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Nation and Religion
The Politics of Commemoration in South-East Poland

In this book Juraj Buzalka offers an ethnographic account and an anthropological
analysis of the interplay between religion, politics and memory in the context of
postsocialist transformations in south-east Poland. This interplay feeds on long his-
tories of nationalism and the outcomes have major implications for Poland’s integra-
tion into the European Union. Both majority and minority Catholic churches play a
crucial role in constructing and maintaining the place of the past in present-day poli-
tics. The author draws attention to an alternative to the perspective of urban, middle-
class, secular-liberal definitions of civil society and tolerance. He also offers an
original conceptualization of ‘post-peasant populism’ in Eastern Europe, which is
shown to be a type of modern populist political culture, strongly influenced by relig-
ion.

Buzalka’s ethnographic focus 1s on the city of Przemys$l and its rural sur-
roundings. The overwhelming majority of the city’s seventy thousand inhabitants
1dentify themselves as Polish Roman Catholics. Following ethnic cleansing and state
policies during and soon after World War 11, ethnically Ukrainian Greek Catholics,
together with a handful of Orthodox believers, now form a small minority. The
Greek Catholic Church, although it was not legally banned in Poland during the so-
cialist years, was effectively subordinated to the Roman Catholic Church and re-
gained its independence only in 1991. At that time Przemys$l became known across
Poland and abroad for nationalist tensions, played out in a national-religious struggle
over ownership of a church that had served as a Greek Catholic cathedral until 1946.

The Ukrainian ‘community of memory’ which Buzalka studied during his
fieldwork in 2003-2004 consisted predominantly of victims of the deportation of
1947 and of their descendants, who have been migrating back to this region since
the late 1950s. State policies of multiculturalism, resulting in part from the expecta-
tions and stipulations of the European Union, and the promotion of tourism in a re-
gion perceived as ‘exotic’ by many Poles, are generating new forms of mutual ac-
commodation. Tolerance i1s encouraged by a range of actors and organizations, who
seek to mitigate Polish Roman Catholic dominance of the city’s public sphere and to
reverse the region’s historical underdevelopment and marginalization. However, al-
though conflicts have subsided in recent years, Buzalka shows that policies to revive
‘multicultural tradition’ tend to reinforce the exclusivity of national ‘cultures’. This
nation-based multiculturalism, in which the nations are virtually congruent with in-
stitutional religions, is quite unlike the plural, tolerant, everyday forms of convivial-
ity characteristic of the agrarian era before the Second World War.

Buzalka concludes that religion and the populist mobilization and manipula-
tion of the past are crucial in understanding contemporary social changes in Eastern
Europe. His approach to political culture will interest political scientists, social his-
torians and sociologists as well as anthropologists.
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Preface

Since 2003 the Max Planck Institute for Social Anthropology has supported
scholars exploring changes in eastern Christianity in various postsocialist
countries. The Greek Catholics of Central Europe have figured prominently
in the first phase of this research, and Juraj Buzalka’s project in south-east
Poland is the first to come to fruition. Further volumes in this series will
present the work of other members of his research group, whose topics were
introduced in volume 11, The Postsocialist Religious Question (2006).

In this book Juraj Buzalka explores the relevance of religion for the
anthropology of politics, particularly with respect to national identity and the
consolidation of populist, ‘organic’ conceptions of the nation in the eastern
borderlands of the European Union as it is presently constituted. The zone in
which East Slavs and West Slavs have for centuries lived alongside each
other and intermingled is 1deally suited to allow an anthropologist to engage
with and critique the master narratives of national historians. Besides explor-
ing topics of lively debate in socio-cultural anthropology in recent years —
notably the processes that underlie social memory — Buzalka addresses a
wide range of other scholars, from ethnographers with a local or regional
focus to sociologists and political scientists concerned with problems of
postsocialist societies at the macro level and with the social bases of rural
conservatism more generally.

The city of Przemys$l and its rural surroundings lie some five hundred
kilometres from Poland’s capital. Like other peripheral rural areas it has
suffered economic hardship since the collapse of socialism. In the 1990s it
also experienced some inflammatory incidents that pitted the minority Greek
Catholics against the dominant Roman Catholic Church. To understand the
role of religion in south-east Poland, however, it is necessary to look not
only at the legacy of the socialist era but also at much longer histories of
nation-building and uneven modernization. Elaborating on my own earlier
work 1n this region but going far beyond it, Buzalka sets the religious-
national tensions of the early postsocialist period in wider contexts and
traces their deeper causes. He ploughs an original furrow through his focus
on political culture.

In this part of Poland the end of socialism was marked by a revival of
forms of politics rooted deeply in rural society and in the nationalist move-
ments of the pre-socialist period. The changes that took place between the
1940s and the 1990s reduced the significance of the peasantry, suppressed
one Catholic church, and denied the other, dominant Catholic church access
to the public sphere. Yet a close inspection of the ‘politics of commemora-



X1l CHRIS HANN

tion” after 1990 shows that each of these factors retained its significance in
one way or another. The term politics of commemoration 1s used broadly
here. Buzalka investigates not only symbols and rituals but also the narra-
tives and ‘traditional social structure’ that shape and sustain the collective
memory. Both the Polish majority and the Ukrainian minority communities
are tightly linked to their respective churches, and both have to come to
terms with a long history of economic backwardness and the traumatic
events that culminated in the expulsion of Ukrainians from the region in
1947.

Buzalka worked primarily with Greek Catholic, Ukrainian families.
He shows how, in spite of considerable internal diversity, those families
have been forged through recollections of violence into a single community
of memory. Long before the end of socialism, Ukrainian deportees were
being attracted back to the south-east through a nostalgic mythologizing of
the rural homeland in the private sphere. In the public sphere, which was
opened up to the ‘religious nations’ after the collapse of communism, collec-
tive national(ist) rituals are nowadays supervised by the clergy of the respec-
tive nationals. Private recollections and nationalist ideologies flow together
in this ‘fuzzy borderland’, and some of the narratives of civil society activ-
ists differ little in substance from those of the newly dominant national
1deologies.

Although the importance of the Roman Catholic Church for political
life in Poland is well documented at the macro level, anthropologists have
not hitherto investigated the micro-level functioning of this church in local
society. Buzalka presents some intriguing village case materials, including
an account of a local controversy over a Marian apparition, and gives exam-
ples of widespread anti-clericalism. He offers a detailed analysis of a sermon
on Corpus Christi Day in which the Roman Catholic archbishop of Przemysl
warns against the dangers of a new, unbridled capitalism and a deterioration
of Christian family values. Buzalka shows this to be consistent with Catholic
social teaching since the nineteenth century. The church’s moral critique of
neoliberal capitalism is especially effective in this region, Buzalka argues,
because of its economic marginalization.

Buzalka also makes a valuable contribution to current debates about
tolerance and the tensions inherent within liberal multiculturalism. He con-
trasts spontaneous expressions of ‘agrarian tolerance’ by ordinary people in
the past with new rituals in which leading clergymen and NGO intellectuals
celebrate modern notions of multiculturalism. The contrast i1s exemplified by
changes that have taken place in carol singing in the village of Krasiczyn,
Just outside Przemys$l. The new ‘artificial tolerance’ 1s based upon essential-
ized constructions of national cultures, which have been transmitted by
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teachers and priests alike. These constructions are in reality quite out of
keeping with the lived interactions of the different communities over the
centuries.

The religious 1dentity of Greek Catholics has also been subject to re-
peated manipulations from above. Buzalka outlines the key phases of ‘anti-
syncretism’, or systematic efforts to “purify’ this church of its western bor-
rowings, efforts encouraged from Rome since Vatican II. Here, too, it seems
that flexible processes of identity construction have hardened, though the
purifiers (mostly young and well educated) still meet with opposition from
believers who remain deeply attached to Latin accretions from over the
centuries.

The phenomenon of ‘ethno-revivalism’ 1s conspicuous in postsocialist
Poland, and in his penultimate chapter Buzalka gives a fine example with
detailed ethnographic descriptions. A hitherto stigmatized ‘other’, the
Ukrainian minority, is being turned into a valued commodity, perceived as
existing close to nature, mysteriously oriental, an ‘authentic’ culture on
Polish territory - and therefore attractive to tourists. If the multiculturalism
of the liberal intelligentsia is ‘artificial’, then what we see in the Kupaly
Night midsummer celebrations in the beautiful Wiar Valley is entrepreneu-
rial, pagan pastiche, more postmodern than post-peasant. (Covering the
event, Poland’s only black journalist asks people what it is like to live in
‘two cultures’.) The Christian ritual performed on the following day seems
comparatively tame, yet the alleged ‘deeper spirituality’ of eastern Christian-
1ty can be reconciled with the antics of the young pagans for the purposes of
ethno-tourism. Buzalka draws attention to the organic narratives favoured by
some of the enthusiasts but observes that others distance themselves from the
intensifying commercialization.

Although the details are specific to this borderland region, the issues
Buzalka raises in this chapter are pertinent to Europe-wide debates about
nature, heritage, and the problematic reification of culture. The same is true
for his leitmotiv of ‘post-peasant populism’, which he believes is a pan-
European phenomenon, independent of the extent to which small-scale
cultivators have persisted as a social group numerically. The Polish case is
merely more visible than others, such as that of neighbouring Slovakia,
owing to the failure of the Polish socialist authorities to carry through collec-
tivization. Even such apparently benign forms of tolerance as contemporary
liberal multiculturalism may retain a malignant potential if they remain
locked in organic fusions of nation, religion, and culture. Buzalka is not
Jjoking when he suggests that the pragmatic spirit of ordinary tolerance is
better preserved in the inter-ethnic petty commerce of the bazaar than in
festivals evoking a romanticized Habsburg Galicia.
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The results of Poland’s 2005 elections convincingly confirm
Buzalka’s diagnoses and hence the topicality and practical significance of
this kind of anthropological approach to politics. The eastern boundary of
the European Union has for the moment been fixed to include Poles and
exclude Ukrainians. Some scholars believe this boundary to be a profound
fault line separating the two ‘civilizations’ of western and eastern Christian-
ity. One hopes that reading this book might lead such people to revise their
opinions. If that is too optimistic, because the ‘post-peasant’ views that
Buzalka exposes and criticizes are also deeply engrained in many scholars,
then at least they will gain many new insights into the inter-ethnic relations
of this border zone and the contingencies that have shaped them down to the
present day. At the same time, this study draws fruitfully on several bodies
of theoretical work, both inside and outside anthropology, and its implica-
tions are by no means restricted to Europe. It makes a contribution of endur-
ing significance to political anthropology, particularly with respect to the
links between religious and national identities and the manifestations of
these links in political rituals and contested memories.

Chris Hann

Halle/Saale, November 2006
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Chapter 1
Introduction: The Politics of Commemoration

Nationalism, like any religion, calls into play not simply the will, but
the intellect, the imagination, and the emotions. The intellect con-
structs a speculative theology or mythology of nationalism. The
imagination builds an unseen world around the eternal past and the
everlasting future of one’s nationality. The emotions arouse a joy
and ecstasy 1n the contemplation of the national god ... For national-
1sm, again like any other religion, is social, and its chief rites are
public rites performed in the name and for the salvation of a whole
community.

C.J. H. Hayes, Nationalism: A Religion

On 1 May 2004, the Third Polish Republic (Trzecia Rzeczpospolita), as
Poland after 1989 was also known, became one of eight former socialist
countries to join the European Union (EU). After elections held in the au-
tumn of 2005, the politicians of the new coalition announced the Fourth
Polish Republic. The newly elected president and the new prime minister of
Poland expressed their thanks for the support of the Catholic, nationalist, and
xenophobic Radio Maryja. In a country where more than 95 percent of
inhabitants declare themselves to belong to the Roman Catholic Church, the
new government announced a program of reforms in moral terms, called for
historical and social justice, invoked patriotism, and proclaimed the moral
recovery of Polish society.

Besides drawing on the past, the conservatives’ political rhetoric
showed a strong religious commitment. Catholicism legitimated their mod-
ernization program, most importantly through its appeal to continuity with
moral times in the past, its historical safeguarding of an essentially Christian
national tradition, and its support for socially sensitive policies. In the eyes
of politicians as well as many ordinary Poles, Poland throughout the centu-
ries had remained faithful to Latin Christianity, and Polish politics should
count on this heritage. In December 2006, for example, forty-six members of
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the Polish parliament — 10 per cent of the lower house — submitted a bill
seeking to proclaim Jesus Christ the king of Poland and to follow the path of
the Virgin Mary, who was declared honorary queen of Poland in 1656.

Many analysts treat religion in Polish politics as a kind of Christian
symbolism that does not influence the country’s integration into the secular
European Union. At best they see Catholicism as a part of the Polish national
identity. But the religious beliefs, symbolism, and discourse underpinning
Polish and European development do matter. The complex policies and ideas
underlying this development reveal the necessity of looking at the role
Catholicism plays in politics from a larger perspective.

Following earlier work in the anthropology of politics in Europe, I of-
fer in this book an ethnographic account and an anthropological analysis of
the interplay between religion, politics, and memory in the context of post-
socialist transformations in south-east Poland. This interplay has implica-
tions for nationalism and the particular way in which Poland is being inte-
grated into the European Union. Because the Catholic Church plays a crucial
role as a guardian in politically driven commemorations resulting from
postsocialist transformations, I also analyze the role of the church in postso-
cialist memories, along with the place of the past in present-day politics. 1
address the question of tolerance, focusing on religion to illuminate an
alternative to the perspective inherent in urban, middle-class, secular-liberal
definitions of civil society. Finally, I analyze what I call post-peasant popu-
lism in Eastern Europe, a type of modern populist political culture influ-
enced by religion and based on rural social structures, ideologies, and narra-
tives.

My ethnographic focus is a specific area of Poland. Formally united
under one Catholic Church and holding Polish citizenship, people in Prze-
myS$l, a city in south-east Poland, are divided according to nationality and
religious rite. In contrast to the city’s earlier multi-ethnic composition, a
history of ethnic cleansing and state policies during and soon after World
War II resulted in the overwhelming association of Przemysl’s seventy
thousand inhabitants today with Polish Roman Catholicism. The only mi-
norities are the Greek Catholic community and a tiny group of Orthodox
believers, who together number two thousand ethnic Ukrainians. Although it
was not legally banned, the Greek Catholic Church did not effectively func-
tion during the socialist years and regained its independence from the Roman
Catholic Church, under whose umbrella it had existed during the socialist
years, only in 1991. At that time Przemysl became known across Poland and
abroad for nationalist tensions that played out in national-religious battles
over a church known to Roman Catholics as the Carmelite church. This
church held enormous importance for Greek Catholics, for whom it had
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served as a cathedral until their church disappeared from public view in
1946.

The ‘community of memory’ I studied in 2003-2004 consisted pre-
dominantly of survivors of the state-led ethnic cleansing of 1947, who had
been forced to leave their villages, and of their heirs, who have been migrat-
ing back to south-east Poland, especially Przemysl, since the late 1950s as
Ukrainians, most of them practicing Greek Catholicism. Today, state ideolo-
gies and policies of multiculturalism — resulting in part from conditions
related to EU entry, the development of tourism, and the commodification of
tradition — stress multicultural tolerance. Such tolerance is encouraged as a
way of eliminating the prejudiced Polish Roman Catholic dominance of the
city’s public sphere. Although conflicts have subsided, the revival of multi-
cultural tradition sustains and promotes the construction of exclusive na-
tional ‘cultures’. This multinational multiculturalism, based on congruence
between ethnic groups and institutional religions, is far from the plural,
tolerant, everyday forms of conviviality that hark back to an agrarian era
before World War II.

1.1 The Politics of Commemoration

Only a small part of politics involves the use of direct force; otherwise,
politics 1s shaped through symbolic means (Kertzer 1988: 2). Especially in
times of change, political leaders use symbolic and ideological tools to
support and legitimate their power through images of continuity. Anthony P.
Cohen (1975) saw legitimation as less important for directly increasing the
power of leaders than for justifying the values expressed in their leadership.
Legitimation, in this context, means ‘to persuade an “audience” that the
empirical political order replicates the mythic order from which the values
which structure the political relation are derived’ (Cohen 1975: 14).

The continuity with the past that counts in this legitimation often re-
lies on people’s memories, which influence people’s identities. Memories
and identities are not fixed things but representations or constructions of
reality, subjective rather than objective (Gillis 1994). People continually
revise their memories to suit their current identities within complex power
relations that determine what is remembered (or forgotten), by whom, and to
what end. At the same time, memory and identity ‘make’ their own politics
(Gillis 1994: 3). In present-day south-east Poland, the politics of commemo-
ration is determined by actual social-structural arrangements resulting from
the social transformations of the twentieth century. These transformations
resulted in the reproduction or re-invention of some characteristics of the
agrarian world — the importance of the extended family, the importance of
institutional religion, and the existence of rural nations nurtured by intellec-
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tuals and nation-states. Within this social structure, narratives of the politics
of commemoration are catalysed through collective memory and are ex-
pressed and practised in commemorative rituals.

Obviously, the politics of commemoration is not static. To paraphrase
John Gledhill (2000: 48), modern forms of politics have profoundly trans-
formed the peripheries of Eastern Europe. The question is, what makes
political modernity in this part of Europe — and other places outside the
‘Western’ core — different from that in idealized Western models? I believe
an understanding of political symbolism, people’s memories, and rituals in
south-east Poland yields greater insights into this question than do the ra-
tional and interest-group explanations that are popular among non-
anthropologists.

The key to understanding the politics of commemoration in south-east
Poland lies in the peasant past and its contemporary structural and narrative
residua. I call this ‘post-peasantism’, the most important and consistent
institutional guardian of which is the Catholic Church.' Heeding Jack
Goody’s call for the reconsideration of religion as a primary element of
identities, ‘especially in places where ethnic cleansing motivated by reli-
gious factors has been fundamental to the establishment of nations’ (Goody
2002: 11), and looking at religion and nation as influenced by the changes of
modernization (van der Veer 1994a; van der Veer and Lehmann 1999), I
argue that in south-east Poland the apparent exclusivity of nations has been
substantially defined by religion, and it is again religion that can soften this
exclusivity. The end of socialism made religion prominent in the public
sphere, a phenomenon that further challenges simplifying theories of mod-
ernization that assume religion is confined to the private sphere.

Complementing my ethnography with findings from earlier research
on rural south-east Poland (Hann 1985; Nagengast 1991; Lehmann 2001),
and taking inspiration from the anthropology of political movements (Pratt
2003), I look especially at religious and national connections by combining a
historical-structural account of the rise of nationalism (Gellner 1983) with
recognition of the importance of experience, memory, and symbolism
(Anderson 1983). Eric Wolf (1991) and others (Bax 1991; Swartz et al. 2005
[1966]) have suggested that religious and political institutions should not be
studied separately, and although the analysis of meaning 1s important in the
study of religion, the role of power should not be neglected.

Religion and politics come together in several interrelated domains.
Although religion is often attributed to the intimate sphere, it is often very

! ‘Peasantism’ was an ideology that emerged in Eastern Europe between the end of the
nineteenth century and World War II. It focused on peasants (chfopi in Polish, Bauern in
German), who were the electoral majorities in Eastern Europe (Ionescu 1969).
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public as well, and thus is politically significant. Similarities between the
agendas of religion and politics include an emphasis on group goals, a con-
sciousness of desired ends, and the use of various forms of power (Swartz et
al. 2005 [1966]: 107). Only if we look at religious ceremonies in terms of
‘the processes by which the group goals are determined and implemented’
and by which power is acquired are we studying politics (Swartz et al. 2005
[1966]: 107).

Relying on studies of European Catholicism, Mart Bax (1991) studied
religious regimes in relation to state formation and observed that religious
and state domains have much in common. Both have important functions in
the spheres of social organization and cultural orientation; both develop
policies towards nation-building and community-building; both contain
structures for internal control and external defence; and both show signifi-
cant internal cohesion, formal division of powers, and expansionist tenden-
cies. The difference between them lies in the sources of their power: states
have developed effective control over the means of violence and taxation,
whereas most religious regimes have lost control over these power sources
(Bax 1991: 11). In this book I focus more, to paraphrase Eric Wolf (1984: 1),
on what religion does in terms of political outcomes and less on what it
actually is.

Within interdisciplinary studies of memory (Olick and Robbins 1998),
anthropological inquiry has concentrated on the collective and the social —
on relations and practices that originate with the individual but ‘are ab-
stracted from the subject to the objectivized self and then to the collectivity
of “social persons™ (Pine et al. 2004a: 9). Instead of focusing on cognitive
and emotional mental processes, social anthropologists look at active social
commemoration. They pay special attention to the role of commemoration in
legitimating or delegitimating the social structure and to how, from a Durk-
heimian perspective, particular knowledge of the past is linked to the organi-
zation of a society (Devine-Wright 2003).

In this book I address memories initiated from two sources. The first
anchors the past in relation to a place where a sense of historical continuity
persists (Nora 1989). Historical cities such as Przemys$l, where I carried out
most of my fieldwork, evoke what Michael Herzfeld (1991) characterized as
‘monumental time’ and what Jon Mitchell (2002) illuminated as monumental
sites that nourish a particular sense of nostalgia. The second source of mem-
ory — on which I focus in greater detail — is past violence. Memories of
violence are highly political and contested; they are recalled by individuals
and groups especially when the memories are tied to national and religious
policies and ideologies. Because the violence I look at was exercised on a
people united by one criterion — religious-national belonging — it is appropri-
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ate to apply a view of memory as ‘collective representation’. This perspec-
tive was developed by Maurice Halbwachs (1980 [1950]), who wrote about
the ‘collective memory’ of a society, and extended by the memory studies of
researchers such as Paul Connerton (1989), who included the human body as
a site for recalling the past, and Jan Assmann (1995), who developed the
concept of ‘cultural memory’. Iwona Irwin-Zarecka (1994) used the expres-
sion ‘community of memory’, which corresponds well to the concept of
memory used in this book. Because a violent past is commemorated in
south-east Poland, and because the collective memory associated with that
past is underpinned by traditional power structures and identities, any dis-
senting or disruptive individual memories are pushed into politically less
significant realms or forms.

To date, scholars writing about the importance of the past after social-
1sm have stressed that memories under socialism were kept in opposition to
state history, and consequently these memories served as raw material for
the legitimation or contestation of history after socialism (Watson 1994;
Kaneff 2004; Pine et al. 2004b). In socialist Poland, however — more signifi-
cantly than in any other communist country — the interpretation of an alterna-
tive, legitimate past has been safeguarded by the Catholic Church. Especially
in regions such as south-east Poland, the development of a successful “politi-
cal religion’ of the Soviet type (Lane 1981), alternative to traditional Ca-
tholicism, is difficult to imagine. It was the memory safeguarded by the
Catholic Church that was able, as Rubie Watson (1994: 10) put it, ‘to exter-
nalize communism’. This became even more apparent after 1989, when the
church heavily influenced the new moral order and the ways in which the
past was interpreted.

The memories I deal with often take forms observable in commemora-
tive ceremonies. Anthropologists usually understand such ceremonies as
rituals. Ritual can be characterized as a ‘rule-governed activity of a symbolic
character that draws the attention of its participants to objects of thought and
feeling they hold to be of special significance’ (Lukes 1975: 291). David
Kertzer (1991: 87) saw ritual as having four political ends: organizational
integration, legitimation, construction of solidarity, and inculcation of politi-
cal beliefs. He also noted that ritual channels emotions, guides cognition,
organizes social groups, and, by providing a sense of continuity, links the
past with the present and the present with the future (Kertzer 1988: 9—10).

What 1s important to remember is that people are not just simple fol-
lowers of symbols in ritual but are also creators of ritual. This makes ritual a
powerful tool for political action (Kertzer 1988: 12). As Sherry Ortner
commented (1984: 154), ‘to study the reproduction of consciousness, mysti-
fied or otherwise, in the processes of ritual behaviour is to study at least one
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way in which practice reproduces the system’. Jon Mitchell (2002) saw ritual
as expressing and accommodating ambivalence towards social changes.
Because rituals are historical events and can evoke tradition and continuity,
they can also lead to change (Kelly and Kaplan 1990: 141). Taking into
account the omnipresent ritualistic and symbolic dimensions of politics
(Kertzer 1988), ritual’s reflection and expression of wider societal changes
(Boissevain 1984, 1992), and the work of researchers who have pointed out
the importance of the rites of rulers and opposition movements under social-
ism (Lane 1981; Kubik 1994;) and postsocialism (Holy 1996), 1 analyze
political change in south-east Poland through an examination of ritual.

As Pine, Kaneff, and Haukanes (2004b) noticed, political and reli-
gious movements often involve the evocation of and appeal to the past: ‘At
particular times and in particular places, either religion or politics or both
may determine the major focus of national identity, individual belief and
commitment, and either or both may define the major fields of social and
cultural practice’ (Pine et al. 2004b: 2). Resulting from, depending on, and
reflected by the politics of commemoration, the phenomenon operationalized
as political culture (see Skalnik 2000) or as a political movement (Pratt
2003), which I recognize as post-peasant populism, emerges from a strong
sense of collective identities legitimated by ideologies perceived as being
based on tradition. These ideologies are safeguarded predominantly by the
Catholic Church in Poland.

In analyzing the politics of commemoration in everyday life, there-
fore, I aim to combine the structural, symbolic, and narrative qualities of
power relations, their links to people’s memories, and the way these struc-
tural, symbolic, and narrative aspects of politics result from major historical
transformations. In the rest of this chapter, I first offer a brief historical-
structural view of social transformations in Eastern Europe and south-east
Poland — a more comprehensive account is provided in the following chapter
— and then turn to post-peasant populism.

1.2 Social Change, Anthropology, History

In this book I apply an ‘everyday’ perspective on social change (Hann
1994b), a perspective that dates back to E. E. Evans-Pritchard’s (1962)
account of the need to include ‘sociological’ history in anthropology and to
Eric Hobsbawm’s (1971, 1972) remarks about the necessity of integrating
general models of social structure and change as observed by historians with
specific, actual phenomena as studied by anthropologists. An anthropologi-
cal endeavour of this kind was well developed in the work of Eric Wolf, who
stressed the importance of historical research, especially in his Europe and
the People without History (1982; see also Wolf 2001).
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In terms of social transformations in Eastern Europe, anthropology has
seen two major areas of interest: peasant studies and studies of ethnicity
(Halpern and Kideckel 1983). In the 1980s these two areas were united in
anthropological analyses of socialism as a distinctive strategy for organizing
social, economic, and political life (Wolfe 2000). With a few exceptions
(Wedel 1986; 1992), the main focus remained on rural areas under state
socialism and consequent political-economic themes after the collapse of
socialism: decollectivization, marketization, consumption (Hann 2002b), and
property relations (Hann 2003b). Stressing the social costs of transforma-
tions (Hann 1993), scholars especially critiqued the introduction of a capital-
1st free market and the automatic assumption of many experts that Eastern
Europe would move through a transition from communism to Western
liberal democracy.

Katherine Verdery (1991b: 432—433) indicated five major research ar-
eas 1n studies of postsocialism: the building of civil society; ethnic and
national conflicts; decentralization of decision making; massive labour
shortages; and the decline of the symbolic-ideological control known under
socialism. Verdery also offered an analysis of nationalism, arguing that
nationalist passions did not simply show up as the resurrection of pre-
communist nationalisms but had their roots in communist cultural politics
(Verdery 1991a). Some aspects of her explanations of nationalism under
socialism do not fully fit the case of Poland, where the communist state was
unable to compete successfully for the nation with the independent Catholic
Church, so that the effects of its cultural policies remained limited (see Hann
1994a).

The common feature of anthropological studies of socialism and post-
socialism 1is their stress on the distinctive character of the socialist regime. I
believe, however, that although the changes that took place under socialism
were unprecedented, something was nevertheless reproduced from pre-
socialist times and even reinforced by the socialist political-economic sys-
tem. In Poland, for example, Frances Pine (1987) observed continuity in
1ssues of land and inheritance, in social stratification and family structures,
and in cultural practices and ideologies dating back to the sixteenth and
seventeenth centuries, all of which took only slightly different forms under
socialism. The surviving peasantry, the role of the family, and the existence
of an independent Catholic Church in Poland are the most important exam-
ples of this kind of continuity from the agrarian era. Indeed, the more pro-
found changes emerged only after the introduction of capitalism in 1989.
Only future research will show how much of the peasant past I describe will
remain, nurtured by the EU Common Agricultural Policy, heritage preserva-
tion, minority policies, ethno-tourism, and so on.
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I also rely in this book on an important field in postsocialist studies
that emerged with the novel politicization of the public sphere after social-
1sm, namely, the field of ‘civil society’. The volume Civil Society: Challeng-
ing Western Models, edited by Chris Hann and Elizabeth Dunn (1996),
serves as an entry point to this discussion. As Hann wrote in the introduction
to that book, discussions of civil society in postsocialist politics have been
narrowed to Western models of liberal individualism. And indeed the an-
thropological task requires careful investigation of informal, interpersonal
practices that — to draw on Rudolf Bahro’s (1978) term ‘actually existing
socialism’ — influence the ‘actually existing civil society’. Research on civil
society should, therefore, include studies of social organizations, bureau-
cratic institutions, policy processes, and social movements in their actual
local settings, studies that are usually missing in research on conventionally
constructed, urban middle-class civil society (Hearn 2001).

To avoid Western-centric misuses of the term civil society, one should
also study kinship, family businesses, and elite networks in churches, trades
unions, non-governmental organizations, and political parties — all the social
networks 1nvolving patron-client relationships (Hearn 2001) — as well as
forms of decision-making in which ‘anthropologists could challenge the
urban monopoly of democracy’ (Feuchtwang 2003: 94). Particularly essen-
tial for studies of civility — that is, inclusive practices and 1deas of tolerance
and peaceful co-existence — is to include religion, an approach Hann (1998b)
has highlighted in relation to nationalism and which he recently developed
into an elaboration of the concept of ‘civil religion’ (Hann 2006; see Bellah
2005 [1967]). Keeping in mind the theme of civil religion, I attempt to
connect three major interests with the wider postsocialist anthropological
literature: studies of the East European peasantry and its changes throughout
the twentieth century, the nationalist side of postsocialist transformations,
and the debates over civil society, political culture, and populism.

1.3 Nation-Building

Tom Nairn (1998: 121) remarked that it is the past of ‘peasant existence’ that
gives ‘sentimental incontrovertibility to all ethnonationalist belief-structure’.
‘The curse of rurality’, in Nairn’s opinion, accompanies particularly the
rapid transformation of peasants into nationals. This process requires the
substantial assistance of intellectuals who seek to mobilize ‘lost-world
psychology’ in order to built the new world of the modern nation-state
(Nairn 1998: 108). The changes that took place in economic and political
arrangements in twentieth-century Eastern Europe were articulated within
the frame of contested national narratives and nation-building. And in re-
verse fashion, nation-building often enhanced structural changes in society.
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The changes were rapid, taking place over two or three generations, so that a
majority of the inhabitants of Eastern Europe have faced significant insecu-
rity and crises of identity. For them, a return to tradition — widely repre-
sented by religion, extended family, and the collective of the nation in the
peasant setting — in times of rapid transformations appeared automatic.

The first ‘great transformation’ (Polanyi 1985) in Eastern Europe was
a national one. In most of Eastern Europe, peasants became Poles, Ukraini-
ans, Lemkos, and so on under predominantly agrarian nation-states, thanks
to agents of the national idea recruited from among the rural intelligentsia,
such as priests and teachers. For the awakening intellectuals, the peasantry
represented the core of the national collective. Peter Brock (1992: 2) noted
that after the Polish state vanished in 1795, the patriotism of the nobles was
incapable of generating sufficient strength to restore the country’s lost inde-
pendence; the peasants needed to be awakened by intellectuals.

Yet when researchers take a modernist structural-historical approach
to the study of nationalism (Gellner 1983; Hobsbawm 1990), the selective
maintenance of peasant features in national constructions remains substan-
tially underestimated. Instead of direct pressure for a homogenized work-
force suitable for industrialization, as the conventional structural-historical
approach suggests, it was centralization in the form of the nation-state, the
development of communication technologies, and the spread of bureaucra-
cies and state-managed education systems that finally created modern na-
tions in most of Eastern Europe. This view has been elaborated by several
authors (Kieniewicz 1969; Davies 2005). Regarding Polish peasants in
Austrian Galicia, part of which eventually became south-east Poland, Keely
Stauter-Halsted (2001) showed that the view in which nations are con-
structed by the elites sometimes overlooks the independent contributions of
peasant societies and of peasant elites who were able to think about them-
selves as members of a nation, especially towards the end of the nineteenth
century.

Modemnist accounts of the rise of nationalism also largely fail to ex-
plain the importance of religion in nation-building. The strength of religion
during nationalization is demonstrated by the fact that the only people suc-
cessfully able to mobilize peasant societies — not least because they spoke in
the vernacular — were church employees. Because of the assimilation of the
upper classes into the Polish idea, Ukrainian nationalism relied more directly
on the peasantry, and the clergy of the Greek Catholic Church formed the
only literate group, apart from a handful of lawyers and schoolteachers of
clerical origin, who retained the Ukrainian mother tongue (Brock 1992: 22).

On the Polish side, as Norman Davies (2005: 152) pointed out, the
Roman Catholic Church was one of the few threads of continuity in Poland’s
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past and was always part of the world of Polish politics. The medieval motto
Polonia semper fidelis (Poland always faithful) highlights the way in which
Roman Catholicism and the Polish nation have long been closely inter-
twined. This congruence between nation and religion emerged from the
religious wars of the seventeenth century, when Poland, situated between
Protestant German lands and Orthodox Russia, came to be perceived as ‘the
Antemurales of Christianity-Catholicism in the war against Muslims, against
schism and heresy’ (Litak 1994: 28). It is the Catholic narrative of Polish
history rather than the demography of contemporary Polish society that
makes the exclusivist identity Polak-katolik so powerful today (Porter 2001).

After the Habsburg Danube monarchy fell apart, the Versailles Peace
Treaty of 1919 created states with great regional disparities. Examples with
nationalist consequences are the industrial Czech lands and agrarian Slova-
kia, as well as the nations that made up Yugoslavia, which were similarly
distinct in their different degrees of modernization. The independent Second
Polish Republic (1918-1939) showed extraordinary disparities as well. The
western and central parts of the country, dominated by Poles and Germans,
contrasted with the vast, rural south-eastern borderlands. There, eastern
Christian Ukrainians formed a majority, and Jews and Poles shared leading
positions in the few urban centres. In addition, Poland promoted post-
independence nationalism (Brubaker 1996), an endeavour that included a
more or less salient form of Roman Catholic ideology. Ethnic groups that
found themselves in minority positions in the new nation-state were treated
differently under the dominant Polish patriotism. Whereas Germans were
taken for granted as an already established ‘high’ culture, usually viewed
with suspicion, and Jews were often set apart as a religiously defined ‘alien’
group, people practising eastern forms of Christianity in south-east Poland
were more likely to be perceived as subordinates.

After waves of ethnic cleansing and forced migrations during and after
World War II, the communists, in order to continue the link with the peasant
past, invented a new and seemingly internationalist ideology based on an
alliance between workers and farmers. Through this alliance they strength-
ened the peasant imaginary, despite booming urbanization and a modernist,
secular i1deology. In contrast to the other socialist states, with the exception
of Yugoslavia, in Poland collectivization was unsuccessful, and the subcul-
ture that nurtured images of a rural nation survived even more strongly
outside of communist state policies. It survived among the peasants and
especially within the independent Polish Roman Catholic Church, which
enjoyed an exceptionally powerful position relative to other churches under
socialist rule.
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The socialist states established and financed professional folklore en-
sembles and festivals representing the folk cultures of their nations and
national minorities — the culture of the ‘people’, the lower classes. Today,
this 1s all incorporated into the tourist industry, and folklore serves as a
reminder of people’s closeness to nature and their peasant past.

In summary, the ‘national’ transformation in south-east Poland took
place under the techniques of the nation-state in overwhelmingly agrarian
conditions. Apart from peasants who were small landholders, institutional
continuity with agrarian times in the Polish nation was represented by the
Catholic Church, which during communism was the institution most domi-
nant in opposing the communist power holders and which after 1989 signifi-
cantly influenced the new moral order.

1.4 From Agrarian World to Postsocialism

In 1969, the historian Stefan Kieniewicz wrote that ‘the emancipation of the
Polish peasant 1s indeed a closed chapter of history. But this closed chapter
has had its consequences, which are felt to this day’ (1969: xviii). Because of
the historical underdevelopment of Poland and Eastern Europe in general
(Chirot 1989; Kochanowicz 1989), industrialization was applied as socialist
modernization in a predominantly agricultural setting. As classic studies
reveal (Thomas and Znaniecki 1958; Shanin 1966, 1971; Wolf 1966; Galeski
1972), peasant society and economy were characterized by the central im-
portance of the family farm as the basic unit of social organization. The main
source of livelthood, directly providing the major part of people’s consump-
tion needs, was a plot of land. A specific ‘traditional culture’ was related to
the way of life of the small communities.

This changed under socialism when the state attempted to radically re-
form agrarian relations and practices (see Mitrany 1951). In many places this
change can be characterized as the transition from an agrarian era to socialist
modernity. As elsewhere in Eastern Europe, anti-peasant policies were
applied in Poland in the 1950s. Peasants were considered relics of an agrar-
1an age who did not fit into the modemnist discourse of socialism
(Wieruszewska 1994: 158). Frequently resisting collectivization, private
farmers were in a disadvantageous position relative to those on state farms or
to urban folk. The majority of farms remained small, based on family labour
and using archaic technology (Hann 1985; Nagengast 1991; Pine 1995).
Towards the end of socialism in Poland, a quarter of the inhabitants (2
million families) were still related to peasantry (Turowski 1994: 151), al-
though 75 per cent of these earned livelihoods from factory work, state
employment, private business, and so on, in addition to peasantry (Turowski
1994: 152). After 1989, a huge economic decline in the countryside accom-
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panied postsocialist changes and brought social degradation to rural people
(Turowski 1994: 155), especially peasants, who had widely resisted the
socialist state and therefore contributed to its fall.

Focusing on elites, Eyal, Szelényi, and Townsley (1998) called what
happened in Central Europe after 1989 ‘making capitalism without capital-
ists’. They characterized this process as a distinctive new strategy of transi-
tion adopted by an alliance of technocratic and intellectual elites in societies
in which no class of private owners had existed before the introduction of the
market. The most important mechanism for the installation of capitalism was
the reproduction of various forms of capital based on status, prestige, skills,
and social ties that the elites held and reproduced despite regime changes.

Like Gerald Creed (1998), who studied Bulgaria, Peter Skalnik found
that in the Slovak Tatra Mountains, each change of political regime at the
state level ‘demanded from the villagers, and especially their leadership, an
ability to read these changes (or their promises) well, in order to reap bene-
fits for the village community and the survival of the same leaders’ (Skalnik
1993: 221). Davide Torsello (2003) observed that people in southern Slova-
kia faced social transformations first through investments in social assets
such as family, kin ties, and personal networks and second through what he
called the ‘management of ambiguity’ — that is, adaptation to changing
institutional structures.

In a study of a village in south-east Poland, Carole Nagengast (1991)
argued that the reintroduction of capitalism in Poland after 1989 reflected
continuities of earlier, class-based social relations that had masqueraded as
socialist relations during the four and a half decades of communism. In
Slovakia, where the collectivization of agriculture was far more successful
and living standards under late socialism were generally higher than in
Poland, Juraj Podoba (2000) saw practices similar to those Frances Pine
(1987) observed on the northern slopes of the Carpathians, where collectivi-
zation had failed. Although many people moved from tiny peasant houses to
large buildings with several rooms, a bathroom, and a modern kitchen, the
core of the everyday lives of all generations remained concentrated around
the little summer kitchen near the main house building, where grandmothers
cooked for the whole family. In addition, family members who lived in the
city came regularly on the weekends to visit their parents and grandparents.
A particular phenomenon of socialist times was the peasant worker. With a
rural identity but receiving a wage in a factory, a cooperative, or a state
service sector, this worker represented the social prototype of post-peasant
life during the socialist years.

As Pine (1995) observed in the Podhale region of Poland, the farm
and farming remained ideologically, although not economically, central to
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the identity of highlanders (Goérale) during and after socialism, regardless of
societal changes. This centrality was reinforced by reciprocal labour between
households and among kin; farming was as much a social as an economic
practice, creating a strong sense of kinship and community in contrast to the
impersonality of the socialist state. Family structure and the system of recip-
rocity allowed further wage migration after the borders were fully opened in
1989 (Pine 1995: 56).

As in Podhale, kinship, friendship, and patron-client networks re-
mained strong in south-east Poland after 1989. Socialism elsewhere in
Eastern Europe fostered practices and relations reminiscent of those in the
agrarian world — moneyless gift exchanges, family and friendship ties under
a shortage economy, and patron-client relations between people working in
the state bureaucracy and those in local communities. Similarly, after 1989 a
large family network remained important. The sustainability of extended
families and understandings of their role in society — the almost ritual role of
service exchanges and people’s general distrust of formal politics — formed
the structural basis of both socialist and postsocialist politics. At the same
time, broad family relations softened the negative consequences of economic
crisis and supplemented the collapsing state welfare system. Searching for
employment, travelling to the city or abroad for a job, and getting help with
social benefits were usually connected to a kin and community network.

Despite enormous changes initiated by the socialist state, south-east
Poland remained largely rural and agricultural. The culture of villages and
small towns dominated across the landscape and continues to do so. Many
social scientists, in an ‘evolutionary’ manner, see in this rural social structure
resistance to change. This perception leaves little room for political dyna-
mism outside the ideal model of tradition versus modernity. Before moving
to populism, which in my view shows both political dynamism and conser-
vatism in politics, I want to describe the phenomenon I call ‘post-
peasantism’.

The common view of peasants concentrates on their opposition to ur-
ban life (Wolf 1966; Shanin 1971). My approach to post-peasantism moves
from the peasant family as an economic and social-structural unit in the
countryside towards the rural morality, imagery, and ideology that is in-
grained 1in memories and expressed in narratives, rituals, and symbols, not
necessarily in the context of hamlets, villages, and small towns but also in
cities. Because all socialist countries saw massive influxes of country people
into urban centres, any analysis of the urban sphere today must start with the
remnants of village folk in the cities.’

? This persistence of peasantism has also been studied in the Western European context, as in
France (see, for example, Delbos 1982), and, more recently, in studies of ‘transnationality’
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One study of ‘peasant urbanities’ under socialism was that carried out
by Andrei Simic (1973) for Yugoslavia. A special feature of communist
modernization elsewhere was the ‘ruralization’ of the cities — that is, the
maintenance 1in cities of rural practices, relations, ideas, and symbols, such as
gift exchanges, the importance of the extended family, and the prominence
of folklore artefacts. When villagers were resettled from their hamlets, they
did not straightforwardly become urbanites. Whether workers, medical
doctors, or university professors, they stayed closely in touch with the coun-
tryside, keeping their backyards, folk artefacts, and village identities.

Drawing on her observations of late socialist Poland, Pine (1993) de-
scribed how peasant relations and practices such as gender relations were
extended outside of the household economy, reaching into the second econ-
omy and entrepreneurship. Although the socialist state progressed in relativ-
1zing urban-rural divisions and changing the material nature of inequality in
both the countryside and the towns, it was far less effective in shifting ide-
ologies (Pine 2002: 162), not least the ideology linked to ways of life known
from before socialism. Even inheritance i1deologies, expressed through
kinship, show that although the economic importance of land decreased in
the countryside during the socialist and postsocialist years, the emotional,
aesthetic, and social value of land persisted, passed across generations
through family memories. For Pine (2003: 293), the land was ‘a powerful
metaphor of kinship’.

Andre Czegledy (2002) also analysed ‘urban peasants’, in this case in
Hungary. Despite living in cities such as Budapest, many people retained
their rural practices, identities, and memories through their leisure activities
and through sociality around their hobby plot or allotment. The examples
offered by Czegledy, Pine, and Simic show that boundaries between the rural
and the urban have remained porous in Eastern Europe, as they were under
state socialism. In the following section I show that this ‘rurality’ is also
expressed 1n politics.

1.5 Populism in Eastern Europe

Inspired by Herderian romantic nationalism and aiming to modernize under-
developed societies, East European populisms began to grow at the begin-
ning of the twentieth century. They came to be embodied in ideologies of
peasantism, which emerged intellectually as reactions to both Russian popu-
lism and Western socialism (Ionescu and Gellner 1969; Kitching 1989).
Peasantism, first, took the peasant explicitly as its social prototype and

(Glick-Schiller 2004), but I do not address it here. The theme of postpeasant identity in the
global context has also been addressed by Michael Kearney (1996).
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proposed moulding the society and its state according to the peasants’ con-
ceptions of work, property, and administration. Second, peasantism blended
its social-economic doctrines with a strong nationalistic concern for the
emancipation of the ‘people’ from foreign domination. Third, it claimed that
the peasantry was entitled, as a class, to the leadership of political society,
‘not only on account of its electoral preponderance but also because of its
innate spiritual and national values’ (Ionescu 1969: 99). More a movement
than an organized, party-like collective, populists struggled against rootless-
ness — against the feeling ascribed to modernity. Stressing order, morality,
and justice, they claimed an agrarian Gemeinschaft (MacRae 1969).

Keeping these characteristics in mind, it 1s difficult to define popu-
lism. As Jeff Pratt (2003) observed, it is neither an ideology nor a closed box
of practices. It 1s a kind of discourse, a frame that can be combined with
various 1deological traditions, institutional settings, and symbolic imagery
(Pratt 2003: 175-176). Nationalism, socialism, peasant tradition, and free-
market ‘newspeak’ can fit equally well under the populist umbrella.

The central feature of populism is a real or discursively created fric-
tion between ‘traditional’ and ‘non-traditional’ structures and cultures
(Stewart 1969). As Peter Wiles (1969: 166) defined it, populism is any creed
or movement based on the premise that virtue resides in the simple people,
who are the overwhelming majority, and in their collective traditions. Mobi-
lized as nation, underdog, and everyman, the people represent the main
source of populist legitimacy (Canovan 1984). Populists characterize the
people as moral, hard-working producers living in traditional peasant house-
holds, although not necessarily in an agrarian era. The people’s enemies, the
‘others’, are usually the modernizing state, big foreign businesses, metro-
politan cities, and cosmopolitan life-styles (Pratt 2003: 176).

An important accelerator of populist mobilization is the tension be-
tween the metropolis and the provinces. The metropolis is perceived ‘objec-
tively’ as the presence of central state power or cultural influence and ‘sub-
jectively’ as a threat to the interests, status, and values of non-metropolitan
people. In all cases, certain social groups become aware of being peripheral
to the centres of power (Stewart 1969). Neither ‘pull’ factors, such as mak-
ing industry attractive, nor ‘push’ factors, such as making peasant and artisan
life unbearable in modernizing societies (Kitching 1989), developed without
shocks 1n Eastern Europe — indeed, quite the opposite. People were sent back
to the land for the first time because of the economic crises of the early
1930s, when, simultaneously, massive emigration from overpopulated land
was taking place. Soon afterwards, land reforms followed by collectivization
pushed people into industry and into cities. Significantly painful, too, was
the move towards de-industrialization after 1989. Although people did not
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return to the land in great numbers, the countryside became the source of
certainty, and the peasant tradition once again appeared to be natural.

A comparative framework for populism highlights some universal fea-
tures of populist mobilization and its links with religion. Narodniki in tsarist
Russia, for example, widely used religious rhetoric, and populists in the
Canadian province of Alberta in the 1930s even used the imagery of reli-
gious conversion (Taggart 2000). From the times of Max Weber, charismatic
leadership — so well exploited by populist politicians — has been generally
explained as a kind of religious leadership, and the loyalty of followers to
populist leaders has been explained as devotion based on faith (Taggart
2000: 101). Many populisms share with dogmatic religion a certain moral
fundamentalism, including simple concepts of good and bad, right and
wrong (Stavrakakis 2002).

Roughly three main social features link populism with the Catholic re-
ligion: the pre-eminence and defence of the patriarchal family and a rigid
moral order, the complicated obsession with the nation, and beliefs about the
role of ‘the people’ and their traditions. Holding universal aspirations, many
churchmen like to address their appeals to ‘the people’. ‘Oppressed people’
usually also represent the main source of populist legitimacy. The church
often defines itself against the people, who want to radically modernize
society. For some clergymen, as for populists, modernizers are perceived as
being i1solated from everyday ways of life and as promoting changes at the
expense of ‘the people’ (Stavrakakis 2002).

Churchmen and populist leaders are particularly powerful during
times of insecurity. In these situations, religious leaders and populists ad-
dress their assistance predominantly to those who are in need, usually the
losers in economic transformations. Many religious leaders and populists
share the safeguarding of tradition, for fear arises from the loss of the tradi-
tional character of a people, their national identity, and their pre-industrial
moral purity. Because the domain of tradition is, in many parts of Eastern
Europe, heavily safeguarded by institutional religion, populism legitimates
itself through an alliance with religion, and many religious leaders support
populists especially for their care of tradition. Religious leaders and popu-
lists both build an organic solidarity and loyalty aiming to unite nations.
Without directly implying that Roman Catholicism automatically supports
populism, I point out that the East European religious revival and the in-
creasing success of populism there have gone hand in hand since 1989.



18 JURAJ BUZALKA

1.6 Polish Populism

Basing his arguments on quantitative data — municipal and county election
results in Slovakia — the sociologist Vladimir Krivy hypothesized that the
success of national populist parties there in the 1920s, 1930s, and 1990s was
the result of reproduction of long-term patterns of political behaviour (Krivy
et al. 1996). I have hypothesized that it is the construction of national identi-
ties, as well as structural features selectively reproduced from an agrarian era
and broadly linked to the peasant family and the Catholic religion, that
creates the social basis for the success of populist mobilization in Eastern
Europe today (Buzalka 2004). Beyond that, I have argued that populism also
emerges as a result of postsocialist transitional ruptures that have increased
calls for a return to the harmonious past, in contrast to the actual insecurity
of postsocialism (Buzalka 2004). In this book I test these ‘macro’ hypotheses
at the community level in south-east Poland, a region where features suppor-
tive of populist mobilization remain vital. But before moving to the commu-
nity level there, I offer a brief social history of populism in the region.
Analyzing the failure of the Polish state to collectivize the peasantry,
Hann (1985: 169) registered a ‘contradictory persistence of peasantry’ and of
a ‘peasant ethos’ in rural, socialist south-east Poland, as well as a ‘late
flowering of peasant populism’. He also noticed similarities between the
rural Solidarity movement of the 1980s and populist protests from before
World War I1. Hann was unsure what sort of populism could be preserved by
modernized family farmers, but he noticed in his ‘village without solidarity’
that the only functioning community institution was the Roman Catholic
Church. He wrote that ‘certainly the ethos has survived and peasants are
united in their profound suspicion of the authorities’, and ‘peasant religiosity
remains at a high level, ensuring that the Catholic Church remains the major
solidifying force in local communities and in the nation’ (Hann 1985: 176).
Nagengast’s (1991) description of the reproduction of class relations
in Poland during the socialist years offers perhaps a more direct view of the
reproduction of some elements of pre-war populism. Although she did not
analyze the role of the Catholic Church in supporting populist politics, she
anticipated the emergence of a new populism in postsocialist Poland. After
the political left had been discredited, there was ‘now the danger of right
demagoguery, possibly in the form of right populism, the seeds of which
[had] actually lain dormant for many years’ (Nagengast 1991: 23). In this
book I illuminate what kind of populism this might be. Unlike Hann and
Nagengast, who did not primarily address the reproduction of narratives or
consciousness and did not concentrate particularly on religion, I focus on
both topics, chiefly with regard to people who are not peasants; they are
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post-peasant Catholics who create and are influenced by the politics of
commemoration.

Stressing parallels between Poland and the whole of Central and East-
ern Europe, Stefan Kieniewicz (1969: 5) described the role of the gentry and
the intelligentsia as exclusive bearers of the Polish national idea. This role
was inseparable from that of convincing peasants that Polish national inde-
pendence would solve their problems. The solution appeared to be populism,
a predominantly conservative movement expressing economic, social, and
political interests and, to a large extent, the national consciousness and social
emancipation of this group (Narkiewicz 1976: 16). Norman Davies has
written that nationalism and populism were the only two movements with
any chance of success in Austrian Galicia (Davies 2005: 113). While the
Prussian part of Poland developed economically, most significantly through
the modernization of agriculture, and the Congress Kingdom (a part of
historical Poland under Russia) showed high levels of industrialization from
the end of the nineteenth century, in Galicia small landholding, overpopula-
tion, and emigration prevailed (Kochanowicz 1989; Magocsi 2002b; Davies
2005). In the late Habsburg period, Galicia accounted for 25 per cent of the
land of the Austrian Empire but only 9.3 per cent of the empire’s industrial
enterprises (Magocsi 2002b: 22). In 1890, almost 80 per cent of the Galician
population was employed in agriculture, forestry, and allied occupations
(Narkiewicz 1976: 72). The emancipation of the peasants, introduced in
1848 (in Prussia, serfdom ended in 1848, and in the Russian partition, eman-
cipation began in 1863), and full male suffrage (1907) — part of the gradual
liberalization of Austria — guaranteed peasants in Galicia greater political
freedom than those in other partitions enjoyed (Narkiewicz 1976: 19;
Stauter-Halsted 2001: 11; Davies 2005: 115).

The first peasant party — the People’s or Peasant Party (Stronnictwo
Ludowe) — was founded in 1895 in Rzesoéw. In the course of two decades it
became a party that would remain a major factor in Polish politics for fifty
years (Davies 2005: 221). After 1918, this ‘liberal’ situation made Little
Poland politically the most developed part of independent Poland. Parlia-
mentarians from Galicia held high positions in the parliament (Sejm), and
Poland inherited much from the Austrian educational system, bureaucracy,
and judicial system (Buszko 1994; Zarycki and Nowak 2000). Most populist
leaders, including Wicenty Witos, leader of the united Polish Peasant Party
and prime minister until removed in May 1926 by the coup d’etat of the
political coalition Sanacja, also came from this region.’

3 Sanacja was created by Jozef Pitsudski, who aimed to support the ‘moral sanitation’ of
society and politics in Poland through a semi-dictatorial regime introduced by the May 1926
coup d’etat.
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Polish populism never reached the level of Russian narodnichestvo in
its apotheosis of the people and never fully became an alternative to Western
socialism, as the populist movement in Russia did, not least because socialist
thought was already developing in Poland (Narkiewicz 1976: 25). Excluding
revolution from their political repertoire, Polish populist leaders nevertheless
aimed to improve the economic and social conditions of the peasants. Be-
cause of the exclusive position of the Roman Catholic Church in educating
and emancipating the peasants, this move away from radicalism might also
have been related to changes in the church, which itself moved into party
politics (see Davies 2005: 162). Originating in the Poznan region, in western
Poland, the Christian Democratic Movement (Chadecja), founded in 1902 to
counter the popularity of socialism and to moderate the influence of Roman
Dmowski1’s National Democracy, had its counterpart in Galicia in the popu-
list movement. The lower clergy frequently shared the radical ideas of na-
tional and social reformers and were involved as activists or recruits in the
political movements of their day (Davies 2005: 158). The best-known repre-
sentative of politically engaged clergymen of his period was Father
Stanistaw Stojatowski (1845-1911), who aimed to introduce legislation
based on the Christian spirit of truth and justice (Struve 2005: 104-105).

The iterwar period was marked in Poland by competition between
two leading figures with opposing views on the development of Polish
society. Jozef Pilsudski, originally the leader of the Polish Socialist Party
and an advocate of the separation of church and state, favoured compulsory
secular education and equal rights for all citizens, regardless of ethnicity.
Roman Dmowski, leader of the National Democrats, who urged cultural
unification — that is, the polonization of Kresy, the heavily Ukrainian south-
eastern borderlands — saw the church as the protector of the nation’s moral
life and cultural consolidation (Zarycki 2000: 858).

As Olga Narkiewicz (1976: 143) observed, the remnants of a pro—
National Democratic orientation could have been distinguished in Polish
populism during the socialist years. After 1948, some populist streams were
formally incorporated into the national front led by the Polish communist
party (Polska Zjednoczona Partia Robotnicza), which developed a program
that was part socialist, part nationalist. Continuity with older streams of
populism remained represented by the dogma of private ownership of land
and commitment to religious practice (Narkiewicz 1976: 283). A fascist in
the 1930s and a pro-regime Catholic activist after the war, Bolestaw Piasecki
was the leading proponent of the mutual reinforcement of nationalism and

4 Kresy potudniowo-wschodnie (south-eastern borderlands) was inter-war south-eastern
Poland. It was populated largely by non-Poles, especially Ukrainians practicing eastern
Christianity and Jews. Much of it is now part of western Ukraine.
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communism (Kunicki 2005). As Mikotaj Kunicki argued, not only did the
communists utilize nationalism, but they also prolonged the existence of the
nationalist radical right. Much of the populist agenda was preserved in the
official policy of socialist Poland. There were, therefore, two sources of
Polish populism: an mtellectual one influenced by the narodnik movement in
Russia and by the socialists, and a clerical one that propagated the idea of
Christian agrarian parties in Central Europe (Narkiewicz 1976: 277).

Despite the many parallels between Polish and other East European
peasant societies, some specifics make contemporary south-east Poland
particularly suitable for the analysis of populism. As Michat Buchowski
(1997: 13) pointed out in criticizing regionally unbalanced anthropological
analyses of the Polish countryside in English, it is hard to write a representa-
tive account of Polish rural transformations from the perspective of a par-
ticular region of once partitioned and therefore diverse Poland. Nevertheless,
I believe an analysis of Polish populism should begin with the social and
political history of Galicia, or Little Poland. Because of its backwardness
and the political importance of its organized peasantry, south-east Poland
became the cradle of one of the strongest populist movements in Eastern
Europe (Narkiewicz 1976). 1 believe that despite the rest of Poland’s having
been structurally different — with, for instance, impartible inheritance and
industrialization in the Russian partition and larger, more modern farms and
infrastructure in the Prussian partition — the political expression of populism
there was taken from Galicia and its peasantry. Moreover, people in south-
east Poland nowadays predominantly support the conservative right, owing
to their traditional religiosity and the fact that peasant parties have deep roots
in the region (Zarycki 2000: 865). Any historically grounded analysis of
Polish populism today must begin in south-east Poland and must discover
the role of Catholic religion in the political culture of the region.

From a wider perspective, this populism has drawn on a development
project alternative to capitalist transformations as well as to socialism. This
project is morally driven and based firmly in Catholic social thought, which
can be traced in Catholic teaching as far back as the end of the nineteenth
century. It addressed issues of social justice in relation to problems created
by the industrial revolution and modernity. Infused by a strong national
sentiment and opposed to capitalist, cosmopolitan, and secular worldviews
and life-styles, this populism remains conservative, socially emancipating,
and overwhelmingly democratic.

Populist politics in south-east Poland, reflected by and depending on
the politics of commemoration, shows significant commonalities with pre-
war 1deals. Nevertheless, many new features reflect the current state of late
capitalism. These features could, as has happened several times in the past,
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lead this relatively moderate populism towards less inclusive, more intoler-
ant, nationalist and xenophobic forms. Populism’s relative moderation might
be significantly challenged by the growth of transnational migration, espe-
cially because seemingly old populism and apparently new multiculturalism
are influenced by what I define as the politics of commemoration.

In sum, the politics of commemoration is based on two constitutive
elements: a traditional social structure surviving from an agrarian era and
what might be seen as a combination of identity narratives, collective memo-
ries, and rural ideologies. In everyday life the politics of commemoration
reflects and 1s in part a driving force behind what I call post-peasant popu-
lism, politics operating on the level of post-peasant society as a whole. This
populism is not about the peasantry; rather, it can be seen as a type of mod-
ern, populist political culture based on a non-urban social structure and
imagined rurality. It i1s opposed to capitalist, cosmopolitan, and secular
worldviews and life-styles, and it offers an alternative ‘moral” model for
economic development. This model i1s gaining new significance in light of
EU-related policies of multiculturalism, media influence, heritage preserva-
tion, and the tourist industry. Although at first sight this East European
populism would be recognized as national — conventionally understood as
the typical populism of the region — I believe it 1s religion, often blended
with nationalism, that offers an ideology alternative to currently dominant
policies and discourses of capitalist modernity.

1.7 About This Book

I conducted fieldwork in Przemys$l and south-east Poland from the summer
of 2003 to the summer of 2004 and made three additional visits, in January
2003 and in May and July 2005. My focus on populism came from my
earlier interest in social transformations in my native Slovakia. There, peas-
ants as a social stratum vanished during the course of socialism, but popu-
lism showed great vitality in the 1990s. I wondered how populism worked in
Poland, especially in its underdeveloped south-east, where many people still
live as peasants and virtually the whole population considers itself Roman
Catholic. Moreover, the Roman Catholic Church 1s a much stronger and
more consolidated political force in Poland than it is in religiously and
ethnically more heterogeneous Slovakia.

I had many informants among Roman Catholic Poles but spent most
of my time with Greek Catholic Ukrainians. Except for public figures, their
names are fictitious in this book. I not only accompanied my friends during
their everyday lives and life-cycle rituals in Przemy$l but also travelled
frequently across rural areas of south-east Poland. In this way I became
familiar with the part of the region reaching as far west of Przemysl as
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Krynica in the Carpathians and up to the area north-east of Lubaczow, 150
kilometres north of Przemysl, which has a Ukrainian, eastern Christian past.
Although my Greek Catholic informants generally spoke Polish better than
Ukrainian, they used Ukrainian as well (it was also the new liturgical lan-
guage), and I managed to communicate with them in both Polish and Ukrain-
1an during my stay. All the translations and transcriptions in the following
chapters are my own.

The historic city of Przemys$l 1s important for both Roman Catholic
Poles and Greek Catholic Ukrainians. In chapter 2 I introduce the history and
present situation of this place and its people. Despite the heavy presence of
Polish Roman Catholic symbolism in Przemys$l’s public sphere, Greek
Catholic Ukrainians re-established themselves there publicly after 1989.
Although Przemys$l has a strong urban heritage, substantial numbers of its
inhabitants are former peasants and their heirs who moved to the city during
the communist years. Residents of Przemys$l continue to keep their back-
yards and gardens and to remain connected with the countryside through kin
networks and other means. The culture of the village and small town, with its
considerable religious conservatism, prevails in the region. The conservative
and populist right has had a stable electoral base in south-east Poland since
the end of the nineteenth century.

In chapter 3 I introduce the role of the past, especially World War II,
in the present-day life of the Ukrainian community. I investigate the roots
and effects of ethnic violence in south-east Poland, especially the effects of
the guerrilla war and expulsion of Ukrainians from south-east Poland known
as Action Vistula. Many descendants of peasants and small-town dwellers
today represent the past as featuring sharp religious-national antagonisms
between Roman Catholic Poles and Greek Catholic Ukrainians. To illumi-
nate the fuzzy borderline between collective memory and national history, I
deal with private forms of commemoration, showing how history is relevant
in the daily life of the Ukrainian community, how nationalist history is
played out through religion and collective memory, and how memories are
transmitted over generations through a ‘community of memory’.

In chapter 4 I look at the increase in ritual commemoration practices
in the public sphere after socialism, as well as the role of nation-state patriot-
ism and ‘official” memory (history) in public commemorations. I describe
two religiously supervised commemorative ceremonies that nurture the
mutual exclusivity of national collectives. The example of Polish nationalists
defending Polish patrimony against a supposed Ukrainian takeover high-
lights the importance of religious symbolism in Polish and Ukrainian nation-
alism. The memories of religious nations may be successfully nurtured in
families and clandestine churches, but only when those memories become
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politicized through ritual action in the public sphere and thus clash with the
nationalist symbolism of an opposed group do tensions appear unavoidable.
After communist control of the public sphere ended, the politicization of
symbols strengthened nationalist passions, which were necessarily linked to
the role of the state in nurturing patriotic practices and narratives.

Leaving the politics of commemoration for a moment, I examine in
chapter 5 the consolidation of the churches in south-east Poland after social-
ism. I introduce the ambiguous relations that exist between popular devotion
and the orthodoxy of the institutional church and address the authority of the
church in relation to its members. Anti-clericalism, observable mostly in the
private domain, contrasts with acceptance of Catholicism’s leading role in
the public sphere and indicates the need to incorporate class relations into
the analysis. Analysis of the annual Corpus Christi ritual serves as a window
into the socially sensitive religious populism that is being offered as an
alternative to secular capitalism.

In chapter 6 I return to the politics of commemoration. Again I focus
on the past, but having dealt in chapters 3 and 4 with the dividing role of the
past, I now show that by recalling another version of the past, religion also
creates a basis for the formation of a tolerant public sphere. The reconcilia-
tion of nations i1s achieved through church-supervised or church-assisted
rituals. Reconciliation attempts made outside the religious domain — by the
state, by non-governmental organizations (NGOs), and by intellectuals —
lead to a discussion of the concepts of ‘artificial tolerance’ and ‘ordinary
tolerance’.

In chapter 7 I further explore what constitutes group differences in
south-east Poland and how they are maintained and contested. I ask what it
1s to be a Ukrainian Greek Catholic in Przemysl. Ukrainian religious identi-
fication — in both its Orthodox and its Greek Catholic forms, and in contrast
to Polish Roman Catholicism — is considered eastern Christian, but people’s
religious practices, beliefs, and identity narratives sometimes appear am-
biguous in terms of an east-west differentiation. A syncretism arises from the
parallel existence of two neighbouring traditions of Christianity. After pro-
posing a theoretical approach to syncretism, I offer an historical perspective
on the making of the Greek Catholic Church. The argument 1s that because
of changes in the religious and societal landscape, Greek Catholicism has
become more bounded 1n its institutionally defined tradition.

In chapter 8 I point out wider social processes in Poland and Eastern
Europe that lie behind the maintenance of boundaries between religious-
national groups. Analyzing one ethno-revivalist ritual, I investigate the way
a once proscribed religious-national group can become a commoditized
national minority valued by outsiders for its ‘authentic tradition’, ‘distinctive
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culture’, and ‘closeness to nature’. This analysis introduces a narrative
complementary to that of the religious-driven essentialism presented in the
previous chapter. I argue that the organic narrative nurtured by the politics of
commemoration fits well with Europe-wide and nation-state policies and
discourses on national minorities, as well as with the demands of ethno-
business and tourism. More generally, I illuminate the relationship between
ritual revivalism and social change and the ambivalence it creates among
ordinary Catholics.

In the concluding chapter I return to my central theme, the persistence
of post-peasant populism as nurtured and reflected by the politics of com-
memoration. On the basis of two constitutive elements — an agrarian social
structure and an amalgam of identity narratives, collective memories, and
rural ideologies — two kinds of populisms are developing. One represents
possible danger for tolerant politics; the other can be seen as tolerant and
even multicultural. Finally, a comparison of Poland and Slovakia shows that
despite their sharing a European integration project, each retains a strong
agrarian heritage. This heritage, however, shows some differences in post-
peasant Poland and Slovakia, especially because of the different roles relig-
ion plays in the two countries and because of the different outcomes of
socialist modernization there.

What I hope to contribute to the anthropology of politics in Europe is
a view of the mechanisms of doing and ways of thinking about politics in
local communities — mechanisms and ideas related to larger policies of, and
narratives about, societal development. This perspective calls into question
the master narratives predicted by modernization theories, in which religion
1s confined to the private sphere. It undermines the accounts of some na-
tional historians and other social scientists who fail to take into consideration
people’s everyday perspectives on and understandings of the past and social
change.






Chapter 2
Nation and Religion in Przemysl

In Poland there has never been communism. It is a Catholic state.
An Orthodox clergyman in Sanok, south-east Poland, January 2004

A narrative by a cosmopolitan historian about Przemys$1’s past would cer-
tainly evoke both an open gate and a crossroads — between East and West,
between eastern and western Christianity, between eastern and western
Slavs, and, since 1 May 2004, between the European Union and what lies
beyond 1its eastern border. Yet some patriotic Poles see the city as being
nowadays on the ‘eastern wall’ (sciana wschodnia) of Poland and Latin
Christianity. Poland’s state boundaries and national histories have been
drawn according the logic of east-west confrontation, and Przemysl’s posi-
tion at the crossroads has helped shape its very landscape.

Walking up from the Bridge of the Przemys$l Eagles (Orlat Przemy-
skich), named after the young Polish defenders of the city during the Polish-
Ukrainian war of 1918-1919, leaving behind the monument commemorating
them (originally built between the two world wars and re-erected in the
1990s), passing Pilsudski’s Embankment, and walking along Kosciuszko
Street towards Przemys$l’s main square (rynek), one finds a statue of the
Polish king Jan III Sobieski, erected in 1883.° This defender of Christianity,
victor over the Ottomans at Vienna in 1683, stands in front of a statue of the
Polish national poet Adam Miczkiewicz (1798-1855), erected in 1898. The
king and the poet represent the two important elements of Polish national
pride: the glorious times of the historical Polish kingdom and the struggle for
independence led by revolutionary intellectuals when Poland as an inde-

> Tadeusz Kosciuszko (1746-1817) was a Polish national hero, a leader of the Polish uprising
against Russia in 1794, who also fought in the American War of Independence on the side of
George Washington. Jozef Pilsudski (1867-1935) was a Polish statesman in the inter-war
period. Jan III Sobieski (1624—1696) helped expel the Swedes from Poland. One of Sobieski’s
ambitions was to unify Christian Europe in a crusade to drive the Ottoman Turks out of
Europe.
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pendent state ceased to exist between the end of the eighteenth century and
1918.

Entering the main square, one sees two churches behind a row of Ren-
aissance buildings. The tower of the Roman Catholic cathedral appears on
the horizon to the south, and the Franciscan church stands to the south-east.
Moving up along the walls of the Franciscan church, the viewer spies two
other churches — the Greek Catholic Cathedral of St John the Baptist, for-
merly the Roman Catholic Church of the Heart of Jesus, which was given to
the Greek Catholics in 1991, and, farther up the hill, the Carmelite church,
which was a Greek Catholic cathedral from 1784 to 1946 and a source of
nationalist tensions in the 1990s when Greek Catholics claimed it back.
Together with the royal castle and a large Latin cross on top of Tatar Hill,
erected in the 1990s by a devout Przemys$l mayor, the Carmelite church
dominates the city panorama.

Plate 1. Panorama of Przemysl.

Other sites on the streets of Przemy$] commemorate the Polish past as well.
A plaque on the wall of the Roman Catholic cathedral, installed in 1910,
reminds people of King Jagietto’s arrival in Przemysl, with Queen Jadwiga,
in 1387.° Crossing Independence Square (Plac Niepodleglosci), one passes a
monument bearing the Polish coat of arms, the Polish eagle. In the
neighbouring square, Plac na Bramie, on the wall of a monastery, is a re-
minder erected in 1887 of the battle led by the Reformat monk Szykowski
against Tatars near Przemysl in 1672. These monuments from the end of the

6 Wiadystaw II Jagieto, grand duke of Lithuania from 1377, became king of Poland in 1386
after converting to Christianity and marrying Jadwiga, queen of Poland. He is well-known for

battles with the Knights of the Teutonic Order and especially for defeating them at Grunwald
in 1410.
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nineteenth and the beginning of the twentieth centuries, many of them reno-
vated in the 1990s, show the continuous preservation of Polish ‘monumental
time’ (Herzfeld 1991) in the city’s public space and remind an observer of
Przemys$!’s links with Roman Catholicism and Polish statehood. Although
Jews and Ukrainians together made up more than half the city’s inhabitants
before World War II, sites commemorating those communities have not been
seen in the city until recently.’

One of my Ukrainian friends, having grown up in the west of Poland,
expressed his nostalgia for Przemys$l this way: ‘Can Wroctaw really be
inspiring for a Ukrainian? No, it cannot! I needed to come to Przemysl, to
the old, ancient Ukrainian place with its genius loci.” The walk of a patriotic
Ukrainian through the city would start next to the renovated Basilian tserkva
in Zasanie, built in the 1930s, which during the socialist period served as a
state archive.® After crossing the bridge, the observer would pass the Ukrain-
1an National House building (Narodnyi Dim). As patriotic friends, parents,
teachers, or priests might recount, a credit union, the Narodnyi Dim, was
established in 1900, and in 1904 its two-storey building was opened and
blessed by the Greek Catholic bishop. Between the end of World War I and
1947, when 1t was confiscated by the Polish state, the building hosted several
associations of the Ukrainian community.’

After crossing the main square, just some tens of metres behind the
Franciscan church, the Ukrainian would find the current Greek Catholic
Cathedral of St John the Baptist, with the former palace of the Greek Catho-
lic bishops next to it. Beginning in the late 1940s this building hosted the
National Museum of Przemys$l Land (Muzeum Narodowe Ziemi Przemy-
skiej), but in 2005 it was about to become once again the seat of the Prze-
mys$] Greek Catholic bishops. Behind the Carmelite church, which served as
a cathedral for Greek Catholics until the 1940s, the observer would notice a
large, solid building from Austrian times (1772-1918), a former Greek
Catholic seminary.

7 Of three former synagogues, only two still stand in Przemys$l. One is empty and partly
destroyed; the other is a public library.

8 A tserkva (plural tserkvy,; cerkiew in Polish) is a building of worship of eastern-rite
churches.

? After 1956, Ukrainians again gathered in the state-owned house as members of the associa-
tion established by the socialist state. In 1990 an independent association, the Ukrainskyi
Narodnyi Dim, was founded. It sees itself as the successor of the pre-war co-operative.
Representatives of this association have asked for the return of the building, but without
success. In 1997 the house was handed over to the Przemys$] municipality, and at this writing,
the association’s legal ownership of the building remains in question.
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Plate 2. After a service in front of the Greek Catholic Cathedral of St John the
Baptist.

Arriving at the royal castle, he or she might feel proud of its supposed foun-
ders, the Rus dukes, and perhaps learn about the first tserkva, which in the
fourteenth century served as building material for the new Roman Catholic
cathedral after its stones were supposedly washed in the river San to cleanse
them of schismatic Orthodox residua.'® At Independence Square the walker
would be reminded by the tower clock of attempts to build a Greek Catholic
cathedral there towards the end of eighteenth century and of how the Aus-
trian emperor decided to make a fserkva (and later a cathedral) for Greek
Catholics out of the Carmelite church instead. All these narratives would
remind the conscious Ukrainian of the historical presence of his or her nation
in the city, of its attachments to eastern Christianity, and especially of the
harsh suppression of any signs of this past after World War II.

7 am grateful to the historian August Fenczak for information about the uncertain origin of
this act.



NATION AND RELIGION IN PRZEMYSL 31

2.1 Between Eastern and Western Christianity

Located roughly midway between Krakéw and L’viv, at the crossroads of
old trade routes and on the banks of the river San, Przemysl is considered the
third most historically important centre of the region.!' The earliest written
source on the region, dating to 981, mentions Kievan Rus’s taking control of
the place known as Peremyshl. Before the seat of the Rus principality was
moved to Halych in 1147, Przemysl was its centre. For some time the city
was controlled by the Polish king Boleslaus the Brave (reigned 992—-1025),
but in 1031 it again became part of Kievan Rus. Until 1345, when Casimir
the Great (1310-1370) included the area in the Polish state — where it re-
mained for more than four centuries — it was an object of rivalry between
Kievan Rus, the Polish state, and the Hungarian kingdom. One of the Hun-
garian kings accepted the title ‘King of Galicia and Vlodomeria’ (rex
Galiciae et Lodomeriae).

From 1233 Galicia was ruled by the dukes of Rus, the Romanoviches.
The best known are Daniel, or Danylo (reigned 1238-1262), and his son Lev
(reigned 1264-1301). Danylo, who founded Galicia’s later capital, L’viv,
became an emblematic figure in the Ukrainian national pantheon in the
nineteenth century. The only brief threat to Polish rule over Galicia, which
spanned the years 1340 to 1772 — a threat also incorporated into Ukrainian
national mythology — came with the Zaporozhian Cossack revolt of 1648,
led by Bohdan Khmel’nyts’kyi.

Przemysl obtained its freedom on the basis of the Magdeburg Law in
1353 (Magocsi 2002a: 41), confirmed in 1389 by King Wiadistaw Jagieto.
Freedom promoted the development of self-government, and a flourishing
trade made Przemysl one of the largest cities of the First Rzeczpospolita, the
Polish ‘nobles’ democracy’, before 1795. The Magdeburg Law legitimated
the ascendancy of Latin Christians over both Orthodox Christians and Jews
in the cities. Guilds dominated urban crafts and restricted membership for
non-Catholics, and Orthodox believers could join only a selected few guilds
(Himka 2005: 25).

The first eastern Christian missionaries presumably came to Przemysl
from Great Moravia around one hundred years before the Baptism of Rus in
988, and an eastern Christian eparchy was founded in the city before 1218
(Fenczak 1996: 21). Franciscan and Dominican monks were active there
during the thirteenth century (Fenczak and Stgpien 1993). The Roman
Catholic diocese was established after 1340 and was later subordinated to the

" The following three works from the historical literature about Przemysl served as sources
of information for this chapter: Tysiqc lat Przemysla 1974, Tysiqc lat Przemysla 1976, and
Hauser 1991.
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archdiocese of Halych (established 1365), which was moved to the new
provincial capital, L’viv, in 1414. The first Jewish settlers appeared in Prze-
mys$l as early as 1034, and Germans from the Rhine area were present from
the beginning of the thirteenth century. Przemys$l’s coat of arms — the bear,
symbol of St Ursula — dates to this period. From German lands also came
numerous monks, as well as the first Roman Catholic bishop, who arrived in
1379.

The impulse for Jewish settlers to come to Przemysl stemmed from
the privilege granted by Casimir the Great in 1367, which allowed them to
settle in the cities of Little Poland and Red Ruthenia.'? The first Jewish street
within the city walls dated to the fifteenth century. The big Renaissance
synagogue, begun in the mid-sixteenth century, became an important centre
for Galician Jews. At that time the proportion of Jews in the population
reached 8 per cent, and by the mid-eighteenth century they had become one-
quarter of the inhabitants (Stgpien 2005: 53). Jews dominated in crafts and
trade. Przemys!’s location on the trade routes between Kievan Rus and the
Black Sea, on the one hand, and Silesian and German lands, on the other, as
well as between Hungary and the Baltic Sea — especially via the San and
Vistula Rivers — offered an excellent opportunity for the development of
trade. Trade was also able to flourish because for most of the medieval
period no known conflicts based on religious grounds erupted, either be-
tween the two Christian communities or in relation to the Jews."

2.2 Catholics in Austrian Galicia

During the Counter-Reformation, many Orthodox bishops of the Polish-
Lithuanian Commonwealth, as medieval Poland was also known, accepted
the Union of Brest (1596), which involved administrative and jurisdictional
subordination to the Vatican by Orthodox Christians, who nonetheless
retained their eastern Christian practices."* The Orthodox eparchy of Prze-
mys$l finally accepted the union in 1692. Nevertheless, the actual union with
Rome was a long process that ended only at the beginning of the eighteenth
century (Magocsi 2002b: 10-11). While the petty gentry and the peasant
serfs kept their eastern Christian religious practices, the feudal system under
Polish rule favoured the Roman Catholic religion, especially among the
magnates and upper nobility.

12 Red Ruthenia (Ruthenia Rubra or Russia Rubra) was the name used since medieval times
to designate the area that, prior to World War I, was known as eastern Galicia.
1 Stanistaw Stepien, personal communication.

' A union similar to the Union of Brest was accepted in Uzhorod in the Hungarian Kingdom
(1646) and in Alba Iulia in Transylvania (1700).
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During the first partition of Poland, in 1772, the Austrian Habsburg
empress, Maria Theresa (reigned 1740-1780), laid claim as sovereign of
Hungary to the land of the medieval Galician-Volhynian kingdom, and
Galicia became one of the crown lands of the Austrian Empire (Magocsi
2002b: 12-13). Maria Theresa introduced what became known as enlight-
ened absolutism, which included bureaucratic centralization of the state as
well as school and religious reforms. This policy was further developed by
her son, Joseph II (reigned 1780—1790). Despite substantial secularization,
including the state’s confiscation of church property, the Catholic churches
under Austrian rule enjoyed substantial independence, a situation in sharp
contrast to that in the Prussian and Russian parts of partitioned Poland.

On ‘Christianity’s internal frontier’ (Hann 1988), the Habsburgs at-
tempted especially to counterbalance the strong position of the Roman
Catholic Church, the stronghold of the Polish national idea, by supporting
the Greek Catholic Church (renamed from the Uniate Church in 1774), the
cradle of the Ukrainian national revival. At this time the Greek Catholic
Church gained legal status equal to that of its Roman Catholic counterpart
(Himka 2005: 27). Apart from the founding of new schools and seminaries
for Greek Catholic clergy — no other eastern church outside Austria pos-
sessed a clergy every member of which had received a university education
(Pospishil 1989: 211) — the position of the Greek Catholic Church was
strengthened by the establishment in 1808 of the Galician Metropolitanate,
with its seat in L’viv.

The Austrian absolutist enlightened modernization brought the social
and political emancipation of certain groups such as peasants and the intelli-
gentsia. These changes initiated an intellectual movement towards national
awakening among non-German-speaking peoples. Besides the ‘awakening’
of Polish ‘culture’, the consequent intellectual movement also brought a
renaissance of Ruthenian-Ukrainian consciousness in Austrian Galicia.”
Przemysl was its main bastion until the mid-nineteenth century, when the
leading role was taken by L’viv (Hrycak 2000: 60). Nevertheless, only after
the ‘spring of nations’ in 1848, and especially after constitutional rule began
with the establishment of the imperial parliament in Vienna and the Galician
Diet in L’viv, both in 1861, did the work of intellectuals materialize into a
surge of national consciousness among the peasants (Magocsi 2002b: 16).
This was a time of increasing battles between representatives of the Ukrain-
1an national idea and the Galician administration, dominated by Poles. De-
spite these complications, Galicia became the ‘Piedmont’ from which a
future, independent Ukrainian state in a much larger territory would grow

1> Not until the 1890s did the Ukrainian intelligentsia adopted ‘Ukrainian’ instead of ‘Rusyn’
or ‘Ruthenian’ to designate their national community (Magocsi 1998: 440).
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(Magocsi 2002b: x; see Davies 2005: 115) and where a Ukrainian ‘high’
culture flourished alongside the Polish one. This high culture included
national and educational associations such as Rus’ka Besida (1861), the
Prosvita Society (1868), and the Shevchenko Scientific Society (1873),
Ukrainian secondary schools, and Ukrainian departments at the University of
L’viv (Magocsi 1998: 442—443).

Because of Przemys$l’s central location and good communication
links, the Austrian authorities at first considered making it the capital of the
new province, but instead they chose L’viv, one hundred kilometres away
(Stgpien 2005: 53). Nevertheless, a large fortress was built in Przemysl
during the last third of the nineteenth century. It hosted a military base with
thirty thousand soldiers in times of peace. During 1914-1915 the fortress
was besieged by troops of the Russian tsar’s army. In 1859, railway connec-
tions were established with Krakéw, and in 1874, rail connections were
made with Hungary through the Lupkéw mountain pass. State investment
created unprecedented progress for the city in terms of infrastructure and
employment. This golden age in the late Habsburg era is still visible in
Przemys$1’s architecture and has become important for contemporary narra-
tives of the multicultural past. The last Austrian census, in 1910, registered
Przemysl’s religious communities. Among 54,078 inhabitants (excluding
soldiers at the military base), 25,306 (46.8 per cent) were Roman Catholics,
12,018 (22.2 per cent) were Greek Catholics, 16,062 (29.7 per cent) were
Jews, and 692 (1.3 per cent) were ‘others’ (Kramarz 1930: 108—110).

The clergy, thanks to its services in church administration and monas-
teries and its role in the schooling system, remained an important social
group 1n the city during the entire Habsburg period. The Roman Catholic
bishop created a Jesuit college in Przemys$l in 1617, a Roman Catholic
seminary in 1678, and a public library — the second public library in the
Polish-Lithuanian Commonwealth — and print shop in 1754 (Stgpien 2005:
52). This concentration of clerical intelligentsia made the city one of the
most important centres of education, and consequently of national move-
ments, in the late nineteenth century for all three religiously defined collec-
tives: Poles, Ukrainians, and Jews.

2.3 The Second Rzeczpospolita

After the Austro-Hungarian monarchy collapsed, the independent Second
Polish Republic (Druga Rzeczpospolita) was established. It included all the
former territory of Austrian Galicia, which was renamed Little Poland
(Malopolska). While the fate of the Polish state, especially its eastern bor-
ders, was still being discussed, a West Ukrainian National Republic (also
translated as West Ukrainian People’s Republic) was declared in L’viv.
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Local Poles saw the entire area of Galicia as historical Polish territory and
did not want to subordinate themselves to this newly declared state. War
broke out in 1918-1919 between the local Polish militia and the Ukrainian
Galician Army, which had evolved from the battalions of Sich Riflemen
after World War I, and the Poles drove the Ukrainians out of L’viv (Magocsi
2002b: 27). Later, Polish troops defeated the entire Ukrainian Galician Army
and drove it from Galicia altogether. In 1919, the Paris Peace Conference
granted Galicia to Poland.

Like other ‘new’ national minorities in East European ‘nationalizing
nation-states’ (Brubaker 1996), the Ukrainians found themselves, after
Polish troops subjugated the region, in a more disadvantageous position than
they had been in under Austria. Ukrainian intellectuals, mostly Greek Catho-
lic priests and teachers, could less easily find jobs in the state sector.
Whereas Poles experienced significant stratification between peasants and
non-peasants, the largest part of the Ukrainian intelligentsia, if it did not
assimilate, remained locked in the peasantry. In contrast to the Polish clergy,
which became a strong agent of the state in the countryside and formed the
upper stratum of rural society, the most common personage among the
Ukrainian rural intelligentsia was the Greek Catholic priest, who often
worked on the land, remained poor, and did not become celibate. Neverthe-
less, the success of rural cooperatives in the villages, led by the Ukrainian
intelligentsia, strengthened the social and consequently the intellectual basis
of the Ukrainian national movement in the Second Polish Republic.

In the inter-war years, around 5 million Ukrainians (16 per cent of the
population) lived in Poland. The Polish state introduced and nurtured a cult
of military action as the means of commemorating its existence and building
loyalty among the citizens. That military action included the Polish victory
over the army of the West Ukrainian National Republic in 1919. Independ-
ence Day (11 November), commemorating Poles who died in the service of
their country, became the day marking the Ukrainian defeat; one nation’s
heroes became the other’s enemies. Among the most important Polish com-
memorations was that for the young Polish men known as the L’viv Eagles
(Orlgta Iwowskie), who had defended the streets of L’viv against the Ukrain-
1an Galician Army. After the death of the chief of state Jozef Pilsudski in
1935, state policy moved towards greater polonization (Motyka 2003: 43).

On the Ukrainian side there was a cult of military heroes. On tombs
(mohyla) across the countryside, such as the one in Pikulice, near Przemysl,
nationally committed Ukrainians commemorated battles for the freedom of
their nation as far back as the revolt against the Polish state in 1648—1654,
led by Bohdan Khmel’nyts’kyi, a Polish-Lithuanian Commonwealth noble
and leader of the Zaporozhian Cossack hetmanate whose image is currently
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used in the ‘banal nationalism’ (Billig 1995) of the five-hryvnia Ukrainian
banknote. After the defeat of the West Ukrainian National Republic, the
former soldiers of the Ukrainian Galician Army organized themselves into
an underground resistance against the Polish state. In 1929 the remains of the
military and young student radicals established the illegal Organization of
Ukrainian Nationalists, or OUN (Orhanizatsiya Ukrayins’kykh Natsionalis-
tiv).'® Its purpose was to protect the Ukrainian population from repression
and exploitation by the governing authorities; its ultimate goal was an inde-
pendent and unified Ukrainian state. This was to be achieved by a national
revolution, led by a dictatorship, that would drive out the occupying powers
(Magocsi 1998: 596-597).

Apart from radical youths, it was members of these Ukrainian clan-
destine groups who carried out anti-state activities such as attacks on police
stations, the pulling down of Polish symbols, acts of sabotage, boycotts of
state schools and Polish tobacco and liquor monopolies, and assassinations
(Magocsi 1998: 587)."” Both Poles and Ukrainians started to bring ‘their’
church to the fore, and the lower clergy became particularly radicalized.
Although the uppermost hierarchs sometimes expressed fear of the growing
nationalism — best known was the position of the Greek Catholic metropoli-
tan, Andrei Sheptyts’kyi (Magocsi 1998: 597) — the majority of bishops,
Roman and Greek Catholic alike, remained silent.'®

During the entire inter-war period, national groups dominated Prze-
myS$1’s politics. Pilsudski’s followers, who aimed to build a secular state,
competed for positions in local government with the National Democrats of
the ardent nationalist Roman Dmowski, who enjoyed strong support among
Polish youths. The Zionist movement was developing among the Jews, and
the national movement among the Ukrainians (Tluczek 2001).

Although nationalist narratives might imply the opposite, most cities
and towns in Little Poland remained peaceful until World War II. The high
level of intermarriage between Greek and Roman Catholics until the late
1930s confirms the pattern of ‘agrarian tolerance’ that I discuss in chapter 6.
According to a rule dating from 1863, based on canon law, in mixed mar-
riages the groom and bride each remained 1n his or her own rite. Sons her-

16 Other Ukrainian political parties functioned officially in Poland, including the important
Ukrainian National Democratic Alliance (established in 1925), the Ukrainian Socialist-
Radical party, and the Communist party (which became illegal in 1924), all of which sup-
ported cooperation with the Polish state (Magocsi 1998: 593).

7 The best known assassination was that of Sydir Tverdokhlib, a Ukrainian leader who
favoured co-operation with the Poles in 1922. Among the unsuccessful attempts, the best
known was an attempt to assassinate the Polish chief of state, Jozef Pitsudski, in 1921 (Ma-
gocsi 1998: 587).

18 . . .
Stanistaw Stepien, personal communication.
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ited their father’s rite, and daughters, their mother’s. Even during the Polish-
Ukrainian war of 1918-1919, intermarriage remained common. In the Greek
Catholic cathedral, more mixed marriages were performed than single-rite
marriages (Table 1).

Table 1. Mixed Roman Catholic and Greek Catholic Marriages in Przemysl,
1918-1939

Roman Catholic Cathedral Greek Catholic Cathedral

Mixed Total % Mixed |Mixed Total % Mixed
Year |Marriages |Marriages Marriages |Marriages
1918 |64 265 24.1 65 122 332
1919|119 498 23.8 104 184 56.5
1928 |No data No data |Nodata |77 138 55.7
1929 |55 208 26.4 71 143 49.6
1938 |19 149 12.7 32 159 32.7
1939 |29 188 15.4 61 176 34.6

Sources: Archiwum Archidiecezjalne w PrzemyS$lu: Ksiggi zapowiedzi przedslub-
nych parafii katedralnej obrzadku tacinskiego, 1918-1939, signature 12—14 passim,
Archiwum Panstwowe w Przemyslu: Parafie greckokatolickie w Przemyslu, Ksiggi
zapowiedzi parafii katedralnej, 1918—-1939, signature 26-28 passim.

The great degree of intermarriage between Roman and Greek Catholics in
the aftermath of the Polish-Ukrainian war suggests that local people were
less engaged in struggles between religious-national camps than the national
history books lead one to expect. Although more historical data are needed
to fully explain this phenomenon, there appears to be some validity to the
hypothesis that religion crucially influenced a tolerant ‘agrarian’ attitude
towards co-existence and civility that predominated in south-east Poland,
especially before ethnic cleansing began during World War IL." Religious
identity predominated and was less congruent with nationality during the
inter-war period than it was during and after World War II. There were also
ethnic Poles who practiced an eastern Christianity in Poland before World
War II (Stgpien 1987: 141-142). Another explanation takes into account the

' The historian Stanistaw Stepien (personal communication), whom I thank for directing my
attention to the numbers in Table 1, sees in the high level of intermarriage a sign that the
people of Przemysl were actively showing their dissatisfaction with the Polish-Ukrainian war.
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tolerant, multi-ethnic, multi-confessional heritage of the city in the years
after the collapse of the Habsburg Empire. The unprecedented ethnic vio-
lence that followed the inter-war period, however, changed the city dramati-
cally.

2.4 World War II and Its Aftermath

Writing about World War II and the first wave of ethnic cleansing in Yugo-
slavia, Ger Duijzings (2000) saw the war as an important force in nation-
building. In other words, violence can be central to changing local under-
standings of the abstract, modern category ‘nation’ (Sorabji 1995: 80-81),
and this change happens as a result of the passionate ‘project of transforming
neighbours into enemies’ (Bowman 1994: 149). Rogers Brubaker (2004: 92)
has noted that political violence can be obviously ‘ethnic’, but the question
remains how ‘violence can take on ethnic hues’. Tom Nairn (1998: 107)
addressed the issue of violent ethno-nationalist conflicts in predominantly
rural situations, where ‘rural’ tends to mean ‘peasant’ — that is, where small
landholdings, rigid morality, and village culture prevail or have recently
prevailed. David Laitin (1995) argued that the violent outcomes of some
nationalist movements were based not only upon macro-structural changes
and ideologies but also upon certain features of the social organization of
rural and small-town life — for example, the existence of an opportunity for
political recruitment among young males with a culture of secrecy and a
code of honour different from that of the dominant culture of the state. Jeff
Pratt (2003: 155) observed that extreme forms of ethnic cleansing are not
about nation but about dense local patterns of kinship and neighbourhood
that push families and residents of localities to close ranks in self-defence.

In rural Hercegovina, Mart Bax (1995) showed that although commu-
nity peace was initially disrupted by outside forces, structural-historical
conditions linked to competition for power between state, diocesan, and
monastic ecclesiastical regimes, together with family structure, made village
war during World War II and again in the 1990s particularly bloody. As
Helen Watson (1995: 166-167) explained, narratives of war and religion
combine expressions of religious ideals and values with secular notions of
patriotism, nationalism, and territoriality. What she called a ‘sacralizing’
process of legitimating violence 1s a way ‘to transform a secular concern,
such as ethnic identity or territorial sovereignty, into a quasi-religious article
of faith’ (Watson 1995: 167). In times of war, a kind of ‘holy violence’ can
emerge when secular war propaganda borrows a demonizing tendency from
religious 1conographers (Watson 1995: 169). It is not that religion makes
violence an acceptable way of resolving conflict, Watson concluded (1995:
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177), but that believers justify their actions as part of some morally superior,
transcendent plan.

As Watson also noted, apart from sometimes fuelling violence, relig-
10n contributes to the personal comprehension and public expression of the
costs of war. This may happen many years after an actual loss takes place.
Religious institutions may foster narratives commemorating events of vio-
lence, and these narratives may cause subsequent generations to experience
the pain of loss in a virtual way and enable ‘memories’ of the events to
endure (Watson 1995: 167). Because I am primarily concerned in this book
with the importance of the past in contemporary politics in south-east Poland
and the way in which the past, often mediated through institutional religion,
1s important for maintaining both national divisions and tolerance, I must
first point out the role that violence plays in the politics of commemoration.

As a result of the Molotov-Ribbentrop Pact, independent Poland van-
ished from the map in 1939. Until the Nazi attack on the Soviet Union in
1941, Przemys$l was divided into German and Soviet areas, with the river
San as part of the border. The Nazi administration supported the Ukrainian
case while suppressing Polish public life.** Whereas a certain amount of
autonomy was guaranteed for Ukrainians, and secondary schools for
Ukrainians were established, Polish schools were banned and Polish political
structures were made 1llegal.

Once German troops attacked the Soviet Union in 1941, ambitions for
Ukrainian independence were raised. However, after an independent Ukrain-
1an state was proclaimed in L’viv, the Nazis imprisoned the Ukrainian lead-
ers. The OUN, the most important political group, split between the pre-
dominantly young followers of Stepan Bandera (1909-1959) and the older
members, who followed Andrii Mel’nyk (1890-1964), a former colonel in
the Ukrainian Galician Army. Under Nazi occupation, the Bandera faction
opposed cooperation with the Germans and appealed to Ukrainian police
forces under the Nazis to join them in fighting Ukrainians’ enemies. They
declared war against the Germans, Soviets, and Poles, a move that earned
them additional support, especially among Ukrainian youths.

Other partisan troops existed besides the OUN, particularly those of
the Ukrainian Insurgent Army (Ukrayins’ka Povstans’ka Armiya, or UPA).
The radical Bandera followers subordinated themselves to the UPA in 1942
and began 1deologically to dominate the Ukrainian underground from that
time forward. This created the political-military connection OUN-UPA.
After World War II, UPA partisan units continued fighting the Soviet Union
and communist Poland until the early 1950s, especially in the Carpathian

20 Ukrainians formed their own policy corps. In 1943, the Galician Division, formed of
Ukrainian volunteers, entered the ranks of the SS (Magocsi 2002b: 33).
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Mountains. The UPA strove to remove Poles from areas it regarded as
indigenously Ukrainian through what is now known as ethnic cleansing.
Throughout Poland, the Polish partisan Home Army (Armija Krajowa,
or AK) fought the Nazis during the war, but later some of its members
continued to kill Ukrainian villagers. The largest number of a total of fifteen
thousand to twenty thousand Ukrainian civilians killed in Poland was re-
corded in 1945 (Motyka 2003: 47), after the front had already moved west-
wards. The UPA had begun action against Polish civilians in 1943 in Vol-
hynia, the region east of Galicia, which was only sparsely populated by
Poles. After the provisional border between Poland and Soviet Ukraine — the
Curzon line, proposed in 1918 — was formalized by the Soviet Union in
1945, UPA fighters moved westwards from the USSR.?' In 1947, some
fifteen hundred remaining UPA soldiers operated in south-east Poland. The
number of Poles killed by the UPA between 1943 and 1947 in Galicia,
Volhynia, and other areas is estimated to have been between eighty thousand
and one hundred thousand (Motyka 2003: 47).
On the basis of an agreement between the Soviet Union and Poland in
1944, and provoked by the continuing ethnic war, the two countries an-
nounced ‘repatriation’ plans for Poland’s Ukrainian minority and for Poles
in Soviet Ukraine. As a consequence, the resistance of the Ukrainian popula-
tion inside Poland increased. The defenders of Ukrainian villagers appear to
have been UPA soldiers fighting not only against ‘regular’ repatriations
organized by the Polish army but also against Polish partisans and bandits
who were plundering Ukrainian villages. The tactics of the guerrilla fighters
allowed no compromise. Churches, tserkvy, and entire villages were burned,
and priests and peasants were killed. To prevent Ukrainian property from
passing into Polish hands, UPA guerrillas burned villages left empty after
Ukrainians were deported. The violence spiralled.
Andryi, a pensioner living in Przemysl, experienced these times and
described them in the late 1990s as follows (Hann and Stgpien 2000: 54):
Before the war there already were OUN propagandists in our village
... during the German occupation ... consciousness somehow rose,
and home defence troops appeared in our village, among others ...
Some people had weapons, but in secrecy ... When the front passed
through in 1945, the Polish bands appeared ... From the neighbour-
ing Polish villages ... they were attacking our village ... It was not
an army at all, just inhabitants of the nearby villages; they attacked
our village and ... behaved very cruelly, collected the better items

2! Named after the British foreign minister Lord Curzon, the demarcation line between Poland
and Soviet Russia was proposed during the Russian-Polish War of 1919-1920 but became the
Soviet-Polish border (with a few alterations) only after World War I1.
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from homes, and destroyed, destroyed in a barbarian way everything
what was impossible to take away ... at Easter 1946, the first of the
inhabitants of the village died ... the first victim of Poles ... the vil-
lage at that time was more susceptible, guarded; it created home de-
fence, organized itself. It lasted a week or two and then these Polish
bands were ridden down after enkawudzisci [the popular name for
officers in the NKVD, the Soviet Secret police, the predecessor of
the KGB] showed up with tanks.
When repatriations between Poland and the Soviet Union ended in 1946,
around 150,000 Ukrainians remained in Poland. Because the cities had
already been ‘cleaned’ — the Jews had vanished into the concentration camps
and urban Ukrainians were the first targets for repatriation — the only re-
maining non-Polish people in post-war Poland were Greek Catholic peas-
ants. At this time the Polish state devised the plan called Action Vistula
(Akcja Wista) with the aim of forcefully dispersing Ukrainian villagers from
south-eastern Poland to the areas known as Ziemie Odzyskane in the north
and west, which Poland had acquired from Germany after the Yalta Confer-
ence In exchange for losses in the east (see Misito 1993). The ‘action’,
carried out by ‘Operational Group Wista’, began at four o’clock on the
morning of 28 April 1947. Several hundred ‘suspicious’ persons were sent to
prisons or the central work camp in Jaworzno, part of the former Nazi con-
centration camp in O$wiecim (Auschwitz).”* Action Vistula was officially
closed with a ceremony in which the most deserving soldiers were deco-
rated, an event held on the Polish-Czechoslovak border. Activities such as
Action Vistula were among the final steps in establishing a homogeneous
nation-state in Poland after the war.®
In Przemysl the situation was similar to that in the country. The Jew-
ish population was gone; just a few persons survived, and most of them,
together with those who were forced to leave Soviet Ukraine, left Poland
after the war. In 1946 Przemys$l had 36,900 inhabitants (Konieczny 2002:
162). In 1950, after the Ukrainians had been expelled, it numbered 35,000
inhabitants (Mleczak 1988: 270). As Zdistaw Konieczny (2002: 155) noted,
between 1945 and 1949, 9,517 Poles and a few Jews from the areas that
became Soviet Ukraine were resettled in the city. This meant that one-third

22 In the 1940s, 3,873 people went through the Jaworzno work camp (Hann and Stepien 2000:
56).

2 Officially, the central committee of the Polish communist party declared Poland the state of
one nation only in 1976 (Berdychowska 1998: 149). As late as in 1977 it was decided to
rename some 120 settlements, especially in Beskid Niski and the Bieszczady Mountains,
which had been heavily populated by eastern Christians before World War II. After several
protests from Polish intellectual and associational circles in the 1980s, most of these settle-
ments reverted to their original names (Berdychowska 1998: 164—165).
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of Przemys$1’s inhabitants after World War II were probably Poles who had
experienced forced repatriation.

In the late 1950s, Ukrainians and Lemkos began to return to their na-
tive region, and by the 1980s, some ten thousand had established themselves
1n south-east Poland. Many of them did not return to their native villages but
moved to Przemysl, partly because their villages were either occupied by
Polish settlers or had simply ceased to exist, but also because the city offered
greater anonymity in a nationalistically reminiscent country. Historical
memory linked to Przemysl also played its role (Hann and Stgpien 2000).
These people returned to south-east Poland as self-conscious Ukrainians, no
matter what their original collective identification had been (Hann 1985: 35).

The Ukrainian Greek Catholic Church was restored after 1956, operat-
ing under the umbrella of the Roman Catholic Church. Przemy$] was one of
the first Greek Catholic parishes re-established in Poland after World War II.
The Greek Catholic Church formally regained its independent status only
after the fall of communism. The pope made the former Roman Catholic
Church of the Holiest Heart of Jesus the Greek Catholic Cathedral of St John
the Baptist in 1991. Although undergoing substantial renovation and ‘Byzan-
tinization’, this cathedral has never fully satisfied the older generations of
Greek Catholics.

Paradoxically, the survival of the Greek Catholic Church in Poland
during communism was made possible by the independent position the
Roman Catholic Church enjoyed there. The alliance between the Roman
Catholic Church and the opposition Solidarity movement remained strong
during the entire period of the Polish People’s Republic. Tomasz Zarycki
(2000) noted the lack of church-state conflict in Polish history and also
observed that social and national questions continued to merge with one
another during the socialist years. Even the most massive protests during
socialism, those of the Solidarity trade union movement in the 1980s, were
both pro-independence (anti-Soviet) and social protests (Zarycki 2000: 863).

The church under socialism enjoyed enormous popularity among both
intellectuals and the masses, and popular Catholicism flourished. People
visited churches frequently, and the clergy enjoyed high prestige. Religious
classes were taught, even if they were not always held in schools, and the
chaplaincy was kept in the Polish army. The only Catholic university in the
socialist world, Katolicki Uniwersytet Lubelski, founded in 1918, survived
independent of the state budget. As we are reminded by Norman Davies
(2005: 164), the church found itself with a monopoly over religious belief
unparalleled in Polish history; it became the chief moral arbiter of the nation,
opposing the communist regime, prosperous, confident, and more secure
than ever before.
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2.5 Church and State after 1989

From the perspective of the 1990s, the Roman Catholic Church won the
legitimacy competition over the nation against the communist state in Poland
and strongly influenced the establishment of a new political order. A con-
cordat between Poland and the Holy See was signed in 1993 without serious
political debate. Accepted by the overwhelming majority of the Sejm, 1t was
signed by the president in 1998 (Eberts 1998: 832). As a consequence, the
church not only secured its position and autonomy but also gained the ability
to influence state policies. The concordat was based on the principle of
mutual respect for the autonomy and independence of each entity in its own
sphere. The exclusive role of Catholicism in Poland 1is illustrated by the
Invocatio Dei n the preamble of the Polish Constitution of 1997 (Eberts
1998; Zubrzycki 2001). The Constitution of Poland respects religious free-
dom; churches and other religious organizations are guaranteed equal rights,
and the state is to remain impartial in matters of personal conviction.

After the fall of communism, proselytizing groups such as the Hare
Krishnas and Jehovah’s Witnesses increased their activities in the Polish
religious ‘market’. In comparison with other Eastern European countries,
Poland has seen new religious movements acquire more adherents (Froese
and Pfaff 2001: 490). Not all the denominations enjoy the same institutional
position in the state; the Polish parliament has passed laws securing the
state’s relations with some denominations. These agreements do not threaten
the dominant position of the Roman Catholic Church.

Apart from the Constitution and the concordat, the Roman Catholic
Church influenced state policies in several other areas: the institutionaliza-
tion of religious education in public schools, the passage of a 1992 law
regulating radio and television with a vague defence of Christian values, and
an anti-abortion law just slightly less restrictive than that of Ireland, passed
in 1993 (Korbonski 2000). The church also established influential media
channels, of which the nationalist and xenophobic Radio Maryja, transmitted
from the city of Torun and headed by the Redemptorist monk Father Ta-
deusz Rydzyk, is the best known. Radio Maryja attracted some 5 million
listeners (17 per cent of Polish citizens), ranked fifth in the national ratings,
and received a license for a television channel, TV Trwam (Korbonski 2000:
131; Luxmoore 2001: 322). Although the Polish episcopate has become
concerned from time to time with the controversial content of its broadcasts
and several times has intervened against its tone, Radio Maryja retains a
stable group of listeners, mostly retired women nicknamed by journalists
‘mohair berets’ (moherowe berety) after the hats they wear. Independent of
the church but aiming to inform people about its activities, a Catholic Infor-
mation Agency was established in 1993. Although voluntary contributions
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from the faithful declined after 1989, the life-style of the clergy was consid-
ered well above the country’s average, and the mushrooming of new church
buildings across the country denied the impoverishment of the church that its
high representatives complained about (Korbonski 2000: 133). The church’s
revenues also remained untaxed.

As widely publicized in the press, the Polish episcopate is divided
roughly into three groups: conservatives, pragmatics, and liberals
(Korbonski 2000: 142). The head of the episcopate elected in 2004, the
archbishop and metropolitan of Przemysl, J6zef Michalik, was considered to
belong to the fundamentalist camp; he was known for his 1993 statement
that “the Catholics should vote for the Catholics, the Jews for the Jews”, as
well as for his attacks on Freemasons (Eberts 1998: 827). Looking at the
social composition of the episcopate, in 1995 one-half of the bishops came
from peasant families, and one-quarter had working-class origins (Korbonski
2000: 142). The church as a whole supported Poland’s entry into the Euro-
pean Union, as did an overwhelming majority of its clergy (Eberts 1998:
141). An active, tolerant, open Catholicism — a stream Davies (2005: 162)
traced back to Catholic intellectuals who positioned themselves politically
between the socialists and the nationalists (Pitsudski and Dmowski, respec-
tively) in inter-war Poland and who represented the strongest and most
independent element of the Polish intelligentsia during communism — also
plays an important role in strengthening civility in Poland today. Neverthe-
less, unlike during the communist years and despite the fact that more than
95 per cent of citizens (34 million) have been baptized Catholic and one-
third of them attend church regularly (Luxmoore 2001: 315), public support
for the church has been waning since 1989 (Korbonski 2000).

In south and south-east Poland, this decline in public support has been
less dramatic than in the rest of the country (Marianski 2004: 194). As the
archives of the communist secret police show, during the socialist years
these parts of the country demanded ‘particularly hard work, especially
because of the traditional ties locals had to the Catholic faith, which had
strong support in well-organized church structures’ (Arcybiskup 1997: 3).
The then Roman Catholic archbishop of Przemysl, Ignacy Tokarczuk, was
considered by the secret police to be a ‘decidedly dangerous enemy of the
People’s Republic of Poland’ (Arcybiskup 1997: 4). One of my informants, a
Roman Catholic priest, identified him as the ‘second most prominent enemy
of communism in Poland after Cardinal Wyszynski, the Polish Primate’.
Under the leadership of Bishop Tokarczuk from 1966 to 1993, 430 new
churches and chapels were built in the Przemysl diocese (Arcybiskup 1997:
5). Because of these conditions, it is no accident that south-east Poland
showed a conservative preference after 1989 (Zarycki and Nowak 2000;
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Luxmoore 2001: 308). Since 1989 the Przemysl city council has been domi-
nated by right-wing politicians with close links to the Roman Catholic
Church.

Plate 3. Popular Catholicism in south-east Poland: A Roman Catholic pocession to
Kopystanka Hill, near the former Ukrainian village of Kopysno.

There are five Roman Catholic parishes within the boundaries of the city,
and nine in the whole decanate. There are thirteen male monastic orders in
the archdiocese, six of which have branches in the city. Of twenty-nine
female Roman Catholic orders in the archdiocese, Przemysl hosts twelve.*
There 1s also a Roman Catholic seminary in Przemys$l. Three major Marian
shrines lie in or close to the city: the Sanctuary of the Mother of God of
Jackowa (Sanktuarium Matki Boskej Jackowej) in Przemysl cathedral (con-
secrated in 1766), the Sanctuary of the Immaculate Conception of Our Lady
Maria (Sanktuarium Niepokalanego Poczgcia Nasze] Maryi Panny) in the
Franciscan church (consecrated in 1777), and the Sanctuary of the Mother of
God of Calvary (Saktuarium Matki Boskej Kalwaryjskiej) in Kalwaria
Pactawska (consecrated in 1882). Kalwaria and the Franciscan monastery
located there are also among the major regional pilgrimage places, and
before World War II, Greek Catholics worshipped there as well. Two Roman
Catholic saints came directly from Przemysl: Jozsef Sebastian Pelczar
(1842-1924), a former bishop of Przemysl, whose remains are in the Prze-
mys$]l Roman Catholic cathedral, and August Czartoryski (1858-1893), a

2 Source: http://www .przemysl.opoka.org.pl/html/zgromadzenia_zakony.php, accessed

December 2005.
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Salesian monk who died in Italy but whose body was removed first to
Sieniawa, where his family had owned large estates, and in 1964 to the
Przemys$l Salesian church. The two were canonized in 2003 and 2004, re-
spectively, by Pope John Paul II.

In 2002 there were 1,067 priests and monastic priests registered in the
Przemysl diocese, and 814,000 believers (the Przemysl archdiocese includes
the dioceses of Zamos$¢, Rzesow, and Przemys$l). Whereas in the west and
northwest of Poland in 2004, one Roman Catholic priest served 1,211 be-
lievers, the Przemysl diocese had one priest for every 763 believers.” In
Tarnéw diocese, 75 believers attend services every Sunday, and in Rzesow
diocese, 71, but in the Warsaw and £.6dz dioceses, which are mostly urban
and industrial, the figures are only 35 and 32, respectively.”® Chris Hann
estimated that around 500 clergy lived in Przemys$l in the mid-1990s (Hann
1998c: 248), which made one member of the clergy for every 140 people.

The ratio of marriages approved by the church to so-called civil mar-
riages from 1999 to 2004 seems to have been stable, and around two-thirds
of all marriages in the city were concordat marriages.”” The relatively high
proportion of civil marriages might be explained by the presence of an
independent ‘liberal’ subculture in the city. Apart from its reputation for
devotion, Przemysl is also known as a city of artists and intellectuals. Owing
to its size, it offers considerable anonymity and the opportunity for individu-
alism 1n religious practice, which, together with larger changes in marriage
patterns towards greater independence from the church, might account for
the relatively large proportion of civil marriages. In contrast to marriage
ceremonies, 600 funerals were held in Przemys$l’s Main Cemetery in 2003,
of which 596 were Roman and Greek Catholic funerals.?®

In comparison with the Roman Catholic Church, the Greek Catholic
Church, with eighty-two thousand adherents in 2002, is the minority church
in contemporary Poland.” In Przemysl the situation is slightly different, but
even there, approximately two thousand Greek Catholics form a relatively
small minority among almost seventy thousand inhabitants. Przemysl is the
historical and contemporary seat of bishops of both Catholic rites. In 1991

ol compared the south-eastern dioceses (Przemysl, Rzeséw, and Tarnéw) with those in the
north-west (Szczecin, Koszalin, and Zielona Goéra). Source: http://www.stat.gov.pl/serwis/
polska/2004/dzial4/obrazy4/rys30.htm, accessed October 2004.

% Source: http://serwisy.gazeta.pl/kosciol/2029020,64807,3024135 . html, accessed November
2005.

27 Of 405 weddings in Przemysl in 2003, 264 were so-called concordat, or church approved,
and 141 were civil marriages. Data are from the Civil Office of Przemysl.

28 Source: Main Cemetery statistics.

¥ Source: http://www stat.gov.pl/serwis/polska/2004/dzial4/obrazy4/rys29.htm, accessed
November 2004.
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Pope John Paul II appointed a bishop of Przemys$l of the Byzantine-
Ukrainian rite, thus providing Greek Catholics in Poland with their first
diocesan bishop since the war. In 1993 the Greek Catholic Church in Poland
was taken from the administration of the Polish Primate, under which it had
functioned during the communist years, and was made directly subordinate
to the Holy See. In 1996, the four-hundredth anniversary of the Union of
Brest, the church was reorganized into two dioceses, Przemys$l-Warsaw and
Wroctaw-Gdansk. Przemys$l became the seat of the metropolitanate, with an
archbishop, Ivan (Jan) Martyniak, as its head. Besides Roman and Greek
Catholics, a small Orthodox community and a few Protestant denominations
complete the city’s religious landscape.

Greek Catholic believers, dispersed into 136 parishes across Poland,
were served by 65 priests in 2002 — one priest for every 1,262 believers.*® In
Podkarpackie County, in which the city of Przemysl lies, thirty-two thousand
people belonged to the Greek Catholic Church in 2004.%' As part of the
Roman Catholic seminary, Greek Catholic priests are educated at Catholic
University in Lublin. There are two male Greek Catholic monastic orders in
Poland — Basilians and Studites — and three female orders — Basilians, Sisters
Servants, and Josephites. For the entire country this makes around two
hundred people in Greek Catholic orders (Berdychowska 1998: 171). Except
for the Studites, all the orders have branches in Przemysl. There is also a lay
association, the Christian Brotherhood of St Volodymyr.

The Greek Catholic Church publishes its own monthly magazine, Bla-
hovist, and, since 1987, the Greek Catholic calendar. The church’s liturgical
language 1s Ukrainian, and it follows the Julian calendar. Two canonized
Greek Catholic personalities came from Przemysl: the bishop losafat Kotsy-
lovs’kyi (1876—-1947), who died in a Soviet prison, and his auxiliary, Hry-
horyi Lakota (1883—1950), who died in the Siberian gulag. Both canonized
in 2001, they are nowadays the greatest martyrs of the whole Ukrainian
Greek Catholic Church, which, apart from western Ukraine, has dioceses
concentrated among ethnic Ukrainians in Canada and the United States.

Concerning religious statistics, in 2003 there were three mixed mar-
riages out of a total of four marriages in the Przemys$l Greek Catholic parish.
In 2004 there was none, and in 2005 the majority were again mixed mar-
riages. More than one-third of all marriages in 20002005 were mixed
Roman and Greek Catholic.* In contrast to these figures and pre-war statis-
tics, during my stay I recorded substantial exclusivity based on rite. Just two

3% Source: http://www stat.gov.pl/serwis/polska/2004/dzial4/obrazy4/rys29 htm, accessed
November 2004.

31 Rocznik statystyczny Wojewodstwa Podkarpackiego, Rzesow, 2004, p. 117.
32 Information obtained from the Przemysl Greek Catholic parish.
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sixteen-year-old students from among twenty-two I interviewed in the
Ukrainian secondary school, which was particularly popular among highly
conscious Ukrainian families, declared that they came from mixed Roman-
Greek Catholic families.

Although the majority of Ukrainians now live in the north and north-
west of Poland, the major part of the former property of the Greek Catholic
Church is found in Przemys$l and south-east Poland (Berdychowska 1998:
171). Ukrainian activists in Przemy$l estimate people of Ukrainian origin
there to be up to one-quarter of all inhabitants. Although people of possible
Ukrainian origin may choose Polish nationality in opinion polls, and many
attend the Roman Catholic Church, and although the number of ‘unknown’
or ‘hidden’ Ukrainians is certainly higher than that declared in the census,
the figure of one-quarter seems to be an exaggeration.

For more than thirty years during the socialist period, only one secon-
dary school in Poland offered some classes in Ukrainian, and Ukrainian
philology was taught at Warsaw University. The conditions for establishing
minority schools in Poland are favourable nowadays, and because of their
higher costs, minority schools receive a 20 per cent larger budget than ma-
Jority schools. If the parents of at least seven pupils in an elementary school
request it, or the parents of fourteen students in a secondary school, a minor-
ity class can be opened. The minority schools offer limited teaching in the
Ukrainian language in addition to Polish — for example, lectures on Ukrain-
1an language and literature, history, and geography. In the 1990s there were
sixty-nine such elementary schools and six secondary ones in Poland, and
the number of pupils in them rose (Berdychowska 1998: 166).

In Przemysl, a Ukrainian primary school was established in 1991, and
a secondary school followed in 1995.* In contrast, there were ten Polish
secondary schools in the city. In 2000, 266 pupils studied at the two minority
schools. At my last visit, in the summer of 2005, preparations had been made
for offering a bachelor’s degree in Ukrainian studies at the high school, the
state-established institution of higher education, which worked alongside a
private one, a business and administration high school established in the
1990s. Statistics show less university education in south-east Poland than in
the rest of the country. In the city of Przemysl itself, however, university

33 The Ukrainian-language primary and secondary school, named after Markiian Shashkevych
(Szkota Podstawowa 1 Liceum Ogdlnoksztalcace z ukrainskim jezykiem nauczania im.
Markijana Szaszkiewicza), drew on the inter-war tradition of naming primary schools after
Ukrainian national leaders.
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education reached more than 14 per cent of the inhabitants, one-third higher
than the Polish average.*

2.6 Contemporary South-East Poland

People living in villages in Podkarpackie County in 2002 made up 59.5 per
cent of the county’s population; the comparable figure for all of Poland was
38.4 per cent.”” In May 2004, unemployment in Przemys] was 21.5 per cent,
and outside the city it was 24.9 per cent.>® Both figures were not only above
the national average but also above the average of 20.6 per cent for the
county, considered one of the poorest in the country.>” The largest of the few
employers were the state and the municipality, although the church also
formed an important part of the local economy. It gave jobs to a variety of
professionals, from restoration artists to janitors, construction workers, and
drivers for old-age homes.

Heavy industry appeared in south-east Poland in the 1930s, increasing
especially in the 1960s, and was situated north and north-west of Rzesow,
some 150 kilometres north-west of Przemysl, in cities such as Stalowa Wola,
Mielec, and Tarnobrzeg. Some smaller industrial plants have appeared near
the towns of Sanok, Jasto, and Krosno, in the foothills of the Carpathians,
but the entire region remains predominantly agricultural. During socialism,
small building-material, textile, and chemical factories functioned in the city,
but more jobs were offered by food-processing plants and craft workshops.
Few of these survived in the postsocialist years.

As Annegret Haase (2002) mentioned, south-east Poland was one of
the least developed areas of the country, and its countryside especially
showed a lack of state investment during the communist years. As Haase
also noted, the lack of investment continued in the first postsocialist decade,
the outflow of the work force was significant, and seasonal work and infor-
mal labour relations based on kinship and friendship ties predominated.
Although the number of people working in agriculture has fallen since 1989,
such work still represents between one-fifth and one-fourth of total employ-
ment in Poland.”® The number of people working in agriculture is 15 per cent

34 Glowny Urzad Statystyczny. Ludno$¢: stan 1 struktura demograficzno-spoleczna. Rok
2002, Warszawa 2003, tab. 19, p. 178 and tab. 20, p. 184.
3% Source: http://www stat.gov.pl/demografia/index.html, accessed December 2005.
3¢ Zycie Podkarpackie, 12 May 2004.
37 For people between 18 and 24, the unemployment rate was 28 per cent. Among all the
unemployed, 48 per cent were women, and 58 per cent had been unemployed for more than a
year (Zycie podkarpackie, 14 April 2004).

¥ Source: http://www stat.gov.pl/opracowania_zbiorcze/duzy_rocznik_stat/2006/ drs2006-
dane_o_wojewodztwach.pdf, pp. 6667, accessed January 2007.
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higher in south-east Poland than in the country as a whole, and the majority
of farms are small — less than ten hectares — and privately owned (Haase
2002: 54).*° Low productivity and a lack of mechanization in agriculture had
already been reported during the socialist years (Hann 1985; Turowski 1994;
Wieruszewska 1994). Although the situation has changed somewhat and is
expected to change more substantially with the country’s integration into the
European Union, up to the mid-2000s structural changes in south-east Po-
land had materialized slowly.

Plate 4. The countryside around Przemysl.

According to a questionnaire I administered in the summer of 2004 to
ninety-six people in Przemys$l, almost one-fifth of those surveyed lived in
three-generational households. A quarter of them said that one or more
members of their family worked in agriculture, and more than three-quarters
indicated that they were at least partially self-sufficient in food. Although
labour migration also contributed to family income during the socialist years
(North America has always been a popular destination), it has reached much
greater numbers since the opening of the borders. Nowadays migrants’

3% In 1995, 87 per cent of all agricultural enterprises in south-east Poland were private farms.
In 1997, 35.4 per cent of private farms in south-east Poland were 1-2 ha, 47.4 per cent were
2-5 ha, and 14.8 were 5-10 ha. Only 2.3 per cent of all farms were larger than 10 ha (Haase
2002: 54).
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destinations are all over western Europe in addition to the large cities of
central and western Poland. Podkarpackie County shows negative net migra-
tion for permanent residence.’’ In 2004, direct coach connections linked
Przemysl with London twice a week and with other major European cities.
Not only is westwards labour migration high, but so is trade tourism
with Ukraine. Although on the decline in 2004, trade tourism still brought
profit to people on both sides of the border. In 1996, more than 1.5 million
Ukrainians crossed the border in Medyka, the most frequent border crossing
with Ukraine and the closest to Przemysl, for both transit and shopping
(Haase 2002: 117).*! Many former inhabitants of the San Valley and their
heirs come to visit the memory sites of their nation in south-east Poland —
tserkvy, graves, and war memorials — and a small number of well-off
Ukrainians have become regular tourists in the Bieszczady Mountains.

Plate 5. The remains of the bazaar in front of the new shopping mall in Przemysl.

Perhaps the most visible everyday presence of Ukrainians in Przemysl is at
the bazaar, not far from the city centre. In the mid-1990s the Przemysl
bazaar was the second largest in Poland, after Stadion Dziesigciolecia in
Warsaw. Nowadays it i1s significantly smaller and divided into Ukrainian
(ruski) and Polish (polski) sections. It nevertheless remains a substantial

0 Source: http://www stat.gov.pl/opracowania_zbiorcze/duzy rocznik_stat/2006/ drs2006-

dane_o_wojewodztwach.pdf, p. 66, accessed January 2007.
1 of people crossing the border from Ukraine, 85.2 per cent in 1997 and 77.6 per cent in
1998 indicated an interest in shopping in south-east Poland (Haase 2002: 117).
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source of the city’s income. As a result of Poland’s entry into the EU, a visa
requirement for Ukrainian citizens was introduced in 2004. Although the
numbers of visitors initially fell, they soon returned to previous levels.*

Despite the region’s opening towards the wider world, Przemysl’s in-
habitants subjectively perceive it as conservative. Their perceptions stand in
strong contrast to the dynamics of religious processions, the bazaar, the
border crossing, discothéques, and the two new shopping malls in the city.
Nevertheless, a former local politician, age forty-nine, told me that ‘nothing
takes place here, nothing can be done here, everybody hates everybody,
there is jealousy, and it 1s the “last resort”, our little Polish hell [piekelko
polske]’. A friend of mine, a forty-year-old journalist, was even more ex-
plicit about the conservatism of people in Przemys$l: ‘When I moved to
Przemysl fifteen years ago, people kept saying to me, “Do not try to change
anything, because you are not going to be able to change anything here!””

A twenty-five-year-old student pondered the city’s social life: ‘I can-
not explain it. Perhaps it is the fog from the San that causes lethargy here.
Fifteen years is not enough for a change in local mentality.” When I asked a
young unemployed woman about her view of the future, she replied: ‘The
San will flow in twenty years the same way it is flowing now. Nothing will
really change here.” One of my friends, referring to the local conservatism,
said ironically that the ‘mentality of a peasant who became a lord” (mental-
nosc¢ spanszczyznianego chlopa) prevailed in Przemysl. Most of the people I
talked to characterized the city as having the ‘culture of a little town’ (kul-
tura malomiasteczkowa).

In contrast, for younger people with higher education whom I ques-
tioned, the city’s prospects seemed brighter. A thirty-three-year-old man
working for the city council told me: ‘Przemysl is a magic and special city,
something like Krakéw. In ten, fifteen years I would like to see a renovated
Przemys$l where people will earn money and will not complain that nothing
changes and nothing they do succeeds.” The proximity of the border with
economically growing Ukraine and the city of L’viv, with almost 1 million
inhabitants, offers some opportunities to fulfil this optimistic scenario.
Together with EU funds directed towards tourism, commerce with Ukraine
1s expected to save the region from poverty — an expectation held especially
by local elites and Polish development agencies.

The opinions of open-minded inhabitants and city intellectuals, artists,
and university students balance the dominant conservative view of prospects

*2 Zycie Podkarpackie, 31 March 2004
®1tis expected that financial support for Podkarpackie County from the European Union will

reach 1.6 billion euros in five years. See http://miasta.gazeta.pl/rzeszow/2029020,34962,
3205662 .html, accessed March 2006.
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for south-east Poland. They also offer an alternative view of regional and
national history. I remember a passionate discussion among my Polish
friends about the role of Poles in the World War II killings of Jews, a topic
that was opened up in Polish public discourse by Jan Tomasz Grosz’s ac-
count (Gross 2001) of the Jedwabne massacre and by the apology Poland’s
President Kwasniewski made later in the name of the Poles.* These trends
and subcultures in the city demand additional fieldwork, and I touch upon
them only briefly in this book. But even if changes are under way and many
young and better-off people see the way out of decline — after EU entry in
May 2004, positive changes were expected in all the East European member
states — conservatism 1s likely to remain an important characteristic of the
local setting.

2.7 Conclusion

In both its ancient history and its modern ethnic conflicts, Przemysl is
equally important to the Roman Catholic Polish majority and the Greek
Catholic Ukrainian minority. After forty years of clandestine existence, the
Ukrainian Greek Catholic Church has been gradually restored to the city’s
public sphere since 1989. Although Przemys$l has a strong urban heritage,
many of its inhabitants came from the countryside during socialism. The city
1s surrounded by purely agricultural settlements with a prevalence of small
landholding. Przemysl and south-east Poland are a historically marginalized,
underdeveloped part of the country and of Eastern Europe, and the institu-
tions of the Catholic Church are exceptionally strong there.

To approach the phenomenon of political mobilization in south-east
Poland on the basis of nationalism is insufficient. Instead, one must look at
the politics of commemoration, in which a ‘traditional’ social structure is
combined with narratives ingrained in people’s memories that evoke the
agrarian era. A consistent bearer of this post-peasantism in south-east Poland
1s the Catholic religion. Neither economic changes related to Poland’s entry
into the European Union nor changes in the direction of currently fashion-
able multiculturalism can be explained without considering the politics of
commemoration. In the following chapters I introduce the sources of this
politics.

** The Jedwabne pogrom was a massacre of Jews living in the town of Jedwabne, in north-
east Poland, that took place in July 1941. Although long assumed to have been a Nazi opera-
tion, it is now known to have been carried out mostly by non-Jewish Poles in the area.






Chapter 3
From Guerrilla Warfare to Commemorations of Vio-
lence

Action Vistula took place more than fifty years ago, but in my opin-
1on it 1s still going on.
A senior Greek Catholic priest in Przemys$l, March 2004

Several times during 2003 and 2004 I joined a group of young friends, both
men and women, in their trips across Zakerzonie, as they called the histori-
cally ethnic Ukrainian part of contemporary Poland.*® We travelled to the
mountains of Bieszczady and Beskid Niski, as far west as Krynica, consid-
ered to be the Lemko border, as well as north of Przemysl beyond Lubac-
z6w.*® We visited places in the hills of Pogorze Dynowskie, north-west of
the city, and Pogorze Przemyskie, in the south. We explored my friends’
historical homeland, the area they nostalgically imagined as having a
Ukrainian past — the same way it had been imagined by their student prede-
cessors who had begun visiting the region in the 1980s and had mapped the
disappearing wooden church architecture.*’

* The term Zakerzonie, or Zakerzonski kraj, appeared in the 1920s in the L’viv Ukrainian
press, referring to the Ukrainian ‘lands’ on the ‘Polish’ side of the Curzon line. Especially
after the border between the USSR and Poland was established in 1944, Ukrainian nationalist
propaganda abroad began to use this term more precisely. The surviving UPA fighters from
Zakerzonie made up an influential part of the Ukrainian nationalist exiles in the west and kept
the term alive up to the late 1980s and early 1990s, when it again became popular in the
nationalist press in Ukraine. In Poland, the term reappeared in the Ukrainian student press in
the 1980s (personal communication with Stanistaw Stepien and Bogdan Huk).

46 Lemkos/Rusyns/Ruthenians are an eastern Christian group living across the north-east
Carpathians, mostly in Slovakia, Poland, Ukraine, and Romania. Many of them see them-
selves as part of a Ukrainian nation. From among the recent accounts on Lemkos, see Nowak
2000.

47 Of the former Greek Catholic tserkvy that still exist, 240 belong to the Roman Catholic
Church, 28 are Orthodox, and 60 are formally owned by municipalities or the state. After
World War II, 300 former Greek Catholic tserkvy were destroyed or left to be destroyed in
Poland (Berdychowska 1998; Iwanusiw 1998).
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We searched for the remains of these religious structures, which for
my friends were the last few visible signs of the Ukrainian past in contempo-
rary Poland. Wherever we passed by a place important for the Ukrainian
‘community of memory’, they told me what had happened there and when it
had happened. It seemed to me bizarre to be walking in forested land where
there had once been a village and where the only remains hidden in the
undergrowth were a cemetery or the foundations of a zserkva. Such places
were particularly numerous in the Bieszczady Mountains, and I was always
told which of the villages had been burned and when and how people had
been killed there. I was also told where there had been a field hospital for the
Ukrainian Insurgent Army (UPA) and how the fighters had defended it.

We frequently made searches of a less military nature, looking for the
eastern Christian signs of churches that had previously been tserkvy. There
the stories were accusations against intolerant Polish Roman Catholics with
a passion for demolition, which Greek Catholics considered to be a desecra-
tion. Sometimes we looked for the grave of a Greek Catholic priest, and
sometimes for a tomb commemorating Ukrainian hero soldiers. My friends
recorded the remains of buildings and cemeteries, noting their current condi-
tion. They took pictures and interviewed people who remembered what had
happened when the eastern Christian populations were expelled from south-
east Poland after World War II. Because they interviewed people in Polish
and did not say they were Ukrainians, they sometimes found themselves
talking to actual participants in those acts of desecration, who, proud of what
they had done, explained how they had helped to cut the iconostasis to
pieces, thrown away the icons, and taken stones from the tserkva and used
them to build houses. In these kinds of searches my friends were looking for
Ukrainian heritage, which was embodied in the remains of religious build-
ings, buried in cemeteries, and hidden under the facades of Roman Catholic
churches that once served as tserkvy.

Among the images the search evoked for my friends were marching
armies, inter-village war, and state repression. Like many other descendants
of the peasants and small-town dwellers who lived in south-east Poland
during the inter-war years, they projected onto the peaceful, pre—World War
IT past the religious-national antagonisms between Roman Catholic Poles
and Greek Catholic Ukrainians of the post-war years, as if those antagonisms
had always existed. Focusing on members of the present-day Ukrainian
community, I want in the rest of this chapter to illuminate the contradiction
between the peaceful past and contemporary projections of violence onto it. |
look at the way history is relevant in the everyday life of the Ukrainian
community and at how nationalist history is played out through family,
religion, and collective memory.
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3.1 Memory in the Landscape

I took part in journeys across south-east Poland with several Ukrainians,
especially with the friends Maryjka, age twenty-four, Oleg, forty, and Orest,
twenty-nine. All three were conscious Ukrainians and Greek Catholics.
Maryjka’s immediate family had not suffered repatriation, but she remem-
bered the disgrace her family had faced in the postsocialist years. Both her
parents came from peasant families in the village of Hrebenne. One of her
grandmothers escaped repatriation because she had, by accident, been bap-
tized in the Roman Catholic church in the nearby village of Siedliska, al-
though she attended Greek Catholic services all her life. Maryjka’s other
grandparents, like several other people in Hrebenne, were allowed to remain
in the village because of their work on the railway.

Following a common pattern among contemporary Ukrainians in
south-east Poland, Maryjka’s parents obtained higher education and became
teachers. Although they retained close ties with Hrebenne, they moved to
Przemys$l] and built a large house in one of the most prestigious parts of the
city. Maryjka had one sister, who had married a Pole and lived in Krakow.
One of Maryjka’s aunts, who also lived in Przemysl, had built a new house
in Hrebenne, replacing the grandparents’ wooden khata, and hoped to retire
there in a few years. Before beginning her studies in pedagogy in the re-
gional capital, Rzesow, Maryjka was among the first students at the new
Ukrainian school in Przemysl. One of her teachers had been Oleg.

In the late 1980s Oleg studied Ukrainian philology in Warsaw. He was
known among his colleagues for wearing sandals and a Ukrainian folk shirt
and for carrying in a fabric bag the books of the Ukrainian poet Shevchenko.
After moving to Przemysl and spending several years teaching at the Ukrain-
1an school, he became a full-time journalist at the Poland-wide Ukrainian
weekly published in Warsaw. He also gathered a large number of oral histo-
ries from people who had survived Action Vistula and was known for having
published several books of interviews with victims of Action Vistula and
some UPA soldiers. Many of his students remembered him as a charismatic
personality who promoted to them the glorious past of their nation. He often
travelled to L’viv, where he bought Ukrainian books and collected the news
from his nation’s motherland. In addition to practising journalism, he con-
tinued to explore the remains of the Ukrainian past in Zakerzonie.

Oleg was born in the north of Poland, to which his parents had been
expelled in 1947 from a village in the Sanok area. After the political situa-
tion relaxed, his parents moved back to their native village and built a large
house. His father had worked as a bus driver and his mother as a teacher, but
both were now retired. As a child in his native village Oleg attended the only
continuously functioning Greek Catholic tserkva in Poland. Although ac-
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cepting both Greek Catholicism and Orthodoxy as his close faiths, he con-
sidered Orthodoxy the more appropriate shelter for the Ukrainian nation,
seeing Greek Catholicism as too much under the influence of Rome and the
Polish Roman Catholic clergy.

Orest, the third of the friends, came from Lubicza Krélewska, a vil-
lage near Hrebenne. His family had been unaffected by Action Vistula, and
both of his parents had worked in the village cooperative. While renting a
cooperative flat in the socialist block building, they kept their parents’
wooden khata and garden in Hrebenne. Orest had studied political science in
Krakow and planned to begin PhD studies, but for the time being he was
unemployed and worked only occasionally. He also planned to travel to
work in Canada, the usual emigration destination for Ukrainians, or to Italy,
where his sister had previously worked during summer holidays. When
‘preaching’ to his fellow nationals, Orest was particularly passionate about
his nation’s military history. He and Oleg were known for collecting Ukrain-
1an military artefacts and singing songs from the UPA military repertoire.

Because of the unavailability of a Greek Catholic clergyman, Orest
and Oleg had both been baptized in the Roman Catholic Church, but they
nevertheless had grown up as conscious Greek Catholics. Maryjka had been
baptized Greek Catholic in the Jesuit church in Przemysl, where Greek
Catholic services were held during the socialist years under the auspices of
the Roman Catholic Church. The three had more friends among local
Ukrainians than among Poles. Some Poles, especially the partners of some of
their fellow nationals, joined them occasionally when they sat in their fa-
vourite pub in Przemysl, but they were considered to be a group of Ukrain-
1an youths. Their attitude towards the Polish state was ambivalent. While
claiming full loyalty and enjoying minority rights, they disliked the patriotic
elements so visible in Polish national commemorations, and they expressed a
certain distance and even a feeling of moral superiority when comparing
their nation’s suffering with that of the Poles.

During a three-day trip in January 2004, Maryjka, Oleg, Orest, and I
visited Hrebenne, on the Polish-Ukrainian border. Passing the town of Ra-
dymno, we stopped near the tserkva in Chotyniec. Then we drove north
along the border and stopped in the village of Mlyny. Next to the wooden
tserkva we bowed at the grave of Mykhailo Verbytsky, author of ‘Ukraine’s
Glory Has Not Perished’ (Shche ne vmerla Ukraina), the Ukrainian national
anthem. We visited the tserkva in Kobylnica Woloska and the remains of
tserkvy in Wielkie Oczy and Opaka, a few kilometres north of Mlyny, the
last just recently burned. One of my friends mentioned that it had been
burned by the local ‘Lakhy’ — the derogative name Ukrainians use for Poles.
They said it was not the first time they had tried to burn it. Driving through
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Lubaczéw, Narol, and Betzec — where a death camp operated during World
War II — and passing Lubycza Krélewska, we approached our final destina-
tion.

Like many other villages of the region, with the exception of those
where a manor house belonging to Polish gentry was located, Hrebenne was
a Greek Catholic parish. It numbered more than one thousand parishioners
before 1947. The cultural association Prosvita had been seeding Ukrainian
consciousness quite early before World War I, in the village and in the
region. If Roman Catholics married into the village, they automatically
became Greek Catholics.

In 2004, roughly one-third of Hrebenne’s 250 inhabitants were
Ukrainians, and some of their fellow nationals with family ties in the village
enlarged the crowd in the fserkva at the weekends. The tserkva, built in
1685, was one of the architectural jewels of this part of Poland, de facto
serving Greek Catholics with only a brief interruption after 1947. Exception-
ally, during the entire socialist period it remained in state hands and was
neither appropriated for the Roman Catholics nor given to the Orthodox
Church. Unlike in many other cases, the Greek Catholic Church did not need
to negotiate over the restitution of the tserkva in Hrebenne when claiming it
back in 1990. Since 1956, Greek Catholics had shared it with Roman Catho-
lics, as they still did. In 2004, the Greek Catholic priest took care of several
dispersed parishes in the region, travelling hundreds of kilometres by car
every week. He arrived in Hrebenne every Sunday from the town of Lubac-
z6w. The Roman Catholic parish seat was in nearby Siedliska.

The day we arrived in Hrebenne was the first day of the eastern Chris-
tian Christmas (following the Julian calendar), and Orest suggested we join
his family in singing Christmas carols. On a freezing evening we drove six
kilometres through the snowy pine forest and approached the hamlet of
Mrzyglody, a few dwellings dispersed around the valley and surrounded by
woods. Before 1947 there had been many more houses and much less forest,
but many houses had been burned after people were expelled, and as in other
parts of south-east Poland, new forest was seeded. Unlike other villages
nearby — Werchrata, Prusie, and Siedliska — Mrzyglody was supposed to
have vanished from the map, not least because of its proximity to the state
border, which was closely surveilled during socialist years. However, a few
Ukrainians returned, despite poor prospects for the future. Even in 2004, no
proper road reached the hamlet, and the nearest shop was five kilometres
away in Werchrata. The only newcomer to this Ukrainian microcosm of five
or so households was a Polish townsman who had recently rebuilt a cottage
in the vicinity.
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Plate 6. The tserkva in Hrebenne, Christmas 2003.

Before World War II, the remains of a Greek Catholic Basilian monastery
had been located near Mrzyglody. During the war it had served as a base for
the UPA. Not long before our visit, a monument (mohyla) commemorating
those times had been erected on the remains of the monastery, and the place
had become a national pilgrimage site for many Ukrainians from across the
border. My male Ukrainian friends, including Oleg and Orest, used to have
New Year’s drinks there. Nostalgic about the heroic past embodied by the
place and impressed by the beautiful countryside, some years earlier they
had purchased, inexpensively, an old wooden house for the Association of
Ukrainian Youth in Poland. Since the mid-1990s they had been organizing
summer gatherings there. Although these gatherings were far less popular in
2004 than they had been in the 1990s, some Ukrainians continued to attend
them.

The first stop in our carol singing was at the house of an old peasant
couple. As a small boy, Mr Moroz had served as a messenger for the UPA
brigades. Later he was imprisoned and spent ten years in Jaworzno work
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camp. Mrs Moroz was resettled to the north of Poland, where her husband
found her after he was released from prison. They had two sons, both living
in Toronto, Canada, who also visited them at Christmas. It was crowded
inside the house, but a pleasant atmosphere dominated. In the old-fashioned
peasant khata with a stove in the middle of the room I noticed several blue
and yellow artefacts. The napkin holder, the tablecloths, and even glasses
were in the Ukrainian national colours. We were served food and drinks.
After two shots of vodka had been drunk and two or three carols sung, the
gathered crowd, young and old, began to sing mournful Ukrainian ballads
about the expulsion from their homeland.

Ukrainian was also the language people spoke at the party. I was
asked to speak in Slovak instead of Polish if I could not say something in
Ukrainian. As my host said, because we were Slavs educated by Saints Cyril
and Methodius in the ‘old Slavonic faith, which came naturally from Christ’,
we would easily understand each other. (Several times in Przemysl, espe-
cially in male company, I was asked to switch to Slovak in order to avoid
using Polish.) The only man who spoke Polish at the party was a distant
cousin of the Morozes’ sons, a policeman from Lubaczéw who was accom-
panying his mother. The crowd largely ignored him and referred to him
derogatively as a ‘renegade’ (perekintshik), someone who betrayed his own
nation. Throughout the evening he kept explaining to me, in Polish, the
advantages of the state pension he enjoyed as a state employee, in contrast to
the poorer economic situation of the peasants.

The mourning of Action Vistula ended quickly, and people switched
to folksongs and even danced. After two hours or so, we visited another
house some hundred metres away. As at the Morozes’ house, we first went
through the ritual refusal of refreshments, followed by numerous greetings
(tost), each with a new shot of vodka. The women, who were drinking more
moderately, tried to slow the tempo of the men’s drinking, but it was impos-
sible for a man to refuse this socializing. As one woman commented, not
very persuasively, ‘the men like to drink very much, and they should have
their wives come and say, “Do not drink!””

After singing Christmas carols, the men began to sing nationalist and
military songs about mothers and lovers at home, partisans in the forests, and
shooting for the freedom of Ukraine — songs once sung by UPA fighters. The
women had already begun to leave and were waiting on the veranda, to
pressure the men to follow them home. Back in Hrebenne we joined a local
group, mostly middle-age women, who were singing carols around the
village. We visited both Polish and Ukrainian households, and I was told that
this practice went back to the socialist years in Hrebenne. The local Poles
sang at Ukrainian houses during their Christmas.
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The next day, 9 January, was the day of St Stephen the Martyr. While
Oleg and Orest slept off their drinking, Maryjka and I went to the tserkva.
During the sermon, the young priest compared the suffering of St Stephen to
the suffering of the Ukrainian nation. After the mass (nabozhenstvo) we
went for a walk to the border crossing and stopped for tea in one of the
restaurants that catered to lorry drivers. Because it was Christmas in
Ukraine, the border crossing was empty. On workdays, police regulate
hundreds of lorries waiting on the village road for goods to clear. As Maryj-
ka explained to me, unlike during the quiet socialist years, when movement
between Poland and Soviet Union was greatly restricted, the pollution, noise,
and movement of large numbers of ‘alien” people since 1990 has annoyed
many locals. Their annoyance has been somewhat tempered by profits made
from petty trade and by the inflow of cheap labour from Ukraine, but it was
clear at first sight that only a few wealthier locals could have afforded to hire
Ukrainians from across the border to work in their fields or help with house
building.

In the café¢ Maryjka told me about her life plans. She said that when
she became a mother, she would raise her children ‘in their own culture,
their own nationality and religion, to avoid mixing’. She would certainly like
to have a Ukrainian boyfriend: ‘It is not so important, but certainly I will be
missing something if I do not have one ... My uncle told me he would not
come to my wedding if [ marry a Pole!” She added: ‘“To me, nationalism is
not bad; it is the basis for finding direction. Even if I marry a Pole, I will
send my children to the Ukrainian school and to the Ukrainian church.” It
would be good for the child, she believed, because she remembered from her
childhood that the tserkva had a special spiritual dimension.

In the evening we joined the same group of carollers with whom we
had sung the previous night. Almost all were Ukrainian women; one young
man was expected to drive them in his maluch, a little Polish Fiat from the
socialist years. In our car and the maluch we went to nearby Potoki, a much
bigger village consisting of ten or so hamlets dispersed over the sandy ter-
rain, many in the pine forest. Unlike in Hrebenne the night before, this time
we visited only Ukrainian houses. The singing went as it had the previous
evening. After singing we were invited for a small refreshment and vodka,
and people exchanged news and gossiped about their friends and families.

At a few houses we were refused at the door, especially by younger
men. I was told by fellow singers that the parents of these men were
Ukrainians, which was why we had stopped at their houses, but the younger
generation no longer wanted to show its Ukrainian roots. On one of our last
stops we sang in a pub where the local fire brigade gathered. Unlike in the
majority of private houses, none of the men joined us in singing. As my
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brave female fellow singers glossed it, the majority of men in the pub were
Poles, for whom Christmas was already over, but some were Ukrainians who
hesitated to show it openly.

After returning to Hrebenne we went to Orest’s aunt’s home for din-
ner. She had three daughters, one of them married with a child and another
working seasonally in Italy. Only the youngest was staying with her parents
for Christmas. While the aunt’s husband took a rest after the carol drinking,
the rest of us continued singing, looked at the family album, and had some
more vodka. My friends again turned to singing UPA songs. During these
military songs they frequently held up their three central fingers to make the
‘trident’ (tryzub), the Ukrainian national coat of arms.*® The woman of the
house seemed uncomfortable with this and wished to see us sing carols
instead.

We left Hrebenne the next morning, 10 January. In Lubycza we
stopped at the small cooperative flat where Orest lived with his parents and
sister. Just at that time the Roman Catholic priest was making his annual
visit among the parishioners. My friends quietly made some ironic com-
ments about Lakhy, and it was obvious that the priest was not coming to
their flat. Driving through the main village square in Lubycza we passed a
Polish national monument. A large, impressive statue of the Polish eagle
about to take off with outstretched wings, it commemorated the heroism of
Polish soldiers during World War II in fighting Ukrainian ‘bands’. My
friends characterized the statue as the ‘shitting eagle’ (orzel sracz).

8 The official coat of arms of Ukraine is a gold trident on an azure background. As a state
emblem, the trident dates back to Kievan Rus, when it was the coat of arms of the Riuryk
dynasty. On the recommendation of Mykhailo Hrushevsky (1866—1934), the trident was
adopted as Ukraine’s coat of arms in 1918.
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Plate 7. The monument commemorating Polish heroes who fought against UPA
partisans in Lubycza Krolewska.

On the way back to Przemy$] we visited the remains of a destroyed tserkva
in Kniazy and later took a break in the city of Jarostaw. As we sat in a pub
near the Jaroslaw tserkva, which dates from the beginning of the eighteenth
century and is known for its mixed Latin-Byzantine art, including the mi-
raculous icon of the Mother of God ‘Miloserdia Dweri’, another discussion
of nationality, language, and identity arose. Maryjka emphasized that ‘peo-
ple must have their land, the basis from which they come’. Orest stressed
that nationalism was a positive idea, especially for Ukraine, where further
development under the autocratic president was uncertain.*

* Our trip took place more than a year before the Orange Revolution in Ukraine swept away
the regime of president Leonid Kutchma, who was disliked by my informants in Przemysl not
only for being close to Moscow and not speaking Ukrainian but also for his communist
record.
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Plate 8. Ukrainians Visitihg a destroyed tserkva in th Vilge of Kniazy, near Luby-
cza Krolewska, winter 2004.

Back in Przemysl that evening we attended the Second Malanka of Ukrain-
ian Youth in Poland, organized in the Ukrainian National House.® Among
the young Ukrainians there from all over Poland, my friends were the few
who wore folk shirts. When we entered the theatre hall, a band was already
playing a classical dance repertoire. During the breaks the young men,
members of choirs, sang national and folk songs about Cossacks and rural
life. People danced, sang, and drank until early morning.

The search for memory in the landscape that we undertook in Zaker-
zonie represents one of the ways in which Ukrainian families and circles of
friends commemorate the national past. For my friends, the turning point in
this past was Action Vistula, a violent event in 1947 that turned Greek
Catholic peasants into a suffering Ukrainian ‘community of memory’. Ac-
tion Vistula is ingrained ‘in their Zakerzonian heads’, as Oleg put it. A
Greek Catholic theology alumnus from north-western Poland stressed that
this commemoration of suffering made Ukrainian existence into ‘a kind of
“jihad™’.

3% Malanka is the female saint whose name day in the Ukrainian calendar is 31 December.
Ukrainians organize parties that day marking the farewell to the old year.
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3.2 Memories of Action Vistula

One gentleman who was ten when Action Vistula took place remembered
the beginning of the repatriations in the following way (Hann and Stgpien
2000: 59):
It was an early morning in May ... spring had arrived, the fields had
already dried, people began to do the spring chores. In the morning
we children were still sleeping. Our mum woke up, had a look
through the window ... and screamed, ‘The army is coming!’ In ten
minutes a soldier knocked on our door and asked ... ‘all the adults
go to the gathering!” ... we were not alone in our house, there was
our family whose house was burned ... Next to the door stood a sol-
dier taking care that no one left the house. After roughly two hours
the adults came home, crying and screaming that we would be repa-
triated.
Especially among older people, fear of attack and displacement was still
common in 2003-2004. As a remnant of the hostile socialist years, many
older Ukrainians were still afraid to speak Ukrainian on the streets. One of
my neighbours, an older man who had come from Gdansk to spend his
retirement in Przemys$l, was cautious about speaking Ukrainian even on the
telephone. When the doorbell rang, he became frightened, and he always
closed the door before speaking Ukrainian to me. Another man, age forty-
seven, generalized the experiences of Action Vistula by referring to ‘the fear
and fright the older people have experienced ... I went through it as a child
as well, and it is constantly attacking me. I always have in mind that some-
thing like that might come back, it has not passed away; the threat remains.’
Apart from the semi-clandestine church, the most important bearer of
these fears, and consequently the most important agent in the transmission of
memories across generations, is the family. An example is Anka, thirty-five,
a journalist at a local Polish weekly, and her Ukrainian family. Anka’s father
had been a lorry driver and part-time farmer; her mother had worked as a
teacher in a special school until her retirement. The parents had returned to
south-east Poland in the 1960s, after having been forced out during Action
Vistula. They choose Przemysl because it was known for attracting other
Ukrainians, and they wanted to live with ‘ours’ (swoji). Anka’s father origi-
nally came from Komancza, and her mother from a small village near Jaro-
staw. Anka’s mother and youngest sister still lived in the family home. She
had two brothers who had left for Canada and another sister living with her
Polish husband and daughter in a new house built nearby. In 2002, when
Anka moved to her parents’ house after a divorce, her father was still alive,
but he died in 2004.
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Anka explained the perseverance of Ukrainian consciousness in her
family this way:

In our house it was a must to speak Ukrainian. If we spoke Polish
among ourselves, our parents were very angry, especially our father.
Speaking in Ukrainian was particularly important when other
Ukrainians were present. For my parents it was important to show
that they were rearing their children right, that is, ‘in the patriotic
Ukrainian spirit’. In addition, we were not allowed to play too much
with Polish kids. Instead of Polish friends, our father sometimes
used to drive us to Ukrainian families, to play with the children of
his Ukrainian friends.
Our parents spoke about Action Vistula very little, almost nothing,
only when we asked them. They did not hide it from us, but it was a
topic they did not like to speak about. Perhaps they were also afraid
that we would talk about it outside of home, in the school, etc. Obvi-
ously, at that time the official version of the event was different. I
was learning in school about ‘Ukrainian nationalist bands’, but when
I asked my parents, they said it was not like they were teaching us in
school. Of course we also had a duty to go to tserkva and to the
Ukrainian club, to attend choir training and bandura band gather-
ings.”' 1 attended them, although I am not musical at all. In choir
they said to stand in the back and do not sing loudly. We used to go
there in order to get educated in patriotic spirit, not because of music

We also used to talk about these things [Action Vistula] very little at
home because our parents used to work hard: house building, hus-
bandry — cows, fowl, and sheep, a garden — plus Mum’s work in the
city on Sundays. We were brought up through work, not through
talk. From time to time Dad used to take us to [visit] his family and
explained some things, but very little. He was unable to speak to
children. He spoke to us like adults. I myself did not understand any-
thing for a long time. The only things I was told openly at home —
and which made me angry — was that Poles were bad and they did a
great wrong against us and we should not trust them. For me as a
growing girl this was unacceptable, not least because I also grew up
in the Polish environment — the school, the neighbours, etc. How
could I accept that they were bad if they were normal: some were

! The bandura is a folk instrument with several strings on a resonant wooden body. The band
Anka referred to, made up of pupils trained by a local cantor from the Greek Catholic Church,
was well known across Poland during the socialist period.
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good, some were bad? Besides, our neighbours didn’t take part in
Action Vistula, but some other Poles did — I was thinking to myself.
The clergy and tserkva were important for Mum, much less for Fa-
ther. But we had to go to tserkva, especially because it bolstered
Ukrainianness. I stopped going when I was fifteen years old or so.
Our parents were angry at the beginning but then left me in peace ...
For Ukrainians it is a kind of collective existence: the church plus
the school plus the Ukrainian Association. It comes from ‘in unity is
power’. It means in this way the community survives.
After the Greek Catholic Church had been banished in Poland for almost ten
years, it was partly re-established in 1956, when it began to function as a
clandestine organization of the Roman Catholic Church. The secular Ukrain-
1an Social-Cultural Association (Ukrainskie towarzystwo spoteczno-
kulturalne [UTSK]) was established that year as well. In this way the family
and the church — but also the socialist state, by allowing ‘folklore” gatherings
— helped to preserve the collective memory of Ukrainians within the walls of
their cultural clubs.
The situation of the Ukrainian minority progressed enormously after
1989. The Greek Catholic Church regained independent legal status, the first
bishops since the war were appointed, and Ukrainian primary and secondary
schools were established, as was a new independent, secular minority asso-
ciation. Nevertheless, local Ukrainians shared a general feeling that their
national collective was dying away. Many of my Ukrainian friends felt the
threat from polonization. Representing widespread opinion among local
Ukrainians, Anka thought the members of her community were double
victims of communism: first for being Greek Catholics and second for being
Ukrainians. Although she was one of the most liberal, open-minded people I
met in the city — she criticized the politics of her ‘tribe’ and called Przemysl
Ukrainians ‘very retro and conservative’ — she could not escape her commu-
nity of memory either. In order not to exclude her daughter from having a
group of friends, she raised her in the ‘Ukrainian spirit” as well.
Nevertheless, Anka criticized what might be called ethnic bribery
among Ukrainians. One example involved her father, who could imagine no
other doctor helping him except one of Ukrainian origin. Even when he went
to the hospital he always asked for the Ukrainian doctor and did not trust the
Polish ones. Once Anka was angry about a surgeon of Ukrainian nationality
who came to see her father at home and did not want to take money from
him, arguing that he would take nothing from one of ‘ours’, that is, from a
Ukrainian. She considered bribing (lapowka) a pathology of the socialist and
postsocialist years, although it was understandable to her that members of
her father’s generation were accustomed to making payments for services
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outside the official system. She would have understood if the doctor had
accepted the bribe and perhaps have admired him if he had not been like
that, but she was angry because the doctor refused a bribe for ethnic reasons.

Anka also mentioned a fellow Ukrainian who visited her at her office
and asked, as a favour, for something that she could arrange (zafarwic) better
because she was a journalist. Because she had barely met the person before,
she became angry. More annoying was a demand by a rich Ukrainian busi-
nessman that she write a positive article about him in the weekly newspaper,
which she refused. For Anka this ethnic nepotism was odd and ought to be
overcome. She disliked the way Ukrainians of her age, who could hardly
have experienced oppression except perhaps that of being derogatively
named while they were pupils at school, subscribed to the collective suffer-
ing. She made a revealing joke about Action Vistula when she referred to
one of her friends as still having ‘an unpacked suitcase inherited from his
parents in the wardrobe ready to leave [to be repatriated]’. To be a Ukrainian
in Przemys$l was certainly not ‘martyrdom’, she said. In her opinion, the only
thing one risked when openly claiming Ukrainian nationality was that some
older Poles might not say ‘good morning’.

Maryjka, whose family was not directly affected by Action Vistula,
stressed the victimization of the entire group and represented this as the
major pattern among Przemys$l Ukrainians. Remembering the broken win-
dows at her Ukrainian school, she also mentioned the derogatory graffiti on
the walls in the early 1990s — ‘Poland for Poles!” ‘Ukrainians go to
Ukraine!” ‘Fucking Ukrainians!” — and the way the Polish pupils nicknamed
her banderowka, upowka, and bandytka — literally ‘Bandera woman’, ‘UPA
woman’, bandit.>* She also remembered her uncle’s stories about how he had
to walk to school through the forest to avoid being beaten up by Poles. Her
uncle, at sixty, was a radical Ukrainian who forgave the Poles nothing.
Maryjka learned the most about Action Vistula at the Ukrainian school, at
gatherings of Ukrainian youths, and through ‘memory’ trips such as the one I
described earlier.

52 As mentioned in chapter 2, Stepan Bandera was the leader of the Ukrainian insurgence
during World War II. For his place in contemporary national discussions in Ukraine, see
Marples 2006.
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Plate 9. ‘Ukrainian dogs out!” — Graffiti on the wall of a Przemysl building.

The cases of Oleg and Orest, both university educated, followed a similar
pattern. Whereas Oleg’s family experienced the expulsion, Orest’s parents
and grandparents, despite facing certain injustices, had not been forced to
leave their native village. Nevertheless, both men became promoters of the
memory of their nation’s suffering and used every opportunity to participate
in commemorative ceremonies. Although no one in either man’s close
family fought in the UPA, and to the best of my knowledge no one in either
family personally remembered any guerrilla activities (in Komancza, where
Oleg came from, for example, military clashes between UPA and Polish
troops were almost nonexistent), the two nevertheless subscribed to a much
broader nationalist narrative. Oleg’s and Orest’s nationalism demonstrates
the need to differentiate direct memories of oppression as experienced by
individuals and transmitted through families from what has been invented,
accepted, and accommodated by patriotic Ukrainians — including those who
did not themselves experience ethnic cleansing — especially since 1989,
when Ukrainian nationalism grew out of the collapse of the Soviet state.
During the same time, official Polish patriotism, taught in the schools
and spread through the media, was inventing Ukrainian patriotism as well.
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As a sixty-three-year-old retired chemist remembered: ‘One grew up on
Polish literature, which all the time underlined the necessity of taking care of
national tradition; regardless of the situation, it was necessary to be a Pole ...
If a Pole should have remained a Pole regardless of the situation, then by the
same logic I should have remained Ukrainian” (Hann and Stgpien 2000: 53).
Another man, age forty-five, confirmed this pattern:
At the Polish lectures we were taught that everybody should take
care of his language and nation. Therefore, I automatically under-
stood that I should follow the same rule in Ukrainian matters as the
Poles did in Polish ones ... I came in contact with Ukrainian circles
only during my studies in Krakéw ... One of the fellow tenants of
my colleagues told me that the Greek Catholic church was located at
Augustianska Street. I went there and later contacted the Ukrainians
. after nabozhenstvo and then in the Ukrainian club. We used to
talk a lot, and twice a year we rented a room and organized concerts
in honour of Taras Shevchenko or the traditional Malanka ... During
studies at secondary school I listened to radio broadcasts in the
Ukrainian language ... I received the foundations of my national
consciousness from the church and the school (Hann and Stgpien
2000: 75-76).
A young teacher at a Ukrainian school once mentioned to me that although
her parents had taught her to pray in Ukrainian, only her university studies
had had a decisive influence on her Ukrainian identity. One elderly Greek
Catholic priest told me that after Action Vistula the church had become the
only institution to emphasize people’s Ukrainianness. ‘Without the church’,
he said, ‘even the illegal one, we would have not survived.” Another older
man confirmed this opinion: ‘I thank most of all the church and my family.
These two saved my national consciousness, and without them I would not
be a Ukrainian today.” An engineer in her early forties remembered her
youth in the following way:
I learned Ukrainian from the first year at elementary school, actually
at the religious classes. Later my mum enrolled me in the bandura
band gatherings ... There I faced ‘Ukrainianness’ ... all the informa-
tion from history. My mother spoke about these things only rarely ...
There [at the gatherings] I felt strongly who I was ... But perhaps it
was earlier ... when a colleague of my mum’s, she was Ukrainian,
too ... took me to the tomb of the Sich Riflemen in Przemysl and
told me about Ukrainian history.”® Later my mother filled out that

>3 The tomb of the Sich Riflemen is in the Ukrainian military cemetery in Pikulice, near
Przemysl (see chapter 4).
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history with stories of how she used to take part in processions to the
mohyla before the war ... I was five or six when she told me that ...
I started to take part in performances at the National House; at the
time it was the club of the UTSK ... my mother signed me up for
dance lessons, [and] I used to present poetry there. She worked in a
bank at that time and her director asked her not to send me there any
more. I do not know how he got to know I was attending the gather-
ings, but he frightened my mother that she would be released from
work. I stopped going to the House ...
For me it was obvious that I am Ukrainian ... My grandparents were
repatriated to Siberia; my father used to be in prison. I knew he was
not imprisoned as a thief but for his idea, the Ukrainian idea, to
which he remained faithful ... During one’s studies ... comes a mo-
ment when one 1s expected to declare [his or her identity]; it is a
moment when one must fill out the form for the personal document,
and there i1s a line for nationality ... The fear was still working at
that time; it 1s not like now, when I speak openly at my workplace
that I am Ukrainian (Hann and Stgpien 2000: 80-83).
A man in his fifties who had grown up in Wroctaw had been baptized Boh-
dan, which 1s considered a Ukrainian name, by a Greek Catholic priest. In
the Civil Office, however, a clerk had written ‘Marian’, a Polish name, on
his documents. He remembered that during socialist years, his parents
used to take me and my brothers on holiday every summer to the vil-
lage our mother came from. They wanted us to know a bit about our
family’s past. Living in a big city, we had been taken away from our
tradition ... There [in the city] we had no ancestors, there were no
places where one might have said, ‘Here my father used to do some-
thing ...’ [This village] was the place that I later understood was my
little fatherland; my entire family and all my ancestors had come
from there ... Because a majority of them were Ukrainians, I real-
1zed that there is a certain value that should not be lost, that it is
worth it to take care of it and come back to it ... and restore my own
tradition (Hann and Stgpien 2000: 71).
Certainly, many Ukrainians in Poland became successful professionals
during the socialist years and lived their private lives as the majority of Poles
did — in resignation and sometimes in opposition to state ideologies and
policies, practicing their faith and taking advantage of as many opportunities
as were available at the time. A Polish friend of mine who could in no way
be accused of bias towards Ukrainians said of the most successful of them,
‘They made a career then, and they do so now as well.” Many Ukrainians
during the socialist years felt no need to be Ukrainian and opted for assimila-
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tion, a process my conscious Ukrainian friends disliked and which they saw
as unnatural de-nationalization. Considering the role of national ideology
under socialism (Verdery 1991a), and particularly the alien picture of
Ukrainians presented in Polish national propaganda — my Ukrainian friends
frequently mentioned history classes, literature, and media in which Ukraini-
ans were described as terrorists and killers of Poles — assimilation might
have been the safest option for Ukrainian families who remained in the
People’s Republic of Poland.>* As time passed, however, and especially once
institutionalized commemorative techniques began to be employed in the
public sphere after 1989, the majority of Greek Catholics, regardless of
whether or not they had been affected by ethnic cleansing, began to sub-
scribe to the national community of memory. As a librarian at the Greek
Catholic Cathedral once put it, summarizing the connections between the
nation and its past: ‘There must be a certain memory! Every nation needs
memory. If there 1s no memory, there is no nation, and there is nothing to
talk about. There is only an uncultivated mass then!” But what version of the
past 1s it worthwhile for Greek Catholics in south-east Poland to remember
and commemorate?

3.3 Peasant Nostalgia

In the summer of 2004 I attended a barbeque hosted by Anka in her large
garden. Resting under the apple tree with friends, Poles and Ukrainians
alike, next to an arbour built by Anka’s father, I enjoyed sausages from a
popular butchery in Rudawka, percowka (Ukrainian vodka, flavoured with
pepperoni and honey) from the Ukrainian bazaar, and ‘Galician’ beer. I was
told that there were a few brands of true Galician beer, such as Zywiec and
Lezajsk, all founded in former Austrian territory in Austrian times. Among
the friends present were Gustek, forty-five, and Ivan, thirty-nine, both uni-
versity-educated in the humanities and working in that field. Part of Gustek’s
family, expelled from Ukraine after World War II for being Polish, had
moved to Przemysl and taken over a former Ukrainian farm. Ivan had been
born in the north of Poland to parents from the Bieszczady Mountains, from
which they had been expelled during Action Vistula for being Ukrainian. In
the 1970s they bought a house and a piece of land near Przemys$l, and they
remained peasants.

After several drinks, Gustek started a discussion. He said that many
Poles believed that leaving the ‘wild and barbaric’ mountains was a blessing

>4 Particularly well known and popular during the socialist years was Jan Gerhard’s anti-
Ukrainian book Zuny w Bieszczadach, which was dedicated to the fight against the activities
of the UPA.
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for the Ukrainians who were removed to the fertile fields left by the civilized
Germans 1n the north and west of Poland. The Ukrainians who eventually
came back to south-east Poland, he continued, returned as well-off, experi-
enced people who had made money on German property. Looking at Ivan,
he said, ‘It was a civilizing move for you [Ukrainians], but you were so
desperately nostalgic that you nevertheless came back.” The discussion went
further, and Ivan, usually a silent man, expressed no objection to Gustek’s
interpretation of Ukrainian nostalgia for the homeland. But in the end he
made a radical statement: ‘We were here originally, and then came the Poles.
This 1s a Ukrainian land, and Ukrainians do not need to prove it. We were
the first ones here!”

Gustek’s provocative words showed a lack of empathy for or knowl-
edge about the often difficult conditions the late-arriving Ukrainians experi-
enced in the former German areas, which had already been occupied by
Poles from across the country and from areas Poland had lost to the Soviet
Union. But the important point of this discussion is that it reveals a kind of
memory that pushed thousands of Ukrainians to return to their homeland in
south-east Poland, even if they paid a high price for doing so. As many older
informants remembered, property such as housing and land was more expen-
sive for returning Ukrainians than for Poles, and the anti-Ukrainian atmos-
phere was far more hostile in south-east Poland than in the north and west of
thesscountry, where virtually everyone was an immigrant after World War
II.

Some of my Ukrainian friends expressed their nostalgia for south-east
Poland in terms of the landscape. The fresh, dynamic, peaceful, ‘Ukrainian’
mountains contrasted with the boring, hostile, alien, ‘Polish’ fields to the
north, where the big Polish cities were located. Behind this nostalgia lay not
only the construction of the Ukrainian nation but also the memories of
peasant parents and grandparents. In contrast to the rest of Poland, the land-
scape of the south-east — the pine woods around Lubaczéw, the Bieszczady
Mountains, and the Beskid Niski (the ‘Lemko Carpathians’) as far west-
wards as Krynica — is full of eastern Christian wooden architecture (tserkvy),
and many Ukrainians see this landscape as their national patrimony. The
tserkvy and the countryside revealed the eastern Christian and peasant past
for my friends. Nurtured by this kind of nostalgia, older Ukrainians from the
west and north of Poland came to spend their retirement years in south-east
Poland. Many who still lived outside the region, and some of their heirs,
wished for burial in their homeland. Many Ukrainians from around the
country came to die in south-east Poland, and their children then came to

> The collection of oral histories edited by Hann and Stgpien (2000) consists of many
testimonies confirming these patterns.
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bow over the graves of their parents. Ukrainian pupils from cities in north-
west of Poland took trips organized by their minority schools and partici-
pated in summer camps in the countryside of south-east Poland.

The immediate source of nostalgia for south-east Poland in the
Ukrainian community is the religious-national history of Przemysl and the
adjacent countryside, which I discuss in chapter 4. Here I stress another
source: memories not of the heroism of fighters but of a lost peasant world,
memories that are transmitted across generations, from peasant grandparents
to their university-educated grandchildren. This type of memory is observ-
able in everyday life, in people’s worldviews as expressed in narratives that
nourish a kind of peasant nostalgia. It is symbolized in notions of homeland
and kinship and is metaphorically embodied in religious buildings and
objects dispersed across south-east Poland.

This kind of nostalgia for the past is illustrated by a statement made
by a former electrical engineer, retired in Przemysl after decades of working
on the Baltic coast. He often said what many of his fellow Ukrainians de-
clared about their nation: ‘We are all peasants!” This is not to say that na-
tional history does not matter. It does, very much, and is part of public
commemorations and the material for political appropriations described
elsewhere in this book. But one must also keep in mind the peasant founda-
tions and nostalgia of religious nations in south-east Poland and other parts
of Eastern Europe, which are reproduced through family memories.

3.4 Conclusion

Before World War II, the countryside in south-east Poland remained rela-
tively immune to nationalist policies, but in the late stage of the war the 1dyll
ended with harsh ethnic cleansings. This not only caused nostalgia for the
lost peasant world to flourish but also firmly defined the expelled villagers
as nationals. The Ukrainian community of memory became inward-looking,
based on family memories and clandestine, church-driven commemorations.
Peasant nostalgia remains important, even for Ukrainians who are no longer
peasants. The violence of the past and its commemoration have reinforced
Ukrainians’ emphasis on kin ties and desire for a village-like belonging to a
religious-national group.

Commemorations of UPA national heroism, which play a role espe-
cially in the socialization of young males, exemplify both the ‘invention of
tradition” and the value placed on a particular violent masculinity. In con-
trast, commemorations of Action Vistula show more the imprint of traumatic
memory. Although in the view of most Ukrainians in south-east Poland,
UPA heroism and Action Vistula are inseparable in memories of the suffer-
ing of the Ukrainian nation, Action Vistula led Ukrainians in Poland to
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commemorate a suffering of their own that was neither known about nor
commemorated by their fellow nationals in Ukraine. An understanding of the
politics of commemoration in south-east Poland — of which the commemora-
tion of oppression and violence is an inseparable part — lies equally in the
micro level of everyday commemoration and in the macro level of national-
1st narratives of history. As I show in the next chapter, what has mattered
most since 1990 is ritual commemoration and religious-national symbolism
as politicized in the public sphere.



Chapter 4
Religious Commemorations of War

The fatherland is extremely rich. It is the land, the language, the
white and red flag. It is the music, painting, the belief of our fathers,
the national anthem, and the war cemeteries in east and west.

From a sermon by the Przemys$l Roman Catholic bishop, June 2004

People of Ukrainian ethnicity are not alone in Poland in keeping alive
memories of war and oppression. Their Polish neighbours do so as well. And
among both groups, such memories are transmitted not only in family cir-
cles, churches, schools, and civic associations but also, with increasing
intensity since the collapse of socialism, by means of religious-national
commemorations held in the public sphere.

Both branches of the Catholic Church, Roman Catholic and Greek
Catholic, play crucial roles in organizing and promoting politically driven
commemorations. In 2004, for example, Roman Catholic clergy organized a
commemoration of the murders of forty Poles by Ukrainian nationalists in
the village of Rumno in what is now Ukraine. The same year I observed a
ceremony held annually 1n the village of Pikulice, commemorating fighters
for Ukrainian independence who fell in battle in 1918-1919. It was super-
vised largely by Greek Catholic clergy. Both ceremonies fostered the mutual
exclusivity of the respective national collectives.

As Paul Connerton (1989: 7) pointed out, the recollection of the past
1s visible in two areas of social activity: in commemorative ceremonies and
in bodily practices. In the previous chapter I mentioned some bodily prac-
tices of this sort, such as people’s use of national symbolism by dressing in
folk costumes and by making the trident, the Ukrainian coat of arms, with
their fingers. Here 1 concentrate on the ceremonies of public significance
that anthropologists understand as rituals.

The socialist state organized many rituals that helped structure and
maintain power relations (Lane 1981). In the Soviet case these ranged from
mass political rituals and rituals of initiation into social and political collec-
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tives such as the Young Pioneers and the army to individual rites of passage
such as the ‘Festive Registration of the Newborn Child’, socialist weddings
and funerals, and calendrical rituals such as summer festivals and winter
carnivals (Lane 1981: 4). Because of the powerful position of the Roman
Catholic Church in Poland, the socialist state did not penetrate into people’s
individual lives there on the scale to which it did in the Soviet Union. In
Poland, mass public rituals also took place that were organized under the
supervision of the church. Millions of the faithful gathered during the pope’s
visits, for example, signalling the moral superiority of the church over the
socialist state.

Since the end of socialism, most public ceremonies in Poland have
been organized by religious specialists who supervise them or at least assist
in legitimating them. Many of my friends in Przemys$l remembered military
parades and patriotic commemorations, which have been parts of the ritual
repertoire continuously under both socialism and postsocialism. Poland’s
military tradition, based on the ideals of protecting the country’s territory,
preserving national independence, and cultivating professionalism, never left
the public sphere (Epstein 2006). Postsocialist patriotic occasions such as the
two I describe next unite military and religious commemorations of twenti-
eth-century events that are significant to Roman Catholics and Greek Catho-
lics, respectively. They could not have been organized before 1990, and they
show, among other things, that since the reappearance of the Greek Catholic
Church in Przemysl, Ukrainian patriots have questioned the Polish Roman
Catholic dominance of the public sphere.

4.1 The Rumno Commemoration

On the nights of 2 and 3 June 1944, Ukrainian guerrilla fighters killed forty
unarmed Polish peasants in Rumno, L.’viv County, contemporary Ukraine.
On 4 June 2004, the Salesian and Holy Trinity churches in Przemysl held a
commemoration of the sixtieth anniversary of the killings. Although the
event was held under the auspices of secular authorities, it was organized
under the supervision of the Roman Catholic clergy. It began with a ‘scien-
tific’ session in the large parish house of the Salesian Fathers. Attended by
seventy to eighty mostly elderly people, several clergymen, and some jour-
nalists, including reporters from the national-populist Radio Maryja, the
session was guided by Father Tadeusz, a Salesian monk born in the south-
eastern borderlands (Kresy potudniowo-wschodnie). Thirty people from the
city of Wroclaw in south-western Poland, where the monk had lived since
the end of World War II, joined him. The Przemys$l commemoration was the
first stop in a pilgrimage the group was making to the ‘fatherland’, which
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after World War II had become Soviet Ukraine. The pilgrims continued on
their way to Ukraine the next morning.

Father Tadeusz also invited to the session the head of the Association
for Commemorating Crimes Committed by Ukrainian Nationalists against
the Polish Nation, who explained that the association’s aim was ‘to collect
and make known the truth’. According to him, in 2003 the association had
initiated more than forty commemorative ceremonies, built fourteen memo-
rials, and installed eighteen commemoration tablets in churches, schools, and
public places across Poland. He stressed that the commemorated victims
were ‘our brothers and sisters who lie in scattered furrows, their remains in
wells or spread across the land after they died in burning buildings ... They
are martyrs, because they were Christians and Poles’.

After two lectures elaborating the numbers of victims and the forms of
the killings in Rumno, as well as a discussion, the participants in the session
moved to the nearby Holy Trinity church, where mass was celebrated. The
hundreds of believers who attended, many of them 1n uniform, including
young scouts and old combatants from the Home Army (Armija Krajowa),
heard Father Tadeusz remind them of the tragedy.’® Earlier, in 1994, Father
Tadeusz and his pilgrims had erected a cross in the village bearing the in-
scription ‘He loved you to the end’. On the foundation of the cross they
placed a list of the victims, at the end of which they wrote: ‘We erect this
cross to represent an uninterrupted prayer for our murdered sisters and
brothers, the Poles of Rumno. In order to express our deep attachment to the
natal house and to the fatherland and our respect for the greatest Christian
and patriotic values, we erect this cross as a symbol of thanks to God and the
Mother of our savoir, Maria, the supporter of the faithful, for saving our
lives in hard times of occupation and for all the mercy we have received
during our stay in western lands.”>’ Now, speaking at the mass, Father Ta-
deusz continued: ‘“We would like to commemorate the martyrdom of Poles in
Rumno and all of Kresy ... Our memory is inscribed in this bag containing
soil from the Polish cemetery in Rumno — soil full of the blood of those who
were tortured.”

Then he welcomed his fellow priests, the order sisters, and numerous
political and military dignitaries — the mayor and city council of Przemysl,
the president of the Przemys$l district, the deputy to the Polish parliament
from the Law and Justice Party (Prawo 1 Sprawiedliwo$c¢), the general of the

%% The Armija Krajowa was a Polish home defence group that operated in the territories of
mid-war Poland under Nazi occupation and also fought against the Ukrainian Insurgent Army
(UPA).

37 The ‘western lands’ were zemie zachodnie, the former part of Germany attached to Poland
after World War II, where many Poles from Kresy found their new homes.
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Przemysl border guard, the commandant of the Przemysl garrison and other
soldiers, the head of the city police, and village mayors from around the
region. He also welcomed activists representing associations dedicated to
commemorating war suffering. The several hundred participants also in-
cluded the young scouts, the pilgrims from Wroclaw, people from Kresy,
schoolchildren, and journalists. Father Tadeusz’s welcome was followed by
a series of prayers for the pope and the Przemysl archbishop, for those killed
in Kresy and others who had died in war, for the freedom and sovereignty of
the fatherland, for deceased parents and other relatives, for mercy on those
who had killed innocent people, and for those who were ill and lonely.
Although originally the sermon was to have been delivered by the
archbishop emeritus of Przemys$l, Archbishop Tokarczuk, in the end one of
the older priests, an auxiliary bishop, delivered the sermon instead. Later that
week I heard rumours from local people who were well informed about the
city’s religious scene, saying that the current archbishop did not like to see
his predecessor supporting local nationalist commemorations. According to
this interpretation, the archbishop ‘advised” Tokarczuk not to take part in the
ceremony. In the sermon, the auxiliary bishop called for open hearts and
sincerity and urged that in order to become better, people should look to
Jesus and be inspired by his forgiveness, love, and goodness. At this point
the preaching was addressed to the entire Polish nation:
Let’s work ... for the good of our fatherland ... Let’s pay respect to
our fatherland, defend its values, work for it and pray for it, suffer
for it and even die for it! The fatherland is everything that Poland
contains. As the holy father says, this all makes our national identity,
our difference; it speaks of our pride throughout generations. The fa-
therland is not the same as the state. We were in serfdom and there
was no state, but there was the fatherland. Systems, parties, and
states change, but the fatherland remains the same.
After the sermon, prayers for all the bishops, the yet unborn children, and
Kresy continued. They were followed by a greeting by an Armenian priest
from Krakéw, who compared the suffering of the Polish and Armenian
nations. At the end of the mass, the soil from Rumno in the fabric bag was
blessed. Then the participants moved to the churchyard, where Father Ta-
deusz had organized an outdoor ceremony. A brass band played funeral and
military songs and was followed by a belletristic dramatization of the kill-
ings and the reading of poems. ‘It was a martyr’s death these people under-
went’, said another speaker. When the soil in the bag was placed in the
churchyard wall, this speaker reminded the audience, ‘This is the holy soil
under the cross that we should never forget.” A plaque on the churchyard
wall listing the victims of 1944 was uncovered by one of the survivors of the
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Rumno attack, himself a priest, together with the little granddaughter of
another survivor and a Pole from Volhynia, in contemporary Ukraine. This
was followed by prayers for the martyrs. Afterwards, children read poems
about innocent families, the houses in the countryside, the soil that feeds the
people, and the only mother — wonderful Poland and how beautiful it 1s on
the banks of the Vistula, ‘under blue sky and under the white eagle on the

white and red flag’.*®

Plate 10. The garden of Holy Trinity Church, Przefnél, during the climax of the
commemoration of the Rumno massacre, 4 June 2004.

Next came a speech by the Sejm deputy, who attacked the then leftist gov-
ernment for ignoring the needs of war veterans. The following speaker was
the city mayor, also a member of the Law and Justice Party, who was known
for his sympathy towards the church. “We should know the truth and pass it
to the younger generations,” he said. ‘In order to have no more bloodshed, no
more suffering, no more nationalisms, there is a strong need for reconcilia-
tion among nations. It is difficult to forgive, but keeping ourselves in Christ,
and through prayer, we are able to ... receive the gift of forgiving.’

The next speaker’s reminder of the role of the church as a guardian of
memory was followed by expressions of thanksgiving and mourning by the

*% The white eagle and white-and-red flag are the national symbols of Poland.
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priests: ‘Oh, our beloved eastern Kresy, where our dearest lie without Catho-
lic funerals ...” Then came additional singing and the placing of garlands
and flowers, and at sunset the ritual was over.

This Polish commemoration of civilian martyrs was a unique event,
but similar activities are organized regularly in Przemysl — not least in the
Carmelite church, the source of the greatest nationalist tensions in the city in
the 1990s, as I discuss later in this chapter. Because this commemoration of
the Rumno killings took place just two days before the annual Ukrainian
patriotic march to Pikulice, my Greek Catholic informants saw it as a provo-
cation.

4.2 The Pikulice March

Przemys$l was an important site where intense battles were fought over the
strategic Austro-Hungarian fortress during World War I. Monuments com-
memorating war sacrifices have been erected for Poles, Ukrainians, and
members of other nationalities who fought in the region during that war. The
war cemeteries and monuments in the city and in adjacent rural areas, as
well as stories told about the war, remind local people of the extreme losses
suffered by residents of the area they live in today. The kind of memory
anchored in the monuments is visible in many other parts of Europe as well
(Filippucci 2004; Winter 2004). But apart from these memory sites, which
remind people of what for them is now relatively distant violence, other sites
have recently become highly controversial.

One such site 1s what was originally a World War I cemetery in the
village of Pikulice, near Przemys$l, with its monument commemorating
soldiers of the Ukrainian Galician Army who fought in the Polish-Ukrainian
war of 1918-1919. In 2000 the cemetery took on new meaning when the
remains of some Ukrainian Insurgent Army (UPA) soldiers who died in the
fighting after World War II were moved there from graves in the town of
Bircza, thirty kilometres to the west, where particularly bloody battles took
place in 1946 between the UPA and Polish troops. In December 2003, ten-
sion arose over the removal of the plaques on these graves, which had been
installed by the local Association of Ukrainians. It came to light that the
removal had been directed by the state Office for the Care of Military Grave-
yards. Most Ukrainians perceived this act as a desecration of their national
mourning site, and in 2004 the case was headed for court. Through the
bodies of the dead UPA fighters, the old cemetery from World War 1 was
reshaped in terms of later and much more controversial memories of the
ethnic war between Ukrainians and Poles in south-east Poland from 1943 to
1947.
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The tradition of mourning over the graves of fighters for Ukrainian
independence in Przemys$l goes back to 1921. After a long interruption
during World War II and the communist years, the annual commemoration
re-emerged with great vitality in 1990. In 2004 it was organized on Sunday,
6 June, and Greek Catholic clergy played an essential role in supervising the
ritual. It began in the morning with the liturgy in the Greek Catholic Cathe-
dral of St John the Baptist, continued with a procession through the city, and
climaxed with a funeral ceremony at the Ukrainian war cemetery in Pikulice,
where a tomb (mohyla) with a double cross on top marked the burial place of
the national heroes.”

Plate 11. The march of Ukrainians through Przemysl to the war cemetery in nearby
Pikulice, 6 June 2004.

In front of the cathedral gathered people wearing folk costumes, surrounded
by garlands of flowers and ribbons in blue and yellow, the Ukrainian na-
tional colours. In addition to local Ukrainians, several hundred former in-
habitants of the San Valley and their heirs, who had been forced to leave
their home villages for Soviet Ukraine after World War II, attended the
liturgy.*®® At the end of the service the people joined in a procession. Behind

% Mohyla graves take the form of little hills and date back to Cossack burial practices.

% The San River was often seen as the ethnographic border between Roman Catholic Poles
and Greek Catholic Ukrainians. Particularly for Ukrainian nationalists it symbolized the
westernmost border of ‘Greater’ Ukraine.
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the trident (tryzub), students from the Przemysl Ukrainian school marched
with the church and national flags, followed by a brass band that gave
rhythm to the whole procession. The band played military songs, and during
its breaks, the marchers sang them themselves. Next came the priests, fol-
lowed by the nuns and former UPA soldiers in their uniforms. At the end
walked the mass of believers.

Later, Father Bogdan, the young head of the Greek Catholic cathedral
office, surrounded by some ten fellow priests, gave the sermon at the war
cemetery. He underlined the importance of the day for ‘Przemysl and every
individual Ukrainian’. He asked rhetorically why the people buried in the
tombs should have died. His answer was clear: they wanted ‘free space
under the sun for our beloved Ukraine!” Next to the priest stood an old UPA
combatant from Sambir, in contemporary Ukraine. When his grandfather had
been about to leave his home village as a soldier in the Austrian army in
World War I, he had predicted that even if he never came home, his children
would have a wonderful life in an independent Ukrainian state. He did not
return, and his children did not enjoy that freedom either, said Father Bog-
dan, but his grandson, who had fought in the UPA, enjoyed this independ-
ence today. As the priest told this story, the veteran started to cry, and Father
Bogdan became increasingly emotional. ‘This land is wet from blood and
tears,” he said, ‘and we will pay homage to those hero soldiers who made the
greatest sacrifice for this land and for us.’

Father Bogdan also recited the words of the UPA oath:

I, a soldier of the UPA, taking arms into my hands, with all my awe
and reputation vow to fight for the liberation of all Ukrainian lands
and the Ukrainian nation from those who have taken possession of
our Ukrainian united independent state. In this battle I will regret
losing neither blood nor life, and 1 will fight to the final defeat of all
murderers of Ukraine.
He continued by saying that war had ended and communism, too, had failed,
but nevertheless, much work lay ahead. ‘There is a free, independent
Ukraine that needs every Ukrainian heart.” Afterwards he rhetorically turned
to the dead: “You spilled a lot of your blood; you poured your tears over the
land! Before heaven and the entire earth your martyr blood attests to your
indisputable belonging to God! You are among the greatest ones standing in
front of the altar of God almighty, and we bow our heads before your tomb!
Glory61to Jesus Christ! Glory forever! Glory to Ukraine! Glory to the he-
roes!’

81 Slava Iesusu Christu! Slava na viky! Slava Ukrainy! Heroiam slava!’



RELIGIOUS COMMEMORATIONS OF WAR 85

Plate 12. UPA graves behind the war monument in Pikulice, 6 June 2004.

The ritual continued with a funeral liturgy, and then the head of the local
Association of Ukrainians took the podium. To the strains of funeral music,
students wearing folk costumes laid on the World War I tomb the ‘thorny
garland’ of the Ukrainian nation, which had ‘suffered so much’, symbolizing
Christ’s sacrifice. This was followed by the placing of garlands by the consul
of Ukraine in Poland, the representative of the L’viv county administration,
the members of the L’viv county assembly, the mayor of the city of Tarno-
pil, Ukraine, a deputy in the Ukrainian parliament, the vice-mayor of the city
of Drohobycz, Ukraine, and a representative of the district assembly from
Mostiska, the first town across the Polish-Ukrainian border. Representatives
of various commemorative associations were also present, among them
activists in the ‘L’viv Association of the Deported from the San Valley’
(Tovaristvo Nadsania), whose ancestors had been expelled from the area in
1945-1946.%* Many ordinary Ukrainians placed garlands or flowers as well.
So did representatives of the Przemysl city council; they were the only ones
whose flowers were 1n the Polish colours, red and white. Meanwhile, many
people moved from the World War I tomb at the front of the cemetery, the
centre of the ritual commemoration, to the much more controversial graves
of the UPA soldiers at the back.

62 Nadsanie is the Ukrainian name for the region along the San River in contemporary south-
east Poland, which Ukrainians consider to be historically ethnic Ukrainian territory.
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After the religious part of the ceremony, the Ukrainian consul made a
speech stressing that elsewhere in this part of Europe, ‘the Cossack crosses
that have led to Ukrainian independence were seeded along the roads’,
meaning that vast numbers of Ukrainians had died on the way to the coun-
try’s freedom. He stressed that ‘our predecessors died for this land, and we
must find the strength to build a civilized and democratic Ukraine’. The next
speaker mentioned the various eternal and religious roles this place played,
pointing out that ‘we came here to cleanse ourselves’. More greetings were
given, including those by representatives of the Przemysl city council. Their
brief remarks about the necessity of seeing a common future despite having
been divided by the past died away in the background noise of the partici-
pants as well as the fast-moving timetable of the event. After an informal
gathering with friends and family members, people went home to their late
Sunday meals. The guests from Ukraine piled into coaches waiting in front
of the cemetery and continued their pilgrimage, visiting their nation’s ‘holy’
places spread so densely over south-east Poland.

The two ritual commemorations — that for the Polish martyrs of ethnic
cleansing at Rumno and that for the Ukrainian military heroes at Pikulice —
indicate the existence of mutually exclusive narratives about the battles and
sacrifices for freedom of the opposed nations. These ceremonies mark each
nation’s national heroes as the other’s enemies. The clergy’s supervision of
the rituals reveals that religion is inseparable from the enactment of national
suffering and mourning. Participants in the ceremonies couch this suffering
in the language of the Christian faith — they speak of a search for ‘truth’, of
‘blood and tears’, and of the victims of the wars as ‘martyrs’. Wearing
military and quasi-military costumes, holding national and religious flags,
reading poems and singing religious and military songs, the participants
assist the clergymen in making the ritual spiritually profound. In south-east
Poland it is religion that necessarily supervises a nation’s memories. These
memories are expressed not only in ceremonies but also in battles over
religious symbols in the public sphere.

4.3 The Monument of the Przemysl Eagles

Commemorations of war with religious overtones in south-east Poland are
not limited to the kinds of grand ceremonies I have just described. They also
include the erection of public monuments and commemorative plaques to
war heroes. The Monument of the Przemys$l Eagles is a good example.
Originally built by Polish nationalists in the 1930s, it commemorated the
young Polish defenders of the city against the Ukrainian Galician Army in
1918-1919 (Tluczek 2001: 8). It was destroyed by the Nazis and then re-
erected by patriotic Poles in 1995. T was able to meet several of the people
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responsible for restoring it. One was the eighty-year-old uncle of a friend of
mine.

After meeting the uncle at a small shoe shop in the old town, I walked
with him to the office of the Association for the Commemoration of the
Przemys$l Eagles (Stowarzyszenie Pamigci Orlat Przemyskich), located on
the opposite side of the river. We passed several buildings, and the uncle
commented about the ones that were supposed to be or had already been
returned to the Greek Catholic Church — in his eyes, to the Ukrainians. His
complaints were not only about injustices to Poles but also about the fact that
the buildings, as registered landmarks, would be renovated using Polish
money. He assured me that there had always been conflicts between Poles
and Ukrainians in the city, especially because of the nationalist Greek Catho-
lic clergy.

The uncle’s father had been sent to Siberia by the Soviets in 1940 and
returned with the Polish army from Berlin in 1945. In June 1946 his entire
family was forced to leave their village near L’viv. They left their farm and
settled seven kilometres from Przemysl on a Ukrainian farm whose owner
had been forced to leave for Soviet Ukraine. As the uncle remembered it, at
that time ‘remains of the dead were floating down the river San trussed by
UPA wires’. Because banderowci, UPA troops headed by Stepan Bandera,
were killing 1n the area, it was difficult to settle down. I asked about Action
Vistula, in which Ukrainians suffered at the hands of Poles, but the uncle
explained to me that Ukrainians had just profited from being taken away and
ending up on the rich farms taken from the Germans. Most importantly, he
continued, thanks to Action Vistula, the killings of Poles stopped.

After 1989 the uncle joined a group aiming to re-erect the Monument
of the Przemysl Eagles (Orlgta Przemyskie). In the 1990s, he and his patri-
otic friends decided to move the monument from its original location to a
more central site, the square just behind the bridge we were crossing, which
was renamed the Bridge of the Przemysl Eagles in 1994. During the socialist
years, a monument to the inter-war communist party activist Stanistaw
Lancucki had stood there, and the square was named after him. In 1991 it
was renamed the Square of the Przemysl Eagles. As the uncle told me, only
the plaque remained of the original monument to the Eagles, and his group
installed it on the new monument.
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Plate 13. Th.gMonument of the Prze ysl Eagles.

After leaving the monument, and before reaching the association’s offices,
the uncle took me to the monument to Polish resistance against Nazism,
which faced the entrance to a new supermarket. Erected in the 1970s, the
monument commemorated victims shot on that site by Nazis in 1943. Ob-
serving the supermarket, the uncle commented that all the Polish patrimony
had been sold out to the Germans and other western nationals. In his eyes
this weakened the security and independence of the Polish state, which was
already being undermined by Ukrainians from the inside.

While discussing the threats Poland was facing, we approached the
entrance of the association’s office on Grunwaldska Street. The group used
an office in a building owned by the city council, free of charge. Above the
door were several plaques indicating that a number of other associations had
their seats there as well. Besides the Association for the Commemoration of
the Przemys$l Eagles, I noticed the name of an association dedicated to
defending the Carmelite church (Stowarzyszenie Obrony Koscidta Ojcow
Karmelitow) and of another that took care of the National Museum (Sto-
warzyszenie Obrony Muzeum Narodowego Ziemi Przemyskiej). Although



RELIGIOUS COMMEMORATIONS OF WAR 89

many patriotic associations are registered in Przemys$l, their memberships
overlap heavily and remain stable. Reliable local sources estimated that these
associations altogether had from ten to twenty active members in 2003—
2004. Even during the escalation of nationalist passions in the early 1990s,
no more than several dozen ‘civil society’ activists directly participated in
them. At the office we met Mr. Zotkiewicz, the head of several of the asso-
ciations, who claimed that his Association for the Commemoration of the
Przemys$l Eagles had sixty members. 1 heard from several frightened
Ukrainians that the number was at least several hundred, and once I was told
by a desperate Ukrainian that there were two thousand committed Polish
nationalists in Przemysl.

Although local politicians, including the city mayor at the time — who
had been a member of Zo6tkiewicz’s association but had not paid his mem-
bership fees for several years — did not support these groups openly, they
certainly did not object to their existence. As Zotkiewicz told me, the meet-
ings of the oldest, core association, that of the Eagles, dating from the 1980s,
were informal weekly gatherings at which members discussed their support
for Polish national politics in Przemys$l. All the men in the club that I talked
to stressed that by fulfilling their patriotic duty, they compensated for the
lack of patriotic interest on the part of the local government. A discussion
coming up later that day was to be about publishing a statement against the
building of a costly ski lift in Przemysl. The discussion suggested that the
association took an interest in broader public affairs, not solely those re-
stricted to patriotic matters. But during the discussion itself, I noticed that
the concern of these older men over finances was rather ‘populist’ — they
wanted to prevent foreigners (banks) and cosmopolitan outsiders (EU fun-
ders) from bringing Polish patrimony (the city) to financial ruin.*

When the uncle and I entered the office, Zotkiewicz and two other
men were sitting behind a table, above which hung pictures of two political
opponents from the inter-war period, Jézef Pitsudski and Roman Dmowski.
When I asked about this apparent contradiction — Pitsudski had held a plural-
ist vision of Poland, and Dmowski, a xenophobic nationalist one —
Z6tkiewicz explained that both were great Poles and both wanted the best for

%3 The controversial ski lift symbolized the future prosperity of the city and south-east Poland,
which some people believed should be developed through tourism. Many locals as well as
experts objected that there were much better places for developing a winter sport resort than
Przemysl, with its low elevation, but the city council nevertheless accepted loans and began
building the lift in 2004. By the end of 2005 it still had failed to obtain EU subsidies, but
during the winter of 2005-2006 the first skiers enjoyed the slope from Tatar Hill down to the
river floodplain.
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Poland. Although he favoured Dmowski over Pilsudski, he said he under-
stood that both were important for Polish statehood.**

On the opposite wall of the office hung the red flag of the association.
Its left side depicted the coat of arms of Przemy$l and an image of the
Mother of God of Jackowa taken from the city’s Roman Catholic cathedral.
On its right side was the coat of arms of L’viv and an image of the Mother of
God of Mercy adopted from the L’viv Roman Catholic cathedral. In the
middle of the flag was the coat of arms of Pilsudski’s legionnaires from
1918; at the bottom, the text ‘God-Honour-Fatherland” (Bdg-Honor-
Ojczyzna), and at the top, the text ‘semper fidelis’ (always faithful), evoking
the medieval motto of the Polish state. On the back of the flag was a picture
of the Monument of the Przemysl Eagles.

Born in L’viv, Zo6lkiewicz had moved to Poland in the 1950s and later
worked as an engineer. By his own account, as a boy in L’viv he had taken
part in fist fights with young Ukrainians who were profaning the Ly-
chakivskyl Cemetery, where the Polish national Tomb of the L’viv Eagles
was located.”” His political career in Przemysl began in the early 1990s,
when he was appointed vice-president of the county (wicewojewoda), al-
though he held that position only for several months. It was rumoured that
using his position, he helped allocate state money for the re-erection of the
Przemys$l Eagles monument, and that some money from that time was still
missing.

In addition to some state support, the monument was built with volun-
tary contributions and the voluntary labour of the association’s members and
other patriotic Poles. The cornerstone was blessed in 1989, and the monu-
ment itself in 1995. In every year but one since 1989, the city’s official
celebration of Independence Day had taken place at the Square of the Prze-
my$l Eagles, in front of the monument. Zotkiewicz explained that the
monument showed ‘the patriotism and self-sacrifice of youth for the city and
the nation’. When 1nitiating its re-erection, he was inspired by the Tomb of
the L’viv Eagles at Lychakivskyl Cemetery and the patriotic pictures and
inscriptions on its walls.

This was the kind of patriotism Zo6lkiewicz had in mind when he or-
ganized the defence of the Carmelite church against its supposed takeover by

64 The Monument of the Przemysl Eagles sparked political controversy between Pitsudski and
Dmowski supporters even in the 1920s, when Dmowski’s National Democrats proposed
erecting it. From Dmowski’s perspective, it symbolized the defence of the borderlands and
their polonization rather than the fight for independence. The latter perspective characterized
Pitsudski’s followers. I thank Stanistaw Stepien for this insight.

55 The L’viv Eagles (Orlgta Iwowskie) were the Polish child soldiers who defended the city of
L’viv against Ukrainian troops during the Polish-Ukrainian war of 1918-1919.
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Ukrainians, the major symbolic religious-national battle fought in Przemysl
in the 1990s.

4.4 The Carmelite Church Controversy

The church in Przemysl known as the Carmelite church was built in 1627-
1631 by the duke of Podolia, Michat Krasicki, for the Roman Catholic
Carmelite order of monks. In 1784 the Austrian government gave it to the
Greek Catholics, and the church later became their cathedral. An octagonal
cupola was built on top of the sanctuary in 1876—1884, and it dominated the
Przemys$] panorama until 1997. In 1946 the socialist state gave the church
back to the Carmelite order. The Roman Catholic Church decided in 1991 to
return the buildings to the newly reactivated Greek Catholic Church for five
years, during which time the Greek Catholics would build a new cathedral
and then restore the church to the Carmelites. The handover was to be cele-
brated during a visit to Przemysl by the pope on 2 June 1991. Greek Catho-
lics perceived the return as historical justice, and local Ukrainians had no
intention of giving the church back to the Carmelites after five years.

A group of Polish nationalists led by Zotkiewicz decided to occupy
the church in order to prevent its being transferred to the Greek Catholics.
During April and May 1991, some thirty members of the Association for the
Commemoration of the Przemysl Eagles lived in the church and the adjacent
monastery. Outside, they were supported by some devout elderly women
who stood in front of the Roman Catholic bishop’s palace holding banners
bearing slogans such as ‘We will not give up the Polish Church’. Every day
the women made a five-hundred-meter ‘pilgrimage’ from the bishop’s palace
to the Carmelite church.

Rumours circulated that Ukrainians might attack the ‘defenders’, so
police patrols monitored the situation. Bishop Tokarczuk announced a cen-
sure over the church, but it did not make the defenders leave the sanctuary.
No one from the bishop’s office was willing to talk to them. Even To-
karczuk, known for frequently taking the Polish side, refused to legitimate
their activity. The defenders nevertheless received many wishes of success
from ordinary clergymen. Because the Catholic monastic orders are not
subordinate to the diocese clergy, the Carmelite provincial priest in Warsaw
was asked to come and restore order. He persuaded some of his monks to
leave the buildings, but the defenders pretended to keep the remaining
monks there against their will in order to give them an excuse not to follow
the principal’s command.

After significant pressure from high church officials, the defenders fi-
nally withdrew before the pope’s arrival. But the intense pressure from
nationalist circles led the pope to alter the original plan. Instead of giving the
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Carmelite church to the Greek Catholics, he decided to give them the Jesuit
church in which they had held their services semi-officially since the late
1950s. As one of the defenders said, “We managed to defend one church, but
the Ukrainians took another’.

In 1996 another controversy arose, this one over the Carmelites’ re-
placement of the old cupola on the church with a more appropriate ‘Latin’
spire. The alteration erased the last of the supposed Byzantine elements in
the church’s architecture and reflected the dominant Western and Latin
religion of the city and of Poland.®® An entire historical narrative was con-
structed to justify both the defence and the ‘Latinization’ of the Carmelite
church, a narrative going back to the founder of the church, Count Krasicki.
According to its logic, the property once taken by the Austrian emperor
Joseph II and given to the Greek Catholic Church had been returned to the
Poles as a result of historical justice.

I found this explanation widely popular among Roman Catholics in
the city, regardless of age. It seemed that people accepted the simplest na-
tionalist argument — that after the partitions in 1772-1795, Poland had been
enslaved. No one who believed this was aware that, as my Greek Catholic
informants pointed out, the 1925 concordat between Poland and the Holy
See confirmed the ownership of buildings by the Greek Catholic Church. For
Greek Catholics, the case of the Carmelite church exemplified postsocialist
injustice and intolerant Roman Catholic nationalist policy. One of my friends
said bitterly that the decision not to hand the Carmelite church over to Greek
Catholics ‘was made by Tokarczuk. Actually, he did not do it alone. I think
1t was done 1n consultation with Rome’.

Among the people attempting to keep the church in Roman Catholic
hands were several groups, including the Carmelite brothers who lived in the
monastery. Its original residents after 1945 had been monks who were forced
to leave their monasteries in L’viv and other places in Soviet Ukraine and
who settled in Przemysl soon after World War II. Because in Poland, unlike
in other socialist countries, monasteries were not liquidated after 1945 — only
substantial landed property was confiscated — the monks were able to occupy
the church, which had been left empty after the Greek Catholics were ex-
pelled. Few of these men were still alive in the 1990s.

Another group favouring the church’s remaining Roman Catholic was
the old women who demonstrated outside it. They simply feared that their
church would be taken away from them. According to a son of one of these
babcie, they believed that ‘redemption could be achieved only in this one
church, and in any other they would go to hell’. Other people were emotion-

% For more details on this case see, for example, Hann 1998b.
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ally attached to the church as well and were manipulated by the nationalists.
Moreover, I found some of the actual ‘defenders’, such as my friend’s uncle,
to be old men with painful war memories who did not always understand the
complexity of the situation in Poland after 1989 and who were attempting to
protect what they considered to be their nation’s patrimony. Although some
of them belonged to the technical intelligentsia, the majority of the mobi-
lized were from among the ordinary people. Their lower social status made
them no less responsible for nurturing intolerance towards their Ukrainian
co-citizens, but it shows the complexity of the factors behind such passionate
nationalist protests, particularly the postsocialist restructuring of property
relations, general social insecurity, and the role of the clerical and lay intelli-
gentsia in mobilizing people.

One day in July 2004 I had the opportunity to meet one of these ordi-
nary church defenders, a Roman Catholic man of about fifty, who came to
repair a water tap in my flat. While he worked, we discussed the question of
national patrimonies. The man said that Pope John Paul II had

made a wrong decision when he handed the [Jesuit] church over to
the Ukrainians. He should have given it to them for ten years and
they should have built their own and that’s it! ... Now the Ukraini-
ans want to take our museum as well.*” I know what they are about.
My father came from Sanok, and after the war he fought for five
years against the UPA. He had bloody memories from that time. The
Ukrainians were shooting at all of Przemys$l from the Carmelite
church. After the war, three lorries-full of munitions were taken out
of there!
Even international politics underlay the Carmelite controversy. It was in
1991 that the dissolution of the Soviet Union culminated and independent
states such as Ukraine were established. Neighbouring L’viv had long been a
cradle of Ukrainian nationalist aspirations. Ukrainians old enough to re-
member the situation before 1991 expressed suspicion that apart from Polish
nationalists, the Russian secret police were interested in suppressing Ukrain-
1an claims to independence. One of my neighbours, for example, believed
that even Zolkiewicz, the head of the Polish nationalists, had arrived in
Przemys$l from Soviet L’viv in 1956 with a mission: to become a well-
regarded Polish patriot, penetrate local politics, and, after being accepted,
work to deepen national animosities.

%7 The Muzeum Narodowe Ziemi Przemyskiej, a former bishops’ palace built in 1887, was
formally returned to the Greek Catholic Church. The museum, which had occupied the
building since the late 1940s, was supposed to vacate it in 2005. As of November 2006,
construction of a new museum building had begun, but the museum had not yet moved out of
the church property.
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Many experts would object that the interpretation just described is
false and conspiratorial. This might be the case, but one should not forget the
importance of actions driven by conspiracy theory that contribute to political
mobilization. The situation in both Poland and Ukraine at the beginning of
the 1990s, as elsewhere 1n postsocialist Europe, was very uncertain. Words I
heard in Przemysl such as, ‘If we now allow [the number of] Ukrainians to
grow, what we will do when the Jews come?” and the rumour I recorded
from people once involved in local politics that five hundred thousand
former inhabitants of south-east Poland intended to return from Soviet
Ukraine confirmed a common feeling of insecurity among ordinary people.

As Mr. Zolkiewicz sadly agreed, in contrast to the beginning of the
1990s, in 2004 his group’s patriotic activities were no longer viewed with
appreciation. Especially after Archbishop Tokarczuk retired and the new
archbishop, Michalik, was appointed in 1993, church support for the associa-
tion’s activities declined rapidly. Despite the relative marginality of the
ardent nationalists in Przemysl, they succeeded in dictating an agenda for
postsocialist local political discourse and, as members of voluntary associa-
tions composing a part of ‘civil society’, made the local public sphere ‘un-
civil’ (see Hann 1997, 1998b). Their mobilization was based not only on
people’s memories but also on constructions of nationhood. One must take
equally into account the °‘national ideology under socialism’ (Verdery
1991a), in which Ukrainians were depicted as killers and bandits, and the
mutually opposed narratives of martyrdom that circulate in the Polish and
Ukrainian nations. The defenders of the Carmelite church, in overdoing their
patriotic duty by spreading hate against their fellow citizens of another rite
and nationality, based their actions on the symbolic repertoire already extant
in the wider religious and national mythology and in state-sponsored com-
memorations, both Polish and Ukrainian.

4.5 Ukrainian Patriotism

The Ukrainian National House in Przemysl 1s a part of the city’s symbolic
landscape that, like other buildings such as the Carmelite church, the palace
of the Greek Catholic bishop, and the former Greek Catholic seminary,
embodies the Ukrainian patrimony. The cooperative and credit union move-
ments were widespread in late Austrian Galicia, and one of them, called
Narodnyi Dim, was organized in 1900 in Przemysl. Soon it built a new two-
storey building, which was officially opened and blessed by the Greek
Catholic bishop in 1904. One report observed that ‘the costs were huge,
because it was a monumental house — built of stone and iron’.®® Contempo-

68 | am thankful to Bogdan Huk for insights into the history of the credit union.
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rary Ukrainians in Przemys$l organize all their important secular events in
this building. They gather there for patriotic occasions, concerts, and com-
munity activities, which they learn about through family, neighbourhood,
and religious networks as well as publicity posters. Some events, such as
Malanka, the Ukrainian farewell to the old year, attract Ukrainians from all
over Poland. In April 2005, for example, the new president of Ukraine,
Viktor Yushchenko, met with his fellow Ukrainians in the Narodnyi Dim.

The Association of Ukrainians in Poland (Zwiazek Ukraincow w
Polsce), which hosted the president, was established in 1990 as the successor
to the socialist Ukrainian Social-Cultural Association (Ukrainske To-
warzystwo Spoleczno-Kulturalne, or UTSK), which had existed since 1956.
In the late 1990s the association had around ten thousand members and was
organized into 137 regional branches, with a central office in Warsaw
(Berdychowska 1998). It published a weekly, Nashe Slovo, in Ukrainian and
received funding from the state budget for its activities, including book and
magazine publishing and the organizing of festivals and artistic perform-
ances, choirs, and youth meetings (Berdychowska 1998: 152).

One evening in early December 2003 the seminar room of the Narod-
nyi Dim hosted around thirty elderly people, both women and men. On the
walls were a painting of Prince Danylo of Galicia, several folk images, a
painting of Shevchenko and some other Ukrainian national heroes, and
several Cossack artefacts. The Polish eagle on the front wall was half-
covered by a window drapery. Next to it hung a much larger trident (¢ryzub).
Similarly, the white and red Polish flag was markedly smaller than the
yellow and blue Ukrainian one. The most important person of the evening
sat at the front table, together with an older gentleman who was supposed to
chair the session.

The important man was Dmytro Bogush, a former member of the Or-
ganization of Ukrainian Nationalists and the Ukrainian Insurgent Army
(OUN-UPA). His memoir, which had been published in Ukraine, was being
presented that evening. Dmytro Bogush had taken part in battles for Ukrain-
1an freedom in Zakerzonie, the ethnic Ukrainian territory beyond the Curzon
line, in the 1940s and 1950s. Since then, according to the foreword of his
book, he had been struggling for historical justice, the opening of memorial
sites commemorating soldiers who had died for an independent Ukraine, and
the general rehabilitation of the Ukrainian presence in Zakerzonie. Bogush
had been born near Lubaczéw, north of Przemysl, once an area heavily
inhabited by Ukrainians. After World War II he was repatriated to Soviet
Ukraine, where he still lived.

At the beginning of the meeting, the chairman stressed the need to
create a Ukrainian national memory, because everything Ukrainian in Polish



96 JURAJ BUZALKA

Zakerzonie had been erased after 1947. Dmytro Bogush then began his
speech: ‘We are now in the land that we have lost. It goes as far as Krynica.
Nevertheless, I believe we have not lost it forever.” He said that for him, as a
resident of contemporary Ukraine, ‘the Curzon line was a mental line’. Many
people in Ukraine, he claimed, knew nothing about what happened to their
fellow nationals who remained in Poland after World War II. Fortunately, he
continued, many signs of the Ukrainian past, such as memorials to Ukrainian
soldiers, were still widely spread across Zakerzonie, and Ukrainians in
Przemys$] were keeping the memory alive. During the following discussion,
the need to educate young Ukrainians about their history was raised. One
participant, pointing out the supposedly unpleasant situation of the Ukrainian
minority in Poland, blamed the Ukrainian state for being weak: ‘If there
were a strong Ukrainian state, Poles would accept us here.” After the discus-
sion the books were distributed, and Bogush signed some of them.

As the book presentation in the Narodnyi Dim reveals, the fight for
national freedom plays an important part in the collective memory of
Ukrainians in south-east Poland. The importance of military heroism in
particular is visible in a comparison of two patriotic occasions celebrated by
Przemy$] Ukrainians. Ukraine’s Independence Day, 24 August, is a pre-
dominantly secular, family event. Przemysl Ukrainians organize picnics and
drink together to celebrate, but the festivities are relatively casual and infor-
mal. My retired neighbours might at most have watched the official celebra-
tion in Kyiv on Ukrainian TV or attended a concert in the Narodnyi Dim. In
contrast, the Ukrainian national Day of All Saints, when fallen Ukrainian
soldiers are honoured, is a passionately celebrated day, replete with march-
ing and military symbols. It is carried out under the supervision of the clergy
but proudly embodies the cult of militarism that is a part both Polish and
Ukrainian nationalist narratives.

To the majority of conscious Przemysl Ukrainians, the oppression
their national collective went through represents a kind of martyrdom. Their
grand narrative of Ukrainian suffering includes not only the losses of heroic
UPA soldiers during World War II but also Action Vistula, the great famine
of 1932-1933 (which did not touch Galicia at all), and communism, an
import from Moscow. This narrative reinforces Ukrainian self-perception,
but so does the Polish state. Commemorative events are coordinated with
schools, and the linkage of state, church, and school helps to create both
Ukrainian and Polish patriots.

A student at the Ukrainian school in Przemysl, for example, men-
tioned the ‘festival of the UPA’, meaning the Pikulice march, as ‘a festival
of the Ukrainian state’. Students also mentioned Ukrainian Independence
Day as a festival of the Ukrainian nation, along with Shevchenko evenings in
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the Narodnyi Dim. When asked which events were considered patriotic, a
few respondents mentioned the Jordan ceremony and the Kupaly Night,
which I discuss in chapters 6 and 8, respectively. But most considered the
UPA commemoration on the Day of All Saints the true patriotic festival.
One student said, ‘Each year Ukrainians celebrate the memory of UPA
soldiers. My parents say it is a tradition ... I take part in this ceremony
because my grandparents fought and died for a free Ukraine and they are
buried in unknown tombs.” The march to a war cemetery is a widely ac-
cepted form of patriotism even among many ‘liberal’ Ukrainians.

Why is this rather marginal military activity — in 1946 the number of
UPA soldiers 1n all of south-east Poland reached a peak of 1,500 — so com-
pelling for contemporary Ukrainians, especially if they are not direct de-
scendants of UPA combatants? The answer lies in the fuzzy boundary be-
tween people’s memories and national histories.

4.6 Patriotic Commemorations of War

A brief look at the calendar of public holidays in Poland shows that legiti-
mated memory includes a great deal of war history. Commemorative prac-
tices in Polish cities and towns to a large extent reflect nation-wide practices,
symbols, and narratives. Frances Pine noticed the strong presence of war
memories in Polish cities, not only locked in memory sites but also a living
part of people’s daily conversation (Pine 2002: 163).

After arriving in Przemysl, I was impressed by the frequency, popular-
ity, and abundant ritual character of the national ceremonies enacted in the
city, many of which were congruent with Catholic holidays. The third of
May, for example, is Constitution Day (Swieto Konstytucji), commemorat-
ing the adoption of Poland’s first constitution on 3 May 1791. It is also the
day of the Ceremony of the Most Blessed Virgin Mary, Queen of Poland
(Uroczystos¢ Najswigtszej Marii Panny — Krolowej Polski), which com-
memorates both the proclamation of the Virgin Mary as Queen of Poland
during the reign of King Jan Kazimierz (1648—-1668) and the Millennial Act
of Submission of the Polish Nation to the Virgin Mary, approved by Pope
John XXIII on 3 May 1966, the one-thousandth anniversary of the coming of
Latin Christianity to Poland. Celebrations are held that day, particularly at
Jasna Gora, Czegstochowa, a national shrine, and in churches across the
country.

On a more military note, the Roman Catholic Day of All Saints
(Wszystkich Swigtych) on 1 November honours saints who do not have their
own feast day during the year, as well as Poles who died in the service of
their country. The latter include victims of the Katyn Massacre, perpetrated
by Soviet troops during the occupation in 1940, and victims of the Warsaw
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Uprising against the Nazi occupation in 1944. Independence Day (Dzien
Niepodieglosci), on 11 November, commemorates Poland’s regaining of
independence in 1918, and in cities and towns across the country, masses
dedicated to Poland are held.

In Przemy$l on 11 November, the national flag hangs virtually every-
where, even in private houses and restaurants. In 2003 the official county
celebration was held in the town of Bircza, thirty kilometres west of Prze-
mysl. Because this ceremony was held in the town’s main square, in front of
a monument to Polish heroism against the UPA, my Ukrainian friends per-
ceived it as an anti-Ukrainian provocation. Independence Day celebrations in
Przemysl that year were held in front of the Monument of the Przemysl
Eagles. Prepared by patriotic and combatant leaders, the ceremony could
have not taken place without a Roman Catholic mass and the presence of
soldiers and clergy.

It started at ten o’clock in the morning in the cathedral with a jubilee
holy mass dedicated to the fatherland. At eleven thirty, participants in a ‘race
of independence’ set off from the Tomb of the Przemys$l Eagles in the main
cemetery, and later soldiers marched in a parade in front of the Monument of
Przemysl Eagles. This was followed by the placing of flowers in front of the
monument and under the plaque installed in Pilsudski’s honour on one of the
houses on the embankment named after him. At noon, the commemoration
program in front of the Monument of the Przemysl Eagles took place with a
candle lighting, a tribute to the fallen soldiers, an honorary salute, the plac-
ing of flowers, and the closing of the foot race. At one o’clock, flowers were
laid on the Tomb of the Unknown Soldier at the Main Cemetery, on the
Tomb of the Przemys$l Eagles, on the grave of Irena Benszowna, a nurse
from Poznan who died in the Polish-Ukrainian War, and on the Monument
of the Legionnaires, Poles who had fought in foreign armies.

The evening of Independence Day was marked by an annual session
of the city council in the royal castle and a concert of opera and operetta
music afterwards. Among the parallel activities in town that night was the
theatre play The Story of the Wandering of the Polish Soul, also performed at
the castle. Earlier in the day, a festival was held in honour of the Polish
Scout Association’s Platoon of Przemysl Land. It took place at platoon
headquarters on 22 January Street, named for the start of the January 1863
Polish uprising in the Russian partition.

Dressed 1n their best clothes, the people of Przemysl turn out in large
numbers at the riverbank, where all military parades and national commemo-
rations take place. A forty-year-old friend of mine once said: ‘I take part in
the patriotic holidays because of my son. Sometimes I feel guilty if I do not
attend one or another, the third of May, Constitution Day, for example.” One
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student stated directly: ‘I am a patriot and take part in one of the most impor-
tant national holidays, the eleventh of November, the regaining of independ-
ence. It is a great day for the Polish nation because it brought freedom to us.’
Another response from a student was: ‘My ancestors died during the pacifi-
cation of our village, and I would like to commemorate them. We should
remember all those who died for our fatherland.” And in another example: ‘I
think each citizen has to take an active part in the state commemoration.
Thanks to the people who died, we can enjoy freedom today.’

State leaders also take legitimacy from the military tradition of their
nation. On 10 December 2003, for example, Poland’s President Kwas-
niewski gave an interview to Polish public television in which he stressed
that Poles, as a nation of suffering (nardd cierpienia), would firmly look
after their national interests in the European Union. He mentioned the wars
against Sweden in the seventeenth century, moved through Poland’s losses
of independence, touched upon both world wars, and ended with the com-
munist years, all of which he said had strengthened the Poles as a nation.

The popularity of patriotic festivals among Poles and Ukrainians alike
reveals that historical violence is not just an obsession of marginal national-
1st groups but 1s also institutionalized in the official memory of the state.
This gives more weight to certain memories that might otherwise have been
forgotten. In other words, memories of violence and oppression held in
family circles are also legitimated through the official state martyrology. In
south-east Poland one cannot escape commemorations of war and violence,
whether in the streets, the Poland-wide media, the churches, or the schools,
Polish and Ukrainian alike, where pupils learn the official memory of suffer-
ing and heroism. Because of the fuzzy boundary between people’s memories
and national histories, the two continue to be ambiguous and to reinforce
each other. That my Przemysl friends considered themselves to embrace
‘good’ patriotism, distinct from the ‘bad’ nationalism of some other inhabi-
tants, makes the boundary no clearer.

Once, during a discussion, a Przemys] intellectual explained to me the
origin of the conflict between Poles and Ukrainians. He said that ‘the Slavic
nations think with the heart, not with the head’, and because they think
emotionally, there must always have been conflicts among them. This expla-
nation reveals not only the ‘orientalist” view of Eastern Europe popular
among intellectuals — in this case the idea that Slavs have a special emotional
culture of ethnic nationalism, as opposed to the civic patriotism of Western
Europeans — but also the structure of power relations still prevalent in East-
ern Europe. That is, it shows who gives this emotional meaning to the na-
tional cultures and who takes over the past in a post-peasant setting —
namely, the intelligentsia. As Pine, Kaneff, and Haukanes (2004: 8) pointed
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out, the intelligentsia i1s often both the source of critical thought about the
past and the source of the problem of politicizing the past itself. Without
post-peasant intellectuals — clergy, teachers, artists, and many other people 1
met in Przemys$l — the past violence would not have been so powerful a
mobilizing factor in society.

Although I am concerned with the time after the modern guerrilla war-
fare of World War II, for a more precise look at the role of violence in
national narratives it is useful to include pre-modern violence as well. Vio-
lent responses from serfs resulted from the reorganization of the Eastern
European manorial economy now known as the ‘second serfdom’. Chris
Hann (1985: 21) noted that these responses were often initiated or at least
supported by Orthodox priests, who lived under significantly worse eco-
nomic conditions than their Roman Catholic counterparts. Particularly by
making a cross-national, Polish-Ukrainian comparison, one can recognize
opposition narratives reflecting supposed or actual economic inequalities
between the two nations, and one element in these narratives is the phe-
nomenon described as social banditry (Hobsbawm 1959). In the Ukrainian
case this 1s complemented by myths of the Cossacks, the social rank famous
for their military skills and self-reliance, but the social-national image of a
hero defending powerless villagers has also been popular among other
nations.”” This implies that on the narrative level, intellectuals have valued
some forms of pre-modern violence as part of the ‘invented tradition’
(Hobsbawm and Ranger 1983), full of ‘retrospective martyrology’ (Hobs-
bawm 1992: 3) and inseparable from the national ‘imagination’ (Anderson
1983). One should keep this in mind when analyzing contemporary com-
memorations of violence from around World War II.

4.7 Conclusion

Przemysl was free of substantial nationalist tensions during the socialist
years. The oppressive state permitted no ‘unauthorized representations of the
past’ (Watson 1994: 2) to flourish, and alternative memories remained
hidden in the private sphere or within the church. After communist control of
the public sphere ended in Poland, the politicization of collective symbols
strengthened national passions. This reshaping of symbolism resulted from
people’s insecurity during the transition. Religious symbolism and state-
driven commemorations contributed to increasing and justifying some as-
pects of incivility between nations.

% Ukrainian Cossacks formed the state of Zaporozhian Host in 1649. Many Ukrainians
consider them the progenitors of the Ukrainian nation.
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In the previous chapter I pointed out the ‘peasant’ elements of memo-
ries of oppression, such as the notion of the ‘lost rural world’, whereas in
this chapter I have tried to show the more direct links these memories have
to religious and national narratives of suffering and sacrifice and to the role
of church, state, and intellectuals in nurturing them. These two chapters,
therefore, bring together two of my major themes: the particular violence of
ethno-nationalist conflicts in predominantly rural situations and the conse-
quent reconsideration of religion as a primary element of identities in places
where ethnic cleansing motivated by religious factors has been fundamental
to the (re)establishment of nations. In the following chapter I look at the
attitudes people hold towards the church after socialism, and how these
attitudes are related to larger social and economic development in Poland.






Chapter 5
Popular Devotion, Anti-clericalism, and Post-Peasant
Populism

The Church warns against reducing the vision of a common Europe
exclusively to economic and political aspects. It also warns against
uncritical acceptance of the consumption life-style. If we want to
make a new unity of Europe durable we must build it on the spiritual
values that once established it. Taking into account the richness and
plurality of cultures and traditions of the nations concerned, it should
be a Great European Union of Spirit.

Pope John Paul II in Polish Sejm, 11 of June 1999

Tensions between popular devotion and the orthodoxy of the institutional
church in Poland offer an entry point for exploring the role of institutional
religion, both Roman and Greek Catholic, in the postsocialist setting. Al-
though the institutional church enjoys prominence in the public sphere,
believers in south-east Poland often hold strong anti-clerical attitudes. Their
ambivalence towards the church leads me to larger issues of the relationship
between religion and postsocialist social and economic development, for
despite people’s anti-clericalism, many of them respond enthusiastically to
the clergy’s criticism of capitalism. An analysis of the annual Corpus Christi
ritual in Przemysl paves the way for a discussion of socially sensitive reli-
gious populism as an alternative to impersonal secular capitalism. The
overarching questions I address are, why does church-centred discourse
control ‘official’ politics? What makes people critical of the role of the
church in the post-peasant setting? And what makes them, at the same time,
sympathetic to the church’s social criticism?

5.1 A Miraculous Vision in Chotyniec

The conflict between popular religion and the institutional orthodoxy of the
Roman Catholic Church (Badone 1990b) was manifested at the beginning of
1990s in a dispute over control of a Marian apparition site in the village of
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Chotyniec, about forty kilometres north of Przemysl, near the border with
Ukraine. The case illustrates the relationship between class, religion, and
politics in post-socialist Poland. The Catholic Church’s policy towards the
apparition of the Virgin Mary in Chotyniec aroused anti-clerical attitudes
among local people. Despite the church’s being a consolidated political force
in one of the most religious parts of the country, the people there seem not
accept many of its policies. This ambiguous position of the church corre-
sponds to the ambivalent political message Catholicism delivers — a message
about the ideals of egalitarianism and sensitivity to people’s needs, one the
one hand, and about the legitimacy of the postsocialist power structures with
which the church is allied, on the other. In the post-peasant setting this
ambivalence feeds the nascent social movement I call post-peasant popu-
lism.

Chotyniec 1s one of the few mixed Roman and Greek Catholic villages
in south-east Poland. Before 1947 it was Greek Catholic (Ukrainian). In
2004 its roughly eight hundred inhabitants comprised twenty Ukrainian and
one hundred Polish families. The villagers worked mostly in agriculture,
with small landholding prevalent, and in the privatized successor to the
former socialist agricultural cooperative. A few people commuted to the city
of Jarostaw or worked at the state border, using the bad road built during
communism. The locals joked that it had not been completed because the
workers had spent the money on drinking. Unemployment and out-migration
from the village were among the highest in the region. As one resident said
of Chotyniec, ‘There’s nothing to do here but collect mushrooms.’

One Sunday in October 1989, a manifestation of the Virgin Mary —
later named the Mother of God of Never-Ending Help (Matka Boza Nieusta-
jace] Pomocy) — reportedly appeared to the peasant worker Stanistaw
Kaczmar. Kaczmar described the apparition to me in the following way. He
was taking a nap that afternoon in one of the two rooms of the family’s little
wooden house. In a cabinet in the next room stood a small statue of the
Virgin Mary. He had a dream in which he heard a voice telling him to go to
the other room and see how the Virgin Mary was crying. He woke up, went
to the cabinet, and saw bloody tears coming from the statue’s right eye. He
awoke his wife, and she, too, saw the tears. They felt afraid and anxious.
Their sixteen-year-old son came home and asked what was going on. They
sent him into the room, and he screamed, ‘Mum, Mum, blood!’

After this, Kaczmar went to the Roman Catholic priest — the only
priest living permanently in the village — who asked him to bring the statue
to the parish house. For four days it remained there under the priest’s obser-
vation, and other priests from the vicinity came to see it as well. After four
days Kaczmar asked the priest what he should do. The priest said they
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should all pray, and time would show them what to do. Kaczmar wanted to
send the blood to a laboratory for analysis, but the priest said it would be too
expensive. He nevertheless asked two order sisters working in the hospital to
make an analysis of the blood. They did so in secret, and the result, accord-
ing to Kaczmar, was breathtaking — it was blood, but without white corpus-
cles. A doctor whom Kaczmar asked about this said that it was impossible to
have blood without white corpuscles, and he could not explain it.

Blood continued to flow from the Virgin’s right eye over the follow-
ing four months. The more Kaczmar prayed, the more intensively he heard
the voice. He was afraid, because the devil, too, had the power to cause such
apparitions and speak to people. Nevertheless, the messages reassured him
that everything would return to its natural order, which made him feel that it
could not have been the devil speaking to him. He understood the peaceful
content of the message, moreover, from the way the message was transmit-
ted through him to others. At the beginning of a transmission he saw the sky;
he heard nothing and saw nothing around him, just a cloud, a white wall, and
a beam of light that grew wider. Inside the light he saw a faint red light. In
the middle of the red light was the Mother of God, who spoke to him in
Polish.”® He then transmitted her messages to the growing crowd of pilgrims
who had heard about the statue and come to see it. He did not remember
what Mother of God said when she spoke through his mouth, but after he
transmitted the messages directly to the pilgrims he listened to a recording
he had made of himself. Among other things, the Mother of God asked him
to erect a chapel next to his house dedicated to the reconciliation of nations.

Heeding the wishes of Matka Boza, Kaczmar, who had worked as a
tractor driver at the local cooperative during the socialist years but lost his
job around the time of his first vision, began in 1993 to build a sanctuary
called the Chapel of Reconciliation (Kaplica Pojednania). He described its
architecture as eclectic, blending eastern and western Christian styles. Its
location linked it via an imaginary line to both the Roman Catholic chapel
and the ancient Greek Catholic tserkva in the village. According to Kaczmar,
the chapel was open to people of all Christian denominations, especially to
members of the three religions represented in south-east Poland: Polish
Roman Catholic, Ukrainian Greek Catholic, and Ukrainian Orthodox.

Soon after the first few apparitions, Kaczmar asked the local Roman
Catholic priest to endorse the divine power of the statue, which, through the
bloody tears coming from its right eye and the bloody signs on its hands that
had also begun to appear, was supposed to confirm the divine origin of the

™ The pilgrim who accompanied me to visit Kaczmar in April 2004 asked whether the
message came in other languages as well, and Kaczmar mentioned that during his visits to
Ukraine, the Mother of God had spoken in perfect literary Ukrainian through his mouth.
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messages he was transmitting. The priest, after observing the statue during
the four days it was at the parish house, refused to do so. Nevertheless,
crowds were coming from outside the village to hear the messages, along
with a few locals. Over the next few years, the numbers of pilgrims seemed
to remain steady. In the meantime, letters against the apparition were read
from pulpits across south-eastern Poland, and the majority of local parish-
1oners remained hostile to Kaczmar and the pilgrims.

After several years the Przemys$l Roman Catholic diocese decided to
take control of the shrine and chapel that Kaczmar had built. In 1996, the
year when the messages from the Mother of God stopped coming, he handed
the chapel over to the diocese in a ceremony attended by the Roman Catholic
archbishop and numerous clergymen. This change in the church’s attitude
toward the miraculous statue created powerful tensions among Roman
Catholic believers in the area. They accused the local priest of lying — loyal
to his bishop, he had initially rejected the divine origin of the messages but
changed his mind along the church’s line in 1996 — and protested the
archbishop’s decision. They tried to visit the archbishop, but he refused to
meet with them. Police officers even came to protect the local priest from his
angry parishioners; later the priest was removed and sent to another village.
As one witness remembered it, ‘the locals almost beat the parish priest most
responsible for that, and he had to lock himself in his car’. Villagers block-
aded the streets against incoming pilgrims, and the media described the
situation in Chotyniec in terms such as ‘village civil war’ (wiejska wojna
domowa).

After the chapel was handed over to the diocese, Roman Catholic
masses were celebrated there every second Sunday of the month. On Satur-
day evenings, pilgrims heard evening prayers and made confessions. The
officiating priests usually came with the pilgrims, and only rarely was the
local priest asked for help, not least because he was not keen to give it.
According to local people, the number of pilgrims visiting the shrine had
diminished significantly in the few years before I was there. Once the village
had been full of pilgrims, but in 2004 only two or three coaches, carrying
altogether around a hundred pilgrims, arrived every second Sunday. The
chapel was fairly isolated from the religious life of the local community. In
contrast to the two older sanctuaries in the village, during religious events
such as the procession of Corpus Christi and the Jordan ceremony, not even
an altar was installed in front of it.

Apart from the chapel, Chotyniec has a Roman Catholic church built
in 1989. The presbytery had been built during the socialist years, and people
celebrated mass there before the church was built. For a couple of years after
the removal of Ukrainians from south-east Poland in 1947, newly arrived
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Poles in Chotyniec used the empty Greek Catholic tserkva, dating to 1613.
Unlike in many other cases in south-east Poland, the majority of the Polish
settlers coming to Chotyniec from central Poland had not experienced ethnic
cleansing, and this contributed to their relatively peaceful co-existence with
the Ukrainians who returned to their native village from the late 1950s
onwards. Although some tensions existed, the return of property, including
the tserkva, to the Greek Catholics in the early 1990s went unquestioned.

National sentiments were certainly not mentioned as the biggest prob-
lem in the village; the mayor (softys), himself Ukrainian, confirmed this.
Instead, tension arose mainly from the attempts made by the institutional
church to control popular religiosity. Conflicts arising from such attempts
are well known in Poland (Czachowski 2003; Zielinski 2004) and have been
widely researched elsewhere in Catholic Europe (Christian 1972; Badone
1990b; Bax 1995). The political processes involved in these tensions in
south-east Poland are linked to the politicization of the past, consolidation of
power relations, and insecurity after socialism.

The Roman Catholic parish priest in Chotyniec in 2004 claimed that it
had been, and to a certain extent still was, Stanistaw Kaczmar who was the
source of conflict in the village. He also pointed out that the media had
helped to deepen the conflict. He said that behind the decision of the Roman
Catholic hierarchy to take jurisdiction over Kaczmar’s chapel, against the
opposition of the parishioners, lay the fear that the chapel would be taken
over by one of the smaller churches, which he called sects. He particularly
mentioned the National Church, a church officially recognized by the state
but which, since the first Vatican Council (1869—1870), had not accepted the
pope as its head.”’ According to him, ‘everything took place in the palace of
the bishop; Mr Kaczmar was there and also my predecessor [as resident
priest in Chotyniec]. They arranged all the conditions there.’

What seemed most important to the priest was that although the
chapel fell under the jurisdiction of the Roman Catholic diocese, the church
did not directly endorse the existence of the visions that had allegedly ap-
peared to Kaczmar. He emphasized that although pilgrims from elsewhere in
Poland were welcome to visit the chapel, he did not encourage his parishion-
ers to do so. ‘We have nothing formally in common with the chapel,” he
said. ‘It 1s not a parish church, not even a diocesan one, but it belongs to
Caritas,” the Roman Catholic organization dedicated to social work. Caritas

"' The National Church (Kosciot Polskolatolicki w Rzeczipospolitej Polskiej) is a small
church with around fifty thousand believers that dates back to the first Vatican Council in
1869-1870, when the infallibility of the pope was institutionalized. It belongs to the group of
so-called Old Catholic churches, active in several countries in Europe and North America. See
http://www .polskokatolicki.pl/index2 htm.
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was made the owner of the church in 1996 after it was handed over to the
Roman Catholic Church. The priest thought Caritas planned to make a
hospice out of the chapel, although 1t was far from any hospital and the roads
were bad. It was Caritas and the pilgrims who financed the entire enterprise,
and he believed they should get to decide what to do with the chapel. He
asked, ‘Does the Mother of God really want to have three churches in such a
small village?’

The Greek Catholic priest who served Chotyniec did not live perma-
nently in the village, so I met with him in Przemysl. Like his Roman Catho-
lic colleague, he had not served in the village at the time of the apparitions. It
was his predecessor who had initially blessed Kaczmar’s statue, something
Kaczmar had not mentioned when I spoke to him 1n his chapel. According to
popular eastern Christian tradition, in which nearly every village or tserkva
has its own local Mother of God, usually in the form of an icon, the previous
Greek Catholic priest had blessed the little bleeding statue without hesita-
tion. For his successor, the apparitions Kaczmar spoke about were his private
matter, and the church had not yet endorsed any miracles in Chotyniec. He
agreed, though, that with deep and genuine prayer, miracles and apparitions
could happen. Because nobody actually came to ask his assistance, he re-
spected the fact that the Roman Catholic Church took responsibility for the
shrine. The problem, it seemed, was already solved for him.

In the village itself, the situation was rather different. The Polish
shopkeeper in the middle of the village showed no interest in the case: ‘I go
to church and I have my own faith; I have never been interested in that,” she
sald. She sent me to the mayor instead. The mayor regularly attended the
tserkva, and from the beginning he appreciated Kaczmar’s reconciliation
attempts. He mentioned that although Kaczmar was Ukrainian by birth, he
had a Polish mother-in-law. This family link led him, in the mayor’s opinion,
to give the chapel to the Roman Catholic Church and not to try subordinating
it to the Greek Catholic Church. If the Greek Catholics had controlled the
popular pilgrimage site, he believed, Poles would have feared that Chotyniec
was ‘going to become a part of Greater Ukraine’. As the mayor explained it:

Because there was a local war, Mr Kaczmar, aiming to calm down
the heat, asked the Roman Catholic archbishop in Przemysl to take
care of the chapel. People accused him of various things: that he had
built a mosque here or belonged to a kind of sect. Poles especially
wanted to destroy what he had built ... Since he handed it over to the
church, there have been no signs that something miraculous is still
happening there. Nevertheless, some Polish pilgrims keep on com-
ing.
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I also recorded a pragmatic explanation of the situation from Stanistaw
Kaczmar’s brother, Izidor. A retired peasant, he still worked on approxi-
mately nine hectares of land. Unlike his brother, with whom he got along
well, he was an active member of the Greek Catholic parish. 1zidor Kaczmar
saw the local tensions as ultimately linked to the manipulations of clergy-
men. He said, ‘The churches are responsible for dividing people in the
village as well as in the region.” He remembered that even the Greek Catho-
lic parish priest had read the letter against his brother’s visions, although,
unlike his Roman Catholic colleagues, he at least said that he personally saw
nothing wrong with people’s going to pray there. According to Izidor, the
Roman Catholic priests kept telling the people they should not go to the
chapel, that his brother lied and lived a sinful life with his sister, whom he
pretended was his wife, and that participation in religious activities at the
shrine would be seen as a sin by the church. But soon after the chapel was
built and a blessing was needed, he said, the Roman Catholic priests who
opposed his brother happily attended the ceremony, accompanying their
archbishop.

A Greek Catholic man born in 1917 remembered a great deal of the
area’s history. Although he had not been born in Chotyniec, he had moved
into the village in 1956, after returning from the north of Poland. He recalled
that ‘when those who believed in the visions of Mr Kaczmar wanted to enter
the Roman Catholic parish house with the statue of the Mother of God — at
that time their church was just under construction — people did not allow
them to go in. Kaczmar and his followers, therefore, started to build their
own Chapel of Reconciliation.” He added: ‘The priests told the people not to
go there, but when Kaczmar handed the chapel to the curia, it was suddenly
OK”’

A similarly critical attitude towards clergymen was expressed by one
of the most active defenders of the village against the pilgrim strangers. Mr
Lamasz was a peasant in his early forties who owned a small plot from
which he earned a livelihood for himself, his wife, and their three children.
They all regularly attended the Roman Catholic church. Beginning in mid-
1990, he had organized actions against the consecration of the chapel. He
was among the parishioners who took part in the unsuccessful visit to the
Przemysl archbishop, and he spoke sarcastically about Stanistaw Kaczmar’s
visions. During a pig-sticking in 2004, he explained to me angrily what had
preceded the handing over of the chapel. The biggest evidence of Kaczmar’s
miracle, he said, was his new house and the new cars in his backyard: ‘Once
Kaczmar made a business of his visions; today he wants to enjoy the money
he has made on the pilgrims.’
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According to Lamasz, even the chapel building was illegal, and
Kaczmar had officially built a private house. ‘If the church finally took it
under its control, Caritas should have taken the keys from the chapel. With-
out this nobody can guarantee that everything is done according to the rules
there ... People sleep there, nobody knows what they do there.” The decision
to take over the chapel was made according to someone’s interests, Lamasz
thought: ‘They made a deal with the archbishop. The priests believed they
would make some profit out of it, make some money. My peasant brain tells
me that there were huge interests in all that ... But the church made a mis-
take. It took 1t under its responsibility but has no control over it.”

The worst thing, said Lamasz, was that Kaczmar kept the key to the
tabernacle containing the Holy Sacrament, which only a priest was allowed
to keep, and Kaczmar was not a priest. In any case, ‘We do not want the
Greek Catholics here; all that smell that comes with them! ... But it was our
archbishop who took over the chapel. He should have ignored Kaczmar from
the beginning instead!’

Lamasz, it seemed, apart from disliking what he saw as Kaczmar’s
dishonest profit, disliked the way the transfer of the chapel had taken place
in secrecy, the way the consecration of the chapel was not advertised until
the last moment, and the unreliability of priests. According to him, the
priests made a secret agreement with Kaczmar and decided even about
financial matters, especially those related to the donors from Canada who
contributed heavily to the building costs. The greatest moral failure, in his
eyes, was that of the local Roman Catholic priest, who initially discouraged
people from attending Kaczmar’s sessions but later ‘went there himself’. The
archbishop, too, was unfair, claimed Lamasz: ‘Plenty of holy sites have been
made across the country, but the church representatives did not accept them.
Here, the archbishop did the opposite ... We have enough sanctuaries! It
would be better if they gave people some bread.” For Lamasz and many of
his fellow parishioners, the church was conducting its own politics:

They could say that people should ignore Kaczmar, but they do not
want to. The church wants people to go there. The high church struc-
tures have entry to the government. Even journalists are afraid to at-
tack the church, to create conflict with it. When the election comes,
everybody is into the priests. The priests do not do it directly as they
once did, but they still do influence politics.
The Chotyniec case shows how people’s political mobilization in south-east
Poland draws on national tensions. It might be seen as an attempt by the
Polish church to control a Ukrainian site, or a site that had been Ukrainian in
the past — an interpretation especially popular among Greek Catholics in
Przemys$l. The mvolvement of the institutional church in reconciling Poles
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and Ukrainians in this instance appears effective and necessary: only after
the Polish archbishop took the site under his control did the nationalist
arguments end. At the same time, Kaczmar’s attempt to create an ecumenical
religious site ‘from below’ has much in common with the phenomenon I
describe 1n chapter 6 as ‘ordinary tolerance’, which i1s subordinated to the
‘artificial tolerance’ of the elite. It also reflects the important role of religion
in the public sphere. The power relations behind the nationalist facade,
however, also call for an investigation of the religious and social-structural
landscape after socialism.

Kaczmar’s visions might be seen as the sort of apocalyptic, millenar-
1an reaction that often appears at times of increasing insecurity accompany-
ing capitalist modernity around the globe (see Matter 2001). Such reactions
often carry messages of political resistance (Comaroff and Comaroff 1993).
The Chotyniec miracles, corresponding to similar events across Poland
(Czachowski 2003; Zielinski 2004) and Eastern Europe, are linked to the
insecurity of postsocialism. The case also shows the growing economic
inequality in rural south-east Poland, as highlighted by people’s criticism of
the visionary’s material well-being. It shows, too, the marginalization of
certain groups after socialism: what looks like national tension conceals
social deprivation. As David Lane (2005) explained, the postsocialist trans-
formation in Eastern Europe has been characterized by winners and losers
with clear class bases. The manual working class and the peasantry have lost
the most (Lane 2005: 431).

I believe that in Chotyniec this deprivation is visible in people’s criti-
cism of the institution of the Catholic Church. People see that the church 1s
part of the postsocialist power bloc. Its dominance is visible in the way it
eliminates or attempts to supervise popular forms of religiosity, and its
policy weakened the clergymen’s authority among the locals. The Chotyniec
case 1llustrates the diminishing importance of popular religiosity after 1989
and the concomitant consolidation of institutional churches (see Wojakowski
1999). At the same time, the anti-clericalism of the peasants confirms that
ordinary believers are not powerless victims of church politics but critics of
the church’s position in the regional power structure. This ambivalent per-
ception of Catholicism among the believers corresponds to the ambivalent
political message the church carries — social sensitivity and egalitarianism,
on the one hand, and loyalty to the existing power structures, on the other.
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5.2 Anti-clericalism in South-east Poland

A friend of mine characterized Przemys$l as a place where ‘custom counts
more than the actual needs of life.”’”* Sociologists of religion have recorded
the highest levels of religious practice and institutional loyalty to the Catho-
lic Church in Poland among people in the country’s south-east. They have
also observed the behaviour summed up in the well-known saying, ‘Poles
love the pope, but they do not listen to him.”” As the sociologist Janusz
Marianski (2004: 373) pointed out, ‘an increasing number of Catholics ... do
not refer to religious interpretations of moral issues’. Although a high level
of self-declared belief and religious practice exists in Poland, people are less
significantly attached to religion as a guide to the moral issues of everyday
life — a feature Poles share with other Europeans (Marianski 2004: 373;
Halman et al. 2005: 63).

For an observer of south-east Poland, people’s strong social confor-
mity in religious practice is confirmed by the omnipresence of Catholic
symbols in public, which appears to be unquestioned. On an average Sunday
in Przemysl, people attend services in the morning, and in the afternoon the
main streets of the old town are full of ordinary people, nuns, priests, and
soldiers enjoying a walk. Dressed in their best clothes, the men respectfully
chat with clergymen. Children stop and kneel in front of the churches, and
young mothers pushing their prams cross themselves when passing a shrine
or statue of a saint. Girls and boys attend Sunday school and then go to have
cake at a confectionery. The churches are open every day, and although
people say their informal use 1s far from what it was during the socialist
years, someone always comes in to meditate for a while.

Nevertheless, one often hears jokes about church representatives —
while shopping in a grocery store, buying a newspaper, having a drink in a
pub, even during a mass or religious ceremony in front of a church, espe-
cially where young people have gathered. Not only men, for whom it is more
common, but also women enjoy the jokes, especially the ones related to the
allegedly vital sex lives of the allegedly celibate priests and nuns. I heard the
following one told by a middle-aged man at a barbecue party:

A fisherman caught a goldfish. The goldfish promised to fulfil any
three wishes if he let her go. The fisherman, however, said, ‘I do not
need anything; I have everything I need.” The freedom-loving fish
said, ‘I can provide you with a big luxury car. Everyone will envy
you!” The fisherman answered, ‘I do not need a luxury car. I have
one already.” But the fish kept promising: ‘I can cause a huge, com-

5 Zwyczaj to wiecej niz potrzeba.
& Polacy kochajq Papieza, ale go nie stuchajq!
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fortable house to be built for you, and the entire village will become
blind with jealousy over i1t!” The man replied, ‘Oh, I do not need it. I
have a big house already, and people are jealous, anyway.” The des-
perate fish then tried one last chance. ‘So, I can substantially im-
prove your sex life. You will have regular sex every day or even
more often, if you wish!” The fisherman replied, ‘It is quite enough
for a priest to have sex twice a week!’
The joke highlights two domains of social life that many people see as
questionable when they evaluate the authority of the church. These are the
material affluence people attribute to clergymen and their alleged sexual
behaviour. I look at these domains first and then at two others in which the
dominant role of institutional religion is challenged: religious education in
the public schools and local politics. The latter 1s often criticized for being
hypocritical (farizejska) — controlled by committed Catholics but corrupt,
full of patronage and clientism, and therefore immoral.

Once I had a talk with a secondary school teacher, age forty-eight,
about the church’s authority during the socialist years. He saw the church as
having been ‘a pillar of freedom’ during communism and felt that it was
necessary to contribute both financially and practically to keeping the church
powerful and independent from the oppressive state:

During communism the priest did not have too many options for
spending his money; he could not go on a holiday, and he had to be-
have morally. Today he can even buy girls. At that time he was ob-
served by the UB [the Urzad Bezpieczenstwa, the Polish communist
secret police], and he could perhaps at most have bought a TV or a
poor-quality car. What did he do? He helped his family, his poor al-
tar boys, attracted them to become priests, helped the people around
him, and so on ... and the people did not let the church starve at that
time.
Things changed, he said, and the demands the church imposed on the state in
the political and economic sphere went too far after socialism. Opinion polls
confirm that Poles believe Roman Catholic priests to be one of the country’s
richest social groups. The media have revealed that several priests have been
charged with illegally importing and selling cars under tax exemptions, and
they criticize priests for indulging in a ‘consumption life-style’ (Luxmoore
2001: 305). In Przemysl 1 frequently heard the expression, ‘Today, the
church in Poland is only a matter of business.””* The son-in-law of one of the
last remaining inhabitants of a once Ukrainian village near Przemysl, a Pole
who had recently moved to spend his retirement years there, often expressed

" Dzi§ kocidt katolicki w Polsce Jjest tylko biznesem.
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this sort of distrust towards the Roman Catholic clergy. One of his com-
plaints was about the recent erection of a cross on the hill above the almost
empty village: ‘In Poland, there is an obsession with building churches and
erecting crosses everywhere. Even monuments to the pope can be found
everywhere. Why don’t they give some food to the poor children instead of
wasting so much money?’

Plate 14. Anti-church graffiti on a wall in Przemysl.

A great deal of property has been returned to the churches since 1989, some-
thing many people criticize. They complain that many new churches are
being built, but nobody takes care of the roads and hospitals. In front of one
newly built church, with a rather unconventional tower, I overheard someone
say, ‘Look, here are the Polish highways. But these go to heaven!” A friend
of mine, a middle-aged believer in one of the Przemys$l parishes, said criti-
cally:

Because of the concordat, the Polish state lost a lot of money and

control over marriages. There are still new churches under construc-

tion; [the clergy] collect enormous amounts of money that the state
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1s unable to control or tax. On the other side, the hospitals are col-
lapsing; the roads are no longer maintained ... this is the world’s
most visible paradox. After 1989 in Poland, Roman Catholic domi-
nance has been effectively re-installed, and it is self-controlling. No-
body can challenge the dominance of the church.
Local Ukrainians, too, held anti-clerical opinions, nurtured in part by na-
tional animosities. They mostly criticized Roman Catholic priests but were
critical of their own Greek Catholic clergymen as well. One retired Greek
Catholic peasant said, ‘The Polish priests? They are nobility. It is the way
they think about themselves. They are materialists who came to power after
communism. Once there were Jews who ruled everything, today there are
Roman Catholic priests who do so ... They love good cars, women, satellite
TV.

On another occasion I talked to a devout Greek Catholic man in his
mid-forties about what he saw as the mentality of priests in Poland. He
characterized the arrogance of Roman Catholic clergy towards ordinary
believers with the words, ‘What is allowed to a nobleman is not allowed to
you, the smelly one.””” While selling luxury kitchenware in the mid-1990s,
he had visited many Roman Catholic parishes around the country and ob-
served what he considered to be the affluent life of the clergy. He saw what
lay ‘behind the official role of the priests talking to the poor retired woman
who gives her last money to the church’. According to this man, ordinary
believers and devoted Radio Maryja listeners would be unable to imagine the
luxurious conditions the priests lived in, what they ate (he mentioned wild
game), what kinds of luxury goods they bought (art, porcelain, hi-fis), or
what sorts of exotic holidays they could afford.

This paradox has been pointed out in other European contexts as well,
not least in eastern Christian countries such as Greece (Just 1988: 27). Al-
though in fact both ordinary people and the tabloid media exaggerate the
affluence of priests in Poland, and vast numbers of ordinary clergymen are
far from being substantially richer than their parishioners, popular percep-
tions of the clergy’s wealth reflect changing perceptions of power relations
after socialism. Whereas the church enjoyed greater popularity during the
socialist years, nowadays the Roman Catholic clergy are perceived as a part
of the dominant class. This privileged position of the clergy, regardless of
political regime, 1s well reflected in popular Polish sayings such as, ‘If
someone has a priest as a family member, he cannot be poor.”"®

In February 2004 I was invited to the flat of an older Greek Catholic
couple. The host’s sister and her husband, both retired Ukrainians, were also

> Co wolno wojewodzie, to nie tobie smrodzie.
7® Kto ma ksiedza w rodzie, tego bieda nie bodzie!
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present. As we discussed the enlargement of the European Union, about to
become a reality in a few months, our hostess suggested reading some arti-
cles by the Roman Catholic bishop Stanistaw Wielgus, from Plock.”” The
two men replied that the bishop spoke very nicely, but we should be aware
that the clergy could not be fully trusted: the church represented ‘an autoc-
racy of clergy, not a democracy of believers’. The men argued that for many
priests, their job was just a ‘business, not a way of life’, corresponding to the
opinion Joyce Riegelhaupt (1984: 100) found earlier among peasants in the
Mediterranean. The two men believed the church should first give up wealth
and property possession. Priests should not build luxury parish houses and
huge churches or drive big cars, but rather should live in poverty.

Our hostess disagreed and cited what in her view Father Rydzyk, the
director of Radio Maryja, would say if he were in her position: ‘We must
have the most beautiful parishes, cars, and churches, because God 1s beyond
any beauty. The church should be above everything!’”® Her husband replied
that this was exactly the way Father Rydzyk made money from retired
women like her.

My Greek Catholic informants often expressed the belief that Roman
Catholics perceived Greek Catholic clergymen as having lower status than
Roman Catholic clergy. At the same time, informants tried to make them
appear equal by attributing to their own priests the possession of the same
prestigious symbols and goods that Roman Catholic priests enjoyed. In
Poland, for example, one can easily recognize a car belonging to a clergy-
man. It usually has a pictogram of a fish on the back and often a cross and
rosary inside, and frequently the cars are not the cheapest models. The Greek
Catholics I worked with stressed that their clergymen should possess the
same kinds of luxury cars that their Roman Catholic counterparts drove.
Although they criticized the affluence of churches in general and often
stressed that the Greek Catholic Church was poorer and therefore closer to
Christ than the Roman Catholic Church, they supported their priests and
even expected them to behave similarly to Roman Catholic clergymen. ‘Our
priests are no worse than the Polish ones’ was a frequent comment.

While I waited for a friend in a family-run pub on Borelowskiego
Street, just beyond the bridge named in the 1990s after the anti-communist

"7 His articles for a Catholic press at that time were well known in militant anti-European and
anti-modernist circles.
8 Born to a poor family, Tadeusz Rydzyk became a Redemptorist monk in 1971. In 1986 he
left for five years in Germany. After his return to Poland in 1991, he started Radio Maryja and
initiated the newspaper Nasz Dziennik. A few years later he brought the television station
Trwam into existence.
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hero Ryszard Siwiec,” the television showed news about a fine imposed on
a parish somewhere in Silesia. Instead of the thirty trees its conservator was
permitted to cut in the allée of the parish’s historical park, someone had
actually cut three hundred trees. The men in the pub commented that, first,
the priest made huge money on the wood from the trees and, second, the
penalty would be paid not by the rich clergyman who, according to them,
was responsible for the offence but by the poor believers. The men offered
as another example a car accident in which a priest killed a person but had
his case withdrawn from court. Their belief that clergymen were not on a par
with ordinary people seemed unshakable.

Reports of bribery and cronyism also undermined people’s confidence
in the authority of some church employees. During my stay in Przemysl a
scandal arose over bribery in the public hospital. Its leading surgeon was
taken to jail but was later discharged thanks to a moral guarantee the court
received from the Greek Catholic archbishop. For some of my informants,
including loyal Greek Catholics, the affair brought into question the
archbishop’s authority. Having been in the underdog position in hospitals as
patients from whom doctors expected a bribe, a practice widely highlighted
in the media, they saw the archbishop’s support for the physician as confirm-
ing the existence of alliances between members of the dominant stratum in
society — priests and doctors, or the intelligentsia in general. Many people
saw priests, particularly Roman Catholic ones, as among those who had
profited from the new postsocialist order. Nevertheless, whenever they met a
clergyman, they paid respect to him.

The example people most frequently offered of the contrast between
the teachings of the church and the actual or alleged behaviour of its em-
ployees was that of priests’ failure to practice celibacy. In Poland as else-
where in Catholic Europe (Riegelhaupt 1984: 100), a good deal of gossiping
goes on about the sexuality of the supposedly celibate clergy. The majority
of people I spoke to in south-east Poland were keen to see celibacy as ques-
tionable and even referred to it as unnatural. I was told that some Roman
Catholic priests had children. One seventy-year-old, university-educated
man told me the ‘secret’ of the unofficial funds the Przemy$l Roman Catho-
lic diocese kept in order to cover the costs of priests’ illegitimate children.
He criticized what he called the ‘fraudulence of celibacy’ (faryzejstwo celi-
batu), meaning the tolerated sex lives of priests. His perception was sup-
ported or perhaps even generated by widely publicized affairs mvolving

[ Ryszard Siwiec was born in Przemys$l and during World War II fought in the Home Army
(Armija Krajowa). In protest against the invasion of Czechoslovakia by Warsaw Pact troops
in August 1968, he burned himself to death during the harvest festival in the Stadion Dziesig-
colecia, the largest stadium in Warsaw.
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homosexuality and child abuse among the clergy that appeared in the Polish
media after 1989. Even the Roman Catholic archbishop in Przemysl was
privately called a ‘defender of paedophiles’ (obrorica pedaléw) because he
failec&oto punish a priest who was accused of child molestation in his dio-
cese.

An even more controversial battlefield was that concerning contracep-
tion and abortion. Thanks to strong pressure from conservative Catholic
circles, an anti-abortion law was passed in Poland in 1993.°' The widely
available access to abortions during socialism symbolized what pious Catho-
lics called the ‘culture of death’. Today, devout people often link the ‘god-
less society’ of socialism to what is supposedly embodied in liberal and
socialist Europe. The church instead promotes the ‘culture of life’. Many
people criticize the church’s stance in rejecting contraception, but more
fundamental questions are raised over abortion.

Officially, almost no unwanted pregnancy may end in abortion, but
some of them do. The business of illegal abortion flourishes. It is usually the
role of the man ‘responsible’ for the pregnancy to find a doctor and pay him
for the operation. Some women travelled to L’viv in Ukraine, where the
operation was legal. The cost there was half that in Poland, where, according
to my information, in 2003 it reached three thousand zlotys (about eight
hundred euros). For many people in Przemysl this was roughly three
months’ salary. But many women, because they mistrusted doctors in
Ukraine, underwent illegal operations in Poland. Some of my informants,
seeing themselves as liberals, especially in questions of sexual behaviour,
blamed the abortion business on the poor system of sex education in the
schools and the relative lack of public information about contraception
methods. The Catholic Church heavily opposes any kind of education in this
domain.

Despite the church’s having historically developed control over the
formal part of people’s sexuality and, by favouring the conjugal bond,
strongly influenced inheritance patterns and the economy (Goody 1983),
people’s sexual behaviour has obviously never been restricted to marriage.
Even the church’s control over sexual behaviour through pastoral visits and
personal confessions has never been entirely effective. Many of my friends
made it clear that even though they regularly practiced religion, they would

% The best known and most widely publicized case of inappropriate sexual behaviour by a
clergyman was that of Archbishop Paetz, from Poznan. He favoured his lover priests by
allocating them wealthier and more prestigious parishes and buying them expensive gifts.

81 poland’s anti-abortion law is significantly more restrictive than those of Spain and Italy and

only a little less so than Ireland’s. It mandates large fines and prison sentences for doctors
who disobey the law (Korbonski 2000: 127).
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never share their intimate problems with a priest, even if they were asked to
do s0.** They smiled when they described the religious classes they had
taken, in which the priests advocated a pure sexual relationship between men
and women in marriage, railed against masturbation, and hysterically con-
demned homosexuality. Especially popular among the priests was the meta-
phor of the broken virgin flower, symbolizing the broken soul of the mastur-
bator. Many children did not even recognize what the priest meant by that
metaphor. Concerning homosexuality, the priests employed vague quotations
from the Bible (especially Leviticus 18: 6-23) about the spoiling of bodies,
the anchors of the soul, but they discussed nothing concrete.

Juxtaposed against the ready availability of pornography and the open
sexuality observable in the media — one can find erotic magazines at every
corner shop or tobacconist’s, just next to the Catholic press; condoms are
widely accessible; and soft pornography programs are shown on television —
the advice of priests and nuns who offer the ‘true’ guidance on sexually
appropriate behaviour must raise irony, if it makes an impression at all. For
many of my religious informants, the world of open sexuality was another
world of evil, but even they could not entirely avoid it in everyday life. They
could only agree that significant differences existed between what the church
taught and what some of its representatives and many ordinary Catholics
actually did.

Another domain in which anti-clericalism is expressed in south-east
Poland i1s that of religious education in the public schools. While discussing
the school system in Poland, one of my friends, a single mother, made the
following comment: ‘Relations between church and school? I am sure you
know how it is. The church intrudes everywhere, and that’s it! Nobody
protests, perhaps just quietly over beer.” The close ties between school and
church after 1989 are visible in the way one supports the other. Priests and
nuns teach religious classes in the schools. On Teacher’s Day (14 October),
for example, pupils attend a morning mass dedicated to the work of teachers.
One of my friends explained that although religion was not compulsory, the
‘crowd syndrome’ made parents sign children up for religious classes. Her
daughter, too, attended them, because my friend did not want her to be
excluded from her peer group.

Another friend, a student at the Jagellonian University in Krakéw and
an activist in a regional Christian foundation, expressed his fear of what he
described as domination of the philosophy departments at Polish universities
by the neo-Thomist school of Catholic theology. In addition, many newly

82 According to a survey taken in 1997, 60 per cent of Polish boys and 20 per cent of girls had
had sex by the age of 18, every sixth Polish child was born to a teenager, and illegitimate
births were on the rise (Luxmoore 2001: 323).
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founded private high schools in the provincial cities allowed philosophy
classes to be taught by theologians. A friend who was a teacher also com-
plained that philosophy classes in secondary schools were taught mostly by
priests.

Another form of church education works through the pastoral activi-
ties of priests. Many of my informants, both Greek and Roman Catholic,
disliked clergymen’s coming for an annual visit (koleda), with the aim not
only of socializing but also of compiling records about believers. They
considered such visits an invasion of their privacy and resented the way a
contribution was expected when the priest came to the house. Despite infor-
mants’ reservations about the visits, no one had actually denied a priest
entry. Nor did anyone discuss how religious classes might be run better, and
no one challenged the parish priest, not to mention the bishop. This observa-
tion leads me to analyze the position of institutional religion in the commu-
nity’s power relations.

5.3 Religion and Politics

When visiting churches in Przemy$l on Sundays, I used to listen to people
criticize the priest if they saw the sermon that day as interfering in political
matters. The most frequent reaction of churchgoers, even the most pious,
was that priests should not talk about politics but should concern themselves
exclusively with religious matters. One informant, the owner of the pub in
the city centre, who characterized herself as a practising Roman Catholic and
a conscious Pole, thought the clergy ‘should take care of the church and not
of politics’. In Przemysl, she said, the actual situation was the reverse: ‘The
clergy govern the city ... and ... most of the priests make politics in church.’
She used the example of the city’s refusal to permit a Christmas charity
evening to be held n 2001, a Poland-wide event organized by a non-profit
foundation. According to her and other informants, the reason for this refusal
was the archbishop’s opinion that the event was run by a liberal, non-
conformist Warsaw journalist whose charity was too commercial.*® Al-
though it was actually the city mayor at the time, a pious man who had
initiated the installation of the huge cross on the hill above the city, who
refused to allow the event, my informant was sure the clergy had a hand in
the decision. ‘Any other city in Poland would have gone for it, if it had been
offered the chance to organize it, just because of the money and publicity it
would had brought.’

3 The Great Orchestra of Christmas Charity (Wielka Orchestra Swiatecznej Pomocy),
founded in 1992, is a Polish non-governmental, non-profit organization operating on a nation-
wide scale and focussing on children.
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In the eyes of the pub owner, local politicians profited from their alli-
ance with the church, and the church used them to secure its power. A Greek
Catholic friend used even stronger words to refer to the city’s political scene.
Everyone who had governed the city since 1989, he said, had been ‘indoctri-
nated’ by Bishop Tokarczuk. For him, the local politicians were ‘the children
of Tokarczuk’ (dzieci Tokarczuka), still fully in the hands of the Roman
Catholic clergy. Another friend, a local intellectual who had grown up in a
pious family but later abandoned religious practice, mentioned an event
involving an important visit to decide on the possible development of Prze-
myS$l into an academic centre. It was important that city representatives show
interest in the project, but during the negotiations they withdrew from the
meeting, apologizing that they had to discuss the building of a new church in
one of Przemys$1’s neighbourhoods.

No one I talked to, whether Greek or Roman Catholic, could imagine
any city mayor other than a practising Roman Catholic. The current mayor,
one of the ‘spiritual sons’ of Bishop Tokarczuk, was a well-dressed man in
his early forties who, according to my friend, often ‘tried to give sermons’ in
his speeches, ‘instead of [leaving it to] the priests’. His family on his
mother’s side, members of the rural intelligentsia, had moved to Przemysl
from the area beyond the contemporary border with Ukraine, and he had
learned at home of the hard times around World War II. He finished his
studies during the late socialist years, and before being elected to his current
post in 2002, he worked at various levels in the state bureaucracy. Entering
party politics, he first became a member of Christian-National Unity (Zjed-
noczenie Chrzescijansko-Narodowe), a conservative parliamentary party in
the 1990s known for its close informal ties with the Roman Catholic Church.
Although the party was active in Przemysl, the mayor ran as the candidate of
a larger right-wing coalition.

In 2006 he was a member of the governing, conservative Law and Jus-
tice Party, the most vital stream of which formed after the downfall of the
right-wing coalition in the late 1990s.** The mayor could be seen in one of
the front seats at the Roman Catholic cathedral, and he attended all the
religious festivals and processions, including the Greek Catholic Jordan
ceremony. He also attended a celebration in honour of the anniversary of the
Greek Catholic archbishop and other public events organized in the Greek
Catholic cathedral. As a member of several church associations, including
the Association of Christian Families (Stowarzyszenie Rodzin Katolickich)

% For a more detailed view of party politics in Poland, see, for example, Szczerbiak 2002.
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and Catholic Action (Akcja Katolicka),®” he was suspected by some locals of
discussing important public matters with the archbishop. In the mayor’s own
words, he appreciated ‘continual cooperation between the secular powers
and the church for the common good’ and considered relations between the
office of the Roman Catholic bishopric (kuria) and the city council to be
particularly warm.

Politicians in Przemysl enjoyed the support of the church, and in re-
turn they helped incorporate the church’s agenda into politics. Although
people complained about the church’s interference in politics, they accepted
the interconnections between the two. They perceived both local Christian
politicians and high church representatives as part of the postsocialist power
bloc. Although people criticized the dominant position of clergymen, at the
same time they accepted their right to supervise society’s dominant moral
discourse. In the following section I examine the form and origin of this
moral discourse and the possibilities for political mobilization it nurtures.

5.4 Catholicism and Capitalism

Ritual, although commonly attributed to religion, is also an essential part of
politics (Kertzer 1991). As such it has four political ends: organizational
integration, legitimation, the construction of solidarity, and the inculcation of
political beliefs (Kertzer 1991: 87). All these purposes can be observed in
the most significant Catholic annual ceremony in Przemy$l — Corpus Christi,
a festival of the western Christian Church honouring the presence of the
body of Jesus Christ in the Eucharist. A movable feast, it 1s observed in May
or June on the Thursday after Trinity Sunday.®® The ritual literally brings
God into the community when the Holy Eucharist is carried through public
places. In this sense the ritual sacralizes public space, and religious power is
spread over the sphere most often governed by secular actors. Before explor-
ing this process, however, I want to describe the kinds of activities the
Corpus Christi ritual involves. The following description is based on my
observation of the Corpus Christi procession in Przemys$l on 10 June 2004
and on one of the universally used manuals for clergy (Elliot 1995: 695-
711).

According to the general rule, which applies to the Przemysl Corpus
Christi festival (Boze Ciato), or Ceremony of the Most Blessed Sacrament
(Uroczysto$¢ Przenaj§wigtszego Sakramentu), the ritual should consist of a

85 Catholic Action is an association and movement of lay Roman Catholics who cooperate
closely with the church hierarchy in order to strengthen the role of the church’s teaching in
public life.

86 Pope John Paul II declared October 2004 through October 2005 the ‘Year of the Eucharist’.
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solemn mass followed by a procession. It is the largest annual procession in
town, attracting thousands of participants.®” People make preparations far in
advance, buying dresses, training for the program, preparing flags. In 2004,
as police closed roads to traffic, the festival began in front of the Salesian
church, where holy mass was celebrated. As at all the following stops — the
Holy Trinity church, the main square, and both Catholic cathedrals — daises
covered festively in white-and-red cloths had been prepared for the ritual.
Altars, too, were covered with white cloths, ready for the display of the
Eucharist. Candles burned on the altar in front of the Salesian church, and an
extra priest’s host was placed on the paten, to be consecrated for the proces-
sion. The monstrance was ready on a credence table.

In addition to priests of various ranks standing around the altar, armed
soldiers stood in a row in front of the dais. They later accompanied the Holy
Sacrament in the procession. A trumpet band was on hand, as well as the
cathedral choir and the Przemys$l children’s gospel band. Many people
waited along the proposed procession route, but the main crowd followed the
procession from beginning to end. The place offering everyone the best
position to see was the main square (rynek), so the sermon was delivered
there by the archbishop of Przemysl.*®

To highlight the most important parts of his speech, after a general
theological introduction about the presence of Christ’s body in the Eucharist,
the archbishop urged people ‘to spend more time with Jesus’. He reminded
them of the first visit Pope John Paul II made to his homeland, in 1979, and
of his predictions of the problems Poland now faced. The pope made a huge
appeal at that time when he prayed to God, ‘Let your spirit come and refresh
the face of this land!”®® He bade farewell to the Polish nation in Krakoéw by
saying, ‘You must be strong with the strength that faith gives you.”®® The
archbishop also mentioned the days of Solidarity, the ‘spiritual movement’
that attracted people because ‘it tried to build the ideals of modesty, belief,
and defiance against lies, injustice, the exploitation of one nation by another,
the exploitation of the people by the party, and even of the small group
within the party’. Then he analysed what had caused the decline since those
highly moral times. The adoption of sin was his main explanation: ‘Look at

8 Four major Christian processions take place in Przemys$l every year: the Greek Catholic
Jordan ceremony (19 January), Corpus Christi (May or June), a procession in honour of the
patron saint of the city, Saint Vincent (19 July), and the procession of the Virgin Mary from
the Franciscan church (15 August).

8 Asin many other important religious ceremonies, including some Greek Catholic ones, the
sermon and surrounding events were broadcast nation-wide over Radio Maryja. TV Trwam
was also present, and later in the day it reported the news from Przemysl.

8 Niech wstgpi Duch Twoj i odnowi obliczev tej ziemi!

90 BaqdzZcie mocni mocq wiary.
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Sunday, the Lord’s Day! How often we sell it for Judas earnings ... The big
supermarkets, the big superstores, madly kill the lord’s day for money. By
devastating the little people’s shops, they take a big share of unfair profits.
They taint the conscience!’

‘Today,” he continued, ‘workers are also pushed to accept the serf sys-
tem of work.” Because of high unemployment, their job security is threat-
ened by employers. He criticized the demands employers made of women,
who were pressured to postpone pregnancy in order not to lose their jobs.
The archbishop said, ‘This is serfdom, barbaric serfdom, manipulation of
people’s conscience! It 1s actually the way of adopting evil, the sin and harm
that can never bring benefit to any nation or society.’

He also extolled the traditional family: ‘This family is able to restore
health to everybody, it strengthens the fallen ones, it welcomes each of its
members — the lost daughter and the wandering son.” He urged legislators to
promote the healthy family, consisting of father and mother, ‘the family
where there 1s always room for another child, the family that is not afraid of
life, that does not prohibit the flowers of love.” He criticized a sociological
survey of schoolchildren ordered by the Ministry of Education that, among
other questions, had asked about the children’s sexual experiences. In the
archbishop’s opinion, the questionnaire had inflamed the children — ‘seduced
them’ — because it included questions promoting moral relativism. Accord-
ing to its editors, especially the professor responsible for the survey, whom
the archbishop characterized as ‘godless’, it was a standard ‘European’
survey (that is, used in other European countries). The archbishop ques-
tioned this:

In what sense do we want to catch up with Europe then? Certainly,
we have to catch up to Europe in decency, in the fair achievement of
material and technical development. But we certainly must avoid
catching up with Europe for the price of selling the consciences of
our children! We are not supposed to catch up to Europe’s sewers
and sinks! We need to restore our health, our families, our nation,
and the Europe we live in. That is our healthy ambition!
The archbishop then pointed out what he saw as the absence of religious
values in the media — the kind of dangerous and morally relativist mediocrity
that in his eyes had accompanied the post-Solidarity years. He generalized
that Europe ‘kills its own values, its own identity when it kills God; it 1s
sentenced to a decline’. He declared: ‘If God is not saved [by people in
modern societies], man will not be saved either ... Although it [Europe]
takes a modern form, the stronger ones will benefit from the weaker ones,
the poor will become poorer, the rich richer ... In order to avoid this, faith is
needed!’
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As an example of the result of belief overcoming sin, he cited national
forgiveness between Poles and Ukrainians. The next issue he raised went
back to Europe. He referred to a letter he had received from a parish priest in
Bavaria who expressed surprise at the high attendance at his Sunday mass,
which the priest attributed to the presence of Polish immigrant workers from
parishes in the Przemys$l diocese. The archbishop explained that ‘these
people went for money ... but they did not lose what was worth keeping’. In
his eyes this valuable thing was faith received in Christ’s church. ‘We are
the church,” he said, ‘and it is a living organism.’

After the sermon the audience applauded, and another priest, quoting
the words of the pope, again explained the theological and spiritual signifi-
cance of the Eucharist procession. The procession then continued as a chil-
dren’s choir sang hymns. People followed the canopy under which the
Eucharist was carried, until the entire crowd arrived in front of the Greek
Catholic cathedral. There, an altar in the Byzantine style had been prepared,
and a Greek Catholic priest waited for the canopy to approach the stairs. The
Greek Catholic archbishop appeared and took the role of the celebrant. The
Byzantine liturgy and some parts of hymns were sung and read, and then the
archbishop carried the Eucharist farther along, followed by one of his priests
and all the other Roman Catholic clergy. In front of the Roman Catholic
cathedral, he passed the Eucharist to the Roman Catholic priest, who put it
on the Cathedral Square altar. A final benediction followed. The Roman
Catholic priests profusely thanked their Greek Catholic counterparts and the
Greek Catholic archbishop. The procession ended with informal gatherings
around the altar; people took photographs and chatted. The crowd disap-
peared around two in the afternoon.

The message the archbishop delivered in the main square had several
points linking it to Catholic social doctrine. Its most audible political mes-
sage was a critique of postsocialist social and economic development. Criti-
cizing some of the social consequences of capitalism has been common in
Catholic teaching since the end of the nineteenth century, and encyclicals
such as Rerum Novarum (1891), Quadragesimo Anno (1931), and
Centisimus Annus (1991) have attempted to resolve the ‘social question’.”!
The pope’s speech at his fifth homecoming, in 1997, for example, high-
lighted the harsh economic and social conditions in postsocialist Poland and
urged those responsible to fight against unemployment and the ‘exploitation’
of human labour (Luxmoore 2001: 307). His pilgrimages also stressed the

°! For more details on Catholic social doctrine, see, for example, Hebblethwaite 1982. For a
specific account of Catholic revolutionary radicalism in Latin America and Catholic social
thought there, see de Kadt 1967.
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need for a ‘profound new evangelisation’ (Luxmoore 2001: 314) and con-
firmed the continuity of the church’s stance towards capitalism.

Plate 15. The Roman Catholic archbishop of Przemysl, Jozef Michalik, bringing the
Eucharist to the Greek Catholic cathedral, Przemysl, June 2004.

Speaking in the main square, the archbishop, referring to people who were
pressured to work on Sundays, criticized the exploitation of workers by the
capitalist machine. He offered a message of solidarity with those who were
pushed aside — the oppressed. Although he criticized the EU’s alienation
from Christianity, commenting on its refusal to mention God 1n its constitu-
tion, he did not oppose Poland’s EU membership. Rather, Europe could
serve as a moral reference point insofar as fair trade and the fair earning of
money were concerned. Nevertheless, he offered a solution for Europe’s
‘dying culture’, which ‘violated its Christian roots’. European Christians,
especially Poles, he said, could help to build a new order.
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Plate 16. The last part of the Corpus Christi procession between the Greek and
Roman Catholic cathedrals, Przemysl, June 2004.

In short, a certain egalitarian, morally activist, and socially sensitive alterna-
tive development project emerged in the archbishop’s sermon. This project is
observable not only at the discursive level. The Catholic Church in Przemysl
and elsewhere is providing social care for people in need, running charity
programs, and collecting money outside the formal channels of the state,
which in Eastern Europe was until recently the exclusive provider of social
services. This program 1s not always popular with the local intelligentsia, but
their position does not challenge the church’s social criticism; intellectuals
nowadays do not favour a sort of socialist anti-clericalism the way many
members of this social stratum did during agrarian times. Instead, local elites
often espouse free-market 1deology.

On one occasion I visited the head of the cultural centre of the Prze-
mys$l city council, a conservative, university-educated Roman Catholic in his
late thirties. We discussed the development of Przemysl as an East European
trade centre, a gateway to the east. My discussant painted an optimistic
scenario for his city in which he saw the development of business and tour-
1sm as an inevitability, determined by the proximity of the state’s (and the
EU’s) border with Ukraine. He and most of the local press believed that the
petty trade for which the city had been known after socialism should disap-
pear, and big new shopping malls should be built instead. He blamed the
underdevelopment of the city on, as he put it, the fact that people in Prze-
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my$l remained ‘Homo sovieticus’ and that many communists still held
powerful positions. Referring to the residents of Przemysl he said, “We have
a lot of socialism in our heads’ (mamy socializm w glowie). He wanted
people to learn more about how to achieve the level of material well-being
he saw during his travels in Western Europe. Huge hypermarkets were part
of his imagined city. He assured me that shopping in them would be cheaper
and more hygienic, and people would enjoy greater shopping comfort. The
small shopkeepers on which a large part of the local economy depended
should be allowed to survive, he said, but they should organize themselves
into corporations or guilds and offer better prices. The provisional bazaar,
where one could cheaply purchase everything from housewares and clothing
to groceries, which he saw as a sign of the lean post-communist years,
should be rebuilt into a fancy tourist ethno-bazaar where ‘aesthetic’ kiosks
and cafés would offer souvenirs and refreshments.

It 1s beyond my competence to draw possible development trajectories
for the city, but I deal further with capitalism and ethno-revivalism as a
fashionable escape from underdevelopment in chapter 8. Here I add only that
family-run shops in Przemysl supply consumers with inexpensive products
that many of them cannot afford to buy in ‘regular’ shops. Moreover, the
bazaar, together with out-migration to Western Europe, has been the most
significant source of income for the city’s inhabitants since 1989, a fact this
local intellectual overlooked. He was wrong about the lack of interest in
organizing on the part of private shopkeepers, too. Several times I saw
people protesting in Przemysl’s main square against the granting of permits
for new shopping centres to supplement the two that had already opened in
the city. Their arguments did not differ substantially from what the
archbishop said about the family and social security. Both reflect the social
basis and the moral program nurtured by the church in south-east Poland on
which the kind of political mobilization I call post-peasant populism can
rely.

5.5 Post-Peasant Populism

Rather than viewing official and popular religion as distinct, monolithic
entities, Ellen Badone (1990b: 6) proposed that researchers focus on the
dialectical character of their relationship. David Gilmore (1984), Ruth Behar
(1990), and Badone (1990a) all showed that anti-clericalism on the part of
rural working people was as politically conscious as that of urban intellectu-
als. As Badone (1990b: 22) emphasized, Catholics in rural Europe may
criticize the church and refrain from participating in regular religious obser-
vances, but they remain Catholics in essence. Riegelhaupt (1984: 96-97)
made the distinction between an anti-clericalism that was ‘anti-church’
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because of the church’s institutional position in a state and a broader anti-
clericalism that was equivalent to ‘anti-religion’. In Greece, where the posi-
tion of Orthodox clergymen was different but where national and religious
identities appear to have been congruent with those in Poland, Roger Just
(1988: 29) observed that although adherence to the Christian faith seemed
unquestionable, respect for the church was lacking. The popular anti-
clericalism widely observable in south-east Poland, like that elsewhere in
Catholic Europe, does not question the position of religion in society. People
in Przemysl show a high level of social conformity in their religious belong-
ing, but at the same time they criticize the church’s representatives for their
membership in the dominant social stratum, their alleged affluence, their
‘immoral’ behaviour, and their involvement in politics.

Challenging the Durkheimian assumption of ritual’s integrative role,
Steven Lukes (1975) showed that ritual may actually exacerbate social
conflict. Building on recent re-interpretations of working-class lives and
cultures, Alison Stenning (2005) called for alternative accounts of class after
socialism, accounts based particularly on ethnographic studies and discourse
analyses. From a sociological perspective, clear class boundaries have been
recognized on the basis of inequalities between class groups, consciousness
of class, and awareness of other classes in postsocialist Eastern Europe
(Lane 2005). In the post-peasant parts of Eastern Europe, such as south-east
Poland, these class relations and identities reveal the situation in the past
when movements carrying socially liberating and religious messages of
populism influenced politics. Following Michael Mann (1986), John
Gledhill (2000: 52-53) emphasized, from a historical perspective, the con-
tradictory nature of Christianity in agrarian class relationships. As he de-
scribed it, after the early church reached an accommodation with state
power, its hierarchy dedicated itself to reproducing the ideology of the ruling
class. Nevertheless, Christian doctrine continued to offer an alternative,
classless ideology (Gledhill 2000: 52-53). ‘However much the church tried
to preach obedience to authority, it could never suppress this dangerous
popular message — that Christians should seek social improvement in this
world, if necessary in opposition to this-worldly authority’ (Gledhill 2000:
53).

Studying political movements and their connections to class and na-
tional identities, Jeff Pratt (2003) distinguished three analytical levels. The
first was the conceptualization of movements in relation to major historical
processes (also called social transformations). The second involved the form
of organization of the movement by which its political activities took place
(cells, parties, unions, clubs, cultural circles, etc.). The third level, insepara-
ble from the other two, was that of the discourse that mobilized the move-
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ment by articulating who its members were and why the movement was
formed (Pratt 2003: 7-11). In other words, political mobilization requires
organizations that are local but often federated into higher-level organiza-
tions, and these constitute the movement through a discourse that reflects
transformational changes.

Looking at religion and politics in south-east Poland from a historical
perspective, I believe that the Catholic Church and its various ecclesiastical
and lay associations form the channels through which a possible political
mobilization develops. As the archbishop’s sermon made clear, the church
has formulated its stance towards the major social transformations of the
twentieth century, both socialist and capitalist. It has well-developed organ-
1zational structures in local communities and at higher levels through which
1t spreads its moral discourse. Through its organization of committed activ-
1sts — priests and churchgoers — it nurtures an identity discourse necessary
for the creation and maintenance of a political movement. This does not
mean that a mass political movement based on Catholic social doctrine — a
new kind of ‘liberation theology’ movement — is flourishing in south-east
Poland, but it does imply that Catholicism is worth studying from the per-
spective of power.”

The political movement that I believe has emerged in postsocialist Po-
land 1s one that I recognize as post-peasant populism. It is built upon the pre-
modern myths and rural imagery that help to create an enemy in the form of
a wealthy capitalist society or a godless socialist society (and the coexistence
of the two 1s possible). As in many other Catholic parts of contemporary
Europe, many Catholics in Poland perceive EU integration as a Christian
project. Their perception can be defined as ambivalence towards modernity;
the EU symbolizes affluence and stability even as it threatens ‘traditional’
morality. Following Jean Comaroff and John Comaroff (1993), Jon Mitchell
(2002), who observed a similar ambivalence among Catholics in Malta,
explained that the feeling arises from the anxiety people feel about rapid
social change. Mitchell stressed, however, that the ambivalence does not
represent a rejection of modernity but ‘encompasses a simultaneous fascina-
tion with and desire to be “modern” and deep anxiety about where society 1s
heading” (Mitchell 2001: 5).

5.6 Conclusion

The Roman Catholic Church 1s seen as a powerful political institution and
the supervisor of society’s moral discourse in post-peasant south-east Po-
land. In particular, the clergy keep issues surrounding family, gender, and

%2 For more details on the ‘liberation theology’ movement, see Klaiber 1989.
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reproductive behaviour under close observation. Poland is one of the coun-
tries of Europe in which a mass anti-clerical political movement has had
minimal chance of success. There is no politics in Poland without a religious
agenda, and no religion without politics.

A closer look, however, reveals that many people even in such statis-
tically religious regions as south-east Poland hold critical opinions about the
church. This finding illuminates the effects of broader postsocialist changes
and the disillusionment they have brought. After the fall of state socialism,
one of the few solid alternative development projects has been offered or
inspired by the Catholic Church and its social thought. My point is that this
project does not simply come from the Vatican; it grows from the ground as
well. Catholics dislike church employees for being part of the postsocialist
power bloc, but they accept some of the church’s criticisms of recent social
and economic developments. Their ambivalence stems from the fact that
while the church legitimates existing power structures and relations, it also
offers an ideology of liberation and equality. To put it simply, a nascent anti-
capitalist movement exists in contemporary south-east Poland, but no organ-
ized political protest has yet come out of it. Instead, it 1s manifested in
Catholics’ increasing support for post-peasant populism. Keeping in mind
the role of religion in both national and wider politics in Poland, I describe in
the next chapter the revitalization of an important narrative and practice
legitimated by the past that are accompanying these postsocialist changes —
the narrative and practice of multiculturalism.






Chapter 6
The Revival of Multicultural Tradition: Artificial Toler-
ance versus Ordinary Tolerance

What the Austrians mixed has survived until today ... There has
never been a national conflict; it just seemed from the press that
there was something like [the conflicts] in the Balkans.

An officer in the Przemysl district council, June 2004

Religion, although it is a primary source of division between the Polish and
Ukrainian nations in Poland, also creates the basis for a new public sphere in
which the emphasis is placed on tolerance. The reconciliation of nations 1s
promoted through rituals supervised by the church or at least including
church participation in some form. And the churches are not alone in this
effort. Events meant to foster reconciliation between Poles and Ukrainians
also originate in or are sponsored by the state, by non-governmental organi-
zations (NGOs), and by intellectuals. Increasingly, narratives of multicultur-
alism have become part of both religious and secular reconciliation events.
In this chapter I look first at three religious activities that support tol-
erant coexistence between Poles and Ukrainians — the annual Greek Catholic
Jordan ceremony, an ecumenical ceremony dedicating a new church created
from a renovated tserkva, and the common singing of carols at Christmas.
Then I describe two events that reflect policies of multiculturalism lying
outside of direct religious influence: a seminar for teachers and a multicul-
tural festival. Finally, I attempt to characterize the type of civility that is
developing in contemporary Poland and the way it is shaped by what I
describe as ‘artificial tolerance’ and ‘ordinary tolerance’. My primary ques-
tion 1s, what constitutes tolerance at the local level? If religion has the great-
est capacity to reconcile nations, then what kind of tolerance grows out of it?

6.1 Religious Reconciliation

Although many clergymen of both Catholic rites continue to support nation-
ally based intolerance, representatives of the two rites have also, in an in-
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creasing number of situations, directly or indirectly facilitated reconciliation
between Poles and Ukrainians. Many local NGOs working on reconciliation
have a religious background or are run by religiously committed persons. In
order to gain more substantial political legitimacy, they usually ask clergy-
men for at least symbolical supervision or assistance.

To give one example among many, in October 2004, near Bircza, a
town where battles between the Polish army and the Ukrainian Insurgent
Army (UPA) were particularly fierce after World War II, a regional NGO
sponsored the planting of a ‘Media Forest’ symbolizing Polish-Ukrainian
reconciliation. The seedlings were planted on the site of the former village of
Lomna, which had fallen into ruin after the expulsion of the Ukrainians.
Besides journalists from L’viv and Przemysl, state and local officials and
priests of both Catholic rites took part in the ceremony. Another example is
the annual Polish-Ukrainian Prize for Reconciliation (Nagroda Pojednania).
It was initiated by the Greek Catholic Sisters Servants of the Holiest Virgin
Mary (Siostry Stuzebnice NajSwigtszej Maryji Panny) and 1is still awarded
under their auspices. Each year its committee selects one Pole and one
Ukrainian as prizewinners.”

Keeping in mind the exclusive role of Catholicism 1n local politics, I
believe that political changes in both directions — towards animosity and
towards peaceful coexistence — are mediated predominantly through reli-
gious-supervised and religious-assisted rituals in south-east Poland. Among
the rituals strengthening animosity in south-east Poland are those commemo-
rating war heroism and war suffering, such as Ukrainians’ annual march to
the military cemetery in Pikulice and the various commemorations organized
by local Polish combatant associations, described in chapter 4. In both,
Greek Catholic and Roman Catholic clergymen play crucial roles.

The other kind of ritual I have in mind is an action through which two
religious-national groups share tolerant connections evoked by the interpre-
tation of common tradition, acknowledgement of the existence of the minor-
ity by the majority, and — presumably among at least some people — a reli-
gious experience of forgiveness and togetherness. All three of these ele-
ments, especially the last, can be attained through religious practice, super-
vised by religious specialists and explained using religious narratives. Apart
from fuelling violence, religion can contribute to personal comprehension
and public expression of the costs of war (Watson 1995: 167).

% In 2003 the prize was awarded to the Polish journalist Pawel Smolenski and the Ukrainian
historian Borys Woznicki. The year before it went to the well-known Polish dissident and
politician Jacek Kuron and the Ukrainian writer Mykola Riabczuk, as well as to the Polish-
Ukrainian battalion in Kosovo.
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The annual Greek Catholic Jordan ceremony is one ritual that pro-
motes tolerance. It is common in south-east Poland nowadays for representa-
tives of one rite to attend the annual religious rituals of the other, and the
Jordan ceremony i1s a good example. It is a holiday of the eastern Christian
churches (Orthodox and Greek Catholic) that takes place on 19 January,
during Epiphany (Bohoyavlennyia). A reminder of the baptism of Jesus in
the Jordan River, it includes a procession and the blessing of a body of
water, generally the local creek or river. In the vernacular tradition the
festival is also called the blessing of water (Ukrainian vodosvyashenia;
Polish swiecenie wody).

After a morning service, the Jordan ceremony continues with a pro-
cession from the tserkva to a creek or river. The climax of the ritual comes
when the priest blesses some water from the river that has been collected in a
barrel or a bin. He blesses it three times with his hand and then plunges his
hand into the water. Then he takes a three-branch candelabra with burning
candles that symbolize the Holy Trinity and plunges it into the water. He
blows three times on the surface of the water, to symbolize the Holy Spirit.
Finally, he blesses the water with a cross, which he also plunges into the
container, and he sprinkles holy water on the crowd. When the ritual ends,
people take holy water home 1n bottles and bless their houses, flats, candle
stands, and so forth. Many use it for healing illnesses.

Ordinary believers in south-east Poland no longer celebrate each
other’s holidays as often as they did before World War II, when the practice
was widespread, particularly in religiously mixed families. But members of
the Polish ‘liberal’ intelligentsia regularly take part in Greek Catholic cele-
brations, as do many local politicians. In villages such as Kalnikow, Hre-
benne, and Chotyniec, where adherents of eastern and western Christianity
have lived together without interruption, people practised common celebra-
tion even during the socialist years. Now the practice is becoming increas-
ingly popular elsewhere. In Przemysl, the Orthodox parish reactivated its
Jordan ceremony in the 1980s. The Greek Catholics used to bless their water
within the walls of the Jesuit church, their current cathedral, but after 1989
they, too, entered the public sphere, and the ceremony organized by the
small Orthodox community lost popularity. Today, interest in Jordan bless-
ings 1s growing among both Ukrainians and Poles who are enchanted by the
eastern ‘spirituality’ the ritual enacts. In 2005, for the first time since 1945,
the ceremony was also organized in the county capital, Rzesow.

The nineteenth of January 2004 was a sunny but cold workday. In
front of the Greek Catholic Cathedral of St John the Baptist, dozens of
young people stood chatting on the steps. I noticed some pupils from the
Ukrainian school (they had the day off), and there were many more people in
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and around the tserkva than usual. Police officers watched the street, ready
to regulate traffic during the procession and perhaps, as some suspicious
Ukrainians told me, to prevent Polish nationalist provocateurs from spoiling
the ceremony. To the best of my knowledge this has never happened, and I
believe that contrary to the intolerance expressed towards the secular
Ukrainian presence in the city — as in derogatory graffiti and activities
against the Ukrainian school in the early 1990s — even the most ardent
nationalists, who confess their deep respect for religious practice, would
have perceived a protest as a profanation of a religious event. This did not,
however, prevent some Polish observers from discussing their dislike for
such a public demonstration of Ukrainianness.

Plate 17. The Jordan procession in Przemysl, 19 January 003.

A two-hour service took place inside the cathedral, and then the procession
started from the cathedral steps. It wove through the main square, and after
continuing several hundred metres along the riverbank, it ended at a place
over the river where a temporary pier had been erected. On it stood a deco-
rated table and a tank of water. The procession was led by flag bearers and
people carrying crosses. Some of the flags were Ukrainian national flags,
and when some doves, symbols of peace, were released, the first one had a
ribbon in the Ukrainian colours on its feet. Unlike in 2003, no soldiers from
a joint Polish-Ukrainian battalion stationed in Przemys$l were present, al-
though a senior officer represented them.
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Plate 18. The climax of the 2003 Jordan procession in Przemysl.

Many religious and political personalities did take part in the procession.
The Greek Catholic archbishop metropolitan, in Byzantine gold, was accom-
panied by his Roman Catholic colleague, in purple. Among the crowd of
Greek Catholic priests and deacons, also dressed in gold, were a few Roman
Catholic priests in black and white vestments. One of them, I was told, was a
secretary to Archbishop Michalik; another was the parish priest from Krasi-
czyn. There were also Greek Catholic clerics from the seminary and Greek
Catholic monks and nuns from the Przemysl orders. I noticed several NGO
activists, local intellectuals, and politicians, including the city mayor, who
made a short speech after the ceremony at the riverbank.

The Jordan ceremony in Przemysl, locals recognize, receives more at-
tention every year from the media and politicians. Some Greek Catholics
perceive this with suspicion. One person commented: ‘Jordan is changing
into a media event. The photographers and TV teams allow no concentration
on the internal aspects of the festival; they prefer the external, visual side
and the fact that in a few moments all of Poland will see us. I must confess,
last time I left the Jordan ceremony in Przemysl.’
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After the ceremony, one of my neighbours informed me that ‘the wa-
ter 1s blessed by God’ and asked me to drink some, as many people had been
doing, taking water directly from the river. They also washed their faces and
collected water in bottles. I was told to take some water with me and perhaps
serve it to guests, as my neighbour planned to do later that day. On the way
home, she introduced me to a young woman from L’viv who was holding
several bottles of holy water. She had arrived by coach with a group of
pilgrims from Ukraine and said that she came to Przemysl only for this
religious event. But as usual, the majority of the visitors from Ukraine had
come not just out of devotion; they also wanted to shop in the bazaar, and
most of them hurried there immediately after the ceremony ended.

On the way home, two of my neighbours and I discussed the presence
of politicians at the event. Yaroslav and Kateryna, a retired couple, said that
the Roman Catholic archbishop attended the ceremony only because of
political correctness, which was fashionable. As Yaroslav summarized it:
‘Roman Catholic tolerance appears because it has to, because such times
have come, not because the church wanted them to come.” In the Yaroslavs’
eyes, the mayor attended any religious ceremony, regardless of rite, mostly
because he wanted to be re-elected. Two thousand disciplined Greek Catho-
lic votes, said Yaroslav, along with the votes of sympathizers from pro-
Ukrainian artist circles, was a significant number 1n a city of seventy thou-
sand. Because the mayor wanted to raise money on the strength of multicul-
turalism (wielokulturowosc), he supported minority cooperation, the couple
believed, and like any other politician, he wanted to be seen in the media.
We agreed that the archbishop’s attendance was a political act, and any
politician who wanted to succeed in south-east Poland gained legitimacy
from being close to the head of the Polish Bishop’s Conference. I would add
that because the NGO sector is a source of prestige in the eyes of the outside
world, especially in the ‘cosmopolitan’ cities, and because it offers access to
the media, 1t is worthwhile for politicians to be on good terms with its repre-
sentatives as well.

The public face of the ritual therefore showed many signs of what I
later describe as ‘artificial’ tolerance. It was an important part of local civil-
ity, especially in the way it contributed to calming national tensions, but it
was insufficient as a source of civility by itself. As one Ukrainian saw it, this
new kind of tolerance was easy to incorporate into the local situation, be-
cause ‘it depended solely on well-prepared advertisement and media ma-
nipulation’. He believed that tolerance dictated from above would last only
as long as pressure was exerted from above. ‘It is an artificial tolerance’
(sztuczna tolerancja), he said.
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Behind this public fagade of multiculturalism, many people took part
in the Jordan ceremony for religious reasons, not because they cared about
national interpretations of the event. My friends pointed out some devout
women (dewotki) speaking in Polish at the ceremony. The women joined any
activity in the city where a blessing took place, my friends said, and some of
them might even have remembered the Jordan ceremony from before the
socialist years. The event was also attended by some young Poles who had
married Ukrainians and by people of mixed Polish-Ukrainian origin who
otherwise did not practise the eastern rite, not least because they felt
ashamed to openly show their affiliation with a once proscribed group or
because they feared being accused by conscious Ukrainians of having
changed their nationality to Polish. Owing to the strong demands Ukrainian
minority nationalism make on people’s loyalty, some people may not have
wanted to become demonstrative Ukrainians after 1989.

In 2003 and 2004 I noticed dozens of participants observing the cere-
mony who might have fallen into this group. They were watching from the
opposite side of the river, and although I saw them only as interested specta-
tors, my informants recognized them as hidden Ukrainians. They had to have
made the effort to find out exactly what time the Jordan ceremony would
take place at the river, and because 19 January was a workday that year, they
had to have got permission to leave their workplaces.

Visitors from Ukraine formed another group taking part in the cere-
mony who might be said to practise a sort of unregistered tolerance, outside
of the religious-national collectives. They came to fulfil their religious needs
as well as to shop, and few of them were aware of or interested in Prze-
myS$1’s national tensions. The ‘ordinary’ sharing of ritual by all these groups
represents a form of civility alternative to the artificial tolerance performed
by the clergymen, politicians, intellectuals, and journalists.

Somewhere in the middle ground between ordinary and artificial tol-
erance lie the activities of the priest from the parish of Krasiczyn, ten kilo-
metres west of Przemysl. Regardless of political regime, the Roman Catholic
presbytery, or parish house (plebania), has always played a crucial role in
the social lives of villagers in south-east Poland. The parish of Krasiczyn 1s
no exception. As an article in the regional weekly illustrates, the presbytery
there became an important place, especially in politically shaky times:

It was the year 1989. The entire country was boiling. The old order
was collapsing, and the morning star of freedom was approaching
the most remote parts of Poland. Everywhere, citizens’ committees
were formed. In Krasiczyn the most important place, where a lot was
always happening, was the parish house. There, opposition politi-
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cians once met, as did parliamentarians, Solidarity activists, and all

those who wanted to take part in building the new.”
The Krasiczyn parish priest, Father Stanistaw Bartminski, was known for his
interest in political affairs. To political sociologists who divide the Polish
Catholic Church into ‘open’ and ‘closed’ segments (Michlic 2004), Bart-
minski would certainly belong to the open, tolerant group, especially in
terms of his attitudes towards Jews and Ukrainians. On 11 November 2003,
for example, the day of the parish’s patron saint, St. Martin, Bartminski
organized a joint Greek and Roman Catholic service. During it a plaque was
installed commemorating a Polish-Ukrainian reconciliation ceremony that
had taken place the previous summer in Pawliwka, Volhynia, Ukraine.”” A
quotation from the pope on the plaque read, ‘It is time to break away from
the past.”’® As the priest emphasized several times, the pope asked both
Christian nations for a deep examination of their consciences and for recon-
ciliation.”’

Father Bartminski was generally popular among his parishioners, and
even more so among Przemysl intellectuals. Some parishioners complained
that the priest was too outgoing and wanted to be in the media as often as
possible, but others appreciated having a priest who initiated a local newspa-
per and even served as an advisor for the soap opera Parafia (Parish house)
on Polish public TV. I heard that after Bartminski spearheaded the rebuild-
ing of a Greek Catholic tserkva in the neighbouring village of Chotowice,
several families who disliked his ideas decided to attend church in another
parish, but this was a rare example. Rumours also circulated that church
representatives had punished Bartminski for his activities, especially for
taking care of Jews and Ukrainians while neglecting Poles; this supposedly
was why he did not advance beyond the position of parish priest. Neverthe-
less, his activities were usually favourably perceived, and parishioners were
afraid of losing him, as he neared retirement age, for a new priest.

Although Krasiczyn, predominantly a Roman Catholic parish, was not
a village where severe ethnically motivated conflicts broke out during World
War II, the post-war repatriations affected it substantially. The Greek Catho-
lic parish had been located in the nearby village of Sliwnica, and its tserkva

% Zycie podkarpackie, 3 March 2004, p. 19.

% This ceremony, attended by the presidents of Poland and Ukraine, commemorated the
Pawliwka victims of the ethnic war during World War II.

% The full text of the plaque read: ‘It is time to break away from the past. On the sixtieth
anniversary of incidents in Volhynia; in order to pay honour to the victims, to turn away from
hatred, to commemorate reconciliation. Pawliwka 11.07.2003, Krasiczyn 11.11.2003” (‘Czas
juz oderwaé si¢ od bolesnej przesztosci. W 60-lecie wydarzen wotynskich, by uczci¢ Ofiary,
przestrzec przed nienawiscia, upamietnié pojednanie’).

*7 For another of Bartminski’s activities of this kind, see Hann 1998c¢.
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was destroyed during the war. Until they were expelled in 1946-1947, local
Greek Catholics were allowed to worship in the chapel of Krasiczyn castle,
owned by the well-known noble Sapicha family. Other nearby tserkvy were
in Mielnow and Chotowice. The former was given to the Roman Catholic
Church, and the latter fell into ruin from neglect.

The rebirth of the Chotlowice tserkva from the ruins as a Roman
Catholic church (koscidl pocerkiewny) was initiated by Father Bartminski
and celebrated in a ceremony on 30 May 2004.”® The church was painted in
the ‘eastern’ style; because of its pure Byzantine features, a sanctuary of this
style was rare in the border region of the two overlapping Christian tradi-
tions before World War II. It was dedicated to the Holy Spirit (Swigtego
Ducha), but Bartminski emphasized that it was additionally dedicated to
Polish-Ukrainian reconciliation. Villagers from among Cholowice’s ten or
fifteen families attended the event, but most of the two hundred or so Roman
and Greek Catholics present came from Krasiczyn and Przemysl.

From the beginning of the ceremony, speakers narrated a tolerant his-
tory of the region and evoked the unity of Christians under the Holy Spirit.
The priest who delivered the sermon, a guest of Father Bartminski’s, said,
‘In one spirit we were baptized, and there must be no division between us.’
Prayers for the unity of Christians were said, and former residents of the
village and their descendants, now living in Ukraine, were invited to visit.
By stressing the multinational environment, speakers recalled a tolerant past
located either in the inter-war Polish Republic or in the medieval Rzeczpo-
spolita. At the end of the mass, Poles and Ukrainians shook hands, and the
local priest gave a greeting in Polish, Ukrainian, and German, noting that the
three languages were equal and commonly used in the area before World
War II. The priest particularly expressed his gratitude to the Greek Catholics
who attended the ceremony and who reminded the Polish majority of the lost
pre-war harmony. Stressing their eastern-rite Catholicism, he expressed a
wish for ‘one common fatherland where there are no divisions. We all come
from one God. Shalom!” Evoking the third, Jewish part of the pluralist
tradition, the priest expressed the hope that it would become normal to hear
Ukrainian and German in the streets again.

% Kosciot pocerkiewny, a term used widely by Greek Catholics in south-east Poland, refers to
a church that served as a tserkva before 1947.
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Plate 19. The ceremony marking the rebirth of the Chotowice tserkva from its ruins,
30 May 2004.

Afterwards Father Bartminski invited everyone to tour the church. Inside,
the professional painter who had restored the church, herself a Roman
Catholic with eastern Christian roots, described the work she and her hus-
band had done. She explained that the church was painted in a pure Byzan-
tine style, recognizable from the painting style and composition of the icons
of the apostles and the Virgin Mary. Empty places on the walls would later
hold portraits of former Przemys$l bishops of both rites, complementing the
Byzantine church art. As the painter explained, this dichotomy was neces-
sary in order to show the ‘two cultures’ that had lived next to each other for
centuries.

In the meantime, the event continued with a picnic. People ate sau-
sages, drank beer and coffee, sang Polish and Ukrainian folksongs, walked
around, and talked. A discussion arose among the painter, a teacher from the
Przemys$l Ukrainian school, and other participants about the exceptional
musical talent of the Ukrainian nation. The painter said, ‘The Ukrainian
nation is gifted with musicality. It is visible in the culture of the Greek
Catholic Church, where the singing needs no support from an organ. People
learn singing from childhood listening to the tserkva choir.” It was clear from
the discussion that eastern-rite Catholics were perceived as more spiritual,
more emotional, and more musical than western-rite Catholics. This opinion,
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commonly held by the local intelligentsia, both Polish and Ukrainian, also
appeared in connection with the singing of Christmas carols in Krasiczyn.

6.2 The Singing of Carols

Of the explicit rituals of tolerance held nowadays in south-east Poland, those
initiated by Father Bartminski in Krasiczyn are the best known. Among
them, the common singing of carols (wspdlne koledowanie) by Roman and
Greek Catholics, an annual event held soon after New Year’s Eve, holds a
special place. Before World War II it was a widespread practice in the relig-
1ously mixed areas of south-east Poland for believers of the two Catholic
rites to celebrate Christmas and other important religious holidays together
(Bartminski 1990: 272). Because of the difference between their calendars —
Roman Catholic Gregorian and eastern Julian — the holidays seldom coin-
cided, and neighbours used to invite one another to their homes as well as to
the church or tserkva. This was almost unavoidable in religiously mixed
families, but it was also common for one-rite families to sing carols with
neighbours of the other rite. Before the Second World War, people moved
freely from carols in Polish to carols in Ukrainian.

Paradoxically, this language shifting was also observed after Action
Vistula, when Poles in some of the villages around Przemysl, after singing
Polish carols at their Christmas vigil (Wigilia Bozego Narodzenia), contin-
ued singing Ukrainian ones (Bartminski 1990). This might have resulted
from the fact that not all Greek Catholics were expelled; those living in
mixed families stayed. But some Roman Catholics also continued practising
the local tradition. With the construction of a Ukrainian enemy by the Polish
state after World War II, this kind of activity tended to be risky and was
possible only in face-to-face local settings. Nevertheless, this kind of ‘agrar-
1an’ tolerance — as opposed to the official polonizing canon of socialist
Poland — survived in Krasiczyn. Some active parishioners organized village
social life, including harvest festivals and the singing of carols. Their role in
keeping old traditions alive was particularly enhanced during the 1970s and
the 1990s, when the political situation in Poland was more relaxed.

In the 1970s, soon after the arrival of Father Bartminski, who contin-
ued his predecessor’s practice in supporting carol singing, the local tradition
was further revived and became an organized event held at the presbytery.
The carol singing described here took place on 11 January 2004, soon after
Christmas according to the Julian calendar, in the royal hall of Krasiczyn
castle. For the first time it was organized jointly with the local branch of the
Krakéw-based foundation Bridges to the East (Mosty na Wschod), which
was intellectually backed by the well-known Christian association ZNAK
and financed by the US consulate general.
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The several hundred Catholics of both rites who attended, most of
them from Przemysl, included ordinary parishioners as well as local journal-
1sts, politicians, intellectuals, and priests. After a welcome by Father Bart-
minski, a representative of Bridges to the East opened the ceremony. He
said, ‘Living on the Polish-Ukrainian border, we would like to take advan-
tage of our common roots, to identify with these roots, to take inspiration
from our common Polish-Ukrainian heritage.” He welcomed the high-
ranking clergymen of both Catholic rites who were present, along with
representatives of self-government from the region — ‘the stewards of the
land’ (gospodarzy tej ziemy), as he called them. Stressing the need to spread
the activities of multiculturalism away from centres such as Krakow, he
introduced his foundation’s new program, ‘Bridges of Tolerance’, which was
being launched at Krasiczyn castle. Another NGO activist expressed his
gratitude to Father Bartminski, a ‘very much honoured person’ among the
speaker’s friends in Krakow.

To loud applause, the floor was then given to Bartminski himself.
Mentioning Cardinal Sapieha, who had been born in the castle and who
‘enriched the multicultural environment of Krakow’, he highlighted the
‘multicultural values’ of Przemy$l and south-eastern Poland. He observed
that close to the city were Slovakia, the Czech lands, Ukraine, and Byelorus-
sia, that Przemys$l had two archbishops and two cathedral churches, and that
a strong Jewish heritage was visible in the streets. Moreover, continued the
priest, some Muslims had recently moved into the region, not to mention
those in the cemeteries, such as the Ottoman Turks buried in Krasiczyn. All
this demonstrated the multiculturalism (wielokulturowos¢) of the region. ‘Is
any other city in Poland so drenched in multicultural traditions?” he asked.
“This land 1s linked to many nations, and we must emphasize this tradition.
As the holy father said, let’s leave the accounting of history to the historians
and try to build a common future.’

After this introduction, he asked the Greek Catholic archbishop met-
ropolitan and the Roman Catholic auxiliary bishop each to say a few words.
The metropolitan began with the story of the Russian poet Yevtushenko,
who, while in Paris, wanted to connect that city metaphorically with Mos-
cow. Two thousand years earlier, he continued, Christ had connected earth
and heaven, as well as people among themselves: ‘Christ always connects
and never divides. He always shows the way of unity and brotherhood. It
happened that in this place there also appeared bridges — bridges to the east.
These took inspiration from a great humanist tradition, but they were also
based on faith and forgiveness, on the teaching of the church.” The metro-
politan compared state borders to those dividing people’s hearts, which were
even more difficult to cross: ‘I wish for all of us that this border in our hearts
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would not exist. As Christ brings peace to all people of good will, I wish for
good will among us and for peace among nations in the entire world. I wish
this to all of us. Christ was born!’

Similarly, the Roman Catholic bishop noted that Christ had been born
a man in order to show solidarity with sinful humans. In the bishop’s eyes,
the pope, too, spoke of this type of solidarity, which meant ‘everybody with
everybody and everybody for everybody’. He expressed the wish to experi-
ence solidarity while sharing prosfora, the eastern Christian Eucharist bread,
and Christmas wafers, the western symbol of the Eucharist. For him, this
was similar to the sharing of hearts, something that could be achieved only
through pure human love. It was not only the solidarity of man with man, he
said, but the solidarity of God with man that was symbolized in the sharing.
Bringing in the importance of a peaceful home and a morally healthy family,
he emphasized the significance of Christmas, a time when people discover
the secrets of faith in God and brotherhood among themselves.

The emotional atmosphere went further. Onstage, the choirs began to
sing Christmas songs, Ukrainian ones alternating with Polish ones, while the
prosfora and wafers were distributed. Some people shook hands and cried.
The floor was then taken by a village mayor. He expressed the wish that,
thanks to activities like the common singing of carols in Krasiczyn, ‘Prze-
mys$l area’ would no longer be seen as a place where national tensions pre-
vailed. ‘I would like to show everybody that we know how to live together
and cooperate, no matter what rite or nationality we belong to. Besides
health, peace, and wisdom, I wish to everyone brotherly love, openness to
every man. [ wish for cordiality to take root in our hearts.’

Afterwards, a letter of greeting from the mayor of Przemysl was read,
and then an opera singer, with guitar and sombrero, come onstage. He com-
mented on the presence of Jesus in people’s hearts, which brings internal
peace of soul and also appears in the external peace of people’s everyday
relationships. He wished the true Christian faith to everyone and then sang
carols from around the world, some of them in Spanish and Italian. People
sang with him, especially on the Polish songs, clapped their hands, and
enjoyed the performance.

The event continued with a programme by some schoolchildren, and
the Greek Catholic parish priest from Przemys$l offered final thanks to the
organizers. He invited everyone to the annual Greek Catholic Jordan cere-
mony in Przemys$l, where Roman and Greek Catholic archbishops would
together ‘bless the river that becomes Jordan’. The crowd sang the well-
known German Christmas song Silent Night in Polish. The ritual ended with
a common blessing by the bishops, and everyone was invited to another hall
where refreshments and Christmas folk dishes were served. The clergymen,
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nuns, and other VIPs were invited to a separate hall, where they were served
dinner.

Although several Greek Catholics noted that the ceremony was con-
ducted predominantly in Polish and that even their metropolitan blessed
them in the Latin style, the participants appreciated the public form of the
event. Several hundred people were present, and some political and media
representatives from the region showed interest in the activities of the Kra-
siczyn priest. Some Roman Catholic participants commented on the oppor-
tunity to learn more about the practices of their fellow Catholics. A young
Greek Catholic girl said the common singing of carols helped to make the
churches more open to each other. As some Greek Catholic participants
observed later, the sharing of wafers and prosfora made for a warm atmos-
phere, bolstered by the miraculous air of Christmas.

All this evoked strong positive emotions. Bishops kissed each other
and people cried. To those present, the common celebration of Christmas
exemplified the teachings of Christ, whose activities were universal, over-
coming divides based on nationality or confession. This Christian tradition,
based on solidarity among people and between people and God, implied
redemption, which could be achieved through what Pope John Paul II de-
scribed as ‘breaking away from the past’.

Coming from Krakow intellectual circles to visit the periphery, the
NGO specialists claimed that the common Christmas celebration was a way
to transcend the intolerance of south-east Poland. A new regional narrative
based on a multicultural past was evoked. As one participant from Przemysl
commented, Father Bartminski had from the beginning ‘supported people in
becoming “themselves”, in singing “their songs” [po naszemu] as they used
to be sung before the war. He wanted to build on local traditions. People
used to come to the veranda of the parish house and sing for him because he
liked it. He opened the locality, built regional identity.’

Two sorts of narratives were mixed in this event. The first came from
urban intellectuals, and the second aimed to reveal the local past. But despite
the expressed unity of the celebration, the two did not really gel. The pres-
ence of the bishops of two rites and the politically correct alternating of
Ukrainian and Polish performers illustrated the ‘managed’ character of the
whole event. The carol singing embodied what I call artificial tolerance; the
local tradition of agrarian tolerance was dying away in favour of the elite-
controlled reconciliation of distinct national collectives. The initiative of
holding a joint Christmas celebration with carolling, which had originated in
the parish, had now been moved to the castle and was co-organized by the
municipality and a regionally significant NGO. The entire event was legiti-
mated by the presence of the bishops of both rites. Some locals discussed the
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role of these postsocialist power holders and saw them as exploiting the hard
work of the local priest. I heard local NGO activists complain about the lack
of resources for their community work, which to them contrasted sharply
with the resources available to the ‘cosmopolitan’ intellectuals from
Krakow. These people also expressed nostalgia for times when the ritual had
been much more local. One of the Przemysl activists said:
Once 1t was more spontaneous, organized next to the parish house
and in front of the church. Then he [the priest] decided to enlarge the
activity, he asked the cathedral office for approval — both Roman
and Greek Catholic — they sent their choirs ... Sometime in 1990—
1991 1t happened that Poles began to sing only Polish carols, and
Ukrainians, only Ukrainian ones. They alternated one after the other,
and the spontaneity was lost. The teachers teach pupils only Polish
carols; Ukrainians come with only Ukrainian ones ... There is ‘us’
and ‘them’; before it was just ‘us’. There is no longer that continuity
of the local language, the mixture, the local blend.
This speaker agreed that particularly during the nationalist tensions in Prze-
myS$l in the 1990s, the Krasiczyn singing played an important educational
role: ‘The Poles came and saw that the Ukrainians were similar [to them].’
From the mid-1990s, however, the Przemysl bishops began attending the
event, and ‘it became a Przemys$l event, not a local one. The castle wants to
run its business; politicians and Bridges to the East want the same. It is a
party [impreza] of the Przemysl intelligentsia. Although the local schools
prepare their programmes, they are just participants ... Fewer and fewer
local people come; there are no grandmothers [babcie] who remember how it
was before the war.’

Although the Christmas event was initially a local activity of the par-
ish priest and villagers, the priestly and lay intelligentsia had now become
engaged it, with the approval of the same priest and his bishop. Because
local politicians and journalists were present, the carol singing became a
prestigious event for the local elites. A cultural activist of the Ukrainian
minority, a teacher and singer in the Greek Catholic choir, directly stressed
the importance of ‘showing that Ukrainians are a highly cultured minority
and their strong culture should be shown to Poles’. As she put it, ‘everything
must return to normality’ — presumably meaning as it was before the war.
She said:

We should invite more high-ranking Ukrainian artists; we in Prze-
mys$l have a lot to show to Poles ... I fought in a war-like activity for
Ukrainian culture in Przemysl, [a culture] that in fact did not exist in
Poland. It was necessary to build it and emphasize it all the time be-
cause it was somehow nameless, because there was no Ukrainian
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statehood. It was very difficult, but that culture survived in people,

and 1t exists.
Unlike agrarian tolerance, this new multiculturalism is reminiscent of the
nineteenth-century project of modern nation-building undertaken by the rural
intelligentsia. Today such people speak in the names of their national collec-
tives. They purify and essentialize their folk traditions, making them ‘appro-
priately’ high, according to middle-class tastes, and often ignore local
voices. Although the Christmas event in Krasiczyn is perceived as multicul-
tural, in fact it acts to strengthen the national cultures. The state-supported
education system, represented during this and similar rituals by the contribu-
tions of local schools, only supports the bounding of national collectives that
are supposed to be undergoing reconciliation. On various public occasions,
for example, students from the Shashkevych school in Przemysl, the Ukrain-
1an minority school, sang folksongs and performed dances from areas hun-
dreds of kilometres away, presenting them as purely Ukrainian and therefore
local.

Two workable models of relatively tolerant societies have appeared
historically — cosmopolitan cities and rural empires (Berghe 2002). In the
1970s Renée Hirschon (2006) studied Greek refugees from Turkey who,
after several decades on mainland Greece, remembered their harmonious
coexistence with Turks on the basis of lived contacts with them, contrary to
the official, elite-driven national history of ethnic hatred. In Krasiczyn, as in
a few other places in rural south-east Poland, a similar surviving tradition of
agrarian tolerance kept the communal singing of carols alive. In the Krasic-
zyn case, however, the formerly local activity has been overwhelmed by the
growing political significance of the event for the entire region. It is widely
publicized in the media and valued by ‘liberal’ intellectuals as an example of
a desired wielokulturowos¢. Father Bartminski himself seems not to object to
these perceptions and even assists in promoting this artificial tolerance.

In order to understand these ritual changes, it is necessary to analyse
the contents of the tolerance narrative that underpins them. John Borneman
(1997) argued that reconciliation was about the restoration of social relation-
ships and the application of everyday notions of justice, rather than about
rational bureaucratic and legal procedures. Studying post-conflict societies
across the globe, Brandon Hamber and Richard Wilson (2003) described the
sorts of reconciliations initiated by many post-authoritarian religious and
political elites as taking the form of social rehabilitation and public or socie-
tal healing. These reconciliations are a kind of therapy for a sick and divided
society — the restoration of the national psyche.

Signs of this kind of reconciliation can be found in Przemysl. The dis-
course of reconciliation there not only aggregates individual and family
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memories into the memories of nations but also foregrounds the religious
language of forgiveness. Therefore, although rituals such as the common
singing of carols open public space to a once-proscribed religious-national
collective and bring political change, they also favour forgetting and national
healing (Hamber and Wilson 2003). They use the Christian vocabulary of
redemption and evoke the idealist tradition of a lost peaceful world. They
narrate an impersonal tolerance and ignore religion’s own history in the
conflict (see van der Veer 2002).

Local intellectuals who are engaged in the telling of ‘macro’ history
widely agree that forgetting and generational change automatically bring
tolerance. Seen from the perspective of the ‘sudden’ emergence of fifty-year-
old memories of ethnic war in the early 1990s, this is a simplistic hope. The
practice of artificial tolerance expresses the feeling shared by many ordinary
locals that reconciliation is being actively promoted on the surface while
religious-national tensions thrive underneath. This certainly does not mean
that every attempt to promote tolerance ‘from above’ is necessarily superfi-
cial — the participation of high-ranking clergymen of both rites in each
other’s ceremonies in Przemysl has been a precondition for calming conflicts
since the early 1990s. Sometimes, however, artificial tolerance serves to
reinforce the dominant worldview without fully acknowledging the alterna-
tives. This reflects a particular sort of power relations that is developing in
contemporary south-east Poland.

6.3 Teaching and Performing Multiculturalism

Jarostaw is a city on the bank of the San River, thirty kilometres north of
Przemys$l, where a workshop for teachers took place on 26 November 2003.
I was invited to the conference by one of its keynote speakers, an historian in
Przemys$l known for his pioneering activities in Polish-Ukrainian reconcilia-
tion (I call him Mr Director). Another Przemysl historian (Gustek) and a
colleague of theirs, a teacher then working for a local research institute,
joined us. During the half-hour drive from Przemys$l we passed one newly
built church after another. In Jarostaw we found an older building, the for-
mer socialist house of culture (dom kultury), where the seminar was to take
place. Inside were gathered sixty-eighty teachers from the region, most of
them teachers of history and related disciplines. The district president (staro-
sta) of Jarostaw opened the conference with a brief greeting. According to
him, the main goal of the conference was to ‘revive the history of national
minorities in Jarostaw’, which had been suppressed during communism.

He turned the floor over to his deputy, who introduced himself as an
historian. Stressing the position of teachers and the respect people tradition-
ally gave them, he touched upon the responsibility they had in ‘our little



150 JURAJ BUZALKA

fatherland’ for ‘teaching people to respect traditions in our turbulent times’.
He told the audience: ‘To educate is your duty. Who else if not you, the
teachers, can do it?’ In order ‘to break the ties with the communist past’, the
role of teachers seemed to him essential. The general public knew little about
its history, and so ‘we [the teachers and historians] must fill the empty space
left by communist historiography. In order to achieve this, we must get to the
roots!” Contemporary politicians, he continued, knew little about history,
either. Although they did not have time to read scholarly articles, they
should listen ‘to you historians, who create our current reality [rzeczywi-
stos¢].” And teachers, he said, should be more engaged in public activities,
especially patriotic ones, than they had been until now:
Once people were dying under the flags, which were treated as reli-
gious relics. And today? The white-and-red [Polish] flag goes as it
goes, carried by the young, chewing gum, and nearby another flag is
being rolled up [improperly]. Young people do not treat the symbols
of the fatherland properly. We do not know how to celebrate our na-
tional holidays anymore. Even we, the adults, do not know the duty
of honouring the holiday, a part of our traditions.
According to this speaker, if someone were to write a monograph about
Jarostaw, he or she would have to mention that Jarostaw, incorporated under
the Polish crown by Queen Jadwiga (1373-1399), was multi-ethnic in the
past.”” By that time, he stressed, the burghers of Jarostaw were predomi-
nantly Polish by nationality, although the dominant language was Latin. He
mentioned tradesmen from Italy who underwent polonization, as well as the
underprivileged position of Russians — meaning Ruthenians, the older name
for Ukrainians — and Jewish settlers in historic Jarostaw. He recognized as
intruders the Swedes whose raids at the beginning of the eighteenth century
initiated the city’s decline. Among other nationalities, he also mentioned
Saxons, and he did not forget to stress that Jews had been responsible for the
little trade that took place up until World War II. In his interpretation, four
dominant nationalities had coexisted in Jarostaw before the mid-twentieth
century: Poles, Russians, Germans, and Jews. The Germans were quickly
polonized, and the Jews remained isolated. After World War I the Germans
left the city, he underlined, only to return during World War 1II as conquer-
ors. Today, he said, Jarostaw had a chance for development. It could become
a bridge to the east, but only if it had good, skilled citizens, as it had during
the First Rzeczspospolita, when civic-minded traders governed the city.
In a more professional way, Gustek commented on ‘the beginning of
multiculturalism in the south-eastern borderlands’. He stressed the impor-

% Crowned in 1384 at the age of eleven, Queen Jadwiga married Jagielto, the ruler of pagan
Lithuania, who became king of Poland. She was canonized by Pope John Paul II in 1997.
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tance of the 1353 Magdeburg Law for the city’s self-government, high-
lighted the existence of church union as a significant source of multicultural-
1sm (wielokulturowosc), and tried to link this religious plurality with con-
temporary Europe. He drew the following conclusion: ‘Not only in the
cemeteries, where it 1s still most visible, but in people’s everyday lives, this
multiculturalism used to work in our land. As we now enter multicultural
Europe, we should be aware that we have already been multicultural, and we
should propagate our traditions of multiculturalism in the same way we take
inspiration from Europe.’

After a break, another historian, Mr Zamojski, took the floor. Al-
though his topic was ostensibly the history of Jews in Jaroslaw, he spent
most of his time glorifying Galicia under the Habsburgs. Stressing cultural
differences between Galicia and the rest of Poland, he stated that Galicia was
somehow a different country, ‘and this has enormous significance for us’. As
differentiating features he mentioned self-government, which did not exist
elsewhere 1n historical Poland, and the tradition of tolerance, which came
from Galicia’s autonomy under the tolerant Habsburg monarchy:

Look at Warsaw and the former Russian partition, what do they look
like? They have different architecture, poorly built houses, no mar-
ketplaces in the centre. And look at Galicia, how nice it still looks!
... We love our Galicia, we love our Franz Joseph. Only in Galicia
do people hang his picture on the walls in houses and pubs. We love
our Galician roots ... Let’s love Galicia, its religions and nationali-
ties, its self-government, our roots, the hundreds of thousands of
Jews, of whom Galicia was the biggest European seedbed. They
were not only usurers but followers of liberal constitutionalism ...
The years 19421943, the time of the Holocaust, meant the end of an
historical epoch in Galicia.
After a subsequent presentation by Mr Director, who explained the danger of
collective guilt, another speaker talked about the German minority in Jaro-
staw. She described how the positions of the patricians in Jarostaw were at
some point taken over by Germans, and how business and the local bureauc-
racy ended up in their hands as well. Her discussion of Austrians reflected
the widespread Polish patriotic interpretation of history, in which Austrian
times were ‘150 years of the rule of a conqueror — a soft conqueror, but still
a conqueror’ — and Germans were, together with Russians, the greatest
Polish enemies. In her view, Jarostaw was a Catholic city, untouched by
Protestantism. Austrians had Germanized the area and closed Polish schools.
She also stressed that Germans were essentially good, hard-working traders,
and although they had little influence on culture, they had enormous influ-
ence on trade. Drawing evidence from the telephone book, she tried to
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convince the audience that some Germans still lived in the city — not least
because there was a Lutheran church, and Lutherans must be Germans! Her
conflating of nationality, language, and religion — the German speakers she
mentioned could actually have been Saxonian Lutherans, Austrian Catholics,
and Jews — illustrates the nationalist logic behind the ‘multicultural’ interpre-
tation of the past.

After this presentation, a new project for students was introduced un-
der the titles ‘The Regional Route of Education — Our Small Fatherland’ and
‘Jarostaw, the Multicultural City’. Its main goal was to advance knowledge
about the region’s history and culture. As its schoolteacher authors stressed,
it should remind students about wielokulturowosé, cultural heritage, and lead
to the development of a national identity.

Next, some students from the music school offered a concert called
‘The Music of Many Nations’ (Muzyka wielu narodow). Its narrator, a
Ukrainian music teacher from L’viv, explained that the students were play-
ing multicultural pieces by Austrian composers of Jewish origin, a Danube
waltz and peasant dances by another Austrian composer, a Russian folksong,
and a Ukrainian song about Cossacks on the Danube. The music teacher
himself finished the concert by playing piano motifs from the American
musical Fiddler on the Roof.

The conference for teachers illustrates the way the new multicultural
tradition 1s constructed in the Polish school curriculum. As in elite-driven
ceremonies of reconciliation, so in this form of artificial tolerance, nations
remain basic in defining cultures. This multiculturalism takes the form of
either a multinationalism in which one nation (Polish) 1s, from a patriotic
standpoint, superior to other, tolerated nations or a romanticized blend of the
good old days of the upper classes and an idealized notion of the peasantry.
The reference point of this new multiculturalism is often the European Union
and its policies of wielokulturowos¢.

In September 2003 the first Galician Multicultural Festival (Wielokul-
turowy Festiwal Galicja) was organized in Przemy$l. According to its mis-
sion statement, advertised on placards throughout the city, the festival was ‘a
sign of nostalgia for the past, for the people who made everyday culture, for
the nations who inhabited this land for centuries’. As the organizers elabo-
rated in one of the festival’s leaflets: ‘Our aim is to forge cultural links at the
same time Europe is uniting ... The aim of the festival is to inspire and
create a growing interest in the cultures of national minorities ... Enhancing
and promoting regional culture, encouraging an attitude of tolerance between
people — these are our chief objectives, the objectives of a uniting Europe.’

A Polish woman 1n her late forties, Ms Krystyna, was an initiator and
organizer of the festival. She had grown up in Przemysl but had emigrated to
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London, where she established a foundation called Heritage (Dziedzictwo),
which was the official organizer of the festival. She maintained homes in
London and Warsaw and a farm near Przemysl. She said she wanted to open
provincial Przemysl to high art and theatre and to offer regional cultural
features such as folklore and cuisine to the outside world. In her view the
festival was a combination of local patriotism and cosmopolitanism. She
wanted to return to the ‘good old culture’ for which the city had been known
before World War II and to help people learn about their tradition, history,
and culture. She had heard from her late husband, a former resident of Prze-
mysl of Jewish origin, about the city’s past — about the best cafes and the
celebrations of Franz Josef’s birthday, which was widely celebrated during
the inter-war period but which she had been unable to observe herself,
growing up in socialist Przemysl.

Among the various activities of the festival was a concert presented on
4 September 2003 by a choir from Ukraine. Held in the Greek Catholic
cathedral, it was called ‘A Thousand Years of Ukrainian Sacred Music’. At
the end of the concert, Father Kruba, the parish chaplain, described the
artists and listeners as the ‘Ukrainian family’, formed out of the connections
between Ukraine, the motherland, and Przemys$l Ukrainians. ‘All routes from
Ukraine to the west go through Przemysl,” he said. The concert was well
attended. Not only were local elites present, including the city mayor, but so
were people from Ukraine’s Ministry of Culture and some high-ranking
diplomats. Some hours before the concert started, the ambassador of Slova-
kia visited the city, too. All the official guests signed commemoration books,
toured the chambers of the city council, and demonstrated their support for
the culture presented at the festival.

Another part of the 2003 festival was the exhibition Three Confessions
— Two Religions (Trzy wyznania — Dwie religie) in the National Museum of
Przemy$l Land. It presented Judaism, Roman Catholicism, and eastern
Christianity in three separate rooms, placing Greek Catholicism on the
margins of the Orthodox room. The religions were represented through
objects such as books, insignia, paintings, and liturgical garments. Parallel
events were ‘scientific sessions’ about Galician history and culture provided
by literary and art historians, other conferences, art exhibitions, concerts,
theatre performances, film screenings, lectures, readings, and displays of
handicrafts and regional cooking.

The most popular event for the local elites was a performance of
Verdi’s Nabucco by the L’viv Opera Company, held in the square of the
Renaissance castle in Krasiczyn. Although Przemysl was already known for
its ‘high’ culture — it was a centre for art, the seat of the oldest amateur
theatre in Europe (‘Fredreum’, est. 1869), and a site for jazz festivals — some
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local intellectuals complained that few people bothered to attend these high-
quality performances. A concert in the main square by the first orchestra of
Israel, for example, attracted just a few locals. Some of my intellectual
friends blamed their fellow ordinary citizens for a lack of good taste and for
provincial ignorance.

Among other, more popular events reminiscent of the past was an
open-air performance called ‘Svejk’s Manoeuvres’ (Manewry Szwej-
kowskie), an enactment of parts of the story ‘The Fortunes of the Good
Soldier Svejk in the World War’, written by the Czech novelist Jaroslav
Ha3ek. Dealing with a ‘good soldier’ in the Austrian Army, the story takes
place partly in Galicia. Plans were also being made to erect a statue of Svejk
in the city. For many locals this statue would be at least as attractive as the
ones 1n nearby Sanok and in Humenné, Slovakia.

The Galician Multicultural Festival represented a fashionable revival
of the good old days of Eastern Europe. A friend reminded me that this
multiculturalism had come to Przemys$l from the bigger cities only four or
five years earlier, but when conceptualized in terms of the politics of com-
memoration, it has an older pedigree. It reveals an idealized past from before
World War II. The narratives that underpin this past do not result simply
from the new politicization of the public sphere in Eastern Europe since
socialism but are also determined by traditional power relations in south-east
Poland. They are nurtured by minority rights policies as well as by tourism
and the demands of the market (see chapter 8). The political correctness
displayed at the Jordan and Krasiczyn ceremonies, the nation-state flags
displayed on the main square during the Galician Festival, and the various
diplomats and foreign artists who participated in the festival reveal the
blurring of the line between the multicultural and the national(ist) perspec-
tives on human collectives. If ‘culture’ equals ‘nation’, then what kind of
tolerance is developing in south-east Poland?

6.4 Artificial Tolerance and Ordinary Tolerance

Even 1n the elite-driven rituals of tolerance I have described, the Polish and
Ukrainian participants shared tolerant connections evoked by the interpreta-
tion of common tradition, the majority’s acknowledgement of the minority,
and the religious experience of forgiveness and togetherness. In addition, the
singing of carols remained more a local activity than a public event in sev-
eral other villages in south-east Poland. More than at Krasiczyn castle,
agrarian tolerance was still visible in Hrebenne, Kalnikéw, and Pakoszoéwce
and in a part of Przemys$l called Kruhel Wielki, where I saw children and
adults visiting each other’s houses during Latin (Polish) and eastern (Ukrain-
1an) Christmas and singing carols in their national languages. It appeared
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that elite-driven discourses of tolerance in south-east Poland insufficiently
acknowledged the importance of this ordinary aspect of tolerance.

In looking at ordinary tolerance, however, one should consider not
only its rural, agrarian manifestation but also its manifestation in urban sites,
narratives, and relationships of coexistence between Roman Catholic Poles
and Greek Catholic Ukrainians. A Przemysl district officer once mentioned
to me that ‘during the fights over the Carmelite church, the Ukrainian vodka
and cigarette smugglers in the bazaar had not a clue about what was going
on there. It was a sign [that] normal relationships [continued there] — trade,
contacts between young people, and so on.” Although he was derogatory of
the petty traders and unfriendly towards local Ukrainians, he pointed out an
important site where religious-national differences played no significant role.
A local artist who once sold socks in the bazaar confirmed this view: ‘People
started to see that every conflict with Ukrainians ended in the market.” One
friend of mine told me that even the nationalist uncle I introduced in chapter
4 as a Polish defender of the Carmelite church was making deals with
Ukrainian traders at the bazaar in the fluent Ukrainian he remembered from
childhood. He spoke Ukrainian even though he did not really need to; Polish
and Ukrainian are mutually intelligible, and Ukrainian traders speak some
Polish anyway.

Chris Hann (1998c¢) highlighted the way trade and migration formed a
basis for limited but still considerable social trust in Przemysl. I see this sort
of trust as constituting the local forms of ordinary tolerance. For many Greek
Catholics it required no particular heroism to be Ukrainian in Przemysl
during socialism and its aftermath; the two sets of neighbours, Poles and
Ukrainians, got along well for most of the socialist years. As oral histories
reveal (Hann and Stgpien 2000), and as I noticed in the recollections of
several of my informants, some Ukrainians even remained open about their
nationality during those times. One might also consider it a sign of normality
that many Poles in Przemys$]l were unaware that the Greek Catholic Church
had functioned semi-legally during the socialist years. All this changed when
the politicizing of the public sphere nourished not only new democratic
ideals but also particular memories of national heroism and suffering.

Discussing syncretism at common religious sites in Bosnia and India,
Robert Hayden (2002) recognized the phenomena of ‘competitive sharing’
and ‘antagonistic tolerance’. Despite pragmatically tolerating each other, the
religious groups in fact competed for dominance over shrines. I do not think
competitive sharing is the exclusive form of tolerance between Roman
Catholics and Greek Catholics in south-east Poland, although some prag-
matic tolerance might be found outside the religious sphere, such as in the
bazaar. Indeed, I am sympathetic to Glen Bowman’s criticism of Hayden’s



156 JURAJ BUZALKA

interpretation as a ‘benign version of the will to exclusion’ (Bowman 2002:
219-20).

Instead of this essentialist treatment of identity, Bowman, relying on
his research in Palestine, proposed looking at sharing in a range of forms,
including the ‘pleasures of conviviality’ that people experience. He empha-
sized that conflicts in the former Yugoslavia were not somehow ‘latent’ in
the crowd but were imported from outside, through priests or soldiers and
through the antagonistic activities of another community of people (Bowman
2002: 220). Subscribing to Bowman’s logic, one can see how agrarian
tolerance not only flourished before the ethnic wars in south-east Poland but
also was able to survive after it. Although not fully recognized by the build-
ers of civil society and the creators of narratives of national history, agrarian
tolerance and ordinary tolerance have been continually practised under both
socialism and postsocialism in south-east Poland.

In postsocialist Europe, discussions of civil society have often been
narrowed to Western models of liberal individualism and non-governmental
organizations (Hann 1996: 1). Besides urban intellectuals, in the 1990s these
thoughts were initiated not least by Western-funded NGOs promoting de-
mocratization. Now they are being applied with a similarly controversial
logic to non-Western areas such as the Balkans and Central Asia (Hayden
2002; Fagan 2006). In order to overcome the limitations of this conception
of civil society, Hann (2006) suggested that notions of civility should be
infused into the concept of ‘civil religion’. He wrote: ‘Whereas the defini-
tions of civil society emphasize individuals and the diversity of associations,
the emphasis in approaches to civil religion is usually placed, in accordance
with Durkheimian assumptions, on collective solidarity ... [Civil religion]
emphasizes the collective, binding function for the community’ (Hann 2006:
164-65). It 1s obvious that civility cannot be exclusively driven by elites;
artificial tolerance is insufficient by itself. Civility must also include the
tolerance I describe as ordinary — agrarian and other everyday forms of
peaceful coexistence between individuals and religious-national groups.

6.5 Conclusion

Because religious affiliation was stigmatized during ethnic conflicts and
remains inseparable from local politics, i1t 1s impossible to build a tolerant
society in south-east Poland outside the realm of religion. Within that realm,
a tradition of tolerance has developed into a celebration of diversity, but with
boundaries between the two religious-national groups strictly drawn. Events
such as the common singing of carols have brought political change to
south-east Poland, but carol singing is no longer the spontaneous and volun-
tary local activity it used to be. It has gained regional significance and is
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supervised by the archbishop’s office and local intellectuals, sponsored from
outside or even from abroad. I call this artificial tolerance.

Through artificial tolerance, even supposedly innocent multicultural
narratives and practices such as the seminar for teachers and the Galician
Multicultural Festival may strengthen the nationally defined ‘cultures’,
which clerical intellectuals blend in a kind of national healing. Although
‘there 1s no reconciliation outside of the church’, as one priest in Przemysl
said, artificial tolerance implies the possibility of the undesired reproduction
of religious-national tensions. At the same time, ordinary tolerance — mani-
fested in the presence of ordinary believers who avoid nationalist groups at
ritual events in Przemysl, in the survival of agrarian tolerance across the
countryside, in the pragmatism of petty trade, and in the cordiality of
neighbourhood trust — seems to exert at least equal influence on local civil-
1ty.

Nevertheless, 1t seems that the intelligentsia, minority rights policies,
and the demands of tourism favour a multiculturalism that equates culture
with nationality. In the following two chapters I look more closely at this
essentializing of religious-national cultures and at people’s responses to it.






Chapter 7
Greek Catholics between East and West

The Ukrainian fate is to straddle East and West.
A Przemysl intellectual, May 2004

Although Ukrainian religious identification 1s considered eastern Christian in
both its Orthodox and Greek Catholic forms and is opposed to Polish Roman
Catholicism, people’s religious practices, beliefs, and identity narratives
seem ambiguous 1n terms of east-west differentiation. In this chapter I look
closely at the syncretism, mixing, or plurality that arises from the existence
of two neighbouring traditions of Christianity. After examining theoretical
approaches to syncretism, I offer an historical perspective on the making of
the Greek Catholic Church in south-east Poland. An ethnographic example
of the intersection of this history with the modern politics of commemoration
in Przemysl is the restoration and ritual dedication of the crypt of Ivan
Mohyl’'nyts’kyi, a Greek Catholic priest who was active at a decisive time
for the formation of an independent Greek Catholic tradition. I then look
more specifically at religious-national identification among Greek Catholics
in south-east Poland. My argument is that because of changes in the religious
and societal landscape, Greek Catholicism 1s becoming more bounded in
what its leaders consider to be ‘pure’ tradition, and that tradition is increas-
ingly being centrally defined. The main question I address 1s, how do believ-
ers of various generations practising an eastern Christianity but acknowledg-
ing the pope as their head respond to the strengthening of religious bounda-
ries ‘from above’?

7.1 Greek Catholic Syncretism

Syncretism has been defined as ‘the temporary, ambiguous coexistence of
elements from diverse religious and other contexts within a coherent reli-
gious pattern’ (Pye 1971: 93). It is a process in which ‘elements of two
different historical “traditions” interact or combine’ (Stewart and Shaw
1994: 10). Anti-syncretism is resistance to the mixing of elements from
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different cultural sources. Anti-syncretists attempt to maintain what they
consider to be pure tradition. Charles Stewart and Rosalind Shaw (1994)
suggested investigating these two processes together.

These definitions of the terms do not presuppose that syncretism has
something like a beginning and an end — that a pure tradition existed, from
which syncretism departed and to which practitioners might return (Stewart
1999: 41). Syncretism 1s not a transient stage that will disappear when as-
similation occurs (Stewart 1999: 41). Because even the most traditional
religions ‘suffer’ from syncretism, a more precise focus is needed. Stewart
and Shaw (1994) looked at the politics of religious synthesis in the form of
competition between discourses about syncretism and anti-syncretism and
argued that religion was not only about purification (anti-syncretism) but
also about ongoing syncretism. An anthropology of syncretism requires
understanding the way zones of purity and hybridity come into being. It 1s
concerned not with pronouncing a particular religion syncretic or otherwise
but with competing discourses over mixing (Stewart 1999: 55).

The dominant reading of syncretism and anti-syncretism 1s not unique
to the domain of religion but also applies to nationalist policies and narra-
tives. In both domains it involves purity and authenticity — the ‘essential’,
allegedly innate parameters of human collectives. Several writers (van der
Veer 1994b; Stewart 1999) have discussed similarities between syncretisms
in the religious and national domains. Peter van der Veer (1994b), for exam-
ple, examined similarities between debates over multiculturalism in secular
nation-states and debates over syncretism in societies where religion played
a crucial role. Looking at south-east Poland, I extend this discursive model
of syncretism and anti-syncretism to include certain structural parameters.
As I argued earlier in the book, power relations in post-peasant south-east
Poland are determined by traditional social structures — family networks, the
intelligentsia, and institutional churches. To understand syncretism and anti-
syncretism 1in this post-peasant context therefore requires a focus not only on
‘discourses about religious purity and mixture’ (Stewart and Shaw 1994: 7)
but also on the broader institutional basis of power relations and on the
politics of commemoration.

Chris Hann observed that although ‘practised’ religion remained an
important east-west boundary marker, the Greek Catholic Church had
proved to be a case of syncretism that had complicated the east-west dichot-
omy since it first appeared in Eastern Europe (Hann 2003a: 228). Especially
at times of increasing national identification, an enduring east-west dichot-
omy 1n religious practice contributed to the differentiation of the population
into Poles and Ukrainians (Pospishil 1989; Stepien 2000). Because religion
served as a primary differentiating factor in establishing and nurturing na-
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tions in south-east Poland, the key to understanding a nation either as exclu-
sivist or as inclusive, tolerant, and pluralist lies to a large extent in under-
standing the role of religious syncretism and anti-syncretism.

In the following section I want to illuminate what Hann (2003a: 223)
saw as ‘complex social and political processes rather than a “civilizational”
divide between East and West’. To shed more light on these processes, I first
take an historical look at what might be called the Greek Catholic politics of
religious synthesis. The conditions favouring or weakening a specific Greek
Catholic tradition have varied over more than four centuries, but the anti-
syncretic stress placed by power holders on embracing a separate tradition
reached peaks during the times of Ivan Mohyl’nyts’kyi (1778-1831) and
Metropolitan Andrei Sheptyts’kyi (1865-1944) and from the late socialist
decades onwards.'” The most recent politics surrounding Greek Catholic
synthesis is related to the implications of the Second Vatican Council (1962—
1965), the consolidation of the religious landscape in postsocialist Poland,
and the state’s recognition of minorities. The politics of commemoration has
remained essential for the experiencing, adopting, and contesting of this
synthesis.

The Union of Brest (1596) opened the way for more frequent borrow-
ings between the eastern- and western-rite churches. The Uniate (Greek
Catholic) Church accepted organizational structures analogous to those of
the Roman Catholic Church along with Roman Catholic dogma and some
religious practices. ‘Latinizations’ were introduced into the Greek Catholic
Church through the initiative of bishops and clergy (Pospishil 1989: 204),
not least to distance Greek Catholic worship from Orthodoxy. The newly
rigid hierarchical structure made Greek Catholic clergy pay more attention to
prescribed forms of worship than they had done under looser rules prior to
the union.

These processes were strengthened after the provincial Synod of
Zamo$¢ in 1720, which institutionalized some Greek Catholic practices
(Stgpien 2000: 91). Many Latinizations were approved for Uniates at this
synod, which was dominated by Basilians (Himka 2005: 27). Greek Catholic
clergy who feared a move towards Orthodoxy or the irreligious socialism
that some streams of Ukrainian nationalism appeared to be following
(Pospishil 1989: 212) tended to defend ‘Catholicism’. On the other hand,
Greek Catholic 1dentity was particularly shaped in relation to Ukrainian

1 The historian Stanistaw Stepien (personal communication) corroborates my threefold
division of the making of the Greek Catholic tradition: the Austrian period, which I name
after Mohyl’nyts’kyi, the national period, which I name after Sheptyts’kyi, and the present
period, following the Second Vatican Council. In Stgpien’s opinion, however, the present
period should be divided into two: before and after 1989.
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national identification (Himka 1990, 2005; Stgpien 2000), and Ukrainian
nationalism favoured the expurgation of Latin elements from the Greek
Catholic Church.

Pope Leo XIII’s 1894 encyclical Orientalium dignitas ecclesiarum re-
jected Latinization and supported the preservation of the eastern-rite
churches united with Rome (Pelikan 1989: 4). Metropolitan Sheptyts’kyi of
L’viv-Halych subscribed to this program, and the encyclical became, accord-
ing to Jaroslav Pelikan (1989: 4), the ‘Magna Carta of a program for the
intellectual reunification of East and West that would not merely not require
but would prohibit “hybridism” and the sacrifice of Eastern identity for the
sake of unity’. Sheptyts’ky1 was oriented toward the unity of Christendom.
His view on liturgical reform, for example, was to find a form of worship
acceptable to all (Pospishil 1989: 213). One of his reforms was to establish
the Studite monks (1907), the first monastic community in the eastern
branch of the Catholic Church, which supposedly represented a return to the
contemplative character of ancient monasticism as preserved in the liturgical
books of the Orthodox Church (Pospishil 1989: 214).

Concerning the liturgy, Victor Pospishil (1989: 202) recognized three
problems Sheptyts’kyi confronted when he became a bishop in 1901. The
first was the need to achieve uniformity of worship in Greek Catholic
churches, especially in rites surrounding the Eucharist. Ultimately, this
problem was solved only with the publication of liturgical books produced in
Rome 1n the 1940s. The second problem was the elimination of Latin or
Roman liturgical influences, which was eventually achieved with the publi-
cation of Ordo celebrationis in 1944, the year of Sheptyts’kyi’s death.'”’ The
third was the need to provide the faithful with forms of worship that re-
flected modernization (Pospishil 1989: 202). In sum, Sheptyts’kyi’s times
were important for the re-codifying of a tradition on which later modifica-
tions of Greek Catholic worship were built.'%*

The implementation of the reforms took a long time. The biggest ob-
stacle was the prohibition of the Greek Catholic Church in Soviet Ukraine.
Moreover, at the time the liturgical books were published, many bishops and
clergymen already opposed the church’s tendency towards ‘Byzantiniza-
tion’. But the new generation of priests in emigration subscribed to the
reforms (Pospishil 1989: 221). The changes also found fertile ground at the

191 This book described for the clergy how to perform the liturgy, how to make the signs of

the cross, how and when to bow, how to use incense, and so on; it also described the essential
features of the interior of a church (Pospishil 1989: 220).

12 1 addition, many Greek Catholic eparchies chose the Gregorian calendar (novy stil) over
the Julian (stary stil) at this time (Stgpien 2000: 100). In others, such as Przemysl, the liturgi-
cal year has followed the Julian calendar up to the present day.
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Second Vatican Council, where losyf Cardinal Slipy1 (1944-1984), a fol-
lower of Sheptyts’ky1’s, further relied on Orientalium dignitas, thus continu-
ing the development of an ‘eastern’ Catholic identity (Pospishil 1989: 221).

The Ukrainian Greek Catholic Church was underground in Ukraine,
but better conditions for spreading these changes existed in Poland, where
the church continued to function under the umbrella of the independent
Roman Catholic Church during the socialist years.'” This might explain why
the Ukrainian Greek Catholic Church in Poland seems to be more ‘Byzan-
tine’ (that is, anti-syncretic) than the Ukrainian Greek Catholic Church in
nearby L’viv, which shows many more signs of east-west mixing. Although
nationalism played an important role in this east-west divergence of formerly
united Ukrainian Greek Catholics — religious identification with the ‘East’
strengthens Ukrainian minority identity in Przemys$l, for example — so did
the independent position of the Catholic Church in communist Poland, which
made possible the implementation of the changes agreed at the Second
Vatican Council.

Even after the Union of Brest, the eastern Catholic churches main-
tained separate codes of canon law. The first attempt to codify eastern law,
under the title Codex Iuris Canonici Orientalis (Code of Eastern Canon
Law), was partially completed under Pope Pius XII in 1948. In 1959, Pope
John XXIII suspended work on it, because the expected reforms of the
Second Vatican Council would affect the code. The Codex Canonum Eccle-
siarum Orientalium (Code of Canons of the Eastern Churches) was promul-
gated in 1990. The majority of the canons correspond closely to the Roman
code, but they incorporate certain differences in hierarchy, administration,
and other areas.

Greek Catholicism has continually been made and remade ‘from
above’, a process that has accelerated at certain times. Changes made at the
top level of church politics have gradually but increasingly come to define
Greek Catholic 1dentity on the ground. Later in the chapter I show how the
church’s driven anti-syncretism is being accommodated by clergymen and
believers in south-east Poland. First, I want to illustrate how the religious-
national synthesis has been reconstituted through the politics of commemo-
ration.

7.2 The Mohyl’nyts’kyi Commemoration

During the lifetime of Ivan Mohyl’nyts’ky1, Galicia was under the rule of the
Austrian Habsburgs. Empress Maria Theresa (r. 1740—1780) had proclaimed

19 The Polish Primate also had the rights of a Greek Catholic bishop and received direct

instructions from the Congregation of Eastern Churches in the Vatican.
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the Roman Catholic and Uniate churches to be equal and renamed the latter
the Greek Catholic Church (Himka 2005: 27). Mohyl’nyts’kyi, therefore,
makes a good symbol connecting this important time in the Greek Catholic
and Ukrainian past with the equally important present, when the church and
the nation have become secure after decades of suppression under state
socialism, when an independent Ukrainian state has been established, and
when the European Union is considered to guarantee minority rights. Mo-
hyl’nyts’ky1’s role as a priest in Przemy$l, as an intellectual, and as a na-
tional awakener makes him particularly suitable for legitimating the present
Greek Catholic religious synthesis through the politics of commemoration.
Among the early promoters of the Ukrainian/Ruthenian national
awakening in Galicia were Bishop Mykhailo Levyts’kyt (1774-1858) and
the eparchial canon, Ioann (Ivan) Mohyl’nyts’kyi, who in 1815 initiated the
establishment of the first Ukrainian educational and religious organization,
the Association of Greek Catholic Priests in Galicia (Societas presbyterorum
graeco-katholici Galicensium).'™ Mohyl’nyts’kyi published a Greek Catho-
lic catechism i the Ruthenian/Ukrainian language in 1815 and a spelling
book for Ruthenian/Ukrainian primary schools.'” After the establishment of
the Teacher’s Institute in Przemysl in 1817, he became its first director and
teacher. In 1829 he wrote a defence of the Galician Ruthenian language,
which he saw as an independent Slavic language, different from Polish and
Russian. Many later Ukrainian linguists would take inspiration from his
works.'% Mohyl’nyts’kyi also became a member of the regional parliament
and entered the ranks of the nobles. After he died of cholera in 1831, he was
buried in a Przemysl cemetery that no longer exists. In 1902 he was ceremo-
nially re-interred in the Main Cemetery and his crypt was re-erected there.'"’
One hundred years later, a librarian at the Greek Catholic cathedral,
Mr Bylyi, initiated the restoration of Mohyl’nyts’kyi’s crypt at the Main
Cemetery. In July 2005 I joined him and two other men, the art restorer
Yuryi and his assistant, who were making the last repairs to the crypt. Be-

194 For more details about the role of Przemysl in the Ruthenian/Ukrainian national awaken-

ing of the first half of the nineteenth century, see Stepien 2005.

195" As mentioned in chapter 2, not until the 1890s did the Ukrainian intelligentsia adopt
Ukrainian instead of Rusyn/Ruthenian for designating their national community (see Magocsi
1998: 440).

19 The intellectuals Markiian Shashkevych (1811-1843), Iakiv Holovats’kyi (1814—1888),
and Ivan Vahylevych (1811-1866) were the most important ones. They formed the cultural
program for the unity of Ukrainian lands and of the folk language as the basis of a new
national literature. It stressed the links between the present and the glorious past of Kievan
Rus and the Cossacks, and it pointed to the peasantry as the most valuable element of the
national community (Brock 1992: 25).

197 For more details, see Stepien 1999.
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sides an old, barely legible inscription, I noticed a new inscription in con-
temporary Ukrainian. I was told that the marble canopy and the cross with
Mohy!’nyts’ky1’s coat of arms as a member of the eparchial canonry had
been newly added to the original crypt by the architect responsible for the
repair project. While fixing the last details on the tomb, Mr Bylyi explained
how the renovation had started:
Once ... I started to write down the names of the dead in the ceme-
tery. Sometime in 2002, after finishing my work, I went to the ceme-
tery and stayed late. I walked and made notes ... I was mostly inter-
ested in the Ukrainian graves, because these were not on the official
lists. After the exodus of Ukrainians there was no one who could
remember who had been buried in which grave. I came to one of the
crypts and realized it came from the first half of the nineteenth cen-
tury. A faintly visible Kriloshansky cross [pertaining to the Greek
Catholic cathedral chapter to which Mohyl’nyts’ky1 belonged] was
engraved on the front plate, and this made me aware that this was a
Greek Catholic grave. Since the inscription was unclear, I started to
look in the archives to find out which important personality the
grave belonged to.
After the librarian proved that this was the grave of Mohyl’nyts’kyi, he
received support from the parish priest. They decided to renovate the crypt:
We kept the original crypt, the plate, but all the other elements were
newly built in order to stress the importance of Mohyl’nyts’kyi. His
great intellect can be appreciated only by scientists, historians of cul-
ture and literature, linguists ... I asked for contributions worldwide,
especially through academic links. Initially, I did not want to address
this call to people who were unaware of Mohyl’nyts’kyi’s impor-
tance ... Later, articles appeared in journals; I organized an exhibi-
tion about my findings, and even the local Polish press noticed it ...
I collected almost twenty thousand ztotys [about five thousand eu-
ros] ... After people read the articles they decided to donate money.
Before that they had thought it was one of the many priests’ graves
in the cemetery ... I am pretty sure that if I had not started to look at
it, this trace of Mohyl’nyts’ky1 would have disappeared.
On the evening of 4 July 2005, a ceremony was held in the Main Cemetery
to dedicate the restored crypt and commemorate Mohyl’nyts’kyi. The major-
ity of the seventy to eighty participants were elderly people, but the key
clerical and intellectual leaders of the Ukrainian community were also pre-
sent: the director and teachers from the Ukrainian school, the priests, the
Greek Catholic sisters, and donors of funds for the crypt renovation, among
whom were several local entrepreneurs. Apart from several journalists, I
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noticed no Poles attending the event. A group of guests also came from
L’viv, including representatives of the associations of former inhabitants of
the Przemys$l area. Many participants brought flowers in the Ukrainian
national colours. After a short funeral liturgy headed by the archbishop
metropolitan, the parish priest, and other clergymen, the metropolitan read a
sermon centred on the importance of the Eucharist and the role of the clergy:
Now we stand in the ancient cemetery where some twenty of our
priests are buried ... It is a great history of these men, chosen by
God. We particularly commemorate one of the priests who accepted
the faith and was a teacher of the faith, who transmitted the faith to
the believers, looked after the faith and attempted to live by it ...
[ That priest] was Ivan [Mohyl’nyts’kyi].
Then the archbishop read a summary of Mohyl'nyts’ky1’s life and empha-
sized that ‘language is a possession of every nation, and no one is allowed to
forget the language of his parents’. He criticized ‘de-nationalization’ and
mentioned that the language promoted by Mohyl’nyts’ky1 was ‘rich and
equal to other languages’. He highlighted the historical context of its appear-
ance:
Russia, as usual, attempted to suppress Ukraine, called it Little Rus-
sia; that language was proscribed there, people did not use it. Even
in Lemkovyna [the Lemko region] it did not appear, but [Mo-
hyl’nyts’kyi] nevertheless wrote the first spelling book in the King-
dom of Galicia and Lodomeria ever used in our schools. He also
wrote the first catechism, and in order to show the quality of that
language he also published the first book of logic ... As the first
theoretical writer, he wrote the first grammar. One priest only was
able to do all this! ... This is our pride, dear people of Przemysl ...
Today, many people in Ukraine forget that everything started in
Przemysl! ... As you can see, from this grave grows a unique tree, a
new life. Is it not a symbol that from the grave of a man who did so
much for his church and nation grows such a tree? We all, our
church, the clergy, the students, came from that wood ... According
to God’s words it seems improbable that people like him would dis-
appear. They live forever! ... The generations after him have been
building the church. They have been afraid neither of Moscow nor of
Rome, which exerted pressure to limit them, those Greek Catholics—
Uniates ... They [Moscow] write letters to Rome just in order to
eliminate Uniates, to forbid them from praying, to erase them. But
the Greek Catholics will remain! That church will survive because it
comes from the nation! It is as strong as that tree and will flourish
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and grow! But this depends on our faith ... Nobody can destroy

God’s work. Amen!’
After these words, the archbishop led the liturgy and prayers dedicated to
Mohy!’nyts’kyi. He sprinkled the crypt with holy water and drew the smoke
of incense over it. Then he gave the floor to Mr Bylyi, who said, ‘Most of
the time the cemetery is a place for sad events, but now we are celebrating.
Today, a mohyla [tomb] that had been forgotten for sixty years has become a
beautiful monument, with the first Kriloshansky cross made out of Ukrainian
granite.” From the time of Action Vistula until now, he said, there had been
no one to take care of Ukrainian graves. ‘Thanks to God’s guidance, a mira-
cle happened ... and thanks to donations we managed to finish the job within
two years.’

Plate 20. The grave of Ivan Mohyl’nys’kyi at Przemysl Main Cemetery.

The next speaker was a woman of about forty, the recently elected head of
the Przemys$l Association of Ukrainians and a teacher at the Ukrainian
school. She said:
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We, the people of Przemysl, are not always aware of what kind of
land we walk on and what kind of tombs we pass by. We teach his-
tory but do not know how to draw properly from the source that
should give us more strength. The greatest men of our culture, our
religion, and spirituality used to walk this land ... Our priests, our
natives were able to uphold three schools on this land, but we have
Just one today. Do we deserve that school? We, the children of this
land, the parents who send their children to this school, do we de-
serve 1t? The personality of this priest [Mohyl'nyts’kyi] shall show
us the way to go. We learn about that way from the past; we live in
the present for the future.

Plate 21. The Ivan Mohyl’nyts’kyi commemoration, Przemy$l Main Cemetery, 4
July 2005.

The parish priest then gave the final thanks and underscored the need for
donations for the restoration of other graves in the cemetery. ‘The national
wisdom says that the graves give testimony about the culture of the nation.
We are a nation of high culture, and we patiently take care of the tombs of
our brothers, from whose wisdom we are learning; they show us how to
build our church and our social-political future.” After the final liturgy, some
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people lingered at the crypt to talk and take photographs, and the donors and
other important guests were invited to dinner.

The restoration and dedication of Mohyl’nyts’ky1’s crypt illustrate the
intersection of the politics of religious synthesis and the politics of com-
memoration. They reveal the interconnectedness of enduring national and
religious traditions. As the archbishop stressed, the church would persist
because the nation needed it and nurtured it. Other speakers emphasized the
importance of the national language and the role of the clergy as leaders. The
discoverer of the tomb stressed the way in which the Ukrainian Greek
Catholic community was excavating its lost glorious past and the need to
learn about that past. A burial ceremony 1s a life-cycle ritual of an individual
person, but through the politicization of an important person, the ritual can
become important for an entire group, such as a nation (Verdery 1999).'% It
traces the nation’s origin to historical times and builds solidarity within the
faith-based community. The Mohyl’nyts’ky1 commemoration helped instil in
individuals their ‘national memory’ and reminded them of their religious
tradition, with one of its heydays as far back as early Austrian times. Mo-
hyl’nyts’kyi also served as a reminder of the importance of the clergyman-
intellectual in post-peasant south-east Poland today.

The role of intellectuals in the nineteenth-century national awakenings
in Eastern Europe has been widely studied, as have their later roles in build-
Ing new states, opposing communism, and drawing the initial projects of the
post-communist moral order (Eyal et al. 1998). The Polish intelligentsia
enjoyed considerable social prestige and played an important part in the
reconstruction of Polish identity and statehood; the intelligentsia transformed
itself into a permanent element of the social structure and even now substi-
tutes for an almost non-existent bourgeoisie and middle class (Zarycki 2000:
867). The Greek Catholic Ukrainian intelligentsia in Poland, consisting
mostly of priests, teachers, and engineers, has come entirely from the peas-
ant rank since 1947, when the expelled Ukrainians exchanged land for
education as their main family investment. The members of this intelligent-
sia are important in guarding religious-national patrimony and fostering
traditional power relations.

Nevertheless, 1t would be simplistic to think only within the frame-
work of an elite-driven politics. For broader insights, I next trace the major
features people recognize as characteristic of their Ukrainian Greek Catholi-
cism. First I focus on younger people and people with higher education, and
then I present some opinions from among ordinary Greek Catholics of the
older generations.

1% For a similar example in the case of Israel, see Weingrod 1995.
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7.3 The Byzantinization of the Greek Catholic tradition

The historian Stanistaw Stepien (2000) differentiated four processes defined
in terms of an east-west continuum that had operated under the institutional
umbrella of the Greek Catholic Church. ‘Occidentalization” was an intellec-
tual movement of church theologians, artists, legal thinkers, and educators.
‘Latinization’, a process linked to practised religion as opposed to the ortho-
doxy of the official church, encompassed the forms of preaching, liturgy,
and popular devotion that the eastern rite borrowed from the Latin rite
(Stepien 2000: 92). Similarly, ‘orientalization’ in the Greek Catholic Church
was linked to the civilization of eastern Christianity as a whole, whereas
‘Byzantinization’ was related to the rite itself — the forms of Greek Catholic
religiosity as practised (Stgpien 2000: 92).

Following Stepien, I refer to various features of popular Greek Ca-
tholicism as results of Latinization. These include a particular form of the
Marian cult, rosary and pilgrimage practices, and the cults of holy places,
water sources, and holy pictures. The blessing of food, on the other hand, is
considered to have come initially from the East and to have been adapted to
Roman Catholic practice, as are visits to graves at Easter, the blessing of
water, and the popularity of icons in Roman Catholic worship. Although I
am aware that a widespread, long-lasting syncretism exists on the ground
that cannot easily be attributed to any particular church or rite, I refer to this
syncretism as the Byzantinization of the Greek Catholic tradition.

Because it is religion rather than nation that serves as a primary
marker of group difference in Przemysl in everyday life, it is necessary to
look closer at the role of religion in creating and maintaining difference. A
perspective on Greek Catholicism — the way it is practised and the kinds of
identity narratives that underpin it — complicates the east-west dichotomy.
Although Greek Catholics in Przemysl tend to see Orthodoxy as the religion
next ‘closest to their hearts’, they also identify with what are considered to
be Roman Catholic institutions, symbols, and practices. One young Greek
Catholic priest explained to me that his church’s belonging to Rome was
most important, but the phenomenon of Ukrainian nationality intervened, so
that many people agreed about the church’s greater unity with Orthodoxy.
Occasions such as the eastern Christian Jordan ceremony, he said, were
generally considered to be Ukrainian patriotic demonstrations as well as
religious events. Another Greek Catholic priest stressed that all the discus-
sions about the relationship between Orthodoxy and Roman Catholicism
were wrong, and one had to understand the Union of Brest as a return to the
unity and the roots of the churches and not as the establishment of a new
church.
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Plate 22. The blessing of food in front of the Greek Catholic cathedral in Przemyl,
Easter 2004.

Once I asked a Ukrainian entrepreneur, an engineer in his mid-forties, what
it was to be Ukrainian in Przemysl. He replied: ‘I go to our cathedral, I have
a strong national consciousness, and at home we speak Ukrainian and ob-
serve our religious holidays.” A journalist friend of mine, while criticizing
his young Greek Catholic priest for being more Uniate than Ukrainian,
explained that Greek Catholicism was close to Orthodoxy; it was a mystical
religion in which one could directly sense God’s energies. He also pointed
out the absence of compulsory celibacy and the less hierarchical organiza-
tion of the Greek Catholic Church: ‘We Greek Catholics are different, less
dogmatic than Roman Catholics,” he said. A twenty-three-year-old student at
the Jagellonian University expressed his dissatisfaction with the restoration
of the Greek Catholic cathedral in Przemysl, which he saw as the
unsuccessful rebuilding of a church into a tserkva. It lacks the mys-
tery, the spirit of the true tserkva. When you enter the true tserkva it
1s something completely different from when you enter the church.
There are icons, the whole building, and an iconostasis. This cathe-
dral has an iconostasis, but that does not make 1t a tserkva ... In
stressful moments you can find peace in true old tserkvy ... Ortho-
doxy 1s tied to culture and nationality. I am Ukrainian, and Ortho-
doxy 1s the major religion in Ukraine. It 1s the closest religion to
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Greek Catholicism, much closer than Roman Catholicism. It 1s not
closer through the clergy but closer by spirit.
In another discussion about the cathedral, a sixty-two-year-old Ukrainian
intellectual pointed out:
Certainly, the Greek Catholic Church is tied to Ukrainian culture.
This religion and the feeling of history and nationality are impossi-
ble to separate from each other. As a Galician Greek Catholic I can
only be Ukrainian, and vice versa. Also, the true tserkva 1s the true
tserkva! It is not large, but intimate. The iconostasis lends an aura
that no other Christian religion has ... Our current Greek Catholic ca-
thedral 1s too large; the little iconostasis 1s dominated by other arte-
facts. In the little wooden zserkvy 1t is the iconostasis that dominates.
Because of this, Przemy$] Greek Catholics are more likely go to the
Basilian tserkva, which i1s smaller and maintains intimacy. In the
Jesuit church [now the Greek Catholic cathedral] there are three
aisles; the Carmelite church [the former Greek Catholic cathedral]
has just one aisle. It was chosen [as the cathedral] at the end of the
eighteenth century because 1t was more intimate; the interior was
more suitable for Greek Catholic worship.
One of my neighbours, a retired engineer, used to say that the eastern Chris-
tianity practised in Orthodox and Greek Catholic churches was a more
truthful tradition of Christianity than Roman Catholicism. A forty-four-year-
old musicologist from Przemysl, a devout Greek Catholic, loved the Church
Slavonic liturgy for its greater mysticism and religious vitality — for what she
saw as its ‘living archaism’. Nevertheless, she recognized that some people
did not understand it, and so she condoned the use of Ukrainian as the cur-
rent liturgical language.'”

Yuryi, age thirty-nine, the art renovator, was a well-known expert on
eastern Christian art. He was responsible for supervising all restoration of
sacred objects in the Przemysl Greek Catholic archdiocese. He said that he
wanted to restore the Greek Catholic Church to the glory it once enjoyed:

Greek Catholicism 1s very much bonded to tradition; it does not like
hypocrisy. On the one hand, it is very traditional, and on the other, it

19" Church Slavonic, used today in Orthodox churches, was also the language of the Greek

Catholic liturgy before the introduction of national languages. Ukrainian began to be used in
the Greek Catholic liturgy after the Second Vatican Council, but it was many years before
believers accepted it. In Przemysl this acceptance started in the 1980s, but even in the early
1990s Church Slavonic was still used occasionally, depending on the preferences of the priest
and the cantor. On the other hand, sermons have been preached and some songs (carols,
Easter songs, and so on) sung in Ukrainian since the mid-nineteenth century, and religious
classes in the schools have been taught in Ukrainian (Stanistaw Stgpien, personal communica-
tion).
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1s open to all new trends. The Greek Catholic Church is an Orthodox
church; it has only been reformed ... and the tserkva is its traditional
sanctuary. Other religions made concert halls and gathering cham-
bers out of their sanctuaries ... My sanctuary preserved what had
been by the creation of the world ... My religion emphasizes my
1dentity, the state of dignity — it is a state of mind ... Look, Christian
countries were against [mentioning] God in the EU constitution. I
saw in Germany that religion was just a matter of conformity ... In
the west 1t is different from us. They are leaving religion, and there-
fore they have nothing to rely on. Today, open atheism is finished,
and there has come an age of searching for traditional religiosity. As
I saw in France, the holiest place had only a little Orthodox chapel,
not any other sanctuary. It was a place of silence where man could
be alone with God. There were symbols of the eastern rite; the west
does not have it any longer. It 1s natural for a man to want to enter
such a sacred place ... In the west there 1s no mystery; in the western
church everything is artificial.
Yury1 did not like seeing Latin elements in his church. Together with his
colleagues, he led the rebuilding of the former Jesuit church into the Greek
Catholic cathedral in the 1990s according to ‘Byzantine’ standards. Al-
though he characterized Greek Catholicism as taking the best from eastern
and western traditions of Christianity, he thought it remained much more
eastern than western. As an example he mentioned Holy Communion. In the
western church, the tradition was very feudal, he said; people knelt and
remained subordinate to the priest. In the eastern tradition, people usually
stood, and the level of equality was closer to that established by Christ.
Moreover, in his view, Greek Catholic art was not inspired by secular works
the way Roman Catholic art was. In the Byzantine tradition, artists thought
about eternal issues, and the particularities of their works were determined
by the biblical and overall religious rules of eastern Christianity. The eastern
Christian artist had in mind ‘the whole of the theology and symbolism of the
East’, he believed, whereas in the west, art dominated theology.

A painter who made a living by restoring and decorating tserkvy in
Poland mentioned that the requests she received for paintings were now for
‘pure Moscow’ Byzantine art. But although Greek Catholic priests might ask
her to paint a proper, traditional tserkva, she said, this type of Byzantinism
had nothing in common with the regional tradition, in which many more
Latin elements prevailed in decorations before World War 11.

Once Yury1 took me to an icon museum in the town of Lancut, eighty
kilometres north of Przemys$l, where a great deal of fserkva art from Greek
Catholic sanctuaries had been stored after the Greek Catholics were ex-
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pelled. There he introduced me to a colleague of his, Jacek, an icon restorer.
He had worked with Yuryi on the renovation of the Greek Catholic cathedral
in Przemys$l. He said that because the building had previously been a Jesuit
church, they had to retain certain elements of historical value, even though
they had been asked to create an eastern-rite cathedral. Jacek and Yuryi
believed they had won the competition for the restoration because other,
older art professors had not offered such an ambitious — that is, Byzantiniz-
Ing — project.

During Easter 2004 1 had the occasion to speak to a former Greek
Catholic student at the Przemy$l Roman Catholic seminary. Then studying in
Warsaw, the twenty-five-year-old came from Ukraine and no longer wanted
to enter the priesthood. He saw several differences between the eastern and
western Catholic rites. The western liturgy, he said, was ‘military’ (woj-
skowa), and the eastern one, ‘mysterious’ (tajemnicza). Although he ac-
cepted that there were many Latin-inspired elements in the Greek Catholic
Church, he stressed that those elements had been introduced and adapted by
the Greek Catholic Church itself. The adoration of the Heart of Jesus, for
example, was different in Greek and Roman Catholicism, as was praying to
the Mother of God.'"® The Greek Catholic saints were common with those of
the Orthodox Church, and the Greek Catholic calendar was independent of
the Roman Catholic one. He also remarked that it would always be difficult
to study proper Greek Catholic practice in Przemysl, because the atmosphere
there was too nationalistic. He himself became a Ukrainian patriot after his
studies in Przemysl, especially after experiencing the superiority of his
Roman Catholic Polish colleagues, who looked down on Greek Catholics. In
his perception, they believed the eastern rite was secondary to true Roman
Catholicism.

Several themes emerged from my interviews with university-educated
and relatively young Greek Catholics in Przemys$l. They considered Greek
Catholicism an overwhelmingly eastern Christian tradition within the uni-
versal Catholic Church. Within this Catholic framework, people like Yuryi
could imagine an even more straightforward purification than was happening
at the time. For many ordinary people, the trend towards Greek Catholic
purification might actually mean a move towards Orthodoxy, but the intel-
lectuals, while rejecting as many Latin elements as possible in their Greek

"% With no equivalents in eastern Christianity, and combining Latin pious practices with

Byzantine liturgical forms, two molebens (prayer services to the Holiest Heart of Jesus and to
the Blessed Mary), the Supplikatsiia, the rosary, and the Devotion of the Stations of the Holy
Cross were incorporated into Greek Catholic ritual towards the end of the nineteenth century.
They became popular among believers, and new religious songs were dedicated to them
(Pospishil 1989: 210).
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Catholic practice, would hardly have signed up to any formal merging with
Orthodoxy. For them, what Greek Catholic identity consisted of was clear: it
was a return to the roots of true eastern Christianity within the Catholic
Church.

A local historian commented that Greek Catholic clergy nowadays
feared the ‘stealing of souls’ by the Roman Catholic Church less than they
did during the socialist years. Because of the unavailability of Greek Catho-
lic services during socialism, many Greek Catholics attended Roman Catho-
lic services instead, and large numbers of them did not return to Greek
Catholicism after 1990. But Greek Catholic priests now felt a growing threat
from Orthodoxy, the historian said. As I was told several times in Przemysl,
a mutual, historically rooted tension existed between the clergymen of the
two churches — I observed it myself in the behaviour of Greek Catholic and
Orthodox priests at the Pikulice war ceremony and elsewhere on patriotic
occasions — and a hidden competition over believers lived on. During the
socialist years, the Orthodox Church took over many tserkvy as well as
believers after the Greek Catholic Church de facto ceased to exist. There are
still several villages in south-east Poland, including Kalnikéw, Szczawne,
and to some extent Komancza, that opted for Orthodoxy not only in order to
keep their eastern faith but also to attempt to escape expulsion. It might be
counterproductive, a local observer claimed, for the Greek Catholic clergy to
support a complete return to the pure eastern Christian practice. It was more
convenient for them to keep the Latin elements that people liked most and if
possible to give believers a new eastern rite with Catholic form and meaning.
Although this process was progressing among younger and better-educated
Ukrainians, for older Greek Catholics, as I show in the next section, it re-
mained essential that the church maintain Latin practices and interpretations.

7.4 Popular Greek Catholicism

While waiting in the corridor of the Greek Catholic cathedral office in Prze-
mys$l one day, I noticed pictures of first communions on the walls. The
children were eight or nine years old; the girls wore white dresses. In Ortho-
dox churches, children are allowed to take Holy Communion together with
adults while still very small. After the Union of Brest, Greek Catholic chil-
dren gradually were guided towards the Roman Catholic practice and began
to take part in First Holy Communion at eight or nine. Along with the Greek
Catholic bishops, the Jesuit fathers helped to introduce this new practice.
This Roman Catholic inspiration took hold not only because clergymen
wanted to control the form of worship but also for a much simpler reason:
people liked these Latin elements, regardless of their location on the east-
west scale.
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Mr Wowk, age sixty-eight, lived in a socialist city block near the San
River. A devout Greek Catholic, he moved to Przemysl in the 1970s because
of its functioning Greek Catholic parish. Before he retired he worked as a
clerk in a state firm. For him, ‘all the Christian religions are the same; only
the liturgy 1s different’, and Greek Catholicism was, first of all, an eastern-
rite Catholicism of Ukrainian provenance. Although he thought the Greek
Catholic cathedral did not fully conform to the pure Byzantine form, he felt
the interior decoration was eastern enough. ‘The former Jesuit history of the
cathedral does not matter,” he said. ‘I am concerned with God’s things
inside.” A retired woman who moved to the city in the late 1960s claimed:
‘Our service [nabozhenstvo] 1s richer and longer than the Roman Catholic
one; the funeral service also takes more than an hour. It is a deep and ex-
traordinary ritual, but it is still first of all a Catholic religion.” My Ukrainian
friend Maryjka once mentioned that her mother often jokingly commented
that an organ — a Latin feature — was needed in a Greek Catholic tserkva to
strengthen the singing of the old women and the cantor and make it proper.

One of the most visible Latin elements that is accommodated in Greek
Catholic churches is the cult of the Holiest Heart of Jesus, which was widely
accepted by Galician Greek Catholics towards the end of the nineteenth
century (Pospishil 1989: 210; Stegpien 2000: 95). This Roman Catholic
observance was given a Byzantine flavour by making it the day of ‘Christ,
the Lover of Man’, an angle propagated especially by Metropolitan Shep-
tyts’ky1. Akatyst (praying) dedicated to the Heart of Jesus was introduced for
the third Sunday after Pentecost. Sheptyts’ky1 argued that because the cult
was unknown 1n Orthodoxy, giving it a Byzantine content would not only
help to strengthen Greek Catholic identity but also provide a basis for further
ecumenical activities with regard to Orthodoxy and its possible union with
Rome (Stgpien 2000: 97). Especially during the inter-war period, Latin
pictures of Jesus with a ‘burning’ heart became common in tserkvy and
private houses (Stgpien 2000: 97). Because there are few apparent differ-
ences between Orthodox and Greek Catholic iconography, these paintings of
burning hearts of Jesus, as well as paintings of the Mother of God, remain
the easiest recognizable sign distinguishing a Greek Catholic tserkva or
home from its Orthodox counterpart.

One elderly man, a choir leader for many years, explained the cult of
Heart of Jesus in Greek Catholic practice in the following way:

It 1s a Latin element. The holy father sacrificed the whole of the East
[eastern-rite Catholics] to the Heart of Jesus and to the Holiest Vir-
gin Mary, so why not accept it? There was a Bishop Kotsylov’skyi
who officially introduced the cult of the Heart of Jesus to us. This is
valid up to the present day. There are services and prayers to the
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Heart of Jesus. It has been like this in the past and it should stay the
same today. I told our priests that they do not recite the parts of lit-
urgy to the Heart of Jesus as long as they used to. They just mention
Christ, the Lover of Man, as if it were the same as it used to be ...
The liturgical form of the Heart of Jesus is there, I can recognize it,
but the cult of the heart as such is not propagated as much as it used
to be. [The Greek Catholic priests] cannot fully eliminate it, thank
God, because people would start a revolution.
Maria, an older Greek Catholic woman considered very devout, would
certainly have taken part in a revolution if the Latin practices she liked most
were to disappear from the Greek Catholic liturgy. Before Easter 2004, 1
wanted to check on certain Greek Catholic procedures about which I was
unsure, so I decided to visit Maria. She led a Marian circle (Maryiska dru-
zhina), the Greek Catholic equivalent of the rosary circles of the Roman
Catholic Church, which some Greek Catholic intellectuals see as a Latin
element that should be eliminated.''' Surprisingly, she was not fully able to
help me, even though she consulted a Greek Catholic prayer book. She
apologized by pointing out the underground position of the Greek Catholic
Church and her frequent attendance at a Roman Catholic church while she
lived 1n the north of Poland during the socialist years.

As a frequent listener to Radio Maryja, which most of my Ukrainian
friends found unbearable because of its Polish nationalism, Maria was fully
aware of current political issues but tuned in mostly because of the station’s
religious content. She listened to sermons and prayed when prayers were
broadcast, kneeling at home and meditating even in the middle of the day.
Although she nowadays attended tserkva, she remained open to and con-
scious of the universality of Christian devotion regardless of confession.

Pictures of Jesus with the Holiest Heart and of the Latin Virgin Mary
hung on the walls of Maria’s house. 1 asked about these pictures, pointing
out that the Christ in them looked completely different from those in the
icons 1n the Greek Catholic cathedral. She replied that Christ simply showed
himself to a painter and the painter painted him according to what he had
seen. This was why Christ in these pictures looked like the handsomest man
on earth, with blue eyes and nice legs, she said. The same thing happened
with the Mother of God, which made her look the way we know her from
similar kinds of pictures — the fragile virgin, a girl with blue eyes dressed in
white and perhaps a blue habit.

" Marian circles, as well as Catholic Action — meant to attract laity into church life — were
introduced in both branches of the Catholic Church at the beginning of the twentieth century
(Stepien 2000: 98).
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Some weeks later, on a Sunday, as we were on our way to see the
house where Maria was born, we stopped in Chotyniec. After visiting the
apparition site and the Chapel of Reconciliation there (see chapter 5), where
the visionary took us for Roman Catholic pilgrims because of Maria’s
‘Latin’ pious behaviour, we went to the ancient Chotyniec tserkva. Maria
wanted to take a photograph of the Mother of God on the iconostasis. She
said she was collecting photos and stories about miraculous Greek Catholic
icons in the Przemysl eparchy and planned to publish a book about them. I
understood her proposed book as a kind of pilgrimage guide that would
include stories and prayers, something my younger Greek Catholic friends
would have disapproved of as another Latin borrowing.''? Maria expressed
enormous piety towards the icon. She stood in front of it for some time,
crossed herself, and then meditated for a while, kneeling under it, something
my Przemysl friends would not have done. Kneeling was too strong a sign of
Latinization for them.

Maria was also one of the older Greek Catholic women who liked the
stations of the cross tradition. She and her devout women friends took part in
rituals dedicated to the stations in the city. In Przemys$l these rituals were
impressive public events organized by the Roman Catholic parishes. They
included processions, enactments of the stations of the cross in the park, and
theatrical dramatizations of the Via Dolorosa. In the Greek Catholic cathe-
dral, the stations of the cross were installed around the walls, and a liturgy
was held near them during a period of fasting. The service was attended
mostly by old women, but pupils from the Ukrainian school also came with
the order sisters who taught their religious classes. The stations of the cross
were installed in the cathedral at the demand of believers and the priests. My
friends the restorers of zserkvy saw them as a Latin disturbance of eastern
theology.

12 I the eastern Christian tradition, miracles have never been as strongly regulated by church
authorities as they have been in the Roman Catholic Church. Virtually every Greek Catholic
village in south-east Poland has its own miraculous icon. One of these is on the iconostasis in
the Chotyniec tserkva.
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Plate 23. Decoration of the entrance to a private house before the Virgin Mary
veneration.

Some Greek Catholics in Przemysl, including Maria, wanted to follow the
Roman Catholic practice of carrying and showing a copy of the icon called
the Mother of God of Czgstochowa in a house-to-house procession called a
peregrynacja. These followers of Latin practices asked their priest to request
that the Roman Catholics stop at the Greek Catholic cathedral, too, and then
continue the peregrynacja to their houses. After being refused by their Greek
Catholic priests, they asked at least to be able to bring their ‘own’ Greek
Catholic Mother of God from Ukraine, to make a pilgrimage through the
city, and to display it in private houses. A peregrynacja of the Mother of
God from the Greek Catholic monastery in the village of Zarwanica, near
Tarnopil, Ukraine, took place in Poland in 2002.'"* Such Mater Boza wor-

13 According to tradition, when Tatars attacked Kyiv in the thirteenth century, a monk from
the Pecherska Lavra, a well-known eastern Christian monastic centre, escaped from Tatar
captivity and took the icon with him. After a long walk westward, he fell asleep in a forest.
The Virgin Mary came to him in a dream. Frightened, he awoke and saw a water source in
front of him, and next to it an icon of the Mother of God with the little Jesus. As he under-
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shipping began in Ukraine in 1991, but the inspiration came from the pere-
grynacja of the Matka Boska Czgstochowska, the Polish Roman Catholic
Virgin. In western Ukraine, icons of the Mother of God of Czg¢stochowa are
popular not least because they are considered to have an eastern origin.

Another practice considered Latin that I observed in Przemysl was the
use of a bell during the Greek Catholic liturgy. The old choir leader whom I
quoted earlier disliked the liturgy without it and helped keep bell-ringing
alive at his tserkva, whereas some of my friends complained that it was a
Latin relict. In other tserkvy of south-east Poland it was uncommon, partly
because the bells failed to survive the socialist years. Although locals who
remembered how things were before the war claimed that the use of bells
was common in the Przemysl eparchy, even there the practice was not uni-
versal. I was told that even in Ukraine, bells were used only in some tserkvy,
mostly 1n cases in which people had kept the bells at home while the tserkvy
were Orthodox. It seems that bell-ringing will die out in Przemysl after the
old cantor dies, but as one local said, “Who knows whether another “grand-
dad” from among his colleagues will not continue the tradition?’

The same might be said of the monstrance that was once used in pro-
cessions and displays of the Holy Sacrament, another strongly Latin practice
in the Greek Catholic churches. At the time of my fieldwork, few mon-
strances were being used in Greek Catholic tserkvy, and they were consid-
ered unnecessary for Greek Catholic worship. They are supposed to be made
from gold and silver, so they are expensive, and people preferred to collect
money for the renovation of zserkvy. The practice of kneeling during por-
tions of the liturgy, too, was unsettled in Przemysl. In villages such as Hre-
benne, everybody followed the pre-war tradition of kneeling, which many
young Greek Catholics saw as Latin. In Przemysl the situation was confus-
ing. Some people, especially the older ones, kneeled during the appropriate
parts of the service, but others remained standing. Other everyday Latiniza-
tions appeared in the use of rosaries and the spread of Latin-style holy pic-
tures. The clerical and lay leaders tolerate these elements, but younger and
better-educated Greek Catholics increasingly find them unsuitable for Byz-
antine practice.

The devotional practices of people such as Maria and her fellow
Greek Catholics of the older generations, from kneeling and bell-ringing to
peregrynacja, represent an old form of syncretism that is slowly vanishing.
Some Greek Catholics accommodated to these Latin practices during the
communist years, when Greek Catholic services were unavailable, and some
practices are the remains of pre-war syncretism into which people have been

stood it, this was a sign that he stay and build a zserkva and monastery. I thank Stanistaw
Stepien for information about the history of the Mother of God of Zarwanica.
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socialized. It appears that many of the practices I have mentioned, such as
peregrynacja, were welcomed equally by Roman and some Greek Catholics
both before World War II and during the socialist years. In the socialist
period, a relative ‘uncontrolled’ 1image of Greek Catholic worship apparently
existed in the parishes.

Today, the notion of what constitutes purity in Greek Catholicism is
changing. In the case of peregrynacja, for example, instead of following the
old practice of taking part in the procession of the Roman Catholic icon, the
faithful bring in a ‘pure’ Greek Catholic icon from Ukraine. This trend
towards insistence on the exclusivity of eastern practices is related not only
to the effects of nationalist tensions, especially those of the early 1990s, but
also to the new generations of Greek Catholics having been educated in the
wake of the Second Vatican Council. The Catholic Church simply recog-
nizes and defines more clearly nowadays what eastern-rite Catholicism is
supposed to be. Nevertheless, the practice of ‘Latin’ rituals by older Greek
Catholics is still widely tolerated, and all Greek Catholics, devout older
woman and young intellectuals alike, claim that they look for true tradition
as the source of inspiration. This means that ‘purity’ and ‘syncretism’ are not
precise, discrete phenomena but elements in an ongoing discursive competi-
tion over the current religious synthesis. In this competition, institutionally
determined power relations play a crucial role, as can be seen in the example
of celibacy.

The 1891 Synod of L’viv introduced to the Greek Catholic Church the
obligatory daily recitation of the breviary by priests, the preservation of the
western Eucharistic rite, and the emphasis on a celibate secular clergy
(Pospishil 1989: 212). Although celibacy might have been seen as an inter-
nal reform of the Greek Catholic Church, believers often perceived it to be
an element of Latinization (Stgpien 2000: 98). Celibacy was introduced de
Jure, but in practice it spread only gradually, depending on the local bishop.
In the Przemys$l diocese, Bishop Josafat Kotsylov’skyi (1867—-1947) intro-
duced it as compulsory in 1925, whereas in L’viv, Sheptyts’kyi chose to
persuade clerics to subscribe to it voluntarily, via education (Stepien 2000:
99). In the L’viv archdiocese only 5 per cent of priests were celibate in 1918,
and only 23 per cent in 1938 (Stgpien 2000: 99).

During the socialist years the Greek Catholic Church in Poland mostly
adhered to the practice of celibacy, but some young priests married. My
Greek Catholic friends were concerned about recent pressure from the Vati-
can and the Roman Catholic Church in Poland for stronger adherence to
celibacy among Greek Catholic priests. Some young Greek Catholic priests
avoid celibacy by travelling to Ukraine and eventually coming back married.
This creates controversy, especially between Roman and Greek Catholics.
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Some years before I started my fieldwork, a scandal arose when a Greek
Catholic priest in the Przemysl archdiocese had an illegitimate child with a
local woman and was sent to Ukraine, away from the pressure of the Roman
Catholic Church, where it was possible to sweep the matter under the rug.
Another well-known story was that of the head of the Basilian order in
Warsaw, who fell in love, left the order, and married. As a friend told me,
this was a big stigma on the order and the entire Greek Catholic Church.
This friend also mentioned a high-ranking Przemysl clergyman, a celibate
Greek Catholic priest, who was intolerant of his colleague’s wives and of the
marriage of priests in general.

Nevertheless, at the time of my fieldwork, the archbishop metropoli-
tan tolerated married priests, and the majority of Greek Catholic believers
appreciated them, seeing them as different from the Latin clergy. Several
times I heard my Ukrainian friends refer to celibacy as ‘sick’ and the mar-
riage of priests as ‘normal’. But although a majority of Greek Catholics
would likely see compulsory celibacy as a Roman Catholic dictate, some
Greek Catholic believers, especially women, seemed not to deny it in their
rite either. Subscribing to the common Roman Catholic interpretation, they
argued that a priest should be married to his church and not be made vulner-
able by having a family, which might prevent him from fully serving Christ.

Clerical celibacy will probably remain a questionable issue in Poland
for some time to come. Taking into account the trend among Greek Catho-
lics towards anti-syncretism and resistance to pressure from the Roman
Catholic Church, I suspect that celibacy will slowly vanish from Greek
Catholic practice in Poland. This will put Greek Catholicism squarely be-
tween Roman Catholicism and Orthodoxy, in which married secular priests
form the overwhelming majority of the clergy. Whatever the future holds,
this brief discussion of celibacy remind us that larger, institutionally deter-
mined features exist that do not leave local practices of syncretism or anti-
syncretism on their own. If we consider another factor that operates at the
local level but 1s influenced by forces coming mostly from ‘above’ — the
factor of the nation — the picture gets even more complex.

The founders of the old faith of Kievan Rus, Princess Olga and Prince
Volodymyr, whose statues stand next to the Greek Catholic cathedral in
Przemysl, link Ukrainian national mythology and eastern Christianity. This
linkage marks the greater strength of the relationship between Greek Ca-
tholicism and Orthodoxy than of that between Greek Catholicism and Ro-
man Catholicism. It also marks a complex set of relationships between
Ukrainian nationality and Greek Catholicism. Because eastern Christianity 1s
congruent with Ukrainianness, some Greek Catholic clergymen feel an
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increasing need to balance the two and avoid identifying their practice with
Orthodoxy.

The contemporary Greek Catholic religious synthesis works in a way
complementary to the politics of commemoration. Slow progress towards
purification 1s evident, but elite-driven anti-syncretism can complicate
religious practice for ordinary people. One example is Stepan, an accountant
in his late forties who grew up in a religiously mixed family and was bap-
tized in his father’s Roman Catholic rite. Growing up, however, he felt
closer to his mother’s Greek Catholic practice. When he was young, a Greek
Catholic priest told him that because he had initially been educated in the
Latin rite, he could not feel the spirituality of the East. This saddened him,
but he continued to practise eastern-rite Catholicism and still attended a
tserkva, although he felt a certain stigmatization. His belonging in terms of
East and West would have gone unquestioned during the inter-war period,
but nowadays people like one of my neighbours, a teacher at the Ukrainian
school, clearly perceive him as a Roman Catholic and a Pole.

Like a modern nation, so institutional religion operates within a
framework of structural and narrative changes in society (van der Veer
1994a). As in the case of ordinary and artificial tolerance, the possibility
exists for overcoming national exclusivity through syncretism in Poland, but
so does the possibility for strengthening purity at the expense of plurality.
That 1s, syncretism can be positively valued as a sign of tolerance or nega-
tively valued as the corruption of purity (van der Veer 1994b: 209). The
more syncretism 1in religion, the more tolerance and plurality in the nation.
Essentialism in south-east Poland comes 1n part from structurally determined
power relations that are expressed and negotiated through the politics of
commemoration. This means that even potentially tolerant syncretism is not
free of essentialism (see also Stewart and Shaw 1994: 22). The power rela-
tions in the postsocialist years, including the roles of the institutional
churches within the state, the roles of the national intelligentsias, and dis-
courses and policies concerning minority rights, help to create an essentialist
view of religious-national cultures.

7.5 Conclusion

The politics of religious synthesis and the politics of commemoration help
clarify what it means to be Greek Catholic in Przemysl in the early twenty-
first century. Syncretism in the Greek Catholic Church in Poland can be seen
as the expression and practice of tolerance, and anti-syncretism, as a pre-
dominantly institutional attempt at purification. The dialectic between the
two results in a new religious synthesis. Despite elite-driven efforts towards
anti-syncretism, many features of religious syncretism remain alive among
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Greek Catholics in Przemys$l. Although younger and better-educated
Ukrainians tend to hold stronger opinions about what Greek Catholicism
should be, for the moment this seems not to threaten the existence of mixture
on the ground.

These universalistic claims, however, seem to be gaining little promi-
nence among church leaders, either lay or clerical, who believe they see
more clearly what proper tradition is supposed to be. Although syncretism
will survive, it will probably be pushed aside in the dominant view of tradi-
tion. During the socialist period, as in Mohyl’nyts’ky1’s and Sheptyts’kyi’s
times, greater syncretism existed on the ground than exists nowadays, when
a novel synthesis 1s appearing. As a result of the new synthesis, with its anti-
syncretic trend, the differences between what 1s considered Roman and
Greek Catholic practice and tradition are now perhaps the sharpest they have
ever been. As I show in the next chapter, a Ukrainian Greek Catholic ‘cul-
ture’ 1s appearing in Przemysl, and it is nurtured by much greater forces than
church politics and intellectuals.



Chapter 8
Tradition, Culture, Nature: Ethno-Revivalism and So-
cial Change

The defence against post-modernism is the return to romanticism.
A Ukrainian poet in Przemysl, July 2004

The negotiation and maintenance of boundaries is partly internal to reli-
gious-national groups, as we just saw in the dialectic between syncretism
and purification within the Ukrainian Greek Catholic Church. But broader
social processes in Poland and Eastern Europe also underlie the formation
and maintenance of group boundaries. Complementary to the religious-
driven essentialism described in the preceding chapter is what might be
called a process of ethnic differentiation, in which a minority acquires value
for its ‘authentic tradition’, ‘distinctive culture’, and ‘closeness to nature’. In
the ‘ethnification’ process, a once neglected and proscribed religious-
national group may become a commoditized national minority. In south-east
Poland, the organic narrative, nurtured by the politics of commemoration,
fits well with Europe-wide and Polish state policies and discourses on na-
tional minorities, as well as with the demands of ethno-business and tourism.

To explore this ethnification process, I examine two consecutive ver-
stons, held in 2004 and 2005, of an annual ritual called Kupaly Night (Nitsh
Ivana Kupaly). This adaptation of an ancient, pagan, summer solstice cele-
bration, associated with St John’s Day, has become an ethno-revivalist ritual
in south-east Poland. As the two versions of the event show, broader politi-
cal-economic forces related to tourism, heritage preservation, and the roles
of the state and the media help to essentialize the Ukrainian religious-
national minority in south-east Poland. Ordinary Ukrainians perceive the
changes 1n the ritual with considerable ambivalence.

8.1 Kupaly Night 2004

Posada Rybotycka is a village some thirty kilometres south-west of Prze-
mysl, situated in the Wiar Valley amid the beautiful Przemysl Hills (Pogorze
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Przemyskie). It lies just an hour’s walk from the pilgrimage sanctuary
known as Kalwaria Pactawska, the Sanctuary of the Lord’s Calvary and
Mother of God of Kalwaria (Matka Boska Kalwaryjska), and a Franciscan
monastery. The entire Wiar Valley was heavily Ukrainian before 1947, as
several ‘post-tserkva’ churches 1n the area attest, and both Roman and Greek
Catholic pilgrims saw Kalwaria Pactawska as their regional pilgrimage site.
During and after World War II, partisans of the Ukrainian Insurgent Army
(UPA) operated in the forests of the Przemys$l Hills. Because of post-war
international agreements and ethnic cleansings, most of the original Ukrain-
1an inhabitants of the valley were moved to the area around Tarnopil in
contemporary Ukraine, and the rest left during Action Vistula. They were
replaced by Poles from inside Poland and from the western parts of what 1s
now Ukraine.

Posada is now greatly diminished from its pre-war size. The wooden
houses of Ukrainians were buried, and several dispersed cooperative dwell-
ings replaced some of them during the socialist years. Only the ancient
tserkva, the parish house, and the cemetery reveal the location of the old
Greek Catholic village. Nevertheless, some of my Ukrainian friends said that
Posada Rybotycka lay exactly in the heart of Zakerzonie, the part of Poland
that had always been Ukrainian for them. These ‘Ukrainian’ mountains,
together with the Bieszczady Mountains to the south, represented their
homeland, especially because they were ‘different from the Polish plains’.
One friend explained: ‘The Ukrainians in Poland have mountains in their
genes. They are depressed if they live in the plains.” In his eyes, this was
why so many of them decided to return to their mountainous south-east
Poland, regardless of its painful memories.

In the 1950s these sparsely populated hills, with their ruined villages
and tserkvy and their new settlers, indifferent to the land, became known as
the ‘wild east’. Today signs of increasing tourism are everywhere. The
remains of tserkvy and cemeteries are being preserved and information
plaques installed next to them. The region has been discovered for its ‘au-
thentic’ tradition and ‘wild’ nature. A trainee working for an EU project in
cultural heritage preservation said optimistically, ‘The Podkarpacie region
opted for tourtsm and history, and we will make a lot of money out of it.’
This was to be achieved not only through preservation of the natural envi-
ronment but also through the rich multicultural heritage of the region. I was
told several times by Ukrainian friends that the EU would ‘demand adher-
ence to minority rights’ in south-east Poland.

Increasingly since the 1980s, Posada Rybotycka and the surrounding
area have become a tourist destination. Walking trails crisscross the area,
and bicyclists like to ride there because traffic is light on the barely repaired
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roads. Two Przemysl Ukramnians bought the old cooperative building,
opened a pub in it, and offered accommodation to tourists. Another rented
the former Greek Catholic presbytery and turned it into a tourist hostel.
These people, active members of the Przemy$l Ukrainian community with
economic interests, have been involved in reviving the village ritual called
Kupaly Night. Together with young Ukrainians from Przemys$l and the
Przemys$l branch of the Association of Ukrainians, they have since 2000
organized this annual event on the weekend before or after St John’s (Ivan’s)
name day (the day of St John the Baptist, according to the Greek Catholic
calendar). In 2004 it took place on the weekend after 7 July — on Saturday
and Sunday, 10 and 11 July.

The festival has a clearly pagan origin. After the region became Chris-
tianized, St John’s day merged with the old pagan summer solstice celebra-
tion. The eastern-rite churches were particularly relaxed about the pagan
contents of the holiday. There is some evidence that at the beginning of the
twentieth century, Kupaly ceremonies were also organized in Przemysl,
probably by the awakening Ukrainian intelligentsia. They were held annu-
ally in villages like Posada until the end of World War II. The ritual took
place at sundown and involved people’s singing folk songs and dancing folk
dances around bonfires. It ended with participants’ bathing in the creek; the
term Kupaly 1s derived from the Slavic word for ‘bathing’. Kupaly Night
was supposed to be a night of love in the outdoors, and unmarried young
men and women were expected to start relationships then.

The weekend before Kupaly Night in 2004, some young men from
Przemys$l went to Posada to collect wood for bonfires, dam the creek with
stones to create a small, temporary pond, and cut the grass in a nearby field
where people would gather. They also prepared a campsite and set up a
mobile bistro. Some weeks before, several organizational meetings had been
held at the Przemysl Ukrainian National House to settle financial and logisti-
cal matters. Leaflets had been printed and distributed, and the office of the
Greek Catholic bishopric was asked to send a priest to conduct a Sunday
service (nabozhenstvo). Two music bands were hired, one a world music
group from the city of Krosno and the other a brass band from the village of
Mostyska, Ukraine, just across the border. They were paid by the Ukrainian
club — that 1s, with state money received by the Association of Ukrainians
from its Warsaw headquarters.

On Friday some of the organizers returned to Posada to make final
preparations, and on Saturday morning the participants began arriving. A
stage and amplifiers were set up for the bands and other entertainers. Near
the creek, benches arranged under a large tent awaited the guests, and next to
it, a caravan offered fast food and beer. The bar in the former cooperative
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building was also open, serving beer, soft drinks, and ice-cream. Teenage
girls from the Ukrainian school in Przemysl, who would be the main actors
in the nighttime ritual, collected wildflowers and practiced singing and
dancing for their performance. Young men cut additional wood, drank, and
sang folksongs nearby.

Besides the local Ukrainians and a few young Poles who probably had
close relationships with Ukrainians, a group of men with TV equipment
walked around and chatted. They had come from Krak6éw regional television
to film the event for the TV series Ethnic Climates (Etniczne klimaty), a
monthly program for and about the national minorities and ethnic groups in
Poland. Among the journalists was the dark-skinned moderator of the pro-
gram, Brian Scott. He described himself by saying, ‘I am the only black
Polish journalist. I have done a lot for the coloured people in this country. I
am their guy in the Polish media.’

Scott had come to Poland twenty years earlier from one of the African
countries friendly to socialism. He studied journalism in Krakdéw, married a
Polish woman, and stayed. Before jumping into public television, he said, he
had been a pioneer in commercial radio in Poland after 1989. Since 2000 he
had been a freelance journalist. He produced Ethnic Climates together with
the initiator of the series, the experienced journalist Waldek Janda, whom he
characterized as ‘an engine of ethnic programs in the public media and of
programs about minority and ethnic groups in Poland’. These programs,
transmitted throughout Poland as well as regionally, were about ‘Slovaks,
Kashubs, Bielorusyns, and other minorities and ethnic groups’. As Scott
stressed, he and his colleagues worked to help minorities keep

their identities, their culture, their religion, cultural events, sport, etc.
[We are interested in] young people, old people, places of tradition,
maybe their past. [We focus on] things like monuments, cemeteries,
[and] schools. [We want to know] in what ways the national minori-
ties in Poland are keeping their identity. Who is helping them? Is the
Polish state doing enough for them? And the local authorities, mu-
nicipalities ... what do they do for them?
The journalists saw their role in the program about Kupaly Night in a simi-
larly ‘ethnographic’ way, as Brian Scott put it. This time it was the Ukrain-
1an minority they were going to ‘do a lot for’. When I spoke with the jour-
nalists, Waldek Janda opened a discussion of Ukrainians in Poland by say-
ing: ‘Because the system of singing in tserkvy 1s multi-vocal, the Ukrainians
are extremely musical.” Scott added his impressions: ‘Ukrainians and Lem-
kos sing beautifully! My wife and I spent an Easter with some Lemkos.
These people were happy when I arrived and showed my respect to them, to
their culture ... I observed how they made a circle around the tserkva, how
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they sang. The old women kept asking me what I had come for, and I just
replied that I wanted to spend their Easter with them and to know their
culture.’

Almost every regional radio station broadcast a program the journal-
1sts characterized as ‘ethnic’. These programs were usually transmitted in
Polish, but with parts presented in the language of the minority on which the
program was focussed. A Ukrainian-Lemko program was broadcast from
Krakéw every day, and the Kashubs had their own program on a station in
the north of Poland. As Janda explained, however, the ‘Kashubs are just an
ethnic group, not a minority, because they mostly feel they are Poles’.

After this discussion, the journalists got to work. For the rest of the
day, everything that happened in connection with the Kupaly celebration was
adjusted to their wishes. While the participants continued their preparations,
Scott and Janda interviewed some of them. One was a professional restaura-
teur from Przemysl, age thirty-eight, who explained her view of ‘culture’:

I come from Podlasie, and we all have eastern roots there. I am a
woman of the east ... My husband is Tatar and Muslim, our son is a
Pole, but he was baptized in a tserkva. He likes tserkvy very much,
but churches too. With me it is the same. I am a conglomerate of cul-
tures and I am enjoying it. Because of this I have a different percep-
tion of the world. I feel that I have a different sensitivity. I have
nothing against ‘otherness’ ... On the border there are two types of
people, those who see ‘otherness’ as an obstacle and those who draw
an advantage and inspiration from it. I belong to the second cate-
gory. [ draw from other cultures the best they can offer. It 1s a source
of inspiration for me.
Later that afternoon one of my Ukrainian friends, age twenty-three, also
talked about being ‘other’ in Poland. ‘It is fine to be different,” she said.
“You have more possibilities, you speak another language, know another
culture. It 1s an advantage.” These were the sorts of replies Scott usually got
to his question about what it was like to live in ‘two cultures’.

While the journalists and I discussed Ukrainianness, the young men
next to the creek had begun grilling sausages. Two middle-aged women in
folk dresses put the finishing touches on an exhibition of Ukrainian folk
dishes, and some folk artists set up tables near the creek where they would
sell folk dresses and hand-made artefacts of straw and wood. Some older
men prepared a banner in Ukrainian promoting Kupaly Night and hung it
over the road. They also raised a Ukrainian flag. Other men helped to herd
some goats from a van into the middle of the field, where, together with
some chickens and dogs, they were supposed to be the living part of the folk
exhibit. People who were not engaged in the preparations enjoyed their
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drinks. Other people, some of them in folk costumes, played games in the
water with the children. The picnic was gradually warming up, and more and
more people, Poles and Ukrainians alike, were arriving from the city. People
sang folksongs near the creek. Old and young ate and drank together.

Plate 24. Presenting Ukrai
2004.

nian dishes on Kupaly Niht in Posada Ryboticka, 10 uly

The presentation of Ukrainian food started with a butter-making competi-
tion. A woman of around forty then introduced the national cuisine. Another
woman asked the men who were observing to help with the cooking, and
two agreed to help prepare the Ukrainian soup borshch. A microphone and
camera followed the presenter as she cooked and commented on how to
prepare the dish:
Now we will show how to prepare Ukrainian borshch, the basic dish
cooked in Ukraine since the old times. The basis 1s fermented beet or
rye juice. On feast days the borshch was boiled 1n the broth; on work
days it was cooked with fried bacon with onions. In addition, it can
be combined with cabbage, beans, or peas. The soup 1s supposed to
be dense, and the spoon should stand up 1n it.
She further explained: ‘The fermented juice [in borshch] is as important in
our cuisine and tradition as lard [salo]. Wherever there was a rich family,
they consumed a lot of lard; where there were poor people, they did not.”
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When the borshch was ready, the crowd waited in a queue for Brian
Scott to arrive. The food was left untouched until, smiling into the camera,
he began to eat. People generally perceived this part of the event to have
been made for a television audience, and some young men, encouraged by
alcohol, made fun of the journalists.

In the parish house several hundred metres away, children and adults
took part in a workshop in icon painting on wood and glass.'"* The organiz-
ers stressed that while painting, the participants learned about the old, van-
ished Ukrainian tradition. All the while, folk or folk-like music was being
played, either from a tape recorder or by the live bands. As evening ap-
proached, the crowd grew larger. People came by car, bus, or bicycle. Many
of them pitched tents, planning to stay until Sunday. Local journalists from
both the print media and the regional TV Rzesoéw stood ready to do their
jobs. After sunset, everything was ready for the Kupaly ritual, and several
hundred people awaited the performance.

The signal came when the young men participating in the ritual lit
bonfires. Once the fires were burning, the young women performers, stand-
ing on the opposite side of the creek, began singing songs about love and
nature. They wore folk dresses and had garlands of wildflowers on their
heads and chests. Camera flashes began to light up the dark valley. One girl
appeared from the dark and sang, and the others answered. Holding hands,
they made a queue and moved closer to the water, leaving a space for the girl
coming out of the dark. She walked to the middle of the circle the girls made
after approaching the creek, and all the girls danced slowly into the water.

The young men, in folk dress, helped with the singing and were sup-
posed to make their own circle around the girls. Some people recognized that
there were too few boys to surround the girls — they were either too shy or
too drunk to take part in what some of them saw as a dull, old-fashioned
ceremony. The boys who did take part approached the girls’ circle, broke it
apart, and began to chase individual girls. When a boy caught a girl, he took
her hand and they stepped back into the dark. According to pagan myth, they
should have jumped over the fire together, sung a song about the time of
Kupaly, and then gone into the forest, where, under the St John’s moon, they
would have had sexual intercourse and produced a child to be born in March
of the following year.

As enacted in 2004, the ritual took between thirty minutes and an
hour. Near the end, the girls threw their garlands into the water, and the boys
were supposed to collect them as they flowed along the creek. Instead, the
boys playfully attacked the girls and pushed them into the water. All this was

4 An icon painting school known as the Rybotycze School was located at the medieval
Orthodox monastery in Posada (see Aleksandrowycz 1994: 284).
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accompanied by interrupted singing, the girls’ screaming, and erotic tension.
The observers smiled, made joking comments, and began to leave as the
ritual fell apart. Some of them covered their drenched girlfriends, daughters,
or sisters with towels. The regional journalists ran to their offices to prepare
the news, and most people went home to Przemys$l. Those who stayed con-
tinued to sing and drink. The men moved to UPA songs about shooting,
heroic military life, and tragic love, going on until sunrise. Those who stayed
in Posada went to their tents or hostel rooms.

The next day, Sunday, was St John’s Day, which was celebrated with
a religious service in Posada’s old stone-walled tserkva, dating to the fif-
teenth century. Unlike many other tserkvy in the valley, the one in Posada
had never become a Roman Catholic church. After several years of dilapida-
tion, it was taken under the supervision of the National Museum of Przemysl
Land and turned into an open-air museum. In the late socialist years the
museum began to repair the building, but for lack of money, the work was
never completed. After 1989, although no Greek Catholics lived perma-
nently in the village any longer, the former Greek Catholic presbytery was
given back to the Greek Catholic Church. In 2005 the fserkva was given
back as well. On several occasions throughout the year, Greek Catholics
from Przemys$l attended services in one of the empty tserkvy across the
region; after the annual Kupaly Night, they came to Posada. For these people
the tserkva and the entire valley were among the most important signs of
their Ukrainian roots. One of my friends explained that they could feel the
ancient tradition and rich eastern Christian culture in this special place for
Ukrainians.

On Sunday morning, buses and private cars began arriving at the
tserkva from Przemysl. The attendees were all Ukrainians, mostly older
people and young families with children. The youths who had stayed over-
night either slept in or started partying again. Because the campground and
the Kupaly field lay several hundred metres from the tserkva, the silence
around the old building was broken only by the sounds of people chatting
under the trees. After we entered the #serkva, one member of the tiny Ortho-
dox community in Przemys$l said to me quietly, ‘It smells of Orthodoxy here
... the Greek Catholics moved away from Orthodoxy, but they did not accept
Catholicism either.” Looking around, he commented, ‘We [Ukrainians] do
not know how to make money. There are buses of tourists coming here, and
even on this occasion we could have sold some publications, collected
money for reparation of this zserkva. The Roman Catholics know how to do
it, but we do not.’

The young priest who was officiating apologized for the absence of
the Przemysl parish priest and the archbishop; they were accompanying the
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head of the Ukrainian Greek Catholic Church, Major Archbishop and Cardi-
nal Lubomyr Husar of L’viv, on a visit to a Greek Catholic community near
Lublin. If they had been in Przemysl, the priest said, they would probably
have come to Posada that morning and joined their parishioners’ picnic in
the afternoon. Then he began singing the liturgy. During the sermon, he
avoided speaking about the previous night’s Kupaly ceremony. Instead, he
stressed the importance of the ancient tserkva for Greek Catholic Ukrainian
identity. In his interpretation, this tserkva, ‘built on Peter’s stone’, symbol-
1zed the ‘living faith of our ancestors’. Man was nothing without faith, he
said, and believers should take inspiration from the lives of men of faith such
as Cardinal Sheptyts’ky1 (1865-1944) and Cardinal Husar (b. 1933).

After the service, people chatted in front of the tserkva. Music
sounded from the veranda of the parish house, where the journalists from
Krakow shot additional footage for their documentary after filming in the
tserkva. Music also came from the field near the Wiar, and people walked
back and forth between the two places. Onstage at the field, the cultural
program was starting, with performances by the music bands. From inside
the pub one could hear the ‘Wild Dances’ song of the Ukrainian pop star
Ruslana, winner of the 2004 Eurovision song contest. Many families held
picnics; men drank beer and vodka. It was Sunday afternoon outdoors, and
people enjoyed being together. They sang repeatedly, and some of them
danced to the music being played onstage. In the late afternoon people
slowly left the village. Only some young people stayed until the next day,
and some of the drinkers even longer. The organizers began cleaning the
field.

Some days before Kupaly Night I accompanied one of my informants,
a pious neighbour, to the Basilian tserkva in Przemysl. After the service we
stopped at the information table. Because we had talked that morning about
the forthcoming Kupaly ceremony, she asked a nearby monk why there was
no advertisement for it on the table, in case, as she put it, ‘our people plan to
go there and want to prepare for 1t’. The priest answered that Kupaly was a
pagan ritual and priests did not take part in it. My neighbour replied, ‘But
your job is to bring people to the faith, and that occasion offers an excellent
opportunity to do so.” She tried to convince the monk that because the holi-
day was the name day of John (Ivan), it was a Christian holiday that re-
minded people about St John the Baptist.

She failed to interest the hurried monk, however, and could not under-
stand his negative reaction. For her the seemingly pagan aspect of the event
was unproblematical, as indeed it was for most other ordinary Greek Catho-
lics in Przemysl. It was an authentic ceremony rooted in the traditions of the
ancestors. Some days later another informant, a thirty-five-year-old woman,
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explained the tension over the Kupaly ritual in the following way: ‘It 1s a
festival of vitality, life, energy, a festival of the body, even the affirmation of
the body. I like that. It is the opposite of what the church’s holidays are
about. The church does not like the body; the church deprecates it.’

Clearly, some tensions exist between clergymen and secular intellec-
tuals over their perceptions of the two separate but interrelated festivals, the
pagan Kupaly Night and St John the Baptist Day. This tension confirms that
the once relaxed position of the Greek Catholic Church towards popular
forms of religiosity has changed. It reflects the doctrinal consolidation of the
church and its more restrictive view of popular religious traditions nowa-
days, a view sometimes at odds with that of an independent body of ordinary
believers, many of whom, as I discussed in chapter 5, are outspokenly anti-
clerical. Nevertheless, the two groups find some common ground in the view
that both festivals are close to nature, a part of ancient traditions, and repre-
sentative of a distinctive culture. Some intellectuals, having investigated the
origin of the Kupaly ritual, take the ideological view that the tradition should
be resurrected ‘as it used to be’ and employed to give meaning to the collec-
tive existence of Ukrainians.

One such intellectual was Oleg, the forty-year-old activist, journalist,
and poet I introduced in chapter 3. He was one of the main initiators of
Kupaly Night celebrations in the Przemysl area. Oleg said:

The greatest number of problems in eastern Europe appear in the
borderlands ... There 1s nothing to be studied: it is clear — it 1s about
the human psyche — people need to hate someone ... People cannot
learn not to, it is naturally inside them — they need to hate, even
though they know each other very well and are neighbours. Learning
about tolerance is a naive enterprise and an obsession of Western
scholarship.
According to this view, human behaviour 1s innate and cannot be rationally
explained; it can only be felt. One finds this view in various modern ideolo-
gies, not least in nationalism. It offers an explanation of who the Ukrainians
are, what they feel or should feel, and what their authentic tradition is.

Referring to the Kupaly ceremony, Oleg said that it had been known
from ancient times ‘in our westernmost Ukrainian lands, and the ceremony
had survived, especially in its most natural sites — [along] the river San.” The
ceremony had died out after World War II, he said, but not for long. In 2000
it took place in Posada Rybotycka for the first time since 1947. As he wrote
in a leaflet describing the ritual, it appeared ‘in the same form and style as in
ancient times ... The return of Kupalo [the old pagan god] was natural and
pleasant. The love ceremony of the Ukrainian ancestors was warmly wel-
comed by contemporary Ukrainians, and they sang to Kupalo with love!’
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According to Oleg’s interpretation, Kupalo was an ancient god of

Ukraine, and Kupaly Night was

the most beautiful of the pagan nights ... it is the night of love of our
ancestors ... Kupalo is the god, the time [of year], and the power. On
the forefront 1s power, because Kupalo 1s the most beloved power of
our ancestors. It has its greatest strength on 7 July [24 June], the day
of midsummer. It is a specific time: the Sun-Yarilo bends over
Mother Earth with its most intense heat. Then 1t dies towards the au-
tumn. People behave like the sun and the earth. They feel them and
in their human way reflect the cosmic pair of lovers. The ceremony
of Kupaly Night is an attempt to reconcile interior and exterior sides
— the cosmos of the world and the cosmos of the individual ... It is
the most voluptuous and fertile period in the yearly cycle — the
plants grow well, the days are longest, the earth becomes the warm-
est. The plants, water, and dew become magic ... A very long time
ago our ancestors did not know a better wedding time than Kupaly
Night. On this night, during the love games over the water and in the
woods, they used to meet in couples ... and sixteen-year-old girls
used to come home with lovers. They carried in their wombs the foe-
tuses that would be born in March the coming year, when on the ho-
rizon the sunny young Yarilo appeared again.

Oleg’s style may be uniquely poetic, but his description sheds light on the
narratives that underpin the construction of Ukrainian identity in south-east
Poland. This construction is full of rural features, unbounded wilderness,
natural virility, and an authentic ‘culture’ relying on ancient tradition.

val:

Oleg also offered a less metaphorical interpretation of the Kupaly rit-

It is an attempt to return to the ancient traditions that were present in
these areas. It 1s not an activity against polonization, it is an attempt
to exist, to continue being as we once used to be ... Everything was
mutated after Action Vistula. We try to remember if we can. There
are still people who took part in Kupaly Nights before 1947, and
they say everything we do here is fine; they commemorate that time
with us ... We keep in touch with the old rhythms of nature. This is
a nice event; the young people do not need to be addicted to a con-
sumption life-style but celebrate their beauty in the rhythm of great
old traditions ... The event is open, as the entire cosmos 1s open ...
In Poland and in Ukraine in recent years the Kupaly traditions have
been revived. Something is in them ... They give something to us ...
Only the girls change [each year]; the ritual remains the same ... It is
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the same time, the same tradition, and the same rhythms across the
ages.
Another friend of mine, a forty-year-old co-organizer of Kupaly Night, made
1t clearer how this old Ukrainian tradition was being rediscovered:
There are certain centres such as schools and tserkvy that take care
of one’s nationality. But there are also informal activities like this
one in Posada. I myself have observed that even people who did not
grow up aware of their Ukrainian origin, who were not taught by
their parents about their Ukrainian history, now search for it them-
selves ... Most of the people here come from the Przemys$l region,
but gradually people from all of Poland learn about this event ...
This 1s not a national ghetto. We want to show outsiders how rich
Ukrainian culture was and what its range was and in this way break
some stereotypes.
A twenty-three-year-old male student of Ukrainian philology at the Jagel-
lonian University in Krakoéw contributed a similar thought: ‘We live in
Poland, among Poles, in their culture. At the same time that we are Polish
citizens, we are Ukrainians. We create our own culture, keep our own old
traditions. We have fun, drink beer, dance with girls seemingly in the same
way as Poles do, but a bit differently.’

Several weeks after Kupaly Night in 2004, on Ukrainian Independ-
ence Day (24 August), I recorded a discussion held by some young Ukraini-
ans who were celebrating in Posada Rybotycka. One of my friends, a thirty-
four-year-old woman, criticized her boyfriend, whom she called ‘my UPA
soldier’, and his friends for ‘ghetto-izing’ their group:

I grew up independently, outside of your closed community. There is
unanimity [among you]; all of us should think the same. Ukrainians
expect an apology [from Poles for their injustices], but I do not ex-
pect it. I do not feel it. We are expected to wear folk shirts, go to
tserkva, sing Ukrainian songs, speak Ukrainian at home, attend bor-
ing Shevchenko academies in the Narodnyi Dim ... and I would like
to be a Ukrainian atheist, for example. I do not want to fit into all
these expectations, and at the same time I do not want to be excluded
from this community. Allow me to be a Buddhist Ukrainian, if I de-
cide to; allow me to be original ... There is a feeling in our commu-
nity that if you do not conform, you are not ‘ours’. You are a traitor
Instead.
The young men around the table tried to explain that it was important to
keep the traditions alive, or the nation would die. Places like Posada were to
them the most suitable places for celebrating these traditions and strengthen-
ing ‘our identity’. One of them replied to the woman, ‘I could have made a
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career in Torun, but I decided to come back. I returned to my roots. I grew
up in this culture, in this ancient city. You, too, returned here; you also have
your roots here.” The woman’s boyfriend added, ‘There 1s a foundation [in
tradition], something you can build on.” She replied: ‘You are like a herd! ...
We have roots here, but nothing good grew up from them. I am nervous
because of the Zakerzonians. Those who did not suffer have the most hate.’
She was referring to her generation of Ukrainians in Poland, who could not
remember Action Vistula but nevertheless subscribed to commemorating it.

The discussion went on, covering the role of tradition, its authenticity,
and how it should be seen and celebrated today. The woman represented an
exception to the view of most conscious Ukrainians about their national
collective, a view that indeed conforms to her image of an inward-looking
ghetto. After several years of living in Przemysl, a teacher who had moved
there from L’viv characterized the Ukrainian community in Przemysl as
existing between two poles. One was life as if in an ‘open-air museum’
(skansen) emphasizing folklore, language, and religious exclusivity. The
other was assimilation — that 1s, polonization — which the community feared.
For her, the example of the old-fashioned names that local Ukrainians gave
their children, such as Oksana, Orest, Olga, and Overian, confirmed that they
had chosen the former option. Contemporary Ukrainian culture did not exist
in Przemysl, she said; it was a ‘culture of the nineteenth century’.

This ‘nineteenth-century culture’ exists not only in Przemysl. It is ob-
servable elsewhere among populations recognized as national minorities in
Eastern Europe, and I believe it is an inherent part of nation-state and Euro-
pean heritage. As I discuss shortly, it reflects the changes contemporary
Europe is undergoing. First, however, I want to look at the ambivalence the
Kupaly ceremony raises.

During and after the Kupaly ritual in Posada in 2004, many of my
friends characterized it as ‘the end of romantic times’. They were referring
particularly to the increasing commercialization and ‘media-ization’ of the
event. Although people wanted to show their rich Ukrainian culture to a
Polish audience and welcomed journalists to the festival, at the same time
many felt offended by the publicity and noted a loss of authenticity in the
once intimate community celebration. One participant, age thirty-six, com-
mented:

I take part in Kupaly every year. I like to go there. I liked it most at
the beginning, when everything was fresh; the emotions were au-
thentic ... I liked that it was not an artificial resurrection of folklore
but an authentic experience and a kind of fun with that folklore ...
After a couple of years, however, I grew to like the event less — the
routine, schematic activities, the tape players as the basis for the
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girls’ singing, and so on. Also, a lot of beer showed up ... But I still
go there. It 1s one of the few [Ukrainian] events also attended by
Poles ... They go there because they really want to go; it is interest-
ing for them, and I like it that they integrate with us, even if only to
have a beer with us. Apart from that, there are the beautiful natural
surroundings. Activities like this should be organized in such post-
Ukrainian places.
The husband of my pious neighbour in Przemys$l also acknowledged the
changes. He remembered Kupaly Night as the ‘feast of love, a kind of com-
bination of pagan-Christian tradition ... when youths jumped over the fire’.
Now everything seemed less authentic to him. Many young Ukrainians said
that Poles attended the ritual only because it was ‘an attraction’. Ola, age
twenty-three, remarked that it was ‘an artificial party now; everybody is
filming it just because it looks exotic’. Many other people commented that
each year the event had become more commercialized. Food, drinks, and
folk artefacts had begun to be offered for sale, and the event was now adver-
tised and covered in the media.'"”

Kupaly Night 1s one of the newly revived ethnic celebrations observ-
able across Eastern Europe. In nationally homogeneous Poland, such cele-
brations are usually valued by the few remaining groups of non-Poles, but
‘Polish’ local traditions, folklore, and rustic images of the countryside are
also undergoing a significant revival. The Polish state, a member of the
European Union since May 2004, emphasizes the importance of minority
‘cultures’ and applies a ‘cultural policy’ promoting the celebration of diver-
sity. Although events like Kupaly Night are often perceived as strengthening
multiculturalism in Poland, they have also become excellent commodities
for sale to tourists. They ‘folklorize’ and ‘organicize’ distinctive collectives
and thus construct them as natural. In this way Ukrainians live ‘close to
nature’ and have a distinct culture and an ancient tradition. As the Kupaly
ceremony 1n 2005 reveals, many actors in the ritual were aware of its com-
mercial development and attempted to change it.

8.2 Kupaly Night 2005

On 2 July 2005, Kupaly Night was organized near Przemysl’s city centre,
next to the city’s best-known hotel and near camping facilities and a sports

15 An older, bigger, and better-known event, the Lemko bonfire (Lemkivska vatra) — the twin

of Kupaly Night — corroborates the observation that popular ethnic festivities are becoming
increasingly commoditized in Poland. The annual Lemko festival, held since the 1980s at the
end of July in the village of Zdynia in the Carpathians, attracts sponsorships — big breweries
compete over the monopoly for selling beer at the festival, for example — and is also financed
by the state.
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stadium. In the afternoon, Przemysl’s new ‘Svejk’s tourist path’ was offi-
cially opened. A part of the open-air re-enactment of ‘Svejk’s Manoeuvres’,
1t was intended to serve as a reminder of old Austrian times and to become a
magnet for tourists. The Kupaly ritual, performed by a student folklore
ensemble from Ukraine, took place in the evening around a bonfire in a large
field in the San River floodplain. A covered stage with lights and technical
equipment was erected next to the hotel and was surrounded by kiosks
offering folk crafts, folk dishes, and books. Farther in the background were
two fast-food tents. The hotel sold beer and hosted an icon-painting work-
shop for children.

_—
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Plate 25. Men in World War I Austrian uniforms at the exhibition of the Museum of
Przemysl fortress.

This year the newly elected leaders of the Przemysl branch of the Associa-
tion of Ukrainians had managed to get organizational and financial support
from the Przemys$l city council. The mayor himself opened the festival,
stressing the need for Christian understanding of St John’s Day instead of
the pagan holiday. The program was moderated by a local journalist and the
new head of the Przemys$l Association of Ukrainians. Unlike in 2004, the
main language of the event was Polish, though Ukrainian was also used.
Several thousand people were present at the climax of the ritual. The crowd
was so large that only a few dozen people were actually able to observe the
performance around the bonfire and in the river.
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Plate 26. The stage on Kupaly Night in Przemysl, 2005.

Before the nighttime ritual, as a choir performed artistically arranged
Ukrainian folksongs onstage, I asked one friend, an immigrant from Russia
who had lived in the city for several years, why he thought the Kupaly
celebration had been moved from Posada to Przemysl that year. He replied:
It 1s the fashion today; Ukraine is in the headlines ... The city coun-
cil gave money for it, [whereas] before they did not. If there had
been no Orange Revolution [the change of regime in Ukraine in
2004-2005], they [local Ukrainians] would have been sitting in
Posada all the time. They were there among their own; nobody in-
tervened in what they did. Here, you know that they [local Ukraini-
ans] want to show up ... They might wish to include it [Kupaly
Night] in the Galician Festival next time, and then it will move
quickly, you will see! You know, everything is about politics.
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Plate 27. The Kupaly ritual in Przemysl, 2 July 2005.

Later I met two young women from Sanok wearing folk dresses and waiting
to go onstage. They criticized the performance given by students from the
Przemys$l Ukrainian school, which they saw as artificial and lacking authen-
ticity because 1t included folk music from a synthesizer, percussion from
loudspeakers, and well-prepared choreography. They told me the students
had performed dances from ‘the steppe’, that is, from eastern Ukraine. The
two women said that they themselves sang proper Carpathian songs in an
authentic form, without electronic instruments.

At that moment the moderator introduced two national dances that
were about to be performed, clearly differentiating between the Polish polo-
naise and the Ukrainian kopak. One of the women commented that the event
had seemed much more ‘alive’ and natural the previous year in Posada.
What we were observing seemed to her more like a folklore festival. Mean-
while, students from the Ukrainian school began dancing onstage, watched
carefully by their choreographer, who was from Ukraine. After this perform-
ance, the icons made by the children in the icon-painting class were auc-
tioned off, the money earmarked for charity. The highest bids were made by
a local entrepreneur and a visitor from Canada who, like many other Cana-
dian Ukrainians every summer, had come to see his homeland.
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My Ukrainian friends observed that more Poles attended the event in
2005 than the year before. They appreciated this, arguing that it helped to
strengthen mutual sympathies between the two nations. Olga, age thirty-five,
said that in this way, ‘reconciliation 1s actually coming’. Nevertheless, some
of my friends also remembered the intimate atmosphere of Kupaly Nights of
previous years. In Posada they used to bring their own sausages and grill
them and drink their own beer and vodka. Here, food and drink were for
sale, and the event seemed impersonal. Oleg attributed the lack of intimacy
to the fact that the stage was distanced from the people. Olga suggested that
the best thing would be to organize two Kupaly Night celebrations — an
official one in Przemys$l and a private one in Posada. One elderly man re-
marked simply that in Posada the atmosphere was better, but he believed that
most Ukrainians saw the event in Przemysl as successful. They particularly
liked the public presentation of their Ukrainianness in a city that, owing to
its nationalist tensions, had not long before been called a ‘dark fortress’
(ciemnogrod).

Late the next afternoon, Sunday, 1 sat with some local Polish intellec-
tuals in a pub on the main square and talked about Kupaly Night. They
agreed that 1t was the best thing that could have happened for Polish-
Ukrainian reconciliation in Przemysl. One of them commented: ‘It was all a
horribly artificial performance — the worse disco music I ever heard — but we
will not tell [the Ukrainians]!’

In Posada Rybotycka, late on the night of 2 July, the atmosphere was
depressed. The grass had been cut in just a small area near the road, and only
about twenty young people were gathered around a fast-food caravan selling
beer and sausages. The old wooden stage from previous years was half-
covered by a tent, and music sounded from a tape-recorder. The entire night
was a drinking session, and no performance took place. On Sunday morning
people shared food and the remaining drinks, and during the day they bathed
in the creek. The boys continued grilling, and some played football; others
dragged the girls into the water — to remind them of Kupaly Night, they said.
These people called their event the ‘concurrent’ Kupaly. Anka, age twenty-
two, explained: ‘I can have fun in Przemysl every day. Here there is fresh air
and nature. What can you do in the centre of the city? I hope next year
Kupaly Night comes back to Posada.” Aska, age twenty-five, added:

Posada is itself a magnet. In Przemysl there is nothing to be attracted
by, and after 10 PM one must remain quiet. Two or three women in
the Association of Ukrainians decided in favour of Przemysl because
1n their opinion everybody wants just to get drunk in Posada. In ad-
dition, they think it has less effect here than in Przemysl. But not all
Poles want us there. Last week there was a concert by a Ukrainian
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band on the main square, and drunken Poles made silly comments
about Ukrainians.
People had got used to Posada, she said, and every year more and more
people had attended the event there.

Around noon on Sunday, two friends from Przemysl arrived by bus
and joined the group. They brought the news that an excellent party had been
held in Przemysl, but the atmosphere of Posada was missing. Andry1 was the
only one of the original Kupaly Night organizers who decided to hold the
event in Posada that year. He said his friends had betrayed him when they
agreed to hold the ritual in Przemys$l. He still hoped that the following year
he would be able to bring Kupaly Night back to Posada: ‘They [the new
leadership of the Ukrainian Association] were saying that people just drink
here. But it is a pagan festival — people have to drink! It turned out so well
last year — two thousand people attended. The old inhabitants of Posada from
Ukraine were planning to come this year, but they could not [because of the
change of venue].’

To Andryi it was unfair to move the event to Przemys$l. He remem-
bered that in 2000 the Kupaly celebration had been a voluntary event, and no
one asked for a salary. Today, professional organizers and professional
ensembles were hired. A company even contracted to supply toilets, he said.
In Posada, one of his friends from a nearby village had come to cut the grass
with a tractor, and Andryi had bought food and beer to sell at his small
hostel in the former parish house at almost no mark-up. He lost not only his
illusions about the intimacy of Kupaly Night, he remarked, but also some
modest earnings and possible publicity for his hostel.

Andryi and some of the others believed that the Kupaly celebration
had moved permanently to Przemysl, ‘the emotional centre for Ukraini-
ans’.''® Business in Posada seemed to be over and would never come back.
One of the two people who had turned the former cooperative dwelling into
a hostel was planning to sell out his share, and the two had closed their pub.
I heard some gossip that Ukrainians with economic interests had caused the
Kupaly location to be changed, but Andryi did not want to talk about it.

It seemed certain that in future, the costs of advertising and subsidiz-
ing the event would grow. The city would contribute to the costs, as would
the central office of the state-sponsored Association of Ukrainians in Poland,
which included Kupaly Night on its official calendar of activities. Kupaly
Night was no longer a spontaneous, voluntary, local ceremony but an ethno-
festival organized by professionals. Many individual Ukrainians felt ambiva-
lent about this kind of development. They were annoyed and disturbed by

116 In 2006 the event took place in Przemysl, but still, ten to fifteen friends met in Andryi’s

hostel in Posada the night before.
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the growing ethno-business, the activities of the media, and the way their
rustic tradition attracted Poles. In this sense, as Jon Mitchell (2002) observed
for Malta, the Kupaly ritual expresses and accommodates the dilemmas and
ambiguities inherent in modernity itself, which also has a tendency to divide
the world into ‘modern’ and ‘traditional’.

8.3 Multiculturalism and Tourism

Virtually all my Ukrainian friends appreciated the political side of the event
in Przemysl, the presence of numerous Poles, and the city council’s interest
in co-organizing it. Unlike Andryi and a few of his friends, the vast majority
of Ukrainians I talked to wanted to keep the event in Przemys$l and show
their ‘rich Ukrainian tradition’ to a wider Polish audience. They believed
that more consumers and tourists would attend the festival in Przemysl and
that more politicians, who would be deciding on subsidies for national
minorities, would notice it there. Kupaly Night in Przemysl indicated not
only the consolidation of Polish-Ukrainian relations and an artificial toler-
ance resulting in multiculturalism but also the growing importance of the
ethno-business and heritage industry. As a friend reminded me, people in the
villages of south-east Poland nowadays thought differently from the way
they used to: ‘There is a lack of tserkvy, and it would be nice to have some
more, to show them to tourists.” The commodification of tradition offered a
means to achieve greater prosperity.

The return or revaluation of tradition in Europe 1s connected to the de-
centralization of policy-making and the increasing role of regionalism and
cultural policies (Boissevain 1992) as parts of the ‘People’s Europe’ model
promoted by the European Union (Shore 1993). The revival of ethnic rituals
1s explained as a response to various social-structural changes in European
societies. Among these are tourism, people’s reactions to new cultural mod-
els introduced from above, commercialization, liturgical changes after the
Second Vatican Council, and the growth of the electronic media (Boissevain
1992: 16, 1996). South-east Poland intends to build its modern European
future on tourism, for which a distinctive regional culture is particularly
valuable. Increasing numbers of new members of the intelligentsia are being
produced in high schools and universities in Poland where Ukrainian philol-
ogy and regional studies (regionalistyka), for example, have been intro-
duced, and these people will care about ‘culture’. Although they are seen as
necessary for assisting in the growing commerce between Poland and
Ukraine, many of them will certainly end up in tourism, one magnet of
which will be ‘exotic’ Ukrainian culture.

What does this culture look like? In chapter 6 I mentioned a discus-
sion among some intellectuals about the exceptional level of spirituality and
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emotionality that supposedly characterized Ukrainians because of their
religious socialization in tserkvy. To repeat a quotation from chapter 4,
another Przemysl intellectual claimed that ‘the Slavic nations think with the
heart, not with the head’. I often heard from my Greek Catholic friends that
the straightforward mentality of Ukrainians contrasted sharply with the
Polish mentality, which was more calculating and utilitarian. Similarly
‘natural’ seems to be the view of church art and liturgy that I described in
chapters 5 and 7. One painter explained that the eastern Christian icon origi-
nated in Constantinople but ‘became warmer’ in a Slavic environment. Once
I was told that the renaissance of tserkvy and of interest in eastern Christian-
ity in Poland came from ‘nostalgia for what has passed away’. Ukrainians
are a ‘strong nation’, and Poles are ‘Slavs with an eastern soul’; they look for
spiritual inspiration from the East, a Polish restorer said. This person also
observed that the kosciol, the Roman Catholic sanctuary, was chiodny,
‘calm’, and the tserkva was ciepla, ‘warm’. The Greek Catholic ex-seminary
student I mentioned in chapter 7 characterized this difference using the
oppositions ‘military’ and ‘mysterious’. A former Greek Catholic cleric
described the major deficiency of his community as that of ‘lacking a writer
who can ... write what 1s in our souls!’

I heard many times, from Poles as well as Ukrainians, that eastern
Christianity represented continuity and a return to tradition, to an original,
‘natural’ Christianity characterized by purity, authenticity, and archaism.
Throughout the postsocialist world, people are enchanted with forms of
spirituality (Potrata 2004), and in south-east Poland this enchantment mani-
fests itself in the special popularity of eastern Christian images and practices.
As Jonathan Friedman wrote (1994: 243), ‘traditionalism 1s expressed in the
desire for roots, the ethnification of the world, and the rise of the “fourth
world”, the return to religion and stable values’. This search for identity in
the face of rapid social change — something that Boissevain (1984) and
Mitchell (2002) observed on Malta — might have been behind the growing
political significance of religious-nationalist festivities in postsocialist Prze-
mys$l. Nowadays, non-religious festivals such as Kupaly Night are also
gaining popularity in south-east Poland. They reflect the way ‘modernity is
now generating the pressures that give rise to play’ (Boissevain 1992: 15),
and therr traditionalism 1s dispersed among ideas and practices of fashion-
able multiculturalism.

8.4 Conclusion

The changing ethno-revivalist ritual of Kupaly Night unites two themes
linked to the politics of commemoration. On the one hand, it incorporates a
traditional narrative of Ukrainian existence in south-east Poland that is
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complementary to the narrative driven by religious professionals and relig-
1ously committed intellectuals, which I presented in chapter 7. In this vein
the celebration reflects a move away from religious-supervised national
rituals and towards more popular ones, outside of the religious domain in
south-east Poland. On the other hand, the church remains involved in the
business of ethno-revivalism, directly through its ongoing supervision of the
nation and indirectly through its architectural artefacts and ‘exotic’ eastern
practices, which attract tourism. The common ground between these two
sides of the Ukrainian ethno-revivalist movement is a narrative based on
exclusive tradition, deep spirituality, bounded culture, and closeness to
nature. The revival is nurtured by Europe-wide and nation-state policies and
discourses on ‘culture’ and national minorities, as well as by demands from
the growing ethno-business and tourism sector. As I summarize in the next
chapter, the politics of commemoration in the post-peasant setting of south-
east Poland feeds and is receptive to what I call post-peasant populism.



Chapter 9
Conclusion: Post-Peasant Society, Populism, Multicul-
turalism

A historical consciousness will be the foundation of the Fourth Pol-
1sh Republic. The awareness of history 1s one of the characteristics
differentiating the Fourth Republic from what has been before.

The speaker of the Polish Seym, March 2006

The historical city of Przemysl is important for two religious-national collec-
tives, Roman Catholic Poles and Greek Catholic Ukrainians. Despite the
history of ethnic cleansing and the dominance of Polish Roman Catholicism
in south-east Poland, the Ukrainian Greek Catholic community managed to
emerge from a clandestine existence into the public sphere after 1989. De-
spite structural modernization, peasant memories have not been erased in the
region, and some social practices, relations, and ideologies reminiscent of
the agrarian era were even reinforced during socialism and the subsequent
decade and half. In Przemysl, post-peasantism has been strengthened by the
prevalent perception of the city, as lying on the margin of the state both
locally and throughout the country. The politics of commemoration 1s en-
acted in an everyday social setting consisting of these rural social structures,
identity narratives, and rural imaginary. Reflecting this setting and building
upon it, an ideology and political practice that I conceptualize as post-
peasant populism appears in the larger Polish society.

Ethnic violence during and after World War II left its strong imprint
on the people of the city and the region. In the ‘community of memory’ on
which I have predominantly focused, that of Greek Catholic Ukrainians, the
war and its aftermath strongly defined the villagers expelled from south-east
Poland and their heirs as Ukrainians and nourished a nostalgia for the lost
peasant world. This made the Ukrainian community inward-looking,
grounded in family memories and church-driven commemorations. Public
commemorations of ethnically defined events have grown steadily in vitality
since 1989. To understand the politics of these commemorations in south-
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east Poland, one must equally explore the micro level of everyday com-
memorative practices and the macro level of nationalist narratives of history.
In other words, from peasant memories of violence and oppression one
moves towards the invention of tradition nurtured by nation-state commemo-
rations of suffering and patriotic cults of military acts. Doing so reveals that
the past that is remembered and commemorated in south-east Poland is
predominantly the peasant past.

Partly because institutional religion remained crucial in safeguarding
family and national memories in Poland throughout the socialist years, the
Catholic Church was able to consolidate its power quickly after 1989 and
retain its strong presence in the public sphere, despite the critical opinions
many people voice today about certain practices of the church and its clergy.
I believe the church’s leading role results not only from Catholicism’s pres-
ervation of traditional power relations and supervision of memories and
tradition but also from the fact that the church offers development projects
alternative to those of contemporary capitalism. It takes care of ‘the people’
as they face postsocialist hardships. On the peripheries of post-peasant,
postsocialist Eastern Europe, where the secular social democratic tradition
has been largely absent, social criticism takes the form of what I call post-
peasant populism. In this way the church not only supervises society’s past
and influences present moral policies and discourses but also provides a
future-oriented program.

9.1 Tolerance

The strong position of the church in politics is also visible in processes that
promote tolerance in south-east Poland. Even though religion can be a
source of tension between religious-national groups — especially because
church employees supervise commemorations that foster mutual exclusivity
— 1t nevertheless remains crucial in facilitating tolerance. In south-east Po-
land this tolerance has developed into a celebration of diversity, but with
boundaries between the two religious-national groups strictly drawn. Even
multicultural narratives and policies strengthen nationally defined cultures.
But in addition to the elite-driven artificial tolerance that operates within the
framework of grand narratives, ordinary tolerance softens people’s suspi-
cions towards others in everyday life. Postsocialist power holders largely
ignore the role of ordinary tolerance, either within the religious sphere or
outside of it. The multiculturalism they promote remains locked in national
cultures. Multiculturalism is thus appropriated into a model of civil society
that is structurally and normatively dominated by the middle classes.

Like artificial tolerance, religious rite appears to be an object not only
of older, high church politics but also of relatively recent elite appropriation.
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The politics behind a new synthesis of competing discourses about and
policies towards religious mixing and ethnic commemorations helps to
clarify what it is to be Ukrainian Greek Catholic in Przemy$l. Younger and
better-educated Ukrainians participate in an elite-driven anti-syncretism in
the Greek Catholic Church, claiming to see clearly what pure Greek Catholic
tradition should consist of. Although many features of religious syncretism
remain alive in Przemysl, the nurturing of purity predominates politically,
creating a discursive congruence between religion, nation, and culture.

The politics of commemoration 1s obviously related to broader socie-
tal changes, and those changes are reflected in the ethno-revival movement
in south-east Poland. Ukrainians, a once proscribed religious-national group,
are becoming a commoditized national minority valued for their cultural
specifics and their alleged deep spirituality and closeness to nature. The
essentialist narratives surrounding this shift are fostered by local nationalists
and priests and indirectly nurtured by Europe-wide and nation-state policies
and discourses on multiculturalism, as well as by the growing demands of
ethno-business and tourism. The politics of commemoration, therefore,
strengthens the cultural fundamentalism on which post-peasant populist
politics 1s based, and conversely, post-peasant populism influences the
politics of commemoration in south-east Poland.

9.2 Post-Peasant Populism

After 1989, analysts and liberal intellectuals perceived populism in Eastern
Europe as an intermediate stage between communism and liberal democracy.
Like nationalism, populism became a catchword for both the media and the
scholarly community in dealing with Eastern Europe (see Mudde 2000: 33—
34). Various forms of populism, particularly those linked to social reform
and promoted in socialist or religious discourses, were treated with suspi-
cion, especially by intellectuals who espoused the economic rationality of
neo-liberal reforms and a secular-individualist ideology of civil society.
Studies of populism indirectly implied that if the problem of nationalism
receded, then populism would be marginalized.

Nevertheless, in the quickly changing environment of twentieth-
century south-east Poland, people’s understandings of nation, religion,
family, and community seem to have been stable, and they have not van-
ished in the early twenty-first century. These understandings entail a set of
practices and 1deas hostile to some aspects of secular modernity. Certain pre-
modern, agrarian-era images, social practices, relations, and narratives
survive, even though the actual peasantry has been substantially reduced or
died away. At the same time, the ruptures and insecurities of the postsocialist
and ongoing European transformations have fuelled new attitudes based on a
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romanticized, nostalgically imagined peasant past. The combination of two
types of practices, identity narratives, and memories related to the recent
peasant past — those determined by continuity and those determined by
rupture — creates in the post-peasant setting of south-east Poland and other
parts of Eastern Europe a particular populist way of doing and perceiving
politics. Catholicism is an important component of this post-peasant popu-
lism.

I discern two broad types of post-peasant populism. Both reflect pre-
sent-day economic development, and both ground their legitimacy in nation,
the rural family, and Catholicism. One, however, is exclusivist, xenophobic,
and potentially racist, whereas the other, nurtured by multiculturalism, is
likely to be used in the building of local civility — although it, too, is vulner-
able to exclusivist political mobilization. The intolerant type of populism is
spread through media such as Radio Maryja, propagated from pulpits across
the country, and mobilized by many successful politicians. This narrow
1deology reflects much larger structural and 1deological connections between
contemporary Roman Catholicism and capitalist modernity. Despite accept-
ing electoral democracy, its adherents stress the cultural boundedness and
mutual exclusivity of human collectives and approach the social world by
using organic, primordial categories. They aim to defend ‘the fortress of
Europe’ against ‘less civilized” Muslims, relativist Masons, proselytizing
Jewish capitalists, leftist liberals, and immigrants from different civilizations
with which the Christian West will inevitably clash.

Douglas Holmes (2000) called this ‘integralist” politics, linked it to
the European Counter-Enlightenment, and explained it as a reaction to neo-
liberal capitalism and multiculturalism, an economic arrangement and an
1deology that threaten organic, bounded group identities. In south-east Po-
land, however, multiculturalism works ambivalently, and populism is not
necessarily a response to it. Rather, multicultural policies and discourses
complement a view of society and civilization based on rural myths, notions
of pre-industrial morality, the alleged defence of parochial tradition, and an
organic concept of the nation, features also common to the populist agenda.

The neighbouring regions of south-east Poland and eastern Slovakia
offer an excellent opportunity for comparison. Formerly Galicia (part of
Poland after 1918) and the north-eastern part of the Hungarian kingdom (part
of Czechoslovakia after 1918 and Slovakia since 1993), respectively, they
had similar social bases for the development of populist politics until the
mid-twentieth century. By that time, populist politics was mobilizing and
often also socially emancipating the actual peasants, who formed the bulk of
voters in the newly independent states. Major differences appeared after
World War II, when Slovakia was more successfully collectivized and its
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countryside substantially modemized, especially in the 1970s and 1980s.
Poland, particularly its border regions, remained underdeveloped and charac-
terized by a peasant economy and way of life. Slovakia, although its Jews
were exterminated and its Carpathian Germans and many Hungarians were
expelled, remained much more multi-ethnic and multi-confessional than
war-torn Poland, not least because of its growing Roma (Gypsy) population.
Nowadays it is one of the most ethnically and religiously heterogeneous
countries of Eastern Europe, and certainly the most heterogeneous among its
neighbours except for Ukraine. Poland, in contrast, after its unprecedented
war-time ethnic cleansings, is a country in which 95 per cent of the inhabi-
tants refer to themselves as Roman Catholics and even more people consider
themselves Polish.

Perhaps an even more important difference was the position of the
Roman Catholic Church, which, although strong in Slovakia, never achieved
the powerful status there that it has enjoyed in Poland. Even Slovak national-
ism has never been only Catholic; as in the case of Ukrainian and Hungarian
nationalisms, non—Roman Catholic religious minorities have contributed
significantly to its success. In Slovakia, unlike in south-east Poland, eastern
Christianity can be fairly linked to the dominant Slovak nationality, in addi-
tion to Ukrainian and Rusyn ethnicity.

In short, despite similar historical-structural conditions in south-east
Poland and north-east Slovakia, different policies and forms of violence
affected these neighbours during and after World War II, as did different
policies under state socialism, especially in the late socialist decades. Conse-
quently, inhabitants of the two areas have different perceptions of the recent
past. In eastern Slovakia, memories of the relative stability and affluence of
the late socialist years, juxtaposed against the postsocialist decline, nurture a
positive nostalgia for the earlier time. In Poland, people more often thor-
oughly reject the communist past.

Although populist politics have been embraced in both Slovakia and
Poland, the different courses of structural development and different sorts of
narratives of the past in the two areas suggest different prospects for post-
peasant populism. Whereas Slovakian post-peasant populism in the 1990s
reflected the tremors of postsocialist insecurity, in south-east Poland it seems
to have a more durable social, narrative, and commemorative basis. Popu-
lism has been less strongly driven by Catholicism in Slovakia than in Poland,
and a significant part of Polish politics is not only reminiscent of pre-World
War II populist politics but also mobilizes actual peasants, who still amount
to more than 15 per cent of the country’s population.

As an anthropologist, I observed locally grounded practices of and
1deas about politics in south-east Poland that were driven by and depended
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on commemorations. They ranged from practices surrounding patron-client
relationships, including relationships involving churchmen, to ideas about
the rural intelligentsia and its role. They also included ideas expressed in
narratives rooted in the past that cast economic development within a Catho-
lic moral framework. Because of its historical precedent in the inter-war
period, I defined this politics on the ideological level of society as post-
peasant populism. Recent developments in the countries of Eastern Europe,
especially the insertion of nationalist and populist agendas into high-level
politics in Poland, Slovakia, and Hungary since their entry into the European
Union, shows that we should look at populist mobilization at the grassroots.
In a way, by focussing on the social basis of populism, I, too, have contrib-
uted to the shortage of empirical studies of populist praxis in Eastern Europe,
a deficiency noted by some political scientists (Mudde 2000: 53).

Post-peasant populism grows not only in south-east Poland and East-
ern Europe. Rurality is embedded in Europe’s very structural and narrative
background. Tom Nairn (1998: 124) insightfully remarked that even EU
institutional modernity ‘remains deeply weighed down by the ball and chain
of the Common Agricultural Policy ... [The EU] remains deeply compro-
mised by the very ruralist inheritance which has in the past so often nour-
ished ethnic nationalism’. As Jeff Pratt (2003: 190-91) emphasized, the
problem 1s not the persistence of some peasant practices and relations in
Europe but the complex way rurality 1s invoked in political discourse. In
Poland the discourse incorporates post-peasants into populist and national
movements that are substantially nurtured by Catholicism.

A populism that appeared some decades before World War II and sur-
vived socialism in some form is likely to continue to survive, if not gain
prominence, under the ongoing European transformations. The durability of
this post-peasant populism has been created by complex structural, narrative,
and commemorative processes of rapid transformations in Eastern Europe,
and Catholicism has played an important role in them. The dividing line
between, on the one hand, the peaceful symbolism of the rural world and the
emancipatory strength of socially sensitive populism and, on the other, the
potential for that populism to be mobilized destructively for national pur-
poses 1s fuzzier than might be expected by experts who do not study politics
anthropologically. This finding confirms the importance of understanding
notions of tolerance in the post-peasant setting.

9.3 Multiculturalism

The new tolerance in Europe is often called multiculturalism, which in
Eastern Europe is predicated on the existence of distinct religious-national
‘cultures’. But those cultures do not merely exist; instead, intellectuals, state
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policies, and the market push people to claim their rights to them. Writing
about Lemkos in south-east Poland, Chris Hann (2002a) commented on the
‘totalitarian usage’ of culture, which relies on a conflation of culture, ethnic-
ity, and 1dentity and 1s closely linked to nationalist projects. Pamela Bal-
linger (2004) discussed the Croatian regionalist movement in Istria, which,
through a discourse of hybridity and purity, re-inscribed nationalist logic
with an emphasis on autochthony, rootedness, and territory (see also Stolcke
1995). This i1deology is similar to what Elizabeth Rata (2003, 2005), writing
about the shift from class-based politics to identity politics under neo-liberal
capitalism among the Maoris of New Zealand, labelled bi-culturalism and
neo-traditionalism. This neo-traditionalism fostered the politicization of
Maori culture and a fundamentalist ‘blood and soi1l’ ideology. Even multicul-
turalism served to strengthen a neo-tribal elite that was developing separatist
ethnic politics (Rata 2005). Studying a border region of the Austrian Bur-
genland, Andre Gingrich (2004) showed that although xenophobia and
racism were vanishing from official political language, the emotional conti-
nuities of nationalism — in his example related to war commemorations —
remained concealed behind the official discourse.

Applying all these findings to south-east Poland, I argue that the po-
litical rhetoric of multicultural tolerance conceals rather than eliminates a
nationalist logic based on a totalitarian usage of culture. Although the intol-
erant nationalism of the 1990s appears to have been successfully suppressed
in political discourse, concepts of nationalism persist in politics. The new
multiculturalism takes the form of either multinationalism, in which one
national ‘culture’ (Polish) is, in terms of nation-state patriotism, superior to
other, tolerated national cultures, or a romanticized blend of images of an
1dealized peasantry and the good old days of the upper classes. These two
societal phenomena — post-peasant populism and multiculturalism — are both
nurtured and reflected by the politics of commemoration in south-east Po-
land.

Considering the limited applicability of this multiculturalism, one can
see the potential for problems that might eventually develop as Eastern
Europe moves to what Ralph Grillo (1998: 16) conceptualized as a postmod-
ern, post-industrial configuration of state and society. Regions such as south-
east Poland are no longer isolated as they were during the socialist years.
Thousands of migrants enter Poland nowadays, but the country is no longer a
place of transit between Eastern and Western Europe as it was after the
collapse of communism. The newcomers increasingly decide to settle down
in ‘European’ Poland, and they will be difficult to fit into fixed cultures tied
to post-peasant religious nations. Economic developments in Eastern Europe
related to the increasing need for foreign labourers, as well as consumption
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by the increasingly affluent elites and consumers of postsocialist, post-
peasant societies and by western tourists attracted to the ethno-industry, will
strain the multicultural ideology in the region. Increasingly strict immigra-
tion policies and public discourses related to non-Christian immigrants and
strict legislation favouring ‘traditional’ Christian churches, which are popu-
lar among post-peasant elites in Eastern Europe, are so far the most visible
signs of this development.

9.4 The Anthropology of Politics in Europe

Despite the dramatic transformations that followed the collapse of socialism
in south-east Poland, feelings of continuity and even of desire for a return to
the past are expressed 1n narratives associated with the politics of commemo-
ration there. Such expressions predominate in political rhetoric and in con-
versations among ordinary people. But despite the dominance of the past in
the politics of south-east Poland, as an anthropologist I challenge the preva-
lent view of conservatism, stasis, and resistance to change that is usually
applied by analysts using idealist, Western-centric approaches. To rely on
this gravitational paradigm, I believe, 1s to orientalize the postsocialist pe-
ripheries.

It remains to be seen what effects EU regional politics will have on
the Eastern European countryside and on urban development, the two
spheres that still show porous boundaries in Eastern Europe, but careful
anthropological observation indicates at least some of the complications it
might bring. By focusing predominantly on relations among religion, poli-
tics, and uses of the past nurtured by the politics of commemoration and
mobilized by post-peasant populism, I challenge a common conviction held
by some analysts and promoters of civil society, the conviction that the
fundamental condition for democratic political development is the separation
of religion from politics. This supposedly can be achieved through the sim-
ple separation of church and state, leaving religion in the private sphere. Not
least because religion, nation, and politics are rooted in and legitimated by
the past in regions such as south-east Poland, and because strong institu-
tional connections between ‘historical’ Christian churches and the postso-
cialist states have been established, they are actually inseparable from one
another. Nor can people’s understandings of political institutions and social
values be separated from the realm of religion.

The sociologist José Casanova (1994), in his de-privatization thesis,
proposed analyzing the roles religion might play in the public sphere in
modern societies. Such an analysis might lead to a rethinking of the domi-
nant social theories of religion and the liberal or civic republican models of
the public-private distinction. From the perspective of the de-privatization of
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religion thesis, many Poles, Ukrainians, and Europeans fail to perceive even
Europe as a secular entity. The role of religion in modern politics should,
therefore, be taken into account more seriously if one wants to better analyze
contemporary European transformations.






Bibliography

Aleksandrowycz, W. 1994. Rybotycki osrodek malarski w drugiej potowie
XVII wieku. In S. Stepien (ed.), Polska-Ukraina: 1000 Lat Sqsiedz-
twa, pp. 341-350. Vol. 2. Przemysl: Poludniowo-Wschodni Instytut
Naukowy.

Anderson, B. 1983. Imagined Communities: Reflections on the Origin and
Spread of Nationalism. London: Verso.

Arcybiskup Ignacy Tokarczuk: Kosciol, wiladza, opor spoleczny. 1997.
Rzesow: Instytut Pamieci Narodowej, Komisja Scigania Zbrodni
przeciwko Narodow1 Polskiemu, Oddziat w Rzeszowie.

Assmann, J. 1995. Collective Memory and Cultural Identity. New German
Critique 65: 125-133.

Badone, E. 1990a. Breton Folklore of Anticlericalism. In E. Badone (ed.),
Religious Orthodoxy and Poputar Faith in European Society, pp.
140-162. Princeton, NJ: Princeton University Press.

——. (ed.). 1990b. Retigious Orthodoxy and Popular Faith in European
Society. Princeton, NJ: Princeton University Press.

Bahro, R. 1978. The Alternative in Eastern Europe. Manchester: NLB.

Ballinger, P. 2004. ‘Authentic Hybrids’ in the Balkan Borderlands. Current
Anthropology 45 (1): 31-60.

Bartminski, J. 1990. Szczodry Wieczor — Szczedry) Weczir: Koledy krasic-
zynskie jako zjawisko kultury pogranicza polsko-ukrainskiego. In S.
Stepien (ed.), Polska-Ukraina: 1000 lat sqsiedztwa. Studia z dziejow
chrzescijanstwa na pograniczu etnicznym, pp. 271-284. Vol. 1.
Przemysl: Poludniowo-Wschodni Instytut Naukowy.

Bax, M. 1991. Religious Regimes and State-Formation: Towards a Research
Perspective. In E. R. Wolf (ed.), Religious Regimes and State-
Formation: Perspectives from European Ethnology, pp. 7-28. Al-
bany: State University of New York.

——. 1995. Medjugorje: Religion, Politics, and Violence in Rural Bosnia.
Amsterdam: V. U. Uitgeverij.

Behar, R. 1990. The Struggle for the Church: Popular Anticlericalism and
Religiosity in Post-Franco Spain. In E. Badone (ed.), Refigious Or-
thodoxy and Popular Faith in European Society, pp. 76—112. Prince-
ton, NJ: Princeton University Press.

Bellah, R. N. 2005 [1967]. Civil Religion in America. Daedalus 134 (4): 40—
55.

Berdychowska, B. 1998. Mniejszo$¢ Ukrainska. In B. Berdychowska (ed.),
Mniejszosci narodowe w Polsce: Praktyka po 1989 roku, pp. 142—



218 JURAJ BUZALKA

177. Warszawa: Centrum Stosunkéw Miedzynarodowych Instytutu
Spraw Publicznych, Wydawnictwo Sejmowe.

Berghe, P. L. van den. 2002. Multicultural Democracy: Can It Work? Na-
tions and Nationalism 8 (4): 433—449.

Billig, M. 1995. Banal Nationalism. London: Sage.

Boissevain, J. 1984. Ritual Escalation in Malta. In E. R. Wolf (ed.), Religion,
Power, and Protest in Local Communities, pp. 162—184. New York:
Mouton.

——. (ed.). 1992. Revitalizing European Rituals. London: Routledge.

——. (ed.). 1996. Coping with Tourists: European Reactions to Mass Tour-
ism. Oxford: Berghahn.

Borneman, J. 1997. Settling Accounts: Violence, Justice, and Accountability
in Postsocialist Europe. Princeton, NJ: Princeton University Press.

Bowman, G. 1994. Xenophobia, Fantasy and the Nation: The Logic of
Ethnic Violence in Former Yugoslavia. In V. Goddard, J. R.
Llobera, and C. Shore (eds.), The Anthropotogy of Europe, pp. 143—
171. Oxford: Berg.

——. 2002. Commentary on Robert Hayden’s ‘Antagonistic Tolerance:
Competitive Sharing of Religious Sites in South Asia and the Bal-
kans’. Current Anthropology 43: 219-220.

Brock, P. 1992. Fotk Cultures and Little Peoples: Aspects of National Awak-
ening in East-Central Europe. New York: Columbia University
Press.

Brubaker, R. 1996. Nationalizing States in the Old ‘New Europe’ — and the
New. Ethnic and Raciat Studies 19 (2): 411-437.

——. 2004. Ethnicity without Groups. Cambridge, MA: Harvard University
Press.

Buchowski, M. 1997. Reluctant Capitatists: Class and Culture in a Local
Community in Western Poland. Berlin: Centre Marc Bloch.

Buszko, J. 1994. Galicyjskie dziedzictwo II Rzeczypospolitej. In W. Bonu-
siak, and J. Buszko (eds.), Galicja i jej dziedzictwo: Historia i poli-
tyka, pp. 187-201. Vol. 1. Rzeséw: Wydawnictwo Wyzszej szkoly
pedagogiczne;.

Buzalka, J. 2004. Is Rural Populism on the Decline? Continuities and
Changes in Twentieth-Century Central Europe — the Case of Slova-
kia. Sussex European Institute Working Paper 73.

Canovan, M. 1984. ‘People’, Politicians and Populism. Government and
Opposition 19: 213-322.

Casanova, J. 1994. Public Religions in the Modern World. Chicago: Univer-
sity of Chicago Press.



BIBLIOGRAPHY 219

Chirot, D. (ed.). 1989. The Origins of Backwardness in Eastern Europe:
Economics and Politics from the Middle Ages until the Early Twen-
tieth Century. Berkeley: University of California Press.

Christian, W. 1972. Person and God in a Spanish Valley. Princeton, NJ:
Princeton University Press.

Cohen, A. P. 1975. The Management of Myths: The Politics of Legitimation
in a Newfoundtand Community. Manchester: Manchester University
Press.

Comaroff, J., and J. Comaroff. 1993. Modernity and Its Malcontents: Ritual
and Power in Postcolonial Africa. Chicago: University of Chicago
Press.

Connerton, P. 1989. How Societies Remember. Cambridge: Cambridge
University Press.

Creed, G. W. 1998. Domesticating Revolution: From Socialist Reform to
Ambivalent Transition in a Buigarian Village. University Park:
Pennsylvania State University Press.

Czachowski, H. 2003. Cuda, wizjonerzy i pielgrzymi: Studium religijnosci
mirakutarnej konca XX wieku w Polsce. Warszawa: Oficyna Nau-
kowa.

Czegledy, A. 2002. Urban Peasants in a Post-socialist World: Small-Scale
Agriculturalists in Hungary. In P. Leonard, and D. Kaneff (eds.),
Post-socialist Peasant? Rurat and Urban Constructions of Identity
in Eastern Europe, East Asia and the Former Soviet Union, pp. 200—
220. Houndmills, Basingstoke: Palgrave.

Davies, N. 2005. God’s Playground: A History of Poland. 2 Vols. New
York: Columbia University Press.

de Kadt, E. 1967. Paternalism and Populism: Catholicism in Latin America.
Journat of Contemporary History 2 (4): 89-106.

Delbos, G. 1982. Leaving Agriculture, Remaining a Peasant. Man 17 (4):
747-765.

Devine-Wright, P. 2003. A Theoretical Overview of Memory and Conflict.
In E. Cairns, and M. D. Roe (eds.), The Role of Memory in Ethnic
Conflict, pp. 9-33. Houndmills, Basingstoke: Palgrave Macmillan.

Duijzings, G. 2000. Religion and the Politics of Identity in Kosovo. London:
Hurst.

Eberts, M. W. 1998. The Roman Catholic Church and Democracy in Poland.
Europe-Asia Studies 50 (5): 817-842.

Elliot, P. 1995. Ceremonies of the Modern Roman Rite. San Francisco:
Ignatius Press.



220 JURAJ BUZALKA

Epstein, R. A. 2006. When Legacies Meet Policies: NATO and the Refash-
ioning of Polish Military Tradition. East European Politics and So-
cieties 20 (2): 254-285.

Evans-Pritchard, E. E. 1962. Essays in Social Anthropology. London: Faber
and Faber.

Eyal, G., 1. Szelenyi, and E. Townsley. 1998. Making Capitalism without
Capitalists: Class Formation and Efite Struggles in Post-Communist
Central Europe. London: Verso.

Fagan, A. 2006. Transnational Aid for Civil Society Development in Post-
Socialist Europe: Democratic Consolidation or New Imperialism?
Journat of Communist Studies and Transition Politics 22 (1): 115—
134.

Fenczak, A. S. 1996. Wokoét poczatkéw bizantynsko-slowianskiego biskup-
stwa w Przemyslu: Kwestia istnienia organizacji diecezjalnej w
Ksigstwie Przemyskim (koniec XI 1 pierwsza potowa XII wieku). In
S. Stepien (ed.), Polska-Ukraina: 1000 lat sqsiedztwa, pp. 21-38.
Vol. 3. Przemysl: Poludniowo-Wschodni Instytut Naukowy.

——., and S. Stgpien. 1993. Przemysl jako regionalne centrum administraci-
jne: Zarys dziejow. Studia Przemyskie 1: 9-38.

Feuchtwang, S. 2003. Peasants, Democracy and Anthropology: Questions of
Local Loyalty. Critique of Anthropotogy 23 (1): 93—120.

Filippucci, P. 2004. Remembrance of War in Argonne (France). In F. Pine,
D. Kaneff, and H. Haukanes (eds.), Memory, Politics and Religion:
The Past Meets the Present in Europe, pp. 35-58. Vol. 4. Halle
Studies in the Anthropology of Eurasia. Minster: LIT.

Friedman, J. 1994. Cultural Identity and Global Process. Thousand Oaks,
CA: Sage.

Froese, P., and S. Pfaff. 2001. Replete and Desolate Markets: Poland, East
Germany, and the New Religious Paradigm. Social Forces 80 (2):
481-507.

Galeski, B. 1972. Basic Concepts of Rural Sociology. Manchester: Manches-
ter University Press.

Gellner, E. 1983. Nations and Nationalism. Oxford: Basil Blackwell.

Gillis, J. R. 1994. Introduction: Memory and Identity, the History of a Rela-
tionship. In J. R. Gillis (ed.), Commemorations: The Politics of Na-
tional Identity, pp. 3—24. Princeton, NJ: Princeton University Press.

Gilmore, D. 1984. Andalusian Anti-Clericalism: An Eroticized Rural Pro-
test. Anthropology 7: 31-42.

Gingrich, A. 2004. Concepts of Race Vanishing, Movements of Racism
Rising? Global Issues and Austrian Ethnography. Ethnos 69 (2):
156-176.



BIBLIOGRAPHY 221

Gledhill, J. 2000. Power and Its Disguises: Anthropological Perspectives on
Politics. London: Pluto Press.

Glick-Schiller, N. 2004. Transnationality. In D. Nugent, and J. Vincent
(eds.), 4 Companion to the Anthropology of Politics, pp. 448—467.
Malden, MA: Blackwell Publishing.

Goody, J. 1983. The Development of the Family and Marriage in Europe.
Cambridge: Cambridge University Press.

——. 2002. Bitter Icons and Ethnic Cleansing. History and Athropology 13
(1): 1-12.

Grillo, R. 1998. Pluralism and the Politics of Difference. Oxford: Claredon
Press.

Gross, J. T. 2001. Neighbors: The Destruction of the Jewish Community in
Jedwabne, Poland. Princeton, NJ: Princeton University Press.

Haase, A. 2002. Siidostpolen zwischen Umbruch und Neuorientierung:
Spezifika, Perspektiven und Risiken der geselischaftlichen Entwick-
lung nach 1990. Leipzig: Institut fiir Linderkunde.

Halbwachs, M. 1980. The Collective Memory. New York: Harper and Row.

Halman, L., R. Luijkx, and M. van Zundert. 2005. Atlas of European Values.
Leiden: Brill.

Halpern, J., and M. Kideckel. 1983. The Anthropology of Eastern Europe.
Annuat Review Anthropology 12: 377-402.

Hamber, B., and R. Wilson. 2003. Symbolic Closure through Memory,
Reparation and Revenge in Post-Conflict Societies. In E. Cairns, and
M. D. Roe (eds.), The Rote of Memory in Ethnic Conflict, pp. 144—
168. Houndmills, Basingstoke: Palgrave Macmillan.

Hann, C. 1985. 4 Village without Solidarity: Polish Peasants in Years of
Crisis. New Haven, CT: Yale University Press.

——. 1988. Christianity’s Internal Frontier: The Case of Uniates in South-
East Poland. Anthropology Today 4 (3): 9-13.

——. 1991. From Production to Property: Decollectivization and the Fam-
ily-Land Relationship in Contemporary Hungary. Man 28: 299-320.

——. 1993. Introduction: Social Anthropology and Socialism. In C. M.
Hann (ed.), Socialism: Ideals, Ideologies, and Local Practice, pp. 1—
26. London: Routledge.

——. 1994a. After Communism: Reflections on East European Anthropol-
ogy and the ‘Transition’. Social Anthropology 2 (3): 229-249.

——. (ed.). 1994b. When History Accelerates: Essays on Rapid Social
Change, Complexity and Creativity. London: Athlone.

——. 1996. Introduction: Civil Society — Challenging Western Models. In
C. M. Hann, and E. Dunn (eds.), Civil Society: Challenging Western
Models, pp. 1-26. London: Routledge.



222

Haus

JURAJ BUZALKA

. 1997. The Nation-State, Religion, and Uncivil Society: Two Perspec-
tives from the Periphery. Daedalus 126 (2): 27-45.

. 1998a. Nationalism and Civil Society in Central Europe: From Rurita-
nia to the Carpathian Euroregion. In J. A. Hall (ed.), The State of the
Nation: Ernest Geliner and the Theory of Nationalism, pp. 243-257.
Cambridge: Cambridge University Press.

. 1998b. Postsocialist Nationalism: Rediscovering the Past in Southeast
Poland. Slavic Review 57 (4): 840-863.

. 1998c. Religion, Trade and Trust in South-East Poland. Refigion, State
and Society 26 (3—4): 235-249.

. 2000. Problems with the (De)privatization of Religion. Anthropology
Today 16 (6): 14-20.

. 2002a. All Kulturvolker Now? Social Anthropological Reflections on
the German-American Tradition. In R. G. Fox, and B. J. King (eds.),
Anthropology beyond Cutture, pp. 259-276. Oxford: Berg.

. 2002b. Introduction. In C. M. Hann (ed.), Postsociatism: Ideals,
Ideologies and Practices in Eurasia, pp. 1-11. London: Routledge.

. 2003a. Creeds, Cultures and the ‘Witchery of Music’. Journal of the
Royal Anthropological Institute 9 (2): 221-238.

. et al. 2003b. The Postsocialist Agrarian Question: Property Relations
and the Rural Condition. Vol. 1. Halle Studies in the Anthropology
of Eurasia. Miinster: LIT.

. 2006. ‘Not the Horse We Wanted!’ Postsocialism, Neoliberalism, and
Eurasia. Vol. 10. Halle Studies in the Anthropology of Eurasia.
Miinster: LIT.

., and E. Dunn (eds.). 1996. Civit Society: Challenging Western Models.
London: Routledge.

., and S. Stepien. 2000. Tradycja a tozsamosé: Wywiady wsrod mnie-
jszosci ukrainskiej w Przemyslu. Przemys$l: Poludniowo-wschodni
instytut naukowy.

., and P. R. Magocsi (eds.). 2005. Galicia: A Multicuttured Land.
Toronto: University of Toronto Press.

er, L. 1991. Monografia Miasta Przemysla. Przemy$l. Poludniowo-
Wschodni Instytut Naukowy.

Hayden, R. 2002. Antagonistic Tolerance: Competitive Sharing of Religious

Sites in South Asia and the Balkans. Current Anthropotogy 43: 205—
231.

Hayes, C. J. H. 1960. Nationalism: A Religion. New Y ork: Macmillan.
Hearn, J. 2001. Taking Liberties: Contesting Visions of the Civil Society

Project. Critique of Anthropology 21 (4): 339-360.



BIBLIOGRAPHY 223

Hebblethwaite, P. 1982. The Popes and Politics: Shifting Patterns in ‘Catho-
lic Social Doctrine’. Daedalus 111 (1): 85-99.

Herzfeld, M. 1991. A Place in History: Social and Monumental Time in a
Cretan Town. Princeton, NJ: Princeton University Press.

Himka, J.-P. 1988. Galician Villagers and the Ukrainian National Movement
in the Nineteenth Century. New York: St. Martin’s.

—— 1990. The Greek Catholic Church in Nineteenth-Century Galicia. In
Geoffrey A. Hosking (ed.), Church, Nation and State in Russia and
Ukraine, pp. 52—64. Edmonton: Canadian Institute of Ukrainian
Studies, University of Alberta.

——. 2005. Confessional Relations in Galicia. In C. Hann, and P. R. Ma-
gocsi (eds.), Galicia: A Multicultured Land, pp. 22-35. Toronto:
University of Toronto Press.

Hirschon, R. 2006. Knowledge of Diversity: Towards a More Differentiated
Set of ‘Greek’ Perceptions of “Turks’. South European Society and
Politics 11 (1): 61-78.

Hobsbawm, E. J. 1959. Primitive Rebels: Studies in Archaic Forms of Social
Movement in the Nineteenth and Twentieth Centuries. Manchester:
Manchester University Press.

——. 1971. From Social History to the History of Society. Daedalus 100:
20-45.

——. 1972. The Social Function of the Past: Some Questions. Past and
Present 55: 3—-17.

——. 1990. Nations and Nationalism since 1780: Programme, Myth, Real-
ity. Cambridge: Cambridge University Press.

——. 1992. Ethnicity and Nationalism in Europe Today. Anthropotogy
Today 8 (1): 3-8.

——., and T. Ranger. 1983. The Invention of Tradition. Cambridge: Cam-
bridge University Press.

Holmes, D. 2000. Integral Europe: Fast-Capitatism, Multicutturalism,
Neofascism. Princeton, NJ: Princeton University Press.

Holy, L. 1996. The Little Czech and the Great Czech Nation: National
Identity and the Post-Communist Transformation of Society. Cam-
bridge: Cambridge University Press.

Hrycak, J. 2000. Historia Ukrainy 1772-1999. Lublin: Instytut Europy
Srodkowo-Wschodnie;.

Ionescu, G. 1969. Eastern Europe. In G. Ionescu, and E. Gellner (eds.),
Poputism: Its Meanings and National Characteristics, pp. 62-96.
London: Weidenfeld and Nicholson.

——., and E. Gellner (eds.). 1969. Poputism: Its Meanings and National
Characteristics. London: Weidenfeld and Nicolson.



224 JURAJ BUZALKA

Irwin-Zarecka, 1. 1994. Frames of Remembrance: The Dynamics of Collec-
tive Memory. London: Transaction.

Iwanusiw, O. W. 1998. Church in Ruins. Toronto: Foundation of the Ency-
clopedia of Ukraine.

Just, R. 1988. Anti-Clericalism and National Identity: Attitudes towards the
Orthodox Church in Greece. In W. James, and D. Johnson (eds.),
Vernacular Christianity: Essays in the Social Anthropology of Relig-
ion Presented to Godfrey Lienhardt, pp. 15-30. New York: Lilian
Barber Press.

Kaneff, D. 2004. Who Owns the Past? The Politics of Time in a ‘Model’
Bulgarian Viltage. Oxford: Berghahn.

Kearney, M. 1996. Reconceptualizing Peasantry: Anthropology in Global
Perspective. Boulder, CO: Westview Press.

Kelly, J. D., and M. Kaplan. 1990. History, Structure, and Ritual. Annuat
Review of Anthropology 19: 119—-150.

Kertzer, D. 1. 1988. Ritual, Politics, and Power. New Haven, CT: Yale
University Press.

—— 1991. The Role of Ritual in State-Formation. In E. Wolf (ed.), Reli-
gious Regimes and State-Formation: Perspectives from European
Ethnology, pp. 85-103. Albany: State University of New York
Press.

Kieniewicz, S. 1969. The Emancipation of the Polish Peasantry. Chicago:
University of Chicago Press.

Kitching, G. 1989. Development and Underdevelopment in Historical Per-
spective: Populism, Nationalism and Industrialization. London:
Routledge.

Klaiber, J. L. 1989. Prophets and Populists: Liberation Theology, 1968—
1988. The Americas 46 (1): 1-15.

Kochanowicz, J. 1989. The Polish Economy and the Evolution of Depend-
ency. In D. Chirot (ed.), The Origins of Backwardness in Eastern
Europe: Economics and Politics from the Middle Ages until the
Early Twentieth Century, pp. 92—130. Berkeley: University of Cali-
fornia Press.

Konieczny, Z. 2002. Zmiany demograficzne w Potudniowo-Wschodniej
Polsce w tatach 1939-1950. Przemys$l: Archiwum Panstwowe w
Przemyslu.

Korbonski, A. 2000. Poland Ten Years After: The Church. Communist and
Post-Communist Studies 33: 123-146.

Kramarz, W. 1930. Ludnos¢ Przemysta w latach 1521-1921. Przemysl:
Towarzystwo Przyjaciét Nauk.



BIBLIOGRAPHY 225

Krivy, V., V. Feglova, and D. Balko. 1996. Stovensko a jeho regiony: Socio-
kulturne suvistosti volebného sprdavania. Bratislava: Nadacia Média.

Kubik, J. 1994. The Power of Symbols against the Symbols of Power: The
Rise of Solidarity and the Fall of State Sociatism in Poland. Univer-
sity Park: Pennsylvania State University Press.

Kunicki, M. 2005. The Red and the Brown: Boleslaw Piasecki, the Polish
Communists, and the Anti-Zionist Campaign in Poland, 1967-1968.
East European Politics and Societies 19 (2): 185-225.

Laitin, D. D. 1995. National Revivals and Violence. European Journat of
Sociology 36 (1): 3—43.

Lane, C. 1981. The Rites of Rulers: Ritual in Industrial Society — The Soviet
Case. Cambridge: Cambridge University Press.

Lane, D. 2005. Social Class as a Factor in the Transformation of State So-
cialism. Journal of Communist Studies and Transition Politics 21
(4): 417-435.

Lehmann, R. 2001. Symbiosis and Ambivalence: Poles and Jews in a Smalt
Galician Town. Oxford: Berghahn.

Litak, S. 1994. Od reformacji do oswiecenia: Kosciol katolicki w Polsce
nowozytniej. Lublin: Towarzystwo Naukowe KUL.

Lukes, S. 1975. Political Ritual and Social Integration. Sociology 9: 289—
308.

Luxmoore, J. 2001. Eastern Europe 1997-2000: A Review of Church Life.
Religion, State and Society 29 (4): 305-330.

MacRae, D. 1969. Populism as an Ideology. In G. Ionescu, and E. Gellner
(eds.), Populism: Its Meanings and National Characteristics, pp.
153-165. London: Weidenfeld and Nicholson.

Magocsi, P. R. 1998. A History of Ukraine. Seattle: University of Washing-
ton Press.

——. 2002a. Historical Attas of Central Europe. Seattle: University of
Washington Press.

——. 2002b. The Roots of Ukrainian Nationalism: Galicia as Ukraine’s
Piedmont. Toronto: University of Toronto Press.

Mann, M. 1986. The Sources of Social Power: A History of Power from the
Beginning to A.D. 1760. Cambridge: Cambridge University Press.

Marnanski, J. 2004. Religijnos¢ spoleczenstwa polskiego w perspektywie
europejskiej: Proba syntezy socjologicznej. Krakow: Nomos.

Marples, D. R. 2006. Stepan Bandera: The Resurrection of a Ukrainian
National Hero. Europe-Asia Studies 58 (4): 555-566.

Matter, E. A. 2001. Apparitions of the Virgin Mary in the Late Twentieth
Century: Apocalyptic, Representation, Politics. Religion 31: 125—
153.



226 JURAJ BUZALKA

Michlic, J. 2004. ‘The Open Church’ and ‘the Closed Church’ and the Dis-
course on Jews in Poland between 1989 and 2000. Communist and
Post-Communist Studies 37: 461-479.

Misilo, E. 1993. Akcja ‘Wista’. Warszawa: Dokumenty.

Mitchell, J. P. 2001. Introduction. In P. Clough, and J. P. Mitchell (eds.),
Power of Good and Evil: Moralities, Commodities and Popular Be-
lief, pp. 1-17. Oxford: Berghahn.

——. 2002. Ambivalent Europeans: Rituals, Memory and the Public Sphere
in Malta. London: Routledge.

Mitrany, D. 1951. Marx against the Peasant: A Study in Social Dogmatism.
London: Weidenfeld.

Mleczak, J. 1988. Przemiany demograficzne w latach 1944-1980 na zie-
miach wchodzacych w sklad obecnego wojewoddstwa przemyskiego.
Rocznik Przemyski 24-25.

Motyka, G. 2003. ‘Wojna w wojnie’ Konflikt polsko-ukraifiski 1943-1945.
Dialog 64: 43-47.

Mudde, C. 2000. In the Name of the Peasantry, the Proletariat, and the
People: Populisms in Eastern Europe. Fast European Politics and
Societies 14 (2): 33-53.

Nagengast, C. 1991. Reluctant Socialists, Rural Entrepreneurs: Class,
Culture, and the Polish State. Boulder, CO: Westview Press.

Nairn, T. 1998. The Curse of Rurality: Limits of Modernisation Theory. In J.
A. Hall (ed.), The State of the Nation, pp. 107-134. Cambridge:
Cambridge University Press.

Narkiewicz, O. A. 1976. The Green Flag: Polish Populist Politics 1867—
1970. London: Croom Helm.

Nora, P. 1989. Between Memory and History: Les Lieux de Memoire.
Representations 26: 7-24.

Nowak, J. 2000. Zaginiony swiat? Nazywajq ich Lemkami. Krakoéw: Univer-
sitas.

Olick, J. K., and J. Robbins. 1998. Social Memory Studies: From ‘Collective
Memory’ to the Historical Sociology of Mnemonic Practices. An-
nuat Review of Sociology 24: 105-140.

Ortner, S. 1984. Theory in Anthropology since the 1960s. Comparative
Studies in Society and History 26: 126—166.

Pelikan, J. 1989. The Church between East and West: The Context of Shep-
tyts’ky1’s Thought. In P. R. Magocsi (ed.), Morality and Reality:
The Life and Times of Andrei Sheptyts kyi, pp. 1-12. Edmonton: Ca-
nadian Institute of Ukrainian Studies, University of Alberta.

Pine, F. 1987. Kinship, Marriage and Social Change in a Polish Highland
Vitlage. PhD thesis, University of London.



BIBLIOGRAPHY 227

—— 1993, ‘The Cows and Pigs Are His, the Eggs are Mine’: Women’s
Domestic Economy and Entrepreneurial Activity in Rural Poland. In
C. M. Hann (ed.), Socialism: Ideals, Ideologies, and Local Practice,
pp. 227-242. London: Routledge.

—— 1995. Kinship, Work and the State in Post-socialist Rural Poland.
Cambridge Anthropology 18 (2): 47-58.

——. 2002. The Village, the City and the Outside World: Integration and
Exclusion in Two Regions of Rural Poland. In P. Leonard, and D.
Kaneff (eds.), Post-socialist Peasant? Rural and Urban Construc-
tions of ldentity in Eastern Europe, East Asia and the Former Soviet
Union, pp. 160—179. Houndmills, Basingstoke: Palgrave.

——. 2003. Reproducing the House: Kinship, Inheritance, and Property
Relations in Highland Poland. In H. Grandits, and P. Heady (eds.),
Distinct Inheritances: Property, Family and Community in a Chang-
ing Europe, pp. 279-295. Vol. 2. Halle Studies in the Anthropology
of Eurasia. Miinster: LIT.

——., D. Kaneff, and H. Haukanes. 2004a. Introduction: Memory, Politics
and Religion — A Perspective on Europe. In F. Pine, D. Kaneff, and
H. Haukanes (eds.), Memory, Politics and Religion: The Past Meets
the Present in Europe, pp. 1-29. Vol. 4. Halle Studies in the Anthro-
potogy of Eurasia. Miinster: LIT.

. (eds.). 2004b. Memory, Politics and Religion: The Past
Meets the Present in Europe. Miinster: LIT.

Podoba, J. 2000. Medz1 technickou a kultirnou modernizaciou: Architektara
na slovenskom vidieku v 20. storoi. Architektura a urbanizmus 34
(3—4): 103-109.

Polanyi, K. 1985. The Great Transformation. Boston: Beacon Press.

Porter, B. 2001. The Catholic Nation: Religion, Identity, and the Narratives
of Polish History. Stavic and East European Journal 45 (2): 289—
299.

Pospishil, V. J. 1989. Sheptys’kyi and Liturgical Reform. In P. R. Magocsi
(ed.), Moratity and Reality: The Life and Times of Andrei Shep-
tts’kyi, pp. 201-226. Edmonton: Canadian Institute of Ukrainian
Studies, University of Alberta.

Potrata, B. 2004. New Age, Socialism and Other Millenarianisms: Affirming
and Struggling with (Post)socialism. Religion, State and Society 32
(4): 365-379.

Pratt, J. C. 2003. Class, Nation and Identity: The Anthropology of Political
Movements. London: Pluto Press.

Pye, M. 1971. Syncretism and Ambiguity. Numen 18 (2): 83-93.




228 JURAJ BUZALKA

Rata, E. 2003. Late Capitalism and Ethnic Revivalism: A ‘New Middle
Age’? Anthropological Theory 3 (1): 43—63.

—— 2005. Rethinking Biculturalism. Anthropotogical Theory 5 (3): 267—
284.

Riegelhaupt, J. 1984. Popular Anti-Clericalism and Religiosity in pre-1974
Portugal. In E. R. Wolf (ed.), Religion, Power and Protest in Local
Communities: The Northern Shore of the Mediterranean, pp. 93—
115. New York: Mouton.

Shanin, T. 1966. The Peasantry as a Political Factor. Sociological Review 14
(1): 5-27.

—— 1971. Introduction. In T. Shanin (ed.), Peasants and Peasant Socie-
ties: Selected Readings, pp. 1-11. London: Penguin.

Shore, C. 1993. Inventing the ‘People’s Europe’: Critical Approaches to
European Community ‘Cultural Policy’. Man 28: 779-800.

Simic, A. 1973. The Peasant Urbanities: A Study of Rural-Urban Mobility in
Serbia. New York: Seminar Press.

Skalnik, P. 1993. Socialism Is Dead and Very Much Alive in Slovakia. In C.
M. Hann (ed.), Socialism: Ideals, ldeologies, and Local Practice,
pp. 218-226. London: Routledge.

——. 2000. Anthropological Dimensions of Political Culture. In P. Skalnik
(ed.), Socioculturat Anthropology at the Turn of the Century: Voices
from the Periphery, pp. 61—68. Prague: Set Out.

Sorabji, C. 1995. A Very Modern War: Terror and Territory in Bosnia-
Hercegovina. In R. A. Hinde, and H. E. Watson (eds.), War: A Cruel
Necessity? The Bases of Institutionalized Violence, pp. 80-95. Lon-
don: Tauris.

Stauter-Halsted, K. 2001. The Nation in the Village: The Genesis of Peasant
National Identity in Austrian Poland 1848—1914. Ithaca, NY: Cor-
nell University Press.

Stavrakakis, Y. 2002. Religion and Populism: Reflections on the ‘Politi-
cised’ Discourse of the Greek Church. Discussion paper 7. Hellenic
Observatory, European Institute, London School of Economics and
Political Science.

Stenning, A. 2005. Where Is the Post-socialist Working Class? Working-
Class Lives in the Spaces of (Post-)Socialism. Sociology 39 (5):
983-999.

Stepien, S. 1987. W kregu badan nad spoteczenstwem II Rzeczypospolite;:
Spotecznos$¢ ukrainska. Przemyskie Zapiski Historyczne 4-5. 136—
174.



BIBLIOGRAPHY 229

——. 1998. Biskup Innocenty Winnicki 1 jego dzielo. In W. Pilipovi€ (ed.),
Bp Innocenty Winnicki: Ustawy rzadu duchownego i inne pisma, pp.
5-27. Przemysl: Potudniowo-Wschodni Instytut Naukowy.

——. 1999. Rola Przemysla w ukrainskim odrodzeniu narodowym w Galicji
w pierwsze] polowie XIX w. Warszawskie Zeszyty Ukrainoznawcze
8—9: 128-136.

——. 2000. W poszukiwaniu tozsamosci obrzadkowej: Bizantynizacja a
okcydentalizacja Kosciota greckokatolickiego w okresie migdzywo-
jennym. In S. Stepien (ed.), Polska-Ukraina. 1000 lat sqsiedstwa,
pp- 87-102. Vol. 5. Przemysl: Potudniowo-Wschodni Instytut Nau-
kowy.

——. 2005. Broderland City: Przemys$l and the Ukrainian National Awaken-
ing in Galicia. In C. Hann, and P. R. Magocsi (eds.), Galicia: A Mul-
ticuttured Land, pp. 52—70. Toronto: University of Toronto Press.

Stewart, A. 1969. The Social Roots. In G. Ionescu, and E. Gellner (eds.),
Populism: Its Meaning and National Characteristics, pp. 180-196.
London: Weidenfeld and Nicholson.

Stewart, C. 1999. Syncretism and Its Synonyms: Reflections on Cultural
Mixture. Diacritics 29 (3): 40-62.

——., and R. Shaw (eds.). 1994. Syncretism/ Anti-Syncretism: The Politics
of Religious Synthesis. London: Routledge.

Stolcke, V. 1995. Talking Culture: New Boundaries, New Rhetorics of
Exclusion in Europe. Current Anthropology 36: 1-24.

Struve, K. 2005. Peasants and Patriotic Celebrations in Habsburg Galicia. In
C. Hann, and P. R. Magocsi (eds.), Galicia: A Multicultured Land,
pp. 101-138. Toronto: University of Toronto Press.

Swartz, M. J., V. W. Turner, and A. Tuden. 2005 [1966]. Political Anthro-
pology. In J. Vincent (ed.), The Anthropology of Politics: A Reader
in Ethnography, Theory, and Critique, pp. 102—-109. Oxford: Black-
well.

Szczerbiak, A. 2002. Poland’s Unexpected Political Earthquake: The Sep-
tember 2001 Parliamentary Election. Journat of Communist Studies
and Transition Politics 18 (3): 41-76.

Taggart, P. 2000. Populism. Buckingham: Open University Press.

Thomas, W. 1., and F. Znaniecki. 1958. The Polish Peasant in Europe and
America. New York: Dover.

Tluczek, R. 2001. Ruch Narodowy w Przemyslu w latach 1918-1939. Roc-
znik historyczno-archiwalny 15: 5-17.

Torsello, D. 2003. Trust, Property and Social Change in a Southern Slova-
kian Vittage. Vol. 3. Halle Studies in the Anthropology of Eurasia.
Miinster: LIT.



230 JURAJ BUZALKA

Turowski, J. 1994. Ludno$¢ chiopska w strukturze spoteczenstwa polskiego.
Kultura i Spoteczenstwo 38 (1): 151-156.

Tysiqc tat Przemysta: Zarys historyczny, Czes¢ druga (od 1772 do wspolcze-
snosci). 1974. Vol. 2. Warszawa and Krakow: Towarzystwo Przyja-
c16t Nauk and Panstwowe Wydawnictwo Naukowe.

Tysiqc tat Przemysta: Zarys historyczny, Czes¢ pierwsza. 1976. Vol. 1.
Rzesow: Towarzystwo Przyjaciot Nauk and Krajowa Agencja Wy-
dawnicza.

van der Veer, P. 1994a. Religious Nationatism: Hindus and Muslims in
India. Berkeley: University of California Press.

——. 1994b. Syncretism, Multiculturalism and the Discourse of Tolerance.
In C. Stewart, and R. Shaw (eds.), Syncretism/ Anti-Syncretism: The
Politics of Religious Synthesis, pp. 196-211. London: Routledge.

—— 2002. The Victims’ Tale: Memory and Forgetting in the Story of
Violence. In T. Scheffer (ed.), Retigion between Violence and Rec-
onciliation, pp. 229-242. Beirut: Ergon Verlag Wiirzburg in Komis-
sion.

——., and H. Lehmann (eds.). 1999. Nation and Religion: Perspectives on
Europe and Asia. Princeton, NJ: Princeton University Press.
Verdery, K. 1991a. National Ideology under Sociatism: Identity and Cul-
tural Politics in Caucescu’s Romania. Berkeley: University of Cali-

fornia Press.

——. 1991b. Theorizing Socialism: A Prologue to the ‘Transition’. Ameri-
can Ethnologist 18 (3): 419—439.

—— 1999. The Political Lives of Dead Bodies: Reburial and Postsocialist
Change. New York: Columbia University Press.

Watson, H. 1995. War and Religion: An Unholy Alliance? In R. A. Hinde,
and H. E. Watson (eds.), War: A Cruel Necessity? The Bases of In-
stitutionalized Violence, pp. 165-178. London: Tauris.

Watson, R. S. (ed.). 1994. Memory, History, and Opposition under State
Socialism. Santa Fe, NM: School of American Research Press.

Wedel, J. R. 1986. The Private Poland. New York: Facts on File Publica-
tions.

——. (ed.). 1992. The Unplanned Society: Poland during and after Commu-
nism. New York: Columbia University Press.

Weingrod, A. 1995. Dry Bones: Nationalism and Symbolism in Contempo-
rary Israel. Anthropology Today 11 (6): 7-12.

Wieruszewska, M. 1994. Wspoétczesni chtopit w perspektywie etnologiczne;.
Kultura i Spoteczenstwo 38 (1): 157-162.

Wiles, P. 1969. A Syndrome, Not a Doctrine: Some Elementary Theses on
Populism. In G. Ionescu, and E. Gellner (eds.), Populism: Its Mean-



BIBLIOGRAPHY 231

ing and National Characteristics, pp. 166—197. London: Weidenfeld
and Nicholson.

Winter, J. 2004. Sites of Memory, Sites of Mourning. Cambridge: Cambridge
University Press.

Wojakowski, D. 1999. Life in Religious Pluralism: The Religious Situation
in the Polish-Ukrainian Borderland Area. Refigion, State and Society
27 (3-4): 343-34s5.

Wolf, E. 1966. Peasants. Englewood Cliffs, NJ: Prentice-Hall.

—— 1982. Europe and the People without History. Berkeley: University of
California Press.

——. 1984. Introduction. In E. Wolf (ed.), Religion, Power and Protest in
Ltocat Communities: The Northern Shore of the Mediterranean, pp.
1-13. New York: Mouton.

—— 1991. Introduction. In E. Wolf (ed.), Religious Regimes and State-
Formation: Perspectives from European Ethnology, pp. 1-7. Al-
bany: State University of New York Press.

——. 2001. Pathways of Power: Building an Anthropology of the Modern
World. Berkeley: University of California Press.

Wolfe, T. C. 2000. Cultures and Communities in the Anthropology of East-
ern Europe and the Former Soviet Union. Annuat Review of Anthro-
pology 29: 195-216.

Zarycki, T. 2000. Politics in the Periphery: Political Cleavages in Poland
Interpreted in Their Historical and International Context. Europe-
Asia Studies 52 (5): 851-873.

——., and A. Nowak. 2000. Hidden Dimensions: The Stability and Structure
of Regional Political Cleavages in Poland. Communist and Post-
Communist Studies 33: 331-345.

Zielinski, A. 2004. Na strazy prawdziwiej wiary: Zjawiska cudowe w pol-
skim katolicyzmie tudowym. Krakéw: Nomos.

Zubrzycki, G. 2001. “We, the Polish Nation’: Ethnic and Civic Visions of
Nationhood in Post-Communist Constitutional Debates. Theory and
Society 30: 629-668.






Index

Action Vistula 23, 41, 55, 57-61, 65-
9, 71, 73, 75, 87, 96, 143, 167,
186, 195, 197

anthropology of Europe 2, 25, 214

anthropology of political movements
4,129-30

anti-clericalism 24, 103, 111-2, 119,
127-9; and capitalism 111, 114-6,
122-7;clergy and class 117, 129;
and local politics 120-2, 130

apparitions 103-6, 108, 178, see also
Virgin Mary

Armija Krajowa (AK) 40, 79, 117n

Association of Ukrainians in Poland
82, 85,95, 167, 199, 202-3

Bandera, S. 39, 87

Bartminski, S. 140-4, 146, 148

Bax, M. 5, 38

Bieszczady Mountains 41n, 51, 55,
56, 73-4, 186

bishop 29, 32, 34, 36, 44-7, 68, 77,
80, 91, 94, 106-11, 116-8, 120-32,
137-8, 142-7, 157, 162, 164, 166-
9,176, 181-2, 187, 192-3

Boissevain, J. 205

Brock, P. 10

Brubaker, R. 38

Byzantinization 42, 162, 170

Canada 47, 58, 61, 66, 110, 201

Casanova, J. 214

Carmelite Church 2, 28-30, 82, 88,
90-4, 155,172

Catholic teaching (also encyclicals)
21, 125-7, 209-10, see also John
Paul II; religion and social trans-
formations

Catholicism; and celibacy 117, 171,
181-2; Greek, see Greek Catholic
Church; Roman, see Roman
Catholic Church, see also Catho-

lic teaching; church and birth con-
trol; church and sexuality; John
Paul II; religion

Chotowice 140-2

Chotyniec 58, 103-11, 135,178

Christianity; Eastern 27, 30, 37, 135,
153, 159, 170, 172-5, 182, 205,
211; Western 27, 31, 135, see
also Greek Catholic Church; Or-
thodox Church

civil religion 9, 156

civil society 2, 8,9, 89, 94, 156, 208-
9, 214; and non-government or-
ganizations (NGOs) 24, 1334,
137-8, 144, 146-7, 156

Concordat 43, 92,114

Communist Party 20, 36n, 41n

Connerton, P. 6, 77

Common Agricultural Policy 8, 212

church; institutions in Przemys$l 43-9;
and the media 43;and religious
education 43, 113, 119-20; in
south-east Poland 44-8, 128, 159;
and state 20, 43-4, 214, see also
Greek Catholic Church; religion;
Roman Catholic Church

Corpus Christi ritual 24, 103, 106,
122-7

Cossacks 65, 100, 100n, 152, 164n

Curzon line 40, 40n, 55n, 95, 96

Davies, N. 10, 19, 42, 44
Dmowski, R. 20, 36, 44, 89, 90

essentialism 25, 183, 185

ethnic cleansing 2-3, 11, 37-42, 70,
73, 75, 86, 101, 107, 186, 207,
211

ethnicity; commodification of 25,
185; and the media 22, 188-9; and
minority rights 164, 185-6, 213;
and tourism 186-7, 204



234

ethnification (also ethno-revivalism)
185, 205-6

ethno-bribery 68-9

ethno-business 25, 128, 185, 204,
206, 209

Europe; European Union 2, 27, 50,
52n, 53, 99, 103, 116, 152, 164,
198, 204, 212; and multicultural-
ism 3, 22,204, 213

folklore 12, 15, 68, 153, 197-9, 201
Friedman, J. 205

Galicia 10, 19-21, 31-5, 40, 94-6,
151-4, 163, 164, 166, 172, 176,
210

Galician Multicultural Festival (Wie-
lokulturowy Festiwal Galicja)
152-4,157

Goody, J. 4

Greek Catholic cathedral 28-30, 37,
42, 73,83, 84,121, 125, 126, 135,
153, 164, 165, 171-9, 182, see
Carmelite Church

Greek Catholic Church (also Greek
Catholicism) 2, 10, 24, 33, 42, 46-
8, 53, 58-9, 67n, 68, 71, 78, 87,
91-2, 93n, 108, 116, 142, 153,
155, 159-64, 169-77, 180-5, 192-
4, 209; Church union 32, 151; un-
der socialism 42

Hann, C. 9, 18, 46, 50, 100, 155-6,
160-1, 213

Herzfeld, M. 5

Hobsbawm, E. 7

Holmes, D. 210

Homo sovieticus 128

Hrebenne 57-63, 135, 154, 180

imagined rurality 22

Independence Day 35, 90, 96, 98,
196

intellectuals 9, 10, 24, 27, 33, 35, 42,
44, 46, 52, 99-101, 127, 128, 133,
137, 139-40, 144, 146-50, 154,
156, 157, 164n, 169, 174, 177,
181, 184,194, 202, 204, 206, 209,
212

invented tradition 100

Irwin-Zarecka, 1. 6

Jarostaw 64, 66, 104, 149-52

Jaworzno camp 41n, 60

Jews 11, 20n, 29, 31-2, 34, 36, 41,
44, 53, 53n, 94, 115, 140, 150-2,
211

John, Paul II, pope 46, 47, 93, 103,
122n, 123, 146, 150n

Jordan ceremony 97, 106, 121, 123n,
133, 135-9, 145,170

Kalwaria Pactawska 45, 186

Kertzer, D. 6

Kieniewicz, S. 12, 19

Krasiczyn 139-41, 143-8, 153, 154

Krakéw 31, 34, 52, 57, 58, 71, 80,
119, 123, 143, 144, 146, 147, 188,
189, 193, 196

Kresy potudniowo-wschodnie 20n, 78

Krynica 23, 55, 74, 96

Kupaly Night 97, 185, 187-205

Latinization 92, 161-2, 170, 178, 180,
181

Lemkos 10, 42, 55n, 188, 213

L'viv 31-5, 39, 52, 55n, 57, 87, 90,
90n, 92, 93, 118, 134, 138, 152,
162, 163, 166, 181, 193, 197

L’viv Eagles 35, 90

Martyniak, 1. 47
memory 3-6, 23,42, 82,99, 169, 207,



of Action Vistula 61, 66-75;
community of 75; and family 67-
8,70, 75, 207, 208; and landscape
57, 65; and place 5, 29; and relig-
1on 39, 81; and violence 5, 61, 66-
73,75, 78-91, 94, 208;

Michalik, J. 44, 94, 126, 137

Mitchell, J. 5, 7, 130, 204, 205

Mohyl’nyts’kyi, I. 159, 161, 163-9,
184

multiculturalism 3, 22, 53, 131, 133,
138, 139, 144, 148-52, 154, 157,
160, 198, 204, 205, 207-10, 212-3

Nagengast, C. 13, 18

Nairn, T. 9, 38, 212

Narkiewicz, O. 20

narodnichestvo 20

National Democracy 20

national holidays 99, 150

national minorities 12, 25, 35, 95,
149, 152, 185, 188, 197, 204, 206

nationalism 1, 2, 15, 16, 19-23, 36,
38, 53, 62, 64, 70, 81, 99, 139,
152, 161-3, 177, 194, 209, 211-3;
in Eastern Europe 75; ethnic 99,
212; and intellectuals 4, 8-11, 19,
33; and the media 10, 107, 209;
and minorities 42, 53, 95-7, 139;
and patriotism 99; post-indepen-
dence 11; and religion 1, 2, 10-11,
17, 33-4, 38-9, 110-1, 163-9, 182-
3, 208; rural 10-11; and school
209; and social emancipation 12,
16, 22; and the state 11, 27-8, 34-
5, 97-100; Ukrainian 10, 29-30,
33-4, 35-6, 61, 161-3; under so-
cialism 8, 10-11, 20-1; and war
38-42, 75

nostalgia 5, 29, 73-5, 147, 152, 205,
207,211

Organization of Ukrainian National-
ists (OUN) 36, 95

INDEX

235

Orientalism 99
Orthodox Church 59, 162, 172n, 173-
5

Peasant Party (Stronnictwo Ludowe)
19

peasantism 4, 4n, 14-6, 53, 207, see
also peasants; populism; post-
peasant populism; post-peasant
society; post-peasantism

peasants 4n, 9-16, 18-20, 22, 23, 33,
35, 40, 41, 56, 61, 65, 73, 75, 78,
111, 116,210-2

Pitsudski, J. 20, 27, 35, 36, 44, 89,
90, 98

Pine, F. 7-8, 13, 15,97, 99

Pikulice 35, 71n, 77, 82-6, 96, 134,
175

Poland; after 1989 6, 12-4, 43, 73,
93, 115, 188; and antemurales of
Christianity 11; Constitution of
43, 97; eastern wall of 27; Fourth
Polish Republic 1, 207; and mili-
tary tradition 78, 99; People’s Re-
public of 42, 44, 73; Third Polish
Republic 1

political culture 2, 7, 9, 21, 22

political movement 4, 7, 20, 129-31

political religion 6

politics of commemoration 3-7; and
populism 207, 209, 214; and post-
peasant society 207; and religion
2,4,7,22, 53,77, 78-86, 97-101,
133, 159, 163-9, 183, 207-8; and
religious synthesis 160-9, 183;
and social structure 2, 3-4, 7, 22,
53, 75-6, 101, 207; and the state
97-101

Polish-Ukrainian war 27, 37, 82, 98

popular religion 103, 128, 175-83

populism; and capitalism 8, 24, 103,
122, 125; and Catholicism 1, 103,
111, 127-31, 208, 209-12; and
heritage preservation 8; history of
15-22, 207; and insecurity 18,



236

209-10; and multiculturalism 3,
208, 210; post-peasant 2, 7, 22,
25, 53, 103, 104, 128, 130, 131,
206-14; and social emancipation
21; in south-east Poland 2, 24,
129, 208, 210, 212; and transna-
tional migration 213-4, see also
peasantism

Podkarpackie County 47, 49, 51

Posada Rybotycka 185-6, 196, 202

post-peasantism 4, 14, 53, 207, see
also peasantism; populism

post-peasant society 22, 207

Pratt, J. 16, 38, 129-30, 212

priests, see anti-clericalism and
class; anti-clericalism and clergy;
church and institutions in Prze-
mys$l; intellectuals; religion

Przemysl; as a centre of education
34; as a centre of trade (also ba-
zaar) 31, 32, 51-2, 127-8, 155; as
a centre of Ukrainians 29-30, 46,
48, 53, 100, 163-9, 203; as a
crossroad 27, 31; history 27-42;
as a Polish city 27-9, 42, 53, 86-
94, 98, 100; as a site of memory
3,29, 42, 78-96

Przemysl Eagles 27, 86-91, 98

public sphere and religion 1, 3, 4-5,
9, 23-4, 29, 53, 76, 77-86, 94,
100, 103, 111, 120-7, 130-1, 133,
135, 155, 178,207,208, 214

Radio Maryja 1, 43,78, 115, 116,
116n, 123n, 177, 210

Reconciliation 24, 81, 105, 108, 133-
4, 140-1, 146-9, 152, 157, 202;
Chapel of Reconciliation 105,
109, 178

reformation and counter-reformation
32

religion; and class 42, 120-31; and
the legitimation of the past 6; and
meaning 4, 175; and moderniza-
tion 1, 4, 130, 162, 214-5; and

INDEX

peasant society 2, 4, 11; popular
24, 42 45, 103, 107, 108, 111,
128-9, 170, 175-83, 194; and
post-peasant society 4, 7, 210;
and power 5, 78, 104, 121, 130,
131, 208; and rite 2, 29n, 46, 47,
133-5, 138, 141-4, 146, 161, 162,
170-83, 187, 208; and seculariza-
tion 24, 33, 103, 130, 214-5; and
social transformation 2, 130,
205;and violence 5, 38-9, 134

religious orthodoxy 128

religious syncretism and anti-syncre-
tism 161, 183, 209

ritual; and ethnic revival 25, 185,
204-6; and memory 4, 6, 23, 85,
86, 97, 135, 169; and political
change 134, 149, 185; and politics
7, 122, 159, 169; and postsocial-
ism 7, 14, 23, 78; and social trans-
formation 7, 25, 148, 185; under
socialism 7, 14, 78; and state 24,
25, 78, 185; and symbolism 4, 6,
7,14,24,76

Roman Catholic Church (afso Roman
Catholicism); after socialism 57,
78,92, 93, 103, 117; under social-
ism2, 11, 17-8, 20, 24, 29, 42, 44,
59, 78, 91, 105, 115, 121, 153,
159, 163, 170, 172, 174-5, 177,
181-2, 207, 210

rural social structure 2, 207; rural-
ity 9, 15, 22, 212, see also peas-
antism;  post-peasant  society;
populism

Ruthenians 55n, 150, see Lemkos

Rusyns 55n, see Lemkos

San River 30-2, 39, 51, 52, 84, 85,
87,149, 194, 199

Second Vatican Council 161-3, 172n,
181, 204

Shashkevych, M. 48n, 148, 164n

Sheptyts’kyi, A. 36, 161-3, 176, 181,
184,193



Slovakia 11, 13, 18, 22, 25, 55n,
117n, 144, 153,154, 210-2

social transformation(s) 3, 7, 8, 13,
22,129, 130; and everyday life 7;
and millenarian movement 111;
and peasants 9-15; social costs of
8

Socialist Party 20

Stepien, S. 37n, 55n, 90n, 161n, 170

Stewart, C. 159, 160, 183

Tokarczuk, 1. 44, 80, 91,92, 94, 121

tolerance 2, 3, 9, 39, 133, 135, 138,
139, 143, 149, 151-7, 183, 194,
208, 212-3; agrarian 36, 143, 146,
148, 156-7; artificial 24, 111, 133,
138-9, 146-9, 151-7, 183, 204,
208; intolerance 93, 133, 136,
146; ordinary 24, 111, 133, 154-7,
208

tradition 1, 7, 10, 14, 16, 17,24, 71-
2, 75, 83, 97, 135, 148-50, 162,
172-4, 178, 180-1, 184-5, 188,
190-7, 205-6, 208, 210; ancient
192, 194-5, 198; ‘authentic’ 186;
Christian 108, 141, 146-7, 178n,
198; commodification of 3, 204;
common 134, 154; Greek Catho-
lic 159, 161, 161n, 170, 209; in-
vented 100; local 143, 146, 198;
military 78, 99; multicultural 3,
133, 144, 152-3; pure 160; reli-
gious 169, 194; of tolerance 151,
156

tourism 3, 89n, 154, 157, 186, 204,
206; and ethnicity 8, 185, 204-6,
209, 212-4; and heritage 185; and
trade 25, 51-2, 127

underdevelopment 127; of Eastern
Europe 12; and periphery mod-
ernization 128

Union of Brest 32, 32n, 47, 161, 163,
170, 175

INDEX

237

Ukraine 20n, 47, 51, 51n, 52, 55n,
61, 62, 63n, 64n, 69n, 73, 76, 77-
9, 81, 83-6, 93-7, 104, 105n, 118,
121, 127, 138-41, 144, 153, 163,
166, 171, 174, 179-82, 186-7,
190, 195, 199, 201, 203-4, 211,
West Ukrainian National Repub-
lic (also West Ukrainian People’s
Republic) 34-6

Ukrainian Galician Army (also Sich
Riflemen) 35-6, 39, 71, 71n, 82,
86

Ukrainian Insurgent Army (UPA) 39,
40, 55n, 56-61, 63-4, 69, 70, 73n,
75, T9n, 82, 84-5, 87, 93, 95-8,
134, 186, 192, 196

Ukrainian minority 40, 53, 68, 96,
139, 147-8, 163, 188

Ukrainskie towarzystwo spoteczno-
kulturalne (UTSK) 68, 72, 95

van der Veer, P. 160

Verdery, K. 8

Virgin Mary 2, 97, 104, 123n, 134,
142, 174n, 176-9, 179n, see also
apparitions

Volhynia 40, 81, 140, 140n

Watson, H. 38-9

Watson, R. 6

Wiar Valley 185-6

Wolf, E. 4, 5,7

worker-peasant 13, 104; urban pea-
sants 15

Zakerzonie 55, 57, 65, 95-6, 186
Ziemie Odzyskane 41



Halle Studies in the Anthropology of Eurasia

“... anthropology needs a broader vision. It needs to shake off its strong association with the
primitive and the exotic and become genuinely global in its comparisons. From this
perspective, more sustained attention to Eurasia and a renewed focus on its underlying unity
might launch the transformation of our parochial scholarly traditions into a mature
cosmopolitan science."

— Chris Hann, in his Preface to this series

Nation and Religion
The Politics of Commemoration in South-East Poland

Juraj Buzalka analyses the interplay between religion, politics and
memory in the context of postsocialist transformations in south-east
Poland. He shows that two Catholic churches play a crucial role in
commemorations of the warfare and ethnic cleansings that took place
here during and after the Second World War: while the Roman
Catholic Church claims a privileged status for the Polish nation, the
Greek Catholic Church does the same for the Ukrainian minority.
Central to Buzalka's analysis are changing forms of tolerance and
multiculturalism, and the emergence of ‘post-peasant populism’,

a political culture rooted in rural social structures, ideologies and
narratives, and saturated with religion.

Buzalka's work is an innovative contribution to political anth ropology
and his findings will also be of interest to political scientists, social
historians and sociologists.

Juraj Buzalka is a lecturer in social anthropology
at Comenius University, Bratislava, Slovakia.

In 2003-2006 he was a doctoral candidate at the
Max Planck Institute for Social Anthropology,

Halle/ Saale, Germany.
978-3-8258-9907-3

8

www . lit-verlag.de 9 "783825"899073



