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 Memory can be considered one of the most subjective elements of culture.  One of the characteristic features of 
memory is its changing nature.  In the framework of concrete recollections, events that occurred in the past change their 
meaning depending on the narrative construction of the story.  

 The main inspiration behind the project Multi-Cultural Memory and the Continuity of Traces. Chernivtsi in Bukovina is 
to capture the "phenomenon of memory" of Ukrainian Bukovina, particularly of Chernivtsi- the region’s capital - through the 
reconstruction of layers of memory on the subject, e.g. the fight for the integrity and the identity of religious communities during 
changes in borders, state organisms as well as the Second World War. These changes influenced the status and existence of 
concrete denominational groups, increasing or decreasing the possibility of contact between localities. It was of such enormous 
symbolic importance and dimensions that it often produced the narratives subordinated to the rules of integration, which are 
different views on the same reality. After the traumatic events of the twentieth century, Bukovina became a physically 
inaccessible reference for many communities, which now (thanks to the memories of former residents of these territories) are 
trying to reproduce former religious communities.  The team, made up of international specialists and volunteers 
(anthropological specialists as well as just fans of history) participated in the project.  They carried out narrative interviews with 
residents of Chernivtsi and neighboring localities, as well as emigrants, and also assembled and documented family archives 
and keepsakes which will effect the creation of the multidimensional " landscape" of memory. The creation of a "topography of 
memory" is an important element of the project – seizing memories in reference to the concrete urban planning of Chernivtsi. 
The purpose of the project is to initiate a dialogue about the importance of Chernivtsi and Bukovina in the context of a European 
heritage, as well as unraveling the cultural consciousness of future  generations among countries of the EU and Ukraine.   
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At the junction of two streets: Maria Zankowiecka1 and Uniwersytecka in Chernivtsi on the Prut, there was a big 
synagogue Templ (also literally, because it was 39 metres high) on a hill, which dominated the city. It was built in the seventies 
of the nineteenth century on Jewish-reformists initiative, who, it's worth mentioning, was then the third national group (after 
Ukrainians and Romanians) with respect to the number. In the consciousness of inhabitants the synagogue was functioning as 
a symbol of eternity and holiness indicating the unity of the Jewish nation. The synagogue Templ thanks to its monumental 
beauty, its dignity and harmony, being one of several dozens synagogues in Austro-Hungarian Chernivtsi and simultaneously 
the only one and unique with respect to the wealth and architectural artistry, was thought as a „quintessence of welfare and 
justice”, a place of „the synthesis of holiness and what is human”. At least  Karl Gutherc – the chairman of Jewish community in 
Chernivtsi - said this in 1937 in the sixty anniversary of building it. Four years later German fascists, realizing the task of 
elimination of numerous and influential Jewish population in Bukovina, was ineffectively trying to wipe it out. Ruined, deprived of 
original, Moorish ornaments and a dome – the only one tangible remnant of its sacred – it outlasted invariably in the heart of the 
city till the end of the fifties. 

In 1959 in „Radjanska Bukovina” newspaper the Soviet authorities, which was involved in the development of „the most 
important of arts” - cinematography, announced solemn opening of a modern, equipped with the high-tech, large format screen, 
the cinematheatre „Zhowten” and now „Chernivtsi”. 

This text is based not only on the dichotomy the sacred – the profane, but also on the title „cinemagogue”. This wordy 
neologism, cluster of words indicating the function of the building (buildings?), can already suggest some indefiniteness, 
bracket, unfinished process of pupating of a building, a place, space, energy. In the context of multiculturalism of Chernivtsi not 
theoretical divagation about holiness is significant but rather cognition of memory tracks – peoples' recollections and their 
individual perception of the synagogue and its transformation into the cinema. 

In many cases the examined „cinemagogue” turned out to function in the inhabitants' opinions (mainly not numerous, 
pre-war Jews) as a substitute of  Eliadic „private holy nooks”, which characterize themselves by intensity and intimacy of 
spiritual experiences. 
By the way, there is a matter of defining the synagogue which in spite if being sanctified by the presence of Torah, formally 
remains only a building of prayer... 

                                                
1. Maria Zankowecka (really  Adasowska, 1854 – 1934) – a famous Ukrainian actress of theatrical troupes of Kropywnycki, Sadowski, Karpenka – Kary and others.
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The Synagogue  

Louis Jacobs, the author of „The Jewish religion” emphasizes, that using the expression synagogue in analogical 
understanding to the word church is highly inappropriate. The term synagogue refers to the building, in which prayers take 
place. The closest equivalent of „a church” is Jewish community as it is (Hebrew tzibbur - „to gather”, „to assemble”). There is 
clear distinction in Talmud between a synagogue as a building designed for praying and the house of praying, where Torah is 
studied. What is interesting Talmud distinguishes spatial location of the house of praying on the outskirts of a town (maybe it's 
for maintaining the exclusive status of studying Torah), from the location of the synagogue in the highest point of a city. Taras 
Wozniak in „Fenomen miasta” states how important for a city is „vertical stratification if its space”. Valuation of the places on 
those more blessed, ordinary and „defective” refers to the structure top – middle – down. And just on the top, and in the center 
additionally, temples were situated, in contrast to the residential districts (Acropolis is a model example). So the urban sacred is 
not limited only to the plane, because it has also its vertical dimension – as a sign of dominating over the earthly world („The 
mountain of the world”). Holy summits or slopes of mountains are considered to be the gods' seat, since time immemorial they 
were to be „the guarantee of the auspicious location” (J� drzejczak 2004) These natural forms – hills, mythical mountains (Greek 
Olympus, Jewish Zion) function as sacral places, because they are closer to heaven, closer to God. 

So far, as Judaism doesn't concede the holiness of the place of worship, because it doesn't fulfill basic temple functions 
(such as residence of gods, sacrifices or priest service), treating it as a place of worshipers' meetings (there may be also rooms, 
which are not connected with religious cult), the reformed Jews (progressive) define the synagogues as „Tempel”, literally: 
temples, what means „God's houses” in Christian understanding. Despite the fact that in Talmud we can find analogy between 
words synagogue and temple, the Jews, especially Orthodox ones doesn't link the synagogue with „God's house” (it may be 
reserved for Church) (Louis Jacobs, The Jewish religion). 

There is a theory which says that the synagogue as it is, has its origins in the period of exile from Babylon, which has its 
consequences in destroying the first temple – Jerusalem (586 B.C.)2 Babylon captivity (586 – 538 B.C.) determined the 
beginning of  the Jewish diaspora. At this time understanding and using of Hebrew language gradually decreased. 
Simultaneously Talmudic Judaism arose. Among the Jews the institutions, which was occupied with studying and interpreting 
the Mosaic law, came into existence – houses which was known under the Greek name synagoge (assembly, polish: bo� nice). 

                                                
2The expansion of Assyria and Babylon caused that first Israel and later Judah found themselves under control of these nations. The Kingdom of Israel was conquered by 
Assyrians (722 B.C.), and its people had to exile. Over 100 years later Babylon conquered The Kingdom of Judah, destroyed The Temple, displaced the majority of inhabitants 
(Babylonian captivity, 586 – 538 B.C.). Janusz Karczewski, The ancient history of Israel
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The exiles gathered at every Sabbath in order to read holy books altogether, to pray and to sustain habits and tradition (Janusz 
Karczewski, Staro� ytna historia Izraela). The first synagogues were to be small places of meetings of the exiles for praying 
purposes. Talmud identifies them with „small sanctuaries”. The reference to the enemy in „Psalms”, who destroys „all the places 
of meeting with God” (Psalm 74:8) can be understand, according to Louis Jacobs, as the reference to the synagogue. 
According to The New Testament, Jesus was teaching in the synagogue in Galilee, whereas Saint Paul was preaching in the 
synagogues in Damascus and on Cyprus (Matthew 4:23). Mishnah (the first record of Jewish spoken tradition) dates back the 
beginning of the synagogue in Jews' lives to the second century after Christ. There can be found not only references to prayers 
and reading Torah in the synagogue, but also the records of law concerning, for example the issue of its sale. The above-
mentioned facts indicate that it was very rare for Jewish community not to have its synagogue as a place of meeting in memory 
of God. And according to Torah, human prayers are heard only in the synagogue and everyone, who has the synagogue in his 
town and he doesn't go there should be called „a bad neighbour” (Louis Jocobs, The Jewish religion). 

A tendency of building one big synagogue instead of many small ones has appeared in time. It came from the belief, that 
the more people is present in the synagogue, the more grace they will obtain. Then more synagogues came into existence. The 
Hassidim were praying in smaller groups, what was connected with worshiping of the specific tzaddik. Distinctions were also 
formed by theological or ideological background of differences between conservative and reform Judaism. Reform (progressive) 
Judaism, which emerged in nineteenth century (1810) in Germany, introduced an organ music, hymns in German and 
shortened prayers into the synagogue. It differed from the traditional (rabbinic) Judaism in admitting that the Jewish law can be 
reformed in introducing freedom when it comes to kosher rules or celebrating Sabbath. The reformers alleviated the conversion 
procedure – transition to Judaism. They has also introduced the equality of women in the liturgy. 

One of my interlocutors, an old man from Chernivtsi remembered a woman –  rabbi when he was talking about pre-war 
Jewish town: 

- There was a woman – rabbi in here, the woman-rabbi of progressive Judaism (…) five or six women were going to her, 
there weren't any men. But these women basically weren't praying – they were drinking tea and eating cake. I was there 
once, I've seen (laughter). 

So maybe this aspect of Reform Judaism from Chernivtsi didn't have favorable conditions, although there were many trials as it 
turns out... 
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Building of a big, choral synagogue Templ next to the smaller Jewish places of prayer was amazing thing not only 
because of the majestic block of this building, distinguishing from the other synagogues, but also because of the fact that its 
origin meant changes; and then the position of progressive Jews, who immersed in the social tissue of the town, has 
strengthened. 

Templ 

Because of the equalization of religious and social rights of the Jews with other ethnic groups of Bukovina, in the second 
half of nineteenth century the economic power of the Jews, their influence on administration and their role in the city council 
started to strengthen. 21 587 Jews lived in Chernivtsi in 1900 and they constituted 32 % inhabitants of the town. Majer Ebner, 
ex – president of Jewish commune in Chernivtsi mentioned: 

- In the early years of my childhood Chernivtsi was a small Jewish town with thirty thousand inhabitants. I wasn't in the 
suburbs even once then. I saw a concentration of villagers only in a market day (…) streets around the hotel „Golden 
fish” on which I was running, were only Jewish (…) in my child's consciousness there was only a Jewish world, where 
Christians were living as well. 

There was an ideological dispute between the orthodox part of the Jews in Chernivtsi and this „reformed” part, which 
was represented by forming, financial  and commercial elite of wealthy Jewish bourgeoisie. Being overcome by bringing a wind 
of novelty into the conservative life of local Jewish community, the reformists founded Association of Chernivtsi, where there 
was 100 people, and which purpose was to found a great synagogue Templ. Thanks to generosity of Amalia Zucker, who 
donated the grounds in the center of the city, thanks to offerings of two hundred followers of reformists and sale of private 
places of praying there was erected a new synagogue in less than five years. It was designed by a Lviv architect Julian 
Zacharewicz, who became famous for designs of railway stations on the route  Lviv – Jassy, including railway station of 
Chernivtsi. A temple, which was directed to the east, was to contain one thousand people. The Moorish style was to distinguish 
it from other Christian temples and to reflect a spirit of  the „mosaic religion”. Situating the synagogue on the hill, on the junction 
of two streets with keeping free space around it, crowning the building with a massive dome, Moorish ornaments and using new 
materials was evidence of skillful combination of traditional and modern elements. Co – presence of cantor and choir, liturgy in 
German or reading Torah upturned with a face to the gathered corresponded with the spirit of reform Judaism. 
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Josif Abramowicz, a doctor from Chernivtsi remembered: 

- Before the war there were sixty eight, not very big synagogues in the town. There was sixty eight, not big 
synagogues in the town before the war. There was a synagogue in every two, three districts. The Jews could come 
there every morning and evening, and pray. Besides there was a big synagogue on Barbjus street. Now there are 
the butcher's shops...no, there is nothing now. And there was the synagogue Templ as well – beautiful. It was 
considered as one of the most magnificent in Europe. But it was not for orthodox but for reform Jews (…). I  
remember, that I was going there with my parents till 1940. There was beautifully indeed, people were dressed like 
to the theater. There were also the magnificent cantors. The prayer was as a song. 

My second interlocutor confirmed this, 84 – years old Maks Szykler remembered pre – war Chernivtsi very well. 

- After the war the Jews left for Israel, the Jewish community was not big (…). Only one, small synagogue remained in
Chernivtsi.There was about forty synagogues like this before the war, and five or six synagogues as big as Templ (…). 
Modern Jews were praying there, and the main rabbi – dr Mark was saying the prayer in German. The cantor – Josif 
Szmidt was singing in the choir of the synagogue. (…). I listened to him every year. He arrived here to his mother for 
spring Jewish holidays. He was short, he wore cothurnus like women (…). He had concerts here, and the money from 
these concerts was donated for building of a new Jewish hospital. It means that he started his career in the synagogue 
Templ. Later he left with his uncle for – Germany, for Austria, he also gave many concerts there (…) Even Hitler was on 
one of his concerts and he told him that he would let him go if he didn't come here any more. There were films with him 
as well... 

The figure of mentioned cantor – Josif Szmidt was inseparably connected with the synagogue Templ. Natalia 
Szewczenko, the director of the Museum of History and Culture of Jews of Bukovina in Chernivtsi, sees by eyes of imagination 
as in front of aron ha-kodesh a small figure in black appears with tallit on his shoulders. The magnificent voice fills all nooks and 
crannies of a big hall till the dome. The Aramaic prayer „Ano awdoch” is sung by the young cantor Josif Szmidt (…) his singing 
causes pure joy, wordless delight, a feeling of happiness that rises the soul to heaven. 
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Mrs Natalia remembers also contemporary times for her: 

 - Post – war Chernivtsi was a small, well–kept and quiet town. The war hasn't damaged it, but just round the corner of  
the officers' post on the Theatrical Square3 a big framework of building with black eye-socket of windows loomed. 
Against a background of the sky the remain of the dome became visible (…) As we were children we were tramping on 
these ruins with heart beating. The echo of our steps on the crunched bricks traveled around the empty space. A pile of 
plaster, twisted iron wires sticked up here and there, the sky instead of the roof – the ruin looked like that. 

Over fifty years monumental synagogue Templ was decorating the urban scenery. In July 1941 fascist army set fire there. And 
after the invasion of German armies and Romanian fascists the regular extermination of Jews from Chernivtsi started: 

- When fascists came in they gathered the Jewish elite in a Romanian house on the second day, then they transported 
and shot them dead (…) - Josif Abramowicz describes. 

Over four hundred Jews from Chernivtsi was murdered then, including the rabbi of the synagogue Templ – Abraham 
Mark, who saw the burning of the rolls of Torah. As it turned out destruction of the synagogue was the beginning of the end of 
numerous, rich and influential Jewish population of Bukovina. In October of 1941, after Rosh Hashanah – Jewish New Year – 
mass resettlement of Jews to remote Transnistria started. 
A rabbi of the one active synagogue in Chernivtsi now – Nojch Kofmanski told that: 

 - When there was a trial of detonating the synagogue, window glasses in surrounding houses fell out but the synagogue 
barely twitched. Later it was decided not to demolish but rebuild it. But why was the dome removed? If there was the 
dome the use of this building would be obvious... 

The synagogue has never returned to its original state, even in the post - war period. It survived in the half-ruined form to 
the end of the fifties. As it was ordered by Chruszczov all the street shrines and crosses  were to be removed. The cross from 

                                                
3 There is Museum of the History and the Culture of the Bukovina Jews in Chernivtsi now.
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Lenin street and „the building No. 57” on the corner of Zankowiecka street were on the list. That's why in 1959 the dome of the 
synagogue was eliminated  just as the other symbols indicating its early function. In accordance with the decision of local Soviet 
power in the restored building the modern theater „Zhowten” („Chernivtsi” now) began its activity. 

Cinematheatre 

The next cinematheatre is being built. This manifestation of the party over the welfare of the cultural development of  
Soviet Bukovina causes great joy. The new cinematheatre „Zhowten” opens its doors to the inhabitants of Chernivtsi. It 
shocks by its monumentality, delights by graceful architectural lines and colorful lighting (…). Six columns, which are 
decorated with ice-blue marbles, propped a vault of the building. In the middle  - there is a place for lovers of music in 
front of the concert hall . Alongside – soft, comfortable sofas. Colour of the walls makes also a pleasant impression (…). 
Thanks to common merits of collective using district party organization the largest and the most beautiful cinematheatre 
in Bukovina was set up – it was enthusiastically written in „Radjaska Bukovyna” newspaper (nr 242) in 1959. 

The  cinematheatre inaugurated its activities with widescreen, Soviet – Chinese  movie  entitled "In one dress” made by I. 
Kutuzow and W. Babuchach. 

In Soviet times the cinematheatre „Zhowten” was experiencing a real bloom. It was there where my interlocutors 
watched premiere screenings of Soviet super – productions. And in what quality! Panoramic, wide – screen film pictures were to 
be the invaluable novelty of the cinema, acclaimed to be the most important of all the arts in many proletarian manifestoes. 
Words attributed to Lenin: „I think, that from all your arts the most important is the cinema” (it was probably spoken by Anatol 
	unczarski - People's Commissar of Education in USS R in the twenties) had influence not only on the development of Soviet 
cinematography, but also on many cinematheaters, which grew as mushrooms after the rain in Soviet Republics. But they 
weren't black-and-white films with pre – war stars which was the most popular; the real success was won by the newest 
productions of „Mosfilm”, thanks to which the working party could affect on the masses of people or at last it tried to. The 
queues in front of the cinematheaters, the overcrowded cinema hall and music played by the orchestra before screenings 
showed that was a real success of the cinematheatre in Chernivtsi. It was a real cinema! 

A long-term director of the cinema – Wasyl Iwanowicz Kuzmin, who was rewarded by the prime minister Janukovycz in 
2004 with medal for „personal contribute to the development of  Ukrainian cinematography and for the highest professionalism”, 
made this cinema the best cinematheatre in West Ukraine additionally generating substantial revenue. Kuzmin himself, who 
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was Russian by origin, didn't learn Ukrainian language even though he had been propagating  the Ukrainian culture for many 
years; but thanks to the promoting of national or even local - bukovinian film art, he gained a reputation of "Ukrainian 
nationalist". 

Today the cinema is empty, you cannot experience orchestra performances, and the big cinema hall became deserted, 
but in spite of this Mrs Oksana – the wife of the late Kuzmin – looks after the cinema with great enthusiasm and has unique 
attitude towards every spectator of the cinema. 

So far, as the decline of state cinemas, which lose a battle with the giants because of their impoverished attractiveness, 
is a common phenomenon nowadays and it's not weird that it didn't omit the cinemagogue in Chernivtsi. But the collective 
involvement of the cinematheatres’ employees in any activity for the cinema good, such as walls renovation, is not only 
surprising but it bewitches with its simplicity. Although it is probably nothing more than a remnant of the socialist era... 

How to reverse the synagogue?  

There are places, which influence on human being by themselves, which raise a feeling of sacredness, attract, but also 
push away (mysterium tremendum and mysterium fascinosum). Feeling the sacred is given to us. Czech researcher – Václav 
Cílek compares feeling the sacred with subjective feeling of taste of salinity or sweetness; sense of harmony. Plato writes that 
sacred places were chosen according to what kind of dreams people had there. Determinants of the sanctified sphere are 
personal feelings, intimate ones. And its materialistic equivalents in space are temples, places of worship. 

As I have mentioned, the synagogue as it is functions as a place of prayer, place of meetings, first of all for religious 
rituals, but not only this. As long as the category of holiness may be considered in the context of studying Torah and Talmud in 
the synagogue, its functional purpose cannot be omitted as a hall of meetings or a seat of qahal (Jewish community). There can 
also be a chancellery, an archive, rooms of rabbi's courts, a treasury or other more „usable” rooms such as a canteen or 
dosshouse in the synagogue. So the synagogue is not sacred building in Christian meaning and it's useless to look for the pure 
sacred, this eliadic „full of energy”, „pregnant with meaning” ultra holy space. And it's because the elements which have features 
of the sacred interfere with those „amorphous areas”, which are profane – shapeless, deprived of the structure and 
permanence. Maybe it would be more accurate to use definition „quasi – sacred sphere in profane sphere”? Such places are 
„taken away” from profane sphere, they are sanctified. With reference to the synagogue it would lie in placing fragments which 
include profundity and which are endowed with features of sanctity and causes religious feelings in the „ordinary”, secular area. 
On the other hand it is hard to ignore the fact, that the synagogues of the Jews - reformists are called Templ, what means 
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literally a temple. The synagogue seems to be border area between these two spheres. There is a kind of tension between 
them. Religious, ritual or spiritual signs of the reality penetrate into the perception of sacred sphere. It can be said that in a 
sense the sacred approaches to the profane. 

In the context of discussions with the religious Jews, who were in contact with the synagogue Templ in Chernivtsi before 
it became strict a secular „cinemagogue”: it was a sacred place (Maks Szykler), I went there with my parents (…) the prayer 
was like a song (Josif Abramowicz), I tend to formulate it as a place, which emanates memory and intimate spiritual experiences 
for those individual people. Mrs Oksana at the first meeting with us, when she was standing before entering and was looking at 
the building block said with conviction in her voice: the energy is still there. 

 Has there been the desacralization of the sacred? Has (I would refer to Eliade again) the established middle of the 
world – repeating of the creation of the universe undergone transformation? Has the sacred of the synagogue in Chernivtsi 
secularized? 

- Soviet authorities  have done it, it is the worst what can be done with the place of worship. There is nothing worse (…) - 
said the rabbi Nojch – Films are shown in the cinema, various kinds of films, don't they? People dressed, 
undressed...various scenes. It turns out, that there is a demonstration of such things in a place of worship (…) a shop is 
something different...but this? It's not only an insult, lack of respect, it is just godlessness! - the rabbi summarized. 

It looks that there are no strict instructions concerning using the former building of the synagogue. The interpretation of 
Talmud shows that it depends in whose hands the synagogue is, in the Jewish or not in Jewish. It is certain that there can't be a 
slaughterhouse, a bath house, a tannery, and a public house  in the synagogue. But what about a cinema?  

The rabbi Schlessinger – The Chairman of the London Committee of Protection of Jewish Cemeteries in Europe claims 
that the synagogue has some kind of sanctity, which should be „reversed”. It isn't known how to „reverse” the synagogue. 
Nobody has done it yet... 

Translated by Maciej Klimczuk 
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History was only a sign for them, things were as palimpsests, the sky as a tangent to a circle of the 
whole human experience. They were sure that everything is the allusion to something transcendental, 
that everything, what is clear for mind, is only a thin external layer of non-revealed./Abraham Joshua 
Heschel/   

 We have an appointment with a rabbi Nojch Kofmanski in a synagogue, which is the only one active synagogue in 
Chernivtsi nowadays. Outdoor– a queue. Young and older women, festive headscarfs tied on their heads. Apparently, married 
women. Apparently, they know that married woman doesn't go to a rabbi with bare hair. What is this queue for? 
The rabbi asks to sit with him at the table. He wants us to tell him our names. He writes down them on a piece of paper. We are 
looking around - a house of prayer in the old style, walls and ceiling covered with paintings. We recognise signs of the zodiac. 
Meanwhile the conversation with the rabbi comes to the crux – we want to Sadagora. It turns out – the rabbi goes with us. To 
our great surprise the piece of paper with our names on it will be put on a tzadik's tomb. The rabbi has a key.- You can throw 
the money there, into the box for cedaka – says the rabbi Kofmanski putting his black hat on. More impatient women look into 
the prayer room. The rabbi sees one of them. Noticing our astonishment and curiosity, he says: „ It is normal for us, it was the 
same before the war. Non – Jews came to a rabbi in order to pray for them. Because a rabbi has a direct contact with God, they 
think so”. We go out. Outside the queue has grown. There are twenty people now. One woman with a little child. They don't look 
at us, we also try not to show our obtrusive interest. We get into taxi. The direction – Sadagora. 

The journey to Sadagóra takes over thirty minutes. Sadagóra is a district of Chernivtsi now. A place, which was called 
„Jewish Vatican” or „small Jerusalem on the Prut” before the war, is situated on the second bank of the river. A cementary first. 
A damaged gate, grass waist-high. Only a trodden path leads to the ohel tomb where Israel Friedman and his son Abraham 
Jacob from Sadagora lie. They were rabbis – miracle-workers from the Ru� yn-Sadagóra dynasty. Israel Friedman fought even 
with the tzar, but he lost. Having escaped from Russia he settled down in border Sadagora in 1841. He erected a magnificent 
residence here (a mix of neo – Gothic and pseudo – Moorish style), that the greatest magnates could feel envious about. Now – 
the rabbi makes us realise – Hassids ChaBaD – Lubawicz has bought the old tzadik's manor house. They want to build a 
Hasidic pilgrimage centre in Sadagóra. 
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In the Geographical Dictionary of Polish Kingdom, volume X it can be read: „[Sadagora] ows its origin to the march of 
Russian army against Turks in 1769, when a commander Gartenberg-Sadagórski arranged a mint here and ordered to mint 
coins for his soldiers. There is a farm, a brewery, mills and loudly fairs for bullocks in the courtly area”. Fiacres from Sadagóra 
had their stopping-place next to a crossroads Bahnhofsstrase and Pruthgasse near the main station, but at the turn of the 
century there were also omnibuses on the route Chernivtsi – Sadagora, which stopped on a bridge over the Prut. (…) Fiacres 
and carriers from Sadagora stopped there in a district called Bei der Bruck, which name comes from a stone bridge over the 
Moszków river. It was also a communication centre of the town. On one side there was the inn of Itzig Leib Granierer, on the 
other side – the inn of Motie Bruckenthal and smaller taverns, stables, coach-houses. Fiacres and carriers lived in a district 
Baronówka, which ows its name to the fact, that there was a castle park and a possesion of barons Mustaca, Romanian boyars 
– former masters of Sadagora and all the local villages. The omnipresent scent of horses and stable manure wafted in the 
Baronówka as well; blacksmiths and repairers of coaches had their workshops next to the fiacres' stables and hired Jewish 
hauliers, called balegoles; there wasn't also lack of taprooms and cheap eating-houses(...). Sadagora was thought as a centre 
of trade and horse smuggling and that's why its inhabitants, Jews mainly, had the worst reputation: they were considered as 
rascals, horse-thefts and swindlers. Famous „orlov trotters” were smuggled there from the near tsardom; having occured on a 
big horse fair in Sadagora, they reached their destination in Galicia, Hungary and Austria. The poorest district of Sadagóra was 
popularly called Mizraimgas – Mizraim is a biblical name of Egipt – and it's because many inhabitants suffered from a horrible, 
contagious skin ailment: it manifested in scabs and according to Egiptian plagues it was often described as a „pharaoh 
disease”. Water deliverers, cobblers, tailors, pedlars, beggers and generally sick people lived in Mizraimgas, people who could 
lead their modest, even miserable and full of self-denial lifes only thanks to the protection of the commune. The poverty in 
Mizraimgas contrasted sharply with luxury and splendour in Rebbensgas, which was the name of a district near the glamorous 
tzadiks' residence in Sadagóra.(...) Tzadik Ruzynski, as the rabbi Friedman was called, also after his removal to Bukovina made 
wealth, luxury, joy of life and pleasure as a rule of Hasidism.(...) „We have to welcome God in brightness and glory”, taught 
Ru� y� ski and he maintained his own orchestra at his „court”, he dressed his servants up in richly decorated liveries and 
generally he took all the opportunities to amaze his entourage by luxury and court style. (…) Thousands of newcomers from 
Russia, Ukraine, East Galicia and Bessarabia arrived to him every year; they were living in one of numerous roadsides near the 
castle for many months until they were allowed to have a short audience. One thousand worshippers was able to find room in a 
big prayer hall, called „a big cell”; when a rabbi was coming inside, his followers stood humbly in a lane. 
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 When a few years ago a factory of tractor repairing moved out from here, the manor house fell into ruin. Rabbi's 
Kofmanski heart bleeds. He doesn't want to come inside with us. He points at the hole in the fence to go through – and he 
drives away. If we had arrived a hundred years ago, a young Hassid would have led us through the stairs upstairs, then through 
the hall, where – Leopold von Sacher-Masoch writes - „the mistress of the house, the wife, the daughter in law, daughters and 
nieces were gathered wearing silk dressing gowns and caftans decorated with fur, made from silk or velvet, women in 
expensive headbands, girls with plaits, in which pearls were interwoven. Behind the first hall there was the second one, then 
guards,but this time older men with grey beards. And finally a big and heavy curtain was risen...”. This is the place, where 
David's descendant sat down in the splendour of the royal garment, about whom Martin Buber wrote: „I've met the real tzadik 
once”, and Rose Auslander in one of her poems wrote: „the Jordan was flowing into the Prut then”, and somewhere in 
Sadagóra there was a place, in which the Jacob ladder was leant against the sky... 

Sadagóra leads a peaceful life, a place that is very common in Ukraine. Wandering through it, you can't resist to a 
drowsy atmosphere of this town. A point of bottle return, shops, one restaurant, damaged tenement houses, closed cinema, 
gouts and garbage in a park. And somewhere in this contemporaneity there are the signs of the past, which shine through the 
present cloth marking an emptiness and reminding of some absence . My friend, who lives in after-Jewish town, said to me that 
he knew where such a silence came from. It's a perceptible emptiness after Jewish inhabitants. The same is in Sadagóra. 
Some space became devoid of substance, there are only the signs of it in its sphere now, which also fall into oblivion.  

 This place is a great example of a city – palimpsest, where layers of not remembered history overlap, history which is 
written in material and tangible objects and covered by succesive layers of events. „The palimpsest belongs to everybody who 
left his mark on it, but no one engulf the wholeness of recording, because he notes down only one of its layer, and next phase is 
initiated rather by chance than by intellect”. The tzadik's manor house is a strong point in the parchment of Sadagóra. 

Palimpsest is a manuscript written on the stationery which has been already used, but a previous text was removed. After 
a while the original text, which was removed from the material with the aid of milk or oatmeal, started to shine through so clearly 
that it was possible to read it. Palimpsest is the multilayer, penetration, fullfilling, but also shortages. It's the configuration of marks 
and emptinesses. The sequence of the earliest text starts to be rubbed off, and then on the surface the original text appears. An 
analogy of the text in the social thought has turned up quite recently. Clifford Geertz („ Local Knowledge: Further Essays in 
Interpretive Anthropology”) only noticed the appearance of such comparisons – cultural phenomens read and translated by 
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philologists. But in my analysis I reach for a  deeper and also more literal meaning of the text. I refer to the specific material space, 
which is like a metaphor of historic events. In my opinion the tzadik's manor house in Sadagóra is the example of a blurred mark, 
a clue. As Ricoeur writes: „ Such a trail is actually a blurred sign, a remnant(...). To produce trails is to submerge in a pasage, in a 
one-way street following the non-presents' trails, these who passed”. To produce is not only to manufacture, to create, but also to 
perceive, to notice what in in the present but what is strongly placed in the past, because it comes from it. It also means to find 
and to actualize the meaning. I'm doing this by individual reading off like decoding a symbolic fact, which the building of the manor 
house is. Its communication is first of all obvious for me by a strong sensual experience, but a social interpretation is also 
important or rather its absence. „The countryside seen by human eyes is not given, but as Heidegeer says is assigned, it means 
open for interpretation, not closed in its identity” (Tokarska – Bakir). „ An emptiness and a form are the possibilities and 
necessities of emerging of objects and notions, which looks for their place between something unspeakable, invisible, 
inconceivable (an emptiness) and something, in the direction of which it turns (a form) in order to introduce itself, to appear in a 
sensual perception and in a consciousness of the contemporaries” (Rewers). Today a form remains a form concealing rather a 
nothingness than a comprehensible substance. The same as the walls of the tzadik's manor house, there are bits of dust inside, 
cloths hanging from the ceiling, debris on the ground. But is this everything what we can read from that place? 

***
I'm crossing the fence full of anxiety and uncertainty. There are scattered garbage on the ground, an old television set, 

damaged shoes, high grass somewhere and wild thicket. Above it there is a majesticaly impressive building made of a red brick 
with arc windows and two towers. On one of them there is a huge inscription against a white background: Hallowen. Is anybody 
organising a costume ball? Or maybe the tzadik's manor house is a spooky monster? At first we are going to a green classic 
building. I'm coming down the stairs, there is a cellar, a scent of putridity and moisture. I'm going inside the building. A ruined 
floor, walls with peeling paint, a lot of rubbish. But there are some details, which show the textuality of this place. Inscriptions on 
the walls keep nagging me. In a different place I would pass them indifferently regarding it as an excess of hooligans. But here 
they are telling me something more. They means something here. They are the symbol here. A track left on a track. They 
constitute a kind of net with the building, a palimpsest. First - the texture of wall. Roughness, abrasion, clearance, holes. Then 
the inscription imprinted from a pattern: “� XO	
 ��
����� ���� ” and someones' names and words written with chulk, 
difficult to read. On a different wall similarly, the inscription from a pattern: “��� ������ �������  8-01”, and unclear chulky 
slogan on it. In the second building, where the prayer hall was, the red inscription is visible “A��� ” and next to it „Quest drive”.  
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The desacralizated space, its disturbed cohesion, a layer protruding from a layer. There is nothing what wants to hide 
itself. The access is possible in the area of the present. The building is not a mirage, but concrete tangibility, which can be 
experienced. This is a reality maybe even too painful. It would be easier with something non-existent, archive photos and an 
imagination would suffice, the imagination which built ideal pictures kept in abstract „once it was like that here” And now it 
follows a crash with a merciless emptiness closed in a form. It make us realise about the presence brutally broken (Jews from 
this region were deported to the camps in Transnistria on the area of today Romania, grand grand children of Israel Friedman – 
a rabbi Aron and a rabbi Mordechaj Friedman led their last worshipers to the East, carrying a role of Tora).  

I'm touching the wall, passing through the doorstep, I'm breathing in this space, absorbing by my eyes, I'm defining 
some helplessness towards today state. My temporary presence doesn't disturb a peace of the non-existents. I have to accept 
my infirmity towards the found reality with a humility. I give a new meaning to this place quickly. It doesn't matter that it was 
deprived a sanctity, it doesn't matter that the walls are as a memorial plate for the contemporaries. My feelings demand 
realization. But the older layer of the text speaks to me by the ontological loss. It is kind of definitive, because a track remains 
only a track in the spatial present, existence won't reactivate and won't return to the first history, but there arises irrational hope, 
that a miracle will manifest and events happening after the annihilation will be rubbed off and the original purpose of this place 
will be reconstructed. I have a thought that it wasn't the inscription which has destroyed the previous one in this parchment but it 
was a tear of material, a wound appeared, which only seemingly is scared over. But hasn't it fallen into oblivion? Forgetting 
helps to cope with pain, although in the wound there is a potential of rebirth, it starts oozing...I have spoken to a few inhabitants 
of Sadagóra. An elderly woman didn't have any associations with the tzadik's manor house. She described it as a „synagogue”. 
But the history of this place wasn't familiar to her. The waitress working in the restaurant near the manor house could only send 
us there, but she didn't remember what there was. The saleswoman in a music shop, which is next to the manor house, came 
from Chernivtsi and she was never interested in what was behind the fence. Yes, ruins. She found Sadagóra as not a very 
interesting place, there is nothing worth seeing, a godforsaken dump. „Everybody has his own history of life, inner story – 
whose continuity, sense is our life”. Places also have its history, which creates their identity. Their changes, transformations 
build up narration about them. Though I have the impression, that tzadik's manor house today is the funeral narration, it's a text 
about irretrievable loss. If it doesn't activate reflection in someone, who passes it by, if it doesn't touch and represent it means 
that it passed, fell into oblivion. The existence without any sense. 

„To move between an emptiness and a form as I can do with reference to the events in the past is to find myself among 
many forms, which don't recall impossible experience of these events as well. Everything what I can do is to recall the 
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emptiness after previous events, which in comparison to the experience of the events, becomes a part of my world, 
idiosyncratic experience of the emptiness left by the culture. 

There is no trauma but a moral emptiness in the memory of the generations born after the war; the emptiness which 
came into existence when Germans has got rid of Jews from Berlin, the emptiness after the expelled and the murdered. 
Different forms of absence overlap on this emptiness, from the absence of destroyed architecture to the empty places, that are 
unbuilt, the air, the earth, the sky”(Rewers). 

*** 

The palimpsest is a found parchment. The tzadik's manor house is the complex existence, stratified, but is not read by 
the locals. The permanence of matter next to the impermanence of meaning becomes depressing. The emptiness after the 
absents is a hole burned out in a cloth. 

Quiet sacrilege has written the next text on walls. The specific epitaph. 

Translated by Agnieszka Kulikowska
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IDENTITY IN TIMES OF THREAT. A SEGMENT FROM THE HISTORY OF POLES 

ENCOUNTERED IN CHERNIVTSI 
Monika Samoraj 
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 In the frames of the project: „Multi-cultural remembrance and permanence of trace. Chernivtsi in Bukovina” I was 
engaged in the polish community. Until the second world war on Bucovina there lived approximately 45 thousand people 
declaring their polish nationality, after the repatriation to Poland in 1945, only 5 thousand people of Polish origin remained on 
the North Bucovina– 2,5 thousand in Chernivtsi.  
  
 The institution which united the community was Polish House, having its location by one of the major streets in 
Cherniovitsi, on the Olga Kobylanska Street – former Lord’s Street. The Polish House’s headquarters was bought from the 
Poles contribution and functioned between 1905 and 1940, being famous for a charity ball which were organized there, and 
Polonez which was danced by one hundred people. After the closure of Polish House by the soviet authority, a new centre of 
Polish cultural life became Catholic Church of the Exaltation of the Holy Cross. It was one of a few temples which were not 
closed down because of the policy of ateization. To this day the temple is known as “Polish Church”. 

 It was during the Perestroika in CCCP, after 1989, it was possible to renew the institutional functions of Polish Society 
and Polish House, whose only a small piece of the former building was regained in 1992. The rest of the place is in the 
possession of Musical School. Nowadays, Polish House is not the only centre of communal life. Inside the community inciatives 
by non-active members of Polish House occure. This meetings take places in private apartments. This ackward situation is 
associated with the variety of attitudes towards the construction of the identity of Poles on Bucovina, but I will elaborate on this 
issue in the following text.  My interests were concentrated on the contemporary group identity; Zbigniew Bokszanski writes: 
“The dilemma of identity occurs – one might pressume – when there is a threat of reaching the condition which is defined as its 
nature or perfection.”

  Therefore, my initial question was: “On what grounds the contemporary identity of Poles in Chernivtsi is based on? What 
are the elements of the identity? How the soviet period influenced their life and identity? What does the Polish Charter  means 
to the community? This article contains of thoughts about the problems based on conversations with contemporary and former 
members of Polish House (aged 50 to 91), articles of Mrs. Jadwiga Kuczabinska (the former president of Polish Society), and 
my own observations, when I was free to listen and watch.  
 During the conversations, Polish Charter was a reoccurring problem: the way to obtain it, its validity to seeker and 
owner. The Act of Polish Charter was introduced in March 2008, it apply to the document testifying belonging to the Polish 
nation, and may be given to a person without the Polish citizenship and without the permission to live on the Polish territory. 
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The Chapter is intended to the Poles living on the territories of the former CCCP. It is being given by Polish consulates in a 
given country for 10 years, with the possibilty of prolonging it. In Ukraine consulates are located in: Kiev, Lvov, Kharkov, 
Odessa and Lutsk. To obtain Polish Chapter one must prove its ties with Poland: documents of their grandparents, parents and 
their, implicating  their ties with the Polish nationality. Additionally, the petent must prove the knowledge of the Polish language, 
culture and history. 

  Among those trying to obtain the Charter I distinguish two groups: the youth which seeks for the perspective to live, 
study and work here, on the land of their ancestors, and the elderly to whom it has a symbolic role; the Chapter does not 
identify them as the Polish citizens, but testify their belonging to the Polish nation. The document shows their legal identity, 
which was threatened during the existence of CCCP. 

  - What does Polish Chapter gives?
- What gives? Nothing. That you are ... belong, that you belong to the Polish nation. It is for Poland, it
is how many Poles, how many are here ... they have some numbers here, a contact if here Poles live.
How numerous are we. Maybe this. [sic!]

 In 1944 Polish Committee of National Liberation signed international agreements with three soviet republics: Belarusian, 
Ukrainian and Lithuanian, which enabled Poles living on the territories to be repatriated to Poland. State Office of Repatriation 
was responsible for repatriation on the polish side, in the republics special locales were created. The repatriation was 
involuntary, therefore when in 1945 a repatriation in Bucovina took place, many decided to stay. Grandsons of polish pioneers 
on Bucovina, whose ancestors came here in the XVIII century, when it belonged to Austro-Hungary, were feeling their double 
nationality. The first was Poland,  the nation of their ancestors, the place they came from, it was a continuation of their culture 
and language – it was their ideological country. The second was Bucovina – their little country, which has its association with 
here and now. Here their were born, and brought up. Here were their houses and tombstones. Those landscapes are the 
dearest to them. When leaving Bucovina a place to become their new house was not guaranteed. When staying they were 
afraid of the soviets, but they were at their place, and they would have to travel to the unknown. 

My mother said: nobody awaits me there. We left the house, right. We'll arrive there, and where shall we live? This like 
they say, that  in former German, former German houses, and my mother was saying: once the war is over the German 
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will come back. And there is now low against it, cause it's home. A state might be a state, but it's his property. And he'll 
come back to his home and we must yield, must go. This how mother understood it and didn't go nowhere. Didn't go, 
and it's good we didn't go. [sic!]

  The community which was seriously reduced, found itself in a new, unfavorable reality of The Ukrainian Soviet Socialist 
Republic. The time of struggle for their identity begun, the time to save their polishness. Polish House was dissolved, members 
were sent to the Siberia, all minority organizations were dissolved, teaching Polish was forbidden. Because of the policy of 
ateization all temples were closed. Only one Roman Catholic church in Chernivtsi was not closed or changed into a storehouse 
(like Ormian Church or Greek Catholic St Paraskeva Church). 

- On vacations so we walking to the Church everyday. In the morning on masses, so then there was no sisters with us, 
there were two priest, so that's all. And nowhere in the villages, were no churches. Only in Chernivtsi. [sic!]

  Poles have not allowed to close the church. Then the parish priest Franciszek Krajewski, and his representative priest 
Józef J� drzejewski, became the symbol of resistance against the soviet authority. Priest Franciszek Krajewski was a parish 
priest between 1940-1990. He was moved aside between 1960-1970 on grounds that he had a bad influence over the youth, 
though he still worked in the church and helped priest  J� drzejewski – then a parish priest. 

- Later on priest Krajewski, somebody write about, said something and he was excluded, he couldn't celebrate the mass. 
And poor priest was working somewhere else. And only priest J� drzejewski stayed. He was alone. Although priest 
Krajewski helped him in work in church, what was needed he helped, but he couldn't celebrate the mass. [sic!]

 Adamant attitude in defending the church also showed two sisters – El� bieta and Olga Fifar, activists who were hiding the key 
to the church. To protect and defend the church against devastation and closure, people were organizing themselves and kept 
watch at. 

- This was open cause they did not let to close it. So they fought and fought. There were sisters, twins, and they slept 
(...) they took keys, everything and they did not let this happen. And there were scandals, that they left this perish 
church. [sic!]
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 Religious life and all its traditional signs were extremely controlled and condemned by the authorities. At workplace in 
special pools all had to state if they attend masses and how often. Also children in school were sanctioned for taking part in 
religious ceremonies. 

- It was hard at that times, many things were not allowed. We were hiding, running to the church, and were looking 
whether they not see us, because they were punishing us for church attendance, it wasn't allowed. Even the Orthodox 
liked to carol, but next day when they came to school, he was carolling, he was carolling, and they send they to the 
principal , who and (...) it was very very, because religion was oppressed. [sic!]

  The protection of the church by so diminished in number Polish community became the symbol of the struggle to save 
the Polishness, to save the identity. Priest Krajewski, as the community’s spiritual leader, instilled in the youth the value to 
protect tradition - forming their patriotism. He gathered the youth, engaging them in church life: acolyting, wafer baking, church 
decorating, musical frame of the mass. Very often he organized trips to nearby Cecyna, or on fairs in Sadogóra Pictures from 
that period, taken and developed by priest Krajewski still survived. 

  The Church became at that period the mainstay of the Polishness, the symbol of Poles' existence on Bukovina. The role 
is expected from it nowadays, though it is hard presently to say about the Catholic Church as polish church. In the only opened, 
during the soviet regime, church were gathering not only the Poles, but also the Ukrainians, whose Greek Catholic churches 
were closed, this is the reason why they constitute a large group in the Catholic Church. 

 - The Poles where coming, and the Greek Catholics were coming, because the Greek Catholic church was closed, 
because everything was closed. The Greek Catholics were coming to our church, later when church was open some 
came back, and some: here they were coming, but they got used to, and they long to come to us, and  so they used to, 
that they started to come to us.   

Another element important to the Poles' identity is the language. To the second world war the Polish language was 
being taught at school; there was the polish library in the city; it was being spoken at homes, and passed from natural contact 
on daily basis in contacts with parents, grandparents, peers. After the repatriation, which seriously decreased the community in 
number, there was more mixed marriages, where there was harder to sustain the language. Moreover, during the communism 
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the Polish language was prohibited, and compulsory at school or work was the Russian language. Very often parents did not 
pass the language to their children for fear of the consequences. All the time there was the threat of  being sent on Siberia. It 
was an element of uprooting. All documents were printed in Russian, old one's were confiscated. 

- All documents you have must have been given (...) Who was smart buried it somewhere. They destroyed everything so 
our life was. For man not to know where is he from.  

  Documents stating birth date were translated into Russian, where according to the official office protocol   instead of 
child's surname they wrote its father's name. Polish father's name was being written in Russian. In case of one of my 
interlocutor's instead of father's name – Jan, they written Ivan. Nowadays one trying to obtain Polish Charter must prove that 
behind Russian name, there is a polish parent. Problems with proving it have those individuals which in the communistic era in 
pools at their work, or other documents in the column stating nationality have written the Ukrainian, and were not admitting 
having a family abroad, or  keeping any contacts with Poland. 

- You know, that during Russia nobody wanted to take side. Because when were were on work, when we wrote 
biography, so one wrote: I don't have anybody abroad, no connection I have (...) So it was written. When you have 
somebody abroad, so you was so suspected.  

It happened that in documents in the column: nationality, people were writing the Ukrainian, for fear of repression that family 
could encounter. People hid their family memento, photos, and books in Polish. 

- And when the soviets came, so they were searching the attic, the ceiling, they were coming to the house pulling all the 
closets, they were searching as if they could find something – to Siberia. And then many books, many different photos, 
they destroyed all that. My mother had sister in Poland, so she lost her addresses. She is dead for sure because she 
was older than my mother.  

The struggle taken by the Poles to keep their identity, was also the struggle to keep traditional Polish existence on Bukovina, to 
maintain the community's history. Even today the continuation of the Polish tradition on Bukovina is important, because it 
validate it presence nowadays.  



28

 - We as the Polonia nowadays, we haven't grown from nothing, right? We had some continuity, some traditions. To 
1940s here was the Polonia and it functioned here, for example my father was an active member in Polish House before 
the war.  

Feeling isolation from their ideological native land, the home of their ancestors, being unable to cross the border during the 
soviet regime, decreased in number after the repatriation the community of heirs of old splendor of Poles on Bukovina, has 
based its struggle for the polishness mainly on the elements like:  religion and language. 

 - If we all had left so they would say there is a lack of us on the Ukraine (...) but we still are. No matter how it would be, 
but we still are. We have Polish House, not whole house, because we couldn't furnish the whole house, but we have 
Polish House, we have the church, it is the mass in Polish, and somehow we live, but we are on our land. Nowhere a lot 
of, on thorny roads of war I was walking, nowhere I felt so beautiful, so good like on Bukovina.  

  In the book of Andrzej Szoci� ski and Piotr Tadeusz Kwiatkowy “The past as a subject of expression”, we read: “In social 
remembrance (...) looking to the past works for easy to trace practical goals, mainly it is used to legitimize strict orders (cultural, 
political, social) and accumulates building material necessary to construct collective identity.”  
 Still present memory of the communistic era, toil and value of undertaken struggle, thanks to which polish tradition, 
language and Polish House itself survived, set the contemporary events the meaning taken from history. Nowadays it is 
expected from the Church, to be a mainstay of the polishness. The polish community have undertaken the action for masses to 
be in Polish, although the church is filled with the Ukrainians. Similarly Polish House is becoming more and more Ukrainian – as 
former members claim. 

- In Polish Society now are less Poles, more Ukrainians were coming, here they even do not speak Polish  . They leave 
the church speaking Ukrainian.  

  Presently in Polish community two conceptions of building identity are visible. The first is associated with times of 
struggle during communism, the past is somehow present and is strongly associated. National identity is fixed: those who were 
born Polish, will be Polish, as well as their children and grandchildren – regardless the fact living in a different country. This is 
an attitude towards Polish community as a strongly separated and based on the religion and the language. The second attitude 
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is connected with the identity still shaping itself. Though it is still based on tradition and important values, nevertheless its 
hermetic profile is strongly accentuated. This is the reason why in Polish House it is being spoken in Ukrainian, and lets that the 
Polish language and songs are being learnt not only by Polish children. 
 This two attitudes are visible in the process of Polish Charter acquisition. On the one hand it seeks to persuade looking 
for Poles who do not take part in the community in order to grant the Polish Charter, on the other it is a policy of involuntary 
steps. 

  - Polish Charter is not compulsory. It can't be done by force (...) God forbid collecting signatures by force.  

Police Chapter is a document legitimizing membership of people having polish orgin. It allows to study free of charge in Poland, 
guarantee polish spelling of names and surnames in documents, that was prohibited in the CCCP, and is visible nowadays. 

- there was a ground for this, all was made for Poles living outside Poland to not feel forsaken. On the other hand Polish 
Chapter is   only for eastern regions, right, for Poles. So it is not for Canada and the USA, the question is why? [sic!]

 Polish Charter was some kind of certificate when polishness was prohibited. It is the certificate of identity, which must 
have been fought for by the community. It is the guarantee of the right to have own identity, which was broken until now, or 
which the community was deprived of. The question about the validity of Polish Charter for Polish communities on the territories 
of the former CCCP, might be replaced with a question: why it is important to sustain the polishness?  This is a response of the 
oldest member of the community of Poles on Bukovina: 

- For the polishness to survive, to stay being Polish. As I said, I don't know on what occasion, what it was I don't 
remember, I said this: I want to die Polish. I want to die Polish! 

Translated by Agnieszka Kulikowska MPT OF PORTRAYING THE PRESENT ABSENCE ON THE EXAMPLE OF A TZADIK'S 
MANOR HOUSE
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WHEN THE MEMORY MEETS THE SACRED. "HOLY" PLACES ON CHRISTIAN AND 

JEWISH CEMETERIES IN CHERNIVTSI IN NARRATIONS OF INHABITANS 
Magdalena Zatorska 
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- Why did the communists want to bring the cemetery to the destruction?
- Because it's memory. 

A cemetery belongs to the special places. In its space, separated and different in obvious way, not only the living meet 
the dead. Two orders of the social world cross there – a sacred reality and the human memory. Using the language of Pierre 
Bourdieu, we can say that the cemetery functions parallelly in two areas – in the area of religion and in the area of memory. 
And because sacred dimension raises its value as a place of memory, similarly the ability of making present what has passed 
causes autonomisation in the area of religion. 

S
awomir Sikora suggests treating the cemetery as a field of memory, a place of durability: „ A cemetery is the essence 
of parish life in its permanence. Within its limits all important event are noted and depending on their importance they are 
stored. So there are the graves of unique individuals – kings, earls, masters, priests (durability of their tombs is emphasized), 
there are also the tombs of soldiers from I and II war (…) - tracks of important events concerning neighborhood. There are the 
tombs of common people as well, about whom the memory dies out and their tombs are replaced by another ones. And 
eventually there are the tombs of those, who don't exist, who are expelled from the human memory as they were driven out 
beyond the fence in the past. It can be assumed that the Waters of Oblivion and Memory exist not only in Greek Hades; but 
here, differently as in Greece, the living drink it” (Sikora 1986, p. 62-63). 

Christian and Jewish cemeteries in Chernivtsi are situated next to each other. An asphalt, narrow street separates them. 
Both of them take up a vast area, on both of them we find aged tombstones. They show not the past but the memory of the 
community. In the narration of one of my interlocutors in Chernivtsi the cemetery reflects a character of a city: 

- This is the oldest cemetery of Chernivtsi. And it represents multiculturalism and many religions of this town.

The interlocutor, elder two religions' (Greek Catholic and Roman Catholic) priest shows us round the cemetery and describes 
the history of families in Chernivtsi and outstanding individuals – clergymen, artists, the wealthy. He translates multilingual 
inscriptions on the tombstones, he tells about their stylistics, expensive raw materials, which they were produced from, about 
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firms dealing with their manufacturing before World War II. The cracked tombstones and open entry to the tombs draw his 
attention: 

- In communist times it was forbidden to renovate, everything was to decline...This was the one tomb, which wasn't 
plundered, the rest of them were open...there was no guard, nobody, who could take care of it, they were looking for 
gold...

- This is to photograph...[he points at the open tomb, inside there is a damaged coffin and human bones], this is a face 
of communism. Oh, this is their job, their culture...this is what they have brought. Oh, this is it. The coffin was in the 
copper sarcophagus...Unique, engraved...It had to be torn off in order to get out these ear-rings or these rings...But we 
are living twenty years in different situation, it's high time to fix everything...!

According to my interlocutor the plundered tombs are a kind of testimony of important stage in the history of the town 
and the country. The attitude of the temporary towards the cemetery also draws attention, it shows that its state illustrates 
insufficient interest in renovation. It emphasizes that nobody visits some tombs. The families of the buried left the town many 
years ago. Some of these tombs wastes away neglected, the rest becomes the place of burial of contemporary inhabitants of 
Chernivtsi.  

The interlocutor draws our attention to the places of different kind, in which the holiness manifests itself in a peculiar 
way: 

- This is such a place..., local people think it's sacred. They come here a lot to pray in various needs. Not to these who 
are buried here but to this relief...
- But why here?
- Maybe they feel...some holiness.
- But is someone buried here?
- They buried, yes, but they pray not for them, but just to this image. Similarly we pray to our priest, whose tomb we have 
passed, we put pieces of paper with our names into the gaps of tomb, because we believe, that he would intercede with 
God for us. And it's because he was a martyr without blood, because he suffered a lot during the communism. And 
people appreciate it. And believers sense it...
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- And here? I'm wondering why this place is so important...
-Hmm [he is reading the inscriptions on the tombstone]... Romanian intellectuals lie here, the headmaster of high school, 
a headmaster with his wife... But I think it is for this image. It's the way holiness begins. Church doesn't say: oh, you 
should pray here. People sense it and later they tell a priest, and the priest passes on further... And holiness begins that 
way.

We can treat the statement it's the way holiness begins as a noticing, that the holy space exposes its substance, it 
reveals itself. As Eliade notices: What is holy is strong, because it's real, effective and permanent. The contrary holy – non-holy 
often takes the shape of contrary between real and unreal or pseudo-real. Power means – reality, perpetuality and efficiency. 
(Elliade 1970, p.173). 

Dichotomy the sacred/the profane is one of the fundamental division of cultural reality […]. This division takes under 
consideration two spheres, from which the first one the sacred includes the category of things and activities marked out by 
certain community as holy and that's why it comes under religious worship; the second one the profane, being its opposition, 
includes whole secular reality, so this what is common, ordinary, non-sanctified (Ethnological dictionary 1987, p. 323). 

This category divides world into two complementary spheres, which can be named only by taking into account their 
opposition to each other. The division is based on defining relationship of particular elements of reality towards broadly 
understood sanctity, related to strength, power; it helps to discuss the rules on which the holiness contains in the world. Hubert 
expresses the relationship between religion and the sacred in the most general and integral way: It's the mother idea of each 
religion, its essence analysis myths and dogmas in its way, its properties use rituals, religious morality comes from it, the clergy 
materializes her, sanctuaries, sacred places, religious statues fix it to the ground and take root in there. Religion is the 
management of the sacred” (Hubert, cit. after: Caillois 1995, p.20). Mircea Eliade deals with objects manifesting holiness 
(hierophanies). They are profane elements of ordinary reality, which in the moment of contact with the sacred change their 
status, although they stay secular for a layman (Elliade 1996). Therefore the remark of Caillois seems accurate to me as he 
calls the sacred a certain category of sensitivity, on which religious attitude of a worshiper is based (Caillois 1995, p. 20). 

- Are there such places on the cemetery where people come to pray?
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- There is such a place, where nuns are buried, who were taking care of orphans and were working in our hospitals. 
Even though there were Catholic, they were working for the Orthodox and a lot for Jews. They are respected till today, 
people come there to pray. And on the Jewish cemetery there is place of saint rabbi. Local people, Orthodox Christians 
and Catholics write their requests and leave there. That chapel [the interlocutor thinks about an ohel] was closed during 
communism, they separated it by wire, but people sense...although in Jewish religion there is no such cult of saints as it 
is in Catholic or Orthodox religions. But there is something in their religion, they call it tzaddik, that means holy in Jewish. 

- Oh, this is the tomb of saint rabbi... [we are approaching the ohel in the shape of pyramid next to the entrance gate of 
cemetery]
- Where? This one?
- Yes. Do your intention...
- I won't be praying, I'm Roman Catholic...
- We won't be praying together, every one on its own, as you want. I always pray for example, because we will be 
together over there in heaven [he is opening the door of ohel]. You will sense something special. People write down their 
names on the pieces of paper and leave here. It has outlasted the Soviet times. Jews were coming here, and they are 
coming still, and not only Jews.

One can also refer to the notion of miracular sensitivity, which was proposed by Jacek Ol� dzki and Andrzej Hemka. The 
miracular sensitivity is a kind of predisposition to sense unusual matters, as authors note: „Each of positive settlement of real 
matters (daily and everyday) is connected directly with the intervention of God or with a specific holy person. Miraculous events 
become inseparable element of this peculiar kind of religious consciousness” (Hemka, Ol� dzki 1990, s. 9). The interlocutor 
seems to exceed the traditional attitude towards holiness in his statements: 

- And the chapel [the interlocutor thinks about the ohel] is built in the shape of pyramid... Scholars say, that the pyramid 
draws these energies from the sky, its dome has peculiar meaning.
- And this energy is...?
- I think: whole human energy comes from God. And believing communists thought that it was „The Great Self” [he is 
saying it with a smile]...
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My interlocutor associates the notion of energy with God. But it's rather significant that in the above-mentioned utterance 
there is reference to the scientific authority, which can explain the experience of contact with the sacred. As Dorota Hall notes, 
„references to science or language stylized on scientific, although borrowed from different order (from rational, non-magical 
world-view) belong […] to the way of thinking based on symbolic associations” (Hall 2007, 315). Considering the symbolism of 
pyramid we can notice, that this shape is particularly predestined to receive the meaning of the sacred. As Mircea Eliade notes, 
hierophany can be a base for building sacred space, but also „spatial symbolism can acquire religious values (…) it means that 
it may become a hierophany” (Eliade 1966, s.27). The interlocutor using the notion of energy refers to sacred sphere not only 
symbolically, but he also contextualizes his experiences, he puts it in the frame of contemporary world. He tries to describe his 
experience in understandable conceptions for other interlocutors, so he refers to his own ordinary knowledge. W
odzimierz 
Pawluczuk notes that these kinds of references to Divine immanence in Soviet Union gained special sense: „...<matter> in 
Soviet version became less <material> in the classic understanding of this word” (Pawluczuk 1998, p. 196). Pawluczuk 
considers dialectical materialism on the background of Russian cosmism, which he calls the East Slavic variety of New Age. He 
claims: „Consequent monism must probably be mystical, because it must somehow ascribe spiritual and moral attributes to 
matter” (Pawluczuk 1998, s. 196-197). 

Although one should pay attention to some other aspect. The conception of energy in Byzantine theology refers directly 
to mystical experience. Distinction between Divine Being, who is transcendent towards the world and unknowable and between 
immanent and knowable energies appears in Greek Fathers during the first centuries of Christianity. According to the medieval 
doctrine of Saint Gregory Palamas, God manifests Himself on one hand as unapproachable and on the other hand as really 
dedicated to what he has created. Divine energy could be defined as the activity of God. It is such a way of His being, that 
allows Him to manifest Himself - „to reveal, to communicate, to dedicate” (	osski 2007, 72). In this p erspective the energy 
participates in each manifestation, because it is the way God turns to a man, it describes the attitude of God towards the world. 
It has to be remembered that the energy is not understood as a part of God, an element of His being or feature, which could 
suggest his passivity (	osski 2007, 80). Energies d on't also divide the nature of God into two parts – knowable and unknowable, 
but according to palamism they are the way of existing God beyond His entity, which doesn't take away His wholeness: „God is 
present and active in His energy in the unitable, simple and indivisible way” (Palamas, cit. after: Spiteris 2006, 244). In 
Palamas's opinion God is the entity which acts and His energies are His acting (	osski 2007, 80). 
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In this understanding the sense of theology practice is not looking for knowledge about God, but experiencing Him 
(	osski 2007, 42), which realizes itself by unifica tion with God, that is divinization. According to Palamas divinization is fully 
authentic, real. He doesn't use this term in metaphoric or symbolic meaning, which is close to western theology. Divinization, 
that is unification of the worshiper and God is the sense of cognition of God. So it isn't rational knowledge, intellectual or 
abstract, nor fully sensual, corporal – although there is a lot of corporal metaphoricalness in Palamas's doctrine. Both mind ans 
senses undergo spiritualization on the way of divinization, mind doesn't oppose a body then, just as the body doesn't oppose 
mind (Spiteris 2006, 227). Quoting Palamas: „[Saints] see with senses, what is beyond the senses, and with mind what is 
beyond the mind” (Palamas, cit. after: Spteris 2006. 228). 

In my interlocutor's utterances there are some references to theology of divinization, which should be consider in the 
context of his biography; as I mentioned earlier my interlocutors is a two religions' (Greek Catholic and Roman Catholic) priest: 

- If a man is close to God he acquire divine resemblance and these values, which angels have...Omniscience, the 
gift of counting, the gift of prayer...
- Lviv metropolitan had this spiritual sight... A man was open for him. He didn't ask about anything, he knew at once 
what you came to him with...

* * * 

In the article Jewish places in Chernivtsi written by Piotr Piluk we read: „In this only one active synagogue two years 
ago I witnessed an amazing situation. I walked into a small porch, where older women from Bukovin villages were sitting, 
Ukrainian women who arrived to a rabbi for a piece of advice in serious matters. There was the atmosphere of silence and 
awaiting. They probably treat the consultation at the rabbi as a visit at a fortune-teller. The assistant of rabbi welcomed them 
and let them in individually to the main Prayer Hall and he spoke with women on behalf of the rabbi” (Piluk 2008. 31). 

That kind of situation described by Piluk is not rare in Chernivtsi. The rabbi sees worshipers of various religion 
almost every day. Whenever I was passing by the synagogue there was a queue of women and men waiting outside. They 
request the rabbi with the most various and personal problems and they ask him for praying. The rabbi admits himself: 
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There was a lot of synagogues here. Local people knew, that we were praying very well. They were coming. Now it 
is just more professional. We pray as we are able to, as it should be. I think the result is good, because many people 
come. If there hadn't been the result, they wouldn't have come.

He writes down the names of comers on pieces of paper and then carries to Sadagóra, where tzaddik Israel Friedman is buried. 
He says: 

This tradition is pre-war. But when I arrived to Chernivtsi only two, three people per week came. It depends on how 
you do your service and what result it brings. If you do it well and the result is good, then one person tells about it to 
other people and they come.

Everybody can come to the cemetery in Sadagóra, visiting the ohel is most often the main purpose of the visit. The rabbi from 
Chernivtsi emphasizes, that anybody who is there for praying will be welcomed well: 

- And do the Orthodox Christians come to ohel as well?
- Yes. I say: the door are open so you can come. But get in to pray.

- Nationality is not important to me, everybody has some problems, but we help as we can. We pray for people's 
successes. It is the example of tolerance and respect towards people, expressed by action not words.

Such an open attitude, readiness for involving in Christians' matters helps building good relationships between two religions. It 
can be also a way to stop vandal acts committed on the Jewish cemetery in Sadagóra. 

- We have built this ohel on in Sadagóra, this place, you call this „a chapel”. Why have we closed it? Because there 
was a lot of vandal acts. To avoid vandalism, destruction, we have built this ohel on.

My other interlocutor, a young Catholic, draws attention to the similar aspect: 



38

- They were coming from the synagogue from Chernivtsi and saying that people there were asking, and then they 
were telling that two great men are buried and if anything could be better is good to go there and pray for it. Just 
pray, put a candle, ask for what you want. There were vandals earlier, they used to break something. But now they 
don't. Orderliness...people, who believe in this they go there to pray, and those who don't believe they don't go.
- Was there a lot of people who came here?
- It depends...there weren't many local people.
- What about comers?
- Yes, they have come from Israel, they've come from Kiev as well...
- But are they also Orthodox Catholics or Greek Catholics?
- Yes, they may come there as well.
- Have you heard some histories about anybody who prayed and it helped him?
- They say that it helps. Those from Chernivtsi, where the synagogue is, their main man said that if you go for fifteen 
days there and lay a candle it will help you. I don't know, some people say that is not true, the other say it helps. But 
if there is any history connected with it I don't really know.
- You go, burn a candle, ask for what you need... for health or something... and you go from here, there is no need 
to leave anything, just burn a candle.

He emphasizes the change, which has occurred in the attitude of local Christians towards the space of Jewish 
cemeteries. Maybe it could be the trial of real activity when it comes to the protection of Jewish heritage on this area. If such 
places are discovered by local people not only as precious historically or architecturally, but also practically, if they find place in 
their biographies then they are brought back to life. Maybe pre-war inhabitants of Chernivtsi were visiting the same places as 
contemporary people do, maybe they asked for rabbis' help and for pray? This subject needs to be explored. But for sure the 
meaning of these practices which is given by my interlocutors illustrates the shape of spirituality of contemporary, post-soviet 
Ukraine. 

Translated by Agnieszka Kulikowska 
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Many articles emerged on the subject of multiculturality of Bucovina, the existence in the neighbourhood of many 
different religious, national and ethnical groups. Usually research workers underline the harmonious symbiosis of these groups 
and their peaceful coexistence on the small area. As long as few decades ago, the inhabitants of Chernivtsi, used five 
languages on daily basis, to communicate with every encountered neighbour living on their street. Nowadays, from this mosaic 
of cultures, many material trails has remained. Going out on a short walk, it is hard not to pass near the temples of the Ormians, 
the Jews, the Catholics, the Greek Catholics and many more. The city remembers the times of its splendour, when Bucovina 
was a part of Austro-Hungarian Empire, and from this period date extraordinary, representative buildings of central and historic 
districts of the city. It is hard not to omit this heritage, therefore, when last year the city celebrated 600 years foundation 
anniversary, on many postcards and promoting materials under the date of 1408 were visible views from the XIX and the 
beginning of XX century. Appealing to the heritage of multiethnic empire (purposefully or not), one could have suggested the 
need to be recognised in terms used nowadays in the discourse about Austro-Hungary. “Multi-culty” is being fashionable in 
Europe. Multiculturality is being popularly understood as positive value, and  in accordance with the phenomenon of global 
migration, developing metropolises - existing as a contemporary version of the Babylon, it search for examples; also in the past; 
the coexistence of various groups identification, which is often exemplified as a peaceful form of coexistence, especially in case 
of examples taken from the past. These examples are to serve as a testimony of European traditions of diversity, and help to 
work out contemporary practice. Unfortunately, they are being seen by the prism of current discourse. Furthermore, 
contemporary categories are being imposed on phenomena existing in a different reality. To say more, the subjectivity of 
contemporary partakers of these phenomena are being underestimated, while attributing intentions beforehand. These actions 
do not lead to broadening of the knowledge of how to treat, occurring more and more dynamically, 

contacts of different cultures, though undoubtedly may they boost self esteem. It is important to ask a question, whether 
peaceful coexistence of various groups, side by side, is issued from superior or inferior social pressures? What role the national 
politics may to play?  

In 1918 in Chernivtsi, Romanian authority took over the power, and immediately forbidden using other languages than 
Romanian. This order was executed with the police baton. The following movement was depriving Jews (the majority of 
citizens) of civil rights. During the second world war, Romanian nationalists eagerly imitated fascist models. In Chernivtsi, a 
Jewish ghetto was established, from which people were transported to concentration camps in Transdniestria. After the war 
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only one on tenth person returned. While Bucovina became a part of Ukrainian Soviet Socialist Republic, minorities were still 
oppressed. As a result of discriminative policy of soviet authorities, from an extraordinary composition of Chernivtsi, population, 
today only 1% of people using other language than Ukrainian remained (beside Russian and  Surzhyk). If, during our short 
walk, we will decide to visit the Ormian Cathedral, which during the soviet period was a philharmonic hall (for several years 
Ormian minority share the Cathedral, organising masses in the lateral altar), reformed synagogue serving as a cinema 
surrounded by a market, Polish Catholic Church transformed into inaccessible, guarded archive. The Orthodox Church revive 
itself as the first, it not only regain its temples, but still builds new. In case of Jewish minority, from 1948 only one on eighty 
synagogues, existing before the war, is open. The same year publicly jidish language using was prohibited, school and all 
Jewish institutions were closed. Benjamin Synagogue, secluded in side roads of the city, was the only place for shrinking 
community to meet. Ironically enough, it was in Chernivtsi,forty years beforehand, that international conference devoted to jidish 
language and choosing status between Jidish and Hebrew languages took place. Religious groups deprived of institutional 
forms of activity during the communistic era, went underground, and took “house like” forms of religious expression. For lack of 
priests, those members of the community who were able to reconstruct the structure of the ceremony most faithfully became the 
spiritual leaders, and sometimes just champions of ceremony. It sometimes meant that they were in possession of appropriate 
books and knew how to read them. In  case of the Jewish minority, rabbi appeared  not until 1996. 
The collapse of the Soviet Union gave to the inhabitants of Chernivtsi, opportunities forbidden for them before. Associations 
sprung, help arrived from abroad, and many, especially the youth, decided to search for the mythical Eldorado in West.  

What these changes meant to the Jewish community? First Jewish organisation was erected in 1988, e.i. 
Chernivtsi,Jewish Social-Cultural Organisation. It sprung from the social initiative to take care of Jewish cemetery. It was the 
first legal Jewish organisation in Ukraine. Main inventive person was a dissident Joseph Zisiels. This organisation started 
rapidly to take over many functions, beside protection and restoration of the cemetery, which shows how immense were needs 
and expectations of the minority. As soon as 1990, on the territory of CCCP, came into existence a network of information 
bureau for immigrants (especially to Israel).  Assistance to the immigrants, beside charity and boosting education, was the prior 
task of the organisation. The scale of the phenomenon exemplifies the fact that in 1989, in Chernivtsi,, the population of Jews 
estimated at 15 600 individuals, whereas in 2001 it decrease approximately to 1300 (less than 0,5% of the population). In 1994 
thanks to the financial support of JOINT (American Jewish Joint Distribution Committee), it was possible to create  in Ukraine 
the network of 48 charity organisations, named “Merciness – Magen Awot”. The first co-ordinator of the organisation in 
Chernivtsi, was Isaac Klejman. Nowadays the organisation, renamed into “Chesed – Szoszana”, is being led by Leonid Fuks, 
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and faces with many local problems. Approximately 1200 individuals benefit from the support, which constitutes over 2/3 of the 
Jewish population of Cherniovitsi. Mostly recipients are the elderly, which were given financial and medical support. In the 
centre works library, medical centre, playground, repair shop, where free of charge it is possible to repair furniture, footwear and 
household appliances; rehabilitation equipment is given (e.g. wheelchairs). “Chesed – Szoszana” conducts cultural activity: it 
organises, among others, in its community centre literary meetings and musical events. Mainly it is centre which integrate 
Jewish community. Some people participate here in all day long conversations, others seek advice about important community 
issues. The Israel national flag is hanging on the wall, beside which hand made map is being presented, showing the most 
important places in Israel, with photographs of Jerusalem and places of the inhabitancy of their encestors. In actions taken by 
the Chernivtsi, Jewish community one can find two fields of occupation: assistance in emigration to Israel, assistance to one 
that cannot immigrate. During “uzinck's” meetings – former Jewish ghetto prisoners, the main area of activity comprises 
searching press realises about Israel (with current air ticket prices). The Association of Former Prisoners of Nazi Concentration 
Camps and Ghettos was erected to serve more efficiently with information and financial help to the needed. From the year 2000 
the association decided to comemorise places of Jewish community massacre in Chernivtsi, district. Initiative of the first 
monument was put forward by the local Christians, who gave testimony of the scene of the crime, showing exact locations. To 
the year 2009 the community prepared documentation of 49 scenes of the crime, and risen monuments in 11 places. I have 
been participating in one meeting, where they discussed unveiling a last monument in Chudei. It was commented on: “We move 
with the times. Here and there they unveiled the monument, so did we” Unavailing monuments is not only the act of tribute to 
those who were killed in the war, solicitude about generation remembrance, but also some sort of justification, regaining 
minority voice. During the ensemble, this time in Boiany, it was said: “Nowhere near the forest, but on the road! Where their 
were shot!” They are being proud of the Israel, who is very often the subject of their conversations. Invited to the chesed, I could 
hear Chernivtsi, leader's speaking: Dr J.Abramovich (the chairman of the uznick's association). Leonid Fuks (chesed director) 
and Szaja Klejman (former chesed director). Beside me there were representants of Jewish youth from Sankt-Petersburg, 
which sung jidish songs. Rapidly the discussion about the place of the Jidish language for the youth in Russia changed its topic 
to political subjects in modern Israel. Mr. Szaja Klejman returned to the subject of war: “The  fact that it was spoken in jidish, 
and in Romanian, and in Ukrainian, does not mean a thing, it is not tolerance. (...) It depends on the government, for if it gives 
the right to kill, people will kill. Situation creates the man. (...) And there were men, who could oppose. But the worse is the fact 
that majority remained silent.”, to show his satisfaction with modern Israel army afterwards: “They will not slaughter Jews like 
rams anymore”. In my conversations the motive of Israel reoccurred very often, as a place to emigrate as secure alternative. In 
'90 from Chernivtsi, took place the last large „Erec Israel” emigration wave. 
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The handful who remained are mainly the elderly, whose children and grandchildren have left already. Precisely 
vanishes the last generation, which  remembered the time of multicultural Chernivtsi,, the time when jidish („mame-loszn”) was 
spoken at homes. As long as 30 years ago Jews spoke jidish more often. Nowadays it is more likely to hear Hebrew, Ukrainian 
or Russian. Mentioned above Mr. Klejman Szaja Davidovich once a month conducts radio broadcast in jidish called “Jewish 
word”. Nevertheless, he admits rarely he meets people speaking jidish understandingly. He said last good-bye to the last writer, 
writing in jidish – Joseph Burg. The funeral took place the day of the death. Only those who well informed about the ceremony 
appeared, e.g. leaders of the Jewish minority and local authorities. On the ceremony also appeared: Noich Kofmansky and 
Mendel Glicensztejn. First to pray was older rabbi - Noich. Afterwards he asked rabbi Mended whether he has something to 
add. Rabbi Mendel declaimed a prayer at the end of the ceremony. 

Rabbi Noich departed to Israel at the beginning of  ’90. After a few years of learning as a rabbi he came back to 
Cherniovitsi and started his career as a spiritual leader in Benjamin Synagogue, the one built by his grandfather – Shalem, 
becoming respected figure among local community. He is descended from line of Levits, who were trusted with the Temple.  It 
function at synagogue heritage society – Miriam. The rabbi would want to speak about local problems: with the foundation of  
activity, financial problems, and decreasing number of faithful obeying shabat. In 2003 in Chernivtsi, a denominational 
community was registered, and two years after Benjamin Synagogue became the property of the community. On Cabalat 
shabat only seven people arrived. I was confused, because I had been assured in cheset, that minian gathers every shabat. I 
was dismissed with further assurance, that it was caused by a holiday season. I was arriving at the synagogue in other days, 
but in a queue to the rabbi stand only women from the Orthodox Church. They come to ask for a advice, blessing and prayer. At 
a cost of 20 hryvnias they requests are Bukovina about the effectiveness of rabbi’s prayers. The rabbi collects paper notes, and 
prays in seclusion afterwards. I saw the same practice in the Chernivtsi, Orthodox Church. Pope finds out the exact prayer and 
declaims it in front of the faithful, sometimes burn incense, and make the sign of the cross. But his endeavours are not always 
sufficient. The rabbi adapts prayer to a specific man, and Mr. Klejman gives people additional explanations: “ People believes, 
that rabbi’s prayer reaches God without intermediary, like in Christianity – through Christ.” 

Jewish House, which is located on the Theatrical Square, was given to the public use in 1902; for many years it served 
as a headquarters of many political parties and Jewish organisations. During the soviet regime it served as community centre 
(not Jewish). About its former function remembers nowadays the Museum of the Jewish History and Culture of Bucovina, 
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located on one storey. It is being led by Natasha Shevchenko. She is not Jewish, although many years of involvement helped 
her to collect a unique mementoes like about Jewish life from a private collections of Chernivtsi, inhabitants. During my 
conversation with her, the museum visited students from Sankt-Petersburg, who came here to get to know Jewish culture from 
the last remaining Jews. It was interrupted by a trip from Israel. When asked who mainly visits the museum she replied that 
school trips. Nevertheless, they are Ukrainian not Jewish children. 

All initiatives described by me was at the grass-roots level. They were created by the people, who had enough passion 
and need to act, or were coming across others needs, taking at a same time social responsibility. In course of time these 
associations were growing in number, were creating networks, established co-operation with other associations. Its functioning 
would not be possible without financial help of grants from JOINT, or donations offered by a Jewish Diaspora in Canada, USA 
or Israel. From the turn of '80 and '90, when the first Jewish organisations came into existence in Chernivtsi,, the minority has 
shrunken ten-fold. Jewish organisations on Ukraine still actively support immigrants. The question is will with still decreasing 
number of Jews, the organisations change their profile? Who is interested in such a result? Personally, I think that near future 
will tell. Many different forms of activity, like the cemetery renovation, or lessons for children about Bucovina Jews' culture, are 
being taken by a local Diaspora. More frequently Chernivtsi, are becoming a virtual space created by the people who lived here. 
Chernivtsi discussion web site (czernowitz.ehpes.com) are being updated with city photographs, trip relations, stories and 
memoirs of the people who left, and letters of dwellers. In that way behind the city community of dwellers is being created. 
People find out their genealogical  lines, thanks to stories informational gaps are being filled with information about lost close 
family. Members of the virtual community are trying to reconstruct, thanks to old address books and maps with street's names, 
former city's peopling. The members come from Canada. USA, where many Jews from Bukovina emigrated, people at different 
age, who are link with the city of their descendants. 

Are Chernivtsi Jews being doomed to extinction? Or they will be creating a virtual space, somewhere out of Bucovina? 
What will happen with the local heritage, when all witnesses will perish? The last who knows were was Jewish school, and  
where Jewish hospital. Who could be interested in preserving local heritage? This year, for a next time, a group of teenagers 
from the USA arrived, and for a preceding two months were working to renovate the cemetery. Their arrival was possible thanks 
to financial help of an old Jewish women, who emigrated from Chernivtsi, to the USA. Unfortunately, it is a next example of the 
grass-roots level initiative, taken by sympathisers and passionate on their cost. Those are not institutional actions, and it is hard 
to expect, that after the death of initiators, they will be continued. In all mentioned above initiatives taking place in Chernivtsi,, 
the major role played the elderly. 
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The example of Chernivtsi, is a reversed situation of Poland, as far as Jewish heritage and its administration is 
concerned. There are few material signs remained in Poland. And as it comes to restoring the old character of what has left, 
works mainly people, whose major motivation is not the provenance, but keen interest of the Jewish culture. It is well known the 
casus of the annual Jewish Festival in Cracow, visited primarily by sympathisers, and Jews in smaller degree. In Chernivtsi, 
only one synagogue is active, although many more survived the war. It is because there is a scarce need, and lack of 
recourses. It is hard to predict which trend will prevail – will we witness a gradual destruction of the Jewish origin immobility, or 
whether any institutional mechanisms of aid will be found, which will be enough to preserve material heritage at a suitable level? 
In Benjamin Synagogue and the Jewish Museum met more Christians than Jews. Personally, I think if the chance to experience 
cultures, e.g. Ukrainian Jews and surrounding them Orthodox Christians, will not be taken advantage of, someday it will come 
about to treating culture as an object of the former, and folclorisation of the latter, which will enlarge the intercultural gap 
between them.  These condition favours a lack of active youths, which will be able to present alternative and animated nature of 
contemporary Jewish culture. Forcing into a frame of folklore is connected with limiting the cognition act to stereotypes. 
Stereotypisation can have a two-way process, on one hand it is stereotyping groups, on the other members of this group could 
adapt to imposing stereotypes. Especially, when they constitute a minority group, and their voice in society is weak. One of the 
most frequent accusations proceeded against Jews relate to their alleged isolationism. Agreeing with this judgement, one can 
associate it with élitism of the group, or their attitude of self defence towards strangers. The accusation about isolationism, can 
be simultaneously the question about the group identity, about who can belong to it. 

How in our times Jewish identity is being constructed? About its borders can testify individuals, excluded from the 
community, or being kept in “vestibule”. I would like to present two examples of these people, which I met during my sojourn in 
Chernivtsi. First of them was a Ukrainian, whose grandparent helped Jews escaping the ghetto during the war. Her name was 
Sama, having already teenaged children, she was forced to divorce her husband and depart to work West. In difficult conditions 
she found there help and kindness from Jews. After her arrival, she was still searching for a spiritual assistance in synagogue, 
and in time she decided to become Jewish. In spite of the fact she regularly attends prayers in synagogue, studies religious law 
and scrupulously fulfil next duties, she never felt a member of the community. Her piety was recognised by the rabbi, but others 
still treat her with antipathy, or dislike. Other person kept at a distance is Sasha Tolszyn – the last Jew from Vyzhnytsia – as is 
being said. He plead never to be religious, his parents were atheists. He live off the bar, he felt his ancestry, when his locality 
started to visit increasing number of Jews, following a trace of the Chasidim places. He became the person to whom all 
journeys are being refereed to, he himself shows them around pointing remaining synagogues, Tzadik's castles and the Jewish 
cemeteries. Conversations with strangers were the source of inspiration to him, to try to regain one of the remaining 
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synagogues, which as a bankrupted workshop was unused for years. He has even registered Jewish community, collecting 
individuals from localities distant as far as several dozen kilometres (altogether it comprises 10 people). As a chairman he want 
to renovate synagogue and create a kind of a museum, presenting traditional life of Jewish and Hutsuls from Vyzhnytsia. He do 
not try to conceal economical aspect of the venture. He is criticised for this attitude by my correspondents from Chernivtsi,. He 
is accused of  luck of religiousness, and his community acknowledge as fictional. Meanwhile this religiousness among the critics 
is a slogan, unconnected with their religious practice or educational level. 

At the end I will take the liberty of presenting a point of view in the discussion about multiculturality of Chernivtsi, which 
took place on May 2009, in the Municipal Centre of the Middle-East Europe in Lviv: Whether the occurrence in one place more 
than one community entitles us to speak about multicultarality? Does religion is a relevant determinant? The thing, which 
nowadays is an outcome of overlapping of many different layers under authority of different states, it is: today – diversity, and in 
time – next partition. Multiculturality of Cherniovitsi – communities coexisted parallel, integration was minimal (…) Multiculturality 
ended with the beginning of the XX century, even XIX century. From our point of view this variety, multiculturality was beneficial. 
But if it was beneficial to them? 

Translated by Maciej Kilmczuk 
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WHERE  IS LENIN?  LOCAL POLITICAL DISCOURSE IN CHERNIVTSI 
Ewa Polak 
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Multiculturality seems to be obvious when, we think about the city inhabited by different national and ethnical groups, in 
the vicinity of the state border, which repeatedly changed its shape and national flag. Chernivtsi. might be recognised as 
borderland, producing its own cultural constellation; eclectic, but limited entirety. Chernivtsi. are not only a contact place, but 
contextual coexistence of the complexity of different qualities, which bounded together function as entirety (Straczuk 2006, 
s.30). The characteristic feature of this cultural system is its situativeness, in which reveals its complexity, and the same hand 
its transitiveness and problems with differentiation, erasing arbitrary divisions. In the context of Chernivtsi. the matter is not its 
ethnical diversification of its inhabitants. It is post-sovietiness which we can call borderland. 

Post-sovietiness is not disheartening,  neither by the prefix ‘post’, nor by discredited in the public discourse ‘sovietiness’. 
It is an autonomic, of standard value, multi-dimensional cultural form. By its heterogeneity and local diversification of given 
forms and ways of participation and creation, but also by set meanings, it is hard to put in the frames of narrow definition. Post-
sovietness is an abstract, intellectual construction, helping only in detecting some sort of elements in segments of places under 
the subordination of former soviet system. Echoes in them the soviet remaining, not only not expired practices characteristic to 
the former system, but in shape of the critic. The obvious is the precedence of the former system of 1980’s and 1990’s, which 
with its revolutionary character could not uproot the ground it sprung from. Verdery i Burawoy defines it accurately: ‘it does 
mean that (…) the vision of the world was corrupted by experiences of socialism era and banns to raise the new ways of living, 
but it involves symbols and words which were not created de novo, but it establishes developed form known already, but 
repeatedly filled with new senses and leading to nothing (1999, s. 6). It does not mean however, that post-socialism is a 
peculiar transitive stage. With all dynamics and processuality of the social and cultural phenomena, noticeable especially in the 
context, connected directly with the transformation, reconstruction, innovation and agency, it might be seen as a of standard 
value entirety.    

Categories of borderland and post-socialism permeating itself in my work, seem occupy an important position in identity 
creation of Chernivtsi. – the city and it dwellers. The multitude of discourses they use find its reflection in the city space. It is a 
specific arena, on which discourses are being discussed, come into conflict or attempts are being taken to try to reconcile them. 
Thanks to it the city address in polyphonic voice, conveying rarity of dwellers' identities and creating unique its own (post-soviet) 
identity.  

City's space is therefore a discourse space, omnipresent Hyde-park. Meanwhile it has places, the places of contact of 
many different points of view, which are symbolically important in discursive identity creation. In that places meanings are being 
condensed, opinions intensify, exposing differences existing between them. In my opinion those points are e.g. free space 
where during the soviet regime Lenin’s monument stood, or Roman Shuhevitch’s street – Stephan Bandera’s deputy. 
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Conversations in which the subject concerning the places reoccurred gathered mostly emotional character, and on the other 
hand was supported by relevant arguments – no matter which political wing a spoken to. It reveals Chernivtsi. inhabitants’ 
diversification of political identity, assembling on a limited entirety of post-soviet  city’s identity. 

*** 

"Where is Lenin?" No matter how trivial the question might seem, I followed this idea for most of time spent in 
Chernivtsi.. I was led by a pure curiosity and intuition, that some sort of  trace must have remained. Tearing out of the 
monument from the city centre, becoming rooted here for years, must have left a scare – seeing with a pride or arousing 
nostalgic regret. I had a feeling that this healed peace of the city will be much more sensitive and touching it will move many 
voices – I had not been mistaken. 

From the beginning, the steps I have been making were limited to a radial area from the Central Square. From the 
beginning it became my centre of Chernivtsi.. Like in many other cities, I have a strange feeling that the monument of Taras 
Shevchenko, determine the central point of the city, not permitting to have any doubts about it. Shevchenko, playing a major 
role in symbolic creation of the Ukrainian identity, he could not stand in the suburbs or a place which is unworthy of his 
reputation. Nevertheless, the square was a symbolic space before the monument was unevailed there, and it might arise some 
kind of controversy. Every authority tried, in a symbolic way, to rule the city by leaving an important imprint in its centre. This 
costume in which dresses itself the city, is to decide about its identity and belonging, signaling to whom it belongs to. For that 
reason, with the appearance of Romanian authority in Chernovitsi on the Central Square unevailed the monument of the bull – 
the symbol of Romanian authority – and after the second world war, when Ukraine became a part of the Soviet Union, it place 
took Lenin. F. Zielinski wrote about the changes in the city’s space: “ the content of the culture changes, some characters and 
symbols, being concealed and absent in public space, are, during the periods of changes are being included in it, while other, 
until now presented are being erased. Ideological garment is therefore a some kind of interpretation of history – sometimes 
changes radically from the former – and assume seeing it by a specific prism. It is also shaping a social remembrance and lack 
of it towards symbols recognised as hostile” (2005, s. 220) He writes later on in his article about monuments, that old, 
ideologically devaluated monuments are being replaced with new, which follows directly from practical reasons, but present in 
the black and white optics inner imperative, to replace a symbol with its contradiction. City’s space taken into the rule of former 
enemy cannot ignored or concealed. In Chernivtsi. however any trace took place of Lenin, and Shevchenko’s monument was 
unevailed nearby.  
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Wanting to find some tangible trace after Lenin’s monument I went to the Sightseeing Museum of Bucovina, I was 
expecting to find there, incidentally, appearing from a display frame, a Lenin’s picture, which witnessed events taking place in 
Cherniovitsi for approximately 50 years. As well as the moment of overthrowing the monument seemed important to a process 
of city’s identity creation, and I expected that it will find its trace in documentation. But even here this motive appeared – 
seemingly – absent. There was also a lack of traces about the soviet regime – the establishment or victims, neither in the 
acceptation poetics, nor struggle and oppression poetics, which I have heard a lot of. After the visit I wrote in my notebook ‘ all 
lived in CCCP, but this time was excluded from an official discourse (…) How do you feel that the majority of your life has been 
taken from you?’ With an increasing attention I seek for the shades before the year 1991. 

The public silence about the monument does not mean a semantic void. On the contrary, a lack of unambiguous, 
identical voice allows heterogeneity and polyphony based on the space around  not existing monument. It is the space to which 
inhabitants of Chernivtsi. give separate value, dictated not by ideology, which seem to leave a margin here. The margin is filled 
with voices coming from different directions, becoming a knot in a discursive creation of inhabitants’ identity. One of my 
interlocutors motivates the ephemeral ambiguity in using categories or a silence about the subjects I have chosen to find an 
answer to with diffusion among the city’s dwellers, which need to leave a margin to operate efficiently in meanders of politics. 
Rejecting the poetics of mortal combat in competition for symbolic seizure of city's space seems understandable, when 
following the multitude of functioning equal discourses. 

*** 

'They removed it by night. Simply, some day we all awaken, and there was it no more. They haven't asked us for an 
opinion. They simply took it, when nobody seen it, and when we awaken everything was over'. In that way they explained me a 
lack of any pictures in the museum from the day of Lenin's monument demolition. This is one of many narration concerning the 
event, but characteristic enough to not to be unnoticed. In the account the process of liquidation was took place in secret, 
without a public approval of Chernivtsi's dwellers, and somehow with fear of their protest or anger. The event lacks in solemnity; 
it is hidden from people's notice, it happens surreptitiously. It recollects rather impudent theft of something important, or on the 
other hand the practice of collecting unwanted rubbish and waste. Regardless of the direction of association following the event, 
it lacks in dialogue. It is rather something imposed from outside, by order from superior authority, and without the possibility of 
opposition, when somebody decides what is right and good for the whole. My female interlocutors underlined that the 
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monument was not interfering with them, in spite of the fact they 'do not believe in Lenin for quite a long time'. Their voice as 
they claim seemed either ignored, or there feared it. They were subjected to a symbolic violence. It also appeared voices more 
decided towards the role of Lenin located in the centre, taking a firm standpoint towards what had happened. Mr. Ivan claims 
that the monument was destroyed publicly and during a day, but was not taken on the rank of important public event, for many 
missed it, while others were not interested enough to appear. The moment was not celebrated. One of my interlocutors tried to 
explain it to me by comparing it to Hitler's monument, asking whether we would celebrated its removal in Poland. This however 
has not brought near to a concept of the common vision after my approval of 'the sign of ideological victory'. Lenin's monument 
stood some years after the disintegration of the Soviet Union, until the time when the local authorities decided about the need to 
liquidate it. In my interlocutor opinion city's dwellers did not like it, which he might be an example, in spit the fact he has never 
been the communistic party member. Accompany them the commentaries contrasting with political and ideological dimension of 
the previous system, in which reveal itself the complain about the past times with its stability and peacefulness. In its judgement 
Mr. Ivan went beyond political judgement, underlying the role of the monument as such, as a medium of history, which cannot 
be changed. The very name testifies in its favour: 'pamyatnik' is to being unveiled to remember about something, therefore it 
cannot be destroyed. What had happened with Lenin's monument is being considered as a open lack of respect to own history 
and cutting off the roots. The result of this drastic change in the historic discourse of the city might be preceding acts of 
vandalism e.g. on cemeteries by the youth – taught that the past might be manipulated by writing it at will ' it is the present that 
counts, not the past. To paraphrase Orwell's thought, it is presence here and now allows to shape the past and the future, 
therefore it is the presence that value. 

From among my interlocutors I would separate another category of narration regarding destruction of Lenin's monument: 
ideologically involved. Paradoxically, here is a place for stories of the nationalistic party members  as well as nationalistic 
organisations, and members of the communistic party. Despite their valorisation of the event are extremely different, though the 
opinion about its importance of the event brings them near, as the end of an era. Men belonging to nationalistic parties told me 
about their happiness from the fact – both just after signing the proper document, and when a crowd gathered on the square. 
One of them took home a piece of the monument, 'as a souvenir' – he says, which he threw away after his father reprimand. 
This day is actually became known as a symbolic victory over 'the soviet occupier', by abolishing  the monument of the person 
responsible for death of millions of Ukrainians. Of course the day is being described differentially by communists, who Lenin's 
figure sees in different categories, trying to proof his not insignificant role in Ukraine and Ukrainian nation. They could not tell 
me why were not trying to defend it, but as a public nation's will were showed attitude of some Kiev dwellers, who organized 
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patrols in their city to guard the monument against vandalism. Also all collections for renovation or reconstruction purpose or 
unevailing them for a second time in some cities, may testify a key role of Lenin to Ukrainian identity.  

For these two groups I distinguish one very important point; valorised extremely different for reason of its place on the 
map, and its historic contexts. I think about Roman Shukhevych's street. In nationalistic discourse he is being shown as a 
Ukrainian national hero on the stature of  Stepan Bandera, whose he was a deputy. During the second world war he was a 
general and commander-in-chief of Ukrainian Insurgent Army, because of that he takes a leading position in the pantheon of 
important to a creation of Ukrainian national identity. Representatives of nationalistic parties were struggling for a long time to 
name one of Chernivtsi's streets with his name. Authorities resist the idea, until succumbing to expectation of some of the city's 
dwellers. However their decision turned up to be unsatisfactory for nationalists; like they depict the situation, the street, which 
has been given the name of  Shukhevych is of minor importance, the fact aims at hero's status. There is an absence of 
numbered buildings, it is loaded with garbage containers, it is located outside the centre. The street has not have enough 
symbolic potential, which depreciate Shukhevych's status and role he played in contemporary Ukraine. Different opinion have 
representatives of the communistic party. They also are not satisfied with the local authority's decision, for they perceive as a 
scandal the mere fact of approval to name the street with this name. They see Shukhevych as a war criminal and murderer, 
therefore they are against unevailing any monuments to commemorate him. They are basically against any renaming of 
Chernivtsi's streets. This process awakens controversy, because choosing the street to rename seem to be a relative, political 
and illusive; it is an attempt to balance between political correctness and expectations of different groups. In that way all names 
with communistic connotation are being displaced, but simultaneously the names which will not be defended by communistic 
electorate. During conversations it appeared that the names are associated in many different ways by a Chernivtsi inhabitants, 
and are not necessarily connected with any political colour. They see a renaming as a history manipulation by order from 
superior authority. Therefore, they stand for the previous system, feeling often powerless against local authority's decisions. 
The ideas of what has happened with Lenin's monument are different – some say about a theft others about selling it on the 
scrap. There are some who believe that it is being sheltered somewhere and like other depiction found the way to a basement 
or warehouse. Some as well suspect somebody might have made a business by selling it. Irrespective of what has really 
happened with the monument, I could not find any material remains, nobody was able to show me the place where could I 
search for it, and the area where it stood nowadays is planted with flowers, not showing its former purpose. I have been trying 
to inquire into what will happen next; what role for this piece of land Chernivtsi's dwellers chosen to give, and whether it may in 
the future occur in an actual and symbolic map of the city? 
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Many of my interlocutors correlated the memory of the socialistic era and membership in the Soviet Union with a result 
of communistic ideology, not aspects of daily routine. Therefore, answering the  question whether these times need any 
commemoration and what shape it could take, conversation turned to the subject of potential monument commemorating 
victims of the communistic regime. As a good example of reflection over the history of XX century they give examples of Polish 
monuments – e.g.  The Monument of Fallen and Murdered on the East in Warsaw, which made an everlasting impression on 
one of my interlocutors. As well in a local museum as the reaction on my amusement about the lack of soviet history of Ukraine 
they replied suggesting  the appropriateness of the exhibition commemorating Holodomor, which although did not affect this 
part of Bucovina, but is a leading example of the crime committed by communists on the Ukrainian nation. A specific space for 
realisation of the project seemed not to play a major role, and the place where Lenin's monument stood were not predestined 
for that reason. My suggestion was treated as a rational and worth considering. 

Beside the idea to commemorate the Ukrainians fallen during the soviet regime in Ukraine, there is an idea to erect pieta 
like before the Romanian authority over Chernivtsi on the place of destroyed Lenin's monument. This idea beside the fact that is 
consciously refer to the city's past and to the period of its prosperity, it also seems to create entirety with the ideas of the 
ideology integrating Ukrainians inside and creating cohesive picture on the international arena. My interlocutors declaring 
themselves as a nationalists imagine Ukraine as the country referring to its Christian roots. Ukraine would bring on international 
arena (e.g. The European Union) a spiritual element, reaching beyond materialistic values, ruling the world of international 
politics. Ukraine should remind about it role as the major centre of the early Christian civilisation, and under this slogan unite 
itself, creating common national ideology out of it. 

It appeared in Chernivtsianother local interpretation of the space on which Lenin's monument stood; devalued space, 
worn out, symbolically used, which does not bear repeating. The soil where Lenin's monument stood turned out to be degraded 
by 'evil symbols', which sucked dry throughout the decades all possible sense from it, beginning from the introduction of the 
Romanian authority in Chernivtsi.. The symbols imposed from outside captured the notion of the city's fragment to effectively 
hinder its revaluation. This interpretation in the eyes of some interlocutors explains why Taras Shevchenko's monument did not 
replace Lenin's. It does not allow on the mentioned by Zielinski practice of a negative symbol's coping by replacing it with 
another, because for the key figure in creating of the Ukrainian identity one should prepare  not only central but also 
symbolically relevant. The places which were stained with violence by subsequent  occupier are not suited for it. 

*** 
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I have been looking for politics in Chernivtsi and in my eyes I found it. Day by day I got about the city in a dense 
suspension of meanings, crossing the streets whose names are being under a constant struggle during the presidential 
campaign. I was given agitational brochure. The city seemed to be filled with small accents: wall inscriptions, stickers on 
windows and newspapers' buildings of many different political orientations, pictures of Yulia Tymoshenko located near a 
mailbox. It mean to me that political life in Chernivtsi was controlled by Kiev, and I have not forced it with my questions. Homo 
Politicus lives on Bukovina. 

City's space became a hyde-park, where this Homo Politicus functions, giving it his meanings and expressing himself 
there. The expressions are not monochromatic and plain; depending on the context it show different senses. The demolition of 
Lenin's monument is not, as it turns out, unambiguous gesture, it is  supported by different interpretations and motivations. Its 
meaning they go beyond this narrow piece of space. In that context appears the whole range of political hues and defines 
perceiving the role of history in the life of the city and its dwellers. Old symbols are filled with new meanings and are used in 
new, post-socialistic context. 

Multiculturality of Chernivtsi might therefore reach outside ethnical or religious frames. The dwellers are not only caught 
in the black and white picture 'local' or 'stranger', speaking Ukrainian or other language. Locality is sheared between Ukrainian 
Patriots and Nationalists, New Ukrainians, Homo Sovieticus and Post-sovieticus, Supranational Communists and simply 
Ukrainians. The differences between them are often being contextualized in the reality they share. They do not form 
homogeneous group and this richness builds multidimensional picture of the city's identity, on which it assemble. 

Translated by Maciej Kilmczuk
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THE SOURCES OF ARMENIAN IDENTITY 
Józef Markiewicz 
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The aim of our research was to analyse the social remembrance of multicultural and multinational Chernivtsi. Our initial 
methodological assumptions were based on two perspectives subordinated to a basic ethnological opposition We-They (or I-
Other). The first perspective encompass a view on an inside, subjective narration of the communities we were interested in. 
Therefore how a given group constructs its narration – keeping contact with the past – creates a continuum between the 
present day and events from the past. The story is created on the basis of remembrance and determinants of identity, which 
distinguished a given ethnical or national community  from other. This subjective view demand of us – researchers -  defining 
crucial events in the researched narration, and also “detecting” meaningful – according to our interlocutors – elements of culture 
and history. 

 The identity under construction is based on a difference –  constitutive is what is unusual and is not shared by 
individuals from outside the group. Simultaneously however the history related in that way is based on self-consciousness and 
is being build in relation to “significant stranger”. Their neighbours, the representatives of other nationalities, religious groups, 
and bureacrating authority, which very often took forms of institutional violence. The second research perspective undertaken 
by us is looking at the problem through  “eyes of other”. To simplify it one should change the issues into questions: How 
Armenians from Chernivtsi describe themselves? And: How they are being described by the inhabitants of Chernivtsi? Though 
this perspective seems to be the most adequate in an interethnic relations, it turned out to be insufficient in the context of 
Cherniovtsi. The contemporary Armenian diaspora on Bukovina is heterogeneous. It is composed of Armenians with different 
historic and cultural experience, it is the space of meeting of different visions of Armenian identity. It is hard to find a 
homogeneous identity narration – an uniform vision of Armenianees – opposed to “non Armenians”. As is the case of the Jews 
of Chernivtsi the second world war terminated the harmonious development of the community leaving only traces and 
remembrance behind the unique microcosm of Chernivtsi Armenians. Nowadays imigrants arriving from Armenia confronts 
themselves directly with the remembrance of Armenians which customs, language, or their ecclesial membership differed form 
the one they know from their native land.  

The contemporary development of the communal life of Armenians on Bukovina is the effect of encounterance with – 
OTHERS – inside their ethnic group. It is learning by Armenians about one of many dimensions of their culture. It is worth 
mentioning that the similar interaction occurs among the Jews of Chernivtsi. Looking on the contemporary Jewish life in the 
town one can presume that the continuity of remebrance and group experience have been maintained. However, the 
contemporary Jews of Cherniovtsi are mostly migrants, which encounter the spiritual and material cheritage of  OTHERS – the 
Jewish community which lived here before the second world war. Personally I think that we can find more structural likeness in 
experiencing the past, remembrance and history inside national and ethnical groups residing in Chernivtsi. The self-reference 
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are characteristic to communities with terminated communal life. An important catalyst of the relations is the influx of memories 
about pre-war life of the groups, which were stored outside Ukraine. This role perform the Armenians returning to the land of 
their ancestors from Poland.  

The specific dynamics of Armenian Diaspora on Bukovina is nothing particular. This is one of the dimensions of a 
dispersed on the whole world Armenian nation, which always in concrete cultural context – whether in France, Ukraine or USA 
develops peculiar tactics placed between poles and assimilation and preserving their national, ethnical and cultural identity. 
Undoubtedly the characteristic feature which gains the dynamism of the Diaspora are immigration waves, which “re-Armenize” 
the Diaspora integrated with the receiving country. They are the source of the influx of distinguishing characteristic and the field 
of inner negotiations among various Armenian backgrounds.  

Researches on the subject of national identity of the Armenian nation correlates nowadays with an important questions 
over legitimisation of nation state as a strictly separated geographical area in the context of a global migrations, information flow 
and the creation of cross-border, cross-national nations. 20th century demographical migrations saw bounds linking migrations 
with physical and symbolic violence. The figure of immigrant is entangled in strong social constructions, which  are subordinated  
in a political and cultural vision of morality. More often mass culture present a migrant as some kind of a hero, which is able to 
transgress concrete cultural boundaries. But this ambiguity is a foundation of an exclusion both in receiving as in transmitting 
societies. Precisely the moral categories, which played the major role in totalitarian and nationalistic ideologies led to the 
stigmatisation of groups, which were the subject of migrations and exterminations. Contemporary migrants are being apprised  
through the prism of local tradition, which in most vivid way is expressed through opinions about the motivations which they are 
guided by. The cause of the migration is localised not in categories of real benefit (e.g. economic), but rather in frames of an 
opposition  between “voluntariness” and “compulsion”. Depending on a nation and country the official image of a immigration 
wave is being build specified as political “voluntary” and economic “compulsory”. Through the prism the contemporary migration 
waves are being judged pejoratively – they loose they legitimacy when an independent homeland exists. The conflict on line 
“nation state – migrant” should incline us to look critically on ideological images of a migrant, which hide real motivations, and 
sometimes suffering.  

The development of the Armenian community in Cherniovtsi

Sociologists, historians or ethnographers define proceeding phases of the Armenian exodus differently. Most often it is 
taken into consideration the first phase of the emigration, which was the result of the genocide of 1915 – it shaped the old 
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Diaspora. And “new” migration after the second world war and the creation of independent Armenia. The periodization has 
substantiation in reference to the countries like France, where the developments of the Diaspora was a direct effect of the 
genocide. There is a long history of Armenian migration on the area of Bukovina, which origins are to be found as long as in 
11th century, when first escapers from Armenia occupied by Seljuqs reached nowadays Ukraine. On Bucovina Armenians 
arrived supposedly  in ’60 of the 14th century. The migration had a commercial character and took place by route via Suceava, 
when it departed into two minor routes: one leading through Khotyn to Kamianets-Podilskyi, and second through Siret, 
Chernivtsi, Sniatyn, Kolomyia to Lvov. Then two centres of Armenian community appeared in Suceava and Chernivtsi. It is 
worth mentioning that Suceava was the centre of The Armenian Apostolic Church; Chernivtsi were under the influence of 
Rome.  

Armenians living in Chernivtsi, called “Polish” or “Lvovian”, were strongly bound with The Armenian Apostolic Church – 
which kept ecclesial ties with the Holy See. In the first half of the17th century bishop Nicolai Torosowicz accepts the union with 
the Roman Catholic Church, and with him archdiocese of Lvov – the union which while preserving Armenian rituals bounds the 
Armenians of Galicia and Bukovina with the area of influence of the West. In 1836 the priest of the Chernivtsi Armenians 
became Celestyn Tosrosiewicz, the former curate of Kuty on the Cheremosh river. The parish of Chernivtsi were subordinated 
to the dean of Kuty and the archdiocese of Lvov. From 1869-1875 according to the design of  Joseph Glavka was built in 
Chernivtsi the Armenian Church of St. Peter and Paul. In front of the Church Armenian dormitory was created. About the 
significance of the Armenian community in Chernivtsi give evidence the fact that the first mayor of a town in 1864 was of 
Armenian origin – Jacob Petrovitch.  

The development of the Armenian community on Bukovina was damaged with the beginning of the Soviet rule in 1944. 
Armenians became the object of persecution because of their ethnic identity, social and financial status. Nowadays two 
separate narration are parallel, which contribute to the stories of an attempt to preserve and keep the Armenian identity from the 
end of the second world war. The first narration relate to the fate of the Armenians which found themselves on Bucovina as a 
part of the CCCP. The second narration is the remembrance of the Armenians, which in 1944 became the subject of the 
Ukrainian genocide – because of a strong links with the polish culture after the war they escaped to People's Republic of 
Poland as “repatriates”. Nowadays both narration, which throughout fifty years created a concrete visions of the Armenian 
identity, confronted with the experience of a new wave of immigrants from the turn of ’80 and ’90 of the 20th century. 
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The first narration: the fate of the Armenians in the CCCP 

With the outcome of the soviet rule a mass arrests started, which were based not on ethnic status, but on financial and 
social status. About the history of a family I was told by one of my interlocutors:  

- My grandfather was taken to Siberia in 1944. My father, mother, and grandmother in 1948. They took my grandfather 
because he had helped many Armenians to study on a foreign universities from the funds of the Armenian community. 
Mostly in Bucharest, Warsaw and Vienna. For instance there was a family of Mikula – the Armenian composers, who 
were learning from Chopin. My grandfather was studding in Vienna. He graduated from a catholic secondary school and 
wanted to became a priest. This was the reason to send him to Siberia (...) he stayed there for 10 years. Despite the fact 
there were limitations regarding housing etc. And the family was sent as the family of “national enemy”. It turned out that 
he knew the German language. And I was born in Siberia. People who fell into represions were treated like this: they 
gave an axe and were told: There is a forest. Cut down a tree and build yourselves a house. There was a lot of 
intelligentsia who cannot manage it and died. Simply – physical. My family had some money, some valuables. So they 
sold it and bought some hut – dilapidated one. A horrifying place. There was a kolkhoz there, and my mother started 
working there as a bookkeeper, and my father worked there on MTS – a kind of tractor. In the village there was no 
electricity and severe frost. (The Armenian of Cherniovtsi, aged 50) 

My interlocutor also mentions that during the exile many national minorities were trying cultivating their culture. As it happens 
there was an Armenian-Catholic priest there. 

-There (on Siberia) were many Armenian families of Polish origin there, were Ukrainians and Tatars. I know that there 
was an Armenian-Catholic priest there. He baptised me when I was born. They made some kind of gold cross, made it 
out of a gold coin. (op. cit.) 

The context of the mass arrests was the compulsory nationalisation and a rapid collectivisation on Bukovina, which character 
and consequences were similar to those in CCCP in ’20 and ’30. It caused waves of  famine on the territories included to CCCP 
– the North Bukovina and Bessarabia. After the return from the Siberia had no place to live, because all properties were 
confiscated by the authorities.  

- And all Armenian buildings were nationalised and then privatised. But it regard not only to the Polish Armenians but 
also to the Romanians, the Jews and the Ukrainians living in the town’s centre. No one had left there. And even the 
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Jews living on Bukovina – they were different – they were speaking German – it was also intelligentsia. (op. Cit) 

In 1946 the last Armenian-Catholic priest father Lukasievitch left to Suceava and then to Poland. The Armenian-Catholic 
priesthood, like Greek-Catholic clergy, was a subject of serious oppression which exceeded the standard politics of ateization. 
They were seen as a subversive element because of they links with the Holy See – therefore the repression had a political 
character. The Armenian Church of St. Peter and Paul was nationalised and changed into a sports storehouse. Beside a scarce 
Orthodox-Church churches the only open, during the soviet rule, church was a Catholic church. Similarly as the Armenian 
Greek Catholic churches they were closed and changed into the Moscow Orthodox Church.  

- When there was no Armenian church we attended Latin-catholic (…) I remember that on Easter they were painting 
Easter eggs. If someone found them in wastebasket the consequences would be fatal. One could loose their job. I had a 
friend, an artist – he was working in television then. Approximately in 1985 a son was born to him. And he baptised him 
in a temple. After a few days he is questioned – You’ve baptised a child? He says: Yes! So he was out of job. And as a 
reason they announced: trespassing morals. (op. Cit.) 

In a similar way in the half of ’80 a daughter was born to him. Together with an Orthodox wife of his they baptised her during a 
house ceremonies in one of Volhynian villages. In that way they were not dismissed.  

The second narration: memories in store 

The second narration is the memory kept by Polish Armenians – the refugees from Bukovina who had left the area after 
the second world war and during repatriation they settled on the recovered territories – the west provinces of the Polish 
People's Republic. For fifty years Bukovina was for them a physically inaccessible land, with which are associated memories 
about a harmonious and prosperous life of the Armenians. The Polish Armenians became the part of a large group of so called 
“borderlanders” – the escapers from the east provinces of Poland, which after the Yalta Conference were incorporated 
respectively to the Ukrainian, Belorussian, and Lithuanian Soviet Socialist Republic. They memories are based on the pictures 
of idyllic life contrasted with a tragic and rapid break of the community existence. In spring in 1944 the arrival of soviet troops a 
new form of dependence between each ethnical groups in villages and towns to the west of Chernivtsi. Especial place was Kuty 
on the Cheremosh river – often called nowadays “The little capital of the Armenians”. The town was from the end of the second 
world war one of the biggest congregations of the Polish Armenians. Together with the retreat of German troops an ethnic 
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cleansing started, organised by Ukrainians nationalists. My interlocutor tells a story of hiding the Armenian community. 

-As we hid ourselves at my neighbour's, he was a potter. But his neighbour must have seen that we were coming. And it 
lasted for two weeks. Whether they killed somebody else I don't know. And we weren't leaving the place. (...) And when 
he came, he told us that we have to get ready to go because we were afraid that they will come and kill not only us but 
also the potter's family. And we collected our possessions in a sheepskin. And we slept on one sheepskin, and covered 
ourselves with other. He tells, and he was a potter, we could go where he had his oven. It is open, you can hid 
yourselves inside. And went inside, but my father tells: No, they will find us there. They will threaten him, and he will 
show. And then we hid ourselves on a cemetery. 

The approaching Red Army restrained the cleansing. 

- There are people that claim different, but it lasted shortly. The commander of the town and the garrison which occupied 
Kuty was not a person from the east, but somebody amongst us. And they [The Ukrainian Insurgent Army] bribed him 
with a spirit. And the garrison retreated and a genocide started. And they got fire (...) and on our street, called the 
Shelter and near it was the Broad and then the Freight till the Mills. Only our house survived.

One of my interlocutors whose house, not numerous survived amongst Polish and Armenian, told about a symbolic “marking” 
which the oppressors made. 

-We observe – what was it mean, I don't know: the house had four entrances, the first, second, third and fourth. Two 
they built in, one was from the kitchen, one from the cabinet – an anteroom do my father's cabinet. And the main 
entrance, where columns were. And in each of the doors a bayonet or knife was stuck into.   

In the same way – as my interlocutor reports – were marked the “cleansed” villages: at the beginning and at the end was raised 
a pillar tied with the Ukrainian rushnik (a towel embroidered with a folk pattern, used in ritual purpose, characteristic for the ritual 
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of the east Slavs, and the east ritual). Amongst a hide-outs my interlocutors mentioned were attics, sheds, deserted houses. 
That function also performed cupboards and tombs.  

-This house had a veranda and the veranda had from tree sides a vault and it was free. That is the veranda stood on 
this [arcades]. And they took a fence and covered the free spaces. Two openings in front. How the sides were covered I 
don't remember. 

Some of the Armenians survived the cleansing thanks to a help of the Ukrainians and the Hutsuls living in Kuty. 
Doubtless the events to a great degree influenced a close relations between the Polish and polonized to a large extent the 
Armenians. Despite the fact the Armenians, which left Bucovina, kept their identity creating a strong community abroad. The 
identity which for many contemporary migrants from Armenia is not uderstood. In the stories of the Polish Armenians, which live 
in Poland, one might find a structural likeness in the narration about the exile, psychological trauma and the experience of 
genocide. Where Bukovina, similarly to Armenia after the genocide of the Armenians in 1915 formed till the beginning of '90 
unapproachable area of nostalgia. 

The dynamics of the Armenian identity on Bukovina 

Nowadays the life of the Armenian community on Bukovina develops on the basis of three groups of the Armenians with 
different historic experiences: a small handful of  the Armenians, who survived the soviet era, aware of their origin; migrants 
from experienced with earthquakes and war of Nagorno-Karabakh Armenia, which settle on Bukovina in search of better 
prospects of live. The third group constitutes the descendants of the Polish Armenians, which arrives at Bucovina in search of 
their cultural and family roots. It is hard to determine the superior influence of any mentioned above groups. One should rather 
say about a mutual interaction. Though doubtless it is the influx of a cultural identity from outside of Ukraine – from Poland and 
Armenia is a main reason of the revival of the Armenian identity, which in consequence of the second world war suffered from a 
decline and assimilation. Victor Davidovitch, the chairman of the Armenian community in Chernivtsi, explain the phenomena of  
assimilation and  forgetting about Armenian roots. 

-When I started to be interested in the matter no body remember it. Parents and grandfathers died. Some say: Yes, my 
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grandfather and grandmother were the Armenians. There are newspapers and television stations, I am interested in 
their last name suffixes, ending with – itch – they should be interested in their ancestors. For example there was one 
Markievitch in my class – it is an Armenian surname. Those ending with -ian were still at the beginning of the 19th

century. It is conditioned  by where the Armenians were settling, whether they purposefully changed their names. For 
example in Kiev the Armenian surnames ends with -ov, like Kirkov. 

The actions undertaken by the Armenian organisations in Poland, like voluntary camps, which target is to renovate and 
cleaning the forgotten Armenian cemeteries  is de facto finding traces of forgotten Armenian culture. It is a look in the past, 
which as in case of finding the Armenian surnames of the inhabitants of Chernivtsi obligates a competence about the culture of 
the Armenians of Chernivtsi. It is the material heritage of the Armenians of Bucovina that is a common ground for a 
communication between different groups of Armenians. The restoration of the  Armenian Church in Chernivtsi, and finding a 
priest to celebrate masses is the effect of the co-operation between various groups of the Armenians. As Victor Davidovitch 
relates. 

-When we came back from the Siberia the church was turned into a storehouse, and they left nothing inside. I did not 
remember when my father weep – it was a brave man. But seeing what they had done with the church – he wept. And 
everything was demolished: the altar, the organs. When I became councillor  I started to force the renovation of the 
church. And we bought organs in the Czech Republic and made an organ room. The renovation started in the mid '80's.  

The Church in Chernivtsi is nowadays a concert hall. Thanks to it the Church is not a ruin. Simultaneously my 
interlocutors mentioned that the organs is a traditional Armenian instrument. In 2008 a priest of The Armenian Apostolic Church 
came to Chernivtsi and regularly celebrates masses – though the church is the possession of the town, and concerts are being 
organised there. What is worth mentioning in many cases the Armenians, who settle permanently in Chernivtsi – learn to be a 
part of a religious community – what is a tantamount to be a part of the Armenian community. On April 2009 I was a guest of the 
traditional refreshment, called matach organised in the church. Matach – as I was told – is the feast of love and brotherhood. It 
was organised in the World Day of the Remembrance of the Armenian Genocide – it collected 50 people.  

Translated by Maciej Kilmczuk
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