interest are the results of a “strange lush and strange heroic
past of the town” (Jaworski, Przewodnik, 1).

74. Orlowicz, 59-61.

75. The notion is that the slaughterhouse built in 1901 was modeled on foreign slaugh-
terhouses. Wiczkowski, Lwéw, 60, hints at a “sign of progress” and at an interna-
tional European level of knowledge. D. Hiichtker, “Der ‘Schmutz der Juden’ und
die ‘Unsittlichkeit der Weiber. Ein Vergleich der Représentationen von Armut in
Stadt- und Reisebeschreibungen von Galizien und Berlin (Ende des 18./Mitte des
19. Jahrhunderts),” Zeitschrift fiir Ostmitteleuropaforschung 51 (2002): 351-69, 354
shows that in the first half of the nineteenth century, backwardness was a stereo-
typical description, whereas the increasing modernity of the city has since been
focused on as a Polish achievement.

76. Woller, “Europa,” 87.

77. S. Szczepanowski, Nedza Galicyjska w cyfrach i program energicznego rozwoju go-
spodarstwa krajowego (Lwéw: Gubrynowicz i Schmidt, 1888).

78. S. Wasylewski, Lwéw (Poznan: R. Wegner, 1931), 8.

79. Concerning European civilization as an “antinomic distinction,” see, Woller, “Eu-
ropa,” 162—63.

80. The Hessian collaborative research program Conflict Regions in Eastern Europe, in
which the author participates, is elaborating a conceptual approach to this multi-
ethnic and imperial shatter zones.
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CHAPTER 4
Ghetto as an “Inner Antemurale’?

Debates on Exclusion, Integration, and
Identity in Galicia in the Nineteenth and
Early Twentieth Centuries

VA

Jiirgen Heyde

The term “ghetto” was coined at the beginning of the sixteenth century at
a time when antemurale had become a sort of trademark concept in soci-
eties that understood themselves as being the frontier between different
cultures. Antemurale describes a religiously and politically conceived de-
marcation through the use of military phrasing; it constructs an opposition
that describes the “Other” (beyond the antemurale) not just as a political
or military enemy, but as an existential threat to the community shielded
by the antemurale. This demarcation should not only strengthen social co-
hesion within the “borderland societies” but also appeal to a larger public,
namely the European Christian community, linking borderland peripheries
with the Christian core of the Holy See.

A quite similar argumentation also applies to the relation with the Jew-
ish population in Europe: the imagination of a religious and cultural Other
threatening the Christian society, which was understood as an overarching,
transterritorial community. However, the term antemurale has not been
used with respect to the Jews, as there was no definite borderline that could
be used to symbolize the demarcation because the Jews lived among the
Christians. But similarly to the political concept of antemurale, there had
been a demand for separation, for a clear and visible demarcation between
Jews and Christians, since the Middle Ages.

The symbol for this demarcation became “ghetto,” its walls representing
the unequivocal separation of Jews and Christians, as the spatial concept
of ghetto reverses and reproduces the antemurale. Anne Cornelia Kenne-
weg distinguishes three spaces constituting the antemurale: the inner space
that had to be defended, the outer space as the realm of the enemy, and the
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border envisioned as a wall or bulwark.! Ghetto shifts the connotations
of the inner and outer space: in ghetto, the hostile realm lies within the
walls, which defend the own space on the outside. Just like antemurale,
the term “ghetto” outlived the early modern constellations in which it was
formed and acquired new political importance in the era of nationalism in
the nineteenth and twentieth centuries.?

In early modern Italy, the word “ghetto” became essentially a synonym
for “Jewish quarter,’ named after the Jewish area of residence in Venice
built in 1516 and separated from the city by walls and gates. Voyagers and
travelogues made the term known in other European countries, but it ap-
peared as an exclusively Italian phenomenon until the end of the eighteenth
century. This changed at the turn from the eighteenth to the nineteenth
century, when the early modern ghettos became gradually dismantled and
the spatial segregation of the living areas was lifted.

In public discussions, however, the symbolism of ghetto remained im-
portant for a long time and became a metaphor for the segregation and
exclusion of the Jews by their non-Jewish environment.? In Central and
Eastern Europe, where emancipation was withheld until the last decades of
the nineteenth century, the Jewish debate about ghetto walls forcibly sep-
arating Jews and Christians mixed with the Christian myth of antemurale
shielding Christianity from the infidels.

This chapter discusses the notion of ghetto as a “reversed” or “inner an-
temurale” in various steps from the Middle Ages to the early twentieth cen-
tury. The first part asks about the ideological fundaments of the debate, the
concepts of spatial segregation between Jews and Christians in anti-Jewish
polemics since the Middle Ages. The second part compares the remodeling
of Jewish areas of residence in Frankfurt, Cracow (Polish: Krakéw), and
Venice (Italian: Venezia) at the turn from the fifteenth to the sixteenth cen-
tury. The third part explains how a ghetto memory was constructed and the
role it played in the debates about modern Jewish identity between assim-
ilationist and Zionist authors in nineteenth-century Galicia.* Both groups
saw ghetto as a symbol of drastic separation between the Jewish and Chris-
tian populations—the term, therefore, influenced society and politics as
well as the cultural and mental realm. Thus the inner-Jewish debates of the
nineteenth century reflected the early modern normative narratives.

Still they differed significantly in their assessment of who was to be
held responsible for this segregation. Exclusion and marginalization by the
Christian authorities were discussed as well as the significance of Jewish
existence in the diaspora for the ghetto experience. Another important
part of these discussions were the consequences that living under the con-
ditions of the ghetto had for the Jewish population.
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The final part of the chapter examines anti-Semitic concepts of ghetto
and their relation to the notion of a Christian bulwark against the Jews.
Ghetto did not become an important feature in anti-Jewish polemics until
the 1920s and 1930s. These authors did not explicitly refer to early mod-
ern legislation but appeared well informed about the inner-Jewish debates
on ghetto and Jewish identity—of course interpreting them in a way that
fit the logic of radical exclusion that was characteristic for the antemurale
narrative.

Separating Jews and Christians—
Ideological Foundations of the Ghetto

The early modern ghetto was as much an ideological construct as it was, in
the words of Benjamin Ravid, the leading historian on early modern ghet-
tos, a “geographical reality”® Based on studies on early modern Venice and
other Italian towns, he defined ghetto as a “compulsory, segregated and en-
closed” Jewish quarter.® For an analysis of the interrelation between ghetto
and antemurale, it is necessary to look first at the ideological foundations
that led to the installation of such compulsory, segregated, and enclosed
quarters. Second, I will briefly compare three Jewish quarters that were es-
tablished or fundamentally reconstructed by non-Jewish authorities from
the late fifteenth to the early sixteenth century: Frankfurt (1463), Cracow
(1495), and Venice (1516). In the debates of the nineteenth and twentieth
centuries, all three were remembered as ghettos, even though only the
Venice Jewish quarter had been called by this name in early modern official
documents.

The demand for the spatial segregation of Jewish and Christian living
areas was raised for the first time in thirteenth-century church documents,
that is in the statutes of the Synod of Wroclaw in 1267. The bishops de-
clared that in the province of Gniezno, Jews were not allowed to live inter-
mingled with Christians; in whatever town or village Jews were residing,
their homes had to be separated from the Christians’ dwellings by a wall
or moat.” Jewish houses among Christians should be sold or exchanged
within a year, or else the bishop would punish those who disobeyed, if nec-
essary by excommunication or interdict. The spatial segregation was part
of a wider program of exclusion: the bishops forbade Christians to invite
Jews to festivities of any kind or even to eat or dance with them at Jewish
weddings or banquets. Neither should they buy meat or any kind of food
from Jews. The bishops argued that those restrictions were necessary be-
cause Jews regarded Christians as enemies and tried to poison them.?
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With these arguments, the bishops of the Gniezno archbishopric reacted
to several recent developments: on the one hand, the dukes from Austria
and Greater Poland and the kings of Bohemia and Hungary had issued priv-
ileges encouraging Jews to settle in their territories, and on the other hand,
the urban landscape in the region had been fundamentally transformed
since the middle of the thirteenth century and by the previous devastations
of the Mongol invasion.” During the twenty-five years between the Mon-
golic retreat and the Synod of Wroctaw, the most important urban politi-
cal centers in the Polish lands had been transferred to Magdeburg law and
rebuilt in accordance with the new legal framework. The bishops now saw
the opportunity to expand the constitutions of the Lateran councils con-
cerning the avoidance of social contact between Jews and Christians and
the demand that Jews wear distinguishing marks on their clothing by a new
stipulation: the separation of living areas in the newly remodeled cities.

The Catholic clergy could not, however, rely on the monarchs to enforce
these postulates, as their policy was aimed at attracting Jews and offering
them convenient conditions for settling in these territories. Moreover, the
synod stated that Christianity in the Polish lands was endangered by the
presence of the Jews, as it still constituted “a young plantlet”—regardless of
the fact that the first Polish ruler had adopted Christianity some 300 years
before and another had led a European army to defend Christianity from
the Mongols at Legnica twenty-five years before the synod. Be that as it
may, this young plantlet had to be protected from the Jews by forcing them
to live in segregated areas in the cities, separated from the Christians by
walls or a moat. The ferocity of the argumentation shows clear parallels to
the rhetoric of antemurale, with the difference that antemurale promised
to defend an already (or still) existing separation, whereas the bishops only
tried to create one.

The decrees of the Wroctaw synod were unique in a double sense: first,
no other synod of the time took the anti-Jewish polemics that far and, sec-
ond, they had no practical consequences at all. During the next decades,
there were no attempts to enforce the decreed measures, and none of the
following church congregations returned to the matter. Only at the council
of Basel in the first half of the fifteenth century was the topic of segregated
living quarters discussed again.'® The clerics again worried about the inter-
action between Jews and Christians. To lessen the possibility of intensive
contact, the council decreed that Jews should be obliged to live in certain
quarters, which were separated from the Christians’ dwellings and as far
away as possible from churches."

This time, however, the question was raised in a different context. The
minutes of the council clearly show the aim to underline the supremacy
of the Christian faith, but the Jews were no longer described as dangerous
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enemies to the faith and the faithful. The segregation of Jews and Christians
simply appeared as a necessary feature in a well-ordered Christian society.

Segregation and the Restructuring of Jewish Quarters—
the Invention of the Ghetto

In the fifteenth century, however, there was political pressure to put the
resolutions of the council into practice—and it was the Jews of Frankfurt
who were assigned a segregated and walled-up quarter, Judengasse (the
Lane of the Jews), instead of their old homes around St. Bartholomew’s
Church.'? The old Jewish quarter had been situated in the town center. In
1442 and 1458, Emperor Frederick III (1415-1493) had twice demanded
that the magistrate expels the Jews from the city. Two years after the second
intervention, the magistrate began negotiations with the Jewish commu-
nity about relocating the Jewish quarter to a new place in the so-called new
town, which had been integrated into the city walls in the fourteenth cen-
tury. When the Frankfurt magistrate debated the establishment of a new
segregated quarter there, they provisionally named it Neu-Agypten (New
Egypt)—signaling that the transfer constituted a sort of expulsion from the
city.’® The name did not stick; on the contrary, the term Frankfurter Juden-
gasse (Frankfurt’s Lane of the Jews) underlined the continuing ties to the
city.

About three decades later, the Jewish quarter of Cracow was also re-
moved from the town center and relocated to nearby Kazimierz on the
other bank of the Vistula River, after the old quarter had burned down
in 1494. A contemporary chronicler described the fire and noted that af-
terward the burghers lobbied for the relocation as if the Jews were to be
blamed for the catastrophe. Officially, however, there was an enquiry as to
whether the Ottoman delegation was responsible.' In this case, the king
acted as an intermediary and offered the Jewish community properties he
held in Kazimierz; they had been reserved for the university, which was
now located in Cracow—where the first Jewish quarter had been. The relo-
cation to Kazimierz was the second in four decades. The Jewish community
had sold the area of the oldest Jewish quarter to the university and acquired
new grounds a little farther north only a few years before, in 1469. The
grounds in Kazimierz offered by the king were not entirely new to the Jews;
in 1488, a circulus Judaeorium (Jewish market square) was mentioned in
the town records in connection with this place.

Miasto zydowskie (the Jewish town), as it was later called, touched the
town walls of Kazimierz in the north and east. In the beginning, however,
it was open to the Christian neighborhood without a clear demarcation
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between Jewish and Christian Kazimierz. The Jewish community acted as
owner of the plots inhabited by Jews and negotiated an enlargement of the
Jewish town with the magistrate three times (1553, 1583, 1608).*> Christians
continued to live in the new Jewish quarter; however, in 1564, the Jewish
community received a royal privilege granting the right of first refusal if a
Christian sold his property in the Jewish town—mystified later by modern
historiography as privilegium de non tolerandis Christianis (privilege of not
tolerating Christians).’® A wall between the Jewish and the Christian parts
of Kazimierz was mentioned for the first time in the agreement of 1553,
but only after the third enlargement was the Jewish quarter separated from
the Christian area partially by a wall, partially by a fence. Still much later,
after the Austrian occupation of 1796, the new government tried to trans-
form the Jewish town into a segregated, compulsory, and exclusive quarter
where all the Jews in the Cracow area must reside—even though they did
not call it ghetto but Revier (district)."”

In 1516, the senate of Venice decided to build a compulsory, segregated,
and exclusive living quarter for the Jews. The situation was different from
Frankfurt and Cracow, as there had been no previous Jewish quarter in
the city. Until 1503, Venetian Jews were allowed to reside only in Mestre,
on the Terraferma, and not in the city itself. Because of security concerns
relating to the war against the league of Cambrai, Jews had been granted
permission to stay in Venice proper during the military crisis. As the war
was coming to an end, the Venetian authorities were confronted with vo-
ciferous demands for an expulsion of the Jews, but they also considered the
benefits of a continued Jewish presence in the city.

The senate of Venice decided to build an area of residence for the Jews
in an area that had formerly been used as a foundry and therefore had been
called “ghetto”*® This term quickly became generally accepted because it
allowed for different interpretations. The senate was able to pretend that
it had not created a Jewish quarter in the town, but the edict of 1516 an-
nounced that the senate had taken measures to restore the previous situa-
tion, when Jews were forbidden to live in the city. The Venetian authorities
indeed created a permanent area of residence for the Jews, whose right to
stay in the town had always been rigidly limited. So, instead of returning to
the status quo ante, the Jews gained a living quarter not exactly in, but very
close to, the city."”

The document of 1516 thus emphasized at the beginning the aim to
reestablish the old order that Jews were not allowed to dwell in the city,
which had been circumvented by perfidia hebraica as well as by necessity
and the extraordinary conditions of the time. In order to end such disorder
and inconvenience, “the senate had decreed that the Jews should reside in

the court of houses in the ghetto behind the church of San Girolamo?*
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The rhetoric of restoring a state of separation between Christians and Jews,
which had been undermined by “Jewish perfidy,” clearly alludes to the an-
temurale narrative. Just like the statute of the Wroctaw synod, it evokes the
notion of security—to be ensured by the ghetto/separation in general—and
thus creates a mythical space of confinement, separating Christians and
Jews, order and danger.

Venice and Frankfurt are examples for an “inner antemurale,” a visible
separation and demonstrative exclusion of the Jews who, despite this, en-
sured their continuous presence as a manifestation of the Other. In Cracow,
by contrast, the relocation of the Jewish quarter was effected without any
reference to anti-Jewish rhetoric, despite the intensive use of antemurale
rhetoric in Polish public discourse in the fifteenth century.

In both Frankfurt and Venice, there was political pressure to expel the
Jews, not to install permanent residential areas. In Frankfurt, the author-
ities accepted the established name of Judengasse, whereas in Venice, the
senate tried not to acknowledge the existence of a Jewish quarter. One of
the most important reasons the term “ghetto” became so popular in early
modern Italy was that it was open to interpretation from both sides, mak-
ing it possible to fuse exclusionary rhetoric with inclusionary practice. This
ambiguity also becomes evident in the location of many early modern ghet-
tos. While the Jewish area of residence in Venice was placed outside the
city center (but decidedly nearer than it had been before 1503), the ghettos
in Florence (Italian: Firenze) and Siena that were set up in the sixteenth
century were located in the very center of these cities, with gates open-
ing directly to the market square.” Thus, while the establishment of Jewish
quarters in early modern Italian towns was very often accompanied by the
rhetoric of exclusion,?? David Ruderman has underlined that the institution
of the ghetto provided Jews with “a legal and natural residence within the
economy of Christian space”

This ambiguity faded during the period of the French Revolution and
Napoleon’s (1769-1821) conquest of Italy. The revolutionary troops saw
the walls of the ghetto as symbols of segregation and inequality—not only
separating Jews and Christians but also demarcating social boundaries in
general. Therefore, whenever the French army conquered a city, these walls
were torn down in an official ceremony and often the street leading to the
ghetto was renamed Via libera.**

Ghetto and Jewish Identity in Nineteenth-Century Galicia

During the first decades of the nineteenth century, mentions of ghetto ap-
peared sporadically in public debates. They were sometimes used as a met-
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aphor for political oppression, as in the years before the 1848 revolution,
when Ludwig Borne (1786-1837) rhetorically asked whether Germany
had become “the ghetto of Europe’® At other times, ghetto was seen as an
equivalent for Jewish quarter, for instance in 1859, when Abraham Gum-
plowicz (1803-1876) wrote about the first “Germans”—meaning liberal
Jews in Western-style clothing—in the streets of the Cracow ghetto.?® The
term became popular in the Jewish assimilationist press in Galicia in the
early 1880s mainly for two reasons. The liberal Jewish press could no longer
ignore the rise of anti-Semitism in Central Europe. The Jewish press reacted
with irritation to the pogroms in the Russian Empire, at first blaming them
for “Asian despotism,” but could not dismiss the Warsaw incidents around
Christmas 1881 in the same way.”” The rise of anti-Semitism in Hungary,
especially the accusation of ritual murder in Tisza-Eszlar, but also the de-
bates on mixed marriages in the Hungarian upper house in 1884, evoked an
even stronger reaction.?® But liberal Jews and their assimilationist agenda
found themselves in the crosshairs not only of anti-Semites but also of con-
servative Jewish circles. Following Maskilic traditions, the assimilationists
usually dismissed Rabbinic and Hasidic Judaism as a spent force, a relic of
the past, so the liberal Jewish press was enraged in 1882 when the conser-
vatives ensured the ongoing recognition of the cheder schools as part of
the Jewish curriculum.” The assimilationist camp imagined itself fighting
on two frontiers—against anti-Semitism and against traditional or Hasidic
Judaism; both were in a way associated with ghetto.

In 1884, the Viennese journalist Isidor Singer (1857-1927) explained
the liberal agenda; he pointed out that the Jewish people had been im-
prisoned in dark, locked ghettos much like cattle for almost 2,000 years,
but a few years of freedom brought forth men like Baruch de Spinoza
(1632-1677), Felix Mendelssohn Bartholdy (1809-1847), Ferdinand Las-
salle (1825-1864), and others. However, the ghetto was not just a part of
history overcome by emancipation.®® Singer mentioned that his remarks
represented the liberal Jewish point of view, while there were other fellow
Jews who were still “unable to understand the spirit of the time and opt[ed]
to stick to all the Talmudic rules, returning to live in the dark gloomy ghet-
tos instead of acknowledging themselves as free citizens of the nineteenth
century”

The rift dividing the Jewish population was accentuated even more in
an 1883 brochure published in Lviv by Zygmunt Fryling (1854—1931), in
which he dealt with the dangers of continuing traditional forms of Jewish
education as symbolized by the cheder system.*? The cheder was, in his
words, a symbol of the power that the rabbis and “miracle workers”—that
is the Hasidic rebbes—held over the Jewish masses:
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These rabbis rant so fanatically against emancipation because in the old
times, when the Jews had been regarded as pariahs and could live in assigned
corners only, they were the real kings of the Jews, and nowadays they try to
restore the old times in order to reign again in the ghetto.*

Leaving the ghetto behind, Fryling and Singer stated, was not about
leaving the Mosaic faith and converting to Christianity. For Fryling, the
most important feature was to leave all external signs of the ghetto behind:
clothes, behavior, customs including the payot (side curls), and—most of
all—language, the dreaded jargon, as Yiddish was called by modern Jews
at the time.

A decade later, early Zionist authors adopted the notion of ghetto as
a sort of prison forced upon the Jews in former times. They also stressed
the isolation of the ghetto existence but came to a different conclusion.
It was not the road to assimilation that opened up when the walls of the
ghetto were torn down, but the possibility for the Jewish people to assert
themselves as a nation among others. In one of the first editorials of the
newly founded periodical Przyszfos¢ (Future), the author proclaimed that
the so-called Jewish question was in principle based on the fact that there
had been a “foreign element with its strongly formed individualism” among
the Christian peoples. When the ghetto walls crumbled, the Jews found
themselves in a blatant antagonism to their surroundings that had been
masked by the isolation of the ghetto. In the moment of emancipation, the
Jews’ difference—in customs, character, and way of thinking, in their totally
different view of the world—became obvious.*

In the following year, Salomon Schiller (1862—1925) compared the ghetto
to a prison:

They locked us up in ghettos, but it was just the fact that they kept us away
from themselves with this prison autonomy, which strongly supported the
development of independent national and sociocultural characteristics. No
less important for our national psyche was the contempt we had for the Ari-
ans because that way our consciousness of superiority grew stronger and we
were filled with the thought that we are the chosen nation.*

He compared the Jewish psyche during the centuries of the ghetto to the
mind of a prisoner, whose worldview becomes confined to the prison walls
to the point that he starts to hallucinate. The Jews turned to their national
heritage, to the voices of the old kings and prophets, awaiting the return of
the messiah. Therefore, he concluded, those who accuse Jews of having no
fatherland were wrong. The ghetto—and the fact that the Jews survived as

a people—was testimony to their “national existence.”*
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Christians imposed the ghetto on the Jews, forcing upon them an exis-
tence in isolation and confinement. However, the ghetto enabled the Jews
in the diaspora not to become dispersed among the nations but to stick
together as a nation. The duality of oppression and preservation was the
leading motif in one of the first published sermons of Ozjasz Thon (1870-
1936), when he was in Berlin, before he became rabbi at Cracow’s temple
synagogue.® In his sermon, Thon differentiates between the history of the
Jews in the ghetto as seen from the outside and from the inside. From the
outside, the ghetto represented “a picture of hopelessness, full of hatred
and persecution, never a quiet moment for the Jews.”?® The ghetto was the
epitome of Jewish suffering in the diaspora. However, one could see an en-
tirely different picture from the inside, for within the walls of the ghetto:

There lives and works the spirit of the Lord. In the prayer houses hot and
heartfelt prayers are directed to the Lord that he may rescue his people. . . .
The Jews in the ghetto are singing all the time, and their basic melody is the
love of God and his great, chosen nation, Israel.¥

In a dialectic sense, ghetto became the final part of the Jewish diaspora,
the bleakest and darkest point in that period, but exactly that was what
heralded the coming of a new era—the return to the land of the fathers and
the resurrection of the Jewish nation. Thus ghetto represented, in a way, an
entirely Jewish place.

Some of the more secular-minded writers did not share the optimism
of Thon and Schiller. An editorial in the Lviv weekly, Wschdd (East), from
1901 linked ghetto to the proverbial Galician poverty* and asked why the
Galician Jews seemed unable to adapt to the modern world. It was pointed
out that in Galicia:

The bleak mass of Jewish paupers still lives under medieval conditions. Ev-
erything around them is subject to change, but their way of thinking and of
making a living still remains archaic. Why is it that Galician Jews have lost
their proverbial sense of adaptation and persisted in the narrow confines of
the ghetto, in a time when even the eastern Galician peasant adapted to the
new conditions and circumstances?*!

At the beginning of the twentieth century, Zionism became a major
force in Galicia, driving the assimilationists to the defensive. The Zionists’
main goal, the formation of a Jewish nationality, was directly opposed to
the goal of assimilation. After years of deep crisis, when the old assimila-
tionist works in Galicia had ceased to be published, a new weekly under
the title Jednosé (Unity) was formed in Lviv in 1907. The editors and au-
thors frequently referred to ghetto, but they attached a new meaning to
the term. Ghetto still embodied isolation but was no longer linked to the
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past. Instead, it represented a danger for the future, a danger caused by the
common machinations of Zionists and anti-Semites who were working to
isolate the Jews from their Christian surroundings, destroying the legacy of
enlightenment and emancipation.

In 1907, in an editorial in one of the first issues of Unity, the author stated
that the Jews in Poland had never experienced anything like the chain of
persecutions and cruelties the Western European Jews had had to endure.
For this reason, he concludes, the centuries-old ties linking the Jewish pop-
ulation to the Polish nation could not be severed by “ad hoc sophisms.” For
eight centuries, the Jewish people had based their very existence on the fate
they shared with the Polish nation, with its history and destiny. The article,
which contains not even a passing note of the pogroms of Warsaw in 1881 or
in Galicia in 1898, was motivated by an electoral pact between Zionists and
Ruthenians during the Galician campaign of 1907—which for the author
was a clear sign of treason. Two years later, another editorial proclaimed
that the very demand of national autonomy for the Jews was tantamount
to a “return to the ghetto** Such a return—from the path of assimilation—
whether proposed by Jewish separatists or Polish anti-Semites, could easily
be seen as folly by the enlightened parts of Polish society.

The assimilationist press in Galicia at the beginning of the twentieth cen-
tury fundamentally redefined the ghetto narrative. Their authors no longer
focused on ghetto as a historical obstacle to the inclusion of Jews in Pol-
ish society. Instead, they envisioned the present society as shared by Poles
and Jews but threatened by Zionists and anti-Semites, who were trying to
divide the Jewish-Polish symbiosis and move the Polish Jews into a ghetto
like the ones that Western European Jews had had to endure for centuries.*®

The Zionist press paid the assimilationists back in their own coin. For
them, ghetto became a derogatory expression for Jews who were trying
to ingratiate themselves with anti-Semites or any non-Jewish nationalists,
like Rudolf Gall (1873-1939), a Jewish member of the Austrian parliament
who voted in favor of honoring the deceased Vienna mayor (and promi-
nent anti-Semite) Karl Lueger (1844—1910) in 1910. His action, the author
of an article in East deplored, gave testimony to the “crestfallen oppressed
psyche of a Jewish ghetto ‘Moszko’ kissing the whip of his persecutor”*
At the beginning of the twentieth century, ghetto became more and more
detached from historical contexts. Even the link between the connotations
oppression/exclusion and isolation/segregation became unclear, while the
term “ghetto” itself turned into a sort of negatively loaded emoticon that
could be applied to almost random contexts.

The inner-Jewish debates on ghetto mirror many characteristics of the
antemurale myth, most prominently the notion of violent exclusion. Jewish
authors, however, had no interest in upholding the political myth behind
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it, and thus ghetto slowly eroded into a vaguely negative metaphor before
vanishing almost completely from inner-Jewish public discussion in the
years before WW1.

Anti-Semitism and the Term “Ghetto”

The term “ghetto” appeared comparatively late in anti-Semitic publica-
tions, sporadically just before WW1, though not on a wider scale until the
1920s and 1930s. In Poland, “ghetto” was used in the context of the rela-
tion between Polish “hosts” and Jewish “guests” when nationalist writers
sought to affirm their position through anti-Semitism after the main goal of
the national movement—the resurrection of Polish statehood—had been
achieved. The 1920s and 1930s were a time when the antemurale motif be-
came popular once again and was directed against mostly communism and
the Soviet Union. In Polish nationalist discourse, the antemurale motif was
used to promote an antagonistic vision of society, a division between Poles
and “minorities” through agitation against the latter.®

In the case of the Jews, nationalist writers proclaimed that their ideal
was to solve the Jewish question through mass emigration of the Jews, but
they conceded that such a solution seemed unlikely and impractical be-
cause of the great number of Jews living in Poland.* National students’
organizations as early as the early 1920s lobbied for restrictions against
Jewish students in the form of a numerus nullus, that is, total exclusion
from higher studies, or at least a numerus clausus.*” In 1924, Zbigniew Sty-
putkowski (1904—1979) elaborated on this demand in the student organ
the Mtodziez Wszechpolska (All-Polish Youth).”® He postulated an all-en-
compassing social segregation between Jews and Poles, which meant the
elimination of Jews from all fields of Polish state, economic, cultural, eth-
ical, and societal life. He argued that the Jews could achieve a degree of
autonomy never realized before, because they would be granted full free-
dom to set up their ghetto the way they liked. Of course, he added, there
had to be several conditions: the Jews were to be totally excluded from the
Polish legal and public system and had to organize themselves solely within
the confines of Polish statehood. Any contact with world Jewry had to be
forbidden in order to avoid any dangers to the Polish state borders.* Later,
anti-Semitic writers tried to portray the concept of ghettoization as the re-
newal of an old Jewish tradition, for the Jews had concentrated themselves
in Jewish quarters since the Middle Ages and that was, in fact, the origin
of the ghetto.*®

In Germany, concepts of ghettoization did not play an important role
even after 1933. Only Peter Heinz Seraphim’s (1902-1979) 1937 book
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Das Judentum im osteuropdischen Raum (The Jews in the East European
Realm) discussed ghetto in relation to Eastern European—meaning mostly
Polish—Jews at length. He picked up the Zionist notion of ghetto as a Jew-
ish space and put his own spin on it. He claimed that the medieval ghetto
was anything but the béte noir of living space constraints, as had often
been said—and “not without purpose.” He points to the fact that in me-
dieval towns, artisans of one profession were living in the same street,
and he stresses the religious motives for the Jews to favor living in a com-
pact setting because the Talmud forbade them any social interaction with
non-Jews.’!

More important for him, however, was the ghetto’s function as the ori-
gin of Jewish expansion. In his opinion, the ghetto was the cause of excess
population and social misery, which forced the Jews into the non-Jewish
branches of the economic and cultural life of the host countries. The ghetto
constituted the core of Jewish commercial life and controlled the whole
state-wide economic system. Jewish traders, from peddlers and ragmen to
middlemen, wholesale merchants, and export merchants lived together in
the ghetto. From the ghetto, the Jewish artisan found his way into the fac-
tories; in the ghetto the future religious and political leaders were educated;
here, the Jewish character in its specific Eastern European form evolved
in order to influence its surroundings, the nations where the Jews were
living.>2

Seraphim envisions a fundamental antagonism between the Jewish and
non-Jewish populations, but for him the ghetto was not a way to achieve
segregation in the sense of the antemurale motif. Instead, the ghetto was
part of a Jewish conspiracy to undermine and destroy the non-Jewish soci-
ety. Talking about the early modern ghettos, he does not directly deny any
Christian pressure in their evolution but does not elaborate on it—to him,
the ghetto was an entirely Jewish institution.® In this context, he trans-
forms the Jews from victims to perpetrators whose every action is aimed at
harming the non-Jewish societies in which they—being guests—should be
assigned a lower status from the very beginning, making their guest privi-
leges revocable at any time.

He wrote his book under the influence of the National Socialist policy
that was geared toward isolating and marginalizing the Jews in order to
force them into emigration. When the book was published in 1937, the
establishment of ghettos was not part of National Socialist politics yet.
Seraphim took on the inner-Jewish debates and implicitly argued against
the notion of assimilation, which frequently led him to adopt Zionist ar-
guments. In his discussion of Eastern European Jews, he applied German
standards, in which assimilation was the rule. He missed the core of the
Jewish question in Eastern Europe because he was playing to the expecta-
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tions of his German public. Thus, while overtly analyzing Eastern European
relations, he catered to the anti-Jewish National Socialist policy.

Both Polish and German anti-Semitic writers tried to apply the antemu-
rale ratio to the Jews, portraying them as demonic forces threatening the
very core of the Polish or German (or even Arian) societies. Their different
approaches to ghetto—even though they appeared to be talking about the
same Jewish populations—shows that they were in fact talking about very
different contexts.

Conclusion

Ghetto and antemurale show significant similarities in the way they were
conceptualized and in the way they were remembered. Both created an
image of the Other as a dangerous enemy that had to be kept at a distance
to avoid the destruction of the Christian order. I have analyzed the rhetoric
of exclusion and demonization used to justify the need for spatial separa-
tion between Christians and Jews in the Middle Ages and shown that the
implementation of these demands in the form of segregated Jewish areas
of residence could take on many forms in early modern Europe. In early
modern practice, more often than not, ghetto implemented the rhetoric of
exclusion only superficially; in many ways, it turned out to be a means of
integrating Jews into the Christian social order and a way of circumventing
more drastic measures of exclusion, such as expulsions.

In modern times, however, when ghettos as compulsory areas of resi-
dence had been dismantled, the narrative of exclusion continued to shape
the memory of the ghetto. It is striking that this memory was strongest
not in those countries where the Jewish quarters had once officially been
called ghettos but in those countries where the memory of antemurale was
kept alive and governments denied Jewish emancipation until the late nine-
teenth century.

In Jewish memory in Galicia, ghetto as an inverse antemurale—where
the Jews, although living amid Christians, were separated from them
through prisonlike walls—reflected the antemurale narrative and told the
same story from the victims’ point of view. For Eastern European Jews,
living in a diaspora dispersed among Christians, ghetto appeared to be the
other side of the coin of the Christian exclusionism apparent in the antemu-
rale motif. Sensing the impossibility of integration, Zionist writers adopted
the underlying idea of a bulwark guarding the culture and conceptualized
ghetto as a genuine Jewish space that helped to keep Jewish culture alive
in the times of dispersion. Later yet, anti-Semitic authors mixed what they
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heard about the Jewish ghetto memory with primal concepts of antemurale
and conceptualized ghetto anew as a means of practical exclusion.
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CHAPTER 5
Holy Ground and a Bulwark

against “the Other”

The (Re)Construction of an Orthodox Crimea
in the Nineteenth-Century Russian Empire

5

Kerstin S. Jobst

Since March 2014, when Russia annexed the Crimea for the second time
after 1783,! the impression has arisen that most people in Western Europe
discovered a new and until then unknown territory. Maybe older people
still remembered the peninsula as a place where politics were made—at the
Yalta Conference for instance, convened in the Livadia Palace near Yalta in
February 1945, where the heads of the United States, the United Kingdom,
and the Soviet Union discussed Europe’s postwar reorganization. For en-
thusiasts of Russian literature, for example, the peninsula on the northern
shores of the Black Sea is connected to the names of Alexander Pushkin
(1799-1837), Leo Tolstoy (1828-1910), and Anton Chekhov (1860—1904).
But for Russians, this area—an exotic (and not only because of its Mediter-
ranean climate), rather un-Russian peninsula at first glance—means much
more. For Russians, the peninsula was and is holy ground and a bulwark
against the alleged enemies of Orthodoxy and Russianness; that is the cen-
tral thesis of this chapter.

People who are more or less acquainted with the peculiarities of Russia’s
emotional bond with the peninsula have tried to explain it with Russia’s
eternal will to subsume the lands of the Golden Horde; with its imperial
legacy, which began with Ivan Grozny (1530-1584) in the sixteenth cen-
tury’ or—more simply—with the notion that the Crimea is for Russia what
Mallorca is for the Germans: a beloved tourist destination.? Actually it is
more complicated. I argue that after Russia’s first annexation in 1783, the
Crimea underwent a profound transformation in the Russian collective
consciousness and in historical memory. In this process, the formerly un-
known or at best dangerous territory, home to the long-standing enemy
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of the Russian soil and Russian Orthodox faith—the Muslim Crimean Ta-
tars—changed into a beloved, familiar, and undoubtedly Russian land, only
warmer and more exotic than the northern Russian heartland.*

Since the age of nationalism, the place has been highly mythically
charged, which helped to transform it into a “real Russian place,” where the
ethnic, cultural, or religious “Other” was held at a mental and/or actual dis-
tance. As a result of this development, the Crimea became (first for the ed-
ucated elites only, but after decades for their humbler compatriots as well)
a real, inalienable Russian place, more central than peripheral. This process
of osvoenie (appropriation) was constructed via a set of schemes or habits of
thinking worked into the Russian imperial and post-Soviet discourse.

This chapter will not explain this in detail, but as I argued elsewhere,
the Crimea became especially dear to the subjects of the tsar—whether
they were “white” or “red”—for many reasons.’ The peninsula had strategic
importance in the context of the “Greek Project” (see below) and the Rus-
sian policy against the Ottoman Empire,® but this colonial acquisition also
served as a laboratory for good colonial rule in the decades after its annex-
ation, by which Russia wanted to prove its capacity for the civilizing mis-
sion so often connected to bulwark narrations. Moreover, the Crimea was
a locus connected with ancient Greece, the classical Tauris, the Scythians,
and Mithridates (to name only a few examples), and as such it was precious
to the educated upper classes in Europe, whether they were Russians or
non-Russians.”

Since the last quarter of the nineteenth century, the peninsula developed
into an important pleasure periphery for the Russian Empire and especially
for the USSR, where millions of Soviet citizens spent their holidays.® Apart
from the abovementioned importance of the peninsula in literature and the
arts,’ it is deeply embedded in Russian historical and collective memory
as an important battleground of the nation due to the Crimean War and
World War IL Finally, the Crimea is regarded as the cradle of Christendom
and Russian Orthodoxy. In this chapter I will show the importance of this
narration of the Crimea in the Russian discourse in connection with bul-
wark mythology.

The strong emotional bond of the Russians to the Crimea is in fact based
on many elements: the idea of the Crimea as a holy ground, a bastion of
Orthodoxy, and of Russianness is part of a very close and enmeshed tex-
ture.’® I will argue that Crimea’s development into a kind of holy ground
since the second half of the nineteenth century was accompanied by a con-
certed action of concrete political measures by both high clerics and poli-
ticians. Since Mara Kozelsky has recently shown the net of political actions
in detail' and in order to embed the current situation into its historical
background, I will concentrate here on the most important elements in the
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Russian discourse, which helped to “Christianize” the Crimea and trans-
formed it into holy ground. The inscription of the peninsula as the “Russian
Mount Athos”*? went hand in hand with a series of narrative elements—the
mission of the apostle Andrew to the Scythians, St. Constantine’s (826—
869; Cyril) and St. Methodius’s (815—885) mission to the Khazars, and St.
Vladimir’s (956—1015) baptism in Chersones—constantly told in different
contexts and adapted to different circumstances.

I explore the decisive role the Crimea plays simultaneously as a holy
ground and (due to the Muslim Tatar element and the Russian-Ottoman
history) as a Christian Orthodox bulwark in these Russian debates. This
religiously charged image of the Crimea is often connected to the idea that
the peninsula had been a Slavic area of settlement for centuries, where
community members fought against nonkin. As I will argue, depending on
the ideological setting, this holy ground was defined both in religious and
sometimes even in secular or national terms—or both at the same time
(especially since the 1850s). After a brief look at the relevance of the topic,
I will outline and analyze the key elements of the Crimea as a holy ground
narrative with its basic topos of a sacralized nation that opposes internal
and external enemies.

The Crimea as Holy Ground—Modern References

The conception of the Crimea as holy ground is very timely: in December
2014, in his speech to the Federal Assembly, president Vladimir Putin jus-
tified Russia’s annexation of Ukraine’s autonomous Crimean Peninsula as a
matter of justice and redemption. The Crimea, Putin insisted, was as dear
to Russians “as the Temple Mount in Jerusalem” is to Jews and Muslims. Its
incorporation into Russia in March 2014,

was an event of special significance for the country and the people, because
Crimea is where our people live, and the peninsula is of strategic importance
for Russia as the spiritual source of the development of a multifaceted but
solid Russian nation and a centralized Russian state. It was in Crimea, in the
ancient city of Chersones—or Korsun, as ancient Russian chroniclers called
it—that the Grand Prince Vladimir was baptized before bringing Christianity
to the Rus."

A majority of the Russian population supports this view because it never
accepted the fact that the Crimea was part of independent Ukraine. Af-
ter the dissolution of the Soviet Union in 1991, many politicians, artists,
and intellectuals expressed their uneasiness: the former mayor of Moscow,
Turii Luzhkov, for instance, argued in 1999 that the Crimea was an integral
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part of Russia, a “Russian Palestine,” which unfortunately was under foreign
(i.e., Ukrainian) rule.’* And Alexander Solzhenitsyn (1918-2008), the No-
bel Prize winner for literature in 1970, confessed in 1998 that he felt deeply
for his compatriots, the Crimean Russians, who were more or less cut off
from their rodina (motherland), that is from Russia, not from independent
Ukraine. “The Crimea,” he stated, “is a part of Russia, regardless of her his-
tory and her different nations. Once the Crimea was Italian and Tatar, but
in the last 200 years, the Crimea was Russian”** The Crimea became nash
(ours) in others’ view as well—the centuries before the Russian annexation
in 1783 with all its facets, historical layers, and its imprints by different cul-
tures, religions, and ethnicities disappeared in favor of a monolithic Rus-
sian perspective.

Russian Crimea? Some Basic Assumptions about the Crimea
as Russian and Orthodox in a Historical Perspective

In the course of time, most Russians “forgot” that the Crimea was first and
foremost a colonial acquisition; for them, it was (and still is) the most beau-
tiful, the most heroic, and a definitely very Russian part of the fatherland.
During this process of mental appropriation, political, Orthodox, aca-
demic, and artistic agents had repeatedly attempted to make the peninsula
“more Russian” and “more Orthodox” through a set of concrete political
measures and discursive strategies.'® These included, for instance, attempts
to increase the Orthodox population and to decrease the numbers of Mus-
lims, and this was an enormously successful strategy. While in the middle
of the eighteenth century, Crimea’s total population had a Muslim majority
of approximately 400,000—500,000 inhabitants, due to wars, invasions, and
migrations their number decreased after the annexation to 300,000."

Immediately after the annexation, an estimated 8,000 Muslims left the
peninsula, and after the Treaty of Jassy between Russia and the Ottoman
Empire in 1791, which secured Russian sovereignty over the Crimea and
buried Muslim hopes for a reestablishment of the Sultan’s political suprem-
acy, even more Tatars—between 20,000 and 30,000—left the peninsula. In
the following decades, their exodus never completely dried out, eventually
peaking after the Crimean War. This and the constant influx of settlers—
predominantly of Slavic and Orthodox origin—literally made the place less
Muslim.*®

In addition to these practical policies, the stylization of the Crimea as an
old Slavic/Russian area of settlement and center of Orthodox Christianity
took place—elements that often overlapped. Even Soviet historiography af-
ter World War II, which did not emphasize the religious element, supported
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the thesis of a massive Slavic colonization of the Crimea at least since the
Middle Ages."” The aim was to underline the link between Russian lands
and the Crimea even in ancient times. Such views of the nineteenth cen-
tury had their tradition: as early as the mid-eighteenth century, the Russian
polymath Mikhail Lomonosov (1711-1765) showed himself convinced of
the fact that the Sarmatians, who had settled in the Crimea since the fourth
century BCE, had actually been Slavs, an idea that he revised only a couple
of years later, when he constructed a kinship between the Slavic tribes of
the Rus with the Scythians, who for him were of Finnish descent!” Such
interpretations were not undisputed among educated Russians. For the fa-
mous Russian historian Vasilii Kliuchevskii (1841-1911), for example, the
“presence of Slavs. . . in the midst of these ancient peoples” in the later Rus-
sian south had been only marginal in the Middle Ages.?! But despite such
voices, the idea of a Slavic Crimea ever since ancient times had its audible
and prominent supporters.

It is undisputed that the Crimea was a site of early Christianity.”? Due
to its peripheral location in the Eastern Roman Empire, it became an im-
portant place of exile for clerics who had fallen out of favor.?® Since the
eighteenth century, this early contact with Eastern (not Slavic!) Christianity
made the Crimea especially valuable for the Russians because the Tsarist
Empire could thus look back on a long tradition of governing a realm of
early human civilization. A historically proven connection between East
Slavic lands and the peninsula is more recent; it dates back to the tenth cen-
tury, when Slavic-Norman people from Kyivan Rus appeared on the shores
of the Black Sea and on the peninsula. They became another important
agent in this area, at times trading peacefully with the Byzantine Empire,
the Greek colonies, and the Khazars, “one of the most significant players in
the international politics and economy of the Black Sea zone”* from the
seventh until the tenth century. But sometimes, the people from the north
just came to raid.

Although the Crimea and Kyivan Rus had been in a steady process of
transfer and communication since then, one cannot speak of a Slavic dom-
inance or majority on the Crimea before the decades after Russian an-
nexation. Since the fifteenth century, when the Muslim Crimean Khanate
arose, the Crimea had not even been a predominantly Christian Orthodox
territory. This was particularly true for the years immediately prior to the
annexation of 1783, when at the behest of Catherine II the descendants of
the ancient Pontus Greeks and other Orthodox inhabitants—the so-called
albantsy—left the peninsula. After the Russian-Ottoman Treaty of Kiigiik
Kaynarca in 1774, the Crimean Khanate became nominally independent
but was actually a Russian vassal. With the approval of the Khan, Saint
Petersburg had begun again with the settlement of Orthodox colonists of
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Slavic and Greek origin. According to Alan Fisher, the latter, the albantsy,
were no ordinary settlers but pro-Russian military, predominately Greeks,*
who left the Khanate again only a few years later.

When Catherine II (1729-1796) finally became the ruler of the Crimea,
there were barely any Christians, but predominantly Muslims, in the
Crimea—it was not Russian soil and therefore there was no reason to label
itas a holy ground. Prince Grigorii Potemkin (1739-1791), the conqueror of
the peninsula, was aware of this fact. A few months before the annexation,
he did not even try to legitimize his plans in terms of a Slavic or Ortho-
dox population on the peninsula, but frankly stressed that the Muslim-
ruled Crimea had been annexed for solely strategic and security reasons
because its geographical situation was a danger to Russia.” Crimea’s strate-
gic position was relevant because of Russia’s plans for the dissolution of the
Ottoman Empire, the so-called Greek Project, something that could not be
implemented for many reasons.”

Finally, another explanation for Russia’s capture of the Khanate was to
terminate the “Tatar threat” The Khanate (in alliance with the Ottoman
Empire) had been a peril for Russia’s open southern borders for centuries.
However, it was no longer a real threat to the Russian Empire in the eigh-
teenth century; it was (like the Ottoman Empire) already in a state of de-
cline. In any case, prior to 1783, the acquisition of ancient Slavic Orthodox
territory was not a key argument for the annexation, but an anti-Islamic
rhetoric was used instead.

The issue is to be found in only a few individual sources written in the
years before 1783. In a 1774 report for internal use only, for instance, one
Russian emissary mentioned Crimea’s significance for Russian Orthodoxy.
But the combination of this thesis with a notion of Slavic settlement that
has a centuries-old continuity sounds rather unemotional: not far from
the “small Greek village Axis Jar [Akhtiiar, later Sevastopol] is located near
Cherson[es], the oldest of all Crimean cities. It was founded as early as the
time of the Persian monarchy and is famous for the baptism of the Russian
Great Prince Vladimir?®

The motif of the Crimea as the cradle of Russian Christianity or as an
anti-Islamic bulwark, which is typical for the later debates, is reflected a bit
more verbosely in the correspondence between Potemkin and Catherine
II in 1783. While prior to the annexation, strategic military argumentation
weighed most heavily, this time the prince drew his empress’s attention to
the religious importance of the new acquisition: he was very satisfied that
the Taurian Chersones had finally become a part of Russia because it was
“the origin of our Christianity and thus also of our humanity” But even
here the notion of Vladimir’s baptism was combined with other important
elements in Russia’s justification: the tsarina had defeated the former ty-
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rants of Russia, the Crimean Tatars. Emphasizing the strategic legitimation
again, he praised the new borders, which brought peace for the empire,
shocked the Ottoman Porte, and aroused the envy of Europe.” It is obvious
that the correspondence between Catherine II and Prince Potemkin com-
bined a great number of topoi concerning the Crimea that later dominated
the Russian debates on the peninsula—among them the Orthodox Crimea.
The idea of the Crimea as a place of Russian Christianity became important
much later—in the second half of the nineteenth century, especially after
the Crimean War, when anti-Islamic and anti-Western discourse elements
were frequently combined.

Three Elements of the Narrative of “Crimea as a Holy Ground”

As mentioned above, the “discovery” of the Crimea as a religiously charged
lieu de mémoire and as the cradle of Christendom and Russian Orthodoxy
became relevant for practical politics after the 1850s.%° This “Orthodox
Christian reclamation project” developed into a linear master narrative.
It helped to legitimize Russian rule over the peninsula.®* The years after
the Crimean War marked a caesura not only because of the introduction
of the Great Reforms but also because of the negotiations about what Rus-
sianness meant and who belonged to the nation. As in other parts of Eu-
rope, a sacralization of the nation can be observed. Thus in this discourse,
the Crimean War developed into a holy war that had been lost against the
enemies of Russianness—against Islam, against non-Orthodox Christian
powers, against the West, and against Europe.®® And was the battle for Holy
Russia and the holy nation not fought in the Crimea, where the empire had
tried to protect the values and the faith of the Slavic community? It is obvi-
ous that the locus and the sacralized nation merged into a semantic unity,
but how did it work?

First and foremost, the establishment of the Crimea as a holy ground can
be traced back to the three already mentioned narratives, containing all the
elements that are necessary for this status: first, to grant spiritual impor-
tance and dignity; second, to construct the earliest possible link between
the Crimea/Russia with Christianity and the Holy Land; third, to claim an
early Slavic settlement in the Crimea; and fourth, to transform the penin-
sula into a theater of a very important event in Russian/East Slavic history.
The ancient city of Chersones/Korsun,* an important site of archaeological
excavations since the nineteenth century and a suburb of Sevastopol today,
became the center of these stories because it was an important political and
religious outpost of the Byzantine Empire and its bulwark against nomadic
tribes from the Eurasian steppes.
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None of the narratives was invented in the nineteenth century but had
emerged much earlier; however, only then did they become constitutive
elements of the discourse. Two of the accounts have a somewhat histor-
ical core, but one—as far as we know—belongs to the realm of legends.
Taken together, they helped to construct a link between the Crimea and
the later Russian heartlands and contributed to the imagined coherence of
Slavic Orthodoxy. Since the 1850s, these old stories were depicted again
and again, they were repeated, changed, and modified.

A Visitor from the Holy Land in the Crimea: Apostle Andrew

The earliest event is the alleged mission of the apostle Andrew (in Russian:
Andrei Pervozvannyi, the First-Called) to the Scythians in 33 CE.* Between
600 BCE and 250 CE, the Scythians, an Iranian tribe, had dominated the
northern shores of the Black Sea and their hinterland and had symbiotic
but not always peaceful relations with Greek cities like Chersones. That
Andrew is supposed to have preached in Scythia was first mentioned by Eu-
sebius of Caesarea (265—340) in his Church history. A later apocryphal work
called “Legend of the Journey of St. Andrew to Russia” found its way into the
Povest vremennykh let (Primary Chronicle), the most important source for
the reconstruction of the history of the Rus after the fifteenth century.

For the renowned Slavist Adolf Stender-Petersen (1893—1963), the story
of apostle Andrew’s tour of Russia is “more curious and anecdotal than
poetic or profound”®® but had a long-lasting effect nevertheless. According
to the story, the apostle Andrew traveled to the northern shore of the Black
Sea and into the lands of the later Kyivan Rus to deliver the word of God.”
It was told that he came to the area of later Kyiv—the so-called mother of
Russian (i.e., East Slavic) cities—where he prophesied the building of the
city and erected a cross. On his way from the Holy Land to the north, he
also visited—if we follow the account—the Crimea. This event, to which
so much importance will be ascribed later, is described quite simply in the
Primary Chronicle: “After Andrew had been teaching in Sinope, he came to
Korsun [Russian for Chersones], and he saw that from Korsun the mouth
of the River Dnieper is in the near distance.*

Despite its brevity, this sentence was enough to demonstrate the old
connection between the history of the Crimea and Russia, and it was used
to legitimize Russian rule. At the time of its adaption in the Russian Ortho-
dox context, during the reign of Tsar Ivan III Vasilevich (1440-1505), its
function was to construct a direct link between the East Slavic territories
and the Holy Land by omitting the Byzantine parts of the history of Chris-
tianizing the Rus.*
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The Apostles to the Slavs:
Constantine (Cyril) and Methodius in the Crimea

The second event is of even greater significance: in 860, the so-called
Apostles to the Slavs, Constantine (Cyril) and Methodius conducted their
mission to the Khazars,” the creators of a powerful polity that domi-
nated the vast area extending from the Volga-Don steppes to the Eastern
Crimea and the northern Caucasus from the seventh to the tenth century.
Although the Khazar elites could ultimately not be converted by the two
missionaries (and adopted a form of the Jewish faith, instead), in retro-
spect the apostles’ presence on the peninsula helped to construct an early
connection between the Crimea and the Orthodox Slavic Church. Both
apostles are venerated by the Slavs (including the Russians) for many rea-
sons; for example, they are credited with devising the first alphabet for
Old Church Slavonic, and they introduced a liturgy that in turn served as
a basis for the subsequent spreading of Christianity among the Eastern
Slavs.*!

In Cyril's hagiography, some events are of special importance for the
inscription of the Crimea as a holy and Slavic ground. It is related that in
861, while still in Chersones, the brothers found the relics of St. Clement
(50-97) of Rome, the third Pope, who was banished from Rome during the
reign of Emperor Domitian (51-96) in 94 CE. Clement found his martyr-
dom there by being thrown from a boat into the sea with an anchor around
his neck. Once a year, so it is told, the sea revealed a shrine containing his
relics. In the Zhytie Konstantina Filosofa (Life of Constantine the Philoso-
pher), we read the following:

And I heard that the relics of St. Clement still lie in the sea, and I prayed,
saying, “I believe in God and I hope for St. Clement that I find his relics and
remove them from the sea” And I persuaded the archbishop and the clergy
and the pious people to go on a ship, and they sailed to a place where the sea
was calm. Having arrived there, they started searching while singing prayers.
And a strong scent spread, like from a kind of incense. And then the relics
appeared there, and they took them with great honor and glory. And all the
priests and the citizens brought them into town.*

The brothers took the bones with them when they left the Crimea in 862
and carried them to Rome a few years later.

In the course of the nineteenth century, the “Life of Constantine the
Philosopher” became an important source for the Russian Orthodox high
clergy for many reasons. It was frequently used to prove that at least some
parts of the Crimea were inhabited by a Slavic population at the time of
Cyril and Methodius by telling us the following:
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And the Philosopher [Cyril] found here a Bible and a Psalter, written in Rus-
sian [i.e., ruskie bukvy/old Slavonic] characters, and he found a man speaking
this language. And he spoke with him and understood the meaning of the
language, relating the differences between vowels and consonants with his
own language. And praying to God, soon he began to read and speak. Many
were amazed and glorified God.*

Nineteenth-century authors were enthusiastic about the fact that the
apostle Cyril should have found “a scripture that was written in Slavic . . .,
here in Korsun, a city in which diverse tribes with their different languages
met”” It was evidence for them that a Slavic language “had been invented
as the common language of the various nations” in the city.** This story
enjoyed popularity in the Russian Orthodox debates because it seemed
suitable to demonstrate once more the presence of Slavic inhabitants on
the Crimea in the early Middle Ages and to separate a sacred Crimea (i.e.,
Christian Slavic) from an unholy peninsula (i.e., non-Christian and non-
Slavic). This was also helpful insofar as the annexation of the Crimea in
1783 could be interpreted as a legitimate regaining of an originally Slavic
territory—an area that had fallen into false, Muslim hands for centuries.
However, new research on this subject concludes that ruskie bukvy was just
an error and that it was originally surskie (Syrian), or it was just an error in
copying.” In any case, the “Life of Constantine the Philosopher” provides
no evidence for a greater number of Slavs in the Crimea as early as the
ninth century.

In Tsarist Russia, the apostle Andrew, Pope Clement, St. Cyril, St. Metho-
dius, and others became eloquent witnesses of a Christian Orthodox and/
or Slavic Crimea, despite meager historical and archaeological evidence.*

The Baptism of the Rus and the Role of the Crimea

Most important for the inscription of the Crimea as holy ground and an
Orthodox bulwark is the third event, the alleged baptism of the hitherto
pagan Grand Prince of the Rus, Vladimir/Volodymyr (c. 958—1015), men-
tioned above. This baptism is supposed to have taken place in Chersones in
988 and was followed by the famous mass baptism of Kyiv, which marked
the Christianization of the Rus. The circumstances have been a contro-
versial subject of discussion.”” The presence of Vladimir with his troops in
Byzantine Chersones is confirmed by several sources of different origins,
not only in the “Primary Chronicle;” but also in some Arab sources.*®
However, several versions exist with regard to the background of Vlad-
imir’s baptism and whether this event really took place in Chersones. Ac-
cording to one version, the Byzantine emperors Basil II (958-1025) and
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Constantine VIII (960-1028) asked Vladimir for military aid against in-
surgents. As a reward, they promised him the hand of their sister, Princess
Anna (963-1012), in marriage, and Vladimir’s baptism was a precondition
for that.*” The “Primary Chronicle” says that Vladimir was a heathen when
he arrived in the Crimea and refused to become a Christian right before his
marriage to Anna. God’s punishment followed promptly and Vladimir went
blind! When his future wife, Anna Porphyrogenita (963—-1008/1022), con-
vinced him that only through baptism could he restore his eyesight, Vlad-
imir said, “If this proves true, then of a surety is the God of the Christians
great,” and gave order that he should be baptized. The bishop of Kherson,
together with the princess’s priests, after announcing the tidings, baptized
Vladimir, and as the bishop laid his hand upon him, he straightway received
his sight. Upon experiencing this miraculous cure, Vladimir glorified God,
saying, “I have now perceived the one true God” When his followers beheld
this miracle, many of them were also baptized.*

In our context, it is not important whether Vladimir truly became a be-
liever or not. The adoption of Christianity had tactical and political advan-
tages in his time in any case because this step helped Vladimir to stabilize
his rule both internally and externally. Irrespective of any other possible
and more accurate reconstructions of how the Grand Prince was baptized,
it is beyond dispute that the narrative of Vladimir’s baptism in Chersones
was fundamental to the construction of a very old, very important, and
highly symbolic connection between the northern Slavic territories and the
Crimea that helped in the age of nationalism to establish the peninsula as
holy ground for the Russian nation.

Concluding Remarks

The Crimean War marked a turning point in the Russian discourse on
the Crimea regarding the use of a holy ground motif and also in terms of
practical politics. The attempts to make the peninsula more Slavic/more
Russian became much more concrete: the Crimean Tatars were encour-
aged to leave for the Ottoman Empire, and they did so in great numbers.
Their exodus helped to make the Crimea less Muslim and, because of the
immigration of Slavic Orthodox, more Christian, and therefore holy. Be-
fore this caesura, often described as the age of nationalism, most members
of the Russian elites had often praised more than just one historical layer
of Crimea’s history and had glorified religious and ethnic diversity alike.
One example is Nikolai I. Nadezhdin’s (1804—1852) euphoric description
of Crimea’s historical and cultural variety. A contemporary of Pushkin, he
praised the
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memories of so many centuries and nations, so many events and ideas—from
the underground tombs of nameless Scythians in the grave hills of Kerch to
the underground shelters of the early Christians in the rocks of Inkerman. . .
to the place where the blood of martyr Clement poured down to earth . ..
the Temple of Diana of Tauris, where so many poets drew inspirations, to the
church ruins in which Vladimir received the blessing for us!™

But a parallel development, to create the Russian Athos in the Crimea,
can already be observed in this period in the efforts of the archbishops of
Cherson and Tauris, Gavriil (Rozanov, 1827-1848) and Innokentii (Borisov,
1848-1857).52 In the first years, their attempts to implement an Orthodox
infrastructure with new churches and monasteries on the peninsula were
not yet successful. The Russian administration under its famous governor
Mikhail S. Vorontsov (1782-1856) was quite aware of the fact that the
peninsula was still a predominantly Muslim ground before the Tatar mass
migration after 1856. Therefore, the government limited the Orthodox cler-
gy’s zeal.”® Even when later governors changed their attitudes concerning
the creation of a Russian Athos in the Crimea and supported the Orthodox
Church more openly, the promise that Catherine II had given, namely no
proselytization of Crimea’s non-Christian residents, was not broken until
the end of the empire. Orthodox mission endeavors were limited to Old
Believers, Catholics (such as Polish-born landowners), or Protestants (e.g.,
German colonists).>*

In the aftermath of the Crimean War, which was fixed as a kind of re-
ligious war within the collective Russian memory, one can observe a fun-
damental change in the way the Crimea was appropriated into a collective
Russian memory: it was no longer the multicolored “Garden of the Empire”
Catherine II and her contemporaries praised® but was transferred into an
Orthodox bulwark and a discursively constructed stronghold of the lawful/
true Christian denomination (i.e., Pravoslavie). Together with the popula-
tion exchanges between Russia and the Ottoman Empire, which reached
their climax in the 1860s,°® the Crimea was in fact transformed into a pre-
dominantly Orthodox area. And narrative elements such as the alleged
mission of the apostle Andrew to the Scythians, Constantine’s (Cyril) and
Methodius’s mission to the Khazars, and Vladimir’s baptism in Chersones
helped to foster this view.

It has often been discussed that the reign of Alexander III (1881-1896)
brought a new quality of Russification and new attitudes toward the reli-
gious and ethnic Other. The unity not only between Orthodoxy and the
empire but also between Orthodoxy and Eastern Slavs was particularly
marked in 1888, during the central celebration in Kyiv of the 900th anni-
versary of the Christianization of the Rus.*” In the Crimea, however, this
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process had started even earlier, under the reign of Alexander II. A telling
example is the (re)construction of a cathedral in Byzantine style in Cher-
sones, which started in 1861. It was named after Vladimir and was erected
on the spot where the Grand Prince was allegedly baptized. When it was
finished fifteen years later, it was one of the largest religious buildings in the
Tsarist Empire.”®

It is important to note that the Crimea has a significant, religiously
charged meaning not only for Russians but also for Ukrainians and
Crimean Tatars. For the Crimean Tatars, who were deported in 1944 under
horrific circumstances and who have been returning from their Central
Asian exile in large numbers since the 1990s, the peninsula is vatan (home)
and the place where the collective trauma of deportation under Joseph Sta-
lin (1878-1953)—the so-called siirgun—took place. Since the nineteenth
century, it has been a fact for patriotic Ukrainians that Kyivan Rus was
not a Russian but a Ukrainian state and that Grand Prince Vladimir was
Ukrainian, not Russian. With this attitude, they subscribe to the verdict of
their national historian Mykhailo Hrushevskyi (1866—1934), who claimed
that Rus and therefore also the Crimea were connected to Ukrainian his-
tory.” In an internet poll in 2007, Ukrainians chose Chersones to become
the fifth major “miracle” of their country.®

Both in Ukraine (2008) and in the Russian Federation (2010), the “Day of
the Baptism of the Rus” was introduced as an official holiday (although not
a day off). The real story of Crimea’s Christianization was not as linear as
it appeared in nationalistically charged narratives, depicted so often and in
so many variations. Nevertheless, every Russian today will subscribe to the
following statement about the importance of the Crimea as a holy ground
and a bastion against the unholy (foremost the Ukrainians and the Muslim
Tatars). It was published in 1910 and could well have been written in 2014:
“The history of Christianity in the Crimea is not only very closely related to
the history of this place, but to the history of the whole of Russia, and thus

for each of us it achieved a special meaning”®!
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CHAPTER 6
Bastions of Faith in
the Oceans of Ambiguities

Monasteries in the East European Borderlands
(Late Nineteenth—Beginning of
the Twentieth Century)

VA

Liliya Berezhnaya

Ten Commandments for Russia: (1) You have one natural Russian tsar. You
shall have no other tsars before the autocratic and Orthodox Tsar. (2) You
shall not make yourself a leader from the Jews, Poles, and other foreigners
in any of the state offices. You shall not obey or serve them. (3) You shall also
treasure the Russian name; you shall not misuse or denigrate it in vain and
you shall spread the glory of it all over the world. (4) Remember the Russian
nation to keep it illustrious, to provide it with all necessities, and only af-
terward concern yourself with foreigners. (5) Honor all the foundations on
which the Great Russian state is based that your days may be long upon the
land. (6) You shall stop murdering the faithful subjects of the Tsar. (7) You
shall prohibit the Orthodox to commit adultery, e.g., to marry Jews. (8) You
shall prohibit the bureaucratic government to steal from the Russian treasury
with the help of foreign loans and inefficient expenses for useless undertak-
ings. (9) You shall not bear false witness against those Russian people who
say the truth about foreigners, untalented rulers, thieves, and all your secret
and overt enemies. (10) You shall not covet foreign constitutions; you shall
not covet Judeo-Masonic teachings, nor the parliamentary waffle, nor any-
thing evil that your neighbors have.!

This list of commandments appeared in the daily newssheet Pochaevskiie
izvestiia (Pochaiv News) in 1908. The Pochaiv Branch of the Union of the
Russian People, better known as the Black Hundreds, released these words
that glorified monarchy and blamed democracy. The ultra—right-wing mon-
archist organization found one of its residences in the famous Holy Dormi-
tion Lavra of Pochaiv in Volhynia in Western Ukraine. The link between the
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Russian Orthodox Church, its monastery, and the radical right movement
becomes even more obvious when we consider the leadership of the Union
at that time. Local Orthodox priests ran most of the 115 units of the Union.
The chair of the Pochaiv Branch, the abbot of the Lavra Vitalii (Maksi-
menko, 1873-1960), and the archbishop of Volhynia and Zhitomir Antonii
(Khrapovitskii, 1863—1936) provided spiritual and ideological guidance.?

Such evidence has contributed to the situation in historical scholarship
whereby some “Russian liberals, Soviet scholars, and most Western schol-
ars have stereotyped the Church as a whole, and monasteries in particular,
as bastions of monarchism and even extreme right-wing parties”® Many
historians have long assumed that Russian nationalist ideology found ar-
dent support among the Russian Orthodox clergy, particularly after the
Revolution of 1905. These generalizations are rather oversimplified and are
rightly objected to in recent scholarship.* The picture of the political men-
tality of Orthodox ecclesiastical elites in the twilight of the Romanovs was
rather diverse.®

Clergy did not speak with a single voice while responding to the chal-
lenges of revolutionary unrest and far-reaching social changes. Also, Rus-
sian imperial Church policy was neither unified nor always consistent.
Indeed, in the second half of the nineteenth century (particularly under the
leadership of the chief procurator of the Holy Synod Konstantin Pobedon-
ostsev, 1827-1907), imperial strategy was to safeguard the Church from
the influences of modernity.® Even then, in multireligious and multiethnic
borderland regions, the policy of a “confessional state” was ambiguous,
“revealing the tension between the state’s attempts to instrumentalize non-
Orthodox religions and its apprehensions about the viability of Orthodoxy”®

However, in regard to some borderland monastic communities (Pochaiv
Lavra is a notorious example), historical assumptions about the high level
of right-wing radicalization are definitely true. Several questions emerge in
this context. Was Pochaiv Lavra a unique case from the western Russian
borders, or did other monastic communities in the region enjoy similar
reputations as the “bastions of faith”? Was there any competition among
them? If a single case, what made Pochaiv monks so sensitive to national-
ist ideologies? Were there any particular historical factors that determined
the image of the Pochaiv Lavra as a bastion of Orthodoxy and the Russian
imperial idea? Who were the major actors and the audience of such nar-
ratives? Finally, are we dealing in such cases with the results of imperial
confessional politics or with a kind of process from below that arose as
a reaction to the attempts of different actors to nationalize or privatize a
multiconfessional borderland?

The answers to these questions lie in the history of monasticism in the
border regions between the Habsburg, Russian, and Ottoman Empires. In
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all these countries, modern times marked the formation of “nationalism
aimed at building imperial nations at the heart of empires”® These pro-
cesses were accompanied by the formation of contested nationalisms in
border areas that promoted the rise of separatist tendencies and eventu-
ally destroyed peaceful coexistence.’® In the age of nationalism, the “shat-
terzones of empires™! occasionally turned into the battlefields of various
national and nationalized imperial ideologies. Churches and religious
communities played a crucial role in these contradictions. Monasteries,
in particular, were regarded as almost natural bulwarks: they were both
popular sanctuaries and historically known military fortresses along the
former Christian-Muslin border." In the age of nationalism, different ac-
tors tried to privatize historical memory about monasteries’ spiritual and
military glory. It resulted in the amplification of the role of monasteries in
borderland multiconfessional societies as the outposts of “true faith” and
“national bastions”

The attempts were not new; they dated back to eighteenth-century con-
fessional regulation, social discipline, and the ideology of enlightened ra-
tionalism. In the late nineteenth century, these processes intensified due
to the political and cultural dynamics of modernization. In the case of the
Russian Orthodox Church, one more factor turned out to be crucial. De-
spite various secularization attempts, so-called contemplative monasticism
enjoyed rising popularity among the lower strata of society.”> Monasteries
all over the Russian Empire, including those on the borderlands, gained in
attractiveness as pilgrimage and veneration sites. The idea of a monastery
as a religious and political bulwark gained new popularity.

The importance of borderland monasteries in promoting the idea of a
national bastion also had to do with the modifications of the antemurale
myth in modern times. Generally, the idea of a bastion includes several
basic components, namely, “the claim of a perennial menace by an ‘other’
as enemy on a territorial or cultural basis ... ; the claim to defend not
only oneself, but also the others . .. ; the claim of being chosen to defend
a higher or greater entity, which one is a part of”'* Recent historiography
also differentiates between confessional-religious and civilizational-polit-
ical connotations of the antemurale topos.”> One should, however, spec-
ify that the idea of a confessional border within the antemurale topos was
often perceived as a part of the anti-Ottoman (otherwise interpreted as
Saracens, Tatars, pagans, or schismatics) rhetoric as well as of a cultural
(civilizational) border. The notion of a cultural frontline manifested itself in
the idea of defending Europe against the invasion of Asia and barbarism.'

With the rise of modernity, the importance of the anti-Ottoman front
receded, whereas the cultural border was brought into the foreground.
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Malgorzata Morawiec sees the connection of the decline of the anti-
Ottoman rhetoric in eighteenth-century European history writing with
the simultaneous transformation of the antemurale topos as a political
myth.”” For her, the modern antemurale myth bears an omnipotent de-
fense function against all sorts of danger. In this form, it would be much
easier to instrumentalize in modern ideologies for various political pur-
poses, in contrast to a purely rhetorical premodern topos of a Christian
bastion.

Other historians have paid attention to the “secularization of the an-
temurale myth” in the period of Enlightenment, particularly in Eastern Eu-
rope.'® Some of them specify that the late eighteenth century brought into
being a dividing line between the religious and political-civilizational com-
ponents in antemurale ideology. This line was however quite permeable,
meaning that “the Christian brand was not totally erased; rather its histor-
ical character was more often emphasized"® Recently, Andreas Lawaty has
argued for the parallel development of the secular and confessional rheto-
ric of antemurale in modern Eastern Europe: “Both forms existed parallel
to each other, and could come into use depending on which form would
better fit in”*° In the ideology of romantic nationalism, religious overtones
acquired new popularity, culminating in the idea of messianism (e.g., Po-
land as the Christ of Nations).2!

It seems that in East European border regions this coexistence some-
times went further, yielding by the end of the long nineteenth century the
formation of the sacralized language and imaginary of nationalism.?* One
way or another, religion remained one of the crucial components of the
nationalized borderland mythology.” It is not, therefore, strange that some
borderland monasteries promoted the ideology of a sacralized nation/em-
pire and nationalized religion®* with one of its important elements—the
idea of the antemurale.

In what follows, I intend to show by what means these ideas were pop-
ularized and what reception they received in their respective audiences.
For that I have chosen three monasteries: two Orthodox—the abovemen-
tioned Pochaiv Holy Dormition Lavra in Volhynia and the Holy Dormition
Monastery in Crimea (close to Bakhchisarai), as well as the Greek Catholic
Nativity Monastery in Zhovkva, near Lviv, at that time in Habsburg Galicia.
Two of them (Pochaiv and Bakhchisarai) enjoyed a popular fame as Rus-
sian Orthodox miraculous sanctuaries, the third one, the Zhovkva Nativity,
became an outpost of Greek Catholic mission in the region. All three were
popular pilgrimage destinations. Nevertheless, of all three of them only the
Pochaiv Lavra remained a miraculous site and an ultraconservative outpost
on the western Russian borderlands in cultural memory.
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Pochaiv Lavra as a Holy Site

One of the prominent Russian Church historians, Andrei Khoinatskii
(1837-1888), wrote at the end of the nineteenth century:

Pochaiv Dormition Lavra, placed on the border between the Russian Ortho-
dox world and Galicia, serves in this western Russian region as a stronghold
and bulwark of Orthodoxy on the western outskirts of Russia, and presents
a kind of bridge that brings Greek Orthodoxy forward into Catholic lands.
The high Pochaiv bell tower signals with its golden cross toward both sides,
East and West, Orthodox and Uniate Galicia Rus, in the hope of imminent
unification.

Pochaiv’s geographical position determined the prominent role of the
monastery in the history of Eastern Christianity. According to legend, the
Pochaiv Monastery was founded in 1240 when the monks of the Kyivan
Cave’s monastery fled from the Mongols and settled in the Pochaiv hills. It
is in this very time that the story about the shepherd Ivan Bosyi’s vision of
the Mother of God is set. The Mother of God stepped on the Pochaiv hill,
and the trace that was left of her foot was filled with holy water.?

The first written evidence of the Pochaiv Monastery stems from the year
1527, whereas its official founding is connected with the 1597 donation
of the Pochaiv landowner, the noblewoman Anna Hojska [Hanna Hoiska].
She donated to the monastery not only land but also a miraculous Theot-
okos (Mother of God) icon (Byzantine type “Eleusa”) that she had received
as a present from the Bulgarian metropolitan Neophit.?

The Abbot lov (Zalizo, 1550-1651) played an important role in the his-
tory of Pochaiv’s monastery and its miraculous icon. He introduced the
Studite monastic rule to the monastery and was also successful in gaining
the support of other rich Orthodox donors in the region. An important
event in the history of Pochaiv is marked by the erection of the Trinity
church (1649), where the Theotokos icon was placed for veneration. The
formation of the cult of the Pochaiv Monastery and of its icon dates back
to the mid-seventeenth century. The epic of the miraculous appearance of
the Pochaiv Theotokos during the siege of the monastery by the Turks and
Tatars was repeated in various popular songs and copperplates.?® The story
of the heavenly powers’ victory over the pagan aggressors strengthened on
a symbolic level the bastion role of the Pochaiv Monastery in the Christian
history of salvation.”

The veneration of St. Iov of Pochaiv developed parallel to the formation
of the Pochaiv Theotokos cult. The first vita of the saint was composed by
Iov’s pupil Dosifei shortly after Iov’s canonization in 1659. Importantly, the
iconography of Iov from the very beginning was coupled with the depiction
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of the Pochaiv Theotokos, highlighting the prominent position of the mon-
astery as a holy place.

The Basilian period of the Pochaiv Monastery began in the early eigh-
teenth century. At that time, the monastery came over to the Greek Cath-
olic (Uniate) Church, and in 1739, the Basilian order settled down there.*
This period witnessed a flourishing of the Pochaiv printing house. In this
time, they received abundant financial support from Prince Mikotaj Po-
tocki (1712-1782), who, according to legend, converted from Roman
Catholicism to Greek Catholicism under the influence of the miraculous
appearance of the Pochaiv Theotokos.*! After his conversion, the Prince
sponsored the construction of the monumental Dormition Cathedral that
would further shape Pochaiv’s outward image. He also initiated the canon-
ization of St. Iov by the Pope and the coronation of the Pochaiv Theotokos
icon according to the Catholic rite.*> However, only his second request had
been fulfilled in 1773. This coronation of the Pochaiv Theotokos icon was
a notable event in a series of icon coronations in the eighteenth-century
Polish-Lithuanian Commonwealth. A particular competition for Pochaiv
in this respect turned out to be the coronation in 1727 of the miraculous
Theotokos icon in the nearby Dominican Podkamiefi monastery.*

The coronation of the icon and the construction of the Dormition Cathe-
dral completed the transformation of the Pochaiv Monastery into a sanc-
tuary venerated in both the Orthodox and the Catholic worlds. Generally,
until the 1830s, that is, until the end of the Basilian period, conflicts around
the monastery’s confessional belonging and its miraculous icon were the
exception rather than a rule. Notably, this stability remained intact despite
all the great geopolitical transformations in the region at the turn of the
eighteenth and nineteenth centuries.

Only after the Polish uprising of 1831, in which some of the Pochaiv’s
Basilians presumably took active part,* did it come to political and inter-
confessional confrontations around Pochaiv. After the uprising, the Rus-
sian emperor Nicholas I (1796-1855) ordered the Pochaiv Monastery to
be handed back to the Orthodox Church. Two years later, after a proposal
made in the Holy Synod, it was decided to grant the monastery the honor-
able title of a Lavra.®®

The list of the monastery’s donors at that time includes not only the
richest noble families of the Russian Empire but also the names of the tsars
Nicholas I and Alexander II (1818-1881). The handing over of the Pochaiv
Monastery to the jurisdiction of the Russian Orthodox Church contrib-
uted to the formation of Russia’s mission myth of protecting the Orthodox
Church against all forms of Catholic proselytism. This idea was made con-
crete on the level of symbols, rituals, and liturgies. In the 1830s, the pe-
riod of division between the Russian Orthodox and Greek Catholic cultural
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memories about the Pochaiv Lavra began. The nationalization of religion
and the sacralization of nation/empire brought new political overtones to
the Pochaiv’s image as a bastion of faith.%

The Antemurale Image of the Pochaiv Lavra
at the Turn of the Nineteenth and Twentieth Centuries

The turn of the nineteenth and twentieth centuries witnessed the forma-
tion of two types of memories around the Pochaiv Monastery as a bor-
derland bastion: political (Russian imperial and Ukrainian national) and
religious. These narratives in their conflicting and sometimes complemen-
tary forms were promoted by clerics and politicians but also by artists,
poets, and historians.

The media disseminating the images of Pochaiv as a Russian imperial, an
Orthodox, or a Ukrainian national bastion were literary texts, visual artistic
forms (church buildings, icons, copperplates), and various performances
(religious and political processions).

As far as the Russian imperial image is concerned, it found expression in
a revised architectonic form at the beginning of the twentieth century. The
archbishop of Volhynia, Antonii (Khrapovitskii), ordered the construction
of a new Trinity church in the traditional old Russian style. This was to
present a visual contrast to the Baroque Dormition Cathedral, which for
the archbishop was “too Catholic” to serve liturgical purposes. The Trinity
church was to follow the model of the medieval Trinity Cathedral from the
Trinity monastery in Sergiev Posad near Moscow. Like the latter, the Dor-
mition Cathedral and the Trinity church were meant to symbolize the two
epochs in the history of the Pochaiv Monastery.

One of the creators of the Russian imperial image of Pochaiv as a border-
land bulwark was the monarchical center itself. On the performative level,
it found reflection on 13 October 1883 during the solemn celebrations of
the fiftieth anniversary of the Pochaiv Lavra’s being handed over to the Or-
thodox Church.*” Numerous state and Russian Orthodox Church dignitar-
ies took part in these festivities. The Volhynian eparchial press quoted on
this occasion the telegram sent to the Pochaiv Monastery in the name of
Emperor Nicholas I:

The Emperor joins his prayers to the celebrations in the ancient Pochaiv
Monastery in the memory of its return to the native Orthodox Church. He
bequeaths to the Pochaiv Miraculous icon of the Mother of God in his and
the Empress’s names a precious lamp, which will be delivered shortly after-
ward. Let its light symbolize the praying unity of the Monarch with his peo-
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ple in front of this ancient sanctuary. Let this monastery remain the bastion
of Orthodoxy and russkoi narodnosti [Russianness] in the Old Russian land.*

From this time on, the Pochaiv Lavra gained the image of a stronghold
fighting for the liberation and recapture of the Ukrainian territories from
Polish rule. Shortly afterward the abovementioned branch of the Union of
the Russian People was founded on Pochaiv territory.®

The peculiar role of the Pochaiv Lavra in preserving Orthodoxy and Rus-
sianness was also expressed in the Russian Orthodox Church press. The
official organ of the Volhynian eparchy, Volynskiie eparchialnyie vedomosti
(Volhynian Eparchial Newspaper, released by the Pochaiv printing press),
regularly published articles on the history of the Pochaiv Lavra and its mi-
raculous icon.*” Notably, some publications were directly reprinted from
Moskovskiie vedomosti (Moscow Newspaper): The anonymous author of
“One of Russia’s Borderland Strongholds” (1897) drew parallels between
the Pochaiv Lavra as a borderland bastion and other Russian holy sites:

Moscow, as it is well known, is surrounded along its borders with numerous
monasteries. . .. Moscow in this case presents only the microcosm of Rus-
sia. Looking further along our borders, we see the same line of Orthodox
strongholds encircling Russia, from the Solovki monastery to the Chersone-
sos and New Athos monasteries. And we have often seen how, when the state
and even national forces were weakened, Holy Russia was safeguarded by its
sanctuaries. Even if they lay down in ruins, they remained spiritually uncon-
tested. . .. So too, like an unshakable bulwark on the far-reaching outskirts of
Russian lands, rises the Lavra of Pochaiv."!

A couple of years earlier the same periodical had elaborated upon Pochaiv’s
special pan-Slavic bastion mission: “It might be Divine Providence that on
the borders to Prussia that now persecutes Slavic elements, there is a sanc-
tuary in front of which the fraternal union of various Slavic tribes will be
joined together”** However the most active propagators of the antemurale
image of the Pochaiv Lavra were the monks themselves. Particularly infor-
mative were the newspapers Pochaiv News and Pochaevskii listok (Pochaiv
Leaflet), released on the initiative of the monastery’s abbots. The intended
audience of both newspapers (Pochaiv News as an official voice of the Po-
chaiv’s branch of the Union of the Russian People) was the Orthodox lo-
cal rural population. The major topics concerned the monastery’s religious
and political activities and the promotion of ultraright ideas. This included
the revival of the antemurale rhetoric with its major components—the im-
age of the enemy, the idea of a chosen people, and the concept of belonging
to a bigger community.
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The image of the enemy propagated in both newspapers was threefold.
The harshest criticism fell upon the Jews. The next group were the Polish
Catholics. Finally, various political forces in the Russian Empire that en-
deavored to challenge the institution of the Russian monarchy fell into the
category of rebels and state enemies.

The Jews were presented as the “most dangerous and most harmful peo-
ple for the existence and prosperity of every state, since they undermine
all the state’s foundations like woodworm?”** Similar statements were to
be found in practically every issue of the Pochaiv News. One of the pub-
lications reported claims that the local Jews sent an objection to the State
Duma against the apparent anti-Jewish propaganda during the liturgies in
the Pochaiv Lavra. The preachers had presumably incited the peasants to
expel the Jews from the nearby village. The newspaper did not deny these
accusations, but it blamed the Jews for the conflict’s escalation. According
to the article,

Indeed, the hostile attitude to the Jews among the local peasantry is caused
solely by economic reasons. ... The Jews are cheating the peasants and
prevent the conduct of trade. . . . The Jews have swarmed like worms when
someone pours kerosene on them. People, do try it once again, they will dis-
appear then entirely.**

Indeed, the appeals to expel the Jews from the region appeared regularly
in the right-wing publications of the Pochaiv Lavra. Despite this openly
hostile and sometimes brutal rhetoric,” such demands were mostly caused
by attempts to contest Jews economic position in the area. The kind of
anti-Semitism propagated in the Pochaiv Lavra at that time was “a reaction
toward the modern phenomena of industrialization and urbanization, and
violent methods”*® Only in a few cases did the Pochaiv News report about
the negative role of Jews in Christian history*’; in most cases, the Jews were
depicted as demonic, perfidious, and cunning entrepreneurs and specu-
lators and parasites on peasants’ hard lives. They were, according to the
Pochaiv’s rightists, all guilty for the sufferings and widely spread vices of
the Orthodox peasants—drinking and theft.

Scholars of modern Russian Jewish history normally differentiate be-
tween anti-Judaism (theological aversion toward the Jewish religion) and
anti-Semitism (aversion toward the Jews as ethnic or national group). Ac-
cording to Manfred Hildermeier, the latter should be applied to Russian
politics and public opinion from the late nineteenth century on. It was an
ideological trend connected with the formation of modern mass society
and new political structures.”® Some scholars pointed out that it was the
resurgence of anti-Semitism in Western Europe in the late nineteenth cen-
tury that found its echo in the Russian capital. Seen from this perspective,
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anti-Semitism in the Russian Empire was primarily of an anticipatory char-
acter.”” This opinion was objected to by Benjamin Nathans, who affirmed
that various forms of discrimination against Jews beginning in the 1880s
just “prefigured developments after World War I in right-wing states in
Central and Eastern Europe.°

The Pochaiv’s rightists were in the first ranks to promote anti-Semitic
propaganda and criticize Jews’ economic position.*! Even for the imperial
center, such appeals seemed to be too radical and might provoke intereth-
nic turmoil and pogroms. As a result, one of the most ardent members of
the Pochaiv’s Union of the Russian People and the editor of the Pochaiv
News, hieromonk Iliodor (Trufanov, 1880-1952), was fired in 1907 from his
position and sent to Central Russia as an ordinary parish priest.”* But even
afterward the anti-Semitic propaganda in Pochaiv remained very rigid.

In contrast, the Poles were identified exclusively as Catholics who used
all possible means to destroy the Orthodox Church and the Russian state.
The main line of accusation was constructed along the argument that the
Polish Catholic clergy conducted proselytism among the Ukrainian peas-
ants on both sides of the border.*® The history of Catholic-Orthodox in-
terconfessional conflicts was often used to provide historical parallels and
a background to the Polish clergy’s ungodly behavior.>* Besides, the Poles
were blamed for conspiracy to demolish Russian imperial structures. A
satirical “Polish Catechism” published in the Pochaiv News (1908) alle-
gorically explained to readers how such a coup d’état would eventually be
realized by peaceful means.>

The third group of enemies against which the monks of the Pochaiv
Lavra warned its flock were the politicians in favor of reform or even the
demolition of the Russian monarchy. A classical opponent in the eyes of
the conservative clerics were the leftists who voted for the introduction of
constitutional forms of rule. Other hostile political forces were those who
opted for more political and religious freedoms. In 1909 the State Duma, in
accordance with the Imperial Decree on Religious Tolerance, issued a bill
that any adult could change religious adherence without any loss of rights.>
As a reaction, the Pochaiv News printed appeals to anathemize the Duma
and to convene the Council of the Russian Orthodox Church to take over
parliamentary power: “One should not hesitate! The State Duma has sold
our faith!””

Similar appeals to dismiss the activity of the parliament were generally
provoked by the threats to Church interests that came from some of the
Duma’s delegates, such as religious tolerance and control over schools. In
the situation of the multiethnic and multiconfessional western borderlands,
where the Pochaiv Lavra was situated, such affronts were unambiguously
treated as a betrayal of Church and people. Notably, in their fever of blam-
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ing the reformists for their godless and shortsighted politics, the Pochaiv
monks often referred to the dangers of secularism in Catholic countries.
For instance, they described in detail the atrocities of the French Revolu-
tion and the sufferings it brought to the Catholic clergy.*

Regarding all these dangers, the mission of the Pochaiv Lavra was, ac-
cording to its press, spiritual guidance, as well as economic and moral
support for local peasants on both sides of the border. Remarkably, in the
hierarchy of the Church and state enemies (the Jews, the Polish Catho-
lics, and the political reformists) there was no place for the Galician Greek
Catholics. These were seen as poor and misguided Russian souls that suf-
fered in the Polish jails. In this tone, the Pochaiv News reported about the
Galician pilgrims to the Lavra in 1908.° They were clearly identified as
Russians abroad. Notably, “Russian” in this context was not a description of
the Russian nation in ethnic exclusivist terms but rather a collective notion
that defined a civic nation. This form of nation included the Great Russians,
Little Russians, and White Russians loyal to the emperor and the Orthodox
Church. As stated by Argyrios K. Pisiotis, many Russian Orthodox cler-
gymen were concerned with “the erosion of Orthodox confessional unity
in late imperial Russia. ... They wished to use the energy of the rightist
movement to defend the Church’s privileges, while tempering the rightists’
pagan nationalism®

The Pochaiv rightists’ loyalty to the Russian monarch could also be seen
as a fight for confessional unity to strengthen the Church’s positions. The
abovementioned archbishop of Volhynia and Zhitomir Antonii (Khrapo-
vitskii) was an ardent supporter of the patriarchate idea. He agitated for the
reestablishment of this institution in the Russian Orthodox Church in order
to strengthen the Church’s position against the state’s influences. According
to archbishop Antonii, the ideal state form in the Russian Empire should be
a government of two principles—that of the tsar and that of the Patriarch.®

The promotion of imperial and Orthodox confessional unity lead to fur-
ther ideological maneuvers in Pochaiv circles. As stated by Klymentii K.
Fedevych and Klymentii I. Fedevych, the Ukrainian (otherwise called “Lit-
tle Russian”) monarchists in the late Russian Empire (including the Pochaiv
clergy) were active participants in the Ukrainian national discourse con-
tributing to the rise of Ukrainian national consciousness.®?

It is not therefore strange that Pochaiv Lavra was presented in its press
as a stronghold of the Cossack Ukraine that had fought (and was still fight-
ing) for union with the Russian monarchy against the Poles and the Jews.®
Equally, the modern symbol of the modern Ukrainian independence move-
ment, Taras Shevchenko (1814—1861), was praised there as “the most pop-
ular Little Russian poet”®* The right-wing clergy in this way paid tribute to
Shevchenko’s anti-Polish and anti-Jewish statements.®
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The bastion mission of the Pochaiv Lavra had more than just political as-
pects. Several publications claimed that Pochaiv Lavra belonged to a bigger
Orthodox community. Namely, the monks made appeals to improve spir-
itual life in the western provinces in accordance with the Orthodox tradi-
tions of Central Russia. For example, in his “Epistle” from 1911, archbishop
Antonii criticized fasting practices before the Holy Communion. He urged
the parishioners to resist the unworthy influences of the “local Uniates, im-
posed by the Catholics, but also of the Calvinists and the Lutherans” and
follow the strict traditions “of the Center.’®

The imperial powers and the monks were not the only ones to popular-
ize the bastion image of the Pochaiv Lavra. At the end of the nineteenth
century, several historians discovered Pochaiv Lavra as a subject of their
studies. One such monumental work belongs to the Archimandrite Amvro-
sii (Lototskii), whose Skazanie istoricheskoie o Pochaevskoi Lavre (Histor-
ical Narration about the Lavra of Pochaiv, 1886) was based on a thorough
investigation of the monastery’s archive.”” Later, Andrei Khoinatskii pub-
lished his Pochaevskaia Uspenskaja Lavra. Istoricheskoie opisaniie (The
Dormition Lavra of Pochaiv. A Historical Description, 1897), with its em-
phasis on the image of a “hostile Poland” The successes of the Basilian print-
ing house were silenced; the eighteenth-century architectonic forms were
labeled Western influences. Generally, the Greek Catholic period was pre-
sented in the monograph as “the lost time®®

The popularity of the Pochaiv Lavra’s bastion image can be understood
only in the context of competing cultures of memory on the lands of the
former Polish-Lithuanian Commonwealth in the times of nationalism. It
was a continuation of the popular rhetoric of antemurale that had existed
in these territories since the late Middle Ages. As early as the sixteenth and
seventeenth centuries, the borderland Ruthenian (Ukrainian and Belaru-
sian) lands, particularly the Cossack movement, were often presented as a
specific Orthodox antemurale within the Polish Catholic antemurale.® In
the nineteenth century, this concept was in competition with the emerging
bulwark ideology of Polish nationalism. For the latter there was no place for
either “Cossack’s antemurale” or the Orthodox bastions of faith.”

The press in Habsburg Galicia at the turn of the nineteenth and twenti-
eth centuries depicted Pochaiv critically as a stronghold of Russian chau-
vinism, autocracy, and tyranny. One of the cartoons of the Lviv newspaper
Zerkalo (The Mirror) presented Galician pilgrims (labeled as Russophiles™)
on their way to the Pochaiv Lavra to pick up salaries. The picture is domi-
nated by the figure of the Russian tsar, who threatens enemies with whips
(Figure 6.1).72

Furthermore, the Greek Catholic Church in Galicia considered the in-
fluence of the Pochaiv Lavra as dangerous. In 1884, the Greek Catholic
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Figure 6.1. Cartoon, “Galician Pilgrims Travelling Abroad,” Zerkalo 15, no. 27
(May 1882): 4. Photo by Liliya Berezhnaya.

=

consistory in Lviv issued an edict to prohibit pilgrimages to Pochaiv. Some
local priests in Galicia even asserted that pilgrims committed a sin because
Pochaiv had become a place of hell and schism.”

At the beginning of the twentieth century, the Russian bastion image
of the Pochaiv Lavra faced challenges not only from the Polish national
antemurale mythology and Greek Catholic opponents but also from
Ukrainian nationalism. During World War I, the Revolution, the Civil War,
and the Polish-Ukrainian War, the Lavra was heavily devastated, first by
Austrian-Hungarian and then by Russian troops. By the end of the Civil
War, the monastery ended up on the territory of the Polish state. It was at
that time that the newly established Ukrainian Autocephalous Orthodox
Church (UAOC), often presented as a “true Ukrainian Church,” delivered
its own, nationalized image of the Pochaiv Lavra.

A notorious example of such a nationalization of discourse is the mono-
graph of the Metropolitan of the UAOC, Ilarion (Ivan Ohienko, 1882—
1972), Sviata Pochaivska Lavra (The Holy Lavra of Pochaiv). The author
managed to collect archival documents about the Lavra during the turmoil
of the 1917 Revolution and the civil war. The final version of the monograph
was published in 1961, in exile. The major idea of the book was to present
the history of the Pochaiv Lavra as a Ukrainian national sanctuary. Neither
the Russian Orthodox, nor the Greek Catholics, nor even the Polish Cath-
olics had a claim to Pochaiv Lavra’s historical past. Neither the Dormition
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Cathedral nor the Trinity church represented, according to Ilarion (Ivan
Ohienko), the Ukrainian national style.” The works of Ukrainian poets and
artists, like the lavra’s sketches by the abovementioned Taras Shevchenko,
were for Ilarion the testimonies of the Lavra’s Ukrainianness (ukrainstvo).
The bastion image of the Pochaiv Lavra is described in the monograph in
terms of “the center of Christianisation,” “the anti-Uniate fortress,” “the
bastion of Ukrainianness,” and “the all-Volhynian national center”®

The idea of the Pochaiv Lavra as the Ukrainian national bastion obvi-
ously found resonance among the local population. The slogans popular-
izing this image were held up during the mass anti-Soviet demonstration
near the Pochaiv Lavra in August 1933. In addition, the interwar Polish
government promoted the image of the Pochaiv Lavra as a popular sanctu-
ary. In 1929, the Polish president Ignacy Moscicki (1867-1946) visited the
Lavra to venerate its miraculous icon.”

Amid the “nationalization of discourse” around the Lavra of Pochaiv,
constant changes of borders and jurisdictions at the end of the nineteenth
century to the beginning of the twentieth century, Pochaiv’s sanctuaries
continued to be places of veneration and pilgrimage in popular percep-
tion. It is difficult to estimate the yearly number of Greek Catholic pilgrims
from the Galician territories on the eve of the World War 1. Pochaiv News
reported that there were 20,000 Galician Greek Catholics taking part in
the festivities in 1908.”7 Other sources said there were 3,000—5,000 pil-
grims.”® Apparently, these movements across the border were promoted or
sometimes hindered by different political forces. Pilgrims to Pochaiv were
widely used in this borderland region to realize political aims.” Neverthe-
less, common religious practices indeed bridged the gaps between tradi-
tions, political entities, and Church jurisdictions.

Obviously, the recollections of a common past, when the Pochaiv Mon-
astery was not the subject of a divided political memory, persisted for
centuries. Even the Russophiles of Galicia, while actively promoting the
“Russian imperial image” of Lavra, had to admit this fact. One of their
prominent leaders, Fr. Ivan Naumovych (1826—1891),%° affirmed in 1887
with sorrow, “Just think about it! Here in Pochaiv the Basilian traces are still
alive. I would rather have died before witnessing this. The elder people with
enthusiasm recall the Basilians”®

These recollections were less nostalgic for the lost Basilian jurisdiction
and more for the unpoliticized veneration of a holy site. For many Greek
Catholic peasants as well as for their Orthodox counterparts, interconfes-
sional contradictions did not mean much. They preserved their “Ruthenian
faith,” in which the Pochaiv sanctuaries occupied a prominent place. Thus,
in the age of nationalism, the Pochaiv Lavra fulfilled the functions of both a
bastion and a bridge in the ocean of borderland ambiguities.
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Zhovkva Nativity Basilian Monastery—
a Ukrainian Bastion in Habsburg Galicia

The image of the Lavra of Pochaiv as the stronghold of ultraright Russian
conservatism could flourish only while the monastery continued to be a
popular place of religious piety and a political site of memory. Both com-
ponents contributed to the unique place the Pochaiv Lavra occupied in the
East European antemurale ideology in the age of nationalism. The Russian
imperial image of Pochaiv won out in a symbolic rivalry with other modern
national ideologies. No single nearby monastery could challenge the image
of Pochaiv as a miraculous pilgrim site.

An alternative challenge also came from the Zhovkva Nativity Basilian
Monastery, which, in the interwar period, promoted the antemurale idea in
its Ukrainian Greek Catholic version. The first mention from the beginning
of the seventeenth century relates to the Nativity Church founded by the
Polish-Lithuanian Hetman Stanistaw Zotkiewski (1547-1620). It was built
in the center of the Renaissance city of Zhovkva, which was surrounded
by thick walls to protect against Tatar raids. The Church was made into a
monastery on the initiative of the bishop of Lviv Iosyf Shumlianskyi (1643—
1708),%* and it suffered a major fire in 1691. Rebuilt with the support of
the Polish king Jan III Sobieski (1629-1696), the monastery was given the
relics of St. John the New of Suceava, one of the most venerated Orthodox
saints, who preached on the territories of modern Moldova and Romania.
At that time, the monks of the Uniate Basilian monastic order settled on
the territory of the monastery.

The Nativity Church was richly decorated at the end of the seventeenth
century due to the efforts of the Zhovkva artistic circle run by iconogra-
pher Ivan Rutkovych.®* Rutkovych himself made paintings of the Nativity
Church’s iconostasis. In 1783, the monastery had to return St. John’s rel-
ics. As compensation it received relics of St. Parthenius, venerated both by
Catholic and Orthodox churches.

The Nativity monastery acquired stature through the eighteenth cen-
tury due to the rich donation of the magnate Michal Kazimierz “Ryberiko”
Radziwilt (1702-1762). This bequest elevated the monastery to the level of
archimandrite and allowed construction of new buildings. One of these was
a huge bell tower built in 1721-1750.%* The monastery’s most important
period is, however, connected with the end of the nineteenth to the mid-
twentieth centuries, when it was the primary site of the Basilians’ publishing
activity.

Its development is connected with the changing positions of the Greek
Catholic Church toward political national movements in Eastern Galicia.
Since the 1860s, the Church hierarchy was torn between Russophile and
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Ukrainophile sympathies and priestly vocations. The Russophiles mini-
mized the differences between Little Russians and Great Russians in the
Russian Empire and saw all East Slavs as part of a single Russian nation-
ality. The Ukrainophiles maintained that they were the same nationality
as the Ukrainians or Little Russians in the Russian Empire.** The most
considerable response to these tensions was the Dobromyl reform of the
Basilian order (1882-1904). The reform emphasized Christian mission
and imposed vows of faithfulness to Rome. It also endeavored to renew
the missionary work among the Ruthenians in Eastern Galicia by promot-
ing popular piety, catechization at school, and Church scholarship.®® As
stated by John-Paul Himka, “What the order did was to borrow and im-
prove upon the methods of the national movement in order to initiate a
religious revival among the spiritually endangered Ruthenian peasantry”®
One of the initiatives took up the popularization of Christian teaching in
the clerical press.®®

The Zhovkva Nativity Monastery became the center of such activity on
the initiative of its hegumen Kyprian Kozlovskyi. In the years to follow,
the Zhovkva press printed several valuable contributions to Greek Cath-
olic scholarship, including the series Analecta Ordinis S. Basilii Magni.*¥
In spring 1887, upon the initiative of Archimadrite Andrei Sheptytskyi
(1865-1944), the future Metropolitan of the Greek Catholic Church,” the
Zhovkva press launched a new monthly journal Misionar (Missionary).
Very soon, Missionary reached a print run of 15,000 copies and became
one of the most popular Galician journals.”

Like the Pochaiv News and the Pochaiv Leaflet, the Zhovkva’'s Missionary
was a new medium addressing a peasant audience. Extremely cheap and
written in simple language, it was primarily aimed at the popularization of
Christian teaching. Another aim was the defense of the peasantry against
various radical political influences.”® Like the Pochaiv periodicals, the Mis-
sionary clearly defined its opponents: materialists, populists, pro-Orthodox
periodicals, and political radicals. All of them, except for pro-Orthodox pe-
riodicals, were condemned for their connections with the Jews, Poles, and
Germans. Radicals in particular were blamed for hidden sympathies with
the Jews and Polish socialists:

You already know that socialism was born from a Jew Marx and a Jew Lassalle,
and that it came to us in particular due to the activities of a godless man Dra-
homanov, who at the beginning was supported by some failed students, like
Franko and Pavlyk. . .. This means that the radicals are holding hands with the
Polish socialists from Western Galicia, and also with the German socialists, and
then in turn with the Jewish socialist generals. Look, my dear brothers, how the
devil has gathered together a Jew and the socialist Pavlyk and the radical Ruthe-
nian and has them all lying like Gypsies.”®
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For the authors of the Missionary, political radicalism was dangerous for
the Galician peasantry because it allegedly propagated anticlericalism and
established connections to the local Poles and Jews. Anti-Semitic senti-
ments on the pages of the Missionary were expressed in a less outraged
form than in the case of Pochaiv. The Basilians, in contrast to the Pochaiv
monks, were more interested in the popularization of anti-Judaic religious
prejudices than of national and economic ones. Even so, Missionary also
supported the boycott of Jewish stores and taverns.**

For the Basilians, the popular Galician political movements were dan-
gerous for one more reason. The local Russophiles (otherwise called the
Moskvophiles) were often criticized for bringing peasants closer to Russia
and the Orthodox Church:

Not just once has the Missionary warned all the Catholic Ruthenians against
the false Moskvophile agitation and the Moskvophile periodicals. Why did
Missionary do so? Was it all about politics? Not at all! And why then? While
the Moskvophiles have not only betrayed their folk for Russian rubles, but,
more importantly, they started a huge agitation campaign for Orthodoxy, for
schism, for separating our Catholic Ruthenians from the Catholic Church.”

By fighting the Russophiles, the Missionary also challenged the Pochaiv ul-
traright periodicals that supported the Galician pro-Russian movement.
It could not, however, compete with the Pochaiv publications either in
popularity or in the radicalism of its statements. Nevertheless, Mission-
ary ultimately strengthened the positions of the Russophiles’ major oppo-
nents—the Ukrainophiles. The Ukrainophiles urged that the development
of the Greek Catholic Church be free both from Polish and Russian in-
fluences. The Missionary’s position generally coincided with the policy of
the Greek Catholic Church to become a patron of the Ukrainophile ori-
entation.”® In this way, the Missionary was thought to be a literary bas-
tion against the influences from abroad, both political and religious. At the
same time, it highlighted so-called national values and the idea of “our fa-
therland Ukraine” Particularly intense appeals came during World War 1.
Notably, the journal did not popularize chauvinistic ideas at that time, in-
stead strongly emphasizing the sufferings of rank-and-file soldiers and the
poor fate of Galician peasants. According to the Missionary, only the pres-
ervation of Christianity, the national character, and love for the Ukrainian
fatherland could save the land from devastation:

In this war we have seen them all. The armies of different nations came
through our land. ... These were the Hungarians, the pure Russians, the
armies from our Ukrainian lands, the Cherkessians, the Tatars, the Czechs,
the Croatians, the German army, and, finally, the Turks. All are different in
their fortune. . .. Each nation has its heart, its fortune. Does our nation also
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have it? Yes, it has!. . . Oh, our Ukrainian mothers, if you want great children,
be yourselves saints and great in your hearts; if you wish our nation all the
best, teach your children to live according to the Christian tradition.”

The same issue of the Missionary sent an encouraging appeal to the readers:

We have brought immense numbers of sacrifices in this horrible war. We
have gladly and courageously brought to the altar of the Fatherland our blood
and our property. Did we get something in return? Our Fatherland will rise
in its glory and its fame shall spread all over the world. . . . The flint stone of
peace, the defense for those who suffer, the bastion of justice, the home of a
true work, and the sanctuary of high intellectual thought and a selfless spirit
will be our Fatherland.*®

The idea of the Galician Greek Catholic Church as a Ukrainian bastion and
a cradle of the “awakened Ukrainian nation” found reflection not only on
the pages of the Basilian Missionary but also in the painting of Zhovkva
Nativity Monastery in the interwar period. The successes of the Zhovkva
press allowed the monastery during the 1930s to engage Iulian Butsmaniuk
(1885-1967) to paint the interior of the Church of the Sacred Heart of Jesus.
This was a part of the restoration project drawn up by Edgar Kovits (1849—
1912), a professor holding the Chair of Architecture and Architectural
Forms at the Polytechnic School of Lviv to modernize and rebuild the sev-
enteenth-century Nativity Church. The new Church of the Sacred Heart of
Jesus had to preserve the major elements of the old Byzantine-style church
and to introduce a new side altar dedicated to St. Parthenius, several wall
paintings, a four-row iconostasis, and a pulpit.”® After Kovéts’ death, the
interior paintings were assigned to a young student of the Cracow Fine Arts
Academy, Iulian Butsmaniuk.

Again, as it was in the case of the Missionary, the paintings were approved
and systematically supported by the Metropolitan Andrei Sheptytskyi. The
murals were painted in two stages. The first one was painted in 1911-1913,
when the monastery’s Marian chapel was decorated. The second period
began in 1932 after Butsmaniuk had returned home from the World War I
internee camps and immigration. By 1939, the major interior paintings in
the Church of the Sacred Heart of Jesus were almost finished.!?

The polychromes of the chapel address Marian iconography. In con-
trast, the iconography of the Church of the Sacred Heart of Jesus murals
includes prophetic and evangelical-apocryphal motifs as well as various
hagiographical and historical themes. Butsmaniuk’s image of the Lord
Almighty demonstrates facial similarities with the Metropolitan Andrei
Sheptytskyi.! It was the artist’s intention to fill the murals with images of
contemporaries and historical figures to promote the idea of the continu-
ity and sacrality of Ukrainian history. Among the saints of the Ukrainian
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Church, Butsmaniuk also depicted St. Iov of Pochaiv, who was one of the
ardent opponents of the union with Rome.'*> The Pochaiv sanctuaries (de-
spite interconfessional contradictions) apparently occupied a significant
place in the pantheon of Ukrainian saints.

The artist also painted historical scenes from the recent past that de-
picted the leaders of the short-lived West Ukrainian National Republic
(1918-1919), the fighters of the Sich Riflemen (1917-1919) of the Ukrainian
People’s Republic (Butsmaniuk was one of them), and a poor kneeling
woman with a dead child—a victim of Holodomor, the Soviet Ukrainian
famine of 1932-1933.

A huge left-hand mural is devoted to the Union of Brest (1596) that
marked the beginning of the Greek Catholic Church in Ukrainian lands.
Butsmaniuk painted three groups of some fifty figures. The first one is the
Uniate clergy, including St. Iosafat Kuntsevych (c. 1580-1623), one of the
most venerated martyrs in the Greek and Roman Catholic churches.'®

’( .'—-ﬁ-_q!-

e,
. i h

-

L

s} ¥ __! - s =ffn

Figure 6.2. Iulian Butsmaniuk, mural in the Church of the Sacred Heart of
Jesus in Zhovkva, featuring Bohdan Khmelnytskyi, Ivan Vishenskyi, Ivan Maz-
epa, Halshka Hulevichyvna, 1932-1939. Wikimedia Commons, public domain.
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The second group is the Orthodox clergy and nobility that opposed the
union. Finally, the third group are the Cossack hetmans, including Bohdan
Khmelnytskyi (1595-1657) and Ivan Mazepa (1639-1709), who were in-
tended to symbolize the Ukrainian fight for independence (Figure 6.2). It
seems that for Butsmaniuk (as well as for his patron Andrei Sheptytskyi),
Ukrainian unity (despite interconfessional contradictions) was the pre-
dominant idea.'™ The vision that Galician Lviv and Soviet Kyiv were once
to be in the same state under the aegis of the Greek Catholic Church was
symbolically implemented in this mural. It presents all the historical figures
in front of the sanctuaries of both cities and the Metropolitan Sheptytskyi
between them blessing the Union of Ukraine (Figure 6.3).

On the whole, the murals in the Church of the Sacred Heart of Jesus
were meant to exemplify the idea of the Ukrainian bastion in a sacralized
form. For the artist and his patrons, this symbolic fortress did not capitu-
late despite all the defeats of the Ukrainian idea during World War I and
its aftermath. Surrounded by foreign powers, the Greek Catholic Church
was thought to deliver a particular mission to the believers—the idea of
a sacralized and united Ukrainian state. The culmination of Butsmaniuk’s
version of “nationalized Christianity” in a visual form is the image of the
Mother of God with Christ wearing a shirt with Ukrainian national em-
broidery on one of the church’s walls.

sus in Zhovkva, featuring the Brest Union and the heroes of the Cossack Times,
1932-1939. Wikimedia Commons, public domain.

printed on 2/12/2023 9:40 PMvia . All use subject to https://ww.ebsco.coniterns-of -use



EBSCOhost -

166 LILIYA BEREZHNAYA

The Orthodox Bakhchisarai Dormition Monastery—
a Bastion of Orthodox Christianity in Muslim Surroundings

Moving further southward across the Russian-Austro-Hungarian imperial
border, one comes across another of “God’s fortresses,” the Crimean Or-
thodox Holy Dormition Monastery in Bakhchisarai. Built into the cliffs,
this monastery is situated near Bakhchisarai, the Tatar khan’s residence,
and Chufut-Kale, the Crimean Karaites” historical fortress and religious
center with numerous sacred Jewish gravestones.

The first legends about a miraculous appearance of the Mother of God
and the construction of the church in this place presumably date back to the
fifteenth century.’® One relates the story of a poor shepherd who once saw
a Theotokos icon with a candle in front of it in the rock cliffs. Although the
icon was brought by the local nobleman to his home, it repeatedly returned
back to the cliffs. Finally, the local villagers decided to build a Dormition
church on this place to remember the date of the icon’s first appearance.’®

The earliest surviving Muscovite records about the Greek Orthodox
monastery date back to the late sixteenth—seventeenth centuries.!”” Once
the center of Greek Orthodoxy, the Dormition monastery attracted be-
lievers as a particularly holy place. Especially on 15 August, the monas-
tery holy day, pilgrims streamed to the Bakhchisarai caves.'®® Moreover,
as pointed out by Mara Kozelsky, because the Dormition monastery “was
located in the khan’s capital, . . . it often constituted a contentious contact
zone between Tatar and Orthodox populations'® Later on, it also became
the diocesan seat. From then on, the Metropolitan Ignatius (Gosadino,
1712-1786) called the Christian population in 1778 to move to the Russian
territories, to the north coast of the Sea of Azov. As a result of this reset-
tlement, the miraculous Theotokos icon from the Bakhchisarai monastery
was transferred to the Dormition Church of Mariupil.'*°

At the beginning of the nineteenth century, the Dormition monastery
was practically ruined. Although often visited by travelers, antiquarians,
and Russian monarchs,'"! its general condition was very poor. The revival
of the monastery is connected with the name of the archbishop of Kher-
son and Taurida Innokentii (Borisov, 1800-1857).112 After consecration,
the archbishop made a pilgrimage tour around the peninsula to visit the
old Christian sanctuaries. This pilgrimage bore a symbolic meaning. Arch-
bishop Innokentii was the initiator of the creation of the “Russian Athos”
in Crimea. The idea of restoring the old Christian sanctuaries on the pen-
insula was connected to the Anthonite movement in the Russian Empire to
promote the union between religion and politics during the reign of Nich-
olas I (1825-1855). It was generally aimed at replacing Mt. Athos, at that
time hardly accessible for Russian pilgrims due to the complex political
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environment and constant Ottoman-Russian conflicts, with the local Rus-
sian Orthodox sanctuaries.

Crimea was to occupy a peculiar place in this plan. Archbishop Inno-
kentii claimed that the restored Crimean monasteries were meant not only
to borrow their eremitic practices and order from Mt. Athos but also to
replace it on the local ground. “Innokentii believed that all Slavs and Or-
thodox Christians were united by their shared faith, yet like many Russian
nationalists, believed that Russia should take the lead”'"® These ideas found
reflection in Innokentii’s “Notice on the Restoration of the Ancient Holy
Sites in the Crimean Rocks” addressed to the Holy Synod in 1849. Inno-
kentii affirmed that this program:

will sustain the honor of the Christian faith and the Russian government it-
self in the eyes of the gentiles; the holy sites that deserve the attention of ev-
ery enlightened person will be preserved from final devastation; the centers
of a quiet and salutary influence of the Christian faith upon the Tatar local
population—who knows?—could gradually prepare the consolidation of the
Crimean Muslims with Christianity; the travelers themselves could enjoy the
holy shelters restored and not dead and silent so that their bodies and spirits
could repose there.!**

Generally, the archbishop’s plans found positive resonance in St. Peters-
burg. An objection allegedly came from Prince Mikhail Vorontsov (1782—
1856), who believed that strengthening the Orthodox Church’s position in
Crimea might endanger confessional stability and incite Tatar unrest.'”®
However, his voice was not listened to this time. On 15 April 1850, the Holy
Synod finally affirmed Innokentii’s plan for Crimea. Five holy sites were to
be restored in the near future: the Dormition Monastery near Bakhchisa-
rai, the skete of St. Anastasia, the spring of Savlak-Su, the Inkerman Mon-
astery, and the ruins at Chersonesos.''® The future chief procurator of the
Holy Synod, Alexandr Tolstoi (1801-1873), wrote the same year about the
political importance of this decision in a letter to archbishop Innokentii:

I am completely sure that your endeavor will have positive consequences
in the near future. In times when the magnificent and ancient building of
Christianity was heavily attacked from outside and turned to be unstable
inside, the Divine Providence has shown Christianity to our wide and infinite
Russia. Who knows what else will happen in the East, and for how long the
ancient Mt. Athos will retain? The new one here is necessary, and it is im-
portant that it be built on the southern Russian rocks; from here on it will
shine for our Eastern and Western coreligionists.'”

It is unclear whether archbishop Innokentii’s intentions to construct the
Russian Athos had such far-reaching political perspectives. Most probably,
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he was interested in the promotion of the Orthodox mission in the Crimean
multiconfessional environment and in the endorsement of archaeological
scholarship.!'® However, as the letter of Count Tolstoi demonstrates, po-
litical implications of the project fostered the revival the old antemurale
rhetoric in Russian public opinion. The Crimean sanctuaries were regarded
as bastions of Christianity to promote links to the Orthodox population in
the Black Sea region.

The Dormition monastery was to play a leading role in this project, as
was declared in the edict of the Holy Synod. In addition, the official cere-
monies on the peninsula were to testify to the particular bastion role of the
monastery. Shortly before the monastery reopened its doors, archbishop
Innokentii went on another pilgrimage that ended at the Dormition mon-
astery. There he met the Greek Metropolitan Agaphangel to celebrate the
Divine Liturgy. The monks of the Kyivan Caves Dormition Lavra donated
a Dormition icon to the new monastery."*® This was intended to amplify
the link between Kyivan and Crimean Christians but also to demonstrate
continuity with the Kyivan Rus past.

The Russian Athos project in general and the restoration of the Dormi-
tion monastery in particular contributed to the Russian Crimea discourse.
As demonstrated in Kerstin Jobst’s contribution in this volume, since the
second half of the nineteenth century, the topos of “Crimea as the cra-
dle of Rus Christianity” dominated these debates, while the period of the
Crimean Khanate fell into the category of a selective forgetting.'*® Accord-
ing to Mara Kozelsky, “opening a Christian monument in a city celebrated
for its Islamic heritage marked an assertive step forward in a competition
between confessional landscapes”’* By the end of the nineteenth century,
Russian imperial and Orthodox readings of Crimean history and landscape
had finally won this symbolic competition. The image of Crimea ingrained
on the Russian mind was associated with the fashionable holiday resort,
Orthodox ancient sanctuaries, and a peaceful and mystical atmosphere.'??
The multiethnic and multiconfessional Crimean past was occasionally pre-
sented as a romanticized oriental culture that could not jeopardize the pre-
dominantly Russian Orthodox image of Crimea.

The Crimean War (1853—-1856), lost by the Russian Empire, contributed
significantly to the formation of this narrative. Because other European
states fought in this war on the side of the Ottoman Empire, Russian public
opinion styled the Russian Empire as the only true Christian power.'? This
bulwark ideology was successfully transferred to some Christian sites in
Crimea, with the Dormition monastery as a leading force. The monastery
organized communication between the prelates and parish priests during
the war; it also served as a waypoint for many refugees.'?* A hospital for
wounded Russian soldiers was organized on its territory. After the war, the
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Dormition monastery arranged a Russian war cemetery on its territory. In
1875, the St. George Church was erected there for the commemoration of
the war victims.'*

The patriotic war rhetoric contributed greatly to the formation of the
Russian Orthodox image of Crimea with almost inevitable references to the
antemurale topos. Anti-Islamic sentiments and the feeling of a special mis-
sion in a fight for the true faith dominated Russian Crimean discourse also
after the war’s end. Crimea became an important site not only of military
but also of religious memory.'* The Bakhchisarai Dormition Monastery
became a visual symbol of the Russian Orthodox antemurale idea that was
propagated in the official Church press. The local Tavricheskie eparkhial-
nyie vedomosti (Tavria Eparchial News) published several articles empha-
sizing the Dormition monastery’s role in fighting Islam.'*” One of the texts
praised the monastery (otherwise called “Panagiia” [All-Holy Protectress
Mother of God]): “Its major merit was to support the spirit and energy of
the Christians in the fight with the Muslims. It has united the Christians
and defended the Holy faith against the wild onslaught of Islam.*?

The main actors in popularizing the bastion image of the Bakhchisarai
Dormition Monastery (skete) were not the Church circles but the Russian
secular print media. The St. Petersburg journal Niva (Field) wrote in 1870:

The Bakhchissarai Dormition skete occupies one of the most prominent
places among Crimea’s many wonders. It represents the deep holiness and
uniqueness of this spectacular corner. As a sacred, holy place, the Dormition
monastery is a memorial to Christianity in Crimea—erected in terrible years
of persecution in the very center of Muslim settlement, it defended Ortho-
dox affairs through the nearly five centuries of struggle with Islam.'*

In addition, the imperial family’s visit to the Dormition monastery in 1860
contributed to the image of a holy site on the Orthodox-Muslim border."*

However, in contrast to the case in Pochaiv, the Bakhchisarai monks
were little engaged in the construction of this narrative. The monks did not
issue any publications, they did not take part in the promotion of offen-
sive nationalistic ideology and Russian rule, and they were not particularly
engaged in the conversion activities. The difference between the Pochaiv
Lavra and the Bakhchisarai Dormition Monastery was probably deter-
mined by their different types of monastic life. The Pochaiv Lavra practiced
the so-called cenobitic type of monasticism, which stressed community
life, whereas the Bakhchisarai Dormition Monastery followed a blend of
eremitic and cenobitic forms."* This semieremitic way of life in a monas-
tery allowed monks some more retreat.

Another difference between the antemurale image of the Pochaiv Lavra
and the Bakhchisarai monastery relates to the nature of imperial borders.
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The Pochaiv Lavra founded on the western outskirts of the Russian Empire
was seen as the outpost of Eastern Christianity and Russian rule in Catholic
and Greek Catholic surroundings. The Orthodox-Catholic-Greek Catholic
interconfessional and Polish-Russian national oppositions replaced the old
Christian-Muslim antagonisms. The Bakhchisarai Dormition Monastery’s
bulwark image instead fitted into the centuries-old scheme of the Chris-
tian-Muslim struggle, which acquired new overtones during the Crimean
War. The rhetorical apparatus was ready and was well elaborated by that
time. For that reason, Bakhchisarai Dormition monks could probably let
themselves retreat from the Crimean political discourse and devote them-
selves to prayers.

In addition, archbishop Innokentii’s plan to promote Orthodox Christi-
anity among the Tatars opted only for a slow and subtle shift in the confes-
sional balance. Violent means and offensive propaganda were to be avoided
where possible. This position fitted into the Tsarist religious policy toward
the Crimean Tatars well, particularly before the Crimean War. Afterward,
the Russian government officially encouraged the Tatar departure.’ Still,
despite growing suspicion toward the Crimean Tatars in the second half of
the nineteenth century, the Crimean Muslim question did not acquire the
level of explosiveness of that of the Ukrainian Greek Catholics, Old Believ-
ers, Polish Roman Catholics, or even the Jews. The perceived danger on the
western borderlands was much higher than on the southern outskirts.'*®
This also influenced the modifications of the antemurale mythology.

Conclusion

The East European, Eastern rite monasteries were active promoters of na-
tional and/or imperial ideologies in the age of nationalism. The transfor-
mation of monasteries as holy sites in confessionally and ethnically mixed
regions into the “bastions of true faith and nation” was mostly connected
with the rise of monastic life and monasticism as a mass phenomenon in
the second half of the nineteenth century. The influence of political ideol-
ogies on monastic life often resulted in the transformation of the mission
idea: many monasteries combined conversion tactics with the promotion
of various political ideologies. Many also used modern print media for
these purposes. Particularly evident transformation can be traced in the
history of two monasteries: the Orthodox Pochaiv Holy Dormition Lavra
in Volhynia and the Greek Catholic Nativity monastery in Zhovkva, East-
ern Galicia. The former enjoyed the glory of both an interconfessionally
venerated miraculous site and a Russian Orthodox imperial bastion. The
latter, due to its publication activities and its mural decorations, acquired
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the image of the Ukrainian national bastion in the Polish Catholic and Rus-
sian Orthodox surroundings.

The third type of the monastic bastion imagination includes the Ortho-
dox Bakhchsarai Holy Dormition Monastery in Crimea. The monks of this
popularly venerated holy site were not particularly involved in political and
ideological struggles. Even so, the monastery’s geographical position on
the Christian-Muslim border contributed to the formation of its bastion
image. It was connected with two focal points of Russian cultural mem-
ory and imagination: sacralized anti-Islamic rhetoric and references to the
Kyivan Rus past. The Bakhchisarai Dormition Monastery shared the latter
reference with the Zhovkva Nativity. But in the Crimean case, the idea of
the Russian Athos was supported by Russian public opinion: it juxtaposed
Prince Vladimir’s baptism with the contemporary presence of Islam on the
peninsula. Here, as well as in the Western Russian and Eastern Habsburg
borderlands, historical memory was often projected onto the ambiguity of
multiconfessional societies.
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M. Hildermeier, “Die jiidische Frage im Zarenreich: zum Problem der unterblieb-
enen Emanzipation,” Jahrbiicher fiir Geschichte Osteuropas 32 (1984): 321-57.
Rogger, Jewish Policies and Right-Wing Politics, 110.

B. Nathans, Beyond the Pale: The Jewish Encounter with Late Imperial Russia
(Berkeley: University of California Press, 2002).

The theme of Jewish exploitation was vividly debated in other journals and news-
papers of the empire shortly before the pogroms of 1881. According to J.D. Klier,
“The longstanding paradigm of ‘Jewish exploitation” had already established Jews,
in their various guises as inn-keepers, petty tradesmen, and usurers, as the arche-
typal enemies of peasant prosperity.” ].D. Klier, Imperial Russia’s Jewish Question,
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(Przemys$l: Potudniowo-Wschodni Instytut Naukowy, 1996), vol. 3, 178, 182.
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CHAPTER 7

“The Turkish Wall”

Turkey as an Anti-Communist and
Anti-Russian Bulwark in the Twentieth Century

5

Zaur Gasimov

Both the politics and the culture of the Crimean Tatars, Turkestanis, and
Azerbaijanis during the past three centuries inside and outside of the
Crimean Peninsula, the Caucasus, and Central Asia developed literally in
the borderlands of the Slavic and Turkic, Christian, and Muslim worlds as
well as on Europe’s margins. The Crimean Tatar, Turkestani, and Azerbai-
jani intellectuals, being as a rule well aware of the Russian and Ottoman
cultures and languages, have articulated the interests of their ethnic, re-
ligious, and national cause particularly since the Russian conquest at the
end of the eighteenth century and throughout the nineteenth century. This
chapter examines the contribution of the exiled Turkic! politicians and in-
tellectuals Cafer Seydahmet (1889-1960), Muharrem Ergin (1923-1995),
and Ahmet Caferoglu (1899-1975), who were born under tsardom or in
Soviet Russia, and their influence on Turkish intellectuals such as Mehmet
(Saffet) Arin Engin (1900-1979) and others. It thus also examines the con-
tribution they made to anti-communist thought during their exile in Tur-
key. The discourses shaped by these intellectuals gave birth to the idea of
Turkey as the “last Turkish tower” and of a “Turkish wall”

The aim of the contribution is an attempt to describe the bulwark-re-
lated discourses among Muslim intellectuals. The chapter analyzes the
anti-communist writings and speeches of the emigrant intellectuals that
were published during their lifetimes and posthumously. Their arduous
anti-Soviet rhetoric and critique of communism made Istanbul a unique
Turkic and Turkish anti-communist bulwark, a certain antemurale anti-
communistatis. An additional objective of the chapter is to describe the
discourse patterns of the Crimean Tatars, Azerbaijanis, and Turkestanis’
articulation of their national cause whereby they proclaimed Turkey to be a
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sort of Turkic bulwark against the Soviets and Russia. The contribution fo-
cuses on the specific terms of the Turkic and Turkish notions that in many
ways correspond with the European-Christian terminology of bulwark and
antemurale. It is important to note that neither Turkish nor Turkic intellec-
tuals made use of the notion antemurale, the latter appears in the Turkish
historiography of Ottoman history and in a few Turkish academic writings
devoted to the European perception of the Ottomans.>

Turkish—Russian Entanglements:
From Cooperation to Confrontation

Just after the proclamation of the Turkish Republic in 1923, after several
centuries of devastating wars and deeply rooted geopolitical distortions,
Soviet Russia and Turkey were able to achieve a rather high level of bilateral
political and economic relations. Bolshevik Russia backed Mustafa Kemal
Atatiirk (1881-1938) in his war of independence against British, French,
Greek and Italian occupation forces, trying to prevent European influence
on the Balkans and in the Near East by its direct military assistance to An-
kara. During the 1920s and 1930s, Moscow was eager to support the mod-
ernization of Kemalist Turkey. Ankara initially forged the strong liaison
with Moscow; however, the Turkish government prosecuted the members
of the Turkish communist party and condemned communism. A number
of Turkish intellectuals were fascinated by the rapid industrialization of
the Soviet Union, at the same time rejecting the communist ideological
bias. The prominent Turkish writer, public intellectual, and cofounder of an
important Ankara-based theoretical journal Kadro (Cadre), Yakup Kadri
Karaosmanoglu® (1889-1974), wrote in 1932:

The friendship between us and the Russian revolutionaries on the eve of the
war for independence was not a coincidence. In spite of all deep theoretical
contradictions between Russian internationalists and Turkish nationalists,
the cooperation between the revolutionaries of both sides should not be con-
sidered from its very beginning as a political and military necessity.*

According to Yakup Kadri, both countries found common ground in the
confrontation with “European imperialism” and for some other reasons.
Yakup Kadri’s vision of the Soviet Union was typical for many post-Ottoman
intellectuals, who were fascinated by the rapid modernization process in
Soviet Russia but knew little about Soviet reality.

At the same time, Russia embodied a rather ambivalent phenomenon
within the Turkish self-narrative of the 1920-1930s. For instance, a school
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textbook on world history claimed in its chapter “A Glance at Europe,” “One
could witness a mobilization of Russians around Moscow in the fourteenth
century. Having divided the Altinordu Tiirk Devleti (Turkish State of the
Golden Horde), Russians started to penetrate into the regions of the Cas-
pian and Azov Sea and the Baltics”® The following Russian-Ottoman wars
were depicted as a continuity of the Russian-Turkish antagonism, which
allegedly took root in the defeat of the Golden Horde.

In the years of World War II, however, Turkey joined the Allies in the
final stage of the war. This fact as well as Joseph Stalin’s (1878—1953) re-
thinking of postwar geopolitics damaged Soviet-Turkish relations shortly
after the end of World War II. At the end of the 1940s, Moscow launched
territorial claims concerning Turkey’s eastern provinces bordering on So-
viet Armenia and Soviet Georgia.” At least since then, Ankara has searched
for its national security in the framework of the Western powers’ security
mosaic and finally joined the North Atlantic Treaty Organization (NATO),
becoming an integral part of the anti-Soviet bloc. The aggravation of the
Soviet-Turkish relationship gave the numerous exiled Turkic intellectuals
a new chance to promote their anti-communist and anti-Soviet ideas in
Turkey. Many Azerbaijani, Tatar, and Turkestani political emigrants moved
from Europe to Istanbul and Ankara in the late 1940s and early 1950s.

Ethnicity and Religion in the Turkic World

While it was in Europe that the political and cultural concepts of nation-
alism emerged, it was the Ottoman Empire and tsardom that became
important recipients. The metropolis of both empires obtained the ideas
of “nation” imported throughout the nineteenth century and underwent
a massive nationalist mobilization, particularly in the last quarter of the
nineteenth century.® Both empires were multiethnic and multiconfessional.
A large Turkic population lived both in Ottoman Anatolia and in the re-
gions of the Caucasus of Central Asia as well as on the Crimean Peninsula
and along the Volga under tsarist rule. This population’s identity was pri-
marily of a religious nature in the first half of the nineteenth century; by
considering themselves Muslims, the Turkic societies defined themselves
as part of a worldwide Muslim community ummah (Turkish iimmet). In the
second half of the nineteenth century, the expansion of pan-Slavic thought
and the rise of Russian nationalism under tsardom caused the emergence
of a distinct ethnic identity among the Turkic population on the southwest-
ern and southern borderlands of the Russian Empire.’

The Russian Turkic societies, which made up the largest part of the Rus-
sian Muslims, started intellectual debates on race, language, and ethnicity.
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The intellectuals in Bakhchisarai, Baku, and Kazan discovered their affini-
ties with the Turkic culture outside the tsardom, primarily in the bordering
Ottoman Empire as well as in Persia. The journal Terciiman (Translator) on
the Crimea, founded in 1882, as well as a number of newspapers in Baku,
Thbilisi, Kazan, and Ufa that were established at the turn of the century were
exemplary for these discourses. These journals became an important me-
dium for the articulation of ethnic identity, group interests, and concerns
in the multiethnic imperial context of the late Romanov dynasty. The Tur-
kic intellectuals of the late nineteenth century, such as the Crimean Tatar
Ismail Gasprinskii (1851-1914), the Azerbaijani journalist Ali Bey Hiisey-
inzade (1864—1941), and others became the founders of Turkic nationalism
in the Russian Empire. At the same time, they embodied the importation of
ethnic nationalism into the Ottoman Empire.

A number of Crimea- and Kazan-born intellectuals, such as Yusuf
Akgura(oglu) (1876—1935) and the abovementioned Ali Bey Hiiseyinzade,
moved to Ottoman Istanbul and launched publicist and journalistic activi-
ties by promoting the idea of pan-Turkic solidarity. Their intellectual writ-
ings crucially influenced the emergence of Turkish nationalism in the late
Ottoman Empire. In the press circulating between Istanbul, the Crimea,
and Baku at the turn of the century and in the first decade of the twentieth
century, the Russian Turkic intellectuals began to magnify the Ottoman
capital to the status of center of Turkic culture and civilization. For both the
Sunni and the Shiite intellectuals from the Russian Caucasus and Central
Asia, Istanbul became an embodiment of their ethnic, cultural, and reli-
gious affinities and a space ruled by their compatriots.

Istanbul in the Interwar Period

Istanbul and Turkey had a particular significance for the Russian Turkic
communities for a number of reasons. First, Istanbul was the capital of a
caliphate'® and of the Ottoman Empire, and later Turkey was perceived
as a “Muslim-governed country” Second, the Turkic communities in the
Ottoman Empire enjoyed a more privileged position than was the case in
the Russian Empire. Third, thousands of Crimean Tatars and Caucasians
migrated to Ottoman Anatolia from the Russian Empire, particularly to
Istanbul. Therefore, Istanbul, along with other Turkish cities, embodied an
important diasporic space for the Russian Turkic societies. Fourth, some of
Turkey’s most prominent intellectuals, such as writer and essayist Halide Edip
Adivar (1884-1964) and Ziya Gokalp (1876—-1924), articulated sympathies
toward the Turkic communities in Russia by writing extensively about the
imagined space of Turan." Fifth, Istanbul became a place of exile for many
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former politicians and anti-communist intellectuals of Tatar, Azerbaijani,
and other dissidents throughout the twentieth century. Being based at the
Bosporus, the emigrants turned the metropole into an important anti-
Soviet center by promoting intellectual critiques of communism and Soviet
politics and by stylizing Turkey as a unique Turkic bulwark against Russia.

The basis of Turkey’s postwar anti-communism and of the idea of a
Turkish bulwark against the Soviets and Russia was doubtlessly founded in
the interwar period, in spite of the fact that Ankara was eager to maintain
good neighborly relations with Moscow. A good example of the interwar
debates is the emigrant journal Odlu Yurt (Land of Fire).”? Founded in Jan-
uary 1929 by the Azerbaijani political exile Mahammad Emin Rasulzade
(1884-1955), Land of Fire became an important medium for the articula-
tion of anti-Russian and anti-communist views.

Land of Fire was a monthly journal in Turkish, based in the center of
Istanbul’s historic city. Its aim was, among other things, “to inform the Tur-
kic communities about each other and especially to inform readers about
reforms in the sole independent republic of the Turkic world—Turkey”*?
Rasulzade’s definition of Turkey as “the sole independent republic of the
Turkic world” was printed on the cover of every issue of the journal. Ra-
sulzade involved Ahmet Caferoglu, a young Ph.D. student from the De-
partment of Oriental Studies at Wroctaw University (1925-1929) and later
exiled academician from the Department of Linguistics at the University
of Istanbul, in the editorial work. The Crimean Tatar emigrant Cafer Seyd-
ahmet contributed to Land of Fire as well.

The editorial of Land of Fire of September 1929 was dedicated to the an-
niversary of Atatiirk’s successful fight against the allied occupation forces
from 26 to 30 August 1922. Having titled the article “The August Vic-
tory;” the author, obviously the editor-in-chief Rasulzade himself, referred
to Atatiirk’s praise of the Turkish victory over the foreign occupation by
claiming, “And indeed the Great Turkish Revolution was born in the en-
slaved Orient. . . . This sun [the Revolution] influenced by its warmth and
light not only Turkey and Anatolia but also the whole Turkish and Islamic
Orient.' Rasulzade wrote on the significance of Turkish independence for
the entire Middle East and particularly for the Turkic communities. The
same article was reprinted as the editorial one year later."®

In 1930, a new journal was founded by Istanbul-based emigrants of Tur-
kic background. It was called Bildiris (Message), was printed weekly, and
had primarily a political agenda. Land of Fire promoted the new weekly
from the late summer of 1930 onward. The editors claimed in the text an-
nouncing Message that the weekly was going to inform the audience in Tur-
key, “the only independent state of the Turkish world and the only republic
in the Orient*® Message itself claimed to represent all of the Turkic com-
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munities. However, its editors consisted mostly of Azerbaijani emigrants,
and the headquarters of the weekly shared the same address as Land of Fire.
Message was eager to cover a broader geography. Its rhetoric concerning
Turkey and its place and pivotal role in the imagined anti-communist alli-
ance were quite similar to those of Land of Fire.

The editors of Message elucidated the current politics in the Arab world
as well as in India and Afghanistan. While Land of Fire focused on the Tur-
kic territories of the Soviet Union, Message dealt with the Great Middle
East and even beyond. Turkey was described not only as the only Turkic
state enjoying political independence but also as a pioneer of the republi-
can form of government and self-organization. The emigrants from Russia’s
Turkic communities who contributed to the journal attempted to elaborate
on the pivotal role of Turkey, in the context not only of the ethnic-linguis-
tic proximity but also of the former Ottoman legacy. Both journals were
closed down in 1931. Many of the regular contributors to these journals
had to leave Turkey for Europe. Ankara still was vitally interested in a close
cooperation with Moscow and avoided any eventual aggravation of the bi-
lateral relations.

In 1932, however, the Azerbaijani and Central Asian emigrants in Is-
tanbul and former contributors to Land of Fire and Message obtained a
new chance to articulate their anti-Soviet critique. Ahmet Caferoglu, the
abovementioned Azerbaijani dissident linguist of the University of Istan-
bul, founded the monthly Messenger on the Land of Azerbaijan. Contrary
to its forerunners, Messenger on the Land of Azerbaijan was a Turkological
journal and initially published articles on language policy and the develop-
ment of linguistics in the Soviet Union as well as contributions on different
topics of Oriental and Turkish studies. The articulation of the anti-Soviet
critique was much less aggressive, and the editor was primarily interested
in topics related to linguistics. Caferoglu’s anti-Russian speech delivered in
the context of the International Turkological Congress held in Turkey in
the summer of 1934 provoked the downgrading of his academic position
at the University of Istanbul. He was heavily criticized in the Soviet Union
but also in the Turkish media and condemned by Atatiirk’s intellectual
entourage."’

“Tirk amaci,” 1942-1943

In 1938, on the eve of World War II, Caferoglu was able to reposition him-
self at the University of Istanbul and obtained a chair in the Department
of the History of the Turkish Language.’® World War II gave the emigrants
new perspectives to speak out on their geopolitical aspirations. In the sum-
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mer of 1942, Caferoglu founded the journal Tiirk amact (Turkish Target).
The prominent Turkish historian and politician Fuat Koépriilii (1888—-1966)
was among the authors of the first issue published in July. Other contribu-
tors were the Crimean Tatar emigrant Abdullah Zihni Soysal (1905-1983),
who was educated in Poland, and the public intellectual of Central Asian
background Muharrem Feyzi Togay. In the editorial of the first issue,
Caferoglu argued that the continuity of the milli Tiirk fikir heyat: (national
Turkish thought) and of bundan dogan Tiirk kiiltiir birligi (Turkish cultural
unity as its result) had always existed. The editor-in-chief did not distin-
guish between the categories of Turkic and Turkish societies: for him, the
only difference between Turkey and the “Turkish lands beyond” was the
geography: “[One] of the essential and great duties of the ‘Turkish target’ is
to make the compatriots living in the different places aware of each other*

For “compatriots,” he used the term irktas, which indicates belonging to
the same race. By promoting this kind of categorization, a transfer of the
racial discourse from Italy and Germany to Turkey is more than evident.
In his thematic article on the medieval Central Asian poet Alisher Navoi
(1441-1501), Caferoglu described him as a protagonist of Turkish cultural
unity.” By doing so, the linguist shaped an imagined intellectual continuity
between the Turkic poetry in the Central Asian region, far away from the
eastern borders of the Ottoman Empire and contemporary Turkey. Finally,
Caferoglu and his journal also targeted the propaganda of Turkish cultural
unity. He applied the same notion of Turkish cultural unity. These parallels
were meant to evoke the impression among Turkish readers that the Turkic
communities outside of Turkey had an essential importance for Turkish
culture and to generate more commitment in Turkish society regarding the
loss of the Turkic communities under the Soviet rule.

Cafer Seydahmet’s Postwar Writings

Cafer Seydahmet was an important Crimean Tatar politician and Turkish
public intellectual. Born on the Crimean Peninsula in 1889, he attended
primary and secondary schools in Yalta and in Istanbul. Afterward he stud-
ied law at Sorbonne University and then at the University of St. Petersburg.
In 1917 and 1918, he was directly involved in politics and in the national
movement in Crimea. Seydahmet became the Crimean minister of foreign
affairs, but he had to leave the peninsula after the independence experi-
ment was crushed because of the Bolshevik invasion. He spent years in ex-
ile in Switzerland and particularly in Turkey. Based in Istanbul, Seydahmet
published extensively on the Crimean Tatar cause and was one of the ardu-
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ous critics of the Soviet regime. Among the large Crimean Tatar emigrant
milieu in Turkey and in Europe, Seydahmet was unanimously considered
the political leader of the lost Crimean Republic. In this part of the chap-
ter, I focus on several speeches on communism and beyond delivered by
Seydahmet in the 1930s and 1940s in different Turkish cities. They were
published in 1948 and posthumously in 1965.

Throughout the spring and summer months of 1948, Cafer Seydahmet
delivered numerous speeches in Istanbul, Ankara as well as in the indus-
trial cities close to Istanbul, Zonguldak, and Karabiik. These speeches were
published in a separate booklet in the same year under the title Rus Tari-
hinin inkildba, Bolsevizme ve Cihan inkildbina siiriiklenmesi (The Way of
Russian History toward Revolution, Bolshevism, and World Revolution).
Seydahmet intended to show the genesis of Russian imperialism and Soviet
politics, and his speeches functioned to warn of the Soviet danger. He men-
tioned in the preface that he was especially invited to present his speeches
to the audience at the Milli Tiirk Talebe Birligi (National Turkish Student
Union) in Istanbul and at the Tiirk Kiltiir Dernegi (Turkish Cultural As-
sociation) in Ankara. Both organizations were nationalistic and state run.
Doubtlessly, the serious aggravation of Turkish-Soviet relations was the
reason that Seydahmet got involved as a deliverer of clearly anti-Soviet
talks. He portrayed the milestones of Russian history since the reign of Ivan
the Terrible (1530-1584) and shed light on the development of Russian
Communism and tsarist as well as Soviet nationalities’ policy.

In this context, Seydahmet depicted the idea of the permanent revo-
lution, initially backed by Vladimir Lenin (1870-1924) and Leo Trotsky
(1879-1940). According to him, “Comintern and the present-day Comin-
form™! launched the worldwide revolution project. Seydahmet argued that
Great Britain and Turkey were the only countries that acted as a bulwark
against the plans of Moscow to initiate the global revolution. Seydahmet’s
argumentation has plenty of contradictions:

By its war for independence, Turkey explained to the East how to become
free by consolidating the people. Turkey delivered to the East a positive
model by its cultural and political development, by promoting peace in its
own country, by its national unity and its rejection of the class struggle. Our
positive impact on the East embarrassed Red imperialism much more than
did the issue of the Bosporus strait.”

Seydahmet, along with other emigrant intellectuals, was one of the
founders of the idea of Turkey as a protector and enlightener of Asia. Ob-
viously, this approach of criticizing the Soviets was borrowed from Soviet
rhetoric itself, which propagated the idea that the October Revolution had
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a similar role among the peoples of the East.® Five years after Seydahmet’s
death in 1960, the Istanbul-based Crimean Tatar intellectual ibrahim Otar
(1913-1986)** edited Seydahmet’s political speeches and published them
in Istanbul. In his introductory chapter, Otar wrote, “He [Seydahmet] was
very happy [to witness] the power and strength of Turkey, the only free and
independent mother country of Turks all over the world, [he] considered
Turkey an orientation pole of the entire Turkishness and the fundament of
independence”” The terminology used by Otar is quite interesting. Refer-
ring to Seydahmet, he described Turkey as biitiin diinya Tiirklerinin yegine
hiir ve miistakil olani Anatoprak (the only independent mother country of
Turks all over the world) by using anatoprak (mother country). Turkey was
described literally as the mother country of all Turks worldwide.

The book was published in Turkish in Turkey and was aimed primarily
at the Turkish audience. In Turkish, a differentiation between Turkish and
Turkic is unusual and has been used only sporadically, in some linguistic
and other academic writings. Therefore, Otar used the notion of Turks re-
ferring to Russia’s Turkic communities. Another phrase, “Kaaba of the en-
tire Turkishness,’ is also significant. Turkey was described as an orientation
pole, something similar to the most important Muslim pilgrimage place
(Kaaba) for the entire Turkish community scattered across the globe and
for Turkishness. Otar pointed out that “Seydahmet accepted Turks from
all over the world, both free and unfree, as a nation””® By declaring the
Crimean Tatars, Azerbaijanis, and the other Turkic communities of Soviet
Central Asia to be “Turks scattered across the globe,” Otar intended to forge
a stronger emotional liaison between the national and cultural concerns of
the Turkic groups in the Soviet Union and the Turks of Turkey, the key re-
cipients of the book’s message. By addressing the Turkish audience (called
“free Turks”), Otar therefore hoped to increase the affinity and sympathies
toward the “captive, unfree Turks”

This way of argumentation corresponded with the public speeches and
writings of Cafer Seydahmet. It is worthwhile to analyze the talk delivered
to the Milli Tiirk Talebe Birligi organization in Istanbul in 1954. This talk
was titled “The Ideal and the Turkishness” and contained comprehensive
information about the Turkic discourses in the late tsardom as well as the
Turanist writings of the Diyarbakir-born Turkish intellectual Ziya Gokalp
(1876—1924). Seydahmet argued as an arduous adherent of Mustafa Kemal
Atatiirk and summed up his talk by quoting a quite famous slogan of Atatiirk,
“How happy I am to say that I am a Turk” The last part of the speech en-
tails the main message of Seydahmet: “Dear brothers, let us honor all he-
roes who died for the freedom of this sacred land, an eternal fundament of
Tiirklitk (Turkishness), and all those who served the cultural development
of this nation and the Turkish ideal”
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Seydahmet mentioned two groups of “heroes” in the same context by
using a term with a clear religious connotation, sekit, which is usually used
when describing Muslim warriors who died in battle against nonbelievers.
One group consisted of those who literally died for the independence of
the Republic of Turkey as well as of the Turks outside of Turkey, the Tur-
kic communities in the Black Sea region, Central Asia, and even beyond.
The second group, according to Seydahmet, were those who served the
Turkish ideal and contributed to the establishment of Turkish cultural and
civilizational development. His notion of irfan partly corresponds to the
French civilization. Finally, Turkey was proclaimed by Seydahmet to be a
“sacred country” and an “eternal base, the fundament of Turkishness.”?® By
integrating the activities of Muslim enlightener Ismail Gasprinskii (1851—
1914) in Crimea at the turn of the century into his narrative on Turkish-
ness, Seydahmet widened the notion of Turkishness to include the Turkic
communities of the former tsardom. By doing so, he intended to evoke the
fraternal feelings toward and affinities in Turkish society with the Crimean
Tatar cause and other causes.

This integrationist approach, which praised the uniqueness of Turkey as
the “only free state of the Turks on earth” and informed readers about the
Soviet and other persecutions against the Turkic communities outside of
Turkey, was typical not only of Cafer Seydahmet’s writings. The Azerbai-
jani, Central Asian, and other exiled intellectuals in Turkey also used this
narrative. They were looking for intellectuals born in Turkey who shared
their standpoint.

Arin Engin’s Writings

The Turkish intellectual Arin Engin embodied this group of arduous anti-
communists and supporters of the idea that Turkey should show more
commitment with regard to the Turkic population of the Soviet Union and
China. Arin Engin was the pen name of Mehmet Saffet Engin (1897-7?),
a Turkish educator born in Cyprus. In the early 1920s, Engin studied at
Columbia University, and he migrated to Turkey in 1927. He taught at the
elite American high school Robert College in Istanbul and then at the Gazi
Institute in Ankara. In the 1930s, Saffet Engin became a member of the
Tiirk Tarih Kurumu (Turkish Historical Society), which was a government
institution, and became one of the experts of the National Ministry of Edu-
cation in Ankara. He published extensively on Mustafa Kemal Atatiirk, the
Turkish Revolution, and a new political ideology for Turkey.

An arduous proponent of Turkey’s Western integration and an admirer
of European culture and of a large-scale linguistic purification of the Turk-
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ish language, Engin authored a monograph Atatiirk¢iiliik savasimizda
Avrupa kiiltiirii nedir ve ne degildir? (What Is the European Culture in Our
Struggle for Atattirkism and What Is It Not?). In this monograph, Engin
argued as a staunch advocate of Tiirk Biitiinciiligii, which he himself de-
scribed as pan-Turkism.” According to him, Turkey had to aspire to an
integration of all Turkic communities by “giving freedom to compatriots
suffering under Bolshevik Moscow colonialism.°

Arguing that Ankara should close the “foreign and minorities’ primary
and secondary schools,” Engin wrote that Turkey should pursue pan-Turkist
ideas.® Engin pointed out that the United States and Great Britain sup-
ported anti-Soviet radio station activities in Turkestan. He advocated Turk-
ish involvement in those territories of the Soviet Union and of China that
had Turkic populations and saw Turkey’s NATO membership as a chance
to do so.** Engin was in continuous contact with Cafer Seydahmet and
other Turkic exiles in Turkey. These exiles, in turn, were in permanent con-
tact with Western diplomats based in Istanbul and Ankara, forging anti-
Soviet networks after World War II and cooperating with Radio Free
Europe in Munich.?® In his chapters on the Turkic communities of the So-
viet Union, Engin extensively quoted the writings of Azerbaijani and Tatar
emigrants such as Ahmet Caferoglu, Cafer Seydahmet, Zeki Velidi Togan
(1809-1970), Abdullah Battal Taymas (1883—-1969), and others.>*

Engin’s approach toward NATO corresponded to the opinion of many
other Turkish intellectuals, such as Tekin Erer (1921-1997) and A.N. Kir-
mac1. According to the journalist and politician Tekin Erer,** “the NATO
alliance is the guarantee of freedom against Red imperialism”* It was not
the first publication of Erer that promoted the idea of the “Russian danger”
In 1966 and 1967, one of Turkey’s leading banks published two volumes
of his book Kizil tehlike (Red Danger). A.N. Kirmaci devoted one of the
chapters of his essay “The Future of Turkey” to the communist activities in
Turkey and severely criticized any communist and even socialist activity in
Turkey.*’

Muharrem Ergin between Philology and Politics

Tiirk Kiiltiiriinii Arastirma Enstitiisii (The Institute of Research of Turkish
Culture),® a government institution based in Ankara, published the mono-
graph of the distinguished Turkish linguist Muharrem Ergin (1923-1995)
in 1973. The monograph was titled “The Current Issues of Turkey” and had
four reprints until 1988. At that time, Muharrem Ergin (1923-1995) was
one of the leading Turkish philologists and an expert in ancient Turkish
literature. Ergin was the descendant of an emigrant family from the Ahiska
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region of Georgia and studied philology at Istanbul University under the
exiled Azerbaijani professor Ahmet Caferoglu.

By publishing this monograph, Ergin addressed topics far removed from
classical philology and Turkic linguistics. He delivered a 400-page analy-
sis of a number of aspects of the political, social, and economic as well
as cultural life of Turkey by depicting the historical development of Turks
and Turkey in the context of the regional history and of international poli-
tics. With regard to the broad reception of the monograph, it is interesting
how Ergin described Turkish culture and located it in time and space. In
the chapter on Turkish culture, Ergin’s narrative shaped a cultural conti-
nuity of a broad transboundary dimension. He mentioned the names of
the Crimea-born Tatar enlightener Gasprinskii and the Turkish nationalist
intellectual from Diyarbakir, Ziya Gokalp, the Central Asian medieval poet
Alisher Navoi, and the Turkish poet Yahya Kemal (1884—1958).* While an-
alyzing the “current situation of the Turkish culture,” Ergin wrote:

Nowadays, there are 200 million people worldwide who share the Turkish
culture. Fifty-five million of them live in Turkey, some millions on the Bal-
kans, 160 thousand in Cyprus. . . 70—80 million in the Soviet Union. The only
independent state of these Turks nowadays is Turkey. The Turks of Cyprus
have been struggling for independence, and they have almost reached their
target. Other Turks are under the yoke.”

It is clear that Muharrem Ergin used the notion of Turks also for Turkic
communities worldwide; the Turkish culture for him was a transboundary
phenomenon.

Furthermore, Ergin pointed out the danger for Turkey that was coming
from the North. Hinting at Russia, the author stressed that “the danger
coming from the North aims at the destruction of Turkishness”*! In the
subchapter on geopolitics, Ergin introduced the notion of Tiirk Seddi (the
Turkish wall). According to the author, there has been an eternal confron-
tation between the industrially highly developed and cold North and the
underdeveloped but warm and sunny South. “The South became a play-
ground for the West’s exploitation and hunting,”** Ergin wrote.

The Western European nations could use the sea routes in order to reach
the South, but the Slavs had no access to the sea and had to move toward
the South by land. The Slavs, however, were confronted with a major ob-
stacle: “This obstacle is the Turkish wall.”*® Ergin argued that the Turks pre-
vented Russian penetration (as well as that of other Slavs) into Africa, the
Middle East, and beyond, and he considered the areas populated by Turkic
communities from Anatolia, the Caucasus, Central Asia, and the western
provinces of China as parts of the Turkish wall. According to Ergin, Tur-
key made up the western pole of the Turkish wall. He stressed the impor-
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tance of Turkey in preventing the spread of Russian-backed communism.
A similar argumentation can be found in the essay of Ali Engin published
in 1970. Engin wrote: “One can argue that there is no other nation in Asia
who gained independence**

The author mentioned that the Bolsheviks mobilized the Muslims of
the tsarist empire by promising them autonomy and self-determination.
After the fall of tsarism, however, all Turkic states that had emerged from
the ruins of the former empire were reconquered by the Red Army shortly
afterward. By pointing out the Bolshevik territorial division and its set-
ting up of new administrative borders in former Turkestan, Engin used
the notion of “colonization of the Turkish-Islam lands™* as well as tzirksii-
zlestirme (de-Turkization). He wrote, “The policy of this state [of the So-
viet Union, Russia] against Turkey is clear: to get Turkey under its control,
to seize the straits, to get access to the Mediterranean Sea and to end the
hopes of the captive Turkish nations by capturing the last independent
Turkish tower”*

For Engin, Turkey represented either the only independent Turkish
state or a Turkish tower, while the Turkic population of Soviet Azerbai-
jan and Central Asia was named “captive Turkish nations” According to
Engin, Turkey embodied the last hope for those nations under the yoke
as well as the bulwark lying in the way of the Soviet expansion toward the
Mediterranean.

Ergin belonged to the generation of the emigrant milieu in Istanbul that
shared the strong sentiment of laicism, anti-Russian resentments, and fi-
delity toward Atatiirk. In his narrative on Turkishness, Ergin’s argumenta-
tion regarding religion in general and Islam in particular is of significance.
He stressed the importance of laicism for the Turkish society and for Tur-
key, and he mentioned the Christian Turkic communities such as those
of Gagauz in Romania and Moldavia and the Jewish Turkic group of the
Karaims in Poland.

At the same time, he pointed out the contribution of the Turks to Islam
and argued that “Turkishness and Muslimhood (miisliimanlik*’) cannot
be separated from each other, cannot be thought of separately”*® In this
context, he criticized with vigor those who promoted the importance of
one element of the identity, such as ethnicity (Turkishness, Tirkliik) over
Islamic religiosity and vice versa. For Ergin, the Muslim religion and the
linguistic-cultural transboundary identity of Turks should be seen as being
in harmony. All Turkish adherents of Kemalism and Turkey-based intellec-
tuals in exile criticized communism and its ideological bias against religion
in general and against Islam in particular. The mass closure of the mosques
and prohibition of pilgrimage to Mecca were considered a Russification
and de-Turkization measure.
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Conclusion

According to the Turkish philologist Ahmet B. Ercilasun, “Besides the im-
pact on the development of Turkish nationalism, our intellectuals coming
from over there [the Turkic areas of the Soviet Union] contributed to main-
taining the public interest in Turkey in the concerns of the Turks outside
of Turkey” At the same time, these intellectuals shaped the idea of the
Turkish wall and the “only independent and free Turkish state” during the
Cold War. This idea of the uniqueness of Turkey, its resistance vis-a-vis the
Communist Bloc but also the responsibility it bore for the “Turks outside
of Turkey” appeared in the discourses launched by the Crimean and Kazan
Tatar as well as exiled Azerbaijani intellectuals in Turkey. These ideas en-
tered the genuine Turkish discourses: the exiles were finally perceived as
experts on Russia; their increased authority was doubtlessly caused by the
Cold War.

Different from most European projects on antemurale, the role of reli-
gion (Islam) in the development of the idea of the Turkish wall was second-
ary. Aware of the Islamic traditions and sharing the principles of moderate
Islam, both the exiled intellectuals and their Turkey-born contemporaries
were eager to combine laicism with Turkish nationalism. Arguing against
the Soviet Union, they tried to vitalize the anti-Russian resentments of the
past by praising Turkey as the unique space that could preserve the devel-
opment of Turkishness. Therefore, the abovementioned Turkish wall was
not perceived as a Muslim bulwark against Christianity but as a defender
of ethnic, cultural, and linguistic affinity and distinctiveness.

Zaur Gasimov studied international relations, the history of Russia, and
the history of the Middle East in Azerbaijan and Germany. In 2009, he
graduated from the Ph.D. program at the Catholic University Eichstatt-In-
golstadt and joined the Leibniz-Institute of European History in Mainz,
Germany. Since 2013, Gasimov has been a senior research fellow at the
German Orient Institute in Istanbul, Turkey. He has published extensively
on Russian-Turkish relations and the entangled history of Eastern Europe
and the Middle East. His most recent book, Historical Dictionary of Azer-
baijan, was published by Rowman & Littlefield in 2018.

Notes

1. This notion is primarily of a linguistic nature and defines the communities of
Azerbaijanis in the Russian Caucasus and in the northern provinces of Iran, the
Crimean, and Kazan Tatars as well as the Turkophone population of Central Asia.

printed on 2/12/2023 9:40 PMvia . Al use subject to https://ww.ebsco.coniterns-of-use



EBSCOhost -

200

10.

11.

ZAUR GASIMOV

Most Turkic societies are of the Muslim faith, representing both the Sunni and the
Shiite (particularly) confessions. The differentiation between “Turkish” and “Tur-
kic” is widespread in international Turkology, corresponding to the Russian terms
tiurkskii (Turkic) and turetskii (Turkish) as well as to the German notions of turk-
sprachig (Turkic) and tiirkisch (Turkish).
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stein, 2014), 448-72.

The rhetoric of the Azerbaijani exiled politician Mahammad Emin Rasulzade, who
left for Istanbul in 1922 and published his memoirs on the rise and fall of the Re-
public of Azerbaijan there, is quite interesting in this context. He defined Turkey as
alem-i islamun ittihad merkezi (the union center of the Muslim World). The booklet
emerged in Ottoman Turkish and was aimed at a Turkish audience. See M.E. Rasul-
zade, Azerbaycan Cumhuriyeti. Keyfiyet-i Tesekkiilii ve Simdiki Vaziyeti (Istanbul:
Sehzadebasi, 1339-1341), 4.

Both intellectuals promoted the idea of Turkish ethnic nationalism and pan-Turkic
solidarity as an ideological alternative to the attempts of the late Ottoman elites to
launch a supraconfessional and supraethnic identity of Ottomanness (Osmanly).
Halide Edip published a novel, Yeni Turan (A New Turan), in 1913, and Gokalp
authored a series of writings, “Fundaments of Turkishness,” etc. Both intellectuals
inspired a radical nationalist essayist, Nihal Atsiz (1905-1975), in the 1930—1940s.
The most prominent Turkish philosopher, Hilmi Ziya Ulken (1901-1974), popular-
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ized the views of Gokalp by devoting a monograph to him in 1942. See H.Z. Ulken,
Ziya Gokalp (Istanbul: Kanaat kitapevi, 1942), reprinted in 2000 and 2007.

Odlu Yurt. Milli Azerbaycan fikriyatin tervig eden aylik mecmua (Istanbul: pub-
lisher unknown, 1929).

Ibid., 45.

“Agustos zaferi miinasibetile,” Odlu Yurt 1 (September 1929), 261.
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“Haftalik gazetemiz!” Odlu Yurt 2 (August 1930), 330.

Z. Gasimoyv, “Science Transfer to Turkey. The Life and Work of the Linguist Ahmet
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the Turkic emigrants and the Western diplomats. See C. Seydahmet, Baz: hatiralar
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book Rus-Amerikan yakinlasmasi ve Tiirkiye'nin durumu that he borrowed parts
regarding Russian mythology from the writings of Cafer Seydahmet. A. Engin,
Rus-Amerikan yakinlasmasi ve Tiirkiye’nin durumu (Istanbul, 1970), 48.

Tekin Erer (1921-1997) was a prominent Turkish journalist, political commentator,
and politician. Born in Artvin close to the Turkish-Georgian border, Tekin Erer grew
up in Kars. In Istanbul, he forged a brilliant career as a columnist for several dailies.
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CHAPTER 8
Why Didn’t the
Antemurale Historical Mythology
Develop in Early
Nineteenth-Century Ukraine?

5

Volodymyr Kravchenko

The second half of the eighteenth and first half of the nineteenth century is
one of those “invisible” periods in the history of Ukraine, when it disappears
from a political map but continues to exist as a social reality, represented
in intellectual discourses. This period is important for understanding, first,
the specifics of modern Ukrainian nation building and, second, the forma-
tion of national myths and stereotypes, which maintain their mobilization
potential even today. However, the very meaning of “Ukraine” in the Rus-
sian Empire remains ambiguous and what was considered “Ukrainian” at a
time when Ukrainian society was deprived of its sovereignty as well as of
administrative, territorial, social, and national integrity remains open to
different interpretations.

The Ukrainian nation-building process in the Russian Empire does not
always fit into classical concepts and paradigms. There are many contro-
versies surrounding our current understanding and interpretations of the
relationship between different stages and components of this process as
well as between controversial and usually hybrid forms of collective iden-
tity, including Little Russian, Ukrainian, Russian, and others.!

The concept of Ukrainian national space presents another aspect of the
modern nation-building process.” Ukraine’s elusive external borders easily
turned into internal boundaries and vice versa, following the ever-chang-
ing political situation in the eastern part of Europe. Different regions of
what is now Ukraine were involved in the divisions and subdivisions of
this territory between various imperial and national states and discourses.
Understanding the specifics of Ukrainian history during this stateless era
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is not possible without taking into consideration the broader geopolitical,
geocultural, and imperial contexts. Roman Szporluk defined Ukrainian na-
tional space as being “the peripheries of several nations, which themselves
were civilizational peripheries of the West.? I have found this formula quite
applicable for the purposes of this chapter.

Whether from the Western or the Russian perspective, Ukrainian lands
played an important role in the process of permanent remapping and
reidentification both of the Eastern European and Russian boundaries
and their respective identities.* As Serhiy Bilenky puts it, “The inclusion
or exclusion of Ukrainian lands was a decisive factor in the struggle for
the symbolic dominance over Eastern Europe and for the geopolitical re-
arrangement of the region” All of the Eurasian empires and peoples were
challenged by the identity issue and tried to find a proper balance between
imperial, regional, social, and national categories. Historical mythologies
have been the most important components of any regional, imperial, or
national political program and processes. Mythically loaded historical nar-
ratives were used to legitimize a nation by shaping its identity and territory.
Externally, these narratives help to separate nations from their enemies:
“Domestically, they [the narratives] rely upon a politically fabricated pool
of myths and symbols . . ., which includes deliberate forgetting and histori-
cal error as crucial elements for successful nation building”

Mythology was crucial for the community to overcome the challenge of
losing coherence, to weather a crisis of meanings, and to function as ther-
apy for collective historical memory.” It is no wonder that mythology plays
a prominent role in the Ukrainian modern nation-state building process.®

Any historical mythologies, as a rule, included certain variations on the
theme of antemurale.® In the late eighteenth century, an emerging civiliza-
tional geopolitics prompted conceptual reinterpretation of the antemurale
mythology in terms of a geopolitical and secular civilizational mission.'
According to Stefan Berger, “Historians constructed transnational mis-
sions—either European or imperial—for their respective nations, either
centered around the idea of protecting Europe from the infidel or in the
form of a civilizing mission of the imperial center vis-a-vis its peripher-
ies”'! The antemurale mythology, which “is in fact a major driving force
behind the formation of historical group myths,” “functions as a bound-
ary-defining mechanism that distinguishes various communities from each
other”"? This mechanism works not only in space but also in time.

It can be argued that the very name “Ukraine;,” which means “border-
land,” as well as the geopolitical status of the Ukrainian border regions and
the presence of a special borderline population—the Cossacks—all suggest
that the Ukrainian soil should be favorable for the creation and develop-
ment of a historical and political mythology of antemurale, which is in-
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herent in other peoples and nations in the regions of Central and Eastern
Europe. Ukrainian history reveals many antemurale possibilities: in its
connections with the nomads and the Muslim world, the Polish-Lithuanian
Commonwealth, and the Muscovite autocracy. Surprisingly, the antemu-
rale mythology has been poorly represented in both the Ukrainian histori-
cal narrative and the (geo)political imagination.'®

Below, [ will try to trace the elements of the antemurale mythology in the
Ukrainian historical writings of the late eighteenth century until the 1840s,
that is, the Little Russian era of national history. For this purpose, I will
concentrate on the national and geopolitical discourses in Ukrainian-related
historical narratives produced by Ukrainian, Russian, and European authors.
In terms of representation, the historically shaped idioms of kozatstvo/
kozachestvo (Cossackdom), Malorossiia (the Little Russia), and the Ukraine
seem to be the most recognizable markers of Ukrainian history and geog-
raphy at the turn of the nineteenth century. In this chapter, they are used
as social constructs, the meanings of which were subject to continuous de-
bate and reinterpretation in the course of their nationalization in modern
Ukrainian and Russian historical narratives.™*

The problem of representativeness in the name “Ukraine” is complicated
by contradictory terminology.’” Names of Ukrainian territories and eth-
nos changed depending on the context—and sometimes the same names
were even endowed with different meanings. Moreover, the language and
terminology used to describe Ukrainian lands were never uniform, being
borrowed from a variety of literary traditions. The literary Russian lan-
guage, which served as an imperial lingua franca at that time, was still in
the process of secularization under Western influence while the Ukrainian
language was just starting its long journey from the spoken vernacular to a
fully fledged language of high culture.

In this chapter, the definition of “Little Russian” and its derivatives will
be used to characterize the historical period of Ukrainian history from the
end of the eighteenth up to the middle of the nineteenth century, which
was labeled by Ivan Lysiak-Rudnytskyi (1919-1984) as “a sort of prolonged
epilogue to the Cossack era,” during which “the nobility of Cossack origin
continued to be the leading class of society”’® Accordingly, Little Russian
collective identity as well as the designation of its imagined space are de-
void of negative and political connotations.'” After the dissolution of the
autonomous Cossack system, Little Russian identity gradually acquired an
ethnocultural dimension and extended beyond the regional and adminis-
trative boundaries of the Little Russian governorate of the Russian Empire.

The adjective “Ukrainian” stands, depending on the context, as a syn-
onym for “Little Russia”; in the modern sense, the word is also used to
define the contemporary period of Ukrainian national development begin-
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ning approximately in the 1840s as well as its respective identity. I see no
gap between the Little Russian and Ukrainian stages of the modern nation-
building process. The Ukrainian identity did not merely replace the Little
Russian one; the two have created a kind of symbiosis, within which they
give in to each other’s initiative in the course of nation building, depending
on (geo)political circumstances in the region to the east of Europe. How-
ever, they are different in terms of their respective social bases as well their
attitudes toward Russia and Russian-speaking culture.

Finally, “Russia” and its derivatives are used in this chapter in two ways:
in the broad sense, as a synonym for the Russian Empire and in the nar-
rower sense, as a synonym for the descriptor velikorusskii (Great Russian),
which refers to Russia proper as one of the components of the imagined
Rus World, along with Little Russia, Velikorossiia (Great Russia) as well
as White, Red, and Black Russias.'”® The “Rus World” idea, based on the
historical legacy of Kyiv, was articulated by Ukrainian and Belarusian Or-
thodox intellectuals in the second half of the seventeenth century and was
adopted by the Russian elites for the purpose of imperial nation building.
In the early nineteenth century, the concept of “Russia” was still relatively
new and not fully developed in terms of modern cultural nationalism."
Ukrainians for a long time supplied the Russian imperial elites with the
ideas of early modern and even modern nationalism, elaborated during
their struggle with Polonism.*

Ukraine as a Cossackdom

The Cossack descriptor served as the main symbolical designation of the
Ukrainian borderlands from the era of the Renaissance.? It is commonly
believed that the Cossack identity of the land was semantically connected
to the name ukraina—which meant “frontier, borderland” in Ukrainian as
well as in Polish and Russian. Historians came to agree that, since the mid-
dle of the seventeenth century, the Cossack state had been transformed into
the early modern nation of Cossack Little Russia, which was largely pat-
terned on the Polish szlachta model and possessed its own, estate-bound
political consciousness as well as a collective identity.*> However, until
the middle of the nineteenth century, Ukrainian Cossackdom remained a
highly debatable phenomenon, inspiring diametrically opposed opinions
and contradictory interpretations in various historical-national discourses.
Numerous historians continued to discuss whether Cossacks were a social
class, a separate ethnos, or a “motley collection of peoples,” and they also
debated how the Cossack units located along the borders of the Russian
Empire differed from each other.
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There were several Cossack units based on their respective ukraines: the
Zaporozhian Sich, Little Russia (the Hetmanate), and Sloboda Ukraine. The
Zaporozhian Cossack mythology is considered the oldest among them. The
Sich attitude and policy toward the Little Russian Cossack state (the Het-
manate) was rather particular. Depending on the balance of power on the
Eastern European border, the Zaporozhian host could easily slip across the
symbolic line separating Orthodoxy from Catholicism and Christendom
from Islam—thus demonstrating the conditionality of the symbolic realm’s
linear characteristics as well as the articulated and mutually exclusive iden-
tities in this region.

Most often, the Zaporozhian Cossacks identified themselves with a bas-
tion mythology that was first created in sixteenth—seventeenth-century Or-
thodox Church circles and was later popularized in the so-called Cossack
chronicles.”® The idea of the “Cossack bastion” in these sources relied not
so much on a specific border territory as on the social identity and serving
ethos of the military community.?* The Enlightenment historical discourse
of the Zaporozhian Cossacks had been full of controversies. Voltaire com-
pared them to filibusters and doubted their commitment to Christianity.?®
His younger contemporaries felt more favorably toward the Zaporozhian
Cossacks, comparing them to the knights of Malta. “Similarly to the Mal-
tese cavaliers, they considered their community’s main obligation to be the
waging of incessant war against unbelievers,” asserted Gerhard Friedrich
Miller (1705-1783), a German historian in Russian imperial service.?

Similar analogies can be found in many other historical texts from the
second half of the eighteenth century.” Comparing the Cossacks to the
medieval Catholic knights was complemented by analogies from antiquity.
The republic of Rome and Sparta of Greece were popular symbols used
to explain and understand the phenomenon of the Zaporozhian Cossack’s
stronghold, the Sich.®

However, the Zaporozhian Cossacks were slightly at odds with the an-
temurale civilizational discourse. Russia’s decision to liquidate the Zapor-
ozhian Sich in 1775 was motivated by both geopolitical and civilizational
reasons. The imperial manifest issued in this regard in 1776 (drafted by the
abovementioned G.F. Miller) was generally based on a secular Enlightenment
paradigm. Accordingly, the Zaporozhian Cossacks were relegated, along with
the seminomadic Crimean Tatars, to the far side of the symbolic line dividing
barbarism from civilization. After the Sich was liquidated in 1775, almost
all historical and geographical studies published in Russia demonstrated an
openly hostile attitude to the Zaporozhians. Clearly, this made the image of
the Zaporozhian Christian antemurale debatable, to put it mildly.

A new imperial civilizational project of Novorossiia (New Russia) dis-
missed the Sich in its role of a military bastion of Christianity. Accordingly,
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the Zaporozhian Sich religious antemurale mythology was replaced by the
New Russia civilizational mythology of enlightenment and prosperity.?’
The city of Odessa became its most recognizable symbol, comparable only
to St. Petersburg. Remarkably, however, the New Russia civilizational proj-
ect was unable to displace the Zaporozhian Cossack legacy of the regions
completely. Plans of the Polish pro-Napoleon officers to reanimate the Sich
to its former military glory in order to create an anti-Russian Cossack buf-
fer state only confirm this statement, no matter how far from reality these
plans appeared to be.*

Slobidska (Sloboda) Ukraine (a historical-geographical region in north-
eastern Ukraine) was another Cossack military region designed originally
to protect Russia against the Crimean Tatars.*! The territory of the Cos-
sack regiments along the Russian-ruled frontier was alternatively called
“Muscovite/Moscow’s Ukraine/Ukraina/ukraina.” Its relationships with
both the Zaporozhian Sich and the Hetmanate were controversial. This re-
gion became a basis for a local, Cossack-defended version of the Russian
antemurale.

Ilia Kvitka (1745-1817) and Hryhorii Kvitka (1778-1843), both mem-
bers of the provincial Cossack elite, considered Sloboda Ukraine to be a ver-
itable barrier, protecting Russia simultaneously from the Crimean Tatars
and from the “fickle and traitorous” Little Russian Cossacks.?> However, the
Sloboda Ukraine antemurale discourse remained underdeveloped—over-
taken and overshadowed by the dynamic Novorossiia. Sloboda Ukraine’s
image was transformed from a bulwark into an intermediary region be-
tween Russia proper and Novorossiia—a crossroads or transitional region
lacking clear, linear, symbolic boundaries.* Besides, the image of a Sloboda
Ukraine loyal only to Russia was very soon supplanted by the ethnic Little
Russia: Russian travelers perceived Sloboda Ukraine to be Little Russia as
early as the beginning of the nineteenth century.**

Finally, the Little Russian Cossack state, or Hetmanate, had also been
perceived for a long time as just another Cossack border region. The geopo-
litical ambitions of the Hetmanate, which for decades circled through the
enchanted geopolitical quadrate of the neighboring, empowering rival em-
pires of the Romanovs, the Ottomans, Sweden, and the Polish-Lithuanian
Commonwealth, are well known. Hetman Ivan Mazepa (1639-1709), the
last Ukrainian Cossack leader who clearly expressed his geopolitical am-
bitions, became the most recognizable and the most controversial symbol
of Ukrainian sovereignty and Western-oriented policy.*® Contrary to him,
Hetman Bohdan Khmelnytskyi (1595-1657), the founding father of the
Cossack state, became a symbol of pro-Russian and anti-Polish Ukrainian
geopolitical orientation.*
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The dramatic geopolitical changes that engulfed the Ukrainian lands
during the era of Enlightenment attracted the attention of many European
historians.?” However, even the most famous of them were sometimes
confused, first, by the Cossacks’ constant changing allegiances during the
numerous wars and, second, by the contradictory Russian and Polish inter-
pretations of these events. In the writings of Voltaire (1694—1778) is per-
haps the most vivid example of how Ukrainian history could be depicted
from the opposing perspectives. In the Histoire de Charles XII (History
of Charles XII) the French philosopher presented Ukraine as a freedom-
seeking country that struggled for its independence.®® Later on, in his His-
toire de 'Empire de Russie sous Pierre Le Grand (History of the Russian
Empire under Peter the Great), the author expressed a diametrically op-
posed view about Hetman Mazepa and his deeds in the spirit of the official
Russian narrative.*

In order to understand these contradictions, one should take into ac-
count that the Russian Empire, led by Catherine II (1729-1796) and later
by Alexander I (1777-1825), was favorably presented by the European
enlightened narrative as a promising, albeit backward, model of enlight-
ened centralism. When the R